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On how we got here

by Florinda De Simini and Csaba Kiss

This volume is a collection of articles that have come to fruition in the
course of the first year of the SHIVADHARMA and DHARMA projects’ and
thus reflect the starting point of our work on the textual tradition included
under the umbrella category of the ‘Dharma of Siva’ and its wide sphere of
influence. The first idea to conceive such a volume came on the occasion of
the Kickoff Workshop of the Sivadharma Project, held in Naples from the
30th September to 2nd October 2019, during which several scholars—both
project members and advisors on the project—gave presentations that we
felt contained important seeds for future research developments. Therefore,
despite the early stage of research the project was in back then, we almost
immediately decided that we should preserve those ideas in a volume, in
which those seeds could develop into full-fledged articles. In addition to
that, we have included in this volume other contributions from project
members that were presented and discussed on other occasions, such as
the two-week reading workshop of the SHIVADHARMA project in February
2020 at the EFEO in Pondicherry, the first in a planned series of gatherings
between Naples, Pondicherry and Bologna. Little did we know that our
research group, along with the entire world, would soon go down a different
path, and everyone would be forced to retreat from the laukika experience,

! European Research Council projects nos. 803624 (“Translocal Identities. The
Sivadharma and the Making of Regional Religious Traditions in Premodern South
Asia’) and 809994 (“The Domestication of Hindu Asceticism and the Religious Making
of South and South-East Asia’).
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like tortoises into their shells, according to a famous metaphor attested in
classical Indian texts (among which our Sivadbarmottara, 10.151).

However, in spite of (or perhaps precisely due to) the circumstances, we
keptworking together as usual, doubling our efforts to connect, and read and
discuss each other’s work, through all the means provided by technology.
We feel that this continuous endeavour has paid off in several ways. On the
practical side, we have made the most out of editing and studying our texts
as a form of group enterprise, and our work has benefited enormously from
the possibility of looking at things from different angles, and from joining
our diverse expertise. We feel that this kind of group approach is enabling us
to produce results that are not just the sum of individual research lines, but
rather a new entity emerging from our exchange.

The ‘nectar of the Sivadharma’ (sfvadharmdamyta) that we now present
to the readers mostly focuses on research around the texts that form the so-
called ‘Sivadharma Corpus.” It is only a fragment of the scholarship recently
produced around a topic attracting increasing attention. Only very recently
there has been a blossomlng of studies on this subject, particularly on the
Stvadbarmasistra and the Sivadbarmottara, the most widely attested texts
out of the eight that we regard as the Sivadharma corpus. The first fully critical
editions of chapters of the Sivadharmasistra appeared in Bisschop 2018
and Bisschop, Kafle and Lubin 2021, the volume that starts off the present
monograph series, while editions with no apparatus (or a very basic one) of
the Sivadbarmasistra and the Sivadbarmottara, with Hindi and Nepali
paraphrases respectively, appeared in 2014 (Jugna and Sarmi) and 2018
(Sarma and Javili). In 1933 the Sivopanisad was printed by the Adyar Library
in a volume of ‘unpublished’” Upanisads (aprakasita upanisadab, under the
supervision of Kunhan Raja). More recently, Kafle published a collation of
two manuscripts of chapters five to nine of the Sz'vadbzzrmammgm/m in the
appendix to his work on the Nisvasamukhba (2020).

In the past ten years, a number of studies focusing on specific topics
regarding these textsand theirimportant manuscript tradition have appeared
in relatively rapid succession: Goodall 2011, De Simini 2013*, 2016a, 2016b
and 2017, Kafle 2013 and 2019, Bisschop 2014, 2018a, 2018b, 2019a and
2019b, De Simini and Mirnig 2017, Mirnig 2019, Barois 2020. As a matter
of fact, the seeds for this first harvest of Sivadharma-focused publications
were sown by Alexis Sanderson, who has always generously shared his
unpublished materials with students and other scholars, and highlighted
the importance of the Sivadharma texts in several conversations, teaching
sessions and talks. One may find some of his thoughts on the Sivadharma
already being expressed in his publications as early as in Sanderson 2003-
2004, and then in 2014 and 2019. A further contribution towards the

viii
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growing of Stvadbarma-research was made by Hans Bakker and the
Skandapurana project team members—many of whom are now working
on the Sivadbharma—thanks to their efforts of illuminating the historical
context of early Saivism in Northern India.

The work of collecting and cataloguing images of Sivadharma
manuscripts spread through archives in South Asia and Europe,
continuously carried out by De Simini since 2011, has certainly been
one of the catalysts for research in this field. A scholar who now wants to
get acquainted with the Sivadharma can do so on the basis of a relatively
substantial number of identified and catalogued manuscripts and scientific
contributions, to which we now add the present volume, digging even
deeper into this body of literature and its vast network. The picture was
certainly very different ten years ago in 2012 when De Simini was required
to write the catalogue entries for the Sivadharma manuscript holdings of
the Cambridge University Library and provide a bibliography on the topic.
Apart from sections in the aforementioned Sanderson 2003-2004 and
Goodall 2011, and some learned footnotes in Goodall 1998 and Bisschop
2006, all that was available in print were two pioneering articles by Hazra
on the contents of the Sivadbarmasistra and the Sivadbarmottara, based
on his reading of the Kolkata manuscripts (1954 and 1956). These articles
present detailed overviews of the two texts and transcriptions of some key-
passages, jointly with a table of identifications of some of their reuses in
Sanskrit literature. In hindsight, Hazra’s preliminary work on these texts
aptly prepared the ground for what followed. Some other, less useful surveys
of the contents of these works have been produced since then by Bonazzoli
(1993) and Magnone (2005).

The numerous and early manuscripts of the Sivadharma are always the
most reliable way to access these texts, considering that only two chapters
have so far been critically edited. At a time when no printed versions
of the Sivadharma corpus were available, with the notable exception
of the Sz'vopam',md, reading manuscripts was the only way to have any
understanding of what these texts were about. This was the case until 1998,
when Yogi Naraharinath put together a book containing a transcription of
the eight texts of the Sivadharma corpus, probably based on one of the many
manuscripts preserved in Kathmandu, accompanied by his glosses in Nepali
(and some politically motivated materials). This transcription contains
many silent emendations, random mistakes and intentional alterations. In
spite of all this, access to it has enormously helped scholars of the past two
decades to get acquainted more easily with all the texts of the corpus: all of
us have used Naraharinath’s edition as a starting point, and this book is no
exception.

ix
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Thus in 2020 we felt that the time was ripe to prepare a collected volume,
consisting of contributions entirely based on primary sources and deeply
rooted in previous research. Some of our articles represent pioneering
research on individual texts of the Sivadharma corpus: Kafle’s analysis of
aspects of the Umdamabesvarasamvdda, and Kiss’ assessment of the role of
the Visasarasamgraba in the corpus are the first contributions to ever appear
on these two works. Both articles confirm the slowly emerging picture of
these texts as unique mixtures of Saiva and Vaisnava (and less evidently
Buddhist) teachings, possibly reflecting the religious milieu in which they
were composed. Bakker outlines the historical background of the early
works of the corpus by offering a compelling hypothesis on the history of
the Pasupata tradition and the emergence of the Saiva Siddhanta and the
Sivadharma therefrom. Other authors offer contributions on specific aspects
of slightly better-known texts of the corpus and also of texts related to it.
De Simini addresses the question of what the mantric teachings of the
Stvadbarmottara can reveal about the affiliations and history of that text,
while Goodall, starting from a similar point, i.e., an analysis of the use of
mantras in the Sivadbarmasistra and the Sivadbharmottara, investigates the
possibility of the presence of any tantric, Mantramargic influence. Yokochi
studies two chapters of the Sivadbharmottara describing Saiva cosmography
in order to strengthen the view that the target audience of the text was lay
devotees. Takahashi choses the topic of the dbarma of gleaners to examine
possible links between the Umamabesvarasamvida of the Sivadharma
corpus and the sections of the Mababbarata conventionally called the same.
Torzsok shares an edition, translation and study of chapter twenty-one of the
Haracaritacintamani—a work profoundly related to the Sivadharma. She
illustrates how the Kashmirian version of a story on banalirgas transformed
a Krsnaite myth into a Saiva one. Battistini presents his findings on a
commentary on Utpreksavallabha’s Bbiksatanakdavya, a recent discovery by
him, analysing historical phenomena concerning Saivism through Kavya.

At the start of our project in December 2018, we had a relatively solid
footing when it came to the Sanskrit texts of the Sivadharma; this, however,
was just one side of the story. Thanks to Ganesan (2009), we knew that the
Stvadbarmottara had been translated into Tamil in the sixteenth century,
and then commented upon in Tamil, but nothing more was known about
that work (the Civatarumottaram) and its impact on Tamil Saivism. De
Simini gained access to the two rare nineteenth-century printed editions of
this text and its commentary in 2015 at the Institut Frangais de Pondichéry;
these editions (1867 and 1888) became the starting point for the work of the
members of the Sivadharma Project who focus on Tamil texts. Since 2019,
they have been uncovering an extensive wealth of knowledge about these
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and other related Tamil texts, by reading and translating several chapters
of the Civatarumottaram, as well as identifying and photographing
more manuscripts of our Tamil texts. We are therefore finally getting a
better understanding of both the nature of this Tamil translation and the
environment in which it was conceived and circulated until recent times.
Trento’s and Nachimuthu’s contributions to our volume are the first
articles to ever appear on this topic, paving the way for further scholarship.

We hope that the reader will enjoy tasting this fresh nectar of the
Sivadharma that we prepared from the fruits of our work as much as we
have enjoyed the process of growing and picking them. In our plans, more
such works will follow, in which we aim to climb to still higher branches of
the Sivadharma tree, to pluck new fruits for an even richer distillate.
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Diversity and organisation in early Saivism

Hans Bakker
(British Museum)

1. Early Saivism and funerary practices*

As Saivism was evolving and became tangible in textual and visual documents
during the fourth century CE, one of the ways it manifested itself was through
its engagement in funerary cults. In Gupta Year 54, 373 CE, we encounter
Pasupatas and others whose rights to live by the revenues of the deity Father
(Bappa) Pisacadeva and his landed property were confirmed by Maharaja
Bhulunda. The deity Pisicadeva had been installed in Valkha by the eminent
Lady (bhojikabhatta) Bhandula after the death of her father, probably in a sort
of memorial shrine.! The connection of Pisicas to ghosts of human beings
(bhata) or ancestors, both linked to Rudra Bhatapati, is well established.”
Seven years later and around 630 km to the northeast, we find another in-
stance of Pagupata involvement in a funerary cult, viz. in the Mathura Pilaster
Inscription of Candragupta I1, Year 61,380 ck. This inscription testifies to the
installation of two cult objects that bore the names of Upamitesvara and Ka-
pilesvara in a ‘preceptor’s shrine’ (gurvayatana). These two objects, probably
lingas, were installed there to commemorate (kirt7) Lord (bhagavat) Kapila

"Research for this contribution has been made possible thanks to financial support
from the European Research Council (ERC Project no. 609823).

! Siddham database (https://siddham.network): IN00506 Bagh Hoard (6),
https://bit.ly/Bhulunda; Ramesh & Tewari 1990, 12-15.

2 Arbman 1922, 165ff; Gonda 1960-63 1, 37, 322; Ramesh & Tewari 1990, xiii .



Hans Bakker

Vimala and Lord Upamita Vimala, who were respectively the guru and guru’s
guru of the honourable teacher Uditacarya. The latter declared himself to be
the tenth in the lineage that descended from Lord Kusika.?

If we go 500 km south again to the ancient metropolis of Ujjain we
obtain more evidence regarding this Lord Kusika, not in the form of an
inscription this time, but of a Sanskrit text, the celebrated commentary by
Kaundinya on the Pisupatasitras, which we may date to the same period,
the second half of the fourth or fifth century. Kaundinya places himself in
the lineage of preceptors descended directly from Kusika via the latter’s
pupil I¢ana.* This Kusika is said to have met his divine preceptor in Ujjain,
after Lord Siva had assumed human form in Kayavatarana.” The meeting
is said to have taken place in a sanctuary (@yatana), the name of which is
not specified; the commentator, however, may have been thinking of the
famous Mahikila Temple in Ujjain, where Kilidasa situated Pasupati’s
frighttul dance (Meghadinta 34-36), and whose image, as suggested by
Peter Bisschop, he may have been describing in Kumdrasambhava 7.32
where Siva’s ferocious attributes become his wedding decorations:¢

His ashes indeed became white unguent on his body, the skull a sparkling
crown, the elephant hide the quality of a silken robe with a yellow design
on its border.

Kusika’s stay at the porch of death would conform to the funerary pattern
that we have surveyed so far and is confirmed by the later tradition as found
in the Skandapurana, which basically retells Kaundinya’s story, but adds a
few significant details: Kusika meets the divine preceptor in Ujjain’s crema-
tion ground (smasina) in the guise of an ascetic who is smeared with ashes
and carries a torch in his left hand.”

3 Siddham database (https://siddham.network): INO0008 Mathura Lakulisa Pilas-
ter Inscription, hteps://bitly/MathuraPillar; CITIII (1981), 234-242.

*Kaundinya ad Pasupatasitra 4.10: kusikesanasambandbat. Bakker 2019, 529, 541
and Bisschop 2006b, 49ft.

> Kaundinya ad Pasupatasitra 1.1. This place is called Karohana in the Ska-
ndapurapa (SP; 167.110). It is commonly identified with modern Karvan 290 km to
the southwest of Ujjain.

¢ Bisschop 2008, 5; Kalidasa, Kumarasambbava 7.32: babhiiva bbasmaiva si-
tangarigab kapalam evamalasekbarasrib | upantabhigesu ca rocandnko gajajinasyaiva
dukilabbavab |

7 Skandapurana, as in SP;167.124-127. Excavation by M.B. Garde in 1938-39ata
mound known as Kumhara Tekdi near the northwestern corner of the Undasa Tank, a
lictle north of the present-day city of Ujjain, uncovered a cremation ground (see Garde
1940; Bakker 2019, 430).
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Living in the cremation ground constitutes the last stage of the Pasupata
sddhana or praxis as described by Kaundinya in his Paficartha system. In the
first stage, the practitioner resides within the temple precincts and lives by
alms and other forms of revenue that the temple holding, and lay visitors
(laukika) may offer. It is this privilege that King Bhulunda recognised in the
Pisacadeva Temple in Valkha:®

Those who are consuming and ploughing by virtue of (their) rightful enjoy-
ment of (this) landholding of the god (devigrahara), such as the Pasupatas
and servants of god (devaprasadaka), they are doing this for the sake of the
deity; (this) should be recognised by all our people.

Teaching tasks aside, these inhabitants may have had various functions,
such as running and governing the temple rituals and protocols. Though
they were formally ascetics, this privileged way of life would have been
attractive to many. Kaundinya acknowledges that the divine preceptor re-
sorted to dwelling in a temple in Ujjain for the sake of making contact
with pupils.” Admittance to the Pasupata praxis, however, was heavily
regulated. Basic conditions were set by caste, gotra, Vedic affiliation, and
finances.'” Kaundinya describes the process of selection when he explains
the future tense vyakhydisyaimah, ‘we shall expound,’ in the first Pasupa-
tasatra:'!

‘Shall’ (syZ) refers to the time required, namely the time that is required by
the dcarya (before the exposition of the doctrine can begin) to consecrate a
Brahmin at Mahadeva’s daksinamirti with ashes that are consecrated with
the (five) mantras, ‘Sadyojata’ etc., and to initiate him in the mantra, after he
has made him relinquish the signs of his origin—a Brahmin whose (anteced-
ents) have earlier been screened, as follows from the word ‘therefore’ (azab)
in the Satra, who comes (to him) from amongst the houscholders etc., and
who has (already) engaged himself in fasting and other observances.

8 Siddham database (https://siddham.network): IN00505 Bagh Hoard (5), Il. 6-8
(https://bitly/Bhulunda): ucitaya devagraharabbuktyi pasupatadevaprasidakidya
nam devatartham upabbuiijatam krsatam ca sarvair evismadiyaih samanumanta-
vyam; cf. Ramesh & Tewari 1990, 11.

° Kaundinya ad Pisupatasitra 1.1: [...] dyatane Sisyasambandbdrtham sucan dese
bbasmavedyam usitab |.

" Kaundinya ad Pisupatasitra 1.1: [...] jatigotram Srutam anynatvam ca nivedayitva |...].

" Kaundinya ad Pasupatasitra 1.1: sya ity esye kale | yavad ayam dcaryo grhasthadi
bhyo “bhyagatam pirvam atabsabdat pariksitam brabmanam krtopavdsadyam mahade
vasya daksinasyam mirtau sadyojatidisamskrtena bhasmana samskaroti utpattilingavya
vrttim krtvd mantrasvavanam ca karoti tavad esyab kalab kriyate|.
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As these cases seem to affirm, the temples that admitted Pasupata practitioners
may have been close or connected to a cremation ground. The Pasupata praxis
lent itself well to offering services in that sphere. The sadhbakas were trained
in ignoring the pollutive potential of contact with the dead in the expectation
of thereby transcending the world of opposites. In the ethical sphere too ta-
boos were broken, for instance in the notorious method of conning innocent
victims out of their good karma by a process of merit exchange, in the second
stage of the sadbana (Bakker 2019, 545-549).

Temples that supported these practitioners may have met a social need
and likely derived a substantial income therefrom. I see this as one of the
main reasons why we encounter so many instances of Pisupata temples
and settlements associated with death and funerary services in the fourth
to sixth century, when the Pasupata movement spread over northern India
and beyond. Also, the fact that they were situated mostly in holy places con-
tributed to their success, since it guaranteed a continuous stream of clients.
Such settlements include Mahakala in Ujjain, Mahakapala in Kuruksetra,
Avimukte$vara in Varanasi, Grdhrakatesvara in Gaya, and Pasupatinatha in
Nepal.”” I suspect that there were many more, but only further study of indi-
vidual cases can prove their connections with the industry of the dying. The
Sivadharma project may contribute to confirming this theory, or refuting it.

2. A theology of hope

Another reason for the success of the Pasupata organisation may be sought
in its theology of hope. This hope is succinctly expressed in a beautiful pas-
sage of the Pasicarthabhasya in which Kaundinya describes Kusika’s moti-
vation to enter the Atimarga when he meets his divine preceptor:*?

Thereupon Lord Kusika arrived, impelled by Rudra. He saw the signs of
perfection, such as complete contentment, in the preceptor and the oppo-
sites thereof in himself, and, falling at His feet, he informed Him dutifully
about his caste, gotra, Vedic affiliation, and his being debt-free. Then, like

12 For Mahikala see Granoft 2003; for Mahakapila see Bakker 2021, 112-124; for
Avimuktesvara see Introduction to Skandapurana ILA; for Grhdakatesvara see Bisschop
20064, 20ff, 217ff (SP, 167.166-167); for Pasupatinatha, see Mirnig 2016.

Y Kaundinya ad Pasupatasitra 1.1: ato rudrapracoditah kusikabbagavin abhya-
gatydcarye paripurnaparityptyiadyutkarsalaksanani viparitani catmani dystvd padav
upasamgrhya nydyena jatigotram Srutam anynatvam ca nivedayitvd kytapariksanam
dcaryam kale vaidyavad avasthitam aturavad avasthitab sisyab prstavan bhagavan kim
etesam dadbyatmikadbibbautikadbidaivikanam sarvadubkbanam aikantiko ‘tyantiko
vyapoho sty uta neti.
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a sick person, (this) pupil consulted the preceptor, who had finished his ex-
amination and was like a doctor who had appeared at the right moment
(kale): ‘Lord, is there a remedy that is effective and final for all these suffer-
ings which fate, the world and we ourselves afflict upon us, or not?’

On this pertinent question, the divine preceptor answered: atha, ‘certainly’
Kaundinya explains:**

The word ‘certainly’ in the Sutra refers to what earlier had been put for-
ward. [Pupil]: ‘How?’ He has spoken ‘certainly’ in answer to the question
asked previously by the pupil. Hence this word ‘certainly’ signifies the an-
swer to that which had been asked: the one whose sufferings have come to
an end (sa dubkbantah) is real (ast). This is the meaning.

‘Certainly’ is the opening word of the Pasupata gospel, being the first word
of the first Satra. It is followed by the word azab, ‘therefore,” which is tak-
en, as we have seen, to refer to the positive outcome of the screening of the
pupil. Then follows the word pasupateb, ‘of Pasupati,’ i.c., ‘of God.” This ex-
pression Kaundinya takes as the answer to a further question: ‘Due to what
is this “being without suffering” reached?” It is reached, Kaundinya teaches,
due to the grace (prasida) of God, which initiates union (yoga) with Him.

3. The Pasupata accommodates to existing forms of . Saivism

We have singled out two factors that may have contributed to the success
of the Pagupata movement in establishing itself in the heart of the religious
geography of northern India during the fourth to sixth centuries. Two short
comments on this observation may be called for: the first one concerns the
limited range of the Pasupata school, the second its internal diversity.

First of all, we should note that contemporary sources are scarce and lim-
ited. If we were to restrict ourselves to the Pasupatasitra and Kaundinya’s
commentary, we would certainly end up with a lopsided view, namely that
of a confined group of orthodox ascetics whose philosophy is contained in
the Paficartha system. When the Pasupata movement spread from its region
of origin in Gujarat, it accommodated itself to a religious world in which
worship of Siva was ubiquitous for centuries in a variety of forms. Worship-
pers of Siva made up communities which sometimes referred to themselves
as followers of Mahe$vara, i.e., Mihe$varas. The Pasupata movement gave

' Kaundinya ad Pisupatasiitra 1.1: atra pirvaprakytapekso yam athasabdab | katham |
Sisyenodiritam prirvam prasnam apeksyoktavin atheti | evam ayam athasabdah prstaprativa-
candrthal | asti sa dubkbanta ity arthab | .
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some of these communities a sectarian identity and it may have contributed
to establishing some degree of internal organisation and standardisation by
linking them to a wider network of Saiva practitioners. In my view, howev-
er, the Pasupata should be seen above all as a doctrinal superstructure which
at times informed local modes of worship and conduct, but which basically
left the diversity of Siva worship and devotion intact.

That local forms of Saivism could be of great refinement and sophis-
tication is exemplified by the Mihesvara complex that was built near the
Eastern Vikataka capital Pravarapura in the middle of the fifth century.
The Pravaresvara Temple is a complex near the village of Mansar uncovered
by archaeological exploration at the end of the last century (Fig. 1). Al-
though I have studied this complex for twenty years, all my efforts to relate
the forms of Saivism of this site to the Pigupata tradition have met with
little success.” Its iconography seems suz generis, though elements thereof,
like the skull in Siva’s crown, noticed already by Kalidasa as we have seen,
became common features of Saiva iconography.

Fig I: Pravaresvara Temple Mansar excavation (MNS 3)

Second, the Pasupata movement involved more than the Pafcartha tradi-
tion. This is apparent from the Pasupata history that is found in chapter

15 Bakker 1997, 2004, 2008.
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167 of the Skandapurana. Here we are told that before he left for Ujjain
where he initiated Kusika, Siva’s Kirohana incarnation went to the house of
a Brahmin named Somasarman, a descendant of Atri, after he had assumed
a white, ash-smeared body, that is, after he had adopted the appearance of
a Pagupata ascetic. The Skandapurina (SP; 167.125-126) twice explicitly
says that this Lord initiated Somasarman along with his family (sakulam),
something not said of Kusika and the other three disciples in Mathura, Jam-
bumarga, and Kanyakubja (SP_ 167.119-123, 128-130). This feature is sig-
nificant, since it indicates that this Pasupata branch, of which Somasarman
was believed to be the fountainhead, was conceived of as including more
than only male ascetic sadbakas. The text continues by saying that the Lord
bestowed favour upon the members of the House of Atri by granting yogasi-
ddbi, ‘perfection in yoga.™®

As luck would have it, this tradition is confirmed by an inscription found
near Malhir in Chhattisgarh (the TJunvini Copperplate Inscription of
Mahasivagupta,” Year 57) which may be dated to about 647 ce." It testifies to
a lineage of local preceptors whose names end in Soma and who traced their
pedigree back to Somasarman. The recipient of the grant, Bhimasoma, was
in charge of the tapovana attached to the Balesvara-bhattaraka Temple in Sir-
pur.” In this office, he seems to have succeeded the Siddhantin Astrasiva, who
had become head of the Balesvara Temple complex. The inscription further
attests that these Soma Pasupatas received the grant for sacrificial rituals (yiga),
initiations (diksa), teaching (vyakhyana), housing of pupils and grand-pupils,
and for repairs to the temple. In other words, these Pasupatas acted as dcaryas
and temple priests. Some of them may have been ascetics, but sacrificial rituals,
for instance, may have been done by Brahmins who maintained the sacrificial
fires, i.c., householders, a group explicitly said by the Skandapurina o belong

to the Pasupata community from the very start, called vastanikavratins.”

4. The concept of Daksindamiirti

An important new development in the Indian religions that is pronounced
for the first time in the Pasupata religion has been of great and lasting conse-
quence: the belief that god or Siva incarnated in a human being, a divine Brah-
min preceptor, to reveal a unique doctrine that leads to salvation (dubkhbinta).

16SP, 167.125; Bakker 2014, 140fF.

17 Shastri 1995 II, 380-381; Bakker 2014, 143—-145; Bakker 2019, 283-297; Bosma
2018, 82-85, 257.

'8 For this temple complex see Bosma 2018, 75-85, 161-162.

¥ Skandapurana I1A, 29.60-63; Bakker 2014, 139.
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Of course, the idea of divine incarnation was not invented by Saivism
alone, since we can date some of the Vaisnava pradurbbavas or avataras be-
fore the Christian Era, but they are of another nature and serve a cosmological
rather than a soteriological function. And in the heterodox fold, we see that
from the beginning the bodbisattva Gautama was invested with semi-divine
qualities of a Mahapurusa. However, it seems that in more or less the same
period in which Sakyamuni Buddha came to be seen as just one incarnation
in a long series of divine predecessors and successors and was elevated to the
Mahayana pantheon, the contrapuntal movement of a godhead descending
to human form to spread a doctrine was formulated in Pasupata Saivism. In-
trinsic to this belief is the idea that the divine revelation, the word of god as
laid down in the Pasupatasiitra, can be passed on by successive human precep-
tors after initiation. It gives an ontological status to the guruparampara. This
idea is embedded in the concept of daksinamarti, which we came across in
Kaundinya’s diksa passage. I have previously discussed this concept at length
and therefore like to restrict myself to a recapitulation of its major features.”

Kaundinya uses the term daksinamairti to refer to a situation or state
rather than to a specific ‘image,” namely, the state in which Siva, who faces
east, appears to the one who sits or stands at His right side (daksina) and
sees Him in front of him, either in a temple image such as a /z7iga, or in the
gurn. It is the situation in which Siva reveals himself by turning His auspi-
cious, gracious side towards the sadbaka who is facing north—the sitting
position of the novice since Vedic times.

The guru, who initiates the student into the Pasupata observance (vrata),
thus, like an icon, embodies Siva. The neophyte is seated next to him on his
right-hand side, that is, as Kaundinya says: ‘at Mahadeva’s daksinamarti’;
he sees His benign epiphany, His 7#pa, in front of him in the preceptor.
This holds true for the divine Brahmin who initiates Kusika in Ujjain and
for all succeeding gurus in the paramparai. The relationship of the two na-
tures of the preceptor, the learned person of flesh and blood, and the divine
archetype that empowers him is made explicit in Bhasarvajiia’s tika on the
Ganakarika when he comments on the word guru:*'

‘Guri’ is the preceptor (dcarya); [the concept] is twofold (dvividha), on
account of the distinction between supreme and not-supreme (parapara).
With regard to this [duality], not-supreme is the guru as being circumscribed

20 For a full historic treatment of this concept see Bakker 2019, 505-526.

! Bhasarvajfia ad Ganakarika Sc (Dalal 1920, 9): gurur dcaryab sa dvividbah
pardparabbedat | tatraparab paiicarthajidnamaryadéanvitab || [...] tasyadbisthata bha-
gavan mabesvarab paro gurub.
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by the knowledge of the five categories (pazicartha). [...] The supreme guru

is Lord Mahesvara, who empowers the former.

S. The rise of the Mantramdarga

We return to the history of early Saivism. When we discussed the lineage of
preceptors whose names end in Soma and who traced their pedigree back to
Somasarman, we also came across a representative of the Saiva Siddhanta,
Astrasiva, who had become head of the Bile$vara Temple, the royal, state
sanctuary in Sripura in Sirpur (Bosma 2018, 78-81). Both the Soma and
the Saiva Siddhanta orders were close enough to share functions in the same
temple complex and its adjuncts. A great number of inscriptions testify to
the prominent position of the Saiva Siddhanta under King Sivagupta Balar-
juna in Daksina Kosala during his long reign from circa 590 to 650 CE.

The undated ‘Senakapit Inscription’ of this king records a grant to an
dcarya Sadasiva, who belonged to one of Kosala’s Saiva Siddhinta lineages.
The fountainhead of this lineage was Sadyahsiva, who is said to have come
from the tapovana Amardaka, an event that must have happened in the
middle of the sixth century.

Alexis Sanderson has argued that Amardaka was ‘the mother institution
to which all subsequent Saiddhantika branch-lineages traced their authori-
ty.”** Pohnerkar & Thosar, followed by Kanole, had located this Amardaka
hermitage in Aundha in the Hingoli District, halfway between Vatsagulma
(Wasim), capital of the Western Vakitakas, and Nanded on the banks of
the Godavari River.”® Aundha today derives its fame from the sanctuary of
Niganitha, one of the twelve Jyotirlingas. As far as I can see, the identifica-
tion is primarily based on the ‘Ardhapur Inscription of Ballala’ of 1192 ck,
in which King Ballila Ratta, who was a feudatory of the Yadava king Billa-
maV, is called, among other things, ‘Proud recipient of Nagesa’s grace’ and
‘Lord of Amardakapura.” The connection of Amardaka with Naganatha
is supported by local Mahatmya literature.” Ritti & Shelka comment on
Amardakapura in the Introduction to their edition of the ‘Inscriptions from

22 Sanderson 2013, 236; see Bosma 2018, 89.

2 Ritti & Shelka 1968, xl fin. 20: “Sti Pohnerkar and Thosar identify this place with
Aundhe in Parbhani district, in their monograph on this inscription entitled Rattavamsya
Ballala Yacha Ardbapur Silalékh, p- 15.” The latter monograph is unavailable to me. Cf.
Kanole in the Preface to Ritti & Shelka 1968, iv ff.

*Ritti & Shelka 1968, 191 (v. 6 of the prasasti portion): syindgesapadambhojaprisa
dadhbanagarvitab; and op. cit. 197 (prose portion 9): srimadamardakapuravaresvarab.

» In his Preface to Ritti & Shelka 1968, Kanole adduces, in addition to Ballala’s
inscription, a number of passages quoted from Sthalamabatmyas that support the re-
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Nanded District’ saying that ‘It is difficult to identify this place correctly,’
(1968, xl), yet this identification has been accepted by Alexis Sanderson
(2013, 236).

There are thus some reasons to assume that a new movement within
monastic Saivism emerged from southern Maharashtra in the sixth century,
which joined with the more comprehensive branches of the Pasupata. In
this process of transformation a key role was given to the belief that libera-
tion can be obtained, not by ascetic practice alone, but by initiation rituals
in which Siva acts ‘through the guru and with mantras as his instruments,’
to quote Dominic Goodall in his Short Preface to the Nisvasatattvasambita
edition (Goodall et al. 2015, 16). The idea of the human guru or officiant
as the personification of god had been developed in the Pasupata fold, as we
have seen when we discussed the daksinamiirti, but this concept was now
broadened into a ritual setting to WhiC,h also householders were admitted,
among whom, we presume, was King Sivagupta Balarjuna, initiated by his
rajagurn Astrasiva.>

6. The Saiva turn

These were new departures in the history of Indian religion. An altered po-
litical reality in northern India expedited this process. The Hunnic wars,
which had begun with Toramana’s invasion of the Gupta Empire and his
conquest of large parts of western and northern India at the end of the
fifth century, had come to an end with the victory of king Yasodharman of
Dasapura (Mandasor) and his allies over Toramana’s son Mihirakula in cir-
ca 532 ck (Bakker 2017, 21-25). The Hanas withdrew to their base in the
northern Punjab, but the Gupta Empire was gone forever.

The most obvious change that took place in this period was the rise of
autonomous, regional states in northern India. Examples are the Aulikara
kingdom of Dasapura, the Maukhari kingdom of Kanyakubja, the Maitrakas
of Valabhi, the Kalacuris of Mahismati, the Vardhanas of Sthane$vara, and
the Pandavas of Sripura. Since their independence had to be reconfirmed
time and again, this new constellation was in a constant state of flux. This
development marks the transition from the classical to the early medieval
period in Indian history.

Another significant change was that all royal dynasties of these successor
states confessed Saivism. In his attempt to explain the Saiva dominance in

lation of Naganitha and Amardaka, which place he identifies with Aundha (Onda-Na-
ganath; 7., iv ff).
2 Bosma 2018, 87; see Sanderson 2013, 236.
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the early Indian Middle Ages, Alexis Sanderson advanced the following hy-
pothesis (Sanderson 2006, 4):

The principal cause of this success was that Saivism greatly increased its
appeal to a growing body of royal patrons by extending and adapting its
repertoire to contain a body of rituals and normative prescriptions that le-
gitimated, empowered, or promoted all the key elements of the social and
political developments that characterize the early medieval period.

What remains unclear in this hypothesis is why Vaisnavism itself could not
have developed such an adaprtation, as it did, for instance, in the period that
northern India was threatened by Muslim forces, the eleventh and twelfth
centuries. I therefore see Sanderson’s theory, though not untrue in itself, as
tautological and, as such, inadequate to explain the remarkable Saiva turn.

There are two decisive factors that enabled Saivism to evolve into the
dominant strand within medieval Hinduism in northern India. One is po-
litical. The fall of the Empire had discredited the Gupta state religion in
the Empire’s former territories. Because Vaisnavism had thus lost value as a
credible form of religion that could strengthen state authority and the pres-
tige of the king, it attracted less patronage. Consequently, it became less well
positioned and equipped to develop a new repertoire to cater for social and
royal needs.

The other factor is ideological. That which gave the Saiva officials a decisive
edge over their rivals was the concept of the gur#’s personification of Siva, which
empowered the dciryas of the Saiva lineages and their mantras, and promised di-
rect access to the divine—a concept that was worked out initially in the Pasupata
fold, as we have seen. It made Saiva initiation rituals and rituals in general, in the
eyes of the believers, more powerful than their Vaisnava counterparts.

7. Two new Saiva texts: the Skandapurana and the Stvadbarma

When in the second half of the sixth century Saivism acquired a prominent
position in the doctrinal edifice of Indian religion through the various branch-
es of the Pasupata orders and the emerging Saiva Siddhanta and it increasingly
accommodated and informed the ways of popular worship and devotion, the
need was felt to comprehend and take stock of these lay forms of religious be-
lief and practices from which the orders largely drew support.

We may single out two erudite schemes that contributed to this aim. The
first was designed to collect the various strands of Saiva mythology and link
them to the geography of northern India. On the one hand, this was meant to
strengthen the position of individual Saiva communities vis-3-vis their non-Sai-
va rivals by providing them with an authoritative proof of identity through

11
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Mahatmya narratives. On the other, it constructed a Saiva universe that joined
together these communities ideally in a web of common beliefs and spatially in
a network of holy places over the length and breadth of northern India, from
Sankukarnesvara in the Indus Delta (Banbhore/Debil) to Kotivarsa (Bangarh)
in Bengal (Bakker 2014, 2). The geographical heart of the text of which I am
speaking, the Skandapurina, alternates between Kuruksetra and Varanasi. I
have conjectured that the idea to compose such a Purina was conceived in the
latter holy city,” though recently strong arguments have been brought forward
by Martine Kropman to see Kuruksetra and adjacent Thanesar as the cradle of
the composition (Kropman 2018).

During our work on the critical edition of this Purina, which has now
advanced into the second half of the text, we came across textual passages of
a somewhat deviating nature, for instance in the Mahatmya of Varanasi. The
materials treated in these passages are of particular interest to the lay devotee.
They deal with devout acts, worship ceremonies and observances, that is, with
the kind of rituals that are performed by innumerable pilgrims even today.
Though they may seem pedestrian to the highbrow, they form the heart of
everyday Hinduism and, in so far as their performances require a priest and
an exchange of goods, they provide the economic backbone of the holy city.

The importance attached by the Purina composer to these precepts of
devout behaviour also emerges from the additional legitimation that he was
eager to lend them. An extra layer is built into the frame story, ensuring
us once more that the doctrines and precepts that we learn from the Ska
ndapurina are indeed proclaimed by Siva himself and passed on to the
world of devotees by his most intimate servant, Nandi$vara.”® Evidently,
Nandisvara was seen as an authority on Saiva ritual for the laymen (Jauki-
kas). It became obvious to us that this fitted a pattern, as soon as we realised
that Nandisvara is also the speaker in the Sivadharma, a cluster of texts that
was largely unexplored at the time we worked on the Varanasimahatmya.

This brings me to the second textual scheme that may have been de-
signed in the sixth century, the Sivadharma.?> More than fifteen years ago,
when Isaacson and I worked on the edition and annotation of the Varanasi-
mahatmya in Skandapurina chapters 27-28,” we asked Dr Griinendahl

7 Skandapurana 11A, 52.

8 Skandapurana I1A, 27.8-10.

» Cf. Bisschop 2018b, 3: ‘I conclude that the gdntyadhydyd was most probably
composed in North India towards the end of the sixth or the beginning of the sev-
enth century at the latest. To what extent this date also applies to other parts of the
Sivadbarmasistra remains to be evaluated.’

3 Skandapurana 11A, 197.
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to collate the text of these chapters with texts of the Sivadharma corpus and
he reported the following, which I quote here, since it might be of interest
to reassess these preliminary observations within the framework of the cur-
rent Sivadharma Project:

The verbatim parallels between Skandapurana 27-28 and the epic Umdama-
hesvarasamuvddas are insignificant in number and character; the same holds
for the Sivadharma, Sz’va-Upam’,md and the parts of the Stvadbarmottara
that are available to me as e-texts. My present database of c. 21,860 padas
yielded only 15 verbatim parallels.

These parallels, it turned out, are of a general and formulaic character. With
respect to the contents, Griinendahl remarked that Skandapurina 27 ‘en-
compass|es] the kind of practices described extensively in the Sivadharma,
although rules and rewards usually differ.”

Research since these initial investigations has already made it clear that
the Sivadharma ‘played a crucial role in the formation, development and
institutionalisation of Saivism’ (Bisschop 2018b, 1). But many questions as
to the origin and role of this corpus within the religious developments in
early medieval India and the Saiva tradition remain. One of the challenges,
it seems to me, is to relate this corpus to contemporaneous Saiva texts, such
as the Nisvdsatattvasambiti and early Siddhanta writings, and to define its
place of origin, in other words, to give it a Sitz im Leben. With regard to the
latter, I would like to conclude my keynote with a speculation.

8. Nandinagara

In her important publication Of Gods and Books, which opened up the
Sivadharma research, Florinda De Simini discusses the precept found in the
second chapter of the Stvadbarmottara regarding the writing of the man-
uscript:*!

One should transcribe the manuscript of Siva with letters belonging to the
Nandinagara script that are quadrangular, aligned in the upper part, not too
thick nor thin, whose elements (2vayava) are well filled, smooth, not too
disjointed nor joined together, characterised by metrical quantities, anusvira
and combined consonants with signs for short and long vowels.

3! Translation De Simini (2016a, 378) of Sivadbarmottara 2.40-41: caturasraib sa-
masirsair natisthilair na va kysaib | sampirnavayavaih snigdhair nativicchinnasamba-
taih || 40 || matranusvarasamyogahbrasvadirghadilaksitaih | nandindgarakair varpair
lekbayec chivapustakam || 41 ||.
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The word ndgara in the compound nandindgarakair,a derivation of nagara
‘town,” may have the connotation ‘script,’ as in kdsmirair ndgarair varnaih
(‘letters of the Kashmiri script’) found in the Hayasirsaparicaratra.®* The
question is, 1) whether the first element nandi/nandin (‘joy’/‘gladdening’)
refers to an eponymous deity or locality, and 2) whether the compound sig-
nifies a script that is connected with the deity, Nandin or Nandike$vara, or
with a region where this script was in use. In the latter case, the locality is
the eponym of the script, whereas the deity Nandin could of course be the
eponym of the toponym, though not necessarily so.

De Simini (2016a, 113) observes that the Mahamdayiri (104) in a list
of tutelary deities states: ‘Nandin is assigned to Nandinagara.” She further
observes that the toponym Nandinagara is well attested in early Buddhist
donative inscriptions, but she refrains from a geographical identification
of this “Town of Nandi’ which possibly lent its name to the script. Peter
Bisschop reverts to De Simini’s suggestion and observes in his Universal
Saivism, that Nandinagara has been identified by Trivedi with the village
of Nadner/Nandner on the northern banks of the Narmada River in the
Hoshangabad District of Madhya Pradesh, where excavations under Trive-
di’s direction recovered an ancient settlement going back to Palaeolithic
times (Bisschop 2018b, 13). This settlement, however, was abandoned in
the third century CE, to be occupied again in the ninth to tenth century.” It
was therefore certainly not a site of great learning in the fifth and following
centuries, let alone one that lent its name to a prestigious script in use in
Saiva circles during the sixth and seventh centuries.

As both De Simini and Bisschop point out, if nandi stands for the deity
Nandike$vara, this would provide a nexus between script and the Sivadharma
literature, since he is, as we have already observed, the speaker in early Saiva
ritualistic texts.* This nexus, if not secondary, may be considered as a fitting
case of eponymy, in which the Saiva deity lent his name to the script. A topo-
graphic derivation, however, which in the words of Bisschop ‘does not nec-
essarily exclude’ the first option, seems worthwhile to pursue a little further.

Toponyms containing derivations of the root zand (‘to rejoice’) such as na-
nda, nanda, nandi or nandi are legion; instances that spring to mind are the capi-
tals of the Eastern Vakatakas and of the Gurjaras, Nandivardhana and Nandipura
respectively. To be plausible as an eponym of the script in which Saiva literature
is to be written, the eponym should have demonstrable connections with the

32 Hayasirsaparicaratra 2.31.10, according to De Simini 2016a, 110 fn. 285.
3 Misra & Sharma 2003, 138-144.
** De Simini 2016a, 113, and Bisschop 2018b, 13.
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learned Saiva community of the sixth and seventh centuries; and this brings me
to my speculation. As we have seen, there are reasons to believe that the school of
the Saiva Siddhanta came into being in the hermitage of Amardaka in the vicinity
of present-day Aundha in Maharashtra. According to the ‘Basim Plates’ of the
Western Vakatakas king Vindhyasakti I1, dateable to circa 400 cE and issued from
Vatsagulma, this region, i.e., the northern bank of the Godavari, is known as the
Nandikada/kata District (Fig. 2).%

NandiVardhana/Nagardhan "
£ ; ISripura
Raipur

{Nagpur

CAmravati

Maharashtra
Chhattisgarh

Vatsagulrga/Wasm

200 km

dAundha
kata Uttaramarga |
GodavarifRiverd&Nanded

e

Telangana

Fig 2: Nandikata District on the north bank of the Godavari River

In addition to this epigraphic testimony, there are other sources which cor-
roborate that certain reaches of the Godavari River were known under the
name of Nandi or Nindi.** On the bank of that Nandi or Godavari Riv-

» CII'V, 94-98 (1. 5): nandikadasa uttaramagge. Cf. Shastri 1995, 37-40. Balogh
in Szddham reads *kaca- instead of *kada-. As Mirashi points out, the cerebral £ becomes
voiced d in Sauraseni Prakrit, in which language the inscription is partly written. I take
kata in the sense of (river)bank, synonymous with zata (see CDIAL s.v. kata,, kati).
Cf. Bennikata, a name of a district on banks of the Benni or Wainganga River (77rodi
Plates of Pravarasena 11 (CIL'V, 501. 13).

3¢ The Brabhmapurina gives Nandi as one of the alternative names of the Goda-
vari (Brabmapurina 77.10). The ‘Fragmentary Rashtrakuta (Pillar) Inscription from
Kandhar’—ascribed by Sircar & Bhattacharya 1966 (EI 35, 106) to ‘the reign of the
Rishtrakata king Krishna IIT (939-967 ce)’—mentions a ‘college, vidydisthana, situat-
ed on the bank of the Nandi in the Godavari Valley: godavaritatadhydsini nanditate’
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er, 50 km south of Aundhi, we find today the town of Nanded. Although
little is known of the antiquity of Nanded, it may well be possible that its
history goes back to the fourth century, since nanded seems to derive from
nandikada ‘through the intermediate Prakrit form *nandiada.’”

In the region between Aundhi and Nanded was the village Akasapada,
which according to the ‘Basim Plates,” was situated in the northern division
(uttaramdrga) of the Nandikada District, which village was the home of
an Atharvaveda community (adhivvanika-carana), whose Brahmins were
the donees of Vindhyasakti’s charter; among them were Rudrarya of the
Kapifijala, Devarya of the Kausika and Pitrarya of the Paippaladi gorra.*® A
line of these ‘Basim Plates’ (Fig. 3) may illustrate fairly well the Nandinagara
script as defined in the Sivadharmottara. If this script is written with ink on
palm leaf the square headmarks will be solid, that is ‘well filled’ (samprirna):

e By e

uy

Fig 3: Basim Plates (1. 5) of the Western Vakataka king Vindbyasakt: 11

‘J-ﬂ ..4

vakdtakanam srivindbyasakter voacanat [ | | nandikadasa w”ttaramagge

In an article on the pdsupatavrata in Atharvavedaparisista 40 Bisschop and
Griffiths wrote that ‘the only available early medieval grants to Atharvavedic
brahmins hail from Gujarat.”* The ‘Basim Plates’ seem to contradict this state-
ment; more important, however, is that these authors pointed out rightly the
common social background of both groups, the Pasupatas and the Atharvins:*

The inclusion of the Pasupatavrata among the Atharvaveda PariSistas in-
dicates the prominent role which Pasupata Saivism must have played in or
around the Atharvavedic milieu in which these texts were composed.

(EI 35, 107, 113; ST II, 510, 513). An old fort on the banks of the Godavari River c.
4 km from Ninded centre is known today as Nandagiri Fort, listed as a state protected
monument S-MH-143: https://bit.ly/Nandagiri.

37 Sircar & Bhattacharya 1966 in EI 35, 112; Mirashi 1963 in CII V, 96.

BCIIV, 9711 off.

3? Mirashi notes: “The engraver first incised da which he afterwards altered to #.”

“ Bisschop and Griffiths 2003, 320ff.

' Bisschop and Griffiths 2003, 323.
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The tradition of the Atharvaveda Brahmins is often considered to be at odds
with the other three Vedic branches, exactly because in this tradition, as of
old, innovative rituals were developed, which could pass as magic recipes
for a great variety of pains and worries. Though frowned at by their more
conservative colleagues, these Brahmins placed their practical ritual skills at
the disposal of those who could afford them.

The theory that we develop here, speculative as it may be, allows us to
tackle one more question which has not found a satisfactory answer. The
head of the Bale$vara-bhattaraka Temple in Sirpur, the Siddhantin Astrasi-
va, sthanaguru and rajaguru to King Sivagupta Balarjuna, traced his pedi-
gree back to Aghorasiva, who in four donative inscriptions is said to have
come from Nandapura.* The place is as yet unidentified, but in the light
of our present investigation it may be suggested that this Nandapura is also
to be looked for somewhere on the northern banks of the Godavari River,
in the Nandikata District, the same region that may have given birth to the
Siddhanta lineage of Amardaka as recorded in the Senakapat Inscription.®
This location in the centre of India would help to explaln that, unlike the
Skandapuriana, both the Sivadbarmasistra and the Sivadharmottara have
been transmitted in both North and South India.

9. Conclusions

The hypothesis that I would like to present to the Sivadharma Project is that
the Atharvavedic milieu on the northern bank of the Godavari or Nandi
River, the ancient Nandikata District, comprising the present-day cities of
Aundhi and Ninded in southeast Maharashtra, had evolved in the sixth
century into a bustling, diverse community of religious specialists. This
happened in such a way that out of it new ritualistic Saiva schools such as
the Saiva Siddhinta and the Sivadharma could emerge, schools that pub-
lished their writings in what came to be called the Nandinagara script.

“Bosma 2018, 251-252: Inscriptions Dk 37, 38, 40, 42.

 The ‘Pipardala Plates’ of king Narendra of Sarabhapura, datable to the first half of
the fifth century, that is two hundred years before Sivagupta Balarjuna, records a grant
of the village Sarkarapadraka in the Nandapura-bhoga (Bosma 2018, 13-15: Dk 1). The
kings of Sarabhapura came from Mekhala. Geography and chronology make it unlikely
that this Nandapura-bhboga has anything to do with the Nandapura from where the
Saivasiddhinta lineage of Aghorasiva originated.
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The mantra in six syllables of the S,ivgdharrna
and its place in the early history of Saivism

Florinda De Simini
(Universita di Napoli L’Orientale)

1. The sivamantra of the Stvadbarmottara®

Thus, this Dharma of Siva has been taught to you in the first chapter in a con-
cise form, without gaps, in due sequence; and what follows is an elaboration.
(39) / Praise to those people who have taken refuge in Siva, whose thoughts
are always addressed to Siva, day and night. (40) / The life of someone who
has the couplet of syllables ‘Siva,’ along with ‘namaskara’ and so on, on the
tip of their tongue, will be full of auspicious results. (41) / Someone who
always recites this mantra, or listens to it very attentively, will, freed from all
sins, rejoice in the world of Siva (42).!

* I wish to express my gratitude to Dominic Goodall, Kengo Harimoto, Csaba Kiss,
Francesco Sferra, Raffacle Torella and Judit Térzsok for all the improvements they have
suggested at various stages of this work. Research for this article was part of my work for
the ERC Project SHIVADHARMA (803624).

! Sivadbarmasistra 1.39-42 (N, fol. 2r, 1. 5-6; N¥, fol. 2r, Il. 5-6): ity esa vah
samdsena Sivadbarmo “khilab kramat | nirdistah prathame “dbydye seso saun ca pravi
starah || 39 || namas tebbhyo manusyebhyo ye sivam saranamgatab | yesam diva ca ratrau
ca nityam Sivagata smrtib || 40 || namaskaradisamyuktam siva ity aksaram dvayam |
Jihvdgre vartate yasya saphalam tasya jivitam || 41 || imam yab pathate nityam sypuyad
vapi bhavitah | sa muktab sarvapapais tu sivaloke mahbiyate || 42 ||.

A methodological note on my practice of quoting from Sivadbarmasistra’s chap-
ters one and seven: in the absence of a critical edition, I decided to rely on a collation of
two of the Nepalese manuscripts that are proving reliable in the editorial work on this
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These verses conclude the first chapter of the Stvadbarmasistra, in which
Nandikesvara has started his exposition of the sfvadharma to Sanatkumara
and other 775 in response to their request for an ‘easy,” less expensive means
to worship Siva as opposed to the Vedic sacrifice, characterised as costly and
not advantageous.> Saiva devotees are here enjoined to recite the mantra
formed by the word Siva,” along with the namaskara ‘and so on’s in light
of what follows, both in this text and in the Sivadbarmottara, we can eas-
ily identify this addition (°4dz) with the omkdra and with the dative end-
ing -aya, and thus recognise a reference to the popular mantra om namah
Sivaya. The Sivadbarmasistra imparts more teachings on this mantra,
which it calls the ‘mantra in six syllables’ (sadaksaramantra), in chapter sev-
en, dealing with the topic of s7vapija primarily in the form of a /irga cult,
as is typical of this work. The onset of the chapter, stating that the lingapija
is superior to Vedic sacrifices, refers to the beginning of chapter one.? In this
context, the mantra om namah siviya is presented as a ritualistic tool that
augments the results of rituals, and eases the path towards emancipation
since it removes all sins.*

and other Sivadharma texts. These passages are also attested, with variant readings, in
the Southern branch of the tradition of this work, so we can be reasonably sure of their
being a stable part of the Sivadbarmasistra. However, not having myself transcribed
these chapters in their entirety, for slokz numbers I rely on the current printed edition
by Naraharinath (1998), which is rather faithful to the text transmitted in this manu-
script. This means that a note of caution is needed when using these sloka numbers,
since the critical edition could still result in a different numbering.

> For a comparative study of the information found in the initial and concluding
passages of the Sivadbarmasistra, the Sivadbarmottara and the Sl’uapanz',md, see De
Simini 2016a, 46fF, and De Simini 2016b, 263-268.

3 Stvadbarmasistra 7.3—4 (N fol. 20w, 1. 4-5; N&, fol. 20y, 1I. 4-5): agnihotris ca
vedds ca yajiias ca babudaksinab | sivalingarcanasyaite kotyamsenapi no samab || <3>
|| sada yajati [em.; yajanti NE, yajayanti N2, ac, yajanti N, pcl yajiiena sada danam
prayacchati | sada sa N5 same N| jianadaksas ca yab sadarcayate sivam || <4> ||;
‘Fire-oblations, Vedic prescriptions and sacrifices are very expensive, [but] these are not
even worth the ten-millionth part of the worship of the /i7iga of Siva (3). / Someone who
always worships Siva, he always performs sacrifices, always gives donations, is always well-
versed in scriptural knowledge (4).”

4 Sivadbarmasistra 7.39-41 (N fol. 21w, II. 4-6; N, fol. 21w, II. 4-5): Sivam istva
narah so pi prayati paramam gatim || <39> || ayam vinaiva mantrena punyarasib
prakirtitah | syad idam mantrasamyuktam punyam satagunadhikam || <40> || tasmat
mantrena Sarviya snanam gandhajaladikam [conj.; snanam gandbajaladbikam N
snagandharcanadikam Ng ac, with -na- added pc in margin] | ksitim gam asvaratnam
ca vastram hemam [Ny hema N nivedayet || <41> || jieyo namab sivayeti mantrab
sarvarthasadbakab | sarvamantridbikas [NY; °adbikam N cayam omkaridyah
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The Sivadbarmottara gives an even higher relevance to the mantra in six
syllables, as it deals with it rather extensively at the beginning of the work,
and later highlights its role in the context of the main rituals and doctrines
enjoined by the text. Chapter one dedicates stanzas 1.23-46 and 1.63-75 to
describing the nature and functions of the sadaksaramantra, interrupting its
treatment only to introduce deliberations on the sfvaguru and his commit-
ment to converting the king to the Sivadharma (1.47-62); this passage turns
out to give a rather transparent insight into the Saiva strategy of converting
the state’s elites in order to secure patronage (see De Simini 20164, 68f). The
topics of the mantra and that of the authority of the teacher are not discon-
nected, since the Sivadbarmottara presents the six-syllabled mantra as the
direct command of Siva (vikyam [...) Sivatmakam, 1.23d) and the source of
the Saiva scriptures. Only upon deriving his authority from a faithful reli-
ance on Siva’s command can a teacher claim that his teachings are worthy of

sadaksarah [N%; “adyam sadaksaram N§,] || <42> ||; ‘Having worshipped Siva, even a
human being attains the supreme seat (39). / This person is known as extremely meri-
torious even if he did not use the mantra; such merits, when [the worship is performed]
with the mantra, shall be a hundred times higher. (40) / Therefore, one should use the
mantra when offering a bath with perfumed water and so on, land, a cow, a horse-jewel,
garments, [and] gold to Sarva. (41) / The mantra namah sivaya is known as accomplish-
ing all goals, and this mantra, in six syllables with 072 at the beginning, is superior to all
mantras (42).

The two manuscripts I have consulted for the collation read jiieyo in pida 42a, and
thus the mantra that follows is simply namab sivaya. Others, such as N5 (fol. 24r12),
read jiieyom, and, as a consequence, give at pddas 42ab the mantra om namah sivaya.
The two Cambridge manuscripts are divided on this point, with N§; (fol. 21v13) reading
Jieyo, and NS (fol. 20rl3) | jiieyom. However, the latter has been heavily corrected exactly in
the folios transmitting this chapter, and, at a closer look, the anusvira above the aksara
-yo turns out to be a later emendation. A plausible explanation is thus that jzeyo was the
correct reading, but then some copyists or later scholars felt it was incoherent with the
following reference to the six-syllabled mantra and corrected it on purpose. Such a small
change could have even just happened automatically.

As it will become clearer in the following pages, the versions in five or six syllables
are seen as two clearly distinct mantras, and the Sivadbarmottara specifies that they
have two separate domains. The Sivadbarmasistra devotes some of the coming stan-
zas to the mantra om (Sivadbarmasistra 7.43-49; see also infra), and finally enjoins
the devotees to ‘always think of the mantra starting with o7z, because muttering om
namab Sivaya one is freed from all sins’ (Sivadbarmasistra 7.53, N fol. 22v, 1. 2, N&,
fol. 21r, II. 2-3: krtvaum namab Sivayeti mucyate sarvapatakaib | yasmat tasmat sada
mantram omkaradyam anusmaret). At the same time, just like the Sivadbarmottara,
the Sivadbarmasistra acknowledges the use of the five-syllabled version, by conferring
powers to the namaskara itself.
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the trust (sraddha) of an audience of Saiva devotees, including the political
elites. The Sivadharmottara thus weaves the powers of the sadaksaramantra
together with the epistemological discourse on the source of the validity of
the Saiva scriptures, linking both to the human authority of the main actors
on the public religious scene, namely the teacher and the king. No mention
is made in this chapter of a ritual use of the mantra. Only towards the end
(1.76-97) do we find some stanzas that are dedicated to a form of /zziga-wor-
ship performed ‘with six tools’ (sadarngavidhi), corresponding to six prod-
ucts of the cow, in which however the mantra plays no function. These stan-
zas actually seem rather unrelated to the preceding contents except for two
points: the performer of this /z7.ga-worship ceremony, arguably more expen-
sive for the use of orpiment in addition to the five traditional cow-products,
might be the king; and the six a7gas of this ritual recall the six syllables of the
mantra in number, and both are presented as an original five-fold division
(the paricagavya and the pasicaksaramantra) to which a sixth element (the
orpiment and the pranava) is added to make it more powerful.

Chapter two further develops the topic of the mantric nature of the
Stvajiidna by stressing the salvific and protective powers of its textual and
material embodiments, with one specific text—the Santyadhyaya of the
.fz'vadbarmas’dxtm—being expressly evoked for its mantric function during
the ritual of vidyidana (De Simini 2016a, 118ff, and Bisschop 2018b).
The vidyddana was also the context of the first reference to the ritual use of
the sivamantra, which I take here to correspond to the sadaksaramantra,
when the text enjoins the king to mutter such mantra during his partici-
pation in the public procession taking the manuscript of the Saiva scrip-
tures to the temple (Szvadharmottara 2.55; De Simini 2016a, 114). Here,
again, the mantra is given a relevance in the public arena as a token of the
king’s adherence to the Saiva religion. Another reference to using the s7-
vamantra for rituals is found in the prescriptions of the ritual ablutions of
chapter eleven (Sivadhbarmottara 11.17). Parallel to these ritual usages, the
mantra plays an important function also in meditation and yoga. Chapter
three, for instance, lists the repetition (japa) of the sivamantra as one of
the five mahayajiias, the main ritual and spiritual practices of a Saiva dev-
otee.> Such japa precedes the continuous meditation on Siva, one of the

5 The five mabdiyajias are listed in Sivadbarmottara 1.10: karmayajiias tapoyajiah
svadhyayo dbyanam eva ca | jianayajias ca paficaite mahayajiiab prakirtitap || 10 ||.
See Sivadbarmottara 3.13 for a definition of svadhydya as the japa, i.c., the muttering,
of the Stvamantra: svadbyayas ca japab proktab sivamantrasya sa tridba | dbyanaya-
Jiab samakhyatab sivacinta mubur mubub || 13 ||. While in the verses quoted above the
third yaj7ia is called svadhbyaya, later on (see for instance Sivadharmottara 3.59) the text
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steps that will eventually lead the yogin to emancipation: in chapter ten, on
the topic of jidanayoga, the practice of mantra-repetition is in fact one of
the six yoga-ancillaries, immediately preceding dhyina (Sivadharmottara
10.165-174). The topic of the sadaksaramantra in the Sivadbarmottara
is thus tightly interrelated both with issues of authority, scriptural and po-
litical, and with the more doctrinal sphere of the religious and meditative
practice culminating in the jidnayoga—that is to say that it permeates two
of the major topics of the Sivadbarmottara, roughly corresponding to the
‘mundane’ and the ‘ultramundane’ aspects of the (Saiva) religion. All these
topics were mentioned and briefly dealt with in the Sivadbarmasistra, but
their treatment is amplified in the Sivadbarmottara, which thus fulfils its
function of ‘going beyond” its forerunner.

The next pages will be devoted to a study of the extensive presentation
of the six-syllabled mantra found in chapter one of the Sivadbarmottara,
which I will place in the context of early Saiva sources whenever the in-
terpretation requires it. This is meant in the first place as a contribution
towards the understanding of a teaching that was of prime importance for
those who composed and read the Sivadharmottara, but also as an attempt
to advance our knowledge of the doctrinal world in which such people
must have acted. One key omission of this study concerns the important
history of the reception of the Sivadharmottara’s teachings on the six-syl-
labled mantra in later Saiva manuals and Purinas. Given the extent and
implications of such history, this will form the subject of a separate study
(De Simini forth.a). This impact on other texts adds to the reasons why un-
derstanding the teachings on the sadaksaramantra in the Sivadbarmotta-
ra can contribute a missing link in the history of the formation of Saiva
practices and doctrines.

2. Siva in the mantra

The Sivadbarmottara first introduces the six-syllabled mantra o namah
Sivaya in typically eulogistic terms by defining it as a ‘means to accomplish
everything’ (1.25), ‘the true seed of all mantras, like the seed of the Ficus
Religiosa’ (1.26),° and then moves on to a more analytical definition in stan-
zas 1.27-29. Here the text locates Siva in the pranava, and then connects

refers to it as japayajiia. On the topic of the Sivadbarmottara’s appropriation of the five
mahdyagiias from the Brahmanical tradition, see De Simini forth.b.

¢ Sivadbarmottara 1.25-26: mantram sukbamukboccaryam asesarthaprasidhbakam |
prabaum namab sivayeti sarvajiiab sarvadebinam || 25 || sadbijam sarvavidyanam ma-
ntram adyam sadaksaram | atisiksmam mabdrtham ca jieyam tad vatabijavat || 26 ||.
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the five syllables of the paficaksaramantra—corresponding to the words
namah sivaya, without om—rto the five brabmamantras:

Having transcended the gunas of the three gods, the omniscient, omnip-
otent lord, Siva, who pervades everything, is established in the mantra of
one syllable, that is o7z (27). / The [five] subtle brabmamantras starting
with 7$ina, corresponding each to one syllable, are in sequence established
in the mantra namah sivaya. (28) / Siva, whose body is made of the five bra-
hmamantras, himself resides in the subtle mantra of six syllables according
to a signified-signifier relationship (vicyavicakabbava), in agreement with
his own nature. (29)

devatrayagunatitah sarvajiiah sarvakrt prabbub | om ity ekaksare mantre
sthitah sarvagatas sivab || 27 || isanddyani siksmani brabmany ekaksarani
tu | mantre namab sivayeti samsthitani yathakramam || 28 || mantre
sadaksare sitksme paficamantratanub Sivab | vacyavicakabhavena sthitah
saksat svabbavatah || 29 ||

The sadaksaramantra does not simply result from the combination of
two mantras, the pranava and the pasicaksara, but each of its six syllables
corresponds to a different mantra. The first element of this ensemble is the
pranava, in which Siva is located as devatrayagunatitah (1.27). Such ex-
pression recalls stanzas 7.43-49 of the Stvadbarmasistra, devoted exactly
to the analysis of om as ckaksaramantra. Here the three morae (matris)
into which o7 is divided (a-u-m) are connected to a series of triads, follow-
ing a model attested since early Upanisadic speculation, as shown for in-
stance by the Prasnopanisad (chapter five) or the briet Mandikyopanisad,
and mentioned in early Dharmasastra (see Manusmyti 2.74ff). Among the
triads identified by the Sivadbarmasistra, the most important one is ex-
actly a devatraya composed of Brahma, Visnu and Rudra, corresponding
to the three actions of creation, obfuscation and salvation of the universe,
the three worlds and the three gunas,” to which we can also read a reference
in the expression devatrayagunatitah. In the context of Sivadbarmasistra
chapter seven, Siva is conceived as the supreme cause (paramakairana,

7 Sivadbarmasistra 7.44cd—49 (N, fols 21r, 1.6-22v, 1.2; N, fols 21v, 1.6- 21r, 1.1):

rudro brabma haris caiva matris tisrab prakirtitah || <44> || daksine rige bbaved brabma
barir vamangasambbavah | bydayan nirgato rudro brabmavisnuprabodbakah || <45> ||
Jagatsystikaro brabma vispur lokavimobakah | anugrabakaro nityam lino rudrabh siva-
tmakab || <46> || tribhir etair jagad vyaptam karanair atmakarmabhib | tisro matrib
Sivasyaitah sarvalokaprapujitab || <47> || et eva trayo lokas trayo devas trayo <’>gnayah
| trayo gunds trivargas ca yac canyad jagati sthitam || <48> || ardbamatrat paro rudrab
Sivab paramakdaranab | tasmad etat samutpannam jagatah karanatrayam || <49> ||.
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Sivadharmasistra 7.49), surpassing everything in the form of the half-mo-
ra (ardbamatra), the final nasalisation at the end of the mantra. The Siva-
dbarmottara’s description of Siva as ‘surpassing’ or ‘transcending’ the gunas
of the three gods in the mantra 072, meant to convey the superiority of this
form of Siva over the three gods who are worshipped in the constituents of
the pranava, is thus a direct reference to the Sivadharmasistra. However,

the Sivadbarmottara also suggests a different interpretation. Mentions of
the mantra om occur again in chapter ten of the Sivadbarmottara, on the
topic of jianayoga (see Sivadharmottara 10.85-94). Here the meditator
is enjoined to visualise Siva in the om placed in the middle of the perlcarp
of the lotus-throne that one is supposed to mentally build in one’s heart
as a support to meditation (Goodall 2011, 233-238, referring to Stvadhba-
rmottara 10.72-88). Following this, the Sivadharmottara mentions again
a triad of gods corresponding to the three components of the omkaira, but
this time the text presents two possible interpretations: that the three morae
of om correspond to Skanda, the Goddess, and Mahesvara (matris tisrah
samakhyatah skandaganrimabesvarah, 10.89ab; the printed edition and
part of the manuscript tradition read °devi® instead of °gauri®), or that they
correspond to Brahma, Visnu and Mahesvara (athavanyaprakarena bra-
hmavisnumabesvarab, 10.91ab), which is the same triad mentioned in the
Sivadbarmasistra, with the sole difference of Rudra being replaced by Ma-
hesévara. That the Sivadbarmottara might have seen the first option as pref-

erable is hinted at by the connection between the first triad of gods and the
matras of om that the text creates by associating each of them to the initial
phoneme of the gods’ names:* ‘From the phoneme “a” Skanda is perceived,

because he is Agni’s offspring;’ from the phoneme “u” the goddess Umi,
and from the phoneme “m” Mahe$vara.” The three morae thus enable

8 Sivadbarmottara 10.90: akirid agnigarbbatvat kumdrah parigrbyate | ukarad
apy umddevi makaric ca mahbesvarab || 90 ||. The text quoted from chapter ten, here
and elsewhere, is extracted from Goodall’s forthcoming critical edition, which he kindly
accepted to share with me.

? The text refers here to the role of Agni in the birth of Skanda. Early sources asso-
ciate Skanda with Agni, who is described as his father in the Mababbarata’s Aranya-
kaparvan (book three, chapters 213-214 of the critical edition; here the mother is said
to be Svahi, the daughter of Daksa). A kind of fatherly function is also reflected by
some of the accounts that make Skanda the son of Rudra or Siva, already found in the
Ramdyana’s Balakinda (chapters 35-36) and in the Salyaparvan (book nine) of the
Mahabharata (chapters 45-46 in the critical edition); in these, Agni is variously as-
signed the function of entering Rudra/ Siva’s semen or taking it and placing it into the
Gangi, which will then become the birthplace of Skanda. An overview of the accounts
on the birth of Skanda in Sanskrit literature can be found in Clothey 1978, 49ft.
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meditation on this triad of gods, with Siva being evoked by the ardhamatra
(Sivadbarmottara 10.91d).

In an article in this volume (see chapter four), Yokochi points out that
both the triad mentioned in Sivadharmasistra 7.44cd—49, and that hinted
at by Sivadharmottara 1, possibly corresponding to that of 10.89, are men-
tioned in chapters five and twelve of the Stvadbarmottara as five extra supra-
mundane worlds added to the usual set of seven that forms the Brahmanda.
As she remarks, ‘the addition of further upper five worlds or domains (of
Brahma, Visnu, Skanda, Uma and Siva) or three (of Skanda, Uma and Siva)
above the Brahminda, seems to be an entirely new invention in this work’
(p- 77). In this light, the idea of Siva as ‘transcending’ the other gods also
acquires a cosmological meaning, since it expresses the superiority of the Si-
vasthiana over the worlds presided over by the other deities, and which are
ultimately also associated with the mdtras forming o "

The second main component of the mantra in six syllables is the paicaksara-
mantra, whose five syllables are associated, in stanzas 1.28-29, to the five bra-
hmamantras, which are additionally described as the components of Siva’s
body. These are five mantras whose use is especially important for the Pasupata
tradition, and which are given at the end of each of the five chapters of the
Pisupatasiitra;" they correspond to different aspects of Siva, but with time
they came to be associated with the five faces of Sadasiva. The Sivadharmo-
ttara expressly prescribes the chanting of the brabmamantras on the occasion
of an installation ceremony (see the pavitras mentioned at 2.153), or of the
performance of prayascitta (paricabrabma in 11.78), thus attributing to these
mantras the purificatory function by which they are also known in later Saiva
texts.'”” They are still in use in the Mantramarga, but they become less central
than they were for the Pasupatas, partly in favour of other, Tantric mantras.”®

' Note, however, that this is not an exact correspondence, since in the case of o7
we have a triad of matras being surpassed by a superior form of Siva, which is there-
fore a fourth component, whereas in the case of the three corresponding ultramundane
worlds we lack a fourth element.

" On discrepancies between these mantras in the Satrapatha and in Kaundinya’s
commentary Pasicarthabhasya, see Bisschop 2006b.

12 See for instance the frequency with which the brabmamantras, above all the
aghoramantra, are prescribed for expiation ceremonies in the Prayascittasamuccaya, a
twelfth-century digest by Trilocanasiva. The five brabmamantras are described as the
five pavitrani in the Ratnatika, one of the few extant works of the Pasupata Pancarthika
tradition (Oberhammer 1991, 209).

'3 For more considerations of the brabmamantras in the Mantramirga, see Goodall
2013, TAK s.v. pazica brabmans.
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In an article in this volume (see chapter three), Goodall observes that at
this point the Sivadharmottara alludes to the five syllables of the pasicaksara-
mantra as the seed-syllable forms of the brabmamantras (see p. 63). While
the earliest reference to the brabmamantras being used as seed-syllables can
be found in the Milasitra of the Nisvisa, Goodall points out that this is
not an indication that the Sivadharmottara should predate that occurrence,
but rather of the Sivadbarmottara’s knowledge of distinctively Mantramar-
gic doctrines. As we will see, more aspects of the mantra teachings of the
Sivadbarmottara seem to point towards contacts or at least a shared body of
knowledge with Mantramirga Saivism, while the text still remains anchored
in the non-Tantric traditions. The homologisation of the mantra namah
Sivaya with the five brabmamantras attested in Sivadbarmottara 1.28 is a
rather isolated case in the context of early Saiva literature,* also due to the
association between this form of the five-syllabled mantra and non-Tantric
circles. The growing popularity of the paziciksaramantra in Southern post-
twelfth century Saiva environments will lead to a parallel rise in the number
of attestations connecting these two sets of five. Such occurrences, albeit not
derived directly from the Sivadbarmottara, are still part of a broader history
of how its spread and reception—especially through the rewriting of the
Vayaviyasambiti—might have played a role in the process of adoption of
the pasiciksaramantra among Virasaivas and later Saivasiddhantins.”

" One possible exception, albeit not very early, is the Dhyanaratnavali, com-
posed by Trilocanasiva in the twelfth century: in two consecutive padas (p. 99, stanza
68cd), the Dhyanaratnivali refers to Siva both as ‘reciting the five-syllabled [mantra]’
(paricaksarajapam) and as ‘having a great body [made] of the five [brabmalmantras’
(pasicamantramabitanum). This description resonates with stanza 1.28 of the Siva-
dhbarmottara. However, there is a substantial difference as to the type of five-syllabled
mantra that these texts support, since the mantras in the Dbyanaratnavali are distinc-
tively Tantric. Note that the expression pazicamantramahbdtanu can be traced in early
Tantra such as the Svacchandatantra (10.1206), which also attests the use of pasicaman-
tratman (8.29), along with other similar compounds describing Siva as having the five
mantras as his body (see 7zfra fn 18).

5 Note that it is in the light of the popularity of the pa7icaksaramantra in Southern
Saiva environments that we have to read the testimony of the Matsyendrasambita, a
work that originated most likely in the Tamil South around the thirteenth century (Kiss
2021, 51ff). This is the sole attestation that I was able to locate in a Sanskrit text that de-
tails the method of dividing the syllables of namab sivaya according to the brabmama-
ntras by also giving the resulting mantras (Kiss 2021, 145). Here Kiss, whom I thank for
pointing out this reference to me, notes that in the Matsyendrasambita the paiiciksara,
unlike other mantras, was not secret, and was used for daily purification rites; its main
function was to confirm the belonging to the Saiva tradition as opposed to the Vaisnava
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The use of the expression pazicamantratanu in 1.29, for which the man-
uscript tradition of the Sivadharmottara also attests the variant pasicabra-
bmatanu,'® recalls those attested in Tantric literature to describe Sadasiva,
whose subtle body is in fact thought to be made of the five brabmamantras:
in such classification, each one of the brabmamantras is matched with a dif-
ferent body part of Sadisiva, while also being connected to other pentads,
such as Sadasiva’s faces (pasica vaktrini), named after the brabmamantras,
from which as many currents of scriptures or religious observance emerge
(parica srotiamsi), or Siva’s five actions (pasicakrtya).” Under the influence

or Buddhist. The analysis of the paiciksaramantra is one of the points in which Kiss
sees a possible influence from the Tamil Siddha and the Virasaiva traditions—citing as
examples texts such as the Siddhantasikhimani by Sivayogin (fifteenth to sixteenth cen-
tury) and the Krsydsara by Nilakantha (seventeenth century), without maintaining that
the influence came exactly from these texts (Kiss 2021, 81ff), which would be impossi-
ble for chronological reasons.

The sequences of mantras derived from the pasiciksara as attested in the Matsye-
ndrasambita are two. In stanzas 2.38-40: nam corresponding to isandyakdsatmane
namah; mam corresponding to tatpurusayanilatmane namab; sim corresponding to
sadyojatiyanalatmane namab; vam corresponding to aghoriya jalatmane namab;
yam corresponding to vamadevdya prthivyitmane namahp. In stanzas 2.40-41: nam
corresponding to isanayorddbvavaktriya namab; mam corresponding to tatpurusiya
pirvavaktraya namah; sim corresponding to sadyojataya daksinavaktriya namab;
vam corresponding to aghordya pascimavaktriya namab; yam corresponding to va-
madevaya vamavaktriya namah. These tables of correspondences can be found in Kiss
2021, 145; see ib., 190-191 for the text, and 391-392 for the translation.

' The two readings are equally well supported in the manuscripts consulted for the
edition: paricamantra’® is attested in Nepalese manuscripts dated ninth to eleventh cen-
tury such as N& ., Nb, N5, as well as in a twelfth-century one, N%; the reading paicabra-
hmae finds support in the eleventh-century Cambridge manuscript N%, as well as in the
eleventh-century Ng;and in the two Grantha manuscripts, while also being accepted in
both Nepalese printed editions (Naraharinath 1998 and Sarma and JAanavili 2018).

17 Among the pre-twelfth century Siddhantatantras that describe Sadasiva as pazica-
mantratanu, pancamantvamayt, or other similar expressions, see for instance Mrge—
ndra, VP 3.8 (tadvapub pasicabhir mantraib pasicakytyopayogibhib | isatatpurnsighora-
vamdjair mastakadikam || 8 ||), also referring to the association between these five
mantras (I$a/I$3na, Tatpurusa, Aghora, Vima/Vamadeva, Aja/Sadyojita) and the five
actions of Siva (paricakrtya), as well as five parts of his body; Matangaparamesvara,
VP 4.13-15ab (yair vrtah parame vyomni rajate mantrandyakah || 13 || tanus tasyopa-
carena paricamantramayi siva | isanamirdha pumvaktro by aghorabrdayab prabbub
|| 14 || ucyate vamagubyoktya sadyomartis ca sisane), singling out the different parts
of the body associated to each mantra (respectively: the forehead, mirdhan, the face,
vaktra, the heart, brdaya, the genitals, gubya, and the legs, mirti). The notion of
Sadisiva’s body made of the five brabmamantras is also attested in some non-Saivasi-
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of these later teachings, the rewriting of verse 1.27 of the Stvadbarmottara
in chapter thirty of the thirteenth-century Haracaritacintamani introduces
the word vaktrani at this point.” We see that, starting with early Tantras,
the brabmamantras are also worshipped as separate deities forming the
inner circle (garbhivarana) of the main god, as for instance in the Mata-
riga, which gives prescriptions both for their visualisation (KP 3.83-91) and
sculptural representation (KP 14.1-6)."” Nothing like this seems to emerge
from the Sivadbarmottara: the text does not mention Sadisiva, nor any
association between the brabmamantras and specific body parts, faces, or
independent deities and, as such, seems to reflect an early stage in the de-
velopment of this doctrine. Goodall et al. (2015, 37) remark that the ear-
liest layers of Saiva Tantric literature, which are the Satras of the Nisvdsa-
tattvasambitd, do not link the brabhmamantras with the faces or body of a
deity. It is first in the Gubyasitra (chapter twelve), whose composition the
authors date to the seventh century ca., later than the other three Satras,
that the five brabmamantras are said to be the source of five currents of
scriptures culminating with the Mantramirga, and that Siva is called pasica-
tanu (Goodall et al. 2015, 38). Even though the Gubyasitra does not speak
expressly of ‘faces,” it seems clear from the context that the sources of the
currents are either faces or fully anthropomorphic forms of Siva; at the same
time, the use of pasicatanu might be an equivalent of pasicamantratanu.
Alternatively, as Goodall points out, the expression pazicatanu could also

ddhanta Tantric texts, such as Abhinavagupta’s Tantriloka, 15.203cd-204ab: kramat
sadasivadhisah pasicamantratanur yatah || 203 || isanraghoravamatkhbyasadyo “dhobbe-
dato disah |. Here Abhinavagupta links the brabmamantras to the five faces of Sadasi-
va, each associated with a different region of space (a more detailed discussion is in the
verses that follow in Tantraloka 15), but also adds a sixth one: this addition, featuring
also in the Srikﬂn;h[)/ﬂjﬂmbz'td, has to be seen, in light of the pa7icasrotas teaching, as
a strategy to add a sixth stream of scriptures, teaching non-dual knowledge, which is
superior to other faces (Hanneder 1998, 20). For more occurrences of the compound
paricamantratany in Tantric literature, see also TAK s.v.

Rocher 1991, 192, reports two occurrences of pasicamantratanu in the Sivapurina:
once in the Kailasasambita (6.12.15), as an attribute of Sadasiva, and once in the
Vayaviyasambiti (7.2.12.9). The latter reference occurs in a chapter that is part of a
larger borrowing from the Sivadbarmottara, and therefore the occurrence of paiica-
mantratanu here can be traced back exactly to Sivadbarmottara 1.29.

'S Haracaritacintamani 30.16: om ity ckaksare mantre sthitas sarvagatah sivab |
isadya api siksmani vaktrany ckaksariani tu ||. This verse is extracted from the critical
edition in preparation by Judit Torzsok.

1 This and other references to the visualisation of the brabmamantra deities can be
found in Goodall et al. 2005, 153-158.
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refer to the god as ‘having five bodies’ (2015, 38). A further step can be
observed in the Nisvasamukha, the self-claimed introductory book of the
Nisvdsatattvasambita that was composed after (some of) the latter’s Satras,
and thus might in fact have been redacted during the seventh century, just
like the Gubyasiitra (Kafle 2020, 32; Goodall et al. 2015, 35). This text re-
volves around the teaching of the five currents (srozas, with a special rele-
vance given to the laukika; see infra), which are different from those of the
Gubyasiitra, but are emitted from the same five faces bearing the names of
the five brabmamantras (Kafle 2020, 39ff).

The Sivadbarmottara’s mention of Siva as paficamantratanu, in the ab-
sence of any references to such mantras as part of Sadasiva’s iconography,
might align our text with developments immediately prior to the circa sev-
enth-century layers of the Nisvisa corpus.”® At the same time, one could ar-
gue that the absence of the doctrines of the pa7ica vaktrani or pasica srotamsi
does not necessarily suggest that the Sivadharmottara predates these layers
of the Nisvdsa, but that it simply was not Saivasiddhantic, and thus did not
reflect any innovations concerning the doctrines and iconography of this
school, while still sharing general notions and terminology. As Bakker has
observed with reference to early /i7iga representations (2019 [2002], 492),
the development of a five-faced image from a more archaic four-headed
model might have come to pass under the influence of the adoption of the
five brabmamantras into Saiva cultic practice.”" The Sivadbarmottara nei-
ther mentions nor describes icons of Sadasiva. Besides the description of
Lakulisvara in chapter two (De Simini 2016a, 170), the text gives a further
description of Siva in 10.107-111 (Goodall 2011, 236-237), in which he is
described as four-faced and four-armed. It has been noted that the attributes
he holds in his hands—the pomegranate and the rosary—came to be asso-

20 When considering possible doctrinal connections between the Sivadbarmottara,
the Nisvasamukba and the Gubyasitra, one cannot avoid mentioning that the Siva-
dbarmasamgraba, alater text that was included in multiple-text manuscripts along with
the other Sivadharma works, has literal borrowings from the Nisvisamukba (signifi-
cantly, from the materials on the descriptions of the lankika and vaidika currents) in
chapters five to nine, while its chapters ten and eleven are parallel to the Gubyasitra
(Kafle 2020, 101ff). Given that the direction of the borrowings went from the Nisvdsa
to the S‘z‘mdbdrmﬂmmgmbﬂ, the composition of the latter can be assigned to a period
following the seventh and preceding the eleventh century, when the text is attested in
the first manuscripts, which also confirms the inner chronology of the Nepalese corpus
that sees the Sivadbarmasistra and the Sivadbarmottara as earlier works than the rest.

*! For a study of the progress from four-headed to five-headed representations in
early Tantras, and the dynamics persisting in the worship of deities with four or five
heads, see Torzsok 2013.
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ciated to the iconography of Tatpurusa (Goodall 2011, 236), even though
his association with the brilliancy of crystal (suddbasphatikasamkasam,
10.108a) and the tiger-skin (dvipicarmaparidhanam, 10.110a) are reminis-
cent of representations of I§ina.”? Note that the visualisation of brabma-
mantra deities with four arms and four faces is prescribed in the already
mentioned passage from Matarga, KP 3.83-91. Also, the Stvadbarmasi-
stra describes Siva as four-headed, according to the more archaic, non-Sai-
vasiddhantic fashion (see Sivadharmasistra 6.4-5, in Bisschop 2018b, 66).

The correspondence between each syllable of the namab sivaya part of the
mantra and the five brabmamantras, and between the latter and Siva’s body,
strengthens the idea that Siva’s essence is truly present in all of its components,
just like he was said to be fully present in the pranava. This makes the man-
tra om namah siviya the phonic embodiment of the real nature of Siva. As
remarked by Padoux (2011, 7), Tantric traditions have often stressed the iden-
tity in nature and form between god and the mantra by equaling such connec-
tion to the one that exists between the language and its object, a relationship
that is expressed in terms of vdcya (‘expressible object’) and vdcaka (‘means
of expression’).> The same notion and terminology is adopted in Sivadhar-
mottara 1.29-30. In stanza 1.30, the Sivadbarmottara specifies the terms of
this relationship by stating that ‘Siva is [only] expressible, because he cannot
be directly known; the mantra is considered his means of expression. Between
those two, such a relationship of expressible object and means of expression
is established without beginning.” This teaching, which in Sivadbarmottara
1.35 is described as being analogous to a relationship between abbidhina
(‘designator,’ ‘signifier’) and abhidbeya (‘object to be designated/signified’),”
can have ritual implications in the use of mantras (see, for example, the use of
brabmamantras during the dvabana to evoke the real presence of the god in
the ritual). However, it also acquires epistemological value, as the Stvadpa-
rmottara roots it in the common belief that Siva cannot be known through
any valid means of correct knowledge (aprameya) but can only be expressed

2 One could see, in this regard, Pazicavaranastava 47 and 82, by Aghorasiva. The
association with a crystal-like splendour is rather ubiquitous in the early Tantras de-
scribing the icon of Iéana.

» For considerations on the vicyavicakabhdiva existing without beginning between
Siva and his mantras, connected to epistemological disquisitions, one can for instance
see chapter six of the Parakhya, on which more later.

* Sivadbarmottara 1.30: vacyah Sivo prameyatvan mantras tadvicakah smytah |
vacyavdcakabhavo’yam anadib samsthitas tayob || 30 ||.

5 Sivadbarmottara 1.35: asyabbidbanamantro yam abhidbeyas ca sa smytab |

abhidbanabbidbeyatvan mantrasiddbab parab sivab || 35 ||.

31



Florinda De Simini

by his vacaka. The six-syllabled mantra is, therefore, an exact expression of
his nature. As stanza 1.35cd states, ‘because of the relationship between sig-
nifier and object to be signified [that exists between the mantra and Siva], the
supreme Siva is attained through the mantra’ (abbidhanabhidbeyatvin ma-
ntrasiddhbap parah sivap). Siva is thus not directly knowable, but expressible
(vacya, abbidbeya); as other parts of this chapter will explain, Siva is also the
omniscient and perfect author of this vicya-vicaka/abhidhina-abbidbeya re-
lationship. As a consequence, his vicaka—a notion not just encompassing
the mantra, but everything that forms part of his direct teaching (vikya)—
can be considered a source of correct knowledge (pramdna; on this point, see
Stvadbarmottara 1.23,1.27,1.42—46, and infra).

The text does not present supporting arguments or contradicting views
on such topics. However, in the more doctrinally loaded early Saiva scrip-
tures it is possible to follow in more detail those debates of which only
echoes emerge in the Sivadbarmottara. One such example is chapter six of
the Parakhya, an early Siddhantic scripture,” which devotes this chapter
to the nature of language and the mantras. In dealing with this topic, the
Parakhya’s siddbantin openly criticises the mimdamsaka viewpoint” and
expounds at length the thesis that the relationship between word and mean-
ing is based on a convention (saziketa) established by Siva (6.17fF). This ap-
plies to language, as well as to mantras. In the conclusion of the section on
the sarnketa, the text states that the connection between vicya and vicaka
was thus created by Siva so that mantras could produce their fruits; ‘And
[so], since the fruit has Him as its agent, Siva resides in the mantra (a-
ntrasthitah)’ (Parikhya, 6.58; Goodall 2004, 339). The idea of Siva residing
(%thitah) in the mantra, and of doing so in force of the vacyavacakabhava, is
expressed quite literally in Sivadbarmottara 1.29, though in the absence of
all the philosophical underpinnings that this notion receives in chapter six
of the Parakhya. At this point the latter has to deal with an objection that
tries to undermine the idea that the deity is the vacya, and that the fruits of
the mantra derive from it rather than from the rituals for which it is used
(6.59), followed by more objections concerning the alleged corporeal nature
of the deity, and how this could be an obstacle to the god actually being
present during rituals (6.65-66). The conclusion of the Parikhya, which
will be expounded in the replies to such objections, is that it is the god, resid-

* For a study, edition and translation of the surviving chapters of the Parikhya, see
Goodall 2004.

*7 Criticism against the Mimamsa theories of knowledge and language are prominent
in chapters three and six of the Parikbya, but the school is taken as a main opponent in
all the philosophical debates of the Parikhya, as observed by Goodall 2004, xlix ff.
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ing in the mantras (mantrasamsraya, 6.70) as a vdacya distinct from a vacaka
(a notion that had been clearly stated in 6.61-62), to be in fact responsible
for the ritual action leading to the production of fruits: since the deity joins
the performers to the fruit of their ritual action (phalayojika, 6.74), she is
thus the most important factor in the ritual (6.72-74).

Theinfluence of these beliefs, epistemological in nature, also reverberates
on the level of meditative practice. As pointed outin § 1, the Sivadbarmo-
ttara prescribes the use of mantras not just as a ritual aid, but also as a step in
the process of meditation that will lead to the one-ness with Siva. The iden-
tity of Siva and the mantra proclaimed in stanzas 1.27fF thus also qualifies as
a presupposition for the efficaciousness of the mantra in the process of lead-
ing the soul of the practitioner to achieve the ultimate goal of Saiva yoga,
which is union with Siva’s nature. A similar notion concerning the relation-
ship between the mantra and god can be seen even in a mainly non-sectarian
early type of yoga, which is the one taught in the Yogasztra. This text defines
the pranava as the vdcaka of the Lord (tasya vicakab pranavah, Yogasiitra
1.27). The Yogabhasya commentary on this point questions exactly how the
vdcya-vdcaka relationship has come about in this case, asking whether this
happened artificially through a human convention (sasketa), or if it has al-
ways existed, like that between a lamp and its light.*® This passage becomes
relevant to our discussion on the mantra of the Sivadbharmottara in light
of Oberhammer’s observation (1991, 205-206) that such considerations,
attested in the otherwise non-sectarian system of the Yogasitra, seem to be
a straightforward derivation from the yoga of the Pasupatas. Stressing the
importance of mantra-muttering in the Pasupata yoga as taught in the Raz-
natika, but also in the early Pasicarthabbasya by Kaundinya (fifth to sixth
century) on the Pisupatasiitra, Oberhammer brings attention to the role
played in such types of meditation both by the five brabmamantras, mainly
associated with a lower-level type of meditation, and by the omkara. The
latter is in fact the object to be meditated upon (omkdram abbidhyayita,
Pisupatasitra 5.24) in a higher type of meditation to which Kaundinya
refers as a ‘more subtle worship’ (szksmatari upasana, Paficarthabbasya
5.23.10), in which the pranava conveys the real presence of Mahesvara.

These considerations bring us to the context of Pasupata Saivism, which
is not foreign to the authors of the Sivadharmasistra and the Sivadbarmo-
ttara: on the contrary, it seems to form one of the main religious backgrounds

» Yogabhdsya ad 1.27: vdcya isvarab prapavasya, kim asya samketakrtam vicy-
avdcakatvam atha pradipaprakisavad avasthitam iti sthito sya vdcyasya vicakena
sambandhab. samketas tu tam evartham jvalayati.
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of the authors of our texts. As just observed, the brabmamantras were essen-
tial in the cultic and meditative practice of the Paficarthika Pasupata doctrine
taught in the Pisupatasitra and its commentary Pasicarthabbdsya. These
mantras were associated with the Vedas, too, as they are given in Taztti-
riyaranyaka 10.43—47, an association that could be one of the reasons for
their waning centrality with the emergence of Tantric mantras. However,
Bisschop has recently argued that, in spite of widespread scholarly consen-
sus around the Vedic origin of the brabmamantras, Kaundinya did not
present nor perceive the brabmamantras as Vedic, but rather as part of an
entirely new revelation (2018c, 3—4). According to such a view, this circum-
stance, alongside the shakiness of the transmission of the Vedic passages in
which the brabmamantras are attested, which could in fact be later than the
Pisupatasitra, suggests that the connection with Vedic literature might have
emerged later on, and was not intended by the early Pasupatas themselves.””

The presentation of the mantra of the Stvadbarmottara as a combination
of the ekaksaramantra and the five brabmamantras, while revealing aware-
ness of debates going on in yogic and Mantramargic environments, at the
same time places our text firmly against the early Saiva tradition of Paupata
Saivism, whose mantras are epitomised in the sadaksaramantra of the Siva-
dbarmottara. However, in doing so the Sivadbarmottara does not refer to
the newness of the six-syllabled mantra as a way to promote its powers, but
rather insists on its being tightly grounded both in the Saiva revelation and in
the Veda, as one of the following verses will unambiguously maintain.

3. The mantra in the scriptures

In stanza 1.36 the Sivadharmottara marks the scriptural domains in which
the six-syllabled mantra is attested, and contrasts it with the version of the
same mantra in five syllables:

This mantra of six syllables is established in both places, in the Veda and
in the Saiva revelation, always with the aim of attaining liberation; among
common people (loke), it is taught in five syllables. (1.36)

* Bisschop argues that one could even read the presence of the brabmamantras in
the Tasttiriyaranyaka as an influence of Pasupata Saivism on the Vedic tradition (2018c,
5). Concerning this passage from the Ta:ttiriyaranyaka, Bakker also notes that in this
occurrence the brabmamantras are not connected to the iconography of a deity, but
Sayana, commenting upon this passage in the fourteenth century, makes a straightfor-
ward association with the vaktras of Siva (paramesvara in the commentary on stanza
43), attesting that the tradition received this passage as a reference to a by then well-
known Saivasiddhanta teaching (Bakker 2019 [2002], 492).
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vede sivagame ciyam ubbayatra sadaksarab | mantrah sthitah sada muktyai
loke paricaksarab smytab || 1.36 ||

This statement is followed by stanzas that pronounce the uselessness of re-
sorting to multiple mantras, as well as of knowledge obtained from long
treatises, for the person who has this mantra fixed in their heart—a refer-
ence to its use for meditation—and regularly engages in the repetition of
the six-syllabled mantra, which is held to be the essence of all scriptures.” In
pada 1.36a, the Sivadbarmottara mentions as the source of the sadaksara-
mantra the two main branches of scriptural authority, the Veda and the
‘Saiva revelation’; one could deduce that the Sivadbharmottara associates
itself to the latter notion of sivdgama—which is not further expanded, but
solely linked to the transmission of the six-syllabled mantra—on account of
its support for the sadaksaramantra.

As for the claim that the sadaksaramantra is attested in the Veda, we
can take it partly at face value, and partly as ideological. What we do find
in Vedic literature is the paicaksaramantra form namab sivaya, which is
notably attested in the ‘Hundred Rudras’ invocation (Satarudriya) of the
Black Yajurveda.® The difference between the two versions of this mantra is
very subtle, as it only lies in the use of the pranava, yet stanza 1.36 mentions
both versions as distinct, and associates them to different domains. Howev-
er, given that the pranava is a distinctively Vedic mantra, one could take the
statement of the Sivadharmottara as to mean that both ‘components’ of
the six-syllabled mantra are truly Vedic.”” At the same time, one could read

* Sivadbarmottara 1.37-38: kim tasya babubbir mantraip sistrair va babuvistaraih
| yasyanm namah Sivayeti mantro yam bydi samsthitab || 37 || tenddbitam Srutam tena
tena sarvam anusthitam | yenanm namab sivayeti mantrabhydsab sthirikrtah || 38 ||.

31 See namahp sivaya ca Sivatardya ca attetsted in Taittiriyasambitda 4.5.8.1, or
Maitrayaniyasambita 2.9.7.

32 Note that the actual occurrence of the pasicaksaramantra in the Taittiriyasam-
hitd, along with the importance that this mantra indeed acquires in later practice, and
the association of the Sivadharma with the Puranic genre (De Simini 2016a, 61-63),
is likely to have prompted the rewording of this stanza in a short parallel to Sivadhba
rmottara chapter one attested in Agnipurina (3.326), which reads (stanza 8ab): gitab
paidiciksaro vede loke gitah sadaksarah. Here we see a complete inversion of what is stat-
ed in Sivadbarmottara 1.36. The parallel is extended to other verses, part of a larger sec-
tion titled devalayamahatmya, so that we can indeed regard it as a reference to Sivadba-
rmottara 1.36, rather than an independent composition. The text reads as follows
(Agnipurina 3.326.7¢d-10): skando namah Sivayeti mantrah sarvarthasadbakab || 7 ||
gitah paficaksaro vede loke gitah sadaksaralh | om ity ante sthitah sambbur mudrartham
vatabijavat || 8 || kraman namab sivayeti isanadyani vai vidub | sadaksarasya sitrasya
bhasyadvidyikadambakam || 9 || yad om namab sivayeti etavat paramam padam | ane-
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the association with the Veda, regardless of the mantra’s literal attestation
in the Vedic tradition, as a way to claim authority on the basis of its reliance
on Vedic orthodoxy. Despite their claim of substituting the Vedic sacrifice
with easier and cheaper means (Sivadbarmasistra 1.3-4), which reverber-
ates here also in the idea, expressed in mostly eulogistic terms, that the man-
tra is capable of replacing the entire scriptural traditions of the Veda, the
Purinas and the $dst7a, the Sivadbarmasistra and the Sivadbarmottara
are and will be perceived as orthodox texts,* as their willingness to create a
public and social sphere for the Saivas is mostly framed within the boundar-
ies established by the Brahmanical tradition. More evidence of this is being
provided by current research on the Sivadharmasistra’s revision of classical
Dharmasastra (Bisschop, Kafle and Lubin 2021), or on the Sivadbarmo-
ttara’s reception of the Bbagavadgita and the Manusmyti (De Simini
forth.b). It is thus in line with their general attitude towards the tradition
to claim a Vedic origin for their mantra. Given the limited data available
to us, it would be far-fetched to hypothesise that Sivadbarmottara 1.36 is
claiming a Vedic origin also for the brahmamantras, which were said to be
the seed-syllables of the namab siviya part of the mantra.

Stanza 1.36 suggests an additional interpretation to the view expounded
in the previous stanzas, which presented the sadaksaramantra as a synthe-
sis between the pranava and the brabmamantras. Here, we are confronted
with the idea that the five syllables namab siviya, without om, belong to
a laukika, ‘worldly,” sphere; on the other hand, its combination with the
pranava falls into the domain of higher forms of religious observance, the
vaidika and the sazva, which are conducive to emancipation. Therefore, the

na pijayel lingam linge yasmat sthitah sivab || 10 ||. All these verses are loosely parallel
to stanzas of chapter one of the Sivadbarmottara, following the ratio that each half
stanza of the Agnipurina (AP) corresponds to an entire stanza of the Sivadbarmottara
(SDhU): SDhU 1.25 = AP 3.326.7cd; SDhU 1.26 = AP 3.326.8cd; SDhU 1.28 = AP
3.326.9ab; SDhU 1.36 = AP 3.326 8ab; SDhU 1.39cd = AP 3.326.9cd; SDhU 1.40 =
AP 3.326.10ab. Only Agnipurina 3.326.10cd has no direct parallel in this chapter of
the Stvadbarmottara, which however deals with the topic of /z7iga worship in its stanzas
1.76-94.

3 Sivadbarmottara 1.67: puranam bbaratam vedab sistrani sumahdanti ca | dyusab
ksepanab sarve dbarmo lpo granthasamsthitab || 67 ||; “The Puranas, the Mababhirata,
the Vedas and the very long treatises are all ways to consume [one’s] life: little Dharma is
established in [such extensive] books.’

3 Note for instance that a ‘Sivadharma’ associated with Nandi¢a/Nandikeévara will
become a stable element of the Purianic lists of Upapuranas, and that Apararka’s testi-
mony in the twelfth century confirms that the Sivadbarma and the Visnudbarma were
regarded as something akin to the epics and the Puranas (De Simini 2016a, 61-63).
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three categories that we encounter in this stanza—the veda, the sivigama,
and the Joka—do not (solely) refer to scriptural traditions, but also to rit-
ual and doctrinal domains. As a matter of fact, if one reads the word /loke
in 1.36d as a reference to specific scriptures, these will have to be the Saiva
Purinas, because it should be texts in which the Saiva pasiciksaramantra is
taught. But in this case, one should also accept that the Sivadbarmottara,
which associates itself to the sfvigama and the sadaksaramantra, is here at
the same time distancing itself from the Puranic tradition—of which it will
be considered a part by later Puranas. This would not be impossible in the
light of a hierarchical view of the Saiva revelation that places the Sivadharma
above the Saiva Purinas, but neither the Sivadbarmasistra nor the Siva-
dharmottara give any information about this. At the same time, both works
deal with topics that perfectly resonate with those that the ca. seventh-cen-
tury Nisvasamukha mentions in its description of the laukika stream, such
as donations, devotion, and /i7iga worship.? Although such themes do not
cover all the contents of the Sivadbarmottara—the text, for instance, unlike
the Sivadharmasistra, also gives relevance to teachings on yoga—the top-
ics of the Sivadbarmottara are fully in line with a Jaukika production and
view-point, if we consider for instance the attention given to rules for moral
behaviour (see, above all, chapters four, on dana, and six, on the various
types of sinful actions) and the punishment of sinners in hells, to which the
long and detailed chapter seven is dedicated. What seems to distinguish the
Sivadbarmottara from a purely worldly perspective is that these contents
are also balanced by teachings on the practice of the jiZanayoga, taught in
chapters three and ten, which is a practice conducive to liberation (among
the many possible references, see Stvadbarmottara 3.15d, stating jziana-
dbyanam vimuktidam). Thus, the role attributed to the mantra in the prac-
tice of jianayoga, to which we referred in § 1, is coherent with the claim that
the six-syllabled mantra expounded in the Saiva scriptures leads to emanci-
pation. At the same time, I do not think that this argument is sufficient to
maintain that the Sivadbharmottara regards itself as opposed to Saiva lauki-
ka scriptures teaching the paziciksaramantra, but rather that Joke in 1.36d
has to be interpreted in the sense of lokdcara, and implies therefore a social
rather than a scriptural distinction. To clarify this point, we may turn our
attention to similar uses in other branches of early Saiva literature.

The Nisvasamukba inserts its definition of the laukika current within
a more complex classification of five currents springing from the five faces

% For an account of the ‘worldly current’ described in the Nisvasamukba, see Kafle
2020, 252-334.

37



Florinda De Simini

of Siva and encompassing the main categories of religious observance, as
amply discussed in Kafle 2020, 39ff. This might look like an expanded view
of the tradition compared to the one succinctly presented in stanza 1.36
of the Sivadbarmottara, since the Nisvisamukba contrasts the mundane
(laukika) and the Vedic (vaidika) currents with the philosophical teachings
of Sankhya and Yoga (those ‘related to the soul,” ddhyatmika), and finally
with two Saiva streams, which in a hierarchical sequence are the Atimar-
ga and ‘the one called mantra’ (mantrikhya), i.e., the Mantramarga. While
there is overlap in the use of some categories, their understanding is very
different from that of the Sivadbarmottara. As Kafle remarks, the penta-
dic structure proposed by the Nisvasamukhba, also attested in later Tantras
such as the Svacchanda or the Mygendra (KP), was most likely fashioned
after the triadic model offered in Manusmyti 2.117 and Visnusmrti 30.43,
with which the Nisvasamukba also has a direct textual parallel (Kafle 2020,
48-49, 51). Such a model presents a tripartition of knowledge into a lauk:-
ka, vaidika, and ddhyatmika type, and is attested among a series of instruc-
tions addressed to a twice born fit for Vedic learning.* The laukika type of
knowledge is glossed in Medhatithi’s commentary ad loc. as the ‘teaching
[based] on common usage’ (lokdcarasiksana). On the basis of the general
influence of early Dharmasistra emerging both from the Sivadbarmottara
and from the Sivadbarmasistra, it is not implausible to assume that this
conceptual framework has perhaps influenced Sivadbarmottara 1.36. At the
same time, one might want to ponder the level of knowledge that the authors
of the Sivadbarmottara had of the five-fold division of the Nisvdsamukba,
or vice-versa. According to current scholarly opinion, the two texts could be
contemporary and therefore reflect similar views, albeit from different per-
spectives.

Furthermore, the binary opposition between a Saiva and a worldly do-
main attested in Sivadbarmottara 1.36, in which the Vedic sphere is also
evoked, is reminiscent of the use of the two categories of sivadharma and
lokadbarma in Medieval Tantric exegesis, such as we see it in the Kzranavy-
tti (ad 6.12) and Matangavrtti (ad VP 4.49-50) by Ramakantha II, or in
the Svacchandatantroddyota by Ksemarija (ad 4.83-85). Such texts unan-
imously explain the two terms as referring to a lesser level of Saiva revela-
tion on one side (the ssvadbarma), and the sruti and smyti on the other
(the lokadbarma), while they variously associate them with the religious
practice of different groups of initiates. A highly relevant example is offered

3 Manusmyti 2.117: laukikam vaidikam vapi tathadhyatmikam eva va | ddadita
yato jiianam tam pirvam abbivadayet ||.
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by Riamakantha in his Kizanavrtti ad 6.11-12 (translated and discussed in
Goodall 1998, 373-378): here he comments upon a passage in which the
Tantra enjoins that those among the samaya initiates who are incapable of
performing post-initiatory rites should receive an initiation that would re-
move their obligation to perform these activities and liberate them at death.
According to Ramakantha, people such as women, the diseased, children,
and the elderly, should be redirected to the practice taught in the sfvadhar-
ma or the lokadharma. Ramakantha does not explain these terms further;
Goodall (1998, 375 fn. 616) suggests a possible identification of the siva-
dbarma with the texts of the Sivadharma corpus, and the lokadharma with
sruti and smyti. The latter interpretation is based on the same words of the
Kashmirian exegete in Matangavrtti, VP 4.49-50: here Ramakantha main-
tains that those who could not benefit from the anugraba of the Lord can
still perform his service ‘in the way prescribed in the s7##; and so on, or in
the way taught in the Sivadharma’; Srutyadivibitena® sivadbarmoditena va
vidhind isvaropdsanaiva karyeti pratiyate.

The topics defining the laukika stream of the Nisvasamukha also form
part of the definition that Ksemardja gives for the laukikadbarma as op-
posed to the sfvadbarma in his commentary on a point of the Svacchanda
dealing with a different topic than the K7rana and the Matanga reterred
above, but which still reveals a common ground of doctrines and ideas.**

7 Corr. Goodall 1998, 375 fn. 615, based on a variant reading given in the appara-
tus; Bhatt 1977, 98, reads srutau vibitena.

3% The context of Svacchandatantra 4.83-85 is different from that of the occur-
rences in the commentaries on the Kirana and the Matarnga. However, when con-
sidered along with its Uddyota, one can see a common ground with the categorisa-
tion known to Ramakantha: besides the identical denomination of the two catego-
ries, the definition of the laukikadharma given by Ksemarija (the ‘conduct taught in
the Sruti and smyti, srutismytydcarab) is ultimately the same as the one given in the
Matangavrtti. The Svacchandatantra deals with a different topic, namely that of the
two subdivisions of the s@dhakas, the highest level of initiates after the Zcarya. The
first division is the sfvadbarmin, whose main characteristic is the dedication to the
mantra practice as a means to purify his spiritual path and develop siddbis (sadhako
dvividbas tatra sivadbarmy ekatab sthitah | sivamantravisuddbadbvi sadbyaman-
traniyojitab || 83 || jianavams cabbisiktas ca mantraridbanatatparab | trividbiyds
tu siddher vai so ‘trarbab Sivasadbakab || 84 ||). The word sivadharma is glossed by
Ksemaraja with sivasistroktasamdacarab, ‘a conduct corresponding to the one taught
in Saiva scriptures.” The second type of sadhaka is the lokadharmin, here defined in a
way that recalls the laukika stream of the Nisvasamukha: “The second is the one who
walks on the worldly path, who rejoices in accumulating merits through rituals, who
performs rituals with the expectation of fruits, solely focused on what is auspicious
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These three categories echo those used in Sivadbarmottara 1.36—veda,
Sivagama, loka. However, like in the case of the Nisvasamukba, the difter-
ence in their use is substantial: while in the context of medieval Tantric ex-
egesis those three scriptural traditions are all seen as inferior to the Saiva
Tantric revelation, for which the notion of a hierarchy of Saiva scriptures
was an established teaching, the Sivadharmottara places together the Saiva
revelation and the s7u#7, and opposes them to the Joka. On the contrary,
the notion of lokadharma in the Tantric sources examined above subsumes
both s7uti and smyti and is therefore not a plausible interpretation of /oka in
Sivadbarmottara 1.36.

As a matter of fact, the reference to the practice of lesser Saiva devotees,
which the Tantric traditions associated to both categories of sivadbarma
and lokadbarma, is reflected in the interpretation that the reception of the
Sivadbarmottara gives while explaining loke in Stvadbarmottara 1.36d.
The anonymous Sanskrit commentary on the Stvadbarmottara transmit-
ted in a single, partly damaged palm-leaf manuscript in Malayalam script
from the Trivandrum Manuscript Library (no. 12766), now being studied
in the framework of the Sivadharma Project by S.A.S. Sarma, offers a few
insights in this regard. Unfortunately, its consultation on this point is made
more difficult by the almost entire loss of the right sector of the folio (fol.
119) immediately following the second string-hole, resulting in the loss of
ca. fifteen aksaras per line. In spite of this, we can reconstruct a few coherent
picces of information about the commentator’s views on stanza 1.36. The
topic of the stanza is given as the ‘difference in the mantra’s own form on the
basis of the categories of eligible users’ (fol. 119v, line 4: athadhikaribbedena
mantrasya svaripavaisamyam,). Before the gap in line five, we read that loke
is understood as ‘a devotee of Paramesvara who is deprived of the meaning
of the Veda and the Saiva scriptures’ (loke vedasivagamayos tatparyarabite
paramesvarabbakte jane).”’

On this point we can also resort to the testimony of the Civatarumo-
ttaram, the sixteenth-century translation of the Sivadbarmottara authored
by Maraifiana Campantar of Chidambaram, better preserved and more un-

and avoiding what is inauspicious (85)’; dvitiyo lokamargastha istapirtavidban ratah |
karmakyt phalam Gkarksan subbaikastho Subbojjbitab || 85 ||. The word lokamdrgah is
explained by Ksemarija’s commentary ad loc. as the ‘conduct taught in the sru#7 and
smyti’ (Srutismptydcarab), implying the practice of rituals and not the propitiation
through mantras (mantraradbana).

37 After jane one can only read the beginning of a -y, and then the manuscript is
broken; this circumstance hinders our full understanding of this point.
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ambiguous. This text states in stanza 1.21 (which I quote from the ongoing
translation by Rajarethinam and Goodall):*

To women and good people among Stdras one may teach the five syllables,
avoiding the letter o7z.

In this and previous stanzas dealing with the topic of the mantra, the Civata-
rumaottaram had placed a higher emphasis on the ‘one-syllable mantra’ oz,
‘containing all the six syllables’ (areluttinaiyum wutaitte, 1.20), rather than
on the sadaksara properly meant. The text of Civatarumaottaram 1.21 that
precedes the padas quoted above states that those who recite the pranava
would become masters of all knowledge, ‘beginning with the Veda.™ The
Tamil text thus makes no reference to a mantra found ‘in the Veda,” as the
Sivadharmottara phrases it, but more clearly links the use of the prapava
with the mastering of Vedic knowledge. As in many other cases, especial-
ly those outside the realm of rituals, Maraifiana does not translate literal-
ly, but reinterprets the text. However, in the pddas cited above, the Tamil
text maintains the notion of a hierarchy between two mantras in which the
paricaksara occupies alower position, just as in Sivadharmottara 1.36. Such
alower position is, for our sixteenth-century author, the domain of women
and ‘good s#dras,’ the sacchiidra being a category of szdras who had accept-
ed some of the restrictions of Brahmanical life, and which became of special
relevance in the Tamil-speaking South, where they even gave rise to mo-
nastic lineages within the local Saivasiddhanta tradition (Sanderson 2009,
284-286). Maraifiana Campantar’s view is confirmed by the commentator
Maraifiana Tesikar.*

The idea of excluding women and s7dras from access to Vedic studies and
the practice of Vedic mantras reflected in the Tamil translation is certainly not
an innovation of our authors but firmly grounded in classical Dharmagastric

“ Civatarnmattaram 1.21: omennum patamolit tariceluttu matark | kolurikutaiya

cattirarkkun muraikka lame || 21 ||.

1 Civatarumottaram 1.21: omennum patamatanai yuraittar tame yotinarkal vétd-
tiyu ratkalella.

] thank Margherita Trento for her help in consulting the commentary on this stan-
za. Maraifiana Tecikar mainly confirms the contents of Civatarumottaram 1.21, only
adding the notion that the women who are allowed to use the pa7iciksara are those who
belong to the four varnas (translation by Trento): “Therefore, both the women belong-
ing to the four castes, beginning with the Brahmins, and the pure s%dras, might recite
the five—syllable mantra, which exonerates from om (piranavam), which is the root of
the Vedas (vétamata)’; atalar parppar mutaliya naluvannattun mataruii carcittivarum
anta vétamatavakiya piranavattai nikki ninra aviceluttaiynmeé yuccarikkalam.
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tradition. The Manusmyti, for instance, expressly limits the practice of sam-
skaras through the recitation of Vedic mantras to twice-born males, and as-
serts that women should have the same rituals practiced without the use of
such mantras.”* Moreover, the mantra o7z, to which the Manusmyti dedicates
verses 2.74—84, is praised by this text as the mantra that inaugurates and con-
cludes each session of Vedic recitation, and which prevents the Vedic texts to
slip away from memory.** Its recitation, tied to Vedic learning, is thus restrict-
ed to the above-mentioned twice-born males. Furthermore, verses 2.85-87 of
the Manusmyti are devoted to the praise of the act of muttering the mantra, a
practice labelled japayajiia. As we previously observed (see fn. 5), this catego-
ry is known in the Stvadbarmottara as one of the five mabdyajiias in chapter
three, but also as one of the azigas of yoga in chapter ten. Here the text ded-
icates a whole section to the japayajiia (10.165-174), in which pddas from
this portion of the Manusmyt: are literally paralleled.

At this point, it seems plausible that restrictions to women and sz#dras in
the access to Vedic mantras, as enjoined in chapter two of the Manusmyti, were
what the authors of the Sivadbarmottara had in mind when they taught a
version of their mantra without o7z The loka of 1.36d thus refers to those
who were exempt from Vedic initiation, a category that also includes some
of those people who, in the Tantric traditions, would be excluded from the
performance of post-initiatory rites, as per the testimony of Ramakantha cit-
ed above, and directed to the stvadbarma and lokadhbarma instead. It still
remains unclear whether this tripartite category of s7vdgama, veda, and loka,
perhaps inspired from laukika, vaidika, and ddhyatmika of Manusmyti
2.117, could indeed in turn have inspired Ramakantha, or the tradition that
he reflected, in those two passages of his exegetical works, exactly on points
in which he discussed the topic of the adbikarin—where the access under
scrutiny was not to Vedic mantras but to Tantric rites.

The reception of the Sivadbarmottara in the Tamil tradition had thus
made the connection with the Dharmasastra more explicit, besides ground-

S See Manusmyti 2.16: nisckadismasananto mantrair yasyodito vidhih | tasya sastre
dbikdro smiii jrieyo nanyasya kasyacit || 16 || as well as 2.66-67: amantrika tu karye-
yam strindm avydasesatab | samskariartham sarirasya yathikalam yathiakramam || 66 ||
vaivabiko vidbib strinam samskaro vaidikah smytab | patisevd gurau viso grbartho gni-
parikriya || 67 ||. In the latter example, besides prohibiting the use of mantras for women
during the performance of the samskaras, Manu maintains that marriage is for women
the equivalent of Vedic initiation.

* See Manusmyti 2.74-75: brabmanab pranavam kuryad ddav ante ca sarvada |
sravatyanombkrtam pirvam parastic ca visiryate || 74 || prakkilan paryupasinab pavi-
trais naiva pavitah | prandyamais tribbib pitas tata omkaram arbati || 75 ||.
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ing it into the local context through the mention of the sacchidras. How-
ever, the topic of the access of women and s%dras to Vedic knowledge and
mantras, including the use of 072, had also acquired relevance in later scrip-
tural traditions such as the Vaisnava Paficaritra and the Srivaisnava literature
in Tamil, Sanskrit and Manipravila (see Young 2002), so that we can regard
the less ambiguous remarks by Maraifiana not just as an attempt to make the
Dharmagastric background of this teaching more explicit, but also as a way
to participate in a current debate. To cite an example from the Saiva fold, we
might refer to Sivigrayogin, a contemporary of Maraifiana from the nearby
centre of Thanjavur,” who in his Kr#yadipika ofters more detailed informa-
tion on the social background of the use of the pasicaksaramantra. In this
work, also relying on the authority of the Siddbantabodba, Sivigrayogin di-
vides the pazicaksaramantra into six different categories. The six-syllabled
mantra om namah sivaya is in fact called tarapasicaksara (tara being a syn-
onym of pranava) and considered an extension of the five-syllabled mantra;
it is only imparted to those who belong to the first three varpas. For the
Sidras, according to Sivagrayogin and the Siddhintabodha, the mantra is
om ham baum Sivaya namah, and is called prasiadaparicaksara.*” The sim-
ple five-syllabled mantra namab siviya is here called sthilapariciksara, and
is for those who have received the ‘ordinary initiation’ (samanyadiksa).** In
conclusion, Sivigrayogin, who knew the Sivadharmottara and quoted from
it in his commentary on the Civazianacittiyar of Arulnandi,* confirms a so-
cial distinction between the users of the six-syllabled and the five-syllabled
mantra, although he adds more categories and details that are ultimately not
coherent with the simpler distinction made by Maraifiina.*’

% The activity of Sivagrayogindra Jfianasivicarya can be placed in the second half of
the sixteenth century, coinciding with the rulership of the Vijayanagara emperor Sadasi-
vardya (crowned in 1543) and of Cinna Cevappa, Nayaka of Thanjavur from 1532 until
1563 (Sanderson 2014, 87, fn. 354).

“ A description of such categories can also be found in Brunner-Lachaux 1963, xxxii.
numbered): tatrom namah sivayeti tarapaiicaksaram bbavet | om ham haum Siviya
namab iti prasadaparicaksaram || [...] tarapasicaksaram tatra trivarnanam vidbiyate ||
Sidrab prasadamantrena samjaped bhuktimuktidam |.
sicaksaram iti smytam | [...] samanyadiksayuktanam sthilapasicaksaram smytam ||.

“ T owe this information to Krishnaswamy Nachimuthu, to whom I express my
gratitude. For more information on this point, see his article in this volume.

>0 Three further categories that are listed in the source quoted and commented upon
by Sivagrayogin are the ‘mixed’ (misrapasiciksara), also called ‘gross and subtle’ (sthila-
sitksmaparicaksara), which is namab sivaya sivaya namah; the ‘subtle’ (siksmaparicaksara),

43



Florinda De Simini

Turning again to chapter one of Maraifidna’s work, it is also relevant
to observe that in the immediately preceding stanza he clearly associates
meditation on the five-syllabled mantra to the attainment of ‘two fruits’
(zrupayanum, 1.20), which can be identified as fruition and liberation, and
would thus point to the paiicaksaramantra also having an emancipatory
function. This questions the interpretation of pdda c of Sivadbarmottara
1.36, where the scope of the mantra—in my interpretation, of the sadaksara-
mantra—is said to always be liberation (sada muktyaz). In this regard, also
the anonymous Sanskrit commentary seems to reflect a different view, even
though its full reconstruction is hindered by the already mentioned gap in
line five. What we can deduce from the remaining aksaras of the line is that
sadd could mean, for the commentator, ‘both when it is used in six syllables
and when it is used in five syllables.”" A note of caution is needed, because
we cannot read any further than this on the line. From what is readable,
the commentator seems to understand pdda c as asserting that the mantra
always retains its emancipatory power, regardless of which one of the two
forms is used. On the other hand, in my interpretation pdda c is syntactical-
ly connected to padas ab, providing a past participle (sthitah) that goes with
the locatives vede sivagame. I think that this interpretation is still maintain-
able even in view of the commentator’s brief (and lacunose) remarks; at the
same time, reading pada c along with the previous two does not completely
rule out the possibility that the pazicaksaramantra has liberating powers,
too, which would be in line not only with the more inclusive attitude of
the Sivadharma towards the members of all varnas (see on this Bisschop,
Kafle and Lubin 2021), but also with the later success of the version of the
mantra in five syllables. This success, particularly evident in Southern Sai-
va environments, probably lay behind the choice of the commentary and
the Tamil translation to make the expression concerning the emancipatory
powers of the pasiciaksaramantra less ambiguous. This brings us to the nec-

corresponding to sivdya namab, and the ‘pure’ (suddhapaiiciksara), ., sivo ham asmi. See
Kriyadipika, p. 97, verses not numbered: namas sivaya Sivaya namah ity etat sthilasiks-
makam || sitksmam namo ‘ntam ity uktam suddbapasiciksaram yatha || |...] sivo ham asmi
siddhénte vedante so "ham asmi tu |. Among these, the mixed is said to confer the accom-
plishment of bhoga and moksa for those without varna-status (avarnin), the subtle is for
the yogin and the jzanin, and the pure one for the renunciants, who are beyond varnas and
asramas (ativarpasrama); see Kriyadipika, p. 98 (verses not numbered): bhogamoksaprasid-
dhyartham misram proktam avarninam | yoginam jianindam tatva siksmapariciksaram
smpytam || ativarndsramanam tu suddbaparicaksaram smytam |.

SUFol. 119, 1. S: sadaksaraprayogavelayam [em.; “velam cod.] paricaksaraprayogave-
ldyar cayam [em.; calayam cod.] mantro mukbyah (*) sarve...
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essary caveats that we need to keep in mind when using these texts to shed
light on the Sanskrit source, namely that, being significantly later than the
Sivadbarmottara, they reflect an agenda meant for the communities around
the centres of their composition—in the light of which their authors do not
hesitate to force or distort the interpretation of the Sanskrit text. As amply
discussed in an article by Trento in this volume, the Civatarumaottaram and
its Tamil commentary must primarily be studied against the background
of sixteenth-century Chidambaram and the authors’ efforts to adapt the
Sivadbarmottara to a neo-Saivasiddhinta environment.

4. The scriptures in the mantra

While stanza 1.36 explains the connection between the sadaksaramantra
and the Saiva scriptural tradition in terms of attestation—the six-syllabled
mantra is attested or revealed in the s7vdgama—this idea is balanced by a
symmetrical statement at the beginning of the mantra-section, in which the
sadaksaramantra was presented as the source and essence of Saiva scriptures.
After an introductory section giving the topics of all the chapters of the
Sivadbarmottara, chapter one started off its exposition with a celebration of
Sraddha, exalted as the essence of the Saiva teachings and the only means to
attain Siva (Sivadhbarmottara 1.18-22).5 In stanza 1.23, the use of the parti-
cle atha marks a change of topics, with the text moving to teaching about the
sadaksaramantra presented as a form of the sfvavakya—here vakyam |...]
Sivatmakam (1.23d), literally the ‘speech permeated by Siva’ or, less literally,
‘belonging to Siva,” an expression meaning his teachings and commands:

Thus, all the Saiva precepts (s7vadbarma) are known as consisting of faith,
and Siva shall be attained with faith, worshipped and meditated upon
with faith. (22) / Now, the speech consisting of a few syllables, [but] rich
in meaning, of finest essence, conferring liberation, established by [giva’s]
command, beyond doubt: this [speech] belongs to Siva. (23)

evam Sraddbamayah sarve sivadbarmab prakirtitah | sivas ca sraddbaya
gamyab pujyo dbyeyas ca sraddbaya || 22 || athalpaksaram arthadbyam
mabdsaram vimuktidam | ajiidasiddbam asandigdbam vakyam etac chivar-
makam || 23 ||

>2 For a discussion of this topic in the Sivadharmottara and other parallel sources,
such as the Haracaritacintamani and the Devipurana, both containing rewritings of
chapter one, see De Simini 2016a, 66ff. Note above all that the Haracaritacintamani
parallel reverses the line of thought followed by the Sivadbarmottara, for which sra-
ddba in Siva and the Sivadbarmas is a requirement that precedes the demonstration
that Siva’s speech is a pramana (De Simini 20163, 68 fn. 196).

45



Florinda De Simini

The two topics of s7addha and the mantra are ultimately linked by the view
that the latter is encompassed in the notion of s7vavakya, an expression trans-
lated above as ‘speech,” but that is in fact equivalent to the ‘teachings’ imparted
directly by Siva. Such teachings are authoritative on account of Siva’s perfec-
tion, and are as such worthy of s7addha (1.45-46). Note that the expression
Sivatmaka, with reference to teachings that belong to Siva, and thus have him
both as an author and an object, also occurs in stanza 1.41, in which the text
opposes a vidhivakyam |...] saivam to an arthavadabh sivatmakab (see infra
for discussion); chapter two of the Sivadbarmottara, in the first verse, defines
the knowledge to be taught and donated as janam sivatmakam; in the end
of chapter twelve of the Sivadbarmasistra, the title of the work is given as
dbarmasistram sivatmakam (12.102 in the current edition). The elements
of the definition of sfvavdkya in stanza 1.23 resonate with the description of
the mantra: it is alpaksara, ‘consisting of a few syllables,” mabdsara, ‘of fin-
est essence,’ as well as vimuktidam, ‘conferring liberation,” an idea that stanza
1.36 associates with the sadaksaramantra transmitted in the Veda and the
Sivagama. The notion of sfvavakya is not limited to the mantra, in spite of the
prominence it is given in this chapter, but covers the teachings that have orig-
inally been uttered by Siva’s mouth(s), as is deducible from stanzas 1.39-46:

All the Saiva scriptures that exist, as well as [those disciplines] that are the ‘fields
of knowledge’ (vidydsthanas), these together are the exposition (bbasyam)
of the siitra that is the six-syllabled [mantra]. (39) / As extensive as this Saiva
knowledge, as extensive as the supreme abode [of Siva] is the teaching of Siva
(szvavakya) [condensed] in six syllables, i.c., 02 namab sivaya. (40) / This is
a prescriptive statement (vidhivikya) of Siva, not a secondary expression (a7
thavida) regarding Siva; how could he, who bestows his grace on the world,
speak the untruth? (41) / Given that he is omniscient and perfectly full, for
what reason would Siva, who is appeased, devoid of all defects, give an errone-
ous teaching? (42) / The omniscient will teach something as it is in reality, with
qualities and defects on the basis of its true nature, including the [desired] fruit
and merit. (43) / If one is affected by defilements such as attachment, ignorance
and so on, [this person] will speak the untruth. But these [defilements] do not
exist in I$vara: how could he say anything other [than the truth]? (44) / That
pure teaching that has been composed by the omniscient Siva, in whom no
defilements have arisen, is no doubt a means of correct knowledge (pramdna).
(45) / Therefore, a learned person should trust the teachings (vikyani) of Is-
vara. Someone who has no faith in them in matters of meritorious and sinful
actions will have a lower rebirth. (46)

Stvajiianani yavanti vidydsthanani yani ca | sadaksarasya sitrasya tani bhasyam
samasatah || 39 || etavat tac chivajiianam etdvat tat param padam | yad om
namal sivayeti sivavakyam sadaksaram || 40 || vidbivakyam idam saivam
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narthavidah sivatmakab | lokanugrabakartd yah sa mysartham katham vadet ||
41 || sarvajiiaparipiirnatvad anyatha kena betund | briyad vakyam sivab santah
sarvadosavivarjitab || 42 || yad yathavasthitam vastu gunadosaib svabbavatah
| yavat phalam ca punyam ca sarvajiias tat tatha vadet || 43 || ragajiianadibbir
dosair grastatvad anytam vadet | te cesvare na vidyante brityat sa katham anyatha
|| 44 || ajatasesadosena sarvajiiena sivena yat | pranitam amalam vakyam tat
pramanam na samsayab || 45 || tasmad isvaravikyani sraddbeyani vipascita |

yathartham punyapapesu tadasraddho vrajed adbah || 46 ||

The direct teachings of Siva expressed in his scriptures, along with all the
‘fields of knowledge’—a traditional notion in Dharmasastra literature that
corresponds to the fourteen established areas of Brahmanical learning (see
Yajiiavalkyasmyti 1.3)—are thus all condensed in the brief six-syllabled
mantra, which is a sivavikya, a direct teaching/speech of Siva. The idea
that scriptures are the exposition, like a commentary on the s#tra that is
the six-syllabled mantra, is a comparison that was already attested in the
Stvadbarmasistra, where the sadaksaramantra is called a sivasitra, and
the bbasya on it is said to have been composed by Svayambha.** Note that
in the Sivadbarmasistra there is no reference to the vidydsthanas, and the
only texts considered a commentary on the mantra are the Saiva scriptures.
Further arguments brought forth by the Sivadharmottara in these stanzas
are that a vakya can be considered a means of correct knowledge as long as
its speaker is deprived of defilements, and Siva is the sole speaker in whom
there are no defilements, as he is omniscient and perfectly full of all good
qualities. The reason that prompts him to teach is his anugraba, the favour
that he manifests to human beings through his salvific teachings. His v-
kya—note that stanza 1.46 uses the word in the plural, referring to its man-
ifold manifestations—is thus worthy of faith on account of the perfection
and omniscience of its speaker.>* For the same reasons, stanza 1.41 specifies

53 Sivadbarmasistra 7.59-60ab (N, fol. 22r, 1I. 5-6; N, fol. 21v 1.5): sadbijam [N;
sa® NY;| sarvavidyanam adyam brabhma [Ng; brabma N;) paritparam [N§y; pariparam
NY] | sarvarthasadbakam mantram sivasitram sadaksaram || 59 || bbasyam asyaiva sittra-
sya sarvajiiena svayambbuva |. Note that in pada 60b manuscript N reads sarvajiianani
amsund, as reported by Bisschop 2018a, 404 fn. 29. This recalls the term sivajiianani that
the Sivadbarmottara uses in apposition to bhasyam (1.39a). Possibly under the influence of
the latter, the IFP transcript T. 72 reads this pada as sivajiianani sambbund.

> Note that this line of thought is very close to early Buddhist speculations on the
notion of the Buddha as pramdanabhiita, a definition given by Dignaga in the margala
verse of his Pramanasamuccaya and then commented upon by himself and others such
as Dharmakirti. Here, too, although in a non-theistic context, the Buddha’s teaching is
considered authoritative mainly on account of the perfection of the Buddha’s compas-
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that the vikya of Siva is a ‘prescription’ (vidhi), not a ‘secondary expression’
(arthavada), using categories of Mimamsa hermeneutics that by that time
had become standard in discussions on scriptural authority. This means
that the teachings of Siva, condensed in the mantra and expressed in his
scriptures, have an injunctive value, they are not just for eulogistic purposes,
but an order not to be doubted (see gj7idsiddba in 1.23c).

The notion of Siva as a source of correct knowledge, perfectly in line
with the general consensus of theistic traditions, is also connected to the idea
expressed in the previous verses (see § 2) about Siva as the meaning (vdcya,
abbidbeya) of the mantra (vacaka, abhidhana), which is a form of his speech,
on the basis of a beginningless relationship existing between words and mean-
ings. For once there is an irrefutable correspondence between the language
and its object, then the teachings that express such object, as they furthermore
convey the direct speech of Siva, become a perfect reflection of his nature, and
therefore cannot be false. As the Kashmirian author Abhinavagupta sums up
in his treatment of purity in chapter four of the Tantraloka (4.234-35): ‘God,
who is perfectly full of unlimited consciousness and manifoldness, has taken
the form of scriptures (s@stratmand sthito); [therefore,] nowhere can falsity
be admitted. (234) / Just like I$vara, on account of his will, wished to take
the form of reality, in the same way he wished to take the form of designator
of the own nature of such reality (tatsvarapabbidbanena); [as such] he is es-
tablished (235).”%° In his commentary on these verses, Jayaratha interprets the
compound in pada 235a (bbavaripena) as a reference to the vacya, which is
the totality of knowers and knowledgeable objects, and the one in pada 235c¢
(tatsvarnpabbidhanena) as referring to the vacaka which are the scriptures of
Siva. Therefore, he concludes that Iévara ‘is established as taking the form of
the scriptures, which are the “signifier” part (vacaka).”>

These verses quoted from the Tantriloka occur within a discussion in
which Abhinavagupta resorts exactly to the categories of codand (a syn-
onym of vidhi, see Tantraloka 4.228-230) and arthavida (Tantriloka

sion towards all beings, which is the reason that prompts him to teach, and his perfect
accomplishment of his own spiritual aims (Rogers 1988).

55 Tantriloka 4.234-235: anavacchinnavijiianavaisvariapyasunirbbarah | sastratmand
sthito devo mithyatvam kvapi narbati || 234 || icchdavan bbavaripena yatha tisthisur isvarah
| tatsvarapabhidbanena tisthasub sa tatha sthitah || 235 ||.

> Tantralokaviveka ad 4.235: yatha kbalu paramesvarah svecchamahdatmyad vacya-
tmapramatyprameyddibbavaripena sthatum icchub san, tatha vacyatmavisvaripataya
sthitab; tathasabdasyavrttyd tathd tadvad eva tasya pramdatyprameyitmano vicyasya
visvasya yat svam anyapodham rapam tasyabbidbinena vicakataya sthatum icchub
san, tathd vacakatmasistraripatayd sthita ity arthab || 235 ||.
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4.232) in order to support the statements of the Malinivijayottara passage
that he discusses (Malinivijayottara 18.74-81) which, as it is the word of
the Lord, must be considered ‘a prescription told by Siva’ (es2 codanaiva
Sivoditd 4.229). Again, Jayaratha’s commentary gives hints that allow us to
place the Sivadbarmottara’s discussion within the general context that is
reflected in this part of Abhinavagupta’s work. For in commenting upon
Tantraloka 4.232cd, in which Abhinavagupta had asserted that ‘concerning
the speech of Mahesvara there can be no doubt that it is arthavida and so
on’ (narthavadddisanka ca vakye mabesvare bhavet || 232), Jayaratha quotes
averse from a supporting scripture, which he does not identify nor was I able
to identify otherwise: padas ab of this anonymous quotation—uvidbivakyam
idam tantram narthavadabh kadicana—are very close to Sivadbarmottara
1.41ab—uvidhivakyam idam saivam narthavadab sivatmakah.”

In conclusion, Siva, as the only perfect speaker, has pronounced his salv-
ific speech for the benefit of all living beings,’® and the mantra is taught as
the essence, but also as part of the scriptural teachings that have descend-
ed directly from him—thus conveying all the benefits attributed to Siva’s
speech. However, the ‘speech of Siva’ is not the only type of vikya men-
tioned in this chapter of the Sivadbarmottara, for in the immediately fol-
lowing stanza 1.24 the text speaks of a ganesvaram vakyam:

The teaching connected [to the attainment of] various powers, divine, pleas-
ing the mind of people, whose meanings are well ascertained, profound, is
traditionally held as coming from the Lord of the Ganas. (24)

nandsiddbiyutam divyam lokacittanurarijakam | suniscitarthagambhiram
vakyam ganesvaram smytam || 24 ||

The difference drawn here between the sfvavikya and the ganesvaravikya
is thus that between a set of teachings conferring liberation (mukt7) and a
turther set that delivers bbukti, reflecting a duality of salvific paths that is

7 The entire stanza quoted by Jayaratha ad Tantriloka 4.232 reads as follows:
vidhivakhyam idam tantram narthavadab kaddcana | jhagiti pratyaviyesu satkriyanam
phalesv api ||. During a reading of chapter thirty of the Haracaritacintamani, composed
by Jayadratha in thirteenth-century Kashmir, Judit Torzsok noticed that pidas 30.4ab of
the Haracaritacintamani, parallel to Sivadbarmottara 1.41ab, are also close to the padas
quoted in this passage of the Tantralokaviveka, as they read: vidbivakyam idam saivam
narthavadab kadacana.

58 Sivadbarmottara 1.25: mantram sukbamukboccaryam asesarthaprasiadbakam
| prabawm namab Sivayeti sarvajiab sarvadebinam ||; ‘For the sake of all embodied
beings, the Omniscient told a mantra that can be chanted easily by the mouth, which
accomplishes all goals, namely o namab sivaya.

49



Florinda De Simini

attested in the Sivadbarmottara and that is central to the same definition of
the Saiva traditions. The Sivadbarmottara does not elaborate further on the
topic; nevertheless, it is relevant to recall here that in the introductory verses
to chapter one, Skanda had just been mentioned as the expounder of the
Sivadbarmottara, having heard its teachings directly from Siva. Therefore,
we could connect the s7va- and the ganesvara-type of speech to the first and
second level in the transmission of the scripture: the first is Siva, the author
of the sfvavakya, and then comes a divine expounder.

Aswe know from the incipit and conclusion of the Sivadhbarmottara, the
transmission of the teachings does not end with Skanda, as he furthermore
teaches it to the muni Agasti, who abridges it into the twelve-chapter com-
position that we now know as the Sivadbarmottara; the Sivadbarmasistra
had given a slightly more complex account of its transmission, that goes
from Siva to Nandikeévara, to Sanatkumara, and finally reaches the muni
Candritreya.”” The traditional disclosure of the teachings thus happens in
three steps, although the number of transmitters may vary: Siva, his divine
attendants, and the munis, responsible for the origination, transmission
and composition of these scriptural texts. From these considerations it looks
like a natural conclusion to connect stanzas 1.22-23 to 1.63-66, in which
the Sivadbarmottara describes exactly the vikya ‘pronounced by the best
of munis’ (bhasitam ... munivaraib). In this case, the text focuses on dis-
tinguishing a ‘badly spoken’ (durbhasita) teaching, which is taught by false
teachers and leads to hell, from the teaching that is transmitted by the best
of the munis, which is conducive to heaven and liberation (svargapavarga).
These are the same two goals that the text associated with the teaching of
Siva, conferring liberation (1.23), and that of Skanda, connected to enjoy-
ments (1.24):

That very auspicious teaching that has been uttered by the best of munis,
[whose senses are] appeased, with the aim of attaining heaven and liberation,
shall be known as ‘well spoken.’ (63) / The teaching that is permeated by
attachment, hatred, falsity, rage, lust, and craving, since it is the cause of go-
ing to hell, is called ‘badly spoken.” (64) / What is the use of that teaching
inspired by ignorance and attachment, which is the cause of the defilements
of transmigration, even though it is in Sanskrit, and is elegant and charming?
(65) / The teaching that, after hearing it, generates merit and the destruction
of attachment and so on, even though its form is not elegant, this has to be
known as extremely auspicious. (66)

>? These topics, and the relevant passages, are discussed in De Simini 2016b, 263—
268, also with reference to the account given by the Sivopanisad.
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svargapavargasiddbyartham bhasitam yat susobbanam | vakyam munivaraih
Santaistad vijiicyam subbasitam|| 63 || ragadvesanytakrodhakiamatrsnanusari
yat | vakyam nivayabetutvat tad durbhasitam ucyate || 64 || samskrtendapi kim
tena mydund lalitena ca | avidyaragavakyena samsaraklesabetuna || 65 || yac
chrutvd jayate punyam rigadinam ca samksayah | viripam api tad vakyam
vijiieyam atisobbanam || 66 ||

These stanzas on the speech of the munis follow the section on the requirement
that the Saiva teacher should convert the king to the Sivadharma (1.47-62),
which was in turn preceded by the considerations on the szvavikya and its reli-
ability as a pramana. The teacher in stanza 1.47 is called a Sfvavakyapravaketr,
an expression that links the first level in the transmission of the teachings
with the final phase, the one in which these will be circulated among human
recipients. With munis and teachers we leave the domain of Siva’s infallibility
and enter the field of fallaciousness, as defilements might affect the transmit-
ters and reverberate in their teachings (1.64). The Sivadbarmottara warns
that more wariness is required at this point. Such preoccupation with wrong
teachers affecting the transmission of texts occurs in other chapters of the
Sivadbarmottara, such as chapter two and six; particularly in chapter two,
we find comparable statements concerning the use of the Sanskrit language,
as the text prescribes here that the teaching should not necessarily take place
in Sanskrit, but in any language that may be needed to aid communication
with the students (on this point, see De Simini 2016a, especially 83ff, 159,
342). Through these statements, the Sivadharmottara thus claims that the
languages used for teachings must be as exoteric as the teachings themselves.
Following this line of thought, stanzas 1.65-66 warn against the criterion of
formal elegance as a way to assess the validity of the ‘speech of the munis,’
a notion that includes the actual texts of the scriptures circulating among
devotees. Written in a rather grammatical Sanskrit, belonging to the same
register adopted in the epics and the early Puranas, the Sivadbarmottara
thus demands wariness of teachers who might conceal their false learning
behind eruditeness and eloquence, as their speech is apt to convey fruition
and emancipation only on the basis of their moral pureness.

Under the influence of this passage from chapter one of the Stvadpa-
rmottara, transmitted by the text itself or one of its extended parallels, such
as the one in Vayaviyasambita 2.12,% stanzas 1.65-66 made their way into

 Here I refer to the chapters of the Vayaviyasambita as numbered in Barois 2012.
In chapter 2.12, Sivadbarmottara 1.65-66 correspond to verses 31cd-33ab. A more
extended study of the reception of the Sivadbarma in the Vayaviyasambitd is the topic
of De Simini forth.a.
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the Nisvasakarika transmitted in the Southern transcripts from the Institut
Frangais de Pondichéry (IFP)." Some of the topics of this chapter, which
corresponds to the thirty-fourth in the transcript that I used, echo those of
Sivadbarmottara’s chapter one: chapter thirty-four of the Nisvisakirika is
opened by a consideration of the goddess on ‘the Zcarya, who knows the Saiva
scriptures and all the Saiva knowledge [originating] from Siva, entirely, being
free from worldly logic. Indifferent to secular knowledge, he only rejoices in
the scriptures of Siva. By your grace, I wish to hear by what means the Lord
[is] the supreme object expressed (vicya) by those [scriptures], o great Lord.”*

We recognise here several elements of the Sivadbarmottara’s treatment
of the topic of the six-syllabled mantra and the speech of Siva. In the Nisva-
sakarika this question will open a disquisition which also encompasses lin-
guistic speculations influenced by Saivasiddhinta theology. At this point we
find a parallel to Stvadbarmottara chapter one, concerning Nisvasakarika
34.16cd-17ab, which is parallel to Sivadbarmottara 1.18.% This is fol-
lowed by a paragraph on the ‘eight types of words,” a topic also dealt with
in Svacchandatantra 11, until, at stanza 34.31, the goddess demands to hear
about the sabdarthasambandhba, which will be explained by Tévara both in
terms of a kdrya-karana and in those of a vicya-vicaka relationship. It is in
this context that the Nisvdsakdrika inserts the following stanzas:**

An expression deprived of meaning that is commonly used must be known
as an ungrammatical word, be it in Sanskrit or in Prakrit. Yet scholars know

¢! The Nisvdasakarika is still unpublished and is so far only known through South In-
dian manuscripts. I could verify that the text that I quote as ‘chapter thirty-four’ is attested
in two paper transcripts of the IFP: T. 17a (pp. 286-301), where it is chapter thirty-four
and from which I have transcribed the stanzas in the following footnotes, and T. 127,
copied from a manuscript of the Government Oriental Manuscript Library of Chennai,
in which the same text is distributed between chapters thirty-two (pp. 295-298) and
thirty-four (pp. 309-319). A further paper transcript reporting the Nisvasakarika is T.
150, but it does not contain the text of this chapter. For considerations on an early dating
to the seventh century of at least parts of the Nisvasakarika, see Goodall et al. 2015, 23F.

¢ Nisvdsakarika 34.1-3ab (T. 17, p. 286): dcaryah sivatantram tu sivajiianam si-
vasya ca | vetti sarvam asesena lokabetuvivarjitab || 1 || virakto laukike sistre Sivajiia-
natkarigavin | tesim ca uttaram vacyam yenopdayena isvaram || 2 || tad abam srotum
icchami tvatprasadad mabesvara |.

& Compare Nisvasakarika 34.16-17ab (T. 17, p. 289): suksmat sitksmataro devi
divyab siva iti smytah | Srutimdtrarasid yesam pradhanapurusesvaran || 16 || na sabde-
natra grhyante na karena na caksusa |; with Sivadbarmottara 1.18: Srutimdtrarasib
sitksmah pradbanapurusesvarib | sraddbamatrena grhyante na karena na caksusa || 18 ||.

 Nisvdsakdrika 34.40cd—44ab: yad arthabinam loke smin vacanam samprava-
rtate || 40 || apasabdas tu taj jiieyam samskrta prakrtopi va | gamakas caiva sabdds tu
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[and] describe ungrammatical words which are transmitted in the Agamas
and other [scriptures] as meaningful words pronounced by 7ss and gods.
What is the use of this teaching inspired by ignorance and appetites, which
is the cause of the defilements of transmigration, even though it is in San-
skrit, and is elegant and charming? The teaching that, after hearing it, gener-
ates merit and the destruction of sins and so on, even though it is corrupted,
this has to be known as extremely auspicious.

The stanzas of the Sivadbarmottara are taken literally, with the sole difter-
ence of vinastam api in Nisvisakirika 34.44a instead of virigpam api in Siva-
dhbarmottara 1.66¢, which does not imply any significant changes in meaning.
However, a variation is introduced by the transposition of these stanzas into
the context of the Nisvdsakarika, where they are used in support of the claim
that in the scriptures 7;57s and gods may have used ungrammatical expressions
that would be considered meaningless in common language, but that are
meaningful if uttered by divine and semi-divine authors. The linguistic argu-
ments of the Stvadbarmottara in chapters one and two do not aim to support
the use of ungrammatical language, which is more justifiable in an initiatic
context, but rather to maintain that the choice of the teaching language is dic-
tated by the necessity to adapt to different audiences and ease the transmission
of such teachings (and, thus, of their salvific functions). The Nisvasakarika
shares the claim of the Sivadbarmottara that it is not the beauty of the lan-
guage that makes scriptures authoritative, but rather the efficaciousness of the
teachings, and thus the morality of their authors and transmitters.

The broader context for the teachings on the sadaksaramantra in chapter
one of the Sivadharmottara is thus that of a tripartite classification of the ‘au-
thoritative speech’—saiva, ganesvara, and munibbasita—which reflects dif-
ferent stages of knowledge transmission. These elements also constitute the
basic steps of the so-called ‘descent of scriptures’ (tantravatara) of which we
find countless examples in Puranic and Tantric literature of all traditions. The
carliest in Saiva Tantras is the Sivatantrotpatti described in the Uttarasitra of
the Nisvisatattvasambita, in which the sistra or sivatantra is said to emerge
from Siva in the form of pure sound (z4da); then Sadasiva communicates it
in linguistic form to the gods, from whom it will then reach humankind in
various redactions (Uttarasitra 1.22cd-25). More complex ones appear also
in early texts, such as the circa seventh-century Brabmayimala, in which the

rsidatvatabbisitab || 41 || agamadyapasabdani varnayanti vidur budbah | samskytena-
i kim tena mydund lalitena ca || 42 || avidyaragavakyena samsaraklesabetuna | yac
chrutvd jayate punyam papadinam pariksayab || 43 || vinastam api tad vakyam vijrie-
yam atisobbanam |.

53



Florinda De Simini

tantravatara is interwoven with a cosmogenesis, and with a classification of
scriptures into three ‘streams’ stemming directly from the level of the prime-
val knowledge (Hatley 2018, 167ff and 383-420).

The Sivadbarmottara does not articulate this topic following the
scheme of a descent of scriptures—this is a connection that the reader
can do by linking these contents to those of chapter one and twelve of
the Sivadbharmasistra and the Sivadbarmottara—but rather the ratio of
the different domains of authoritativeness of the vakyas, starting with the
source of all authority that corresponds to Siva’s command, embodied by
the mantra. This observation leads one to wonder whether such taxonomy
does not also reveal a basic classification of scriptural authority. Sparse ex-
amples throughout Saiva and Vaisnava Tantric literature make it possible
to at least consider this hypothesis plausible. For instance, the Caryapada
of the Mrgendra, moving through miscellaneous teachings concerning the
Saiva community—such as those about the v7atins and avratins (CP 1.3-
21), or the four categories of Saiva initiates—devotes some verses to the
duties of the dcaryas (CP 1.23ft), covering among other things the impar-
tation of initiation to people converted from other sects (CP 1.27-28), and
the teaching (vyakhyina) of the scriptures (CP 1.30-33). At this point,
the Mygendra prescribes that, ‘in order to account for the validity [of the
scripture],” the teacher should also declare the divisions and names of the
‘currents’ (s7otas) and the ‘sub-currents’ (anusrotas).” The text then moves
on to teach about the five currents (paica srotamsi), ‘the earliest and most
comprehensive’ among the classifications of Saivasiddhanta scriptures
(Sanderson 2014, 32).° Corresponding to the five currents are eight fur-

© Mygendra, CP 1.34ab: sroto brizyad anusroto bhedan samkbyanam eva ca.

% In this classification, the foremost srotas, associated with the I$ana-face of Sadasi-
va, corresponds to the twenty-eight Saivasiddhinta scriptures ‘starting with the Kami-
ka,” while the remaining four collect different classes of scriptures, which are consid-
ered inferior to the Siddhantatantras. While the twenty-eight Saivasiddhinta scriptures
‘starting with the Kamika’ are listed later on according to the division into the s7vabbe-
da and the rudrabbeda (CP 1.42cd-47ab), Mygendra, CP 1.35-36ab, does not list all
the titles of texts belonging to the other four groups, but only the first of each group,
which are: the southern current, to which scriptures ‘starting with the Asitanga’ (ie.,
the Bhairavatantras) belong; the northern current, comprising the scriptures ‘headed
by the Sammoba’ (i.e., the Vimatantras); the eastern current, which includes the group
of scriptures ‘starting with the Trotala’ (i.e., the Garudatantras); and the western, with
texts concerning Candeévara, such as the Candasidbara (i.c., the Bhutatantras): srota-
msi kamikady irdhvam asitangadi daksinam | sammobady uttaram pricyam trotaladi
suvistaram || 35 || dpyam candasidbaradi candanathaparigrabam |. Other sources on
the topic, among which the very detailed Srikanthi-Srotobbeda, are collected in Sand-
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ther currents that the commentator Narayanakantha calls anusrotas, ‘sub-
currents,” using a definition that the Mygendra had given in CP 1.34a but
which is not repeated here, where the mala-text refers to these simply as
srotas. Among these further currents, we encounter definitions that loosely
recall the exposition of Sivadbarmottara 1.23-24 and 1.63-66:

The knowledgeable know of eight currents: the one of Siva, the one of the
Mantresvaras, the one of the Ganas, the one of the gods, and the one of the 77,
as well as the one related to the gubyakas, (36) / to the families of yoginis and
siddbas. These follow the main currents. The teacher should proclaim them
along with their subdivisions. (37) / The current of Siva s the primeval Tantra,
established by [his] command, without doubts; After that [knowledge] was
learned by the Lords, the Ganas, the gods and the munis, by his will, (38) / it
was composed in their own words, [and] it obtained the names of its [authors].

While variants of the srozas-teaching are attested in other sources, as we
observed throughout this article, the teaching on the anusrotas belongs ex-
clusively to the Mygendra. Neither the text nor the commentary identify
specific scriptures as part of this taxonomy, which classifies different types
of knowledge originating from Siva on the basis of their transmitters. They
are secondary with respect to the five srotas, as is acknowledged by the text
and also elucidated by the commentator.®® In the conclusion to the sec-
tion on the anusrotas, the Mygendra informs us that, given this criterion
of classification, their own internal subdivisions (bhedas) are countless.®’
In commenting upon 39b, Narayanakantha lists the names of these classes
of compositions besides the primeval knowledge of Siva as mantresvara,

erson 2014, 3234 and footnotes. On the topic of the classification of Saiva scriptures
into srotas, I refer the reader to Hanneder 1998.

7 Mygendra, CP 1.36¢d-39ab: saivam mdntresvaram ganam divyam arsam ca
gaubyakam || yoginisiddhakaulam ca srotamsy astan vidur budhab | pratisroto nuydyini
tani briyad vibhigasab || 37 || saivam praktantranirmanam ajidsiddbam asamsayam
| tad #sanair ganair devair munibbis ca tadicchaya || 38 || vijiidya sambbrtam svoktya
tadakbyam samupagatam |.

¢ In commenting upon verse 37, Narayanakantha explains that these subcurrents
are ‘placed’ in each of the main s7otas—namely that the subdivision according to spread-
ers and composers is possible for every one of the five branches of Saiva scriptures. See
Mrgendravytti ad CP 1.36¢d-37: “Those starting with the sz7va are “the eight cur-
rents;” “following the main currents” [means] conforming to the main currents. The
meaning is that these are placed within every current, such as the “upper,” as secondary
currents’; Saivadiny astau srotamsi pratisroto nuydyini pratisroto nuvidbayinity etiny
ckatkasminn drdhvidau srotasy anusrotastvena sthitanity arthab |.

& Mrgendra, CP 1.42ab: vadibbedaprabbinnatvat tesam samkhya na vidyate.
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ganesvara, divya, and drsa. The saiva, ganesvara and munibbasita types
of vakya of the Sivadbarmottara seem thus to find some correspondence
in this part of the anusrotas classification; moreover, the use of the clause
agiasiddbam asamsayam in Mygendra, CP 1.38b to describe the sziva
knowledge—the word j7ina being supplied by the commentator—is anal-
ogous to gjidsiddbam asandigdham of Sivadbarmottara 1.23c, describ-
ing the sa7va category, and thus the mantra in six syllables. Note that the
Mrgendra hints at a hierarchical distinction between the first five types,
which were associated with the five main srozas, and the remaining three,
arguably held at a lower level. It is undeniable that the Mygendra teachings
on the anusrotas are of minor importance against the background of the
Saiva theories of scriptural revelation, and this assonance with the Siva-
dharmottara’s teaching on the vakyas may therefore remain in the realm
of speculations. However, we cannot avoid mentioning here a similar clas-
sification, comparable both to the Sivadbharmottara and to the paragraph
of the Mrgendra that we just examined, that is attested in the scriptures
of the Paficaratra tradition, where it plays a bigger role than the anusrotas
of the Mrgendra. We see it for instance in chapter twenty-two of the Saz-
vatasambita, one of the early scriptures of the Paficaritra. Analogously to
the Mygendra, this chapter of the Sarvatasambita contains instructions on
the behaviours of the four groups of initiates, which include references to
modes of teaching and learning in an initiatic context. After discussing the
characteristics of the sadbaka (22.41-47), the Satvatasambiti moves on to
deal with those of the teachers. While their first requirement is the knowl-
edge of mantras, the teacher is further directed to be knowledgeable in the
‘mixing of scriptures’ (sazikaryam dgamanam, 22.52a)"° on the basis of the
types of authoritative speech (vakyavasat, 22.52b). While the context is
similar to the one outlined in the Carydpaida of the Mygendra, the termi-
nology and classification of the vikyas emerging from the Satvatasambita
is akin to the one of the Sivadbarmottara, as the following stanzas show:”"

In this regard, there are three types of authoritative teachings: divine, ut-
tered by the munis, (52) / and human. O you with lotus-eyes, understand
the distinction among these: the one that is rich in meaning, without

70 For this notion in the Paficaratra tradition, see Rastelli 2006, 101.

7 Satvatasambita 22.52c¢d-59ab: tatra vai trividbam vakyam divyam ca munibbasitam
|| 52 || paurusam caravindaksa tadbbedam avadbaraya | yadarthadhyam asandigdham sva-
ccham alpéksaram sthiram || 53 || tat paramesvaram vakyam ajiidsiddbam ca moksadam |
prasamsakam vai siddbinam sampravartakam apy atha || 54 || sarvesam rasijakam giidhani-
scaytkaranaksamam [em. following Venkatanatha’s Pazicaratraraksi; gidbam ed.] | muniva-
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doubts, clear, consisting of a few syllables, stable, (53) / this is the teaching
of Paramesvara, established by [his] command and conferring liberation.
Praising as well as generating powers, (54) / attractive to everyone, apt for
clarifying obscure matters: know the teaching of the munis to be like this,
conferring results suitable to the four lifegoals. (55) / Meaningless, lacking
logical connections, poor in content, verbose, not accomplishing the fore-
most teachings (scil.: of the god and the munis): this is a human teaching,
(56) / and [it] has to be abandoned, as a source for useless powers conducive
to hell. That teaching that supports well established notions, has a fitting
meaning [and] is [therefore] different [from other human teachings], (57)
/ even if it is human it has to be accepted like a teaching coming from the
munis. That scripture that originates from teachings that are thus fit to be
accepted, o great-minded one, (58) / know that its doctrines lead to the right
path, [and] that it is entirely an injunctive teaching.

The three vikyas described in the Sitvata do not completely overlap with
those of chapter one of the Sivadbharmottara, but there certainly is ground
for comparison: the first two, the ‘divine’ and the one ‘uttered by the mu-
nis,” are connected to the two goals of liberation and enjoyment, just like
the sziva and the ganesvara types of the Sivadbarmottara, which in turn
knows of a third vakya associated with the munis. The human’ vikya de-
scribed by the Satvata does not seem to have a wordily correspondence in
the Sivadbarmottara at first; one can nevertheless detect a resemblance to
the durbhasita kind of teaching mentioned in the Saiva text (1.64-65). Fur-
thermore, literal correspondences exist in the definitions of the sziva/divya
teachings (see Satvatasambiti 22.53~-54, parallel to Sivadbarmottara 1.23)
which are also partly shared with the Mygendra.

The Satvatasambita introduces these teachings as an excursus on the ne-
cessity for the teacher to be able to distinguish scriptures on the basis of the
vakya. Later Pafcaratra scriptures such as the Paramesvarasambita (date-
able 1100-1300 according to Rastelli 2006, 54) have used these categories
attested in the Satvatasambita as the basis for the classification of Paficaratra
scriptures into three groups, namely the divyasistra, the munibbasitasistra
and the pawurusasastra. This is attested above all in Piramesvarasambita
10.336-345 and Lvarasambita 1.54-63. As observed by Leach (2014,
118), and as already partly remarked by Schrader (1916, 22-24), the passage

kyam tu tad viddbi caturvargaphalapradam || 55 || anarthakam asambaddbam alpartham
sabdadambaram | anirvabakam ddyokter vakyam tat paurusam smytam || 56 || beyam
canarthasiddbinam dkaram narakavabam | prasiddbarthanuvadam yat samgatartham
vilaksanam || 57 || apz cet panrnsam vakyam grabyam tan munivakyavat | evam ddeyavikyo-
ttha dgamo yo mabamate || 58 || sanmargadarsanam krtsnam vidbivadam ca viddhi tam |.
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of the Paramesvarasambita and its parallel in the [svarasambita are the first
attestations that the tradition confers a higher status to the so-called ‘three
jewels’ of the Pafncaratra, i.e., the Sitvatasambita, the Pauskarasambita,
and the Jayakhyasambita, which are grouped together in the divyasistra
category, namely the scriptures proclaimed directly by god and in accor-
dance with the Veda. Moreover, such interpretation is also maintained by
Venkatanitha (1270-1369) in his Paficaritraraksi, where he quotes in
its support exactly the afore-mentioned passage from the Satvatasambita.
Writing about Venkatanitha’s use of this passage, Cox (2016b, 106fF) links
it with the concerns afflicting the Pafcaritra textual composers, and the
interpretive tradition that has in Venkatanitha its foremost representative,
towards interpolations and the corruption of scriptures. The fear for ‘false
teachers,” and thus of the corruption of the teachings, played a role also in
the Sivadbarmottara’s criticism towards the durbbisita scriptures and the
corrupt teachers who were responsible for their composition, in this chap-
ter and, above all, in chapter two. In both places, the text concludes their
disquisitions on the topic by threatening those bad teachers with hell, a
menace that the Sarvatasambita similarly addresses to the human’ teach-
ings that did not comply with divine command.

S. The six-syllabled mantra beyond the Sivadharma

A high level of complexity lies behind the treatment that the Sivadbarmottara
devotes to its chief mantra, and its understanding has several implications on
our knowledge of how this early Saiva work mediated with the Dharmagastra
and the Vedic tradition on one side and other early forms of Saivism on the
other. The following eleven chapters of the Stvadbarmottara will showcase
the powers of their mantra from multiple angles, but above all by turning it
into a liberating tool thanks to its association to the practice of the jidnayoga.
The impact of the mantra in six syllables does not end with the Siva-
dbarmasistra and the Sivadbarmottara but reverberates in scriptures and
practices of Saiva believers up to modern times. Given the general character
of this rather ubiquitous mantra and its non-sectarian nature, assessing the
role that the Sivadbarma might have played in spreading its use can be an
intricate question to unfold; nevertheless, some recent attempts and the solid
testimony of textual sources suggest a few directions that are worth taking.
In the first place, a recent study by Bisschop (2018a) has brought forth the
hypothesis that the six-syllabled mantra of Sivadharmasistra chapter seven
might have influenced the Karandavyihasitra in fashioning the notion of
the sadaksari vidya, which corresponds to the mantra om manipadme hiim,
one of the most popular in Mahayana Buddhism, especially in the Tibetan re-

58



The mantra in six syllables of the Sivadbarma

gion. This hypothesis rests on the possibility of tracing connections between
this Buddhist Stitra and early Saiva environments, which has been the topic of
early scholarship and has been discussed most recently by Eltschinger (2014,
81-85). As highlighted by the latter, the Karandavyihasitra regards Mahe-
$varaas the mostimportant Brahmanical deity of the Kaliyuga, produced from
Avalokitesvara’s forehead in a prophecy-style description that echoes, among
others, the Vedic Purusasitkta. In the Karandavyithasitra’s envisioning of the
Kaliyuga as a period that will see the prevalence of the devotees of Mahesvara
and, thus, of practices such as the /i7iga-cult, Bisschop (2015) had recognised
a previously unidentified Saiva quotation as corresponding to Sivadbarmasi-
stra 3.17. This could be a hint that the authors of the Karandavyihasitra
knew the text of the Sivadharmasistra, which makes it plausible that they
were also aware of its teachings on the six-syllabled mantra.

The assumption of a Saiva influence for the Buddhist mantra in six syl-
lables had already been made by Studholme in his study of the origin of the
mantra om manipadme bim (2002). Here, he compared the characterisation
of the sadaksari vidya of the Karandavyihasitra with that of the mantra
namab Sivaya and om namab sivaya in Saiva sources, arguing for similarities
that, according to him, could prove a Saiva derivation for the Buddhist doc-
trine on the mantra in six syllables. However, failing to historicise his sources,
the Saiva texts that Studholme quotes in support of this hypothesis—main-
ly the Brabmottarakandha of the Skandapurina (Venkatesvara Press edi-
tion), the Vayaviyasambita of the Sz'vapurdna, and a related passage in the
Lingapurina—turn out to be demonstrably later than the first mention of
the sadaksari vidya occurring in a manuscript of the Karandavyihasitra.
Such mention is already available in the Gilgit manuscript G1 dateable on
palacographical grounds to the early seventh century (Mette 1997, 9).

Future research may or may not be able to add more to our knowl-
edge of the actual link, if any, between the early Sivadbarma texts and the
Karandavynhasitra regarding the doctrine of the mantra in six syllables. At
the same time, the Saiva passages examined by Studholme highlight a ten-
dency that was also noticed by Rocher 1991, and has surfaced several times
in the presentarticle, i.e., that some of the Puranic passages most often cited
to illustrate the topic of the Saiva mantras in five and six syllables are derived
from the Vayaviyasambita and the Lirigapurana, which in turn rely heavily
on the testimony of chapter one of the Sivadbarmottara.

This circumstance points out that a viable path to study the impact of
the mantra teachings of the Sivadharmottara beyond the Sivadbarma passes
once again through the rich reception history of our text, which allows us to
reconstruct the process of adaptation and conservation that carries the Siva-
dbarmottara from the earliest phases of the history of Saivism into modernity.
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On mantrasambhita, ivaikadasika and related expressions:
A note on awareness of mantras
of the Mantramarga in the Sivadharma corpus

Dominic Goodall
(Ecole frangaise d’Extréme-Orient)

One of the factors thatled R.C. Hazra (1983a, 296) to propose an early date
for the Sivadbarmasistra was that it displayed no knowledge of Tantras.
Works of the Mantramarga that we now commonly refer to as Tantras, such
as the earliest siztras of the Nisvdsatattvasambita, might well already have
been in existence at the time of the composition of the Sivadbarmasistra,
but if so the Mantramarga had perhaps not become sufficiently dominant
for it to be reflected in the characterisation of what seem to be ‘lay’ practi-
ces reflected in the Sivadbarmasistra. The Sivadbarmottara, however, was
difterent for Hazra (1983b, 204) because multiple occurrences of the word
tantra suggested a familiarity with tantrism. This seemed a weak argument
(Goodall 2011, 232), bearing in mind for instance that the Sivadharmotta-
7a prescribes the installation of an icon of Lakuli¢a in the library of a Saiva
monastery (Goodall 2009, 74-75, fn. 88 and De Simini 2016a, 388 and
403), suggesting that the dominant professional Saiva religion in the back-
ground was of Atimarga type, not Mantramarga.

But what about Tantra-related terms, or Tantra-related usage of terms
such as mantra? What is the evidence of awareness of mantras typical of the
Mantramarga in the different layers of the Sivadharma corpus? Any exami-
nation of such a question is of course necessarily preliminary given that the
various critical editions of different parts of the corpus are still underway
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and in very different states of advancement. Just to illustrate how this is
important, we may cite the issue of the distribution of the term mantrin, an
extremely widespread term in literature of the Mantramarga, which, used in
aweak sense, may simply refer to anyone performing a given ritual, but which,
in a stronger sense, may emphasise the ritualist’s qualification, conferred by
diksd (and perhaps also by the lengthy and arduous procedure of propitia-
ting a mantra known as prirvasevd or purascarana), to wield the power of a
tantric mantra. In other words, it may refer to a sadhaka, one questing for
special powers and pleasures by means of mantras. And even if it is used
more neutrally to refer to anybody performing any rite of the Mantramarga,
this usage is possible precisely because such a person must inevitably have
received some form of initiation in order to have the power to use the requi-
red mantras. So we may be justly surprised to read the following half-line in
the Sivadbarmasistra:

paramesvarapigam ca kuryan mantri samabitab |

Attentive, the Mantrin should perform worship of the Supreme Lord.

And indeed this line almost certainly does not belong there. It is transmitted
as Sivadbarmasistra 1.21ab in the Pondicherry manuscript T. 32 (p. 143),
but appears not to be included in the numerous Nepalese manuscripts.

In other words, pending further work on the transmission, we should re-
main consciously unsure of the constitution of the text, which is often tran-
smitted with very considerable variation.> With this caveat stated, it seems at
the moment that there were originally no such usages whatsoever of the word
mantrin in the first two treatises of the corpus, the Stvadbarmasistra and the
Stvadbarmottara,and there may have been none in the subsequent texts either.

How did that half-line get there? We should bear in mind that in recent
centuries the Southern transmission of the Sivadharmasistra and Siva-
dbarmottara may largely have taken place in a milieu in which those two
texts were actually regarded as scriptures of the Saivasiddhanta, since they
are presented as upabbedas of the Santina (one of the twenty-eight prin-
cipal scriptures of the Saiddhantika canon) in, for instance, Parva-Karana
1.63 (see Filliozat’s 1961 preface to the first volume of the Rauravigama
for a tabulation of the upabhedas according to several South Indian Temple
Agamas). Reception of the Sivadbarmottara as though it were a Saiddhanti-
ka work certainly seems to have affected the interpretation reflected in the
sixteenth-century Tamil translation of Vedajiiana I (d. 1563 cE), as we shall

3 For further discussion of the transmission of works of the Sivadharma corpus, see
for instance De Simini 2017.
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have occasion to show in future publications by members of the Sivadharma
Project team, and it may well have affected the transmission of the Sanskrit
text in some places, as for instance here. For it is not difficult to imagine that
a South Indian copyist might have inserted this half-line, feeling that some
such sentiment needed explicit statement at this point and believing it to be
totally in keeping with the spirit of the text, which the copyist believed to
be a Siddhintatantra.

There is in fact only one mantra that receives extensive attention in the
earliest two works of the corpus, namely the sadaksara/sadaksari (six-syl-
labled mantra): om namah sivaya. Since that is the subject of the article of
De Simini in this same volume, there is no need to devote attention to it
here. We may just mention in passing that there is one instance (Sivadharmo-
ttara 1.28-29) in which the five syllables na, mab, i, va, and ya are said to
be seed-syllable forms (bija) of the five brabmamantras. There is nothing
distinctively tantric about the use of the five brabmamantras, since, as is
well known, they are central to Atimarga practice too, as we know from the
Pisupatasitras.* But since seed-syllable forms of the brabmamantras, and
indeed seed-syllable mantras generally (with the notable exception of the
pranava), are characteristic of the Mantramarga, we should note that this
claim about the five last syllables of the sadaksari appears to point to aware-
ness of Mantramarga usage. One could of course instead posit the passage to
be an instance of an independent parallel Phenomenon, or even a prefigura-
tion of tantric practice, if we believed the Sivadharmottara to be earlier than
the earliest works of the Mantramarga to include seed-syllable brabmama-
ntras, but this seems unlikely.> For the earliest known mention of seed-syl-
lable forms of the brabmamantras may be that in the Milasitra (6.16), whi-
ch we think is the earliest surviving layer of the Nisvasatattvasambitia and
may date to as early as the fifth century CE (see the prolegomena of Goodall,
Sanderson, Isaacson et al. 2015, in particular p. 35).

Pointers to an awareness of tantric notions about mantras in texts of
the Sivadharma corpus that are later than the Sivadbarmasistra and the
Sivadbarmottara are not likely to surprise anyone. Indeed, as Nirajan Kafle
(2020) has demonstrated at length, the Nisvasamukbatattvasambita, whi-
ch seems to be one of the latest layers of composition in the body of text
included in the ninth-century Nepalese manuscript transmitting the Nzsva-

* For a discussion of the earliest history of the brabmamantras, see Bisschop 2018c.
For more on uses of the brabhmamantras in Southern ritual contexts, see Sarma 2018.

> For a lengthy and wide-ranging recent discussion of the date of the Sivadbarma-
Sistra, and therefore also the Sivadharmottara, see the introduction to Bisschop 2018b.
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satattvasambita, has evidently been drawn on extensively in order to com-
pose the S'z'mdbarmam;égmba, which is usually the third text to be copied
in the large Nepalese Sammelhandschrift-copies of the Sivadharma corpus
(see Kafle’s edition, presented in an appendix, of chapters five through nine
of the Sivadbarmasarngraba).® Thus, unsurprisingly, we find an allusion
to bijamantras in Sivadbarmasangraba 6.22, and to mantrasidbana in
conjunction with /#7iga-worship in 6.27-28. And in the Sz'vopam’;ozd we
find a reference to the ssvamantra (7.63), to martimantras (2.25), as well
as to a conglomeration of mantras that we shall be discussing below, whi-
ch appears in the context of bathing by means of mantras (mantrasnana,
5.33). In the Dbarmaputrika, which Barois (2020) argues to be carlier than
the Sivadbarmottara, yogic practice is combined with what seem to me to
be distinctively tantric mantras such as the ‘Death-conqueror,” mytyuiijaya
(presumably o7z jum sah, which we know, perhaps most famously, from the
Netratantra, but which already makes two appearances in the Kiranata-
ntra, in chapter thirty-four and in 45.20, where it protects from disease and
is used for the purification of food), a dasiksara (perhaps the Dasiksaradeva
taught in chapter sixteen of the Gubyasitra of the Nisvdsatattvasambiti),
and the ekasitipada, a label often used for the vyomavyapimantra (Dha-
rmaputrikd 9.15-16, numbered 247-248 in Naraharinath’s edition of
1998, 718-719).7

¢ Of course the fact that the Sz'mdlmrmﬂmrigmbﬂ is usually placed third in manu-
script bundles is not necessarily evidence that the S'z'mdharmmmigmbﬂ was the third
text to be composed.

7 For a couple of other allusions to tantric mantras, see Barois (2020, 10). However,
she opens her paragraph on the subject with this sentence: ‘Mentions of specific mantras
are also rare, scantily detailed, and do not explicitly show Saiva features.” This stance se-
ems to be preparing the ground for arguing for the antiquity of the Dbarmaputrika,
but it seems somewhat tendentious. Barois seems not to take notice of the dasiksara,
and she observes that the ekdsitipada is alluded to ‘without the term vyomavyapin being
mentioned.” But ekdsitipada is surely rather a distinctive name? What other mantra
could it refer to? Both mantras are to be found in the Gubyasitra of the Nisvasatattva-
sambita, with which Barois notes the Dbarmaputrika shares common ground, albeit,
according to her, only in the domain of yoga (2020, 23). Of course the presence of al-
lusions to tantric mantras does not resolve the issue of the relative datings of the Siva-
dhbarmottara and the Dbarmaputrika, which Barois argues to be the earlier text using
other evidence that, while suggestive, does not seem to me conclusive (2020, 17-20),
and could in fact be used to argue the opposite case (since it rests on the unwarranted
presupposition that the earlier of the two texts must necessarily present such material as
they both share in greater detail, and with greater clarity and cogency). But the mantras
mentioned in the Dbharmaputriki could be considered a small piece of inconclusive
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But can we find any other traces of distinctively Mantramarga mantras or
notions about mantras in the earliest two works of the Sivadharma corpus?
We have noticed nothing in the Stvadbarmasistra, but in the Sivadbarmottara
there are two instances of an expression that seems to allude to what I had
supposed until now to be a distinctively tantric grouping of mantras. Both
instances occur in the treatment of expiation rites (prayascitta). This portion
of the text has not yet received a full critical edition taking into account all
the manuscripts, but we have an old and useful independent witness to the
text in the Nepalese palm-leaf manuscript of 1157 CE transmitting Hrda-
yasiva’s Prayascittasamuccaya, which Sathyanarayanan and Goodall (2015)
have transcribed in an appendix in that book. That text quotes whole chap-
ters relating to expiation from a range of Saiva works, including the eleventh
chapter of the Stvadbarmottara, which fortuitously appears as the eleventh
chapter in Hrdayasiva’s compendium. The mantra-expression in question
is sivaikadasika (11.61, 11.72), the ‘Siva Eleven .” The two mentions of the
term are in close proximity with two instances of what seems to be a synony-
mous expression, namely ekddasika (11.65 and 66), ‘group of eleven.” Fur-
thermore, there are expiations prescribed that involve repetition of a sivam-
antra (11.56), afterwards called simply siva (11.63, 11.65, 11.68, 11.71-72).
Unfortunately, it is not clear from the immediate context what is meant by
Sivaikadasika, either here or in Sjvopanisad 5.10 and 5.33, where the expres-
sion also occurs. But it is clear that the expression is used in a few other wor-
ks of the early Mantramarga, often in contexts of expiation. Thus we find
it, for instance, in the opening verse of chapter thirty-one of Hrdayasiva’s
Préayascittasamuccaya, a chapter attributed to the Vamadeviya-Kriyasan-
graha, where its recitation is enjoined, as in Sivadbarmottara 11.61, as an
expiation for omitting to perform sandhbya-worship in case of illness:

sandhyalope tu safijate Sivaikadasikam japet |
sarujo nirvujo mantri sadyojatasatam japet ||
If omission of the sandhya occurs, the Mantrin, if he was ill, should re-

cite the sfvarkdadasika. If he was free of illness, he should recite sadyojita
one hundred times.

We find its recitation enjoined again in the same text as part of an expia-
tion for eating food sullied by owls, vultures, crows or the like (Hrdayasiva’s

counter evidence suggesting that we should be cautious with Barois’ hypothesis. While
perhaps arguably less archaic-seeming in some respects, the Sivadbarmottara seems more
archaic, for instance, in that it does not blend mantras that distinctively belong to the
Mantramarga with the practice of yoga.
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Priyascittasamuccaya 31.26-27), which is closely paralleled in Sivadharmo-
ttara 11.71-72. Enjoining the recitation of the sivaskdidasika for missing the
sandhya seems well-established in subsequent works of the Saivasiddhanta too.
Verse thirty-nine of Trilocanasiva’s Prayascittasamuccaya, for instance, reads
as follows:

sandhyakalaparibbramse sivaikadasikam japet |
sandhyatrayaparibbrastab Sivaikadasikatrayam ||
If he does not observe the time for sandhya, he should recite the eleven

mantras of Siva (sfvaikidasikim). If he fails to observe all three sandbyds,
he should recite the sfvaskidasika three times. (Sathyanarayanan 2015, 224)

Note that Sathyanarayanan’s translation ‘the eleven mantras of Siva’ ma-
kes an assumption that may fit Trilocanasiva’s understanding, but may not
be warranted in our context, as shall be explained below. Trilocanasiva’s
manual on expiation is largely a concatenation of unmarked quotations
from earlier (particularly scriptural) sources, and here the second half of
the verse is Sivadbarmottara 11.61cd, while the first half is quoted el-
sewhere with attribution to the Mygendratantra (e.g. in the same Trilo-
canasiva’s Somasambbupaddhbatitika, GOML MS M. 14735, p. 101; and
in the Jtmdrthapdjdpaddhatz’, T. 55, p. 133), and we find it incorporated
in Aghorasiva’s Mrgendrapaddhbati (T. 1021, p. 25). It cannot be found
today, however, either in Bhatt’s edition of the Mrgendra, or in chapter
twenty-six of Hrdayasiva’s Prayascittasamuccaya, which corresponds to
CP 107-123 of the Mrgendratantra. But the expression sivaikadasika
does occur in the Mygendra in the context of expiation in another verse
(CP 119¢d-120ab):

mabapatakasamyoge sivaikadasikayutam ||

Japed dasagunam pranasamyami phalamulabbuk |

In the case of having [committed one of the five] grave misdeeds [that
cause a fall from status], he should recite the sivaikadasika ten times

ten thousand times, restraining his breath [all the while by means of
prandyama] and eating [only] fruits and roots.®

The tenth-century Kashmirian commentator Bhatta Narayanakantha glos-
ses sivaikadasika with sambita here, and that expression, used here as a

8 Brunner-Lachaux (1985, 406), following Narayanakantha’s commentary, supplies
adistinction between deliberate and involuntary commission and renders this unit thus:
‘S’il est coupable d’un grand péché, il récitera dix mille fois les onze [mantra de Siva]; dix
fois plus s’il est volontaire, en maitrisant son souffle et en vivant de fruits et de racines.’
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gloss, occurs often in the instrumental elsewhere in the root text. Often,
Nirayanakantha offers no gloss of sambitaya (e.g. ad kriyapada 2.28, 6.23,
7.41), but he glosses it with sambitamantraib ad kriyipada 7.16ab and
with stvaikddasinyi ad kriyapada 7.43, and he glosses the expression sa-
mbitavigrabe in kriyapada 8.154b with sivaikddasikasambitaripe. We may
note also that sambitanubbib in caryapida 6 has been glossed with sivai-
kadasikaya sambitaya.

In other words, Narayanakantha appears to use the expressions sambita,
sambitamantrih, sivaikiadasini, and Sivaikddasikasambita as synonyms.
To this list we may add the expression mantrasambita, which is used ad
kriyapada 8.63 in the context of dlabbana (exactly as sambitamantraih is
used ad KP 2.9 and 7.16ab). We may also add sivasambita, used for example
by Somasambhu (1.51 in Brunner’s edition of 1963).

We might assume, then, that all six expressions could be understood
synonymously by Saiddhantika authors of the tenth, eleventh and twelfth
centuries. But what did they refer to? Brunner at first assumed (1963, xxxiii)
that what was meant was a combination of the five brabmamantras and the
six arigamantras (including netra). Trilocanasiva, however, gives two other
answers when explaining the following verse of Somasambhu (1.37 in Brun-
ner’s edition of 1963):

athato vidhisiddbena sambitamantritena ca |
nivyttyadivisuddbena bhasmanda snanam dcaret ||

Next one should bathe with ash that has been prepared according to
injunctions, over which the sambitamantra has been recited and that has
been purified by [recitation of the five mantras] of zzvyzti and so forth.

The mantras of nzvrtts and the others of the five kalis need not concern us
here. Here is what Trilocanasiva has to say about the sambitamantra (quoted
from S.A.S. Sarma’s forthcoming edition of the Somasambhupaddbatitika):

sambitasabdas tu dvisatikalottaradysi miladyastrantamantrasatkava-
cakab. sardbatrisatikadidysa tu milabrabmangavicakah. asyis tu pa-
ddhateb dvisatimilatvat taduktaiva sambita grahya.

Now the word sambita, according to the Dvisatikalottara, refers to the
group of six mantras beginning with the root-mantra and ending with
the astra. But according to such authorities as the Sardbatrisatikalottara,
it refers to the root mantra, the [five] brabmamantras and the [five]
angamantras [excluding netra). Now since this manual is based on the
Dvisatikalottara, the sambita taught by that [Tantra] must be used.

In his Prabbavyakhya on Aghora$iva’s Kriyakramadyotika, Nirmalamani
(p- 15) quotes these remarks of Trilocanasiva, but with two important dif-
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ferences. One is perhaps just a copying slip: instead of dvisatimalatvat, the
printed text of his commentary has sarddhbatrisatimalatvat. The second is
an extra sentence, perhaps an interpolation, before asyds ca paddbateb. It re-
ads tatha ca srimatkamike sabrabmangas sivas sastre sambitety abbidbiyate
iti. The quoted half-line is found in the Urtara-Kamika as 30:135ab and
supports the same view as is ascribed to the Sardbatrisatikalottara.

We should note at once that the interpretation favoured by Trilocanasiva
for interpreting Dvisatikalottara-based manuals (in other words all survi-
ving Saiddhantika manuals except the Mrgendrapaddhbati of Aghorasiva)
consists of only six elements, which means that the expressions s7vazkida-
Stka, Sivaikadasini and aikadasika cannot be synonymous with sambita.
Once she had taken cognisance of this passage, Brunner revised her view
of Somasambhu’s usage (1977, 71-73, Somasambbupaddbati 3), conclu-
ding that the older vision was probably of a unit formed by the root-mantra
($va) and Siva’s five primary azigamantras.’ This understanding is certainly
what is suggested by Duvisatikalottara 1.10-11 as it appears in NAK MS
5-4632 (NGMPP Reel No. B 118/7):

prathamam brdayam vidyad dvitiyam tu sirab smytam |
trtiyd tu sikbadevi caturtham kavacam bhavet ||
paricamam tu Sivam vidyat sastham astram visargajam |
sadangam etat kathitam Sivena paramdatmand ||

One should understand the first to be the Heart; the second is held to
be the Head; the third is the [mantra-]Jgoddess Crest; the fourth is the
Cuirass; one should understand the fifth one to be Siva; the sixth is the
Weapon, born of the visarga.' !0 This is the group of six constituent parts
taught by the Supreme Soul Siva.

It will be noticed, incidentally, that the sfvamantra is here presented as being it-
self one of the six azigas, which, from the point of view of later usage, is unusual.

As for Narayanakantha’s understanding of the referent of the various
expressions used in the Mygendratantra that we have alluded to above, that
of course has to be of a group of eleven, and Brunner explains (1985, 38,

? ‘Lensemble formé par Siva et ses Membres reflete donc trés probablement une
vision plus ancienne que celle ot les cinq Brahman sont introduits dans le ‘cercle’ avec
les Membres.” (Brunner 1977, 73).

10 This alludes to the form of the astramantra in the Dvisatikalottara, for whe-
reas all the other mantras here listed end in a nasalisation, marked graphically by an
anusvdra, the astramantra ends in a visarga. When he quotes this couplet in his com-
mentary on AghoraSiva’s Kriyakramadyotika, Nirmalamani (p. 290) reads vinirgatam
instead of visargajam.
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fn. 12) that it was the second of Trilocanasiva’s interpretations, namely a
group consisting of the root-mantra, the five brabmamantras and five
angamantras. This is nowhere very clearly enunciated, as far as I can see, by
Narayanakantha, but there is one telling indication, rather late in the text:
the expression sivddibhib in kriyapida 8.213 is glossed by Narayanakantha
with sambitamantraib, which shows that his sambita was not the five bra-
hmamantras and the six arigamantras including netra.

Concerning the two eleven-mantra options (five brabmamantras + six
angamantras, or five brabmamantras + five angamantras + milamantra),
Brunner presents a muddled picture. In Somasambbupaddhbati 1 (1963,
xxxiii) and Somasambbupaddhbati 3 (1977, 71-73) she speaks exclusively
of the first option (five brabmamantras + six arngamantras) as though it
were the only eleven-mantra formula and as though it were what Triloca-
nasiva attributed to the Sardbatrisatikalottara and as though it were favou-
red by Aghorasiva and the subsequent tradition. In her annotation to the
Mrgendratantra, however, she mentions (1985, 38, fn. 12) only the second
option (five brabmamantras + five angamantras + maulamantra). 1 have
not been able to find a passage in which Aghorasiva declares that the eleven
mantras of the sambiti should be the five brabmamantras and the six aziga-
mantras including netra. But we do find something that might seem close
to such an interpretation elsewhere.

The anonymous commentary on the Sivadbarmasistra and Sivadbarmo
ttara that survives in a single palm-leaf manuscript in Malayalam script kept in
Trivandrum and that is currently being edited by S.A.S. Sarma in the Pondicher-
ry Centre of the EFEO offers two possible interpretations when commenting
on Sivadharmottara 11.61cd, which we saw above (sandhyatrayaparibbrastah
Stvatkadasikatrayam) (fols 175v-176r):

Stvatkadasikatrayam Sivamantrasyaikidasika' vaikadasika tasyds trayam
Stvaikadasikatrayam; ekadasinam va'" samaharab ekadasika. scvamantrah
kbalu pasicabrabmariapena brdayadisadamgatmand (£. 176r) catkadasadhba
bbavati. tadysyas sivekadasikayas trayam sandbydstrayaparibbrasto japtod
suddhim avapnoti

[The expression] sivaikadasikatrayam: either (v4) the ‘group of eleven’
means a group of eleven [instances] of the Sfvamantra, and sivaikada-
Sikatrayam means three instances of that [group]. Alternatively the

W Sivaikadasikatrayam sivamantrasyaikadasika | emend; sivekadasikatrayam siva-
mantrasyekadasika MS.

12 ekadasanam va | conj.; ekadasinam MS. This second v4 is a conjectural resto-
ration, but one that seems warranted since there is a first v4 marking the first option.
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group of eleven is a grouping of eleven [elements]. [For] the ssvamantra,
as is well known (kbalu), becomes elevenfold as the five brabmamantras
and as the six a7gas beginning with the heart. One who fails to perform
three observances of the sandbya-rite obtains purity upon reciting three
instances of such a sfvarkadasika.

Now we could understand this to mean that, for the anonymous commen-
tator on the Sivadbarmottara, Sivaikadasikatraya means either thirty-three
repetitions of a mantra that may be referred to as s7v4, or three repetitions of
a group of eleven made up of the five brabmamantras and the six arigama-
ntras. Both interpretations might appear at first blush to assume a manner
of mantra-use that is characteristic of the Mantramirga, for the expression
Stvamantra, used in a Siddhantatantra, typically refers to whatever has been
taught as the malamantra of that Siddhantatantra, and the use of a combi-
nation of brabmamantras and arngamantras as part of the basic mantra-set
for worship of a divinity is typically tantric. But in fact, as we have learnt
from the first chapter of the Sivadharmottara, the sivamantra here refers
not to root-mantras of seed-syllable type, such as we find in the Milasitra
of the Nisvasa, the Kalottara, the Kirana and the like, but rather to the for-
mula namab sivaya, prefixed by om. Furthermore, we also learn from that
first chapter that the five syllables of that formula yield seed-syllable forms
of the brabmamantras. As for the arigamantras, they can be thought of as
inalienable properties that inhere in Siva, namely cicchakti (hydaya), aisva-
rya (Sivas), vasitva (sikha), tejab (kavaca) pratapa (astra), according to So-
masambhu (Somasambbupaddbati 1, 3.72-74, quoted with some further
discussion by Goodall et al. 2005, 163-164). So it is perhaps conceivable
that the anonymous commentator is after all not saying that the sivazkida-
sika refers to Siva expressed as the five brabmamantras and the six arigama-
ntras, but rather saying that it is eleven repetitions of the sivamantra, which
in any case contains the five seed-syllable brabmamantras na mab si va ya,
and which in any case , since it is the mantric essence of Siva, contains his
inalienable properties that are his azgamantras.

What is certain is that the anonymous commentator was aware of the
typical structure of the basic mantra-set and of the widespread tantric use
of the expression sambita (and related expressions) to refer to a set of eleven
mantras. What is not entirely clear is whether he was really imputing such
an understanding to the teaching of the Sivadbarmottara, which after all
does not allude to argamantras.

Incidentally, the notion of argamantras is not one that is only attested
in Mantramarga works that some may suspect of being uniformly later than
the Sivadbarmottara, since we find four angamantras in the Ucchusmakalpa
of the Atharvavedaparisista (see Goodall & Isaacson 2015, 10, quoting Bis-
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schop and Griffiths 2007), whose date is uncertain. Furthermore Kalidasa
may already refer to Siva’s brabmantras and argamantras with the expres-
sion brabhmangabhih in Kumarasambhava 3.15 (see Hanneder 1996).

But on balance it seems rather unlikely that the Sivadbarmottara was
intended to refer to a sambitamantra of eleven constituents, not only be-
cause it does not teach any azgamantras, but also because the earliest uses
of sambitd (and related expressions) refer to a set of six mantras and not to a
set of eleven. In other words, what is most probably intended by the expres-
sion Sivaikadasika in the Sivadbarmottara is a unit of eleven repetitions of
the svamantra of that text, namely om namab sivaya.

In conclusion to this discussion, we may summarise that the use of the
expressions sivaikadasika and ekadasika in the eleventh chapter of the Siva-
dhbarmottara cannot after all be used as further evidence of an awareness of
mantra-use typical of the Mantramirga. For we have seen that, at least in
the Sivadbarmottara, those expressions are not used as synonyms of ma-
ntrasamhbitd, sambitdmantrah, sivasambiti and sambita. Such expressions
— all containing the word sambiti — may refer to a group of six mantras
(following the ritual tradition of the Dvisatikalottara), or to at least two sli-
ghtly differently constituted groups of eleven. After the Sivadbarmottara,
and perhaps partly under the influence of its prescription of expiation for
missed sandbyd-rites, expressions such as sivaikadasika and sivaikadasini
may however be used as an equivalent of mantrasambita in some works of
the Mantramarga. This in turn may have misled many readers over the cen-
turies mistakenly to suppose that the Sivadharmottara made use of a Ma-
ntramirga pantheon of central mantra-deities consisting of the malama-
ntra (=sivamantra) accompanied by brabmamantras and arnigamantras.”

In short, no radical new conclusions about the dating of the Sivadbarmo-
ttara can be advanced. Instead, another small piece of evidence falls in place
confirming the emerging consensus, namely that the Sivadbarmottara be-
longs to a period (perhaps the seventh century) and milieu in which the ide-
as of the Mantramirga must have been circulating but were not dominant.
This in turn raises a doubt about the recent attempt, using other sorts of evi-
dence, by Barois (2020) to argue that the Dbarmaputrika, a predominantly
yogic work of the Sivadharma corpus, predates the Sivadbarmottara.

3 There is also mention of ‘six a7igas’ in Sivadbarmottara 1, but there they are the
six products of the cow (1.80 and 89-90). As De Simini observes in her article in this vol-
ume, the only common feature between the two main topics of the chapter, the six-syl-
lable mantra and the six products, seems to be that in both cases a set of five has been
extended by the addition of a sixth element.
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1. Introduction

The description of the universe (known as Brahma’s Egg, Brahminda) is
one of the old constituents of the traditional corpus of the Puranas, though
not included in its so-called five topics, puranapasicalaksana. Kirfel pub-
lished his extensive research on this aspect of Puranic literature in two im-
portant books: Die Kosmographie der Inder and Das Purana vom Weltge-
béude (Bhuvanavinydsa), published in 1920 and 1954, respectively.

The cosmos described in the Sivadharmottara is based on the Purinic
concept of Brahmanda, then adjusted to the monotheistic devotion to Siva.
This article examines how the redactors of this work transformed the Brah-
manda into the universe of Siva. The main source of the cosmography in this
work is its chapter twelve, which contains a description of the Brahmanda
in a manner adapted to a Siva-centred universe, supplemented with chapter
five, which deals with the divine destinations of Siva devotees after death.!

! The text and the verse-numbering of these two chapters of the Sivadbarmo-
ttara are based on my provisional collation of the four old Nepalese manuscripts
ascribed to the ninth to the eleventh centuries, as well as Naraharinath’s edition. The
manuscripts used are N2, N§; and N5 from the National Archive of Kathmandu,
and N% from The Asiatic Society, Kolkata. All the digitised photos that I used for
collation were kindly provided by Florinda De Simini. For the first presentation of
the content of these chapters, see Hazra 1956.



Yuko Yokochi

2. Three features of the cosmography in the Sivadbarmottara

Adding something new on top of the accepted system appears to be a stan-
dard strategy in the Saiva milieu. A typical instance is found in the tattva
system. When the Pasupatas incorporated into their doctrine the Samkhya
tattva system, a cosmogonical analysis of the constituents of the universe,
they placed their god Siva above the twenty-five zattvas of the classical
Samkhya system.? Furthermore, in the Pasupatayogavidhi section of the
Skandapurana, a higher principle called para (the highest) diverges from
the twenty-sixth I$vara although it is not yet seen as the twenty-seventh.?
Meanwhile, in Sivadbarmottara 10.45-46 this highest, which is Siva, is
named as the twenty-seventh.* It is well documented that the Saiva Sai-

> Kaundinya’s commentary on Pisupatasitra 2.5 (p. S8): ... ckottarotkarsena
vyapyavyapakabbavendvasthitanam tattvadinam naparicchedadosab | sutratvat vyapa-
kam mabesvaratattvam vyapyam purnsidipasicavimsakam |; “There is no fault of the
lack of distinction of [the entities] such as zazzvas because they stand in the relationship
of the pervaded and the pervading according to the superiority of one after another. The
tattva of Mahe$vara is pervading because it threads [the universe], and the twenty-five
[tattvas] beginning with purusa is to be pervaded.” What this means is that the zattva of
Mahesvara (i.e., Siva) is superior to the twenty-five tattvas because the former pervades
the latter. Here Mahesvara is not explicitly called the twenty-sixth, rather it is regarded as
a higher principle than the usual twenty-five tattvas.

The Skandapurina refers to the twenty-sixth fattva as Siva several times, especially
in the Pasupatayogavidhi section (Bisschop 2007, 51, fn. 32); see also the next note be-
low. Siva is called the twenty-sixth in the Liigapurana, too, e.g. 1.28.7 and 9.

3 The Skandapurina, ascribed to about 550-650 CE, is roughly contemporaneous
to the Sivadbarmottara, and both were composed under the influence of the Pasupata
movement, targeting mainly lay Saiva devotees. For an overview of the Pasupata move-
ment discerned from the Skandapurana, see Bakker 2014, 137-153. The Pasupatayo-
gavidhi section covers the last ten chapters of this text and the edition of the section
with translation is being prepared by Peter Bisschop and the present author. The fol-
lowing text and translation is based on our provisional version.

Skandapurina 17413 and 17: pratyayasya bahirlopo manasy atmani samsthite |
abbisamdhib pare caiva isvarasyatmanas ca ba || 13 ||; “When the mind abides in the self,
removal of cognitions regarding the outer world [takes place], as well as the integration
of the Lord (I$vara) and the self in the Highest (para).’

Skandapurina 174.17 (17 is a sort of commentary of 13cd): paro mabesvaro devah so
bhisamdbes tu yojakab | abbisamdhis tada yasmad isvarasyatmanas ca bi || 17 ||; ‘At that
time, the integration of the Lord and the self takes place thanks to Him; it is He, the Highest
(para), God Mahesvara, who contrives the integration.”

4 Sivadbarmottara 10.45¢d—46: rudrab sadvimsakab proktab sivas ca paratas tatab ||
45 || sapravimsatimab sintah susitksmab paramesvarab | svargépavargayor data tam vi-

Jhidya vimucyate || 46 ||.
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ddhantikas extend the number of zattvas gradually up to thirty-six (Goodall
2015, 44-46).

The same strategy is used in the cosmography of the Sivadbarmottara as
exemplified in chapter twelve, in which several new worlds are added on top of
the usual Brahminda within itand above it. A similar accretion is also observed
in chapter five, though it is less clear because of the differing presentation of
divine worlds. Compared to the zattvas, the addition of the new worlds in the
Sivadbarmottara is far more complicated, manifesting as it does in three fea-
tures, the second and the third of which seem to be unique to this text.

The first feature is the addition of Visnuloka and Sivapura, also called
Sivaloka and Rudraloka, above the usual seven worlds (Bhir, Bhuvar, Svar,
Mahar, Jana, Tapas and Satya), of which the final Satyaloka is identified with
Brahmaloka. Thus Sivapura/ -loka is on top of the Brahmanda, under its
shell. This feature is not a new invention in this text. Visnuloka and Rudralo-
ka have already been mentioned in the Mahabhirata, though their location
is not explicit.” Visnuloka is also mentioned in the Visnudbarma, again with-
out specifying its location,® while Kaundinya refers to Sivapur in his com-
mentary on the Pisupatasitra.” The text shared between the Vayupurina
(2.39) and the Brabmandapurana (3.4.2), which has parallels in chapter 183
of the Skandapurina, locates Sivapura on top of the Brahmanda and iden-
tifies it as the eighth world immediately above the traditional seven worlds.®

‘Rudra is said to be the twenty-sixth. And Siva beyond it is the twenty-seventh, the
supreme lord who is tranquil, very subtle and a giver of heaven and liberation [from the
cycle of rebirths]. Cognising Him, one is liberated.”

This chapter mainly deals with yoga. The text of chapter ten quoted in this chapter
is based on a provisional edition made by Dominic Goodall. Hazra has already point-
ed out in his overview of the content of the Sivadbarmottara that Rudra is the twen-
ty-sixth tattva and Paramesvara the twenty-seventh in this text (Hazra 1956, 45).

> See Mahabharata 3.81.155,7.173.103, 13.110.94 for Rudraloka and for Visnulo-
ka, Mahabharata 3.80.60, 93; 81.9, 87, 150; 82.95, 105, 107, 119.

¢ Visnudharma 3.42,7.26,17.10, 70.89, 70.99, 84.28, 85.8, 86.3, 87.14.

7 Kaundinya’s commentary on Pasupatasiitra 3.26 (p. 91): ... atra rapavyapadesena
riipini namaskaro drastavyah | kasmat | tadabbisandbiprayogat | sivapuri upasthanavat |;
‘Here, in referring to forms (r7pa), obedience to the one who has forms (r#pin) should be
understood. Why? Because of the application [of one word] to [another] with which it is
inseparably connected. Like [the expression of] serving the city of Siva (sivapur).’ This s part
of the explanation of the plural noun mdmmpebhyﬂlo in the sutra (mzmas te astu rudrari-
pebbyap), and the illustration means that serving Sivapur means serving Siva because of this
inseparable connection (abbisandbz).

8 Bisschop 2007 examines the description of Sivapura in Skandapurina 183, com-
paring it with the Vayu- and the Brabmdéndapurina. For the reference to the eighth city/
world, see Bisschop 2007, 57, as well as fn. 52 below in this article.
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The Skandapurana also contains a lengthy account of this city in chapter
thirty-two.” In Milasitra S.7, the Nisvisatattvasambita, the earliest extant
Saiddhantika scripture, places Brahma- and Visnupura above Satyaloka, with
Sivapura on top.'* Some early Saiddhantika scriptures have the same order of
the three worlds within the Brahmanda, and in some, Satyaloka is identified
with Brahmaloka." On the other hand, Gubyasitra 7.69-80 of the Nisvisa-
tattvasambita describe Sivapura as located just above Satyaloka.'? Thus, the
addition of Sivapura/ -loka, sometimes together with Brahmaloka and Visnu-
loka, on top of Brahminda was already popular in the Pasupata, or more
generally the Saiva fold around the period when the Sivadbarmottara was
redacted. The addition of Visnuloka and Sivapura/ -loka above Satyaloka,
namely Brahmaloka, in the Sivadbarmottara is more advanced than that of
Sivapura alone above Satyaloka in the Viyu-Brabmanda, the Skandapurina
and the Gubyasitra of the Nisvdsa, and the same as or closer to that found in
some early Saiddhantika scriptures.

’ Skandapurana 32.68-94. See Skandapurina, Volume IIB, pp. 45-47, especially
fn. 114. In addition, the Lizigapurina also refers to Sivapura several times, especially
in 1.76-77.

Y Miilasiitra 5.7: tapolokam tatab prapya satyalokam nayet punab | brabmavispu-
puram nitvd punah sivapuram nayet ||; “Then, having reached the world of Tapas, he
(i.e., the preceptor) should further lead him (i.e., a disciple) to the world of Satya; hav-
ing led him to the cities of Brahma and Visnu, he should further lead him to the city
of Siva (Sivapura).” The first five of the seven worlds (Bhir, Bhuvar, Svar, Mahar and
Jana) are mentioned in Mlasitra 5.6. Here the three worlds of Brahma, Visnu and Siva
seem to be added on top of the usual seven worlds without identifying Satyaloka with
Brahmaloka/-pura. The Nisvasamukha, the opening book and possibly the latest layer
(Goodall 2015, 22 and Kafle 2020, 35-39) of the Nisvasatattvasambita, follows this in
4.116. This idea, whilst not exactly the same, is close to that of the Sivadbarmottara.

W Parakbyatantra 5.134cd—141ab regards Satyaloka as the world of Brahma and
places the worlds of Visnu and Siva above it in this order under the shell of Brahminda
(Goodall 2004, 90fF and 311). According to the information given by Goodall (7b:d.,
311, fn. 612), the same idea of the abodes of three deities is found in the Kirana-, the
Mrgendra- and the Svacchanda-tantra, but the abode of Brahma is placed above Sa-
tyaloka separately in the Kizana and the Svacchanda.

2 Gubyasiitra 7.69: paricasityadhikair laksaih kotir ekd ca yojanaih | satyalokat tato
Jieyam dardbvam Sivapuram param ||; ‘Sivapura, the highest [world], should be known
to be situated 18,500,000 yojanas above that Satyaloka.’

For the Gubyasiitra (unpublished), I have used an e-text of the transcription of the
Nepalese manuscript (No.1-227, NGMPP Reel A 41/14) made by Dominic Goodall.
The Gubyasntra is considered to be later than the Mulasitra (Goodall 2015, 19-22),
but in the case of Sivapura it shows an older idea, namely that Sivapura is the eighth
world of the Brahmanda.
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The second feature, the addition of further upper five worlds or domains
(of Brahma, Visnu, Skanda, Uma and Siva) or three (of Skanda, Uma and
Siva) above the Brahminda, seems to be an entirely new invention in this work
as I am yet to find this idea elsewhere,"? except for the Revakbanda (Narma-
damahatmya) which borrows many passages from Sivadharmottara chapter
twelve."* This second feature is the main subject of this article and shall be
examined later in detail. Here the terms that refer to various worlds should be
noted. For the upper domains, the term sthina is mostly used in contrast to
loka, pura, or bhavana® which are used for the lower worlds; however, this is
not consistent in the text and the reverse usage is also found. In this article I
use the term Joka and, in the case of Sivapura, pura for the lower worlds and
sthana for the upper domains merely to avoid confusion.

The third and last feature is the equation of Sivaloka with Goloka. The
idea that Sivaloka is Goloka may have derived from the close relationship of
the Pasupata observances with govrata/godharma, an observance of behav-
ing like cattle or bulls, proposed by Acharya.'® Presumably related to this, a

3 Lingapurana 1.23.31-38 show a similar, but simpler idea. In this passage, Visnu-
loka is located above the seventh Satyaloka, and the worlds of Skanda/Kumara, Uma and
Rudra/Mahegvara are placed above it. But whether the worlds above Satyaloka are situated
within the Brahminda or beyond it is unclear. The chronological relationship between
the two texts is uncertain, but it is more likely that the Sivadbarmottara is older than the
Lingapurina than the other way around. Lingapurina 1.23.31-38: bburloko tha bhu-
varlokah svarlokas ca mahas tatha | janas tapas ca satyam ca visnulokas tatab param || 31
|| astaksarasthito lokab sthane sthane tadaksaram | bbir bbuvab svar mabas caiva padas
catvara eva ca || 32 || bbarlokab prathamab pado bbhuvarlokas tatab param | svarloko vai
trtiyas ca caturthas tu mahas tatha || 33 || pasicamas tu janas tatra sasthas ca tapa ucyate
| satyam tu saptamo loko by apunarbbavagiaminam || 34 || visnulokah smytam sthanam
punaravyttidurlabbam | skandam awmam tatha sthanam sarvasiddbisamanvitam ||
35 || rudralokab smrtas tasmat padam tad yoginam subbam | nirmama nirabamkarah
kamakrodbavivarjitah || 36 || draksyanti tad dvijah yukta dhyinatatparaménasabh |
yasmac catuspada by esa tvaya dysta sarasvati || 37 || padantam vispulokam vai kaumaram
Santam uttamam | awmam mahesvaram caiva tasmad dysta catuspada || 38 |

14 See fn 17.

'S Bhavana in this meaning occurs four times in chapter five of the Sivadbarmo-
ttara. Of them a manuscript has the variant bbuvana in two occurrences. In this context,
bbuvana, which means ‘world,” is better than bbavana, which usually means ‘house,’
but I have adopted the reading bbavana following the majority of the manuscripts.

' Acharya 2013. The world of draft-ox (anadub) mentioned in jaiminiyabri-
hmana 2.113 in the passage of the observance of govrata attached to the gosava ritual
(¢bid., 116-118) may be considered to be a precursor of Goloka in the Sivadharmo-
ttara. See also Bisschop 2018, which enhances and partly revises Acharya’s hypothesis
with new evidence.
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gift of bulls together with cows to Siva is considered to be the most merito-
rious act and there is a detailed description of how to tend cattle in chapter
twelve. The role of the worship of bulls and cows in the Sivadharma, as well
as in the Pasupata tradition, is an intriguing topic and the relevant parts of
the text remain to be studied in a separate article.

In the following, I will first present the contents of chapters five and twelve,
and then bring the second feature into focus, examining the difference between
the lower worlds within the Brahmanda and the upper ones beyond it.

3. The description of cosmography in chapters five and twelve
3.1 The content of chapter twelve’”

Chapter twelve begins with Agasti’s questions to Skanda; where is Goloka
(‘the world of cattle’), what is it like and how can it be reached, and so begins
Skanda’s teaching on the world of the mothers of cattle (gomdatrioka)." Such
an opening could be construed as strange as it suggests that the main topic
of chapter twelve is Goloka, when it is actually the Saiva adaptation of the
Puranic cosmography as mentioned above, centred on Sivapura/-loka and
Sivasthina. At the same time, Sivaloka is equated with Goloka and there are
long passages on how to tend and donate bulls and cows. Furthermore, as a
means to reach Sivaloka, that is Goloka and Sivasthina, faith in Siva and the
practice of the yoga of Siva (s/vayoga; yoga focused on or taught by Siva) are
considered most important whilst, at the same time, the significance of a gift
of bulls and cows is emphasised. Thus, the entire chapter appears to have in-

7 This chapter largely corresponds to chapters 58-60 of the Revikhanda (Nar-
madamahatmya) except for 12.96-180 and 258-299. The parallel text belongs to the
116-adbydya version of the Reviakhanda, which is, according to Neuf (2012, 37-46), the
genuine Revikbanda affiliated to the Skandapurina, while the 232-adhydya version of the
Revakhanda published as the third part of the Avantyakbanda of the Skandapurina by
Venkate$vara Press, Bombay (reprinted by Nag Publishers, Delhi), represents the text origi-
nally affiliated to the Vayupurina. I have used an e-text made by Neuf based on the edition
by Omkarananda Giri (Hosangabada 1994), since Giri’s edition was unavailable to me.

There are three passages quoted from the Sivadbarmottara twelve in the Dina-
kbanda of Hemadri’s Caturvargacintamani, though all three quotations are attributed
to ‘Skandapurina.’ These are 12.92 and 102-104 (pp. 446f of the Danakbanda), 166
(p. 482) and 167 (p. 481). One more quotation attributed to ‘Skandapurina’ corre-
sponds to Revakbanda 60.3-25 (pp. 261-263), which has a parallel in 12.247-257.

8 Sivadbarmottara 12.2-3: bbagavan Srotum icchami golokah kidysah punab
| prapyate karmana kena kiyaty adbvani samsthitab || 2 || skanda nvaca | sriyatam
abhbidbdasyami namaskyrtva mabesvaram | gomdtrlokam paramam sarvakamasama-
nvitam || 3 ||.
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tertwined two main topics: the Saiva cosmography centred on Sivapura/ -lo-
ka and Sivasthina and the sacrality of cattle. At present, it is impossible to say
whether this mixture was intended or resulted from a redaction following
an accretion of the passages related to cattle. Nevertheless, the accounts of
both topics are contained in each of the four old Nepalese manuscripts I con-
sulted, probably the oldest versions of the text, demonstrating that they had
already been integrated when formulated as the last chapter of the Sivadha-
rmottara. Whilst the focus of my chapter is Saiva cosmography, a general un-
derstanding of how both topics are intertwined is also oftered.

After this introductory dialogue (12.1-3), Skanda describes the universe,
Brahmanda, from the bottom up, according to the customary Puranic cosmog-
raphy (12.4-52). Since this description is very concise, it is impossible to compare
it at the level of wording with the other Puranic accounts contained in Kirfel’s
Bhuvanavinydsa (Kirfel 1954), but the comparison of the names and their order
with those of several groups classified by Kirfel in his Die Kosmographie (Kirfel
1967) provides some information about the relationship of this text with the oth-
er Puranas.”” The cosmography is the same as the usual Puranic one up to Satyalo-
ka, also called Brahmaloka, which is usually the topmost world of Brahmanda.

Above it, but within Brahmanda, the text adds Visnuloka and Sivapu-
ra/-loka. Visnuloka is mentioned in just one verse (12.53), but the paradisia-
cal grandeur of Sivapura/-loka with Siva’s palace or temple at the centre is de-
scribed in many stanzas (12.54-87). Then, Sivaloka is identified with Goloka
(12.88) and five mother cows who reside there and are the mothers of all the
world are named (12.89-91); they descend to earth to grant favour upon the
people at Siva’s will. This allusion to the mother cows may have triggered
the extensive account (12.92-180) on the value of cows and bulls with in-
structions to the effect that people should always take care of them and in
reward reach Goloka (Sivaloka) after death. Here the text departs from the
topic of cattle and states a variety of meritorious deeds for reaching Sivaloka
with a stress on gifts to sivayogins and Siva devotees (12.181-216). Towards
the end, the merit of tending cattle is emphasised again (12.212-214).

This account of Sivaloka is concluded at 12.216 and the text resumes the
usual Puranic cosmography and refers to the eight coverings (Zvarana) sur-
rounding Brahmanda, according to the Samkhya zartva system (12.217).°
The description of Brahmanda ends with the statement that there is an in-

Y For this, see the relevant footnotes on the structure of the content below.

2 In Visnupurana 2.7.28 (ct. Kirfel 1954, 53), itis said that Visnu abides as pums (i.e.,
purusa) in the eighth covering, pradbina, and therefore there is no addition of Visnu’s
world, which entirely conforms to the zaztva system of Classical Saimkhya: daruny agnir
yatha tailam tile tadvat puman api | pradbane vasthito vyapi cetandatmatmavedanab ||.
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finite number of Brahmindas because the primordial material (pradhina =
prakrti) is all-pervasive (12.218).

Then begins the very unique account of the five additional upper do-
mains which are called, in ascending order: Brahma-, Visnu-, Kumara-,
Umi- and Siva-sthana (12.219-231). Each of the first four domains is men-
tioned in only one verse, but Sivasthina ranges over several verses. Instruc-
tions on how to reach each domain are given (12.232-244) and here too
Sivasthana is brought into focus, and yoga is said to be the single means to
attain it. Finally, another reference to the significance of cattle suggests that
yoga is not the only means to reach Sivasthina and that there is another way:
a special gifting of bulls and cows to Siva (12.245-259).

Chapter twelve is the concluding chapter of the Sivadbarmottara and
so contains a closing discussion of the entire work. After these concluding
remarks (12.260-262), the text gives an instruction on the ritual recitation
of the work and states the plentiful rewards (12.263-299).*

The structure of the content of chapter twelve

1-3 Agasti asks Skanda about the character and the location of
Goloka. Skanda begins to teach:
4-218 The description of Brahminda
4 The hells (raraka) at the bottom**

5-20  Seven underworlds (patila):
(from the bottom) Mahatala, Rasitala, Talatala, Sutala,
Nitala, Vitala and Tala??

21-36 Bhar
— Seven concentric continents: (from the centre) Jamba-,
Plaksa-, Salmali-, Kusa-, Kraufica-, Sika- and Puskara-dvipa*

*! This part has been studied by De Simini (2016a). For the parallel to the Devipurina
in this part, see zbid., 417-422.

2 The hells are classified and depicted in detail in chapter seven of the Sivadharmo-
ttara. The classification therein conforms to Kirfel’s third group consisting of the Agn:-
purina and the Sz'mpunim Dharmasambita (Kirfel 1967, 154-156). As mentioned in
tn. 3, the Skandapurina is contemporaneous to and has similar characters as the Siva-
dbarmottara, but the classification of hells in the former (Skandapurana 37-49) is en-
tirely different from that of the latter and does not conform to any group of Kirfel’s list.

» The names and the order of Pitilas conform to Kirfel’s second group consisting of
the Brahma-, Litiga-, Kitrma-, and Bbavisyapurana (1) (Kirtel 1967, 144).

*The names and the order of continents are the same as those of Kirfel’s first group
consisting of most of his sources (Kirfel 1967, 56ff). On the other hand, the names and
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— Seven concentric oceans surrounding each continent:
the oceans of salt water, sugar-cane juice, wine (s#74), clar-
ified butter (ghrta), yoghurt (dadhbi), milk, and sweet wa-
ter

— Nine mountains on the Jambuadvipa, seven mountains
on each of the continents from Plaksa to Sika, and Mina-
sottara on Puskaradvipa.

— The ground called Ekaila outside the ocean of sweet
water, and the mount Lokaloka on it, encircling the earth
Bhuvar: from the earth to the sphere of the sun

Svar: from the sphere of the sun to the polar star

Seven bands (skandhba) of wind in Bhar, Bhuvar and
Svar:

(from the bottom) Avaha (up to clouds), Pravaha (on the
sphere of the sun), Udvaha (on the sphere of the moon),
Samvaha (on the sphere of the lunar mansions), Vivaha
(on the sphere of the planets), Pariavaha (on the sphere
of Ursa Major) and Parivaha (on the sphere of the polar
star)

Mabhar: The deities who have performed their duty in Svar
for the period of one Manvantara retire here in turn and
stay for one day of Brahma

Jana: the abode of the Sadhyas

Tapas: the abode of Prajapati’s mind-born sons

Satyaloka = Brahmaloka: the abode of Brahma

Visnuloka

Sivapura/ -loka: the topmost world of the Brahminda

— Description of the luxurious beauty of the city,” the
Ganas and the divine women of similar appearance with
them, and the floors of various colours of precious stones
— The devotees of Siva stay happily in this city with
charming ladies; a description of these women

— Siva’s palace/temple in the middle, and the bull (Dhar-
ma-vrsa) with the mothers of cattle (Gomatr-s) under it
— Goloka and Sivaloka are one and the same; five mothers
of cattle (Nanda, Subhadra, Surabhi, Susila and Sumanas

their order found in the Skandapurina correspond to Kirfel’s second group (see Ska-
ndapurina, Volume III, note 181 on p.85).
% This description has variations according to manuscripts.
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with some variants of names) abide there and descend to

the earth for the benefit of all beings

92-180 The value of cows and bulls as a means of reaching Sivapura

181-216

217

218

— Praise of cows; merits to be acquired by tending cows
and donating cows and milk-products (gorasa)

— Building a good cow stall (gomatrsala); the ritual of
building it

— One who has built a good cow stall attains Sivaloka;
when falling from it, one experiences each world in the re-
verse order and at the end becomes a king on earth

— Seasonal arrangements for a cowpen (goszha) with spe-
cial care in the summer; care of calves

— Offering bulls to Siva and its merits

— The prohibition of riding on and driving a bull; partic-
ularly any king should prohibit it and punish offenders
— Care of cows in grazing

Sivapura continued

— Merits to be acquired to reach Sivapura with an empha-
sis on gifting to s7vayogins and sivabbaktas

— The $ivdsramins (Sivabrahmacirin, Sivagrhastha, Siva-
vanastha, Pasupata and Mahavratadhara) are mentioned
one by one as special targets to be pleased”

— There are only two means of reaching the highest state:
the gnostic yoga (jianayoga) and the protection of cows
and bulls

Eight coverings (dvarana) of Brahmanda:

Five elements, abamkdra, khyati (= buddhi) and prakrti
An infinite number of Brahmandas

26 The same set of five divine cows is mentioned in Sivadbarmottara 1.77-79, where
it is said that they were produced from the milk ocean when it was churned and that
they descended from Sivapura to the earth for the benefit of the world.

7 The concept of sivasramas, as well as sivasramins, the people belonging to the
Sivasramas, is the main topic of chapter eleven of the Sivadbarmasistra (Bisschop, Kafle
and Lubin, 2021). Attention should be drawn to the fact that the Saiva ascetics are divid-
ed into two groups: the Pasupatas and those who practise the mahdvrata. The two groups
probably correspond to the followers of two varieties of Atimarga in the Nisvasamukba
(4.70cd-131), atydsrama-vrata and lokatita-vrata; the former is the observance of the
Paficartha doctrine expounded in Kaundinya’s commentary on the Pasupatasiitra, while
the latter is the kapdila-vrata, the observance of wandering with a skull-bowl. For the
early two divisions and various branches of the Pasupata school, see Acharya 2011.
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219-259The upper five domains

219-231 Brahma-, Visnu-, Kumira-, Umi- and Siva-sthina
232-244 The means to reach Sivasthina, as well as the oth-
er Sthianas
— The gnostic yoga of each deity, especially yoga
of Siva (sivayoga), even for just one day; the peo-
ple who have reached there become sovereigns
(i5vara) called Svabhogas
— After death at Sivasthina, one experiences
each world in the reverse order, becomes a sivayo-
gin on earth and reaches Sivasthina again
245-259 The single means other than yoga:
A special ritual offering of a thousand cows with
ten bulls to Siva on an equinox day

260-262 Concluding statement of the Sivadbarmottara

263-299 The ritual recitation of the Sivadbharmottara and its merits

3.2 The content of chapter five

This short chapter deals with the favourable destinations for people after
death, namely, various paradisiacal worlds. The ten worlds, in ascending or-
der are: the world of Pisacas, Raksases, Yaksas, Gandharvas, Indra, the moon,
Prajapati,” Brahma, Visnu, and Siva (Sivapura/-loka, also called Rudraloka).
Devotees of Siva reach the highest world. On the other hand, Siva grants
one of the nine lower worlds to the people who do not completely devote
themselves to him, but have worshipped him more than once, in accordance
with their character and frequency of worship. Then, Sivapura (Rudraloka)
is described as the highest, most splendid world that can be reached by people
who dedicate themselves to the yoga of ritual and meritorious activities (ka-
rma-yoga). Additionally, someone who is devoted to Siva even for just a day
or who dies at a sacred place of Siva (rudraksetra) can also reach this world.

After concluding the account about the ten worlds after death, the text
further states the three, not five, upper domains in this chapter: Skanda-,
Umi- and Siva-sthana.

Next, the set number and the properties of eight-fold supernatural, sover-
eign powers (astaisvarya) to be obtained in each world are mentioned systemat-
ically, based on the Simkhya tattva system. In the tenth world, Sivapura, as well

* For the order of the worlds of the moon and Prajapati, see fn. 30 below.
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as the two upper domains of Skanda and Umi, the power fulfilling all desires
and superior to that in the world of Visnu is granted. Finally, in the domain of
Siva, one can attain sovereignty equal to that of Siva himself, which is infinite,
presides over everything, is the cause of the world and liberates the bound souls
from bondage.?” The chapter ends by stating the efficacy of salutation to Siva or
recitation of his name performed for any motive, even just in passing.

The structure of content of chapter five

1-5 Description of the Sivadharma and a set of ten ways to
practice it such as non-harm and other moral qualities
6-32 Good destinations after death

6-14  The devotees who observe the Sivadharma reach Sivapura
— Some are liberated there with gnostic yoga (j2anayoga),
but others who attach themselves to pleasures return to
the cycle of rebirths

15-24 Various divine destinations of the people who are not de-
voted to Siva
From the lowest according to their personalities and the
frequency of their worship of Siva: the world of Pigicas,
Raksases, Yaksas, Gandharvas, Indra, Prajapati, Indu (the
moon),* Brahmi, and Visnu

25-30 The description of Sivapura/ -loka, also called Rudraloka,
above Visnuloka

31-32 Concluding remarks on destinations after death

» Sivadbarmottara 5.49-50: anantagunam aisvaryam sivasyitmagatam mahat |
adimadhyantarabitam visuddbam tattvalaksanam || 49 || sarvabbibbavakam sitksmam
anaupamyam parat param | susampirnam jagaddhetum pasupasavimoksanam || 50 ||.
We can discern the Pasupata terminology such as pasupdisa in the passage.

3 Two of the four manuscripts omit the verse that refers to the world of Indu, ‘the
moon’ (5.22). Before that, the third manuscript adds a verse that refers to the world of
Soma, ‘the moon,’ and the last inserts two padas between 22ab and 22cd. Furthermore,
in the later description of supernatural powers to be obtained in each world, the world
of Soma (5.45ab) precedes that of Prajapati (5.45cd), which seems more logical because
Prajapati is considered to be higher in status than Soma/the Moon in general. There is
some confusion in the manuscript transmission concerning two verses that refer to the
world of Prajapati (5.21) and that of the moon (5.22). It may be that four padas were
lost between 21ab (the reference to six times of worship) and 21cd (the reference to the
world of Prajapati) at an earlier stage and that some scribes tried to fill in the lack of the
references to the world of the moon and the seven times of worship.
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33-40 The upper three domains: Skanda-, Umi- and Siva-sthina

41 An allusion to later expositions of yoga and the nature of
the upper worlds™

42-51 Sovereignty (sets of eight-fold supernatural powers) to be
obtained in each world: 3
One octet related to earth in Pisicaloka, two octets relat-
ed to water and earth in Raksoloka, three octets related
to fire, water and earth in Yaksaloka, four octets related
to wind, fire, water and earth in Gandharvaloka, five oc-
tets related to all the five elements in Indraloka, six octets
related to manas and the five elements in Somaloka (the
moon world), seven octets related to abamkara, manas
and the five elements in Prajapatiloka, eight octets relat-
ed to buddbi, abamkaira, manas and the five elements in
Brahmaloka, nine octets related to pradhana (= prakrti),
buddhi, abamkara, manas and the five elements in Visnu-
loka, and sovereignty over all in Sivapura, as well as the do-
mains of Skanda, Umi and Siva

52-54 Efficacy of the worship of Siva, even if done by chance

55 Concluding statement

4. The addition of the uppermost five or three domains

The insertion of the worlds of Visnu and Siva above the world of Brahma
(Satyaloka) within the Brahmanda is understandable as an easy way to
show the supremacy of Siva. However, the accretion of further three or
five upper domains increases remarkably the layers, even if one set is inside
the Brahminda, the material universe and the other beyond it. Why were
these worlds invented? Why were these sets of three or five chosen? And,

3 The verse probably alludes to chapters ten and twelve of the Sivadharmottara; yoga
is the main topic in chapter ten and the nature of the upper domains is explained in chap-
ter twelve.

32 Sivadbarmottara 5.42—45ab, listing the supernatural powers obtained in the first
eight worlds, are quoted in Sivﬁgrayogin’s Sm'vapdrz'bbd;d 4, §65 (p. 239ff). For similar
statements in the Malinivijayottara and other Saiva texts, see Vasudeva 2004, 92, 325—
329. See also 7bid., table 28 on p. 365, which summarises the correspondence between
the beings (Pisicas etc.) and the powers to be obtained in the Mdalinivijayottara; the
correspondence is as recounted in the Sivadbarmottara, except that the latter does not
contain references to Bhuvanesvaras in the table in Vasudeva 2004.
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what role do such upper domains play in the whole belief system of the
Sivadharma?

First, the set of five in the upper domains in chapter twelve represents the
combination of the customary divine trio (Brahma, Visnu and Siva) plus a
Saiva mythological trio (Skanda, Uma and Siva). As Siva is present in both
trios, the combination actually amounts to five. In chapter five, the first trio
is omitted as it is already included in the lower universe. A similar idea of
two trios of the divine is found in chapter ten of the Sivadbarmottara in
the interpretation of the sound om.”*  As also pointed out by De Simini
in her article for this volume (see p. 25), in Sivadharmottara 10.89cd-91
the three sound-units of om, 4, # and m (= ma), are interpreted firstly as
Skanda (Kumara as the son of Agni; 2 of Agni), Devi (Uma; # of Uma) and
Mahesvara (i.c., Siva, ma of Mahesvara), and secondly as the conventional
trio, Brahma, Visnu and Mahesvara. Thus, it may well be that the same idea
of two trios of deities does apply to the cosmography in chapter twelve.

Itis worth noting here that, although three or five upper domains are men-
tioned, only the domain of Siva is described in detail over several verses with
just one or two verses allotted to the other domains. Only Siva’s domain seems
to have substance, the others being incorporated to give the appearance of a
systematic and inclusive new cosmography. This is also true for the worlds
of Brahma, Visnu and Siva inside the Brahmanda. Brahmaloka (Satyaloka in
chapter twelve) and Visnuloka are only mentioned in one verse while there is
along passage depicting the splendour of Sivaloka. Consequently, I will focus
on the two worlds of Siva, Sivapura/-loka and Sivasthana and examine the

% After instructing that one should meditate Siva as the sound o2 on the lotus-throne
of the heart (10.86-89ab), the text explains o by dividing it into the three sound-units
(matra) (89cd-90a) and equating them (a, #, m/ma) to the two trios of the divine
(90c-92b). Then a half unit (ardhamatra, resonance after om) is said to be the supreme
Siva (parama-siva, 92c—93ab), distinguished from Siva or Mahegvara corresponding to the
m-sound. It recommends visualisation of the embodied Siva (sakala-, satanu-siva) (93cd)
because the supreme Siva is inconceivable (acintya). Then, the third alternative interpreta-
tion of three sound units, which is in line with the Samkhya system and a half unit are intro-
duced, namely the manifested (vyakza), the unmanifested (avyakta) and the soul (purusa)
for 4, u and m, and Siva for a half unit (94).

Sivadharmottara 10.89cd-94: vicyavicakabhivena matratrayavibbigatah || 89 || matris
tisrah samakhyatah skandadevimahesvarab | akarokaramakards tas ca matrah prakirtitab ||
90 || akarid agnigarbbatvit kumdarah parigrhyate | ukarid apy umddevi makarac ca mabhes-
varah || 91 || athavanyaprakirena brabmavispumabesvarib | kraman matrib samuddistas
tatparas cardbamatraya || 92 || bbavanamatragamyatvid acintyah paramab sivab | sakalam
cintayet tasmat siddhbyartham satanum sivam || 93 || athava vyaktam avyaktam purusam cety
anukramat | matras tisrah samakhyatah sivas capy ardbamatraya || 94 ||.
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differences between them to resolve the question of why the domains beyond
the Brahmanda were invented.

4.1 Differences between the two worlds of Siva

As mentioned above, the fundamental difference between the two worlds
of Siva is their location, one within the Brahminda and the other beyond
it; Sivapura/ -loka is a physical, tangible world, Sivasthina is something im-
material. The account of the former in chapter twelve references the size of
the world, thirty-two crores in width and sixteen crores in height (12.54),*
and contains detailed descriptions of its magnificence for about thirty verses
(12.56-87). There are aerial palaces of many stories, flower gardens, bow-
ers with swings, arbours adorned with flowers, ponds full of huge lotuses
of five colours, and floors shining with the colours of precious stones. The
city abounds with male and female retinues of strange appearances, and the
men who reach it enjoy themselves with beautiful ladies. The charms of
the ladies are described in the typical poetical manner. Thus, this city or
world of Siva is full of sensual pleasures. The upper Sivasthina is, on the
other hand, described in less than ten verses without any concrete elements
(12.223-230).

The difference between the two worlds is also discernible in the means
of arrival. In order to reach Sivapura/ -loka, the devotion to Siva, often ac-
companied by meritorious deeds, such as gifts, feeding and care of cattle, is
said to be the most important, while yoga is said to be the singular method
to reach Sivasthana. This shall be examined in detail.

In chapter five it is said that the divine world one goes to after death is de-
termined by the frequency of one’s worship of Siva over a lifetime. The peo-
ple who worship Siva are called sivakarmin ‘the one who performs religious
and meritorious activities dedicated to Siva,” and intentions do not matter
if the activities are aimed at Siva. This point is made clear in the concluding
passage of the chapter, 5.52-55:%

Here twenty-eight crores of brightly shining aerial palaces (vimana) in the
form of stars are seen above [in the sky] by the virtuous. (5.52) The people

3 Sivadbarmottara 12.54: vispulokdc ca paratah srimac chivapuram mabat | dvatrimsa-
kotivistirnam tadardhena samucchritam |)|.

¥ Sivadbarmottara S.52-55: tararipavimanandm ima dysyanti kotayah | astavimsatir
evordbvam sudiptah sukytatmanam || S2 || ye kurvanti namaskaram ivariya kvacit kvacit |
samparkat kauntukal lobbat tad vimanam labbanti te || 53 || namasamkirtanam vapi
prasangena sivasya yab | kuryad vapi namaskaram na tasya viphalam bhavet || 54 || ity etd ga-
tayah proktd mabantyah sivakarminam | atyalpalpatarendpi pumsam isanubbavatab || 55 ||.
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who have bowed down to I$vara at one or another place [even merely] due
to someone’s company, curiosity, or greed, obtain the aerial palace. (5.53) If
one recites a name of Siva by chance, or bows down to him, his [act] will not
be fruitless. (5.54) Thus, these are proclaimed to be great destinations of the
people who have performed religious acts to Siva (sivakarmin) even with a
minute amount [of effort] thanks to the authority of Téa (i.e., Siva). (5.55)

In order to reach the world of Siva, however, one should be devoted to those
religious acts (karmayogarata, karmanistha), or one should have absolute
devotion to Siva (bhakts). Dying on lands sacred to Siva (rudraksetra) is an-
other means of reaching his world:*

The great divine city of Siva should be known to exist above the city of
Visnu. It is an unparalleled place of satisfaction for the people who are de-
voted to religious acts [to Siva] (karmayogaratitman). (5.25);

Thus, the supreme city of Siva, great and glorious, for the embodied souls
who devote themselves to religious acts [to Siva] (karmanistha) has been
stated here; it has been known that it causes them to be reborn [in the cycle
of rebirths after dying at the city]. (5.32);

If one worships Samkara (i.e., Siva) even one day with utter devotion (bha-
kty), he also goes to the abode of Siva (sfvasthana),” let alone one who
reveres him many times. (5.29);

That city (sivapura) has been proclaimed for all the devotees of Siva and all
beings, mobile and immobile, who have died on Rudra’s lands (5.28).

A similar statement of the significance of devotion and religious acts to Siva
is also found in chapter twelve:**

The people who revere Siva with utter devotion [even if] lacking proper
ritual procedure, find great pleasures at the city of Siva for a long time.
(12.181) If those who are incapable of the gnostic yoga worship Siva with

% Sivadbarmottara 5.25, 32, 29 and 28: jieyam vispupurid drdhvam divyam
Sivapuram mahat | tad bhogasthanam atulam karmayogaratatmanam || 25 ||; ity etad
aparam proktam Srimac chivapuram mabat | debinam karmanisthanam punariva-
rtakam smytam || 32 ||; apy ekadivasam bhaktya yab pijayati samkaram | so pi yati
Stvasthanam kim punar babuso ‘reayet || 29 ||; sarvesam Sivabbaktanam tat puram
parikirtitam | rudraksetramrtanam ca jargamasthavaratmanam || 28 ||.

%7 This Sivasthina refers to the world or the city of Siva in the Brahmanda, called
Sivapura/-loka in this article.

% Sivadbarmottara 12.181 and 211: ye reayanti Sivam bbaktya sadvidbanaviva-
rjitah | te vindanti mahabhogin narib Sivapure ciram || 181 ||; jidanayogababirdba ye
lokasamanyakarmabhib | pijayanti sivam bbaktya sivalokam vrajanti te || 211 ||.
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[merit-making] conventional deeds (lokasamdanyakarman) with utter devo-
tion, they go to the world of Siva. (12.211)

The contents of chapter twelve suggest that the ‘conventional deeds’ of 12.211
include a variety of merit-making activities, such as donation, feeding and care of
cattle,”” on the condition that they are aimed at Siva. For example, 12.184-185
praise gifts offered not to Siva himselfbut to a supplicant in order to please Siva:®

Siva does not desire anything because he is fully satisfied. But the fruit of gifting
becomes imperishable merely by having been done under his name. (12.184) If
something is given to supplicants, saying “The lord Siva may always be pleased
with me by this gift, it will produce the imperishable fruit. (12.185)

Above all, particular emphasis is placed on feeding and gifting the devotees
and ascetics of Siva (sivabbakta, Sivayogin, etc.; 12.183, 186-90, 193-210).
Concerning the merit of offering food, various types of sivisramins are
mentioned one by one as the targets of feeding: sfvayogin in 202, Sivaparivra—
jita in 203, Trisalapani (“Wielder of trident in hand,” possibly same with
Sivaparivrajita) in 204, Sivabrahmacirin in 205, Sivag_rhastha in 206, Siva-
vanastha in 207, Pasupata in 208, Mahavratin in 209.*' At the end, 12.210
refers to the merit of feeding a Siva devotee of the lowest birth (antyaja):

Having fed a man as far as possible who, even if being born in the lowest
social class and lacking in socially appropriate conduct, commits himself to
devotion to Siva, one is honoured in the world of Siva. (12.210)

In the case of the upper domains beyond the Brahmanda, it is said in 5.34-38
that to reach each of the three domains one should visualise its presiding deity:*

One can reach the domain of Guha (i.e., Skanda) by visualising with devout mind
the gentle Skanda in the form of a boy with three locks of hair [on each head],

37 In the account of the values of cattle in 12.92-180, many passages refer to the care
and offering of cattle to Siva as methods to reach the world of Siva.

© Sivadbarmottara 12.184-185: na Sivah paripiirpatvat kimcid artham samibate
| kim tu tannamamatrena dattam bbavati caksayam || 184 ||; daneninena bhagavin
privatam me sada sivab | ity uktvd deyam arthibbyas tat tasmad aksayam phalam || 185 ||

41 See fn. 27.

2 Sivadbarmottara 12.210: apy antyajam andcaram sivabbaktiratam naram | bho-
Jayitvd yathdsaktya sivaloke mabiyate ||.

S Sivadbarmottara 5.34-38: skandam saktidbaram sintam sanmukbam Sikhiviba-
nam | taptacamikaraprakbyam trisikham balarapinam || 34 || prabbabbir bhasitata-
num sarvalokanukampakam | dbyinamanab prasanndtmd gubasthanam avapnuydt ||
35 || kanyaripam umdm santam siryakotisamaprabbam | dbyayaménab sadé bhaktya

89



Yuko Yokochi

who wields a lance, has six heads, rides on a peacock, shines like hot gold, has a
body radiating splendour and is compassionate to all beings. (5.34-35) One can
reach the domain of Devi (i.e., Uma) by always visualising with utter devotion
the gentle Uma in the form of a maiden who shines like a crore of suns. (5.36)
One can be united with him (i.c., Siva) by always visualising the gentle Siva, Hara,
with three eyes and four arms, who shines like pure crystal, wears the crown of
matted hair, holds a rosary of rudriksa beads, shows gestures of boon-giving and
no-fear with [two] hands and wields a trident in a hand. (5.37-38)

In the concluding passage on the upper five domains in chapter twelve,
12.232-233 seem to mean a similar visualisation of a presiding deity, using
the term j7idna-yoga, gnostic yoga, probably in contrast with karma-yoga,
the yoga of ritual and merit-making activities, as a means to reach the lower
divine worlds:*

The people who always meditate on their own deity with the gnostic yoga taught
by the deity are perfected [in yoga] and go to the city of that deity. (12.232) They
who have reached that deity, become sovereigns (isvaras; here possibly those
who have supernatural power) called Svabhoga-s, auspicious and accomplished,

furnished with its attributes and taking the shape of the deity. (12.233)

The succeeding verses, 12.234-236, refer to the significance of sivajiiana
‘*knowledge of Siva,’ Stvadhyana ‘meditative/visualising practices of Siva’
and yogadharma ‘the discipline of yoga,” all of which are more or less iden-
tical to the gnostic yoga aiming at Siva:*

If one learns the knowledge of Siva (s7vajiiana) for a while and discards it,
being overpowered by the thirst for passion, even he as such has great fruit
as follows. (12.234) If one who is devoted to the meditation of Siva (s7va-
dhyana) just for one day has acquired [a little of] the supreme and subtle
discipline of Siva (sivadbarma), there is no limit [to the fruit] of it. (12.235)
Since it is very solid, the discipline of yoga (yogadharma) should be con-

devyab sthanam avapnuyat || 36 || suddbasphatikasambkésam jatamukutadbaripam |
tryaksam caturbbujam sintam aksamaladbaram baram || 37 || varadabbayabastam
ca trisulasaktapanikam | dbyayamanab sivam nityam tatsiyojyam avapnuyat || 38 ||.

“ Sivadbarmottara 12.232-233: svadevatapranitena jianayogena ye narib | dbydya-
nti devatam nityam te siddba yanti tatpuram || 232 || tatpraptds tadgunair yukta de-
vataripadharinah | bhavanti ca sivah siddhah svabbogd nama isvarab || 233 ||.

i Sivadbarmottara 12.234-236: ablyasya yah Sivajiianam kimcit kalam tyajet
punab | kamatyspabbibbitatvat tasyapidam mabat phalam || 234 || apy ekadivasopattab
Sivadbyanaparena yab | sivadbarmab parab sitksmas tasyanto naiva vidyate || 235 ||
yogadhbarmah susaratvad abbedyah papamudgaraib | vajratandulavaj jiieyas tasmat tasya
phalam mabat || 236 ||.
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sidered to be unbreakable by the hammers of evil like grains of diamonds.
Therefore, it has great fruit. (12.236)

Especially, the domain of Siva (Sivasthana) can be reached by jidnadhyina
‘knowledge and meditative practices,” the people who have reached there
become omniscient and omnipresent (12.227-229):*

The Brahmins who rejoice in the knowledge [of] and meditation [on Siva],
who have calmed themselves, who live on alms, control their senses and
burn out their sins, reach his divine place (i.e., Sivasthana). (12.227) Af-
ter reaching his place, the accomplished, free from all sufferings, become
omniscient, omnipresent, pure and fully satisfied. (12.228) They have pos-
sessed the highest sovereignty (i.c., supernatural power) with their body
(karyakarana) entirely purified and, furthermore, become either embodied
or free from body at their will. (12.229)

In chapter five, too, people who attain Siva’s upper domain are said to be-
come omniscient and omnipresent, and they do not return to the cycle of
rebirths (5.39-40), while the inhabitants of the lower world of Siva return
to it as mentioned in 5.32 quoted above:*’

The people who have devoted themselves to gnostic yoga (jidanayoga) and
reached the domain of Siva do not return to the horrible ocean of the cycle
of rebirths (samsira). (5.39) The accomplished who have reached the city
of Siva* are the great lords (mabesvara)® with power equal to Siva, being
omniscient, omnipresent, pure and fully satisfied. (5.40)

4.2 The comparison with the two types of Siva: Sakala and Niskala

This distinction between the two levels of’S'iva’s abodes in the Sivadha-
rmottara is comparable to the two types of Siva: Sakala-Siva ‘the embodied

“ Sivadbarmottara 12.227-229: jianadhbyinarataib sintair bbaiksabirair jite-
ndriyaib | prapyate tatpadam divyam brabmanair dagdbakilbisaib || 227 || samprapya
tatpadam siddhab samastaklesavarjitah | sarvajiiah sarvagah suddbah paripirnab bha-
vanti ca || 228 || visuddhakaryakaranab paramaisvaryasamyntah | sadebas ca videbas ca
bbavanty atmecchaya punab || 229 ||.

7 Sivadharmottara 5.39-40: ye sampraptah Sivasthanam jianayogaratd narab | na
tesam punaravyitiv ghore samsarasagare || 39 || sarvajiiab sarvagab suddhab paripirna ma-
hesvarah | Sivatulyabalah siddbab param sivapuram gatah || 40 || See fn. 36 for verse 5.32.

% The city of Siva (Sfvapura) in this verse clearly refers to the upper domain of Siva.

# It is uncertain whether the word mabesvara is used as a common noun, meaning
in this case the people who have great supernatural power, or a proper noun denoting a
form of Siva. The idea that the inhabitants of the upper domains have the appearance of
the presiding deities is found in 12.233 quoted in fn. 44.
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Siva’ or ‘the material Siva’ and Niskala-Siva ‘the bodiless Siva’ or ‘the imma-
terial Siva,” as mentioned in Kaundinya’s commentary on the Pasupatasitra
and in the early layer of the Nisvdsatattvasambita.> In the Skandapurana,
above all, the two types are connected to devotees’ destinations after death.
Chapter 182 of the Skandapurina explains how the perfected Yogins devot-
ed to Siva (i.e., Sivayogin) reach Niskala-Siva® by means of utkrinti, yogic

>0 Because sakala and niskala are both common adjectives, meaning ‘with [every]
part’ and ‘without any part’ respectively, the occurrence of the words, even if qualifying
Siva, does not prove the concept of two types of Siva. Kaundinya in his commentary on
the Pisupatasiitra defines the word kal in the meaning of material entities, more exactly
as karyakarana ‘products made of five fundamental elements (kdrya) and thirteen or-
gans (karana; five sense, five action and three internal organs)’ (karyakarandkbyah kalab
| tatra karyakbyab prthivy apas tejo vayur akasab | ... tatha karandkhyab srotram tvak
caksub jibva ghranam padab paynh upasthab bastah vak manah abamkérab buddbir
it | in the commentary on 2.24 (p. 74); a shorter version on p. 147 in the concluding
part of the whole commentary). Then he uses niskala and sakala several times qualifying
Siva in contrast, explaining Niskala-Siva as kdryakaranarabita ‘the one without kirya
and karana’ and Sakala-Siva as karyakaranadbisthity ‘the one who presides kdrya and
karana’ (commentary on 2.27, p. 76; see also comm. on 5.12-13, 27-28, 39). With this
meaning Niskala-Siva refers to the highest level of Sivain the Uttarasitra (1.5,17,19; 2.9
4.22, 47;5.32) and the Nayasitra (1.31; 4.90-91, 98, 141) of the Nisvdsatattvasambita.

°! Chapters 182 and 183 are the last two chapters of the teaching of Pisupatayo-
gavidhi consisting of ten chapters and the last of the Skandapurina itself. This Pasupa-
tayogavidhi is founded upon the Pasupata doctrine close to that exposed in Kaundinya’s
commentary on the Pisupatasitra, which is very clear in the following passage of chap-
ter 182 imbued with the Paupata terminology found in Kaundinya’s. The text quot-
ed from these two chapters is based on Bhattaraf’s edition and partly emended by the
present author, consulting the two old Nepalese manuscripts (the Pasupatayogavidhi
chapters are not available for the other manuscripts of the Skandapurina).
Skandapurana 182.47c¢d-51 (Bhattarai’s edition): padartham pasica vijiiaya dubkha-
ntaparinisthitah || 47 || pasicabbir brabmabhib pito bhasmand diksito dvijab | (bbas-
mand) em., bhasmasi Ed. & MSS) samkaraikamanda yogi jianam etad avapnute || 48
|| mabesvaram imam yogam niskalam muktikaranam | yatnad api na vindanti vratam
aprapya samkaram || 49 || sa tvam vydsa mahabuddbe caran paspatam vratam | maha-
devaparo bhitva jiianam etad avapnubi || 50 || naivam etat param brabhma anye vinda-
nti yoginah | mabadevam prapannd ye tan muktva sivayoginab || 51 ||; “The Brahmin
who, having understood the five categories (i.c., pasu, pati, pisa, yogavidhi, dubkbanta)
has been initiated with ash, purified with five brabma-mantras (i.c., the mantras called
Sadyojita, Vimadeva, Aghora, Tatpurusa and I$ana found at the end of each of the five
chapters of the Pisupatasitra; see Bisschop 2018c, 2-5) and completely composed in
the end of suffering acquires this knowledge concentrating his mind only on Samka-
ra and performing yoga. (47cd-48) Without observing Samkara’s ordinance (vrata),
people do not find this yoga of Mahesvara, which is free from materiality (n7skala) and
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suicide, which means the final union with Siva. In chapter 183,”> on the
other hand, the abode of Sakala-Siva, also called Vigrahesa/Vigrahesvara
‘the Lord with body’ (Bhattarai’s edition of the Skandapurina 183.7b and
19a), is described as a paradisiacal world named Sivapura (19¢),’* which is
the highest destination of Siva devotees, including Yogins who have not yet
perfected their devotion. The difference between the two destinations are
made clear in the verses at the end of chapter 182 that conclude the chapter
and introduce chapter 183:%*

In this manner, the Pasupata Brahmins enter Mahesvara (i.e., Siva) free
from materiality (n4skala) by means of yoga and are liberated, released from
[the cycle of] rebirths. (182.53) [Next] I will tell you the divine abode of
Mahideva (i.e., Siva) with materiality (sakala) located above the world of
Brahmai; his devotees depart for it. (182.54)

Thus, the two levels of Siva’s world in the Sivadbarmottara more or less cor-
respond to the two levels of Siva (Sakala and Niskala) in the Skandapurina

the cause of liberation, even if making an effort. (49) Therefore, O Vyasa, the wise, you
should acquire this knowledge, observing the Pasupata ordinance and devoting yourself
on Mahadeva. (50) Thus, [ordinary] Yogins, except for the sivayogins who have submit-
ted themselves to Mahadeva, do not find this supreme brabman.” (51)

>2 This chapter has parallels to the shared text of the Vayupurina (2.39) and the
Brabmandapurina (3.4.2). For the synoptic edition of these three texts in comparison
and a detailed analysis, see Bisschop 2007. Concerning the relationship between the
two versions, he says ‘[i]n conclusion, it can be reasonably assumed that, even in the
absence of a critical edition of the Vayupurana, it is more likely that the Skandapurana
has borrowed from the Vayupurana in the present passage than vice versa. In a number
of respects, the Skandapurana’s doctrine is more advanced: e.g. in its references to such
theological concepts as Vigrahesvara, the two Prajapatis Visnu and Brahma, and Isvara
being the 26th principle’ (#b7d., S3ft).

>3 Bhattarai’s edition of the Skandapurina 183.18cd-19: brabmalokapurastic
ca puram tejomayam mabat || yat sthanam vigrabesasya isvarasya paramdtmanab |
namnd sivapuram vydsa gatir isvarayoginam || ; “There is a great city made of splendour
above the world of Brahmi, which is the abode of the supreme Lord Vigrahesa and
named Sivapura. It is the destination of the Yogins devoted to Isvara, O Vyasa.

This city or world of Siva is located immediately above Brahmaloka, namely, Sa-
tyaloka, and called the eighth world in 183.10a (parallel in the Vayu- and Brabma-
nda-purina, Bisschop 2007, 57). Thus, Visnuloka located between Brahmaloka and
Sivapura/-loka in the Sivadbarmottara does not exist.

>4 Bhattarat’s edition of the Skandapurina 182.53-54: evam pasupata vipra niska-
lam tam mabesvaram | yogad dvisya mucyante punarjanmavivarjitah || 53 || saka-
lasyaspadam divyam brabmalokat pare sthitam | mabadevasya vaksyami tadbbakta
yatra yanti te || 54 ||.
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as the destinations after death, the lower one for the general Siva devotees
and the upper one for sivayogins. While the world of Sakala-Siva is virtually
equivalent to Sivapura/ -loka within the Brahmanda, there is distinct dis-
agreement between the idea of Niskala-Siva and the upper domain of Siva
in the Sivadbarmottara.

First, as far as the upper domain of Siva is considered to be a sort of re-
ceptacle and located in a certain space, it cannot escape materiality entirely.
It is suggested in the description of the upper five domains in chapter 12
(12.219-225):

Furthermore, the supreme domain of Brahma, shining like ruby, should be
known to be located in the middle of primordial material (prakrtz, the upper-
most covering of the Brahminda) above the Egg (i.e., Brahminda). (12.219)
Higher than the world of Brahma should be known the eternal domain of
Visnu, appearing like sapphire and adorned with great pleasures. (12.220)
Higher than the world of Visnu is the domain of the great Kumara (i.c.,
Skanda), shining like pure pearls and furnished with a choice of pleasures.
(12.221) Higher than Skanda’s domain is well known the domain of the
Goddess Uma (Umi-devi), brilliant like hot gold and provided with all sorts
of good qualities. (12.222) Higher than the domain of Uma is the primor-
dial domain of Uma’s husband (i.e., Siva), shining like a crore of suns and
tulfilling all sorts of desire; it has immeasurably good qualities and is pure,
eternal, unparalleled and adorned with a variety of pleasures with all sorts of
embellishments. (12.223-224) The domain is inhabited by an innumerable
number of retinues (Gana-s), shining like a myriad of suns, endowed with
great majesty and absorbed in yoga. (12.225)

The passage refers to the colour of each domain and sometimes to pleasures
(bhoga) to be experienced. Moreover, the Ganas, the retinues of Siva, are
said to dwell in the Sivasthina (12.225). In 12.233, the inhabitants of each
of the five domains are said to take the appearance of the presiding deity
(devatarapadbarin).

5 Sivadbarmottara 12.219-225: andad ardhvam punar jiieyam prakyter madhbya-
tah sthitam | brabmanab paramam sthanam padmarigasamaprabbam || 219 || brabma-
lokat param jiieyam vispob sthanam sandatanam | indranilapratikasam mababbogair
alambkrtam || 220 || visnulokat param sthanam kumarasya mahbatmanab | svacchamank-
tisambkdsam varabbogasamanvitam || 221 || skandasthanat param sthanam wmddevyah
prakirtitam | taptacamikaraprakbyam asesagunasamyntam || 222 || umdsthandc ca
paratah sthanam ddyam uwmapateh | dinakytkotisamkasam sarvakamasamanvitam ||
223 || aprameyagunam suddham anaupamyam sanatanam | sarvopakarakair bhogair
vividhaih samalamkrtam || 224 || mabaprabbavasamyuktaib siaryayutasamaprabbaib |
ganair adbyusitam sthanam asamkbyair yogatatparaih || 225 ||.
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Second, reaching Niskala-Siva means union with Siva, that is, final liberation,
but reaching the upper domain of Siva is not exactly equivalent to liberation.
There are cases in which one who has reached the domain then falls into the low-
er worlds. Sivadbarmottara 12.237-242 lays out the course after falling from
Sivasthina. ¢ After dying in Siva’s domain one reaches Uma’s domain, then, af-
ter residing there happily for a long time, one reaches Kumara’s domain, then
Visnu’s domain and so on. Thus, in the reverse course from the higher to the low-
er, from the upper five domains to Sivapura, Visnu’s world and the seven worlds,
one is finally born as sfvayogin in the human world on earth. There again, he who
meditates on Siva, accomplishes yoga and upon death goes to Sivasthana.

This description is somewhat similar to the course after falling from
Siva—pura/ -loka as stated in Sivadbarmottara 12.122-124,% in which one
who has fallen from Siva’s world enjoys the worlds of Visnu and six of the
seven worlds one after another and is born on earth, first in the country of
North Kuru and then in the Bharata country where he becomes a righteous

% Sivadbarmottara 12.237-242: debinte tena dbarmena sthanam aumam avapnuyit
| tatriste vipulair bhogaib kridan kalpiayntam narab || 237 || tatah kalpayutasyante
sthanam kaumdram apnuyat | tatrardbasammitam kalam kridamanab sukbam vaset ||
238 || tadante vispulokam ca samprapya ramate punab | brabmalokam tatas cante prapya
bhogai ramed budbab || 239 || brabhmalokat paribbrastas tisthec chivapure sukhi | tatas tan
vispubrabmaddyan lokan apnoty anukramat || 240 || ity evam sarvalokesu bbuktva bhogan
asesatah | manusyalokam dsadya sivayogi bhavet punah || 241 || tatah sa yogavidhind pu-
nar dhyayati Samkaram | praptayogas tanum tyaktvd sivasthanam param vrajet || 242 ||

57 Sivadbarmottara 12.122-124: tatah kildt paribbrastah kramad bhogam avapnu-
yat | haribrabmadilokesu tadante merumiirdbani || 122 || tasmad api cyutab kalat
prapnuyid uttaran kuran | tato bharatavarse smin raja bhavati dbarmikab || 123 ||
suriipah subbagab sirah sarvakamasamanvitah | tatah pragvasandyogat punyam dca-
rate punab || 124 ||.

Concerning the one who has reached Sivaloka by giving a hide of black antelope to
Sivayogins (Sivadhyanabhyukta), Sivadharmottara 12.189 says that he enjoys himself
in all the worlds one after another after Sivaloka, and finally becomes a king on earth:
tadante sarvalokesu bhuktva bhogan anukramat | tatab ksitim samasidya simbasana-
patir bhavet ||. Not all the inhabitants of Sivaloka return to the lower worlds. Accord-
ing to Sivadbarmottara 12.162, one is liberated there by accomplishing the gnostic
yoga (jiianayoga) if he does not want to return the impermanent human world: 7a ca
manusyakam lokam dgacchet punar adbruvam | jianayogam samdsadya tatraiva sa
vimucyate ||.

A statement to the same effect is found in Sivadharmottara 5.13 in the description of
Sivapura: kecit tatraiva mucyante jianayogaratd narah | avartante punas canye samsare
bhogatatparab || ‘Some people who have rejoice in gnostic yoga are liberated at the very
place (i.e., Sivapura), while others who have been absorbed in pleasures return to the cycle
of rebirths.’
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king and performs meritorious deeds. Thus, the upper domain of Siva is
regarded as a sort of paradise comparable to the lower world of Siva, though
the difference of character of the two worlds is manifest in the final fate on
earth of the fallen from each of them: one becomes a s7vayogin and the other
a king. Mirnig argues in her study of the Sivadharmasistra (2019) that the
idea of ‘falling’ (paribhrasta) or in her expression ‘descending’ does not have
a negative connotation and is used to elevate the status of the Siva devotees
by granting them the divine identity of Rudras who have descended from
the world of Siva onto the earth.® The same probably holds for the case
of falling/descending from the upper domain of Siva; it may not intend to
show the limitation of the domain, but to elevate the status of sivayogins
by indicating that they were once the inhabitants of the highest domain.”

The third and last point may be the most significant because it seems to re-
veal the targets of the work the redactors had in mind. As argued earlier, yoga,
the gnostic knowledge (7724na) and meditative/visualising practice (dhyana)
are mentioned as means to reach the upper domains, especially Sivasthana. In
this respect, Sivadbarmottara 12.243-244 say that yoga is the only method
to reach it:%

Without [practicing] the yoga of Siva (s7vayoga), the people do not reach this
supreme domain (i.e., Sivasthina) by means of severe austerities (¢2pas) and
all sorts of great sacrifices. (12.243) Therefore, the learned should practice
repeatedly the yoga of Siva in order to destroy all the sufferings, stopping en-
tirely thinking of the internal and the external [objects] (i.e., objects in mind
and in the outside world). (12.244)

Immediately after this, however, it is said that there is one exceptional means
of reaching Sivasthana without practicing yoga (12.245),*' i.e., a specific, mag-
nificent gift of cows and bulls to Siva, described in detail in 12.246-253.*

>$ Mirnig 2019; especially, see fn. 38 and 39 for the term paribbrasta ‘fallen/descended.’

> The concept that a Saiva ascetic is a moving /i7iga, which is indicated in the pre-
scription of /inga worship in the Sivadbarmasistra, also demonstrates the divine char-
acter of sivayogins (Mirnig 2019, 493-496).

© Sivadbarmottara 12.243-244: naitat tapobbir atyugrair na ca sarvair mahi-
makbaih | prapyate paramam sthanam Sivayogad rte naraib || tasmad antarbabiscintam
parityajya vicaksanab | sarvadubkbaprabandrtham sivayogam samabbyaset ||

S Sivadbarmottara 12.245: atha yogena vindpy etat sthinam ckena labbyate |
Sivapriyena vidhind nanyair vidbisatair api || 245a is hypermetrical; atha should be
counted as one guru (a heavy syllable of two morae).

2 Sivadbarmottara 12.246-253: sivam sampiya visuve ghrtasnanadivistaraip |
sabasram sivabbaktianam bhojayita dasottaram || 246 || tatab sabasram dogdbrinam
gavam svetam susobbanam | garbbinyardbena sammisram vrsabbair dasasamyutam ||
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The procedure is summarised as follows: (1) worship Siva (probably an image
of Siva or a liziga) on an equinox day by pouring clarified butter on him and
other services; (2) feed one thousand and ten devotees of Siva; (3) worship
and decorate a thousand white milk cows, half of which are pregnant,*® and
ten bulls with fragrant powders, flowers, clothes around the neck, etc.; (4)
circumambulate them clockwise, reciting a mantra (12.249: ‘Cows have al-
ways stayed before me, cows behind us, and cows in [my/our] heart eternally.
I dwell in the midst of cows.”);** (5) after reciting it loudly, recite it repeatedly
in a low voice in front of them; (6) take hold of a water-jar filled with fragrant
water mixed with grains and sprinkle its water upon the cows, mainly on their
horns and tails; (7) receive the water in a silver vessel and carry it off; (8) and,
accompanied with the same excellent Brahmins,* wives, children, servants
and relatives, give them to Sarva (i.e., Siva) with great tumult, reciting another
mantra (12.253: “The mothers of cows have always stayed in the world of Siva
as his favourites. I have given these cows to Siva for the sake of Siva/bliss).
This is followed by the statement of the reward of the gift, namely that
someone who makes this offering to Siva attains Siva’s domain and brings
thirty generations of his family, as well as his dependents and friends, to the
world of Rudra (i.e., the lower world of Siva) and that he becomes omniscient,
omnipresent, equal to Siva and liberated from the cycle of rebirths (12.254-

247 || piajitam gandbapuspidyais cailakantham alamkytam | pradaksinam upavrtya
mantrenanena bhaktitah || 248 || gavo mamdgrato nityam gavo nab prsthatab sthitah |
brdaye tu sada gavo gavam madhye vasamy abam || 249 || gavam mantram samuccarya
Japet tasam purah sthitah | gandhatoyaksatonmisvam grhitva tamrakarkarim || 250 ||
Synigapucchapradbandya gos ca snapya tadambbasa | ripyapatre tu tat toyam pratigrhya
nayet tatah || 251 || tair eva sardbam viprendrair mabata tumulena ca | bbrtyaputraka-
latridyair yuktabh svajanabandbubbib | nivedayita sarvaya mantrenanena bbaktitab ||
252 || gomatarah sthitd nityam sivaloke Sivapriyab | sivayaita maya gavab sivartham
viniveditah || 253 ||.

¢ It is unclear whether 247abc means either one thousand milk cows and five hun-
dred pregnant cows, or five hundred milk cows and the same number of pregnant cows.
I have understood it in the latter meaning because what is given is said to be ‘one thou-
sand cows’ (gosabasra) in 254b and 257d. The gift of a thousand cows is one of the great
gifts (Kane 1941, 874). In this case, ten bulls are added to the cows.

¢ This mantra is similar to that in 4.5.14 in the section of a gift of a thousand cows,
in the Danakanda of Laksmidhara’s Kytyakalpataru, quoted from chapter 278 of the
Matsyapurina (Brick 2015, 107 & 322). An almost identical mantra (e for #u in 249c)
is used in the ritual of gifting a thousand cows in Lizgapurina 2.38.7cd—8ab.

% tair eva in 252a, which is translated into ‘the same,” probably means that they are
the same people as the devotees of Siva mentioned in step (2) in the procedure (246cd).
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256).% Then, it is concluded that even a householder who has not practiced
yoga can reach Sivasthana thanks to this gift of cows (12.257-258):¢

Thus, this supreme domain is attained even by householders, without [prac-
ticing] the gnostic yoga (jidnayoga), thanks to the gift of one thousand
cows. (12.257) Cows are the unequalled purifier and cows are the means of
accomplishing all aims; a devotee of Siva is therefore released [from all sins/
bondages] thanks to the gift of cows. (12.258)

As mentioned earlier, chapter twelve contains two topics— Saiva cosmography
and the sacrality of cattle—and they are combined by identifying Sivaloka with
Goloka. Itis evident that this exceptional means belongs to the second topic of
the sacrality of cattle, so that we cannot dismiss the possibility that the passage
is a secondary insertion during the process of redaction. Even so, it is an inte-
gral part of the extant text we have as chapter twelve and therefore it should
represent the redactors’ purpose for this chapter. The prescription of the gift
summarised above shows that it is an extremely costly ritual, which only a very
rich merchant or a powerful king can perform. Thus, the passage demonstrates
that a lay devotee who is very rich and powerful is a specific target of this addi-
tion of an exceptional means.

S. Conclusion

The Saiva cosmography found in the Stvadbarmottara is unique in sever-
al points and amply demonstrates the creative character of the work. The
addition of the upper three or five domains has been investigated in this ar-
ticle. Chapter twelve intertwines a combination of the conventional divine
trio, Brahma, Visnu and Siva, and a special, mythological Saiva trio, Skanda,
Umai and Siva. Chapter five omits the first trio. The assignment of an in-
dividual domain to each deity hints at the different character of the upper
domains from the lower divine worlds. While Skanda and Uma must abide
with Siva as Siva’s family members in the city or world of Siva, the upper
domains are individual since they are the destinations Yogins can reach by

s Sivadbharmottara 12.254-256: evam nivedya sarvaya gosabasram alamkyrtam |
prapnoti paramam sthanam yad gatva na nivartate || 254 || kulani trimsad uttirya
bbrtyamitrany asesatab | samsthapya rudraloke ca Sivasthanam avapnuyat || 255 || sa-
rvajiiab paripirnas ca suddhab sarvagatab prabbub | samsirasigaran muktah sivatu-
lyah prajayate | 256 |.

<7 Sivadbarmottara 12.257-258: cvam etat param sthinam grhasthair apy avipya-
te | vinapi jianayogena gosabasrapradanatah || 257 || gavab pavitram atulam gavab
sarvarthasiadbikab | tasmad dbi gopradanena sivabbaktah pramucyate || 258 ||.
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meditating on and visualising the presiding deity of each domain. Thus, the
upper domains resemble a Yogins’ highest state, and in the case of Siva’s do-
main (Sivasthina), it is comparable to the state of Niskala-Siva, the highest
form, or literally non-form, of Siva, described in the Skandapurina.

Although there is much resemblance, there is also clear disagreement,
which is useful in clarifying the intention of the Sivadharmottara. Niska-
la-Siva (in the Skandapurina) is said to be something inconceivable that
only an accomplished Yogin can sense and enter. On the other hand, when
itis described as Sivasthana (in the Szvadharmottara), a sort of divine world,
it becomes conceivable or imaginable to lay devotees even if they cannot ac-
cess it. Furthermore, the Sivadbarmottara twelve makes an exception con-
cerning access to it: a lay householder can enter it without practicing yoga
but instead by performing a grand gift of bulls and cows to Siva. This would
be impossible in the Pasupata doctrine, but it seems that the redactors of the
text did not mind the doctrinal discrepancy.

The two chapters studied in this article indicate that the teaching is
directed fairly exclusively at lay devotees. Whether this conclusion can be
applied to the entire work of the Sivadbarmottara is yet to be determined
at the current stage of research.®® For now, the Saiva cosmography of the
Sivadbarmottara is evidence that the work is targeting lay Siva devorees, es-
pecially rich and generous ones, such as a powerful king, who can perform a
magnificent gift to Siva. Sivayogins are instruments through which lay dev-
otees may accumulate merits by feeding and honouring them.

¢ Chapter ten which deals with yoga is appropriate for advanced devotees, possibly
including initiated Piupatas. In the two chapters discussed in this article it also seems
that devotees are encouraged to practice yoga alongside a variety of merit-making activ-
ities. Yoga can be practiced by both lay devotees and ascetics to different degrees within
the social norm, which may explain why yoga is an important topic in the works mainly
for lay devotees, such as some Puranas and the Sivadbarmottara.
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Translating the Dharma of Siva in sixteenth-century
Chidambaram: Marainana Campantar’s Civatarumottaram
With a preliminary list of the surviving manuscripts

Margherita Trento
(Centre national de la recherche scientifique, Paris)

This article explores a foundational moment in the making of Caiva Cit-
tintam (= Saivasiddhanta) in Tamil-speaking South India, coinciding with
the literary activity of Maraifiana Campantar in sixteenth-century Chidam-
baram.' According to traditional narratives, the southern version of Saivasi-
ddhanta acquired its definitive form in the fourteen Meykantacattirarkal,
a corpus of Tamil scriptures dated to the twelfth to the fourteenth centu-
ry.> These texts claimed continuity with the pan-Indian Sanskrit theology.

. >

1T use the Tamil term Caiva Cittintam instead of the more common Sanskrit Saivasi-
ddhanta following Eric Steinschneider (2017, 265 fn. 2), who in turn follows Ambalavanar
(2006, ix). I do so to stress the local nature of the early modern religious tradition I discuss
in this article, and to differentiate it from the earlier, pan-Indian and Sanskritic school of
Saivasiddhinta. For an overview of the relationship between the Saivasiddhinta and the
‘Tamil school of the same name, which clarifies many longstanding historiographical errors,
see the preface in Goodall 2004. Research for this article was carried out as part of the
ERC Project SHIVADHARMA (803624).

> The Meykantacattirarikal, literally ‘Meykantar’s treatises,” comprise fourteen
works by different authors, including Meykantar Tévar (thirteenth century) from
whom they get their name. However, the author most represented is Umapati Civaccariyar
(fourteenth century), who wrote eight out of the fourteen works of the corpus. An
overview of all the fourteen texts of the corpus is in Dhavamony 1971, 175-334.
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while at the same time refashioning it in many ways, such as the incorpo-
ration of Tamil devotional hymns in honour of Siva collectively known as
the Tevaram.’ The religious tradition that these texts helped crystallise pur-
portedly continued unchanged until the nineteenth century, when figures
like Arumuka Navalar (1822-1879) inaugurated an age of reforms ushering
Caiva Cittantam into modernity. Problematising this linear origin story, the
following pages show how in the sixteenth century Maraifidna Campantar,
a teacher also known under the names Vedajnana or Nigamajiana, system-
atised a body of ritual, social and theological knowledge integral to contem-
porary and later visions of Caiva Cittantam. His work of synthesis and reor-
ganisation is particularly evident in his masterpiece, the Civatarumaottaram,
a poetic translation of the early scripture for lay Saiva devotees Sivadbarmo-
ttara. The existence of this translation was known, but had not received
much attention besides the pioneering work of Mu. Arunicalam and, more
recently, T. Ganesan.* Yet the 1208 elaborate viruttam stanzas of the Civata-
rumottaram cover an array of crucial topics for Tamil Saiva devotees. What
was the idea behind this ambitious translation project? What were the pur-
pose and the audience of this new version of the text?

Despite the relative oblivion into which the Civatarumottaram has fallen
in recent years, its importance in the context of early modern and modern Ta-
mil Saivism is evident from its wide circulation. Soon after Maraifiina Cam-
pantar composed the text, his student and nephew Maraifiana Técikar, alter-
natively known as Vedajiiana or Nigamajfiana II, wrote a commentary on it.
Palm-leaf manuscripts of the Civatarumaottaram, often accompanied by this
early commentary, are ubiquitous in archives in Tamil Nadu and Europe.’
The poem was also cited within other devotional and theological works in

3 A recent edition and translation of the 7évaram corpus is Chevillard and Sarma
2007, based on the classical edition by Gopal Iyer 1984-85. The blending of Caiva Cit-
tantam and the Tamil bhakt: tradition is the topic of Dhavamony’s classical study (1971).
The same topic, with special reference to the work of Umapati, is discussed by Pechilis
Prentiss 1999, especially chapter eight.

* Ganesan 2009 is the most extensive study of the Civatarumottaram and its author in
English; Sanderson 2014, 4, mentions the translation in relation to a large survey of Saiva
literature in Sanskrit. In Tamil, both Mu. Arunacalam (1976/2005, 158-184) and Coma-
cuntara Técikar (1976, 54—66) dedicated long sections of their work to the author of the
Civatarumottaram, and also commented upon the text. Finally, Raghavan (1960, 231)
mentions the text among the Tamil versions of the Puranas, a classification to which I will
return while discussing the genre of this text. Among these contributions, the most detailed
and useful is certainly that by Mu. Arunacalam (1909-1992), a literary scholar who also
belonged to the Caiva Cittantam tradition.

> For a preliminary list, see the Appendix to this article.
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Tamil, both within Caiva Cittintam and other religious schools.® Maraifiina
was in fact the first to reuse the Civatarumottaram in the composition of
his other Tamil works, like the Arunakirippuranam. Later on, Kacciyappa
Munivar—an eighteenth-century poet and intellectual associated with the
Tiruvavatuturai dtinam’—used the Civatarumottaram as a theological ref-
erence point throughout his literary oeuvre, and summarised it in the ninth
chapter of his Tanikaippurinam. The nineteenth-century Virasaiva intellec-
tual Porar Citampara Cuvamikal often quoted the Civatarumottaram as an
authority in his commentary to his teacher Cantalinka Atikalar’s refutation
of violence, the Kolaimaruttal * More recently, the poem was printed twice
in the nineteenth century, in 1867 and 1888, then again in 1938, and once
in the late twentieth century in Kuala Lumpur. The latter edition is accom-
panied by a modern commentary, testifying to the centrality of the text even
for the contemporary Tamil diaspora.” In sum, from the moment Maraifiina
Campantar translated the Stvadbarmottara into the Civatarumattaram, we
see his translation copied, circulated, cited, abridged across media, regions,
periods, institutional and sectarian affiliations.

And yet, little has been written about Maraifiana Campantar and his
Civatarumottaram. Hence, the first section of this article is dedicated to
collecting and organising the information currently available on this author,

¢ The non-comprehensive list of examples that follows only refers to citations that
I verified to be from the Tamil Civatarumottaram. Certainly, other cases will emerge
as members of the Sivadharma project continue to explore the circulation of both the
Sanskrit and the Tamil version of the text.

7 The Tiruvavatuturai atinam and the other monastic institutions of the Kaveri del-
ta, such as the Tarumapuram atipam and the Kaci matam in Tiruppanantal, were cru-
cial to the development of Caiva Cittintam from the seventeenth century onwards. The
way these institutions appropriated and transformed a tradition that had centred until
then chiefly in Chidambaram, and their relationship with this sacred place, is an interest-
ing question that still awaits to be answered. To date, the most comprehensive study of
these institutions remains the PhD dissertation of Kathleen Koppedrayer (1990). The
role of these institutions in the world of Tamil literature in the nineteenth century has
been studied by Sascha Ebeling (2010).

% On the Kolaimaruttal see Steinschneider 2016a, esp. 25-26. The text has been
edited several times, including one edition by Arumuka Navalar.

° My translations and analysis in this article rely on the first printed edition of 1867,
but I have also consulted the 1888 edition for help with regard to metrical splits and
identification of the type of verses. In both these editions, the text is accompanied by the
old commentary attributed to Maraifiana Técikar. A list of editions and manuscripts of
the Civatarumottaram—with and without its commentary—that are currently known
to us is included in the Appendix to this article. Critical editions of several chapters are
under preparation by members of the Sivadharma project.
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his work and his social context. In the second section, I turn to the analy-
sis of some translation strategies at play in the Civatarumaortaram, both in
relationship to the Sanskrit original and to the surrounding world of Tamil
religion and literature. The third and last section of the article puts forward
some hypotheses as to what might have been the audience of Maraifiana
Campantar’s translation in the sixteenth century, on the basis of clues
scattered within the text. The goal of such an initial foray is to suggest two
useful angles from which to approach the poem.' First, Maraifiana Cam-
pantar’s translation was an operation that implied a simultaneous synthesis
and reorganising of the Caiva Cittantam tradition. The logic of the Crva-
tarumottaram is similar to that of a compendium, and the novelty repre-
sented by this text lies in its ability to reorganise contents that originally
belonged to the tradition of lay Saivism organically with Caiva Cittantam
theology. At the same time, Maraifiana’s presentation of such content in a
poetic form deeply transformed the §astric logic of his Sanskrit source: while
still pedagogical and doctrinal in purpose, his work became a site of Tamil
connoisseurship and literary enjoyment.'! Secondly, the Civatarumortaram
offers important clues for us to imagine the readers such a text might have
had in the sixteenth century. These were likely students initiated in the tra-
dition of the Caiva Cittantam, who studied in the marams attached to Ta-
mil temples, and whose efforts were split between the learning of religious
and literary texts. Indeed, the two categories often overlapped, and the C7-
vatarumottaram presents us with the occasion to reflect upon the entangle-
ment of the religious and literary curriculum in the Tamil country before
the colonial intervention.!

19 The observations in this article reflect an early stage of our understanding of the
Civatarumattaram, a text requiring a depth and breadth of analysis better achievable,
in my experience, through collaborative work. My own understanding largely derives
from the weekly reading sessions organized within the framework of the Sivadharma
project, and I thank the group of scholars who take part in those sessions—Florinda
De Simini, Dominic Goodall, K. Nachimuthu, T. Rajarethinam, S. Saravanan, Indra
Manuel, S.A.S. Sharma, and R. Sathyanarayanan—for sharing their knowledge and ex-
pertise so generously during our discussions.

11 See the discussion later in this article on the role of poetry in the Civatarumaot-
taram.

12 To understand the Tamil literary curriculum before and after the changes intro-
duced by colonialism, the work of Sascha Ebeling (2010) is key. The question of the
Saiva canon in the early modern period and its later transformations in the nineteenth
century is at the centre of Eric Steinschneider’s recent work (2016a, 2016b, 2017). I
propose some reflections on the connection and overlap between the two in the third
section of this article.
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Related to these points, before plunging into Maraifiazna Campantar’s
life and literary ceuvre, I wish to highlight two broad aspects of the religious
and cultural world of early modern South India. First, the Kaveri region
saw at this time a competition for influence and patronage among Vaisnava
and Saiva groups, as well as among the many schools of Saivism in the re-
gion, such as Caiva Cittantam, Sivadvaita, and Viraéaiva.’? While the Caiva
Cittantam had already solidified around the works of the early canonical
authors, the Meykantacattivankal, teachers of this school were still actively
creating a local identity by incorporating, adapting and reinventing a mil-
lennium-long Sanskrit tradition.” They needed to do so primarily vis-a-vis
other Saiva groups, since debates among them were common, as demon-
strated by books of controversy from this time."

Furthermore, the making of regional religious and literary identities in
this period involved the relationship between different linguistic and cul-
tural traditions—Tamil, Persian, Arabic, Kannada, Telugu, and of course
Sanskrit. In sixteenth-century Tenkasi, for instance, Ativirarima Pantiyan
translated into Tamil both Sanskrit religious texts such as the K#rma-
purdna and Lirigapurina, and a Sanskrit literary masterpiece like Sriharsa’s
Naisadhacarita.'® Roughly two centuries later, the Virasaiva teacher and

13 Elaine Fisher has analysed Smarta Saivism in early modern South India as a sect
within the umbrella of orthodox Hinduism; her book (2017, especially 31-56) offers a
good introduction to the religious world of this period. A pointed history of patronage
and competition between the worship of Sivaand Visnu at Chidambaram in this period
is sketched in Balasubramanyan 1931. The dissertation by Eric Steinschneider (2016a)
focuses on sectarian differences within Tamil Saivism, and the historical trajectory from
many dissenting Saiva sects to a monolithic Tamil Saivism in the colonial period.

1 Besides the Sivadbarmottara—that was not originally connected to the Saivasi-
ddhanta, but became a Caiva Cittantam text in translation—at least two important
Tamil translations of Sanskrit Saivasiddhanta works were composed in the sixteenth
century. One is the szﬂnerzppzm/mmm by Slvagrayogm, a poem that is a self-pro-
claimed abridgment of a Saiva Agama, most likely the Sarvajiianottara, since Slvagray—
ogin belonged to a tradition connected to that text (see Arunicalam 1976/2005, 189
and 194-200). We have other Tamil translations of the Sarvajiianottara too, even
though the author and time of translation are unknown (references to the edition are
in the bibliography). The second translation is the Pirdyaccittacamuccayam, the Tamil
version of the Sanskrit Prayascittasamuccaya, most likely by a disciple of Maraifiana
Campantar (see fn. 27).

> One example of controversy between members of the same religious group is the
history of the reception of Maraifiana Campantar’s own text Muttinilayam (addressed
below). For disagreements and debates within Caiva Cittantam adherents, see also Stein-
schneider 2017.

16 On the ‘“Tenkasi moment,’ see Shulman 2016, 249-255.
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Tamil poet Turaimankalam Civappirakacar translated from Kannada into
Tamil the life of Virasaiva saint Allama Prabhu. Civappirakacar’s transla-
tion, the Pirapulirikalilai, is at the same time a religious text and a literary
tour de force, as are many of the Tamil Puranas written in honour of local
sacred sites on the basis of Sanskrit originals. So, the period between the six-
teenth and the eighteenth century was an age of translation, both within the
Saiva milieu and in the larger realm of Tamil literature, that brought about
religious as well as poetical innovations."” Maraifana Campantar translated
an ancient text of lay Saivism into Tamil verse in this context, and in doing
50, he firmly placed the Civatarumaorttaram within the intersecting worlds of
Tamil Saivism and Tamil literature.

1. A sixteenth-century Caiva Cittantam teacher

The information available on Maraifiina Campantar is oftentimes confus-
ing, beginning with his name. In the first place, he should not be mistak-
en with an earlier Maraifana, who lived between the thirteenth and four-
teenth century and was supposedly the teacher of Umapati.’ He should
also be distinguished from his most famous student and nephew, known
as Marainana Técikar in Tamil, but more often identified by his Sanskrit
name of Vedajiana II. According to the Tamil sources collected by Aruna-
calam, our Maraifiana Campantar lived in the mid-sixteenth century, was
affiliated to the Kukai (‘cave’) matam in Chidambaram, and was a prolific
author in Tamil."” He composed, besides the Civatarumottaram, a com-
pendium of Saiva doctrine in kural veppi metre titled Caivacamayaneri,
and two talappuranam on the sacred places of Arunakiri (Tiruvannamalai)
and Kamalayalam (Tiruvarar). He also wrote a number of smaller ritual
and theological treatises, many of which remain unpublished.”* The sev-

17 For instance, the genre of the Tamil puranam was born in relationship with San-
skrit and was predicated, in all its variety, on practices of translation. The classic work
on the subject is Shulman 1980; Raghavan 1960 offers a list of Tamil puranams that
are translations, and the recent dissertation by Jay Ramesh (2020, especially 111-157)
explores this topic in some depth. Yet translation practices were by no means limited to
a literary genre or a religious group, as appears clearly in Shulman’s insightful overview
of the early modern period in Tamil literature (2016, 249-283).

18 Zvelebil 1995, 418-19.

Y The information about his life has been collected in Arunacalam 1976/2005, 158-164.

0 Many of his shorter works have appeared once, in the volume Citamparam Kan-
kattimatam Sri Mayrairianacampantandyanar arulicceyta Caivaccirunilkal edited by
Minitcicuntaram Pillai and published by the Tiruvavatuturai 4tizam in 1954. I have not
yet been able to access this rare publication.

106



Translating the Dharma of Siva in sixteenthcentury Chidambaram

eral epithets that accompany his name in these accounts—campantar,
pantdram, kankatti, and so on—are often traced back to anecdotes that
refer to episodes of his life. For instance, according to one such anecdote,
he was called kankatti (‘eye patch’) allegedly because he covered his eyes
with a piece of cloth to avoid distractions caused by external senses. Hag-
iographical undertones aside, such narratives are mostly supported by the
information available in the paratexts accompanying Maraifiana’s works,
and those of his disciples.

For instance, the laudatory introduction (cizappuppayiram) of Pati pacu
pacap panuval (“Treatise on God, the Soul, and the Bond’), a work written
most likely by a student or a colleague of Marainana Campantar, ably sum-
marises all the standard tropes connected with the author’s life and intellec-
tual activities:*!

He stayed in the rare Kukai mazam in that sacred place, i.e., Chidambaram,
while people of all other places praised [him]; he was like the sun in this very
world; he was like a second coming on earth of Meykanta Tévan in Tiru-
venneynallar; because of his understanding of rare Tamil, like sage Agastya,
he composed a perfect authoritative poem which is Siva in essence; he was
[another] king Bhoja with regard to perfect books in Sanskrit; he was like
[Vyasa’s disciple] Sata due to his skill in composing puranams, beginning
with the Ati Kamalalaya (Kamalalayaccirappu); he understood with great
longing the whole corpus of songs of the ancient ones, beginning with the
triad [of Appar, Sundarar and Sambandar]; using Tamil, he wrote the Crva-
tarumottaram along with many types of very good books; he was a teacher
learned in the scriptures, and he understood without any confusion all the
treatises (cattiram = sistras) which are praised by the rare ascetics; he [was]
Maraifiina Campantar, endowed with asceticism [...].

appati tapnil arun kukai matattil
eppatiyorum ettavum irunton,

tham atu tapnir kakanaiy oppanon,
venneyam patiyil meykanta tévan
mannitai mintum varutal oppanon,
arun tamil unarval akattiya muniy enat
tiruntu tol kappiyasi civamayari ceyton,
ac’il vata niir pocarican,

ati kamalalaya mutar purinam

otu matiyar cutanaty oppon,

mitvar mutald mutiyavar patal
avalutanéy atarkalum uparnton,

T take this passage from Arunicalam 1976/2005, 161-162.
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nalamiku nilkal nanavitattutan
civatarumaottaram tamilar ceyton,
dkama pantitan, aruntavar pukalum
mokam il cattiramulutum unarnton,
nanniya tava maraiiiana campantan |...]

This passage confirms that Marainana Campantar lived in the Kukai matam
in Chidambaram, and stresses his familiarity with both Sanskrit and Tamil
learning. On the Sanskrit side, Marainana is compared to the ‘king’ of po-
ets and grammarians, Bhoja, and to Sata, the narrator of several important
Sanskrit Puranas. On the Tamil side, his counterparts are the initiator of
the Caiva Cittantam tradition Meykanta Tévan, and Agastya, the mytho-
logical sage traditionally held as the first grammarian of the Tamil language.
Besides, the text claims that Maraifiana knew well the ‘songs of the ancient
ones,” namely the canonical corpus of Tamil devotional hymns known as the
Tevaram. These characters and texts are proverbial, and, taken all together,
they convey the message that Maraifiana was at ease in the two traditions, and
exceptionally qualified to create a synthesis between the two. This was the
ultimate goal of his literary works, which were all nevertheless written using
Tamil as a medium, as stressed in this introduction. The combination of the
verb cey ‘to do’ and the instrumental case in the expression zamilal ceyton,
literally ‘he composed [books] by means of the Tamil language,” indicates
that Maraifiana took some content already available in Sanskrit and made it
available in Tamil. This clearly points to his activity as a translator.”?
Another complex expression in this passage is tzruntu tol kappiyai civa-
maya ceyton, which I translate as ‘one who composed a perfect (tiruntu)
authoritative (t0/) poem (kdppiyam) which is Siva in essence (civamayam).
Mu. Arunicalam shows how this line could be interpreted in different
ways, as referring to just one of Maraifiana’s works (the Cazvacamayaneri),
to two works (the Civatarumaottaram as the authoritative poem, the Caz-
vacamayaneri as Siva’s essence), or perhaps to all his works, collectively.??
I lean towards the first option, namely the identification with the Cazva-
camayanert, because the Civatarumottaram is explicitly cited later in the
passage, and because, barring the Cazvacamayaneri and the Civatarumot-

2 Reading a reference to translation in this passage is supported by the commen-
tarial gloss tamil moliyar ceytal explaining the verb molipeyarrtal, ‘to translate,” in
Lamparanam ad Tolkappiyam, Porulatikaram, marapiyal 99. Here, as everywhere else
in this article, I cite primary sources by title and verse number, with the exception of
passages extracted from secondary literature, such as the one discussed above.

2 Arunicalam 1976/2005, 161-162.
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taram, none of Maraifiina Campantar’s other works could be classified as
a poem (kappiyam = kavya). The Caivacamayaneri, on the other hand,
is a compendium of the Saiva religion in the classical Tamil metre of the
ancient ethical work T7rukkural.”* Besides, the assonance between the first
part of the compound Cazva-camaya-neri, ‘the path of Siva’s religion,” and
civa mayam, ‘Siva in essence,’ is likely intended. More generally, the aim of
this turn of phrase seems to emphasize how Maraifiina’s works were at the
same time poetical—z0/ kappiyam—and theological—civamayam. The
expression tolkappiyam, which has come to identify almost exclusively the
oldest existing grammar of the Tamil language, and the comparison with
Agastya, the first legendary grammarian of Tamil and a popular figure in
Southern Saivism, both strongly indicate that the interpretation hinges on
the connection between the Tamil language and the Saiva religion.”
Similar themes appear in another verse in praise of Maraifiana included
in the payiram (‘preamble’) to the Pirayaccittacamuccayam (‘Compendium
on Expiatory Rites’), the translation into Tamil of Trilocanasiva’s Prayasci-
ttasamuccaya, and clearly the work of one of Maraifiana’s students:*

The masters who composed the T7ruvicaippa, spreading gold in the world,
and the sixty-tree [ndyanmars] to which [they] are connected insofar as

* The Caivacamayaneri is another text by Maraifizna Campantar whose manu-
scripts are widespread in archives in Tamil Nadu; it has also been printed a first time
in 1868 and reprinted several times afterwards, along with the commentary by Aru-
muka Navalar (the title-page of the sixt edition of 1914, which is the one I consulted,
is in the bibliography). Ganesan (2009, xiv fn.13) mentions the existence of another,
unpublished commentary of the Caivacamayaneri by Vedajiana II, showing the paral-
lels between verses and the Agamas and other scriptures. An English translation of the
initial ninety-one verses of this poem has appeared serialized in two issues of the maga-
zine Siddbanta Deepika (see Nallasami 1902a and 1902b), which testifies to its ongoing
popularity in the early twentieth century.

» See Chevillard 2009.

* Pirdyaccittacamuccayam,v. 7. This Tamil version of the Pirdyaccittacamuccayam has
been printed in Sri Lanka in the 1960s, but I am unsure about the exact publication date
since the year should be vikar, thus 1960, but the metadata in the Nalakam website has
1964 (see: https://noolaham.org/wiki/index.php/LIfTWEFIGSF0D &WD). This
edition contains the same text cited in Arunicalam 1976/2005, 159. The edition also
seems to transmit a text similar to that in IFP MS RE 109000, fols. 84—108. This manu-
script is missing the first folio, and the very first line we have contains what seems a variant
reading of part of the third and fourth lines of stanza 7 of the poem (substituting for
instance 7z with pottu): matattillaikkukazyittiraipottupparkamaraval [sic] maraiiiana-
cam [. . .. (unreadable aksaras)]. Note that the long ¢ in pottu is clearly marked in the
manuscript, which must have been copied pretty late in the nineteenth century, when
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they are part [of them], and Maraifidna Campantar, who translated the Sai-
va scriptures into Tamil and lived without fault, with [his eyes] veiled, in a
hermit’s cell (kxkai) in Tillai, where beautiful palaces touch the moon—
these are our teachers.

tarikam ulakam paravi tiruvicaippav uraitta talaivarum, an
parikam enav urritum arupatt’ oru muvarum, akaman tamil cey
tivikal wrificn mani matat tillaik kukatyir rivaiyittup

parkam ara val maraiiidna campantanu nam patiy avar

The author of this stanza recognises as his teachers the writers of the
Tiruvicaippd, a section of the ninth Tzrumurai including songs by nine
poets starting from Tirumalikaittévar, along with the other poet-saints
(ndyanmdar) who sung hymns to Siva; and Maraifiina Campantar. The
verse indirectly refers to Maraifana’s connection to the Kukai matam in
Tillai, that is Chidambaram, by playing on the word of kxkai as meaning a
cave, and by association a secluded space for meditation, as well as being the
name of his home institution. The verb #/razyittu, literally meaning that
he covered himself, also seems a variation of Maraifiina’s standard attrib-
ute as kankatti, wearing an eye-cover. Besides such oblique references, the
stanza mentions that Maraifiana translated the Saiva scriptures into Tamil
(dkaman tamil cey). The word akamam (Sanskrit agama) expl1c1tly refers
to the scriptures of the Saivasiddhinta, to whose canon the Sivadbarmot-
tara belonged as a subsection (#pabheda) according to some classifications
known in the South.” We find once again the verb cey (‘to do’) in com-

such distinction had become more common. The manuscript ends with the penultimate
verse contained in the printed edition (301) and then declares the Pirdyaccittacamuc-
cayam over, without any further information. The IFP catalogue attributes the text to
Maraifiana Campantar, probably because his name appears in this first available line—
but we saw that this is not a colophon, rather a verse in praise of him written by a student,
as also suggested by Arunicalam. The existence of a Tamil version of the Pirayaccittaca-
muccayam had already been noted in Satyanarayanan and Goodall (2015, 62-63) with
reference to another manuscript (IFP MS RE 41567) that I could not consult, where the
Tamil text should be accompanied by a commentary.

7 The classification of the Civatarumaottaram as the eighth among the eleven upa-
bhedas (upapétam in Tamil) of the Cantina Akamam (the Sanskrit Santinigama),
which in turn is listed as the twenty-fourth among the twenty-eight Agamas in some
Tamil lists (but appears as number seventeen in the list proposed by Goodall 2004, xx-
iii—xxiv, as according to the Kirana) appears in the title-page of the 1888 edition of the
Tamil version: caivakamam irupattettinul 24-vatu Cantina carvottamattin upapétam
patinonrinul S-vatu Civatarumottaram. Note that the Sivadbarmottara was indeed
known as a subsidiary scripture (#pigama) according to various lists of the Saivasid-
dhinta canon transmitted in the Sanskrit Tantras that are attested in the South (see the
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bination with the noun #amil, which in this case, unlike in the previous
verse we analysed, bears no case marker. One can imagine that an instru-
mental is intended, and that the literal expression ‘to re-make [a Sanskrit
book] using Tamil’ is a way of talking about translation. In this instance,
though, the lack of case marker, combined with the fact that the verb cey
can also work as a verbaliser, is suggestive of another possibility, namely
the coinage of a new verb familcey meaning ‘to make Tamil, to tamilise.’
The meaning of the new verb would refer to a process of taking roots. For
Maraifiana, tamilising the Saiva scripture implied translating them into the
Tamil language, as well as reorganising their content within a universe of
new intertextual, cultural, geographical, and material references tied with
the Tamil land.?®

Lingering on geography, Maraifiina Campantar’s own poems do not
mention the Kukai matam, but they do reveal a connection to the tem-
ple-city of Chidambaram. This is clear from the two stanzas in honour of
Siva in the payiram of the Civatarumattaram:

Bowing to his feet, we cherish in our heart the one who delights in dancing
in the gem-studded hall in Tillai, where gardens filled with fragrance shine,
while Visnu, Brahma, the gods and also the great sages surround and praise
[him]; the great one, who has himself taken a form, and who created the
forms of the creatures; who protects, destroys, and liberates [them]; the im-
maculate one, Siva. (1) / Those who worship the feet of Siva, whose form
is knowledge, who consists of the widespread teachings that end the power
of malam for knowledgeable people, who is without blemish, matchless,
who bestows his grace while the tiger and the snake [i.e., Vyaghrapada and
Patanjali], those similar to the gods [i.e., the diksitars of Chidambaram],
and the golden king [i.e., Hiranyavarman] praise [him], whose nature has
no difference and who is joined to all creatures—they obtain the boons they
desire according to their wishes. (2)

table attached to J. Filliozat’s introduction in Bhatt 1961). Moreover, our reading group
noticed, during our first reading of chapter one of the Civatarumaottaram in Spring
2019, that the Tamil commentator refers to the Civatarumaottaram using exactly the
expression #pdgama, in the commentary to Civatarumattaram 1.15 (on this point, see
Goodall’s article in this volume, p. 62).

% As for other instances of a possible verb zamilcey, K. Nachimuthu brought to my
attention the sobriquet name of Nammalvar as Vetam tamil ceyta maran, literally “The
Saint who made the Vedas Tamil.” In this case, zamil ceyta does not refer to a translation,
since Nammalvar never actually translated the text of the Vedas into Tamil. The verb
rather means ‘to tamilise,” as I suggested, and refers to the fact that Nammalvar com-
posed beautiful devotional poems in Tamil, which are the expression of the essence of
the Sanskrit scriptures in a Tamil poetical and cultural form (see Narayan 1994).
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tirumalum potinanun tevaru mamunivarume cerintu poyra

maruv’ arum poli nilavun tillaimani many’ atan makivan rannai
urnv’ akit tan wyirkatk’ uruv akkiy alitt’ atakkiy wyyac ceyyum
perumanai nirumalanaic civanary ati panint’ ulattir pénuvame (0.1)
cinmayanaic civapai, malavali tolaiya viniiianakalarkkud ceppuii
conmayanait, tukal iliyait, tulaty iliyaip, puliyaravuii curarkk’ opparum
ponmayanum pukalav arul purivanaiy, apaitt’ wyirum poruntip petam
inmayanaip patam panivar eniyavaram eniyapatiy eytuvare (0.2)

These stanzas give us a first taste of the poem, and we will soon discuss some of
its formal aspects. For now, besides the obvious reference to the form of Siva
as the lord of dance in the golden hall of Chidambaram, they contain several
references to the temple’s myths. Among the characters praising Siva as he
bestows his grace are the tiger and the snake, that is sages Vyaghrapada and
Patanjali; those similar to the gods, namely the three thousand Brahmins of
lore who are the ancestors of the Chidambaram diksitars, and the golden king
Hiranyavarman. These are the main characters of the origin myths identified
by Kulke in the Cidambaramahditmya—indeed, the traditional name of Chi-
dambaram in Sanskrit is Vyaghrapura—and they still play a central role in the
way the priests and the devotees think of themselves and the temple today.”
In addition to showing a connection to Chidambaram, albeit more ide-
ologically than historically grounded, Maraifiana Campantar’s texts are also
crucial in determining the time of his literary activity. In the introduction to
the Kamalalayaccirappu, the author declares that he composed that work
in the year 4647 of the kali era, which was a parapava year within the 60-
year cycle, corresponding to the year 1546 of the Gregorian calendar.’® The
introduction to Maraifiana’s Arunakirippuranam includes a similar verse re-
ferring to the time of composition of this second poem (7l ceyta kalam):*

[I am writing] as the current four thousand six hundred fifty-fourth year
among the four hundred thirty-two thousand years of the ka/iyuga turns to

*» The reference work for Chidambaram mythology is Kulke 1970, which identifies
three main episodes centering around Vyaghrapada, Patafijali and Hiranyavarman (the
latter episode also including the history of the three thousand Brahmins). For a reeval-
uation of Kulke and further discussion on the role of Chidambaram under the Cholas,
see Cox 2016a, 188-197; for a discussion of Chidambaram mythology as it emerges
from Tamil sources, and an anthropological reflection on its role for present-day diksi-
tars, see Loud 1990 (especially 110fF)

% The text of the Kamalalayaccivappu was recently reprinted by the Dr. U. Ve.
Caminitaiyyar Nalnilayam in Chennai, but unfortunately I could not access a copy of
this edition. I take this stanza from Arunicalam 1976/2005, 165-166.

3 Arunakirippuranam, 23.
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an end, now, on the eleventh lunar day of the bright half of the makaram
(=tai) [month] of the piramatica year, which is on Sunday, at the time when
the man makéntiram star shines, during the vanikam division of time.””
antu kaliyukattinukku nanirru muppatt’ ivdyirattul

int’ urn naldyiramum aruniynwm aimpattu nanku ninkav

intu piramaticav antin makaratt’ eluvay éka teci

tint’ iravi varattin man makéntiram vanikan tikalum potil. (0.23)

The stanza, entirely occupied by an elaborate date indicating when the poet
began to write his puranam, makes explicit reference to the year 4654 of
the kaliyuga, corresponding to the Gregorian year 1553. According to these
accounts, Maraifiina Campantar wrote his two Puranas in 1546 and 1553,
and therefore was likely at the peak of his literary and intellectual activity in
the central decade of the sixteenth century. The two dates are coherent with
the date of his death, which we know from the Sanskrit sources cited below
to be roughly ten years after the composition of the Arunakirippuranam,
in 1563 or 1564.

Indeed, theintroductionsand colophons of the Sanskrit works of Maraifiana
Campantar’s homonymous student and nephew, Maraifiana Teécikar, offer
grounded and precise information on Maraifiana’s life. Bruno Dagens, in the
introduction to his edition of the Saivagamaparibhasimarijari, collected
most of the passages available in the Sanskrit works of Vedajfiana I (Maraifiana
Tecikar), as Dagens calls him, on his teacher Vedajiana I (Marainana Campan-
tar).” First of all, the beginning of the Sazvagamaparibhisimarijari gives the
date of death of Vedajfiina I, and confirms many of the details available in the
Tamil texts. It mentions a matha in Chidambaram where Vedajiiana I lived,
and he is also described as a teacher and master of the Agamas:*

In the year of the Saka kings that is reckoned in numbers as 1486 that wise
man called Vedajiiana, who had crossed the ocean of the Saiva $dstras, went

32T would not have understood this complex date without the help of K. Nachi-
muthu (all imprecisions remaining are my own). He especially helped me to understand
that e/nvay is equivalent with valarpirai and refers to the bright half of the lunar month;
that Zravi varam refers to the day of the week, 7dyirrukkilamai, usually translated as
Sunday in English; and that the word vanzkam refers to an alternative division of the
month in eleven karanam (instead of the thirty lunar days, #:#7, of which ékaréci is one).

33 Dagens 1979, 6-15.

34 Saivi jgamaparibbasamarnjari 0.6=7: laksite Sakabbipibde tadabbagyeti samkhyayi
| sastyantime bayane ca tartiyika rtan sudhib || 6 || vedajiianabbidhino sau saivasistra-
bdhiparagah | kalabastisvarenatra pratistham prapitab param || 7 ||. Text (with a French
translation) in Dagens 1979, 52-53.
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to the ultimate state [of liberation] through the grace of Kalahasti$vara
when he was in the third season of his sixty-first year.

From this passage Dagens deduces that Vedajnina I must have died in
the year 1486 of the Saka era, corresponding to the Gregorian year 1563
or 1564, and that he was sixty at that time. He was therefore born around
1503-1504, his life spanning the entire first half of the sixteenth century.
Another relevant detail is the mention of the lord of Kalahasti, since that
seems to have been Maraifiana’s divinity of choice, and Kalatti Maraifiina
Campantar was one of his names. Perhaps the richest source on Vedajiiana
L, his family and institutional ties, is found in a passage at the end of the
Diksadarsa again by Vedajfiana II: %

In the sacred hill of Rudrakoti (Tirukkalukkunram) in the Tontiramandala
(Tontainatu),* lived Vimadeva, a great man, resident of glorious Vyaghra-
pura (Chidambaram), and belonging to [one of] the five spiritual lineages
and well-known as an @disaiva. His younger brother was the great yogin Ve-
dajiana [I], the best among sages. Aiming for the Lord of the Great Hall, af-
ter reaching the holy Tillavana (i.e., Chidambaram)* along with many dis-

% The following is a provisional reconstruction of the text of the final verses of the
Diksadarsa, based on the text given in Dagens 1979, 11 (= ed.), but also integrating
some of the readings found in IFP T. 372, 1669-1670 (= cod.) and some emendations,
including that proposed in Ganesan 2009, x—xi. Even though Dagens declared his
source to be IFP T. 153B, 606-607, the text of this manuscript seems corrupted, and
differs in places from the one reconstructed by Dagens.

[...] tontinamandale tasmin rudrakotimabasthale | ddisaiva iti khyatah paficago-
caravartitah (em. Ganesan 2009, xi fn. 9; paiicangdacaravartitah ed.) || srivyaghrapu-
ranivdsi vamadevo mabattarah (em.; mabattatab ed.) | tasyanujo mahdyogi vedajiana-
munisvarah || brbatsabbesam nddisya anckasisyakais saba | srimattillavanam prapya
ciram kalam avardbata (cod.; avardbanat ed.) || sadasivamabaraje prthivipalanaksame
| dlayanam anckesam gopuradiny akalpayat || vedajiidnamunib Sriman driavidadiny
anckasab | sivadbarmottaradini sastrani paryakalpayat || srimattillavane caiva by
arunddran mahatsthale | srivrddhacalasamyjiic ca madhbyarjunamabatpure || svetena
pijitam yatra svetaranye ghate pure | anyesv anckasthanesu sthapayamadsa cagaman ||
tasya jyesthasutah kascit tannamankitapanditah | diksadarsam mabadgrantham pa-
ddhatim ca mabattaram | daksinamairtikypaya by akarot saimpradayikam ||.

Previous to the passage cited here, the text talks about a Saundaricarya, since Va-
madeva likely came in his lineage (see Ganesan 2009, x, fn. 7 and 8).

3¢ The toponym Tontinamandale (Tontainatu) refers to a region roughly occupying
the north-eastern part of today’s Tamil Nadu. For the classical discussion of Tamil Na-
du’s historical geography, especially the zdtu division, see Stein 1977.

%7 Here the Sanskrit Tillavana is a borrowing from the Tamil toponym Tillaivanam
(which already used the Sanskrit word vana/vanam), literally meaning ‘the mangrove

114



Translating the Dharma of Siva in sixteenth-century Chidambaram

ciples, [Vedajiiina I] spent a long time there. During the reign of the great
king Sadasiva, who was skillful in protecting the world, he (i.e., Vedajiana
I) built gopuras and other [structures] of countless temples. The venerable
sage Vedajiiina [I] rewrote innumerable [Sanskrit] treatises (sZstras), such as
the Sivadbarmottara, into Tamil and so on.3® He also established (sthapaya-
masa) the Agamas in Tillavana as well as in the sacred hill of Arunadri (i.e.,
Tiruvannamalai), on [the hill] called Vrddhiacala (i.e., Virutticcalam), in
the great city of Madhyirjuna (i.e., Tiruvitaimarutar), in Svetiranya (i.e.,
Tiruvenkatu) where the white [elephant] performed worship, as well as in
Ghatapura (i.e., Kumpakdnam), and in many other places.” His (i.e., Va-
madeva’s) best son was a learned man carrying the same name as him (i.e.,
Vedajiiana); by the grace of Daksinamarti, he composed the Diksidarsa
and a great book of ritual instruction, both of them excellent and following
the tradition.

This passage places Vedajiiana I’s older brother Vimadeva in Rudrakoti, that
is the sacred site of Tirukkalukkunram in Chengalpattu district. This con-
trasts with the information by Arunicalam on the early life of Maraifiina
Campantar, who allegedly was born in Kalantai/Kalattar, south-west from
Pattukkottai, and studied at Kalahasti.** Certainly, though, both brothers
were connected to Chidambaram. There, Maraifiana Campantar spent the
last decades of his life, coinciding with the rule of Tuluvu king Sadasiva.*'

forest.” This is one of the names of Chidambaram, as the temple-city is located in an area
that was formerly a #z//ai grove, and a mangrove forest still surrounds it.

¥ Notice the 4d? in dravidadini, an interesting expression since we are not aware of
Maraifiina writing in any language other than Tamil.

T added the Tamil equivalent to each Sanskrit toponym in this sentence with the
help of Ganesan (2009, x—xi). Notice how the toponyms in the two languages often
refer to the same myth and, in some cases, the Sanskrit toponym seems to be a transla-
tion of a well-established name. This is the case of Gathapura, “The city of the pot,’ that
might well be Vedajfiina’s re-translation of Kumpakonam, “The pot’s corner,’ originally
a Sanskrit compound, but also a current toponym in Tamil. In other cases, the two
names likely refer to the parallel development of South India toponomastics in Sanskrit
and Tamil, in connection with the same mythological corpus; this seems the case, for
instance, of the Sanskrit Svetiranya and its Tamil equivalent Tiruvenkatu. The classi-
cal study of Tamil toponomastics is Cetupillai’s 1946 book Tamilakam, Urnum Pérum.
Many other works have appeared since then, but I don’t know of a study considering
both the Sanskrit and Tamil tradition with equal attention.

4 Aruniacalam 1976/2005, 158-159.

! Sadasiva Raya was the last king of the Tuluva dynasty and reigned from ca. 1542
until 1570, albeit under the strong influence of his chief minister Rima Raya who later
founded the Aravidu dynasty (see Heras 1927, esp. 13-53). For an overview of the pa-
tronage of Vijayanagara kings in Chidambaram, see Balasubramanyan 1931.
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During that time, Maraifiana became an authoritative figure who initiated
the construction of several religious buildings, and rendered the Sanskrit
sastras into Tamil.? He also promoted the Agamas in some specific tem-
ples listed in the passage; following Ganesan, I suspect that the causative
verb sthapayati might refer to Maraifana introducing agamic worship in
these temples. The passage ends by establishing the guru-sisya relationship
between him and the author of the Diksadarsa, his nephew Vedajnana I1.#

In sum, notwithstanding the many uncertainties that remain on his life
and activities, the ample information collected thus far points to the fact
that Marainana brought forth new modes of scholarship connected to ideas
and practices of translation, and promoted new institutions and ways of
worship. Coherently, we know that Maraifiana had students—but we have
no clues regarding his teachers. In his texts, he pays homage to Meykantar,
the thirteenth-century initiator of the Caiva Cittintam tradition, but men-
tions no other guru. This incongruence was noted by Arunacalam too, who
set off to gather information on this matter from Maraifiana’s intellectual
opponents.* Among Maraifiana’s smaller works is the Muttinilai (“The
Condition of Emancipation’), a treatise in favour of the idea that bliss is
inherent to the soul (anmananta vatam). This booklet and the doctrine
it supported were opposed by Maraifiana’s contemporary, Tarumapuram
Kurunana Campantar, a fellow Caiva Cittantam teacher and founder of the
Tarumapuram atinam lineage, in a poetical rebuttal titled Muttiniccayam
(“The Ascertainment of Emancipation’; see Sanskrit muktiniscaya). In the
eighteenth century, Kurufiina’s successor Velliyampalavana Tampiran wrote
two commentaries on the Mutz‘z’m’cmyﬂm, a short commentary (cirrurai)
and alonger one (pérurai). In this second one, printed by the Tarumapuram
atinam in 1948 but currently unavailable to me, Arunicalam located the
names of Maraifiana Campantar’s two teachers.” One was Kalantai Nir_lap—

“ These two activities of Maraifidna Campantar are indicated by the parallel verbs
akalpayat and parikalpayat, both referring to the building—of sacred sites, and a liter-
ary corpus.

# This information is confirmed by the colophon of the Jtmdrthﬂpzijdpﬂddbﬂtz’, as
transcribed in Hultzsch 1896, 105-106 (on MS no. 1096 within Hultzsch’s list ).

“ Most of the information in the next two paragraphs is originally found in Aruna-
calam 1976/2005, 137 and 159-60.

* Arunicalam refers to an edition by the Tarumapuram atinam of the Muttiniccayam
along with the pérurai printed in 1948. I was only able to consult an earlier edition
by the Purdkirasiv [bureaucracy] accukkiatam in Chennai that includes the cirrurai. It
should be noted that Ganesan does not mention the Muttinilai in his list of works by
Maraifidna Campantar (2009, xiii-xvi), even though he includes in the bibliography
this early edition of the Muttiniccayam. However, besides Arunicalam’s opinion, the
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pirakacar, allegedly from the same town as Maraifiina, who also authored
important Saiva poems.*

Besides a direct reference in the Muttiniccayam Pérurai, other hints
pointing to the connection between Nir_lappirakﬁcar and Maraifiini are the
contiguity of some of their texts in the manuscript tradition, and the fact that
Nanappirakacar wrote in kural venpametre.”” Another teacher was Kannap-
pa Pantaram, whom Maraifiana met after going to Kalahasti as a young boy,
and who initiated him into Caiva Cittintam. While living in Kalahasti,
Maraifiani proved to be a talented student, but with time he became arro-
gant—or so the story goes. He rejected the /z7iga of his teacher and entered
the Kukai matam without ever taking another teacher.® Unsurprisingly, this
account is not very flattering. Without reading too much in these negative
but still hagiographical stories that were collected a couple of centuries after
Maraifidna’s time, his characterisation as a self-reliant thinker fits well with
the bold intellectual operations we find in his masterly work of translation,
the Civatarumottaram, to which we now turn.

2. Old and new textual architectures

The Civatarumottaram includes scant references to the context of its com-
position other than pointing to the centrality of Chidambaram, as we saw.
However, it does offer clues as to its own nature as a translation, and to its
positioning vis-a-vis the original Sanskrit text as well as to the larger world of
Tamil literature. It also envisions a world of readers, and it is on these two
types of context—the field of translation and readership—that we will focus
our attention in the next two sections of this article. When reading the Crva-
tarumaottaram side by side with its Sanskrit source, it is immediately obvious
that the two texts are similarly organised in twelve chapters that cover roughly
the same topics, from the tenets of the Saiva religion to yoga and descriptions
of hells.*” The division into twelve chapters appears in all the printed editions

introduction to the edition of the Muttiniccayam 1 consulted (1934, ii) does mention
Maraifiina Pantiram, that is Maraifiana Campantar, as the author of the malam that
prompted the writing of the Muttiniccayam and its commentary.

“ Upatu (i.e., Maraifana’s) kuruvrana Kalantai Ndzmppz'mkdm Pantaram ceyta aka-
val. I take this passage of the Muttiniccayam Perurai from Arunacalam 1969/2005, 137.

47 On Kalantai Négappirakiear, his literary works, and his relationship with our
Maraifiana (including details on the manuscripts of their works), see Arunicalam
1969/2005, 136-144.

S Ihidem.

“Thetitles of the Tamil chapters are: ‘Chapter on the supreme dbarma’ (paramatarnma-
tiyiyal); ‘Chapter on the gift of the knowledge of Siva’ (sivarianatinaviyal); ‘Chapter on the
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and the manuscripts I consulted, and is also confirmed by an index-stanza at
the end of the twelfth chapter of the Civatarumattaram.>® In parallel to the
Sanskrit, a crucial topic in the Civatarumaottaram seems to be that of the gift
of knowledge (7idanatinam), namely the copying and transmission of Saiva
scriptures described in the second chapter.’' The topic is mentioned in the
payiram, where it is the subject of an entire stanza:

Tell me in due order also the act of giving that bestows knowledge, which
is [particularly] difficult to attain [among acts of giving], and [which is] the
variety [of giving] that possesses greatness. Tell me all the rules, beginning
with the manner of giving that is suitable, along with the fruits [that accrue]
to those who give and to those who receive.

nd,t’arz'yﬂ 7ianatara tanamu navirray

pitu peru péetamum enakkn murai pecay

itu perav tyu muraty ipavar irappar

katu payanatiyav apaittu murai kirdy. (0.14)

This is just one among many elements ensuring that the translation is recog-
nisable as closely related to its source, at least on the surface, and that anyone
with a knowledge of the Sivadbarmottara would see its general structure
being reproduced in the Civatarumaottaram.> But how does the Tamil ver-
sion talk about, and position itself vis-a-vis a source so close in content and
yet so far in time and cultural references?

In the introduction to his translation, Maraifiina, following the account
given in the first chapter of the Stvadbarmottara, acknowledges that his poem
originated in two different yet equally mythical moments.” Its content was

five types of sacrifice’ (azvakaiyikaviyal); ‘Chapter on the many excellent instruments’ (pa-
lavicittakaranaviyal); ‘Chapter on the dharma of Siva’ (civatarumaviyal); ‘Chapter on sins’
(pavaviyal); ‘Chapter on the heavens and hells’ (cuvarkkanarakaviyal); ‘Chapter on death
and rebirth’ (cenanamaranaviyal); ‘Chapters on the remainders of the heavens and hells’
(cuvarkkanarakanétavival); ‘Chapter on the yoga of knowledge of Siva’ (civarianayokaviyal);
‘Chapter on expiation’ (parikaraviyal); ‘Chapter on the world of the cows’ (kgpuraviyal).

0 Ct. Civatarumottaram 12.221.

*! The second chapter also caught Frangois Gros’s attention (see Gopal Iyer 198485, vii).

52 The importance of chapter two of the Sivadbarmottara, and of the ritual copying
of the manuscript described there is the focus of Florinda De Simini’s recent mono-
graph (2016a). Such ritual seems to have been important for Maraifiana Campantar
too, and as I will discuss later in this article, this is a chapter where he strives to remain
faithful to the Sanskrit original.

% Indeed, the Sivadbarmottara opens with a series of questions posed by Agastya to
Skanda (Sivadbarmottara 1.2-14). As a result, the god then imparts to the sage a teaching
that had previously been revealed by Siva (Zstram isvarabbasitam, Sivadbarmottara 1.16)
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first revealed by Sivato Umi and, only later, Skanda—who had attended their
dialogue—retold it to Agastya. This second conversation was purportedly
written down in the Sivadhbarmottara. Maraifiina strives to make explicit the
illustrious origins of his poem, all the while scattering in the verses of the pay:-
ram grammatical key-words that point to his understanding of the complex
operation of bringing those conversations into the Tamil literary universe.
Take for example the following verse:

Praising and worshipping the fragrant lotus-feet of Kukan (Murugan) who
tully knows the true [scriptures] beginning with the Vedas spoken by the
Pure one without beginning, middle, or end, so as to destroy the impurities
of living beings, Agastya asked [him]: ‘O teacher, tell [me] a way that might
generate wisdom for all living beings!” Skanda graciously taught [him] the
Sivadharmottara. Analysing closely (97nt¢) that book, and making a sum-
mary of it (tokai ceytum), I will now expound [it].

ati natuv antam ilan amalan wyirkk’ alukk’ arukkav arainta vaymai
vétamutal unarnta kukan viraimalarttal akattiyan ran viyantu porrip
potakanéy anaittuyirkkum pulam akku neri pukalay ennak kantan
otiy arul civatarumottara nitlait tokaiceytum uraippam ornté (0.7)

Tightly packed in the last line of this stanza we find two distinct referenc-
es to what I would call Tamil theories of textual derivation, that is of the
relationship between an ‘original text’ (mutal n#l) and a ‘secondary text’
(vali nal). The close relationship and possible dependence of one book on
another was first articulated in the ancient grammar Tolkappiyam, where we
find the definition of mutal nil as the result of direct knowledge or “vision’
(kantatu).>* This definition applies particularly well to the revealed nature
of most scriptures, including the Sivadbarmottara. As for secondary texts
(vali nal), they can have according to Tolkappiyam four types of relation-
ships with the source from which they derive, the mutal niul. These four
modes of operation of vali nil are 1. tokuttal, a compendium or synopsis
of the mutal nal; 2. virittal, amplification, addition of details; 3. zokazviri,
namely a mix of abridgment and amplification; and finally, 4. molipeyarp-
pu, translation.> In the stanza we just read, Maraifana claims to have con-
densed the content of the original Sivadharmottara by using the verb tokai
ceytu, an exact synonym of zokuttal. In doing so, he is positioning his work

> Tolkappiyam, porulatikaram, marapiyal 96: vinaiyin nink: vilarikiya arivin - mu-
naivan kantatn mutani lakum.

55 After defining vali nil (siitra 97) and mentioning that it has four subdivisions
(szztra 98), the text lists them as follows (1olkappiyam, porulatikaram, marapiyal 99):
tokuttal virittal tokaiviri molipeyart - tatarppata yattalo tanaimara pinave.
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within the category of valz nal, and implying that he is selecting the material
in the original, while at the same time keeping close to it. Yet he never says
explicitly that his work is a translation from Sanskrit into Tamil—the word
vatamoli does not appear anywhere in the verses of the introduction—even
though this must have been obvious to his readers. This is probably connect-
ed with the desire to stress the didactic purpose of his work, if following the
commentator Péraciriyar we understand a compendium (tokuttu kiral) as
being useful for ‘people with little knowledge and a short lifetime to know
what is explained at length in the original book.”® Maraifiana must have
thought that this didactic aim was better achieved by stressing his work’s
nature as a compendium rather than a translation.””

Secondly, the intended faithfulness of the Tamil version is emphasised
in the stanza by the adverbial participle orzzu, which is connected with the
numeral for ‘one’ (07) and implies looking closely at the original, i.e., ‘being
one/in agreement’ with it. In this context, o7ntu echoes the verbal participle
orunku—which also comes from a similar root—used in the thirteenth-cen-
tury grammar Nannitl, exactly in the context of the discussion on the rela-
tionship between mutal nil and vali nal. In sitra 7 of this grammar, vali
nitl is defined as ‘adhering to (orusku) the conclusions of the text of the
original author, but introducing options (vikarpam) that appear necessary
to the new author, the secondary text follows the way of unvarying tradi-
tion (marapu).”® Echoing this sitra, the use of orntu in the Civatarumot-
taram points to the close relationship with the original Sanskrit text while
also implying the possibility of introducing variations that the author of
the secondary text deemed necessary to appeal to its different audience.
And indeed, the stanza we just read already presupposes two ways in which
Marainana strayed from the original text. First, he summarised the content
of the original book. Second, his text retells in Tamil the content of a con-
versation between Skanda and Agastya that was originally expressed and

>¢ Peraciriyam ad Tolkappiyam, porulatikaram, marapiyal 99: tokuttal enpatu mu-
tanilul virintatanaic cilvalnat cirrarivin makkatku ariyat tokuttukkiral.

57 This attitude might have also been inspired by the desire to remain faithful to the
spirit of the original text, which presents itself as a compendium of the knowledge neces-
sary to salvation, since life is too short for most people to master the whole body of reli-
gious knowledge. For instance, the Sivadharmottara (1.69) admonishes the readers as fol-
lows: “You should know this, you should know this! One who wishes to know everything
won’t get to the end of all the treatises, not even in a thousand years.” (idam jiicyam idam
Jiieyam yah sarvam jiidatum icchati | api varsasabasrayub sastrantam nadhbigacchati ||). 1
thank Florinda De Simini for sharing her draft edition of this chapter with me.

58 Munnor nitlin mutiporun kottu - pinnon véntum vikarpan kiri. Nanpnil, sitra 7.
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recorded in Sanskrit. Both types of deviation are already accounted for in
the Tolkappiyam, even though Maraifiana does not refer to the second one
explicitly. Considering the amount of unpacking this stanza required, his
rhetoric attitude towards the complex textual operations at play in the Cz-
vatarumottaram could be described as laconic, even (deceptively) humble.
Perhaps the author was trying to keep the reader’s focus on the elaborate
narrative framework and the eulogistic stanzas but, more likely, he dropped
subtle references to his textual strategies for the trained ear to catch.
Certainly, the commentator Maraifiana Técikar was well aware of such ref-
erences. In his explanation of this stanza, he made explicit the reference to the
theory of vali nal, while also introducing further layers of complexity.* First
of all, Maraifiana Tecikar read the use of -um in tokai ceytum as eccavumma,
that is, as pointing to something else beside what is mentioned in the text.
In our case, this is the full list of strategies of vali nzl derivation besides the
compendium (zokuttal)—including, I would stress, explanation or amplifica-
tion (virittal). As we keep reading from the Civatarumaottaram, the reason
why the commentator wanted to read this -« as a reference to the whole
list will become clearer. Maraifiana Campantar’s Civatarumaottaram not only
summarises its Sanskrit original, it also expands on it in different ways, in-
cluding the incorporation of translations from other sources. Moreover, the
commentator makes a direct reference to the crossing from one language into
another (molipeyarttal), in this case from Sanskrit into Tamil, at work in the

>> Commentary ad Civatarumottaram 0.7: e-tu. yam, mutanatu virillata ninmalan
akiya civan wyirkalukku anava mutaliya pacarkalaiy arukkum poruttu arulicceyta
vétakama mutaliyav unmaisianattaty unarnta pillaiyar manam poruntiya centamarai
ponra cipatankalai vananki fidndcariyané — carnvan makkalukku marivunta mark-
kattait arulicceyya veptum enru — akattiyan vipnappai ceyyap pillaiyar arulicceyta ci-
vatarumottaram ennufi civikamattaiy urrunokkit tokuttut tamildr colla ninrom. e-ru.
tokaiceytum enrav ummariyil, vakuttum epa varnvitt’ uraikkappattatu. akamakiya
cintiya paruppatattaik kilp patuttukaiyal akattiyan enap peyar ayirrn. ci. ‘vipaiyininki
vilankiyavarivin, munaivan kantatu mutapulakum’ ena munnidaip parttu molipe-
yartt’ uraikkaiyal itu valiniil enap peyar perum. ci. ‘valiyenappatuva tatan valittikn,
matuvé tanumirirnvakaitte, tokuttal virittal tokaivirimoli peyarppenat takunil yappi
rivantenpa’ enpatanul ihtu tokai vakaty enr’ arika. akkiyon peyarai mutarkat kiratu niy
peyaraik kiriyat’ en nutalirrov enin; ellarum piramanamdkav ankikarikka véptukai-
yan enka. akkiyon peyar mutaliyana varumaru; akkiyon peyar, maraiiana campan-
tandyanar. vali, civakamattin vali. ellaz, tamil valarkum nilam. narpeyar, mutanilar
perrapeyar, yappu, tokaivakar. nutaliya porul, civatarumam civaiianatana mutalayina.
ketpor, avarmanakkar. payan, vituperu enrarika.

Inverted commas are added by me to help identify the Tolkappiyam verses we al-
ready discussed above.
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Civatarumottaram. Indeed, he seems to think that this is the main reason why
the text is to be considered a vali nizl—at once close to and yet different from
its source, due to the different language. Only after referring to molipeyarttal,
Vedajfiana II mentions the text should be understood as falling within the
category of tokai/tokuttal, namely compendium or abridgement, the category
Maraifiana decided to cite explicitly in his stanza.

Thinking of translation as one way among many to compose a vali nil al-
lowed the commentator, as it allows us, to embrace the dialectic between close-
ness and innovation with respect to its authoritative source that characterises
the Civatarnmaottaram. Observing its twelve chapters from a closer resolution,
the many ways in which the translation departs from the Sanskrit text become
evident, starting with the structure of the chapters themselves. First of all, un-
like in the Sivadbarmottara, each chapter begins in Tamil with some stanzas
that bring the reader back to the narrative framework of the conversation be-
tween Skanda and Agastya. This is likely an attempt to make the Tamil ver-
sion, whose contents are those of a theological and ritual manual for students
of Caiva Cittantam, closer to a Puranic narrative and its modes of appealing to
and instructing the audience. We will return to the question of the genre of the
text later. Firstly, we notice that the figures of Skanda/Murugan and especially
Agastya are central to Tamil identity and imagination, and they tie together lin-
guistic, cultural and religious belonging. A good example of the role of Agastya
in all these aspects of Tamil imagination is the last stanza of chapter two:

He [Siva] is difficult to know even for Visnu and Brahmai; he is the ocean
of compassion who drank the dark poison first, so as to give ambrosia to
the gods; he is the supreme one; he has a waist [decorated] with snakes and
bones; he is the one who loves us as [we, his devotees] join [him]—we praise
the words/language of the sage of the Potikai mountain [i.c., Agastya] in
order to merge with [his] clinking anklets.

arty ayan aritark’ ariyanaiy amararkk’ amirt’ iyak
karukiya katu mur parukiya karunaik katalanaip
paramanaiy arav’ akk’ araiyanai viravap parivanaip
poru kalal punarap potimalai muni cor pukalvameé (2.83)

Here Maraifiana praises the language (co/) of Agastya, that is Tamil, since the
sage is traditionally known as the first grammarian of this language, which
he learnt from Siva himself. Maraifiina does so in order to Yjoin the feet of
Siva,’ i.e., to attain liberation. In doing so, he ties inextricably this god to the
Tamil language, a connection whose cultural, social and political implications
were already strong in the sixteenth century but played out at their fullest in
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the Tamil identity politics of the nineteenth century.®’ This stanza introduces
us to another element of innovation in the Civatarumaottaram, namely the
presence of verses of praise (¢ut7, Skr. stuti) in honour of Siva at the end of
each chapter. These are usually more complex, metrically longer stanzas that
include more recherché rhythm and figuration compared to the stanzas in the
main body of the chapters. Both innovations—the emphasis on the Puranic
narrative and the use of stuti—point to an attempt by Maraifiana to attract
and persuade his listeners by using literary forms that were popular at this
time. They appealed to the sphere of devotion and imagination, and were es-
pecially suited to the instruction of the devotees, in a way strongly reminiscent
of the didactic role of Appayya Diksita’s stotras discussed by Yigal Bronner.*!
Besides these two structural innovations, each chapter makes wildly dif-
ferent choices with regard to how to adapt the original Sanskrit content,
what to include, what to exclude, and especially what to add. Chapter two,
for instance, remains close to the original. Most changes are omissions, in
line with the logic of zokuttal, but overall the Tamil version strives to convey
almost the same content as the Sanskrit text. Chapter three, on the other
hand, is much shorter than the original, probably because most of the ele-
ments that made it important in the seventh century—such as the reuse of
the Bhagavadygita in a Saiva context and the interaction with Buddhist ide-
as—were not as important to our sixteenth-century author.®> Other chap-
ters are considerably longer and more elaborated, often because Maraifiina
Campantar incorporated content he drew from different texts of the Ta-
mil and Sanskrit tradition. For instance, the first 74 verses of chapter ten
depart drastically from the Sanskrit, and the commentator points out how
Maraifiana added new material from the seminal text of Caiva Cittintam,
Meykanta Tevar’s Civaridnapotam.® Similarly, chapter eleven translates
and incorporates into the text large sections of the twelfth-century Prayasci-
ttasamuccaya, Trilocanasiva’s treatise on expiation rites.** This text and the

% The importance of Neo-Saivism in the articulation of non-Brahmin Tamil na-

tionalism has been put forward in the most comprehensive way in Vaithees 2015.

¢! Bronner 2007 shows the public and didactic dimension of Appayya’s stotras,
which ‘attempt to reach out to some community of listeners and instruct them on a va-
riety of topics: from purinas to speech ornaments to piety and surrender’ (2007, 127).

On chapter three of the Sivadharmottara, see De Simini forth.b

¢ This is clearly stated in the comment ad 10.74: innalil varata porulkal ellam virit-
tuk kariyatu marrum virinta tamil nilkalilum akamankalilun kantu virittuk kiriyat
enak kolka. K. Nachimuthu was the first to notice this passage.

¢ Such extensive borrowings from Trilocanasiva’s Prayascittasamuccaya became
evident during our group readings of chapter eleven of the Civatarumottaram. Since
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topics it covers must have been important to Maraifiana, considering that
one of his students embarked on a translation of the whole Prayascittasamun-
ccaya into Tamil.® So, in chapter ten and eleven of the Civatarumaottaram,
the main operation at play is vzrittu—the process of enlarging, explaining,
expanding—rather than abridgment or zokuttal. These difterences are likely
the reason why the commentator found it important to read the -# in stan-
za seven of the payiram as implying all possible types of vali nsl formation.
Maraifiana Campantar abridged as well as expanded upon the Sanskrit, of-
ten turning to other works whose contents were important in sixteenth-cen-
tury South India, so to offer to his readers an up-to-date compendium of the
theological and ritual knowledge required of a Caiva Cittintam follower.
Following such compendium logic, the text contains allusions to other
Tamil texts besides the borrowings from Caiva Cittantam scriptures such
as the Crvananapotam. Unsurprisingly, we find among these the poems of
the Tevaram. These hymns, beautiful songs set to music and still performed
by professional druvars in Tamil temples today, do not expound any sys-
tematic theology but rather express multi-layered devotion to Siva, tying it
to specific sites in the Tamil land. They had been integrated into the world
of Caiva Cittantam by the early teachers of the thirteenth and fourteenth
century, chiefly Umapati, but they also remain a powerful expression of de-
votion aimed at direct communication with god.*® Maraifidna Campantar
worshipped the poet-saints who composed the hymns. He loved especially
Karaikkal Ammayir, perhaps because she is believed to have witnessed Siva’s
dance, and the form of Siva most venerated in Chidambaram is the Natara-
ja.” The influence of the Tévaram is particularly strong in the stanzas where

R. Sathyanarayanan edited the Prayascittasamuccaya in 2015 along with Dominic Goo-
dall, the two of them were particularly equipped to catch such references.

% On the Pirdyaccittacamuccayam, the independent Tamil translation of the
Prayascittasamuccaya, see fn. 27 above.

% In the words of Pechilis Prentiss (1999, 118), especially Umapati, ‘in his effort to
create an authentic Tamil lineage for Saiva Siddhinta philosophy, undertook several or-
ganizational and interpretive works with respect to the nayanmar [ie., the saint-poets
who composed the hymns of the 7éviram].” Chiefly, he ‘compiled the first anthology of
the mzvar’s hymns, which he keyed to foundational philosophical categories explored in
one of his own canonical works.”

¢ Karaikkal Ammayir is the first in the list of the ndyanmars cited in the payiram of the
Civatarumottaram (0.4): dlavapatt’ amala natan kant’ wvanta karaskkal ammai tapnaip
- pal aruntiy umai mulaiyiy patikavitam pala pakarnta palan rapnaic - cilaiyinaic civan
aruldr rutaittanait tatutt’ antan rolan rapnai - malaimanivicakanai mayrasy atiyaraiyum
ati vapankuvame. She also appears in the other works by Maraifiana, such as Cazvacama-
yaneri 0.9: nammatika natakattai ianavili yarrilaikkn - mammaitivup pataninaip pam.

124



Translating the Dharma of Siva in sixteenth-century Chidambaram

Maraifiina lingers on Siva’s attributes, and some of his peculiar expressions
can only be understood by referring to these hymns. This is the case of Ci-
vatarumattaram 1.29, for instance, where Siva is described as wearing on his
broad and beautiful chest a turtle along with the bones of dead men (7ran-
tavar enpot’ amaty int’ elin marpir puntu). The turtle is an uncommon or-
nament for Siva. While the commentator explained the mythology behind
this choice, the image would have been immediately familiar to anyone who
had previously heard the second song of T7rumurai 2.85 where bones, hog’s
tusks and a turtle are said to shine on Siva’s chest (enpotu kompot’ dmarty
tvai marp’ ilarka).*® In layering this reference within the verse, Maraifiina
was tying his theological and ritual teachings to a world of Saiva devotion in
which his listeners likely participated.

Another important piece that composes the fabric of Maraifiana’s poem
is the Tirukkural. This ethical poem was very popular, and had already been
commented upon several times by the sixteenth century. Maraifiana must
have admired the T7rukkural, and perhaps thought it useful in the artic-
ulation of Saiva ethical life in the Tamil country, since he wrote his entire
Caivacamayaneri in the type of venpi metre that has come to be identified
as kural venpa. Quotations of the T7rukkural are also scattered throughout
the Civatarumottaram, often in stanzas with a strong rhetorical flavour,
written to address and appeal directly to the audience. This is the case of the
following stanza, with no direct parallel in Sanskrit:

Those who are in harmony with the highest one, difficult to attain, will not
consent to [performing] action (karumam). If they do, they will not be
close to the essence greater than action. Who would choose to get unripe
fruits and reject the rich fruits that have fallen in their hands? Who would
be happy with faulty stones and bypass the shining gems of the world?

eytark’ ariya paramparanaiy icaintar karumatt’ icaiyarkal,
ceyyir karumar cirantaporul cerintar allar, celunkani tan

kaiyiy pukalun kalaintav alakkayaik kavarak karutinar ar?
vaiyatt’ olikon maniy akarri valuvan cilai yar makilvare? (3.15)

The rhetorical appeal of this verse is emphasised both by the use of direct
questions, which are quite common in Tamil, and by the clear reference
to verse 100 of the Tzrukkural. The latter reads ‘saying harsh words, when
sweet ones are available, is like picking a raw fruit, while a ripe one is at hand’
(iniya ulavaka innata kiral kani - iruppak kaykavarn tarrn). Once again,

¢ T. Rajarethinam noticed this important reference during one of our Sivadharma
Project readings.
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the image in this stanza would have been immediately familiar to anyone
who had heard, and likely memorised, this kzxra/ before.

Summing up, Maraindna Campantar’s translation oscillates between
condensing and expanding upon the original Sanskrit text in multiple di-
rections, and in so doing the Civatarumaortaram draws the contours of the
theological, poetical and ethical road map of a Caiva Cittantam follower of
his time and place. What keeps together such a complex textual architec-
ture are the language and metre of the poem. The twelve chapters of the
Civatarumaottaram, although covering a great variety of topics, consistently
adopt a register of Tamil characterized by an articulated yet relatively ex-
plicit syntax and morphology, and often cryptic choices of imagery and vo-
cabulary. We will begin the next section on readership by exploring the im-
plications of this choice of register. Here I wish to focus on poetic features,
especially metre, as the unifying thread running through the text. The Ci-
vatarumottaram is entirely in verse, and it consistently employs the subtype
of verse (pavinam) called viruttam. This form consists of lines of different
length organised in stanzas of four lines. It became popular in the medieval
and early modern period, especially in connection with translation from
Sanskrit. The Tamil versions of Sanskrit Kavya and Purana—kappiyam or
ceyyul and purinam—mostly employ this stanzaic metre, probably because
it can render the narrative flavour of Paranic s/oka as well as the complex me-
tres used in Kavya, even though viruttam itself is more elaborate than sloka
and requires a higher level of poetic mastery on the part of the author. The
poet most often associated with this verse form is Kampan (twelfth to thir-
teenth century), whose Kamparimayanam exploits the poetic potential of
viruttam to the fullest. In his metrical analysis of this text, KV. Dakshayani
highlights Kamban’s exceptional ability to move from one type of viruttam
to the other following the plot and the mood of the story.”’

Marainana’s translation is far from the refinement and complexity of
Kamparamayanam, but the author nicely employs different types of virut-
tam, along with a few other stanzaic metres, to match the content he aims
to convey. The mythological framework is mostly narrated through shorter,
simpler stanzas such as kali viruttam, which are also used to express com-
monplace Caiva Cittintam concepts scattered throughout the chapters.”

¢ The different types of virnttam in Kamparamayanam and the context in which
they are used are specifically listed in Dakshayani 1979, 117-150.

0 Civatarumottaram 2.7, which is part of the narrative framework, and Crivata-
rumottaram 2.12, illustrating the Caiva Cittantam topos of Siva standing inside the
teacher to cut the bondages of the souls, are good examples of the usages of simpler
varieties of viruttam.
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By contrast, the verses of praise at the end of each chapter (verses that have
no equivalent in the Sanskrit) are written in the most complex types of
viruttam, often made of seven- or eight-metreme (ci7) lines, such as the two
following verses:

You are (dyavan) like the root of precious life! Your mouth (vayavan) re-
cites the Vedas! You are the true meaning (carporul) sought after by ascetics!
You are the true essence (carporul) beyond which there is nothing! You are
perfect and have no comparison (poru iliyé)! Your bow (viliye) fought when
the [three] cities were destroyed! You inhabit a place (¢zattinanéy) that no
one can fathom! You have eaten the poison (vizattinané)! (80) You have
concealed (karattap) in your matted locks the Ganga herself! You are the
five-syllable [mantra] (a7icu-akkarattan) that makes sin go away! Your sharp
arrow (va/7) made the three cities perish! At that time, you took (4/7) the
three persons who cherished [you] [i.e., Nandi, Mahakala and Banasura] as
your relatives!”" O hero (tiran) who slaughtered a lion!” O shore (¢izan) on
which to climb [to be liberated] from the ocean of rebirth! May you indeed
cut off (arukka) the stain (mdcaz) of Impurity, in order to cut off (arukka)
the attachments (Zcaz) that are in the body. (81)

7! During a Sivadharma group reading some of us pointed out that the three fig-
ures who revered Siva and became part of his family could be Nandi, Mahakala and
Candesvara, since those three became incorporated into the entourage of ganas in
Saiddhantika worship, along with other members of Siva’s Puranic family (Uma,
Skanda, Ganesa, Vrsabha). The commentator, on the other hand, lists Vinasuran
as the third, somewhat unrelated figure along with Nandi and Makalar. I think we
should take this second half of the second line as going closely with the preceding half
and read a7ike to mean at the time of the destruction of Tripura; matitta muvaraiy
ank’ urav aliyé then refers to the three asuras who did not succumb to the wily teach-
ings of Mil (Visnu) and were graced by Siva on that occasion. Two among them,
Nandi and Mikailar, were appointed as guards of Kayilai, while the name of the third
one is unknown to me. The 7évaram corpus contains many references to this myth,
and makes explicit references to the fact that the asuras were three, even though Siva
only took two as his gatekeepers: mauvar puraikal eritta anru mavarkkun arul ceytar
(Campantar, Tiruvannamalai, patikam 1:69, 1)]; mi veyil cerra iianru uynta mivaril
iruvar nintirukkoyinil vayilkavalialar enrn éviyapinnai (Cuntarar, Tiruppunkar, pa-
tikam 7: 55, 8)); atinilai mél, nanti makalar katai kalinta poltattu (Tirukkayiliya
Adna uld, 21-22); wyyavallar oru mitvaraik kavalkontu eyyavallanukké untipara
(Tiruvacakam, Tirnvuntiyar, 4).

72 The reference to the lion is uncommon, but K. Nachimuthu suggested that that it
may belong to a version of the Devadaruvana myth in which the sages of the Devadaru-
vana perform some abbiciruka rite that brings forth a lion to frighten Siva. The com-
mentary too alludes to this, when describing the lion as having appeared through the
black magic of the sages (irutikalapicarattir ronriya cinkattar).
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ar wyiv ver enav Ayavaney aranam OtLya vayavance

caranar natiya carporulé tanary olint’ inmaiya carporulé

puranan akip poruviliye puram avai malap poruviliye

yarum ennatav ifattinanéy aruntiyav dla vitattinaneé. (2.80)

kankai tapnaic cataiyir karattané karicu pokkitum aic akkarattané
marka muppuraii ceyta vaivaliye matitta muvaraty ank’ urav aliye
cirikan tapnaiy urittitun tirané cenana cakaratt’ erritun tirancy

arkan tapninum dcaiy arukkavéy ammav dnava macaty arukkave. (2.81)

This first verse is a six-metreme viruttam (arucirkkalinetilaciriya viruttam),
immediately followed by another complex verse, kattalaikalippa, both con-
taining a list of invocations to Siva. The emphatic ¢ marking the locatives
also gives a very catchy rhythm to both stanzas, layering the metre with
another musical pattern (cantam). Each line contains two attributes built
upon a matakku or yamaka, a figure of speech implying two homophonous
segments of texts that have nevertheless different meanings. This is some-
times achieved through the polysemy of the words chosen, and sometimes
by alternative strategies of segmentation made possible by sandhi. In my
translation, I have shown this by including the different words resulting
from the sandhbi split in italics between parentheses. The play on words is
particularly intense in the last line of the second stanza, where we have to
split the text so that the two identical metremes mdcai and mdcai give the
two words mdcai and dcai. We also need to understand the two identical
metremes, and morphologically indistinguishable forms arukka and aruk-
ka as being two different verbal tenses, infinitive and optative. On top of
these formal niceties, stanza 81 also contains the reference to the story of the
three asuras escaping from the destruction of Tripura, well-known through
the songs of the Tévaram. Verses such as this one, display in a condensed,
intensified mode the complex layering of Caiva Cittantam theology, Tamil
belles-lettres, Saiva mythology and Tamil devotion typical of the poem, are
placed at the end of chapters to appeal to listeners at multiple levels, from
the intellectual to the emotional to the imaginative.

In conclusion, a careful use of the language of poetry characterises the
entire Civatarumottaram, whose complexity increases and decreases in ac-
cordance with the content its different parts are meant to convey. What does
Maraifiana’s poetic awareness reveal about the genre to which the Crva-
tarumaottaram belong? The literary qualities of the poem are pronounced,
as also noticed by the anonymous scribe of a manuscript, hosted nowadays
in Paris, who labelled the text in a colophon ‘the poem Civatarumortaram,’
civatarumottivamakavyam. And yet, besides the metre our text does not
fulfil the requirements of a Tamil ‘great/epic poem’ (perurikappiyam) with
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respect to content organisation and narrative development. The lack of a
narrative plot poses that main difficulty for classifying the Civatarumot-
taram, and perhaps the reason beyond Maraifiana’s choice to emphasise
the narrative framework. In this way, his poem resembles a puranam, even
though Puranas in Tamil usually tell the story of either a place or a caste.
Indeed, this is how Raghavan thought of the Crivatarumottaram in the
twentieth century, when he included the poem in a list of Puranas translat-
ed from Sanskrit into Tamil. The difficulty in classifying the Civatarumot-
taram, though, points to an important development precisely at this time.
Under the influence of Sanskrit ideas of Kavya and the common practice of
translating Sanskrit Kavyas and Puranas into Tamil, the narrative genres of
kappiyam and puranam—Dboth characterised by the prevalent use of viruz-
tam—developed in Tamil to acquire strong poetic and didactic connota-
tions.” Maraifiina attempted to mould the Sivadbarmottara, a $astric text

73 This statement reflects my current understanding of a complex issue. In a pioneer-
ing essay, Anne Monius has discussed the relationship between narrative poetry and eth-
ics in the Sanskrit tradition, claiming that ‘far from merely entertaining, in other words,
poetic narrative is quite ubiquitously assumed to “instruct” in what are known as the
“four aims of human life” (purusartba): ethics, material well-being, love, and eventual
liberation from bodily rebirth and redeath’ (Monius 2015, here 152). In a recent paper
(2020) E. Annamalai explored how the Sanskrit-derived idea of the purusirthas as the
subject matter of literature (instead of traditional akam and puram) played a crucial role
in creating a relationship between the esthetic and the didactic aim in Tamil literature.
I would argue that the twelfth-century translation of Dandin’s Kavyadarsa, the Tanti-
yalarkaram, which popularised the theory of the subject-matter of kappiyam as coin-
ciding with the four purusirthas, represents an important step in strengthening this link
and tightening it to specific genres. I discuss this in my dissertation, in relationship with
the Christian use of k4ppiyam and minor narrative genres such as ammdanai for literary
as well as didactic purpose (Trento 2020, 189-193). As for purianam—a genre closely
connected with kdppzyam in Tamil—Jay Ramesh has argued in his dissertation (2020)
for the unique blending of the poetic and didactic dimensions in Tamil talappuranam
(=sthalapurina). Indeed, only by keeping both these two aspects in mind one can ap-
preciate the beautifully crafted verse of the Tanikaippurinam where Valli, portrayed by
poet Kacciyappa Munivar as the heroine of an akam sequence, compares her love for
Murukan to union with Siva adopting Caiva Cittintam terminology (Shulman 1980,
281-82). As for the modes of fruition of such texts in a Saiva context, Fisher’s use of
the concept of the ‘public sphere’ to explain the role of the Tiruvilaiyatarpurinam in
sixteenth-century Madurai seems an attempt at answering this question (Fisher 2017,
especially 137-182). Yet much remains to be done in this area, and understanding the
type of education and social life connected with matams seems to me a key direction for
understanding how the entanglement of literature and religious instruction played out
in the social life of this time.
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with little to no poetic relevance which had acquired quasi-scriptural status
within the Saivasiddhinta, into one such didactic poem that would instruct
people on Caiva Cittantam ethics and rituals.” His translation seems to be
a conscious, bold experimentation in bridging and tying together sistra and
poetry, didacticism and devotion.

3. Readers of the Civatarumottaram

In the previous pages, we have encountered Marainana Campantar and lin-
gered on the ideas and strategies of translation emerging from his poem, the
Civatarumottaram. It is now time to ask: for whom did he write? And who
read his poem in the sixteenth century? The short answer is that the poem
had a didactic purpose, and likely was read as a sort of theological and ritual
textbook in the context of Caiva Cittintam monastic culture in the Kaveri re-
gion from the sixteenth century onwards. Moreover, it was written in a style
that Tamil students could enjoy, and the poetic and devotional layers with-
in the Civatarumaottaram are integral to Maraifiana’s project. This picture
already emerges from the schematic analysis at the very end of Maraifiana
Técikar’s comment ad Crvatarumottaram 0.7 discussed above. There, the
commentator claims that the Civatarumottaram is meant to circulate in the
land where Tamil is in use (ellaz, tamil valarkum nilam), that its audience
are Maraifana’s students (ketpor, avar manakkar), and its purpose is the at-
tainment of liberation (payan, vituperu).”

For the long answer, let us return to the issue of language and register
upon which we touched in the previous section. As we established, a good
knowledge of literary Tamil, Caiva Cittaintam theology, Saiva mythology,
and Sanskrit were all prerequisites to understanding the Civatarumottaram.
The original Sivadbarmottara was written in ‘undemanding Sanskrit that
could be expected to be readily understood by a larger public.””® On the con-
trary, the Tamil translation employs the language of poetry, even though the
text is admittedly not as extreme as Tamil poems of the same period can be.””
Readers did not need to be full-fledged pulavars, but at least average students

7 Indeed, the Sivadharmottara contains references to itself as a sistra and an dga-
ma, but never a Purina (let alone a Kavya). See De Simini 2016a, 47-49. However, later
tradition had considered the Sivadharma to be an Upapurina (De Simini 2016a, 61),
just as we find references to the Sivadbarmottara as an upabbeda in later Saivasiddhinta
scriptures.

7 See fn. 59 for the full text of the commentary.

76 Sanderson 2012-13, 4.

77 Examples of the extremely complex poetry from this period are analysed in Shul-
man 2016, 195-248 and Ebeling 2010, 56-62.
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of Tamil literature familiar with the literary register, and able to catch the oc-
casional Tirukkural or Tevaram reference. This likely excluded many Tamil
speakers of that time, and shows how the Civatarumaottaram was not meant
to directly reach the common devotees. It had to be mediated and explained
to them by teachers, very much like its Sanskrit counterpart. The change of
language is then perhaps indicative of a new group claiming the role of me-
diators for themselves, namely Caiva Cittantam teachers aiming to replace
Smarta Saiva Brahmins who could better lay claim to the Sanskrit text. Yet
the question of caste is thorny, and acquired many layers over the centuries.”®
From the nineteenth century onwards, Caiva Cittaintam and Tamil Saivism
more in general were strongly associated with Tamil castes such as velalas,
and acquired an anti-Brahmanical flavour, yet there is no clear evidence to
suggest that Maraifidna Campantar and his students were not Brahmins.”

78 The only study in English of the development, from the sixteenth century on-
wards, of several Caiva monastic establishments, especially in the Kaveri delta region,
staffed by elite non-Brahmanical castes (vélalars), remains Koppedrayer 1990. On the
use of the category of vélalir in the work of Maraimalai Atikal, see Raman 2009.

7 Aunicalam (1976/2005, 280) identifies Maraifiana Campantar as a véldla. Indeed,
both the intellectual milieu to which he belonged (see Arunacalam 1976/2005, 187-189)
and the titles given to him seem to point in that direction, but his own parampari remains
mostly obscure. Among his titles, pantaram is particularly relevant. With time, this title
has come to indicate the member of an azizam (a non-Brahmanical monastic institution,
as mentioned in the footnote above), and in that context we even see the development
of a literature by such members called pantara cattirarikal (see Klober 2017, 217 fn. 10).
Probably connected to this use is the adoption of the title pantaram by Jesuit missionaries
who, at least from 1646 onward, fashioned themselves as pantdra camikal in an attempt to
go beyond the Brahmanical model of mission inaugurated in 1606 by Roberto de Nobili
(Chakravarti 2018, especially 256-257). Yet, Maraifiana was not part of a non-Brahmani-
cal atinam, but of a generic matam, and his life spanned a period immediately preceding
such developments. Looking at the earlier history of the term, then, G. Vijayvenugopal
writes the following: “This inscription of Pantya Jatavallabha issued in his third regnal year
(PI 484; corresponding to 1311 A.D.) states that the Natutai Nayakappeérilamaiyar (the
cultivators of this temple’s lands) have made an agreement with the Camayapantarattar
(Treasury Officials/ Officials of the religious sect?) stating that they will also take out the
image of Campanta-p-perumal Nayanar (Tirufidnacampantar, one of the Tevaram trio)
[..] When such a procession is carried out, the inscription says, eight persons will carry
the presiding deity and two persons will sing hymns, which means altogether ten, and one
person will carry the holy lamp. What is interesting here is that a new group of people,
viz. Camayapantarattar, are mentioned as being in charge of the temple. They proba-
bly belong to a Saiva sect which is non-brahminical. Does this mean that the hold of the
brahmins of Tirunallaru over this temple is slowly transferred to a non-brahmin sect?” (Vi-
jayavenugopal 2010, cxxxi; the emphasis is mine, and I thank Emmanuel Francis for this
reference). Taken together, all these uses of pantiaram seem to indicate a non-Brahmanical

131



Margherita Trento

Still, the Civatarumottaram added a certain familiarity to Tamil poetry
as a new requirement for those who wanted to access Saiva knowledge, and
this was not among the fields of expertise to which Brahmins in South India
laid exclusive claim. Perhaps more crucially, rather than removing an obsta-
cle to the fruition of the content of the text—that is Sanskrit—Maraifiina’s
translation into literary Tamil refocused the expertise required of its read-
ers. He transformed the interpretative barriers of the text without lowering
them, so that in the sixteenth century the cultivation of a learned yet ver-
nacular literate pleasure became part of the experience of reading the Crva-
tarumaottaram, in a way that is coherent with its classification as kappiyam
that we encountered above.*

Indeed, the text explicitly argues for literary or poetical Tamil, that is cen
tamil, as a proper language of Saiva religious instruction:*'

He, [the author of the T7rukkural], did not compose in Tamil poetry any-
thing beyond [the three chapters] ending with the one on love. They, [the
Saiva poet-saints nayanmars], investigated the words of the one without
end and without beginning, and they made verse in fine Tamil with deep
meaning, to cut off this age of fatal Kali, so that good [people] may obtain
salvation.

centamilin inpam iruvdy alatu ceppar

antam iliy atiyum ilan uraiyaiy ayntar
centamilinun kevutamakav urai ceytar

inta yuka kalakaliy it’ ara nal vitum. (10.123)

We find in this stanza the mainstays of Maraifiana’s Tamil literary universe,
the Tirukkural and the devotional corpus of the Tevaram. The three books
of the Tirukkural told of dbarma (aram), artha (porul) and kama (inpam),
while the saint-poets who composed the songs of the Tévaram and the
authors of the Meykantacattirarikal expressed the words of god in Tamil.
Considering how both the aims of men, the purusarthas, and the scriptures,
the Vedas and the Saiva Agamas, are integral parts of the Sanskrit cultural
world, this stanza is almost a manifesto of the so-called ‘vernacular millen-

sphere, but still, the best way to solve the puzzle concerning Maraifiana Campantar’s caste
is probably to study more in detail the lineage emerging from the works of his nephew
Marainana Técikar/Vedajfiana II.

8 This is coherent with the development of Tamil at this time into a ‘cosmopoli-
tan vernacular,” according to Pollock’s in-depth analysis in the second part of his work
(2006), in which he theorises the notion of a ‘vernacular millennium.’

81T thank K. Nachimuthu for bringing this verse (Civatarumottaram 10.123) to
my attention.
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nium.” From the perspective of sixteenth-century Chidambaram, all aspects
of life could be discussed in Sanskrit as well as in Tamil. But what type of
Tamil? For our purposes, what is most remarkable in the verse is the combi-
nation of centamil and vitu, Tamil poetry and salvation.

Besides a passable knowledge of literary Tamil, reading the Civatarumaot-
taram also demanded familiarity with the theological, ritual, iconographical
and cultural world of sixteenth-century Caiva Cittantam. This was a com-
posite universe where Tevaram songs, Tamil cattirarikal and Sanskrit Aga-
mas, along with elaborate stories often connected to religious sites in the
Tamil country and retold in local purinams and mabatmyas, coexisted.*
Marainana’s text is brimming with references to this universe that could
make the text rather obscure to someone not initiated in that tradition. And
indeed, the text was not aimed at the general public, but rather to students
who had been initiated into the Caiva Cittantam and had reached the right
stage of intellectual and spiritual development to be able to grasp its mes-
sage. Granted, this was an easily accessible and fast-growing community in
the sixteenth century, but its boundaries were nevertheless clearly drawn.

Even when the text did travel outside this community, we find it cited
by Virasaiva authors, a Saiva group that closely coexisted with Caiva Cit-
taintam, sharing many of its spaces and premises. The initiatory logic of the
poem emerges especially from the recurrent use of terms such as paruvam,
‘stage, season, ripeness’ and pakkuvar, ‘people whose [condition or mala]
has ripened.” In the second chapter of the Civatarumottaram, Maraifiana
openly states that teachers should only transmit their knowledge to stu-
dents who have reached the right stage, and can therefore receive it:

After having ascertained that [their (i.e., the students’)] condition (pavakam
> bhava) has ripened to the right stage (paruva murriya), [he] should com-
passionately teach [them] the truth which is difficult to be taught. [He]
should speak either in the language that comes and mingles in [their] mouth
(vay) or also in Sanskrit, which is difficult [and is] for capable men. (4) [...]
The teacher of those who have reached the right stage (paruvamurravar)
will gain the eight qualities that belong to the Higher one. The teacher of
those who have not reached the right stage will settle into hell for along time

indeed. (6)

paruva muyriya pavakam orntupin,
urukiy otukav otarum upmaiyai

82 Precisely in the payiram of his puranam on Tiruvarar, the Kamalalayaccirappu,
Maraifiana extols scholars of Tamil and of Sanskrit at the same time (see the verse in
Arunicalam 1975/2005, 206).
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maruvi vay varu pataiyip vallavarkk’
ariyav driyattanum araikave. (2.4)

[.]

paruvam urravar pal upatecikan
paramanukk’ ulav en kunam parrnvan,
paruvam arravar pal upatecikan
narakitaip pativa netu nal aro. (2.6)

These stanzas follow the Sanskrit original in giving a definition of the good
teacher, and in ascribing to him the eight gunas that are usually the fruits of
yogic practice but appear in the Sanskrit as well as in the Tamil to be properties
of Siva.®* Note that stanza five includes both Tamil and Sanskrit as mediums of
instruction, closely reflecting the bilingual reality of Caiva Cittantam. Sanskrit
is characterised as difficult and meant for capable men (vallavarkku), or per-
haps more simply for those who knew it, thus implicitly allowing the option
for students of Caiva Cittintam to only know Tamil. The commentator at this
point further explains the necessity for the teacher to ascertain the appropriate
stage of the student by defining the Saiva teachings as ‘the scriptures [contain-
ing] the knowledge [about Siva] that should not be told to those [whose 724/4]
has not ripened’ (apakkuvarkkuc collappatita ridnacattirattas). In doing so he
mobilises the term z-pakkuvar, the antonym of pakkuvar, which also explicitly
appears in the poem elsewhere (see 2.3). This term, coming from the Sanskrit
pakva and indicating ripening and full development, is connected with the
idea of malaparipaka in Saivasiddhanta. The latter indicates the ripening of a
soul’s innate impurity (74/a), a condition which according to some Saivasid-
dhantins was necessary for the descent of Siva’s salvific power.** Both paruvam
and pakkuvar are therefore keywords implying that the right student as envi-
sioned in the Civatarumaottaram had embarked upon the journey of liberation
that begins with Caiva Cittantam initiation.

The setting for the transmission of knowledge from the teacher to such
initiated students is that of a classroom. This emerges from another passage
in chapter two on the duty of the teacher, where the Tamil version differs
quite drastically from the Sanskrit one. This chapter is usually very close to
its source, but this particular adaptation must have felt necessary to update
the discussion to match the historical context in which Maraifiana Cam-

 Cf. Sivadbarmottara 2.5-6. These eight qualities are ascribed to Siva also in sev-
eral Tevaram hymns, quoted at length by the commentator.

8 For a discussion of malaparipika in Saivasiddhinta, see Goodall 1998, xxxiii—
xxxv, especially fn. 80.
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pantar was teaching and writing. In order to understand this choice, and
get a better sense of the translation strategies we discussed above, it is worth
reading both the Sanskrit and the Tamil version of this passage. Let us begin
with the description of the teacher in the Sivadharmottara:®

The teacher who completely restores, as before, the correctness (samskara,
see 2.11) of the Saiva knowledge, which has been damaged due to careless-
ness over the course of time and which has been wrongly written, with too
little or too many syllables, by people who were confused; Whose readings
have been erroneously learned; which has been spoiled by stupid people,
and has been corrected by masters who are blinded by being proud in their
knowledge; Which, with respect to the sense, is endowed with meaningless
statements and contains repetitions, which contains internal contradictions
[or is] in contradiction with its own theses; Which has been severely dam-
aged with respect to the metrics, and which lacks words and meanings; [the
teacher who properly restores the former correctness of this knowledge of
giva], endowed here and there with these and other defects, is the knower of
the meaning of the Saiva scriptures, a sage, the supreme lord of knowledge.

Stvajiianasya kalena vinastasya pramdadatab | unatiriktavarpasya madhair
durlikbitasya ca || 7 || pramadadhitapathasya nasitasyalpabuddhibbih |
jhdndvalepamandandbair dcaryaib sodhitasya ca || 8 || vyarthaib padair up-
etasya punaruktasya carthatah | piarvottaravirnddbasya svasiddbantaviro-
dbinab || 9 || chandasativanastasya sabdartharabitasya ca | ityevamdadibbir
dosair upetasya kva cit kva cit || 10 || yab karoti punab samyak samskaram
pirvavad gurub | Sivatantrarthavid dbiman sa vidyaparamesvarah || 11 ||

This passage, focusing on issues of manuscript transmission and scribal errors,
is transformed by Maraifiana into the lively description of a classroom setting,
where students unfit to receive the teaching—the unripe ones (apakkunvar)—
are to be rejected by the teacher, in lieu of the errors of textual transmission
mentioned in the Sanskrit.* These are the corresponding stanzas of the Civa-
tarumottaram:

Those who speak to hinder [other] students, those who argue for the sake
of argument, those who forget the wordings [of the scriptures], those who
abandon the learning of the Vedas and so on, and those who are considered
to be lowly by caste; (7) those who were born in a better caste compared to
him (i.e., the teacher in v. 6), those who are not known to have such and

% I take both the Sanskrit text and the translation from De Simini 2016a, 393 and
374-375 respectively.

8 For a discussion of this passage in the Sivadbarmottara and several parallel texts,
see De Simini 2016a, 128—140.
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such nature (i.c., whose caste is unknown), those who do not grasp correctly
the meaning of the books taught [to them by the teacher], and those who re-
peat in the wrong way [with respect to pronunciation] whatever is told [to
them by the teacher]; (8) all those who declaim in these and those [wrong]
ways because they do not recognise when the metre is broken, and those
who puff themselves up [with pride]—[all these] are to be treated with con-
tempt as well as kept away, considering them to be fools. (9) One who teach-
es [such people] the scriptures of the matchless one, considering worldly
riches as something valuable, will fall into hell and suffer torments—alas,
who will be close kin to such a fool there? (10)

otuvarkk’ itaiyir’ uraippar avar,

vatapatanar, vakkai marappavar,

vetam atiyav oti vituppavar,

catiyar raniyar enac carruvar (2.7)

tannin mikka nar catiyir ronrinar,
inna tapmaiyar enr’ ariyap patar,
pannu nilin payan murai p&z_r_rz’ldr,
conna cor pinusi corvurac colluvar, (2.8)

cantapetamuntan a_rz'ydr enav

intavay’ icaittar, eluva yinar,

nintai ceytuta nikkap patum avar
mantaram avar tammai matittumé (2.9)

otuvippavan oppili karp’ urai

patalap porulaip porul enr’ eni

yatanaip patuvan narvakatt’ ilint’
atanukk’ avan mikk’ urav’ ar anne. (2.10)

Maraifiana was certainly reading the Sanskrit version closely, and the above
stanzas echo many of the original expressions referring to manuscript trans-
mission while adapting them to the new context. Just to mention one ex-
ample, the Sivadharmottara talks about texts that are severely damaged
with respect to their metrical arrangement (chandasativanastasya). The
Civatarumottaram transforms this into students who do not understand
(ariyar) when the metre is broken (cantapétamum), using the same Sanskrit
word cantam.’” Notwithstanding the analogies, the Tamil text repositions

8 1 translate cantapétamuntin ariyar as ‘those who do not recognise when the me-
tre is broken,” taking pétam to mean incongruity, disagreement of the text with metrical
rules. This is closer to the Sanskrit expression chandasitiva nastasya, and makes more
sense to me, even though the commentary reads pétam as ‘variety’ and sees this as a ref-
erence to the variety of Sanskrit and Tamil metres. The current translation leaves open
the possibility of cantam to refer to both Sanskrit and Tamil metrical rules—in fact, I
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the passage to describe a classroom, a context familiar to Maraifidna as the
most important setting of the transmission of Saiva and Tamil knowledge
at his time. The good teacher is no longer one who can restore a text whose
transmission has been damaged, but one who can recognise and turn away
bad students who do not comply with their duty and debase the teaching
imparted to them in different ways.* The stanzas thus stress the importance
of attention, correct repetition, and staying humble.

Marainana also introduces here one new aspect crucial to the six-
teenth-century social word envisioned by the Civatarumottaram. This is
the issue of caste, which was completely absent in the Sivadbharmottara pas-
sage.”” In a largely cryptic way, stanzas 7 and 8 disallow students whose caste
is unknown, and students whose caste does not match the caste of their
teacher. The latter issue is also taken up in a later stanza, which explains
how a student should learn the scriptures from a teacher of his own caste. If
such a teacher is not available, the student should go to a teacher of the caste
immediately inferior to his.” Details aside, the Tamil text is clearly steeped
in a world of caste divisions and privileges, which it does not aim to sub-
vert, as it appears clearly in chapter eleven when the text discusses rules of
pollution and expiation. In this respect, the Civatarumottaram is far more
conservative than the original Sivadbarmottara, whose aim was precisely
the instruction of lay devotees irrespective of their caste, gender, and social

agree with the commentator that this is the subtext of the verse—but doesn’t make it as
explicit. Still, both readings are possible.

8 This discussion is not a direct quotation, but evokes the list of bad students in
Nannil 39; the new sectarian and didactic context of Maraifiana’s work emerge strong-
ly when comparing the two.

Tt is possible that this reference to caste in the Civatarumattaram, besides being co-
herent with Maraifiana’s historical context, was prompted by a play—or perhaps even a mis-
understanding—hanging on the polysemic word varna, meaning both ‘letter” and ‘caste,’
in the expression #ndtiriktavarnasya midhair durlikbitasya ca (Sivadbarmottara 2.7c-d).
The Sanskrit is referring here to a manuscript that has been badly written, and therefore has
too few or too many letters. Parallel to this, v. 7 line 6 and v. 8 lines 1-2 describe the different
ways in which a student might be ‘wrongly inscribed in the caste system’ either because of a
deficiency—his caste being too low—or because of his belonging to a caste superior to that
of his teacher. On the difference in attitude towards caste in the Sivadbarmottara vis-a-vis
the Civatarumottaram, see also De Simini’s contribution in this volume.

* These additional details regarding caste are found in Civatarumattaram 2.12. The
comment to this stanza adds the interesting detail that a s%dra, in case he cannot avail
himself of a teacher from within his own caste, may listen to a teacher of a caste above
his (cattirantarcatiyinun tanakkuyarntacatiyipun ketkalam). This is of some interest
considering the most élite Tamil castes, including vélalars, are reckoned to be sudras.
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status. A second element pointing to Maraifiana’s context—indeed, an early
modern trope—is the mention of wealth as something that might tempt a
teacher.” The Sivadbarmottara (2.6) cursed a teacher who would transmit
corrupted knowledge. In the Tamil version, Maraifidna warns his readers
against greedy teachers who might feel tempted to share their knowledge
with unworthy students in exchange for cash.

The old commentary offers the best available example of how the Crva-
tarumottaram must have been read and understood in a sixteenth-century
classroom of this type. The author of the commentary, Maraifana Técikar,
was after all a student of Maraifiina Campantar in the Kukai matam, and
the very existence of the commentary is proof that the Civatarumaottaram
was read, taught and discussed in that context.”” As already mentioned, very
often the text is transmitted along with the commentary, which must have
been an important tool for teachers seeking to explain the texts to the stu-
dents through the centuries.” Indeed, the fact that the commentary was
used by teachers to explain the poem to their students over time, and was
therefore read and discussed in a classroom environment, might partially
account for the large number of variations that characterise its textual trans-
mission. This commentary first of all testifies that Maraifiana Técikar, and
perhaps Caiva Cittaintam teachers after him, read the Civatarumortaram
side by side with its Sanskrit source, since the commentary often explains
the Tamil stanzas with specific reference to the Sanskrit.”* The fact that the

°! The classic treatment of the role and representation of money in the early mod-
ern period is Narayana Rao, Shulman and Subrahmanyam 1992. Nilakantha Diksita
Kalividambana, for instance, includes among the figures it mocks dharmikas who pre-
tend to care about religion, but are really after money (sce Filliozat 1967, 21).

°2 On the identity of Maraifiana Tecikar, see K. Nachimuthu’s contribution in this
volume.

% Consider that already the two editions of the text, one from 1869 and the other
one from 1888, include two versions of Vedajiiana’s commentary which are at times
rather different from each other.

* For instance, Civatarumottaram 3.2 describes penance (fapas) as consisting
of performing austerities to weaken the body, and so on (razyav utalam viratattai
navirral ati tavar). The comment on this stanza, though, mentions explicitly among
such austerities the candriyana, a type of fasting regulated by the phases of the moon
(tavayakamavatn utal vataccantiviyana mutaliya viratarkalai yaputtittal). This is
also cited as an example of zapas in the Sanskrit: atha pajagnikaryidyair bhedair babu-
vidhaih sthitah | karmayajiiah samakhyatas tapas candrayandadikam (Sivadbarmottara
3.12). The verse is taken from De Simini’s work-in-progress edition of the third chapter
of the Sivadbarmottara; 1 thank her for sharing it with me, and for a fruitful discussion
on this specific verse.
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two texts were read together is also proven by the existence of a single multi-
ple-text manuscript that transmits both the Sanskrit text in Grantha script,
and its Tamil translation.” The commentary further explicates many facets
of the intellectual and cultural references the Civatarumottaram triggered
in its readers. As it is to be expected, it often points to echoes of Tevaram
songs in the stanzas, and to other texts of Saiva theology in Tamil.* Yet it
also mobilises other, perhaps less obvious forms of knowledge that it deems
relevant to understand the text. So, Maraifiana Técikar discusses complex
grammatical concepts that he sees at play in the poem of his teacher, such
as the concept of vali nil or the type of Tamil and Sanskrit metres listed
in the early grammar Viracoliyam.” He also makes occasional references to
specific bodies of ritual and practical knowledge. For instance, he has much
to say about the right measurements for a book-repository (ad 2.60), or the
different types of support to copy manuscripts that were available at his
time (ad 2.58). When the Civatarumottaram mentions night dances and
theatre performances, the commentator specifies that they are dramas both
in Prakrit and in Tamil, and he even composes an original verse citing four
types of dance that were common at his time.” In short, the commentator
Maraifiana Técikar sketches for us the contours of a world where theology
and poetry, ritual practicalities and the arts were all integral parts of a Caiva
Cittintam student’s life and education.

Heading towards my conclusions, we saw how the Civatarumottaram
along with its commentary offers insights into the intellectual and cultural

% This is the IFP MS RE25374, nicely titled ‘Shivadharmottara and Tamil urai.’

% For instance, the comment ad Civatarumottaram 2.6 explains the reference to
eight qualities belonging to Siva by three different quotations from the Zévdram, in-
cluding Tirumurai 6.98.10, and Tirumurai 7.40.3.

7 This is the comment ad Crvatarumaottaram 2.9 that we also mentioned above, and
the grammatical excursus is justified as explaining cantapétam as a variety of Tamil and
Sanskrit metres.

* Civatarumaottaram 2.34 mentions that at the end of the ritual copying of a man-
uscript (the Zdnatapam ritual) one should stay awake at night, thanks to the hum of
chanting of the Vedas and so forth, other types of songs, as well as through the charm
of dramas (vétatiy aravattin marrum ula patalind natakattin vaciyalus). The com-
ment adds relevant details, and is worth quoting in full: arraiy iravil appinkoyilin
munné vétakamapuranav olikalinalum, pirikirutam tirivita mutaliya patalkalinalu
manmakkalai vacikarikkun kiattukalalum urakkattinaip pokki vilittirukkakkavan!
mayrai ndat kalamé cirpanil vitiyaiy ardyntu pannappatta téripaiy alankarikka! Ve-
dajiiana concludes the comment with a verse of his own on the four types of dance:
cankaran atiya tantavamum ank’ wmaiyal - inkitattal atum ilacciyamum - poriku tirai
- yalip puviyil akamum, puravariyus - cilu nata nal enru col.
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life of a matam in sixteenth-century Chidambaram. The role of these mo-
nastic institutions in the early modern period is yet to be fully explored,
even though recent works have begun to underline their social and political
importance in specific regions of South India.” As for the matams of Chi-
dambaram and the Kaveri basin, where the Civatarumottaram was com-
posed and circulated, we know little about their role in the period from the
sixteenth to the eighteenth century. These places are much more compre-
hensively studied for the nineteenth century, especially the Tiruvavatuturai
atipam, where celebrated pulavar Minatcicuntaram Pillai (1815-1876) and
his student U. Ve. Caminataiyar (1855-1942) studied and worked. Retrac-
ing the life and education of Minatcicuntaram Pillai, Ebeling shows how
he began learning Tamil in a village school (tznnaippalli) ‘by memorising
literary works (mostly of devotional nature), grammars (such as Nannail),
and nikantus (‘dictionaries’ of synonyms in verse form).”® He went on to
learn with several important Tamil teachers, including Marutanayakam
Pillai, a Caiva Cittantam scholar and the first editor of the Meykantacatti-
rarkal. In his early twenties, he visited the Tiruvavatuturai atinam for the
first time, and filled with wonder, he thought that ‘there was no other place
in the world where the spirit of both Lord Siva and Tamil learning could be
imbibed so thoroughly.”**" In one form or another, Minatcicuntaram Pillai
remained attached to Tiruvavatuturai for the rest of his life, as he went on to
become a celebrated poet especially famous for his skills at composing Tamil
Purinas, often by translating and rearranging contents previously narrat-
ed in Sanskrit Mahatmyas.'” In brief, the most famous Tamil poet of the
nineteenth century spent his whole life learning devotional texts, studying
and living in a matam, and writing talappuranams on Tamil Nadu’s most
sacred sites.

* Valerie Stoker (2014, 2016) has focused on Madhva intellectual Vyasatirtha
(1460-1539)—a quasi-contemporary of Maraifidana Campantar—to explore the rela-
tionship between the Vijayanagara court and monastic institutions. In a recent article,
Fisher explored the lineage of the Hooli Brhanmatha and the role of this institution in
the systematisation of the Paficacarya Viraaiva community (Fisher 2018). She notices
the interplay of Sanskrit and Kannada in this process, which is also relevant to our dis-
cussion of Sanskrit and Tamil in the context of Maraifiana’s Kukai matam.

1% Ebeling 2010, 38.

1 Ebeling 2010, 61.

192 This is a very condensed account of Ebeling 2010, 57-62. Famously, Minitci-
cuntaram Pillai did not know Sanskrit particularly well, so he had other people read
Sanskrit mahdatmyas and report their contents to him in Tamil. An earlier contribution
to the history of Caiva Cittantam matams in the nineteenth century is Oddie 1984.
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And yet Minatcicuntaram Pillai is hardly remembered or studied as
a religious figure, even though his purinams are exquisite literary piec-
es as much as they are didactic poems aiming to instruct Saiva devotees
on the history of their holy places. His long-standing interest in religious
matters also underlies the humorous story, recalled by Caminatayar in his
biography, of how the pulavar wished for and finally entered into posses-
sion of a jealously guarded manuscript of the Civatarumaottaram thanks
to the stratagem of a student of his.'” One wonders whether this copy is
still among the manuscripts in the library of the Tiruvavatuturai atinam,
which holds Miniatcicuntaram Pillai’s own collection. Granted, most stu-
dents of the Civatarumottaram would never achieve the same level of lit-
erary learning as Minatcicuntaram Pillai. They probably joined a matam
to improve their general education, perhaps in view of becoming pujaris
in a more peripheral shrine. And indeed, they did not need to be pulavars
to study the Civatarumaottaram, which was meant to be understood and
enjoyed by ‘middle-class’ Saiva devotee, well-educated in Tamil literature
and Caiva Cittantam theology without particularly excelling in either of
the two. Still, considering the achievements of Minatcicuntaram Pillai
and his peers in the nineteenth-century from the point of view of the Ci-
vatarumottaram is helpful in recognising the long-standing entanglement
of religion and literature, of Sanskrit and Tamil learning in the life of these
intellectuals and their institutions. In turn, keeping such later develop-
ments in mind helps to recognise the different threads woven into the
Civatarumottaram. This poem shows how the interplay of religion and
literature, Sanskrit and Tamil, sZst7a and devotion was an integral part of
the life of a matam in sixteenth-century Chidambaram. Such interplay ex-
ceeded the rarefied world of pulavars and Caiva Cittintam teachers, and
enthralled the lives of their more average students—we can imagine them
as a sixteenth-century small-town, middle-class intelligentsia, but still ed-
ucated men, initiated into Caiva Cittantam, and inhabiting a deeply mul-
tilingual world. The goal of this overview has been to offer a perspective
for reading this text as a bridge between various domains, and the product
of a regime of translation between languages not so far removed from each
other. The image of a bridge nicely fits Maraifiana’s operation of making
the ancient content of the Sanskrit Stvadbarmottara cross into the worlds
of sixteenth-century Tamil Saivism and Tamil poetry, firmly rooting his
Civatarumottaram in both.

1% Caminatayar 2001, 108-116.

141



Margherita Trento

4. Appendix: Printed editions and manuscripts of the Civatarumottaram

The list that follows was compiled on the basis of visits to the Bibliotheque
Nationale de France (Paris), the Institut Frangais de Pondichéry, the Gov-
ernment Oriental Manuscript Library (Chennai) and the Tiruvavatuturai
mutt. This first-hand research has been combined with the manuscripts
identified in the following catalogues:

A Descriptive catalogue of palm-leaf manuscripts in Tamil, vol. 3 part 1,
edited by A. Thasarathan et alii. General editors G. John Samuel and Shu
Hikosaka. Madpras: Institute of Asian Studies, 1993.

Computerised International Catalogue of Tamil Palmleaf Manuscripts, 3 vols.,
edited by K. C. Chellamuthu et alii. Thanjavur: Tamil University, 1989-1991

The list is intended as an aid to researchers, and also as proof of the wide
diffusion of this text; however, many of the references to manuscripts pre-
sented here still need to be checked and confirmed.

4.1 Printed editions

1867. Mamz’ﬁdzmwzmpzzntpzndyazzdr dm_lz'cceym Civatarumottaram miil-
amum uraiyum. Ivai Tirunelveli Calivaticuvara Otuvamirttikalal palaput-
takankalaik kontu paricotittu Tirunelvéli Ampalavinan kavirajaravarkal
Ku. Civaraimamutaliyaravarkal Putar Vallinayakampillaiyavarkal ivarkalatu
Muttamilakara accukkatattir patippikkapattana. Pirapava v[arusam|]
mirkali m[icam= 1867 v[arusam] ticampar m[dcam]. Rigistret kappiraittu

1888. Caivakamam irupattettinul 24-vatu Cantana carvottamattin upapetam

patinonrinul S-vatu Civatarumottaram. Vatamoliyini ninrum Maraifidna-
campantandyanar molipeyarttatu. Itarkuraiyutan tiricirapuram puttaka vi-
yaparam m[iha]-r[aja]-r[ja]-$r1 Cu. Cupparayapillaiyavarkal Tirumaiyilai vit-
van canmukampillai avarkalaik kontu parvaiyittu, Pu. Appacamimutaliyaratu
Cennai Minatciyammaikalaniti accukkatattirpatippittanar. 1888

1938. Maraiiianacampantandyandr vatamoliy: ninyum molipeyarttaruli-
ya Civatarumottaram mulamum uratyum: iccastiram Caivikamam irupat-
tetttinul irupattu nankavatikiya Cantana Carvottamattin upapétam pati-
nonrinul ettavatiy ullatu. Mataras: Mataras Rippan Piras

1998. Civatarumottaram (mitlamum uraiyim). Aciriyar: Tavattiru Maraifiina
campantar. Parippaciriyarkal: Pantitar Mu. Kantaiya Pi. E., Makavittuvan
Vé. Civacuppiramaniyan. Urai aciriyar: Tiru. A. Iraimanatan. Caiva cittinta
nilayam: Kuvalalumpar, Maléciya
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4.2 Manuscripts
1. Bibliotheque Nationale de France, Paris

BnF Indien 12. Civatarumaottira kaviyam (12 chapters, text and commen-
tary). Palm-leaf, ca. 1770

BnF Indien 13. Civatarumottaram (12 chapters, text and commentary).
Palm-leaf, ca. 1750

BnF Indien 14. Civatarumottaram (12 chapters, text and commentary).
Palm-leaf, ca. 1720

2. Institut Francais de Pondichéry

RE 25374. Civatarumottara urai (text with commentary). Palm-leaf, un-

dated

3. Thanjavur Saraswathi Mahal Library, Thanjavur

Tamil ms. 1939c. Civataruméttiram (12 chapters, only malam). Palm-leaf,
copied in “868 v[arusam] cukkali m[atam]” (fol. 113r) likely 1868, a $ukla year.
Tamil ms. 234b. Civatarumoéttaram (12 chapters, only malam)

Tamil ms. 327b. Civatarumoéttaram (12 chapters, only malam)

Tamil ms. 363. Civatarumoéttaram (only malam, likely incomplete)

Tamil ms. 364. Civataruméttaram malamum uraiyum (text and commen-
tary, likely incomplete)

4. Government Oriental Manuscript Library, Chennai

D. 1287 (missing)

D. 1288.TD 50. Civatarumoéttaram (text without the commentary); Palm-leaf
R. 8851. TR 3163. Civatarumoéttaram (text with commentary, seemingly a
tull copy). Palmleaf

R. 1258 (missing)

R. 1422. Fragment, palm-leaf

R. 1795. TR 1034. Civatarumottaram (12 chapters, only malam). Palm-leaf
R. 1919. TR 450. Civatarumottaram (text without commentary, only 101
verses). Paper, copied on 11/8/1949

R. 9248. TR 3411. Civatarumottaram (text of chapter 8 only, without
commentary). Palmleaf

5. Tiruvavatuturai mutt

Tamil ms. 279. malam, complete
Tamil ms. 280. malam, complete
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Tamil ms. 278. malam, complete

Tamil ms. 273. malam, incomplete

Tamil ms. 290. malam with an unspecified commentary, incomplete
Tamil ms. 182-zh. malam, incomplete

Tamil ms. 236-zz. malam, incomplete

Tamil ms. 248. malam, incomplete

Tamil ms. 277. malam with an unpublished (?) commentary, incomplete

6. U. Vé. Caminataiyair Library, Chennai
Ms. 1263. Civatarumoéttaram (only malam). Palm-leaf
Ms. 1264. Civatarumoéttaram (fragment, only malam). Palm-leaf

7. National Library, Kolkata
Ms. 3040. Civatarumottaram. Palm-leaf, 1815

8. Tamil University, Thanjavur

ms. 117. Civatarumaottaram
ms. 245. Civatarumaottaram
ms. 249. Civatarumottaram

9. Oriental Research Institute and Manuscripts Library, Trivandrum

ms. 7302. Civatarumottaram
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An enquiry into the authorship
of the Tamil Civataruméttaram and its commentary

Krishnaswamy Nachimuthu
(Ecole frangaise d’Extréme-Orient)

1. Identifying Maraiiiana Campantar and Maraifiana Tecikar'

Maraifana Campantar and Maraifiana Técikar are important authors in the
history of Saiva religious literature in Tamil during the sixteenth century,
having produced many small and long treatises, original works and com-
mentaries in Sanskrit and Tamil on different aspects of Caiva Cittaintam
philosophy, religion and practice. Among the most irnportant are the Ci-
vatarumottaram, the Tamil translation of the Sanskrit Stvadbarmottara by
Marainana Campantar, and the commentary upon it by Maraifiana Tecikar.
Apart from the confusion of editors and historians in correctly attributing
authorship of many works between these two, there is also some modest
doubt on the authorship of the commentary itself. In spite of the signifi-
cance and popularity these two authors hold, many of their works have not
received careful and critical publication, and some are yet to be traced and
published. Their literary career retains many grey areas lacking definitive ev-

' T acknowledge the insights I received when attending the reading and translation
sessions of the Civatarumattaram and the Tanikaippurinam with the Sivadharma Pro-
ject group, consisting of many scholars including Florinda De Simini, Dominic Goodall,
Indra Manuel, Dorotea Operato, Ofer Peres, T. Rajarethinam, S. Saravanan, Judit
Torzsok, Margherita Trento, and V. Vijayavenugopal. Research for this article was car-
ried out as part of the ERC Project SHIVADHARMA (803624).
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idence to affix authorship and other details. An effort is made in the follow-
ing pages to update the information available in the printed literature and
from palm-leaf manuscripts, particularly with regard to their authorship of
different works. Also, fresh evidence is offered to settle the authorship of the
commentary on the Civatarumaottaram on Maraifiana Tecikar.

In the period around the sixteenth century CE, Saiva teachers like Marai-
fiana Campantar, Maraifiana Técikar, Kamalai Nanappirakacar (1525-1550)
and others composed many works by way of translation and abridgement
in pursuance of elaborating the part of the ethical component (cariyaz, kiri-
yat, idnam, yogam) of the Caiva Cittantam explained in the Civasianapotam
(Sutra 7-7) and the Civasidna Cittiyar (249-303), drawing authorities from
the Sanskrit gaivigamas. In the post Civanana Cittiyar era, i.e., after the fif-
teenth century CE, we see many works, beginning with Civatarumottaram,
that were composed on religious ethics, which represents a significant aspect
of Tamil Saiva literature of this period (Arunicalam 1975/2005, 156). Later
works like Nittiyakanmaneri of Citamparanata Munivar (eighteenth centu-
ry) also belong to this group.

The Tamil Civatarumottaram is a treatise expounding the Cariyai part, or
‘the first of the four-fold means of attaining salvation, which consists in wor-
shipping God-in-form in a temple’ according to the tenets of Caiva Cittintam
philosophy (Arunacalam 1975/2005, 167); it was composed by Maraifiana
Campantar (1504-1564)* by way of translation, amplification and adapta-

2 At least five authors are found with the name Nir_lacampantar fully or partially in
Tamil religious literature, inspired by the name of the first Nér_lacampantar (seventh cen-
tury), who was the leader of the Saiva bhakti movement and author of hymns in the first
three Tirumurais of the Tevaram, and lived in the seventh century. Three among them
share the epithet Marai (‘Veda’). The first, called Katantai Marai Nanacampantar, lived
in the fourteenth century and was the author of Catamanikkovai and the disciple of
Arulnanti Civaccariyar (thirteenth century) and the preceptor of Umapati Civaccariyar
(fourteenth century). He is also referred to as Katantai Marai Nir_lacampanta Nayanar.
The second, called Citamparam Kankatti Marainana Campantar (1504-1564), is the
author of the Civatarumattaram and other works; the third is his disciple Maraifiana
Tecikar, the author of the commentary on the Civatarumattaram, the Civanidna Cit-
tiyar Cupakkam, the Patipacupicattokai and the Patipacupicappannval, as well as of
original works such as the Civapunniyattelivu in Tamil and many Sanskrit works like
the A_tmdrt/mp;ljdpﬂddbm‘i, the Diksadarsa, and so forth. The oeuvre of the last two
authors is the subject of the present article. The fourth author, with the name Tiru-
vampalamutaiyan Maraifidna Campantar, belonged to the fifteenth century and is the
author of Orikukayil Puranam, which is not extant now. Another notable author called
Kuru Nigacampantar (1550—1575) was the founder of Tarumapuram Atinam and au-
thor of Civapokacaram, Muttiniccayam (Cuviminata Pantitar, 1934), a refutation of
the work Muttinilai by Citamparam Kankatti Maraifiazna Campantar, and other works.
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tion of the original Saiva scripture called Stvadbarmottara in Sanskrit, whose
composition ‘can possibly be placed in northern India in the seventh centu-
ry,” and ‘which enjoyed great popularity, in some cases until modern times,
as shown by the numerous parallels and borrowings from this text found in
Sanskrit literature throughout India’ (De Simini 2016, 22 and 46).

Marainana Campantar is also known under the Sanskrit names of Ve-
dajiana/Nigamajfiana; in Tamil sources, he is popularly referred to as
Citamparam Kankatti Maraifiina Campantar. He was a scholar in Sanskrit
and Tamil who composed a number of works mostly in Tamil on a vari-
ety of subjects like rituals and doctrines, as well as Talapuranams such as
the Arunakirippuranam (printed in 1880) and the Kamalilayaccirappu
ennum Tiruvarirppurinam (printed in 1961/2009).° Other names for this
author are Citamparam Maraifina Campanta Nayanar (see the cover page
of the edition of Kamalalayaccirappu ennum Tirnvararppuranam, 1961),
Citamparam Maraifiina Técikar (see the cover page of the edition of Aruna-
kirippuranam, 1880), Kukai Maraifana Técikar (Civapunniyattelivn,
edition of 1837, verse 16), and Maraifiana Campanta Pantaram (Minatci-
cuntaram Pillai 1954, II-II1, as according to the palm-leaf manuscripts of
Paramopatécam, Aikkiyaviyal, Cankarparnivikaranam and other works).
Citamparam Kukai Kankatti Maraifidna Técikar and Kalantai Maraifiana
Tecikar are other names by which he may be referred.

According to anecdotes, this Maraifiina Campantar lived in Citamparam
in his Kukai (‘cave’), a hermitage, with his eyes covered with a veil in order
to avoid his attention being distracted by the mundane world. He is dated
to have lived between 1504 and 1564 (Dagens 1979, 6-15). He is one of the
teachers of Caiva Cittintam in the order of Meykantar, who have propagat-
ed the tenets of the Saivigamas in the Tamil country through their Sanskrit
and Tamil works. His disciple and contemporary Maraifiana Técikar (Aruna-
calam, 1975/2005, vol. 2, 233-237) ably followed his mission and works,
as testified by the great reverence with which he seems to have referred to
his mentor and his treatises. Maraifiana Técikar is popularly known as Kali
Maraifiana Tecikar and, like his mentor, by the Sanskrit names of Vedajfiana/
Nigamajiana IT.* He was a scholar in Tamil and Sanskrit and, again like his

? For a complete list of works by this author, see Arunicalam 1975/2005, 158184,
and Ganesan 2009, xiii—xvi,1-46, as well as Minatcicuntaram Pillai 1954.

* Note that there is some confusion regarding the names of both authors. In some
contexts, Maraifiana Campantar is also called Maraifiana Técikan (see for instance the
title page of Arunakirippuranam, as well as verse 16 of the Civapunniyattelivu). Coma-
cuntara Técikar (1936, 67-87), the first literary historian who wrote life sketches of poets
in the sixteenth century, refers to them as Maraifiana Campantar and Maraifiana Técikar,
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mentor, composed many works on various subjects such as rituals, doctrines
on Saivigamas and commentaries on the fundamental texts of Caiva Cit-
tantam including a few works of his teacher Maraifiina Campantar.’ The
work Civapunniyattelivu is an independent Tamil work of his (see below for
a complete list of his works).

The life histories of these two authors have been described by Dagens
(1979), Arunicalam (1975/2005, 158-184) and Ganesan (2009, xiii—xvi,
1-46), based on the information found in the Tamil and Sanskrit works.
In this article, I update the information on the literary history of the two
authors with regard to the works produced by them and their author-
ship, especially the commentary to the Civatarumottaram by Maraifiana

Técikar.

2. Works by Marainiana Campantar®
2.1 Ritual works

1. Caivacamayaneri (‘Precepts of Saiva Religion’). It consists of 567
Tamil kural verses. It has a modern commentary by Arumuka Navalar
(1915). An unpublished Sanskrit commentary by Maraifiana Tecikar,
the disciple of Maraifnana Campantar, called Cazvacamayaneridrstin-
tam (‘Examples for precepts of Saiva Religion’) is found in palm-leaf
manuscripts of the French Institute of Pondicherry (manuscript RE
10924). According to Ganesan (2009, xiii, 246, 255), ‘It is a commen-
tary of profuse citations of verses from the Agamas and other Saiva

just like the literary historian Arunicalam (1975/2005, 184-187; 1976/2005, vol. 3,
21-33). T. Ganesan (2009, 49-127) calls them Maraifiana Campantar and Maraifiana
Tecikar in Tamil and Nigamajfiana I and Nigamajfiana II in Sanskrit. Dagens (1979) re-
fers to them only as Vedajfiana I and Vedajfiana II.

> Civafidina Munivar (1753—1785?), one of the stalwarts of Tamil Caiva Cittan-
tam, the author of Civasianapotam Mapatiyam, a detailed commentary on the Tamil
Civariapapotam and teacher of Kacciyappa Munivar ( -1790), the author of Tanikaip-
puranam, pays glowing tribute to Marainana Tecikar in the following words (Crivaca-
mavata Maruppu-Etuttu ennum collukkitta Vairakkuppayam, Minatcicuntarm Pillai
1958, 15): tennal vatanin mutipy mulutum ipitunarntu innilukkurai ceytumenap
pukunta civakkira yoki técikar maraiiidna campanta técikar mutaliya tollaciriyar; “The
great teachers of yore Civakkira Yoki Técikar, Maraifiana Técikar and so forth who have
ventured to write commentary to this work (i.e., Civasiana Cittiyar) after having well
understood the tenets in the works in Southern language (i.e., Tamil) and Northern
language (i.c., Sanskrit).’

¢ The following is based on: Ganesan 2009, xiii—xvi, 1—46; Arunicalam 1975/2005,
158-184, Minatcicuntaram Pillai 1954.
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scriptures that are adduced as parallels in order to show that the views
expressed by Nigamajfiana I are fully in accordance with the Agamas
and other Saiva scriptures.” It illustrates about 718 authoritative par-
allel verses for the 565 verses of the Caivacamayaneri from the vast
Agamic and Purianic literature (Ganesan 2009, xvii).

2. Uruttirakkavicittam (‘Greatness of the Rudriksa.” Minatcicun-
taram Pillai 1954, 51-68).

3. Makacivarattirikarpam (“Treatise on rituals to be observed on
Mahaéivaratri.” Minatcicuntaram Pillai 1954, 1-6).

4. Matacivarattirikarpam (“Treatise on rituals to be observed on
monthly Sivaratri.” Minatcicuntaram Pillai 1954, 7-10).

S. Comavaracivarattirikarpam (Treatise on the rituals to be observed
on Sivaratri occurring on Monday.” Minatcicuntaram Pillai 1954,
11-14).

6. Comavarakarpam (“Treatise on the rituals to be observed on Mon-
day.” Minatcicuntaram Pillai 1954, 15-30).

7. Varuttamara Uyyum Vali (‘Way to live without difficulty.’
Minitcicuntaram Pillai 1954, 31-34).

8. Tirukkoyirkurram (‘Sinful acts to be avoided in temple.” Minitci-
cuntaram Pillai 1954, 35-38).

2.2 Sthalapuranas

9. Arunakirippuranam (‘Legends of Tiruvannimalai.” Printed edi-
tion in 1880).
10. Kamalalayaccirappu ennum Tiruvararppuranam (‘Greatness of

Kamalalayam or the Legends of Tiruvarar.” Printed edition in 1961
and 2019).

2.3 Doctrinal Works

11. Civatarumattaram, a translation from the Sanskrit Sivadbarmottara
(printed editions in 1867, 1888, 1938, 1998; the latter is a modern edition
with a new commentary by A. Iramanatan).”

7 The name of the text is given as Civatarumattaram, reflecting the title of the San-
skrit source text. However, in the manuscripts it is also written as Czvatarumottivam on
the front pages and some places inside the book. This could be a scribal preference due
to the influence of the common Tamil usage of the word uttaram as uttivam.
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12. Aikkiyaviyal (‘Discussion about identity [between Siva and the
Self]’; Minatcicuntaram Pillai 1954, 45-50)

13. Paramopatécam (‘Supreme Teaching.” Minatcicuntaram Pillai
1954, 39-44). Maraifiana Tecikar refers to this work in Crvasiina
Cittiyar Cupakkam 11.1 (Minatcicuntaram Pillai 1958, 1131) as
that of his teacher, and mentions that this work is an amplification of
his ideas on cuvanupavam (similar ideas are expressed in Muttinilaz,
see below).?

14. Patipacupacappanuval (‘Discourse on Pati, Pasu and Piasa’
Minatcicuntaram Pillai 1954, 73-100). A kantikai commentary on
it by Maraifiana Técikar is known (Civariana Cittiyar Cupakkam
2.58) but the commentary is now not extant .

15. Carkarpanirakaranam (‘Refutation of the viewpoints of the op-
ponents.” Minatcicuntaram Pillai 1954, 100-137). This is edited by
Irama Kovintacamip Pillai, 1964.

2.4 Other works attributed to Maraifiana Campantar by Arundcalam’

16. Puvanakocam (Bhuvanakosa ‘A Cosmographical Dictionary’).
This work attributed to Maraifiana Campantar by Arunacalam is on
puranic cosmography in 128 Viruttappas. It was not printed, and
a palm-leaf copy is found in the Saraswathi Mahal Library, Thanja-
vur. The second verse of this work is quoted by Velliyampalavanar
(1700 ca.) in his commentary (Pitiyam) to Nanavarana Vilakkam
by Kuru Nanacampantar (1550-1575).1% The attribution of this
work’s authorship to Maraifiazna Campantar needs to be confirmed.
It should be mentioned here that ideas on cosmography are found
in the twelfth chapter of the Civatarumaottaram as well as in the two
Sthalapuranas by Maraifiana Campantar.

8 “The experience that is generated in one’s self is cuvanupavam. This is Sanskrit.
If it is described as civanupavam that is not acceptable. Let it be understood that it
is because it is mentioned as cuvdanupntiman in the original text Civazianapotam and
also other Agamas and Puranas mentioned it. Our teacher elaborated this in a treatise
called Paramopatécam. Look into it’; tannitattuntana anupavam cuvanupavam. ibtu
vatamoli. Civanupavam enru uraikkil abtu icaiya. Mulacittivamakiya civaiianapotat-
ti] cuvanupitiman enru otiyirukkaiyinalum, marrulla akama puranankalil karukai-
yindlum eprarika. tapai ematu kuravar paramipatecam ena oru nilakki virittuk
kirinar. Antuk kanka.

? Arunicalam 1975/2005, 158-184.

10 Arunacalam 1975/2005, 166, 258-261; 1976/2005, vol. 3, 287-288.
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17. Paramata Timira Panu (“The Sun [that dispels] the Darkness
of Other Religions/Teachings’; Arunicalam 1975/2005, 180). This
work composed in kural venpa is not extant. According to Aruna-
calam, songs from this work are quoted by Maraifiana Técikar in
his Civaziana Cittiyar Cupakkam commentary. Furthermore, Tiru-
vorriytr Nanappirakacar (1550-1575)," in his commentary on the
Civanidana Cittiyar Parapakkam,"” quotes more than 180 verses from
this work and mentions its title."” Thus, there should be a larger work
which is the source of these verses.

18. Pasicikkara Taricanam (‘The Five-Syllable [-Mantra] Doc-
trine’). This work is not extant now. Two verses from it are quoted by

I There are at least fourteen scholars with this name found in Tamil literature (see
the details in Arunicalam 1975/2005 vol. 2, 278-279; 1976/2005 vol. 3, 63). In the
edition of the Civariana Cittiyar Parapakkam commentary by Tiruvorriyar Tattuvap-
pirakicar published by Konrai Manakaram Canmukacuntara Mutaliyar (1875), the ed-
itor shows parallels from one Nénappirakécar. Inside the text, he sometimes confuses
this name with that of Tiruvannimalai Nir_lappirakicar (1550-1600), the author of
the commentary to Civasiana Cittiyar Cupakkam. Arunicalam feels that the Nit_lap—
pirakicar found in Civaiiana Cittiyar Parapakkam is Tiruvorriyar Nir_lappirakicar
(1550-1575). He must have been a disciple of Maraifiina Campantar first, and later
studied under Kamalai Nanappirakacar (1525-1575).

12 This is one of the three important commentaries on Civasiana Cittiyar Parapa-
kkam, the other two being by Tiruvorriyar Tattuvappirakacar and Veélappa Pantiram.
With the exception of the commentary by Tiruvorriyar Tattuvappirakacar, the other two
are yet to be published. According to Arunicalam (Arunicalam 1976/2005 vol. 3, 66—
67), excerpts from the commentary to Civasiana Cittiyar Parapakkam by Tiruvorriyar
Nir_lappirakicar have been included in the Civasiana Cittiyar Parapakkam commentary
by Tiruvorriyar Tattuvappirakacar published by Konrai Manakaram Canmukacuntara
Mutaliyar (1875). In it, we find quotations from works such as the Civatarumattaram
and the Paramata Timira Pinu of Maraifiana Campantar, and Tamil Buddhist works
such as the Kuntalakéeci, the Manimékalai, the Cittantattokai, and so forth, given by
Nir_lappirakicar. At least two palm-leaf manuscripts have been noted by me in the Com-
puterised International Catalogue of Tamil Palm leaf Manuscripts (Chellamuthu, Pad-
manaban and Nikarican, 1989): No. 14241, Arunanti Civaccariyar, Civaiana Cittiyar
Milamum Uraiyum by Tiruvorriytar Ns?u_lappirakicar, in 138 folios, complete, register
No. 1265 of Mauna Kuru Matam, Chidambaram; No. 14242, Arunanti Civaccariyar,
Civaniana Cittiyar Milamum Uratynwm by Tiruvorriyar Nﬁnappirakicar, in 134 folios,
complete, register No. 1266 of Mauna Kuru Matam, Citamparam. Editing this work
will throw more light on the author as well as on the transmission of Civatarumaottaram.

Y Civanapa Cittiyar Parapakkam 30, Tiruvorriyar Ninappirakécar commentary:
ippatip paramatimira panuvennum tirnvakkinum telika, “Thus be enlightened by the
Divine words called Paramatimira Pinu’ (Konrai Manakaram Canmukacuntara Mu-
taliyar 1875, 115). See also Aruniacalam 1976/2005, vol. 3, 66—67.
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Maraifiana Tecikar in his Civaniana Cittiyar Cupakkam. Marainana
Técikar mentions that these two verses are from Padicakkara Tari-
canam by ‘our mentor’ (Arunicalam 1975/2005, vol. 2, 180)."
Arunacalam also claims that a further verse beginning with or# nali
uppum, which is cited as ‘by our teacher’ by Maraifiana Técikar,
could also be from the Pasicakkara Taricanam.®

19. Iraivandrpayan (‘The Meaning of the Scriptures’). A work that
is not extant now. It is composed of kural venpa metre and quoted in
a few works (Arunicalam 1975/2005, 181).

20. Muttinilai (“The Nature of Liberation’). Nineteen verses of this
work are extant now, yet it may have been a work of even larger di-
mensions. It proposes the concept of dnmananta vata, in essence
claiming that the soul has inherent bliss, and it is covered by the
impurities, and when the impurities are removed it reverts back to
its original state of bliss. What the soul experiences is its own bliss
and not the sfvananda (Ganesan 2009, 46). This idea of Maraifiana
Campantar is refuted by Kuru Nir_lacampantar in his work called
Muttiniccayam (Cuviminata Pantitar 1934).

21. Patipacupicattokai (“The Epitome of [the] Pati-Pasu-Pasa Doc-
trine’): According to Arunicalam, it consists of twenty-five kural
venpas. It had been printed twice, once by Pilvanna Mutaliyar in
1903 and once by the Tarumapuram Atinam in 1940, with an ex-
tensive commentary (Arunicalam 1957/2005, 182). The editors of
these editions have not mentioned the author of this extensive com-
mentary, but, generally, scholars are of the opinion that it was writ-
ten by Marainana Técikar (Arunicalam 1976/2005, vol. 3, 31-32).
Ganesan (2009, xiii—xvi, 1-46) and Minatcicuntaram Pillai (1954)
have not included it in the list of works by Maraifiana Campantar.

" Civanianpa Cittiyar Cupakkam 9.3.8 (Minatcicuntaram Pillai 1958, 1074; Arunanti
Civaccariyar 188911, 2345): yakaram ilinkamam nalam vakaramam | cikaram mérpitam
terikkin - makdarantan | kantamé dkum kavip dar atip pitam | pan tikalum nabkanim
par | nakaramé cattiyo catamukam natin | makarantan vamam matikkil - pakarunkal
| cikara vakaram purutam akoram | yakaram icina mukam en | enrar ematu kuravar |
mércakalamavatu | navvirantu kalatay navipramav vayiratdy | civvirantu tolatay ciran-
tavavou vayatdy | yavvirantu kannatdy amarntu nipra nérmatyil | cevvai ‘ottu ninraté
civayanama anceluttumé (Civavakkiyar 97) ena arika. Ivvirantum Paicakkara Tari-
canam ena arika.

> Oru nali uppum oru nali appum | iru ndls, inta iru nali - oru nali | am alavil nirul
utankivitum uppuppol | am utalil avi ataintu | enrir kuravar |

152



An enquiry into the authorship of the Tamil Civatarnmaottaram

22. Artankayokakkural (‘[A Treatise in] Kural [Metre] on Astinga
Yoga’): It consists of sixty-five kural venpds on the aspects of yoga
(Arunacalam 1975/2005, 18231).

Contrary to Ganesan, Arunicalam attributes the Sanskrit work called 4-
tmarthapijapaddbati to Marainana Campantar. Ganesan discusses for the
first time in his book (2009,49-127) the contents of this work in detail
from an unpublished IFP Transcript (T 321) as that of Maraifiana Técikar.
It should be noted that all the available compositions of Maraifizna Cam-
pantar on many aspects of Saiva religion are in Tamil while his disciple com-
posed in both Tamil and Sanskrit.

3. Works by Maraisiana Tecikar'

Arunicalam discusses the following three commentaries and one doctrinal
treatise as composed by Maraifiana Técikar in Tamil:"

1. Commentary on the Civaniana Cittiyar Cupakkam;
2. Commentary on the Paramopatecams

3. Commentary on the Civatarumottaram;

4. Civapunniyattelivn

3.1. Ritual

1. Atmarthapajipaddbati (‘Manual on Private Worship’): this is an
unpublished Sanskrit work attested in several manuscripts, among

which IFP T. 321.

2. Diksddarsa (‘Mirror on Initiation’). A Sanskrit work yet to be
published (see IFP T. 372).

3. Asaucadipika (‘Ulumination on Ritual Pollution’). A Sanskrit
work yet to be published (see IFP T. 370).

4. Caivacamayaneridrstantam (‘Examples for Precepts of Saiva Re-
ligion’). A Sanskrit work yet to be published (transmitted in manu-
script RE 10924). This is a commentary of profuse citations of verses
from the Agamas and other Saiva scriptures that are adduced as par-
allels in order to show that the views expressed by Maraifiana Cam-
pantar in his Cazvacamayaneri are fully in accordance with the Aga—
mas and other Saiva scriptures (Ganesan 2009, xiii, 246 and 255). It

¢ The following is based on: Ganesan 2009, xvi-xviii, 49—257; Arunicalam
1975/2005, 184-187; 1976/2005, vol. 3, 21—33.
7 Arunacalam 1975/2005, 184-187; 1976/2005, vol.3, 21-33.
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illustrates about 718 authoritative parallel Sanskrit verses for the 565
verses of the Caivacamayaneri from the vast Agamic and Puranic
literature (Ganesan 2009, xvii).

S. Civapunniyattelivu (‘Clarification on Meritorious Acts Done
with [the Notion] that Siva is the Supreme Being’). This was pub-
lished in 1837, and again by the Tiruvavatuturai Atinam in 1954
(Ganesan 2009, 229-233; Arunicalam 1975/2005, vol. 2, 184-187).
According to Ganesan it is a Tamil adaptation of two patalas from
the Acintyavisvasadikbyigama (Ganesan 2009, 229-233).

6. Jirnoddhardasaka (“Ten verses on [the rite of temple] renovation’),
with self-commentary. Itisa Sanskrit work yet to be published. Gane-
san (2009, 205-215) gives an analysis based on IFP T. 663 and T. 306.

7. §ozz'voz;od¢z:21krzjzdpmkd;’a (‘Illumination on the sixteen sacraments
of the Saivas’). Ganesan has given an analysis of the contents of this
Sanskrit work based on the transcript of an unpublished manuscript
(RE 25192, incomplete, Tiruvavatuturai Mutt Collection No. 7; Ga-
nesan 2009, 218-222).

of Construction and Installation of the Temple of Siva’). The refer-
ence to this Sanskrit text as composed by Maraifiana Técikar is found
in Diksadarsa (T. 76, p. 64). An analysis of this unpublished work
from a transcript of a manuscript in IFP (T. 553) is given by Ganesan
(2009, 200-205).

9. Vyomavyapistava Laghutika (‘Brief commentary on the hymn
of Vyomavyapimantra’). It is a Sanskrit work yet to be published. A
transcript of the manuscript is available (IFP T. 128; Ganesan 2009,
225-226, and 265).

3.2 Doctrinal Works

10. Civaniana Cittiyar Cupakkam Urai (Tamil)."® This was pub-
lished at the end of the nineteenth century in a three-volume edition
alongside commentaries on it by Civakkira Yoki, Nir_lappirakicar,
Civanana Yoki, Nirampavalakiyar, and Cuppiramaniya Tecikar."” A
turther edition, along with the commentary of Nirampavalakiyar on
the same text, was published by Minatcicuntaram Pillai in 1957 and
1958. According to Sanmukacuntara Mutaliyar, the editor of the

¥ Arunicalam 1976/2005, vol. 3, 23-28; Ganesan 2009, 239—241
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above-mentioned six commentaries to Civasiana Cittiyar Cupak-
kam,* there were two commentaries written by Maraifiana Técikar
on this text (Arunanti Civaccariyar 1889 11, 5): one is kantikai (par-
aphrase and illustrations) and another is kannalivurai (paraphrase).
The one available along with the other five commentaries in the
Arunanti Civaccariyar edition seems to be of the first type, while
the one printed along with the commentary of Nirampavalakiyar
and published by Minatcicuntaram Pillai (1957-1958) seems to be
of the second type. The differences between the two have been con-
sistently recorded by Minatcicuntaram Pillai in his edition. Further-
more, there are a few individual critical editions of these commentar-
ies based on manuscripts. A thorough critical edition of Civaniana
Cittiyar Cupakkam based on manuscript evidence is long overdue.

In this work, Maraifiana Tecikar quotes profusely from the Tamil Ci-
vatarumottaram and other works of his preceptor Maraifiina Cam-
pantar. In contrast, another commentator, Civakkira Yoki, in similar
instances prefers quotations from the Sanskrit Stvadbarmottara. As
mentioned earlier (see above, fn. 11 and 12) Tiruvorriyar Nir_lap—
pirakicar also quotes from chapter eleven of the Civatarumaottaram
and other works of Maraifiana Campantar, particularly the Paramata
Timira Pinu, in his commentary to Civariana Cittiyar Parapakkam.

11. Civanianpacittisvapaksa Drstantasamgraba (‘Compilation of Vers-
es from Agama Literature [to illustrate that part] of Civaiiana Cittiyir
[where its author defends] his Own Views’). Ganesan has discussed the
contents of this unpublished work based on IFP T. 317; the language
of the work is not mentioned (Ganesan 2009, 234-239).

12. Commentary on Patipacupacappanuval. The author himself refers
to his kantikai commentary on Paramdpatécam of Marainana Cam-
pantar in his Civariana Cittiyar Cupakkam commentary (Verse 2.58;
see Arunanti Civaccariyar 1888 I, 1091). It is not available in print.

13. Saz’vdgamapam’bha_sdmaﬁjmi (‘Collection of Terms from Saiva
Scriptures’). It is a compendium of ideas found in Agamas and other
related works (Ganesan 2009, 226-229). This has been published by
Dagens (1979).

20 That the editor is called Sanmukacuntara Mutaliyar is inferred from the introduc-
tion to the third part, where he thanks the people who made the palm-leaf manuscripts
accessible for publishing the text (Arunanti Civaccariyar 1889, I11, 40). Sometimes he is
called by the epithet Konrai Manakaram Sanmukacuntara Mutaliyar.
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14. Commentary on Patipacupicattokai: Arunicalam (1976/2005
vol. 3, 31-32) attributes this extensive commentary on the Patipacupa-
cattokai to Maraifiana Técikar. The commentary was published by the
Tarumapuram Atinam in 1940, but is not available to me.

4. Works for which authorship cannot be decided between the two anthors™
4.1 Ritual

1. Sivakdilaviveka (‘Discrimination on [auspicious] periods for Saiva
[rituals].” See Ganesan 2009, 216-218.

4.2 Commentaries

2. Vilocana on Varunapaddhbati (‘Glance on the ritual manual of
Varuna’). It is published by Ganesan from IFP T. 1034 (Ganesan,
2006). For a summary, see Ganesan 2009, 222-225.

3. Upanyisa on Sivajiianabodhba (‘Bringing forth [arguments] to Es-
tablish the Views of the Sivajiianabodha’). Critically edited on the
basis of four manuscripts with introduction and notes and English
translation by Ganesan (Ganesan 2009, 241-243) under the title
Nigamajiianadesikaviracitah Sivajiianabodhopanyésah- A Commen-
tary on the Sivajiianbodhba by Nigamajidnadesika.

S. Authorship of the Civatarumottaram and of the Commentary on the Civa-
tarumaottaram according to Literary Historians and Early Editors

Ganesan, in his 2009 monograph, on which the above lists are partly based,
does not mention anything about the commentary on the Civatarumot-
taram. Itis Aruniacalam, in his literary history of sixteenth-century Tamil lit-
erature, who attributes for the first time the commentary on the Civatarumat-
taram to Maraifiana Técikar and discusses it in detail. However, Arunicalam
does not offer evidence to support this attribution, nor does he discuss the
absence of the name of the commentator in the printed versions. Ganesan
kept silent on the authorship of the commentary to the Civatarumaottaram,
leaving us to surmise that he is actually unsure of the authorship of the com-
mentary or that it could be a self-commentary. As previously mentioned in §
3, if the views of Arunacalam are accepted there are four commentaries that
can be ascribed to Maraifiana Técikar: the commentary on the Civaziana Cit-
tiyar Cupakkam, on the Civatarumottaram, on the Patipacupicappanuval,
and the non-extant commentary on the Patipacupdcattokar.

2 Ganesan 2009, xviii.
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Among the early scholarship on the topic, Comacuntara Técikar, who
wrote life-sketches of Maraifiana Campantar (Comacuntara Tecikar 1936,
67-82) and Maraifiana Técikar (Comacuntara Téecikar 1936, 83-87),
in his work on the poets of the sixteenth century, makes no observation
on the commentary or its authorship. Comacuntara Técikar states that
he has undertaken to write on these authors at the request of Anavara-
ta Vinayakam Pillai (1936, 67-87), even though he maintains that he has
his own doubts about some of his opinions. According to Comacuntara
Técikar, Maraifidna Campantar is the author of the Civatarumottaram
and Maraifiana Técikar is the author of the commentary on the Civaiiana
Cittiyar Cupakkam, but he does not write anything about the author-
ship of the commentary to the Civatarumottaram. From Cémacuntara
Técikar’s lone reference to Maraifiana Técikar as the author of the com-
mentary on the Civasiana Cittiyar Cupakkam, we can infer that he has no
idea of the authorship of the commentary to the Civatarumottaram. He
also opines that both authors were anmanantavatis, ‘proponents of the
doctrine that joy arises spontaneously from one’s knowing oneself,” as ex-
pounded in Maraifiana Campantar’s work Muttinilai—though not to the
extent of refuting it as did Kuru Nanacampantar (the founder of the Taru-
mapuram Atinam) in his Muttiniccayam (Cuviminita Pantitar, 1934).
Further, Comacuntara Técikar gives a list of other works by Maraifiina
Campantar and dates them. He quotes two verses that are not in the print-
ed editions, but are found at the end of the palm-leaf manuscript of the
Civatarumottaram, which refer to the composition of Civatarumottaram
by Maraifiina Campantar.

Kumaracamip Pulavar, the author of Tamilppulavar Carittiram briefly
notes that Maraifiana Campantar (Kumaracamip Pulavar 1916, 148) is the
author of the Civatarumottaram and is different from the fourteenth-cen-
tury author with the same name. He gives verse 217 from Civatarumot-
taram chapter seven as an example.

Catacivam Pillai in his Pavalar Carittira Tipakam confuses the earlier
Maraifiina Campantar (fourteenth century) who is the teacher of Umapati
Civaccariyar with his namesake and the author of the Civatarumaorttaram
(Catacivam Pillai 1916, 233). He refers to the printed edition of 1867 and
gives details of the chapters, while also quoting the first verse from the Ci-
vatarumottavam.

Moving to the printed editions of the Civatarumottaram and commen-
tary, none of them provide information on the identity of the author of
the commentary. The first printed edition of 1867 mentions the title of
the work as Civatarumaottaram Milamum Uraiyum (‘Civatarumottaram,
Text and Commentary’), specifying that they were by Maraifiana Campan-
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tar. However, the expression used is a little ambiguous and could be inter-
preted as if the editor were attributing the authorship of both the text and
commentary to the same author, or the authorship of the text to Maraifiina
Campantar and the commentary to an unnamed commentator:

These are the Civatarumottaram text and commentary benevolently be-
stowed by Marainana Campanta Nayanar. These are edited by Tirunelvéli
Calivaticuvara Otuvad Miirttikal after consulting many books, and printed
in the Muttamilakara Press of Ampalavianan Kavirajaravarkal, Ku. Civara-
ma Mutaliyaravarkal and Putar Vallinayakam Pillaiyavarkal. Pirapava Var-
usam Mairkali Matam. 1867, the month of December.’

Maraisiana campanta nayanar arulic ceyta civatarumottaram mila-
mum uraiyum tvai tirunelvéli calivaticuvara otuva murttikalal pala put-
takankalaik kontu paricotittu tirunelvéli ampalavanan kavirdjaravarkal
ku. civarama mutaliyaravarkal putir vallindyakam  pillaiyavarkal
tvarkalatu muttamilakara accuk kitattiy patippikkap perrana. pirapava
varusam, markali matam 1867 ticambar matam.

The title and details of the work on the title page of the second printed edi-
tion of 1888 are differently worded. It clearly mentions that the text Cz-
vatarumottaram, as part of minor Agama, is translated from Sanskrit by
Marainana Campantar. The commentary is mentioned separately, but defi-
nite clues are not offered as to a different authorship:

The Civatarumaottaram, which is the eighth among the eleven sub-di-
visions of the Cantana Caruvottamam, the twenty-fourth among the
twenty-eight Cazvakamams, was translated from Sanskrit by Maraifiana-
campantar. Makardjasti cu. Cuppariya Pillaiyavarkal, the bookseller of
Tiricirapuram printed it with a commentary, having it edited under the
supervision of Tirumayilai Vittuvain Canmukam Pillaiyavarkal in the
Chennai Minitciyammai Kalaniti Press of Pu. Appacimi Mutaliyr.
1888.

Caivakamam irupattettinul 24 vatu cantina carvottamattin upapetam
patz’mgﬁﬂ'ﬂul 8 vatu civatarumottaram wzmmo_lzﬁm’nmm marainiana-
campantar mo_lz'peyartmm. z'ta_rkurzzzyumﬂ tiricirapuram pm‘mlm vi-
yaparam makdarijasri cu. cuppariya pillaiyavarkal tirumayilai vittu-
van canmukam pillaiyavarkalaik kontu parvaiyittu pu. appacami mu-
taliyaratu cennai mindtciyammari kalaniti /accuk kitattir patippittanar
1888.

The title page of the 1888 edition thus attributes the Civatarumaottaram
to the Saiddhantika scripture Santandgama (Cantana Carnvottamam), re-
flecting ideas that are found inside the text (Civatarumottaram 12.80; see
below for translation and commentary).
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As for the third printed edition of 1938, the title page of this work reads
as follows:

Civatarumottaram, Text and commentary, translated from Sanskrit benev-
olently by Maraifiana Campanta Nayanar. This treatise is the eighth of the
eleven subdivisions of Cantana Carvottamanm, which is the twenty-fourth
among the twenty-eight Saivigamas. Madras: Rippan Press Edition, 1938.

Mayaifiana campanta nayandr vatamoliyininrum molipeyarttaruliya civa-
tarumottaram mitlamum uratyum iccastivam caivakamam irupattettinul
trupattu napkdvatikiya cantina carvottamattin upapétam patinonrinul
ettavatayullatu, Mataris: Rippan Press Edition, Mataras, 1938.

This edition has added more notes to the commentary as visesa uraz, ‘special
notes’ by the editor. In addition, the edition has an index of verses quoted
and a list of works cited in the commentary. Another important addition is
the description of the prosodic variety of the verses. There is no informa-
tion available on the editor who added all these improvements. In short, the
paratext does not give any clue to the author of the commentary. Even the
brief introduction says nothing on the subject.”?

The latest edition of 1998, by Kantaiya & Vé. Civacuppiramanian, with
a new commentary by A. Iramanatan, was published in Kuala Lumpur by
the Centre for Saiva Siddhantham, Kual Lumpur. This edition, too, gives
no information on the old commentary, but offers a sandbi split version of
the verses for easy reading by the lay reader. Its modern commentary is very
basic and far from satisfactory.

6. Evidence on the authorship of the Civatarumaottaram found in the manu-
scripts of the Civatarumottaram and its commentary

There are about thirty-one manuscripts of Civatarumaottaram identified in
Chennai, Puducherry, Paris and other places, and some have been digitised
thanks to the service of the Institut Francais de Pondichéry, of the “Texts
Surrounding Texts’ Project (led by Eva Wilden and Emmanuel Francis,
based at the Staatsbibliothek zu Hamburg and the Bibliotheéque Nationale
de France), as well as by the Shivadharma Project. I have examined copies of
six manuscripts® thanks to Florinda De Simini, who sent me digital copies

2 A PDF version available on the internet seems to be a copy of this work. While the
initial pages are not there, it could be speculated to be by Arumuka Navalar of Jaffna,
though this is doubtful and the name of the editor still needs to be identified.

» Such manuscripts are described as P2 and P3 (from the Bibliothéque Nationale
de France, Paris), G3 and G6 (from the Government Oriental Manuscripts Library of
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from her collections. My focus was especially on the last colophon verses
that were not published by the first publishers of the Civatarumaottaram in
1867 and 1888. The reasons for omitting these verses in the printed editions
is unclear, but one may surmise that, at the onset of modern book-printing,
publishers had the practice of omitting the last colophon or satellite verses
found in the manuscripts, without recognising the importance of such in-
formation for historiography and literary history.

Two such colophon verses were recorded for the first time by the liter-
ary historian Comacuntara Técikar (1936, 79), as firm evidence that the au-
thorship of the Civatarumattaram be attributed to Maraifiana Campantar.
Arunicalam (1975/2005, 174) also records another verse from this colo-
phon. Among the six manuscripts that I have examined, four contain the
colophon verses (P2, P3, G6, F1) and two (G3, S1) do not. Among those
that contain these verses, one is without commentary (G6). One manu-
script without commentary (S1) and one with commentary (G3) do not
have these verses. The details are given below.

The additional twelve or more colophon verses that speak about the
provenance of the work, its author and the benefits that accrue by reciting
the work, are found in the manuscripts of the Civatarumottaram with and
without commentary. From that one may infer that they are an integral
part of the earlier transmission of the text. They are called Tutippayiram
‘Prolegomena of Invocations’ in one manuscript (G6, See Appendix 1),
a label that is rarely attested in texts. Among them, there are four verses
that are more important, and which I present below; note that I have not
reported the variant readings attested in the manuscripts, but only a stand-
ardised text:

munnan kétka vakattiyan canmukan |
panni riyira makap pakarnta |

nanna vuttara mayirat tettuni |

renna am’muni koytin kiyampinan || 1 ||

In earlier times, upon Akattiya’s request, Canmukan (i.e., Murukan)
narrated [the Civatarumottaram) in twelve thousand slokas. In this
world, that sage harvested (and composed) such a great Uttaram in 1800
slokas.

anta vakkinai nokks yarukarui |
cinta vatucey técikan iianacam |

Chennai), F1 (from the Institut Frangais de Pondichéry) and S1 (from the Saraswathi
Mahal Library of Taficaviir) in the appendix to Trento’s article in this volume.
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panta namam paritto nirucatasn |
canta mayirat tettui camaittanan || 2 ||

Based on his words, I/he who bear(s) the name of Nigacampantag, who
challenged even the great Jainas in debate, composed it in two hundred
plus thousand eight poems.

vennai manakar meykanta técikan |
kanni nalvipa ritanka lavittut |
tennild vanpicesi cataiyane |

tunnpin rotu vittdn rarumottaram || 3 ||

When Meykanta Técikan from the great town of Vennai destroyed my
erroneous knowledge through his spiritual vision, the God Siva, whose
red matted hair is adorned with the crescent cool moon, having resided
in my heart, caused me to compose the Tarumottaram.

inta nitlula kenkun milarkuka |

yinta nillai yitali nelutuvar |

cintit tivinai valvar tivitanil |

vantu pin manin marruvar torrame || 4 ||

Let this book shine throughout the world. Those who write this book
on palm-leaf live longer in heaven, having destroyed their sins. Later they

will surely come to this earth and destroy rebirth.

The following quotation, cited by Comacuntara Tecikar (1936, 79), attests
different readings for two of the above-quoted stanzas:

munna mati murukan munivarkkup
panni rayira makap pakarntana

nanna vuttara mayirat tettuni

renna mamuni vapkoy tiyampinan || 1 ||

anta vakkinai nokk: yarukarus

cinta vatucey tectka fianacam

panta namam paritto novucatai

canta nankund laimpatuii carrinan. || 2 ||

In earlier epoch, for the first time Murukan narrated [the Civatarmot-
taram] to Akastiya Muni in twelve thousand slokas.

Akastiya Muni harvested that Uttaram and narrated it in 1800 slokas.
Based on his words, I/he who bear(s) the name of Nanacampantan, who
challenged even the great Jainas in debate, composed it all in four times
one hundred verses (i.e., 400) and in four into four times fifty (i.c., six-
teen multiplied by fifty, total 1200).

These colophon verses suggest that Maraifiina Campantar is the author of
the Civatarumattaram. However, the narrative style of these verses is slight-
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ly ambiguous. A first reading could show us the third person masculine sin-
gular predicate verb camaittanan, ‘he made’ (verse 2), having as subject the
nominative Nir_lacampantar_l in verse two and suggesting that the author of
the colophon verses is different from the author of the work, to whom he
refers here. However, the predicate verb camaittanan is also homophonous
with the form camaittanan, ‘I made.* Interpreting camaittanan as the first
person, and attributing this statement directly to Maraifidna Campantar,
may be confirmed further by the verse that follows, in which the narrating
author has unmistakably switched to the first person. Even if we accept it as
the third person, the author may still be referring to himself as such a habit
is attested in literature as an expression of the author’s modesty. Verses ex-
tracted from his other works confirm that Maraifiana Campantar alternates
between referring to himself in the first and the third person singular:**

1. Caivacamayaneri S72

catva camaya nert carrinan campantan wyrr
maiyalara vaykka varam caiva camaya ners

I, Campantan, composed the text Cazvacamayaneri in order for the
boons to be obtained [and] for the souls to get ignorance dispelled.

2. Patipacupacappanuval (quoted in Arunicalam 1975/2005, 176)*
piramapurat ticanpal petaimulai palaip

parukiyapa lan pér parinton-nirumalan col

ayntturaitia ceyyu,lm/mz’ MUNRNUTUNL AVATUIN

eynta tunai pakkuvarkken ren

The verse collection three hundred and six was composed after having
studied the words of the Faultless One, by [Tirufiinacampantan], the

* This homophony is the result of the Old Tamil first person singular -e (Zolkap-
piyam, Col. Vipai 6) becoming -an in Middle Tamil, and later merging with the third
person masculine singular suffixe -az, which is attested in Tévaram (Appar. 4.113-8:
turakkap patdata utalait turantu ventiituvarotirappan irantdal irnvicum péruvan, ‘I will
die having given up the body that is not to be given up, accompanying the messengers of
Yama, and claim the great sky [i.e., reach heaven]’), and endorsed in a rule in the medi-
aeval grammatical text Nannal (no. 330).

» The following quotations are extracted from: Caivacamayaneri, Patipacupdcap-
panuval, Paramaipatécam), Uruttivakka Vicittam, and Carkarpanirikaranam (Cirap-
puppdyiram).

*¢ Maraifiana Técikar wrote a still unpublished commentary on this work, according
to his own reference in Civaziana Cittiyar Cupakkam 2.58 (Arunanti Civaccariyar 1888
I, 1091): patipacupicap panuvalukkitta kantikaiyir karinam. antuk kanka; ‘I have ex-
plained it in the kantikai commentary to the Patipacupicappanuval. See it there.”
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one who bears the name of the child who drank the breast milk of the
innocent women (scil., Parvati) who is part of the God of the Piramma-
puram (i.e., Cirkali).

3. Paramadpatécam 41

cerimaceriyum paramopatecam
maraiiianacampantan vaikku

The Paramadpatécam, which destroys all the abundant sins, is the word
of Maraifidnacampantan.

4. Uruttirakka Vicittam, cirappuppayiram Prolegomena

carrinané kantivarantannai yennic campantan
arrinaiyum ceficataimeé larvittan-kirrinaikkon
rantananaik katta namarntilanku tillai vanat
tantamilan tannarulal dyntu

Campantan, having thought and examined the cool grace of [Siva],
who has put on his matted red hair the river along with other
things, who saved the Brahmin (i.e., Markandeya) by killing Yama,
who resides splendidly in the Tillaivanam (i.e., Chidambaram),
and who has no end,

thoughtfully explained the significance of the necklace of rudriksa beads.

S. Cankarpanirakaranam, Cirappuppayiram

nirantavar carikarpam nivakarikkum innil
parintu lakor wyyap pakarnton-tiruntumarai
onki vilarka utittamanai ottinan pér
tankind naynta kamamuttan

The one who composed this work which refutes the convictions of
many for the people of the world to be redeemed, is the one who bears
the name of the one who was born so that the refined Vedas shine loftily
and who drove away the Jains (Campantan).

7. Discussion in the Cirappuppdyiram on the Provenance of the Tamil Civa-

tarumattaram: Possible clue to the Authorship of the Commentary

In the seventh verse of the Cirappuppdyiram, the ‘prolegomena’ to the text,
the author mentions that he is summarising and narrating the contents of
the Civatarumottaram taught by Kantan (Skanda) to Akattiyan (Agastya;
Civatarumottaram Payiram 7 and 15). The commentary on Civatarumaot-
taram Payiram 7 identifies a set of details that one normally finds in the
Piyiram, ie.: 1. the name of the author; 2. its lineage; 3. the geographi-
cal area of relevance or the current area where the text is circulated; 4. the
name of the work; S. the type of composition (e.g. abridgement, full text,
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elaboration etc.); 6. the subject matter; 7. audience and 8. benefits gained
by the text.

As per the above scheme, the commentator identifies the following de-
tails of the Crvatarumottaram:>

1. The name of the author: Maraifiaznacampanta Nayanir;

2. The lineage: derived from Crvakama;

3. The geographical area of circulation: the land where Tamil is
spoken;

4. The name of the work: the name derived from its original title,
i.e., Civatarumottarams,

S. The type of composition: abridgement and elaboration

6. The subject matter: sivadharma (civatarmam), benefits from
the gift of the Saiva knowledge (civariana tana palan);

7. Audience: students of Marainana Campantar;

8. Benefits: attaining salvation.

7 Civatarumottaram Payiram 7 (Translation: courtesy of Margherita Trento):
‘Praising and worshipping the fragrant lotus-feet of Murukan (kxkan) who knows ful-
ly the true [scriptures] beginning with the Vedas uttered by the Pure one who has no
beginning, middle, or end, in order to destroy the impurities of living beings, Agastya
asked [him]: “O teacher, tell [me] a way that might generate wisdom for all living be-
ings!” [Thus,] Skanda graciously taught [him] the Civatarumottaram. Analysing that
book carefully (677¢¢), and making a summary of it (tokaz ceytum), I will tell [it] (uraip-
pam) now.’ A_tz'nﬂ_mmm‘amz'ldzmmalaﬂuyz’rkkﬂ_lukkﬂ_mklm varaintavaymai | véta
mutalunarntakukanviraimalarttilakattiyanrin viyantu porrip | potakanévanait tuy-
irkkumpulamakkuneripukaliayennakkanta no tiyarul | civatarumottaranilaittokaicey-
tumuraip pamornté ||. Commentary: yam, mutapatuvirillata ninmalanakiya civanuy-
irkaluk kanava mutaliya pacankalai yarukkaiyin pornttarulicceyta vétakama mutaliya
vunmai Aanattai yunarnta cuppiramaniyanatu manamporuntiya centamarai ponra
cipatankalai vananki iiandcariyané caruvapmakkalukku marivuntamdrkkattait tiru-
va!ampa_r_ruvdydka vc‘zz_m/mttzyaﬂ vinnappaiceyyavantaccupprramaniyan riruvulam
parriya civatarumottara mepnusi civakamattaiyuyrunokkit tokuttut tamilarcollaninre
menravaru. tokaiceytumenra vummaiyal, vakuttumenavarika. akamdakiya vinti-
ya  paruppatattaik kilppatuttukaiyilakattiyape nappeyarayirru. ku. vipai yinniikiya
vilankiyavarivin: munaivankantatumutanilikum ennumunnilaipparttn molipeyar-
tturatkkatyalitu valinilenappeyar perum cii. valiyenap patuvatatanpvalittikn matuve
tanumirirnvakaitte tokuttal virittal tokai virimolipeyarppenat taku nil yappiriran
tenpa. enpata nul ihtu tokaivakaiyenavarika. akkiyon peyarai mutarkatkuritu niype-
yaraik kiriya tenpu talirrovenin. ellarumpiramana makavankikarikkaveptukaiyanen-
ka. A-/e/ez'yo'ﬂ peyar mutaliyana varumdarn. akkiyon peyar, maraiidnacampantandyanar.
vali. civakamattip vali, ellai, tamilvalankumpiimi, nirpeyar. mutanilarperrapeyar,
yappu, tokaivakai, nutaliya porul, civatanmamcivasiana tana mutaldyina, kétpor, avar
mandakkar, payan, vitupéru enavarika.
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The same method of interpretation is found in the commentary on the
Civanana Cittiyar Cupakkam by Marainana Técikar. The schematic rep-
resentation of the Civasiana Cittiyar Cupakkam given in the commentary
is as follows:

1. Name of the author: Arunanti Tévaniyanar;

2. The lineage: Civarianpotam;

3. The geographical area of circulation: Natunattu Tirutturaiyar;

4. Name of the work: Civaiiana Citti;

S. The type of composition: abridgement and elaboration;

6. Subject matter: the nature of the three categories starting from pat;

7. Audience: Maraifiana Campanta Nayanar, who is the chief among
his students;

8. Benefits: attaining salvation (Crvaiiana Cittiyar Cupakkam Sttra
S, Payiram).

In the fifteenth verse of the Civatarumaottaram Payiram, the provenance of
the original text in canonical literature is briefly referred to. The commentary
on Civatarumaottaram Payiram 15 and Civatarumottaram 12.80 claims that
the Crvatarumottaram is one of the sixteen sub-divisions of Cantina Caruvot-
tamam.”® Let us first look at Civatarumattaram Piayiram 15 (Translation:
courtesy of T. Rajarethinam and others of the Shivadharma Project Team):

As soon as the sage had made his request in this way, the beautiful
Kumaran, feeling compassion [for the sage], meditated on the tightly
ankleted feet of the Incomparable Siva, [and spoke as follows:] O best
of sages, listen! In order to remove suffering, we will teach the dbarma
(aram) of the book called Civatarumattaram, which was produced by
grace of the faultless Siva in the past. Some people, upon learning it and
puttmg it into practice, may reach Sivaloka, [and] others, after clearly
perceiving themselves [viz. their own nature] and rubbing away [their]
impurity, may reach Siva’s feet.

enru munivinavutalumirakkameytiyelilutaiyakumaranraninai yilican,
runrukalalatininaintutuyakka ninkac colluvarkenmunivara nétukalilica,
nanrarulcey civatarumottaramenili naramatanaiyarin tucilaratanaryakkic
cenranaryaccivapuriyaitteruntu tam ' maic civa natiyaic cilarataiyamal-
amun teynte.

Commentary:
When the muni Akkattiya made such a request, the beautiful Kumaracami
appeared to him by grace, meditated on the holy feet of the incomparable

28 On this, see also Comacuntara Técikar 1936, 79.
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Siva, who wears the tight anklet of bravery, and then [said]: ‘O great Muni,
I will teach, in a manner that removes any doubt, the Civatarumottaram,
an updgama among the five upagamas, i.c., the Icanam, the Civatanmanm,
the Civatarumottaram, the Tivyappuroktam, and the Kupéram, which
are the upapéta (wpabheda) of the Cantina Carnvottamam, a mildga-
ma among the twenty- elght divine Agamas beginning with the Kﬂmzkﬂ,
taught by the unblemished Siva as an act of grace at the time of creation;”
so that a few among the ripe souls would understand the Sivadbarma and
follow it, and, as a result, would reach Sivaloka; and so that a few of the
highly ripe may obtain the self-realisation through the Saiva knowledge,
remove the [three kinds of] impuries beginning with 2nava, and reach his
holy feet. Please, listen to it!’

akattiya mamuni yivvarn vinaviya valavi lalakinai yutaiya kumaracu-
vami kirupai cenittu oppilata civapatu nerurkina virakkalalinaiyutaiya
cipatarkalast tiyanaiiceytu pinpn munivarané nipmalanakiyacivan pak-
kuvanmakkalir ciritupercivatanmankalaiyarintanuttittatanara civalokat-
tatyataiyavum ati pakkuvariy civaiianattindle yanavamutaliyavataiyaip
[pokkittar coripatericanappattuttanatu tirnvatiyaiyataiyavusi, ciruttikalat-
tiy civanaru licceytakamika mutaliya tivviyakamamirupattettinut cantina
caruvottame nnumitlakamattinupapétamakiya icanar civatanmam civa-
tarumottaram tivviyap purottam kupéramenakkiriyavaintinut civatarumot-
tara mennu mupakamattai aryantivivu ninkayan collaninromatanaik
kétpayikavenra varu.

The text of Civatarumottaram 12.80 runs as follows:

Considering the treatise called Civatarumottaram, graciously given by
the Incomparable One- [one should] know that, since it is a subdivi-
sion of the Caruvortam among the scriptures, the contents of the other
scriptures will also rarely be interspersed in it. The contents of the other
scriptures will appear in other chapters as well.

ckanarul civatarumottaramenu nilennunka |
ldkamattut caruvottattupapétamatandle |
yakamattutpatiyitanularukivarumena varika |
vakamattinpati marratyiyalullumatainturume ||

Commentary:

If it is asked whether the Civatarumaottaram, which is given by the Incom-
parable One as an act of his grace, is a primary (mla-) or an ancillary (upa-)
scripture (dgama), let it be understood that this Civatarumottaram is
one among the five division (petam) called the lcanam, the Civatanmam,

» According to the standard list, Cantanam and Caruvottam are enumerated as
twenty-fourth and twenty-fifth among the A (gamas. For the Stvadbarmottara being an
upabheda of the Santina, see Goodall’s article in this volume, p. 62.
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the Civatarumottaram, the Y}Pyappuro‘ktdm, and the Kupéram, that [ap-
pear] within the twenty fifth Agama called Caruvottam.” Therefore, the
contents described in the other scriptures will also be interspersed in it.
Therefore, it is not a defect of redundancy or exaggeration (i.c., a defect
in literary composition, one of ten n#r-kurram). Moreover, they will be
mixed up in the chapters [called] Civazidnayokaviyal and Parikaraviyal.

tanak kopporuvarumillata civanarulicceyta civatarumottaram, milakamo
upakamovennin miulakamattilirupattaintamakamamakiya caruvotta-
mennu makamattil, icinam, civatanmam, civatarumottaram, tivviyap
puroktam,kupérikkiyam, enappirintapétamaintanul,intac civatarumot-
taramum upakamakaryile marrakamattirkiriya porulkalumitanularuki
varumenavarika. atalalitu mikaipatak kiralennunkurramanru,abtanric
civaniana yokaviyalinum parikaraviyalinun kalantu varum

As there is no editorial introduction, we are not able to guess anything on
the authorship of the commentary. Even the prefatory verse found in the
1888 edition has no mention of the details of the text. The printed versions
gave little attention to differentiating between the author of the work and
the author of the commentary. The above discussion suggests the possibility
that the commentary is written by one who is not the author.

8. Authorship and Style of the Commentary on the Civatarumottaram

We have direct references to ‘a teacher’ of Maraifiina Técikar in the commen-
taries on the Crvatarumottaram and other works. One such cases is the com-
mentary on Civatarumottaram 2.9, on the topic of civarianatana (‘Donating
wisdom of Siva’). This verse refers to the different rhythms of songs. The com-
mentator, after paraphrasing the text, further discusses the various rhythms in
Tamil and Sanskrit. In doing so, he quotes a verse from the commentary on the
Viracoliyam (twelfth century) about the twenty-six types of rhythms. Then he
quotes the following two verses and mentions that these are by ‘our teacher™:

iruvitaficantamivarronreluttalilankumarrai | yoruvitamattiraiya léyo-
lirumolirumitu | pornvaritikiyavariyar tuntu potiyamennu | maruva

% Note that the title pages of the 1888 and 1938 editions give a different description,
reflecting a separate enumeration of the Agamas and their subdivisions: Cazvakamam
z'mpatte;;z’ztu[ 24vatu Cantana Carvottamattin upapetam patz'zzozzﬂ‘zzu[ Svatu Civataru-
mottaram; “The Civatarumdttaram, which is the eighth among the eleven sub-divisions
of Cantina Carvottamam which is the twenty-fourth among the twenty-eight Cai-
vakamam... From the use of the form Carvottamattin (i.e., Carvottamam+attu+in), we
deduce that the editor emends the name Carvottam as Carvottamam, through some kind
of false etymology and hypercorrection (See the discussion in the article p. 156, 163ff).
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raimatavankiruntamilukkarukamanre | arukamaruntamilkkariyat-
tum ‘meluttanutittu | varukinracantavitamenru lattin matittituka |
vornvanaiyellavuyirkkumuyiviyornvalilla | niruma lanrannaippatam-
panintéttitunécarkalé | enrotinar - ematukuravar (cu)

There are two types of Cantam. One glitters with (i.e., is made of)
letters. The other type glitters with matras. That which glitters with
matras is found in unmatched Ariyam (i.e., Sanskrit). It is not appro-
priate for Tamil that is taught by the great ascetic of the great Potiya hill
[i.e., Agastya]. Understand that the Cantam that originates from letters
is appropriate to great Tamil and Ariyam. O devotees who worship, hav-
ing bowed to the feet of the Unparalleled one and Unblemished one
who never leaves the souls and is Soul to all souls!—Thus explained our
teacher.

I could not identify the source text to which these two verses belong, and we
have no direct confirmation that the author (and, thus, the ‘teacher’ referred
to) is Maraifiana Campantar. These could also be stray verses composed by
Maraifiana Campantar, and collected by the commentator as his intimate
student. A thorough examination of the works of Maraifiana Campantar,
both published and unpublished, may throw more light on them.

When commenting upon Civatarumottaram 10.74, the commentator
quotes from Civariana Cittiyar Cupakkam 1.45 and Civaniana Cittiyar
Parapakkam 137, and illustrates his argument with another quotation from
the work Patipacupicappanuval (4.68) of Maraifiana Campantar with the
epithet ‘as in Cittiyar Cupaksattil, Parapaksattil Puttamattiyamikan matat-
tif, and as narrated benevolently in Patipacupicaviyal’ (4.68).°" The usual
reverential epithet ‘narrated benevolently’ might imply that here Marainana
Tecikar is referring to Maraifiina Campantar as his mentor. Moreover, this
explanation of Maraifiana Técikar seems to echo the sentiments of Maraifiana
Campantar in Civatarumattaram 10.75, where he declares that on this point

3 Inta nalil varataporulkalellam virittukkiriyatu marrum virinta tamilccatti-
rankalilu makamankalilun kantu virittukkiriya tenakkolka. Cittiyar cupaksattil: vit-
tatkal vittai yicarcaticivarenrivarkku | vaitturnmpatarkal vannampuvanarikan manti-
ranka | tattuvaii carivampokan karanankatame lamu | muyttitumoayintavantinupata
namakininré || (Civaiiana Cittiyar Cupatcam 1.45) Epavum-Parapaksattir: Put-
tapmattiyamikan matattil. Avaiyavamporuldayttonrum avaiyavamalinta rpinnai | yivai
porulenna véron rilamaiyar porulkalinrim | avaipornlilamaiyalé yarivu minrakumenru
| navai tarnmoliyindlénavilu mattiyamikanrine || Civasiana Cittiyar Parapatcam Mat-
tiyamikan matam 137 enavum. Karuvi tanittaniyé kanuyirkatkellam puramutalir
tarkumpolutu (Patipacuppicappanuval 4 Picacataka iyal 68) enap Patipacupicaviyalil
tirnonlamparriyatunkantukolka. Innunkattin viriyum.
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he digressed for the sake of illuminating the ignorant souls on the wisdom of
Siva. Similar to the above quoted stanzas, he quotes Marainana Campantar
in his commentary to the Civaiana Cittiyar Cupakkam 9.8 (Minatcicun-
taram Pillai 1958, 1074) with the reverential attribute ‘our great teacher’ (emz
kuravar). In other places (Civasiana Cittiyar Cupakkam 9.4, Minatcicun-
taram Pillai 1958, 1055) he will use the word tiruvakkn, ‘divine words,” to
refer to the verses of Maraifiana Campantar.

Next, I will illustrate some aspects of the commentator’s style which,
apart from bringing more evidence towards confirming the authorship of
the commentary, will also illuminate his commentarial habitus. These are:
the method of introducing verses with a synoptic caption; the interpretive
style; his sources of authoritative teachings.

Maraifiana Técikar, when writing a commentary, has the habit of identi-
fying the configuration of the sequence of verses and the main ideas narrat-
ed in them by labelling them with a caption, a kind of synoptic remark. This
is the hallmark of his commentary-making. See, for instance, the caption to
Civatarumottaram 2.10:

Apakkuvarkkupporunmutaliyavicaiyinaniiananilkirirkurramenrunart-
tukinrar

[In the following verse, the author] states that if a teacher, out of his greed-
iness for wealth and other things, teaches an immature person it is a sin.

Multiple such examples can be given to show his adherence to various herme-
neutical practices and principles of #kz7 (i.e., literary devices employed by an
author of a standard work who keeps in mind the thirty-two rules of exegesis)
and so forth. In these remarks, note that the reference to the author is indicated
in the third person (plural\honorific) in a sentence in which the subject is not
expressed; this again confirms that the synoptic statements are written by a com-
mentator other than the author. One can regularly observe Marainana Tecikar’s
practice of giving synoptic statements in the cluster of verses in his commentary
to Civariana Cittiyar Cupakkam. See, for instance, the following captions:

Civaniana Cittiyar Cupakkam 2.32:%
civandnmakkalivuvinaippalattaittuwyppittanukkirakamceyyumatarku-
taranamittunarttukirar |...] itarku civatanmottaramena arika.

For this the example is the Civatanmaottaram: ‘In verse [1.32] the author
explains the act of Siva causing the souls to experience the fruits of their
two [types of] actions, giving examples.’

3> Arunanti Civiccariyar 1888 1, 918.
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Civaniana Cittiyar Cupakkam 2.33%
irdcdvaip polac civanukkum patcapatam illai yenrunarttukirar
[In Verse 33, the author] explains that Siva too has no partiality, like a king.

In order to illustrate this point, Maraifidna Tecikar quotes two Tamil verses
from the Civatarumottaram (6.99 and 6.100) with the remark ena arika,
‘let it be understood,” without mentioning the work.** On the contrary, in
commenting upon the Civatarumottaram, he sometimes brings into his
commentary details and information from the original Sanskrit Stvadhbar-
mottara which had been omitted in the Tamil version of his master. This
may be illustrated with an example from Civatarumaottaram 10.77:

icatvutan pirand yaima miyarrina rovukdl vipnil
acaivara virukka yaka manaittaiyn miyarrindrée

Those who perform pranayima (pirandyimam) properly once are [ef-
fectively the same as] performers of all the sacrifices (yakam) for staying
in heaven (vinnil) without falling back.

Here ydkamazmz’tmzyum is glossed as tapacu ya‘/mn tanam viratan civa
tirttam ivaikalal untakum palarkalaiyum, an explanation that introduces
the finer details found in the Sanskrit source (Sivadbarmottara 10.147a—c:
tapamsi yani pathyante yajiiadanavratani ca | sarvativthabbisekas’).>

Another point to give attention to is that in the Tamil grammatical tradi-
tion, the textual matter is prefaced with a component called Cirappuppiiyiram.
It is defined as ‘introduction to a book,” giving details on the author, title of
the work, subject matter etc. This is one of the two types of Payiram (‘pro-
logue’), i.e., Potuppayiram and Cirappuppiyiram. The Potuppdyiram is the

most common, being similar to a general preface. Maraifiana Técikar, who is

33 Arunanti Civaccariyar 1888 I, 924.

3 Civatarumottaram 6.99: vinnuldr narar marrai vilankumé | pannupavapalattaik
kotuppavan | rinnaméyamanrécikantirttitum | pannirpavavitam civapattarum |; ‘Cer-
tainly Yama is the one who gives the fruits for the sinful acts done by celestials, human
beings and other animals. In case the devotees of Siva do various sinful acts, the teacher
will remedy them.’

Civatarumottaram 6.100: pinakkan tannaiyumperravar tam 'mitaik | kanakkilarai-
yunkalvarkatam ' maiyum | vanakkuwvinmannanmarraiyar tankalai | yinakkuvanar-
akattuléyiyaman |; “The king will subdue or punish those who have discord between
themselves, those who do not maintain proper accounts, and thieves. Yama will attach
them in the hell with other people.” We can contrast this practice with that of Civakkira
Yoki who, in his commentary to Civaiana Cittiyar Cupakkam, prefers to rely on the
Sanskrit text of the Sivadbarmottara, rather than on the Tamil Civatarumattaram.

3 Parallel to Sivadbarmottara 10.146-147.
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familiar with this tradition, has prefixed the Civazzana Cittiyar Cupakkam and
Civatarumottaram with the same type of prologue, i.e., the Cizappuppayiram.

Marainana Técikar’s frequent use of quotations in his commentary on the
Civatarumottaram and the Civasiana Cittiyar Cupakkam highlights his vast
knowledge of the classical Tamil tradition. Apart from the Tevaram, the Tiru-
vicakam and other Saiva hymns and treatises, he is acquainted with texts such
as the Tolkappiyam, the Nannil, the Viracoliyam, the Tantiyalarikiram and
the Yapparunkala Virutti. The following 116 authoritative texts are referred
to in his commentary on the Civasiana Cittiyar Cupakkam (those marked
with II had already been identified by Minatcicuntaram Pillai):*

Acitam (1) Asicuman (1), Aiiriavataipparani (11), Akkinéyapurinam
(II), Alavai Vilakkam, Irakaciyacaram (11), Irattinattivaiyam, Irau-
ravagamam, Irauravacittiram (1), Upmaivilakkam (1), Kantakalot-
taram (I1), Kantapuranam (11), Kantaranupiti (11), Kalaviyal Urai,
Kintam, Kamikdgamam, Karandgamam, Kalarapappirakacika: (1I),
Kilottaram, Kiranagamam, Cataruttia Cankitai, Cankarpaniva-
karanam(Umapati Civaccariyar), Cankarpanirakaranam(Maraisiana-
campantar) (11), Catcakattivam (11), Carvacittantacankirakam, Carva-
curottacaracankivakam, Carvanianottaram, Cdrvamato‘ppamzzydmm,
Caratatilakam, Citampara Makatmiyam, Cittantacankivakam, Cit-
tantacampoti (11), Cittantam (1), Cittantacaravali, Cittantatanti-
ram, Cittantarakaciyacaram (1), Cintiyakamam, Civanianapotam,
Civarianapotacankivakam (I1), Civatantiram (I1), Civatanmaottaram,
Civatapnmam, Civappirakiacam, Cuttakkiyai, Cuppirapétam, Cuvac-
cantam, Cuvaccantapaivavam, Cuvayampuvam, Cukkumam, Cratacan-
kiyai (1), Citakitai (1), Caivacamayneri (1), Caivapuranam, Coun-
tariya Labiri, Nanarattindvali (I1), Nanamirtam, lantiyalarkaram,
Tirukkalirruppatiyar (1), Tattuvavilakkam, Tarkkaparipatai, Tiruk-
kural, Tiruvicakam, lantiracaram, Tirumantivam, Tiruwvarutpayan
(IL), Tiruvitaimarutir Mummanikkovai (11), Tevaram, Tolkappiyam,
Nannil, Niccuvacakarikai, Niccuvdcatantiram, Niccuvicam, Nic-
cuvdcottaram, Pasicappiramapatiyam (11), Paricakkara Taricanam
(IX), Pattirvakiri (I1), Patipacupdcappanuval, Paramatanirakaranam,
Paramaopatécam (11), Parakkiyai, Paricaropapurinam (I1), Pavutkar-

36 The earlier editor Sanmukacuntara Mutaliyir, in the first volume of the commen-
taries of the six commentators (Arunanti Civaccariyar 1888 I, 3—4), identifies about for-
ty-five works quoted in the commentary of Marainana Tecikar on the Civasiana Cittiyar
Cupakkams; in the third volume (Arunanti Civaccariyar 1889 III, 8-10) he has identified
a total of 102 quoted in the whole commentary of Maraifiana Técikar on the Civasidana
Cittiyar Cupakkam. Minatcicuntaram Pillai (Minatcicuntaram Pillai 1957, 32—34; 1958,
Introduction, 21-24) also listed the works quoted in Maraifiina Técikar’s commentary to
the Civaniana Cittiyar Cupakkam, which are marked with II in the above list.
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am, Parttipam (I1), Pirakaranam, Piramakitai (11), Piramantam, Pu-
cattavam (I1), Puranam, Ponvannattantati (1), Porrippabrotai (II),
Makutam, Periyakivanakamam (1), Matarikam, Mirukéntiram,
Mirukéntira Pattati Milatantiravataram (1), Mokacarottaram (1),
Viyakkiyai, Yapparunkala virutti, Yokam (1), Yokajam (11), Varunap-
attati (1), Vatulam, Vitulacuttakkiyai, Vitulottaram, Viyavviyam
(II), Valarattinavali (11), Vayavviyacankiyai, Vicuvacatakkiyam, Vicu-
vacaram Vicuvacatakkiyam (1), Vicwvacarottaram Vicuvam, Vicu-
vdcottaram.

9. Conclusions

The information presented above seeks to demonstrate how important
an accurate philological study can be in order to collect historical data on
the authors of our works, here, helping to establish beyond doubt that
Maraifiana Técikar is the author of the commentary to the Civatarumot-
taram. The first printed editions of the Civatarumottaram, not including
the colophon and satellite verses at the end, removed valuable evidence for
literary historiography and history of literature. The philological work of
all the members of the Shivadharma Project will enhance our knowledge of
these two authors, and their impact both on Tamil literary history and on
the development of Caiva Cittantam.

Appendix: References to ‘Civatanmottaram’ and quotations from the Civa-
tarumaottaram by Maraisiana Tecikar in bis Commentary on the Civaiidna
Cittiyar Cupakkam

As noted earlier, Maraifiana Técikar, in his commentary on the Civaziana Cit-
tiyar Cupakkam, has several quotations from the Civatarumottaram, while
Civakkira Yoki, in his commentary on the same work, rather makes reference
to the Sanskrit Sivadbarmottara. Tiruvorriyar Ninappirakicar (1550-1575),
commenting on the Civariana Cittiyar Parapakkam, quotes frequently from
the Civatarumottaram, t0o.”” Maraifana Técikar’s quotations of works like
Pacupatipicaviyal of his teacher Maraifiana Campantar need a separate study.

Likewise, a separate study shall be dedicated to Tiruppérar Citampara
Cuvamikal (eighteenth century, Cantalinka Cuvamikal Pérar 1927) who,
in his commentary on the works Kolaimaruttal, Vairakkiya Catakam,

7 Canmukacuntara Mutaliyar, Konrai Manakaram 1875. For example, Civaziina
Cittiyar Parapakkam 29 (p. 78) quotes Civatarumottaram 3.16, while Civariana Citti-
yar Parapakkam 11 (p. 334) quotes Civatarumaottaram 8.85, 86, 87.
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Vairakkiya Tipam and Avirotavuntiyar of Cantalinka Cuvamikal, quotes
verses from the Tamil Civatarumottaram.

In the commentary to the Civaiiana Cittiyar Cupakkam, Maraifana
Tecikar gives the title of the text as Civatanmottaram (not Civatarumot-
taram) in twenty-nine places as the source for the ideas expounded in the
verse and commentary. It is mostly mentioned along with other scriptures.
We cannot decide whether he meant the Sanskrit text, or the adaptation
composed by his master. A lone reference to Civatanmam is attested in
Civanana Cittiyar Cupakkam 2.28 (Arunanti Civaccariyar 1888 1, 898).

The following is a list of all twenty-nine occurrences of references to
Sivadbarmottara or Civatarumottaram in the commentary on the Civasiana
Cittiyar Cupakkam by Marainana Tecikar:*

1. Civanapa Cittiyar Cupakkam 2.32
Inku Civatanmottaram ena arika, ‘here understand that it is Ci-
vatapmottaram’. (Arunanti Civaccariyar 1888 I, 919). For this
sutra Civakkira Yoki quotes a Sanskrit verse that is not, however,
found literally in the Sivadharmottara. In the commentary on
the following verse of the Crvasiana Cittiyar Cupakkam 2.33,
Marainana Técikar quotes the following Civatarumottaram 6.99
and 6.100, which echo the Sanskrit verse quoted by Civakkira Yoki.

2. Civanana Cittiyar Cupakkam 2.34
Itarkuc Civatanmottarattum Pauskarattum kanka, ‘Find ev-
idence for this in the Civatanmottaram and the Pauskaram.
(Arunanti Civaccariyar 1888 I, 930). The reference here is most
likely in Civatarumottaram 10.27-28.

3. Civanana Cittiyar Cupakkam 2.37
Itarkuc Civatanmottaramum Cuppirapétamum kanka, ‘Find ev-
idence for this in the Civatanmottaram and the Cuppirapétam.
(Arunanti Civaccariyar 1888 I, 946)

4. Civaiiana Cittiyar Cupakkam 2.45
Ttarkuk Karanakamattum Matankattum Civatanmottarattum
kanka, ‘Find evidence for this in the Karanakamam, the Matarikam
and the Civatanmottaram.” (Arunanti Civiccariyar 1888 I, 987)

38 There are variations of style in the references to quotation sources in the two versions of
the commentary of the Civasiana Cittiyar Cupakkam published in 1888 by Arunanti Civac-
cariyar and in 1957 and 1958 by Minitcicuntarm Pillai. This topic requires a separate study.
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. Civanana Cittiyar Cupakkam 2.89

Itarkuc Cuppirapétani Civatanmottarattum ena varika.
‘Understand that the evidence for this is found in the Cuppirapétam
and the Civatanmottaram. (Arunanti Civaccariyar 1888 I, 1331)

. Civariana Cittiyar Cupakkam 2.90

Itarkuc Cuppirvapétarn Civatanmottarattum arika.

‘Understand that the evidence for this is found in the Cupprrapetam
and the Civatanmottaram.” (Arunanti Civaccariyar 1888 I, 1335)

. Civandna Cittiyar Cupakkam 2.93

Itarkuc Civatanmottarattum arika.

‘Understand that the evidence for this is also found in the Ci-
vatanmottaram.’ (Arunanti Civiccariyar 1888 I, 1348)

. Civanana Cittiyar Cupakkam 8.13

Ltarkuppiramanam cintiyam Civatanmottaram, Makutam, Ka-
mikam enavarika.

‘Find evidence for this in the Cintzyam, the Civatanmaottaram, the
Makutam and the Kamikam.” (Minatcicuntaram Pillai, 1958, 900)

. Civariana Cittiyar Cupakkam 8.16

Ttarkuppiramanam Civatanmottaram, Kiranam, Irauravam, Vila
Ninarattindvali, Irattindvali enavarika.

‘Understand that the evidence for this is the Civatanmottaram,
the Kiranam, the Irauravam, the Vilazianarattinavali and the
Rattinaval?’ (Minatcicuntaram Pillai 1958, 921)

10. Civaniana Cittiyar Cupakkam 8.23

]m_r/euppz’mménam Civatanmottaram, N&Zﬂéimi}"l‘dm enavarika.
‘Understand that the evidence for this comes from the Ci-
vatanmottaram and the Nandamirtam’ (Minitcicuntaram Pillai
1958, 953)

11. Civasiana Cittiyar Cupakkam 8.24

Ttarkuppiramanam, Niccuvacam, Civatanmottaram, Cuppirape-
tam, Mirukentiram enavarika.

‘Find evidence for this in the Niccuvacam, the Civatanmottaram,
the Cuppirapétam and the Mirukéntiram’ (Minitcicuntaram
Pillai, 1958, 957)
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12. Civaniana Cittiyar Cupakkam 8.25
[mzkuppz'mmdmm Civatapmottaram, Cuppirapetam, Mirukenti-
ram enavarika.
‘Find evidence for this in the Civatanmottaram, the Cuppirapétam
and the Mirukéentivam’ (Minatcicuntaram Pillai 1958, 963)

13. Civariana Cittiyar Cupakkam 2.40
Ttarkuk Kiranattum Mirukentivattum, Civatanmottarattum,
Cittantacaravliyinum kanka.
‘Find evidence for this in the Kizanam, the Mirukéntiram, the
Civatapmottaram, and the Cittantacaraval’ (Arunanti Civac-
cariyar 1888 I, 966; Minatcicuntaram Pillai 1957, 430)

14. Civaniana Cittiyar Cupakkam 2.45
Ttarkuk Karanakamattum Matankattum, Civatanmottarattum
kanka.
‘Find evidence for this in the Karanikamam, the Matarkam
and the Civatanmottaram’ (Arunanti Civaccariyar 1888 I, 987)

15. Civaniana Cittiyar Cupakkam 2.89
Itarkuc Cuppirapétani Civatanmottattum enavarika.
‘Find evidence for this in the Cuppirapétam and the Civatanmot-
taram’ (Arunanti Civaccariyar 1888 1, 1331)

16. Civaniana Cittiyar Cupakkam 2.90
Itarkuc Cuppirapétar Civatanmottum enavarika.
‘Find evidence for this in the Cuppirapétam and the Civatanmot-
taram’ (Arunanti Civaccariyar 1888 I, 1335)

17. Civariana Cittiyar Cupakkam 2.93
Itarkuc Civatanmottum arika.

‘Find evidence for this also in the Crvatanmottaram’ (Arunanti
Civaccariyar 1888 I, 1348)

18. Civanana Cittiyar Cupakkam 8.13
Itarkuppivamanam Cintiyam, Civatanmottaram, Makutam,
Kamikam enavarika.
‘Find evidence for this in the Cintiyam, the Civatanmottaram,
the Makutam and the Kamikam’ (Minatcicuntaram Pillai 1958,
900)
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19. Civaniana Cittiyar Cupakkam 8.16
Itarkuppivamanam  Civatanmottaram, Kiranam, Irauravam,
Valazianarattinavali, Irattinavali enavarika.
‘Find evidence for this in the Civatanmottaram, the Kiranam,
the Irauravam, the Vilarianarattinavali and the Irattinavali’
(Minatcicuntaram Pillai 1958, 921)

20. Civariana Cittiyar Cupakkam 8.23
[ta_r/euppz’mmdmm Crivatanmottaram, Ndzzdmz’rmm enavarika.
‘Understand that the evidence is the Civatanmottaram and the
Ninamirtam® (Minitcicuntaram Pillai 1958, 953)

21. Civariana Cittiyar Cupakkam 8.24
Ttarkuppiramanam Niccuvacam, Civatanmaottaram, Cuppirapetam,
Mirukentivam enavarika.
‘Understand that the evidence for this is in the Niccuviacam, the
Civatanmottaram, the Cuppirapétam and the Mirukéntiram’
(Minitcicuntaram Pillai 1958, 957)

22. Civariana Cittiyar Cupakkam 8.25
Ttarkuppiramanam Civatanmottaram, Cuppirapetam, Mirukénti-
ram enavarika.
‘Understand that the evidence for this is in the Civatanmottaram,
the Cuppirapétam and the Mirukéntiram’ (Minitcicuntaram
Pillai 1958, 963)

23. Civariana Cittiyar Cupakkam 8.31
Ttarkuppiramanam Civatanmottaram, Tevikalottiram, Matarikam,
Irattinattirayam enavarika.
‘Understand that for this the authorities are the Crvatanmot-
taram, the Tevikalottaram, the Matarikam and the Irattinatti-
rayam’ (Minatcicuntaram Pillai 1958, 991)

24. Civariana Cittiyar Cupakkam 8.35
Ttarkuppiramanam Carvasianottiram, Civatanmottaram, enavarika.
‘Understand that for this the evidence is the Carvasianottiram
and the Civatapmottaram’ (Minitcicuntaram Pillai 1958, 1012)

25. Civasiana Cittiyar Cupakkam 9.1

Piranavattutan dreluttu enru otiyirukka invian ainteluttuk kiiyiyatu
en ennil, atu potuvitiyaka vétakamankalil kirinar, vetanankinum
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meyp pomldwztu natan namam namaccioayave Hruiana. namac-
civaya. 1 Ena arika. Itu civatarumottarattu arika.

“When it is laid down [in scriptures] that the mantra consists of
six letters including the pranava, if you ask why here it is laid
down as five letters, it is laid down as a general rule in Vedas and
Agamas. Understand this in the verse from the 7éviram: “The
lord’s name is Na-ma-cci-va-ya, that is the real essence of the four
Vedas.” (Tirunanacampantar, Namaccivayappatikam) Under-
stand this in the Crivatarumottaram’ (Miniatcicuntaram Pillai

1958, 1041). The reference here is to Sivadbarmottara 1.36 (see
De Simini’s article in this volume)

26. Civariana Cittiyar Cupakkam 9.10
Ltarkuppivamanam Civatanmottaram, Cuppirapétam, Vatulam,
Mokacurottivam, Picattavam enavarika.
‘Understand that the Civatanmottaram Cuppirapétam, the
Vatulam, the Mokacurottiram, the Puacattavam are the author-
ities’ (Minatcicuntaram Pillai 1958, 1086)

27.Civasiana Cittiyar Cupakkam 10.2
Ttarkuppiramanam Kalottaram, Matarikam, Civatanmottaram
enavarika.
‘Understand that the Kalottaram, the Matarkam, and the Ci-
vatapmottaram are the authorities for this’ (Minatcicuntaram
Pillai 1958, 1105)

28. Civariana Cittiyar Cupakkam 10.3
Ttarkuppiramanam Cintiyakamam, Civatanmottaram enavarika.
‘Understand that the Cintiyikamam and the Civatanmottaram
are the authorities for this’ (Minatcicuntaram Pillai 1958, 1109)

29. Civasiana Cittiyar Cupakkam 11.8
Niccuvacam, Civatanmottaram, Yo_/mjézm, Cintiyam, Matarkam
enavarika.
‘Understand that Niccuvdcam, the Civatanmottaram, the Yoga-
jam, the Cintiyam and the Matarnkam are the authorities for
this’ (Minatcicuntaram Pillai 1958, 1158)

In addition to the previous list of mentions, in the same commentary on the
Civaniana Cittiyar Cupakkam there are ten instances in which Maraifiana
Tecikar quotes verses from the Tamil Civatarumortaram. Sometimes, he
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quotes other verses of Maraifiana Campantar from works like Patipacu-
pacaviyal and some unknown works of Maraifidna Campantar. As men-
tioned earlier, Maraifiina Teécikar wrote two types of commentaries on the
Civaniana Cittiyar Cupakkam and the two editions of such commentaries
do not show identical evidence or authorities for the ideas discussed. Only a
thorough critical edition can resolve all these issues. Furthermore, a detailed
study of the quotations from the Civatarumaottaram is needed to identify
the ideas illustrated in Civaiiana Cittiyar Cupakkam with Civatarumot-
taram.

The references to verses from Civaiidna Cittiyar Cupakkam and the
quotations found in the commentary of Civatarumaottaram are as follows;
note that the first is the reference of the sitra in the Civasiana Cittiyar Cu-
pakkam, and the second is the occurrence in the Civatarumaottaram.

1. Civaniana Cittiyar Cupakkam 2.9 — Civatarumottaram, Cenan
Maranaviyal, 8.13

Attakavutalattotéynyirpitavaruntannati
tottavanutarantokkuccukkilattutané tonrip
pattanaipakattinmarraik karuppaiyirpatintu murric
czz.t.mkﬂmegzgmtto'ﬂ_rz'tmmm'yz}"_mn'/ez'ccdyum

2. Civariana Cittiyar Cupakkam 2.33 — Civatarumottaram, Piv-
viyal, 6.99-100

Vinnular navar marrai vilankume
pannupdvapalattaik kotuppavan
rinnameya manrectkantivttitum
pannirpavavitam civapattarum

Pinakkan tannaiyumperravar tam ‘mitaik
kanakkilaraiyunkalvarkatam’ maiyum
vanakkuvanmannanmarraiyar tankalai
yinakkuvanarakattuléyiyaman

3. Civaniana Cittiyar Cupakkam 2.36 — Civatarumottaram, Cenan
Maranaviyal, 8.2-3

Aruntuyarkkuliyinalvarikamépavattakum
poruntiya putattaleyimaittitum potu tannut
purintu vinpukuvarakampunniyattaléyikum
poruntiya putacarattorukanappolutu ™ tannil
(*potu in Arunanti Civdccariyar 1888 1, 940)
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Punniya pavattalé patattin parinamattan
mannitai manitarakamarraiyavativamellam ena arika >

This is quoted along with the following verse from Patipacupdcappanuval
4.19 (Picacataka viyal)

Puriyattakamé purintarkankunna
uriyavutaltannai vilaikkum

Note that these quotations are not found in the version of the commen-
tary published by Minatcicuntaram Pillai (Minatcicuntaram Pillai 1957,
417-419). The style of introducing the quotations is also different from
usual.®” On this point, Civakkira Yoki cites illustrations from the Sanskrit
Sivadharmottara (Arunanti Civaccariyar 1888 I, 941).

4. Civaniana Cittiyar Cupakkam 8.26 — Civatarumottaram, Palav-
icittakdranaviyal, 4.41%

Meyyinai yunarnta iiani venava vituttané num
YUYYave prrarar yunni yavar kotai yuvappan

In addition to the above, Sanmukacuntara Mutaliyir, in his edition of the
Civaniana Cittiyar Cupakkam with six commentaries, also quotes Civa-
tarumottaram 4.4 ( Arunanti Civaccariyar 1889 III, 2152):

Karumikat kikainirkum kalantoru pirappir karra
periyaran tavattorkkikai pirapporu niru nirkum
artya mantirat tarkkikai yayiram pirappu nirku

muriya yokikku fianik kaliperili nirkum vicitta karanaviyal
S. Civaniana Cittiyar Cupakkam 829 — Civatarumottaram,
Civanidanayokaviyal, 10.5

Ttarkuppivamanam pautkaram, cuppivapétam enavarika
ulakularperatu tusicumoruporul vilittayok:

% The quotation leaves out the following two lines: nannitusicarayncattinarartapu-
vilarku marrait | tinniyakamatampampuciraippulumantasicérum ||

“ Jtarkuk karandkamattum civatarumottarattum arika is the wording in the earlier
edition (Arunanti Civaccariyar 18881, 940), while Jtarkup piramanam Karanikamam,
Civatarumattaram ena arika is the wording in the version of the 1957 edition (Minatci-
cuntaram Pillai 1957, 418).

“! Minatcicuntaram Pillai 1958, 967, gives for this chapter the title Palavicittakaranavi-
yal; the same chapter is sometimes referred to as Vicittakaranaviyal.
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yulakular vilittapantatturarkunvanurnvamaka
vulakelamonriverarrolirumoppili tanonta
lalar talaikkanintayokikkavanalanniéyamyate
Ennum civatarumottarattum arika

This is cited only in the version published in Minatcicuntaram Pillai 1958,
981, and not in the earlier edition (Arunanti Civaccariyar 1889 II1, 2179).

6. Civanana Cittiyar Cupakkam 8.39 — Civatarumottaram, Civa-
Adnayokaviyal, 10.5
Ulakularperitu tuiicumoruporul vilittayoki
yulakuldar vilittapantatturarkuvanurnvamaka
vulakelamonrivérarrolirumoppili tanonta
lalar talaikkanintayokikkavanalanniéyamyaté
Enavum civatarumottarattum arika.

Tanantaniyéyirun tananta nittivai tankukinra
vanantanilenriruppanaiya kayilayattané” enavum

mulutum pulanoturka muttanalart talai

culumunai valik kantatankilt tanku-patipacupicap panu-
val potaka. 6 Enavum

otiya tiruvakkukkalinum arika.

Tutarkiya valkkaiyai vala turappar turantavarée
atankiya vétkai yaranpa livararukdr paravai
mutankiya ceiicatai mukkandr kanyi yivkuminri
kitanki nirpatta karavanai yarcila kévalare®
enpatum arika.

The quotations above are traceable in Minatcicuntaram Pillai 1958, 1031-
1034, while Arunanti Civaccariyar (1889 III, 2279-2280) gives a shorter
version and does not contain any of the above verses.

7. Civanidana Cittiyar Cupakkam 9.6 — Civatarumottaram,
Civandanayokaviyal, 10.90

Anuvinu nunnuruvukola lanimavalalarrinativekattiyarikiyuntoy-
varravutalakimat,

tiniyapernvaraiyenameyc cirappurukaimakimaccintittapalame-
vazyuﬁceﬂ'nmzu/mzpz‘rd tt1,

2 Source text not known.
3 Source text not known.
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liyumati pénan,
manamalarpolevarilumuvaricikkappatukaivacivacitaivali-
yararratuppariyavalve

Enrar ematu kuravar ena arika.

Ttarkup piramanam civatarumottaram carvanianottaram ena arika
(Arunanti Civaccariyar 1889 III, 2324, Minatcicuntaram Pillai
1958, 1063)

8. Civanana Cittiyar Cupakkam 10.6 — Civatarumottaram, Palav-
icittakaranviyal, 4.10

Connanani tanait tutit taravan

munnam ceyyaram muyru mataivarkal

inna cor rava reyvar vankari

canna mipavar iidna mataivaril

enrum

enra patal arunakivippuranam allatu kamalalayaccirappu aka
irukkalam

Aruttuka amalantannai akattunarntavarai yannam

karuttirun tavarkkuc ceyta pricanai katavul kolvar

orutta rukkupacarankal utalitai yulakar ceyvar

pirittu ;aluyz'mz'p penum perriyai yare pervar

Civatarumottaram 4 Vicittakaranaviyal 10

enrum otindr ematu kuravar. Itarkup piramanam Tevikalot-
taram, Civanianapotam ena arika. (Arunanti Civaccariyar 1889
II1, 2391, Minatcicuntaram Pillai 1958, 1101)

9. Civandna Cittivair Cupakkam 10.6 — Civatarumottaram,
Civandanayokaviyal, 10.25

Ukkoliyarolikkumirulutaiyakatiroli munné

mdya pakkuvattirpacupicava liyatankumparamaciva
nakkanuyirkkarul puriyanacittatalavacittatala

neykkana ninkutalennamayéyanilaitolaiyum.

Enrar ematu kuravar.

(Ukkoliya patam. Uraiyilum nacittal enra porulé ullatu).
Itarkuppivamanam Civatanmottaram, Kiranam, Cuppirapétam
enavarika.

This quotation is found only in Minatcicuntaram Pillai (1958, 1121).
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10. Civanana Cittiyar Cupakkam 11.2 — Civatarumaottaram,
Civananayokaviyal, 10.5

Ulakularperitu tusicumoruporul vilittayoki

yulakular vilittapantatturankuvanurnvamaka
vulakelamonriverarrolirumoppili tanonta

lalar talaikkanintayokikkavanalaniéyamyate

Enpatananum arika.

[taf/mppz'mmzimmmrwzﬁdzzo’tmmm, ctvatanmottaram, yo’kﬂ-
Jam, cintiyam, mirukéntiram enavarika. (Arunanti Civaccari-
yar 1889 III, 2454, Minatcicuntaram Pillai 1958, 1131). This is
already quoted in Civanidana Cittiyar Cupakkam 10.6 (Minatci-
cuntaram Pillai 1958, 1033).
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‘...not satisfied with the Mahabharata...’
(Srutva bharatasamhitam atrptah): the function

of the Vrsasarasamgraha in the Sivadharma corpus'

Csaba Kiss
(Universita di Napoli L’Orientale)

1. Contents and structure of the Vysasarasamgraha

The Visasarasamgraba (‘Compendium on the Essence of the Bull [of Dha-
rma]’) is a Sanskrit text of twenty-four chapters brought down to us in Nepa-

! This article is an early outcome of my work within task-force D of the pHARMA
project (GA no. 809994, “The Domestication of “Hindu” Asceticism and the Religious
Making of South and Southeast Asia’), in which I work in close collaboration with the
$IVADHARMA project group (GA no. 803624).

I owe thanks to my immediate colleagues in the project: Florinda De Simini, Ma-
rgherita Trento, Giulia Buriola, Nirajan Kafle, Kenji Takahashi and Alessandro Battistini,
who made innumerable suggestions concerning the constitution and interpretation of
the Vysasarasamgraba and helped me understand the text in every possible way. I am
also extremely grateful to my colleagues, friends and fellow team members in Pondi-
cherry, India, for their useful comments and criticism during our online readings and
during a workshop at the EFEO center in Pondicherry (February 2020). Among them,
Dominic Goodall, S.A.S. Sharma and R. Sathyanarayan stand out. For their help and
support I am grateful to Francesco Sferra, Hans Bakker, Judit T6rzsok, Nina Mirnig,
Kristen de Joseph, Gergely Hidas and Torsten Gerloff. I am grateful to Florinda De
Simini and Judit Torzsok for their comments on an early version of this paper and to an
anonymous reviewer for some valuable remarks.
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lese multiple-text manuscripts of the so-called Sivadharma corpus.” The pres-
ent article aims to answer some very general questions, such as: Why was the
Vrsasarasamgraba included in this collection of texts? Does it have a specific
role among the works transmitted in these manuscript bundles? And can we
make guesses as to what target audience the redactors of the Vysasarasamgraba
had in mind? My efforts are somewhat similar to those of De Simini and
Mirnig (2017), who explore another text of the Sivadharma corpus, the La/i-
tavistara,® finding clues for its short-lived presence therein.* My work on
the Vysasarasamgraba has been carried out within a larger framework of re-
search investigating still little-known textual sources on the lay Saiva religion.

The text of the Vysasarasamgraha has appeared in print along the other
works of the Sivadharma corpus (Naraharinath 1998), but this version is
highly problematic and calls for a new and truly critical edition.

The Vysasarasamgraha is probably later than the Sivadbarmasistra
and the Sivadbarmottara,’ the flagship texts of the Sivadharma corpus,
and may be dated to around the tenth century on the following grounds:
the oldest dated multiple-text manuscript of the Sivadharma corpus, a
palm-leaf manuscript kept at the Asiatic Society of Calcutta, marked as
G 4077 (N%), dated to Nepal samuvat 156, i.e., 1035-36 CE, already con-
tains the Vysasarasamgraba,® but a possibly earlier (undated) Sivadharma
manuscript (N5) does not.” The Viysasirasamgraba is ‘a stable element of

* For recent publications on the Sivadharma corpus, see ‘An updated bibliography
on Sivadharma research’ on pp- xii—xv. Note that so far no studies have appeared on the
Visasarasamgraba.

3 This Lalitavistara is to be distinguished from the Buddhist work of the same title.

* De Simini and Mirnig (2017, 588): [It is an] ‘opportunity to examine a specif-
ic moment in the textual production linked to the assemblage of a fixed Sivadharma
corpus, in which we may more closely trace key aspects and motivations that have led
to the composition of more works on Saiva topics following the model of the Sivadba-
rmasistra and the Sivadbarmottara.

> On the date of these two texts (around the seventh to the ninth century), see De
Simini and Mirnig 2017, 589, and Goodall 2011, 232, note 33.

¢ See De Simini 2016b, 251 and De Simini and Mirnig 2017, 588.

7 See De Simini and Mirnig 2017, 591. Nevertheless, this argument is not sufficient proof
that the Visasarasamgraba is later than the Sivadbarmasistra and the Sivadbarmottara. In
this regard, one could also consider Barois’ argument for an early date for the Dbharmaputrika
(Barois 2020), which is often transmitted as the last text in the multiple-text manuscripts. Thus,
the order in which the texts of the Sivadharma corpus appear may not fully reflect the dates of
composition of each individual text. For example, the Vysasarasamgraha shows archaic fea-
tures, such as the zztva-system in chapter twenty, reflecting pre-classical, Mahibbarata-style
Samkhya. This may or may not be an indication of an early date for its composition.

184



“..not satisfied with the Mahbabharata...” (Srutva bharatasambitam atyptab)

the corpus,” meaning that it appears in early Sivadharma manuscripts and
continues to be transmitted in later ones,® and there is little evidence that it
was ever transmitted independently,” or outside Nepal.'® After examining
about thirty manuscripts that contain the Vysasdarasamgraba, 1 can ven-
ture to say that they transmit a fairly unified recension, although with in-
numerable variant readings and minor changes.

In general, the Vysasarasamgraba is a text on Dharma (religious duties), as
its title suggests. De Simini has raised the possibility that the bull (v752) in the
title may not only refer to Dharma but also to Siva’s mount."* As a matter of
fact, while the bull as a synonym of Dharma is mentioned in the text repeated-
ly, somewhat surprisingly, and perhaps significantly, there is no clear reference
to Siva’s mount in the Vysasdrasamgraha.”* In contrast with this, the Uttarot-
taramabdsamuvdda, the text that usually precedes the Visasarasamgraba in
the multiple text manuscripts of the Sivadharma corpus, does confirm that
the bull is the synonym of both Dharma and Siva’s mount (6.1-2):"®

umovdca |

etadgunasamayukta yatha gauh kathitd mama |
vrsas capi ca ko dbarmo vada sighram jagatpate || 1 ||
iSvara wvdca |

# See De Simini and Mirnig 2017, 592. It is to be contrasted with the swift disap-
pearance of the Lalitavistara, ib.

? Asiatic Society (Calcutta), Manuscript G 4076, cat. no. 4083, may seem to be an
independent manuscript of the Vysasarasamgraba, but as De Simini has already re-
marked (2016b, 240 n. 19), it is probably from a multiple text manuscript. In fact, from
what can be gathered from its description in Shastri 1928, 716ft, it seems likely that this
manuscript was originally part of manuscript Asiatic Society (Calcutta) G 3852, cat.
no. 4085. See for example the folio numbering in these two manuscripts: ASC G 3852
contains 210 folios, and ASC G 4076 starts on folio 210.

19 See De Simini and Mirnig 2017, 589. That the Vysasirasamgraha is one of the
texts in this corpus that were transmitted and likely composed in the Kathmandu Valley
is also hinted at, for example, in De Simini 2017, 506-507.

""De Simini 2016b, 238 n. 13: ‘As noted by Sanderson [...], this title can have a dou-
ble meaning, since the “bull” (v752) is both a synonym of “religious practice” and the tra-
ditional mount (vahana) of Siva.’ In a similar manner, Bakker (2014, 69), while discuss-
ing a seal of Sarvavarman that features a beautifully carved bull representing Dharma,
remarks: “The reader may also see in the image the thriving Saiva religion, represented
by the Bull, the v2hana of Siva [...].

12 There is one single line that introduces Nandike$vara as an interlocutor in 10.3, but this
name is very unlikely to have anything to do with Nandin/Nandi, the name usually associated
with Siva’s viahana. On Nandin, see Bhattacharya 1977 and 1antrikabhidhanakosa Il sy.

13N, fol. 184rI1. 3-4.
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na jananti ca loke smin manava midhbacetasab |
catuspado bhaved dbarmab suklo yam mama vabanab || 2 ||

Uma spoke:

Just as you taught me the cow as having the above characteristics, tell me
quickly, O Jagatpati: what kind of a bull is Dharma?

I$vara spoke:

In this world, foolish people do not know that the four-legged Dharma is
this bright mount of mine.

Itis not inconceivable that the redactors of the Visasarasamgraba had the same
association in mind, namely that the bull in question is both Dharma and Si-
va’s mount. In any case, the Vysasarasamgraha seems to be one of the few texts
in the Sivadharma corpus, and the first one in the list of titles in most Sivadhar-
ma bundles, that does not have an evidently Saiva title: the Sivadbarmasistra,
the Sivadharmottara, the Sivadbarmasamgraba and the Sivopanisad, all have
the name Siva in them; the titles of two further works in the multiple-text
manuscripts, Umamahesvarasamvida and Uttarottaramahasamuvdda, clear-
ly refer to dialogues between the Saiva interlocutors of those texts, even if the
texts themselves contain, within these purely Saiva frameworks, some Vaisnava
material."* The Vysasarasamgraba is usually the penultimate work in the mul-
tiple-text manuscripts of the Sivadharma corpus, just before the Dharmapu-
trika: since the latter is also far from being a purely Saiva work," this partof the
corpus may represent a diversion from strictly Saiva material. Nevertheless, this
question is not necessarily significant here: instead of focusing on whether the
title Vysasdrasamgraba contains a clear-cut reference to Saivism, one should
rather focus on its mention of an image that unambiguously evoke the notion
of Dharma. From this point of view the title is thus perfectly coherent with
those of the Sivadharmasistra and the Sivadbarmottara. Whether it is a text
on Dharma teachings exclusively for Saivas is another question and is rather
doubtful, as I shall show below. To further investigate why the V7sasarasamgraba
was included in the Sivadharma corpus and to understand what function it has

4 On the Umdamabesvarasamvdda in this respect, see De Simini and Mirnig 2017,
especially page 649: “The Umdamahesvarasamvada, which uses most of the materials
included in the Lalitavistara, adopted a more unequivocal Saiva frame, even just by
more systematically identifying the two speakers as Uma and Mahegvara throughout
the work.” Also, note that the Uttarottaramahbdsamvida contains, among other Vaisna-
va material, a condensed narrative of the Ramdyana and a discussion on Visnu’s ten
avatdras in its seventh chapter. On this topic, also see Kafle’s article in this volume.

15 Kafle’s ongoing research on the Dbarmaputrika will shed much light on this
work’s Buddhist background.
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in this collection, we need to look at what topics the text focuses on and in what
structure it presents them to us.

The structure of the text is that of numerous layers embedded in each
other, in the manner of Matryoshka dolls. The outermost layer compris-
es little more than three chapters (1.1-1.8 and 21.22-24.85) in the form
of a dialogue between Janamejaya and Vaiéampayana, echoing the setting
of the frame story of the Mahabharata. Janamejaya is the king at whose
snake-sacrifice VaiSampayana recited the whole Mahdabharata for the first
time.'® This important moment is where the frame story of the Vsasarasam-
graha takes off: Janamejaya has listened to the whole of the Mahibbirata,
but having had the desire to hear the ultimate teaching on Dharma, he is
bound to remain unsatisfied."” Asked by Janamejaya for a higher teaching
on Dharma which can lead to liberation, Vaisampayana relates a dialogue
between Vigataraga (in fact Visnu in disguise) and Anarthayajfia, an ascet-
ic. This makes up the second layer. This second layer is a substantial part
of the text, spanning twelve chapters (1.9-10.3 and 19.1-21.29, with mi-
nor additional overlaps). In a simplistic manner, I label the outermost layer
‘general Dharmagastric’ (or possibly ‘Vaidika’) because there is little that is
specifically Saiva or Vaisnava in it; and I label the second layer ‘Vaisnava’
because, as mentioned above, one of the interlocutors, Vigataraga, the one
who poses questions to Anarthayajia, turns out to be Visnu in disguise.
This latter fact is not entirely clear in the first chapter because the confus-
ing syntax blurs it,' but it becomes evident in chapter 21. Later, in verses

16 See Mahbabharata 1.1.8-9.

v See Vysasarasamgraha 1.2—3ab: satasabasrikam grantham sabasradbydyam uttamam|
parva cdsya satam pirnam srutvd bharatasambitam || 2 || atyptah puna papraccha vaisampa-
yanam eva b, ‘Having listened to the Bharatasambita (= Mahdabbarata), the supreme book
of one hundred thousand [verses], one thousand chapters and one hundred sections, in its
entirety, [Janamejaya] remained unsatisfied and asked Vai$ampayana.” The above lines are
the source for the title of the present article; compare Nisvdsatattvasambita, Mulasatra 1.9:
vedantam viditam devam samkhyam vai paiicavimsakam | na ca typtim gamisyamo by rte
saivad anugrahat |. Note that when citing the Vzsasarasamgraha, I use my critical edition in
progress which is at the moment based on three to six manuscripts, depending on the passage
in question. Note also that the language of the Visasarasamgraba is rather peculiar and often
non-standard, as can be seen from the passages quoted in this article. Its language displays
features that can be labelled Aisa or Arsa; most specifically, the combined use of these two
irregularities can be seen as a hallmark of the text: the use of stem form nouns metri cansa, and
the phenomenon of muta cum liguida, the licence that allows the presence of the syllables
pra, bra, bra, kra, sra, Sya, sva, sva, dva etc. after a syllable that should normally be short.

'8 Vysasarasamgraba 1.7-8 (note the use of the instrumental for nominative): ana-
rthayajiiakartaram tapovratapariyanam | silasaucasamacaram sarvabbitadayiparam
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10.1-3, Anarthayajia starts reciting a text in which Nandikesvara relates a
dialogue between Devi and Mahe$vara. This layer spans from verse 10.4 till
the end of chapter 18, and I label this core section of the text ‘Saiva.” The
presence of Nandikesvara as a narrator, as well as of Mahesvara and Devi
as interlocutors of a dialogue, allows to connect this section both to the
Sivadbarmasistra, which is narrated by Nandike$vara, and the other works
of the corpus such as the Umamabhesvarasamvada, which are clearly framed
as conversations between the god and goddess—a feature shared with many
other Saiva scriptures. Somewhat surprisingly, partly in light of the scarcity
of narratives in the texts of the Sivadharma corpus, and partly because of
the orientation of this section, the actual innermost part, the very centre,
of the text (chapter 12), is in fact a narrative, an entertaining tale, told by
Mahesvara, of Vipula the merchant. Vipula, in order not to break a promise,
has to donate his own wife to a Brahmin. Having done so, after some adven-
tures involving Indra, Soma, Strya, a Gandharva, and a monkey, he gets to
Brahmaloka eventually. This may be an attempt to produce another layer,
that of a Brahma-oriented core. In any case, in a simplified way, the structure
of the Vysasarasamgraba can be represented like this:"

verses 1.1-8
0
< . @g\
o .
¢y /<y artila Vs e

verses 1.9-10.3

Saiva

> verses 10.4-18.46

verses 19.1-21.29

~

%

3’3

> verses 21.30-24.83

|| 7 || jigiaasandrtham prasnaikam vispund prabbavisnund | dvijaripadbaro bbitva pa-

praccha vinayanvitah || 8 ||; “Visnu, the great Lord, assumed the form of a Brahmin, and
to test him [i.e., Anarthayajfia] he humbly posed a question to the one who performed
immaterial sacrifices (i.e., anarthayajiia), who was focused on his austerities and obser-
vances and whose conduct was virtuous and pure, and who was intent on compassion
towards all living beings.’

' This structure is reminiscent of Vysasarasamgraba 11.59, the penultimate verse of
that significant chapter: brabmano brdayam vispur visnos ca hydayam sivab | sivasya by-
dayam samdhya tasmat samdbyam updsayet ||; ‘Brahma’s heart is Visnu. Visnu’s heart is
Siva. Siva’s heart is the Junctures of the day. Therefore, he should worship the Junctures.’
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The general Dharmasistric introduction gives us a clue to the role of the
Vrsasarasamgraba in the Sivadharma corpus in a broad sense: there is a need
for a Dharmic teaching that is more specific than anything in the Mahabha-
rata and probably something that is newer or more approachable than
the Dharmasitras, the Manavadharmasastra, and the Smrti texts. If the
Sivadharma corpus is to be viewed as a coherent unit in which later texts re-
flect on, and react to, the preceding ones, one could argue that this setting, in
which the Vrsasarasamgraha’s starting point is a certain unsatisfaction with
the Mahibharata, is consciously contrasted with Umdamabesvarasamvada
chapter eighteen, which praises the Mahbabharata (bharatakirtana).™

The topics touched upon in other parts of the Visasarasamgraba vary
greatly. In chapter twenty-two, the general layer contains discussions on the
identity of Anarthayajfia, the interlocutor of the Vaisnava layer, binding the
two layers, Vaisnava and general, together. It further contains a sequence of
teachings on groups of ten (ten yogas, ten meditations, ten sacrifices etc.);
chapter twenty-three deals with the nature of sleep, and chapter twenty-four
with the seven islands and seven hells, among other minor topics.

The Vaisnava layer discusses the knowledge about the Brahman (brab-
mavidya), death, time and numbers, but mostly deals with Brahma’s Egg
(brabmanda), i.c., the universe, in chapter one; chapter two is on the world
of Siva (s7vinda), which is a sort of heaven to be approached exclusively by
meditation. The presence of Siva’s world in the layer that I label Vaisnava
shows that the schematic classification that I propose is slightly more in-
tricate; see znfra for some more considerations. Chapter three deals with
Dharma in general, and Dharma as a bull, characterising its four legs as the
four d@sramas in the sense of ‘life-stages’ or ‘life-options,” or ‘the social order
of discipline’ (see more on this below). From verse 3.16 up to the end of
chapter eight, the text dwells on ten so-called yama rules and ten niyama
rules, which are basically moral rules and rules of conduct to follow.** These
make up a substantial portion of the Vaisnava section. In addition, the three
gunas of Samkhya (chapter nine), cow-worship, the four castes (varna)
and penance (tapas) (chapter nineteen), and an early, Mahbdibharata-style,

2 Umdmahesvarasamvada 18.5 also reconfirms, similarly to, for example, Bhaga-
vatapurina 1.4.20-25, that the Mahaibbarata is the fifth Veda composed by Vyisa to
favour Stdras: bbiratam paiicamo veda itihdseti namatab | anugrabartham sadrinam
vydsendamitatejasa || NS, fol. 162r).

' T borrow the phrase ‘the social order of discipline’ from Sanderson 2009, 41.

2 They are non-violence (ahimsa), truthfulness (satya), the prohibition of stealing
(asteya) etc.
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system of twenty five tattvas (chapter twenty)* are dealt with. In chapter
twenty one, Vigataraga reveals his true identity as Visnu and then teaches
Anarthayajfia about the zons (kalpa).

The Saiva sections deal with external and internalised places of pilgrim-
age (tirtha, chapter ten), with the four life options/life stages (dsrama)
and sacrifice (chapter eleven), with the three gunas and embryology (chap-
ter thirteen), with the differences between people and with the human soul
(7iva, chapters fourteen and fifteen), sadarngayoga (chapter sixteen), dona-
tion (dana, chapter seventeen), and karman (chapter eighteen).

All these topics are presented in an intellectual framework which can
be characterised by the mention of numerous terms referring to scriptures,
genres, philosophical schools and religious groups, including the follow-
ing: veda, Sruti, smrti, upanisad, dyurveda, dbanurveda, gandbarvaveda,
arthaveda (= Atharvaveda or Artha$astra?), anyavedah, bharatasambita
(= Mahdabbarata), dbarmasistra, manu, niti, itihdsa, purana, mimamsa,
samkhya, yoga, vedanta, patanjala, samkhyayoga (the last two terms occur
next to each other, thus they signify either two traditions or a single one),
pasupata, paficaritra, saiva, saivasastra, kramapada. In addition to these,
some clearly Buddhist terminology is used freely.** The wide ranging con-
tents of the Vysasarasamgraba make its structure more complex than what
the schematic diagram above could show. As mentioned above, there is a
whole chapter on Siva’s world (szvanda, chapter two) in the Vaisnava layer;
the best deity is said to be Hari in 15.18,” which belongs to the Saiva layer;
and the last chapter, which is part of the general layer, features praise of
Sivaloka (24.63-74), and, at the end, an additional verse giving the whole
Visasirasamgraba a Saiva flavour.?® All in all, what strikes one is that the

2 The peculiarities of this za¢tva system are the following: the highest taztva is Siva,
Brahma/brabhman and the purusa at the same time (20.6); the twenty third tattva is
called mati; the mahabhbitas are called dhatus and instead of tanmatras, we have a great
number of gunas.

* E.g. maitri, karuna, mudita and upeksa, the so called brabmavibaras, are men
tioned in 11.57-58ab. Note also that the yoga chapter of the Visasarasamgraba (chap-
ter sixteen) has numerous passages that appear in another text of the Sivadharma corpus,
the Dbarmaputrika, which in turn seems to be deeply influenced by Buddhist thought
(see Kafle forth. and Barois 2020).

» Vysasarasamgraha 15.18a: devatanam harih sresthab.

* Vysasarasamgraba 24.83 (sragdhari metre; note the form pratidina for metrical
reasons): yenedam sistrasaram avikalamanasa yo "bhyaset tatprayatnat | vyakto sau si-
ddhbayogi bhavati ca niyatam yas tu cittaprasannab || pitryam yo [ye?] gitapirvam pratid-
ina satasa uddbriyante ca sarve | dtmanam nirvikalpam sivapadam asamam prapnu-
vantiha sarve ||; ‘If someone studies this essential Sastra with his entire mind, and with a
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primary mission of the Vysasarasamgraba must have been similar to that of
the Lalitavistara, another, less successtully surviving, text of the Sivadhar-
ma corpus: the Vysasarasamgraba too must have been aiming at ‘harmo-
nising aspects of Saiva and Vaisnava dbarma’ (De Simini and Mirnig 2017,
649) and probably of a number of related philosophical schools and reli-
gious currents.

There seems to be even more to the Visasarasamgraha’s aspirations. It
would appear difficult to find any further leitmotif in this impressively rich
material, in which innumerable traditions intermingle, or to understand
what other role this text could have played in the formation of the Sivadha-
rma corpus, if one thing did not stand out clearly: the figure of Anarthayajfia.

2. Anarthayajia’s sacrifice and the asramas

As we have seen, Anarthayajiia is the interlocutor of the sections that can be
labelled Vaisnava and his name also appears in other parts of the text. That
he is part of a Vaisnava setting in chapters one to ten and nineteen to twen-
ty-one is also certain from the observation that when he has answered all of
Vigataraga’s (Visnu’s) questions in detail, and when Visnu reveals himself,
they are described as departing to Visnuloka together,” thus offering the
impression that Anarthayajia is a devotee of Visnu. One could argue that
Visnu’s position as a pupil and the fact that he is being taught Saiva material
(in the Saiva chapters) point towards the possibility that Anarthayajfia is
a Saiva who converts Visnu, thus turning most of the Visasirasamgraha
into a Saiva-oriented text; but the episode in which Visnu steps forward and
Anarthayajfia praises him throughout thirteen jagati stanzas (21.9-21) be-

clear heart, by that effort he will evidently and inevitably become a Perfected Yogin; and all
those who perform a hundred times the [rituals] of the Ancestors after singing a song every
day will reach their non-differentiating Selves, Siva’s unequalled abode, in this world.”

7 Vysasarasamgraha 21.30-32 (anustubb and upajati metres): evam uktva haris tatra
kare grhya tapodhanam | tatab so ‘ntarbitas tatra tenaiva saba kesavab || 30 || evam bi
dbarmas tv adhikaprabbavad gatab sa lokam purusottamasya | asesabbutaprabbavavy-
ayasya sandtanam sasvatam aksarasya || 31 || tvam eva bbaktim kuru kesavasya janardana-
syamitavikramasya | yathd bi tasyaiva dvijarsabbasya gatim labbasva purusottamasya ||
32 ||; ‘Having spoken thus, then Hari took the great ascetic by the hand, who disappeared
in that moment, and with him Kesava, too. (30) Thus, as a consequence of the abundance
[of] Dharma (in him? Perhaps understand dbarmasyadbikaprabbivad), he [Anarthaya-
jiia] reached the eternal and never-ending world of the never-decaying Highest Person,
the imperishable origin of all living beings. (31) You yourself should be loyal to Kesava,
to Janirdana of unmeasurable heroism, so that you can tread the path of that excellent
Brahmin, that [of the] Highest Person. (32)°
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fore departing to Visnuloka with the promise of final liberation® suggests a
truly Vaisnava milieu here.

Moreover, Anarthayajfia’s figure is not confined to the Vaisnava layer.
It reappears in the outermost, Dharmagastric layer, in a somewhat obscure
discussion on Anarthayajiia’s origins and on the religious practice he fol-
lowed, that is the practice of performing internalised sacrifice (anarthaya-
j#a), a concept echoing his name (see 1.7a and 22.1-14). This time, any ref-
erence to Anarthayajia’s religious affiliations is carefully avoided to better
fit him into a layer without any clear sectarian bias. At this point, it begins
to emerge that Anarthayajfa, rather than Visnu or Siva, is the key figure in
the Vysasarasamgraba. What is striking is that no other Sanskrit text seems
to mention an Anarthayajiia, and the name may in fact be the invention of
the redactors or authors of the Vysasarasamgraba. This in itself places great
emphasis on this mysterious figure.

What is even more important is the aforementioned concept of anarthayajiia,
or ‘nonmaterial sacrifice.” This is taught in chapter eleven, within the Saiva sec-
tion, and is associated with Anarthayajfia, the person in chapter twenty-two;
furthermore, it is summarised there with details perfectly in harmony with,
and in fact echoing, its Saiva presentation in chapter eleven. In this way, Anar-
thayajfia or the concept of anarthayajiia appear in and dominate all three ma-
jor layers of the text—general, Vaisnava and Saiva—becoming abinding thread
for the Vysasarasamgraba, running through the whole work, and giving the
impression of a leitmotif. The presence of Anarthayajiia as a person and as a
concept in the Visasarasamgraha can be represented as follows:

Anarthayajna, a legendary yo-
gin, performing anarthayajna

Anarthayajna the interlocutor

anarthayajna, i.e. nonmaterial
sacrifice

* Vysasarasamgraba 21.29 (upajati metre with some irregularities): gacchama bho
samprata Svetadvipam agamya devair api durniviksyam | madbhaktiputamanasi
prayati ghorarnave naiva punas caranti ||; “Well, let’s go now to the White Island, which
is hidden and inaccessible even for the gods. He who dies after his mind has been puri-
fied by devotion towards me, will never again enter the dreadful ocean [of existence].’
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Exactly because of this omnipresence of the word anarthayajia in the
V;f;asdmmmgmba can we assume that the main message and role of the
work in the Sivadharma corpus stems from it.

But what exactly is the concept of anarthayajiia? It is sacrifice (yajia)
without external, material things (an-artha), that is, without a sacrificial fire,
without substances to be sacrificed, without any ritual elements and without
any mantras to be recited, as opposed to arthayajiia (Vysasarasamgraha 6.2a),
also known as dravyayajiia, which is dealt with in a single verse (Vysasarasa-
mgraha 6.3d). In short, anarthayajiia is nonmaterial, internalised sacrifice in
which any ordinary elements of Vedic or brahmanical sacrifice are substituted
with mental processes, mental practices and moral virtues. For example, the
great altar (mahavedi) is identified with the yogic practice of the withdrawal
of the senses (pratyahara), the placement of the bowl during a sacrifice is now
knowledge about Siva (s7vajiiana), the Adhvaryu priest is now yogic concen-
tration (dharand), and so on and so forth (see 11.13-24). It is worth remark-
ing here that all this contrasts conspicuously with Uttarottaramahbdsamvada
chapter six, which, after defining Dharma as a four legged bull (see p. 186
above), goes on to teach the details of agnibotra.

The concept of anarthayajiia in the Vysasarasamgraba is introduced at
the beginning of the description of the first of the four dsramas, in this case
that of the grbastha, and not the Brahmacirin, as could be expected. Im-
portantly, the term grbastha does not appear in this chapter at all; therefore
the notion of anarthayajia might also be regarded as replacing that of the
householder.

Now, it is generally accepted that one of the defining marks of the brah-
manical religion is the system of four asramas.” The likely date of the cre-
ation of the system of dszamas is the age of the Dharmasatras, possibly the
fifth century BCE, and its classical formulation probably happened at the be-
ginning of the common era,* both dates coming before the supposed time
of composition of the Vysasarasamgraba. The system of the four brahman-
ical dsramas also survived practically intact during the time of the tantric
and non tantric manifestations of Saivism and Vaisnavism.>!

» For example, see Olivelle 1993, 244: [The system of dsramas is] ‘an institution
that has been—and that has been accepted by native theologians and modern scholars
alike as being—a cornerstone of what we have conveniently come to call “Hinduism.”

30 See Olivelle 1993, 101-103.

3 See e.g. Sanderson 2009, 41: “The early medieval period, from about the fifth centu-
ry to the thirteenth, saw a decline in the role of Srauta sacrifice in the religious ceremonies
undertaken by Indian rulers. But it was not that kings turned aside from the brahmanical
tradition in a fundamental sense. They continued to uphold the brahmanical social order of
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In secondary literature,* discussions on systems of 2s7amas tend to focus
on the following points: [1] the number of sramas in the system, [2] their
names or labels, [3] any subcategories within the four 4sramas, [4] the order
of the presentation of the four dsramas, [5] the question of whether they are
to be taken as a temporal sequence or as life-choices, and, [6] the required
order in which they are to be followed by the individual if they are a temporal
sequence, and obviously [7] the content of each category and subcategory.

To address the first point above, in Sanskrit texts touching on the
number of dsramas, their number is given overwhelmingly as four, with
minor exceptions,” and it is also so in the Vysasarasamgraba. As regards
the usual labels associated with the four dsramas (point [2] above; brah-
macarin, grhastha, vanaprastha, and samnydsin) and their synonyms, they
appear in the Vysasarasamgraba several times,* but in the major discus-
sion on the dsramas in chapter eleven, the term grhastha, or any of its syn-
onyms, are not present, as noted above. The colophon of chapter eleven
reads caturasramadhbarmavidbanab (‘the rules pertinent to the Dharma

the castes and disciplines (varndsramadbarmab) and they were commonly commended in
inscriptions from the fifth to the eighth centuries for having rigorously imposed it on their
subjects.” See also p. 255 7bzd.

32 See e.g. Kane 1941 and Olivelle 1992, 1993 and 2018.

3 A possible exception could be Kaundinya’s comment on Pisupatasiitra 3.1 (avyakta-
lingi): sadasramalinganupalabdhav anavadbrtoktalingavad avyaktah kriyah karyab; ‘[At
this stage of the ascetic’s life,] actions are to be performed secretly (avyaktab), in a way in
which the taught sectarian marks are not ascertained (anavadbytoktalirigavad), without
having any of the sectarian marks of the six Zsramas.” Note that Hara remarks (1966, 309
n. 1) that one might want to read vyakzib for avyaktab, given that the next sitra reads vy-
aktdcarab; but that is probably not necessary. Here, the editor of the Trivandrum edition of
the Pisupatasitra gives the following list in explanation of the phrase ‘six asramas’ (saddsra-
ma): ‘brabmacari, grhasthabh, vanaprasthab, samnydsi, pasandab and siddhah.” This inter-
pretation is probably based on Kaundinya ad Pisupatasitra 1.6 (atra yathanyesam api
varndsraminam dsramaprativibhigakarini lingani bbavants; ‘there are distinguishing
marks here [in this system] just as for other members of varndsrama-system’) and 4.18
(grhasthabrabmacdarivanaprasthabhiksupasandinam panthanah, te kupathah; ‘the paths
of the householder, the chaste student, the forest-dweller, the mendicant, and the heretic
are wrong paths’). Another obscure mention of six dszamas appears at Jayadrathayamala
1.45.213ab (fol. 194r): saddasramantarastho yah sa gurur bhairavigame; ‘He who is estab-
lished within the six dszamas is the [true] gurn in the Bhairava Tradition.” Here textual
corruption is unlikely (e.g. from saddasrama®), because this line is part of a passage that lists
groups of six items. Furthermore, the Nityabnikatilaka, a post-tenth-century text of the
Kubjika tradition, teaches six Zs7amas mostly intended for yogins, namely: grhastha, salayin,
caravin, vanacarin, naisthaka and yogin (NGMPP 3-384, A 41/11, fols 2r-3r).

*E.g.in Visasarasamgraba 4.74cd: grhastho brabmacari ca vanaprastho tha bhatksukab.
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of the four d@sramas’), but the topic that is in focus here is in fact a new
kind of sacrifice (yaj7ia) which is devoid of materiality because, according
to the text, material things are nothing but trouble, or as the text puts it,
‘material things/objects/money (artha) present many kinds of obstacles
and [their acquisition causes] great fatigue...””® Thus, Mahesvara teaches the
goddess about the nonmaterial version of sacrifice, and closes the section
by saying ‘[By this] the first Zs7ama has been taught to you, O fair-faced
goddess! [ This teaching of] the true Dharma is worshipped by Sadasiva and
the gods.”* Why is the first 4s7ama not named here and why does the term
grbastha not appear at all in this chapter? Is it simply implied? Or did the
nonmaterial version of the daily sacrifices make an impression of being so
yogic and so purely mental that the term grhastha seemed out of place to
the redactors?

As regards any subcategories of the four main aszamas in the Visasarasam-
graba (point [3] above), there is a short discussion on the categories vipra,
muni, bhiksu, nirgranthi, parivrajaka, rsi, dandika and pasupata in 22.59-63.
This may be an attempt to elaborate on the subcategories of the fourth Zsrama,
pulling the category of the atyasramin Pasupata into the fourfold dsrama-sys-
tem,”” and it may indicate that the redactors’ interest in the 4s7amas focused on
the mendicant or the ascetic, rather than the householder.

The order of the four dsramas (point [4] above) in Visasarasamgraha
chapter eleven provides further clues about the significance of the presenta-
tion of its @srama-system. The order here, explicitly, is: first 2srama (asramah
prathamah, 11.25a, possibly the grbastha), brabmacarin (brabmacaryam,
11.26; dvitiya dasramah, 11.30a), vanaprastha, and parivrajaka. The order of
the first two dsramas is emphasised (prathamab, dvitiyab), as if they were to

3 Vysasarasamgraba 11.6ab: babuvighnakaro by artho babvayisakaras tatha. The
opening of the Sivadbarmasistra is similar, see e.g. Ng; line 3: agnistomadayo yajia ba-
buvittakriyanvitah | na sakyamte yatah kartum alpavittair dvijatibbib || sukbopiyam
ato brithi sarvakamarthasadbakam | bitdya sarvasatvanam sivadbarmam sandtanam ||.

3 Visasarasamgraba 11.25: asramab prathamas tubhyam kathito sti varanane |
saddsivena saddharmam daivatair api pagitam |)|.

¥ See fn. 33 and also a similar attempt in the Sivadharmottara mentioned on page be-
low. Also, note that the Vysasarasamgraha is aware of the fact that the Pasupata is outside or
beyond the system of asramas; see Visasarasamgraha 8.40: caturasramato ‘dbikyam vratam
pasupatam kytam | tasmat pasupatam Srestham bbasmadharanabetavah ||; “The Pasupata
vow is superior to those within the four dszamas. Therefore, the Pasupata [vow] is the best,
because it involves the use of ashes.” See also De Simini’s relevant remark on how most texts
of the corpus, including the Vysasarasamgraba, but excluding the first two, reveal traces of
tantric influence (2016a, 64 n. 184): ‘the Vysasarasamgraba distinguishes the texts of the
Pasupatas from those of “Saivas,” a term used in similar contexts to designate tantric Saivas.’
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be definitely seen as a temporal sequence, rather than options. The order of
these two dsramas is reminiscent of Apastambadbarmasiitra 2.9.21.1% but
is otherwise rather rare; e.g. the Manavadbarmasastra and other loci class-
zci teach a temporal sequence in which the grbastha comes second.” The
Visasarasamgrabha mentions the four dsramas elsewhere, in the Vaisnava
chapters, twice, in both cases mentioning the grhastha first.** The grhastha
being the first in the sequence of the four dsramas is also what chapter eleven
of the Sivadbarmasistra teaches. As the recent editors of that chapter remark,
this phenomenon might lead ‘one to wonder whether this section of the chap-
ter [Sivadbarmasistra 11.10ff], or even the chapter as a whole, might have
been composed substantially earlier’ (Bisschop, Lubin and Kafle 2021, 23), a
question easily applicable to Vysasarasamgraba chapter eleven.

It appears as if part of the Vysasarasamgraba’s main agenda could be a
reinterpretation of the order of the four d@szamas, be it temporal or merely a
question of an enumeration of options. One’s impression that the central idea
in the Vysasarasamgraba is the presentation of the four asramas is amplified
by a discussion in chapter three on why Dharma is thought of as a bull. In
spite of the somewhat obscure phrasing, it is clear that in Vysasarasamgraba
3.3—4 Dharma is imagined as a bull whose four legs are the four sramas:*'

dbrtir ity esa dbatur vai paryayab parikirtitab |
adhbaranan mabattvac ca dbarma ity abbidbiyate || 3 ||

3 Apastambadbarmasiitra 2.[9.)21.1: catvira asrama garbasthyam acaryakulam
maunam vanaprasthyam it. In Olivelle’s translation (1999, 64): “There are four orders
of life: the householder’s life, living at the teacher’s house, the life of a sage, and that of
a forest hermit.” See Kane 1941, 416 and Olivelle 1993, 82F.

¥ Manavadbarmasistra 4.1: caturtham dyuso bbagam usitvadyam guran dvijab |
dvitiyam dynso bhiagam krtaddro grbe vaset ||; ‘Having spent the first quarter of his life at the
gurw’s place, the twice born should dwell at home, married, in the second quarter of his life.”

9 Visasarasamgraba 4.74cd:  grbastho brabmacari ca vanaprastho tha bhaiksukab.
Visasarasamgraba 5.9: etac chancam gybasthandm dvigunam brabmaciripam | vanaprasthasya
trigunam yatinam tu caturgunam||. Thelatter verse s very close to Manavadbarmasistra 5.137.

1 Seealso Vysasarasamgraba 4.74: catuspadah smyto dbarmas caturasramam asritah |
grbastho brabmacari ca vanaprastho tha bhaiksukab ||. The Vysasarasamgraha’s interpre-
tation of the bull’s four legs as the four dszamas is in contrast with Manavadharmasistra
1.81-84: there Dharma loses one leg in each yzga as it deteriorates. An idea similar to the
one in the Vysasarasamgraba may be expressed in Mahabhdrata 12.262.19-21: dbar-
mam ckam catuspadam asritds te nararsabbah | tam santo vidhivat prapya gacchanti
paramam gatim || 19 || grbebbya eva niskramya vanam anye samdsritah | grbam
evabhisamsritya tato nwye brabmacarinab || 20 || dbarmam etam catuspadam dsramam
brabmand vidub | anantyam brabmanab sthanam brabmand nama niscayah || 21 ||.
See this passage discussed in Olivelle 1993, 99.
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Srutismytidvayor mirtis catuspadavysah sthitah |
caturisrama® yo dbarmah kirtitani manisibbip || 4 ||

The stem ‘dhbrt7’ is said to be a synonym [of dbarmal]. It is called dbarma
because it supports (ddharanat) and because it is great (mabattvat). (3) The
embodiment of Sruti and Smrti, the Dharma that is the four ddamas is

taught by the wise as being a four legged bull. (4)

This leads us to the next question (point [5]), namely if the Visasarasamgraha
teaches a temporal sequence or four distinct life options.* The difficulty in
answering the above question lies in the fact that the first three Zsramas are
discussed in Vysasarasamgraba chapter eleven as if everything were totally
internalised, with almost no reference to external objects to be used or ac-
tions to be performed in these versions of the d@syamas: even the devotee’s
wife is now substituted with Faith, his ritual bath is said to be Itihisa, his
garments the Purinas, etc.** This in itself is challenging to interpret, but
what comes as a surprise is that the fourth d@s7ama is treated differently. Now
real life objects and real life instructions begin to appear among internalised
abstractions (Vysasarasamgraha 11.45-46):

varjayen madbu mamsani paradarams ca varjayet |
varjayec ciravdsam ca paravasam ca varjayet || 45 ||
varjayet systabbojyani bhiksam ekam ca varjayet |

varjayet samgrabam nityam abbimdanam ca varjayet || 46 ||

He should avoid honey/alcohol and meat, as well as others’ wives. He should
avoid staying [in a place] for long and also staying at others’ places. (45) He
should avoid food that has been thrown away and he should avoid food
from a single house.”” He should always refrain from accumulating [wealth]
and from self conceit. (46)

2 Understand caturasramab or rather caturasramant, both of which would be unmetrical.

> On the dsramas being either life options (typically in the age of the Dharmasiitras)
or temporal stages (typically in the classical period, from Manu on), see Olivelle 1993 in
general, and Olivelle 1993, 131 in particular: ‘In contrast to the original system, the clas-
sical formulation considers the 4sramas not as alternative paths open to an adult male
but as obligatory modes of life suitable for different periods of a man’s life.”

“ See Vysasarasamgraba 11.18a and 20cd: sraddha patni.. itibdsa jalasninam
puranakyta m ambarah.

 Compare Sivadbarmasistra 11.41 (as edited and translated in Bisschop, Kafle
and Lubin 2021, 82 and 115): mddhukarim cared bhiksam ckannam parivarjayet |
upavdsat param bbaiksam ekannam grhinam malam ||; ‘He should seek alms like a
bee [i.e., from many houses]; he should avoid single food [collected from one house];
almsfood is better than fasting; single food is the stain of householders.’
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Vrsasarasamgraba 11.52-53 similarly give practical instructions instead of
elaborating on internalisation:

divasasyastame bhage bbiksam saptagrbam caret |
na casita na tistheta na ca debiti va vadet || 52 ||
yathalabbena varteta astan pindan dine dine |
vastrabhojanasayydsu na prasajyeta vistaram || 53 ||

He should go on his alms round visiting seven houses at the eighth part of
the day. He should not sit down, he should not stay, and he should not say
‘Give me!’ (52) He should live on what is available, on eight bites a day. He
should not stick to items of clothes, food or a bed for long. (53)

Why this partial switching to realia here? The passages on the parivrijaka
give the impression of the redactors finally finding their way back to familiar
territory, as if the first three of the traditional dszamas were beyond their
scope, or would be, in their traditional forms, life-options to object to, or
out of their reach, or at least something distinct from the fourth dsrama.
They present the first three d@sramas as a temporal sequence of yogic med-
itations, ignoring all the everyday details of the ritual life of a traditional
brabmacarin or grhastha, and even the vanaprastha, emphasising internal-
isation, but then they switch to a tangible description of a real samnyasin/
parividjaka. Thus, we arrive at a bifurcated system of, on the one hand,
devotees, possibly householders, practising internalised sacrifices, and, on
the other hand, wandering mendicants.* That the married householder is
significantly present in the Vysasarasamgraba can be inferred from the fact
that the Saiva section has two chapters on embryology (chapters thirteen
and fourteen), a possible real-life interest for a married man,” but yogic
teachings and praise of ascetics also abound in the text.

So, is there a temporal sequence of dsramas in the Vysasarasamgraba, and
if there is, what is the required order (points [5] and [6])? What seems clear is
that the concept of the brabmacirin as a young pupil studying the Veda at his
gurn’shouse s totally ignored.* The stage of brahmacarin seems to follow that

“ This bifurcation, namely that of the distinction between those who ‘stay at home’
and pursue their religious goals there (grhastha), and those who leave their homes to
become hermits and ascetics, is the point of departure in Olivelle 2019.

4 The householder is also said to be the best of the four 4sramas in 15.17a:
asramandam grhi srestho.

“ This is strikingly similar to what happens in chapter eleven of the Sivadbar-
masistra. See Bisschop, Lubin and Kafle 2021, 22 on the sivabrabmacarin in Sivadbar-
masastra 11: “The Sivabrabmacarin comes next (11.15). This would seem to be out of
order according to the sequence established by Manu, but this sfvabrabmacarin is not
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of the householder in time, possibly representing a level of asceticism or yoga at
which the householder may arrive, although its short description (11.26-30)
uses words related to the traditional brabmacarin: vrata, savitri, brabmasitra,
snana, etc., all now entirely internalised (his staft is self-restraint, his bowl is
compassion, etc.). The category of the vanaprastha does not seem to refer to a
real forest-dweller either: ‘with his sense faculties conquered, he departs to the
hermitage of rules of conduct which is in the forest of indifference and is sur-
rounded by walls that have the stone-strong gate of moral conduct.™ In short,
the descriptions of the vanaprastha, the brabmacarin, and in fact the grhastha,
sound like yogic meditations.

Thus, the contents of the four dsramas (point [7] above) can be summa-
rised as internalised and meditative reinterpretations of the traditional ones,
with the possible exception of the samnydsin/bhiksu/parivrdjaka. What is the
purpose of this reinterpretation? Olivelle (1993, 59) quotes Douglas (1982)
on the correlation of urbanisation and the weakening of ritualism and the
emergence of new ecstatic forms of religion and internalised values. But some-
thing even simpler than this may lie behind the Vsasarasamgraba’s main
agenda: a text that aims to reconcile the practices of Vaisnavas and Saivas (and
Vaidikas and possibly Buddhists) may find it difficult to come up with such
detailed ritual instructions for the householder and the other Zsyamas that
would fit all groups involved and instead invents a generic and mostly yogic
variant of the system, without any sectarian bias, balancing on a razor’s edge.

3. Possible conclusions and avenues for research

I agree with Olivelle (1993, 3) that the fourfold Zsrama-system has probably
never represented sociological realities faithfully, but has rather always been
a theological construct;*” thus I am aware of the danger of drawing hasty
conclusions about the milieu in which a text was born or became popular
based on its reinterpretation of the dszama-system.

Nevertheless, one possible way of interpreting the structure of the
Vrsasarasamgraba and its presentation of the system of four dszamas is the

conceived of as observing the period of studentship in youth, preliminary to marriage.
Indeed, no mention is made of Veda-study, its 7zison d étre in the Smarta system. Rath-
er, the term is probably used to mean nothing more than a vow to refrain from sex [...]’

© Vysasarasamgraba 11.32: vairigyavanam asritya niyamdsramam aharet | silasai-
ladydbadvare prikare vijitendriyab |.

*0 As Olivelle (1993, 7) warns: ‘...the dsrama system is primarily a theological con-
struct. The system and its history, therefore, should be carefully distinguished from the
socio-religious institutions comprehended by the system and from their respective his-
tories.’
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following. As I said in the introduction, the text offers at least three layers of
possible religious paths: a general Dharmasastric or Vaidika one, a Vaisnava,
and a Saiva one, possibly reflecting the religious milieu of its place and time
of composition, proceeding from the most orthodox to the more esoteric,
from the general and everyday to the secret and only mentally visualised. The
dsrama system is presented in the innermost, Saiva, layer in a mentally in-
ternalised fashion, quite logically, since, as Vysasdarasamgraba 2.16 confirms,
there is no agnibotra nor any daily rituals in the Sivianda, a Saiva heaven that
is reachable only through Saiva yoga:

na japo nabnikas tatra nagnibotri na yajiakyt |
na vratam na tapas caiva na tiryannarakam tatha || 16 ||

There is no recitation there or daily rituals, nobody performs the fire sacrific-
es and there is no sacrificer. There are neither religious observances, nor aus-
terities. And there is no ‘animal hell’ [or: ‘neither animal existence nor hell’].

The dsrama system is then reinterpreted, while keeping the four traditional
labels, as a twofold system: the first three Zs7amas may concern the inner life
of a non ascetic (possibly a householder), who can, in parallel to his every-
day religious activities, practise a secret Saiva version of the traditional s7z-
mas as yogic meditation, while the fourth ds7ama seems to be for those who
actually leave their homes to become Saiva ascetics. The internalised version
of the sacrifices of the grhastha is introduced through the figure of Anar-
thayajiia, whose name and prominence in the text suggests that he is the main
propagator of this new approach to ritualism.” The Vysasarasamgraha’s role
in the Sivadharma corpus is then twofold: it provides a text that is suita-
ble for Vaisnavas and Saivas, presenting its teachings on different levels of
an esoteric scale, the Saiva teachings being closest to the core, and always
providing an internalised, secret version of topics discussed in the other
layers; and it also reinvents the traditional 4s7ama system in a Saiva way,

°! The internalisation of ritual is of course not the Vysasarasamgraha’s invention.
For internalization as the perfection of ritual in the case of the samnydsin, see Olivelle
1992, 68-71, and e.g. Brhatsamnyasopanisad 272. In Olivelle’s translation (1992, 256):
‘Having deposited the sacred fires in himself, an ascetic who offers the entire phenome
nal world in the fire of knowledge is a great ascetic and a true fire sacrificer.’

>2 As very clearly expressed also by Uttarottaramahdsamvada 9.1 (MS NS, fol. 191y,
verse 10.1 in Naraharinath 1998, 577): ye mam caivavamanyante visnubbaktipariyanab |
madbhaktyd cathava vispum ubbau narakagaminau ||; “Those who are devotees of Visnu
and despise me [Siva], and also those who are my devotees and [despise] Visnu, all of these

people will end up in hell.”

200



“..not satisfied with the Mahabbarata...” (Srutva bharatasambitam atyprab)

but in such a manner that would be acceptable for other religious groups.
This may be an attempt to further develop an idea that appears in both the
Sivadbarmasistra and the Sivadharmottara >

The above conclusions await future revision in the light of further re-
search focusing on the connections between the Vysasarasamgraba and
other works of the Sivadharma corpus, especially the Sivadbarmasistra
and the Sivadbarmottara with regards to their dsrama-systems, and those
for which a Nepalese origin can be hypothesised for other parallelisms. For
example, passages and yogic concepts shared by the Visasarasamgraba and
the Dharmaputrika are to be more deeply investigated. Furthermore, an
examination of the relationship between the Vysasirasamgraba and the
Mahabharata has great potential, more far-reaching than what is suggested
solely by the numerous verses borrowed from the Mahabbarata in chap-
ter twenty of the Vysasarasamgraba. A major avenue for further research is
undoubtedly the study of other texts of the Sivadharma corpus in which a
co-existence of Vaisnava and Saiva material can be observed, this being part
of the Vysasarasamgraha’s agenda.

This preliminary survey of the Vysasarasamgraba might additionally
serve the purpose of reminding us that future observations concerning any
text in the Sivadharma corpus need to be based on critical editions and on
a thorough and comparative study of the entire Sivadharma corpus. Fortu-
nately, this is in progress.

>3 These texts use new phrases for the four dsramas: Sivadbarmasistra chapter elev-
en uses the terms s7vagrhdasramin, sivabrabmacarin, Sivavaikbanasa and sivavratindra,
while the Sivadbarmottara 12.203-207 uses sivabrabmacirin, sivisramadbarmasthab
grbasthab, sivasramavanastha, and for the fourth category both the terms pasupata and
mahdvratadhbara. On this topic, see De Simini 2016a, 52-53 and Bisschop, Lubin and
Kafle 2021, 17 ff.
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Bana is blessed, Krsna is cursed
Instances of lay Saiva devotion in Kashmir

Judit Torzsok
(Ecole Pratique des Hautes Etudes, PSL University)

1. Introduction

This paper focuses on chapter twenty-one of the Haracaritacintamani or
‘The Magic Jewel of Siva’s Deeds,” which relates the story of banalingas,
egg-shaped stones found in the Narmada river and commonly worshipped
as manifestations of Siva. This Kashmirian version of the story combines
several myths about a demon called Bina, Siva’s devotee, and moulds them
into a special Saiva lesson about how excessive devotion may be rewarded.
Interestingly, it also uses a Krsnaite myth, which is entirely transformed to
become a Saiva one.

The text from which one chapter is examined here, the Haracari-
tacintamani, or “The Magic Jewel of Siva’s Deeds,” was written by a Kash-
mirian author, Jayadratha, in the first half of the thirteenth century. This
is the only work that seems certain to have been composed by him, others
being of doubtful attribution.! The Haracaritacintimani is an antholo-
gy of edifying stories of Saiva mythology, primarily intended for a general
public of lay (laukika) devotees. Accordingly, just as in the Purinas, each
story ends with the promise of a reward (srutiphala) for those who recite

! Two works on poetics, the Alamkdravimarsini and the unpublished Alamkarodiba-
rana, are sometimes attributed to Jayadratha but more often to his brother, Jayaratha, com-
mentator of Abhinavagupta’s Tantriloka. See e.g. De 1923, 197-198.
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or listen to that particular story: if you understand the form in which Siva
manifests himself in the story, you will reach liberation or obtain various
other rewards. Stylistically, too, the text resembles the Puranas: it is written
in a fairly straightforward, non-ornate style, mostly in s/oka, but with more
stylistic and poetic effort than an ordinary Puranic text. It can thus be said
to represent a mixture of two genres: Purana and classical poetry. Various as-
pects of the work are of interest from the point of view of religious history,
of which I would like to highlight four, by way of introduction.

First, although most of the Saiva myths included may have been popular
stories throughout India in various periods, the versions retained here often
represent a local, Kashmirian variation, possibly with details of local cults
from Jayadratha’s period. A typical example can be found in chapter twelve,
which relates the origin of the local river, the Vitasta. Another chapter, the
one on the warrior goddess Durgi, also includes unusual elements that may
be of Kashmirian origin.> When studying these variations, it is also an ad-
vantage that we have the date and place of the author, which we do not in
the case of anonymous Puranic stories.

Second, each chapter is introduced by a philosophical stanza, which
gives the myth a Kashmirian non-dualist Saiva interpretation. In this way,
Jayadratha manages to combine philosophy with the narrative genre, the
learned Sastra with the popular Purina. Through this association, he also
creates a link between lay Saivism, represented by the story itself, and ini-
tiatory Saivism, represented by the esoteric interpretation given in the in-
troductory verses. The philosophical stanzas thus make the popular stories
worth knowing also for those who look for hidden, esoteric meanings that
are not normally expressed in Puranic myths.

To illustrate this point, one might look at the introductory stanza of
chapter twenty-two, which relates the well-known myth of how the god-
dess (Devi), Siva’s spouse, practised austerities in order to shed her dark skin
and become light-complexioned, ‘of golden colour.” The stanza takes Devi’s
dark skin to represent differentiation or duality (bbeda) and the brightness
of fair skin to stand for the light of nondual consciousness (samvitprakisa).
The story thus, in this interpretation, becomes an allegory of enlighten-
ment.’ The two lions who threaten the goddess during her ascetic practices

* For this chapter, edited and translated, and its oddities, see Torzsok 2020.

3 Haracaritacintimani 22.1 (for details about the manuscripts used, see next section):
tyaktvd bhedatamomayam vapur idam devi tava svecchaya samvin-nistusa-bodha-bhas-
varatayd dedipyate cen mayi | taj jane hamidammayauw mygapati himsrauw mitatvam
bathad ujjbitvaimaratam anugrabavasad ayasyatas tau vibbo (ayasyatas tan | S D L
Tsuchida: @ydsya tasthau Ked) ||; ‘If the Goddess belonging to You, O Lord, having
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(but who in the end become ganas) are understood to represent aspects of
duality, namely I-consciousness and Objectivising consciousness.*

Third, some chapters or passages discuss particular rituals that are either
less well-known from earlier sources or for which Jayadratha uses sources
no longer available to us or available in a different form. One such ritual
is the ‘gift of knowledge’ (vidyddana) which is in fact the ritual oftering
of a manuscript to someone, examined, among other issues, in De Simini
2016a. As De Simini reveals, Jayadratha makes extensive use of a Sivadharma
text, which shows the proximity of the Haracaritacintamani and the lay
Sivadharma literature.” Another ritual described is the famous ‘night of
Siva’ (sivaratri), for which Jayadratha cites several lost sources to describe
the ritual vigil and feast in Siva’s honour, Popular in India to this day.®

Fourth, several, often originally non-Saiva, myths were adapted, trans-
formed or appropriated by Jayadratha in the Saiva context of his work.
Whether these adaptations were made by Jayadratha himself or by his pre-
decessors, they bear witness to the ways in which Saiva and non-Saiva ele-
ments might have interacted in the time and place of Jayadratha and before.
While it may sometimes be difficult to pinpoint where, when and by whom
the adaptations were made, some research made in this direction may prove
to be of interest. In this paper, an attempt will be made to identify certain
elements in the story of Bana that go back to other, non-Saiva sources and to
see how Jayadratha makes use of them and how he transforms these myths
into Saiva legends.

2. The manuscripts and the need for a new edition

The only existing edition of the work was published in the Kavyamala series
as its sixty-first volume, in 1897, by Mahiamahopadhyaya Pandit Sivadatta
and Kasinath Pindurang Parab. Nothing is said about the manuscripts

abandoned, out of her own will, this body made of the darkness of differentiation, shines
forth brightly in me, being luminous due to her awareness purified by the Supreme Con-
sciousness, then I know that these two murderous lions, being made of I-consciousness
and Objective consciousness, shall leave their limitations by force and, thanks to [the
goddess’s] divine grace, shall become immortals.”

* The term to denote these two, I-consciousness and Objectivising consciousness,
can be found in Abhinavagupta’s Tantraloka 4.168: so pi kalpitavrttitvad visvabbedai-
kasalini | vikdsini mabdkale liyate hamidammaye ||.

> For a comparison of parallels between Haracaritacintamani chapter thirty and
Sivadbarmottara chapters one and two (with some references to chapter seven), see De
Simini 2016a, 423-430.

¢ For a cursory treatment of this chapter, see Torzsok forthcoming 2021.
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used, but there must have been at least two, because two sigla (Ka and Kha)
recur in the footnotes. As remarked by several scholars, this edition often
has clearly corrupt readings and a new edition based on more correct manu-
script evidence would be useful.” One of the first to comment on this prob-
lem was Tsuchida (1997), who produced a list of proposed emendations
and conjectures wherever the edition’s reading did not seem to yield much
sense. Work on selected chapters was done by Alex Watson (unpublished
draft of chapter nine), Maho Shibazaki (1997, 1998 and 2007) and Florinda
De Simini (2016a) on the basis of new manuscript evidence. A new edition
is being prepared by the present author from chapter ten onwards (the first
nine chapters being edited by Alex Watson). For a review of known manu-
scripts, see Shibazaki (2007, 8) using information given by Alex Watson. I
have been able to obtain images of the following four manuscripts thus far,
all of which are paper manuscripts.

1. Oriental Research Library Shrinagar, manuscript no. 599, Devanagari (=
D). Bound in a book, 139 folios, 24.5 x 16 cm, approximately twenty lines to
the side, twenty aksaras per line. This manuscript is in good condition and
appears fairly recent. It contains a number of errors, but is not very corrupt.

2. Oriental Research Library Shrinagar, manuscript no. 1510, Siradi (=9).
Bound in a book, 135 folios, 24 x 12 cm, twelve lines to the side, thirty-five
aksaras per line. A very correct Kashmirian manuscript in good condition.

3. India Office Library, London, manuscript no. 7042/3333, Sarada (=L).
98 folios, 10.5 x 7 inches, approximately fourteen lines to the side, forty-five
aksaras per line. A correct Kashmirian manuscript of the nineteenth cen-
tury, in good condition. See Catalogue of the Sanskrit and Prakrit Manu-
scripts in the Library of the India Office, vol. I1, part 2. OUP, London, pp.
1075-1076.

4. Bibliotheéque Nationale, Paris, manuscript no. D28, Devanagari (= B).
Bound in a book, 114 folios (114 being written as 1014), twenty to twen-
ty-one lines to the side, thirty aksaras per line. This manuscript is extremely
corrupt and in a very uneven handwriting, and its variants have not been re-
ported in general, as it would have resulted in a very voluminous and largely
useless apparatus. Nevertheless, it represents an independent transmission
compared to the above ones and is the only witness we have of some verses
that seem to have been lost accidentally in the other manuscripts. On some
occasions, in spite of its many corruptions, this is the only manuscript that
transmits a correct reading or something that resembles one.

7 A critical edition would be ideal of course, but it would require one to obtain
copies of all the available manuscripts. Given the difficulties to procure copies of certain
manuscripts from Kashmir, this ideal may not be attainable.
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A few examples may be of interest to show the ways in which the new man-
uscript evidence helps us to establish good readings at places where the text
was meaningless beforehand in the edition, or where Tsuchida (1997) pro-
posed conjectures.

One obvious example in the edition of chapter twenty-one is in verse
31, whose second line reads danavaisvaryam asidya sarvajiia vismytd tava
(‘Having obtained sovereignty over the demons, you have forgotten the
omniscient [goddess?]’). Sarvajiia is in the feminine, but no female being
is mentioned in the context. Tsuchida already proposed danavaisvaryam
asadya sarvajid vismrta tava (‘Having obtained sovereignty over the de-
mons, Siva’s command was forgotten by you’) here, a conjecture that makes
perfect sense in the story and is also confirmed by all our manuscripts.

Another example shows that, while Tsuchida proposes a large number
of important improvements, there are yet further ones that the manuscript
evidence provides us with. In 21.23, the edition reads bbavanmirtya-
ntaram nandi prabbur mama bbhavan api (‘Nandin is another embodiment
of yours, and you too are my lord/and he is my Lord as well as you’). This
statement is rather awkward no matter how exactly one understands it syn-
tactically, for Siva is obviously Lord to Bana. Tsuchida does not conjecture
anything here, but three of our manuscripts read 7va for ap: (and one has
it7). The comparative particle yields appropriate sense here: ‘Nandin is an-
other embodiment of yours, he is my Lord just like you.’

The third example demonstrates that, although the vast majority of the
conjectures proposed by Tsuchida are useful and often agree with our manu-
scripts, sometimes they may prove to be wrong. In verse 28, the edition reads
as follows: banasurasutah sambbupijanaikapariyanab [...] (‘Demon Bana’s
son, who devoted himself to the exclusive worship of Siva’). This reading is
obviously wrong, for Bina has no son in this story. Therefore, Tsuchida con-
jectures banasurastutah ‘lauded by Bana.” The problem is that we need Bana
as the subject here, for he is also the unnamed subject of the subsequent verse.
The manuscripts solve this problem, for they all simply read bandsuras tatah
(‘and then demon Bana’). This example also shows that sometimes even a
very simple reading may become corrupted and find its way into the edition.

As pointed out above, manuscript B, in spite of its staggering number of
corruptions, is sometimes the only manuscript that seems to transmit a good
reading. The following two examples for this phenomenon are taken from
chapter twenty-three, from the story of the warrior goddess Durga/Kausiki.

In 23.70, Durgd’s yaksa servant speaks, after tying up the riksasa de-
mons. He reflects on what to do with them and decides that it is not for him
as a servant to make a decision: he should ask the goddess. Here, only our
manuscript B seems to have the right reading for the last word: ddso [’ ]smi
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sd prabbur devi svecchaya nésti me gatib | adaya tad amin baddbams tasyi
eva prakasaye || (‘Tam a servant and the goddess is my mistress, I cannot act
according to my will. So I shall take these tied [demons] and show them to
her’). The edition and the other manuscripts read the third person singular
passive prakdsyate, which is problematic because of the syntax. Consider-
ing the use of the first person singular in the first line, and the absence of a
different subject in the second line, we need a main verb in the first person
singular at the end of the verse too, which B has.

The manuscript situation is similar in 23.27. In this verse, three well-
known ways in which a girl may marry are enumerated: she may be given
by her father in marriage, she may have a svayamovara organised in which
she chooses a husband for herself or she may be eloped, lit. ‘taken by force’
(kanyayas ca pita data prasiddbam iti sadbusu | svayamvaram va kurute bri-
yate ca balena va ||). Only manuscript B has the right conjunction ‘or’ (v4)
to link the second possibility to the first,® the others have the nominative fem-
inine of the relative pronoun instead (y), which is impossible to interpret.

3. Summary of chapter twenty-one on Bana

The chapter I intend to examine here in more detail is chapter twenty-one
(for the full text and a translation, see the Appendix of this paper), dealing
with Bana, a demon king who is an ardent Saiva devotee. Through the story
of Bana, the chapter in fact explains the origin of the so-called banalingas,
egg-shaped stones in the river Narmada, which are worshipped as manifes-
tations of Siva. Here is a brief summary of the contents:

A powerful demon called Bana is born from Siva’s anger. Bana performs
austerities and intends to offer his thousand arms into the fire for Siva, but
the god stops him before offering his last arm. Bana, whose arms are restored
by Siva, obtains several boons from the god, most importantly that Siva shall
always be by his side and that every single stone he worships shall be trans-
formed into a /i7iga. However, a limit is set—Bana is cautioned not to worship
more than 100,000 such stone /z7igas or else his thousand arms be really cut
off. Siva installs Nandin, his own double, to be Bana’s doorkeeper, fulfilling

¥ A subsequent passage confirms that these three options are meant. See 23.78-79:
naham janami janakam tat ko data paro mama | upapannam apasyantyib svayamvara-
vidhir na ca || tad idanim kim anyena baliyin danavesvarab | svayam harati ced atra
kim asty ucitam uttaram ||; ‘I have no father, so who else could give me in marriage? I
do not know what is the best for me, so I cannot organise a svayamovara. So what else
can I'do now? The demon king is powerful. If he himself takes me, then would there be
a more appropriate solution?’
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in this way Bana’s request for him to be always by his side, and leaves. Bana
then, out of excessive devotion, of course forgets the limit. At this point, Nan-
din is perturbed: he should obey Siva’s command and punish Bana by cut-
ting off his arms, yet who is he to punish a true Saiva devotee. He thinks that
Visnu could solve the problem. At this point, Bina himselfleaves to see Visnu,
who is responsible for the maintenance of order and is sleeping on the snake
called Sesa in the eternal ocean. Bana challenges Visnu, who is now clearly
identified with Krsna and bears Krsna’s names and epithets. Visnu-Krsna in
fact knows all the events through his divine knowledge and asks his discus
(cakra), previously received from Siva himself, to cut Bana’s arms off. The
discus (cakra) obeys and severs Bana’s arms. When Nandin arrives there, he
is furious to see that Visnu-Krsna has acted of his own accord. Nandin curses
Krsna, announcing that the Vrsni clan (i.e., Krsna’s clan) shall perish. As a re-
ward, Bana is transformed into an eighteen-armed gaza called Mahakala. He
then receives another boon, namely that banalingas shall bring about moksa
for devotees. Moreover, it is stated that they can be worshipped by anyone,
Saivas, non-Saivas and even those who are outside the brahmanical fold.

4. Main elements of the story found in lay Saiva and non-Saiva literature

Jayadratha’s account builds upon several older Puranic myths to produce
a new story, maintaining and renewing the tradition of lay Saiva literature.
Three myths are moulded together here, two of which can be traced back as
far as the Harivamsa, while the third is more difficult to identify, but may
be partially related to a myth found in the Matsyapurina.

L. First, the story of how Mahakala becomes a gana in Siva’s retinue
goes back to several earlier sources. Mahikala is usually depicted in
iconography as a skeletal figure with a body made of skin and bones
evoking death (kala), such as in the Ravana-phadi caves in Aihole
(dated to ca. 550 in Tartakov 1980, 87), in the company of the di-
vine couple, the mother goddesses and Ganesa. However, early Saiva
Puranas such as the Vayupurana or the Skandapurina do notseem to
relate the story of his becoming a gana, although the Skandapurina
is replete with legends of how various Saiva devotees become Siva’s
ganas and includes (ch. 20-25) the story of Nandin (another famous
gana) as well as an otherwise completely unknown story about a dev-
otee called Kasthakata (ch. 52). Although Mahikala’s story is absent
there, it must be remarked that these narratives provide a significant
lay devotional example. For in each case, the devotee is rewarded with
final liberation and with becoming a member of Siva’s retinue.

This aspect of the devotee stories, namely that they provide an exam-
ple to follow, is certainly retained in Jayadratha’s version, who none-
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theless provides a very particular ontological basis to it. For in the
Haracaritacintamant, the ganas, including Nandin and Mahakala,
have no separate identities (as they would in a common mythologi-
cal context) in the ultimate sense, but are manifestations of Siva, in
accordance with Jayadratha’s non-dualist Saiva theoretical approach.
This identity of Bana/Mahikala and Siva is already brought out in
the introductory verse, although the story throughout speaks of the
demon devotee as a person distinct from Siva (unlike Nandin, who is
treated as an embodiment of Siva). This could be explained by Bana’s
becoming a gana only at the end of the story, i.e., his true identity
with Siva is only obtained after his act of devotion.

Bina’s devotion to Siva s nevertheless already known to the Harivamsa.’
It mentions his reward of becoming an eternal gana for Siva (ganapa-
tyam tathaksayam) and thus being in his presence all the time (nzzyam
samnidhyata). This suggests that the initial request of Bana to forever
be close to Siva probably derives from an early version."” However, it
is remarkable that in the Harivamsa these two rewards seem to logi-
cally form one single reward: since Bana becomes a gana, his request to
always be near Siva is also fulfilled. While there is the same end result in
Jayadratha’s version, already at the beginning Bana is granted the presence
of Siva near him all the time in the form of Nandin. Then, at the end,
Bana also becomes a gana. Thus, the two rewards are separated in our
Kashmirian version, the first (Siva’s nearness) being the start of the story
(the reason for Bana’s practising austerities and Siva establishing Nandin

as his doorkeeper) and the last being the end of it (ganahood).

II. The second element one could attempt to identify in earlier
sources is the etiological myth of banalinigas. This is certainly not
one of the oldest myths one can find in the Puranic corpus. The ear-
liest example known to me which appears to deal with this subject
comes from the Matsyapurina (chapters 187-188), which was most
probably known to Jayadratha.! In this version,'* the demons who

live in the triple city are governed by Bana. They frighten the gods

? For an overview of Siva’s role in the Harivamsa, see Schreiner 2005.

10 See Harivamsa 105.6: yathd cisya varo dattab samkarena mabatmand | nityam
samnidhyatd caiva ganapatyam tathaksayam ||.

" The closeness of Jayadratha’s chapter nine and the Matsyapurana’s version of the
same story was pointed out by Alex Watson in his unpublished notes on chapter nine
(September 25, 2004, p. 7).

2Tt is noteworthy that the chapter starts by lauding the sacredness of the Narmada.
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and sages, therefore Siva starts reflecting on the bank of the Narma-
di about how to solve the problem. He first sends Narada to Bana’s
court. Nirada teaches rites, donations and observances for women
to Bana’s wife, who offers him a gift. Narada asks the demonesses
to worship him (madbbaktih kriyatam). All the women are seduced
by him, and thus, by taking away their loyalty to their husbands (pa-
tivratatva) he creates a vulnerable point in the demon city, through
which the demons lose their energy (tejas). Siva then prepares his
bow, arrow and chariot made of several gods, to destroy the demon
cities. The cruelty of the fire (Agni) destroying women and children
is vividly depicted in several small scenes, which have been thought to
describe the invasion and cruelty of the hinas. Siva uses his magic
arrow (bana) to give the final blow. Part of the arrow falls down and
transforms into Amarakantaka, the place where the Narmada river
originates, and which becomes a holy site, while another partlands in
Srigaila. Thus, the story appears to associate both Siva’s arrow (bina)
and the demon Bana with the origin of Amarakantaka and the Nar-
mada. Bana escapes from this conflagration by putting a /z7iga on
his head, which may be an implicit reference to banalirigas. He also
sings praise (stut7) to Siva, thanks to which he and his family receive
the boon of becoming invincible, immortal and protected by Siva.

Thus, the idea of devotion is already present in this version, as well as the
association of Bana with the /7iga and with the river Narmada. Later
South Indian Saiva scriptures'*also mention Bana as a famous worshipper
of the /i7iga, but these sources were probably unknown to Jayadratha.”

A similar story, but in a much shorter version, can be found in a
(probably) twelfth-century iconographical work, the Aparajitaprccha
(chapter 205). Here too, the triple city belongs to Bana as ruler of the
demons. When it is destroyed and burnt by Siva’s arrow, ' its pieces be-

'3 For an example of this interpretation, which remains hypothetical, see V.S. Agrawala

1963, 285ft. Agni nevertheless explains in the story (188.57-58) that he does not act on his

own but s possessed by Siva.
1 See for instance Uttarakamika 36.1-4: banah saddsivo devo bano bandsuro pi ca |

tena tasmai krtam yah syat banalingam udabytam ||; ‘Bina is god Sadasiva [in the form
of the banalinga) as well as demon Bina. Since he (the demon) made it (the banaliriga)

for Him (the god), it is called a banaliriga.’
> These texts often called collectively ‘South Indian temple dgamas’ are probably

later than Jayadratha’s period and have only been in circulation in South India, where

they were used in temple worship. See also Goodall 2004, xiii—xxxiv.
' The Narada episode is also present here, but Narada teaches observances for
women in this version.
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come crores of /irigas dispersed in Stisaila, Varanasi and Amarakanta-
ka. In Amarakantaka, it seems to be specified that the /z7igas are created
in the river Narmada. Again, this is suggested without stating it explic-
itly that the /#7igas are produced by Siva’s arrow (bana), although the
demon king is also mentioned, therefore one could also understand
that the banalirigas were produced from Bana’s capital."”

In both of these stories, Bina’s devotion to Siva and the association
of (bana)lingas with the demon king are present. The river Narma-
da also figures as the main place of origin of these /i7igas. However,
these elements are not combined with other myths in the way we find
them in Jayadratha’s work. Moreover, Bana and the etiological myth
are associated with the destruction of the three demon cities, which
forms the core part of the story in these earlier sources. This is com-
pletely absent in the Haracaritacintamani, which perhaps intended
to dissociate the demoniac from Siva, and even make the reader more
or less forget Bana’s being an asura. Instead of the old story of the tri-
ple cities (which goes back to Vedic sources), Jayadratha concentrates
on the story of Bana’s excessive devotion.

III. The third precursor is a story of Krsna and Bina adapted from
the Harivamsa, in which it runs through several long chapters
(106-113). Being part of a Krsnaite text, its purport is to relate how
Krsna cut Bana’s thousand arms to punish him for imprisoning his
grandson, Aniruddha. Only the element of Krsna’s cutting Bana’s
arms is borrowed in the Haracaritacintamani, where Krsna himself
is then punished and cursed because of this. Nonetheless, in both
versions, Bana is rewarded by Siva at the end and becomes the gana
called Mahikala. The transformation of this story is particularly in-
teresting, for a Krsnaite myth becomes a Saiva one under Jayadratha’s
pen and this part of the Harivamsa can be identified as Jayadratha’s
main source for Bana’s story. Therefore, I propose to examine this
adaptation in more detail.*®

17 See the following punning verse on Bana, the demon, and bana, thearrow: bandyathiksi-

pad banam baro bano py acintya ca | banam ciksepa nastan tan banan ksiptau parasparam||;
‘So Hara sentan arrow (bana) to Bana, and Bana, without reflecting, sent out an arrow (bdna)

too. The two arrows (banau) sent out to each other were [thus] destroyed.’
18 The story is also related in two chapters of the Visnupurina (5.32-33), mainly fol-

lowing the Harivamsa, and is included in the Harivamsa part of Ksemendra’s Bbarata-
marijari (stanzas 1337-1466, Banaynddba). The latter may well have been Jayadratha’s

direct source, but examining this question is beyond the scope of this paper.
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S. From Kysna to Bana, from the Harivamsa to the Haracaritacintamani

The story of Krsna’s cutting Bana’s thousand arms runs as follows (here in
a heavily abridged version) in the Harivamsa:

Bina of one thousand arms lives in the City of Blood, Sonitapura, eager
to start a fight, which Siva promises to him. Bana’s daughter (Usa) falls
in love with Krsna’s grandson (Aniruddha). They manage to have a se-
cret meeting, but Bina finds out about it and puts Aniruddha in pris-
on. Krsna learns about this and sets off to free his grandson. A long duel
takes place, at the end of which Bana uses a weapon called brabmasiras.
Krsna replies with his disc, recalling the fact that (Parasu-)Rama also killed
a thousand-armed enemy, Arjuna Kartavirya. When Krsna tries to hurl
the cakra against Bina, the goddess Kotavi, naked, tries to stand between
them." Krsna calls Bana unmanly and finally cuts his thousand arms with
his cakra. He then wants to hurl his weapon against Bana again, this time
to kill him, but Siva intervenes, accompanied by Kumira. Siva asks Krsna
not to kill Bana, because he promised him protection and must keep his
word. Krsna withdraws his weapon, out of respect for Siva. Then Nandin
tells Bana to dance.”® Bana starts dancing for Siva with his limbs still cov-
ered with blood (sonitaughaplutair gitrair) and is rewarded by Siva with
several boons: he first chooses to be immortal, and Siva offers him a second
boon. Second, he asks Siva to reward all those devotees who dance for him
with a son. Siva agrees that those who have fasted and are honest should get
ason if they dance for him. He offers a third boon, for which Bana wishes
to have his original physical state restored and have no more wounds. Siva
then offers a fourth boon, and Bana chooses to become the foremost gana
called Mahakala, and gain fame. Siva still has a fifth boon to offer, and Bana
chooses to become handsome with only two arms.

The most remarkable difference between the Harivamsa and the Hara-
caritacintamani is that the latter eliminates the whole context of the
(very complicated) love story between Aniruddha and Usi. Instead, in
Jayadratha’s version, Krsna acts simply because he wants to obey Siva.
Thus, the main action of Krsna’s cutting off of Bana’s arms is maintained,
but with a complete Saiva reworking of the story. It may be remarked here
that the concluding part in the Harivamsa about the five boons given by
Siva to Bana also looks like a subsequent Saiva addition to the basically
Krsnaite story.

1 For a detailed analysis of this episode, see Couture 2003.
0 He says ‘Oh Bana, dance and you shall obtain happiness/final release’ (bana bina
pranytyasva sreyas tava bhavisyati, Harivamsa 112.114).
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Here is a tabulated summary of the most significant transformations and
adaptations that Jayadratha makes so as to create a Saiva myth of Krsna’s

story of revenge.

Table 1: The transformation of Bana’s story from the Harivamsa to the Haracari-

tacintamani

Harivamsa

Haracaritacintamani

Krsna fights for his grandson.

Krsna punishes Bana, according to Siva’s command,
for his excessive devotion.

Krsna uses his own cakra.

Krsna commands the cakra he has received from Siva.

Bana’s thousand arms are cut off by the
cakra, he is bleeding.

[same]

Krsna wants to reuse the cakra to kill Bana.

[no equivalent]

Krsna refrains from using his cakra
because Siva has promised

to protect Bana,

and Siva’s word should be kept.

In the preamble, Siva must keep

his word and fulfil Bana’s wish

to have Siva near him all the time.
Siva stays with him in Nandin’s body.

Nandin tells Bina to dance for Siva.

Nandin scolds and curses Krsna: Krsna’s clan shall
perish.

Bina is rewarded with five boons.

Bana is rewarded with boons (ganahood, banaliriga
worship and fewer arms).

A comparison of the different boons Bana is rewarded with also highlights
some significant transformations of the story in Table 2.

Table 2: The transformation of Bana’s boons from the Harivamsa to the Haracar-

itacintamani
Harivamsa Haracaritacintdmani
Immortality. [same]

Dancing devotees should be given sons.

Those who worship banalirigas should
be rewarded with final liberation (mukti)
and enjoyments in this world (bbukz) >

Bana wants to be healed.

[not mentioned, but done]

Bana wants to become the foremost gana

Mahaikala.

Nandin gives Bana ganahood, the name Mahikala
and a retinue.

Bina wants a handsome body with two arms.

Nandin gives Bana a handsome body with eighteen
arms.

*! This promise carries some tantric connotations, for these rewards are often prom-
ised in tantric scriptures, frequently using the stock phrase bhukti-mukti-phala-prada-.
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It may be remarked here that the boons remain almost the same with one ex-
ception: in the Harivamsa, Bana’s dancing propitiates the god, who rewards
him with the establishment of a new rule, namely that dancing devotees
should always be rewarded with sons; while in the Haracaritacintamant,
it is Bana’s worship of the stone /77igas that satisfies Siva, who then gives
him the boon that all banalirnga worshippers should obtain enjoyments or
final release. Thus, both the mode of worship and the result it procures are
different.

The Harivamsa appears to reflect a mode of worship that does not
need any material support, one that also figures in the first stage of the
pasupatavrata, although it is by no means exclusive to it.> The Haracari-
tacintamani proposes a mode of worship that needs an external material
support, but one that is easy to find and does not cost anything to the dev-
otee. Therefore, in both cases, the mode of worship is meant to be clearly
accessible to all.

The results promised for worship in the Haracaritacintamani are much
more numerous, basically because anything can be obtained by banalinga
worship. In both cases, however, the reward envisaged is rather general: the
desire for a son is universal, just as the wish to obtain enjoyments and salva-
tion or final release. Thus, the results promised also appear to target a very
large, unspecific audience.

6. The Saivisation of Bana’s story

The above tables show that Jayadratha found several different ways to trans-
form the Krsnaite story into a Saiva one. These may be placed under three

different headings:

1. Saivisation of various elements in the story

Several heterogeneous elements and details are rendered Saiva in the
Haracaritacintamani. Most importantly, Jayadratha eliminates the
love story between Aniruddha and Usa, so the reason for Krsna to
fight Bana is not to defend his grandson, but to execute Siva’s ini-
tial command that Bina must not worship more than one hundred
thousand pieces of stone.

Just as Krsna’s motives have been changed, so too is the origin of his
weapon with which he fights Bana. In the Harivamsa, the cakra sim-
ply belongs to Krsna, but according to the Haracaritacintamant, it

*> The first stage of the pdsupatavrata involves worship by laughing, singing and
dancing, paying homage etc. See Pasupatasitras 1.8.
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was Siva who once gave Visnu/Krsna this weapon. This is confirmed
in a previous chapter of the text (chapter seven), which relates this
myth in detail, mentioning that Visnu plucked out his eye to pro-
vide the last lotus of the one thousand he was to offer to Siva. While
this story seems to be well-known in early Saiva Tamil literature?* and
may even be depicted as early as the seventh century in South In-
dia,* the only early Sanskrit mention of this element is found in the
Lingapurina (1.98.159-171). Moreover, the Haracaritacintamani
describes the cakra as a personified object that needs to be command-
ed and can speak, which may be in accordance with the conception
of the cakra as ‘wheel-man’ or cakrapurusa, appearing as such in ico-
nography throughout the subcontinent.

While Krsna’s role is thus diminished in the Saiva version, Nandin’s
role increases. He is a very minor character in the Harivamsa, appear-
ing basically only near the end of the story, but he is present through-
out the events in Jayadratha’s tale. He is an embodiment of Siva (not
just a servant to him) and it is him, not Siva, who scolds and curses
Krsna for hurting Bana. Several boons are also given by Nandin, rath-
er than Siva.

2. Saivisation by focusing on Bana

The point of the Harivamsa’s version is to relate how Krsna manages
to release his grandson, while Jayadratha’s focus is on how Bana ob-
tains ganahood and becomes Mahikila through worshipping Siva.
The role of the protagonist thus moves from Krsna to Bana.

In accordance with this change, the preamble of Jayadratha’s story
also deals with Bana’s devotion, for it relates that Bana himself cut
his arms off and offered them into the fire to honour Siva. The arms
were restored then by the god, but this Saiva devotional part becomes
a significant preamble which hints at the main story. The Krsnaite
version speaks of Bana in its preamble and of the fact that he was a

 For references to occurrences in the Tévaram, see D. Rangaswamy 1958, 353ft.
* One depiction may be on the Kailasanitha temple in Kaficipuram (twelfth panel

from the East end of the North side of the court), but although this scene is known as
cakrapradéna, it represents Visnu with his conch and cakra (both floating at his head)
while offering his eye as a lotus to Siva. The giving of the cakra is usually said to hap-
pen after this offering, but it is not depicted here. Nor is it depicted on another panel
representing Visnu worshipping a /i7iga and offering his eye again, in the Airavate$vara
temple in Kaficipuram (for a description, see Rangaswamy 1958, 355, for a discussion
of these representations, see Gilet 2007, 41-2 and 2010, 218-9).
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Saiva devotee, but no such exemplary act of devotion is mentioned.
Then, the main source of conflict is Bana’s excessive devotion to Siva,
which makes him forget about counting the /i72gas. Visnu-Krsna be-
comes a secondary character, who has not got the right to punish
Bana for his excessive devotion and to cut his arms off. Therefore,
instead of Bana, Krsna gets punished and cursed.

3. Saivisation by introducing and focusing on liriga worship

While the original Krsnaite story does not mention /i7iga worship at
all, this becomes the focus in Jayadratha’s story. The preamble or in-
troductory part presents Bana, who asks Siva to transform stones he
worships into /z7igas. Then, the central narrative relates Bana’s exces-
sive worship of the /77iga and the chapter ends with a series of boons
that also includes rewards of /i7.ga worship. Bana asks for the univer-
sal worship of all banalirigas without any restriction of its size, and
that their worship should lead to enjoyments and final liberation. He
also asks that offerings to it should not become impure (zirmalya)
once they have been given. To this, Siva adds that banalirigas may
be worshipped by anyone, not only Saivas, but practitioners of any
religion. He promises to be present in all banalirigas, to bestow en-
joyments and final liberation. It is, however, also stated that nobody
should reuse whatever has been offered to a banalinga.

7. Conclusion

To summarise these investigations, I would like to highlight three innova-
tions in Jayadratha’s story about Bana which may possibly throw some light
on the religious context of Jayadratha’s place and time, as well as on the lay
Saiva worship of banalirigas, and might lead to some interesting possible
directions for further research.

First, as is clear from the transformations of Krsna’s story, Visnu-Krsna
becomes a subordinate deity here. Siva’s all-encompassing domination is
very much emphasised, he is the only deity who has the right to act, with
Krsna losing all autonomy. Not only does he become a minor deity in the
company of Brahmi, Indra and the others, but he takes the wrong initia-
tive. This may not tell us anything specific about Jayadratha’s motivations
to create this adaptation; however, it does show that the appropriation of
Vaisnava or Krsnaite mythology into Saivism was still an ongoing process at
this time and that the Haracaritacintamani certainly contributed to it. Fur-
ther research could determine whether Jayadratha had access to some South
Indian or other sources which already involved elements of this Saivisation.
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Second, in the Haracaritacintamani, Bina becomes the focus of the
story throughout. This is true both for the adaptation of the Harivamsa’s
myth, in which Krsna was the hero of the original, and for the adaptation of
the etiological story about banalinigas, which previously focused on Siva’s
victory over the three demon cities. Here, Bana the demon devotee becomes
the protagonist and instead of divine exploits, the narrative is about the
power of Saiva devotion. This in itself is not an innovation by Jayadratha;
the Skandapurina, for instance,” includes many similar myths of devo-
tees who become Siva’s ganas, therefore Jayadratha can be said to be con-
tinuing a longstanding Saiva tradition. However, the shift of focus in the
Bina story compared to his sources and their moulding together seem to be
Jayadratha’s innovation.

Third, it is not only the power of devotion that is highlighted. In addi-
tion to the story of Bana becoming a guna, the reader is given a new etiolog-
ical story of banaliriga worship. The special importance of this is pointed
out only at the end of the chapter, where Siva explains that all those within
and outside the brahmanical fold may worship the banaliriga, which can,
of course, also be the object of esoteric and exoteric Saiva worship. With
this ending, the whole Bana story is given a new meaning, for its adaptation
of Vaisnava elements may be understood as contributing to its universality.
Whatever the case, the closing lines represent an opening up of lay Saiva
devotional practices to non-Saivas and even those outside the brahmanical
fold. Whether this is a specifically Kashmirian phenomenon during this pe-
riod or not remains to be established.

» See e.g. chapters twenty to twenty-five on Nandin, chapter thirty-four on Upa-
manyu, chapter thirty-five on Suke$a and chapter fifty-two on Kasthakata.
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Edition of chapter 21

of Jayadratha’s Haracaritacintamani

Abbreviations in the edition

B:

Ked =
S:

Tsuchida =
em. =
ac=

pe=

Manuscript No. 757, Bibliotheque Nationale de France,
Département des manuscrits orientaux, Paris. Kashmirian
Devanigari on paper. Since this MS is extremely corrupt in
most cases, it has been only selectively reported.

Manuscript No. 599, Oriental Research Library, Srinagar.
Kashmirian Devanagari on paper.

Manuscript No. 7042, Library of the India Office, London.
Siradi on paper.

Kavyamila edition, 1897, ed. Kasinath Pandurang Parab.

Manuscript No. 1510, Oriental Research Library, Srinagar.
Sarada on paper.

correction/emendation/conjecture proposed in Tsuchida 1997.
emendation
before correction (ante correctionem)

after correction (post correctionem)
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Prakisa 21: haracaritacintamanau mahakalavatirah

ekas tvam bhagavan sahasrakara ity abhasase yah sada
miahatmyam na tu tasya kilakalananaiyatyato nasvaram |
tejomartir anadimadhyanidhanas tasman mahakala ity
ujjrmbhasva nijecchaya janijaraimrtyan nihantum mama ||21.1]|
anyin sarvan samutstjya $aranam grhyatam sivah |
banisuro mahikilagana asid yadicchayi [|21.2||
kalpantasamaye visvam samharan parame$varah |
krodhena pidayim dsa hastam hastena jatucit ||21.3|
anyonyahastasammardid udabhit tasya danava |
kalakrtir mahateja bano nima bhayamkarah ||21.4||
rudrakrodhodbhavo bhitair vandyamanah surair api |

sa sahasrakaro banah plaksadvipe ’karot sthitim ||21.5||
jitva tribhuvanam banah sadevasuramanusam |
sadvipasigaram bhamim vicacira nirankusah ||21.6||

atha kalena bahuna tapo vyadhita danavah |

$amkaram dvarapilatve vyaparayitum utsukah ||21.7||
bihum bahum ayam juhvad atidipte hutasane |

ekabahur abhid yavad ayayau tavad i§varah ||21.8|]
abravic candramaulis tam varam abhyarthayer iti |
abhisata tato banah pramodena krtagjalih ||21.9]|
pasinam api visvitman yam prabho pajayimy aham |
tvallingavat sa moksaya pijakinam pragalbhatim ||21.10]|
ittham pratyuktavantam tam nijagida mahegvarah |

bina lingatvam abhyeti pasano ’pi tvadarcitah |[21.11||
yady arcayasi pasanaml laksid abhyadhikan punah |
madajfiollanghaniad bana nasam prapsyanti tvadbhujah ||21.12|
iti Sambhor giram bhaktya nidhaya nijamardhani |
abravid danavendro ’pi tapogarvavi$rnkhalam ||21.13]|
bhavantam alokayitum sarvadaham samutsukah |

mama dvarapradese tat tistha tusto ’si ced ayam ||21.14|

(Invocations: om $rimrtyujite namah Ked : om namo maharudraya S : namo maharudraya
om L : omitted in D) 1b na tu ] SD Ked : nanu L * naiyatyato | S D Ked : naiyatyano L
1canadi] S D I Ked : anadhi L* * mahikala ity ] Ked S L : mahakalayaty D 1d ujjrm-
bhasva | Ked S L : ujjrmbha D * °mrtyan ] S L Ked : °mrtyur D 2a anyin | D L Ked : om
anyan S 2d yadicchaya ] S D L Ked : yidicchaya S 4c mahateja ] SD (B ) Ked : mahate-
jo L 5a °krodhodbhavo | S L Ked : °*krodhodbhavod® D  bhitair ] S D L Tsuchida :
bhiter Ked 5d plaksa® ] Ked : paksa®S D L (: ploksa® B ) 7¢ $amkaram ] D L : amkara® S
(B ) Ked 8a bahum ayam ] S L Ked : vahumaya D 9a abravic | S L Ked : abravi§ D 10d
pragalbhatim ] S D L (B ) Ked : prakalpatim (?) Tsuchida 11c¢ bana (separation sign)
lingatvam abhyeti ] S : banalingatvam abhyetya D L Ked : bana lingatvam abhyetu (B )

Tsuchida 12d tvadbhujih ] D L Ked : tvadbhujah S
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evam vadati daityendre nandi yavad vyadhat krudham |
uvica tivad vi$vatma sintvayan madhuram vacah |[21.15||
bhoh putra nandinn asthine na krodham kartum arhasi |
tapahprasannad yatkimcin mattah prarthayatim ayam ||21.16||
manoratham ced aphalam karomy asya tapasyatah |
bhaktibhajam tad anyesam a$vasah kena jayate ||21.17||
cirad aradhita anye dadyuh parimitam na vi |

mama vik sevakabhistanisedham naiva siksate ||21.18]|
kim anyan nandirudra tvam aririntaram eva me |
banasya dvarapalatvam tat karomi tvadatmana ||21.19||

iti prabhor vacah $rutva hrsyan banasuro "bravit |
hutaparvam dadhad bahusahasram $ambhudar$anit ||21.20]|
jagaty akhandam ai$varyam kasyanyasya prasasyate |

tvam eva yan mahadeva vafchitarpanakovidah ||21.21]|
kopito ’si maya mohat prasidam vidadhasi cet |
bhaktayattatvam etena tavaivaikasya dréyate ||21.22||
bhavanmartyantaram nandi prabhur mama bhavin iva |
tan mugdhena maya deva dhigdhik prarthitam $varam [|21.23)||
evam varam na yace "ham etenapratimohitah |

idanim bhagavadbhaktir bhavaty evastu §asvati ||21.24||
iti bainam vadantam tam jagida paramesvarah |

pravartate hi svapne ’pi na me vacanam anyatha ||21.25||
nandi te dvarapilo ’stu mayi bhaktis ca niscala |

ity uktvotthaya vi$veso ganaih saha tirodadhe |[21.26]|
nandi $alankitakarah paramesvarasasanat |

tatah prabhrti binasya dvarapalatvam adadhe [|21.27||
banasuras tatah sambhupajanaikapariyanah |
anyatkartavyasamtyagam cakira drdhaniscayah |[21.28||
idaya narmadimadhyam sahasrena bhujair asau |
ahoritrena pasanalaksam bhakticamatkrtah |[21.29||
anyan apy arcayam asa vismrtyesvarabharatim |
laksadhikatvam alokya bananam narmadajale ||21.30]|
atha dvarasthito nandi dinavendram abhisata |
danavai$varyam asidya $arvajfid vismrta tava |[21.31||

15a daityendre ] S L Ked : daityendro D 16a nandinn | S L Ked : nandin D 17d kena ]
SL(B)Ked:konaD 19bevame] SL Ked: evacaD (B) 21b kasyanyasya ] SL (B)
Ked : kimyanyasya D 22¢ bhaktayattatvam ] S L D : bhaktayatatvam Ked 23b bhavan
iva] S L: bhayan iva D : bhavin api Ked (: bhavan iti B ) 23¢ tan mugdhena ] S L Ked :
unmugdhena D * deva ] S D L Ked : devi D* 24b etenaprati® ] S D Ked : etana prati°
L 25avadantam | SD L (B ) : gadantam Ked 27d adadhe ] SL (B ) Ked : adade D 28a
banasuras tatah | S D L (B ) : banasurasutah Ked : banasurastutah Tsuchida 29¢ laksam ]
em.: °laksyam S D L : °laksa Ked 30c laksa® ] Ked : laksya® S D L 31d $arvajia ] SD L

Tsuchida : sarvajia Ked
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laksadhikarcanad bahucchedam adisati sma yat |

prabhuh sa ambhuh sarvesam iti kasya na gocare [|21.32]|
tadajiatikramam nanye sahante jatu kecana |
mahidevajiaya so ’ham karyakarye vicintayan ||21.33|
dehinam sthitaye visnur adhikare vyavasthitah |
ksiribdhau $esaparyanke yoganidraparayanah |
sivajnollanghanam visnuh ksamate na kadacana ||21.34||
ity ukto nandirudrena kupyan danavapungavah |

na kimcid abravid bano bhrukutim atha nirmame ||21.35||
asamnihitam ilokya muhartad atha nandinam |

jagama bano govindasayyamandiram ambudhim [|21.36]|
ilokya tatra nidrinam nariyanam anankusam |

hathena bodhayam asa sahasrena bhujair asau ||21.37||
babhise dinavendras ca prabuddham madhusadanam |
adaya cakram yuddhiya samnaddho bhava satvaram |[|21.38||
tasya tadvacanam $rutva kesavah sahasotthitah |

jiianena krtsnam niscitya nijacakram abhasata ||21.39||
bho bhoh sudar§ana tvam me datto devena Sambhuni |
samastaprabhuni hantum nikhilan aparadhinah ||21.40]|
banabhidhena canena danavena duratmani |

ullanghya $amkarasyajfiam kriyate sthitiviplavah ||21.41]|
ayam $ivasyaiva gira bhujavicchedam arhati |

anyatha bhagavadbhaktih katham nama vijiyate [|21.42||
iha samnihito nandi dvitiya iva $amkarah |

asmin pripte gatir na syat tavanyasya kathapi ka ||21.43||
smaran mahe$varam viryam sarvatejotisayi tat |
bianabahudrumavanam lunihi rabhasad idam ||21.44]|

iti daityarivacasa jvalann iva sudarsanah |

ciccheda bahan banasya sphuratkulisakarkasan ||21.45||
chinnesu bahusu tada papata bhuvi danavah |
tanmalarudhirasrotahpravartitabhujantarah ||21.46]|
asminn avasare nandi tam prade$am avaptavin |

apasyad dinavam chinnabhujam bhamau nipatitam ||21.47||
i$anavacanam hetum janantam api nandinam |

43d tatranyasya ka katheti (Pramanpavarttikavreti ad 4.115)

32alaksa® ] Ked : laksya® S D L 33¢ so ’ham ] S L Ked : moham D (: so yam B ) * vicintayan ]
S D Ked : vyacintayan L 34a sthitaye ] S L (B ) Ked : sthitayam D 35d bhrukutim ] Ked :
bhrukutim S D L (unmetrical) (: bhrukutir B ) 36a asamnihitam ] S D Ked : asannihatam
L 42c¢ °bhaktih ] D S L (B ) Ked : °bhaktah Tsuchida 43a samnihito | D Ked L : suvihito S
43d ki ] B:vaSD L Ked 44b °tejotisayi | S Ked : “tejotanayi D : °tejosayi L (unmetrical)
45ajvalann ] SD Ked : jvalan L 47d nipatitam ] S L Ked : nipatitat D
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upagamyibravid visnuh kupyantam banadar§anic ||21.48||
vina mahe$varasyeccham kasya kutra vyavasthitih |

tad atra karanam $ambhur iti tattvena cintyatam ||21.49||
krodho na tad vidhatavyo nandi$vara tvaya mayi |

tvam api prabhur asmakam mahe$vara ivaparah [|21.50]|
ity uktavati govinde nandirudro ’py abhisata |

mayy asamnihite visno bhinnih kim iti bihavah |[21.51||
tvatkarmana tad etena yatu vrsnikulam ksayam |

Saptveti krsnam avadat patitam bhuvi casuram ||21.52||
satyam yadi mahadevah sarvadaiva krpaparah |

tad anenaiva dehena ganatvam tvam avapsyasi |[21.53||

ity uktva Samkaram smrtva nandi bhayo ’py abhisata |
uttisthastadasabhujam labhasva vapur uttamam |[|21.54||
ajarimaratim praptam yathiham ganapungavah |

tathaiva tvam mahakalah $ambhoh seviparo bhava [|21.55]|
yavanto bahavas chinnis tava vikramakarkadah |
tatsamkhyih pramathah santu parivaraya madgira ||21.56]|
iti nandigira banas tathaiva samapadyata |
Sivabhakticamatkaravigalanmohakalikah ||21.57||

smrto "tha nandirudrena $ivabhavitacetasa |

adatta daréanam devo devya saha mahesvarah [|21.58||
abhyarthito vinitena nandirudrena bharisah |

devo ’pi varayam asa mahakalam krtastutim |[21.59)|
athabravin mahakilo niksipya dharanau $irah |

bhagavann adya me §anto bahujanmarjito malah ||21.60]|
ye pujita mahadeva gravino narmadajale |

tin pijayitvi tvallokam bhajantv anye ’pi dehinah ||21.61||
na manam digvibhago na nanyalaksanaviksanam |
narmadabanalingasya prabhunety ucyatim mama ||21.62||
banalingasya pajayim manabhedabhayam hara |
nirmilyam jatu ma bhac ca mahadeva tvadajiaya [|21.63)||
yatra samnihito deva banalingah kadacana |

krida tvam tatra vi$vitma bhuktimuktiphalapradah ||21.64|
iti sarvam mahadevah krpaya pratyapadyata |

abhisata ca nih$esabhaktalokabhayapradah ||21.65||

48d kupyantam ] D L Ked : trpyantam S (: kupyatam B ) 50a vidhatavyo ] S D L Tsu-
chida : vighatavyo Ked 51c mayy asamnihite ] S D Ked : mayi sannihite L 52a tvat® ] L
(B ) Ked: tat® S D 53b °daiva® ] S : °deva® S D L Ked S4c uttistha® | S Ked : uttista® D
* °astadasabhujam | S D Ked : °asthadasabhuja L 55a praptam | S D L Ked : prapto B
56d madgira | S L Ked : madgirah D 58c adatta] S D L : dadau ca Ked (: adatu B ) 58d
mahesvarah | S Ked : mahesvarih D 61c¢ tvallokam | S L Ked : tvalloka D 63c ma bhic

ca] SKed: mibhascaDL
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sa mahabhairavo devah sa mantrah paramarthikah |

phalapratisthite bane sattrimsattattvasodhanit ||21.66||

vaidikair vaisnavaih sauraih $aivaih $akeai$ ca sarvatha |

apy amargasthitair vapi banah pajyah prayatnatah [|21.67||

nityam samnihito bane devya saha bhavimy aham |

tad etatpajanan muktir bhuketis ca karagocare ||21.68||

varam $vapakas candalah pukkaso vadhyaghatakah |

tailikah sauniko vapi na tu lingopajivikah [|21.69)|

dhanena pajayaml lingam yas ca bhunkte tadarpitam |

sa gacched rauravam ghoram sadakhyam vatsaratrayam ||21.70]|

tasmat prayatnatah pajya bana ity abhidhaya sah |

tirodadhe ganair nandimahakaladibhih saha ||21.71||

jagati khalu caricare mahe$ah prabhur ayam ity avadharya $uddhabuddhih |
ghatayati yadi banalingapajam viramati tat svayam eva paparasih ||21.72||

66b piramirthikah | S D : paramarthikah L (B ) Ked 67¢ “apyamiarga | S D L Ked :
°anyamarga Tsuchida 68a samnihito ] D L Ked : sannihite S 68b bhavamy aham ] S D
L : bhavabhyaham Ked (#)po?) 69a $vapikas | S L Ked : svapaka D 69d °pajivikah ] D L
Ked : °pajivakah S (B ) 70a pajayamllingam ] S L Ked : pajayellingam D 70b yasca ] S

L Ked : yaccaD
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Translation:
The Manifestation of Siva as Mahikila

(Mahakalavatara, Haracaritacintamani ch. 21)

You are one, [yet] always manifesting yourself as the Thou-
sand-Armed [Mahikala/Great Time], O Lord, but your great-
ness is not perishable, as you are not subject to the effects of
time. Your body is energy, you have no beginning, middle or
end, which is the reason why you are called the Great Time.
May you be manifest as such, of your own will, to destroy

birth, old age and death for me.

May we take refuge in Siva, leaving aside all the other [gods]! Out
of His will, the demon Bana became the gana called Mahakala.

One day, when withdrawing the universe at the end of an aeon,
the Supreme Lord clenched his fists together in anger.

From the pressure of his hands, a frightening Danava demon
was born, with a black body/with the body of Death (kalakrti)

and great energy, whose name was Bana.

Being born of Rudra’s anger, he was praised even by gods, who
were frightened of him. Thousand-armed Bana took up resi-
dence on the continent of Plaksadvipa.

Bana conquered the three worlds including all the gods, de-
mons and humans and was roaming about without hindrance
in the whole world, over its oceans and continents.

Then, after some time, the Danava performed austerities, wish-
ing to employ Siva as his door-keeper.
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He offered his arms, one after the other, into the blazing sacrificial
fire until he had only one arm left, at which point the Lord arrived.

The Lord with the crescent moon in his crown spoke to
him— ‘Please choose a boon.” Then Bana replied with joy,
joining his hands respectfully.

‘O my Lord, Soul of the Universe, may even a piece of stone
I worship be able to effect final liberation for its worshippers,
just as your liziga.’

To this, the Great Lord replied—‘O Bana, even a piece of stone
worshipped by you shall become a liz2ga.

Yet, O Bina, if you worship more than 100,000 stones, your
arms will perish because you disobey my command.’

Promising Sankara to obey his command with devotion, the
Dinava lord spoke again, since he felt no limit being as he was
very proud of his achievements in ascetic practices.

‘T would like to see my Lord all the time, so please stay at my
door here, if you are satisfied [with my devotion].’

As the Daitya lord spoke in this way, Nandin [the gana] be-
came angry; so the Soul of the Universe spoke to him, soothing
him with kind words.

‘O my son, Nandin, please do not get angry without good rea-
son. He may ask anything from me, since I am satisfied with his
ascetic practices.

If T do not fulfil his desire in spite of the austerities [he dedicated
to me], then how could other devotees be sure of my protection?

Other [gods] worshipped for a long time would [only] give a
limited [reward], wouldn’t they?' [But] my word is not meant
to go against my servants’ desire.

What else can I say? O Nandirudra, you are another body of
mine. So I shall be Bana’s doorkeeper in your person.’

Hearing these words of the Lord, Bana spoke happily, pre-
viously having offered his thousand arms into the fire to see
Sambhu—

' Tam unsure in what sense this sentence should be taken, whether v4 is tagged at the end
of the sentence with the negation (74 v4 = or not, as translated) or is understood in the sense
of ‘alternatively/in other words.” In the latter case, the translation would be ‘In other words,

. o . .
other [gods] do not give [only] a limited reward when they are worshipped for a long time.
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“Who else is known to possess unlimited power in this world? For
you are the only one, O Great God, who is able to fulfil desires.

I have made you angry because of my ignorance. If you still for-
give me, then by this [act of grace] it will be seen that you are

the only god devotees should depend on.

Nandin, who is another embodiment of yours, is my Lord just
like you. So shame on me that I requested [the presence of] my
Lord [as a doorkeeper], out of ignorance.

I do not wish to ask for a boon like this [i.e., to have you near
me all the time], I am not deluded now by this [tapas/pride/
request]. Now may just my pious devotion to You be eternal.’

After Bana spoke, the Supreme Lord replied this—‘Even in

your dreams, my word will never be false.

Nandin shall be your doorkeeper and your devotion to me shall
be unwavering.” Having spoken in this way, the Lord of the
Universe stood up and disappeared together with his ganas.

From then on, Nandin, with a trident in hand, became Bana’s
doorkeeper, obeying the Supreme Lord’s command.

Biana then, concentrating solely on Sambhu’s worship, left all
his other duties with firm resolve.

Occupying the middle of the Narmada river,” being inspired by
his devotion, he worshipped a hundred thousand stones and
even more than that, with his thousand arms, day and night, hav-
ing forgotten the Lord’s words. Seeing that he had gone beyond
one hundred thousand bana(lingas) in the water of the Narma-
da, Nandin, posted at the door, spoke to the demon lord—*‘You
have obtained sovereignty over the Danavas and have forgotten
Sarva’s command, namely that he ordered your arms to be cut off
if you go beyond the worship of a hundred thousand [stones].
Sambhu is the Lord of All— who would not know that?

Others would not tolerate that someone disobeys his com-
mand. Here I am, [obliged] by the Great Lord’s command,
reflecting on what should and should not be done.

*Tam uncertain as to how to take 2dzya here, perhaps ‘taking, embracing’ in the sense of
‘occupying.” One could also emend madbyam to madhye and understand: ‘in the middle of
the Narmada, with (Zdaya) his thousand arms.’

*Tunderstand here that because Bana is a true devotee, Nandin does not want to punish
him, in spite of Siva’s command.
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[But] it is Visnu who is established to oversee the maintenance
of embodied souls. He is in deep yogic sleep in the milk ocean,
lying on the Eternal Snake, Sesa. Visnu never tolerates that
someone should disobey Siva’s command.’

At these words of Nandirudra, the powerful Dianava, Bana, got
angry, but did not say a word, only frowned.

A moment later, when he saw that Nandin was no longer near,
Bana left for the ocean, Govinda’s bed-chamber.*

There, seeing Narayana sleeping without any disturbance, he
woke him up violently with his thousand arms.

Then the Danava lord spoke to Madhusadana, who had just
woken up—“Arm yourself for battle with your discus straight
away.’

Hearing these words, Kesava stood up immediately. He knew
everything through his [unlimited/divine] knowledge and
spoke to his discus.

‘O Sudarsana, you have been given to me by Lord Sambhu, the
Lord of Everything, in order to kill all sinners.

And this mean Dinava called Bana disobeyed Sankara’s com-
mand and created a disastrous situation.

It is by Siva’s command that he deserves to have his arms cut
off. Otherwise [if not by the word of the Lord himself], how

could devotion to the Lord be conquered?®

Here is Nandin nearby, who is like a second Sankara. Once he

arrives here, you have no other way out, not to mention oth-
6

ers.

So remembering the energy of the Great Lord which is beyond

all forms of energy, cut off Bana’s forest of arms quickly.”

At these words of the enemy of Daityas, Sudarsana, the discus,

as if in flames, cut oft Bana’s arms which were hard like glitter-

ing diamonds/vajras.

“ From here onwards, the names of Krsna (Govinda etc.) are mostly used for Visnu.

> One could emend to bbaktah with Tsuchida, but perhaps the emendation is not neces-
sary, one can get the right meaning with bhaktib. Visnu in fact says that only Siva can give a
command against a Saiva devotee.

¢ Only B has the right word: k4. In other words, Visnu says to the cakra that it has no
choice but to obey.
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When his arms were cut off, the Dinava fell to the ground. In
the place of his arms, he was covered with blood flowing from
his shoulder joints.

At that point, Nandin reached the spot and saw the Danava
fallen to the ground, with his arms cut off.

Although Nandin knew that the reason for this was the Lord’s
command, he was angry to see Bana [in this state]. Visnu ap-

proached him and said—

‘What could possibly exist and where without the Great Lord’s
will? So in this case too, one should understand that in fact, the
cause [of events] is Sambhu.

Therefore, do not be angry with me, O Nandiévara, you are
also my Lord, like another Mahe$vara.’

After Govinda spoke in this way, Nandirudra replied— ‘O
Visnu, why did you cut off his arms while I was away?

Because of this act of yours, may the clan of the Vrsnis perish!’
After cursing Krsna in this way, he turned to the Asura fallen
to the ground.—

‘If the Great Lord is indeed always intent on compassion, then
you shall become a gana in this very body.”

Having spoken thus, recalling Sankara in his mind, Nandin
spoke again [expressing thus Sankara’s intention/speaking
in Sankara’s name]—‘Stand up and get a supreme body with
eighteen arms, which will be exempt from old age and death.
Just as myself, you shall be a powerful gara, Mahikala. Be in-
tent on serving Sambhu.

And may you have as many Pramathas” in your retinue by my
command as the number of your arms, firm with courage,
which have been cut off”’

Thus, through Nandin’s command, Bana lost all impurities of
ignorance, thanks to the insight he gained from his devotion to
Siva.

Since Siva was mentally recalled by Nandirudra, whose mind
concentrated on him, the Great Lord appeared in front of him,
together with the Goddess.

7 Pramatbas are demonic creatures which belong to Siva’s retinue. Ganas or ganesvaras,
being assimilated to Siva, also have their own retinue consisting of such beings.
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59. As he was requested by Nandirudra, politely and repeated-
ly, the Lord also offered Mahikala a boon, who had sung his
praise.

60. Then Mahakala, touching the ground with his head [in re-
spect], spoke to the Lord—‘Today, my impurity (mala) accu-
mulated throughout many rebirths has been eliminated.

61. O Great God, may all other embodied beings who worship the
stones I worshipped in the water of the Narmada also obtain
your world!

62. Please declare, my Lord, that a banaliriga of the Narmada
river shall have no [ideal/prescribed] measurement (mdina),
no particular direction [in which it should be found/turned]
(digvibhdga) and is not to be examined for other special marks
(anyalaksanaviksana).®

63. Please take away people’s fear of loss of respect/prestige when
worshipping a banalinga.” And may there be no nirmalya, O
Great God, by your command."

64. Wherever a banalinga' is close by, O Lord, may you play there
as the Soul of the Universe, bestowing enjoyments and final
liberation.’

65. Thus, the Great Lord, he who ensures the absence of fear for all
devotees, compassionately bestowed everything asked for and
spoke:

66. ‘It is Great Bhairava, the Lord, the mantra in the ultimate sense

that is present in the bana[liniga] when it is established for a

8 Bina asks Siva to waive the different conditions that are to be met in case one intends
to consecrate or worship a liziga. These lirigas must be of a certain size, they must be found
as naturally turned to an auspicious direction, usually East or North-East, and must also
possess various auspicious marks that make them stand out and be identified as naturally
produced /i7igas. Thus, according to this request, banalirigas are all appropriate and do not
need to conform to any prescriptions.

? It seems to be implied that banaliriga worship should not be seen as something that
only low castes or simple people do. The verse suggests that banaliriga worship was perhaps
looked down upon as the worship of a simple and naturally found stone. Bana thus asks Siva
to eliminate the contemptuous attitude concerning banalirga worship.

1% In other words, what is offered to the banalinga will not become impure afterwards.
Again, this goes against general Saiva worship of the /iziga, which produces nirmailya.

" Oddly, /iriga is treated as a masculine noun here, perhaps because the banaliriga is
meant to represent Siva or Bana here.
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[particular] purpose, after/because of the purification of the
thirty-six tattvas."

Banalingas can be worshipped with dedication by Vaidikas,
Vaisnavas, Sauras, Saivas, and Siktas in all kinds of ways, even
by those who do not follow any [brahmanical] religion.

I shall always be present in a banalinga together with the God-
dess. Therefore, if one worships it, final liberation as well as en-
joyments will be readily accessible.

It is better to be a dog-eater, a canddla or pukkasa [low castes],
to be an executioner, an oil-miller, or a butcher, rather than
someone who lives off the offerings to a lirga.

Someone who worships a /77iga with riches and then consumes
what has been offered shall go to the terrible hell called Despair
(saddakhya), for three years.

Therefore, banalingas must be worshipped with dedication.’
Having said this, the Lord disappeared together with his ganas
Nandin, Mahikala and the others.

If someone understands that the Great Lord is the ruler of this
world of moving and non-moving creatures, and, with his mind
purified by this thought, he performs worship of the banaliriga,

then his numerous sins shall cease to exist on their own.

12 With this statement, it is affirmed that an Agamic, in fact Bhairavigamic, identity
of Siva is present in the /iziga for those who do the purification of the thirty-six attvas.
The verse may describe the importance of banalirigas in Bhairavagamic worship here (which
would certainly be the ideal, esoteric mode of worship for our author), then the subse-
quent verses show that banalirigas can be worshipped by others, in a non-esoteric way. For
Bhairavagamic worship, the banaliriga would be established for a particular purpose (phala),
according to this statement.
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The Umiamahes$varasamvada
of the Sivadharma and its network

Nirajan Kafle
(Universita di Napoli L’Orientale)

1. The Umamabhesvarasamvada: preliminary remarks*

The Umdmahesvarasamvida,' “The dialogue between Uma and Ma-
hegvara,” is the title of a work pertaining to a textual cluster of ‘Sivadharma
texts,’ a group of associated Saiva texts written in Sanskrit under anonymous
authorship and transmitted in multiple-text manuscripts of the so-called
‘Sivadharma corpus.” The ‘Sivadharma texts’ comprise eight or nine books
(De Simini 2016b, 233) in which we find two distinct strands. That is, first,
there are two earlier works, the Sivadbarmasistra and the Sivadbarmottara

* I am thankful to Florinda De Simini, Csaba Kiss, Kengo Harimoto and Kenji
Takahashi for reading a draft of this article and for their invaluable suggestions. I would
further like to acknowledge the help of my friend, Ven. Gyalten Jigdrel (Hamburg), for
checking my English and offering valuable feedback on questions of expression. Re-
search for this article was part of my work for the ERC Project SHIVADHARMA (803624).

! All the references to the Umamahesvarasamvaida are from Naraharinath 1998. All
readings have been checked and corrected against ms NE.

* De Simini 2017 provides an analysis of the historical backdrop to the production
and transmission of this particular cluster of texts on the basis of two case studies drawn
from the Sivadbarmasistra and the SDb-Umdamahesvarasamvida. De Simini’s study
offers significant insights into the methodology of the ‘Common Error Method’ of tex-
tual criticism, and the findings particular to the case study she has scrutinised are direct-
ly relevant for the scholar immersed in the study of the SDh-Umamahesvarasamvida.



Nirajan Kafle

that were ‘also studied and transmitted outside Nepal,” and second, ‘the re-
maining six (seven if we also include those attested only in one manuscript),
which have so far been found, with rare exceptions, exclusively in Nepal
and, at least in the earliest phases of their transmission, only in multiple-text
manuscripts ... transmitting the entire corpus’ (De Simini 2017, 506).” In
most of the manuscripts, the Umdmahesvarasamvada of the Sivadharma
texts (henceforth: SDb-Umdamahesvarasamvida) features as the fourth
work after the Sivadbharmasistra,’ the Sivadbarmottara® and the Sivadhba-
rmasamgraba (De Simini 2017, 528). The earliest source currently available
to us is a possibly late tenth-century manuscript from Nepal.®

The transmission of this work appears disrupted, in particular as to how
the text is divided. As De Simini shows (2017, 529), two groups of manu-
script clusters become apparent when tracing the textual transmission histo-
ry, one group dividing the text into twenty-one chapters, and another group
dividing them into twenty-two.” What is more, De Simini (2017, 535-536)
shows, for instance, how a copyist by the name of Haricandra added to the
SDh-Umamahesvarasamvada a new chapter (the Bhisanadhyiya), sum-
marized the version of chapter twenty-one that was transmitted in anoth-
er group of manuscripts, and presented it as chapter twenty-three in the
manuscript he was tasked with copying. In doing this, he left out the story
of the gajendramoksana, which in the bulk of the Nepalese manuscripts

? An overview of the non-Nepalese manuscripts of the Sivadharma is presented in
Appendix II of De Simini 2016b; see also De Simini 2017, 517, fn. 25. For the tradi-
tional accounts of the transmission of the Sivadbarmasistra and the other works of the
corpus, refer to De Simini 2016b, 263-268.

*For an in-depth analysis of the structural and historical particularities of the last chapter
of the Sivadbarmasistra, based on philological inquiry, refer to De Simini 2017, 509-528.

5 De Simini (2017, 507) has noted that the Sivadbarmottara, in particular has ‘en-
joyed a high level of popularity, as attested by the multiple reuses, with or without attri-
bution, that have been traced so far in the main areas where the text was transmitted.’

¢ This source (N3) is preserved at the National Archives, Kathmandu. Though un-
dated, its script can be dated to the late tenth to the early eleventh century (see De Simini
2016b, 245, and Bisschop 2018b, 50, fn 212).

7 De Simini (2017, 529) identifies this fact as a clear ‘disruption in the transmission of the
SDb-Umamahesvarasamvida, showing ‘how the Nepalese manuscripts appear to have di-
vided the work into an uneven number of chapters’ despite the fact that ‘several manuscripts
transmit the SDh-Umdmahesvarasamvida as a work divided into twenty-two chapters, the
final chapter consisting of only sixteen stanzas that usually lack the explicit designation of
“chapter twenty-two”, simply with a final 7z What is more, De Simini (2017, 529-530)
highlights further irregularities, with another manuscript concluding the SDb-Umdima-
hesvarasamvada at chapter twenty, as well as positioning it as the last work in the collection.
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is transmitted in chapter twenty-one.® Though this particular scribe’s edi-
torial intervention is an extreme case, it serves to illustrate the fact that the
SDh-Umdmahesvarasamvida, as well as the collection at large, was consist-
ently and consciously refashioned.

Furthermore, De Simini and Mirnig (2017) draw attention to the exten-
sive literal parallels existing between chapters one to twenty of the Umdama-
hesvarasamvida and the Lalitavistara, another work of the Sivadharma collec-
tion that, however, appears only in one Nepalese manuscript (N5). This La-
litavistara seems to be a sort of earlier ‘draft’ of the Umamabhesvarasamuvada,
which however coexists with the Lalitavistara in the same manuscript.

Apart from the SDb-Umdamahesvarasamvida, with which we are con-
cerned here, there are other texts known by the same name. One such exam-
ple is a section of the Mahabharata (henceforth: MBh-Umamahesvarasam-
vada) that is included in the Danadbarmaparvan of the Anusisanaparvan
of the Poona critical edition (13.126-134). Furthermore, a second version
of it is published as Appendix fifteen of the Anusisanaparvan in the same
edition, covering forty-nine chapters (13.202-250). The latter version is
hence considerably longer than the former, and might therefore have been a
later expansion upon it.”

De Simini observes that the final colophon of the earliest manuscript
so-far known for the SDb-Umdamabesvarasamvida, the already mentioned
N, indeed attributes the final chapter twenty to the Sdntzpﬂrmn of the
Mabhabharata (De Simini 2017, 531), possibly under the influence of the
existence of an Umamabhesvarasamvada in the Mahabbarata.

As previously stated, the chapter division of this work is problematic.
Besides the oscillation in the number of chapters, ranging from a minimum
of twenty to a maximum of twenty-four, their demarcation also fluctuates.
The materials of chapter three and four, for instance, can easily be joined in
the same chapter, as the Lalitavistara does in its chapter three (De Simini
and Mirnig 2017, 588).

With all due caveats, let us investigate, in brief, the contents of each
chapter of the SDh-Umamahesvarasamvida as they appear in the most
common version of the text, divided into twenty-two chapters. The topics
listed below are partly based on the colophons attested in one of the earliest
Nepalese manuscripts, N§,, dated to 1069 ce.'® As chapter colophons rarely

8 Regarding the gajendramoksana episode of the SDb-Umdamahesvarasamvida, see
De Simini 2017, 531-532.

? See Hiltebeitel 2016 for a detailed study of these two versions of the text.

1 On this manuscript, see Petech 1984, 46, and De Simini 2016b, 252.
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mention the content of the chapters, I have integrated the information with
my reading of the text:
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Duties of different classes of people

Unfortunate rebirths

Unfortunate rebirths

Meditation (dhyanavidhz)

Pilgrim’s bath (zirthadhyaya)

The householder’s duties

The householder’s duties

Description of the Kaliyuga

Description of the Kaliyuga

Description of the features of the End of Acons (yugantalaksana)

. Happiness and sorrow

How to enjoy a long life

How to enjoy a long life

Rules regarding food

Karman, rebirth, and hells

Ancestral rituals

The netherworld and dreams

The praise of the Mahabharata (bharatakirtana)
Worship of Brahmins

. The caste system
. Music and sounds, and the story of gajendramoksana
22.

Avatiras of Visnu

Even from the above colophons, it is evident that the SDh-Umamabesvara-
samvdda does not exclusively consist of Saiva material. In particular, chapter
twenty-two of the SDh-Umdamahesvarasamvada is noteworthy as it lists the
avataras of Visnu. Furthermore, chapter four of the SDb-Umdamabesvara-
samuvdda teaches a meditative practice that focuses on either Visnu''—in
which case it is called adbyitma'>— or on Brahma,” which is, in turn,

U SDh-Umdamahesvarasamvida 4.13-30.

2 See SDb-Umdamahesvarasamvida 4.13. The Nisvisamukbatattvasambita also
connects the ddhyatmika (1.8, 4.42) teaching with Visnu. In that text, the ddhydtmika
stream is related to the teaching of Sankhya and Yoga.

5 $Dh-Umdamahesvarasamvida 4.31-45.
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called paitamabam dhyinam.** The teaching of the SDh-Umamahesvara-
samuvdda thus conforms to the model of ‘Hinduism’ where the three major
‘Hindu’ gods play an important role. However, this inclusivist attitude does
not only concern this work, but several other works of the collection: the
Sivadharmasamgraba contains long sections that are not markedly Saiva,
but rather Dharmasastric and secular in nature, while the Dbharmaputrika,
usually transmitted as the final work of the collection, deals with the top-
ic of yoga with a markedly Buddhist vocabulary, showing that it was com-
posed in a milieu of religious interchange and borrowings.*

The only printed edition of the SDh-Umamahesvarasamvada has been
published under the title Pasupatimatam Sivadbarmamahdsistram Pasupa-
tindthadarsanam by Yogi Naraharinath in Kathmandu, in Nepal Samvat 2055
(1998 cE). Some parts of this edition are displayed in hand-written form. In
this edition, the SDb-Umamabesvarasamvada spans pages 434-518, and is
printed as the fifth text. Apart from numerous printing mistakes, as noted by
De Simini and Mirnig (2017, 621), Naraharinath’s edition displays substantial
semantic alterations to the SDb-Umdmahesvarasamvida, changing Vaisnava
concepts into Saiva ones. As for the slim possibility that the manuscript that
Naraharinath used already displayed those changes, this is very unlikely as none
of the sources consulted so far have those readings, and a sizable number of
manuscripts have been consulted.

A few remarks are needed concerning the title. A group of texts transmit-
ted in the Sivadharma multiple-text manuscripts have titles beginning with the
word ‘Siva-” (Stvadbarmasistra, Sivadbarmottara, Sz'mdbarmammgmba,‘"

Y See SDb-Umdamabesvarasamvida 4.45.

1> What is more, this is the only work in the Sivadharma collection of texts that is at-
tributed to a human author. The signature verse explicitly mentions that it was composed
by a certain son of Dharmasila, and that he collected the text from the treatise of a certain
Sanaka: alokyatyantagiidbartham sastram sanakanirmitam | vastumatram samadéiya
dbarmasilasya sinuna || 16:25 || sukbavabodha balandam granthita sambitd maya |.

¢ Note that in the case of the jz'vﬂd/mrmammgmba, the title, which unmistakably
places the text within the domain of the Dharma of Siva, is in fact the main factor estab-
lishing a connection with the Sivadbarmasistra and the Sivadbarmottara, as the con-
tents are otherwise non-related. Such connection is additionally buttressed by the dec-
laration, in S'z'mdhﬂrmammgm/m 1.3: sambhob sanatkumarasya vayor dvaipiayanasya
ca | granthasaram samuddbrtya kriyate dbarmasamgrabab || 1.3 ||; “The [Sivaldba-
rmasamgraba is composed upon having extracted the essence of the scriptures of Samb-
hu, Sanatkumara, Vayu and Dvaipayana.’

As shown by Kafle 2020, 1011, ‘Sambhu’ refers to the Nisvdsatattvasambitd, since
the S’z’vadbﬂrmammgmba demonstrably draws on the Nisvisamukha and the Gubya-
sitra. ‘Sanatkumaira,” on the other hand, could be a reference either to the Sivadba-
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and Sivopanisad) and, although they in principle are conceived as the direct
speech of a divine speaker, they are never really structured in a dialogue form.
The SDh-Umdémahesvarasamvida does not align with these titles, breaking
the sequence in the multiple-text manuscripts, and is clearly structured in the
form of a dialogue between the goddess asking questions and the god impart-
ing teachings in reply.

2. The Umamabesvarasamvada and the Mahabharata

As noted above, one of the scribes of the Sivadharma texts created a link with
the homonymous section of the Mahdabharata by attributing to the latter a
chapter of the SDh-Umdamahesvarasamvida. Given the structure of the two
Umdmahesvarasamvddas and their topics, one may legitimately wonder if
these texts are somehow related. Further hints in this direction are also offered
by other works of the Sivadharma texts, such as the Vysasarasamgraba, which,
as discussed by Csaba Kiss in his article for this volume, establishes clear con-
nections with the Mahabharata. In the following, I will therefore examine this
research line by contrasting the two versions of the Umamabesvarasamvada
as transmitted in the Mahdibbirata on the one hand and the SDh-Umdama-
hesvarasamuvdda on the other. When referring to the MBh-Umamahesvara-
samvdda, 1 take into consideration the shorter Northern version rather than
its more elaborate Southern counterpart contained in the appendix-section
of the Poona Critical edition (Mahdabharata 13, Appendix 15); as Hiltebeitel
(2016) cogently points out, the Southern work is a more developed, later elab-
oration upon the Northern version of the work.

Upon considering the SDh-Umdamahesvarasamvida vis-a-vis the MBb-
Umamahesvarasamvada, our conclusion is that these differ to an extent that
makes it reasonable to treat them as two entirely different texts. The general
pattern that can be observed in the comparison between the two works is
that of intermittent similarities that differ in details of varying magnitude.
What the two works certainly share is a background of generic Smarta
teachings that they derive from the classical Dharmasastric tradition. Going
beyond the layer of general Dharmasistric teachings, one may notice that
the MBh-Umdmabesvarasamvida, from the outset, displays an even more
markedly Saiva flavour than the SDb-Umdamabesvarasamvida. For example,

rmasdstra, in which he was one of the two interlocutors mentioned in the first chap-
ter, or to the Skandapurina, since this Purina is presented as having been narrated
by Sanatkumira; moreover, the Sivadharmasamgraba demonstrates parallels with the
Skandapurana. Likewise, the mention of Vayu refers to the Vayupurina, and that of
Dvaipayana to [Krsna-]dvaipayana (i.e., Vyasa), supposed author of the Mahdabhirata.
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the cremation ground plays a significant role in the discussion of the concept
of ‘purity’ and ‘impurity,” yet no such corresponding treatment is found in
the SDb-Umdamahesvarasamvida whatsoever. In the MBh-Umdamahesvara-
samuvdda, the concept of (im)purity is introduced by Uma, Mahesvara’s con-
sort, asking why Mahe$vara shows a particular affinity for dwelling in the
cremation ground, despite the fact that he could easily inhabit more conven-
tional dwelling-places; the charnel-grounds are commonly seen as an impure
locality defiled by bones, hair, funeral fires and the like."” Flouting conven-
tional expectations, Mahe$vara answers that he roamed the entire earth in
quest of a pure place and found the cremation ground to be the purest, for
which reason he takes delight in his current dwellings.'® He further explains
that his troops of Bhatas live there alongside him, and that the place is divine
and decidedly pure.”” Not only is a discussion of purity and impurity absent
in the SDh-Umdamahesvarasamvada, it lacks several important iconographic
features of Siva revealed in the MBh-Umdamabesvarasamvida, where he is
conventionally described as sporting a tiger skin as his lower garment and a
lion skin as his upper garment; donning a snake as his sacred thread, sport-
ing matted hair, and brandishing a banner marked by a bull, amongst other
things;* he is armed with a Pinaka bow which he holds in his hand*! and has
an odd number of eyes (viripiksa).”

However, the strong Saiva sectarian connotation characterising the
MBh-Umdmahesvarasamuvdda is lost when the text turns to the topic of
duties (dharma) of the four classes, as broached by Devi’s question to Mahe-
$vara at 13.128.23. Here, the text takes on the flavour one would commonly
encounter in the Smarta teachings on duties. Such teachings continue in the

7 Mahdbbarata 13.128.13-15 umovdca | nivdsa baburipds te visvarapagundanvi-
tah | tams ca samtyajya bhagavaii smasine ramase katham || kesisthikalile bhime
kapilaghatasambkule | grdbragomayukalile citagnisatasamkule || asucau mamsakalile
vasdsonitakardame | vinikirnamisacaye sivanadavinddite ||.

'8 Mababbarata 13.128.16-17: mabesvara wvéca | medbyanvesi mabim kytsnam vi-
carami nisisv abam | na ca medhbyataram kimcic smasandd iba vidyate || tena me sarva-
vdsandam smasine ramate manah | nyagrodhasikbasamchanne nirbbuktasragvibbusite ||.

Y Mahabbarata 13.128.17-19: tatra caiva ramante me bhitasamghah subbanane |
na ca bhitaganair devi vinabam vastum utsabe || esa vaso hi me medhyab svargiyas ca
mato bi me | punyab paramakas caiva medhyakdmair upasyate ||.

0 Mahabbarata 13.127.18-19: vydghracarmambaradbarah simbacarmottara-
cchadab | vyalayajiiopaviti ca lobitangadabhiisanah || harismasrur jati bhimo bbaya-
karta suradvisam | abbayah sarvabbitinam bbaktanam vrsabbadhbvajab ||. The text
also mentions Siva having a bull as his mount (13.128.9).

2 Mahdabbdrata 13.127 48ab: baste caitat pinakam te satatam kena tisthati |.

? Mahdabbérata 13.133.44cd: alpapragiio virapaksa katham bbavati manavab ||.

239



Nirajan Kafle

MBh-Umamahesvarasamvada and culminate in the teaching on the duties
of women (stridharma), the last topic of the book.

Both works contain a chapter on the duties of the four varnas (chapter
one of SDh-Umdimahesvarasamvada and chapter 127 of MBh-Umama-
hesvarasamuvdda) in which literal and less literal parallels exist both in the
general description of the teaching scene,” and in the treatment of the main
topic, which in both texts consists in teachings imparted for the benefit of
the four varpas,* and in the maturation of positive and negative karman
(karmavipaka). With regards to the specific duties of the four classes, both
texts, closely following the Dharmagastra, mention that the chief duty of a
Ksatriya is to protect the people,” the primary duty of Vaisyas to engage in

31nSDh-Umdmabesvarasamvida1.2band MBb-Umdamahesvarasamvidal3.127.2d
the lord is presented as being frequented by Siddhas and Caranas (siddbacaranasevite) on
the mountain that is covered with various medicinal plants (SDb-Umdamahesvarasamoa-
da 1.2¢ ausadhyadibbir dcchanne; MBbh-Umamabhesvarasamvida 13.127 3a nanausadhi-
yute), and replete with joyful birds (SDh-Umamabesvarasamvada 1.2c nanavibagasarighu-
ste; MBh-Umdamabhesvarasamvada 13.127.16ab vibagas ca muda yuktah pranytyan vy-
anadams ca ba).

* The SDh-Umdamahesvarasamvida (1.10a-12b) introduces the subject in the
form of questions of Devi to Mahesvara, as follows: brabmananam ca ko dbharmab
ksatriyanam ca kidysab | vaisyanam kidyso dbarmab sidradbarmas ca kidysab || 1.10
|| tapasanam ca ko dharmab kas ca diksabbikamksinam | usichavrttisu ko dbarma
rsidbarmas ca kidypsab || 1.11 || devarsinam ca ko dbarmab kas ca stridbarma ucyate |;
“What is the duty of Brahmins, and of what type is the duty of the Ksatriyas? Of what
type is the duty of the Vaisyas and of what type is the duty of Sadras? (10) What is the
duty of ascetics? What is the duty of those who wish to obtain initiation? With regards
to the gleaners, what is their duty? Of what type is the duty of sages? (11) What is the
duty of divine sages and what is the duty of women said to be? (12ab)’

Note that the corresponding section in the MBh-Umamabesvarasamvida(13.128.28—
29), likewise initiated by Uma’s query to Mahesvara, resembles this segment very closely,
though not being strictly parallel to it: umovdca | bhagavan samsayam prstas tam me vya-
khyatum arhasi | caturvarnyasya yo dharmah sve sve varne gunavabab || 28 || brabmane
kidyso dbarmab ksatriye kidyso bbavet | vaisye kimlaksano dharmab sidre kimlaksano
bhavet || 29 ||; ‘Uma spoke: O Lord! I ask you [since] I harbour doubt; please kindly an-
swer. What is the duty pertaining to the four classes (varna) of people that is ennobling
each class? (28) Of what type is the duty with respect to Brahmins? Of what type would
the duty be with respect to Ksatriyas? With respect to Vai$yas, what characteristic does their
duty display? With respect to Sadras, what characteristics would their duty have? (29)

» SDbh-Umémahesvarasamvida 8.20: dbarmagiio rajadbarmajiap prajapalanatatpa-
rah | satyadbarmasthito vaja nityam rastrabite ratab || 8.20 ||; Compare MBh-Umdama-
hesvarasamvdida 13.128.46-47ab: yas tu ksatragato devi tvayi dbarma udiritah | tam
abam te pravaksyami tam me Sypu samahita || 46 || ksatriyasya smyto dbarmab prajapala-
nam dditah |
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agriculture, rearing cattle and making commercial transactions.” Likewise,
both texts present similar concepts regarding the duties of Sadras, whose
main duty is to serve individuals of the upper three classes as well as to hon-
our guests.” Regarding Brahmins, both the SDb-Umdamahesvarasamuvd-
da and the MBh-Umamabhbesvarasamuvada list the classical set of six deeds
(satkarman)® as it is attested, among others, in the Dharmasatras, such a
Apastamba 2.10.4-5, Vasistha 2.13-14, Gautama 10.1-3 and Baudhayana
1.18.2, as well as in Smrti texts starting with the Manusmyti (10.75). Such
six deeds are: studying the Veda, teaching, making sacrifices for themselves,
making sacrifices for the sake of others, giving gifts and accepting gifts. It
is worth mentioning that the list enumerating these duties, as they feature
in the Dharmasatras and the early Smrti texts, incept with the study of the
Veda, while both in the SDh-Umdamahesvarasamvida and MBh-Umama-
hesvarasamvdda the list of these duties begins with the act of making sacri-
fices for one’s own sake (yajana) and the performance of sacrifices for other
people’s sake (yajana).”’

Furthermore, and connected to the topic of the four varnas, both texts
extrapolate the concept of maturation of karman. The SDh-Uméamahesvara-

% SDh-Uméamabesvarasamovida 1.36-37: vaisyadharmam pravaksyami yatha vaisyo-
pajivindam | vartamano yatha vaisyab prapnoti paramam gatim || 1.36 || dbanadhéanya-
rjanam kuryat sarvabijam (-bijam for -bijanam) ca sangrabab | kysigoraksavanijyam
vapanam dobanam tatha || 1.37 ||. Compare MBh-Umdamahesvarasamvida 13.128.53:
vaisyasya satatam dbarmabh pasupalyam kysis tatha | agnibotraparispando danddbyaya-
nam eva ca ||.

7 SDb-Umamabesvarasamvida 1.43—44: Siidradbarmam pravaksyami yathita-
ttvam nibodha me | vartamano yatha sidrab prapnoti paramam gatim || brabmanam
satatam piijya ksatriyam vaisyam eva ca | daivatam satatam pijya atithyam capi nitya-
sab ||. Compare MBh-Umdamahesvarasamvida 13.128.56-58: sarvatithyam trivarga-
sya yathasakti yathiarbatah | Sidradbarmab paro nityam susrisa ca dvijatisu || 56 ||
sa sidrab samsitatapah satyasamdbo jitendriyab | susrisann atithim praptam tapah
samcinute mahat || 57 || tyaktabimsab subbdciro devatadvijapijakab | sidro dba-
rmaphalair istaih samprayujyeta buddhbiman || S8 ||; see also MBb-Umdamahesvara-
samvada 13.131. 27et-28: kuryad avimandh sidrah satatam satpathe sthitah || daiva-
tadvijasatkartd sarvatithyakytavratah | rtukalabbigami ca niyato niyatasanab ||.

% SDh-Umdmahesvarasamvida 1.15¢d-16: brabmandnim imam dbarmam
prathamam kirtayami te || vartamano yatha viprab prapnoti paramam gatim | satka-
rmanirato nityam Sidrasitakavarjitap ||. The SDh-Umamahesvarasamvida once
again mentions it at 10.54cd: satkarmaniratd viprab sada dhyanapariyanab ||.

2 SDb-Umdamahesvarasamvida 1.24cd—25ab: yajanam yajanam caivadhyayanadhya-
panam tathd || danam pratigrabas caiva homasantipariyanam |; compare MBh-Umdma-
hesvarasamvada 13.129.8: yajanam yajanam caiva tatha danapratigrabau | adbyapanam
adbitam ca satkarmda dbarmabbag dvijab |).
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samvada mentions the concept on two different occasions: once in chapter
eleven,® another time in chapter fifteen.*’ We find the concept of the mat-
uration of karman treated twice in the MBh-Umamahesvarasamvada: the
first time in the presentation of the social stratification from Vaisya to Sadra
at 13.131.2%* and another time in connection with the reasons for a person to
become either wise or foolish at 13.133.44.%

These and many more examples that one might mention (see, e.g., Ken-
ji Takahashi’s article in this book) suggest that the MBh-Umamahesvara-
samuvdda might have provided an inspiration for the composition of the
SDh-Umdamahesvarasamvida, as the two works certainly share an interest
in teaching basic Dharmasistra notions in the framework of a devotional
context (which is more marked in the MBh-Umdamahesvarasamvida than
in the SDh-Umdamahesvarasamvida). At the same time, no direct connec-
tions can be established in the process of composition of the two works, nor
do we observe any substantial reuse of text.

3. The Umamahesvarasamvada and the Uttarottarasamvada®

Moving beyond the rather fragile textual link existing between the A1Bb-
Umdmahesvarasamvdda and the SDh-Umamabesvarasamvada, it emerges
that the latter shows more solid connections with another text transmit-

% SDh-Uméamahesvarasamvida: katham sambbavate jivah sarivesu sarivipam | prtha-
kkarmavipakena jayate yamalaukikam || 11.1||.

' In chapter fifteen, the topic is taken up three times in the same context with a
particular emphasis on the maturation of karman that leads to a rebirth in hell. In
the first two instances, Mahe$vara broaches the issue of karmavipika, and Devi asks
a further question about it: prthak karmavipikena prapnuvanti ca te prthak | astan
te naraka devi samkhyatd synu tatvatab || 15.23 || devynvaca | kena karmavipikena
avicim narakam narab | rauravam va prapadyante kalasitram ca manavab || 15.24 ||
kumbbipikam ca narakam tathi yamalaparvatan | evam sesas ca narakan vrajante
kena karmand ||15.25 ||. This concept is mentioned one more time in the text and in
the same context in which Mahesvara addresses the question of Devi on the topic at
15.46: yena karmavipakena vipacyante naradhamah | vyajanam talavrntas ca chatram
vastram upanabau || 15.46 ||.

32 MBb-Umdmabesvarasamvida 13.131.2: caturvarnyam bbagavata parvam systam
svayambbuvd | kena karmavipakena vaisyo gacchati sidratam ||.

3 MBh-Umdamahesvarasamvada 13.134.44: kena karmavipikena prajiiavan pu-
ruso bhavet | alpaprajiio virapaksa katham bbavati manavab ).

3% All the references to the Uttarottarasamvida are from ms NE. In the cases in
which the chapter number I give differs from Naraharinath 1998, I have provided the
folio and line numbers of the manuscript. Note that Naraharinath’s edition lacks chap-
ter four of the Uttarottarasamvada.
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ted in the multiple-text manuscripts of the Sivadharma texts, namely the
Uttarottarasamvada (“The ultimate dialogue’), also called Uttarottarama-
hasamvada (“The ultimate great dialogue’),* which has been transmitted
as the sixth in a nexus of eight or nine Sivadharma texts. The SDh-Umama-
hesvarasamvdda and the Uttarottarasamvada could have developed in a
manner analogous to that of the Sivadbarmasistra and Sivadbarmottara.
The connection between the SDbh-Umdamabesvarasamvida and the Utta-
rottarasamvdda is more firmly established by the greater textual parallels
between these latter sources.

There are some telling parallels between the SDb-Umdamahesvarasamuvi-
da and the Urtarottarasamvada. In the examples below, bold font marks
discrepancies, whereas fully congruent text is kept in simple italics. Chapter
eight of the Uttarottarasamvada (on the present, degenerate age, kaliyuga)
display parallels shared with chapters eight and ten of the SDbh-Umdéma-
hesvarasamvdda. To quote an example:

SDb-Umamahesvarasamvida 10.1 Uttarottarasamvada 8.5cd—6ab
(fol. 21r6-21v1)

devy nvica | umovica |

yady evam yugadosena yady evam yugadosena
narandrijands tathd | narandrijands tathd ||
luptalajja bbavisyanti luptalajja bhavisyanti
dharmo ydsyati samksayam || dharma yasyanti samksayam |

SDh-Umdamahesvarasamuida 8.19cd = Uttarottarasamvida 8.43ab (fol. 22v1):

kalau tu prathamo raja dbarmaputro yudbisthirab |

Observing the SDb-Umdéamahesvarasamvida and the Uttarottarasamvida
in close apposition, it becomes clearer that these are not only closely related
texts, but are connected by shared stock-phrases that are actual verbatim
parallels. What is more, these particular key phrases are shared only by the
SDh-Umdamahesvarasamvida and the Uttarottarasamvida and are not
found in the other associated Sivadharma texts.?

% See for example N¥, fol. 273r, line 4: ity uttarottare mahasamvade tytiyo ‘dhyayab.

3 Let us list a few conspicuous instances: subbam va yadi vasubbam (SDb-Umama-
hesvarasamvada 17.31b and Uttarottarasamvada 5.21d), bbagavan karmana kena
(SDh-Umdmahesvarasamvida 15.1a, 17.10a; Uttarottarasamvida 5.100c), narandri-
Jjands tatha (SDh-Umdmahesvarasamvida 8.1d, 8.2d, 8.9d, 10.1b, 10.7d, 10.42b,
10.43b; Uttarottarasamovada 8.1b, 8.2b, 8.9b, 9.4b, 9.5), and sresthinab sarthavahas ca
(SDb-Umamahesvarasamvida 3.40a, 8.31¢; Uttarottarasamvida 8.18a).
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The direction of borrowing most likely goes from the SDh-Umama-
hesvarasamvada to the Uttarottarasamvada, as it seems that thematic kernels
found in the former have been refined and elaborated upon in the latter work.
Such reworkings not necessarily resulted in an improved version. For instance,
as regards the presentation of a ritual calendar encountered in SDb-Umama-
hesvarasamvdda chapter twenty-one, it is apparent that the version of the
SDbh-Umémahesvarasamvada is structurally more consistent than its coun-
terpart in the Uttarottarasamvada (where it features in chapter three). Said
calendar lists auspicious days to make offerings to Siva. The details of such cal-
endars are given in the Appendices to this article. Here, we limit ourselves to
the following observations: in the SDh-Umdamahesvarasamvida, the offering
presented is made in the form of music and song; the list in the SDb-Umdéma-
hesvarasamuvada starts with the month of Asidha and ends with the month of
Jyestha.’” The calendar contained in the Uttarottarasamuvada directly mirrors
the calendar of SDh-Umamahesvarasamvida chapter twenty-two insofar as
it also begins with Asidha and ends with Jyestha—therein again highlighting
the close connection between these two texts.

The calendar in the SDb-Umdamahesvarasamvida associates each month
with a particular result in accordance with which the musical pieces to be per-
formed are proclaimed as most fitting for the occasion.*® The calendar in the
third chapter of the Ustarottarasamvada mentions the month of worship
according to a coherent order; however, either because of scribal negligence
or textual corruption, auspicious dates that fall within a month are only men-
tioned for the first two months. Furthermore, while the topic in Uttarottara-
samvida 3.10 is purportedly the worship of Siva by way of offering flowers,”
the Uttarottarasamvdda introduces other elements of Saiva worship, such as
the bathing of Siva in four specific months: Karttika (with milk), Phalguna
(with fragrant water), Vaisikha (with ghee) and Jyestha (with curds).*

One might argue that it is just as likely that the text with a more strin-
gent, coherent and neater execution is the younger text composed to rectify
drawbacks in the older template. However, in this case, such possible ambi-

37 Conversely, the ritual calendar contained in the Sivadbarmasistra starts with the
month of Mirgasirsa and ends with the month of Karttika. This latter calendar has been
presented in more detail in Kafle 2019.

3 See Appendix L.

3 Uttarottarasamvada 3.10: umovdca | kesu kesu ca puspesu prabho karttub sprba
tava | yajiiikani tu puspani subbani kathayasva me ||. See also 3.25: puspanam katbitam
devi mdsanam ca tathaiva ca | anyat kim icchasi srotum kathayasva varinane ||.

“ See Appendix II.
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guity does not challenge the basic premise we have established regarding the
direction of borrowing. After all, besides the evidence we have gleaned from
our analysis of textual accretion in the segment treating the maturation of
karman, the textual growth we have traced in the section on hells (nara-
ka) leads us to a similar conclusion. In the SDb-Umdamahesvarasamvida
(15.19-21b) only eight hells are taught:

mahesvara wvaca |

astau te naraka devi mytyuloke "bbidbiyate |

avici rauravas caiva kalasitram tathaiva ca || 15.19
kumbhipakas ca narakas tatha yamalaparvatan |
katasilmalivrksas ca asipatravanam tatha || 15.20
mabaraurava ity ete narakab parikirtitah |

The great Lord spoke: O goddess! These following eight hells are pro-
claimed to be in the world of death: [1] Avici [2] Raurava as well as [3]
Kalasttra. Then [4] Kumbhipaka hell, similarly [5] Yamalaparvatas. Fur-
ther, [6] Katasalmalivrksa and [7] Asipatravana as well as [8] Maharaurava.
These hells are proclaimed.

The teaching on hells presented in Uttarottarasamvida 3.45-81 is much
more elaborate and it also presents numerous further hells that are not men-
tioned in the SDb-Umdamahesvarasamvida. In fact, Uttarottarasamvida
3.45-81 mention more than one hundred hells, possibly hinting at the di-
rection of the borrowing, i.e., that the Urtarottarasamvida expanded the
list of the SDb-Umdamahesvarasamvida.

Thisis not the only telling instance by which the direction of borrowing can
be established; in fact, the Uttarottarasamvada expands on the subject matter
of the maturation of karman (karmavipika) in great length. The topic of the
maturation of karman is introduced and briefly elaborated upon in two chap-
ters of the SDb- Umamahesvarasamvida—chapter eleven and chapter fifteen.
The first chapter of the Ustarottarasamvada starts with Uma’s question:

kena karmavipakena jayante sadband narab |
nirdbanab kena jayante karmand purnsadbamahp || 1.2

By what kind of maturation of karman do people become rich and by what
kind of karman do good people become poor? (2)

The topic of the maturation of karman in the Uttarottarasamvada spans
the first five chapters—though more loosely connected tangents are intermit-
tently interspersed—and contains a great degree of elaboration on the topic
which in its rudimentary form was already contained in the SDh-Umdama-
hesvarasamuvdda. On the basis of this evidence, it can be safely concluded that
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the Uttarottarasamuvdda is both the younger text and that its authors refined
and elaborated upon its predecessor, the SDh-Umdamahesvarasamvada.

Not only did the Urtarottarasamvada expand upon the contents of the
SDh-Umdamahesvarasamvada, but, as the topic of karmavipika exempli-
fies, the former even offers (quasi) original material which readily comple-
ments the contents of the SDb-Umdmahesvarasamvida.

This becomes even more apparent when scrutinising the presentation
of the topic of karmavipaka contained in the Uttarottarasamvada. The
Uttarottarasamvada expands upon the teachings given on bathing in ash-
es, on the negative results that ensue from stealing from the wealth of gurus
and gods, on brabmardksasas (‘[those who become] demons [by power
of offending] Brahman’), and the consumption of nirmdilya—a theme
with a particular Saivite context. Still nested within the wider framework
of the maturation of karman, in chapter four the Uttarottarasamvida
complements the basic teaching found in the SDh-Uméamahesvarasamuva-
da by providing explanations on the reasons for being blind and deaf as a
result of stealing; in the same chapter, the Urtarottarasamvida provides an
original, cursory teaching on the creation myth to complement the basic
exposition of karmavipika provided in the SDh-Umamahesvarasamva-
da. Likewise, the Uttarottarasamvada provides further complementary
teachings by enriching the discussion of karmavipika when providing an
original teaching on the dimensions of the world of Yama together with a
description of the residence of Yama, Citragupta and Jvara, on how pun-
ishment in the world of Yama is meted out, a teaching on the six-sheathed
body (satkausika), on the topic of killing cows and Brahmins, on Saiva to-
ponyms and on the episode of churning the ocean. Conversely, in chapter
six, the Uttarottarasamvada in considerable detail expands upon, rather
than complements, the teaching given in SDh-Umdamahesvarasamvida
10.61-36 dealing with dbarma as the bull whose four legs represent the
four yugas. Likewise, chapter seven of the Uttarottarasamvada elaborates
upon the general teaching of the SDh-Umdimahesvarasamvida (21.156)
on the seven musical pitches, with the novel item being the establishment
of alink between musical pitches and its theoretical prescription as regards
the recitation of the Veda.

Both the Uttarottarasamvida and the SDb-Umdamabesvarasamvida
contain popular Vaisnava narratives. The Uttarottarasamvada (7.143ft)
mentions the zvatdras of Visnu in a wording that is very similar to that in
SDbh-Umémahesvarasamvida chapter twenty-two. One conspicuous dif-
ference between these two sources is that the SDh-Umdamahesvarasamva-
da mentions the Matsya-avatara twice, once as the first reincarnation of
the god and once as the tenth. The Uttarottarasamvada, in contrast, most
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probably in order to counter such an irregularity, lists the Buddha as the
ninth incarnation, suggesting that the latter corrected the former’s list.

Asturther testimony to the inclusion of Vaisnava material in afundamen-
tally Saiva text, a Vaisnava episode connected to Rima can be mentioned.
This story begins with Tévara telling Uma that she is in fact Arundhati, and
Sita, as well as Mandodari (7.171), figures with strong Vaisnava associa-
tions. In return, Uma asks how it could be that she could simultaneously be
Sita, wife of Rama, and the wife of Ravana (7.114). Then the Ramayana’s
Rivana episode is related, again a story with a strong Vaisnava affinity, with
even a reference to Ravana’s ascetic practice (7.115ff). Furthermore, Uma
asks Ivara about Rima and monkeys, a reference to the Ramdyana. Then
the story recapitulates the Ramdayana up to Uttarottarasamvida 7.142.

It is worth noting that in the case of the SDh-Umdamabesvarasamvida,
Vaisnava teachings are not considered inferior to Saiva dogma. In contrast, the
Uttarottarasamuvdda paints a much less favourable picture of the Vaisnavaite
tradition. For example, people are said to be deluded and bedazzled by the
power of Visnu’s maya: Uttarottarasamuvdda 1.8cd intimates that people are
deluded by the guile of Visnu, as a result of which they covet the wealth of
others (mobita mayaya visnob paradravyesu kamksinab). At 2.14cd, Visnu
is again portrayed as employing his power of maya for detrimental purpos-
es, bringing about distress amongst people (mobita mayaya visnpor jayante
tena dubkhitap). In the same vein, Siva discloses that Visnu, portrayed as an
irreligious maleficent force deluding the whole world, resides in Uma’s body
(3.30): tvaccharire sthito visnur adbharmo yam prakirtitah | tenaiva mobitam
sarvam bhagalingankitam jagat ||. The final passage states that he is neverthe-
less imbued with two positive qualities: he is the creator and the destroyer of
the world and he is said to be whirling the world around (visnub karta vikarta
ca cakravat bhramayej jagat, 2.19cd). This passage ends, however, with what
is portrayed as his distinctly negative quality, namely that he deludes the entire
world: tenaiva mobitam sarvam bhagalingankitam jagat (2.20ab).

Despite the somewhat discrediting portrayal in these earlier segments it
is important to note that Visnu is then portrayed more favourably as the text
continues (in chapter ten). The text says that people who dishonour Siva or
Visnu go to hell:

iSvara wvdca |
ye mam caivavamanyante visnubhaktiparayanah |
madbhaktas cathava vispum ubbaun narakagaminaun || 10.1

The SDb-Umémabhesvarasamvada does not portray Visnu in a negative way,
nor does it present the Vaisnava teachings as inferior to their Saiva counterparts.
All'in all, the Saiva elements are more prominent in the Uttarottarasamvada
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than in the SDh-Umdamahesvarasamvida: for instance, the Uttarottarasamuvd-
da mentions the figure of Nandisvara,” the narrator of the Sivadbarmasistra,
and the figure of Kalagnirudra,” who features only in a Saiva context, while both
of these figures are completely absent in the SDh-Umamahesvarasamvéda.

Moreover, the installation of /z7igas and their worship play an important
role in the text. To mention an example, Uttarottarasamuvida 2.39ab states that
somebody who installs a /77iga is equal in merit to one who has performed a sac-
rifice a thousand times.* Similarly, with reference to Sagara’s asvamedba sacri-
fice, Uttarottarasamuvada verses 2.96-97 mention a different result of installing
alinga or worshipping it as equal in merit to having performed a hundred thou-
sand asvamedha-sacrifices.** At Uttarottarasamvada 2.99-103, the same chap-
ter also teaches the installation of a /77iga in relation to obtaining kingship in the
mortal world. At 3.114-116, the text mentions the practice of carrying a liriga
and the result of committing sinful acts while carrying the /i72¢4.* The text also
mentions Saiva temples three times alongside the installation of /z7igas—this is
significant because the SDh-Umamahesvarasamovéda similarly talks about Sai-
va temples in connection with /7igas. The first mention of temples appears in
Uttarottarasamvdida chapter two, in a discussion on constructing a Saiva tem-
ple ostentatiously by lavish means.*® The second occurence is about singing in
a Siva-temple.” There are further unambiguously Saiva features in the text. In
chapter three, the Uttarottarasamviada mentions nirmdlya twice. In one of
these two instances there is a concomitant mention of the negative results of
consuming nzrmalya (3.119cd-120ab* and 3.122¢-23b).”

4 See Uttarottarasamvada 5.135,7.121,7.123-124 and 7.135.

2 Uttarottarasamvida N%,, fol. 102. Naraharinath 1998 does not contains this
chapter, hence this is only quoted from the manuscript.

® Uttarottarasamvada 2.39ab: lirigam tu sthapitam tena yasta yajiab sabasrasab |.

“ Uttarottarasamvdda 2.96-97: iSvara wvica | hanta te kathayisyami tvatpriyartham
varanane || sthapite pi ca yat punyam arcite pijite thava | sagaro nama yo raja nivista
yena sagarab || asvamedbah kytas tena nispannam tasya tad bbavet | tesam satasabasrena
yat pupyam surasundart || tat phalam sthapite linge satyam te kathitam maya |.

 Uttarottarasamvada 3.114c-116b: dbarayitva tu yo lingam vikarma yas tu ka-
rayet || lingadrobas tu yo devi bhavati brabmariksasah | adiksitas tu yo bhitva pravra-
Jyam adhigacchati || upajivet tatha h’rigﬂm sa bhaved brabmariksasab |.

“ Uttarottarasamvada 2.106cd: vittasathyanuripena yah kuryat tu Sivalayam ||.

V7 Uttarottarasamvada 7.72¢cd asuddbam svarabinam va ye gayanti sivalaye ||; also
Uttarottarasamvada 7.74cd: yo pi gayati sathyena pararthe tu sivalaye |).

® Uttarottarasamvdda 3.119cd-120ab: devadravyavindse ca nirmalyasya ca bha-
ksane || divyam varsasabasram tu sa bhaved brabmariksasab |.

® Uttarottarasamvida 3.122cd-23ab: bhaksayanti ca nirmalyam sevanti visayini
ca || te pi yanti duricard narake pitigandhike |.
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There are two further instances of a marked display of Saiva elements in
the third and seventh chapters of the Uttarottarasamvida, in detailed dis-
cussions on the application of ashes. Uma asks Siva about the merits that
one obtains by smearing one’s body with ashes.*® I$vara’s reply extends from
Uttarottarasamvdda 3.84a to 3.101. In the seventh chapter, at 7.83, Uma
asks I§vara about the merit of bathing in ashes.” Iévara replies that such is
a divine bath and one who bathes in it without mantra incantation obtains
the fruit of all sacred places and all sacrifices.>? I$vara explains that those who
bathe in ashes while reciting mantras would obtain liberating knowledge.*®
Iévara’s speech continues up to 7.95, alongside further lists of the results of
bathing in ashes.

Although the Uttarottarasamvida emphasises devotion to Siva as an
important aspect of correct religious practice, this does not play any marked
role in the SDb-Umdamabesvarasamvida.>* At the same time, the Uttaro-
ttarasamvida also integrates the cult of Siva with that of the other main
gods. A significant example is the fact that it makes use of the concept of
a triad of supreme gods, Brahma, Visnu, and Siva or Rudra (Uttarottara-
samvada 6.16). There is further evidence for the same concept at 7.54 when
the topic of the connection between sounds and symbols used for musi-
cal notation is discussed, and where the three heptatonic scales are referred
to as Brahma, Visnu and Mahe$vara respectively.” Verse 6.16 also presents
the trinity of gods in the context of agnibotra, specifically in connection
with the three sacrificial fire-pits, stating that Brahma is worshipped in the
round fire-pit, Visnu in the semi-circular one and Mahesvara (i.e., Siva) in
the quadrangular one.*

In Uttarottarasamvida 3.34, Iévara mentions that he himself inheres in
every object, whilst simultaneously being Brahma, Visnu, Vayu, Devi and

0 Uttarottarasamvada 3.85ab: bhasmoddbitasarivena kim punyam kathayasva me |.

U Uttarottarasamvada 7.83: umovdca | tirthani martyaloke smin bbavanti vivi-
dbani ca | bhasmasnanasya kim punyam yena snatah suresvarab ||.

>2 Uttarottarasamvada 7.84-85: idam snanam ca me divyam durbodbyam daivatair
apt | snanam deva na budhyanti varjayitva ca mam priye || yat phalam sarvatirthesu
sarvayafiiesu yat phalam | tat phalam labbate devi mantrabinas tu manavab ||.

53 Uttarottarasamvdda 7.87: bhasmam ye mantrasamyuktam gurubbaktya labbanti
vai | labdbam tair muktidam jianam padam paramaduriabbam ||.

> For example, see Uttarottarasamvada 2.3cd—4ab: isvara uvdca | Sypu devi yatha
rajyam labbanti purnsottamab || mama bbaktya narab sarve nityam brabmaratds ca
ye|. See also Uttarottarasamvida 2.81, 2.85-86, 2.102, 5.126, 7.72-73 and 7.95.

55 Uttarottarasamvada 7.54: ete devi trayo gramd brabmavispumabesvarib ||.

5¢ Uttarottarasamvdda 6.16: mandale bityate brabma visnus ca dbanurakytib | catu-
skone by abam devi evam vede pratisthitam ||.
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other gods.*” This passage includes the major gods of Hinduism and is rem-
iniscent of a passage of the Bhagavadgiti where I$vara tells Arjuna that he
is everything.>®

Associated concepts are invoked at Uttarottarasamvdda 7.324t, where
Iévara mentions the Vedas, vidyd, yajiia, Agni, and other important deities
such as Brahma, Visnu, Indra (7.32), Rudras, Vasus, and so forth. It also
mentions mantras, stellar constellations (naksatra), and concludes that
whatever is moveable and immovable is I§vara and he himself is the Vedas.>

As borne out in the above listed textual segments, the Uttarottarasamva-
da goes further than the SDb-Umdamahesvarasamvida in including major
gods and concepts of Indian culture and extends its teaching to fit a larger
framework and to address a more diverse audience. It is worth mentioning
that even the Jainas and the Buddhists are mentioned in a positive sense as
worthy recipients of gifts,” which suggests that even though transmitted
among the Saiva texts, the Uttarottarasamvida’s framework of teachings
transcends traditional sectarian bias and boundaries, including Jainas and
Buddhists into the framework of the textin a positive and respectful manner.

4. Conclusions

The Sivadharmasistra and the Sivadbarmottara primarily deal with de-
votion (bhakti) and the correct execution of donative practices. The teach-
ing of the §z’vopomz’md follows along the same lines and contributes to the
concept of an integrated ‘Sivadharma corpus,’ being closely linked with
the Sivadbarmasistra and the Sivadbarmottara as discussed above. In
contrast, the teaching of the SDh-Umdamahesvarasamvada is a pivotal text
wherein both pure Saiva and non-Saiva teachings are combined. Leaving
aside the somewhat exceptional order of the Sivadharma texts, it is from the

57 Uttarottarasamvdda 3.34-35: abam yab sa svayam brabma yo brabma sa svayam
barib | ya devi sa svayam visnur yo visnub sa ca candramab || yab somab sa svayam rudro
yo rudrah sa tu bhaskarah | evam saktivisesena sthitah sarvisu martisu ||.

38 Cf. Bhagavadygita 9.16-19.

52 Uttarottarasamvdda 7.32Mt: abam veda abam vidyi abam yajia abam tapab |
abam agnir abam vayur abam parjanya eva ca || 7.32 || abam brabhma abam vispur
abam indrab prajapatib | abam yajiiesu puruso abam hota abam kratub || 7.33 || vi-
pra yajanti mam eva svayam eva yajamy abam | rudras ca vasavo devab naksatrini
ca sagarah || 7.34|| yajiapatrani mantras ca ye canye vighnandyakab | avyaktena tu
tisthami tratlokye sacardcare || 7.35|| ye na jananti mam devi na te vedasya paragah |
vedam ca ye na jananti yo vedah sa tu samkarab || 7.36||.

© Uttarottarasamvada 3.85cd-86ab: isvara uvica | arbantasya ca ye bbaktih suga-
tasya tathd pare || 3.85 || esam datte grbasthasya viprasyastagunam labbet |.
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SDb-Umdamahesvarasamvada onwards that the Saiva teachings of this clus-
ter of texts moves towards pan-‘Hindu’ teachings, where most remarkably
Vaisnava, but also other major types of teachings are included. This general
development is likewise reflected by the textual makeup of the Uttarottara-
samuvada. Finally, in the Dbarmaputrika, generally presented as the last text
of the collection, the Saiva teaching merges with some of the concepts of the
Buddhist tenet systems, as mentioned above.

As the SDh-Umamahesvarasamvida has been poorly edited by Naraha-
rinath and contains several noteworthy doctrinal ‘twists’ as a result of edi-
torial interference, it should be said that the text deserves a fully reworked,
critical edition. The position of the SDh-Umdamahesvarasamvada in the
sequence amongst ‘Sivadharma texts’ demands a proper study of the text
which ought to pay particular attention to parallels and themes shared with
the Mahibbirata, MBh-Umamabesvarasamvada, Uttarottarasamvada
and the Lalitavistara. Such a study would certainly prove beneficial and
shed further light on the lay religious practices of premodern South Asia.
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Month
Asidha

Srévana
Bhadrapada

As’vayuja

Kartika
Margasirsa

Pausa

Migha

Phalguna

Caitra

Vaisakha

Jyestha

Nirajan Kafle

Appendix I

A sche’rne for worshipping Tévara through songs
in SDbh-Umamabhesvarasamvada21.30-49

Auspicious day(s)

eight lunar days of both
halves of the lunar month

eight lunar days of both

halves of the lunar month

cight lunar days of both

halves of the lunar month

cight lunar days of both
halves of the lunar month

eight lunar days of both
halves of the lunar month

eight lunar days of both
halves of the lunar month

eight lunar days of both
halves of the lunar month

eight lunar days of both
halves of the lunar month

eight lunar days of both
halves of the lunar month

not mentioned

not mentioned

not mentioned

Observance

No

Yes

Yes

Yes

No

No

Yes

No

Yes (with
clean cloth)

No

Yes

Yes
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Result(s)

rebirth in heaven, experience of

highest happiness

results equal the donation
of a thousand cows

results equal those of
performing a 7jasiya sacrifice

results equal those of
performing a naramedha
sacrifice

equals the effect of dying in
Prayaga

asvamedba sacrifice

results equal donating
thousand cows, endowed
with form and prosperity,
well regarded

happiness in this life, in the
subsequent life one obtains
the best birth, one is very
affluent in the life subse-
quent to that

one obtains the world of
Rudra, one is reborn in a
noble, affluent family etc.

Sankara and Vasudeva are
pleased; one shall be affluent
and honoured etc.

Mahideva is pleased, one is
honoured in heaven etc.

equals the fruits of all sacri-
fices, donations, and sacred
places
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Appendix II

A monthly scheme for worshipping Tévara
with different flowers in Ustarottarasamvada 3.12-24

Month Auspicious day(s) Flower Result(s)
Asadha eighth day of the dark Guggulu best rebirth
half of the lunar month
Sravana cighth day of the dark Karavira (plus equals donating a thousand
half of the lunar month  eating one time) cows
Bhadrapada  not mentioned Apamarga goes to [heaven] in a swan-flagged

celestial chariot

Aévayuja not mentioned Arka goes to [heaven] ina
peacock-flagged celestial
chariot

Kartika not mentioned Jatipusnapa, one experiences a vision of Siva

bath with milk

Margairsa not mentioned Buka flower one obtains the world of Siva

Pausa not mentioned Dhattura one obtains the highest status

Maigha not mentioned Bilva goes to [heaven?] in a celestial
chariot endowed with young
[=nascent] sun and moon

Phalguna not mentioned Dronapuspa, bath  one comes to share the seat of

with fragrant water Indra with Indra

Caitra not mentioned Darbha, dance and  one obtains results equal to the
song fruit of the babusuvarna
sacrifice
Vaisakha not mentioned white Mandara, one obtains results equal to
bath with ghee the fruit of asvamedha sacrifice
Jyestha not mentioned Lotus flower, bath  one obtains the best rebirth
with curds
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The dharma of gleaners in the Umamahesvarasamvada
Studies on the Sivadharma and the Mahabharata 2

Kenji Takahashi
(Osaka University)

1. Introduction

Gleaning (u#7icha) is a traditional practice of poverty in South Asia, according
to which one lives on fallen grains gathered from the field. The Umdama-
hesvarasamvada (“The dialogue between Uma and Mahesvara’; henceforth:
SDh-Umamahesvarasamovada) is a text of the so-called ‘Sivadharma corpus,’
which was very popular in medieval Nepal and teaches gleaners’ (#7ichavy-
tti)' dbarma as one of the three ways to lead a secluded life, along with that
of ascetics (tapasa) and that of wandering mendicants (parivrajaka). In com-
parison with the classical formulation of the four d@sramas as represented in
the Manavadbarmasastra and other Dharmasastras, we can observe that the
SDh-Umdamahesvarasamvida adds both the life of an ascetic and that of a
gleaner. A closer analysis indicates that the teaching on the life of ascetics in the
SDh-Umdamahesvarasamvida seems to be modelled after that of forest her-
mits in the classical @s7ama system, but we do not find anything correspond-
ing so exactly to the life of gleaners in the Dharmasastras. The Dharmasastras
do contain teachings on gleaning and gleaners, but the life of gleaners does
not appear as a separate life stage.

! The word u7ichavytti can be either a tatpurusa compound ‘the life of gleaning’ or
a babuvribi compound ‘the one whose way of life is gleaning.” For the sake of conveni-
ence, I use the word ‘gleaner’ for the latter meaning.
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Recent studies by Hiltebeitel (2001, 2011, 2016, 2018) and Fitzgerald
(2010) indicate that gleaning is one of the key recurrent topics with particu-
lar ethical connotations in the Mahabharata. Furthermore, as also pointed
out by Kafle in this volume, the Anusisanaparvan of the Mahabharata con-
tains a section that traditionally bears the same title as our text, and is trans-
mitted in a Northern recension (NMBh-Umamahesvarasamvada, 13.126—-
134) and a Southern recension (SMBh-Umdamabhesvarasamvada, 13. App.
15). As demonstrated by De Simini and Mirnig (2017), the SDh-Umama-
hesvarasamvada draws on both recentions. Moreover, apart from some cases
of direct borrowing, the three texts also share several topics, including the
teaching of gleaning. This paper compares the dbarma of gleaners as ex-
pounded in the SDh-Umdamahesvarasamvida with the instructions on the
same subject in the Dharmasastras and in the Mahabharata, with a view to
understanding the socio-religious background underlying the composition
of the SDh-Umdamahesvarasamvida.

2. Gleaning in the Dbarmasastras

To acquire a general idea of gleaning, it would be helpful to look at the
prescriptions concerning gleaning and gleaners in the Dharmasastras first.
The following survey is based primarily on descriptions found in the Mana-
vadharmasistra (second to third centuries CE, according to Olivelle 2005,
25) and I refer to other early Dharmasastras and commentarial traditions to
complement our understanding. At the beginning of the fourth chapter of
the Manavadbarmasastra, Manu remarks that a Brahmin should sustain
himself either by a ‘true’ means (72z), an ‘immortal’ one (amyrta), a ‘mortal’
one (myta), a ‘fatal’ one (pramyta), or a ‘true-cum-false’ means (satyanrta),
but not by the means of the ‘dog’s life’ (svavrtt7).> Manu then clarifies what
these means of livelihood represent in Manavadharmasastra 4.5, where we
find reference to two kinds of gleaning:*

Gleaning of seeds (#7icha) and gleaning of ears of corn (s7/a) are to be known
as a true means. [The food] which is not asked for will be an immortal
means. Almsfood that is asked for, on the other hand, is a mortal means.
Ploughing is a fatal means according to tradition.

rtam uiichasilam jiieyam amytam syad aydcitam |
mrtam tu yacitam bbaiksam pramrtam karsapam smytam || 4.5 ||

> Ménavadbarmasistra 4.4: ptamytabbyam jivet tu mytena pramptena va | satyanyta-
bhyam api va na svavrttya kathamcana ||.
? Translations of Sanskrit texts are my own, unless otherwise indicated.
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Manavadharmasistra 4.6 then says that trading is a true-cum-false means
and serving is the means of the dog’s life.* Uricha and sila are exhorted as
true ways of living, whereas begging, which involves asking, is discredited as
‘mortal’ (myta). Medhatithi (1020-1050 cE)® comments that begging is fig-
uratively so-called because making one’s living by asking makes one misera-
ble, and that ploughing is even more wicked than begging.® Sarvajianarayana
(twelfth to fourteenth centuries CE) explains these terms from the view-
point of non-violence: He says, ‘It (begging) is “mortal” (myta) because it
is the cause of violence by inflicting suffering to others. Ploughing is “fatal”
(pramyta) because it is the cause of death of living beings by ploughing up.”

There can be different grammatical interpretations for the word w7ichasila,
but Manavadbarmasistra 10.112 indicates that the word #7ichasila should
be understood as a samahdira dvandva compound, i.c., ‘wricha and sila’:

A Brahmin without livelihood can undertake gleaning ears of corn (s%4) and
gleaning seeds (#7icha) from anywhere. Gleaning ears of corn is superior to
accepting gifts, and gleaning seeds is praised [to be superior] even to this (i.e.,
gleaning ears of corn).

Siloricham apy adadita vipro jivan yatas tatabh |
pratigrabac chilah sreyams tato py urichab prasasyate || 10.112 ||

Then what is the difference between s#a and u7icha, and why is uicha consid-
ered to be superior to s7a? Except for Medhatithi, commentators of the Mana-
vadharmasastra (Sarvajfianarayana, Kulltka, Raghavinanda, Manirima, and
Govindaraja) unanimously understand that #7icha refers to picking up seeds,
whereas sz/a refers to picking up ears of corn. Among them, Sarvajiianarayana’s
comment on the distinction between #7cha and s7la is simple and illustrative:*

Among them, #7icha is picking up, one by one, seeds that have fallen from
carriages and so on. Szla [refers to] an ear of corn. Sz/a [also means the ac-

* Ménavadbarmasistra 4.6: satyanrtam tu vanijyam tena caivapi jivyate | seva
Svavyttir akhyata tasmat tam parivarjayet ||.

> For the dates of the commentators of the Manavadbarmasistra, 1 follow Mi-
chaels (2010, 321).

¢ Manubbisya ad Manavadbarmaséstra 4.5 (vol. 2, 288, 1. 3-5): ato yavata kacid
vrttir yaciiaya sa dainyiavabatvan maranam iveti mrtasabdenabbidbiyate | karsanam
tu marandd api papiyah.

7 Manvarthavivrti ad Manavadbarmasistra 4.5 (vol. 2, 288, 1l. 9-10): tan mrtam
paradubkhotpadanena himsabetutvat | kysib pramytam prakarsena pranindam maraka-
tvat. Dave’s edition reads pranina for praninam, but I suspect that the anusvira was
dropped either in the course of transmission or printing.

8 Manvarthavivrti ad Manavadbharmasastva 4.5 vol. 2, 288, 11. 6-7.
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tion] characterised by it, [namely,] picking up, one by one, ears of corn that
have been abandoned on cultivated land.

tatrovicho rathyadipatitaikaikabijagrabanam | silam sasyamanjari | tadupa-
laksitam silam ksetrabbiparityaktaikaikasasyamanjarigrabanam |

Sarvajfianarayana thinks that #7icha is picking up seeds one by one, whereas
sila might refer here both to an ear of corn and to the action of picking up
ears of corn one by one.” I follow Sarvajianarayana’s interpretation in the
above translation. Although Sarvajfianarayana does not explicitly say so, we
may surmise that #7icha is valued more highly than s7/a, for the former in-
volves a smaller amount of food than the latter.

Medhatithi’s Manubbésya, the earliest extant commentary on this part
of the text,'’ on the other hand, offers a different explanation pertaining to
usicha and sila:"!

When rice and so on that are reaped from the field are taken to a house or a
granary, a blighted grain (pu/ika) falls unnoticed by its owner. Collecting it is
uricha. This is a true means. In this regard, one should not entertain the idea,
‘T do not take this one belonging to others.” Similarly, s7/a is picking up [rice
and so on] endowed with several sprouts (anekaprarobavat) that have been
reaped [but] have dropped from a granary or those that were not reaped.'”

? This interpretation is also reflected in some dictionaries, such as Mayrhofer (1992—
2002. I11, 491): ‘sila: eine auf dem Feld zuriickgebliebene Ahre; deren Auflesen.’

10 Bharuci’s Manuséistravivarana (700-850 ce ), which was critically edited by Der-
rett (1975) based on a single extant manuscript, is not available for books 1-5. Bharuci
does not discuss the distinction between #iicha and s7la in his commentary on Mana-
vadhbarmasastra 10.112.

Y Manubbasya ad Manavadharmasistra 4.5, vol. 2,287, 11. 4-7.

12 Medhatithi’s expression kbalat paribbrastasya linasyalinasya va is puzzling.
I understand that vZ juxtaposes two groups of words: kbalat paribbrastasya linasya
and al#nasya. Syntactically, it may be more natural to understand that v4 juxtaposes
linasya and alunasya, both of which modify kbalat paribbrastasya. Then the whole
sentence can be translated as ‘Similarly, 57z is picking up [rice and such like] endowed
with several sprouts (anckaprarobavat) that have been left behind from the granary—
whether they were reaped or not.” However, the rendering of kbalat paribbhrastasya as
‘left behind from the granary’ is slightly forced, and it is strange that those grains that are
not reaped are said to be left behind from granary.

Olivelle (2005, 269), for his part, explains Medhatithi’s understanding of #7icha and
sila as follows: ‘Medhatithi gives the following distinction between the two. Gleaning
(usicha) is gathering up ears of corn that have fallen on the ground when farmers take
their harvest to their homes or granaries. Picking (s7/a) is gathering up ears of corn that
have fallen to the ground from the plants in the field either before or after the harvest.
The major difference is that the former is collected along the road and the latter in the
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ksetral lunasya vribyader grbam kbalam va niyamanasya yabh pulikah
patitah svamino ‘napeksitas tasyoccayanam® ufichab, tad rtam | na tatre-
yam buddhir adbeyi parakiyam etan na grhnamiti | evam ca kbalat pari
bhrastasya linasyalunasya vanckaprarobavato grabanam silah |

There are several interpretative problems in this passage. Whereas #7icha is said
to be picking up pulika, ‘a blighted grain’ of rice, and others (v7ihyads), the
object of sila is said to be anckaprarobavat, ‘[something] endowed with several
sprouts,” and the substantive modified by this word is missing. In the above
translation I source vribyddi from the sentence describing #7cha and under-
stand anckaprarobavat as referring to rice and such like with several sprouts.
The word praroba, ‘sprout,’ can refer either to unmatured sprouts that are to
grow into seeds or simply to seeds. It is not entirely certain whether Medhatithi
thinks that the object of #7icha is different from that of s7a, but there seems to
be a slight difference: the fact that Medhatithi uses the singular form (pulika)
in the case of #sicha and the marked plural expression (anekaprarobavar) in the
case of sila seems to reflect other commentators’ understanding of u7icha as
the gleaning of seeds and s7/z as that of ears of corn. According to Medhatithi’s
understanding, #7icha refers to picking up blighted grains that fall in the course
of transportation from the field to a granary or to a house, whereas s7/a refers to
picking up rice and others with several sprouts that have been reaped but have
fallen from a granary, or those that were not reaped and presumably remain on
the field. It remains uncertain whether Medhatithi is proposing some differ-
ence in the circumstances in which #7icha and s7la are practised.

Medhatithi’s somewhat complicated interpretation might be based on
some practice that is unknown to us, but the explanations of Sarvajfianirayana
and other commentators appear to be more transparent and linguistically un-
derstandable than that of Medhatithi. Despite disagreement in exact differ-
ences, we can observe that commentators distinguish 574 and #7icha in terms

field.” There are two problems in his interpretation: (1) he understands that the object
of both #7icha and s7la is an ear of corn, but there seems to be a distinction between the
objects of these two actions. (2) It appears that he understands kbalat paribbrastasya as
‘that have fallen to the ground from the plants.” To the best of our knowledge, kbala
does not mean plant. The word kbala can mean both ‘granary’ and ‘the earth,” so it
may be possible that the latter meaning is reflected in Olivelle’s interpretation. Howev-
er, the same word khala in the description of #7icha clearly refers to a granary for it is
contrasted with kset7a, and it is unlikely that Medhatithi uses one word in two different
meanings in a relatively short, technical explanation of ways of picking up grains.

1 Tedesco (1957) demonstrates that Vauiich- is originally a Middle Indic transforma-
tion of ud + V. cay, and, in support of his arguments, Tedesco (1957, 197) points out that
Vusich- is often glossed by ud + Vi cay in the commentarial tradition.
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of the object of gleaning and possibly in terms of the circumstances. In the
Manavadharmasistra, sila refers to an ear of corn as the object of gleaning,
as well as referring to the activity of gleaning (Manavadbarmasastra 3.100): ™

If a Brahmin stays [at one’s house] without being adequately honoured, he
takes away all the good deeds of even a man who gleans ears of corn (s7/a) or
even of a man who makes offerings to the five fires.

Silan apy uiichato nityam pasicagnin api jubvatah |

sarvam sukytam adatte brabmano ‘narcito vasan || 3.100

Sila ‘ears of corn’ is construed with the verb yiich, suggesting that u7icha
can be used in a general sense of ‘gleaning’ and its object does not necessarily
have to be confined to seeds. As we shall see later, the verb yu7ich and the
noun uicha are predominantly used in the SDh-Umdamabesvarasamvida
as well as in the Mahabbarata. This paper translates uicha as ‘gleaning’
when it is used in a general meaning without any specification of its objects
or circumstances and employs a technical translation of ‘gleaning of seeds’
when it is contrasted with s7/a ‘gleaning of ears of corn.’

Uricha and §7la are regarded as ways to make a living for normal Brahmin
householders. Manavadharmasistra 3.100, which is quoted above, says thata
Brahmin who is not properly worshipped takes away the merits of those who
practise gleaning and those who make oblation to the five fires, suggesting that
gleaning is considered to be one of the virtuous ways of living comparable to
oblations to the sacrificial fire. Manavadharmasistra 10.112 prescribes the
gleaning of seeds or ears of corn as virtuous ways of living for Brahmins in dis-
tress and asserts that the gleaning of ears of corn (s7) is better than accepting
gifts, and the gleaning of seeds (#7icha) is even better than the gleaning of ears
of corn. Among the six svakarmans prescribed for Brahmins, accepting gifts
is considered to be the least acceptable (cf. Manavadharmasastra 10.74-75,
109). If gleaning is better than accepting gifts, one may wonder that gleaning
can be included among a Brahmin’s svakarmans. In fact, as pointed out by
Biardeau (2002, 77) and Hiltebeitel (2011, 188; 2016, 44), Apastambadha-
rmasitra 2.10.4-5 (from the beginning of the third to the middle of the sec-
ond century BCE, cf. Olivelle 2000, 4-10) regards inheriting, gleaning of ears,
and appropriating things that do not belong to anybody, as svakarmans of
Brahmins along with the classical six."* Yajiavalkyadbharmasastra 1.127 (early

1 Cf. also Sd;i/ebéyanagrbyﬂxdtm 2.17.1: tynpdny apy uiichato nityam agnihotram ca
Jubvatah | sarvam sukytam ddatte brabmano ‘narcito vasan ||.

5 Apastambadbarmasiitra 2.10.4-5: svakarma brabmanasyadhyayanam adhyapanam
yajiio yajanam danam pratigrabanam déayddyam silofichab || 4 || anyac caparigrbitam || S ||.
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fifth century ck, cf. Olivelle 2019, xxix) holds that gleaning of seeds and glean-
ing of ears of corn are superior to activities such as storing grains in a granary.'®

Furthermore, Manavadharmasastra 7.33 says that the fame of a right-
eous king who imposes punishments accordingly spreads in the world even
if he lives by gleaning ears of corn and gleaning seeds.” This suggests that
gleaning is not limited to Brahmins, and it can be a despised or inferior way
of living, presumably because it is associated with poverty.'®

Gleaning is also mentioned in the teaching of forest hermits. Manavadba-
rmasastra 8.260 refers to gleaners (#7ichavrtti) as one of the categories of those
who live in forests along with hunters, fowlers, herdsmen, fishers, root-diggers,
and snake catchers.”” Apastambadharmasitra 2.22.8-10 holds that a forest
hermit should build a dwelling outside the village, live either with or without
his wife and children, keep the sacred fire, and live by gleaning.” Baudbayana-
dbarmasitra® 3.2.14 counts s7lo7icha as one of the nine ways of living (vr#tz)

I interpret the word silosicha (masculine, nominative, singular) here as a genitive
tatpurusa compound ‘gleaning of ears of corn,” because if it is intended as a dvandva,
it should be either silosicham (samabara dvandva) or silosichau (itaretara dvandva).
The syntagma for the genitive tatpurusa interpretation can be found in Manavadha-
rmasastra 3.100 and Baudhayanadbarmasiitra 3.2.14 (see fn. 20).

' Yajiavalkyadharmasastra 1.127: kusilakumbbidhanyo va tryaibiko Svastano pi
vd | jived vapi silofichena Sreyan esam parah parah ||.

Y Manavadharmasistra7.33 (ct. Vaispavadbarmasastra 3.97) evamorttasya nypateh
Silosichenapi jivatab | vistiryate yaso loke tailabindur ivambhasi ||.

Hiltebeitel (2016, 45) interprets this verse as evidence that gleaning was considered as the
ideal not only for Brahmins but also for kings. If it were not foraps (‘even though’) in pada b,
his interpretation might be justifiable, but the concession expressed by 2p7 seems to suggest that
gleaning is something that hinders the fame of the king. In this context, a king is said to obtain
his fame not by gleaning, but by virtue of ‘behaving in this way’ (ecvamuvrttasya), which means
imposing punishments according to rules in this context (Manavadharmasistra 7.14-32).

18 Cf. Medhatithi’s Manubbisya ad Ménavadbarmasistra 7.33, vol. 4, 25, 1. 16:
Silofichenapi jivito ‘tyantaksinakosasya. Dave’s edition reads tyantaksinakosya for tyan-
taksinakosasya, but I corrected as above in the light of Raghaviananda’s commentary.
Cf. Sarvajianarayana’s Manvarthavivrti ad Manavadharmasistra 7.33, vol. 4, 25,
Il 19-20: siloichenapiti bhogadandabhbyam rabitasyapity arthab; cf. Raghavinanda’s
Manvarthacandrika ad Méanavadbarmasastra 7.33, vol. 4, 25, 1l. 23-24: silofichenapiti
ksinakosatvam vivaksitam.

¥ Ménavadharmasastra 8.260: vyadbari chakunikan gopan kaivartan milakhanakén |
vydlagraban uiichavyttin anyams ca vanagocaran ||.

2 Apastambadbarmasiitra 2.22.8-10: grhan krtva sadarab saprajab sabignibbir
babir gramad vaset || 8 || eko va || 9 || silofichena vartayet || 10 ||.

1 Olivelle (2000, 4-10) observes that the possible date of the Baudhiyanadharmasitra
can be placed around the same time as that of the Apastambadbarmasitra (from the be-
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for forest hermits according to which ‘in whatever unfenced area he finds cereal
plants, either along roads or in fields, he gleans (#7ich) ears of grain one by one
from time to time and sustains himself with those gleaning (s7z)’ (Olivelle 2000,
307).* As Hiltebeitel (2016, 39) argues, the other remaining eight ways of liv-
ing prescribed in Baudhiyanadbarmasitra 3.2.1-18 are suggestive of gleaning
or small cultivation. Lastly, Vaikhanasadbarmasitra 1.8 (=Vaikbinasasma-
rtasitra 8.8, later than the third century CE, cf. Caland 1929, xv—xix), mentions
gleaners (u7ichavyttika) in its list of forest hermits without their wives.”

The above short survey indicates that gleaning encompasses several differ-
ent types of livelihood practice. The Manavadharmasastra presupposes two
types of gleaning: #7icha and sila. Although Medhatithi’s understanding is
different from the rest of the commentators on the same text, it appears that
uiicha refers to picking up a smaller amount of corn and 7 to picking up
a slightly larger amount. This could be the reason why, in stanza 10.112, the
former is considered to be more virtuous than the latter. We can detect varia-
tions not only in terms of the means of gleaning but also the circumstances for
which gleaning is prescribed: Gleaning is taught as (1) one of a Brahmin’s ways
of making a living in a time of distress; (2) one of a Brahmin’s virtuous ways of
living; (3) one of a forest hermit’s ways of living; (4) a despised way of living.

3. The Umamabhesvarasamvada of the Sivadbharma corpus

The SDh-Umdamahesvarasamvida is one of the texts incorporated in the
Sivadharma corpus.” The earliest manuscript attestation of the SDh-Umama-
hesvarasamvada is found in N, dated between the late tenth and the begin-
ning of the eleventh century (De Simini 2016b, 244—-2438; see also Kafle’s pa-
per in this volume). De Simini (2017, 528-537) demonstrates that the text of
the SDh-Umdamahesvarasamvida was still in the process of modification and

ginning of the third to the middle of the second century BCE) and that the former text is
later than the latter. Moreover, the Baundhayanadharmasiitra appears to have been subject
to later insertions. Olivelle (2000, 119) argues that the last two chapters of Book two, and
the entire Books three and four, which includes the passage quoted above, were added later.

2 Baudhayanadbarmasitra 3.2.14: avaritasthanesu pathisu va ksetresu vapratiba-
tdvakdsesu va yatra yatrausadbayo vidyante tatra tatraikaikam kanisam uiichayitva
kale kale silair vartayati.

As implicitly understood in Olivelle’s translation (2000), s#/z in this passage seems
to refer to what is gleaned, not an action.

2 Its parallel passage in the Asramopanisad (around the fourth century ck, Sprock-
hoft 1976, 136) lacks the teaching of forest hermits with wives and we do not find ref-
erence to gleaners there.

*See De Simini 2016b for a general survey of the making of the Sivadharma corpus.
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expansion while being transmitted in the early Nepalese manuscripts. To the
best of our knowledge, the SDh-Umdmahesvarasamvida was not transmit-
ted, either directly or indirectly, outside of Nepal; we could therefore work
with the hypothesis that the SDh-Umdamahesvarasamuvida was composed in
medieval Nepal, at least before the late tenth century or the beginning of the
eleventh century, from which time it became especially popular there.

One of the characteristics of the SDh-Umdamahesvarasamvida is that it
draws on the Mahdibbarata, especially the NMBh-Umdamabhesvarasamvida
and the SMBh-Umdamahesvarasamvada. As suggested by their shared title, the
SDh-Umdamahesvarasamuvida takes over the narrative framework of the compo-
sition as the dialogue between Uma and Mahesvara. De Simini & Mirnig (2017,
607-617) identify the following parallel relationships among these texts:*

SDh-Umdamahesvarasamvida 4.32-39 ~ Mahdbhdrata 13.132.1-29
(NMBh-Umamabesvarasamvida)
SDh-Umdmahesvarasamvida 6.8-27 ~ Mahibhirata13. App.15.779-803
(SMBh-Umdamabesvarasamvida)
SDh-Umdémahesvarasamvida 7.1-29 ~ Mahibhirata 13. App.15.803-855
(SMBh-Umamahesvarasamvada)
SDh-Umdmahesvarasamvida 20.1-14 ~ Mahibhdrata 14.App.4.1688-1717
(Vaispavadbarmasistra)

De Simini & Mirnig (2017, 606) observe:

This ‘Umdamabhesvarasamvada of the Anusisanaparvan’ provides a model
and functions as a source of textual material for the composition of the later
works of the Sivadharma corpus that adopt the same frame-narrative and deal
with identical or similar topics as their epic antecedent. These texts can thus
be placed at the crossroad of the Sivadharma corpus and the Sanskrit epics; as
a consequence, the activity of selecting, borrowing, and rearranging sources
transcends the technical aspects of textual composition, and suggests a more
complex cultural operation aimed at establishing the Sivadharma as partof a
broader Brahmanical—not necessarily nor exclusively Saiva—tradition.

In this paper, I rely on Nirajan Kafle’s draft of the critical edition of the
SDh-Umamahesvarasamvida, which he kindly shared with me, and Nara-
harinath’s edition (1998) is also consulted.?

% The Lalitavistara, another text of the Sivadharma corpus which is very close to the
SDh-Uméamahesvarasamovéda, has further parallels with the NMBh-Umamahesvarasamvi-
da and the SMBh-Umdamabesvarasamvida. Cf. De Simini & Mirnig (2017, 607-617).

26 See Kafle’s contribution to this volume (Section: ‘Naraharinath’s edition’) for the
problems of this edition.
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4. Ascetics, gleaners, and wandering mendicants in the Umamabesvara-
samuvdda of the Stvadbarma corpus

In the first chapter of the SDh-Umdamabesvarasamvada, upon a request by
Uma (1.10-12), Mahesvara teaches eight types of dharma: that of Brah-
mins (1.15-30b), that of Ksatriyas (1.30c—35), that of Vaisyas (1.36-42),
that of Stdras (1.43-51), that of ascetics (t4pasa) (1.52-58), that of glean-
ers (uiichavyeti, 1.59-67), that of wandering mendicants (parivrijaka)
(1.68-93), and that of women (1.94-104). As De Simini & Mirnig (2017,
608) observe, none of the materials found in the first chapter is particularly
Saivite or refer to Saiva principles.

Although the reason why eight dbarmas are arranged in this order is not
specified, we can surmise that the teachings of the four social classes (Brahmin,
Ksatriya, Vaisya, and Sadra) and women are intended as the secular dbarma,
whereas the dharmas of ascetics, gleaners, and wandering ascetics are prescribed
for the secluded life. The teaching of four varnas given by the SDh-Umdama-
hesvarasamvdda does not seem to be particularly unique. The text remarks
that to be reborn within the same social class in the next life is regarded as the
appropriate result of the varnadharma not only for Brahmins but also for the
other three social classes (SDh-Umdamahesvarasamvida 1.34-35ab):

If a Ksatriya acts in this way, he will reach the highest destination. He will not
go to adebased womb [in the nextlife]; he goes to the womb of a Ksatriya. (34)
/ Then if a Ksatriya acts in a contrary manner, he falls [from Ksatriya-hood].

evam yah ksatriyab kuryat sa gacchet paramam gatim |
viyonim na sa gaccheta ksatrayonim sa gacchati || 34 ||
viparitam atah kuryat bhrasyate ksatriyas tada |

After reaching “the highest destination” mentioned in 1.34b, a Ksatriya
is said to be reborn again as a Ksatriya in the next life, which seems to be
regarded as equivalent to “the highest destination.”” Also in the case of
Brahmins, Vaisyas, and Sadras, after saying that they reach the highest des-
tination, Siva remarks that they are to be reborn as Brahmins, Vaisyas, and
Stdras respectively. Women are said to be reborn in the womb of a Brah-
min woman if they follow the dbarma prescribed for them (SDh-Umdma-
hesvarasamuvdda 1.103c-104b). There remains uncertainty as to whether
only a woman of the Brahmin class is reborn as a Brahmin or whether this

7 One could understand paramam gatim Vgam- as ‘to die,” but, since 34ab
suggests that to reach the highest destination is the result of following the dbharma of
Ksatriyas, this highest destination must be something positive.
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applies to all righteous women regardless of their social class. It probably
refers only to Brahmin but the text is ambigiuous about this point.

Then, what are the differences among the dbarma of ascetics, that of
gleaners, and that of wandering mendicants?

In the dharma of ascetics, they are said to seek the highest destination
(1.52cd), but what ‘the highest destination’ means is not specified. For them,
Siva prescribes purity, wearing matted hair and leather, and carrying ks
grass (1.53ab). They are also advised to plant trees and have mercy towards
animals (1.54ab). One should not eat honey and meat, and one should not sell
sour milk, milk, sesame seeds, grains, barley, beans, and low-quality goods, but
one may sell vegetables, Baraka fruits, and Inguda fruits (1.54c-55). Ascetics
are also engaged in daily rituals such as agnibotra, bathing three times a day
(1.53cd), and in the practice of a version of the five mahdayajiias.® Finally, an
ascetic should distribute food to his guests (1.57ab). It is not specified what
kind of asceticism one has to practise, but we can deduce that leading such a
secluded way of life itself is considered to be asceticism.

The dharma of ascetics thus largely corresponds to that of forest hermits
in the classical four dsrama system. We find prescriptions similar to it in the
teaching of the life of forest hermits in the Manavadharmaséstra: a forest
hermit should wear cloth of leather or tree bark, wear matted hair, and keep
his beard, bodily hair, and nails uncut (Manavadbarmasastra 6.6); one is
not allowed to eat honey, meat and others (Manavadharmasistra 6.14); one
should take a bath twice a day, or thrice a day as a form asceticism (Mana-

2 SDh-Umdamahesvarasamvida 1.56: devayajiia brabmayajiia pitryajiids ca sarva-
da | bhitayajiidgniyajiias ca sambhavanti manusyata ||; ‘Sacrifices for gods, sacrifices
for Brahman, sacrifices for ancestors, sacrifices for spirits, sacrifices for Agni, and man-
hood (sacrifice for human beings) are [to be performed] at all times.’

According to the classical formulation, the five mabdyajiias are bhitayajiia, manu-
syayajiia, pitryajiia, devayajiia, and brabmayajiia, which are defined as giving oblation
to spirits, worshipping of guests, the libation for ancestors, homa sacrifice, and the
learning of Veda (cf. Satapathabrabmana 11.5.6.1-3, Manavadbarmasistra 3.68-70).
SDh-Umdmahesvarasamvida 1.56 seemed to be based on this list of the five mahdya-
j7ias. Linterpret that manusyata literally ‘manhood’ in pada d represents manusyayajiia.

We cannot find the equivalent for agnzyajia mentioned in pada c in the classical list
of the five mahdyajrias. It is possible that the word agniyajiia specifies the way in which
bhutayajiia is pertormed (bbitayajiia in the form of agniyajiia). Bbhitayajiia means the
offering of bali to all kinds of beings. One of the peculiarities of this offering is that bals
is not put on the sacrificial fire but placed on the ground (see Kane 1941, 745-747).
Therefore, bhitayajiia does not seem to be performed in the form agniyajiia. In fact,
Medhatithi explains that the word bali is used for non-fire homa (Manubbasya ad
Manavadharmasistra 3.70,Vol. 2, p. 85, 1. 20: balisabdo ‘nagnibome vartate).
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vadharmasastra 6.6,24). Lastly, the most significant connection between the
dbarma of ascetics in the SDh-Umamahesvarasamovida and the teaching of
forest hermits would be that one is supposed to continue agnibotra and
“five great sacrifices’ (Manavadharmasistra 6.5). Considering the fact that
Manavadhbarmasastra 6.22—24 teaches asceticism for forest hermits, we can
understand that the dbarma of ascetics in the SDh-Umdamahesvarasamvida
is intended as an equivalent to the teaching of forest hermits in the classical
four-asrama system. It should also be noted that the list of food that ascetics
should not sell and are allowed to sell in the SDh-Umdmahesvarasamvida
is reminiscent of the livelihood in distress prescribed for householder Brah-
mins in Naradasmyti, Vyavabarapada 1.57-61.>

After the dbarma of ascetics, Siva teaches the dharma of gleaners. They
are said to thrive in the world of Brahma.** They should worship gods,

» Cf. SDh-Umdamahesvarasamvida 1.54d-55: [...] dadbiksiram na vikrayet ||
vikrayet phalamilanam sakam badarakengudam | tiladbhanyayavan masan kupanyani
na vikrayet ||; ‘[...] and he should not sell honey and meat. One should not buy curds
and milk. Among fruits and roots, one may sell vegetables, Badaraka [fruits], and Inguda
[fruits]. One should not sell sesame seeds, grains, barley, beans, and low-quality goods.”
Ct. Naradasmyti, Vyavabarapada 1.57-61: vaisyavyttav avikreyam brabmanasya payo
dadbi | ghrtam madbu madhbicchistam laksaksararasisavab || 57 || mamsandana-
tilaksaumasomapuspaphalapalab | manusyavisasastrambulavanapipavirudhbab || S8 ||
nilikauseyacarmastbikutapaikasapha mydab | ndasvitkesapinyakasakidy ausadbayas
tathd || 59 || brabmanasya tu vikreyam suskam déaru tynani ca | gandhadravyairakave-
tratilamilatusid ree || 60 || svayam sirnam ca vidalam phaléanam badarergude | rajjub
karpdsikam sitram tac ced avikrtam bbavet || 61 ||;

‘Even if a Brahmin should have to do the work of a vaisya, he must not sell milk, curds,
honey, beeswax, lac, alkaline, spices, liquor, meat, porridge, sesame seeds, linen, soma, flowers,
fruit, jewels, men, poison, weapons, water, salt, cakes, herbs, indigo, silk, hides, bones, goat-
hair blankets, animals with uncloven hoofs, earthernwares, buttermilk mixed with water,
hair, oil-cakes, vegetables, etc., and medical herbs. A Brahmin may sell dry wood and grasses
with the exception of fragrant materials, 72k4 grass, reeds, thorn apple, roots and chaff. He
may sell what has fallen by itself, bamboo, the badara and inguda fruits, rope and cotton
thread as long as it is still natural’ (translation adapted from Lariviere 1989. II, 47-48).

Lariviere (1989. II, xix—xxiii), acknowledging the fact that there is little evidence that
enables us to date the Naradasmyti with any degree of precision, observes that the Néira-
dasmyti may be one or two centuries later than the Manavadbarmasistra on the basis of the
comparison of the teachings of the two texts. Since Olivelle (2005, 25) places the likely period
for the composition of the Manavadharmasastra as the second to the third centuries CE, we
can surmise that the Naradasmyti was composed sometime in the third to the fourth centu-
ries. See Bronkhorst 2012 for the problems in Olivelle’s dating of the Manavadharmasistra.

30 SDh-Umdmahesvarasamvida 1.59cd: uiichavyttir yathdvrtto brabmaloke mahi-
yate ||; ‘A gleaner who has behaved accordingly prospers in the world of Brahma.’
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guests, ancestors, and teachers,* but they should not honour guests of wick-
ed intentions.”” They should have sexual intercourse with their wife only
at a proper time and avoid others’ wives.”> They are supposed to practise
religious vows, fasting, donation, learning, and adherence to truth.** They
should not sell certain items.*> They are intent on meditation after puri-
tying themselves.”® We also find several dietary prescriptions: they should
avoid honey and meat,” as well as food oftered by one’s enemy, patitas, and
Sadras;3 They should eat their own food only after performing the worship
of all gods.*” As in the case of the dbarma of ascetics, the text does not touch
upon specific prescriptions concerning the way of gleaning itself.

The dbarma of gleaners in the SDh-Umdamahesvarasamvida has an affin-
ity both to the life of householders and to that of forest hermits in the classi-

31 SDh-Umdamahesvarasamuida 1.60: devatatithipiji ca pitinam casaddrcanam | gaviabni-
kam ca datavyam gurinam abbipijanam ||; ‘And [he should] regularly [perform] the worship
of gods and guests, and the veneration of ancestors; and he should donate the daily amount of
food that a cow [eats], [and perform] the worship of teachers.” Also cf. SDh-Umdimahesvara-
samvdda 1.65: pitykaryani kurvita sraddbakdlam ca nityasab | vaisvadevarcanam kytva pascat
svayam updsnute ||; ‘One should always perform rituals for ancestors at the time of the s7ddba.
One eats one’s own food after performing the worship of all gods.’

32 SDh-Umamahesvarasamvida 1.66ab: atithin uiichavyttis tu durmatin na ca pi-

Jayet; ‘A gleaner, on the other hand, should not worship guests with wicked intention.’

% SDh-Umdimahesvarasamvada 1.61ab: rtukilabbigamitvam svadiraniratendri-
yab; ‘He, whose senses are satisfied with his own wife, should have intercourse only
at a suitable time.” Cf. SDh-Umdmahesvarasamvida 1.62d paraddravivarjitah, ‘One
refrains from others’ wives.’

34 SDh-Umdamahesvarasamvida 1.61cd: nityam vratopavdsam ca danadbyayanam
eva ca ||; ‘[There should] regularly [be] religious observances, fasting, donation, and
learning.” SDh-Umdmahesvarasamvida 1.63cd: tathaiva satyasandbatvam bribma-
naya prayacchati ||; ‘And [he should maintain] adherence to truth; he should make do-
nations to a Brahmin.’

35 SDh-Umdmahesvarasamvida 62ab: ksividinam ca sarvesim vikrayam ca viva-
rjayet; ‘One should avoid the selling of all those things beginning with milk.’

% SDh-Umdamahesvarasamvida 1.64ab: suklavdsih sucir bhitod nityam dhbyanapari-
yanah; “Wearing white clothes, having purified oneself, one is always intent on meditation.”

37 SDh-Umdamahesvarasamvida 1.62¢ madbhumdamsanivrttas ca; ‘And one refrains
from honey and meat.”

38 SDh-Umdamahesvarasamvida 1.63ab: dvisannam varjayen nityam patitanam ca
sitdrayob; ‘One should always avoid the food of enemies, outcastes, and Sadras.’

It is not clear why the text uses the dual form s%drayob. The dual is interpreted as
being used as plural, but it can be a married couple of Stdra class or an elliptic dual that
stands for a Sidra and another lower social class such as a Candala.

% SDh-Umdamahesvarasamvada 1.65cd: vaisvadeviarcanam krtva pascat svayam upd-
snute ||; ‘After having done the worship of all the gods, one may eat.’
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cal dsrama system. A gleaner in the SDh-Umamahesvarasamvida lives with
his wife and continues domestic rituals, just like a householder in the classical
asrama system, who has to marry a wife or wives and perform Vedic rituals,
as opposed to forest hermits, who can choose whether they continue domes-
tic rituals (Manavadharmasistra 6.5, 6.25) and married life (Manavadhba-
rmaséstra 6.3). However, these options should be abandoned at the stage of
wandering mendicants (Manavadbarmasistra 6.34, 38, 42).* According to
SDh-Umdamahesvarasamvida 1.64ab, a gleaner is supposed to wear white
clothes. Manavadharmasastra 4.35ab prescribes the same for a household-
er, while Baudhiyanadbarmasiitra 2.17 44 says that a renouncer should not
wear white clothes after the rite of renunciation, and Naradaparivrajako-
panisad (p. 148, 1. 5-6) counts wearing white clothes as one of six causes of a
renouncer’s fall. These descriptions suggest that in the Dharmasastras white
clothes are considered to be a symbol of a householder and that the life of a
gleaner as expounded in the SDh-Umdmahesvarasamvida is closer to the
life of a householder in the classical as7ama system in this regard.

As for the dbharma of wandering mendicants, this is elaborated in detail in
the first chapter of the SDh-Umdmahesvarasamvida, and its aim is stated as
being liberation.*! According to the SDh-Umdamahesvarasamvida, a wander-
ing mendicant has to wear holey clothes dyed by minerals (1.68c—-69b) with his
hair and beard cut (1.85¢). He should practise yoga consisting of meditation
and others (1.70-71b), keep internal and external purity (1.71cd, 78), abandon
desires (1.73, 80, 87b—88a), retain mental firmness (1.74, 81, 87cd, 88a), con-
trol one’s action and speech (1.76, 77cd, 83), abandon lavish decorations and
so on (1.84, 85ab, 86ab). Milking (1.88c), buying and selling (1.89¢) are pro-
hibited. It appears that one makes a living by begging for food (1.86cd-87b).

Asmightbe expected, the dharma of wandering mendicants corresponds to
that in the classical dsrama system. Manavadbarmasistra 6.55-60 also teach-
es that a parivrajaka has to collect food by begging. Manavadharmasistra
6.85 says that a wandering mendicant reaches the highest Brahman by a series
of yoga practices as expounded in Manavadharmasistra 6.61-85. Mana-

“ Manavadbarmasistra 6.24 says that a wandering mendicant should be alone without
any companion. Kathasrutyupanisad, p. 31, 11. 3-5 explicitly states that a wandering mendi-
cant should abandon his wife along with others such as his parents and sons.

4 SDh-Umdamahesvarasamvada 1.92-93b: evam yo vartate nityam tysnam bitvd jiten-
driyah | yathestam parinirvyitis suskendbanam ivanalab || 92 || moksam vrajaty asau devi
papakarmarato pi va; ‘If one always behaves in this way abandoning desire with his senses
conquered, there is a complete cessation as he wishes, just like a fire [burns up] dry fuel. He
reaches liberation, O goddess, or even the one who finds pleasure in sinful actions [reaches
liberation if he follows the dbarma of wandering mendicants].”
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vadharmasistra 6.52a says that wandering mendicants should keep their hair,
nails, and hair trimmed (klptakesanakhbasmasru). Clothes in holes dyed with
minerals for wandering mendicants mentioned in the SDh-Umdamahesvara-
samuvdda most likely refers to clothes dyed in a reddish colour prescribed for
wandering mendicants (cf. Kathasrutyupanisad p. 40, 1. 6 kasayavasas).

We can summarise the main differences among the three orders of se-
cluded life in the SDh-Umdmahbesvarasamvida as in the following table.
Here I highlight the parts that have some correspondence to the dbarma
of forest hermits in the classical Zsrama system with grey colour and those
that have some correspondence to the dbarma of wandering mendicants in
the classical @srama system with yellow colour. Then I surround with bold
lines the items that are also applicable to the dharma of householders in the
classical @srama system. I use dash when there is no clear mention.

ascetics gleaners wandering mendicants

allowed to sell fruits, | gleaning and prohibited

way of living vegetables, and from selling certain begging
flowers goods
the blgh_CSt — The world of Brahma ) Yog{c .
destination practice—liberation
o agnibotra and five similar to five great
domestic rituals . - -
sacrifices sacrifices
clothing leather white clothes oley CIOt,h cs dyed with
minerals
a1 . keep hair
bodily hair matted hair — and beard cut
married life — continues —

Chart 1: Thedharmas of ascetics, gleaners, and wandering mendicants in the SDh-Umdma-
hesvarasamvada.

In the case of ascetics in the SDh-Umdmahesvarasamvada, even though the
list of allowed food items to sell reminds us of Brahmins’ professions in a
time of distress, other characteristics are fairly close to the prescriptions of
forest hermits in the four-dszama system. The dbharma of wandering men-
dicants does not differ from that of the classical system.

Then, why does Siva teach the dbarma of gleaners, which seems to have
correspondence both to the dbharma of householders and that of forest her-
mits in the classical formulation?

The comparison with the Dharmagastras will help us understand the
cultural background underlying the teaching of gleaning found in the
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SDh-Umamahesvarasamvada. Although we do not find the dharma of
gleaners as a life stage comparable to that of forest hermits and wandering
mendicants, we do find sporadic references to the practice of gleaning. In
Section two, we have seen that the Dharmasastras hold that gleaning can be
applied both to householders and to forest hermits. This might be the reason
why the dharma of gleaners advocated in the SDh-Umdamahesvarasamvida
has the characteristics of both householders and forest hermits. Besides, the
Manavadharmasistra contrasts gleaning with begging, which is a usual way
to acquire food for wandering mendicants. This suggests that there is an eth-
ical or cultural importance that distinguishes the life of gleaners from the life
of wandering mendicants, although both denote a secluded life.

The Mahdbharata is another major source that shows a special interest in
gleaning and likely in the distinction between gleaners and wandering men-
dicants. The Mahabharata contains several accounts of Brahmin gleaners in
its crucial narrative turning points, and Hiltebeitel (2001, 21-22) observes
that those Brahmins responsible for the composition of the epic show a
deep appreciation of Brahmin gleaners. Moreover, the author or authors of
the SDh-Umamahesvarasamvida had access to both the Northern and the
Southern recensions of the MBh-Umamahesvarasamuvada, and both texts
contain sections on gleaning. A closer look at the idea of gleaning in these pas-
sages in the Mahabharata will help us understand the textual backgrounds
of the intriguing teachings on gleaning in the SDh-Umdamahesvarasamvaida.

S. Five accounts of gleaners in the Mahabbarata

The Mahabharata is understood to have been composed between the mid-
dle of the second century BCE and the end of the fourth century ck (cf.
Fitzgerald 2004, xvi, n. 2).** The Mahabharata contains five accounts con-
cerning gleaners with differing ethical connotations.

S.1 The mongoose story (Mahabharata 14.92-96)*

After the great war of Kuruksetra, the eldest of the Pandava brothers, Yudhisthi-
ra, decides to perform asvamedha (a horse sacrifice) in order to rid himself of the

“ Hiltebeitel (2001, 18), on the other hand, places the composition of the text some time
between the mid-second century and the end of the first century BCE. He further observes
that, ‘the Mahdbhdrata must have been written over a much shorter time than is usually ad-
vanced: [...] by “committee” [...] or “team” [...], and at most through a couple of generations’
(Hiltebeitel 2001, 20). For a critical review of Hiltebeitel’s approach, see Fitzgerald 2003.

“ I would like to thank Hideki Teshima, Masato Fujii, Kiyotaka Yoshimizu, Chisei
Oshima and Junichi Ozono for their helpful suggestions for my interpretation of this story.
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sorrow and sins of war (Mahabbarata 14.3).** However, he is now poor because
he has used up all the wealth he had on the war. At this point, Vyasa advises him
to acquire ancient king Marutta’s gold hidden in the Himalayas (Mahabhara-
ta 14.3-10). Succeeding in this, Yudhisthira performs asvamedha and makes a
massive donation of gold to the Brahmins (Mababbarata 14.70-91). After the
completion of the ritual, a mongoose with half its body made of gold appears
and says that Yudhisthira’s asvamedha is not a match even for a small amount
of barley offered by a Brahmin gleaner who lived in Kuruksetra.

At the request of the Brahmins attending Yudhisthira’s asvamedhba, the
mongoose tells the story of a gleaner (Mahabharata 14.92-93): Once there was
a Brahmin who lived with his wife, son and daughter-in-law making his living by
gleaning. A severe famine struck their area, and the Brahmin managed to collect
only a small amount of barley to share with his family. As they were about to eat,
a hungry Brahmin guest appeared before them. The host Brahmin offered his
share of barley to the unexpected guest, but the latter was not satisfied by this,
so the Brahmin’s wife, son and daughter-in-law also gave their shares of barley
to the guest. When the guest had finished all the barley, he was satisfied and re-
vealed his true identity as the god Dharma and told them that they would all go
to heaven. The mongoose himself went up to the little barley of the Brahmin
which remained, and as he did so, the body of the mongoose turned to gold.

This story seems to stress the superiority of a Brahmin gleaner over a sec-
ular king like Yudhisthira. Tieken (2005, 34) goes further to argue that ‘It
is clear that the Pandavas’ sacrifice did not succeed in what it was supposed
to do.” In my view, however, the superiority of the Brahmin gleaner’s gen-
erosity to that of Yudhisthira does not mean that Yudhisthira’s asvamedha
was a failure, as Yudhisthira’s asvamedhba is intended as a remedy for his sins
and sorrow and is not meant to promise ascension to heaven. The purpose
of the mongoose story remains ambiguous and we find different layers of
understanding of this story in the epic itself.

In the narration of the mongoose, Dharma praises the following virtues of
the gleaner (Mahdabhdrata 14.93.57-74): (1) alegal way (nydya) of acquisition
of wealth without appropriating something belonging to others;* (2) giving
as much as possible; (3) purity of mind; (4) valuing dharma above concern for

“The one who has performed asvamedba is said to realise all his desires (Sutapatha-
brahmana 13.4.1.1) and be expiated of all the sins (Satapathabrabmana 13.3.1.1). See
Dumont 1927, 1.

© Ct. Mabdabbarata 14.93.57ab: suddhbena tava danena nyayopattena yatnatah.
Dharma explains that Rantideva, a poor man, went to heaven by donating water with a
pure mind, but Nrga, who donated one thousand cows, had to go to hell because one of
the cows belonged to others (Mahabhirata 14.93.72-74).

271



Kenji Takahashi

one’s own family; (5) faith; (6) control of anger, hunger, desire and passion; (7)
austerity. Of these virtues, the legal way of acquisition of wealth seems com-
parable to Yudhisthira’s asvamedhba and the way he obtains Marutta’s buried
gold. A modern mind may question that gleaning also entails the acquisition
of others’ wealth for one appropriates others’ harvests. We should remember,
however, that Medhatithi states that a gleaner should not entertain the idea
that what one is gleaning belongs to others (Manubbisya ad Ménavadha-
rmasastra 4.5, vol. 2, p. 287, 1. 6-7: na tatreyam buddbir adheya parakiyam
etan na grbnamiti; see Section 2). We can assume that the author or authors
of this part of the Mahabharata also shared the idea that gleaning does not
involve the appropriation of others’ wealth. Still, Yudhisthira’s way of acqui-
sition does not seem particularly unrighteous because Manavadharmasastra
8.38-39 says that when a king finds an ancient treasure trove buried in the
ground, he should donate half to the Brahmins and appropriate the remaining
half (cf. Gautamadbarmasitra 10.43 and Vaisnavadbarmasistra 3.56-57). It
may be right that Yudhisthira’s acquisition of gold is inferior to the Brahmin’s
gleaning, but it is nonetheless justifiable in view of the Dharmasastras.

In the level of the frame story of the epic, Janamejaya asks Vaisampayana why
the mongoose criticised Yudhisthira’s asvamedhba. Vaisampayana answers that
violence in ritual is to be condemned (Mahibharata 14.94). Then VaiSampaya-
na draws on a story of Agastya to confirm these points (Mahibbarata 14.95). As
the practice of asvamedha entails the killing of a sacrificial horse, this point does
make a contrast between the gleaner’s hospitality and Yudhisthira’s asvamedba.

The next chapter (Mahdibhirata 14.96) overturns the whole argument.
Janamejaya asks Vaisampayana who the mongoose is. He answers that the mon-
goose was actually krodha, ‘anger.” He was turned into a mongoose by the curse
of Jamadagni and was only to be freed from the curse by condemning the god
Dharma. By condemning Yudhisthira, who is a son of the god Dharma, the
mongoose condemned Dharma and thus was freed from the curse. This episode
appears very secondary, but we can surmise that it was inserted to diffuse the criti-
cism of the mongoose story by identifying the mongoose as krodha ‘anger.’

For now, I would like to refrain from analysing the relationship between
these opinions expressed in an intricate narrative structure because it requires
an examination of the overall epic context.* Still, we can observe that gleaning
is contrasted to Yudhisthira’s asvamedba because gleaning does not involve
the appropriation of others’ belongings or the killing of sacrificial animals.

“ For an analysis of the mongoose story and its surrounding contexts, see Reich
(1998, 305-324; 2001, 151-169), Tieken (2005, 32-36), Fitzgerald (2010, 74-77) and
McGrath (2017, 116-128). All seem to neglect the fact that Dharma attaches great
importance to the gleaner’s legal way of acquisition of barley.
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5.2 The Mudgala story (Mahdbbarata 3.245-247)

Another story of gleaners can be found in the Aranyakaparvan (Book 3)
that depicts the exile period of the Pindava brothers in the forest before
the great battle of Kuruksetra. When Yudhisthira asks Vyisa about dona-
tion and austerity, he commences the story of a gleaner named Mudgala*’
to illustrate that donation is more difficult than austerity (Mahibharata
3.245.26-34). Mudgala lived by gleaning in Kuruksetra with his family. He
performed rituals such as darsapiirnamdsa (the full and new moon sacri-
fice) and a ritual called Zszzkrta and welcomed guests. His family lived on
what was left after feeding gods and guests. The sage Durvisas visited Mud-
gala and ate up all the food and repeated these visits six times every season.
Observing that Mudgala did not give in to anger, stinginess or contempt,
Durvisas praised Mudgala’s virtues and said that he could go to heaven with
his own body. When a messenger from heaven came to deliver Mudgala to
heaven, Mudgala asked the messenger about the good and defective points
of heaven. After enumerating the pleasures of heaven, the messenger told
Mudgala that the defect of life in heaven is that one must return to earth
after consuming one’s good karman, and it is unbearable to live on earth
after experiencing heavenly pleasures (Mahabhiarata 3.247.1-36). Mudgala
told the messenger that he did not want to go to heaven where there is such
a defect, and he abandoned his vow of gleaning. He then practised ‘the yoga
of knowledge’ and reached the highest accomplishment characterised by
nirvana, ‘complete cessation’ (Mahabharata 3.247.37-43).

Mudgala’s rejection of heavenly pleasure gained by his donation of food
and his conversion to yoga seem to discredit Vyasa’s first opinion that dona-
tion is better than austerity (Mahabharata 3.245.27-34). In fact, after telling
the story of Mudgala, Vyisa says that Yudhisthira will regain his kingdom by
austerity (Mahabbarata 3.247.44). A likely scenario behind this discrepancy
is that the episode of Mudgala’s rejection of heaven was added later, and the
original Mudgala story ended in his attainment of heaven. This is corroborat-
ed when Vyisa introduces this story saying that Mudgala obtained the fruit
[of donation] by giving up one drona of rice (Mahibharata 3.245.34cd).
Fitzgerald (2010, 77) observes the ethical implications of this story as follows:

This depiction of #7ichavyttin heroism is a put-up job, a representation of the
gleaner designed to serve as a parvapaksa in an argument that will demon-
strate the ultimate superiority of yoga in pursuit of moksa.

7 For a historical survey of Mudgalas from the Vedic period to the present, see Ma-
hadevan 2016.
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This story suggests that gleaning which leads practitioners to heaven is a
y sugg g g p
practice inferior to yoga, the aim of which is eternal nzrvana.

5.3 The Dbarmaranya story (Mahabharata 12.340-353)

After the great war, Bhisma bestows his teaching on various topics such
as statecraft, social affairs and liberation in Book 12 (Santiparvan) and
Book 13 (Anusisanaparvan). In the last textual unit of the Santiparvan,
Yudhisthira asks Bhisma to tell him the highest dbarma (Mahbabharata
12.340.1), to which Bhisma recounts a story which was told to Indra by
Narada (Mahdabharata 12.340.2-11). There lived a righteous Brahmin
named Dharmiranya in the town of Mahipadma. One day he was host-
ing a Brahmin guest, and decided to ask him about the highest dbarma.
The guest advised him to ask Padmanabha, a snake king who lived in the
Naga town in the Naimisa forest, and Dharmaranya made up his mind
to pay a visit to this king of snakes. But Padmanibha was not there when
Dharmaranya first visited, as he had to carry the chariot of the sun god for
one month. Dharmiranya decided to wait for him. When Padmanabha
returned home, Dharmaranya asked the snake if anything surprising hap-
pened while he had been away working for the sun god. Padmanabha said
that he saw something shining like a second sun one day and became one
with the sun. Padmanabha asked the sun god who the shining entity was.
The sun answered that it was a sage who was accomplished in the vow of
gleaning (Mahabharata 12.351.1) and who entered heaven by his efforts
(Mahabharata 12.351.3cd). Fitzgerald (2010, 81) observes:

Clearly, it is a knowing and deliberate assertion of the point of view that val-
orises dbharmakarman and reasserts the old notion that life in a heaven (the
heaven of the universal God of the entire world, Brahma) is the highest goal.
But, interestingly, this account of a supreme dbarma is well aware (seeming-

ly fully aware) of the general philosophies of moksa and yoga.

In support of his observation, Fitzgerald (2010, 81-82) refers to several pas-
sages in this story that suggest that the author of this story had some knowl-
edge of liberation and yoga.

5.4 The Umamabhesvarasamvada in the Northern Recension (Mahbabbarata
13.126-134)

As I noted in the introduction, the Anusisanaparvan (Book 13), which is
the continuation of Bhisma’s teaching to Yudhisthira from the Sdntz]mrmn,
has textual units called Umamabesvarasamvida in two different versions:
the Umamahesvarasamvida in the Northern Recension (NMBh-Umdma-
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hesvarasamvdda) that is attested in the manuscripts V,, B,5, Dn, 5, D,
and D,_, of the Poona Critical Edition, and the Umamabesvarasamvida in
the Southern Recension (SMBh-Umamahesvarasamvida), that is attested
in the manuscripts Dy, T3, G145, M. The Anusasanaparvan appears to
belong to a newer compositional layer of the Mahabharata (ct. Pisani 1968,
Schlingloft 1969, Tokunaga 2005, 2009, Fitzgerald 2006).

What follows is an overview of the treatment of gleaning and gleaners
in the NMBh-Umamabhesvarasamvada and in the SMBh-Umamahesvara-
samuvdda on the basis of Hiltebeitel’s (2016, 2018) pioneering research,
with updates on the interpretation of several passages. Within the narrative,
after hearing the dbarma of householders and the moksadbarma, Uma asks

Siva about the rsidbarma, and Siva indicates the kinds of s7s listed here in
Chart 2.

Features Location

phenapa ‘drinking foam’ (vv. 36-38b) | They glean amyta in the form of foam | Heaven

valakbilyas (vv. 38c—42) They practise gleaning following the The orbit of the sun
way of Sakuni birds;

They wear the cast-off skin of animals
or bark-rags;

They are the size of one joint (parvan)
of a thumby

They attain the status of gods

cakracaras™ ‘moving a cart’ (v. 43) Pure mind and dharma of compassion | The world of Soma

sampraksalas ‘washing dishes” (v.44) | They practise gleaning according to In the vicinity

asmakuttas ‘grinding [grains] with prescriptions of the world of

stones’ (v. 44) ancestors

dantolitkhalins ‘[using] their teeth
as mortars’ (v. 44)

Chart 2: 7s5zs in the NMBh-Umamabesvarasamvada®

The above list is slightly different from Hiltebeitel’s presentation (2016, 37;
2018, 33), since he adds two more categories of 775, somapas ‘soma-drink-

i Sampaz‘habnibmﬂna 6.8.1.1 says that whereas gods moved a cart, demons
lived in a hut (¢¢ devds cakrdm dcaradi chaldm asuri dsams). See Gotd 2002, 32-35
and 2007 for cakrim Vear and sildm Vas.

¥ Sampraksalas are those who wash the dishes after eating and thus do not save
their food. Cf. Baudbayanadbarmasitra 3.2.11.

50 See Hiltebeitel 2016, 37-38, for a detailed survey of the sources that refer to those
7sts listed above.
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ers’ and #smapas ‘steam-drinkers,” after dantolikbalins on the basis of
Mahbabbarata 13.129.45-47, which I translate as follows:

Those who practise gleaning in the presence of Soma-drinking gods and
steam-drinking [gods or ancestors] with their senses controlled by nature
(45) / — for them, keeping of fire, worship of ancestors and gods, and per-
formance of the five sacrifices are said to be the dbharma. (46) / This is the
rsidbarma that is always followed by cakracaras and dvijas who travel the
world of gods, O goddess. There is another [rsidbarma),”* hear about it
from me, too. (47)

somapanam ca devandm vsmapanam tathaiva ca |
uiichanti ye samipasthah svabbavaniyatendriyab || 45 ||
tesam agniparisyandab pitydevdrcanam tatha |
yajiiandm capi pasicanam yajanam dharma ucyate || 46 ||
esa cakracarair devi devalokacarair dvijaib |

rsidbarmab sada cirno yo ‘nyas tam api me synu || 47 ||

One could argue that verses 129.45-46 refer to a different category of
gleaners, but I interpret these verses as summarising the above list of
gleaners. The somapas mentioned in 129.45a are specified as gods, while
#smapas, according to other sources, can be either gods or ancestors.
Mahabharata 13.18.50cd mentions #smapas along with somapas in the
list of groups of gods; Bhagavadgiti 11.22, on the other hand, mentions
izsmapas along with Rudras, Adityas, and others, and commentators (San-
kara, Ramanuja, Hanumat, Venkatanatha, and Nilakantha) unanimously
understand this word as referring to pitys. It ssmapas are to be understood
as ancestors, then we can conjecture that ‘those who practise gleaning in
the presence of gods’ correspond to phenapas in heaven, valakbilyas on
the orbit of the sun, and cakracaras in the world of Soma, whereas ‘those
who practise gleaning in the presence of #smapas/ancestors’ correspond to
sampraksilas, asmakuttas, and dantolitkbalins, who are said to be in the
presence of ancestors.

Hiltebeitel (2016, 38) remarks that somapas are ‘actually the So-
ma-drinking deities,” and also observes that ‘sampraksalas, asmakuttas, and
dantolitkbalins glean also in the fashion of the Soma-drinking deities and
the steam or fire drinkers near whom they reside’ (Hiltebeitel 2016, 41). It

51 In what follows (verses 48—55), Siva explains the rules and virtues of 7sis. One
could argue that by the word ‘another’ (anya) rsidharma, the text intends to explain
another category of s7s, but I understand that the word ‘another’ (47ya) indicates that
the following contents describe the 7szdbarma from a different perspective because we
do not find any further classification of 7z therein.
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appears thus that he understands zathaiva in 45b as ‘in the fashion of,” and
identifies the last three categories of gleaners with the somapa gods. How-
ever, tathaiva ca here means more likely ‘and,” not ‘like, in the fashion of.’
Hiltebeitel (2016, 40-41) ofters the following important observations
concerning the list of gleaners in the NMBh-Umamahesvarasamvida:

(1) Siva uses the verb uiichanti ‘they glean’ four times (37a, 39c, 44b,
45c) in this passage and Hiltebeitel argues that those 757 mentioned
in the NMBh-Umdamabhesvarasamvada are metaphorically put un-
der the sign and into the category of ‘gleaners.’

(2) Siva’s list of gleaners in the NMBh-Umamahesvarasamovada is arranged
in different celestial spheres from heaven to the world of ancestors.

We can thus deduce that the purpose of the list of gleaning sis in the
NMBh-Umamahesvarasamvada lies in locating them in a celestial hierar-
chy. In the following chapter 130, Uma asks Siva to teach the dbarma of
forest hermits, and so it appears that gleaning 7szs are regarded as being dif-
ferent from forest hermits.

5.5 The Umdamabhesvarasamvada in the Southern Recension (Mahabbarata

13. App. 15)

The southern manuscripts of the Mahdbharata transmita different recension
of the Umamabhesvarasamuvdda. As analysed by Hiltebeitel (2018, 17-24),
the SMBh-Umamabhbesvarasamvada seems to rewrite the NMBh-Umama-
hesvarasamvada leaving its baseline untouched.>

Uma requests Siva to instruct her in the dbarma of ascetics (Mahi
bharata 13 App. 15.569-572). Siva tells her about the munidharma,
which seems to be equivalent to the dharma of forest hermits (Maha-
bharata 13 App. 15.580-614). After the teaching of specific dharmas
for forest hermits accompanied by wives and the results of their ac-

>2 Bigger (2002, 22) observes that it is not unlikely that the NMBh-Umdma-
hesvarasamvada and the SMBh-Umamabhesvarasamvada also share a common source
text which was heavily revised in one or both recensions, but the structural analysis by
Hiltebeitel (2016, 2018) and his comparison of the two versions of the teaching on
gleaning seem to indicate the dependence of the SMBh-Umdamahesvarasamvada on
the NMBh-Umamabhesvarasamvada.

>3 Mahabharata 13. App. 15, 1. 708: pasupracaraniratah phenapds ca tathapare.
Hiltebeitel (2016, 2018) understands pasupraciranirata as an adjective modifying
phenapas, but ca in the last half of the line suggests that pasupraciranirata and phenapa
refer to different types of 7sss.
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tions (Mahabharata 13 App. 15.615-675), Siva teaches the dharma of
yayavaras, cakracaras, vaikbanasas, and valakbilyas. Their features can be

summarised as follows:

7sis

characteristics

yayavaras (Il. 676-687)

They are characterised by their fierce austerity.
After death, they go to the world of Indra.

cakracaras (1. 688-700)

They go around with a cart carrying the shaft
with their wives and beg for their food.

vaikbanasas (1. 701-716)
asmakuttas ‘bruising [grains] with stones’(l. 705)

They long for death at their own will. After
death, they go to the world of Indra.

dantolitkhalins ‘[using] their teeth as mortars’ (1. 705)
sirnaparndsins ‘eating withered leaves’ (1. 706)
kapotavratins ‘having the vow of pigeons.”* (1. 707)
pasupracaranirata ‘those who are devoted to
moving like cattle’ (1. 708)

phenapas ‘foam-drinkers’ (1. 708)>°

Those who walk around like wild animals (27gavan
mygacaryayam samcaranti tathapare, . 709)
abbhaksas ‘eating water’ (1. 710)

vayubbaksas ‘eating wind’ (1. 710)

nirahdras ‘eating nothing’ (1. 710)

valakbilyas (1. 717-740)

They practise fierce austerity.

They wear the cast-off skin of animals.

They are the size of one joint (parvan) of a thumb.
They travel along with the rays of the sun and

illuminate all directions.

Chart 3. 7szs in the SMBh-Umamabhbesvarasamvada

>* Hiltebeitel (2016, 43; 2018, 41) draws our attention to the szkuni vrttih ‘the way
of the Sakuni bird’ of the valakbilyas in the NMBh-Umdimahesvarasamvida and the
kapoti vpttih ‘the way of pigeons’ of the kapotavratins in the SMBh-Umdamabhesvarasa-
muvdda. Baudbayanadbarmasitra 4.5.27-28 refers to the way of pigeons in which one
gleans with two fingers one by one and eats like a pigeon. Hiltebeitel (2016, 43) remarks:
‘Legal texts seem to know nothing of the szkunim vrttim, so N’s mention of it seems
independent of that tradition. But the kdpotim vrttim commended by S is an old legal
standard for gleaners. S thus probably replaces N’s more obscure reference to a sakuna
mode with the more widely regulated (by S’s time) pigeon mode.” N and S stand for the
NMBh-Umdamahesvarasamvida and the SMBh-Umamabesvarasamvida, respecti-
vely, in Hiltebeitel 2016.

> Mahdibharata 13. App. 15, 1. 708: pasupracaraniratih phenapas ca tathapare.
Hiltebeitel (2016, 2018) understands pasupracaranirata as an adjective modifying phe-
napas, but ca in the last half of the line suggests that pasupracaranirata and phenapa
refer to different types of 7sss.

278



The dbarma of gleaners in the Umamabesvarasamvada

Hiltebeitel (2016, 2018) compares the lists of the 7izs in the NMBh-Umama-
hesvarasamvdda and in the SMBh-Umamahesvarasamvida and points out
several characteristics of the rewriting of the NMBh-Umamabhesvarasam-
vada in the SMBh-Umamabhesvarasamvada:

(1) The SMBh-Umamahesvarasamuvada reclassifies the NMBh-Umama-
hesvarasamvada’s gleaners into forest hermits as pointed out by Hilte-
beitel (2016, 39-40; 2018, 34-35). This section on the gleaner 775 oc-
curs in the context of the munidharma. In its introduction, it is said
that the manifold rsidbarma was made on the basis of the dbarma
of vanaprasthas ‘forest hermits’ (cf. Mahabharata 13 App.15.581-
582: vanaprastham samdasritya kriyate babudhi naraih | babusikho
babuvidba ysidbarmab sandtanab ||) and vaikbinasas, one of the
main categories of gleaning 7szs are specified as a type of vanaprasthas
(Mahabharata 13 App.15.702... vaikhanasi nama vanaprasthab...).
Moreover, while the NMBh-Umamahesvarasamvada uses the verb
viusich four times in the corresponding section, the SMBh-Umdama-
hesvarasamvada uses this verb only once (Mahabbarata 13 App.
15.706). Except for the association of valakhbilyas with the sun, the
SMBh-Umdmahesvarasamvada lacks the cosmological hierarchy of
7sis in the NMBh-Umamahesvarasamvada (Hiltebeitel 2016, 41;
2018, 36-37). Instead, the SMBh-Umdamabesvarasamvida holds
that all the 7s7s will be reborn in the world of Indra.

(2) Compared to the NMBh-Umdamahesvarasamvada, the SMBh-Uma-
mahesvarasamovida lacks sampraksalas and adds seven new types of
rsis (sirnaparndsins, kapotavratins, pasupraciraniratas, those who
walk around like wild animals, abbbaksas, vayubbaksas, nivibaras).
Hiltebeitel (2016, 36; 2018, 33) infers that the SMBh-Umamahesva-
rasamuvdda shows a greater interest in the taxonomy of 7;7s by intro-
ducing subcategories under vaikhinasas.

As I argued in the examination of the NMBh-Umdamabhesvarasamvida
(Section 5.4), although Hiltebeitel’s list of gleaners in the NMBh-Umdma-
hesvarasamvada includes somapas and zsmapas, who are not mentioned in
the SMBh-Umdamahesvarasamvada, a closer look at the text suggests that
these two types of divine beings are not intended as gleaners. If interpret-
ed this way, we can observe the dependence of the SMBh-Umamabhesvara-
samvdda on the NMBh-Umdamahesvarasamvida more clearly, because the
sampraksalas will be the only category to be found in the NMBh-Umama-
hesvarasamvada, but not in the SMBh-Umamabhesvarasamvada. In other
words, all the 7s5zs other than sampraksalas mentioned in the NMBh-Umdama-
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hesvarasamuvida are elaborated in the SMBh-Umamahesvarasamvada and
the latter adds seven more types of szs. This interpretation will give further
support for Hiltebeitel’s overall argument that the SMBh-Umamabhesvara-
samvada follows the thematic baseline of the NMBh-Umamahesvara-
samuvdda and freely rewrites and elaborates the contents.

Hiltebeitel (2016, 36-38; 2018, 34) refers to jpﬂsmmbadbarmmﬂtm
2.22.2-5, which says that a forest hermit should live on roots, fruits, leaves,
grasses, and on what he happens to find lying about and should sustain him-
self on water, air, and space, with each subsequent one of these considered to
reap better rewards. Hiltebeitel (2016, 36-38; 2018, 34) infers that the above
list of subcategories of vaikhanasas in the SMBh-Umamahesvarasamvada
is based on this passage. Among the nine types of vazkbinasas, the sequence
of sirnaparnasins, abbbaksas, vayubbaksas, and niribaras does seem to draw
on jpﬂstﬂmbad/mrmmﬂtm 2.22.2-5, but the other remaining six types of
vaikbanasas of the SMBh-Umamabhesvarasamuvada do not seem to be based
on the description of forest hermits found in the Apastambadbarmasitra.

I would like to argue that Vaikhanasadbarmasitra 1.8 can also be one
of the sources on which the SMBh-Umamahesvarasamvada classification
of vaikhanasas is based. As we have discussed earlier in Section 2, Vai-
kbanasadbarmasitra 1.8 refers to usichavrttika ‘gleaner’ as a type of for-
est hermits without a wife. Among thirty kinds of forest hermits without
a wife, we find references to asmakuttas, ‘grinding [grains] with stones,’
dantolitkbalika, ‘[using] their teeth as mortars,” kapotavrttika, ‘living like a
pigeon,” and mygacarika, ‘wandering like wild animals,” which fairly corre-
spond to asmakuttas, dantolikbalins, kapotavratins, and those who wan-
der like wild animals (mrgavan mrgacaryiyam samcaranti tathapare) in
the SMBh-Umamahesvarasamvdda respectively. Moreover, sirnaparndsin,
‘eating withered leaves,” in the SMBh-Umamahesvarasamvida most like-
ly corresponds to pandupattrisin ‘eating pale leaves’ in Vaikbanasadha-
rmasitra 1.8. In the case of phenapas in the NMBh-Umamahbesvarasamva-
da, Vaikhanasadbarmasiatra 1.7 refers to them in the list of forest hermits
with their wives. Pasupracaranirata in the SMBh-Umamahesvarasamvida,
on the other hand, does not seem to have its counterpart in the Vaikhina-
sadbarmasitra. In this way, the proliferation of subcategories under vai-
khanasas in the SMBh-Umamabhbesvarasamvida, which is not observed in
the NMBh-Umdamabhesvarasamvada, can be accounted for by assuming
some influence from the prescriptions of forest hermits in the Apastamba-
dbarmasuatra and the Vaikhanasadbarmasitra.

The fact that the SMBh-Umamahesvarasamvada utilises Vaikhanasa-
dharmasitra 1.8, in which the u7ichavrttika ‘gleaner’ is included in the list
of forest hermits, gives corroborative evidence for Hiltebeitel’s argument
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that the SMBh-Umamabhesvarasamuvada intends to rewrite the section of
7szs as that of forest hermits.

6. Possible influence of the Mahabharata on the section of gleaning in the
Umdmahesvarasamvdda of the Stvadharma corpus

In Section 2 it was demonstrated that the Dharmasastras regard gleaning as
one of the ways of either svakarmans, livelihoods in distress or livelihood as
forest hermits, thus applicable both to householders and to forest hermits.
I argued that this might be the reason why the dharma of gleaners in the
SDh-Umdamahesvarasamvida has affinities with the dbarma of household-
ers as well as with that of forest hermits in the classical @szama system. At
the same time, there are several features of the dbarma of gleaners in the
SDh-Umdamahesvarasamvida that cannot be seen in the Dharmagastras:
the SDh-Umdimahesvarasamvida exalts gleaning as a separate dbarma
comparable to the dharma of forest hermits and that of wandering mendi-
cants, attaching more importance to gleaning than the Dharmasastras do;
the SDh-Umdmabhesvarasamvida holds that a gleaner can attain the world
of Brahmai, whereas a wandering mendicant attains liberation through the
practice of yoga.

The SDh-Umdamahesvarasamvida’s departure from the classical dsya-
ma system can be regarded as an influence from the five accounts of glean-
ers in the Mahabharata that were examined in Section 5, although there is
no direct borrowing from the Mahabharata to the SDh-Umdamahesvara-
samuvdda. The Mudgala story (5.2) represents gleaning in stark contrast to
the practice of yoga aimed at salvation. This story, atleast in its present form,
seems to be intended to exalt yoga, and gleaning is considered to be an infe-
rior means to reach heaven with a limited reward and subsequent suffering.
As argued by Fitzgerald (2010), the Dharmaranya story (5.3) valorises glean-
ing as the supreme means to attain heaven, which is asserted as the highest
good for human beings, while silently discrediting the notion of yoga and
ultimate liberation. Except for the NMBh-Umamahesvarasamvada (5.4),
the accounts of gleaners found in the Mahdibhirata commonly hold that
gleaners attain heaven as a reward for their practice. The NMBh-Umdama-
hesvarasamvdda also places the gleaners in a celestial hierarchy, indicating
the association of gleaners with heavenly worlds. In the SDh-Umdama-
hesvarasamuvdda, gleaners are said to reach the world of Brahma by their
virtue of gleaning, whereas wandering mendicants are said to achieve lib-
eration by the practice of yoga. We can speculate that the SDh-Umama-
hesvarasamuvdda inherits the idea of ascension by gleaning and its contrast
to the life of wandering mendicants from the Mahabbarata.
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Moreover, the NMBh-Umamahesvarasamvida seems to distinguish the
dharma of gleaning rsis from the dbarma of forest hermits. Unfortunately,
the NMBh-Umdamahesvarasamvada lacks a section on wandering mendi-
cants, and we cannot argue that the division of secluded life into three in
the SDh-Umdamahesvarasamvida (forest hermits, gleaners and wandering
mendicants) originates from the NMBh-Umdamabhesvarasamvada. Still, it is
not impossible that the NMBh-Umdmabesvarasamvada provided a model
in which the dharma of gleaners is a practice of secluded life comparable to
that of forest hermits and wandering mendicants.

At the same time, generosity in donation and propriety in the way of ac-
quiring food that often dominate the interests of the author or the authors
of the Mahabhdrata do not come to the foreground in the SDh-Umdma-
hesvarasamvdda. The mongoose story (5.1) and the Mudgala story (5.2)
feature Brahmins’ extreme generosity to give away what little food they have
gained by gleaning to their visiting guests. The SDh-Umdamahesvarasamva-
da enjoins hospitality towards guests along with the worship of deities and
others, but it does not seem to attach particular importance to hospitality.
Similarly, the mongoose story associates gleaners with a legal way of acquisi-
tion of wealth and non-violence, but these virtues do not seem to be defin-
ing features of gleaners in the SDh-Umdamahesvarasamvida.

In conclusion, we can observe that the SDh-Umdmabesvarasamvida’s
somewhat abrupt inclusion of gleaning in its system is based not only on
the Dharmasastras but also on the accounts of gleaners found in the Mahai-
bhirata. Whereas specific prescriptions found in the SDh-Umamahesvara-
samuvada’s presentation of the practice of gleaning can be traced to the teach-
ing of householders and forest hermits in the Dharmasastras, the ethical and
soteriological connotations that the SDh-Umdmahesvarasamvida attaches
to gleaning seem to presuppose the discussions on Brahmin gleaners in the
Mahdibbérata. In this sense, the SDh-Umdmahesvarasamvida is one of
the rare responses to the Mahibhirata’s appreciation of Brahmin gleaners.
Furthermore, this points to the fact that the SDh-Umdmabesvarasamvi-
da attempts to locate its teaching in the ethical and cultural matrix that the
Mabhdébharata advocates. The Mahabharata holds the life of gleaning as rep-
resenting Brahmin’s virtues of pure poverty and generosity associated with
heavenly attainments, which are carefully distinguished from the liberation
that is the goal of yoga. We can infer that the SDh-Umamahesvarasamvida
tried to attract those readers who appreciate this particular Brahmanical tra-
dition by allotting the status of a separate dbarma to the practice of gleaning.

The SDh-Umdamahesvarasamvida, in spite of its Saiva title, abounds
in the teachings that are not particularly Saiva and that appear to be more
appropriately attributed to pan-Hindu or Smarta tradition. The doctrine
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of gleaning can be also one of such non-Saiva teachings and indicates the
SDh-Umdamahesvarasamvida’s orientation towards Brahmanical tradi-
tion. Nirajan Kafle’s contribution to the present volume compares the
SDh-Umdamahesvarasamvida to the Sivadbarmasistra and the Sivadba-
rmottara, the two oldest texts of the Sivadharma corpus, and demonstrates
that the SDh-Umdamahesvarasamvada constitutes a pivotal point in which
the pure Saiva and non-Saiva elements, most notably Vaisnava but also other
pan-Hindu ones, are combined. The teaching of eight dbarma in which the
dharma of gleaners is included in the opening chapter of the text seems to
be intended to outline a socio-religious order which the subsequent teach-
ings presupposes. It is to be noted that the incorporation of the practice of
gleaning into the eight dbarmas is not a result of random patchworking of
different doctrines: gleaning is exalted as one of the valid way of secluded
life but at the same time is carefully distinguished from the practice of yoga.
The practice of gleaners is aimed at gaining heavenly achievements, where-
as wandering mendicants who are taught after gleaners are said to attain
liberation through yoga practice. The SDh-Umdamahesvarasamvida has an
intriguing teaching of dbyinayoga in its fourth chapter, which awaits for
further textual analysis, and we can infer that wandering mendicants are
supposed to practice this dbyanayoga. In an admittedly speculative way, the
teaching of gleaning in the first chapter of the SDh-Umdamahesvarasamva-
da points not only to the text’s effort to include the existing doctrines of
Brahmanical tradition, but also to its hierarchizing deliberation to place the
existing doctrines into its own system.
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commentary on the Bhiksatanakavya
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(Universita di Bologna)

1. Introduction’

The Bhiksatanakavya (sometimes called Sivabbiksitana or Paramesvara-
bhiksitana), ‘Poem on the Mendicancy [of Siva),” is a poem by Utpreksaval-
labha composed of roughly seven hundred stanzas divided into forty sec-
tions.” It narrates the story of Siva begging for alms so as to expiate the sin of
killing Brahma.*> The plot is in reality little more than a pretext to abundantly
describe the love adventures of the god with the apsarases of Indra’s town.
Such a theme places the Bhiksatanakavya quite near the prolific sub-genre of

! This article is the outcome of a series of online group readings held in the months
March—June 2020 with my colleagues at the Sivadharma Project, scattered all over Eu-
rope due to the Covid-19 pandemic. From farther corners of the world, other scholars
have joined: Yuko Yokochi, Csaba Dezs8, Harunaga Isaacson, Andrey Klebanov and
Somadeva Vasudeva. To all of them, my friendship and gratitude. Research for this ar-
ticle was part of my work for the ERC Project sHIVADHARMA (803624).

> The sections are called paddbatis, ‘paths.” A manuscript from London (India Office
no. 3852) contains forty-two such paddhatis. Renou (1957, 25) points out how the name
went from indicating ‘a manual of Vedic ritual’ to marking the items in a less specified ag-
gregate. Warder (2004, 982), recalling the Telinga recension of the Sattasai, which is divided
in paddhatss, rightly underlines that the name now immediately suggests a lyric collection.

? The myth of Siva’s wanderings is well-attested in the Purinas, and more diffusely
in Kizrma Purina, Uttarakbanda 31. In variants of the story, the god seduces the sages’
wives in the Deodar forest.
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sivalilas (‘poems on Siva’s love sports’), a corpus of works which blend devo-
tion and eroticism readapting to another subject the illustrious model of the
Gitagovinda.* The Bbiksatanakavya occupies a special place in this sub-gen-
re, having been quoted many times by theoreticians and anthologists for its
undeniable originality and poetic qualities. The poem displays all the tropes
of thelyrical kdvya, and the various sections into which the Bhiksatanakavya
is divided deal with topics such as ladies’ ornaments, moonlight and love mes-
sengers. Due to its particularly intense erotic vein, the Bhiksatanakavya has
been compared to ‘fetishistic’ kzvyas (De 1970, 127-128) with their peculiar
fixations on specific body parts of the deity such as the Candikucaparicasika
(‘Fifty Verses on the Breasts of Candi’) by Laksmana Acarya (unknown date),
the Mitkaparicasati (‘Muka’s Five Hundred Verses [on Kamiksi’s breasts]’)
by Muaka Kavi (unknown date), and the Pidukdsahasra (“Thousand Verses
on the Sandals [of Visnu]’) by Vedanta Desika (thirteenth century).

A properly religious element in the Bbiksatanakavya is absent and the
poem can therefore be classified as essentially erotic. Nonetheless, whilst the
most conspicuous fascination of this poem to ancient critics was its literary
and aesthetic nature, in the course of this paper it will transpire that the
Bhiksatanakavya and its commentary can be used as auxiliary evidence to
reconstruct very specific points of the religious and social history pertaining
to the development and spread of Saivism in South India.’ Thus, it becomes
an unexpected, fully-fledged source through which the Sivadharma Project
aims to examine ‘the impact of the spread of the Saiva religion on the forma-
tion of regional religious identities in South Asia.”

The Bhiksatanakavya has been edited twice” and translated once into
Hindi.* There is no single scholarly contribution entirely devoted to it, if

* On gitakavyas, see Karambelkar 1980 and Rath 1980. The latter contains a list of
one hundred thirty-two such imitations.

> In recent years, two important collective volumes have explored the possibilities
offered if we overcome the debate ‘kdvya vs. history’ and shift our attention to the histo-
rical discourse. The method of analysis followed for the Vikramankadevacarita in the
special issue dedicated to it in the Journal of Indian Philosophy (2010, issue 38.5), and
for the Rajatarangini in The Indian Economic € Social History Review (2013) can be
enlightening if employed for any text not immediately classifiable as ‘historical.’

¢ From the project program available at https://www.shivadharmaproject.com.

7 The editio princeps is the Kavyamala gucchaka edition of 1897. A second, much
improved edition came out in 1938. I have used the 1988 reprint of this edition by the
Chaukhambha Bharati Academy. Gupta 2002 reprints the second edition, but contains
too many typos. Her introduction is nonetheless very useful, especially for the identifi-
cation of alamkaras and parallel passages.

8 Sastri 1992, based on the editio princeps.
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we exclude the short notices contained in histories of Sanskrit literature.’
During a trip in search of manuscripts in South India, I managed to acqui-
re a copy of an incomplete commentary on the Bhiksatanakavya entitled
Bbavadipika (‘Lantern on emotions’) composed by a hitherto unknown
Mangapa. This paper contains the conclusions I have been able to draw re-
ading the commentary for the first section of the Bhiksatanakaivya, called
Kavyamukhapaddbati (‘Section on the beginning of the poem’).

2. On Utpreksavallabba and bis work: some problems

Utpreksavallabha is a pen name' that is suggestive of the poet’s fondness
for the figure of utpreksa (‘assumption’)." His real name, given by the poet
himself in his work, is Sivabhaktadisa.’? In the colophons of the manu-
scripts available to us and in the quotations from other Sanskrit authors
(such as the anthologists and the rhetoricians quoted below), only the
name Utpreksavallabha is used. Traditionally, two works are ascribed to
Utpreksavallabha: the Bhiksatanakavya and the Sundarisataka (“A hun-
dred of verses for the beautiful one’); however, below I will raise an objection
to the attribution of the latter to Utpreksavallabha. Internal elements and
quotations in other sources indirectly provide us with bio-chronological
and geographical information.

Stanzas from the Bhiksatanakivya were quoted quite abundantly in
Sanskrit anthologies," especially in Jalhana’s Siktimuktavali (thirteenth cen-
tury), which offers eighteen stanzas in total. Other sources are the Sar7gadh-
arapaddbati (fourteenth century), Vallabhadeva’s Subbdsitavali (atter the
fifteenth century) and Harikavi’s Subbdsitabarivali (seventeenth century).
The first stanza of the poem is quoted by Sayana (fourteenth century) in the

% Such as Krishnamachariar 2016, 299 and Lienhard 1984, 143 and 210. Warder
2004, 980-985 is more profuse and offers the translation of seven stanzas.

10 On Sanskrit ‘sobriquets’ and especially that of our poet, see Raghavan 1951, 24.
In Sundarisataka 111 it is stated that “The name Utpreksavallabha was given to the
good poet Sti Gokula by Bhirati herself, pleased with the hymns by the pandit’ (bhdira-
tyaiva kriyate stotraih samtustaya dvijadvari | srigokulasya sukaver utpreksavallabbety
abhidha ||). Later in this paper I will make an argument that the author of the Sun-
darisataka is probably different from Utpreksavallabha, but the etymology for the pen
name is still valid.

! The figure is more often referred to as ‘poetic fancy.” I prefer the terminology of
Shulman 2012 and Vasudeva 2016.

12 Bbiksatanakavya 1.17b: kavir asan sivabbaktaddsab. For a full translation and
discussion of this verse, see below, p. 25-26.

13 A list appears in Sternbach 1978, 130131, who offers around 20 verses.
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Subbdsitasudbanidhi (4.67). Again, the title of the work is mentioned by
Vi¢vanatha (fourteenth century) in his Sabityadarpana (6.328). In antho-
logies, the name is given alternately as Utpreksavallabha or simply Vallabha.
The New Catalogus Catalogorum' informs us that the poem was referred
to in the Panditaradbyacarita by the Telugu poet Palkuriki Somanatha
(thirteenth century). This last occurrence is unlikely to refer to an actual
quotation, but rather to the episode of “The Brahmin widow and the un-
touchable god’ anthologised by Narayana Rao and Shulman (2002, 77-81),
where Siva appears in a household as a wandering ascetic and then reveals
his true identity. All these pieces of evidence may be used to reinforce War-
der’s" suggestion that Utpreksavallabha belongs to the early thirteenth cen-
tury, as the earliest authors mentioned above can be placed between 1258 cE
(date of composition of Jalhana’s Suktimuktavali)'® and 1280 ck (date of
composition of Palkuriki Somanitha’s Panditaradbyacarita according to
the New Catalogus Catalogorum).

As for the place of composition, equally, we rely on indirect evidence
utilising three sets of elements. First, the topic itself: bhiksatanamiirti is a
popular icon in South India,"” where it has been the subject of other literary

“Vol. 17, 147.

1> Warder 2004, 980. His suggestion that Utpreksavallabha could have been a perso-
nal acquaintance of Jalhana cannot be confirmed but seems reasonable: the anthologist
is the first to quote the poet, and he gives the most quotations of any of the secondary
sources, as if he had ‘discovered’ him.

16 See the final [fvarastuti, verse one (p. 463 of the printed edition).

17 The history of the formation and development of the mendicant icon is a rich and
complex one, and has been investigated by Gillet 2010, 118-142 with a focus on Pallava
representations. The artistic renditions of the bbiksitanamarti reflect the ambivalence
between Siva’s erotic power towards the women of the pine forest and his penitent attire
after the impious beheading of Brahma. As observed by Gillet (2010, 123-135), the ear-
liest attestations of the mirti, such as those in the temples of Malhar and Bhubanesvar,
usually depict the god with an erect sex, dishevelled hair, and skull in hand. The appearan-
ce of the icon in Chhattisgarh and Orissa is probably linked with the presence of Pasupata
ascetics in the area. By the time of the Pallavas (seventh century), representations of the
bhiksatanamiirti become more chastised, focusing on his spiritual virtues: instead of the
erect sex we find Siva raising a warning finger, and the god is consistently equipped with
several pairs of arms, to underline his over-worldly nature. According to Gillet’s interpre-
tation (135-139), it is likely that this more decent outfit was influenced by Buddhist and
Jaina iconography: one small hint is the constant presence of sandals at the feet of the god,
who was otherwise sculpted barefoot. But the unrestrained nature of Siva, as much as
tamed, could not be fully erased from Pallava iconography: if the bbiksatanamiirts increa-
singly assumes the form of the karikalamairti (‘skeleton icon’), his wild and seducing traits
are gradually transposed to the dancing form of Siva Nataraja (Gillet 2010, 139-142).
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renditions,'® while being almost absent from the North.” Secondly, the au-
thors who quote him all belong to an area stretching from Gujarat (Jalhana
and Harikavi) to Vijayanagara (Sayana) and Andhra Pradesh (Somanitha),
with the exception of the Kashmiri Vallabhadeva. Finally, the provenance
of the manuscripts of the work, all, except one, coming from the South (in
various scripts).”” These elements all contribute to our placing Utpreksaval-
labha in the South of India. Krishnamachariar (2016, 299) hazards a guess
at Malabar, probably relying on the same elements.

If we take the Sundarisataka into account, things get more complicated.
The attribution of this second work to Utpreksavallabha has been taken for
granted in secondary literature,” apparently only on the basis of the pen
name of the author, as the first two stanzas of the poem, in Zry4 metre read:

Jayati vildsavatinam netraprantavalokanapranab |
vadanendudyntisadanalh smitamadbvimeduro madanab || 1 ||
sabydayabydayagrabyam madanamabipalasisandd eva |
viracayati sundarisatam utpreksavallabbab sukavib || 2 ||

All glories to Madana, who lives in the side glances of the eyes of amorous
women, who abides in the moonlight of their faces, who is sticky with the
liquor on their smiles. By the command of King Madana himself, the good
poet Utpreksavallabha composes the ‘Hundred verses for the beautiful
one,” that can be grasped by the mind of those of sensitive mind.

But the last stanza of the poem (111) reads: kriyate...srigokulasya sukaver
utpreksavallabbety abbidhba: “To the good poet Sri Gokula was given the
name Utpreksavallabha.” This contradicts the statement of Bhiksatanaka-
vya 1.17b: kavir asan sivabbaktadisah (‘that poet is Sivabhaktadisa).
Though it is possible that the same author chose a Saiva devotional name
when signing his Siva-centred poem, two manuscripts’ colophons offer evi-
dence that make us lean towards attribution to two different authors.

'8 At least three hymns are devoted to the divine beggar in the Tamil Tevaram
(37-39). See Viswanathan Peterson 1989, 123-126. Other texts from the Tamil bbakzt:
introduce Siva in mendicant attire: a famous example is the tale of the ‘little devotee’
Ciruttontar, who cooks his own child as a curry for the god. See Pechilis Prentiss 1999,
108 and Hart 1980 for a full translation of this episode from the Periya Puranam.

' For a review of cases, see Adiceam 1965 and Lippe 1975. A few exceptions from
Orissa are described by Donaldson 1986.

20 See the list in New Catalogus Catalogorum vol. 12, 147.

*! See for example Krishnamachariar 2016, 299, Lienhard 1984, 101, and Warder
2004, 980.
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The Kavyamili editors provide in the introductory footnote the scribal
signature, taken from an unidentified manuscript described as ‘old’ (jzrna),
by a Cintamani Bhatta dated Vikrama Samvat 1653 (1597 cE),” and con-
clude that ‘it could well have been written around the time of the author’
(kadacit kartysamayalikbitam eva bbavet). Conclusive evidence, I believe,
is contained in a manuscript of the Sundarisataka from Bikaner collected
by Bhandarkar® in his second tour of Rajputana. The signature of the ma-
nuscript, again written in 47y4 metre, goes like this:

sakalabbuvanaikandyakalabbapurasthe prasannakirttem(tim?)y*dau |
sasaty akabarabbibbyti mabim abinaprataparke || 27 ||
vasuvedarasasasamke varkhe” vaisakbasuklapamcamyam |
gokulabbattaviracitam sampirnam sumdarisatakam || [28] ||

When King Akbar, a sun of unimpaired majesty, moon of clear fame, was
ruling the earth from Lahore as the sole commander of the entire world, in
the [Vikrama] Samvat 1648 (1591 cE), in the fifth day of the bright fortnight
of Vaisakha the Sundarisataka composed by Gokula Bhatta was completed.

These two verses could of course refer to the mere act of copying the ma-
nuscript, and in that case be attributed to a simple scribe. But two elements
lead me to think that they are the work of the author of the Sundarisataka.
First, the verses are composed in 4ry4 metre, as the rest of the poem. Lastly,
the absence of the usual information on the scribe’s persona, such as his
name or patronymic or place of activity is strange, especially considering his
endeavours in writing a metrical colophon.*

*2 The editors wrongly give 1594 CE.

» Bhandarkar 1907, 51, with the excerpt at p. 91 (no. 44).

* The brackets are taken from Bhandarkar’s transcript.

» Phonetic variant for varse.

*¢ See for example the scribal colophons on these two manuscripts kept at the Institut
Frangais d’Indologie in Pondichéry: RE10871 (Siddhantasikbhamani) vedaranyavdsise-
lapattarakakumaraganapatipattarakasvabastalikbitapustakam, ‘the manuscript co-
pied by the hand of Ganapatipattiraka, son of Sellapattiraka, residing in Vedaranya’
and RE43643 (Sivagamadimabiatmyasamgraha) silivatipuranivisijianaprakasaguru
viracitasivaigamathidimabatmyasamgrabab (sic; read: Sivagamadi-) samdptab |...)
balasvamisvayasthalikhitam (sic; read: svabastha-), ‘The Sivagamadimabatmyasam-
graba composed by the teacher Jidnaprakasa from Silivigipura is completed. [...] Co-
pied by the hand of Balasvamin.” Of course, to have a full understanding of the matter,
one should also take into account palacographical aspects (position of the verses within
the page, colour of the ink, presence of puspikas and dandas etc.), especially for what
concerns paratextual elements such as scribal signatures. But unfortunately we can only
rely on Bhandarkar’s excerpt.

290



An unpublished commentary on the Bhiksatanakavya

If such hypotheses are right, this signature on the one hand confirms
the name Gokula, and on the other moves the composition of the work
two centuries ahead, to a different geographical and political context. This
Gokula Bhatta would therefore have nothing to do with the Utpreksaval-
labha who composed the Bhiksatanakavya, apart from a shared nickname.”

In this way, the aforementioned dedicatory stanzas of the Sundarisata-
ka could also acquire a different meaning. While Krishnamachariar and
Lienhard speak of an unspecified King Madana or Madanadeva, Warder
interprets the stanza as figuratively dedicated to the god of love. These two
hypotheses can be merged: if verse one (jayati vildsavatinam) is clearly a
reference to Kama, verse two (sabrdayabrdayagrabyam) is more likely a
reference to an actual king commissioner of the work. The new informa-
tion gathered from the Bikaner manuscript now offers the opportunity to
attempt an identification: while I was unable to find a sovereign of such
name, I propose to take this stanza as referring to Sar Dis (born 1528 cE), a
Brahmin, poet and musician, who was appointed by Akbar as Governor of
Sandila. The features traditionally ascribed to this figure are admittedly very
generic: he enjoyed love poetry and his eyes bloomed like a lotus flower*
(Macauliffe 1909, 417-420; Dass 2000, 186-187). Even if these traits were
to be considered too generic to identify a historical figure, there is one ele-
ment that goes into more detail. It is said that, on account of his beauty,
Sar Dis bewitched Love himself and was thus given the surname Madan
Mohan (Macauliffe 1909, 417), and it is this surname that probably stands
behind the pun in the first two stanzas of the Sundarisataka.

Another problem that I can only preliminarily address in this paper is rai-
sed by a manuscript of the Bhiksatanakavya kept in Chennai.” In fact, in his
short notice on the poem, Krishnamachariar (2016, 299) states that it describes
‘how Siva went about as a mendicant seeking alms from Rajaraja Cola King to

7 An odd, but plausible possibility: see the many Kavirijas that inhabit Sanskrit
literature. On such cases of homonymy, see Sternbach 1978, 25-27.

*8 Curiously, other traditions describe Sar Dis as blind, ‘but his eyes remained fixed on
the /ilz’ (Deol 2000, 171). The poet’s blindness might here have an obvious symbolic value,
especially in contrast with his internal eyes, always directed at the God’s play. In this case, it
is very likely that the element of blindness was absorbed from the descriptions of another,
more famous, Sar Dis (sixteenth century, therefore contemporary to Madan Mohan), the
blind poet author of the renowned Braj lyrical collection Swrasigara (Deol 2000, 170).

» GOML no. 11618 (Vol. 20). The manuscript is not dated, but described as ‘old’ in
appearance. Unfortunately, I have not had the opportunity to study this manuscript yet.
Therefore, my speculations are based only on the excerpts from the Descriptive Catalogue.
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test his liberality and how the appearance of Siva influenced the women of the
city.” This unexpected assertion (nowhere else do we find a Rajaraja associa-
ted with the Bhiksatanakavya) is evidently based on the Chennai manuscript,
where sections three and four are titled Coladesavarnanapaddhbati (‘Section
describing the Cola country’) and Rajagunapaddbati (‘Section on the qua-
lities of the king’). These two chapters are a unique feature of this manu-
script which raises questions both on their content and how they entered the
Bhiksatanakdvya recension. The identity of the Rajaraja under discussion is the
first matter to ascertain. The most plausible candidate would be the founder of
the Cola empire, Rijardja I ‘the Great’ (985-1014 cE). This reworking of the
poem might be intended as a later tribute to the sovereign, who expanded the
dominion of the dynasty to comprehend almost the totality of South India,
and founded the Brhadisvara temple in Tanjore (1003-1010 cE). Itis therefore
likely that these two additional sections were composed in Tamil Nadu and
circulated locally, as there is no trace of them in any other manuscript. Were
these chapters part of Utpreksavallabha’s original project, surviving for some
reason only in the Chennai manuscript? Or is it more likely to consider them a
later addition, for reasons yet to be ascertained? A hypothesis of an expunction
for political reasons is unlikely. Whatever the case, the simple presence of these
two controversial paddbatis testifies to the vital reception and remodelling the
Bhiksatanakdvya has enjoyed in its history.

3. Marngapa: king, commentator and Saiva devotee

The existence of a commentary on the Bhiksatanakavya is documented
in catalogues of Sanskrit manuscripts, but the references are confused.
The New Catalogus Catalogorum™® mentions two different commenta-
tors: Gajapila Vadekara and Mangabhapala. These names arise from the
confusion between a title and the proper name: there is actually only one
author, Mangapa® Bhupila (‘king’), whose epithet was Gajabetakara,
‘hunter of elephants’ (more literally: ‘he who made the wives of the ele-
phants widows’).*> Manuscript catalogues list five copies of his commen-
tary Bhavadipika.

% Volume 12, 147.

3! The name is the Sanskritised form of a name formed with the typical Kannada ho-
norific sufhix -appa ‘father.” Berlin Manuscripts give the name as Mangapadmapala (sic).

32 According to Sircar 1966, 46-47, the Telugu-Kannada term betakira (or
bentakara) means ‘separation of lovers.” Furthermore, he argues that, as an epithet of kin-
gs, it means ‘one who causes the separation of his enemies’ wives from their husbands.’
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The Oriental Research Institute of Mysore is home to two copies (Nos
8817 and 5142).* During my visit at their library, manuscript 8817 could
not be located. All the conclusions drawn in this paper are therefore solely
dependent on manuscript 5142.

The Staatsbibliothek in Berlin is home to another copy of the manuscript,
which I was lucky to access while this article was almost due for print.**

There is no trace of Mangapa in secondary literature. His name does not
appear in histories of Sanskrit literature, nor in catalogues of works, nor
in the scanty contributions devoted to the Bhiksatanakivya. The Bhava-
dipika seems to be his only legacy to the world of Kavya scholarship. The
only source of our knowledge for this text is the manuscript itself. And the
colophon of the work reveals a very interesting scenario (translations of the
epithets are taken from Rice 1909, 155-156):

Srimanmahamandalesvaragenankacakresvarajavajikoliabalapesalibanu-
mdrasankasinegaragajabetakaramangapaksmapalaviracitayam |...]> (fol.
150r lines 5-6)

[...] composed by King Mangapa, glorious District Governor (mahama-
ndalesvara), Emperor of the Dagger (genankacakresvara), Shouting for Ci-
vet/Exulting in Musk (javajikolahala), Hanuman in Artifice (pesalihanu-
ma),” Slaughterer in War with Kings («rasarnkasinegara), Hunter of Ele-
phants (gajabetakira).

33 Descriptive Catalogue of Mysore Volume 8, with excerpts.

*The VOHD Catalogue 2.15 really speaks of three highly damaged and incomplete ma-
nuscripts: Hs Or 13003, 13094(2) and 13378, all three belonging to the Janert Collection.
Annette Schmiedchen has kindly put me in touch with the personnel of the library to orga-
nize a visit and see the manuscripts, which were usually not available for consultation due to
their very poor conditions. Examining all of them, I was able to discover thatin reality they for-
med only one witness, whose leaves somehow ended up scattered in three different bundles.
I finally managed to sort the folios in the correct order, and to identify three more works that
were intermixed with the Bhavadipika (Vemabhupala’s commentary on the Amarusataka,
the Jtibasottama and what appears to be a folio from the Agnipurina). During my work at the
Library, I was nicely and efficiently assisted by Nicolé Fiirtig and Siegfried Schmitt.

% From here on, passages from Mangapa’s commentary will be given according to
my edition of the Mysore manuscript. A few general remarks on my conventions: I have
standardised the sandhi, which is usually split in the manuscript, and restored the homo-
geneous nasals, which are always substituted by znusvira. Major emendations will be ad-
dressed in footnotes. I give folio and line numbers only at the end of the passage quoted.

3¢ Kannada javadi/javayi (Sanskrit javads) refers to the scented substance obtained
from scent glands of either musk deers or civets. See for example Kittel's Kannada En-
glish Dictionary, s.v.

37 Cf. Sanskrit pesala, ‘crafty.’
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Luckily, these partly unclear hybrid Sanskrit/Kannada bzrudas (‘honorific
epithets’) used by Mangapa allow him to be identified and placed in space
and time with great precision. The titles are indeed exclusive to the Ummat-
tar Wodeyars, a small dynasty from the south of Mysore, which enjoyed
alternate fortunes between the fourteenth and the sixteenth century.”®
Mangapa was therefore a king who chose a life of letters, and it is perhaps
relevant to note that he gave his commentary the title Bhavadipika, the
same title Vemabhuapila (another erudite king)*” gave to his commentary on
the Saptasatisara (another lyrical work comprising roughly seven hundred
stanzas). It is possible that he had that illustrious literary model in mind,
although we cannot prove it.

Despite the relative abundance of inscriptions commissioned by the Um-
mattar chiefs,” we have not identified any ordered by Mangapa himself. The
only explicit mention of his name engraved on stone comes from a grant of
the village of Nettakallu dated 1532 cE by Mallaraja Wodeyar,* who men-
tions his father Mangapa, Hunter of Elephants etc. We can therefore ascribe
the commentator Mangapa to the late fifteenth or early sixteenth century.

However, the colophon is not the only part of the manuscript that provi-
des biographical data for Mangapa. Over roughly two folios (fol. 1r . 3-2v 1.
3), the commentator provides a long family tree of the Ummattars, starting
from an unidentified Vira Some$vara* and his two sons up to Mangapa him-
self and his six brothers. Unfortunately, the first two folios of the manuscript
are so heavily damaged that in many places their readings are lost. Again, the
names that are possible to draw from this family tree partially correspond to

3 On the Ummattar chieftains, see Arokiaswami 1953; Hayavadana Rao 1943, 13-14,
53, 57; and Rice 1909, 155-156 especially for the translations of the birudas and the epi-
graphical references. The Ummattars switched from contenders to feudatories to supplican-
ts of Vijayanagar. For the study of the epigraphical materials, I was helped by Giulia Buriola.

% Pedakomati Vemabhuapila, or Vemareddi, reigned in Kondavidu at the beginning
of the fifteenth century. His commentaries on the Amarusataka (Syrigaradipika) and
on a selection from the Sattasai (Bbavadipika) provide amongst the most lucid and in-
fluential models for commentaries to lyrical poetry. An overview of his theoretical work
can be found in Cattoni 2012.

“ Mostly collected in Epigraphia Carnatica 4.2 (chronological index of the Ummat-
tur epigraphs at p. 8).

! Annual Report of the Mysore Archaeological Department, 1920, 37; Annual Re-
port on South-Indian Epigraphy, 1923-1924, 112-113.

“ It is possible that this king corresponds to the Hoysala ruler of the same name,
who indeed had two sons. Unfortunately, the manuscript does not allow us to recon-
struct the relation between these three and the subsequent Ummattars, although a link
seems to have existed, since Rice 1909, 155 mentions their claim on Hoysalarjya.
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those present in inscriptions by the Ummattar kings, but indisputable iden-
tifications are not possible, especially given the frequent cases of homonymy
amongst the chiefs.”® As for the seven brothers, no other inscriptions mention
them. Since this is not the place to disentangle in full the history of the dy-
nasty, it is enough to quote two passages in order to give an idea of the many
layers of analysis to which our commentator lends himself. This is the first
stanza, devoted by Mangapa to the mythical forefather of his race, the Sun:*

astinah praudhbatejonidbir udayam ayann eva pirvaksamabbrn
mitrdbanyastagrapadab ksititalavinatadhvanta<sanksobbakara>h* |
karta naksatranathasphuranaviramanasyabur ardbendumaunler

netram <va>metarad yam vimalam api ca tan margaratnam ca m<i>tram ||*

There is the Sun, treasury of scorching heat: as soon as it rises, its rays set on
the head of the Eastern Mountain; the darkness is dispelled from the surface
of the Earth by his pulsation.

He is the one who makes the moon stop shining; whom they call the right
eye” of the Half-Moon Crowned One [i.e., Siva], spotless, and that is the
jewel of the [celestial] courses, and Mitra.

The stanza can also open to a second interpretation. This time, the features
of the Sun can be transferred, and translated accordingly, to the description
of an ideal king:**

There is a Lord, treasury of audacious valiance: as soon as he rises to power,
the tips of his feet step on the heads of the previous kings; he dispels the
ignorance [of those] bent down to the ground.

He is the one who does not make the lords of the ksatriyas stop shining;*
whom they call the favourable glance of the Half-Moon Crowned One

* Both Arokiaswami 1953, 234 and Rice (Epigraphia Carnatica, 27) print a family
tree for the Ummattars. The utter divergence between the two is proof of the complexi-
ty of the matter.

“Fol. 1r II. 3-5. This stanza therefore confirms the statement by Rice (1909, 155)
that the lords of Ummattiar belonged to the Saryavamsa. For the interpretation of this
verse I am particularly grateful to Yokochi.

* This integration relies on the palm-leaf manuscript from the State Library of Ber-
lin (Hs Or 13003 SBB-PXK, fol. 1r).

“ Meter: sragdbara.

7 Siva’s right eye is often identified with the sun.

“ The second half of the stanza is much more problematic to be interpreted in this
direction.

* This compound is the most difficult to interpret. If my translation is correct, the
idea behind the expression would be that the king ‘keeps alive the flame of the ksatriyas.’
Another hypothesis could be that ‘he shuts down the light of the non-ksatriya lords.
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[Siva], is stainless, and a jewel [amongst the devotees] in the [religious] pa-

th,*® and friend.

Despite the fact that the translation presents many points of doubt, espe-
cially in the second half stanza, it is clear that Mangapa takes full inspiration
from the typical stylistic features of royal prasastis,> starting from the slesa
structure of the stanza (the pun continues also in the subsequent verse).
This other verse introduces the birth of his six brothers and himself:*?

Sribaryanendraksitipasya tasya
jatah sutah sapta jagatprasiddhab |
pirvam pratisthapitac<a>rusapta-
santanapaka iva bbhasamanah ||

To that King Haryanendra®

seven sons were born, famous all over the world.

They shone like the maturations

of the seven noble meritorious acts that he had previously undertaken.

This stanza is just one of an abundance of references to chancery style and
concepts present in Mangapa’s text. Here, the reference is to the institute of
the saptasantana: a group of seven meritorious enterprises that a man ought
to perform during his lifetime (procreation of offspring, accumulation of
wealth, planting of groves, helping people to marry, supporting the compo-
sition of poetry, the erection of temples and excavation of tanks).”

A final point concerns Mangapa’s religious affiliation, which finds some
space in this initial prasasti. The twentieth stanza of his family tree reads:*

garjaddurjayavirivaranaghatakarnciravat” kantubyn-
miirteh sarvamatabdbiparagamateh paiicaksarikbyad gurob |

>0 Maybe a reference to the Ummattars Saiva affiliation?

°! The pun between king and sun is omnipresent in Sanskrit literature, at least since
Dandin, Kavyadarsa 2.309. On slesa and panegyrics, see Brocquet 1996.

2Fol. 1v1l. 6-7.

53 Meter: indravajra.

>* Unidentified ruler. Maybe to be identified with Immadi Depanna, also called Pra-
tipa Harihara?

> Sircar 1966, 300 gives different lists of seven acts. Talbot 2001, 98-99, 116 offers
archaeological and epigraphical evidence on how the saptasantana concept was diffused
in Andhra, especially concerning the building of water reservoirs.

°Fol. 2r1l. 2—4.

57 *kaficiravat | corr.; *kamchiravat MS
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labdhva mangapamedinipatimanir yah saivadiksam subbam
Satvam mdrgam abhipraciaram akaron niskantakam sarvatab ||**

Mangapa, jewel among the kings, who made the Saiva path easy to undertake,
devoid of obstacles under any aspect, after taking the auspicious Saiva initiation
from the teacher called Paficaksara, whose mind had crossed the ocean of all the
traditional systems, embodiment of Kantuhan [= Siva], whose voice was like
the girdle of bells of an army of trumpeting water elephants difficult to conquer.

We do not know the exact extent of the facilities offered by the king for
the practice of the Saiva faith, but we know from epigraphical records that
the Ummattars worshipped Somesvara as their family deity (Rice 1909,
155) and that they largely supported Saiva monasteries and temples.” A
point of reflection comes from another mention of this unidentified Guru
Panciksara. In the prasasti (verses 28-29), Mangapa states:®°

paiicaksarabbidbanasya desikasya nidesatab |
prasadalingarpanasadbbavakbyam® grantham ujjvalam ||
krtva |[...]

Having written the resplendent book titled Prasidalirigarpanasadbhiva by
instruction of the teacher called Paficaksara® [...]

I was unable to trace any other mention of such a text, in catalogues or
secondary sources. This title might refer to one section of Mayideva’s
Anubbavasitra, the Viragaiva manual composed in the mid-fifteenth cen-
tury, specifically the seventh chapter devoted to “The real nature of offering’
(arpanasadbbava), which discusses the offerings to the prasadalinga (San-
derson 2015, 38). Should we interpret his ‘resplendent book’ as another
commentarial work, this time on a ritualistic compendium? Or was it an
original composition centred on a very specific aspect of worship?

Turning to the text of the Bbavadipiki, we can see some traces of
Mangapa’s religious background. For example, summing up the purport of
verse two he states:®

paramesvaropasana sidbyatiti tad<d>varakaparamapurusarthamoksopayo-
gitvam asya prabandbasyeti vastu dbvanyate kim cayam kavib pratyabhi-

8 Meter: sardulavikridita.

> Epigraphia Carnatica Vol. IV p. 27.
©Fol. 2v1l. 1-2.

Y sadbbavakbyam | corr.; “satbhavakbyam MS.

%2 On pariciksara as the Saiva five-syllable mantra, see De Simini’s article in this volume.

% Fols 7r line 10-7v line 1.
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jhdtaparamasaivarabasyatvat paramesvarah saktisabaya eva jagannirmda-
nadikam kytavan ta<d>dvaraiva paramapurusarthamoksaprado piti para-
masaivasiddbantarasabasyam® sanksepenatra sloke sicitavan ||

With the expression ‘the worship of Parames$vara is accomplished,” [he] sug-
gests the fact that this composition is an instrument for liberation, which is
the supreme human aim, by means of that [worship]. Moreover, this poet has
briefly described in this verse the secret of the supreme Saiva doctrine (para-
masaivasiddhantarabasyam), because the supreme Saiva secret is recognised
as: Paramesvara, solely together with Sakti, has created the world etc., [and]
thereby he is also the bestower of liberation, which is the supreme human aim.

Mangapa not only assigns to the Bhiksatanakavya a teleologic function, but
he does so by hinting at the Saiva concept of Paramasiva. Unfortunately, I
was unable to identify the source of the statement regarding Paramesvara
and Sakti either as a direct quote or a paraphrase.

In verse three, he attempts to reconcile the interpretation of the stanza (a
benediction to Ganesa) with the Saiva doctrine:*®

nanu brabmadinam iva berambasya paramesitytvabbavat katham vighnani-
varttakatvam ity ata aha [..)* ragadvesarabito pi paramesvaro lokanugraha-
buddbya svopasakajanakytasubbakarmanighatalopasyaitatkarindradvari karte
11 tadupdyabbitasya kacit ksatir ma bbud iti tadgandatalacumbibbramaresv api
sabhyasityo nivarako bhavati na tu putraprityety arthah atab karindravaktrasya
paramesvaraparamakypapatratvad aisvaryadigunasampannatvena  brabmad-
yapeksayotkystatvat s<v>opdsanddvari paraparamesvaropasakanam subbakarm-
avighnavighatakartysamarthyam asti herambopdsanapi paramesvaropdsanaiva
bhavati tasya tadarngatvat | angany anya devatah® iti sruteh | ata eva saivamate
paramesvaravyativiktanyadevatopasand na yukta sa katham kriyate tatpraynkta-
vighnavighdatah katham iti savikanavakasab |

To the objection: ‘Since Heramba, like Brahma and the other gods, is not
[endowed with the attributes of] a supreme lord (paramesitr), how can he
remove obstacles?,” he replies: [...]Despite being devoid of attachment and
hostility, Paramesvara becomes jealous, that is, wards off the bees that kiss his
[i.e., Ganesa’s] temples. [He does so] not out of love [for his own] son, [but]
willing to benefit humanity, so that there is no damage to his [i.c., Siva’s] instru-
ment of that [i.e., of the removal of obstacles]: this is the meaning. [Siva] is
the agent of the removal of the obstacles [hindering] the good actions of

¢ The correct reading should be rahasya. It is not clear if the copist already deleted
the sz with a small stroke.

¢ Foll. 8v line 1-9r line 4.

% For reasons of space, I omit a passage not relevant to our discussion.

7 Taittiriya Upanisad 1.5.1.
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the devotees, with the help of this Karindra [=Gane$a].*® Therefore, since
Karindravaktra is the recipient of the supreme grace of Parame$vara (pa-
ramesvaraparamakypapatratvad), he is [thus] endowed with the qualities
of lordship and so on, and is [consequently] superior to Brahmai and the
other gods (brabmadyapeksayotkystatvat): through his worship his ability
to remove the obstacles [hindering] the good actions of the devotees of the
supreme Parame$vara comes to pass. Moreover, the worship to Heramba be-
comes exactly [the same as] the worship of Paramesvara, because the former
is alimb of the latter. Since according to the Vedas ‘The other deities are the
limbs.” That is precisely why in the Saiva doctrine (sz7vamate) there is no
room for these objections (sa7ikanavakasah): the worship of another deity
independently of Parame$vara (paramesvaravyatiriktanyadevatopisana) is
unsuitable; why is it then practiced [anyway]? How is the destruction of
obstacles resulting from that [worship] possible?

It thus appears that Mangapa’s literary endeavours were heavily oriented by
his Saiva affiliation. We may now turn to his Kavya commentary, to see if his
choice of commenting on the Bhiksatanakivya was due to literary apprecia-
tion or if it followed some religious agenda.

4. Features of the Bhavadipika

This article is mainly based on the palm-leaf manuscript of the Bhavadipika
written in Nandinagari script from Mysore (MS 5142). There is a label atta-
ched on the first blank folio, stating the accession number and the name of the
former owner of the manuscript: ‘Sriman Venkata Ramavadharigal son of Na-
rayanavadharigal, Hosahalli agrahar, Shimoga dist.” The manuscript therefore
comes from central Karnataka. The manuscript bears no date, and I cannot at-
tempt a dating based on palacographical evidence. However, given the date of
the author (roughly one generation before 1532), it must have been produ-
ced later than that. The first two folios are heavily damaged by worms and age,
compromising a full understanding of the text. Luckily, some passages can be
reconstructed thanks to both the transcript of the incipit from the Descriptive
Catalogue of Mysore, and the manuscript from Berlin that I have unexpectedly
been able to consult when this paper was already being revised

4.1 Mangapa’s poetry and poetics

As I mentioned earlier, before the actual commentary Mangapa inserts a
long preamble in verse (thirty verses in total) which has a complex structu-

% The construction of this passage is rather difficult, and the syntactic unit eza-
tkarindradvari karteti in particular seems oddly placed.
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re:® first a marigalacarana to Siva (verses 1-2); then the usual prasasts, thus
organised: description of Mangapa’s family lineage up to himself (verses 3-19);
homage to his gurn Paficiksara (verses 20-21); exaltation of his own kingly
qualities (verses 22—24); praise of his own intellectual capacities and declara-
tion of intents for what concerns the commentary (verses 25-30). In this po-
etic part, Mangapa exhibits some poetic endeavour: he employs five different
metres,” usually switching metre whenever there is a change in the topic, and
makes an abundant use of alamkdaras. The homage to Siva is constructed with
a series of virodhas (‘contradictions’).”" The following text is reconstructed on
the basis of a collation of the above mentioned manuscript against a transcrip-
tion of this stanza available in the Descriptive Catalogue of Mysore, which was
compiled when the manuscript was in a better state of preservation:”

nityangikytamanmathaksam api yat pradvesa<van manmathe
brabmadro>hy api kalmasair virabitam <sily apy> <abadba> nvitam”
sarvaisvaryanidbanam apy anugrham bbiksam atad dinavad

digvdso pi gata<trapam kim api tat te>jah param bbavaye ||™*

I meditate upon that supreme light which, even if its eyes always promise
love, is hostile towards the [god of] love; even if a Brahmin-killer, is free of
sins; even if armed with a trident, does no harm; even if treasury of every so-
vereignty, goes begging from house to house like a mendicant; even if naked,
all the more is beyond shame.

One half stanza amongst those describing his rule clearly echoes Raghu-
vamsa 1.30:7

parikbikrtasaptabdbiprthvindgarasisakah || (fol. 2r 1. 2)

ruler of the Earth as if it were a city, with the seven oceans made into

ditches

¢ On the complexity of this introduction, which follows some of the patterns of
literary preambles, see Boccali 2008 and Slaje 2008.

70 These are: anustubb, indravajra, vasantatilaka, sardulavikridita, sragdbara.

' A classical motif in hymns; see the observations by Goodall 2012, 351-352. One
example of such contradictions is in Raghuvamsa 10.22, speaking of Visnu.

72Fol. 1r1l. 1-2.

73 This integration comes from the Berlin manuscripts (Hs Or 13003 SBB-PK, fol. 1r)

7 Meter: sardulavikridita.

75 Speaking of Dilipa: sa velavapravalayiam parikbikrtasigaram | ananyasisanam u-
rvim sasisatkapurim iva ||; ‘He ruled the earth which had no other rule as if it were a single
fortress, with the shores of the seas as a line of ramparts and the oceans made into ditches.’
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Turning to the proper commentary, the style of its composition is pure
dandanvaya,® ie., it consists of running prose intermingled with explanatory
quotations. While this is more elegant and subtle, when compared to the more
schematic kbandanvaya or kathambbitini (tika), the long and complex sen-
tences make it more difficult to follow the arguments of the commentator, and
sometimes give rise to ‘a feeling of exhaustion’ (Zadoo 1947, 3). The glosses fol-
low a schematic structure: an avatarika stating the premise and subject of the
stanza; then the proper commentary to the stanza, with marking oft the words,
the syntactical construction, synonyms, and the explanation of grammatical ru-
les. In this more systematic part, the pratikas are always present, and this is par-
ticularly helpful because it allows us to identify variants in the text of the poem.
Finally, Mangapa inserts a more or less detailed discussion of the alamkara(s)
present in the stanza. As for synonyms and grammatical rules, the authorities
are the Amarakosa and the Astadhbyayi, with many quotations in every verse. At
verses eight and nine we also have quotations from Mahesvara’s Visvaprakasa.”
The avatdrikas vary from more concise to more complex: for example,
verses 1-3 refer to each other, raising the issue of the deities invoked in the
initial 4sir of the poem. Mangapa’s arguments are detailed but not really
compelling. The avatarika to verse one not only states the subject of the
stanza, but also contains more details about the composition. It is wor-
thwhile presenting it here in full to exemplify Mangapa’s style at its best:”*

atha tatrabbavan utpreksavallabbanamakavir—dbarmarthakamamoksesu
vaicaksanyam” kaldsu ca karoti kirtim pritim ca sadbukavyanibamdha-
nam*™—iti bhamahadyalamkarikavacanaprimanyat kavyabandhbasya ca-
turvargasadbanatim manvanah sakalajagadisvarasya paramapurusartha-
pradasya  bbagavatas candra<cu>damaner lilaripasya bhiksitanasya
pradhbanyena varpaniyataya svacikirsitasya kavyasya sadvisayatvena sat-
kavyatvat —kavyalapams ca varjayet—®" iti nisedbasmrter asatka<vya>-
visayatam vilokayan ‘nandpraghattakair bandhab kosa ity abbidbiyate—%

7 On the two major styles of commentaries, see Zadoo 1947, 1-6. The most valid
general introductions to the study of commentarial literature are Tubb and Boose 2007
and Roodbergen 1984.

77 See Visvaprakasa, p. 150 verse 43 and p. 4 verse 125. A work that ‘exercised a very
lively influence’ on lexicography (Vogel 1979, 329).

78 Fols 2v 1. 3-3r 1. 4.

7 MS: vaicaksinyam.

8% Bhamaha, Kavyalamkara 1.2.

8 Unidentified quote.

82 Unidentified quote, but see Visvanatha, Sabityadarpana 6.329, and Dandin,
Kavyadarsa 1.13.
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iti kosakbyakavyalaksanam anusandbinab | kantimandanadinam varpa-
niyandam nandpraghattakatva<m> vimysams ca cikirsitasya kosakhyakavyasya
vivaksitarthakramatvad —vivaksitarthakramavat kosaib \pa/* ddbatir isya-
te—"* ity <ukta>tvat tasmin paddbatinamakavicchedakaranam api manasi
nidhdya paramesvarabbiksatanam iti prathitaparanamadhbeyam kosakhyam
kavyam eva cikirsub cikirsitavighnaparisamaptipracayagamanasvaripaphala-
hetum paramesvaranamaskaram babir eva vidhaya —asir namaskriya vastu-
nirdeso vapi tanmukbam®—ity ukter granthe nibaddbasyasividyanyatamasya
kavyamukbatvenavasyakartavyatayadav asisam nibadbnati ||

Next,* the honourable poet called Utpreksavallabha necessarily composes
a benediction at the beginning, because any amongst a benediction etc. in-
serted in a book has the status of incipit of a poem, on the basis of the sta-
tement: ‘Its incipit is a benediction, a salutation, or the enunciation of the
subject.” He had already inserted outside [of the book] the salutation to the
Supreme Lord, in order to get the result of an unobstructed completion,
inner coherence, and diffusion of the work planned.

He has borne in mind that a poem is an instrument to realise the four human
aims (kdvyabandhbasya caturvargasidbanatam), on the authority of the sta-
tements by Bhamaha and other poets—such as: “The composition of good
poetry gives experience in dbharma, artha, kama and moksa, as well as in the
arts, and gives fame and joy.” And since this poem about to be composed has
as its main subject the playful mendicancy of the moon-crested Lord, king of
the whole universe who grants the supreme human goals (paramapurusirtha-
pradasya), it is a good [poem] because it has a good subject, considering the
fact that the subject of the traditional prohibition ‘One should abstain from
the babblings of poetry’ (kavydalapams ca varjayet) is [only] bad poetry.
Desirous to compose indeed the ‘treasury’ poem famously titled Paramesva-
rabhiksatana, he has complied with the definition of the [type of] poem cal-
led ‘treasury’ (kosakhyakavyalaksanam)¥ —i.e.: ‘A composition with multi-

8 Syllable integrated through kikapadas by what seems to be the same hand of the
main scribe.

8 Unidentified quote.

% Dandin, Kavyidarsa 1.14.

8 In order to provide a more fluid reading experience, I have altered the order of
some syntactic units of the Sanskrit (the reader can check the original). In particular, in
the central paragraph, my translation highlights the quasi-syllogistic reasoning behind
the commentator’s thought: Kavya grants moksa; Siva grants moksa; this is a good Kavya
because it deals with Siva. For what concerns the syntax of the whole passage, I have seg-
mented the Sanskrit text, with its redundant series of participles and gerunds, in a tidier
succession of main and subordinate clauses.

¥ We don’t know where Mangapa took this definition from. Vi§vanatha (Sabityadarpa-
na 6.329) names only the Muktavali (the Sitktimuktavali of Jalhana?) as an example of kosa,
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ple themes is called treasury,” taking note that the descriptions of of ladies’
ornaments etc. constitute multiple themes (nanapraghattakatva<m>)*.
Since in the so-called ‘treasury’ poem which is about to be composed the-
re are steps in the intended meaning (vivaksitarthakramatvid), he has also
established to compose in that poem subdivisions named ‘paths’ (paddba-
t7), on the basis of the statement: ‘A “path” is prescribed by the “treasuries”
as if there are steps in the intended meaning.’

This long, sometimes clumsy section constitutes a detailed defence of the
poem and of its own subject and structure. However, its erudition and orga-
nisation are not all of Mangapa’s own making. The passage is in fact evident-
ly structured after the introductory remarks made by Mallinatha at the be-
ginning of his commentaries to mahdikavyas® and s@stras.” From the works
of the great South Indian commentator, Mangapa retakes ideas and sources,
starting with the incipit atha tatrabbavan up to the never identified quote
about the ‘babblings of poetry.” But his dependence on the illustrious model
is not simple plagiarism: our commentator improves the passage with quo-
tations from relevant literature,” and more generally, confers on it a more
specific nature which is truly focused on the work under scrutiny, while Mal-
linatha’s remarks are always stock expressions, not addressing the specificities
of the poems he is commenting upon (see Patel 2014, 92). We can continue
reading from verse one to explore other features of the commentary. This is
the Bhiksatanakivya’s opening stanza, which contains a clever utpreksa:

kalyanam avabatu vab sivayos tad ckam
gatram yadiyam asitacchavi kanthamilam |
vametare pi kurute sitabbdsi bhige
prarabdbasailatanayaparinamasankam || 1 ||

thus sticking to the definition of treasury as ‘[miscellaneous] poetic anthology’. He does
though mention the Bhiksitanakéivya and is the only dlamkarika to explicitly do so, to illu-
strate a rather extemporaneous definition of all the minor varieties of Kavya (i.e., everything
except mahbakavyas): bhasavibhasiniyamat kavyam sargasamugjhitam | ckarthapravanaih
padyaih sandbisamagryavarjitam ||; ‘[A minor] Kavyacan be composed either in Sanskrit
or Prakrit, should be devoid of sargas, in verses that deal with one single matter, and without
the [dramaturgical] conjunctions (i.c., not developing as a theatrical play).”

% On the singularity (ckapraghattakatva) or multiplicity (anckapraghattakatva) of
themes as means to classify types of poetic compositions, see Raghavan 1963, 630.

¥ Kalidasa’s Raghuvamsa; Bharavi’s Kiratarjuniya; Magha’s Sz'x’updlamdhﬂ; Bhatti’s
Ravanavadhba and Harsa’s Naisadbiyacarita.

0 As, for example, in his commentary to Vidyadhara’s Ekdvali.

°! And the anonymity of the quotation about kosas and paddbatis is particularly
regretful, since it would have enriched our knowledge of the theoretical literature avai-
lable to Mangapa.
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May that single body of Siva and Siva bring you fortune, whose black skin at
the root of the neck creates the apprehension that also the right part, which
is white, has started to transform into the Daughter of the Mountain.”

After the explanation of the meaning of the stanza, Mangapa discusses the
theory behind the poetic assumption, and he does so by relying heavily on
Ruyyaka, the theoretician who played a major part in the systematisation of

the figure:”

atrardbandrisvarasya varpaniyatvena tasyaiva prakytatvat kevalayob parva-
tiparamesvarayor aprakytatvat prakytardbandrisvarakanthamiilasyaprakytake
vala<parva>tikanthamidanilagunasambandbat prakytasyardbandrisavame-
tarabbagasyaprakrtakevalaparvatiparinamaprarambbas<ya> sambbavya-
manatvad upattagunanimittakriyotpreksyata ity utpreksalamkaro vacyab | tad
uktam alamkarasarvasve —aprakyta<gunakriyabbi>sambamdbad aprakyta-
tvena prakrtasya sambbavanam utpreksa’ it ||

Here, since it is Ardhaniri$vara who is being described, and he is indeed the
subject of comparison, while Siva and Parvati individually are the object of
comparison; since the black quality of the neck of the object (i.e., individual
Parvati) is referred to the neck of the subject (i.e., Ardhanari§vara); and sin-
ce it is imagined that the right part of the subject (i.e., Ardhanarisvara) is
beginning to transform into the object (.., individual Parvati), the figure
‘assumption’ is expressed, i.e., an action is imagined by means of an expressed
quality. This has been stated in the Alamkarasarvasva ‘Assumption means
imagining the subject as the object, with reference to qualities and actions
of the object.”

The dependence on Ruyyaka is evident not only in the explicit quotation
of the Kashmiri theoretician, but also from the subsequent development in
Mangapa’s argument, who refutes the possibility of three other figures for
this stanza. The rejected alamkaras are bhrantimat (‘erroneous’), sandeha
(‘doubt’) and parindama (‘transformation’), three figures invented exactly
by Ruyyaka, and grouped together in his treatise as all rising from some

°2 The translation by K.V. Sarma provided in Sternbach 1981, 2350 is wrong, as it
misses the idea central to the stanza: the left part of Ardhaniri$vara is Parvati, described
by Mangapa as ‘black as a dizrvai leaf.” The black spot of poison in Siva’s throat therefore
creates the impression that also the right part of Ardhanarisvara (Siva) might transform
at any moment into the black Parvati. For Sarma, only the left part of the neck is dark,
thus invalidating the poetic fancy.

% On Ruyyaka’s treatment of u#tpreksa: Shulman 2012, 55-62; Vasudeva 2016.

* Ruyyaka, Alamkarasarvasva 22 vytti.

% Foll. 3v line 8—4r line 1.
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deflective cognition.” Echoes of other alamkarikas are scattered all over the
commentary. We have seen quotes from Bhimaha” and Dandin in the first
avatarika, while at the end of this same v. 1, after the discussion of tropes,
Mangapa spends a few more words on vyatireka (‘distinction’), vastudhva-
ni (‘suggestion of a fact’), bhavadhvani (‘suggestion of an emotion’) and
adbbutarasa (‘aesthetic experience of wonder’), concepts expressed with the
help of Anandavardhana® and Mammata:”

atra sivayos tad ckam gatram ity anena paramesvarasya stripumsatmakatvoktya

paramesvarasydcintyamahimatvaripam vastu dhvanyate, tato sya brabmadi-
vilaksanatvapratiter vyatirekalamkaras ca dbvanyate, loke sarvatra kasyapi
stripumsatmakatvabbavad asya tathavidbatvenativismayalambanatvenadbbu
taraso dbvanyate | kaveb paramesvaravisaya ratir vyajyata iti bhavadbvanis ca
‘ratir devadivisaya vyabbicari"™ tathafijitah™" ity uktarvat ||

Here, by stating that Paramesvara is both male and female (stripamsat-
makatvoktyi) through this [expression] ‘that united body of Siva and Parv-
ati,” the fact (vastu) that Paramesvara has an inconceivable form of mighti-
ness is suggested; therefore, by clearly comprehending that he is different
from Brahmai and the other gods, the figure ‘distinction’ (vyatirekalamkara)
is suggested; since in the whole world no one is both male and female, since
he is like that the ‘aesthetic experience of wonder’ (adbhutarasa) dependent
on astonishment is expressed. And because it is said: ‘Affection towards a
god etc. and suggested transient feelings are called (emotions),” there is also
‘suggestion of an emotion’ (bhavadhvani) because the affection of the poet
towards Paramesvara is expressed.

That Mangapa relies not too subtly on specific Alamkaragastras is evident
also from the many quotations of poetic passages used to illustrate theory:
these very examples are most often taken from the Alamkarasastras themsel-
ves: two stanzas (one from Murari’s Anargharighava 5.2 and one anony-
mous) that illustrate parinama on v. 1 (foll. 4r line 8—4 v line 2) are the
same employed by Ruyyaka (Alamkdrasarvasva 16 vrtti); one stanza from
Utpala’s Sivastotrivali (13.16, quoted at fol. Sv II. 1-2) is taken from Mam-
mata on the sentence defect of avimystavidbeyasa ‘non-discrimination of
the predicate’ (Kavyaprakdsa 7.192). Two more problematic references de-

% Ruyyaka, Alamkarasarvasva 16-18.

77 Another quotation from Kavydlamkara 1.12 at verse 11 (fol. 14v 1. 10).

% Also explicitly mentioned as Dhvanikara in v. 2 (fol. 7r 1. 7-8) (Dhvanydloka 2.21).
? Fol. 4v 11. 6-10.

10 MS.: vyabbiciaram.

1" Mammata, Kavyaprakasa 4.35.
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serve mention. The first is the mention of an unidentified Candractda (it is
not clear if he is a poet or a rhetorician; see verse ten, fol. 14v 1. 3—4); and the
second is a possible reference to Bhoja’s twelvefold classification of sahitya
at the end of verse 16 (fol. 17r 1. 12).1%

There is one more important element that casts light on Mangapa’s mi-
lieu. At the end of the commentary on v. 1 (fol. Sr lines 2—5) he dwells on
a discussion on the very first word of the poem (kalyinam) to ascertain if
its phonetic and metrical structure is auspicious or not.'”® To support his
views he quotes three statements: ‘2 gana [ ~~ ] bestows power and co-
mes from heaven’ (aZsvaryado nabbasas ta), ‘Laksmi comes from the four
letters beginning with ka [ka, kba, ga, gha]’ (caturbbyah kadivarnebhyo
laksmir) and ‘ka varga belongs to Prajapati, is yellow and bestows nou-
rishment’ (prajapatyah kakarah syat pitah pustikaras). These three pre-
scriptive formulas appear in different forms in two lesser known works of
poetics belonging to the so-called ‘Andhra school’:'** Amrtinandayogin’s
Alamkarasargrabha and Gaurana’s Laksanadipika. These two authors and
others from their strict circle developed a rich body of works dealing with
poetry’s metaphysical dimensions, and their analysis especially concerned
royal praise poems (catuprabandbas): the ritual aspect of their works and
the court environment in which they operated fits precisely with the infor-
mation available on Mangapa.

4.2 Philological Implications

To conclude this overview, I would like to address some points concerning
the composition of the text of the Bhiksatanakavya. Bearing in mind that
our work is so far based on only two highly problematic manuscripts, is it
possible to arrive indirectly at an idea of the status of the text Mangapa was
commenting upon?

Compared to that of the two printed editions,'” the text of the poem
that we can reconstruct from the commentary is slightly difterent, atleast for
the Kavyamukhapaddbati under examination here. A few major variants I
could identify are verse six (eleven of the printed editions): kamam khalas

105

102 See S’r;'igdmpm/eds'd p- 353 and Cox 2012. Mangapa’s passage is very difficult to
read, being at the lowest line of the folio, and is probably corrupt.

19 The concern on the auspiciousness of beginnings is the topic of much of Sanskrit
exegetical literature. See for example Minkowski 2008, 2223, for a discussion on the
virtues of vyddhi, the first word of the Astadhyay.

1% The only contribution on this very little studied topic is Jones 2019.

19 Let us not forget that the Kavyamili edition and Gupta 2002 carry the same text.

306



An unpublished commentary on the Bhiksatanakavya

tilakayantu ciraya prthvim (‘let bad people speckle the earth as they like
for along time’) instead of sarve khalds tilakayantu ciraya prebvim (‘let all
bad people speckle the earth for a long time’); verse seven, asabbyanina-
daib (‘vulgar sounds’) instead of asabyaninadaib (‘unbearable sounds’);
and verse twelve mitavanmadadurvidagdhah (‘ignorant because of the
arrogance caused by their limited capacity to express themselves’) instead
of mitavanmayadurvidagdhah (‘ignorants because of their limited rea-
dings’).

The order of the stanzas in the manuscript is significantly different from
that of the printed editions. Mangapa’s order sometimes finds justification
by his explanations in the avatarikas, but his reasons are more often not
cogent. For example, verse three of the printed editions appears in the ma-
nuscript after verse one. This is the avatarika:'*

istapraptyanistaparibaravisayatvad asisah purvam istapraptivisayiam asisam
nibaddbyanantaram anistaparibaravisayam asisam nibandbum iba |

Since the scope of a benediction is to obtain what is desirable and to ward
off what is undesirable, having first composed a benediction with the scope

to obtain what is desirable, subsequently, in order to compose a benediction
with the scope to ward off what is undesirable, he says...

However, this remark would also be valid for the stanza that appears in print
atverse two and in the manuscript at verse four, because it is also centred on
such an invocation: ‘May Paramesvara’s mendicancy ward oft your poverty’
(karsyam ksinotu bhavatiam paramesvarasya bhiksatanam).

Despite these uncertainties, and with the caution which must always be
maintained when trying to ascertain a strict consequentiality within a Kavya
composition, especially in a ‘treasury’ whose verses have their individual,
self-sufficient role as muktakas, it is possible to identify a loose structure
in the organisation of the Kavyamukbapaddhati. With the changes of po-
sition operated by Mangapa, this ‘Introduction’ now covers in a more or
less schematic way all the topics that later literature prescribes as a pream-
ble."”” We can identify two main sections: verses 1-4 constituting the 7a-
maskaradyupakramatva (‘beginning with salutations etc.’), and verses five

196 Fol. 5r1l. 5-6.

17 Preambles in Kavyas grew more and more elaborated starting from Bana’s Harsaca-
rita. The first theoretician to analyse in depth the structure of beginnings was Bhoja
(Syrgaraprakdasa chapter eleven), from whom I take the terminology used in this paragraph.
On this topic, see Pollock 1995, centred on kaviprasamsa, but offering an overview of the
topic.
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to sixteen as sambandhidimadadivikyatva (‘expressing personal details
and intentions at the beginning of the book’). In detail, the verses contain:

1-4:
S:
6-8:
9:
10:
11:

12:

13:

14:

15:

16:

asir, ‘benedictions’ to Siva and Ganesa.

kaviprasamsa, ‘eulogy of previous poets.’

drstantas, ‘examples’ to illustrate and dispel Utpreksavallabha’s
doubts about enterprising the composition of a poem.
adbikarin, recipients ‘entitled’ to read his work: the raszkas who
do not focus only on defects but can appreciate qualities. This is
Bhoja’s sujanasvaripa, ‘character of fair critics.”

prayojana, ‘purpose’ of the poem’: the eternity granted by fame.
Another drstanta: it takes only a single good verse to enjoy the
fame of being a good poet.

Another drstanta: those ‘not entitled’ to read his poem, tho-
se who only reflect other poets’ fame. This is Bhoja’s durjana-
svaripa, ‘character of unfair critics.”

arthantaranydsa, ‘apodixis’: a short poem like the Bhiksatanaka-
vya can be devoid of faults, while there are many mahikavyas
full of defects. Siva does not carry the full moon, but a smaller
crescent one!

Another dystanta concerning those ‘not entitled’ to read his
poem: those mediocre intellects who only live off the poet’s ta-
lent, like stones reflecting the sun’s light.'”

vastunirdésa, ‘statement of the topic.” The poet will talk only
about Siva.'

Final 4sir and kavyaphala.

108

I will end this preliminary survey of Utpreksavallabha and Mangapa’s work
with a few words on two of the stanzas of the Kavyamukbapaddbati rele-
vant to the poet’s vision and to the commentator’s knowledge of the text.
Let us take a look at Utpreksavallabha’s kaviprasamsa (verse five):

valmikir astu vijayi prathamah kavinam

tasyanusarasaralah sa ca kalidasab |

anye bhavantu jayinab kavayo tha ma va

esam krtab krtisu naiva mayavagahab ||

198 See Vamana, Kavydlamkarasitravyeti 1.5, quoted by Mangapa.

1 Here, he is probably referring to Mammata’s reservations against Kalidasa (K-
vyaprakasa 7,285).

110 The stanza contains a virodbalamkara.
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May Valmiki, the first of poets,
and the rightfully candid Kailidasa, be victorious.
There might be other successful poets, or maybe not,

but I do not really dive'"! into their books.

The poet’s canon is extremely limited, especially compared to the general
usage of other kavss. If the majority of kavis provide at least a triad of exem-
plary poets, with exceptions going up to the fifty-six poets praised in the
Avantisundarikatrha,"* Mangapa accepts only two, possibly the most iconic
in the history of the trope, that are never absent in any kaviprasamsa.' The
presence of Vilmiki is a point of difference to Bana, who is the only one to
omit Valmiki in the history of kaviprasamsa.

The last important point concerns a quite remarkable omission from
Mangapa’s commentary. The Kavyamukhapaddbati in print contains se-
venteen stanzas, not sixteen. This last verse reads:

vrttam vasantatilakam visayah sivasya
bhiksatanam kavir asan sivabbaktaddsab |
Srngara eva bi rasas tad iha prabandhe
Sraddha na kasya yadi suktivinodasilab ||

The metre is vasantatilaka, the subject Siva’s

mendicancy, this poet is Sivabhaktadasa,™

the rasa is indeed sentimental: therefore in this book here

who could not have faith if he is one who truly enjoys good literature?

"1 The idea of literary work as bodies of water is well-attested in Sanskrit literature
(one could think, for instance, of the Kathdsaritsigara ot of the Sivalilirnava). Later
poets have played ingeniously with the image: Kaviraja (twelfth century) has compared
the composition of his slesa poem Raghavapandaviya to the merging of the Ganges
into the ocean; Stiryadisa Suri (sixteenth century.) raised the bar with his palindrome
poem Ramakrsnavilomakdavya: he outdid Gautama’s miracle of diverting the Godava-
1T’s course by making the river flow backwards (that is, composing a poem that can be
read also backwards). See a discussion in Bronner (2010, 122-154, and in particular
126-127).

112 A detailed list of these catalogues, that served as real histories of literature in a
nutshell, can be found in Pollock 1995, especially 447-448.

'3 With the exception of Bana’s Harsacarita.

1+ Despite the compound could simply mean ‘Siva’s humble devotee,” I tend to be-
lieve that such a recapitulatory stanza should contain either the poet’s proper name, or
at least a well-known ‘sobriquet’ (see Raghavan 1951), serving as an asika (‘seal’) to the
poem. In this, I follow Sternbach (1978, 130) and the editors of the Kavyamala edition
(61, fn. 1), who take Sivabhaktadasa as an alias of the poet. For a partial discussion of
namarkas, see Battistini 2016, 35-36.
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The neat expressions and elegant syntax clearly make it the work of a valid
poet. Within the Introduction of the Bhiksatanakavya this stanza perfectly
serves the purpose of an upasambarasioka (‘recapitulatory stanza’). More-
over, it crowns the canto with what Bhoja calls kavibbavarkitasamaptitva
(‘concluding with the seal of the poet’s status’), be it a signature with the
poet’s name, his patronymic, or the reference to a family deity. Was this verse
not available to Mangapa? Was it not available simply to the scribe of our
manuscript? Unfortunately, relying only on this copy, we cannot answer
this. Or, and this is the most exciting hypothesis, did this verse enter the
transmission of the Bhiksatanakdivya later on? Perhaps some skilled scribe,
feeling the canto was missing something, forged a totally plausible ‘seal’ by
Utpreksavallabha?'"® This would create great problems for the legitimacy of
the name Sivabhaktadisa, and would require a thorough study of the ma-
nuscripts on which the printed editions are based, a study not as yet under-
taken. As we see, the Mendicant’s wanderings are far from being concluded.

115 The only such instance I am aware of is the fake cakrabandha composed by Vi-
dyamadhava and supplied to Bharavi’s Kiratarjuniya ‘not to transgress conventions’
(ritibbango na syat). See Isaacson 1999.
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Alambkarodabarana, 203n
Amarakantaka, 211

Amarakosa, 301

Amardaka, Amardakapura, 9-10, 15, 17
Amarusataka, 293n, 294n

amrta, 256, 275
Amrtinandayogin, 306

anadub, 77

Anandavardhana, 305
Anargharaghava, 305
Anarthayajia, anarthayajiia, 187-193, 200
Adicuman, 171

Andhra Pradesh, 289

angamantra, 67-71

Aniruddha, 212
Arniavataipparani, 171

antyaja, 89, 89n

Anubbavasiutra, 297
Anusdsanaparvan, 235, 256, 263, 274-275
anusrotas, 54—56

Apakknvar, 134-135, 169
Aparajitaprecha, 211

Aparirka, 36
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Apastambadbarmasiitra, 196, 196n, 260-
261, 261n, 280

Appayya Diksita, 123, 123n

Apsaras, 285

Aravidu, 115n

Ardhapur, 9, 9n

Arjuna, 213, 250

aram, 132, 165

Arsa, see: Aisa

arsa, see: st

artha, 5n, 48n, 55n, 89n, 195, 261n, 298, 302

arthantaranydsa, 308

arthayajiia, 193

Arulnandi, 43

Arumuka Navalar, 103, 109, 148, 159

Arunadri, Tiruvannamalai, 115

Arunakirippuranam, 112-113, 147, 147n,
149, 181

Arunanti Tevanayanar, 165

Arundhati, 247

Asancadipika, 153

ascetic, 2-5, 7, 10, 82, 89, 96, 99, 107, 127,
168, 191, 194n, 195, 198, 198n, 200,
200n, 204, 226, 240n, 247, 255, 264—
267,269,277, 288, 288n

asceticism 107, 199, 265-266

ash, 2-3,7, 67, 92n, 195, 246, 249

asir, 301-302, 308

Asitanga, 54n

asmakutta, 275-276,278, 280

dsrama, 44n, 189-201n, 255, 265-266,
268-269, 281

Asramopanisad, 262

Astadbyayi, 301, 306n

astaisvarya, 83

astra, astramantra, 67-68, 68n

Astrasiva, 7, 9-10, 17

asvamedha, 248, 248n, 252-253, 270-272

Atharvaveda, Atharvavedic, 16-17, 190

Atharvavedaparisista, 16,70

Ati Kamalilaya (also known as Kamaldalayacc-
irappu,  Tiruvarirppurinam), see: Ka-
maldlayaccirappu

Atimarga, Atimargic, 4, 38, 61, 63, 82

Atinam, 103, 103n, 106n, 116, 116n, 131n,
140-141, 146, 152, 154, 156-157

Ativirarama Pantiyan, 105

Atmarthapijipaddbati, 116, 116n, 146n,
153

Atri, 7

Attankayokakkural, 153

atyasramavrata, 82

atyasramin, 195

Aulikara, 10

Aundha, 9-10, 10n, 15-17

Avaha, 81

Avalokite$vara, 59

Avantyakbanda, 78n

avarana,79, 82

Avimukte$vara, 4, 4n

Avirotavuntiyar, 173

avratin, 54

Ayurveda, 190

Balesvara Temple, Balesvara-bhattaraka Tem-
ple,7,9,17

Ballla, 9, 9n

Bana, Banasura, 127, 203, 205, 207-218,
220-231, 307, 309, 309n

bdnalz‘riga, 203, 208-212, 214-215, 217-
218,220, 223-224,230-231, 231n

Baudbayanadbarmasitra, 261-262, 262n,
268, 275n, 278n

Bengal, 12
Benna, Wainganga River, 15n

Bennakata, 15n

Bhagavadygita, 36,123, 250, 250n, 276

Bhagavatapurana, 189n

bhaiksuka, 194n, 196n

Bhairavatantra, 54n

bhakti, 88, 89n, 97n, 102, 146n, 191, 192n,
200, 221-223,228,221, 247,250, 289n

Bhimaha, 301n, 302, 305

Bharatamanijari, 212n

Bharatasambita, see: Mahabharata

Bhairavi, 303n, 310n

Bharuci, 258n

Bhasarvajiia, 8, 8n

Bhatti, 303n

bhavadbvani, 305

Bbdvﬂdl}bzkd, 287, 292-293-294, 294n,
297,299
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bhavana, 77,771, 86n, 304

Bbavisyapurina, 80n

bheda, see: duality

Bhiksatanakdvya (also known as Paramesv-
arabbiksitana, Sivabbiksitana), 285-
287, 287n, 289, 291-293, 298-299,
302-303, 303n, 306, 308, 310

bhiksu, 194n, 195, 199

Bhimasoma, 7

Bhisanadhyaya, 234

bhoga, 17n, 44n, 83, 88n, 90, 94, 94n, 95n

Bhoja, 107-108, 306-308, 310

brabmamantra, 24, 26-31, 33-34, 34n, 36,
63, 63n, 67,69-71

bhrantimat, 304

Bhubanegvar, 288

bhukti, 43, 49, 214, 214n, 223-224

Bhir, 75, 76n, 77n, 80-81

Bhiitatantra, S4n

bbitayajiia, 265n

Bhuvar, 75, 76n, 77n, 81

bija, seed-syllable, 27, 36, 63-64, 70

Billama V, 9

biruda, 294, 294n

black antelope, 95

Brahma, 24-26, 42n, 47n, 76n, 77, 81, 83—
86, 86n, 92n, 93-94, 98,111, 122, 188,
188n, 190, 217, 236, 249-250 (idem),
250n, 266, 266n, 269, 274, 281, 285,
288n, 298-299, 305

Brahma’s egg, Brahmanda, 26, 73, 75-82,
85-87, 88n, 89, 94, 189

brabmacarin, 193-195, 196n, 198-199

Brahman, brabman, 42n, 68, 93n, 94n,
188n, 189, 190n, 196n, 246, 265, 268

Brahmainda, see: Brahma’s egg

Brabmandapurina, 75, 75n, 93n

Brabhmapurina, 15n

brabmaraksasa, 246, 248n

brabmasiras, 213

brabmasitra, 199

brabmavidya, 189

brabmavibara, 190

Brabmayamala, 53

Brahmin, brabmana, 3, 3n, 7-8, 16-17,
41n, 42n, 77n, 91, 91n, 92n, 93, 94n,

97, 112, 112n, 123n, 131-132, 163,
188, 188n, 191n, 196n, 236, 240n,
241, 241n, 246, 256-257, 260-262,
264-266, 266n, 267n, 269-272, 274,
282,288, 291, 300

Brbatsamnyasopanisad, 200n

Buddha, 8, 47n, 247

buddhbi, 82, 85, 92n, 135, 224, 241n, 259, 272

Buddhist, 14, 28, 47, 59, 123, 184n, 186n,
190, 190n, 199, 237, 250-251, 288

bull, 77-83, 96-97, 97n, 99, 183, 185-186,
189,193, 196-197, 239, 239n, 246

Caiva Cittantam, 101-106, 108, 116-117,
122-124, 126, 126n, 128-131, 133-
134, 138-141, 146, 148n

Caivacamayaneri, 108-109, 109n, 124n,
125, 148-149, 153-154, 162, 162n

Caivacamayaneridrstantam, 148, 153

Caiviakamam, 110n, 142, 158-159, 167n

Caivapuranam, 171

cakra,209,213-216,216n,222,228n,272n

cakracara, 275-278

cakrapradana, 216

cakrapurnsa, 216

calendar, 112, 244, 244n

Camayapantarattar, 131n

Campanta-p-perumil Nayanir, 131n

candaila, 224,231, 267n

Canddsidbara, 54n

Candesvara, 54n, 127n

Candikucaparicasika, 286

Candraciida, 306

CandraguptaIl, 1

Candritreya, 50

Carkarpanirakaranam, 107, 150, 162n,
163,170-171

Cantalinka Atikalar, 103

Cantalinka Cuvamikal (Pérar), 172-173

Cantam, 128, 136, 136n, 167-168

Cantina Akamam, 110n

Cantana Carnvottamam, 158, 158n, 165—
167,167n

Cirana, 128, 240n, 300

Caratatilakam, 171

caravin, 194n

341



Index

Carvacurottacaracankirakam, 171

Carvamatoppanniyacam, 171

Carvananottaram, Carvaianottiram, 171,
176, 181-182

Catamanikkovai, 146

Cataruttira Cankitai, 171

Catcakattiram, 171

cattirarikal, 131n, 133, 168n

caturisramadbarma, 194

Caturvargacintamani, 78n

Chengalpattu, 115

Chbhattisgarh, 7, 288n

Chidambaram, 40, 4S, 101, 103n, 105n,
106-108, 110-115, 115n, 117, 124,
133, 140-141, 151n, 163

Cidambaramabatmya, 112

Cintiyakamam, 171, 177

Cintiyam, 174-175, 177, 182

Citampara Makdatmiyam, 171

Citamparanata Munivar, 146

Citragupta, 246

Cittantacampoti, 171

Cittantacankirakam, 171

Cittantacaravali, 171

Cittantam, 171

Cittantarakaciyacaram, 171

Cittantatantiram, 171

Cittantattokai, 151

Civakkira Yoki, see: givigrayogin

Civariana Cittiyar, 146, 146n, 148, 155

Civariana Cittiyar Cupakkam, 146n, 150~
157, 162n, 165, 168-182

Civaniana Cittiyar Parapakkam, 151n, 155,
168,172,172n

Civafiana Munivar, 148n

Civafiina Yoki, 154

Civarianacittisvapaksa Drstantasamgraba,
155

Civaridanacittiyar, 43

Civanianapotacarkirakam, 171

Civasianapotam, 123-124,
150n, 171, 181

Civarianapotam Mapatiyam, 148n

146, 1438n,

Cz'mnf_rzppz'm/edmm, 105n
Civapokacaram, 146n
Civappirakdacam, 171

Civapunniyattelive, 147-148, 153-154

Civatanmam, 164n, 166-167,171,173

Civatantiram, 171

Civatarumottaram, Civatanmottaram, 40—41,
41n, 45, 101, 102-104, 104n, 106-108,
110n, 111, 111n, 117-119, 121-126,
126n, 128-150, 151n, 153, 155-161,
163-182

Cola/Chola, 112n, 291-292

Coladesavarnanapaddhbati, 291

CdmaMmcz'wzrdttz’rz’/m_rpﬂm, 149

Comavarakarpam, 149

Countariya Lahiri, 171

cow, 21n, 22, 71n, 78-80, 82-83, 96-99,
118, 186, 189, 246, 252-253, 267n

Cukkumam, 171

Cuppiramaniya Tecikar, 154

Cuppirapétam, 171, 173-176,179, 181

Catacankiyai, 171

Crtakitai, 171

Cuttakkiyai, 171

Cuvaccantam, 171

Cuvayampuvam, 171

Daitya, 222, 226, 228

Daksa, 25n

Daksina Kosala, 9

daksinamarti, 3, 7-8, 10, 114n, 115

dana, 20n, 37, 79n, 179, 190, 191n, 207,
220, 241n, 260, 261n, 267n

Danakénda of the Krtyakalpatarn, 97n

Déinakbanda of the Caturvargacintamant,
78n

Danava, 207, 208n, 220-229

dandanvaya, 301

dandika, 195

Dandin, 129n, 296n, 301n, 302n, 305

dantolikhalin, 275-276, 278, 280

dasiksara, dasiksaramantra, 64, 64n

Dasapura (Mandasor), 10

de Nobili, Roberto, 131

Devadiruvana, 127n

Devarya, 16

devayajiia, 265n

Devi, Goddess 25, 52, 52n, 68, 86, 90, 94,
188, 204, 204n, 205n, 207-209, 213,
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221, 229, 231, 238-240, 240n, 242,
242n, 245, 249, 250n, 276

Devipurana, 45n, 80n

dbanurveda, 190

dbarana, 193

Dharma, 19,36n, 81,101, 117n,118, 183, 185—
187,189,191, 191n, 193-197, 237n, 239,
240n, 241n, 243, 246, 255256, 264—
272,274-279,281-283, 301, 302

Dharmakirti, 47n

Dharmaputrikd, 64, 64n, 71, 184n, 186,
186n, 190n, 201, 237, 251

Dharmaranya, 274, 281

Dharmasastra, 24, 36, 38, 42, 4647, 58, 190, 240,
242,255-256,269,270,272,281-282

Dharmasila, 237n

dbatu, 190n, 196

Dhvanyaloka, 305n

Dhvanikira, 305n

dhyana, dhyanayajiia, 22n, 23, 77n, 89n,
96,237, 241n, 267

Dhyéanaratnavali, 27n

Dignaga, 47n

diksa, initiation, 7-8, 10-11, 39, 4243, 54,
62,92n, 134, 153,197, 240n, 297

Diksadarsa, 114-116, 146n, 153-154

divyasistra, 57-58

dravyayajiia, 193

duality, bheda, 8, 49, 55, 55n, S6n, 138n,
204-205, 205n, 223

dubkbanta, S, Sn, 7, 92n

Durga, 204, 207

Durvasas, 273

Duvisatikalottara, 67-68, 68n, 71

ekadasika, aikadasika, see: sivaikadasika
ckaksaramantra, see: om

Ekasila, 81

ekasitipada, 64, 64n

Ekavali, 303n

embryology, 190, 198

equinox, 83, 97

five currents, see: pasicasrotas
forest hermit, vazkhanasa, 196n, 255, 261-
262,262n,265-270,277-282

Gajabetakara, 292-293

Gajapala Vadekara, 292

gajendramoksana, 234-236

gana, 49, 55, 55n, 81, 94, 94n, 127n, 205,
209-210, 210n, 212-214, 216, 218,
220-221, 223-227, 229, 229n, 231,
239n, 290n, 306

Ganakarika, 8, 8n

Gandharvaloka, 85

Gandharva, 84, 188

Gandbarvaveda, 190

Ganesa, 127,299-299, 308

Ganesvaravakya, 49

Ganga, 25n, 127

Girudatantra, 54n

Gaurana, 306

Gautamadbarmasitra, 272

Gaya, 4

Ghatapura, Kumpakénam, 115, 115n

Gitagovinda, 286

gleaner, 240n, 255-256,261-262,262n, 264~
273,275-277,277n,278n, 279-283

Godavari River, 9, 15, 16n, 17

Goddess, Devi 25, 52, S2n, 68, 86, 90, 94,
188, 204, 204n, 205n, 207-209, 213,
221, 229, 231, 238-240, 240n, 242,
242n, 245, 249, 250n, 276

Gokula Bhatta, 290-291

Goloka, 77-81, 98

gomdtrloka, 78,78n

gotra, 3—4, 4n, 16

Govinda, 222, 228-229

Govindaraja, 257

govrata, godharma,77,77n

Grantha script, 28n, 139, 237n

Grdhrakatesvara, 4

grhastha, householder, 3, 3n, 7, 10, 98n,
98-99, 193-200, 201n, 236, 250n,
260, 266-270, 275, 281-282

Guha, 89, 89n

Gubyasitra, 29-30, 64, 76, 237

Gujarat, 5, 16, 289

guna, 20n, 24-25, 47, 66, 84n, 90n, 94n,
134, 185, 189-190, 196n, 239n, 240n,
250n, 298, 304

Guptas, 1, 10-11
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Gurjaras, 14
guru, 2, 8-11, 96n, 116, 135, 194n, 196n,
198, 246, 249n, 267n, 290n, 297, 300

Hara, 90, 212n, 223

Haracaritacintamani, 29, 29n, 45n, 49n, 203,
204n, 205, 205n, 210, 212-219, 226

Hari, 24n, 190, 190n, 191n, 250

Harikavi, 287, 289

Harivamsa, 209-210, 210n, 212-216, 218

Harsa, 303n

Harsacarita, 307n, 309n

Haryanendra, 296

Hayasirsaparicaratra, 14, 14n

hell, naraka, 37, 50, 57-58, 80, 80n, 117,
118n, 133, 136, 170n, 189, 200, 200n,
231, 236, 242n, 245, 247, 270n

Hemadri, 78n

hermit, 198n, 255, 261-262, 262n, 265—
270,277-282

Hinduism, 11-12, 105n, 193n, 237, 250

homa, 241n, 265n

householder, see: grhastha

Hrdayasiva, 65-66

Hiina, Huns, Hunnic, 10, 211

Icanam, 166-167

Hlampiranam, 108n

Indra, 83-84, 85, 94n, 188, 201n, 217, 250,
250n, 253, 274, 278-279, 285

Indu, 84, 84n

Indus Delta, 12

initiation, see: diksa
inpam, 132

internalisation, internalise, 190, 192-193,
197-200, 200n

Iraivaniypayan, 152

Irakaciyacaram, 171

Irattinattivaiyam, 171

Trattindvali, 174,176

ITrauravacattiram, 171

Trauravagamam, 171

Trauravam, 174, 176

Téa, Iéana, 24, 28n, 31, 31n, 35n, 54n, SSn,
87n, 88, 92
I$ana (pupil of Kusika), 2

Tévara, 33n, 46—48, 48n, 52, 52n, 74, 74n,
83, 87-88, 90, 90n, 93n, 118, 185-
186, 220-221, 247, 248n, 249-250,
250n, 252-253, 301, 304

LSvarasambiti, S7T-58

Lvarastuti, 288n

Itihisa, 190, 197, 197n

Itibasottama, 293n

Jaiminiyabrabmana, 77n

Jalhana, 287-289, 302n

Jambudvipa, 81

Jambumarga, 7

Janamejaya, 187, 187n, 272

Japa, japayajiia, 22-23, 27n, 42

Jayadratha, 49n, 203-205, 209-219

Jayadrathayaimala, 194n

Jayakbyasambita, 58

Jayaratha, 48-49, 49n, 203n

Jirnoddbardasaka, 154

JAana, 37, 56, 91, 91n, 96

Jaanaprakisa, 290n

JAanayoga, 23, 25, 37, 58, 82, 84, 88n, 91,
91n, 95n, 98

Junvani, 7

Jvara, 246

Jyotirlinga, 9

Kacciyappa Munivar, 103, 129n, 148n

Kailasanatha temple, 216n

Kailasasambita, 29n

Kalacuris, 10

Kilagnirudra, 248

Kalahasti, 114-115, 117

Kalantai Nanappirakicar, 117n

Kalantai/Kalattar, 115

Kalaripappirakacikat, 171

Kalaviyal Urai, 171

Kilidasa, 2, 2n, 6, 71, 303n, 308-309

Kalividambana, 138n

Kaliyuga, 59,112-113, 236, 243

Kalottaram, 171,177

kﬂlpﬂ, 95n, 190, 220

kama, 51, 77, 78n, 90n, 92n, 94n, 95n,
195n, 239n, 291, 301n, 302, 307

Kamalai Nﬁr_lappirakicar, 146, 151n
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Kamalalayaccirappu (also known as Ati Ka-
malalaya, Tirnvararppuranam), 107,
112, 112n, 133n, 147, 149, 181

Kamika, 54, S4n, 166, 174-175

Kampan, 126

Kamparimayapam, 126

Kaficipuram, 216n

karkalamirti, 288n

Kannappa Pantaram, 117

Kantakalottaram, 171

Kantam, 171

Kantapurapam, 171

Kantaranupiti, 171

Kantuhan, 297

Kanyakubja, 7

kapalavrata, 82n

Kapila Vimala, 1-2

Kapinjala, 16
kippivam 108-109, 126,129, 129n, 132

kapotavratin, kapoti vytib, 278-280, 278n

Karaikkil Ammayir, 124, 124n

karana, 91, 92n, 113n, 118n

karana, 24, 24n, 52,223

Karanakamam (also spelt as
Karanagamam), 171,173,175, 179n

Karandavynhasitra, 58-59

Karindra, 298-299, 299n

karmayoga, karma-yoga, 83, 90

karman, 4, 24n, 40n, 190, 236, 241-242,
242n, 245-246,273-274, 281, 298

karmavipika, 240, 242n, 245-246

karmayajiia, 22n, 138

Kirohana, 2n, 7

karund, 122, 190n

karya, 92n, 138n (in comp), 194n, 222,
267n

karyakarana, 52,91-92, 92n

Kashmir, Kashmiri, 14, 49n, 203, 206n, 304

Kasthakita, 209, 218n

Katantai Marai Nér_lacampantar, Katantai
Marai Nﬁr_lacampata Nayanar, 146n

kathambhitint, 301

Kathisaritsagara, 309

Kathasrutyupanisad, 268-269

Kathmandu, Kathmandu Valley, 73, 185,
234,237

Kaundinya, 2-5, 5n, 8, 26n, 33-34, 75, 75n,
92, 92n, 194n

Kausika, 16

kavaca, 68,70, 301

Kaveri, 103n, 105, 130, 131n, 140

kaviprasamsa, 307n, 308-309

Kaviraja, 291n, 309

Kavya, 109, 126, 128-129, 130n, 286, 286n,

293, 301, 302, 302n, 303n, 307, 307n

Kavyadarsa, 129n, 296n, 301n, 302n

Kavyalamkara, 301n, 305n

Kavyalamkarasatravreti, 308n

Kavyamukhapaddbati, 287, 306-309

kavyaphala, 308

Kavyaprakésa, 305, 305n, 308n

Kedava, 191n, 222, 228

khandanvaya, 301

khyati, 82
Kirana, Kivanatantra, 39, 39n, 64, 70,
76n, 110n, 174-176, 181

Kiranagamam, 171

Kiranpavrtti, 38-39

Kiratarjuniya, 303n, 310n

Kolaimaruttal, 103n, 172

Kondavidu, 294n

Kotivarsa, 12

kramapada, 190

Krauficadvipa, 80

Kriyadipika, 43, 43n, 44n

Kriyakramadyotika, 67, 68n

Kriyasara, 28n

Krsna, Krsnaite, 203, 209, 212-218, 223,
228-229, 238n
Krsna III (also spelt as Krishna III), 15

Krtyakalpatarn, 97n

Ksatriya, 240, 240n, 241n, 264, 264n, 295,
295n

Ksemarija, 38-39, 39n, 40n

Ksemendra, 212n

Kukai, 106-108, 109n, 110-111, 117, 138,
140n, 147

Kukan, see: Murugan, Murukan

Kulltika, 257

Kumara, 25n, 77n, 80, 83, 86, 86n, 94-95,
165, 213, 290n (in comp)

Kumarasambhava, 2, 2n, 71
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Kumairasthina, 83

Kumpakonam, see: Ghatapura
Kuntalakeéci, 151n
Kupéram, Kupérikkiyam, 166-167
Kirmapurina 105
Kuru Nigacampantar, 146n, 150, 152, 157
Kuruksetra, 4, 12,270-271, 273
Kusadvipa, 80
Kusika, 2, 4, 4n, 7-8

Laksanadipika, 306

Laksmana Acirya, 286

Laksmidhara, 97n

Lakulida, Lakuli$vara, 30, 61

Lalitavistara, 184, 184n, 185n, 186n, 191,
235,251, 263n

lay devotee, 99, 99n, 137

lay Saivas, 74n, 99, 102, 184, 203, 209,
217-218

liberation, emancipation, mukti, moksa,
10, 190, 20, 23, 34-37, 43n , 44—46,
49-51, 56n, 57, 75n, 92n, 93n, 95,
98n, 114, 116, 122, 129-130, 134,
187, 192, 204, 209, 214, 214n, 217,
220, 223-224, 226, 230-231, 249n,
268-269, 249n, 273-274, 281-283,
298, 302, 302n

liniga, 1, 3n, 8, 20, 20n, 22, 30, 36n, 37, 59,
64, 96n, 97, 117, 194n, 208, 211-212,
215, 216n, 217, 220, 224, 226, 230n,
231, 231n, 248, 248n

lingapuja, 20, 224

Lingapurina, 59, 59, 76n, 77n, 97n, 105,
216

loka, 24n, 34-35, 37, 40, 42, 47,49, 77,77n,
95n, 186, 191n, 192, 261n, 298, 305
lokicara, lokadbarma, launkika, lau-
kikadbarma, lokadbarmin, 3, 30, 30n,
36-40, 42,203

Lokaloka, 81

lokatitavrata, 82n

Madan, 291, 291n

Madana, Madanadeva, 289, 291
Madhustidana, 222, 228
Madhya Pradesh, 14

Madhyirjuna (Tiruvitaimarutar), 114n, 115

Madurai, 129

Migha, 252-253, 303

Mahdibbarata, Bharatasambita, 25n, 36n,
75, 75n, 183-184, 184n, 187, 187n,
189-190, 196n, 201, 235-236, 238,
238n, 239n, 251, 255-256, 260, 263,
270-279, 281-283

mahbabbita, 190n

Mahikala, 2, 4, 4n, 127, 127n, 209-210,
212-214, 216, 220, 223-224, 226,
229-231

mahakavya, 303, 303n, 308

Mabamaynri, 14

mahbapurusa, 8

Mahirija Bhulunda, 2

mdlm_tmy/,z, 9,12, 133, 140, 140n, 220

mahavedi, 193

mahavrata, 82n

mahavratadbara, 82,201n

mahdyﬂjﬁa, 22,22n, 23n, 42, 265, 265n

Mahiyina, 8, 58

Mahe$vara, Miahe$vara, 5-6, 8n, 9, 25, 25n,
33,49, 52n, 59, 74n, 77n, 86, 86n, 91,
91n, 92n, 93, 93n, 186n, 188, 195, 220,
202-223, 229, 239, 239n, 240n, 242n,
245,249, 255, 263-264, 301

Maihismati, 10

Maitraka, 10

maitri, 190n

Makacivarattirikarpam, 149

Makutam, 172, 174-175

Mal (Visnu), 127

mala, 111-112, 121n, 133-134, 164n, 165,
166, 181, 197n, 223, 230

Malabar, 289
malaparipaka, 134, 134n

Malayalam script, 40, 69

Malhir, 7, 288n

Malinivijayottara, 49, 85n

Mallarija Wodeyar, 294

Mammata, 305, 305n, 308n

manas, 74n, 85, 190n, 192n, 302

Manasottara, 81

Mandodari, 247

Moandikyopanisad, 24
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Mangapa, Mangabhapila, Mangapa Bhipila,
Gajabetakara, 292-301, 302n, 303-310

Manimékalai, 151n

Manipravila, 43

Manirama, 257

Mansar, 6

mantra, 3, 3n, 10-11, 19-27, 27n, 28n,
30-38, 39n, 40-49, 49n, 52, 54, 56,
58-59, 61-71, 71n, 92n, 97, 97n, 127,
151, 177, 193, 224, 230, 249-250,
250n, 297n

Mantramarga, Mantramargic, 9, 26-27, 29,
34, 38, 61-63, 65, 65n, 70-71

mantrasidbana, 64

mantrasambita, 61, 67,71

mantrasnana, 64

mantrin, 62, 65
Manu, Manusmyti, Mainavadbarm-
asdstra, 24, 38, 38n, 42, 42n, 189-190,
196, 196n, 197n, 198n, 241, 255-257,
257n, 258n, 260-261, 261n, 262,
265-266, 266n, 268,270,272

Manubbasya, 2571, 258, 258n, 261n, 2651,
272

Manusastravivarana, 258n

manusyayajiia, 265n

Manvantara, 81

Manvarthacandrika, 261n

Manvarthavivrti, 257n, 261n

Maraifizna Campantar (also known as Ve-
dajfidna I, Nigamajfidna I, Maraifiana
Campanta  Pantiram, Citamparam
Kankatti Marainana Campantar, Citam-
param Maraifana Campanta Nayanar,
Maraifana Campanta Nayanar, Ci-
tamparam Maraifidna Tecikar, Kukai
Maraifidna Técikar, Citamparam Kukai
Kankatti Maraifiana Tecikar, Kalantai
Maraifiana Técikar), 40-41, 62, 101-
110, 110n, 112-116, 116n, 117n, 118n,
123-124, 130-131, 131n, 138, 145-
147, 147n, 148n, 149-150, 151n, 152—
153, 155, 157-159, 161-162, 164-165,
168-169,172,178

Marainana Tecikar (also known as Vedajiiana
II, Nigamajfidna II, Kali Maraifidna

Tecikar), 41n, 102, 103n, 106, 109n,
113-114, 116, 121, 122, 130, 132n,
138-139, 145-157, 162n, 165, 167-
173,177-178

Marutta, 271-272

matam, 103n, 104, 106-108, 110-111,
117,129n, 131n, 138, 140-141, 175n

Matarga, Matangaparamesvara, Ma-
tangaparamesvarigama, 28n, 29, 31,
39,39n

Matangavrtti, 38-39, 39n

Matarikam, 172-173,175-177

Mathura, Mathuri 1, 2n, 7

matt, 190n

Maitriyaniyasambitd, 35n

Matsyapurana, 97n, 209-210, 210n

Matsyendrasambita, 27n, 28n

Maukhari, 10

mayd, 247

Mayideva, 297

Medhatithi, 38, 257-259, 259n, 261n, 262,
265n, 272

meditation, 22, 25-26, 33, 35, 44, 90-91,
110, 189, 198-200, 236, 267-268

Meghadita, 2n

Mekhala, 17n

mendicancy, 285, 302, 307, 309

Meykantacattirankal, 101, 101n, 105, 132, 140

Meykantar, 101n, 116, 147

Meykantar Tévar 101n

Mihirakula, 10

Mimimsa, Mimamsaka, 32, 32n, 48, 190

Minitcicuntaram Pillai, 106n, 140-141,
147, 147n, 148n, 149-150, 152, 152n,
154-155, 169, 171, 171n, 174-177,
179-182

Mirukentiva Pattati Mulatantiravataram,
172

Mirukentiram, 172, 174-176, 182

Mitra, 295

Mohan, 291

Mokacirottaram, 172

moksa, see: liberation

mrgacaryd, 278, 280

Mygendra, Mygendrigama, Mygendratantra,
28n, 38, 54-57, 66, 68-69, 76

347



Index

Mrgendrapaddbati, 66, 68

Mrgendravrtti, 55n

mrtyuijaya, 64

Mudgala, 271n, 273, 281-282

mudita, 190n

Mika Kavi, 286

Mitkapaiicasati, 286

mukti, see: liberation

root-mantra, milamantra, 67-71

Maulasitra, 27, 63, 70, 76, 76n, 187n
multiple-text manuscript, 30n, 139,
184-186, 233-234, 237-238, 243

muni, munidbharma, 50-51, SS-S7, S7n,
114n, 165, 195, 277,279

munibbasita, munibbasitasastra, S0, 53,
56-57

Murari, 305

maurti, 28n, 197,220, 288n

murtimantra, 64
Murugan (also spelt as Murukan), 119,
122,129, 160-161, 164n

Muttiniccayam, 116-117, 117n, 146n, 152,
157

Muttinilai, 116, 116n, 146n, 150, 152

Muttinilayam, 105n

Niganitha, 9, 10n

Naisadbacarita (also known as Naisadh-
iyacarita), 105,303n

naisthaka, 194n

Namaccivayappatikam, 177

namah sivaya, pasicaksaramantra, panicaksara,
20, 21n, 22-24, 26-27, 27n, 28n, 31,
35-37, 41, 41n, 4344, 46, 49n, 59, 63,
70-71

namaskara, 19-20, 21n, 87n, 302

Nammalvar, 111n

]\'fdndmz'rmm, 171,174,176

Ninarattindvali, 171, 174

sianatanam, 118, 139n

Ninavarana Vilakkam, 150

Nanda, 14-15, 15n, 81

Ninded, 9, 10, 16-17

Nandi, Nandin, 14, 127, 127n, 185n, 207-
210, 213-214, 216, 218n, 221-223,
226-229,231

Nandi River, 14-15, 15n, 17

Nindikada, Nandikata District, 15-16

Nandike$vara, Nandiévara, 12, 14, 20, 36n,
50, 185n, 188, 223, 229, 248

Nandinagara, 14

Nandinagara, Nandinagari script, 13-14,
17,299

Nindipura, Nandapura, 14, 17, 17n

Nandirudra, 221, 226, 228-230

Nandivardhana, 14

Nannil, 120, 120n, 137n, 140, 162n, 171

Naradapariviajakopanisad, 268

Naradasmyti, 266, 266n

Naraharinath, Yogi, 20n, 28, 64, 73n, 184,
200, 233n, 237, 242n, 248n, 251, 263,
263n

naraka, see: hell

Narayana, 222, 228

Nirayanakantha, 55, 55n, 66, 66n, 67-69
Narendra, 17n

Narmada River, 14, 203, 208, 210n, 211-
212,221,223,227,227n, 230

Nataraja, 124, 288n

Nitutai Nayakappérilamaiyar, 131n

Nayapmdr, 109, 124n, 132

Nayasitra, Nisvasanaya, 92n

Nepal, 4, 184-185, 234, 237, 255, 263

Netratantra, 64

Nettakallu, 294

Niccuvacakarikai, 171

Niccuvacam, 171, 174, 176-177

Niccuvacatantiram, 171

Niccuvacottaram, 171

Nigamajfiana I, see: Marainana Campantar

Nigamajiiana II, see: Maraifiana
Técikar

Nilakantha, Nilakantha Diksita, 28n, 138n,
276

nirahara, 278-280

Nirampavalakiyar, 154-155

nirgranthi, 195

Nirmalamani, 67, 68n

nirmdlya, 217, 223, 230, 230n, 246, 248,
248n

nirvana, 273-274

niskala, 91-95, 99
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Nisvisa, Nisvasatattvasambita, 10, 13, 27,
29-30, 30n, 53, 61, 63-64, 64n, 70, 76,
76n, 92, 92n, 187n, 237n

Nisvasakarika, 52-53

Nz’x’m‘mgubya, Gubyasitra, 29-30, 64, 76,
237

Nisvasamukba, Nisvasamukbatattvasambita,
30, 30n, 37-40, 63, 76n, 82n, 236n,
237n

Nisvasanaya, Nayasitra, 92n

Nisvasottara, Uttarasitra, 53, 92n

niti, 190

Nittiyakanmanert, 146

Nityahnikatilaka, 194n

nivrtti, 67

niyama, 189, 199n, 303

non-dualist, 204, 210

nyaya, 271

otuvar, 124

Orrissa, 288n, 289n

Orikukayil Puranam, 146n

om jum sab, 64

om, omkara, pranava, ekaksaramantra, 20—
26, 29n, 31, 33-36, 41-43, 43n, 46,
49n, 58-59, 63-64, 70-71, 86, 86n,
177,220

om  manipadme bam, sadaksari vidya,
sadaksart, 58-59, 63

om namah sivaya, sadaksaramantra, sadaksara,
six-syllabled mantra, mantra in six syllables,
19-24,26,31-32,34-37,41,43-47,47n,
49n,52-53,56,58-59, 63,71

pﬂdd/mti, 114n, 285n, 292, 302-303, 303n

Padmaniabha, 274

Pidukdisabasra, 286

Paippaladi gotra, 16

Pakkuvar, 133-134, 162, 166

Palavicittakaranaviyal, Vicittakaranaviyal
179,179n, 181

Palkuriki Somanatha, 288

Pallava, 288n

paricabrabmatanu, paficamantratanu, 24,
28-30

paricagavya, 22

Padicikkara Taricanam, 151-152,152n, 171

padicaksaramantra, paiicaksara, see: namab
Sivaya

Paficaksara (teacher), 296-297, 297n, 300

paiicamantratanu, 24, 28-30

Pasicappiramapatiyam, 171

Pafcaratra, 43, 56-58, 190

Pidicaratraraksa, 56n, S8

padicartha, 3, 5-6, 8n, 9, 82n

Paricarthabhisya, 4, 26n, 33-34

paricasrotas, pafica srotamsi, five currents,
28-29, 29n, 30, 37, 54

Padicivaranastava, 31n

Pandava, 10, 270-271, 273

Panditaradhyacarita, 288

pantaram, 107, 117, 117n, 131, 131n, 147,
151

Pintya Jatavallabha, 131

Pardcardpapuranam, 171

Parikhya, Parikbyatantra, 31n, 32, 32n,
76n

Parikkiyai, 171

Paramata Timira Pinu, 151, 151n, 155

Paramatanivakaranam, 171

Paramesvara, 34n, 40, 48n, 56n, 57, 74n, 75,
135, 220-221, 298-299, 302, 304—
305, 307
Paramesvarabbiksatana (also known
as: Sivabbiksitana, Bhiksatanakavya,),
see: Bhiksatanakavya

Piaramesvarasambitd, 57-58

Paramopatécam, 147, 150, 150n, 153, 155,
162-163,171

Paravaha, 81

Parikaraviyal, 118, 167

parinama, 179, 303-305

Parivaha, 81

parivrijaka, 195, 198-199, 255, 264, 268

Parttipam, 172

Parvati, 163, 304-305

pdsa, 92n, 150, 152

pasanda, 194n

pasu, 92n, 150, 152, 277n, 278-279

Pisupatasutra, 2-3, 3n, 4n, S, Sn, 8, 26,
33-34, 63, 74n, 75, 75n, 82n, 92, 92n,
194n, 215n

349



Index

pasupatavrata, 16,215, 215n

Pisupatayogavidbi, 74, 74n, 92n

Pasupati, Pasupata, 1-8, 10-11, 16, 26, 26n,
33-34, 34n, 74, 74n, 76-78, 82, 82n,
84n, 89, 92n, 93, 93n, 99, 99n, 190,
195, 195n, 201n, 288n

Pasupatinitha, 4, 4n

Pitila, 80, 80n

Patafijali, patasijala, 111-112, 112n, 190

Patipacupacappanuval, 107, 146n, 150,
155-156, 162, 162n, 168, 171, 179

Patipacupdcattokar, 146n, 152, 156

patita, 223,258-259, 267, 267n

pativiata, 211

Pavutkaram, 171

Payiram, 109, 111, 118-119, 124, 124n,
133n, 163, 164n, 165,170

Pedakomati Vemabhipila, 294n

Peraciriyam, 120n

Péraciriyar, 120

Periya Purinam, 289n

Periyakiranakamam, 172

phemz]m, 275-276,277n,278,278n, 280

Pinika, 239, 239n

Pirakaranam, 172

Piramakitai, 172

Piramantam, 172

Pirapulirikalilai, 106

Pirayaccittacamuccayam, 105n, 109, 109n,
110n, 124n
Pisaca, 1, 83-84, 85n

Pidicadeva, 1, 3

Pidacaloka, 85

Pitrarya, 16

pitryajiia, 265n

Plaksadvipa, 80, 81, 220, 220, 225

Ponvannattantati, 172

Porrippabrotai, 172

porul, 132

Porulatikaram, 108n, 119n, 120n

Potuppayiram, 170

Prabbavyakhya, 67

pradhbéina, 52n, 79n, 80, 85, 97n

Prajapati, 81, 83-84, 84n, 93, 250n, 306

prakrti, 80, 82, 85, 94n

Pramdénasamuccaya, 47n

Pramanavarttikavrtti, 222

Pramathas, 223, 229, 229n

pramyta, 256-257,257n

pranava, see: ckaksaramantra

prasada, 5, 52n, 221,297

prasadalinga, 297

prasasti, 296-297, 300

Prasnopanisad, 24

pratyahara, 193

Pravaha, 81

Pravarapura, 6

Pravare$vara Temple, 6

prayascitta, 26, 65

Prayascittasamuccaya, 26n, 65-66, 105n,
109, 123-124, 124n

prayojana, 308

Pacattavam, 172,177

pukkasa, 231

pulika, 258-259

pulavars, 130, 141

pums, 87n, 79n, 305

puram, 129n

Purana (Tamil: puranam), 12, 23, 36-37,
51, 73, 79, 99n, 102n, 103, 106-108,
113, 123n, 126, 128-129, 129n, 130n,
133, 133n, 139n, 140-141, 148n,
150n, 172, 190, 197, 197n, 203-204,
209, 238n, 285n, 289n

puranapaiicalaksana, 73

purusa, 74n, 79n, 86n, 190n, 216, 245

pum;&irﬂm, 129n, 132, 297-298, 301-302

Purnsasikta, 59

Pirva-karana, 62

Puskaradvipa, 80-81

Puvanakocam, 150

Righavinanda, 257 261n
Raghavapandaviya, 209n
Raghuvamsa, 300, 300n, 303n
Rajagunapaddbati, 292
rajaguru, 10, 17

Rajaraja, 291-292
Rajatarangini, 286n

Raksas, 83-84

Raksoloka, 85

Rima, (Paragu-)Rima, 213, 247
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Rama Raya, 115

Ramakantha II, 38-39, 39n, 42

Rémakysnavilomakavya, 309n

Ramainuja, 276

Réamdyana, 25n, 186n, 247

Rastrakita, 15n

Ratnatika, 26n, 33

Rattinavali, 174

Rauravagama, 62

Ravanavadba, 303n

Revakbanda, 77,78, 78n

7st, rsidbarma, arsa, 20, 53, 53n, 55-56, 95,
195, 240n, 275-282

rta, 113n, 256, 256n, 259

Rudra, 4, 4n, 24-25, 25n, 35, 74n, 75n,
77n, 88, 96-97, 220, 225, 249-250,
250n, 252, 276

Rudra Bhartapati, 1

rudriksa beads, 90, 149, 163

rudraksetra, 83, 88, 88n

Rudraloka, 75, 75n, 77n, 83-84

Rudrirya, 16

Ruyyaka, 304-305, 305n

sacrifice, see: yajha

sadaksara, sadaksaramantra, see: om na-
mab sivaya

sadaksari, sadaksari vidyd, see: om manipa-
dme hum

sadangayoga, 190

sadarngavidhi, 22

Sadaisiva, 26, 28-30, 43n, 53-54, 114n, 115,
115n, 195, 211n

Sadasiva (acarya), 9

saddsrama, 194n

sadbaka, 4, 7-8, 20n, 23n, 35n, 39n, 47n,
49n, 56, 62, 195

sadbana, 3-4, 245, 301-302

sadhya, 39n

Sidhya, 81

Sadyojata, 3, 3n, 28n, 65, 92n

sahitya, 306

Séhityadarpana, 288, 301n, 302n
Saiva, Saiva religion, Saivism, 1, S, 6,
8-17,20-23, 26-27, 27n, 29-30, 32—
38, 39n, 40, 43-47, 49-59, 61, 64n,

65, 73-74, 74n, 76, 78-79, 82n, 85n,
86, 96n, 98-99, 102, 102n, 104-106,
109-111, 113, 113n, 117-118, 123,
123n, 124n, 125, 128-135, 137, 139,
141, 146-149, 153-156, 159, 164,
166, 171, 184, 184n, 185n, 186-188,
190-193, 195n, 198-201, 203-205,
208-218, 224, 228n, 230n, 231, 234,
236-239, 244, 246-251, 263-264,
282-283, 286, 289, 292, 296-299

Saiva Siddhinta, Saivasiddhantin, Saiddhant-
ika, Siddhantin, 9, 11, 15,17, 27, 32, 62,
67-68,76, 124n, 127n, 134, 158

Sﬂz’udgamapﬂm’bbd;dman‘jﬂr[, 113,113n, 155

Saivaparibhisi, 85n

Satvasastra, 113n, 190

Saz'vﬂ;odﬂfﬂ/erzydpm/edfa, 154

Saka, 80-81, 113-114

Sikadvipa, 80

sakala, 86n, 91, 92n, 93-94, 290, 301

Sikta, 224, 231

Sakti, 298

Sakuni vrttib, 278n

§ékyamuni Buddha, 8

salayin, 194n

Salmalidvipa, 80

sambitamantra, samhbita, 66-67, 69,71

Simkhya, 38, 74, 79, 79n, 83, 86n, 184n,
187n, 189-190, 236n

Sammoba, 54n

samnyasin, 194, 198-199, 200n

sampraksala, 275n, 275-276, 279

samsara, transmigration, 50-51, 53, 53n,
91, 91n, 98n

samskara, 42, 42n, 135

Samvaha, 81

Samuvitprakasa, 204

Sanaka, 237n

Sanatkumara, 20, 50, 237n, 238n

sandeha, 304

Sandila, 291

Sankara (name of Siva), 226, 228-229, 252

Sankara (philosopher), 276

Sankbayanagrhyasitra, 260n

Sanskrit, 2, 25n, 27n, 40, 43-45, 50-53,
63, 101, 101n, 102n, 103n, 104-108,
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110-113, 114n, 115-118, 118n, 120~
127, 129-136, 136n, 137n, 138-141,
145-149, 149n, 150n, 153-155, 158-
159, 167-168, 170, 170n, 172-173,
179, 184, 192, 194, 206, 216, 234,
256n, 263, 287, 287n, 291n, 292-294,
296n, 302n, 303n, 306n, 309n

Santina, Santandgama 62, 110n, 158,
166n, 296

Saptasantana, 296, 296n

Saptasatisira, 294

Sarabhapura, 17n

Sardbatrisatikalottara, 67-69

Sarigadbarapaddbati, 287

Sarva, 20n, 21n, 97-98, 98n, 227

Sarvajiianarayana, 257-259, 261

Sarvajianottara, 105n

Sarvavarman, 185n

S'ﬂmpﬂtbﬂbnibmanﬂ, 265n, 271n, 275n

Satarudriya, 35

Sattasai, 285n, 294n

Satvatasambitd, 56-58

satya, 189n, 223, 240n, 241n, 248n, 267n

Satya, Satyaloka, 75-76, 76n, 77n, 79, 81,
85-86, 93n

satyanyta, 256, 256n, 257n

Saura, 224, 231

savitri, 199

Sayana, 34n, 287, 289

S'ellapaggéraka, 290n

Senakapat, 9,17

Sesa, 209, 222-223, 228

seven hells, 189

seven islands, 189

siddhba, 28,55, 55n, 90n, 91n, 194n, 240n, 298

Siddbantabodba, 43, 43n

Siddbantasikhamani, 28n, 290n

Siddhiantatantra, 28n, S4n, 63, 70

siddbi, 39n, 49, S6n, S7n, 77n

Sikba, 70

Sirnaparnasin, 278-280

Sirpur, 7,9, 17

Sisupalavadhba, 303n

Sita, 247

Siva, 2, 5-8, 10-13, 19-21, 21n, 23-33,
34n, 35-36, 36n, 38, 43, 43n, 44n,

45-55, 59, 63, 65-66, 68, 70-71, 73—
74, 75n, 76n, 77-99, 101-102, 105n,
107-112, 114n, 117n, 118n, 119,
122-125, 126n, 127n, 129n, 134135,
139n, 140, 150, 154, 161, 163, 165-
167, 169-170, 170n, 185-186, 188n,
189-190, 190n, 190, 192-193, 200n,
203-205, 207-218, 220, 222-223,
225, 227n, 228-229, 229n, 230n,
231n, 237, 237n, 239, 239n, 244,
247-249, 253, 264-266, 269, 275,
275n, 277-278, 285-286, 288-289,
289n, 291-292, 295-298, 300, 302n,
303-305, 308-309, 309n

Sivabbakta, 82, 88n, 89, 96n, 98n

Sivabbiksitana known as

Paramesvar-

(also
Bbiksatanakévya,
abbiksatana), see: Bhiksatanakavya

Stvabrabmacarin, 82, 89, 198n, 201n

Stvacintd, 22n

Sivadharma, 4, 11-14, 17, 19-21, 21n, 30n,
35n, 36n, 37-40, 42, 44—45, 45n, 51,
51n, 58-59, 61, 63, 78, 84, 86, 90, 90n,
103n, 104n, 125n, 127n, 130n, 145n,
164, 166, 184-186, 193, 195n, 205,
233-235, 237-238, 243, 250-251,
255, 262-263, 283, 285n, 286

Sivadharma corpus, 13, 39, 61, 62n, 63-65,
183-186, 188-189, 190n, 191, 200-
201, 234, 250, 256, 262-264, 281

S'z‘uadhﬂrmammgmha, 30n, 186, 234, 237,
237n, 238n

Sivadbarmasistra, 12n, 17, 19n, 20, 20n,
21n, 22-26, 30n, 31, 33, 36-38,
46-47, 47n, 50, 54, 58-59, 61-63,
63n, 65, 69, 82n, 96, 96n, 184, 184n,
186, 188, 195n, 196, 197n, 198n, 201,
201n, 233-234, 234n, 237, 237n, 243,
244n, 248, 250, 283

Sivadbarmin, 39n

Sivadbarmottara, 13, 13n, 16-17, 19-23,
23n,25-38,40-47,47n,49-59, 61-66,
69-71, 71n, 73-77, 77n,78n, 79-80,
80n, 82n, 83, 84n, 85n, 86, 86n, 87n,
88n, 89n, 90n, 91, 91n, 93-96, 96n,
99, 99n, 102-103, 105n, 110, 110n,
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114n, 115, 118-119, 120n, 122, 123n,
129-130, 130n, 134n, 135-138, 138n,
141, 145, 147, 149, 155, 166n, 170,
170n, 172, 173, 177, 179, 184, 184n,
186, 195n, 201, 201n, 205n, 233-234,
234n, 237, 237n, 243, 250, 283

Sivadbarmottaravriti, 40, 44, 69

Sivagama, 35, 37, 40, 42, 45-46, 290n

Sivagrhasramin, Sivagrhastha, 82, 89, 201n

Sivigrayogin (in Tamil: Civakkira Yoki),
43, 43n, 85n, 105n, 154-155, 170n,
172-173,179

Sivagurn, 21

Stvaikadasika, Sivaikadasini, Sivaikada-
Sikatraya 61,65-71

Stvajiiana, 22, 46n, 47n, 52n, 90, 90n, 135,
193

Sivajianabodba, 156

Stvalila, 286

Stvalildrnava, 309n

Sivaloka, 75, 77-79, 81-82, 86, 88n, 95n,
98, 165-166, 190

Stvamantra, 19, 22, 22n, 39n, 64-65, 68-71

Stvananda, 152

Sivanda, 189-190, 200

Sivapura, Sivapur, 75-79, 81-88, 88n, 91n,
93-95, 95n

Sivapurdna (Dbarmasambitd, Viyaviyasa-
mbiti), 27,29, 51, 51n, 59, 80n

Stvasambita, see: sambitamantra

Stvasrama, sivasramin, 82, 82n, 89

Stvasramavanastha, 201n

givasthina, 26, 78-80, 83, 86-88, 88n, 91,
91n, 94-96, 98-99

Sivavaikhanasa, 201n

Stvavikya 45-47, 49-51

sivayoga, Sivayogin, 78-79, 82-83, 89, 92,
92n, 93n, 94-96, 96n, 99

$ivay0gin, 28n

S’z’vopam‘,md, 20n, 50n, 64-65, 186,238,250

six-syllabled mantra, see: 07 namab sivaya

Skanda, 25-26, 50, 77-80, 83-86, 86n, 89,
89n, 94, 94n, 98, 118n, 119-120, 122,
127, 163, 164n

Skandapurina, (Ambikakbanda, Brabhmot-
tarakandba), 2, 2n, 4n, 7, 7n, 11-13,

17, 59, 74-76, 76n, 78n, 80n, 81n,
92-93, 93n, 99, 209, 218, 238n

Soma Pasupatas, 7

Somanitha, 289

somapa, 275-277,279

Somasambhu, 67-68, 70

Somasambbupaddhati, Somasambbupadd-
hatitika, 66-70

Somesvara, 297

Sraddba, 22, 45-46, 52n, 197n, 267n, 309

Sriharsa, 105

Srﬁgdmpm/edfa,
306n, 307n

srotas, 30, 54-56

Sthanegvara (Thanesar), 10, 12

Subbasitasudbanidhbi, 288

Subbasitavali, 287

Sudra, 41-43, 43n, 137n, 189n, 240n, 241—
242, 242n, 264, 267, 267n

Suktimuktavalt, 287-288, 302n

Sundarisataka, 287, 287n, 289-291

Svacchanda, Svacchandatantra, 27n, 38-39,
39n, 52, 76n

Svacchandatantroddyota, 38-39

svadhyaya, 22n

Svar, 75, 76n, 77n, 81

.S‘rngdmdz;ﬁzkd, 294n,

Taittiriyaranyaka, 34, 34n

Taittiriyasambita, 35n

Talapuranam, 147

Tanikaippuranam, 103, 129n, 145n, 148n

Tantiyalarikaram, 129n, 171

Tantraloka, 29n, 48—49, 49n, 203n, 205n
Tantralokaviveka, 48n, 49n

tapas, tapasa,75,76n,77n, 81, 96,138, 138n,
189,200, 221,227, 240n, 255, 264

Tapoloka, 76n

tapoyajiiah, 22n

Tatpurusa, 28n, 31, 92

Taittiriya Upanisad, 298n

Tevaram, 102, 102n, 108, 124, 124n, 127n,
128, 131-133, 134n, 139, 146n, 162n,
171,177,216n, 289n

Thanesar, see: Sthine$vara

Tirukkural, 109, 125, 131-132, 171

Tirumantiram, 171
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Tirumurai, 110, 125, 139n, 146n

Tirunianacampantar, 131n, 177

Tiruvarar, 106, 133n, 149
Tirnvarirppuranam (also known as At/
Kamaldlaya, Kamalilayaccirappu), see:
Kamalalayaccirappu

Tiruvorriyar Nanappirakicar, 151, 151n,
155,172

Tokai/tokuttal, 119, 119n, 120n, 121-124, 164n

Tolkéappivam, 108, 109, 119, 119n, 120n,
121,162n, 171

Toramana, 10

transmigration, see: samsara

Trilocanasiva, 26n, 27n, 66-69, 109, 123, 123n

Ucchusmakalpa, 70

Ujjain, 2-4, 7-8

Uma, 25-26, 77, 77n, 80, 83-86, 86n, 89n,
90, 94-95, 98, 119, 127n, 186, 186n,
133, 239, 240n, 245, 247, 249, 255,
263-264, 266n, 275,277

Umamahesvarasamvida, 13, 186, 186n,
188-189, 189n, 233-253, 255-256,
260, 262-264, 265n, 266-270, 274~
275,275n, 277-283

Umapati Civaccariyar, 102, 146n, 157, 171

Umaisthina, 94n

usicha, usichavytti, 240n, 255-260, 260n, 261n,
262,262n, 264, 267n,273,276-277

upﬂbheda, 62,110, 110n, 130n, 166, 166n

upagama, 110n, 111n, 166

Upanisad, 13, 190

Upapurana, 36n, 130n

utkranti, 92

utpreksa, 287, 303-304, 304n

Utpreksavallabha (Sivabhaktadisa), 285, 287~
289,291-292, 301-302, 308-310

Uttarakamika, 211n

Uttarasitra, Nisvasottara 53, 92n

Uttarottarasamvada, — Uttarottaramabas-
amvada, 185-186, 186n, 193, 200n,
242-251,253

vdcaka, 24,31-33, 33n, 48, 48n, 52, 67, 86n
vacya, 24, 31-33, 33n, 48, 48n, 52, 52n,
86n, 304

vaikhanasa, forest hermit, 196n, 201, 255,
261-262,262n, 265-270, 278-282

Vaikhanasadbarmasitra, 262, 280

Vaikhanasasmartasitra, 262

vaisya, 240, 240n, 241n, 242, 264, 266n

vakya, 21, 32, 45-51, 53n, 54, 56-57, 57n

Valmiki, 308-309

Vima/Vimadeva, 24n, 28n, 65, 92n, 114—
115, 152n, 308n

vanaprastha, 194-195, 196n, 198-199, 279

Varianasi, 4, 12, 212

Varanasimahatmya, 12

varna, varndsrama, varnasramadbarma,
13n, 14, 41n, 43—44, 44n, 53n, 135n,
137n, 189, 194n, 240-241, 253, 264

Varunapaddbati, Varunapattati, 156,172

Vatsagulma, 9, 15

Vatulam, 172,177

Vayupurina, 75, 78n, 93n, 209, 238n

Veda, Vedic, vaidika, 3-4, 8, 17, 20, 20n,
30n, 34-38, 38n, 40-43, 46, S8-59,
111n, 119, 127, 132, 135, 139n, 146n,
163-164, 177, 187, 189n, 190n, 193,
198-200, 212, 224, 231, 241, 246, 250,
250n, 265n, 268, 285n, 290, 290n, 299

Vedajiiana I, see: Maraifiana Campantar

Vedajfiana II, see: Maraifidna Técikar

Vedanta, 187n, 190

Vedanta Desika, 286

Velalar, 131n, 137n

Vemabhapila, 293n, 294, 294n

Venkatanitha, S6n, 58, 276

Vicuvdcottaram, 172

vidya, 58-59, 68, 135, 250, 250n

vidyadana, 22,205

Vijayanagara, 43n, 115n, 140n, 289

Vikramankadevacarita, 286n

Viracoliyam, 139, 167,171

Virasaiva, Virasaivism, 27, 28n, 103, 105—
106, 133, 140n, 297

Visnu, 24n, 25-26, 76n, 77, 790, 83-86,
86n, 88, 88n, 93-95, 95n, 98, 105,
111, 122, 127n, 186n, 187, 188n,
190-192, 200n, 209, 216-217, 222,
223, 228-229, 236, 236n, 246-247,
249-250, 250n, 286, 300n
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Visnudharma, Vaispavadharmasastra, 36n,
75,75n, 261n, 263, 272

Visnuloka, 75-76, 77n, 79, 81, 84-86, 87n,
93n, 94n, 95n, 191-192

Visnupurana, 79n, 212n

Visnusmyti, 38

Visnusthana, 80, 83

vrata, vratin, 8, 54, 82n, 92n, 170, 187n,
195n,199-200, 201n, 211, 241n,267n

vrsa, see: bull

Vrsabha, 96n, 127n, 239n

Visasarasamgraha, 183-201, 238

Vyaghrapada, 111-112, 112n

Vyaghrapura, 112, 114, 114n

Vyasa, 92n, 93n, 107, 189n, 238n, 271, 273

vyomavyapimantra, vyomavyapin, 64, 64n, 154

wandering mendicants, 198, 255, 264-265,
268-270, 281-283

yajiia, yajana, ydjana, sacrifice, 20, 20n, 22,
22n, 23n, 36, 42, 96, 118n, 138n, 170,

187-193, 195, 195n, 198, 200, 222,
241, 241n, 248-250, 250n, 252-253,
260n, 265-266,269-271, 273,276

Yajriavalkyadharmasastra, Yajiiavalkyasm-
rti, 47,260, 261n

Yaksaloka, 85

Yasodharman, 10

yoga, yogin, 5,7, 13n,22-23,28n, 33, 37-38,
42, 44n, S5, 55n, 64n, 65n, 66, 75n,
77n, 78, 80, 82-85, 85n, 87-88, 90—
96, 96n, 98-99, 99n, 114n, 117, 118n,
153, 189-190, 190n, 191n, 194n, 199—-
200, 222, 236n, 237, 268, 273-274,
281-283,297

Yogabhisya, 33, 33n

yogasiddhi, 7

Yogasitra, 33

Yo_/eajkzm, 172,177,182

yuga, 196n, 246
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Sivadharmamrta, ‘The Nectar of Siva’s Religion’, is a collection of
articles that present some of the initial results of the research on
the Sivadharma carried out by the SHIVADHARMA and DHARMA
projects. All the contributions in this book are based on the study of
primary sources and cover topics that range from specific aspects of
the Sanskrit texts of the Sivadharma corpus to their broad network
of influence and from considerations of the early historical context
in which the Sivadharma might have arisen to the early modern
Tamil adaptations of the Sivadharmottara. This book should be of
interest to all scholars working on the religious traditions of South
Asia, especially those focussing on textual sources.

The series ‘Studies on the History of Saivism’ publishes primary
sources and monographic studies on various aspects of the social and
doctrinal history of Saivism from its beginnings up to modern times.
This is a fully open access monograph series based at the University of
Naples L'Orientale, Dipartimento Asia, Africa e Mediterraneo under

the ERC-Starting Grant Project ‘Shivadharma’ (Translocal Identities.
The Sivadharma and the Making of Regional Religious Traditions in
Premodern South Asia) and the ERC-Synergy Grant Project ‘Dharma’
(The Domestication of Hindu Asceticism and the Religious Making of
South and South-East Asia).
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