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Preface

In the following pages, I shall present the results of research projects undertaken
partly during my doctoral studies, and partly in the two and half years between
my doctoral defence at the University of Turin in May 2013 and the final writing-
up of this book in winter 2015. The leitmotiv of the four chapters comprising the
volume that I now present to a broader readership - scholars of Indology, manu-
script studies, and ritual studies — is the investigation of ritual practices involv-
ing, and in most cases primarily centred on, the use of manuscripts. Manuscripts
and rituals, and thus manuscript and ritual cultures, are two areas in which Indic
cultural regions have traditionally been very prolific, offering abundant material
for different types of analysis. The perspective offered in this book focuses on the
intersection and interplay of these two complex entities, for which I have adopted
a textual and philological approach. The topics under discussion are thus exam-
ined through the prescriptions and descriptions found in the Sanskrit textual
sources, with sparse references to epigraphical evidence both in Sanskrit and in
other classical Indian languages. My main sources are normative texts addressed
to an audience of lay practitioners which were composed in a time span of about
ten centuries, ranging approximately from the sixth and seventh century to the
seventeenth. They reflect the views of various communities contributing to the
religious landscape of premodern India, though the most specific focus is on the
literature of the Saivas and the Dharmasastra. Buddhist texts are taken into con-
sideration only as a point of comparison in the analysis of analogous phenomena
in Saiva contexts, while Jaina literature does not make an appearance within the
sizeable body of sources on which this study is based.!

1 The need to narrow down the range of sources on which this research is based, as well as my
specialization in different doctrinal and textual traditions and the availability of unpublished
Saiva texts containing valuable information on the topics under investigation, are the main rea-
sons for my excluding the Jaina materials from the scope of this book. However, the study of the
Jaina manuscript cultures is a promising field of study in which scholars have produced and
continue to publish important pieces of scholarship. Above all, I refer the reader to Cort 1995,
Balbir 2010 and 2014, and Hegewaldt 2015, all contributions based on a direct study of manu-
scripts of Jain texts within the context of their production and uses. A relevant point of compar-
ison for the topics in this book is the passage from the Svopajriavrtti by Hemacandra (twelfth
century) to which Cort (1995, p. 78 fn. 7) calls attention. Here, commenting on Yogasastra 3.119,
Hemacandra names the manuscripts of Jain scriptures as one of the three main objects that lay
Svetambaras must donate, the other two being the images of the Jina and the temples where
these images are installed.
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This book therefore aims to offer some insight into how the textual and reli-
gious traditions of India have treated manuscripts, regarded simultaneously as a
means of transmitting knowledge and as objects of worship; moreover, it strives
to deepen our understanding of the practices connected to the production and
use of manuscripts amid the world view and material culture of the people who
in fact first conceived and handled those manuscripts through which knowledge
has been transmitted and preserved through the centuries. It is perhaps relevant
to point out to the reader that this study on manuscripts and rituals had started
out as one on textual criticism and traditional hermeneutics. Then, when I first
started perusing the Dharmasastra literature in search of an ‘orthodox’ viewpoint
on scriptures and authoritative texts, and the ways one should materially deal
with their transmission, I stumbled upon the descriptions of the donative rituals
and worship ceremonies that are examined in detail in the chapters of this vol-
ume. These texts in part provided an answer to some of the questions I had in
mind — for example, what is the role of the manuscript in the transmission of a
text, and how does its material form interact with its scriptural status. On the
other hand, this set of sources also inspired new topics, such as the use of manu-
scripts in the same manner as icons, with the corollary identification of the manu-
scripts with the gods they are believed to embody; the equivalence between the
purity of the manuscript-icon and the correctness of the text it transmits, whose
pristine conditions the devotees are exhorted to preserve; and the magical agency
of the manuscripts, which overlaps with that of the text when they are used in
performative contexts.? These are just a few of the points that are touched upon
in the textual sources used for this book. For the authors of these texts, it was
especially relevant to establish a connection between the various ritual uses of
manuscripts and religious institutions. On the one hand, monasteries are evoked
not only as the repositories of manuscripts, but also as the primary location in
which they were used — both in rituals and as teaching and learning tools; on the
other hand, the selection of the texts whose manuscripts should be used in ritual
is meant to set a boundary between orthodox and heterodox, authoritative and

2 In applying this opposition between the ‘iconic’ and ‘performative’ aspects of the use of manu-
scripts, I refer to the tripartite ‘dimension of scriptures’ illustrated in Watts 2015. The third of
such dimensions, which according to this categorization are intrinsic to scriptures and necessary
to their nature and function as scriptures, would be the semantic aspect, which applies to the
cases in which a scripture is actually used as a text. Throughout the book I will sporadically refer
to this terminology in order to highlight the different functions with which the manuscript, not
necessarily of a scripture, should be used according to the sources that I examine.
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non-authoritative texts. In this case, the ritual practice overlaps with a herme-
neutic stance, and the uses of a manuscript contribute to enhancing the status
not only of the physical manuscript, but also of the text it contains. In the eyes of
the lay devotees who sponsored these practices for their own spiritual and mate-
rial benefit, the cultic contexts in which a manuscript was used was sufficient
evidence for it being the receptacle of incontrovertible authority.

As 1 shall point out in the chapters of this book, several of the manuscripts
that have been handed down to us and that are now used for textual studies and
critical editions have been produced, copied, and preserved for reasons that go
beyond the transmission of the text, and are rather concerned with the expecta-
tion of material and immaterial benefits. However, the study of the manuscripts
alone is not sufficient to fully understand the ideology surrounding these prac-
tices, their genesis and development. Integrating the study of the manuscripts as
objects with that of the manuscripts as carriers of texts, and thus turning to the
information that the latter can provide, has proved to be the sole method condu-
cive to having a more comprehensive idea of the culture in which these peculiar
artefacts emerged and with which they actively interacted.

This book is the result of several long years of research and writing in three
different European towns, namely Naples, Hamburg, and Leiden, where I could
work under the guidance of the extremely knowledgeable and generous scholars
whom I now have the privilege of calling my teachers. To them I want to express
my most sincere gratitude. I especially want to thank Francesco Sferra (University
of Naples), a teacher and a friend, who has been on my side since the very begin-
ning of my Sanskrit studies, and has supported, challenged, and instructed me
throughout the years leading up to the completion of this book. This research was
prompted and nurtured by our countless conversations and reading sessions
which have greatly enriched the past ten years of my life. Harunaga Isaacson
(University of Hamburg) and Peter Bisschop (University of Leiden) have always
been very generous with their time and knowledge, reading with me, perusing
my work and sharing their opinions and suggestions. I will always be grateful for
all the help they offered me, both while working on my doctoral thesis and in
finalizing this book.

I would also like to thank Alexis Sanderson (University of Oxford) and Raf-
faele Torella (University of Rome) for their constant support, which has found
expression in the many exchanges of ideas and research materials that have
deeply enriched my understanding of the topics that I try to investigate in the
following pages.
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This book would have never existed in this shape, and would probably never
have been published at this date, without the tireless efforts and constant exhor-
tations of Michael Friedrich (University of Hamburg), whose support and insights
have been very valuable to me in these last years. My deepest gratitude goes to
him and to the other editors of the series Studies in Manuscript Cultures, Harunaga
Isaacson and J6rg B. Quenzer (University of Hamburg), for having made it possi-
ble for me to conceive and publish this book as a volume in their monograph se-
ries.

I also feel deeply indebted to the people who have assisted me by doing me-
ticulous editorial work on this volume, trying very hard to get rid of all the con-
tradictions and inconsistencies that affected my writing. Kristen de Joseph and
Peter Pritchard are responsible for the revision of the English; Kristen de Joseph
has moreover significantly helped me with the editing of the whole volume, and
has personally compiled the indexes. Cosima Schwarke has been a very precious
ally throughout the whole editorial process, mediating with the publisher and
helping (saving) me during the final revisions of the proofs.

I would like to use this opportunity to thank all the institutions that have of-
fered financial support with my work on this book. These are the University of
Turin, which granted me a three-year full doctoral scholarship; the University of
Naples L’Orientale, my current home institution, which has funded me with a
two-year postdoctoral grant, recently extended; the Centre for the Study of Manu-
script Cultures of the University of Hamburg (SFB 950), which offered me two
short research scholarships during my doctorate, and has recently awarded me a
six-month Petra-Kappert-Fellowship to allow me to do research at their institu-
tion; the Deutscher Akademischer Austauschdienst, which funded a six-month
research period in Hamburg; and the Jan Gonda Fund Foundation, thanks to
which I could work in Leiden in the months preceding and following my doctoral
defense. The most conspicuous source of these grants which have allowed me to
move forward in my education and academic career are therefore the Ministero
Italiano dell’Universita e della Ricerca and the Deutsche Forschungsgemein-
schaft, to which I feel enormously indebted.

My thanks also go to all the libraries that have granted me access to their
manuscript collections, in particular the University Library of Cambridge and the
team of the project ‘The intellectual and religious traditions of South Asia as seen
through the Sanskrit manuscript collections of the University Library, Cam-
bridge’ headed by Vincenzo Vergiani (University of Cambridge); the ‘Nepalese-
German Manuscript Cataloguing Project’ and the Nepal Research Centre which,
especially with the precious assistance of Namraj Gurung, helped me access the
invaluable manuscript materials of the National Archives and the Kesar Library
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of Kathmandu; the Bodleian Library (Oxford); the Library of the Wellcome Insti-
tute for the History of Medicine (London); the Royal Asiatic Society of Great Brit-
ain and Ireland (London); the Adyar Library and Research Centre (Chennai); the
Saraswathi Mahal Library (Thanjavur); the Institut Francais de Pondichéry (Pon-
dicherry); the Asiatic Society (Calcutta); and the manuscript library of the Bana-
ras Hindu University (Varanasi).

I furthermore want to express my gratitude to all the scholars who have offered
me help with single issues connected to the research in this book, and who have
been ready to share their knowledge and materials with me, above all Diwakar
Acharya, Gérard Colas, Martin Delhey, Jonathan Duquette, Vincent Eltschinger, Ca-
millo Formigatti, Marco Franceschini, Dominic Goodall, Kengo Harimoto, Nirajan
Kafle Borayin Larios, Tim Lubin, Carmela Mastrangelo, Nina Mirnig, Elena Mucci-
arelli, Patrick Olivelle, Sarah Pierce-Taylor, Judit Térzsok, and Eva Wilden.

Thanks to my students at the University of Naples, whose reasonable and un-
reasonable doubts, and dispassionate interest for India’s past and present his-
tory, have taught me how to look at things from a perspective that I would have
never considered until a few years ago.

On a more personal note, I would like to thank my parents, Alba and Dome-
nico, for all the love, encouragement, and understanding with which they have
supported me throughout the completion of this task. Finally, I want to express
my deepest gratitude to all the friends and loved ones who during these years
have sustained me in various ways, by sharing bits of their knowledge with me
and/or by making my life one that is worth living, thanks to their love and inval-
uable friendship. Vos estis sal terrae. Their names are, in a dry alphabetical se-
quence: Maria Arpaia, Jung Lan Bang, Antonella Brita, Stefania Cavaliere, Gio-
vanni Ciotti, Vincenzo Cozzolino, Daniele Cuneo, Victor D’Avella, Kristen de
Joseph, Jonathan Duquette, Raffaele Esposito, Nicoletta Fossa, Kengo Harimoto,
Nirajan Kafle, Mrinal Kaul, Andrey Klebanov, Werner Knobl, Vito Lorusso, Fabio
Manago, Stefano Manago, Valentino Mandrich, Antonio Manieri, Nina Mirnig,
Paolo Nicodemo, Marianne Oort, Tania Quero, Serena Saccone, and Luisa Villani.

Special thanks go to the late Helmut Krasser.
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1 Manuscripts, Ritual, and the State in Indian
Sources

Existing scholarship on the topic of manuscripts as objects of worship and ritual
focus in precolonial India has tended to concentrate on Buddhism, and to present
the phenomenon, if not exclusively, then at least as primarily Buddhistic.! This
approach seems to have particular merit when we consider what comprises the
earliest literary and archaeological attestations of this practice, which are limited
almost exclusively to the vast range of the early Mahayana. It is indubitable that
the ‘cult of the book’, meaning the devotion paid to the manuscripts of textual
scriptures, was a hot topic in early Mahayana worship. Both the relevance of this
practice and its connection with the still much debated historical and religious
phenomenon that is Mahayana has been acknowledged by scholars since the
dawn of Buddhist studies.” At the same time, it is largely accepted that the devo-
tion towards manuscripts prescribed by texts of the early Mahayana, and the sa-
cralizing power attributed to these manuscripts, has had a profound influence on
the manuscript cultures of India. This is due to the fact that it fuelled the produc-
tion of manuscripts for reasons other than the transmission of texts—reasons
such as the quest for divine protection, the accretion of spiritual merit, or the
making of pious offerings. The current state of the evidence, which will be briefly
surveyed in the following pages, allows us to safely maintain that early Maha-
yana sources account for the emergence of the cult of the book as a key element
in lay devotional practice and popular belief, which would come to have a bear-
ing on visual culture in several artistic fields. However, in the early Middle Ages—
if we adopt the Gupta period (fourth to fifth century CE) as the watershed ficti-
tiously dividing the ancient from the medieval—the discourse is enriched by de-
votional scriptures of Brahmanical authorship, which claim to divulge teachings
that were originally taught by the gods themselves. By firmly integrating it into
Brahmanical institutions, these works appropriate the cult of the book and de-
velop it in such a particular way that the further popularity and development of
these ritual practices can hardly be assessed without considering the contribu-
tion of this hugely diversified body of literature, namely the medieval Puranas.

1 Schopen 2010 has attempted to draw parallels between the Mahayana Sitras and Puranas,
acknowledging that the topics connected with the ritual uses of books in Puranic literature still
need systematization (Schopen 2010, p. 47).

2 See Drewes 2007, pp. 101-102, where he lists several of the scholars who have identified the
veneration of manuscripts as a Mahayana practice.

[(c) AT © 2016 Florinda De Simini, published by De Gruyter.
This work is licensed under the Creative Commons Attribution-NonCommercial-NoDerivs 3.0 License.
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Saiva sources played a key role in this development, both by strengthening and
promoting a specific ideology that backed the religious and ritual aspects of me-
dieval Indian manuscript culture, as well as by preserving information on the
writing culture of India for the time to come.

1.1 Indian Manuscripts in Art and Ritual: The Case of
Buddhism

Scholars of Buddhist studies have often stressed the emphasis that the Prajna-
paramita (‘Perfection of Wisdom’) literature places on the worship of scriptures
in their written form; self-referential passages in these works encourage the
copying of their text in new manuscripts and venerating it with flowers, in-
cense, umbrellas, banners, and other ritual tools.’ It is difficult to evaluate
whether such passages are as old as the Prajiiaparamita itself, especially be-
cause our knowledge of it is often based on manuscripts that are from a much
later date than the emergence of the Prajfiaparamita literature, possibly in the
last century BCE.* However, references to the copying of the text and the dona-

3 Several passages are collected in Schopen 1975, one of the most quoted studies on the topic
and for which also see below; I moreover refer the reader to Schopen 2010 and Drewes 2007 and
2011, where further bibliography is also provided. One of the many possible examples of such
passages on the writing and worship of the Prajfiaparamita manuscripts is found in chapter 32
of the Astasahasrika, where the Prajiiaparamita is the subject of various activities: ‘this Prajfia-
paramita must be listened to, learned, transmitted, read’, but also, ‘[...] has to be written down;
by the authority of the Tathagata, having nicely copied [this Prajfiaparamital into a big manu-
script with letters that are very well-defined, [the Prajfiaparamital has to be honoured, has to be
homaged, has to be respected, has to be worshipped, has to be adored, has to be revered with
flowers, incences, perfumes, garlands, unguents, powders, robes, musical instruments, clothes,
umbrellas, banners, bells, flags, and rows of lamps all around and multiform worship ceremo-
nies’; (Wogihara 1932-35, pp. 989-90) iyam prajfiaparamita Srotavyodgrahitavya dharayitavya
vacayitavya |[...] likhitavya tathagatadhistanena mahapustake pravyaktapravyaktair aksaraih
sulikhitam krtva satkartavya gurukartavy@ manayitavya pujayitavya ’rcayitavya ’pacayitavya
puspair dhuipair gandhair malyair vilepanai$ ciirnai$ civarair vadyair vastrai$ chattrair dhvajair
ghantabhih patakabhih samantdc ca dipamalabhir bahuvidhabhis ca ptijabhih.

4 For an outline of the Prajfiaparamita scriptures, their manuscripts, commentaries, and trans-
lations, including some thoughts on how to date the emergence of this early Mahayana litera-
ture, I refer the reader to Zacchetti 2015. Here the scholar remarks on the difficulty of establishing
a firm chronological setting for the emergence and early development of the Prajfiaparamita
Sitras, calling attention to the few fixed points in this chronology. These are the early Chinese
translations—the earliest of which can be dated to November 24, 179 CE, and was probably based
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tion of its manuscripts are already contained in the second-century fragmen-
tary version of the Astasahasrika Prajiiaparamita in Gandhari;® sections listing
the transcribing of the text at the head of a series of other activities are found
in a sixth- or seventh-century manuscript of the Vajracchedika, and in the Gilgit
manuscript (again from the sixth or seventh century) of the Paricavim$atisa-
hasrika Prajiiaparamita.® As observed by Schopen, the notion of the manuscript
as a sacred object became so relevant for the Mahayana communities that some
Statras, like the Aparimitayuhsiitra and the Amoghapasahrdayasiitra, were al-
most entirely devoted to describing the merits deriving from the acts of copying
and worshipping their texts. Major Mahayana Siitras also adopted such a ‘self-
promoting strategy’ by inserting sections in which they listed the merits gained
through the transcription, recitation, veneration, and circulation of their own
texts, as attested, for example, by several passages of the Saddharmapundarika.
In one of these, the Buddha predicts the achievement of a ‘perfect awakening’
for anyone who, besides memorising or reciting a religious text,” ‘will write it,

on an original text in Gandhari (Zacchetti 2015, p. 182)—which seem to confirm a historical pri-
macy for what Zacchetti calls the ‘Astasahasrika subfamily’; the finding of ancient manuscripts
has contributed other fixed chronological points. The earliest manuscript evidence for the exist-
ence of the Prajfiaparamita literature is the fragmentary birchbark manuscript of the Astasa-
hasrika in Gandhari that has been carbon dated to between 47 and 147 CE (Zacchetti 2015, p. 181;
on the text of this manuscript, belonging to the ‘Split collection’, see Falk and Karashima 2012
and 2013). Despite the manuscript transmitting an early version of the text, it has been argued
that this text already shows traces of being the re-elaboration of an earlier version. Other early
manuscript fragments are those of an ancient Sanskrit manuscript of the Astasahasrika, proba-
bly found near Bamiyan and dated, on paleaographical grounds, to the third century (Zacchetti
2015, p. 182).

5 See Falk and Karashima 2013, pp. 106-107 and ff. I thank Martin Delhey for drawing my atten-
tion to this point. The text edited by Falk and Karashima and the relevant bibliographical mate-
rials are available online: <https://www.gandhari.org/a_manuscript.php?catid=CKM0371> (last
accessed: 10/7/2016).

6 Schopen 2010, pp. 43—44.

7 The following is the translation given by Schopen (2010, pp. 44-45), based, according to his
statements, on the Sanskrit text of the Saddharmapundarika of the Gilgit manuscript as in Gnoli
1987, p. 533, plates XV-XVI, fols. 15bj.71-16aj2. Schopen, however, does not reproduce the rele-
vant Sanskrit text, of which I offer here a transcription from the manuscript reproduced in the
above-mentioned plates in brackets are the portions of text that are unreadable in the manu-
script and that I have supplied from the edition; in roman type the letters that are only partly
readable: (fol.135v = plate XVb) ya iwsito dharmmaparyayad amtas$a ekagathaOm api
dharayisyanti vacayisyanti prakasayisyanti sangra<ha>yisyanti likhijeisyanti likhitam canusma-
risyanti kalena ca kalam vyavalokayisyanti . tasmims ca pustake tathagatagauravam utpadayi-
syanti (o) $astre gauravenasatkarisyanti<guru>karisyanti manayisyanti pujayisyamti tam ca
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or will call it to mind when written, will continually gaze at it, will manifest in
regard to that manuscript the reverence due to the Tathagata [...] and will wor-
ship that manuscript with flowers, incense, perfumes, garlands, unguents, ar-
omatic powders, cloths, umbrellas, flags, banners, music, and exclamations of
‘adoration to you’ and cupped hands’. By becoming objects of veneration, texts
and manuscripts of Buddhist Siitras were attributed powers that could also ex-
tend to the protection of the state, starting a pattern that would remain relevant
with the transmission of these texts in Central and East Asia. This is particularly
evident in the case of the Suvarnabhasottamasiitra, whose chapter 4 gives a
prophecy concerning the four great kings who will safeguard the country where
the Sttra is upheld, a passage that was already available in Dharmaksema’s
Chinese translation of 417 CE.®

Early Buddhist literature also features references to the donation of manu-
scripts and writing implements as a meritorious act. Examples collected by Skil-
ling (2014) range from the non-Mahayana Karmavibhanga to long Mahayana
Sttras such as the AksayamatinirdeSa and other scriptures of Mahayana litera-
ture. In the sources that Skilling takes into consideration, the giving of manu-
scripts is always regarded as one of the hallmarks of wisdom. The Karma-
vibhanga, for instance, lists the behaviours that are conducive to ‘great wisdom’
(mahaprajria) as follows:®

Here a certain person is by nature inquisitive. He resorts to wise ascetics and Brahmans,
and avoids ignorant ones. He explains the True Dharma, and criticizes false dharmas. He
promotes the security and confidence of the Dharma-preachers, and applauds those who
say what is beneficial. He avoids those who say what is unbeneficial. He praises right
view, and he blames wrong view. He donates ink, manuscripts, and pens. He does not
drink alcohol [...].

Analogously, the opposite activities are said to lead to false knowledge (duspra-
jfia). Skilling notes the association between the gift of writing materials and the

pustakam puspadhiipagandhamalyajm<vi>lepanacirnaciva<racchatradhvajapatakav>ai<dya-
dibhir namaskara>mjalikarmabhi$ ca piijayis<yant>i.

8 See Ludvik 2007, pp. 152-53, noting that the protective functions of this text are still given
much importance in Japan.

9 This text reproduces, with minor changes, the translation of Skilling 2014, pp. 504-505. For
the Sanskrit text, see Kudo 2004, § 14 p. 68: ihekatyah pariprcchakajatiyobhavati | panditan*
Sramanan* bhahmanan* (20v.4) sevate | du{h}sprajiian* brahmandanparivajayati | saddharma
dipayati | asa «dharmma» vigarhati | dharmabhanakana vaisaradyam varddhaya{m}ti<|> (20v. 5)
hitabhasitanam sadhukaram dadati | asamhibhasinah pariharati | sammyak*drsti varnnayati |
mithyadrsti vigarhati | masipusta(21r.1)ka[llekhlilnipradanani dadati<|>na ca madyam pibati ||.
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figure of the dharmabhanakas, literally ‘preachers of the Dharma’, who are in
fact designated as the recipients of these gifts in the further sources that he
considers. The AksayamatinirdeSa and the related Bodhisattvapitaka, for in-
stance, regard these Dharma-preachers as the donees of four gifts that are said
to contribute to the accumulation of knowledge (*jfidnasambhdra).”® These are
the gifts of birchbark, ink, and manuscripts; the gift of ‘thrones of Dharma’
(*dharmasana); the gifts of wealth, honour, and praise; and the gift of directing
praise toward the Dharma-preachers” —each of which is given ‘in order to make
a comprehensive collection of the Dharma’. In brief, one of the options foresees
that a lay devotee should donate to the dharmabhanakas all that is necessary
for writing down the scriptures and for maintenance of the preachers them-
selves. These considerations run parallel to the passages in the Saiva texts ex-
horting the donation of manuscripts and writing tools to the Saiva teachers and
yogins (see § 2.1). The fact that these Buddhist sources differentiate between
birchbark—used as writing surface®? —and manuscripts might suggest that one
should donate both a completed manuscript as well as the material for produc-
ing a new copy in order to enable the dharmabhanakas to accomplish a ‘collec-
tion of Dharma’ (*dharmasamgraha in the reconstructed Sanskrit). Such in-
structions are mentioned, with only a few variations, in several other Mahayana
scriptures,” as well as in the Ratnavali (v. 3.38), attributed to Nagarjuna (sec-
ond or third century). Some scholars however believe that this may be a work
of uncertain authorship, but in any case written before the sixth century.”* It

10 See Edgerton 1953, p. 580, s.v. sambhara, translating the latter as ‘equipment’ and, in the
case of the expressions bodhisambharo or sambharobodhisattvanam, ‘equipment for (those des-
tined for) enlightenment’, consisting of punya and jfiana.

11 See Skilling 2014, p. 506, for the translation, p. 516 for the Tibetan text, which reproduces
Braarvig 1993, 123.6.

12 Skilling 2014, pp. 511-15, observes that, in these sources, ‘When a writing surface is men-
tioned, it is birchbark’ (p. 511). The extent of the birchbark zone, where manuscripts of this ma-
terial have been found, mostly includes Northwest India, Afghanistan, and Chinese Central Asia.
In order to explain the constant mention of the birchbark as a writing material, Skilling relies on
the reasoning of Salomon, according to whom birchbark was presumably cheap in the past and
therefore widely used; he also recalls the association between the use of birchbark and the writ-
ing down of mantras or protective texts and dharani, to be carried on the body or installed in
stipas (see below).

13 Examples from the Bodhisattvapitaka (Ratnakita no. 12), VinayaviniScaya-upalipariprccha
(Ratnakiita no. 24), Subahu-pariprccha (Ratnakiita no. 26), the Catuskanirharasitra and the
Anavataptanagardajapariprccha are cited in Skilling 2014, pp. 506-508 (translations) and pp.
517-18 (texts).

14 See Vetter 1992, also referred to in Sanderson 2009, p. 103.
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therefore still reflects a relatively early stage of the tradition. Colophons of Bud-
dhist manuscripts, moreover, confirm from an early date that those manu-
scripts had actually been produced as objects of meritorious donations, namely
donations meant to garner religious merit for the donors, who at times were
associated with other people who could benefit from this donation. While more
examples of this will be adduced further on in this study, it is worth mentioning
here two early manuscripts of the Saddharmapundarika, a Mahayana Siitra
that, as observed above, makes several remarks on the importance of its own
written transmission and veneration. One is the colophon of ‘manuscript C’
from the Gilgit collection, which reports the text of the Saddharmapundarika,
(the same manuscript from which we have cited the text in fn. 7). The so-called
‘Gilgit collection’, which was actually found at Naupur (Pakistan), close to
Gilgit, is the only extant collection of Indian manuscripts from early times.”
The surviving colophons show that this manuscript collection, on which more
will be said in § 2.3, was formed mainly between the sixth and seventh century
CE, and that some of its manuscripts were understood as Dharmic gifts (dha-
rmadeya), pious donations made in exchange for religious merits; in certain
instances, the patronage of the local dynasty, the Patola-Sahis, is evident.'* The
colophon of manuscript C of the Saddharmapundarika, which follows the end
of the text, mentions at least 44 people as the donors of this manuscript, most
of whom are laypeople, but also a few monks and senior monks, the latter des-
ignated as mahadharmabhanakas.” As observed by von Hiniiber,® ‘this, then,
is the first time in the history of Indian Buddhism that a group of lay people
venerating the Saddharmapundarikasiitra speaks to us directly’. Another colo-
phon, probably attached to ‘manuscript A’ of the Gilgit Saddharmapundarika,
confirms the same use for this manuscript.” As attested by the proper names,

15 For an exhaustive, updated introduction to the Gilgit manuscripts, see von Hiniiber 2014.

16 The surviving colophons of the Gilgit manuscripts have been studied in von Hiniiber 1980.
In this regard, see also von Hiniiber 2004.

17 The names mentioned in this colophon, which have been studied in von Hiniiber 1980, 2004,
and 2012, seem to refer to a fairly international group of people, including both locals and devo-
tees with an Iranian background. The donation of this manuscript was conceived as a large en-
terprise, as evidenced both by the large number of donors and by the presence of senior monks.
Fourteen of the people mentioned as donors were dead at the time of donation, and consequently
the merits they earned were obtained by transference.

18 Von Hiniiber 2012, p. 56.

19 Von Hiniiber 2012, pp. 58-59. The final colophon of this manuscript, unlike the one of manu-
script C, does not immediately follow the end of the work, but is found on a stray folio without
pagination, so its connection to the manuscript, though likely, is only tentative.
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in both cases some of the lay donors had an Iranian background; scholars figured
that a few of the Buddhist texts popular in Gilgit, like the same Saddharmapunda-
rika or the Samghatasiitra, were also popular in Central Asia, specifically in the
area of Khotan. Paratexts from a Khotanese manuscript of the Saddharmapunda-
rika in fact attest that, also in this area, manuscripts of the Saddharmapundarika
were objects of lay worship and pious donation from a relatively early date, which
in this case can be traced back to the eighth to ninth century.®

Buddhist texts thus attest the practice of donating manuscripts and writing
materials from early times on, directly associating these acts with the circula-
tion of the Dharma and, in the case of some Mahayana texts, with the conduct
of a Bodhisattva. However, the instructions provided in this regard are very
scanty. Moreover, these sources do not seem to provide exhaustive descriptions
as to how the ritual donations should be performed. What emerges clearly from
the above-cited passages, and is confirmed by some of the main Mahayana
Sttras such as the Astasahasrika and the Saddharmapundarika, is the im-
portance of the figure of the dharmabhanaka, whose role in the production and

20 Invon Hiniiber 2014a, the scholar examines the colophons of a manuscript consisting of 396
total folios, which was discovered at the end of the nineteenth century in the proximity of Kho-
tan, then split into different fragments and distributed to different institutions. The bulk of this
manuscript had been bought by the Russian consul in Kashgar, possibly in 1903, and is therefore
known as the ‘Kashgar Manuscript’. The paratexts, written in late Khotanese, were firstly exam-
ined by Emmerich, who noted the Khotanese provenance of this manuscript. The manuscript is
undated; von Hiniiber opts for dating it to the eighth to the early ninth century, as opposed to
Emmerich who, on the basis of the language used in the paratexts, proposed to date it from the
ninth to the tenth century—thus making this manuscript almost a contemporary of the earliest
Nepalese manuscripts of the Saddharmapundarika, which date back to the eleventh century (von
Hiniiber 2014a, p. 137). The principal donor of this manuscript is identified as Jalapufiana, ac-
companied by her husband Jalapufia. Several people are associated with the main sponsors in
this donation, among which the deceased parents of Suviprabha, as well as the two sons and
three daughters of the couple. More family members are mentioned in the final colophon, up to
a total of some 50 people. Information on the donors and the people associated with them in
donating the manuscript is distributed between the fragmentary final colophon and the 18 colo-
phons added at the end of 18 chapters of the work (which counts a total of 28 chapters, so not all
of them were followed by a paratext). The manuscript also seems to have been prepared to fea-
ture paintings, which however were never realized (von Hiniiber 2014a, p. 147). Von Hiniiber
(2014a, pp. 135-36) lists 13 manuscripts or fragments of manuscripts of the Saddharmapundarika
that may have been copied in the area of Khotan, which highlights the popularity of the text in
that region; nevertheless, this Stitra has most likely never been translated into Khotanese (von
Hiniiber 2014a, pp. 147-48). Besides the Kashgar manuscript, two more Saddharmapundarika
manuscripts from Khotan are examined in von Hiniiber 2015, who again on the basis of infor-
mation in the paratexts identifies both as donations of lay devotees.
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dissemination of Mahayana literature has been stressed by several scholars.?
The word bhanaka, literally ‘speaker’, is used in early Buddhist literature to de-
note those professionals who were charged with the recitation and oral trans-
mission of the canon.”? In the context of Mahayana, according to Drewes, who
shares here Shizutami’s view, dharmabhanakas might have been the actual
composers of the early Mahayana literature, and this central role would explain
the high reverence that the texts pay to these figures.”? Buddhist sources often
depict dharmabhanakas as teachers but, although primarily identified with the
activity of teaching orally, textual sources also connect them with the writing
down of texts, which is presented as an equal alternative.”® Dharmabhanakas
are indeed mentioned in the colophons of Buddhist manuscripts, sometimes
even in the function of copyists.” Drewes sees the emergence of the Mahayana
as a ‘textual movement’ promoted by circles of preaching authors and teachers,
whose peripatetic lifestyle helped disseminate the texts; according to this in-
terpretation, the centrality of the text in the emergence of the Mahayana, as
testified by the self-awareness of being part of a ‘new textual revelation’, is the
main drive behind the renewed focus that Mahayana literature puts on textual
practice, including the cultic use of manuscripts.”

The thorny question of the emergence and nature of Mahayana Buddhism
does not fall within the scope of this work, or its author’s specialization. It is

21 Among the most recent studies, see Ludvik 2007 in her survey on the Suvarnabhasottama
(pp. 146-57), Nance 2008, Drewes 2011, and Gummer 2012.

22 On bhanakas in the Pali canon, see Norman 1997, pp. 35-48; considerations on the shift to
the written transmission of the canonical texts, which however did not replace the tradition of
reciting and learning them by heart, are in Norman 1997, pp. 65-79.

23 Drewes 2011, pp. 331-32. On the other hand, von Hiniiber has argued that bhanakas may also
have redacted the Pali nikayas (von Hiniiber 1996, p. 25). In Buddhist sources, the dharma-
bhanakas are said to be regarded as Buddhas, and therefore the devotees are exhorted to provide
them with everything they desire. On the oral transmission of early Mahayana texts, see also
Drewes 2015.

24 See Drewes 2011, p. 339, quoting a passage from the Astasahasrika Prajiaparamita stating
that one should follow the dharmabhanaka ‘until he has this Prajiiaparamita in either mnemic
or book form’ (Wogihara 1932-35, p. 582: yavad asyeyam pajfiaparamita kayagata va bhavisyati
pustakagata va).

25 See Drewes 2011, p. 361, referring among others to one case from Gilgit. Kim (2013, pp. 259—
60) reports that dharmabhanakas are also attested among the copyists of the Buddhist manu-
scripts that she examines, and specifically notes that the manuscripts copied by dharma-
bhanakas stand out for the very distinguished quality of their production and design.

26 See Drewes 2011, p. 362. Here he also stresses that Mahayana texts never show awareness of
the existence of a separate Mahayana institution, because these preaching circles always moved
within traditional Buddhist institutions.
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however important to bear in mind, as a premise to the topics that constitute
the backbone of this work, that the cult of the manuscript promoted in early
Mahayana scriptures is attributed a formative function in the development of
the Mahayana. More specifically, an often cited article written by Schopen
(1975) argues that those passages in early Mahayana literature that encourage
the cult of the book indeed reflect a competition between two cults—that of the
bodily relics of the Buddha deposited in stiipas, and that of the Buddha’s Dha-
rmic body, i.e. the Mahayana texts. Schopen’s interpretation is based on a few
passages from Mahayana texts (such as the already mentioned Vajracchedika,
Astasahasrika, and Saddharmapundarika) in which the place where the scrip-
ture is located, transcribed, venerated, etc. is said, according to his translation,
to ‘become a shrine’ (caityabhiita); in other passages he adduces, the two
cults—that of the stiipa and of the manuscript—are compared to the advantage
of the cult of the manuscript.” According to this interpretation, the cult of man-
uscripts may therefore have been patterned on the cult of the stiipas containing
the earthly relics of the Buddha, though developing as a rejection of that cult,
whose centrality had been maintained by Hirakawa (1974). The difference is
that the cult of the book offered the possibility of ‘making a shrine’ out of any
place on earth where worship takes place, in contrast with the strong geograph-
ical localization of stiipas and their cult. Regardless of one’s interpretation of
these data (see also Vetter 1994), the cult of the manuscript played an important
role in the propagation of the Prajiiaparamita and early Mahayanic literature
and practices.

Schopen’s view was recently opposed by Drewes, who maintains that the
expression caityabhiita is far more likely to be interpreted—as most of the schol-
arly tradition before Schopen had done—as a metaphor (‘like a shrine’); it is
thus meant to underscore the greatness of the practice of manuscript worship
by comparing it to the stiipa.”® As Drewes remarks, there are several passages
in South Asian Buddhist texts in which prominent people are compared to a

27 Schopen 1975, pp. 154-55.

28 Drewes 2007, pp. 104-105. Schopen has replied to this criticism (2010, p. 48) by remarking
that the scholastic tradition spanning from the fifth to the eighth century overwhelmingly opts
for the interpretation that he eventually adopts—that °bhiita at the end of the compound indi-
cates a complete identification, not a mere comparison. He also supports his view on the basis
of Dharmakirti’s assertions regarding a similar compound ending in °bhiita.
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shrine in order to emphasize their importance (without diminishing the im-
portance of the shrine).” In Drewes’s view, the main objective of the caitya-
bhiita expressions, when referring to the copying and veneration of the manu-
scripts, is to promote the use of the latter as a protective measure for private
houses and other places, as the mere presence of the manuscript in its written
form and the veneration paid to it would have turned these places into sacred
locations. He thus argues that the other, similar expressions on which Schopen
had based his deductions also needed to be understood as hyperbolic state-
ments;* considering that the cult of the stiipa is in no way belittled by Maha-
yana texts, and how scarce the archaeological evidence for the practice of en-
shrining entire manuscripts of Mahayana Siitras, Drewes concludes that the
veneration of texts, while important, was neither an innovation of the
Mahayana® nor the foundation of a new cultic practice to the detriment of the

29 Drewes 2007, pp. 105-107. There are, for instance, many caitya comparisons in the stories of
the Buddha's conception, in which his future mother Maya is repeatedly compared to a shrine;
see Drewes 2007, p. 107, referring to the Mahavastu, the Nidanakatha, and the Lalitavistara.

30 The reference here is to the passages in which the place where the Siitra is worshipped is
equated with a bodhimanda, where the Buddha achieved awakening (see, for instance,
Astasahasrika in Wogihara 1932-35, pp. 205-207), as well as to the Saddharmapundarika pas-
sages stating that one should build a stiipa wherever the Siitra is read, memorized, written down,
etc. (Wogihara and Tsuchida 1934-35, pp. 290-91 and 330-31). In this regard, Drewes argues
(2007, pp. 122-23) that this statement cannot be taken literally because the foot of a tree or a
monastic cell, which are very unlikely locations for the building of a stiipa, are also among the
places mentioned in the Saddharmapundarika.

31 Note that this view is in open disagreement with the arguments of Veidlinger 2006 and 2007,
according to whom the reverential attitude towards writing and manuscripts promoted in the
literature of the Mahayana and actively supported by laypeople also inspired the emergence of
an analogous tendency in non-canonical Pali literature. Veidlinger notes that early generations
of Theravada Buddhists, those responsible for composing the Pali canon, did not intimate any
knowledge of the cultic or apotropaic function of the manuscripts of scriptures. Although one
should be careful not to read a general tendency in what is simply an argumentum ex silentio,
Veidlinger shows that only in the twelfth-century sub-commentarial period, coinciding with the
unification of the Buddhist sarigha in Sri Lanka, do we find more instructions on the cultic status
of the Pali texts, at times also confirmed by archaeological findings. Examples of this can be
drawn from all the three regions that have served as the homeland for the production of Buddhist
Pali literature until the nineteenth century, namely Sri Lanka, Burma, and Thailand. Sections of
the Mahavamsa composed after the thirteenth century tell stories of Sri Lankan kings worship-
ping Buddhist scriptures (Veidlinger 2006, p. 417). Another significant case is that of the ca. sev-
enteenth-century Burmese Gandhavamsa which, in the style of Mahayana Sttras, ends with
verses praising the meritoriousness of producing manuscripts of scriptures, which are said to be
even more important than the images of the Buddha (Veidlinger 2006, p. 425). A 1536 Thai in-
scription from Wat Khema in Sukhodaya attests that lay devotees gave gifts for the preservation
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stipa cult.”

Turning to the archaeological evidence, Drewes specifically remarks on the
scarcity of evidence for whole manuscripts® or portions of manuscripts of
Mahayana Siitras enshrined in the stiipas, with the exception of the Dharani-
stitras. On the contrary, the practice of depositing fragments of texts or formu-
las in stiipas as votive offerings is well attested. Based on the belief that the
teachings of the Buddha are one of his ‘body’ (dharmakaya), fragments of Bud-
dhist scriptures or objects inscribed with protective formulas have in fact been
deposited as relics into stijpas and images in areas of Buddhist influence, not
only in India but also in Tibet and East Asia.** Bentor has showed that such a
practice, very popular in Tibetan Buddhism, originated in India and is attested
in early Buddhist Sitras such as the *Pratyutpannabuddhasammukhavasthi-
tasamadhi (13.8-9), in a passage that is also found in early Chinese translations
of the text from the third century.”® In many cases, however, it is not manu-
scripts containing entire texts that are deposited into stilpas and images, but
small pieces of scriptures, the most common being the Dharanisiitras, Buddhist
texts made of protective formulas (dharani), which were already being pro-
duced in the first half of the first millennium; the Dharanisiitras themselves of-
fer the possibility of placing either the entire text or just the mantras contained

of the Mahavessantara manuscript, and that this was made a focus of worship (piija) by having
a copy of the text made (Veidlinger 2006, p. 428). In Veidlinger’s analysis, this late concern with
the veneration of the scriptures and the ritualization of their production developed only as a
consequence of Mahayana Buddhist influence, whose presence is amply attested in all of the
above mentioned regions. Moreover, there is substantial iconographic evidence that both Sri
Lanka and Burma in the era of Pagan were influenced by the Pala art which, as proved by Kin-
nard 1999 and Kim 2013, was deeply informed by the notion of making the cultic value of manu-
scripts equal to that of divine icons. One example mentioned by Veidlinger and particularly per-
tinent to the aim of this study is the unearthing, in the area of the Irrawady river in Burma, of
statues representing AvalokiteSvara, on which the Bodhisattva is depicted as holding a manu-
script in one of his hands (Veidlinger 2006, pp. 432-33). A similar Avalokite$vara holding a man-
uscript has also been found in the area of Dvaravati, in modern-day Thailand (Veidlinger 2006,
p. 438).

32 Drewes 2007, pp. 133-36.

33 With the sole exception of the Bower manuscripts, for which see below and Drewes 2007, p.
130. Here Drewes argues that in ‘all other cases in which manuscripts have reportedly been found
in stiipas in South or Central Asia, either this identification seems to be incorrect or the contents
of the manuscripts are unknown’, discussing the evidence in fn. 42.

34 For a study of this phenomenon, I refer the reader to Bentor 1995.

35 Bentor 1995, p. 251.
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in them inside stipas and images of the Buddha.*® The power of some texts is
believed to be transmitted to the supports on which they are inscribed, which
do not necessarily correspond to manuscripts. For instance, a very popular text
all across Asia that is found inscribed on artifacts and deposited in many Bud-
dhist sites is a single verse that has now become famous as the epitome of the
Buddha’s teachings on the dependent origination or on the four truths of the
nobles:¥ since at least the second century, this verse has been recorded in rel-
iquary inscriptions or incised on clay seals as an alternative to depositing bod-
ily relics of the Buddha.*® Moreover, there are countless occurrences of this
verse in the colophons of Buddhist manuscripts in various languages. An ex-
ceptional case of an entire manuscript found enshrined in a stiipa is the so-
called Bower manuscript, at least according to the information provided by
Hamilton Bower, who bought the manuscript in 1890.* Written on birchbark,
probably in the first half of the sixth century, the manuscript contains the
Mahamayiiri, one of the texts of the Paficaraksa (see below), along with several
other protective dharanis.

Thus, the pan-Buddhist emergence of an early literature of ‘protective texts’
(raksa)—characterized by a certain phraseology (including frequent invoca-
tions to protective beings, fixed clauses, protective mantras, and so on) and in-
tended to be recited for apotropaic reasons—is connected to these archaeologi-
cal findings.*® However, the protective powers held by these texts were quickly

36 For considerations on the term dharani and its understanding in the context of Mahayana
Buddhism, as well as the scholarship on it, see Davidson 2009 and 2014, Hidas 2015; observa-
tions on the topic, especially regarding the interrelationships between mantras and dharanis,
are also in Skilling 1992, pp. 150-58.

37 Boucher 1991, p. 11: ‘Those dharmas which arise from a cause, the Tathagata has declared
their cause. And that which is the cessation of them, thus the great renunciant has taught’; ye
dharma hetuprabhava hetum tesam tathagato hy avadat | tesam ca yo nirodha evamvadi
mahasramanah ||.

38 For a survey of the attestations, see Boucher 1991, p. 4.

39 On the Bower manuscript, see Hoernle 1893-1912; a brief outline is also given by Drewes
2007, p. 130.

40 Onthis topic, see Skilling 1992, who applies to this literature the term raksa, since this occurs
both in Sanskrit and in Pali sources (in the equivalent rakkha); the emergence of this category of
texts, which as he specifies is rather pan-Indian (see § 1.2 for more insights into the non-Buddhist
sources), reflects a focus on the presence of the Buddha and a need for his protection that is well
expressed in early literature and art (Skilling 1992, pp. 110-13). The classes of texts that Skilling
includes into this discussion are (1992, p. 113): 1) the paritta of the Theravadins; 2) the
Mahasttras of the Malasarvastivadins; 3) the svasti-, svastyayana-, margala-gathas; and 4) the
texts of some of the Paricaraksa collections, though he admits that these categories are often
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transferred to the manuscripts (or any other support) onto which the texts were
copied, as testified by one of the most popular collections of protective Bud-
dhist works, the ‘Five Protections’ (Paricaraksa). This collection of five early
Sanskrit works* is well known in India, Nepal, and Tibet, and it consists of
purely protective texts, uniquely devoted to explicating their own apotropaic
functions, thus providing the user with various protective formulas. Each of
these texts eventually become associated over time with a female deity who is
believed to protect the devotees against specific diseases and personal misfor-
tunes.*” These texts, while praising their own powers, explicitly require assem-
bling amulets with the mantras they teach: the Mahapratisara, for instance, in-
structs the devotees to paint an amulet with its dharanis and to wear it on the
neck or on the arm, or to put it in a flagstaff over a caitya. Amulets bearing the
protective formulas given by the Parficaraksa have been attested in archaeolog-
ical findings.® After all, the word pratisara itself has meant ‘amulet’ since its

overlapping. The specific phraseology of these texts is dealt with on pp. 144-58. As for the his-
torical background, Skilling suggests, ‘the heyday of the raksa movement was from the second
century B.C. to the third century A.D.’, according to textual and archaeological evidence (Skilling
1992, p. 164). Buddhist ‘protective’ literature has been recently reconsidered by Strauch (2014a)
in the light of the evidence of an early Gandhari text preserved in a manuscript of the Bajaur
collection.

41 Skilling 1992, pp. 138—-44. Note that Skilling observes that it would be more correct to speak
of the collection in the plural, as there are two different collections, one in Sanskrit and the other
one in Tibetan, which only share three out of five texts (1992, p. 138). Referring to one of the texts
of the Sanskrit collection, the Mahapratisaramahavidyarajni, Hidas (2012, p. 9) observes that the
earliest Chinese translation was made in 693 CE and the Gilgit manuscripts of the text date to the
early seventh century. These are terminus ante quem for the emergence of this text at least in the
late sixth century, although it can be assumed that earlier layers were already extant in the fifth
century (Hidas 2012, p. 21 and fn. 4).

42 The five deities are Mahapratisara, Mahasahasrapramardani, Mahamayri, Mahasitavati,
and Mahamantranusarini. However, as Hidas observes in his introduction to the critical edition
seem to be primary: although the text contains a few invocations addressed to a feminine pro-
noun, it does not expand much on the topic, focusing rather on the powers of the text itself and
that of its mantras. The stress on the deity and the consequent deification of the text might there-
fore have become strengthened after its composition and during the first transmission of the text.
This feature had however become so entrenched that it contributed to the development of the
well defined iconography that is exemplified in the illustrated multiple-text manuscripts of the
Paricaraksa.

43 Hidas notes that more than 20 printed or painted amulets inscribed with Sanskrit dharanis
and mantras of the Mahapratisaramahavidyarajfi have been found in Central Asia (Hidas 2012,
p. 7 and fn. 4; these paper or silk talismans are written in Siddham script, a few also with Chinese
characters). No talismans survive from South Asia, but Hidas states that he has witnessed the
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earliest attestations in the Atharvaveda, where it is used to denote either a ‘pro-
tective thread’ or a ‘magical formula’.*

As pointed out in the Introduction, manuscripts of the Paricaraksa are still
used for worship and public readings among the Newar Buddhists of Nepal, just
like the manuscripts of the Astasahasrika Prajfiaparamita. The Paficaraksa
must have entered the ritual practice rather early, aided by the apotropaic func-
tions and talismanic uses of its manuscripts and by the progressive association
of the works with specific deities. Their use for ritual donations is attested by
the Gilgit manuscripts, whose colophons report the names of the donors who
sought protection through the transcription and offering of these manu-
scripts;* further evidence for the practice is the increased production of illus-
trated multiple-text manuscripts in eastern India and Nepal, where the
Paricaraksa had become one of the most popular texts for illustration from the
eleventh century onward (see below). The establishment of a precise iconogra-
phy of the five deities, which were portrayed in the manuscripts, testifies that
the process of the text’s deification had favoured its cultic use, as also in the
case of the Prajfiaparamita.“

The field of visual art has made an enormous contribution to the study of
the presence and relevance of manuscripts in the Buddhist cult, both by ena-
bling us to confirm (or disprove) some of the allegations made in the written
sources, and by providing a general historical background for these practices.
This study has taken two main directions: on the one hand, the critical analysis
of the decorative programs of the manuscripts and their wooden covers, when
available; on the other, identifying the representations of manuscripts and un-
derstanding them in the context of iconographic art. As regards the first line of

production of such amulets in Nepal (2012 p. 7, fn. 5). Amulets of this text were produced in
Southeast Asia up to the Philippines, with the earliest attested in ninth-century Java, while east-
ern India and Nepal attest to the production of a great number of manuscripts of this text, which
in the case of Nepal is copied until the twentieth century (Hidas 2012, p. 8).

44 Hidas 2012, p. 22.

45 See von Hiniiber 2014, pp. 80-81 and fn. 13, with further bibliography on the topic. Here (p.
81 and fn. 15) von Hiniiber also observes that in two manuscripts of the Mahapratisaravidyarajtit
(nos. 6 and 15) the names of the donors are written by a hand that is clearly different from that
of the scribe, a sign that these manuscripts were also prefabricated and the names of the pur-
chasers added later. As further proof, the Gilgit collection also contains the example of a manu-
script in which the names of the donors are left blank (von Hiniiber 2014, p. 80 fn. 14).

46 For a study of the development of an iconographic program in the Paficaraksa manuscripts,
and its connection with their use as objects of worship and donation, see especially Kim 2010
and 2013.
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study, scholars have assumed a direct connection between the emergence of
the practice of decorating manuscripts and manuscript covers and the use of
the same as objects of ritualized devotion,” also due to the link between fig-
uration and worship in Indian art. Such observation have already been made
by Pal (1978), who noticed the absence of a direct relationship between texts
and images in illuminated manuscripts from Nepal—a trend that is only at-
tested from the eleventh century—and surmised that this happened because
manuscripts (and, as a consequence, the images they hosted) were used as cul-
tic objects and pious gifts, just like icons of the gods.*® According to this view,
the aim of the images depicted on manuscripts or on their covers is not to illus-
trate the text, but rather to function as a support to worship. Moreover, Pal em-
phasizes the protective function that images might have played towards the
hosting manuscripts, and the role that their donation to Buddhist and Hindu
monasteries might have had in boosting the production of such illuminated
manuscripts.

The Gilgit manuscripts offer another case study in which the colophon in-
formation can also be assessed in the global context of the manuscripts and the
iconographic program of their covers. Klimburg-Salter studied the paintings on
two of the extant wooden covers of the manuscripts from Gilgit, the earliest sur-
viving covers associated with Indian manuscripts; she concluded that with the
production of these items, ‘a change took place in the concept of the book so
that books were not seen merely as a media for the conveyance of information
but, for some reason or reasons yet unclear, began to be conceived of as objects
worthy of beautification’® Given how little manuscript evidence from Indian
cultural areas dates from a time prior or contemporary to the formation of the

47 The earliest surviving illustrated manuscript from South Asia was produced in eastern India
and is dated to 983 CE (G 4713, Asiatic Society of Bengal), corresponding to Mahipala’s sixth
regnal year (see Kim 2013, p. 46). The practice of illustrating manuscripts was practiced in China
already in the ninth century, as shown at Dunhuang; as observed by Kim (ib.), there is even ear-
lier evidence from Korea (eighth century). It is possible that this use reached India via trade
routes through Gilgit and Kashmir. Pal proposes that the Buddhist practice of illustrating man-
uscripts might have originated in Central Asia after interactions with the Christian communities
(Pal and Meech-Pekarik 1988, p. 11), although Kim (2013, p. 47) remarks that the style of manu-
script illustration in South Asia is so peculiar that it is necessary to stress the multi-directionality
of this influence.

48 Pal 1978, p. 37

49 Klimburg-Salter 1990, p. 817. The two pairs of covers that she examines are identified as
MSC1 and MSC2.
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Gilgit collection, we should temper Klimburg-Salter’s statements about the in-
novation that these particular manuscripts represented in the history of Indian
manuscripts. However, it is undeniable that they may represent one of the ear-
liest incontrovertible pieces of material evidence for the ritual use of manu-
scripts in areas of Indian culture. As for the iconographic program of the covers,
Klimburg-Salter observes that those from Gilgit, representing Buddhas and Bo-
dhisattvas with kneeling figures at their feet, are different from the ones pro-
duced later on during the Pala period with regard to composition, subject mat-
ter, and style.”® The main difference lies in the orientation of the paintings,
which in Gilgit are vertical rather than horizontal, parallel to the orientation of
the script, the space sometimes divided into panels, which was to be the most
prolific decorative style in India and Nepal. These and other features of the sub-
jects portrayed on the covers allowed to assimilate them into the art of Central
Asia, where vertical panels (both on cloth and wood) representing the Buddha
or the Bodhisattvas, in some cases with donors kneeling at their feet, are pop-
ular items, sometimes even used as manuscript covers or votive offerings them-
selves.”® This could explain the origin of the manuscript covers of the Gilgit
manuscripts, whose production was most likely not contemporary with the
manuscripts themselves, but in any case occurred no later than the eighth cen-
tury.

Further textual and archaeological clues that seem to suggest a ritual use
for the manuscripts of the Gilgit collection—or, more precisely, that the collec-
tion might have emerged due to the religious function attributed to its sam-
ples—are analyzed below, where the evidence will be compared with the in-
structions given in this regard by the almost contemporary Saiva work
Sivadharmottara (see § 2.3). It is now worth observing, however, that the hy-
pothesis of attributing a ritual function to manuscripts has been brought forth
in order to explain the formation of some of the main collections of early Indian
manuscripts, even though the idea is ultimately not considered tenable for all
of them. That manuscripts had been used for the performance of a ritual is what
Salomon had proposed in his study of the British Library birchbark fragmentary
scrolls of Gandhari Buddhist texts in Kharosthi script (1999), which notably
have been found in the original pots in which they had been buried a long time
before, presumably in stiipa sites. According to Salomon’s first interpretation,

50 Klimburg-Salter 1990, p. 819.
51 Klimburg-Salter 1990, p. 825.
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the British Library scrolls represented a ritual burial for old, ‘dead’ manu-
scripts, which would have formed a sort of ‘Buddhist genizah’.* The main ar-
guments for this explanation were the donative inscriptions found on some of
the pots, resembling those recording the ritual dedication of relics and stiipas;
and the study of the scribal notations found on the manuscripts, which Salo-
mon had initially interpreted as indications that a new copy of those manu-
scripts had been produced, and the old ones were set to be discarded. This the-
ory has recently been revised by the same scholar (2009) on the basis of
alternative interpretations of the scribal notations on the manuscripts, and on
account of new findings, especially those concerning the Senior collection.”
This is another collection of early Buddhist birchbark scrolls and scroll frag-
ments from Gandhara that was interred inside inscribed water jars, but has the
unique feature that its manuscripts, unlike those of the British Library collec-
tion and of the other big groups of Gandharan manuscripts—the Bajaur collec-
tion and the Schgyen Buddhist collection® —are a uniform set of Buddhist
Stitras, all written by the same scribe. The Senior collection has thus been in-
terpreted as a ‘commissioned collection’,” with some of the manuscripts being
brand-new at the time of their interment: on account of these findings, the hy-
pothesis now formulated by Salomon for interpreting the four major collections
of Gandharan manuscripts is that they were all ritually interred or ‘buried’ in
funerary monuments as Dharmic relics, rather than as a form of ritual disposal
or genizah.*

Another early collection of Gandharan manuscripts for which similar hy-
potheses have been considered is the recently discovered Bajaur collection,
named after the Bajaur Agency of Pakistan, near the Afghan border.”” This col-
lection of birchbark fragments of Buddhist works written in Kharosthi script
was reportedly not found in pots, but in a stone chamber of a Buddhist monas-
tery measuring about a half-meter in diameter. According to Strauch,*® the Ba-
jaur manuscripts were not ritually interred as proposed by Salomon, but rather
stored in a room within the precinct of a Buddhist monastery, in a part of the

52 Salomon 1999, pp. 81-84.

53 On the Senior collection, see Salomon 2003 and Allon 2007.

54 On the Schgyen Buddhist collection, see the official webpage: <http://www.schoyencollec-
tion.com/special-collections-introduction/buddhism-collection>. Last accessed: 7/6/2016.

55 Allon 2007, p. 4.

56 Salomon 2009, p. 29.

57 For an introduction on this collection, see Strauch 2008.

58 Strauch 2014, pp. 467-68.
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library functioning as a genizah—thus in compliance with the first interpreta-
tion given in Salomon 1999—where the worn-out texts, stored in stone caskets,
would still remain within the reach of the monks. Moreover, upon reviewing
the archaeological evidence for the instances of water pots deposited in
stiipas as manuscript-bearing reliquaries, Strauch finds that none of it can be
considered definitive; the only data borne out by the sparse archaeological re-
ports were that manuscripts were indeed contained in reliquaries, but only in
the shape of tiny fragments used with apotropaic functions. These fragments
were inserted not only in reliquaries but also in the hands of the Buddha stat-
ues, in the walls, pressed into or inscribed in clay or metal and in various other
contexts, not as whole texts preserved in jars.”” Therefore, this makes him
doubt that the British Library collection could indeed also be interpreted as a
ritual deposit of manuscripts in a stiipa, as Salomon suggests. According to this
view, the only collection that could rightly be regarded as such is the Senior
collection, due to the peculiar features that distinguish it from the other three
collections of Gandharan materials.

A focus on the iconography of illustrated Buddhist manuscripts has charac-
terized the recent studies of Kim (2013). The bulk of her study consists of the
analysis of a selection of illustrated Buddhist manuscripts from northeastern
India, on the basis of which she attempts to extrapolate data concerning the
social history of the cult of the manuscript within the ritual practice of medieval
Buddhism. Kim identifies the earliest iconographic attestations of the cultic use
of manuscripts in the sixth- to seventh-century Ellora caves 6 and 10, in panels
representing the goddess Mahamayiiri, one of the ‘Five Protections’:®° in a cor-
ner, at the feet of the goddess, these panels depict a monk in front of a manu-
script lying on a book stand; the monk is apparently intent on reciting or (in the
case of cave 6) possibly worshipping the manuscript. According to one theory
on the panel, the goddess seems to generate from a corner of the manuscript.
Although the possibility of reading these images as representations of the cultic
use of manuscripts is subject to interpretation, the connection established be-
tween Mahamayiiri and a manuscript that is being worshipped or recited recalls
the apotropaic agency attributed to the texts of the Paficaraksa, and reconnects
their power to the materiality of the manuscript. Kim also draws attention to a
representation that can certainly be identified with a scene of manuscript cult
on the base of a statue of the goddess Prajiiaparamita from Mangalpur (Orissa),

59 Strauch 2014, pp. 473-74.
60 Kim 2013, pp. 24-28, fig. 1-1.
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dated to the eleventh century:® this relief represents a manuscript lying on a
stand together with flowers and flanked by a group of worshippers with their
hands folded. Kim observes that the man in the first row seems to be endowed
with the same iconographic features that are typical of kings, while the women
behind him might be members of his family. Other elements of this panel are
the officiating monk and the food offerings for the manuscript. The context of
this panel is that of the cult of the Buddhist goddess Prajiaparamita, her posi-
tion corresponding exactly to that of the manuscript depicted on the base of her
statue. Orissa is homeland to several other depictions of scenes of manuscript
worship, always found on the bases of statues representing a Buddhist subject.
Kinnard (1999) mentions three such representations, ranging from the ninth to
the eleventh century, found on panels at the bottom of Buddha statues in the
‘gesture of touching the ground’ (bhiimisparSamudra): here the manuscript is
constantly depicted on an altar pedestal, flanked by kneeling devotees making
offerings or folding their hands in the arfijali gesture.®* More samples of this
iconographic motif are identified by Kinnard in areas belonging to the cultural
milieu of the Pala kingdom of northeastern India: several of them come from
Bodhgaya, traditionally identified as the place where the Buddha achieved his
awakening, like an image of Tara and one of Sakyamuni now preserved in the
Bangladesh National Museum, each of whose bases depict manuscripts set on
pedestals and being venerated.® Kinnard hypothesizes that the function of
these depictions may be to represent wisdom (prajfia) as supporting and en-
souling the Dharma of the Buddha; alternatively, these panels may have had a
‘mimetic’ function, exhorting and teaching veneration towards Buddhist scrip-
tures. Kinnard reads these depictions of manuscript worship within the broader
context of the sponsorship of the Palas, under which we observe a re-emer-
gence of interest in the Prajiiaparamita from the eighth century, with the com-
position of Haribhadra’s commentary on the Astasahasrika, the Abhisama-
yalamkaraloka Prajiiaparamitavyakhya.® This would also have allowed a
growth in the popularity of the ‘self-referential’ cult of the manuscripts that was
implicit in these texts and, Kinnard observes, the creation of a new ‘field’ of

61 Kim 2013, pp. 33-36, fig. 1-4; see also Donaldson 2001, vol. 1, pp. 279-82.

62 The panels described by Kinnard 1999 (chapter 6) are: a ninth-century panel from a Buddha
statue from Kiching, Orissa (Kinnard 1999, fig. 12); another image, again on the base of a Buddha
statue, from Chandaur, Orissa (fig. 13, eleventh century), as well as one from Ratnagiri (Orissa),
now in the Patna museum (chapter 6, fn. 75).

63 These are figs. 14 and 15 in Kinnard 1999.

64 For an outlook on the most relevant commentaries of the Astasahasrika—among which
Haribhadra’s is considered ‘the most important Indian commentary’—see Zacchetti 2015, p. 183.
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devotion that elevates Prajiaparamita to the rank of a deity and worships her
like the Buddha, while manuscripts are at the same time introduced into the
field of visual culture by being represented in sculptures.® This is also evi-
denced by the emergence of the iconography of the goddess Prajfiaparamita,
attested from the ninth century, which embodies the notion of wisdom by
means of iconographic features such as the ‘gesture of the setting in motion of
the Dharma wheel’ (dharmacakrapravartanamudra), recalling the Buddha’s
first sermon at Sarnath, and the manuscript, often represented atop lotus flow-
ers.®® The manuscript, as observed by Kinnard, is part of the iconography of
several other contemporary representations of Buddhist deities and Bodhisa-
ttvas,® which leads him to stress that a new cultic focus is placed on the notion
of wisdom, which enters the visual culture through all these iconographic
means that allow the devotee to partake of the salvific wisdom of the Buddha.%

Kim bases such findings on the interpretation given by Kinnard, and
stresses the role played by this renewed interest in the Prajfiaparamita litera-
ture recorded from the eighth and ninth century under the sponsorship of the
Palas as a boost for the cult of the manuscript. In Kim’s analysis, crucial evi-
dence is represented by the growth in the production of illustrated Buddhist
manuscripts in northeastern India and Nepal in the eleventh and thirteenth
century, respectively.®” The most popular texts for illustration in this area were
the Prajfiaparamita, the Paficaraksa, and the Karandavyiiha. This phenomenon
would have been variously motivated by the meritoriousness associated with
the production of preciously illustrated manuscripts, and by the iconic status
of the latter, causing the cult of the manuscript to become a significant topic in
the eastern regions of Magadha, Gauda, and Varendra, connected to Nepal and

65 On this topic, see Kinnard 1999, chapter 5.

66 Although it is impossible to establish an ‘Ur-image’, and a reference to the offerings made to
Prajiiaparamita in the text of the Buddhist monk Faxian (fifth century) has been taken as a hint
of the existence of Prajidparamita statues in the fifth century, Kinnard notes that no surviving
images of the Prajiaparamita can be dated with certainty any earlier than the ninth century (see
Kinnard 1999, chapter 5). The preponderance of the surviving images are small bronzes from the
tenth century.

67 In this regard, see his analysis of Cunda, as well as the already mentioned Tara and Mafijusri
(Kinnard 1999, chapters 5 and 6), the latter usually being identified with wisdom; Kinnard ob-
serves (1999, chapter 6) that the Bodhisattva AvalokiteSvara, though being primarily associated
with compassion (karuna), is also depicted along with the manuscript in some instances.

68 Kinnard 1999, chapter 6.

69 Kim 2013, p. 47.
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thus to Central Asia through a network of commercial ties.”” These deductions
are supported by a study of the iconographic program of a few manuscripts pro-
duced in said areas and the interplay between iconography, text, and object,”
along with the readings of the colophons. What emerges from the selected sam-
ples that Kim examines is that these illustrated manuscripts were indeed ob-
jects of donations that were supposed to confer spiritual benefits on the donors;
among the latter, a few were monks, while the lion’s share was represented by
laypeople, both women of higher rank, amounting to some 50% of the donors
in the eleventh century, and laymen identifying themselves as Mahayanist lay
practitioners (upasaka), who emerged as a dominant group among donors from
the twelfth century onward.”

On account of the evidence we are provided with, it can thus be considered
very likely that the cultic use of manuscripts may have been popularized in the
first place by early Buddhist texts and scriptures, and then became relevant un-
der the Palas and the contemporary ruling elites of Nepal, thus triggering the
production of some of the most precious manuscripts that have survived from
that cultural area until present day. Still, and also in consideration of the fact
that the availability of manuscript evidence for certain periods of history rather
than others is often due to reasons of preservation and climate, it would be
highly misleading to try to explain the phenomenon of the use of manuscripts
as cultic objects as a purely Buddhist thing. The Palas have certainly been de-
fined as ‘the most robustly Buddhist of all the dynasties’ in the sixth to the
twelfth century,” and ‘the most liberal patrons of Buddhist institutions in early

70 Kim 2013, pp. 9, 16, 37-38. Kim further notes (2013, p. 49) a possible connection between the
increase in the production of illustrated Buddhist manuscripts in Nepal and the beginning of
phyi dar, the second introduction of Buddhism in Tibet (960-1400 CE): a heightened demand for
Sanskrit manuscripts in Tibet could be the cause for the thriving of scriptoria in Bengal and Bi-
har, which offered fertile ground for the cult of the book.

71 She identifies four main types of illustrated Buddhist manuscripts (see Kim 2013, pp. 54-60
for an introduction, then p. 73ff. for an in-depth analysis of the four classes): manuscripts de-
picting the episodes of Buddha’s life, representing his enlightenment and being thus compara-
ble to stiipas (type A); manuscripts representing holy sites of pilgrimage in Asia, a trend started
in the eleventh century in Nepal (type B); images reflecting and symbolizing the text and used
to index it, a scheme that became popular by the beginning of the twelfth century in Nepal, and
was soon chosen as the most popular way to illustrate a Buddhist manuscript (type C); manu-
scripts that equal tridimensional mandalas through the images of tantric deities, which marks
the culmination of the Buddhist book cult in eastern India in the fourteenth century (type D).

72 For the social implications of this study, see Kim 2013, pp. 213-70.

73 Sanderson 2009, p. 87. Most of the kings of this dynasty were described in their inscriptions
as paramasaugata, ‘extremely devoted to the Sugata (scil. the Buddha)’.
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Medieval India’;’* Mahayana Buddhism, especially its tantric branches, had
grown tremendously under the Pala emperors who, as is well-known, had also
undertaken the endeavour of promoting the construction of what would be-
come the celebrated Buddhist monasteries and centres of Buddhist learning of
eastern India.” At the same time, it has been shown that this did not prevent a
parallel growth of Saivism, nor ousted its presence in the same areas, which
were also heavily influenced by Saktism. The interplay with Saivism and more
generally with the devotional currents that found their expression in the
Puranas cannot be overlooked if we want to account for this phenomenon be-
yond the context of manuscript production under the Palas. Before wealthy
sponsors of the eleventh and twelfth century, under the reign of the Pala em-
perors, expressed their religious devotion and social rank by ordering and pur-
chasing expensive manuscripts of Buddhist scriptures—some of which have
reached us—the bond between lay devotion and the sponsorship of the produc-
tion, worship, and donation of manuscripts had taken on enormous importance
also for Brahmanical scriptures for the laity, which circulated side by side with
Buddhist literature. Above all, this topic had gained centrality in a lay Saiva
scripture called Sivadharmottara, whose composition can possibly be placed in
northern India in the seventh century, and which enjoyed great popularity in
some cases until modern times, as shown by the numerous parallels and bor-
rowings from this text found in Sanskrit literature throughout India (see § 1.3).
At the same time, this text, and the collection to which it ended up belonging,
is amply attested in Nepal starting possibly from the ninth century, and with
more regularity from the eleventh. Further manuscript evidence is attested in
different parts of India later on (see § 1.3). Even if we want to hypothesize that
the cultic focus that Brahmanical texts placed on the materiality of the scrip-
tures may initially have derived from a rival interplay with its Buddhist coun-
terpart, the topics concerning the use of manuscripts in religious contexts can-
not just be reduced to the Prajfiaparamita literature and its dissemination, but
must also be assessed on account of the popularity that rituals of manuscripts
had gained in the scriptures and religious practice of the Brahmins, to which it
is now time to shift our attention.

74 Sanderson 2009, p. 108.
75 For a detailed account of the historical sources on these royal monasteries, see Sanderson
2009, pp. 88-107.
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1.2 Rituals of Power and Knowledge in Brahmanism

Just like the Mahayana Siitras, the medieval Puranas, religious literature for
uninitiated devotees of the Hindu gods, contain several references to the wor-
ship and donation of the manuscripts of scriptures, as well as to the apotropaic
and magical powers attributed to them. On the one hand, these texts connect
the rites of donation and public reading from a manuscript to the strategy of
self-promotion of the texts and the system of beliefs expressed in them. The
method adopted by the Puranas chiefly consists of extolling the wondrous pow-
ers of their texts in order to encourage their circulation, analogous to what hap-
pens in Buddhist scriptural literature. This gave rise to the composition of eu-
logistic sections called Srutiphala, dealing with the ‘fruits of hearing’ the
recitation of the Puranas: these are paragraphs, usually placed at the beginning
or end of a work or section of a work, which list the grand fruits bestowed on
the devotees by merely listening to that specific text, or by meditating upon it.
The Sivapurana, for instance, devotes all of its first seven chapters to praising
its own qualities and urging the listening of its teachings, namely by singling
out a huge number of the text’s properties and the various mundane and ultra-
mundane rewards promised to devotees, and by illustrating all this with exem-
plary stories.” The text concisely explains where these powers come from, as it
states,” ‘For this supreme Sivapurana, the foremost treatise, has to be known
as the form (riipa) of Siva on earth, and therefore has to be revered in all possi-
ble ways’. The idea that the text shares the same nature of the deity to which it
is dedicated (and by which it was originally taught)”® underlies the textual and
material attestations of the practice of the cult of manuscripts in Brahmanical
sources, and is eventually what is believed to confer the protective and magical
powers attributed to these texts and their manuscripts. Moreover, despite the
fact that there are cases in which the text is praised over its material embodi-
ment—like that of the Sivapurana, for instance, where the stress is rather on the
hearing of the text—the Srutiphala sections also contain frequent references to
the manuscripts of the texts as holding the same apotropaic powers: they must

76 On this text and its wondrous powers, see Brown 1986, p. 75. Brown (ib., fn. 27) calls attention
to the story of the redemption of the wicked Vidunga through listening to the Sivapurana, and
compares this to a similar story found in the Padmapurana (Uttarakhanda, 193-98), this time in
praise of the Bhagavatapurana having been listened to.

77 Sivapurana 1.10: etac chivapuranam hi paramam $astram uttamam | $ivariipam ksitau jiieyam
sevaniyam ca sarvatha || 10.

78 On the notion of the identification of text and gods in Puranas, see references from the
Padmapurana and the Agnipurana given by Brown 1986, pp. 81-83.
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therefore be written down, worshipped, donated, and used for recitation. A fur-
ther example is that of the Devibhagavatapurana, a Bengali Mahapurana that
in one of its last chapters (12.14) endorses the circulation of the Devibhagavata-
purana itself both by exhorting worshippers to read it and listen to it, and by
giving instructions for writing down the text and donating its manuscripts.”
The idea that the texts and their manuscripts could protect those who showed
devotion towards them gave rise to the practice of using these as amulets. It is
attested both by the production of small manuscripts of ‘auspicious’ Puranic
excerpts that could easily be carried around as shields against misfortune and
bad signs,® and by a special category of religious compositions specifically
called ‘armour’ (kavaca or varman).®

79 References to these and similar instructions in the Devibhagavatapurana and the Agnipurana
are given by Brown 1986; for the Agnipurana, see also below, especially § 4.2.

80 A possible example that concerns the topic of this work is the manuscript of the Cambridge
University Library Add. 2836 (pictures and record: <http://cudl.lib.cam.ac.uk/view/MS-ADD-
02836/1>, last accessed: 6/6/2016), in which the sixth chapter of the Sivadharmasastra, used for
the performance of appeasement rites (see below and §§ 2.1 and 2.5), is transmitted in a four-
teenth-century Nepalese palm-leaf manuscript containing other short chapters extracted from
other Puranas and measuring 4.5 x 21.4 cm. The majority of the Nepalese manuscripts transmit-
ting this chapter and those I could inspect directly offer a selection of chapters from Puranas to
which a special auspiciousness must have been attached (see De Simini 2016).

81 These are a category of religious hymns (stotras) to which a special sacrality was attached.
Gonda (1977, p. 247) defines a kavaca as ‘a protective charm, a powerful mantra, believed to en-
able the person who, while knowing its meaning, pronounces it, to neutralise evil influences, to
propitiate the planets, to protect children, to ward off death, etc.” This sub-genre of ‘armour-
texts’ became popular in tantric literature (Goudriaan-Gupta 1981, p. 4). As in the case of the
Puranas, their protective functions mainly reside in their association with a specific deity in-
voked in the prayer, and from whom the protection is ultimately bestowed. Thus, it is no coinci-
dence that kavacas are usually named after deities: we find, for instance, a Sivakavaca, a Devika-
vaca, etc. The apotropaic power inherited from the deity to whom the composition is devoted
can additionally be transferred to the material support of the text. A splendid example of this
development comes from the aforementioned Devikavaca. This text was copied hundreds of
times, and it is not difficult to assume that the frequency of its attestations is connected both
with the meritoriousness attached to it and with its use as an amulet. Only the catalogue of the
Nepalese-German Manuscript Cataloguing Project reports 248 Devikavaca manuscripts, of vari-
ous types and sizes. By contrast, the Sanskrit collection of the Cambridge University Library rec-
ords only two pieces, of which one (Add. 1578) is highly remarkable: this is a Nepalese manu-
script made of a single birchbark folio, a very rare material in this region, and the text of the
Devikavaca is written in concentric circles, a possible hint that this manuscript was not con-
ceived to have any textual function. Pictures of this manuscript and its record are available
online: http://cudl.lib.cam.ac.uk/view/MS-ADD-01578/1 (last accessed: 6/6/2016). The use of
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One could argue that, on this point, both Buddhist and Brahmanical texts do
replicate the same refrains, as has been duly observed by Schopen (2010). He re-
marks that, in Buddhist as in Puranic sources (for the latter he mostly relies on
Brown 1986), the manuscript ‘is not just a sacred object, but also a sacralizing
presence’, transforming the space around itself into a sacred spot.®? Insisting on
the parallels with Buddhist attestations in the Mahayana Stitras, Schopen further
argues that the implication of this notion is that there is no need to invoke a reli-
gious officiant in handling the manuscript, as it suffices to place it somewhere—
private houses are also mentioned in the sources—in order to turn that place into
a shrine.® This would largely be true if we were to restrict our attention to those
scattered references to the religious obligation of worshipping the manuscripts
of scriptures that can be found in the Srutiphala or in the glorification (mahatmya)
of some Puranas (see the case of the Agnipurana examined in chapter 2 and 3, or
the Bhavisyapurana referred to in the Introduction). There is, however, a crucial
difference that emerges in the Puranas, namely that these sources, besides gener-
ically referring to manuscripts as foci of worship and donation, also testify to the
existence of a specific ritual category that is entirely centred on the use of manu-
scripts. Literary and inscriptional sources call it the ‘gift of knowledge’
(vidyadana) and, as the name itself suggests, its core ritual activity consists of the
donation of knowledge, which in the case of the accounts of the Puranas or
Puranic-like works can be embodied in a manuscript. The donation of the manu-
script is, however, only the peak in a series of structured ritual activities where
many of the common uses and functions of the manuscript are ritualized, and as
such do require the presence of priestly intermediaries. In the works that contain
the most complete accounts of the gift of knowledge—above all the Sivadha-
rmottara, the Nandipurana, and the Devipurana, along with the shorter passages
from the Bhavisyottarapurana and the Agnipurana— its main steps are as follows:

birchbark for writing down kavacas is coherent with the instructions given, for instance, in chap-
ter 70 of the Devipurana, on the making of a Vinayakakavaca, for which the use of this writing
material is specifically required (Devipurana 70.3). The use of birchbark as a writing support for
magic spells is also required by Paficaratra texts like the Ahirbudhnyasamhita and the Laksmita-
ntra. This idea is also attested in early Buddhist literature, as observed by Skilling 2014, pp. 511—
15 (see above, fn. 12).

82 Schopen 2010, p. 39.

83 Schopen 2010, pp. 40-42. This is used as an argument to criticize Drewes’s translation of the
expression caityabhiita in the Mahayana Siitras as a comparison (‘like a shrine’), instead of in-
terpreting it as implying a complete identification of the place where the manuscript is present
within a sacred space (see § 1.1).
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the production and copying of the manuscript from a previously existing exem-
plar; the correction of the newly produced copy; a public procession that carries
the new manuscript to a temple or a space that is sacred in any other form; the
donation of the manuscript to the temple; the performance of appeasement rites;
the performance of public readings; and instructions on the daily worship and
preservation of the manuscript. Even the initial activities, connected with the as-
sembly of the manuscript and its transcription, are conceived in a highly ritual-
ized environment in which the manuscript is the object of great devotion, on the
model of the cult of divine icons that is one of the distinctive traits of medieval
Hinduism. The information provided by the literary sources thus allows the re-
construction of the more general ideological and religious context within which
we must understand practices such as the donation of manuscripts or their pro-
duction in the service of acquiring religious merit, practices which are attested in
the colophons of a significant number of Indian manuscripts. Moreover, moving
from the literal meaning of ‘donation of manuscripts’, the gift of knowledge as
described in textual sources could also include activities that were only indirectly
linked to the act of giving away manuscripts: it is clear, for instance, that the pub-
lic readings of the manuscripts, besides being connected to their donation to the
temple, could also be considered a gift of knowledge on their own (see §§ 2.1 and
2.4); furthermore, especially in the Sivadharmottara, which gives the most im-
portant account on the topic, the gift of knowledge is not exclusively a gift of
knowledge but also a gift to knowledgeable people, whether it was connected to
the manuscripts themselves (for instance, the donation of writing tools and ma-
terials), or it consisted of money or food or any other form of material support that
would enable these people to further their study or teaching activities.

The gift of knowledge described in the Puranas, which would inspire the for-
mation of analogous rituals attested in tantric sources up to modern times (see
chapter 4), is thus a paradigm that, on the one hand, is linked with the develop-
ments that led to the emergence of devotional currents within Brahmanism; on the
other hand, it also hints at the formation of Saiva monastic and educational insti-
tutions (matha and asrama), the endowment of which is envisaged—in this case
only by the Sivadharmottara—in the form of a gift of knowledge, for this is the ulti-
mate support that a very wealthy donor (read: a king) can grant to religious institu-
tions. All the activities arranged under the category of a gift of knowledge, however,
primarily centre on manuscripts, even though the focus might seem to be lost in
certain points. Far from simply urging their worship and donation, the gift of
knowledge in the Puranic sources connects manuscripts and the ritualization of
their functions with some of the main Brahmanic institutions, thus turning the
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manuscripts of scriptures into one of the crucial factors that characterize the inter-
play between religious life and political leaders. The development of a structured
ritual linked to existing institutions represents an important shift, a change that is
worth examining in order to understand the bigger picture of the ritual, soteriolo-
gical, and iconic functions traditionally attributed to manuscripts in premodern In-
dia.

Through the gift of knowledge, the cult of the book was tied to Brahmanic
institutions, the first and most obvious of which being that of the ‘gift’, dana. That
the gift of knowledge must primarily be understood in light of the ‘Brahmanic
theory of the gift’®* is demanded not only by its name, but also by the fact that it
is one of the dana categories which the specialized medieval digests from the
twelfth century onward (see chapter 3) afford the utmost relevance, although
they do not include the gift of knowledge in any of the known taxonomies (there
is one exception that will be dealt with below). The tradition of the Dharmas$astra,
which is also reflected in the Puranas, only deals with one of the six typologies of
gifts, that is with the dharmadana, the ‘Dharma gift’, which the Devalasmrti—a
late work® whose definitions of dana and its various components are frequently
quoted in medieval digests on gifting—defines as,® ‘What [one] constantly gives
to recipients independently of [any] purpose, [but] with the sole intention of giv-
ing’. According to this definition, therefore, the dharmadana is a ‘constant’
(nitya) ritual, a wording that refers to a tripartite classification of Indian rites, di-
vided into those that must be performed throughout a whole lifetime; those that
are optional (kamya), solely performed in order to achieve specific results; and
those rituals that are carried out only under certain circumstances (and are thus
called ‘occasional’, naimittika). The rituals classified as nitya, namely ‘eternal’,

84 The theory of gifting presented in the Dharmas$astra, with special reference to the work of
Laksmidhara, is dealt with in detail in the introduction to the critical edition of Laksmidhara’s
Danakanda by Brick (2014), on which the following information on the general rules for the ritual
gifting are based. I thank David Brick for his assistance in providing me with materials on the
topic, and his observations on my previous work.

85 The Devalasmrtiis considered a late work composed in northwestern India due to its allusion
to foreign invasions and the mention of punishments for the kidnapping of women, which have
been read as a possible reference to the Turkish invasions that started in the eighth century
(Lariviere 2004, p. 622).

86 Danakanda 1.5: patrebhyo diyate nityam anapeksya prayojanam | kevalam tyagabuddhya yad
dharmadanam tad ucyate || 5. In the preceding stanza the Devalasmrti enumerates six ‘bases of
the gift’ (Danakanda, p. 288): ‘Dharma, worldly gain, passion, shame, joy, and fear—these, they
say, are the six bases of gifting’ dharmam artham ca kamam ca vridaharsabhayani ca | adhi-
sthanani dananam sad etani pracaksate || 4. Among these, only the ‘gift based on Dharma’ is the
topic of the Dharmasastra.
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‘constant’, such as the Vedic tradition of the oblation with fire (agnihotra), are
therefore regarded as something non-fungible, to be performed, as the text says,
‘independently of [any] purpose’, an expression that in the case of the gifting rit-
uals has been interpreted as a reference to the non-reciprocity of the gift, which
is one of the main characteristics of ritual donations according to the Dharmasa-
stra tradition.®” The principle of non-reciprocity however is only to be understood
on the mundane level, in the sense that recipients are not supposed to give any-
thing in exchange for the gifts, but the donors are nonetheless rewarded with
merits (punya) that allow them to receive both mundane and ultramundane bene-
fits.®® The practice of the ‘Dharma gift’ is therefore intended not only as a way to
transfer property in an economy that saw a decreasing reliance on money,* but

87 As observed by Brick (2014, p. 24), this is a crucial point in the understanding of the theory
of the gift presented in the works of Dharmasastra and Puranas in the light of the anthropological
studies devoted to the practice of gifting since the publication of Mauss’s famous essay (1925).
Brick has dealt extensively with the idea of the contrast that the principle of non-reciprocity es-
tablishes between the Brahmanical theory of the gift and the results of the ethnographic studies
carried out in South Asia by Raheja 1988 and Parry 1994; the latter show that, in actual practice,
there is more emphasis placed on the donors than the donees, based on the belief that by donat-
ing an object the donor is actually transferring his own sins to the recipients (Brick 2014, p. 26).
Brick (2014, pp. 27-30) maintains, also on the basis of Geslani 2011, that a belief in sin-transfer
is actually discernible in the cases of some of the gifts described in the Dharmasastra tradition,
where it is said that the gifted object should not be kept for too long, or that the recipient becomes
impure after receiving the gift. This evidence, though admittedly scanty, along with the evidence
provided by the ethnographic studies, have led him to argue that the theory of the gift that forms
the underpinnings of Brahmanic sources on dana actually arose in contrast a competing theory
that emphasized the purificatory function of the gifting through the transfer of sins from the do-
nors to the donees. According to Raheja, whose observations are referred to by Brick (2014, p.
27), this would not necessarily contradict the centrality of Brahmins as recipients, since they
might be chosen to fulfill that function due to their special ability to digest the sins transferred
through gifts.

88 Brick observes the connection between the expectation of an ultramundane reward in the
performance of ritual gifting, and the Mimamsa teachings on the ‘unseen scope’ (adrstartha) of
the sacrifice (Brick 2014, pp. 32-33).

89 Donative inscriptions have been attested in India from very early times, and they often come
in the form of copper plates. The earliest specimens of copper plates are those attributed to the
early Pallava kings, and are dated to the fourth century (Francis 2013, p. 34). The oldest extant
copper plate from the north can most likely be identified as the Kalachala grant of I$vararata,
dated on palaeographic grounds to the late fourth century (see Sircar EI 33.303-6, cited in Salo-
mon 1998, p. 114). Salomon notes that the practice of issuing donative copper plates can actually
be dated significantly earlier than the extant records, since the donative cave inscriptions of
Nasik, issued by the Western Ksatrapa and Satavahana kings in the first or second century, pre-
suppose the use of original documents on portable supports, which could have been copper
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also as a soteriological strategy,” and it is in this context that the ceremony of the
gift of knowledge must be placed. The correct performance of gifting was believed
to increase merit, destroy the donor’s sins,” and bestow mundane and ultramun-
dane rewards on him. More basic features of the theory of the ritual gift according
to Brahminical sources can be inferred from the simple definition that again the
Devalasmrti gives for ritual gifting in general, and that, in this case, is also often
quoted in the beginning of the digests on dana. Here the word gift is said to be
‘authoritatively defined’ (abhinirdistam) as®® ‘the granting of goods, trustfully, to
a proper recipient’. This plain definition contains all the chief elements of the rit-
ual gift according to the Dharmas$astra. In the first place, this line mentions the
donee but not the donor. In this literature, the donee is the topic of paragraphs
devoted to the identification of the proper recipient, the figure on which the de-
scriptions of ritual dharmadanas place all emphasis. For Dharmas$astra and
Puranas, when dealing with gifts, primarily reflect the needs and perspectives of
the recipients—identified with virtuous Brahmin men learned in the Veda® —
while making only general statements on the identification of the donors. The
latter are solely qualified via general attributes, chiefly concerning their financial
means and attitude towards the gift: the texts underscore that donors have to be
able to make gifts in accordance with their material possessions (yathasakti), that
their moral conduct must comply with Dharma and that they must be endowed
with trustworthiness (Sraddha), a notion also evoked in the definition of the

plates. The donative copper plate inscriptions began to rise in number from the fourth century,
continuing even into the European period (Salomon 1998, p. 115). According to Sharma (1965, p.
48), the increase in the production of grants from the Gupta times onward parallels the scarcity
of coins attested in the same period due to a decline in internal trade. The grants of land, ob-
serves the scholar, came to replace the religious endowments that were made in cash in the first
two centuries C.E.

90 See Brick 2014, p. 34ff. He also cites a statement by Trautmann (1981, p. 279), according to
which, ‘The Dharmas$astra theory of the gift, then, is a soteriology, not a sociology of reciprocity
as in Marcel Mauss’s masterwork on the gift’ (Brick 2014, p. 38).

91 On the expiatory nature of the gift, see also Geslani 2011a, p. 135ff.

92 Danakanda 1.1: arthanam udite patre Sraddhaya pratipadanam | danam ity abhinirdistam
vyakhyanam tasya vaksyate || 1.

93 Brick 2014, pp. 41-49, examines the discussions on identifying the proper recipient of a dha-
rmadana as found in the medieval digests on gifting. As he observes, the main concern of the
Dharmasastra texts is to identify these recipients as orthodox Brahmins, and establish a princi-
ple of ‘virtuousness’ that enhances the value of the gift in proportion with the worthiness of its
recipient.
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Devalasmrti, and which is a crucial component in the performance of a proper
dharmadana.**

Donor, donee and trustworthiness are three of the so-called ‘six components
of the gift’ singled out by the Devalasmrti, the remaining ones being the appro-
priate object to donate (deya), as well as the suitable time and place for the dona-
tion:*

Donor and recipient, trustworthiness and the object to be donated according to Dharma, as
well as the [proper] place and time: people consider these to be the six components of gifts.
(11) / One who is not afflicted by sins, who is devout to the Dharma, willing to donate, free
from vices, pure, who earns his living through blameless actions: for [these] six [features]
the donor is praised. (12) / A very pure Brahmin, who has little livelihood, is warmly com-
passionate, whose [five] organs of perception are intact, freed from sexual contaminations,
[this] is taught [to be] the recipient. (13) / The joy [expressed] through a bright face and so

94 The notion of ‘trustworthiness’ (Sraddha) has been subject to various interpretations by
scholars dealing with theories of the gift in South Asia. Heim (2004, pp. 45-53) believes that
Sraddha can be generally interpreted in at least three ways: trust in the tradition; trust in the
results of ritual actions; or trust in the recipient. The latter is considered by Heim the most rele-
vant point in the case of dana rituals. She argues that ‘esteem’ towards the recipient is the basic
feeling that is needed to make sure that the gift will be performed with the generosity and the
absence of envy that are prescribed by the sources. The right attitude towards the recipients al-
lows the donor to gift purposelessly and respectfully. Brick (2014, p. 54), on the other hand, iden-
tifies two principal meanings for the word Sraddha: a. trust in the efficacy of pious acts (which
summarizes the first two points made by Heim); and b. spirit of generosity, for which Brick refers
to the study of Kohler (Brick 2014, p. 56, referring to Kéhler 1973), who maintains that trust in the
efficacy of ritual donations is what prompts generosity in gifting. According to Brick, who faults
Heim’s translation of Sraddha as ‘esteem’ for not being sufficiently grounded in textual sources,
his translation as ‘spirit of generosity’ would better account for the Devalasmrti’s definition, and
would still be connected to the definition under point a. The definition that the Devalasmrti gives
for $Sraddha in Danakanda 1.14 (see below) does insist on notions such as the donors’ joy in gift-
ing—a feature that also often appears in other literary works dealing with dana, like the Buddhist
Jatakas praising the ‘perfection of gifting’ (danaparamita)—and the display of facial expressions
revealing the reliability of the donor. All these can be effectively expressed by translating
Sraddha and the adverbial Sraddhaya with ‘trustworthiness’ and ‘trustfully’, a translation that
remains within the main semantic area of the words and still conveys both the sense of ‘trust in
the results of the ritual action’ and of ‘positive attitude of joyfulness and absence of envy’.

95 Danakanda 1.11-14: data pratigrahita ca Sraddha deyam ca dharmayuk | deSakalau ca
dananam angany etani sad viduh || 11 apdparogi dharmatma ditsur avyasanah Sucih |
anindyajivakarma ca sadbhir data prasasyate || 12 triSuklah krsavrttis ca ghrnaluh sakalendriyah
| vimuktoyonidosebhyo brahmanah patram ucyate || 13 saumukhyadyabhisampritir arthinam
dar$ane sada| satkrtis canasuya ca tada Sraddheti kirtyate || 14.
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on every time one sees supplicants, virtue and freedom from envy: in that case trustwor-
thyness is celebrated. (14)

A proper Dharma gift thus consists of an unreciprocated donation of goods made
by a trustful donor in favour of a virtuous Brahmin: Smrti texts exhort the laity to
piously donate to Brahmins throughout the length of their lives, offering not only
material support but also devout veneration to the recipients of their gifts. In this
way the Dharmasastra and the Puranas, along with the medieval digests collect-
ing quotations from these texts (see chapter 3 for more details), participate in the
competitive environment that characterized the religious scene of early and late
medieval times. Different gifts, requiring different ritual routines, are classified
on the basis of the different objects to be donated (deya). Here the Devalasmrti
proposes a classification based on the importance of said objects: food, milk,
land, cows, and other precious items are classified as uttama, ‘excellent’ gifts;
clothes and medicines are considered ‘middle-range’ (madhya); while all the rest
are ‘unessential’ (adhama) gifts.>®

It is exactly with regard to the object to donate and the way to donate it, on
which the theory of the gift in the Dharmasastra tradition is based, that the gift of
knowledge had partly been considered an exception. This opinion is voiced by
VijianeSvara, the twelfth-century author of the famous commentary Mitaksara
on the Yajfiavalkyasmrti. As the text he comments on does not mention the gift of
knowledge, but only the ‘gift of the brahman’—which consists in the oral recita-
tion of the Vedic texts and is actually presented as one of the foundations of the
gift of knowledge intended as a gift of manuscripts (see § 3.2)—VijiianeSvara re-
marks that such a gift only creates another property, without alienating one’s
own.” For when knowledge is only transmitted orally, the ownership of the do-
nor does not cease. Even though this is true in cases where the gift of knowledge
is only intended as an oral transmission of teachings, we will nonetheless show
that the material element is indeed restored by medieval Puranas also in the case

96 See Danakanda 1.27-31.

97 Mitaksara ad Yajfiavalkyasmrti 2.212: ‘And in this regard, concerning the gift of the brahman,
the gift is solely intended as the accomplishment of the ownership of another, as it is impossible
to bring one’s own ownership to cessation’; atra ca brahmadane parasvatvapadanamatram
danam svatvanivrtteh kartum aSakyatvat. This passage will be quoted below (see § 2.1) and is also
discussed in Brick 2014, p. 33, where he takes it as an example of the less inclusive Mimamsa
theory of the gift, as they would exclude gifts (such as the gift of knowledge) that the Dharmasa-
stra tradition includes without problems. However, it seems clear to me that in this case Vijiiane-
Svara’s objections solely concern the ‘gift of the brahman’, which represents only one aspect of
the broader category of the gift of knowledge.
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of the so-called ‘gift of the Veda’ (see §3.2). The gifts that do not envisage the ces-
sation of the donor’s property fall into a specific category called utsarga, ‘relin-
quishment’, which also includes, for instance, works of public utility.”®
Ritualized gifts cannot exclusively be regarded as means to secure royal pat-
ronage, nor as measures of economic welfare, although they undoubtedly ful-
filled both functions. Nevertheless, they imply an ultramundane, salvific per-
spective, while at the same time having become one of the main fields of
expression for medieval kingship. This is especially true in the case of those do-
nations in which the donors can patently only be identified with monarchs, due
to the sumptuosity and high cost of the ceremonies required for the performance,
as well as their public nature. Examples of these public royal donations are the
so-called ‘great gifts’ (mahadana), which are the first category of ritual donations
to be examined in the medieval treatises on dana.”® The practice of the ‘great
gifts’, which count sixteen ectypes according to a frequently quoted section of the
Matsyapurana,'® has been interpreted as one of the chief rituals of power legiti-
mation for medieval Indian kingdoms: mentioned in epigraphs since the eighth
century™ but described in earlier literature, these ritual donations sponsored by

98 See Brick 2014, p. 34.

99 Note that authoritative texts also prescribe other expensive donations, such as the ‘moun-
tain gifts’ (acala® or parvatadana), dealt with in Matsyapurana 83-92. As for the identification
of the donors of mahadanas and similar ritual donations with kings or with very wealthy people,
Brick (2014, p. 51) observes that Govindananda Kavikankanacarya, author of the Danakriyakau-
mudi, declares that he has excluded from his treatise topics such as the mahadanas and similar
donations ‘to be performed by the great kings and the like (maharajetarasadhyani),” which are
dealt with in a ritual manual called Mahadanapaddhati (see Danakriyakaumudi p. 86).

100 The great gifts described by Matsyapurana 274-289 are the ‘gift of the man on the scales’
(tulapurusadana); the ‘gift of the golden embryo’ (hiranyagarbhadana); the ‘gift of the Brahma-
egg’ (brahmandadana); the ‘gift of the wish-granting tree’ (kalpapadapadana); the ‘gift of a thou-
sand cows’ (gosahasradana); the ‘gift of the wish-granting cow’ (kamadhenudana); the ‘gift of
the golden horse’ (hiranyasvadana); the ‘gift of the horse carriage’ (aSvarathadana); the ‘gift of
the golden elephant chariot’ (hemahastirathadana); the ‘gift of the five ploughshares’
(paricalangaladana); the ‘gift of the earth’ (prthvidana); the ‘gift of the universal wheel’ (viSva-
cakradana); the ‘gift of the wish-granting vines’ (kalpalatadana); the ‘gift of the seven seas’ (sa-
ptasagaradana); the ‘gift of the jewel-cow’ (ratnadhenudana); the ‘gift of the pot of elements’
(mahabhutaghatadana).

101 The earliest epigraphic attestation of the performance of the Puranic great gifts can be dated
to the seventh century, as its mention occurs in an epigraph of king Pandya Cendan, who claims
to have castigated the Kali age by celebrating three mahadanas, namely the ‘gift of the golden
embryo’, the ‘gift of a thousand cows’ and the ‘gift of the man on the scales’ (Schmiedchen 2006,
p- 173). Another early record is the gift of a golden embryo that is attested in 753 CE under the
reign of Dantidurga, the first imperial ruler of the Rastrakiita dynasty, who intended to mark
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kings might have fulfilled, as has been argued, the same legitimizing function
that Vedic literature attributed to bloodier rituals like the horse sacrifice.'®

The gift of knowledge is explicitly called a mahadana in the very beginning
of the second chapter of the Sivadharmottara, the most important literary source
on the topic of manuscript rituals in medieval India, which proclaims,'®® ‘The gift
of this [knowledge] is a great gift (mahadana), the most excellent among all gifts’.
In no place, however, does the text show awareness of the classification of the 16
great gifts of the Puranic tradition, and this definition of the Sivadharmottara re-
mains an isolated case, since medieval digest-authors from the twelfth century
onward (see chapter 3), all relying on the testimony of the Matsyapurana for the
treatment of the great gifts, not only do not consider the gift of knowledge a
mahadana, but also do not insert the gift of knowledge within a specific gift cat-
egory. One exception is Hemadri, digest-writer of the thirteenth century, who in-
serts the gift of knowledge into a heterogeneous class called the ‘excellent gifts’
(atidana), a choice that is replicated in the fifteenth century by Mada-
nasimhadeva. These are said to correspond, according to a verse attributed to the
Bhavisyapurana,™® to (the gift of) ‘cows, earth, and knowledge’. Chapter 7 of the

with this ceremony his victory on the periphery over the Calukya (Inden 2000, p. 247). For a
history of the epigraphical attestations (from the seventh to the sixteenth century) of the gift of
the man on the scale, during which the donor was supposed to donate the equivalent of his
weight in gold, see Schmiedchen 2006.

102 Inden (2006, pp. 91-92) argues that the rituals of the great gifts originated in the context of
Buddhist imperial power as a reaction to the Vedic ‘great sacrifices’ (mahayajfias), and were then
subsumed by non-Buddhist state formations in medieval times. Inden identifies the main textual
evidence for the opposition between the great gifts and the Vedic sacrifice in the Kiitadantasutta
of the Dighanikdya (= Sutta No. 5), where the practice of donation is suggested as means to
achieve the appeasement of the kingdom (par. 135), and the ritual is listed as superior to the
mahayajria. The gift this text refers to is called niccadana (par. 144), Pali for nityadana, ‘constant
gift’. The niccadana is explicitly taught by this text as more important than the mahayafifia
(mahayajiia); more important than the niccadana is said to be the viharadana (par. 145), the ‘gift
of a monastery’. The acceptance of the Buddhist teachings and the arising of the knowledge on
the destruction of the asava are eventually deemed superior to these material donations (par.
147).

103 Sivadharmottara 2.1cd: tasya danam mahadanam sarvadanottamottamam || 1.

104 Danakhanda, p. 397: ‘[Teachers] say that there are three excellent gifts: [the gift of] cows,
earth [and] knowledge. Through the [activities] of reciting, sowing, and milking [these gifts] ac-
tually save from hell’; triny ahur atidanani gavah prthvi sarasvati | narakad uddharanty eva japa-
vapanadohanaih ||. This verse is very close to Mahabharata 13.68.4, which Hemadri and his pre-
decessors Laksmidhara and Ballalasena quote on the topic of the gift of knowledge (see § 3.2),
and to Agnipurana 2.211.51. It establishes an equivalence among the gifts of cattle, earth, and
Sarasvati, the goddess of music and learning that is used here (as in other places) as a synonym



34 —— Manuscripts, Ritual, and the State in Indian Sources

Danakhanda of Hemadri is thus entirely devoted to detailing the gift of several
kinds of cows and bulls, followed by the gift of land (bhiimidana), while the final
part of the chapter, starting at p. 511, is focused on the ‘excellent gift that is called
the gift of knowledge’ (vidyadanakhyam atidanam). His predecessors had dealt
with all these donations, but without considering them as part of a distinct cate-
gory, whose ritual patterns seem to share no particular feature.

Although the mention of the great gift made by the Sivadharmottara with ref-
erence to the gift of knowledge might simply fulfill a eulogistic purpose, one must
observe that the performance of a gift of knowledge in general, and the one de-
scribed by the Sivadharmottara in particular, shares at least two of the key fea-
tures of the definition of ‘great gifts’. The first and most obvious is the identity of
the donor who, in the Sivadharmottara—and, as regards the literary sources on
the gift of knowledge, only in the Sivadharmottara (see § 1.3 and chapter 2 for
more details)—is unmistakably recognized as a king. The ceremony described in
this text includes a series of public rituals that require the involvement of the in-
habitants of the town and the kingdom, and some of these are to be performed by
the king in person, or are said to be sponsored by him (see § 2.1). He is eventually
the one who leads a procession carrying the manuscript to the Saiva hermitage
for it to be donated. The connection between the ritual use of the manuscripts
and monarchical figures, already established in some of the Mahayana Sitras, is
thus noted as an essential element of the gift of knowledge by the Sivadha-
rmottara.’® The second crucial element that qualifies the gift of knowledge as a
great gift in the Puranic sense is probably less patent, but is still directly con-
nected with the figure of the monarch. This aspect corresponds to the perfor-
mance of the ‘great appeasement’ rite (mahdasanti) for the king and his kingdom
immediately following the donation of the manuscript, almost in order to seal the

for knowledge. The equivalence among three gifts that seem so different from each other refers
to a tradition according to which the Sanskrit word for cow, go, can actually at the same time
mean cow, land, and speech.

105 Note that there are also later examples of Pali texts identifying the king’s devotion to a man-
uscript. The Mahavamsa (for which see Veidlinger 2006), a composite Sinhalese chronicle that
was very important for the history of Theravada Buddhism, includes noteworthy accounts of the
tenth-century king Kassapa V venerating a golden copy of the Abhidhamma that was kept in a
temple and retrieved for civic festivals (see Mahavamsa 52.49-56). This passage belongs to a
section of the Mahavamsa, extending up to chapter 79, that was probably composed in the thir-
teenth century; this is followed by a section composed in the fourteenth or fifteenth century,
while the final chapters were written in the eighteenth century (Veidlinger 2006, p. 417). The
same text features an account of the eleventh-century king Vijayabahu I, who had manuscripts
of scriptures copied and donated to a temple (Mahdavamsa 99.28-25).
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series of ritual activities that had formed the structure of the gift of knowledge.
This is an aspect that features not only in the version of the ritual described by
the Sivadharmottara, but it is shared by all the major literary sources on the gift
of knowledge. ‘Appeasement’ ($anti), when intended as a ritual category, is an
umbrella term that includes different kinds of apotropaic rites whose function
was that of reversing omens and personal misfortunes (adbhuta or nimitta). As
shown by Geslani, among others, in his studies on the topic,'® the development
of specific ritualistic patterns labelled as $anti and focused on the appeasement
of omens are especially connected with the literature of the school of the Athar-
vaveda from the first millennium BCE to the Middle Ages.'” These rituals kept
evolving and were consistently attested in medieval literature that was no longer
connected to the Atharvaveda school, such as the Puranas or the Brhatsamhita;
in these works, Geslani observes that the patterns of Santi rituals also tend to be
subsumed under two important categories of kingship rituals, namely the royal
consecrations (rajyabhiseka) and the great gifts.”%8

Reconstructing the century-long history of the appeasement rites, Geslani
identifies specific hallmarks that, emerging with the S‘dntikalpa, tend to remain
constant throughout later attestations, and whose presence is actually required
for some procedures to qualify as a mahasanti; some of these traits can also be
recognized in the Sivadharmottara’s terse description of the appeasement rite cel-
ebrated when the gift of knowledge reaches its climax. In the general paradigm
of Santi rites, a central role is attributed both to the act of sprinkling the sponsor,
or the object to be appeased, with specially empowered waters called ‘waters of

106 See Geslani 2011, 2011a and 2012. The following considerations on the rituals of appease-
ment are based mostly on these essays.

107 The main texts singled out by Geslani in studying the early stages of the development of
appeasement rites (2011, pp. 4—6) are, in chronological order: the Kausikasutra, which describes
the entire system of Atharvanic domestic rituals and refers to apotropaic rites at various points
(in particular, see its 13" book); the Santikalpa, which still dates before the turn of the first mil-
lennium, is the first work entirely devoted to the topic, more precisely to the subject of mahasanti
and its variations; and the Atharvavedaparisistas, dealing with the ritual schedule of the king
that has to be administered by an Atharvanic royal chaplain (purohita), among whose main du-
ties is the performance of $antis and mahasantis. The Atharvavedaparisistas are the latest texts
on the subject from the perspective of the Atharvanic school; for considerations on their dating,
see Geslani 2012, pp. 178-82, and below fn. 115.

108 These are treated in Geslani 2012 and 2011a, respectively. That of $anti is a pervasive topic in
the ancient and medieval Indian literature dealing with ritual. The $anti is mentioned as the pre-
rogative of the royal chaplain by a number of early Dharma texts such as the Gautamadharmasiitra,
the Manusmrti, the Yajiiavalkyasmrti, and the Arthasastra (see Geslani 2011, p. 82). In order to have
an idea of the vastness of the subject, I refer the reader to Kane 1962, vol. 5.2, pp. 719-814.
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appeasement’ ($antyudaka), as well as to the recitation of Vedic mantras—which
can be replaced by non-Vedic ones in Puranic literature—collectively called $anti-
ganas.'” The Sivadharmottara prescribes sprinkling the ‘water of appeasement’
(Santitoya, 2.63) on the king’s forehead, and then on the people attending the cer-
emony. As for the chanting of Vedic mantras, the text makes no mention of this,
but it proclaims instead that ‘for the sake of appeasement’ (Santyartham,
Sivadharmottara 2.61) a reciter has to read one chapter, which most likely corre-
sponds to the sixth chapter of the Sivadharmasastra, the work to which the
Sivadharmottara was connected (see § 1.3) and whose central chapter contains a
long appeasement mantra (see §§ 2.1 and 2.5). That this chapter had actually been
used in a liturgical function is confirmed both by its manuscript transmission and
by historical records (see §§ 2.1 and 2.4). The practice of omen-reversal for the
protection of the state, which in medieval religion had become one of the crucial
elements of kingship—and, again, had also entered the realm of the main rituals
of royalty—is thus also strictly connected with the rituals of manuscripts.

A key role in promoting the practice of appeasement rituals as one of the
main services offered to the king was played by the ‘Appendices to the Atha-
rvaveda’ (AtharvavedapariSistas), early medieval texts that also intimate
knowledge of some of the Puranic great gifts, though not presenting a complete
taxonomy."® As is well known, these late Atharvanic works claim that the full
monopoly over appeasement rites, seen as a key factor for the successful admin-
istration of the state, was held solely by the Atharvan priests, for whom promo-
tion to the rank of royal chaplain (r@japurohita) was exclusively reserved.™ The

109 See e.g. Geslani 2011, p. 25ff., p. 82, or 2012, pp. 334-36. There are also other features that
Geslani identifies as attributes proper of the mahasanti paradigm, such as the main ritual frame
corresponding to the isti fire ritual, or the use of the remnants of clarified butter (sampata) to be
mixed with the waters of appeasement. The description of the appeasement rite made by the
Sivadharmottara is, however, very basic, so it is not possible to read the application of the whole
paradigm of the mahasanti here.

110 The Atharvavedaparisistas 9 to 16 account for only seven of the great gifts, namely the gift
of the sesame-cow, the gift of land, the gift of the man on the scales, the gift of the golden em-
bryo, the gift of the elephants’ chariot, the gift of the horse chariot, the gift of a thousand cows
(see Geslani 2011a, p. 150, fn. 38; he also adds the ‘gift of the sun-cake’, adityamandaka, which
is not included in the 16 great gifts of the Matsyapurana). According to Geslani 2011a, the Atha-
rvavedaparisista’s accounts of the mahadanas are earlier in comparison to the one of the Matsya-
purana, which presupposes the Atharvanic source (Geslani 2011a, p. 178).

111 As pointed out by Sanderson (2004, p. 239), ritual duties of the Atharvan purohita were: rit-
uals of proctection ($antikam karma) for the king and his kingdom; rituals to restore his health
(paustikam karma); rituals to harm his enemies (abhicarikam karma); regular and occasional
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relationship between the monarch and the religious officiants envisaged here is
thus one of mutual exchange: the priests, who claimed for themselves the magic
power to ward off all dangers to the kingdom by means of specific rituals, were
necessary for the king just like the latter in his turn was necessary to them, due
to his military and political power, as their sponsor and protector. Given the harsh
rivalry for royal patronage that characterized medieval India, and the solid con-
nection that the literature of the Atharvaveda had established between the prac-
tice of certain rites and the function of the royal chaplains, it is precisely in this
arena that the Atharvans’ main competitors, the Saivas, fought their battle by
claiming the practice of those rituals of state protection for their officiants.'?
Moreover, the incorporation of aspects of pre-tantric Saivism' into the Atha-
rvavedaparisistas has been interpreted as a hint that the authors of these texts
reacted by trying to adapt their practice to that of their rivals in order to make it
more appealing for prospective sponsors.” Based on the AtharvavedapariSistas,
the Brhatsamhita of Varahamihira (early sixth century), and Puranic sources

rituals (nityam and naimittikam karma); reparatory rites (prayascittiyam karma); and post-mor-
tuary rites (aurdhvadehikam karma). See AtharvavedapariSista 3.1.10: yasyanyakulopayuktah
purodhah Santikapaustikaprayascittiyabhicarikanaimittikaurdhvadehikany atharvavihitani ka-
rmani kuryat. The power of their rituals lies in the power of their mantras, as the Atharvave-
daparisistas emphasize. A famous passage from Atharvavedaparisista 2 reads (2.2.3-5): ‘The
knower of the Brahmaveda [=Atharvaveda] is the appeaser (Samayitr) of all the omens of the sky,
atmosphere, and earth, in many ways. Therefore, Bhrgu is the protector. (3) / The brahman [=the
Atharvaveda officiant] will appease, not the adhvaryu [=the Yajurveda officiant], nor the chando-
ga [=the Samaveda officiant], nor the bahvrca [=the Rgveda officiant]. / The brahman protects
from demons, therefore the knower of the Atharvaveda is the brahman. (4) / For this reason, in
order to protect the army, for the increase of his own kingdom and for the purpose of appease-
ment ($anti), a sovereign has to select a teacher belonging to Bhrgu [= i.e. an Atharvan]. (5)’;
divyantariksabhaumanam utpatanam anekadha | Samayita brahmavedajiias tasmad raksita
bhrguh || 3 brahma $amayen nadhvaryur na chandogo na bahvrcah | raksamsi raksati brahma
brahma tasmad atharvavit || 4 sendya raksane tasmat svarastraparivrddhaye | $antyartham ca
mahipalo vrnuyad bhargavam gurum || 5. On the topic of the specialization of the Atharvan offi-
ciant in matters of rituals of kingship according to the Atharvavedaparisistas, see Geslani 2011,
p. 78ff. and Geslani 2011a, pp. 142-50.

112 The rivalry between the Atharvanic and Saiva officiants is documented in Sanderson 2004
and 2007.

113 See Bisschop and Griffiths 2003, where they edit and translate, with an introduction, the
parisista 40, on the ‘PaSupata observance’ (pasupatavrata).

114 See Sanderson 2007, p. 196. Here Sanderson also introduces a second corpus of Atharvanic
scriptures, preserved in the Arigirasakalpa manuscripts of the Paippaladins from Orissa and con-
sisting of instructions in the procedures of hostile ritual through the propitiation of post-Vedic
deities and following tantric liturgical models.
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(mainly the Matsyapurana and the Visnudharmottara), Geslani deduces that the
aggressive campaigning by the authors of the Atharvavedaparisistas (which he
considers to be earlier than the Puranas under examination)'® to promote the cat-
egory of Santi as the ‘paramount ritual of kingship’ resulted in the paradigm of
the appeasement rites being subsumed under the non-Vedic rituals of kingship
of the Puranas."® With reference to the great gifts, he observes that, both in the
Atharvavedaparisistas and in the Matsyapurana, the rituals categorized as great
gifts either had to include procedures derived from the ritual paradigm of the
Santi, like the ritual bathing of the sponsor; or the preliminary ritual sequence
called adhivasana had to include the recitation of an ‘appeasing reading’ (Santi-
kadhyaya), which might have corresponded to Rgveda 7.35 or Atharvaveda 19.10—
11."7 The Puranic mahddanas, according to this interpretation, show both the
logic of expiation and that of appeasement at play.

While there is no clear indication of this expiatory function in the gift of know-
ledge of the Sivadharmottara, its prescription of a royal donation culminating in an
appeasement rite performed by a Saiva master—after the latter had received the

115 The dating of the Atharvavedaparisistas is an issue under debate and, given that the first
external evidence that incontrovertibly attests their existence is from the fourteenth century, and
was a reference to the texts made by Sayana, commentator of the Rgveda (see Geslani 2011a, p.
182), such dating can only be assessed relatively. Geslani sums up the main views on the topic
(20114, pp. 178-82), observing that while there has generally been a consensus that the Atha-
rvavedaparisistas were earlier than the composition of the main Puranas, the data do not univo-
cally confirm this assumption. In case one should argue that the Atharvavedaparisistas are later
than the Brhatsamhita and the Puranas whose practices show connection with these texts, the
Appendices to the Atharvaveda could thus represent a Vedic reaction against the new currents
and practices emerged within Brahmanism (Geslani 2011a, p. 180). Geslani finds however more
likely, as regards the topic of the great gifts and other rituals of kingship, that the rituals attested
in the Atharvavedaparisistas represent an earlier version of those of the Puranas. If one accepts
the idea that the royal rituals of the Puranic tradition are variations on the paradigm of $anti,
then it is easier to posit that this happened via the Atharvavedaparisistas, which shows close
connections with the earlier Vedic literature, like the KauS$ikastitra, in which santi rose to prem-
inence. Geslani however admits that ‘the logical priority of $anti does not necessarily establish
the historical priority of Atharvan texts on the danas’ (2011a, p. 181).

It is most likely that the composition of the Atharvavedaparisistas took shape in different stages:
as observed, Bisschop and Griffiths (2003 and 2007), along with Sanderson (2007), as observed
above, have shown that these texts provide several examples of contamination with Saivism of
the Atimarga as well as with tantric Saivism, proving that the Vedic practice of the Appendices
was also in its turn influenced by the new development in non-Vedic liturgy.

116 Geslani 2011a, p. 146.

117 This topic is treated in Geslani 2011a; the connections between the $anti paradigm and the
great gifts in particular are dealt with from p. 150ff.
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manuscript of a Saiva text directly from the king, and the reciter had chanted a
santyadhydya taken not from a Vedic text but from a Saiva scripture—illustrates
how the medieval growth of Saivism undermined the Vedic liturgy (among others),
thanks to the tight connection Saivism had established with the institution of the
monarchy."® The rise to powerful patronage called for the necessity of adapting
ritual practices and overcoming the might of other traditions’ mantras. In the case
of the gift of knowledge, not only were the Vedic mantras replaced by Saiva ones;
we also see a new focus on the materiality of the word, on the protective function
that the manuscripts of the scriptures would serve for the king and the whole king-
dom. The textual parallels between chapter 2 of the Sivadharmottara, on the gift of
knowledge, and Atharvavedaparisista 19B, on the ‘sacrifice of the brahman’ (bra-
hmayaga), add one more element to the interrelationship between the two tradi-
tions (see Appendix 2).

Another area in which medieval non-Vedic sources show contamination by
the appeasement rites of the late Vedic tradition is that of the royal consecrations,
like the rajyabhiseka described in the Visnudharmottara, or the ‘bath of prosper-
ity’ (pusyasnana) of the Brhatsamhita." The connection with Vedic apotropaic
rituals is detectable in the first part of the royal consecration of the Visnudha-
rmottara, based on the main ectype of the great appeasement presented in the
Atharvavedic Santikalpa, and prescribing the same mantras as the Vedic raja-
sitya.™ However, even the second part of this procedure, the one considered
more ‘Puranic’, in fact reveals connections with the Atharvan materials, as it is
based on the ‘bath of prosperity’ of the Brhatsamhita, which in turn is connected
to the ‘consecration of prosperity’ (pusyabhiseka) of the Atharvavedaparisistas, a

118 On this topic see, above all, Sanderson 2009.

119 As for the rajyabhisekha, Geslani (2012, p. 328) identifies two main prototypes: the
Brahma/Nilamatapurana (vv. 840-865), also quoted by Laksmidhara in his Rajadharmakhanda,
which describes a simpler version of the ceremony; and Visnudharmottara 2.19-22, which reports
a more complex royal consecration but is quoted only by post-seventeenth-century authors. The
rajyabhisekha described in the Puranas has been interpreted as a less violent version of the Vedic
rajasuiya; its outcome is the transformation of the king into the earthly counterpart of the god
who symbolizes the universal monarch (Inden 1978, p. 68).

120 See Geslani 2012, p. 322. As he remarks, the Santi paradigm that is applied in the beginning
of the ritual is not ancillary to the ritual, but constitutive, as it is replicated twice during the
consecration proper. At the same time, the Vedic rajasiiyamantra does not accompany the main
sprinkling, but is used in order to introduce a new actor, the purohita, who consecrates the king
with a ‘pot of remainders’ (sampata), within a section of the Visnudharmottara dealing with the
‘Indra appeasement’ (puramdarasanti, 2.19). A connection can be seen between this and the ‘In-

dra appeasement’ (aindri $anti) of the early Santikalpa (Geslani 2012, pp. 332-33).
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simpler form of the royal consecration.”” Chapter 2.22 of the Visnudharmottara
contains a famous consecratory mantra, the use of which must refer to the main
phase of the royal consecration described in the previous chapters. There it re-
placed the use of the Vedic mantras attested for the earlier Vedic royal consecration.
Whether and how all this is connected with the rituals of manuscript donation and
manuscript worship is a question that can only be answered by diverting our atten-
tion from the texts to the manuscripts. The manuscripts can help determine
whether the association between rituals on the gifting and worship of manuscripts
and rituals of kingship extend even further than what the Sivadharmottara suggests
when it frames the gift of knowledge as a royal mahadana, and thus provides it with
the main features that rituals of this class were expected to be endowed with. There
might be proof—although the evidence so far remains scanty—that a relationship
between manuscript worship and the royal consecration (such as the one described
by the Visnudharmottara) also existed. Again, the sources also seem to point to the
appeasing and protective functions, rooted in the Atharvanic rituals, that have
formed the basis for these Puranic rites.

The manuscripts I refer to belong to a small, heterogeneous group preserved
at the National Archives of Kathmandu, all of which bear the title ‘gift of manu-
scripts’ (pustakadana) or ‘procedures for the gift of manuscripts’ (pustaka-
danavidhi); this is sometimes just one of the multiple titles available.'” The infor-
mation that these late manuscripts give about the procedures for the gift of
manuscripts rely in most cases on quotations from Puranas; in one case (NGMCP
E 78/1), the manuscript reproduces one of the prose sections on the gift of manu-
scripts available in the Danakriyakaumudi of Govindananda (sixteenth century;
see § 3.1), while another (NGMCP E 132-37) reproduces the whole chapter on the
gift of manuscripts by the same author. The small dimensions of these manu-
scripts (with only one exception),'” both as regards the dimensions of the page
and the total number of folios, their technical contents, and their format—they
come in the rather handy shape of a concertina or a booklet—make it feasible that
they were conceived as objects for personal use, maybe even to be used for ritu-
als. One of these manuscripts, the already mentioned NGMCPE 132-37, stands out

121 Geslani 2012, p. 329. The pusyabhiseka (‘consecration under the asterism of Pusya—conse-
cration of prosperity’) described in Atharvavedaparisista 5 is an ‘apotropaic consecration’, since
it uses in its main fire-offering five of the great appeasement mantras of the Santikalpa (Geslani
2012, p. 336).

122 See the catalogue information available at the following link: <http://catalogue.ngmcp.uni-
hamburg.de/wiki/Main_Page> (last accessed: 29/7/2016).

123 This is ms NAK 1/1181 (NGMCP A 1042/10), a paper multiple-text manuscript of 155 folios,
whose pages are however medium-sized.
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from the group in the peculiarities connected to the texts it transmits and their
layout. The manuscript is a paper concertina, and contains the same quotations
on the gift of manuscripts given by Govindananda, namely from the Nandi-
purana, the Harivam$a, and the Kasikhanda of the Skandapurana (see § 3.1), ac-
companied by the short prose commentary of the author. Furthermore, it is rele-
vant that the first two pages, corresponding to fols. 1v and 2r, contain the
beginning of the famous consecration mantra of Visnudharmottara 2.22, used dur-
ing the consecration of the king and introduced here by the caption ‘Then, the
consecration’ (tato ’bhisekah). That this text is not to be conceived separately
from the following ones on the gift of manuscripts is highlighted by their special
layout: starting from fol. 2r, the text of the Visnudharmottara’s consecration ma-
ntra runs on the margins of the folios, while from fol. 2, the centre of the page is
occupied by Puranic excerpts in praise of the gift of manuscripts.

Not enough evidence is available to draw any firm conclusion from this;
nevertheless, by taking the testimony of the literary sources together with this
material evidence, one may at least propose some working hypotheses to help
better assess the phenomenon of the use of manuscripts as a ritual focus in the
Hindu traditions. First, the Sivadharmottara sees the gift of knowledge as a
royal ritual, and we have already examined the connections between the
Puranic great gifts and the Atharvanic apotropaic rituals intended for the ben-
efit of the kings. While the other Puranas describing the gift of knowledge do
not envisage any functions for monarchs, the presence of appeasement proce-
dures is a constant feature in all sources. The small, recent manuscripts on the
pustakadana from Nepal, a place where the Sivadharmottara and the corpus it
belongs to had thrived,'* seem to point not only at the popularity of the practice,
but also at a possible ritual use of the Puranic texts, among which however the
Sivadharmottara itself is never quoted —probably due to the stronger Saiva sec-
tarianism of the ritual described by this text in comparison to the versions pro-
posed by other Puranas. Moreover, the association with the consecratory mantra
of the Visnudharmottara, a Purana whose ties to royal power have repeatedly
been stressed,'” brings us back to the connection with royal rituals and apotro-
paic consecrations that the Sivadha-rmottara had already suggested. Besides
this, the function of the Visnudharmottara’s consecratory mantra, running on the
margins of the pages, is unclear: whether the layout suggests that this mantra
had to be chanted during the pustakadana, or vice versa—that a ritual manuscript
donation and worship had to take place on the occasions when this mantra was

124 See § 1.3 and De Simini 2016.
125 See, among others, Sanderson 2004.
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used—the only possible conclusion is that those who produced and used this
manuscript also understood a link between both performances.

At this point, it will be clear to the reader that among the extensive array of
Sanskrit literature written for the laity, the single most important source for the
topics under investigation is the Sivadharmottara. There are several factors that
justify the importance attributed to the account of the Sivadharmottara in a study
on the non-Buddhist ‘cult of the book’. First of all, this work seems to attribute a
high relevance to the gift of knowledge and, in general, to instructions on how to
correctly deal with the manuscripts of scriptures: the entire second chapter of the
Sivadharmottara, consisting of 193 anustubh verses to which the abundant manu-
script tradition appended the title ‘Chapter on the Gift of Knowledge’ (Vidya-
danadhyaya), is entirely devoted to the description of the various possible under-
standings of this practice. Moreover, chapter 6 gives prescriptions encouraging
respectful behaviour towards manuscripts along with the necessity of worship-
ping the manuscripts whenever they are used, accompanied by a list of punish-
ments for those who do not follow these principles; chapter 12, which is the last
chapter of the work, dedicates forty of its final stanzas to the public performance
of ritual manuscript readings, again mentioning the gift of knowledge. Manu-
scripts of the Sivadharmottara moreover seem to confirm that the rituals de-
scribed in this text were in fact put into practice for the manuscripts of the text
themselves (see § 2.5).

The internal relevance that the Sivadharmottara assigns to the gift of know-
ledge is related, on the one hand, to the clear political sense in which this cere-
mony is conceived, on which we have already commented; and, on the other
hand, to the salvific function attributed to knowledge, in this case intended as
gnosis. The political dimension of this ritual is not only highlighted by the direct
request for the involvement of the monarch in the worship and donation of the
manuscripts, but also by the other activities that the text includes under the label
of ‘gift of knowledge’, namely the patronage offered to the monastic community,
the public recitation of texts, and the sponsoring of teaching activities in general.
In anticipation of the great rewards awaiting the donors in their next lives, the
royal sponsorship is somehow reciprocated by the Saiva masters with the perfor-
mance of a ritual of great appeasement (mahasanti) for the king and his kingdom.
In the intentions of the Sivadharmottara authors, the ritualization of the use of
manuscripts was far from being just a legitimizing strategy to extoll the status of
scriptures through worship, as the cult and donation of knowledge were deeply
embedded in the dynamics of the Saiva community, namely between initiated
and lay followers, amid a historical background that could be that of the seventh
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century, a formative period for Saiva literature and the threshold of the Saiva
Age.”” On the other hand, the ‘fivefold sacrifice of knowledge’ (paficaprakaram
jAianayajiiam), a notion that overlaps with that of the ‘yoga of knowledge’
(jfianayoga), treated in chapters 3 and 10, is strongly connected to the topic of the
donation of knowledge. The Sivadharmottara univocally attributes to this yoga of
knowledge the power of emancipation from the endless transmigration of
samsara. The connection between these three notions—the gift of knowledge, the
sacrifice of knowledge, and the yoga of knowledge—is all but straightforward,
especially as far as the link between the former and the last two is concerned; at
the same time, it is undeniable that there is ultimately a connection, which ex-
plains the salvific power at times ascribed to the practice of the gift of knowledge
by the Vidyadanadhyaya (see § 1.3). This also inevitably calls to mind the early
Vedic notion of the ‘five great sacrifices’ (paficamahayajfia), of which the Siva-
dharmottara’s ‘fivefold sacrifice of knowledge’ seems to be a re-adaptation owing
in part to the developments that this notion had undergone in the Dharmasastra
and the epics. In this respect, the Sivadharmottara is in agreement with the me-
dieval digest-writers, who more explicitly link the gift of knowledge to the Vedic
‘sacrifice of the brahman’ (brahmayajria), one of the five great sacrifices (see §
3.2).

Besides the exhaustiveness and internal relevance the Sivadharmottara af-
fords to the topic of the gift of knowledge, and overall to the ritualization of prac-
tices involving the handling of manuscripts, a further factor accounting for the
centrality of this work in a study of the medieval cult of the manuscript is the
popularity enjoyed by this text, testified by the wide dissemination and abun-
dance of its manuscript tradition, spreading from Nepal to Tamil Nadu and count-
ing, according to a rough estimate, about 85 specimens.”® This popularity is
moreover confirmed by indirect tradition, given that the Sivadharmottara has
been silently reused and expressly quoted by a variety of works across India,

126 For an estimate of the dating of the Sivadharmottara and the Sivadharmasastra, on which
the former depends, see Bisschop 2010, p. 483 fn. 35, and Bisschop forth.

127 On topics concerning the relationship between religion and monarchy, as well as between
the initiated priests, claiming control over the welfare of the state through the performance of
dedicated rites, and the laity concretely pulling the strings of the economy and administration
of a country, see Sanderson 2004 and forth. a. The notion of the ‘Saiva Age’ was famously coined
and developed in Sanderson 2009.

128 For an overview on the manuscript tradition of the Sivadharmasastra and the Sivadha-
rmottara, along with the other Saiva works attached to them in the so-called ‘Sivadharma Cor-
pus’, see De Simini 2016. A few general details will also be provided below.
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ranging from medieval Puranas to early modern ritual manuals. The Vidya-
danadhyaya of the Sivadharmottara had a significant influence, for instance, on
chapter 91 of the Devipurana, containing a description of the gift of knowledge
that shows patent textual reuse of the Sivadharmottara, which is also the source
for the Devipurana’s chapters 127 and 128 (see Appendix 2 and §§ 1.3, 2.1 and 2.5).
The borrowings traceable in chapter 91 are remarkable in the history of the gift of
knowledge since, while the Sivadharmottara was rarely quoted by medieval di-
gest-writers (nibandhakdras) on Dharma, and not at all concerning the gift of
knowledge,'® the Devipurana has on the contrary been quoted more extensively
on a variety of subjects, including that of the gift of knowledge.”*® The most im-
portant medieval digest-writers, Laksmidhara, who wrote the Krtyakalpataru in
twelfth-century Uttar Pradesh, and Hemadri (thirteenth century), author of the
Caturvargacintamani and active in Maharashtra (amply discussed below; see
chapter 3), are examples. In the chapters on the gift of knowledge that they insert
in the respective sections on gifting in their works, they each quote about 50 stan-
zas from Devipurana 91, and many of the quoted stanzas can ultimately be traced
back to Sivadharmottara’s Vidyadanadhyaya.

The exposition of the gift of knowledge in Sivadharmottara’s chapter 2, re-
flected almost literally (though partially) in the Devipurana, follows a pattern that
is also attested in those Puranas that do not show any direct textual borrowings
from the Sivadharmottara. However, their descriptions can be associated with the
Vidyadanadhyaya due to a shared terminology and a common structure and se-
quence for ritual activities. This applies, for instance, to the now lost Nandi-
purana, which is by far the single most quoted source among the medieval digest-
writers; the more than 120 stanzas that this Purana dedicates to the gift of

129 Hazra offers two appendices with the quotations from the Sivadharmottara (1983, pp. 209-
10) and the Sivadharmasastra (1985, pp. 297-99) that he had identified in the Dharmanibandhas
as well as in a few commentaries, and distinguishes the passages that he could trace back to the
original texts from those for which he could not find any parallels. For instance, he identifies a
total of 34 lines, mostly from chapters 4 and 12 of the Sivadharmottara, quoted by Hemadri (a
short quotation is also extracted from chapter 2 and mistakenly attributed to the Sivadharma);
another significant portion is the 27 lines from chapter 3 of the Sivadharmottara quoted in the
commentary on the Svetdsvataropanisad attributed to Safikara. More conspicuous is the number
of verses quoted from the Sivadharmasdstra, especially in the case of the Caturvargacintamani of
Hemadri, who quotes more than a hundred stanzas from chapters 8, 9, and 10 of the text.

130 For a list of Nibandhas quoting from the Devipurana, see Hazra 1963, pp. 72-73. Hazra fur-
ther notes that a substantial number of verses on the autumnal worship of the goddess Durga
from northeastern digests have been attributed to ‘minor’ Puranas, such as the Kalikapurana and
the Devipurana, by the digest-writers, but the quoted verses are not traceable in the alleged orig-
inal sources (1963, pp. 2-3). On this see also Sarkar 2012, in particular p. 330ff.
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knowledge also makes for the longest extant full passage from this text, whose
position in the religious history of early medieval India is difficult to assess be-
cause of the paucity of its attestations. Furthemore, there are shorter and less in-
fluential Puranic accounts of ceremonies that are either called the ‘gift of know-
ledge’ or that in some form resemble the gift of knowledge described in the major
sources, such as that of Agnipurana 1.63—which actually belongs to a set of chap-
ters likely borrowed from the HayasSirsaparicaratra (see § 4.2)—or the Bhavisyo-
ttarapurana, which is quoted in the twelfth century by Apararka in his commen-
tary on the Yajfiavalkyasmrti. The similarity of these minor testimonies to the
Sivadharmottara in terms of lexical choices and ritual performance is also strik-
ing, as it points to a shared background of ritual practice and complex textual
interplay.

‘Manuscript of Siva’ ($ivapustaka) or ‘manuscript of Saiva knowledge’ ($iva-
jianapustaka) are some of the expressions with which the Sivadharmottara de-
notes the manuscript that is the focus of the ritual activities described in detail in
chapter 2; these titles denote Siva not only as the author of the teachings con-
tained in the texts (see § 2.5), but also as the final recipient of the manuscript.
Such a phrase includes the Sivadharmottara and Saiva scriptures in general; it is
also attested in the Devipurana, another major source on the topic, which uses
the same expression in 91.53 to refer to the manuscript during the gift of know-
ledge, and in fact attributes the knowledge revealed in its own text to Siva, who
is also the main deity whose cult is recommended in the few surviving fragments
of the Nandipurana. The textual sources for the study of the gift of knowledge and
the use of manuscripts as ritual foci in the Hindu tradition are therefore primarily
‘books of Siva’, as it is in the Saiva cultural world that these practices gain im-
portance in the context of the definition of scriptural authority.

Significant portions from Sivadharmottara’s chapter 2, as well as from the
rest of the work, are reused in later tantric works, like the Haracaritacintamani
(‘Thought-Gem of the Destroyer’s Adventures’), by thirteenth-century Kashmiri
author Jayadratha (see § 1.3 and Appendix 2); at the same time, the many literal
borrowings from the Sivadharmottara’s Vidyadanadhydya traceable in the Saiva
Siddhanta scripture Uttarakamika contributed to the construction of what we can
consider the tantric version of the Puranic gift of knowledge, namely the ritual of
the ‘installation of the throne of knowledge’ (vidyapithapratistha; see chapter 4).
Saiva ritual manuals and compendia from the sixteenth century, like the Kri-
yasara by Nilakanthasivacarya—many parallels of which are traceable in the
Sivarcandcandrika by Appayya Diksita—or the Atmarthapiijapaddhati by Veda-
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jiianaguru II also base their prescriptions concerning the worship and installa-
tion of the throne of knowledge on the testimony of the Uttarakamika and the
Sivadharmottara, which Vedajfiana quotes alongside tantric scriptures (§ 4.3).

The Sivadharmottara, moreover, reflecting the views of lay Saiva worshippers
of Lakuli$vara (see § 1.3), must have been influential among the Kalamukhas, a
Saiva sect associated with the cult of Lakuli$vara and mainly attested in epi-
graphs from the Deccan and modern-day Karnataka. Among these documents,
inscriptional evidence from the area attests the practice of vidyadana and, in one
case, confirms that the Sivadharmottara was known and was the source for their
prescriptions on the gift of knowledge (see § 2.4). The influence that the Sivadha-
rmottara had in the textual construction and dissemination of the knowledge of
rituals that focused to varying degrees on the worship of manuscripts is therefore
wide-ranging in terms of the geographical, chronological, and typological distri-
bution of the texts involved. This qualifies the early Saiva work as a key source of
information on the growth and diversification of the cult of the manuscript in
Hindu medieval traditions, offering an appropriate perspective to observe the
common patterns of this cult along with the peculiarities that emerged in various
contexts.

1.3 The ‘Books of Siva’

The title Sivadharmottara suggests that this text was ideally conceived as a ‘con-
tinuation’ (uttara), an ‘expansion’ or ‘further development’ of a work on ‘Saiva
Religious Rules’ (Sivadharma). This deduction is borne out by fact, as a work
called Sivadharmasastra (‘Treatise of Saiva Religious Norms’) is widely attested
in the manuscript tradition, which in most cases associates it with the Sivadha-
rmottara. These two works, which remain critically unpublished, are each di-
vided into 12 chapters; they address an audience of non-initiated Saivas, whose
main religious duties are regarded to be the performance of worship rituals and
the offering of material support—in the form of dana—to the community of initi-
ated teachers and yogins. When transmitted together in the same manuscript, the
Sivadharmasastra always precedes the Sivadharmottara, which is a sign that, ac-
cording to tradition, they form an established sequence. Their titles recall cases
such as those of the Visnudharma and the Visnudharmottara, or the Sauradharma
and the Sauradharmottara, conceived for the lay Vaisnava and Saura followers,
respectively. However, the Sivadharmottara does not openly portray itself as con-
nected to the Sivadharmasastra, nor does it make any explicit reference to the
work that is supposed to precede it. The text uses the word Sivadharma, mostly in
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the plural, to refer more generically to teachings on Saiva religion (like those con-
tained in the two texts), not necessarily to refer to a specific work bearing that
title.® An example of this occurs immediately in the introductory stanzas of the
Sivadharmottara, in which the contents of the text are summarized in the form of
questions that the sage Agasti asks Skanda; the response to these requests pro-
vides occasion for the exposition of the Sivadharmottara:*

0 Bhagavan, [just] by seeing you a good rebirth [comes to pass] even for a man of the lowest
caste. Once he then falls from Heaven, he is reborn as a Brahmin for seven lives. (3) / Since,
o Lord, you have compassion towards all beings, therefore tell me concisely the Dharma
that is beneficial to all. (4) / People say that many kinds of religious norms (dharmas) have
been taught by the god to the goddess, and they have all been heard by you. For this reason,
Iask you: (5) / What are the main religious rules of the Saivas ($§ivadharmas), and which are
the features of Siva’s speech? By which procedure is Siva satisfied when he is worshipped

131 Because of the ambiguity of the term Sivadharma, and on account of the manuscript tradi-
tion that almost univocally attributes the title Sivadharmasastra to the text, I adopt the latter in
referring to the work, and use $ivadharma only to refer as a whole to the teachings of those texts
that claim association or are associated by the manuscript tradition with the Sivadharmasastra
and the Sivadharmottara (see below).

132 Sivadharmottara 1.3-16 (A= Fol. lviuii-e1, B= Fol. 46viLi1-s1, P2= [pp200-o11): bhagavan darsanat
tubhyam antajasyapi [antyajasyapi P2]iaL2 siz1isadgatih | saptajanmani vipras tu [saptajanmasu-
vipratvat P2] svargad bhrastah [bhrastasya P2] prajayate [prayayate B jayate P2] || 3 yendsi
[tenasiA Blndatha bhutanam sarvesam anukampakah | atah [ata B] sarvahitam dharmam
samksepat [samksepa B] prabravihi me || 4 dharma bahuvidha devya devena kathitah kila | te ca
Srutas tvaya sarve prcchami tvam ahan [prcchami maham P c.m.] tatah || 5 kim pradhanah
Sivadharmah [$ive dharmah A P2] Sivajawsivakyaresim ca kidrsam | linge ’rcitah Sivah kena vidhina
samprasidati || 6 vidyadanam ca dananam sarvesam uttamam kila | tac ca Srutau [Srautam P2]
dvijendranam nanyesam samudahrtam || 7 tat punyam sarvavarnanam jayate kena karmana |
jiieyam [jayam P2] katividham tac ca vidyadanam [vidyadanam a.c., vidyadanam p.c. B]
anuttamam || 8 kani punyani [karmani P2] krtveha grisLathinah [grhasthah P2)jaLasvarginah [sva-
rgatah A svargabhak P2] punah | manusyaloke sambhiita [manusyalokasambhiita B
manusyaloke sambhiito P2] yogam vindanti [vidanti B vindati P2] $amkaram || 9 karmayajfias
tapoyajiiah [°yajiiah B] svadhyayo dhyanam eva ca [dhyananirmitah P2] | jiianayajfias ca
particaite mahadyajfiah prakirtitah [prikirtitah B] || 10 etesam [esan ca B] paficayajiianam uttamah
katamah smrtah | etad yajiiaratanam ca pradane kidrsam phalam || 11 dhaisirmadharmapra-
bhedas ca kijausjyantah parikirtitah | tatsadhanah [tatsadhanani P2] katividha [kati va P2] gataya$
ca tadatmikah || 12 pze2ensvarganarakinam [svarginarakinam P2] pumsam ayatanam [agatanam
P2] punah ksitau | kani cihnani jayante bhuktaSesena karmana || 13 samsarasagarad ghorad
dharmadharmormisamkulat | garbhadiduhkhaphenadhydan mucyanteips) dehinah [dehina B]
katham || 14 iti samareicoditahskandah sarvapra$narthabhasakah [-$narthabhasakah om. P2] |
pratyuvdca mahdseno [pratuvaca maha® om. P2] namaskrtva [namaskrtya B] mahe$varam || 15
svargapavargaphaladam narakaravatarakam | Sivadharmottaram nama Sastram iSvarabha-
sitam [uttarabhasitam P2] || 16.
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in the linga? (6) / Moreover, it is said that the gift of knowledge is the supreme among all
gifts; and it has been described in the Revelation (Sruti) for no others than the best among
the twice-borns: (7) / By means of what ritual procedure is this meritorious act brought
about for all castes? And [divided into] how many [different] kinds has this unsurpassable
gift of knowledge to be known?'** (8) / By means of what meritorious actions done in this
world do the householders, [who have] afterwards [become] inhabitants of Heaven, once
they are born in the people’s world, perform the yoga of Sankara? (9) / The sacrifice of ac-
tion, the sacrifice of askesis, the self-study of the Vedas, meditation, and the sacrifice of
knowledge: these are known as the five great sacrifices. (10) / And among these five great
sacrifices, which one is remembered as the best?* And which are the features of the fruit
[obtained] by gifting to those who rejoice in these five practices?® (11) / And how many
distinctions between Dharma and Adharma are known? Of how many kinds are the paths
for their realization, and which ones are characterized by them (scil. Dharma and
Adharma)??® (12) / What are the marks of the people who inhabit heaven and hell [and]
who have come again to earth, arising from the remnants of the sacrifice?'” (13) / How do
the body-owners free themselves from the terrible ocean of samsara, mixed with the waves
of Dharma and Adharma, abundant with the foam which is the anguish [experienced] by
the embryos and so on?® (14) / Thus impelled, Skanda, illustrator of all questions, [leader
of] the great [Gana’s] army, after having revered the Great Lord, expounded (15) / The
Sivadharmottara, which bestows the fruit of Heaven and liberation, which saves from the
flow of hells, which is the treatise taught by I$vara. (16)

The title Sivadharmottara is thus directly traceable in the text; its teachings claim
to descend straight from Siva, by whom Skanda and Nandikes$vara, the expound-
ers of the Sivadharmottara and the Sivadharmasastra respectively, had been in-
structed.” This shallow frame narrative is parallel to that of the Sivadharmasa-
stra, where we find Nandike§vara disclosing the teachings of Siva in response to
the requests of the sage Sanatkumara; the latter had asked Nandike$vara for an

133 This is the topic of chapter 2. Note that the author of these verses attributes the teachings on
the gift of knowledge to the authority of Vedic revelation.

In the next lines the text will roughly list the contents of each chapter of the Sivadharmottara.
134 Chapter 3 mentions the ‘Five Great Sacrifices’, dealing extensively only with the jianayajria.
135 Chapter 4, which the tradition titles ‘On the Proper Recipient’ (satpatrapradanadhyaya),
treats the topic of the ideal recipients identified with the Sivayogin.

136 The last statements could refer to chapter 5, ‘On the Religious Path Leading to the Town of
Siva’ (Sivapuradharmagatyadhyaya), chapter 6, ‘On the Discrimination of Sins’ (papabhe-
dadhyaya), and chapter 7, ‘On the Characteristics of the Sinful Path’ (papagativiSesadhyayah).
137 The last sentence evokes the title of chapter 9, ‘On the Marks and Non-Marks of the Inhabi-
tants of Heaven and Hell’ (svarganarakacihnacihnadhyaya).

138 The samsara, and the formation of the body starting from the embryo, are the topic of chap-
ter 8, simply called ‘On Samsara’ (samsaradhyaya).

139 See De Simini 2016 for the traditional accounts on the composition of these works. Note that
the title Sivadharmottara is also attested in stanza 12.261 (see § 2.5).
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easy, affordable set of teachings and rites that would allow common people to
fulfill all their wishes. This corresponds to the ‘eternal Sivadharma’, which is con-
trasted with Vedic ritual. The latter is blamed for being expensive and ultimately
unprofitable:

0 Bhagavan, knower of all doctrines, entirely devoted to the Sivadharma: all these [people]
who gathered [here] desire to listen to the supreme doctrine. (6) / [Vedic] rituals, like the
Agnistoma, which need very expensive practices, [do] not abundantly [bestow] endless
fruits, [though] requiring great labour and efforts. (7) / Since [these rituals] cannot be per-
formed by twice-borns who are not wealthy, therefore do expound an easy means that is
effective to realize all desires and obtain [all] goods, for the sake of all mortals: [this means
is] the eternal Sivadharma. (8)

Similar notions are recalled in some verses from chapter 5 of the Sivadharmottara,
in which the work is again mentioned by its title—yet this time in the slightly dif-
ferent variant of Sivadharmagamottara—and the ivadharmas are once again said
to be ‘manifold’ and classified into ‘endless branches’. These statements reveal a
context in which the composition of similar texts for the laity, claiming direct de-
scendance from the teaching of Siva, was burgeoning, and stimulated reciprocal
competition. Chapter 5’s description of the multiform Sivadharmas that are all
taught in the Sivadharmottara emphasises the importance of ritual (the
karmayoga) as the core of the salvific path proposed by the text:*!

Now, the teachings taught by Siva in the further scripture on the Saiva religious norms have
to be known as manifold, and these are [classified] on the basis of the subdivision of the
karmayoga. (1) / Devoid of the faults of violence, deprived of defilements and exertions,

140 Sivadharmasastra 1.6-8 (A fol. lviiz-31, B fol. lvuis-41, Plpy): bhagavan sarvadharmajiia
Sivadharmaparayana | Srotukamajawsh [$rotukamah a.c. §rotukamah p.c. A] param dharmam ime
sarve samagatah || 6 agnistomadayo yajiia bahuvittakriyanvitah | natyantaphalabhuyistho ba-
hvayasasramanvitah [natyanta®...°anvitah om. A and P1] || 7 na $araikyante yatah [na $akyam
tair yatah P1] kartum alpavittair dvijatibhih [dvijadibhih P1] | sukhopayam [tasyopayam P1] ato
brithi sarvakamarthasadhakam [°siddhaye a.c., °sadhakam p.c. P1] | hitaya sarvamartyanam
[sarvasattvanam A] Sivadharmam sanatanam || 8.

141 Sivadharmottara 5.1-5 (A fol.15viLe] -15¢121, B fol. 61viriz-s1, P2rp3sa)): atha dharmah Sivenoktah
Sivadharmagamottare | jiieya bahuvidhas te ca karmayogoprabhejsuadatah || 1 himsadosavini-
rmuktah [himsadidosa® P2] kleSaydsavivarjitah | sarvabhiitahitah Suddhdhiersisusiksmah su-
mahaphalah[sumahat B] || 2 ananta$akhakalitah [°kalilah P2] Sivamiilaikasamsritah [Sivamula ca
saméritah B Sivamtlaikasamsthitah P2] | sarve sarvagunopetah Sivadharmah sanatanah || 3 tara-
yanty [dharayanti P2] aSivad [$ive P2] yasmad dharyante Sivabhavitaih | $ivadharmah smrtas
tasmdiaL2it samsararnavataranah [samsararnavi® A] || 4 athahimsa ksapisyma satyam hrih
Sraddhendriyasamyamah| danam ijya japo [tapo P2] dhyanam daSakam dharmasadhanam [dha-
rmalaksanam P2] || 5.
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aimed at the welfare of all living beings, pure, very subtle, bestowing great fruits (2) / Di-
vided into endless branches, solely grounded on the root that is Siva, all [these], endowed
with all the good qualities, are the eternal teachings of Siva. (3) / Since they save from the
harmful (asiva) [and] are practiced by those who have cultivated [devotion to] Siva (=the
propitious), therefore [these] are remembered as the teachings of Siva, which save from the
ocean of transmigration. (4) / The avoidance of violence, patience, truthfulness, modesty,
trustworthyness, control over the senses, munificence, ritual offerings, recitation of ma-
ntras, meditation: [this is] the tool to realize Dharma, divided into 10 parts (5).

The religion promoted by the Sivadharmasastra and the Sivadharmottara is
thus mainly a religion of bhukti (‘enjoyment’), in which devotees strive to se-
cure a very long afterlife in one of the celestial worlds, after which those who
have generated the utmost merits can be reborn on Earth as powerful kings or
wise Brahmins.? Only in a future rebirth will they have the opportunity to be-
come initiated, and will thus attain final emancipation (mukti) from the cycle
of existence (samsara). The main pillar of this worldly religion is the worship of
Siva in his aniconic representation of the linga—although the use of iconic
forms is also well attested”> —and in the performance of gifts (dana), either to
support the community of initiated Saiva yogins and teachers (dcarya), or in
favour of other lay followers. The cult of the liriga receives particular emphasis
in the Sivadharmasastra, which dedicates chapters 3 to 5 and 7 to 9 to this
topic.* As we have observed in the preceding paragraph, the sixth chapter of

142 See e.g. Sivadharmottara 2.107-108, listing the merits of a gift of knowledge: ‘Once estab-
lished for the longest time in the world of Rudra, he has fun with big auspicious flying chariots
fulfilling all desires. (107) / Then, having reached the earth [again] after some time, he becomes
a pious king, or rather a handsome, good Brahmin, well versed in the contents of all branches of
knowledge. (108)’; mahavimanaih Srimadbhih sarvakamasamanvitaih | kridate paramam kalam
rudraloke vyavasthitah || 107 tatah kalat ksitim prapya raja bhavati dharmikah | suripah sudvijo
vapi sarvavidyarthaparagah || 108.

143 A description of an icon of Siva, which is venerated and offered to the Saiva temple as a so-
called riipadana, is found in Sivadharmasastra 8.22ff. Although mentioned several times in the
Sivadharmasastra, it is the Sivadharmottara that provides more insight on how to understand
the cult of the images in the broader context of lay Saiva ritual practice; for more thoughts on
this topic according to the Sivadharmottara and its connection with the cult of the book, see be-
low.

144 The critical edition of these chapters and a study of their religious and cultural aspects is
the topic of the FWF project ‘The Sivalifiga Cult on the Eve of the Tantric Age’ (2015-18), which
is currently being carried out by Nina Mirnig (Austrian Academy of Sciences).
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the text is notably dedicated to a long mantra for the performance of appease-
ment rites.” The Sivayogins, practicing a form of sixfold yoga (sadangayoga),'*
are regarded as the utmost religious figures. Both the Sivadharmasdstra and the
Sivadharmottara prove their connection with the Saivism of the Atimarga in more
than one respect,¥” by referring to practices connected with Pasupata Saivism—
see for instance the activities and features of the yogin described in chapter 12 of
the Sivadharmasastra,"“® or the list of 40 holy places given in the same chapter®

145 On chapter 6 of the Sivadharmasastra, see Bisschop 2014 and Bisschop forth.; the same
scholar is also completing a critical edition of this specific section in the frame of the ERC-Syn-
ergy project ‘Beyond Boundaries: Religion, Region, Language and the State’ (London, British
Museum).

146 The Sivadharmasastra makes explicit reference to the sixfold yoga. See e.g. chapter 12.32:
‘One who is endowed with knowledge and freedom from desires thanks to a mind pacified by
Siva, [who is] committed to the practice of the sixfold yoga, [this] is known as a Saiva yogin’; (A
fol. 38y}, B fol. 42era), Plipus)): jidnavairagyasampannah Sivasantena [$ivah P1] cetasa | yuktah
sadangayogena Sivayogi prakirtitah || 32.

The Sivadharmottara, on the other hand, deals more extensively with the topic of yoga in chapter
10, which the manuscript tradition titles jianayogadhyaya, ‘On the yoga of knowledge’, and in
chapter 3, again on the jiianayoga (see also below for more references).

147 For a definition of Atimarga (‘Outer Path’) Saivism as one of the two great branches of
Saivism—in which salvation is accessible only to ascetics; Siva is mainly regarded in his archaic
form of Rudra; and which is principally divided into two divisions, the Pasupata and the
Lakula—I refer the reader to Sanderson 1988, p. 664.

148 This chapter, for instance, makes frequent reference to the practice of the bath with ashes,
at stanzas 12.21-22 as well as at 12.27ab, where the Sivayogin is described as ‘endowed with
knowledge and freedom from desires, dedicated to [the sprinkling with] ashes, whose senses are
refrained’; (A fol. 38:(us) B fol. 42121, P1 [p144)): jli@navairagyasampannam bhasmanistham jitendri-
yam |. See also the description that chapter 11 of the same text gives for the renunciant (Sivadha-
rmasastra 11.16—-18): ‘A Saiva hermit, who has to be known as one isolated from common rela-
tionships, surviving on tubers, roots, and fruits, will become entirely devoted to the fire of the
Saiva worship. (16) / Deprived common relationships, this man, always pleased by meditation
on Siva, is known as a lord among the Saiva observants, constant in the [sprinkling with] ashes,
refrained with his senses. (17) / The bracelet of Rudra’s rosary in the hand, the matted hair on
the top of the head, [his] abode the liriga, the hermitage of Siva, and the tripundra made with
ashes (18); (A fol.34viuiz3-41; B fol. 38:uu1-21; Plipza)): sarvasangavinirmuktah [sarvamangala® B
c.m. sarvaroga® P1] kandamiilaphalasanah [skandamiila® A B] | Sivavaikhanaso jhieyah sivarca-
gniparo [$ivarcanaparo P1] bhavet || 16 pLznivrttah sarvasarigebhyah [sarvaragebhyah P1] Sivadh-
yanaratah sada [sadah B] | jiieyah Sivavratindro [$ivayatindroh P1] *yam [$ivavratindreyam B]
bhasmanistho jitendriyah || 17 rudraksakamkanam haste [°kankanahaste B] jataikaraiva [jataika
caiva P2] mastake | lingam sivaSramamiars) Sthanam [$ivasramasthanam P1] bhasmana ca
tripundrakam || 18.

149 These 40 holy places, introduced as places where Rudra has descended on Earth
(rudravatarasthana, see 12.50)—another notion that can mainly be connected with Pasupata
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—and to the cult of Lakuli$vara. Devotion towards the latter is especially relevant
in the Sivadharmottara, which gives prescriptions for the installation of the icon
of the god precisely in the context of the gift of knowledge.”® Chapter 12 of the
Sivadharmottara gives a brief depiction of the social order envisaged by the text
by listing different categories of proper donees and connecting them with the ex-
traordinary rewards reserved for their beneficiaries in the afterlife. Here the text
establishes a hierarchy of recipients that starts with the arthin (a ‘supplicant’) and
culminates in two figures: the PaSupata, ‘follower of Pasupati’, and the Mahavra-
tadhara, ‘holder of the greater observance’. These two are at the top of the classi-
cal Brahmanical taxonomy of the four estates (asrama), here revisited through
the use of Saiva terminology:*'

The one who would feed with faith the unmarried Saiva student ($ivabrahmacarin), once
established in the town of Siva he will have fun with divine enjoyments. (203) / The wise

Saivism (see Bisschop 2006, p. 41)—are divided into five groups of eight (astaka), and thus
known to Saiva sources as the paficastaka, which is the lowest and possibly most archaic layer
in the hierarchy of astakas presented in Saiva tantric literature. See Bisschop 2006, pp. 27-34;
Sanderson 2003-04, pp. 403-406; and Goodall 2004, pp. 314-16 fn. 620. On the antiquity of the
Sivadharmasastra’s version, see especially Sanderson 2003-2004, p. 404. A passage from the
Sarvajfianottara (adhvaprakarana 63-109) quoted by Goodall (2004, pp. 314-15, fn. 620) seems
to confirm that the nature of the paricastaka was different from that of the other groupings, be-
cause this is the only case in which it is specified that the sites correspond to real sacred places
(tirthas) on Earth. On this basis, Goodall argues in the same passage that the paricastaka de-
picted in the Sivadharmasastra could still denote real fields (ksetras) and may not be connected
with any ultramundane worlds; they would thus reflect an early stage in the development of the
theology of the astakas, a further hint of the earliness of our text within Saiva literature.

150 Sivadharmottara 2.146-47: ‘There, according to rule, one should install Siva, made of clay,
wood or stone, who is the author of all treatises, omniscient, Lord who bears a club, (146) / Sur-
rounded by pupils and pupils of pupils, with his hands raised in the act of teaching, seated in
the lotus position, lord of the gods, a master whose speech is vivid (147)’; tatra mrddarusailam
va sthapayed vidhivac chivam | sarvavidyavidhataram sarvajiiam lakuliSvaram || 146 vrtam
Sisyaprasisyai$ ca vyakhyanodyatapanikam | padmasanastham deveSam prasannavadanam gu-
rum || 147.

151 Sivadharmottara 12.203-207 (A fol. 48y[is-s1—49x111, B fol. 88yirs1—88v(LL1-21,P2 (p176]): bhojayec
chraddhaya bhaktya yah Sivabrahmacarinam | sa bhoisssviygaih kridate divyaih Sivaloke vyava-
sthitah [vyavasthitah A] || 203 yah Sivasramadharmastham [yah $ivaya saddharmastham B;
°dharma- om. P2] grhastham [grastham P2] bhojayed budhah | vipulaih sa mahabhogaih kridan
Sivapure vaset|| 204 Sivasramavanastham yahiare) kandamuladibhir yajet | sa divyan prapnuyat
[prapnuya B] bhogan iSvarasya pure sthitah || 205 ekam pasupatam bhaezktya bhojayitva prana-
mya ca | nanavidhair mahabhogaih Sivaloke pramodate [mahiyate B P] || 206 mahavrata-
dharayaikam [mahavratadharam ekam P2] bhiksam [bhiksa P2] yah [°ya P] pratipadayet | sa [om.
P c.m.] divyaih sumahabhogaih Sivaloke mahiyate || 207.
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man who would feed one who is established as householder according to the Saiva [doc-
trine on] the estates, he will reside in the town of Siva, having fun with abundant enjoy-
ments. (204) / The one who should worship the forest-dweller of the Saiva [doctrine on] the
estates, by means of tubers, roots, and so on, once established in the town of the Lord he
will attain divine enjoyments. (205) / Having fed and worshipped with devotion [even just]
one Pasupata, he will rejoice in the world of Siva with various great enjoyments. (206) / One
who would give alms [even just] once to a Mahavratadhara, he will be extolled in the world
of Siva among great, beautiful enjoyments. (207)

The nouns denoting the first three estates of the orthodox Brahmanical society as
they are portrayed in post-Vedic Smrti literature—the unmarried student (brahma-
carin), the householder (grhastha), and the forest-dweller (vanaprastha)—are modi-
fied here by adding the adjective ‘Saiva’ to their usual names. The fourth stage of
life, which in traditional Brahmanical sources corresponds to the renunciant
(samnyasin), seems to bifurcate into two categories, the PaSupata and the Mahavra-
tadhara. The text appears to suggest that both are the recipients of alms, but does
not give any clues as to whether they are intended as two separate figures, or the
‘holder of the greater observance’ is understood here as a synonym for the Pasu-
pata. The Mahavratadhara is the last among the categories of recipients mentioned
in this paragraph, and therefore concludes the whole section. This reference con-
veys an important piece of information regarding the religious background against
which the text was produced, thus providing a key for understanding the historical
context of its practices.

Later non-Saiva—though sometimes also Saiva—sources resorted to the di-
chotomy between Pasupatas and Mahavratas (a synonym of Mahavratadhara) to
denote two distinct categories of non-tantric Saiva observants:*? the Pasupatas,
which usually denotes what scholars have also called the ‘Paficarthika system’,"
and the Lakulas, whose observance is also referred to as the mahavrata (the
‘greater observance’) in ancient sources; their scriptures, called pramanas, are

152 See Sanderson 2006, pp. 151-52. For a brief comparison of different classifications of Saiva
strands as found in Sanskrit literature, see also the synoptical table in Lorenzen 1991, pp. 7-10.
153 This is the Pasupata tradition that is better known to contemporary scholars due to the
preservation of a small number of its original texts: Kaundinya’s commentary on the Pasu-
patasutra (Paricarthabhasya, ‘Commentary on the Five Topics’), usually dated to the fifth to sixth
century (Bisschop 2005, p. 530, referring to Hazra 1966, pp. 129-30); the Ganakarika (‘Stanzas
on the Groups’); and its commentary, the Ratnatika (‘Commentary on the Jewel’), attributed to
Bhasarvajiia. The recent Nepalese discovery of a codex unicus preserving four ritual manuals
(vidhi) attributed to Gargya and meant for those who underwent Pafcarthika initiation—the
Samskaravidhi (‘Procedures for Transformation Rites’), the Patravidhi (‘Procedures for the Ves-
sels’), the Prayascittavidhi (‘Procedures for Atonement’), and the Antestividhi (‘Procedures for

the Last Rites’) is particularly relevant; see Acharya 2007, 2010a, 2010b, and forth.
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now entirely lost.* These two groups are also accounted for in the depiction of
Atimarga Saivism available in the Ni§vasamukha, the introductory section of the
Ni$vasa: Sanderson points out that the Ni§vasamukha knows Atimarga Saivism
as divided into two kinds (dviprakarah, 4.130),"* which are again the Paficarthika
PaSupata (whose tradition is called the atyasramavrata, the ‘observance beyond
the estates’, by the NiSvasa) and the Lakulas, to whose observance the text refers
by using the terms kapalavrata (‘vow of the skull’), lokatitavrata (‘vow of those
who have transcended the world’), mahapasupatavrata (‘great PaSupata vow’),
and mahavrata. According to this view the Mahavratas, identified with the Laku-
las, are Pasupata followers of Lakulisa, just like the Paficarthikas."”® The charac-
terization of the observance of PaSupata initiates as ‘beyond the estates’ complies
with the depiction given by the Sivadharmottara, in which the Pasupatas occupy
the position that traditional accounts in the Dharmasastra reserved for the renun-
ciants, who were conceived as already having transcended the asrama system.
As for the ‘greater observance’ of the Lakulas, in tantric and Puranic sources this
likely corresponded to the ‘vow of the skull’ (kapdlavrata),” whose main distin-
guishing attributes were the use of a human skull as an alms vessel, of a staff
called khatvanga, as well as the association with impure substances and crema-
tion grounds.”® Lakulas/Mahavratas can also be identified with the Kalamukhas,

154 Sanderson 2006, pp. 171-72, observes that, on the basis of information conveyed by later
sources, we have come to know that these pramanas were 14 in number, eight on gnosis and six
on rituals. Apart from their titles, only a short textual passage of seven verses from the
*Pajicarthapramana survives, quoted in the Svacchandatantroddyota (ad 1.41-43) by Ksemaraja
(see Sanderson 2006, p. 175). According to this view, the analysis of the little that is known of the
belief systems of the Lakulas proves their doctrinal position to be intermediate between
Paficarthika Saivism on one side and the tantric traditions on the other.

155 Sanderson 2006, p. 158ff.

156 On the connection between the mahavrata and the followers of Lakuli$vara, see also Bakker
2014, p. 143 and 153. He refers to the Junvani copperplate inscription of Mahasivagupta (pp. 143-
45), dated approximately to 647 CE. Here LakuliSanatha is said to initiated Soma$arman in the
mahavrata. Bakker furthermore cites a passage from Skandapurana (Bhattarai edition) 180.9-11,
in which those who underwent the Pasupata initiation are said to have followed the mahavrata.
157 However, in a recent study Bakker cautions against the complete identification of the
mahavrata with the kapalavrata (Bakker 2014, pp. 151-52).

158 Such an extreme form of asceticism could have been modelled on the mahavrata known to
Smrti literature as a 12-year expiation for the involuntary killing of a Brahmin; see Lorenzen 1991,
p. 74, quoting from Visnusmyti 50.1-15. The Puranic tradition developed a narrative of Siva as
Brahmin-slayer, whose behavior the Mahavratas were thus believed to re-enact. The story tells
that Siva had to wander from one tirtha to another in an attempt to be freed from the skull of the
fifth head of Brahma, which had attached itself to him after he had cut it off (see Lorenzen 1991,
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a denomination attested both in northern and southern sources; the name is used
in reference to another Saiva sect that was associated with the ‘greater ob-
servance’, which can arguably correspond to the Lakulas.” This connection with
the Kalamukhas is significant, as it is in Kalamukha environments that inscrip-
tions from Karnataka exhibit their knowledge of the Sivadharmasastra and the
Sivadharmottara, as well as the practice of the gift of knowledge (see § 2.4).

The concept of the ‘greater observance’ was thus known to the authors of our
texts, who themselves were worshippers of Lakuli§vara. On the other hand, from
the information provided by the Sivadharmasastra, we know that the mahavrata
they intended was not the ‘vow of the skull’ of the initiated Lakulas, nor did it
share anything with the homonymous observance adopted by the Somasiddha-
ntin, another less-known current of Atimarga Saivism.’*® Rather than being iden-
tified with the observance of the initiated Saiva renunciant, the ‘greater ob-
servance’ of the Sivadharma has a secular, non-initiatic nature. For instance, the

pp. 77-79, referring to the version of the story told in Matsyapurana 183.83-108). Siva was even-
tually freed of the skull once he arrived at Avimuktaksetra, in Varanasi.

159 First of all, Sanderson (2006, p. 152) argues that the name Kalamukha (Kalamukha in its
southern variant) must be interpreted as a synonym of Kalavaktra. He then goes on to show their
identity both with the Mahavratas (p. 180) and with the Lakulas (p. 182) on the basis of later
attestations of this word in texts and epigraphs. For instance, the list of Puranic occurrences
given by Lorenzen 1991, pp. 7-10—although the scholar then fails to identify the Kalamukhas
with the Lakulas, and the association of both with the mahavrata, i.e. the kapalavrata—shows
how the term Mahavratadhara was used as a synonym of both Kapalika (in one of the lists of
Saiva sects given by the Vamanapurana, or by the ninth-century author Rajasekhara) and of
Kalamukha, as in the list of the Vayaviyasamhita of the Sivapurana.

160 This third ascetic current of ancient Saivism, whose adherents are called Saumya, Soma or
Somasiddhantin, is described in T6rzs6k 2011; for more references, I also refer the reader to Bak-
ker 2014, pp. 147-51. The Somasiddhantins also adopted a ‘greater observance’ and were identi-
fied as Kapalikas. Probably in an attempt to overcome the traditions connected with Lakulisvara,
they traced their origins back to the Brahmin Soma$arman, who in an inscription associated with
the Somasiddhantin is said to have initiated Lakuli$vara himself (T6rzsok 2011, p. 3, referring to
the copper-plate inscription from Malhar, Chhattisgarh, for which see also Bakker 2000). The
association between these ‘Soma-Kapalin’ (according to Térzsok’s definition) and the traditions
of ancient Saivism is also hinted at by some mentions found in tantric literature: among other
instances, Térzsok quotes (p. 2) the early Sarvajfianottara (14.4), placing the promulgators of the
Somasiddhantin in its cosmic hierarchy just above the Pasupatas and Lakulas (here called
Mahavrata); Somasiddhantin are moreover mentioned next to Lakulas in the Jayadrathayamala
(1.45.83), and the same text at 1.33.17 places Kapalikas and Lakulas next to each other (T6rzsok
2011, p. 3).
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short chapter 9 of the Sivadharmasastra ends by declaring to have revealed™
‘This best among religious observances, the secret greater observance (maha-
vrata) consisting of [the worship of the] Sivalinga. This has been told by me to
you, who are a devotee, [but] may not be transmitted to anybody’. These teach-
ings had already been depicted as ‘secret’ and ‘esoteric’ (guhya) at the beginning
of the chapter,'®? although the practice detailed here consists simply in the ven-
eration of the linga. Moreover, this chapter does not seem to teach anything more
esoteric than the rest of the text.'”® By means of this ‘greater observance’ all the

161 Sivadharmasastra 9.19 (A fol. 27vis}, B fol. 30vii, Plipioa)): etad vratottamam guhyam Sivali-
ngam mahavratam | bhaktasya te mayakhyatam [yathakhyatam P] na deyam yasya kasyacit || 19.
162 Sivadharmasastra 9.1: ‘And now, o best among the ascetics, I will tell this supreme secret,
connected to excellent merits, practised by all gods’; (A fol. 27141, B fol. 29vLe}, P1ip102)) atah
param iasidam guhyam vaksyamimunisattama [munisattamah B] | punydcratiSayasamyuktam
sarvadevair anusthitam || 1.

163 The worship of the liriga as described by chapter 9 is carried out by means of the usual ma-
terials (incense, unguents, flowers, offerings), although it seems to imply the presence of not
only one, but two lirigas of different dimensions, since after bathing and anointing the liriga the
text prescribes that one should place on a lotus a ‘smaller liriga’, measuring only one thumb, and
then put it ‘at the right side’ (scil. ‘of the main liniga’), where it must be worshipped with offerings
of flowers, incense, and food (Sivadharmasastra 9.8—14). As for the use of two lingas, chapter 3
of the Sivadharmasastra (see 3.56) had recommended the cult of a ‘pair of lirigas’ (lingadvayam),
a movable (and arguably smaller) and a non-movable one (sacaracaram), and prescribes the
worship of both as mandatory.

A non-negligible detail in identifying the connection of this literature with non-tantric and early
tantric Saivism regards the position in which the ‘smaller liiga’ has to be installed, namely at
the ‘right’ or ‘southern’ murti (literally ‘face’, daksinamirtau, 9.10). This compound, in the loca-
tive case, as well as the analogous construction with the locative daksinayam miirtau, is attested
in non-tantric Saiva literature, for example in Kaundinya’s Paficarthabhdsya commentary
(fourth or fifth century) on the Pasupatasutra, to denote the spot at the southern side of Maha-
deva where the novice sits during initiation (on the history of non-tantric attestations of the ex-
pressions daksinamurti/daksina miirti, see Bakker 2004). As highlighted by Bakker, the daksina
murti is traditionally the position where the novice should sit while receiving initiation from
Mahadeva, and by analogy the position of the student and the teacher, which replicates the one
prescribed for teacher and pupil in some branches of Vedic literature. It is in the sense of a spe-
cific spot that the term is used in Sivadharmasastra’s chapter 9, as well as in pre-twelfth-century
tantric literature. Few tantric attestations of this expression are collected in TAK s.v., where it is
argued that the expression daksinayam miirtau is very frequently attested in the NiSvasa, the
earliest surviving tantric scripture, especially in the NiSvasa Guha, the section of the NiSvasa
mainly dealing with liriga cult. Here it denotes the relative position of the liriga and the worship-
per. Chapter 9 of the Sivadharmasastra also attests the same expression in the accusative, when
at the conclusion of the liriga worship the devotee who is said to offer the liriga to Siva is de-
scribed as ‘one who has taken refuge in the southern miirti’ (daksinamiirtim asritah, 9.15). This
use, again analogous to what happens both in the non-tantric Paficarthabhasya and in the early
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main categories of living beings are said to have reached their aim in life: the
devotee can directly reach Siva, the deities have obtained their divine nature, and
ascetics have reached emancipation from samsara.'® A proper definition of
mahavrata is given in chapter 11 of the Sivadharmasastra, which recalls the no-
tion of the four life-stages of the Saiva devotee (§ivasrama) that the Sivadharmo-
ttara sketches in stanzas 12.203-207. However, the classification known to the
Sivadharmasastra is exposed less systematically than the one found in the
Sivadharmottara. While the latter lists all the four stages together, and does so in
accordance with a hierarchy corresponding to that of the Brahmanical tradition,
the account of the Sivadharmasdstra is less coherent, leaving a level of uncer-
tainty as regards the correct distinction among the three figures—the chaste stu-
dent, the forest-dweller, and the ascetic—who seem to mutually overlap in some
respects. The main focus here is rather on the difference between the householder
(grhastha) and the renunciant, identified with the chaste yogin who survives
solely on forest products and alms, and is entirely devoted to the cult of Rudra
(see above, fn. 148). Chapter 11 of the Sivadharmasdstra defines the ‘greater ob-
servance’ in these terms:'®

All those belonging to the stages of life have to be known as devoted to the meditation on
Siva, pacified, totally intent on the religious teachings of Siva, devoted to Siva, belonging
to the Saiva stages of life (46) / There are eight characteristics of the greater observance that
have been taught by the Lord [and] have to be respected by the Saiva devotees: this is the

tantric NiSvasamukha, designates a ‘form’ of Mahadeva, as the god is envisioned in meditation
by someone at the god’s right side (see again Bakker 2004 and TAK s.v.). This ultimately corre-
sponds to an actual icon of the god, which Kaundinya describes and further remarks that it func-
tions as an object of worship for lay people. This second meaning of the daksinamiirti as a form
of the god rather than a direction may also be detected in chapter 9 of the Sivadharmasastra.
164 Sivadharmasastra 9.16-18. On this passage see also Bisschop forth., especially p. 3, where
it is mentioned in the context of an inquiry into the ‘inclusivist’ model adopted by the Sivadha-
rmasastra, which expands its own pantheon of deities in order to include even the Buddha and
the Arhats (though only a few manuscripts attest those stanzas), but at the same time pays par-
ticular attention to placing all other gods in a relation of strict dependence on Siva, as illustrated
by the long ‘great appeasement’ mantra of chapter 6.

165 Sivadharmasastra 11.46-48 (A fol. 35121, B fol. 38viLe)—fol. 391, Pliesa)): Sivadhyana-
parah $antah [°parah $antah P1] Sivadharmapardsssnayanah [°parayanah P1] | sarva evasrama
jrieyah Sivabhaktah [$ivadharmah P1] Sivasramah [SivaSrimandah p.c. B] || 46 mahavratastakam
dharyam [karyam P1] iSenoktam [i$anoktam P1] Sivarthibhih | sarvavratanam pravaram [prava-
ramm A] asmin dharmah samapyate || 47 Sive bhaktih [Sivabhaktih B] sada [Sive P1] ksantir [$antih
P1] ahimsa sarvada z$amah | santosah satyam asteyam brahmacaryam tathastakam
[tathastakah a.c., tathastaka p.c. B] || 48.
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best among all observances, [since] here Dharma is accomplished. (47) / Devotion towards
Siva, constant patience, refrain from violence, equanimity towards everybody, contented-
ness, truthfulness, not stealing, chastity: this is the group of eight characteristics. (48)

The characteristics attributed to the mahdvrata by Sivadharmasastra 11 apply to
the different stages in the life of a Saiva devotee, and simply correspond to the
adoption of good, respectful behaviour, henceforth not implying renuciation or
the embracing of an ascetic life. In fact, the list seems to be written from the per-
spective of the lay householders who represent the target audience of the
Sivadharmasastra and the Sivadharmottara, which therefore propose a lay-ori-
ented interpretation of a term that had been repeatedly associated with the hard-
ship of a renunciant’s life both in non-Saiva as well as Saiva sources. Going back
to the text of Sivadharmottara 12.203-207, we can therefore conclude that only
the PaSupata was mentioned as the proper renunciant in the outline of the four
life-stages, while the figure of the ‘holder of the greater observance’, with which
the whole list of recipients (starting at 12.184) culminates, epitomizes all the Saiva
devotees—those who follow the norms of the Sivadharma, regardless of their sta-
tus and condition. The mention of the mahavrata may betray the intention of
aligning the users of these texts with the highest figure of religious observant in
certain traditions, although the explanation of the term points to a more prosaic
meaning.

As shown by the stanzas that Sivadharmottara 12 dedicates to the identification
of the different recipients, that of dana is a central topic in this literature. This is con-
firmed by the quantity of text that both the Sivadharmasastra and the Sivadha-
rmottara use to dictate the rules of gifting: the chapters containing instructions for
this practice—and which in some cases are entirely devoted to it—are, in the Sivadha-
rmasastra, chapters 5 (‘On the material substances of the worship of Siva’, Siva-
rcanadravyavidhi), 7 (‘On the rules for gifting’, danadharma), 8 (‘On the fruits of the
gift [addressed] to Siva’, Sivapradanaphala), and 12 (‘On the primary and secondary
branches of the devotion towards Siva’, $ivabhaktyadyasakhopasakha); in the Siva-
dharmottara, chapters 2 (‘On the gift of knowledge’, vidyadana), 4 (‘On the gift to the
proper recipients’, satpdatrapradana), and 12 (‘On the procedures for the worship of
Siva’, $ivarcanavidhi), although the topic is mentioned and instructions given in other
parts of both texts. The gift of knowledge is thus once again conceived within the
broader perspective of a practice that is on one hand the prime institution that regu-
lates the financial relationships between lay sponsors and the community of initiates,
while on the other hand being one of the means for accomplishing the worship of a
deity, in this case Siva. Both dimensions, the economic and the cultic one, are espe-
cially relevant for the gift of knowledge of the Sivadharmottara, because its construc-
tion hinges exactly on these two main presuppositions: devotion, as the manuscript
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and its recipients are worshipped ‘like Siva’, earthly embodiments of the sovereign
god (§ 2.1); and economic support as a consequence of that devotion, since the same
people to whom the manuscript is donated become recipients of all the material ob-
jects whose donation is also regarded as a gift of knowledge (§2.4). The Sivadha-
rmasastra and the Sivadharmottara build a theory of gifting that is overall identical to
that of other Brahmanical sources,'®® with the exception that they put a stronger em-
phasis on devotion to Siva in the definition of a gift. Just as the case of the four life-
estates (a@§rama), which become the ‘Saiva life estates’ ($ivasrama) in the Sivadha-
rmasastra, so does the dana become primarily a $ivadana. As the Sivadharmasastra
puts it in its fourth chapter, this is $ive dattam, namely a gift addressed to Siva and
conceived as an aspect of his worship:'*’

Among all recipients, the supreme one is Mahes$vara, since [he] saves [devotees] from decay
in the very deep ocean of Hell. (12) / And due to the greatness of this recipient, the gift be-
comes undecaying. Therefore, those who desire unmeasurable fruits always have to give to
him. (13) / The gift to Siva, the oblation, the prayer, the worship ceremonies, bali oblations
and offerings: this will really bestow huge fruits, no doubt about it! (14)

As a consequence, the best human recipients are those who are identified with
Siva and whose cult is thus equivalent to his own, that is the Saiva yogins (Sivayo-
gin); this is noted several times in the Sivadharmasastra and becomes a central
issue in the Sivadharmottara. In order to express this, the Sivadharmottara refers
to the best recipients of a gift either by simply designating them as Sivayogins (see
Sivadharmottara 4.2), or by identifying them with ‘those who take delight in the
Saiva knowledge’ (Sivajrianabhiyukta; see Sivadharmottara 2.83), the ‘knowers of
the meaning of the Saiva knowledge’ (Sivajiianarthavedin; see Sivadharmottara

166 Compare, for instance, the definition offered by the Sivadharmottara in which all the main
elements of the Brahmanic gift are mentioned (Sivadharmottara 4.5-6): ‘What is given, offered
as oblation, performed and offered in sacrifice when there is a [proper] recipient and place and
time, according to the [right] procedure and with trustworthiness, this will bestow infinite fruit
(5) / Whatever is trustfully given to a fit recipient, even if it only measures half of a sesame seed,
this will grant all wishes (6)’; (A fol. 12vjLr4-s1, B fol. 58viLiz-4], P2[p325)): patre dese ca kale ca vidhina
Srapuaiddhaya ca yat | dattam hutam krtam cestam tad anantaphalam [anta® a.c., ananta® p.c. A]
bhavet || 5 tilarddhamatrakenapi yat pramanena diyate | sajawsitpatre Sraddhaya kimcit tad bhavet
sarvakamikam || 6.

167 Sivadharmasastra 4.12-14 (A fol. 5va-s), B fol. 6viLii-21, Plieis)): sarvesam eva patranam
[patram a.c., patranam p.c. A] atipatram maheSvarah [mahe$varam B]| patanat trayate yasmad
[tasmad B] ativa narakarnave ||12 tasya patrapizasya mahatmyad danambhavati [anvapi P1]
caksayam | tasmat tasmai sada dejasyyam aprameyaphalarthibhih |13 Sive dattam hutam japtam
[taptam P1] pijabalinivedanam [ptjaphala® P1] | ekantdatyantaphaladam [ekantabhyanta-
phaladam B ekam vanantaphaladam P1] tad bhaven natra sam$ayah || 14.
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4.3), and the like. Further, in the chapter on the gift of knowledge, these seemingly
distinct categories of recipients—the yogins and the masters of Saiva knowledge—
are the only ones to whom this donation is addressed in all of its forms (see §§ 2.1
and 2.5). The reference to the mastery over knowledge may recall the figure of the
teacher (guru), who is worshipped throughout chapter 2 and presides over most of
the ritual activities that amount to the gift of manuscripts; at the same time, it is not
clear whether the master is regarded as being clearly separated from the yogin, as
the form of yoga promoted by the texts, besides being called ‘sixfold yoga’ (see
above), is also denoted as a jiianayoga, here better intended as the ‘method of
knowledge’, after which both chapters 3 and 10 of the Sivadharmottara are named.
This ambiguity is also evoked when the Sivadharmasastra describes the proper
‘Saiva recipient’ ($ivapatra) as threefold:*® ‘The one who is a $ivayogin, a holder of
the Saiva knowledge (Sivajiianin) and devoted to the Sivadharma ($ivadharmarata):
thus has to be known this threefold characteristic of the Saiva recipient.’ In spite
of the simplicity of this description, it remains unclear whether this stanza de-
scribes the $ivayogin alone, or gives a brief outline of the three layers of the Saiva
community: the lay devotee at the base, then the teacher (acarya), ‘holder of
Saiva knowledge’, and on top the yogin, who also epitomizes the first two figures.
The passage from Sivadharmottara chapter 12, on the several recipients all culmi-
nating in the Pasupata, considered both simple devotees and renunciants as suit-
able recipients of gifts. The centrality of ‘Saiva knowledge’ ($ivajfiana) becomes
prominent in the Sivadharmottara’s chapter on the gift of knowledge for defining
not only the prime recipients of this gift, but also the object to donate and wor-
ship, which is mostly denoted simply as ‘Saiva knowledge’ (Sivajiiana/sivavidya;
see § 2.5). During the rite, the lay devotees attend and sponsor the ritual activities,

168 Sivadharmasastra 12.55 (A fol. 39uui2-31, B fol. 42viel~43rLu, Plipus-s0)): Sivayogi
Siausivaesnjiiani Sivadharmaratas ca yah | [pieue] ity etat trividham jiieyam Sivapatrasya
laksanam || 55.

Note that the same chapter had just defined a simple patra as one endowed with a few generic
good qualities (Sivadharmasastra 12.52): ‘Patience, absence of envy, pity, truthfulness, generos-
ity, morality, ascesis, learning: this is taught as the supreme eightfold definition of the recipient’;
(A fol. 39r11-21, B fol. 42y(1Ls-6], Plip1as)): ksamasprha daiar2ya satyam danam Silam tapah Srutam
IBLejetad astargam uddistam [uddista® A] param patrasya laksanam || 52. Sivadharmasdstra 12.41,
on the other hand, gives a seemingly generic definition of the features of dana (Sivadharmasastra
12.41): ‘Whatever is desired and excellent, and what can be obtained in a proper manner, only
this is the fit object to be donated to one endowed with good qualities: this is the [main] defini-
tion of gifting’; (A fol. 38vival, B fol. 42vi121, P1 [pue)) yad yad istam [yad istafi ca A yad istam B c.m.]
visistam ca nyayapraptam ca yad bhavet | tat tad gunavate deyam [yam a.c., deyam p.c. A] ity
etad danalaksanam || 41.
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whereas teachers (a@carya) supervise the ceremony, are worshipped several times
together with the manuscript and eventually receive the Saiva knowledge, em-
bodied in the manuscript, when this is donated to the ‘Saiva hermitage’ ($iva-
$rama). Throughout the chapter, teachers and Sivayogins are furthermore desig-
nated as the addressees of the various donations that overall qualify as gifts of
knowledge (see § 2.4).

The Sivadharmottara devotes the whole of the fourth chapter to praising the
donation addressed to the $ivayogins and those who are experts of the Saiva
knowledge, both by remarking on the meritoriousness of this act and by stressing
the identity of these recipients with Siva. This expedient is used to justify why
only a gift made to them corresponds to a gift made to Siva: the underlying idea
is that the yogins should meditate on Siva when receiving or enjoying the gift, so
that it will automatically result in a donation to the god. Therefore, in the case of
a gift of food (annadana), the Sivadharmottara maintains,'®® ‘If the yogin eats food
while uninterruptedly meditating upon Siva, then this food will be eaten directly
by Siva’. The second part of the chapter is dedicated to describing the unfit recip-
ient (apatra), while the conclusion stresses the importance of trustworthiness in
compliance with the principles of the Brahmanical gift:'"° ‘It has to be known that
the group of four [elements] that start with the proper recipient is based on trust-
worthiness.’

It comes as no surprise that the Brahmanical tradition regards the Sivadha-
rmasastra and the Sivadharmottara as orthodox texts. The fact that the Puranas
habitually include a Sivadharma in the canon of the eighteen Upapuranas (lit.
‘Minor Puranas’),”! and mention these texts in association with traditional litera-
ture, such as the epics and the Puranas themselves, is proof thereof. For instance,
the list available in Kiirmapurana 1.1.16-20, often quoted in later digest-authors,

169 Sivadharmottara 4.15 (A fol. 13¢ri1-21, B fol. 58viwu, P2es26)): dhyayamanah Sivam yogi bhurkte
’nnam satatam yatah | tatas saksac chivenaiva tad bhuktam asanam bhavet || 15.

170 Sivadharmottara 4.97ab (A fol. 156, B fol. 61121, P2p334)): $raddhapradhanam vijiieyam
satpatradicatustayam |.

171 Surveys of the textual passages on the canonical Upapuranas are found in Hazra 1939-40,
pp. 39-50, and in Renou-Filliozat 1953, Appendix 9. Among the lists collected by Hazra that also
mention the Sivadharma (always in fourth position) are the Garudapurana 1.223.17-20; Prabha-
sakhanda of the Skandapurana, 1.2.11-15; and a passage from Brahmavaivartapurana quoted in
Mita Mira’s Viramitrodaya, Paribhasaprakasa (p. 14). Within the lists reported by Hazra, the one
attributed to Devibhagavata 1.3.13-16 gives the title Siva for the fourth Upapurana, while the list
assigned to Padmapurana, Patalakhanda 111.94b—-98, lacks any reference to a Saiva work at that
point.
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states:” ‘The fourth [Upapurana), whose title is Sivadharma, was recited by
Nandi$a in person’, a possible reference to Nandikeévara, the original expounder
of the Sivadharmasastra, whose colophons often describe it as having been
‘taught by Nandike$vara’ (nandike$varaprokta).” Sivadharmas, in the plural, are
furthermore mentioned by the Bhavisyapurana in a passage that associates them
with Puranas and Itihasas:"

The eighteen Puranas, as well as the Ramayana, the treatises like the Visnudharma and the
works of the Sivadharma, o Bharata, and the fifth Veda of Krsna that is known as
Mahabharata, and the Saura [scriptures] told by Manu, o great Lord, king of Dharma: for
these the sages proclaim victory!

These verses are also quoted by the twelfth-century author Apararka in his com-
mentary on Yajiiavalkyasmyti 1.7,"> which mentions the crucial topic of dharma-
miilatva, the condition of ‘being rooted in the Dharma’. Since only those texts that
are recognized as such can be considered legitimate sources of religious duty,
Apararka here discusses the notion of authoritative scriptures, and disputes the
validity of ‘Saiva, Pasupata, and Paficaratra scriptures’ (Saivapasupataparicara-
trasastra). The Bhavisyapurana quotation is introduced at a point where Apara-
rka prohibits the practice of rituals that are prescribed in non-Brahmanical

172 Kurmapurana 1.1.18ab: caturtham Sivadharmakhyam saksan nandisabhasitam.

173 According to the first stanzas of the text, the teachings of the Sivadharmasastra underwent
three phases of transmission: Siva originally expounded the teachings to his consort in the pre-
sence of NandikeSvara, Skanda, and the Ganas; NandikeSvara then imparted them to Sanatku-
mara in reply to his request. According to the last chapter, an abridged version of the original
teachings was later taught by Sanatkumara to Candratreya, a Saiva devotee who further
abridged the teachings and eventually composed the Sivadharmasastra (Sivadharmasastra
12.102): ‘And after having extracted the best of the best, the wise Candratreya taught the Dharma-
sastra of Siva in twelve chapters (102)’; (A fol. 40vuin, B fols. 44y, Pleiss]: sardt saram samu-
ddhrtya candratreyena dhimata | uktam [ukta B] ca dvadasadhyayam [dvadasakadhyayam P2]
dharmasastram Sivatmakam || 102

174 Bhavisyapurana, Brahmaparvan 4.86-87: astadaSa puranani ramasya caritam tatha |
visnudharmadisastrani Sivadharmas ca bharata || 86 karsnas ca paficamo vedo yan mahabha-
ratam smrtam | sauras ca dharmarajendra manavokta mahipate | jayeti nama caitesam prava-
danti manisinah || 87.

175 Yajtiavalkyasmrti1.7: ‘Revelation, tradition, and the right behaviour, as well as what is dear
to one’s own self, [and] desire originating from right intentions: this is traditionally held as
rooted in Dharma’; Srutismrtisadacarah svasya ca priyam atmanah | samyaksamkalpajah kamo
dharmamiilam idam smrtam. On the significance of this passage of Apararka’s commentary
within the broader history of the relationship between Brahmanism and Saivism, see Sanderson
forth. b, p. 230ff.
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sources, only allowing the version of these rites that is available in Brahmanical
texts. With specific reference to the installation procedures, Apararka introduces
the Bhavisyapurdana quotation mentioning the Sivadharma by stating,” ‘Thus,
also regarding the ritual of installation (pratistha), only the procedures ex-
pounded in the Puranas and similar [literature] have to be accepted, not others;
for solely these [texts] have been ascertained in the Bhavisyapurana as a means
of knowledge regarding hybrid Dharma (vyamisradharma)’. Apararka, however,
admits that Brahmanical officiants might at times practice initiation according to
the procedures explained in the Tantras, provided that this applies only to certain
phases of the ritual, and that the officiants do not undergo Saiva initiation."””
These concessions, along with the acknowledgement of a form of ‘mixed’ or ‘hy-
brid’ dharma (vyamisradharma), namely a contamination of Vedic practices by
means of tantric elements,"”®is the proof that such contamination between Vedic
and tantric practices was unavoidable at that point.

The Sivadharmasastra and the Sivadharmottara enjoyed great popularity in
Nepal, where they kindled the growth of a whole collection of analogous Saiva
works, probably on account of the success enjoyed by Saivism from the seventh
century onward in this region. These works are transmitted together in a large
number of multiple-text manuscripts, among which are some very early and well
preserved specimens."” This circumstance has induced scholars to speak of a
‘Sivadharma corpus’, which includes the following titles, given here according to
the most common arrangement in the multiple-text manuscripts:®° 1. Sivadha-
rmasastra; 2. Sivadharmottara; 3. Sivadharmasamgraha, ‘Compendium of Saiva
Religious Rules’; 4. UmamahesSvarasamvada, ‘Dialogue between Uma and the
Great Lord’; 5. Uttarottaramahdsamvada, ‘Great Dialogue [Made of] Questions
and Answers’; 6. Sivopanisad, ‘Essential Teachings of Siva’; 7. Vrsasara-
samgraha, ‘Compendium on the Essence of the Bull [of Dharma)’; and 8. Dha-
rmaputrika, ‘Daughter of Dharma’. A ninth work called Lalitavistara is so far at-
tested only in a Nepalese manuscript preserved in Calcutta at the Asiatic Society
of Bengal, which according to the colophon'® is dated to NS 156 (1035-36 CE),

176 Apararkatikavol. 1, p. 15: evam pratisthayam api puranadyuktaivetikartavyata grahya nanya
| tesam eva vyamisradharmapramanatvena bhavisyatpurane parijiiatatvat |.

177 For details on these arguments, see Sanderson forth. b, pp. 240-44.

178 Sanderson 2009, p. 251 fn. 586.

179 For details on these multiple-text manuscripts, see De Simini 2016; some basic information
is also given below.

180 The following arrangement is given as in manuscript NAK 1-1075 (NGMPP B 7/3), dated to
NS 290 (1169-70 CE).

181 Shastri 1928, p. 721; the manuscript is described as G 4077.
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thus being the earliest dated manuscript in the collection. The earliest manu-
script so far identified in the bulk of the Sivadharma tradition could be dated to
the late ninth century, but instead of transmitting the whole ‘corpus’ it contains
only the Sivadharmottara;'® the earliest manuscript attesting this corpus of texts,
though not in its definitive form, might be from no later than the tenth century.'®?
All these texts, claiming to derive their authority from Siva himself, regulate the
religious duties of the community of lay, non-initiated Saivas; while the compo-
sition of the Sivadharmasastra and the Sivadharmottara does not reveal traces of
tantric influence, other texts of the Nepalese corpus clearly do.”® Tantric litera-
ture, however, never produced its own works for the laity, and presumably had
to rely on the authority of the Sivadharma corpus for the religious practice of
those who were not able to perform post-initiatory rites.'s

182 This is the palm-leaf manuscript catalogued as NAK 5-892 (NGMPP A 12/3 = A 1084/1), whose
45 extant folios attest only the Sivadharmottara; as already observed (see, among others, Bakker
and Isaacson 2005, p. 197 fn. 9), there are important similarities between the script used in this
manuscript and that of Skandapurana manuscript NAK 2-229 (NGMPP B 11/4), S1in the critical edi-
tion of the text. The Skandapurana manuscript is dated to NS 234 (810 CE); on the basis of this com-
parison, the manuscript of the Sivadharmottara might be some decades later.

183 Irefer here to manuscript NAK 6-7 (NGMPP A 1028/4), again a Nepalese palm-leaf manuscript.
Unfortunately, it is undated and incomplete, but its script should not be later than the tenth cen-
tury. I thank Kengo Harimoto for his help in estimating the age of this manuscript.

184 Sanderson forth. b, p. 88 fn. 228, observes that the Sivadharmasamgraha shows a dependence
on the NiSvasa corpus, with which it shares numerous textual parallels (for more details on these,
see Kafle 2015, pp. 61-72 and pp. 291-382); moreovet, the Vrsasarasamgraha distinguishes the texts
of the Pasupatas from those of ‘Saivas’, a term used in similar contexts to designate tantric Saivas.
185 This rests on Goodall’s interpretation of the reference to the Sivadharma made by the Kashmiri
author Ramakantha in his commentary on the Kiranatantra (1998, p. 357). The main topic of the
relevant section (Kiranatantra 6.5-12) is initiation. The miila text states (6.5-8) that the grace be-
stowed by the Lord before the purificatory rites of initiation is proportionate with the capacities of
the people to be initiated, since some of them are apt to perform rituals (kriya), some to acquire
knowledge (jfiana), and others to undertake religious observance (caryd). For this reason, after hav-
ing received initiation, they will undertake different niyamakas, that is different post-initiatory ac-
tivities, among those three listed above, according to their capacities (6.9). People who are totally
incapable of post-initiatory activities can be cleansed of these obligations by the teacher. Conse-
quently, women, the diseased, and the elderly can undergo initiation, but they need not fulfil any
other obligations afterwards. Their ignorance of truth will account for their sinlessness (6.11abc).
On the contrary, it would be a great sin if the teacher would exempt people who, being endowed
with knowledge, are capable of carrying out post-initiatory obligations (6.11d—12). Commenting on
this statement, Ramakantha specifies that the duties required of people who are not capable of post-
initiatory rites are those prescribed either in the Laukikadharma or in the Sivadharma teachings.
These two categories are explained by Goodall (1998, p. 375 fn. 615 and 616) as referring to Sruti and
Smrti (laukikadharma) and to the works of the Sivadharma corpus, respectively. For the definition
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The Sivadharmasastra and the Sivadharmottara are the only works of the cor-
pus to also be attested in India, both in direct and in indirect tradition, which is
evidence for the knowledge of these two texts in Kashmir, Bengal, and Tamil
Nadu. This scenario could suggest that the transmission of the Sivadharmasastra
and the Sivadharmottara bifurcated at an early stage: after being composed in
India, possibly in the north, where centres of Atimarga Saivism are well attested,
they could have reached Nepal along the same paths that have recently been
traced for the transmission of the Skandapurana.'®® This work, strongly connected
with the Pasupata environments of early medieval northern India, shares a simi-
lar background as the Sivadharma, as well as significant textual parallels with
these texts.”®” From northern India, the Skandapurana manuscripts were brought
to Nepal; Bakker identifies two main periods in medieval history when this could
have happened, thanks to easier communication between northern India and Ne-
pal induced by favourable political conditions. These periods are at the end of the
seventh century, between 670 and 700 CE, when the later Guptas had re-estab-
lished better relationships with the Licchavi of Nepal; and the eighth century,
when the Pala king Dharmapala controlled a large part of eastern India.'® Ac-
cording to his reconstruction, resting on the philological analysis made by Yoko-
chi, the two Indian hyperarchetypes'® of the Skandapurana could have entered

of Laukikadharma, Goodall quotes Matarigavrtti ad vidyapada 4.49-50. Weak people have at least
to fulfil the indications contained in these texts; if they cannot do so in person, they can also have
substitutes such as servants and the like perform these obligations for them. This is, for them, the
equivalent of the niyamakas to people endowed with knowledge.

The duality between Laukikadharma and Sivadharma in the context of Saiva initiation occurs in
Kashmiri commentarial literature dealing with the initiation of the sadhaka, one of the lowest level
of initiates (see Ksemaraja’s Netratantroddyota, opening of chapter 4, and Svacchandatantroddyota
ad Svacchandatantra 4.83-85, a passage paraphrased by Abhinavagupta in Tantraloka 15.20ff.).
186 See Bakker 2014.

187 See, for instance, the parallels between Skandapurana 37-46 and Sivadharmasamgraha’s
fourth and seventh chapters, noted in the critical edition of Skandapurana 31-52 in Bakker,
Bisschop, and Yokochi 2014.

188 Bakker 2014, pp. 137-39. Here Bakker proposes that an early version of the Skandapurana was
composed during the reigns of the Maukhari kings Sarvavarman or Avantivarman, who ruled over
Kanauj in the second half of the sixth century. It was probably completed during the reign of
Harsavardhana (Bakker gives ca. 620 CE as a tentative date). The centre of composition, as already
stated elsewhere (see the introduction to Bakker and Isaacson 2005), is believed to be Varanasi,
firmly included in the Kanauj kingdom and the seat of a lineage of Paficarthika Pasupatas.

189 Yokochi 2013, pp. 48-58. According to this reconstruction, a manuscript transmitting an early
version of the Skandapurana, described by Yokochi as a, later became the archetype of manuscript
S1 used in the critical edition of the original Skandapurana; another early version of the
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Nepal at these two distinct times in history, thus becoming the archetypes of the
early Nepalese manuscripts of the text. Even though the work on the Sivadharma
is still at an early stage,” these considerations on the transmission of the
Skandapurana could be a starting point for an analogous study on the Sivadha-
rmasastra and Sivadharmottara, whose composition in northern India and trans-
mission to Nepal before the ninth century, when the earliest manuscript is at-
tested, may have been favoured by the same political context referred to by Bak-
ker.

Besides the general background of the work provided in the preceding pages,
the specifics of the gift of knowledge described by the Vidyadanadhyaya of the
Sivadharmottara must also be understood within the immediate context of the
chapters preceding and following it. As already noted by Sanderson,™" the chap-
ter immediately preceding the Vidyadanadhyaya contains frank injunctions on
the conversion of the monarch to the Sivadharma, and thus makes an important
premise to the ceremony described in chapter two. The exposition of the
Sivadharmottara following Agasti’s questions starts in chapter 1 by extolling the
virtues of trustworthiness (Sraddha), in this case understood as the faith consti-
tuting the essence of all Saiva teachings and the only means through which Siva
can truly be attained.”? This introduces the topic of the infallibility of the speech

Skandapurana composed in India is the one identified by Yokochi as 8, and which has been shown
to have been produced at least one century later than the preceding version.

190 None of the dozens of manuscripts transmitting the Sivadharmasastra and the Sivadha-
rmottara, independently or in association with other works, has ever been used for a critical edition.
All that is available in printed format is an edition that appeared in Kathmandu, in partly handwrit-
ten form, most likely based on the transcription of one manuscript to which the editor added his
conjectures without providing either a critical apparatus or critical notes; this edition (1998) is ac-
companied by the commentary of Yogi Naraharinatha, while the editor, author of a brief premise,
is not even credited. Before that, a version of the Sivopanisad appeared in a miscellaneous volume
of Unpublished Upanishads (Kunhan 1933), while only very recently has the text of the Sivadha-
rmasastra appeared in print, accompanied by a Hindi commentary, an introduction, and some crit-
ical notes (see Jugnu 2014).

191 See Sanderson forth. a, pp. 3-10.

192 Sivadharmottara 1.18-22: ‘[The teachings] whose essence is nothing but Sruti, which are sub-
tle, dealing with prakrti, purusa, and Ivara, are grasped only by means of faith, not with the hand
nor with the eye. (18) / A difficult teaching is not understood by means of the many bodily afflictions
(tapas), nor by only accumulating material goods, not even by the gods who are devoid of faith. (19)
/ The supreme, subtle Dharma is faith; knowledge, fire sacrifice, and ascesis are faith; both heaven
and emancipation are faith; this entire universe is faith. (20) / Even if one would donate all of [his]
livelihood, [but] without faith, he would not obtain any fruit; therefore, he has to become endowed
with faith. (21) / Thus all the Saiva teachings are known as consisting of faith, and Siva can be
reached through faith, worshipped and meditated upon through faith (22)’; (A fol. 2121, B fol.
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of Siva, which is considered trustworthy because the Lord is not affected by any
defects, and as a consequence he cannot say anything but the truth.”® These
teachings are ultimately condensed into the six-syllable mantra ‘om namah
Sivaya’, ‘Om, praise to Siva’, whose repetition is said to replace the knowledge of
all treatises and the performance of all rites.” These stanzas, along with others
from the following chapters, have been borrowed and variously readapted by the
thirteenth-century poetic work Haracaritacintamani in its chapter 30, which is
presented as a small compendium of the Sivadharmottara and other sources.’” In

47121, P2ipasn) Srutimatrarasah suksmah pradhanapuruseSvarah | Sraddhamatrena grhyante na ka-
rena na caksusa || 18 kayaklesair na bahubhir [makhai$ caiva P2] na caivarthasya rasibhih | dharmah
[dharma B] samprapyate sitksmah $raddhahinaih surair api || 19 Sraddha dharmah parah sitksmah
Sraddha jiianam hutam tapah | gz Sraddha [$raddhatah a.c., sraddha p.c. A] svargas ca [svarga®
a.c., svargasca p.c. A] moksas ca Srajaziddha sarvam idam jagat || 20 sarvasvam jivitam vapi [capi B]
dadyad asraddhaya yadi | napnuyat sa phalam kimcic chraddadhanas tato bhavet || 21 evam
Sraddhamayah [°maya B] sarve Sivadharmah prakirtitah | Sivas ca Sraddhaya gamyah pijyo dhyeyas
ca $raddhaya || 22.

193 Sivadharmottara 1.44-45: ‘The one who is covered with attachment and aversion, since he is
seized by negative feelings, he will speak untruth. These [negative feelings] do not exist in Ivara:
how could he speak otherwise? (44) / That immaculate statement that has been composed by Siva,
in whom no defects are arisen and who is omniscient, this is a means of right knowledge, no doubt
[about it]. (45)’; (A fol.2viz-41, B fol. 47val, Papraesy) ragadvesavrtah krodhair [ragadvesadibhir
dosair B ragadvesavrtakrodham P2] grastatvaiad anrtam vadet | te ceSvare na [ce$varena A]
vidyante brityat sa katham anyatha [44cd om. P2] || 44 ajatasesadosena [apastasesadosena P2] sa-
rvajfiena Sivena yat | pranitam amalam vakyam [$astram P2] tat pramanam na samsayah || 45

194 Sivadharmottara 1.38-39: ‘One in whose heart this mantra ‘om namah $ivaya’ constantly
dwells, he has learned [all] the knowledge that has been taught, and performed all [rituals]. (38) /
One who constantly practices the repetition of the mantra ‘om namah $ivaya’, [no matter] how many
[fields of] Saiva knowledge [may exist], and which ones [may be] the seats of learning, one will
expound them [all] in a condensed form by means of the mantra of six syllables. (39)’; Sivadha-
rmottara 1.38-39 (A fol.2vjii-21, B fol. 4721, P2p2e3): yasyaun namah Sivayeti mantro yam hrdi sa-
msthitah | tenadhitam Srutam jiianam [tena P2] tena sarvam anuazsthitam|| 38 yenaun namah
Sivayeti mantrabhyasah sthirikrtah | Sivajiianani yavanti vidyasthanani [vidyadanani A)] yani ca |
sadaksarasya mantrasya [sutrasya P2] tani bhaset [bhasyam P2] samasatah || 39.

195 Haracaritacintamani 30.2-3: ‘I have collected for you, from treatises like the Sivadharmottara,
something that is suitable to our own doctrine. (2) / Since, out of sympathy, the Omniscient taught
the treatises in order to favor all, one has to know that the truth is there (3).” (fol. 113y135)): svada-
réanocitam kificid idam sarigrhyate maypaya | Sivadharmottaradibhyah [$ivadharmantaradibhyah
ed.] $astrebhyo bhavitan prati || 2 anugrahitum nihSesan sarvajrio yad upadisat 1s)| $astrani krpaya
tatra vijiieya satyarupata || 3.

This and further references to chapter 30 of the Haracaritacintamani are based on my reading of the
Sarada ms. ORL 1510, whose pictures, along with a draft transcript, have been kindly shared with
me by Alexis Sanderson. The readings of this manuscript have been checked against the edition of
the Kavyamala series (1897), in which the variant readings attested in ms. ORL 1510 are not reported.
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fact, this text shares numerous stanzas with the early Saiva work, either in the
form of literal parallels or as faithful rewordings (see Appendix 2) in which the
text of the Sivadharmottara is rearranged in order to convey slightly different con-
tents."®

The two topics of the greatness of faith, by means of which all knowledge is
grasped, and the trustworthiness of Siva’s teachings, which consist solely of
faith, are definitely bound together in the third step of this line of thought: a king
who cares about the welfare of the state should address his faith towards the true
teachings (and teachers) of the Sivadharma, thus leading his subjects to the path
of justice:*”

The king has to worship the teacher who expounds the words of Siva as if he were Siva, for
the welfare of other beings and his own success. (47) / For the prosperity of the world, [the
teacher] should bind the king to the Sivadharma; from their bond this world will be pure

The stanzas translated above, where the manuscript’s reading Sivadharmottaradibhyah (‘from trea-
tises like the Sivadharmottara’) is attested instead of the $ivadharmantaradibhyah (‘from within the
Sivadharma and so on’) of the edition, are a good example of the improvements achieved through
this collation.

196 The Haracaritacintamani combines the stanzas of Sivadharmottara’s first chapter in order to
invert the sequence of the topics: the Kashmiri text first touches upon the infallibility of Siva, which
is the reason why his words can be considered a pramana, a means of right knowledge (see
Sivadharmottara 1.45-46 and Haracaritacintamani 30.9); only after that, it deals with $raddha as a
crucial tool for the understanding of Saiva’s teachings and the attainment of Siva himself, even by
gods. See Haracaritacintamani 30.12cd-14ab: ‘Not by means of bodily mortification, nor by the ac-
cumulation of wealth the great god is attained, without faith, even by the gods. The one who would
entirely donate life, but without faith, he would not obtain any fruit, for only faith is the best thing’;
(fol. 113viuu131): na kleSena Sarirasya dravinasya pzna rasibhih || 12 samprapyate mahadevo vina
Sraddham surair api | sarvasvam api yo dadyat pranan va Sraddhaya ) vina || 13 sa kimcid api
napnoti phalam $raddhaiva tad vara.

This rearrangement is not without consequences, since it establishes the trustworthiness of Siva
as the premise of the reliability of his teachings—and, thus, of their trustworthiness. The
Sivadharmottara’s line of thought works the other way around, since it first requests faith as a
key factor of Saiva devotion, and then bases it on Siva’s true nature, which determines the truth
of his teachings. Both works exalt the six-syllable mantra as the quintessence of all knowledge.
197 Sivadharmottara 1.47-49, 55 (A fol. 2ujrrs-sjand fol. 3yra, B fol. 47viiis-6) and 48xL1-21, P2p204)):
Sivavakyapravaktaram Sivaulervat piaisijayed gurum [guruh P2] | nrpah [guruh P2] paropakaraya
svatmanas ca [catmana$ ca A B] samrddhaye [vibhutaye P2| || 47 jagaddhitaya nrpatim
Sivadharme niyojayet | tanniyogad ayam lokah Sucih [Suddhi B] syad [sya B] dharmatatparah || 48
yam yam dharmam narah pelSresthah samdcarati [samacararati B c.m.] bhaktitah | tat tam
dcarate lokas tatpramanyad bhayena ca [bhavenna va P2] || 49 [...] [asw1 BasiLy) dharmasile nrpe
yapLzismat [tasmat A] prajah syur [tad P2] dharmatatparah [°parah a.c., parah p.c. A] | nrpatim
[nrpam eva P2 c.m.] bodhayet tasmat sarvalokanukampaya || 55.
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[and] entirely devoted to Dharma. (48) / Whatever religion the men’s chief practices with
devotion, the people embrace the same one, due to his authority or out of fear. (49) / [...] For
the reason that, when the king’s conduct is oriented to the Dharma, [his] subjects will be
entirely devoted to the Dharma [as well], for this reason [the guru] should awake the sover-
eign out of compassion for all beings. (55)

This functions as a piece of advice both to the kings and to the Saiva teachers,
who should do their best in order to convert even the most reluctant kings to the
Dharma of Siva:'*®

He will awake the stupid ones with a stratagem, out of fear [or] cupidity [and] with flattery;
alternatively, [he] should bind the greedy [kings] to the Dharma by means of mantras, magic
plants, and magic rituals, etc. (56)

Converting the king to the Sivadharma is firstly seen in light of the argumentative
process whose premises are the perfection of the teachings of Siva and the possi-
bility of grasping them only through faith. This faith had to be addressed to the
teacher (which, as often stated in the second chapter, is the same as Siva), but in
case this assertive reasoning failed to provoke the spontaneous conversion of the
king, the teacher is supposed to intervene even by the use of trickery. The utili-
tarian reasons that lie behind this behaviour are disguised as an act of compas-
sion towards all beings, which need to be led to the path of true Dharma. As has
been observed by Sanderson, this passage is not only remarkable for the strik-
ingly clear request of the king’s patronage, and for stressing the importance of
securing his consent, but acquires even more relevance when read in connection
with the expensive ceremony promoted in the following chapter, which focused
on the veneration of the Saiva scriptures and the fostering of Saiva institutions.
A partial confirmation of the thematic connections existing between chapters
1and 2is given by the parallel of the Haracaritacintamani, which inserts Sivadha-
rmottara 1.49 (‘Whatever religion the men’s chief practices with devotion, the
people embrace the same one, due to his authority or out of fear’) exactly within
a group of stanzas on the gift of knowledge modelled on the Vidyadanadhyaya
(for more details on the exact correspondences, see Appendix 2). The adaptation
of the original text of the Sivadharmottara brought about by the Haracarita-
cintamani does not only stress the link between the practice of the gift of know-
ledge and the involvement of monarchical donors, a requirement which is often

198 Sivadharmottara 1.56 (A fol. 3riii-2, B fol. 48121, P2pao4)): updiaraiyena bhayal lobhan
miirkhan [bhupam P2] chandena [dena P2 c.m.] bodhayet | mantrausadhikriyadyair va lubdhan
dharme nivesayet [niyojayet P2] || 56.
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evoked in the Vidyadanadhyaya; it more specifically connects the king with the
soteriological power of pure knowledge—namely a knowledge that has been re-
covered or corrected by a wise person, as the Sivadharmottara elaborates—almost
identifying the sovereign with the teacher:

The wise man who, being a knowledgeable person, would recover or correct the Saiva
knowledge that has disappeared in the course of time, this is Mahe$vara himself. (33ab)/
The one who, through the power of the Saiva knowledge, saves a man who is drowning in
the mud of transmigration, which ancestor could be compared to him? (34ab)/ Nobody will
be able to tell the greatness of his merits. Siva, in order to favor the world, took the form of
this man. (35ab) / The one who gently sprinkles with the nectar of knowledge [a man] who
is burnt by the fire of ignorance, who would not worship this as a king? By his command
this world will be pure, entirely devoted to Dharma. (36) / Whatever religion the best of men
practices with devotion, the people embrace the same one, due to his authority and out of
fear. (37) / The one who, having copied the Saiva treatise, would donate the manuscript, he
gets the fruit of the gift of knowledge, with certainty. (38) / As high is the number of letters
in the manuscript of the Saiva knowledge, so many thousands of years the donor will live
in the town of Siva. (39) / In the place where the treatise of Siva is venerated by the devotees
as well as taught, there will be no calamities like famine and so on. (40) / There is the pros-
perity of the king and victory every day. For all the citizens there will be understanding of
Dharma and happiness (41).

The overlap between the figure of the teacher and that of the king appears in Ha-
racaritacintamani 30.36, the only stanza in this passage that does not have a di-
rect parallel in the Sivadharmottara. It is invoked for eulogistic reasons, compar-
ing the teacher, who saves people from transmigration by imparting them pure
knowledge, to a king, but then it refers to the latter as a political figure by quoting
Sivadharmottara 1.49. The following stanzas briefly mention the basic actions
that constitute a gift of knowledge—the copying, veneration, and donation of the

199 Haracaritacintamani 30.32cd-41 (fol. 114:quo-114vis): nastam nastam Sivajiianam yo
janannpsiavatarayet || 32 samskarayed va dhiman sa svayam eva maheSvarah | samsarapanka-
nirmagnam samuddharati yo juojjanam || 33 Sivajiianaprabhdvena kas tena sadr$ah pita | amusya
punyamahatmyam vaktum Sakyam na kepunnacit || 34 anugrahaya lokasya Sivas tadrupam asritah
| ajfianavahnisantaptam nirvapayati yah Sajznaih || 35 jlianamrtena nrpatim [em., nrpatis Cod.,
ed.] tam ko na paripujayet | tanniyogad ayam lokah Sucih syad dharmatatparah || 36 [ror.navy yam
yam dharmam narasresthah samacarati bhaktitah | lokas tam dcaraty eva tatpramanad bhayena
ca || 37 SivapaSastram likhitva yah pustakam pratipadayet | vidyadanasya sa phalam labhate
natra sam$ayah || 38 yausjvad aksarasarnkhyanam Sivajiianasya pustake | tavad varsasahasrani
data Sivapure vaset || 39 bhaktais samapiijyate yatra dese vyakhyayate tatha | Sivasastram na
tatra syur durbhiksadya upadravah || 40 nrpates tatra sauysibhagyam vijayas ca dine dine | matir
dharme sukham ca syat sarvesam puravasinam || 41.
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manuscript—and the benefits granted to the kingdoms and the king by the per-
formance of these activities that are centered on the ‘treatise of Siva’. This ar-
rangement highlights the nature of the connection between the teacher and the
king as established by the author of the Haracaritacintamani: as the teacher pro-
tects the knowledge of Siva by saving it from corruption, then uses it to save oth-
ers, so the king preserves that same knowledge by having it written down and
making it the focus of ritual activities that he will support. Like the teacher, he
also contributes to the spread of Dharma, and thus to the salvation of others, be-
cause the religion he chooses will automatically be adopted by all his subjects.
Therefore, the author of the Haracaritacintamani sees a strong interdependence
between the first two chapters of the Sivadharmottara, and links the practice of
vidyadana to the broader necessity of converting the king to the ‘true’ Dharma.
This was arguably not too far from the intentions of the authors of the Sivadha-
rmottara: through the performance of the gift of knowledge, the king is required
to confirm his acceptance of the Saiva religion by presiding over the veneration
of its scriptures and by showing support to the main actors involved in the pro-
cess of knowledge production and circulation.

In at least two cases, the benefits obtained from the performance of these
meritorious actions are not limited to the usual, though impressive, set of afterlife
enjoyments, since the text also envisages the possibility of achieving emancipa-
tion (moksa) for lay devotees. These passages deserve attention because they
never mention, nor seem to imply, initiation as a requirement for attaining eman-
cipation from rebirth, as if the text would admit the possibility that lay forms of
religious practice could nonetheless pave the way to the end of transmigration.
This is clearly expressed at least twice in the text. One passage is in stanzas 2.158—
61, which state that due to the support given to the building of the ‘town of Siva’
(on Earth), namely a Saiva hermitage (see § 2.4), the devotee—in this case a king,
as we understand from the reference to the queens who will accompany him in
the afterlife (which he will reach ‘surrounded by his courtiers’, santahpurapa-
ricchadah, 2.159)—will actually reach the supramundane town of Siva, where he
will enjoy a long existence spent among pleasures and endowed with supernatu-
ral powers. Then,* ‘after a long time, by the power of the gift of knowledge, hav-
ing practiced the jiianayoga, he is liberated in this very place’. Liberation is thus
associated with the practice of the jianayoga, the yoga/method of/through
knowledge, which in this case does not seem to require going through a special

200 Sivadharmottara 2.161: tatah kalena mahata vidyadanaprabhavatah | jiianayogam
samasadya tatraiva parimucyate || 161.



72 —— Manuscripts, Ritual, and the State in Indian Sources

initiation. Another reference to the possibility of achieving liberation without be-
ing reborn as an ascetic Brahmin is notably connected with teaching and listen-
ing to the Sivajfiana, and is again included in the chapter on the gift of knowledge.
Stanza 2.177, in accordance with the procedures for setting up the three mandalas
in the teaching hall, states:?*!

The one who, according to this procedure, listens to and recites the Saiva knowledge, hav-
ing obtained supreme happiness, at the end of [his] material life will attain liberation. (177)

The knowledge whose recitation is said to confer liberation is the ‘Saiva know-
ledge’ (Sivajiiana) that is donated as a gift of knowledge both in the form of a
manuscript and by imparting oral teachings. The recitation of (texts belonging
to) this branch of knowledge is based on the practice of reading from a manu-
script, and is tightly connected with the worship and donation of the latter (§ 2.4).
The statements on attaining liberation without having undergone any form of in-
itiation, but by the sheer power of the teachings of the Sivadharma, are mainly
connected to the practice of the jiianayoga, to which the Sivadharmottara often
seems to refer by simply using the word jiidna. When the Sivadharma is defined
as a means for liberation (moksopdya) in chapter 10 of the Sivadharmasastra, it is
made clear that the liberating power is attributed to the jfianayoga, and that this
knowledge arises from the teachings of the Sivadharma (Sivadharmasastra
10.43-44); at the same time, in chapter 3 of the Sivadharmottara, it is the
jfianayoga, as opposed to the karmayoga, that is said to confer liberation on earth
after several rebirths in the celestial worlds (see Sivadharmottara 3.3-11). The
same chapter gives a very plain definition of this yoga of knowledge, whose con-
stitutive elements are said to be five, namely ‘teaching, learning, explaining, lis-
tening, meditating’ (adhyapanam adhyayanam vyakhyasravanacintanam, Siva-
dharmottara 3.14ab). In this form, therefore, the jfidnayoga comes close to what
the Dharma$astra tradition had called the ‘sacrifice of the brahman’ (brahmayajtia),
the daily recitation of the Vedic text that plays a role in the Puranic construction of
the gift of knowledge (see § 3.2). At the same time, the understanding of jiianayoga
proposed by this chapter, which is continuous with the chapter on vidyadana, at-
tributes to the practice of teaching and learning the salvific value of liberation from
rebirth. Since this was ultimately the scope of the gift of the manuscript, as shown
by the many references to its recitation found in the literary and inscriptional ac-
counts on the gift of knowledge (see § 2.4), we understand why chapter 2 had gone

201 Sivadharmottara 2.177: anena vidhina jiianam yah $rnoti pravakti ca | sa samprapya $riyam
saukhyam dehante muktim apnuyat || 177.
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so far as to predict the attainment of emancipation for those who took part in the
teaching process.

Read in the light of chapter 3, however, the form of the knowledge whose
transmission guarantees liberation is no longer mundane, text-based knowledge,
but one that is purified of false notions (vikalpa 3.21), pure and focused (3.23),
untouched by attachments (raga 3.24). In this form, knowledge becomes an as-
cetic practice, and thus the opposite of the practice of ritual (karmayoga), which
is what had initially allowed its production, preservation, and transmission: ‘By
means of ritual’, reads the text of chapter 3, ‘one reaches the gods, by means of
ascetic practices the stage of the brahman; by gifting, [one receives] various en-
joyments; from knowledge one attains liberation (41)’. The notions of gift and
knowledge, which the text had bound together in the construction of the gift of
knowledge, are split into two diverging ideas when the practice of knowledge
equals that of ascesis. This idea is stretched so far that the text denies any ulti-
mate validity to the practice of rituals, which are only meant for the observance
of the ‘ignorant’, those who are not endowed with the salvific knowledge of Siva,
unlike the yogins, namely those who are involved in teaching, learning, and med-
itating upon it:*

The yogins who investigate theirself do not take refuge in the sacred places (tirtha) rich in
water, [nor] in the gods made of stone and clay (64) / Gods reside in fire for those who prac-
tice sacrifice; gods reside in the sky for the common people; [gods] are in the icons for the
non-awakened; for the yogins, they reside in their own self. (65) / Yogins see Siva in their
own self, not in the icons; icons have been forged for the meditation of the ignorant. (66)

The icon, to which the manuscript can be assimilated in worship, is thus meant
to be ultimately transcended in order for the devotee to reach the gods who en-
liven these images—just like the manuscript, the material embodiment of
knowledge and worshipped on the model of the icons, will have to leave room for
the emergence of a pure, all-encompassing, liberating knowledge.

An account of vidyadana that is very close to that of Sivadharmottara chapter
2is presented in chapter 91 of the Devipurana (‘Purana of the Goddess’), a Sakta

202 Sivadharmottara 3.41 (A fol. 11y1r3-41, B fol. 56viiL1-21, P2(p320): yajfiena [yajiiair P2] desrajvan
[devatvam P2] apnoti tapobhir brahmanah padam | danena vividhan (aLs) bhogan jiianan moksam
avapnuyat || 41.

203 Sivadharmottara 3.64—66 (A fol. 11viuis-61, B fol. 67«ira-s51, P2(pp 322-23)): tirthani toyapiirnani
devan [devah B] pdasanamrnmayan [pasanimrtmayah B] | (e2p3231 yogino na prapadyante
svatmapratyayakarinah || 64 aLe) agnau kriyavatam devah divi deva [devo P2] manisinam |
pratimasv aprabuddhanam yoginam atmani sthitah || 65 [sLs) Sivam atmani pasyanti pratimasu na
yoginah | ajfianam bhavanarthdya pratimah [pratima A B] parikalpitah [parikalpita A B] || 66.
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Saiva scripture for the laity. The Devipurana and the Sivadharmottara are linked
by a number of textual connections that extend far beyond the scope of these
chapters alone, and the level of literality of these borrowings (see Appendix 2)
proves that the people who composed the Devipurana had direct access to the text
of the Sivadharmottara, which they must have considered an authority on certain
topics. The Sivadharmottara chapters from which the Devipurana draws materials
are essentially three: chapter 2 of the Sivadharmottara is reused in chapter 91 of
the Devipurana, while chapter 12 of the Sivadharmottara, limited only to a portion
of little more than 40 stanzas on the ritual recitation of manuscripts (see §§ 2.4
and 2.5), is reused in chapter 128, the last one in the Devipurana; another im-
portant textual borrowing comes from chapter one of the Sivadharmottara, of
which 17 stanzas—especially those on the conversion of the monarch—are found
in Devipurana’s chapter 127 (see Appendix 2 for details). The Sivadharmottara is
thus reused by the Devipurana exactly where it concerns those topics constituting
one of the main original aspects of the early Saiva work, namely the veneration
and ritual use of manuscripts, as well as the necessity of converting the monarch
to the righteous path. The Devipurana, as will be shown, was after all a politically
oriented Purana, and therefore the choice of dealing with these specific subjects
is not surprising, as they can all be deemed relevant from a political perspective.

Historical research has proven that the cult of the warrior goddess, such as
the one that is also depicted by the Devipurana,®* had had a strong appeal to
north Indian royal families since the fifth century, and that this trend was also
strengthened in the eastern regions in late medieval times. In her study on the
figure of the warrior goddess of the Devimahatmya (‘Praises of the Goddess’) of
the Markandeyapurana, based on iconographic and textual sources, Yokochi ar-
gues that the evolving image of the demon-slaying goddess is based on a kingship
model that can be traced back to the Vedic royal coronation (rajasiiya), and that
the Devimahatmya (early eighth century) succeeds in establishing such a warrior
goddess as an accessory to royal power in early medieval times.*® According to
Yokochi’s reconstruction, this cult will further grow during the sixth to the eighth

204 Chapter 13 to 21 are devoted to the story of demon Ghora’s delusion and his fight, in the
disguise of the buffalo Mahisa, against the goddess, who will eventually slay him.

205 Yokochi 1999, pp. 88-91. This warrior goddess results from the amalgamation of the main
preceding figures, in particular that of the ‘Goddess killing the demon Mahisa’ (Mahisasu-
ramardini), that of the ‘Goddess dwelling on mount Vindhya’ (Vindhyavasini), and that of
Durga. Such an amalgamation would already have happened in the fifth and early sixth century,
when the royal cult of the Warrior Goddess is attested in epigraphical records from Udayagiri
Cave VI and from Bihar respectively.



The ‘Books of Siva’ =—— 75

century, when the warrior goddess not only became popular but was even re-
garded as a protector of royal families in northern India. A connection with mo-
narchical power is in fact a feature of many rituals described by the Devipurana,
which are often linked to topics of war and statecraft. Multiple examples of this
commitment are available in the text: to mention just a few, we recall here the
three chapters devoted to the kingship ritual of the pusyasnana, the ‘bath of pros-
perity’ (chapters 65-68), or the frequent involvement of the monarch in worship
rituals for the goddess. In the long chapter 50, devoted to the veneration of the
different forms of the goddess, monarchical power is variously evoked both as a
result of this worship and as a prerequisite of the worshippers: stanza 50.126ab,
for instance, states that ‘the goddesses are granters of all desires, [they] increase
the king’s kingdom’ (sarvakamaprada devyo nrparastravivardhanah); at 50.143,
the text prescribes that the goddess ‘has to be worshipped by the best among
kings’ (ptijaniya nrpottamaih). Furthermore, chapter 98 prescribes that rituals for
the goddess Camunda must be performed ‘by kings for the sake of victory’ (vi-
jayartham nrpaih, Devipurana 98.9). The text also gives several instructions on
the methods of empowering weapons and royal insignia for the protection of the
king and his kingdom.?*® The importance of monarchical figures in the Devi-
purana is after all stressed by the frame narrative of the text, which is unveiled in
chapter 2, when king Nrpavahana asks the sage Agastya about®” ‘the activity
thanks to which one would become Lord of the Vidyadharas’; to this request,
Agastya replies by promising to reveal®® ‘that supreme teaching (vidya) that was
imparted by Siva to Visnu and by Visnu to the Great Ancestor [Brahma], [and] by
this was further expounded to the Mighty [Indra]’.

The political dimension of religion is in fact so highly valued in the Devi-
purana that its authors carefully copied from Sivadharmottara’s chapter 1 a num-
ber of stanzas on the necessity of converting the king to the religion of Siva: the
first 17 stanzas of chapter 127 of the Devipurana are modelled on as many stanzas
from Sivadharmottara’s first chapter, of which the Devipurana reuses stanzas
1.48-56, on the king’s conversion; stanzas 1.74cd-75, on the importance of teach-
ings and devotion to the teacher; and stanzas 1.17-22ab, on faith (Sraddha) as the

206 For these rites, consisting of the empowerment of swords, chariots, fortresses, and urban
spaces, see Sarkar 2011, pp. 128-41.

207 Devipurana 2.19: ‘Oh Bhagavan, by means of which activity would one who has been on
this immovable [Earth] [then] become the Lord of the Vidyadharas? Tell this to me, o Lord!’; bha-
gavan karmana kena vidyadharapatir bhavet | bhiitavan acale tasminn etad akhyahi me prabho ||
19.

208 Devipurana 2.20: Sivena ya pura vidya visnor datta ’tha visnuna | pitamahasya tenapi
Sakrasya pratipadita || 20.
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foundation of the validity of the teachings (see Appendix 2 for more details).
Therefore, the author of the Devipurana chose to rearrange the stanzas of the
Sivadharmottara in order to give priority to the main topic, the conversion of the
king, and then logically connects this with the eulogy of Sraddha, the core of lay
devotion and hence the means for forging an effective link between the king and
the cult of the goddess. This link was less strong in the Sivadharmottara, where
the verses on faith were placed at the beginning of the chapter and were thus not
necessarily read together with the stanzas on the conversion of the monarch. The
authors of the Devipurana, however, did not just copy these stanzas, but tried to
adapt their contents to their audience, albeit using very simple expressive strate-
gies. One way to realize this adaptation was by converting the occurrences of the
word S$iva into devi: thus the hemistich jagaddhitaya nrpatim Sivadharme
nivesayet (Sivadharmottara 1.48ab) becomes jagaddhitdya nrpatim devya dharme
niyojayet, ‘For the benefit of the world, [the teacher] should bind the king to the
religion of the goddess’ (Devipurana 127.1ab). Still, a small number of references
to Siva and the ‘Saiva knowledge’ ($ivajfiagna) slipped into the text unaltered,
proving that the Sivadharmottara was indeed the source of these quotations. Sig-
nificant are the Devipurana hemistichs 127.10cd and 1lab (corresponding to
Sivadharmottara 1.75):** ‘The one who listens to the Saiva knowledge according
to rule and [the one who] proclaims it, these two go to the Saiva knowledge; in
the opposite case, [they go to] hell’.

Siva is acknowledged as the author of the teachings forming the core of the
revelation of the Devipurana, which has been described in secondary literature
as belonging to the broad and rather vague category of the so-called ‘minor’
Puranas (Upapuranas), despite not being mentioned in any of the traditional
lists.?® This work is in fact associated with Saktism, a religious and philosophical
current that in the course of time was mainly subsumed under Saivism; its focus

209 Devipurana 127.10cd11ab: yah Srnoti Sivam jiianam nyayatas tat pravakti ca || 10 tau gaccha-
tah $ivam jiianam narakam tadviparyaye |. Note that the equivalent stanza of the Sivadha-
rmottara reads the first Sivajianam in compound and, more coherently, tau gacchatah Sivam
sthanam ‘these two go to the seat of Siva’ at 1.75c. Stanza 1.75 in its entirety thus reads: yah $rnoti
Sivajiianam nyayatas tat pravakti ca | tau gacchatah Sivasthanam narakam tad viparyayat || 75
(see Appendix 2).

210 Hazra, in his long account of the text (1963, pp. 35-193), classifies the Devipurana among
the ‘Sakta Upapuranas’, ‘one of the most important’ (pp. 35-36). Hazra’s considerations are the
starting point for Chakrabarti’s study of the ‘Bengal Puranas’ (2001).
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was on the cult of Siva’s divine power ($akti), embodied by his feminine counter-
part Uma or Parvati.?" The cult of female deities, dating back to early times, that
had grown exponentially during the post-Gupta era*? represents the main reli-
gious background of this work. On the other hand, the Devipurana proves to be
rather eclectic: besides the prominent presence of royal rituals, myths, and pre-
scriptions linked to the cult of the goddess, it also gives a number of practical
instructions on the building of fortresses and towns, where images of the goddess
or other tutelary deities have to be installed to ward off danger (chapters 72 and
73); chapters on traditional medicine are based on borrowings from the Cara-
kasamhita.?” The cult of the goddess in her various aspects,” as envisaged by the
Devipurana, thus has a patent worldly dimension, conferring protection against
perils and the enjoyment of supramundane rewards on her devotees.”> Hypothe-
ses on the provenance of the Devipurana plausibly place it in present-day Ben-
gal,”® an area where the cult of the goddess is still prominent in contemporary

211 As for the association of the Devipurana with tantric literature and practices, which were the
reason why this text was excluded by Ballalasena in his Danasagara, see § 2.5 and 3.1.

212 For a general survey of the attestations of goddesses and their worship in Sanskrit sources,
see Kinsley 1988.

213 These are chapters 108-110. The parallel with Carakasamhita 1 (sutrasthana), 25 is pointed
out by Hazra 1963, p. 64.

214 The goddess accounted for in the Devipurana is an amalgam of the main female deities doc-
umented in India from very early times. In the glorification of the goddess pronounced by Narada
in chapter 16, she is called, among other names, Durga (16.20a), Vindhyavasini (the ‘Inhabitant
of Mount Vindhya’, 16.20b), Kausiki (16.20d) Yoganidra (the ‘Yoga-Sleep’, 16.26b), Mahisasura-
ghatini (or Mahisasuramardini, the ‘Slayer of the Demon Mahisa’, 16.31b), and the warrior god-
dess who killed the demon Ghora who appeared in the form of the buffalo Mahisa. It is Siva him-
self who, talking to Brahma in chapter 7, proclaims the equivalence of these aspects, which
correspond to his wife Uma, his supreme $akti. He sent her to Mount Vindhya in order to fight
and defeat the demon Ghora (Devipurana 7.20): ‘The one who, among the Great Souls, is the
primeval, the supreme divine power, the yoga-sleep, mounting a lion, she went to amuse herself
on the Vindhya’; ya sa adya parasaktir yoganidra mahatmanam | sa tu simham samaruhya vi-
ndhye kridanatam yayau || 20. The Vedas form her body and she is accompanied by female at-
tendants who, at 7.91, are identified with the Divine Mothers (matarah).

215 Sarkar 2011, p. 140, notes that attestations in early medieval texts document that the devo-
tees of the goddess primarily sought security and protection; for this reason, she had been asso-
ciated with protective clan-goddesses. This is further testified, after all, by the association of the
goddess with the protection of towns and fortresses, which also finds linguistic expression in the
equivalence between her name (Durga) and the Sanskrit term for fort (durga). On this, see Sarkar
2011, p. 138, referring to traditional interpretations of the name of the goddess as a ‘savior from
dangers’.

216 Among the most convincing of Hazra’s arguments (1963, p. 79ff.) for assuming a Bengali
origin of the Devipurana is the kind of topography reflected in this Purana, almost exclusively
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practice, finding its utmost expression in the autumnal festival of the Navaratri.?”
As proven both by literary and inscriptional data, the worship of the goddess in
the East Indian regions enjoyed the patronage of Pala kings, who at the same time
styled themselves as devotees of the Buddha and actively fostered Buddhist in-
stitutions.”®

The text also gives great relevance to the cult of the divine Mothers —female
deities worshipped in India from early times—,?® which constitutes the back-
ground against which Devipurana’s chapter 91 on the gift of knowledge was com-
posed. Chapter 91 of the Devipurana is part of a series of short chapters mainly
devoted precisely to the cult of the Mothers; the first eight stanzas are a straight-
forward continuation of the topic of the preceding ones, while from stanza 91.8
onward the gift of knowledge is introduced exactly as a means of pleasing the
Mothers:?°

Reading [or] meditating upon treatises on the descents of the goddess? and those concern-
ing Rudra and Visnu, o dear son, the desired fruit is obtained; (8) / But the one who always
performs the gift of knowledge in the house of the goddess, this person becomes venerable
for everyone; he will reach the condition of being a seat of veneration (piijapada). (9) / The
one who, in honour of the Mothers, would fall down [again] to the wealth-holding [Earth],

referring to localities in northern India, as well as the geographical distribution of its manu-
scripts, mostly found in Bengal and written in Bengali characters. The same scholar also lists a
few linguistic features that he interprets as evidence of Bengali influence on the language of the
Devipurana.

217 On this pan-Indian festival and its identification as a rite of kingship, see Sarkar 2011, pp.
142-204, and Sarkar 2012, which also provides an outline of foregoing scholarship on the topic.
218 See Sanderson 2009, pp. 225-32.

219 The earliest piece of evidence comes from Kusana sculpture, first to thrid century CE (Hatley
2012, p. 3). Hatley (2012, pp. 4-7) also notes that the first royal support for the cult of the divine
Mothers is attested in inscriptions from the fifth century CE; by that time their worship had been
systematized with the establishment of a fixed set of seven goddesses—although the number
may vary according to traditions—six of which were the counterparts of as many male deities,
with the seventh one, Camunda, being their leader.

220 Devipurana 91.8-12: devyavatarasastrani rudravisnubhavani ca | vacayan cintayan vatsa
ipsitam labhate phalam || 8 yas tu devya grhe nityam vidyadanam pravartayet | sa bhavet sarva-
lokanam pujyah pujapadam vrajet || 9 matara purato yas tu vasor dharam prapatayet | prthivyam
ekaran vatsa iha caiva bhaven narah || 10 chatram vatha prapam vahnim pravrrigrismahimagame
| karayen matrpuratah sarvakaman avapnuyat || 11 vidyadanam pravaksyami yena tusyanti
matarah | likhyate yena vidhina diyate tat Srnusva nah || 12.

221 A list of the different avataras of the goddess is given in chapters 16, 37, and 38 of the
Devipurana (see Hazra 1963, pp. 44 and 48). According to chapter 50, the sixty forms of the god-
dess are divided into the three categories of sattvika (‘bright’), rajasa (‘vigorous’), and tamasika
(‘obscure’); on this see Hazra 1963, pp. 51-52).
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right here on Earth he will become the only sovereign, o dear son! (10) / Moreover, the one
who will provide, in honour of the Mothers, an umbrella, [as well as] a supply of water [and]
fire at the approaching [respectively] of the rainy season, of summer, and winter, he will
obtain everything he desires. (11) / I will explain the gift of knowledge, by means of which
the Mothers are pleased; according to which procedure it should be copied [and] donated,
hear this from us! (12)

Here, the simple reading and meditation upon a text is contrasted with a gift of
knowledge, which implies the copying and donation of manuscripts (91.12), and
is intended as a ceremony to be performed in a temple, therefore assuming a more
public and religious dimension. Another main difference is that, while the acti-
vities mentioned at 91.8 are addressed to the three classes of texts belonging to
the main religious currents of medieval devotion, the proper description of the
gift of knowledge that starts after stanza 91.12 takes into consideration a greater
variety of religious and mundane literature (see stanzas 91.13-15, discussed in §
2.5). Like the Sivadharmottara, the Devipurana does not introduce the description
of the ritual from the very beginning of the chapter: it declares the intention of
dealing with it at stanza 91.12, but then starts a proper account only at 91.37.

A comparison between chapter 91 of the Devipurana and chapter two of the
Sivadharmottara reveals that at least 28 out of the 83 stanzas of the Devipurana
chapter either literally parallel or have been modelled on stanzas from the
Sivadharmottara, all from the Vidyadanadhyaya, with only one stanza corre-
sponding to Sivadharmottara 1.74 (see Appendix 2). On closer inspection, the
Devipurdna only reused stanzas included in the range between Sivadharmottara
2.13 and 2.94, which means that the text included no more than the instructions
focussed on the production, veneration, and donation of manuscripts, while ex-
cluding other aspects that enriched Sivadharmottara’s understanding of the gift
of knowledge, such as the financial support offered to book recitations or to
teaching activities, as well as to teachers and ascetics in general. Stanzas 91.16—
39, preceding the account of the gift of knowledge, contain eulogistic statements
on this gift and the practical advantages offered by the circulation of knowledge.
As in the incipit of Sivadharmottara chapter 2, these stanzas from the Devipurana
also seem to refer to the donation of knowledge as happening within the frame-
work of a traditional teacher-pupil model, although the Devipurana then high-
lights the presence of manuscripts and their importance in the process of
knowledge circulation:?

222 Devipurana 91.22-25: vidyadanena danani na hi tulyani buddhiman | vidya eva param manye
yat tat padam anuttamam || 22 Srnvann utpadyate bhaktir bhaktya gurum upasate | sa ca
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For the knowledgeable person does not [think that there are] gifts [that are] tantamount to
the gift of knowledge, I think that that condition that only knowledge [bestows] is supreme.
(22) / Listening, devotion emerges; [urged] by devotion, one sits intent upon the teacher,
and this explains the scriptures of knowledge. Knowledge resides in manuscripts, o king!
(23) / Those who discriminate between pure and impure by being aware of the distinctions
of knowledge find the realisation of all desires; therefore, knowledge has been spread. (24)
/ A gift [that is] better than the gift of knowledge, by donating which one reaches Siva, who
is the supreme cause, has never and will [never] exist. (25)

In spite of the richness of these accounts, the most quoted single source on
vidyadana by the medieval digest-writers is neither the Sivadharmottara (almost
unknown to the authors of digests) nor the Devipurana (which, on the contrary,
was very popular), but the Nandipurana. This work, like the other two sources,
gives a long and detailed account of vidyadana, keeping the focus on knowledge
in its written form, though it also encompasses rather large sections devoted to
the praise of the traditional aural fruition of teachings. Its parallels with the
Sivadharmottara are rather loose as far as the literal text is concerned, but when
it comes to the main structure of the ritual the two texts could almost be read in
parallel, and they both offer a rather complex understanding of the procedures
to consider under the label of the gift of knowledge. The long passage on the gift
of knowledge, as quoted by Laksmidhara, has an almost tripartite structure, in
which an introduction on the identification of the books and fields of knowledge
that should be donated as a gift of knowledge (Danakanda 12.61-84xp)? is fol-
lowed by praise of the gift of knowledge, and by a long eulogy of the teacher

vidyagaman vakti vidya granthasrita nrpa || 23 vidyavivekabodhena Subhasubhavicarinah | vinda-
te sarvakamaptim tasmad vidya paragata || 24 vidyadanat param danam na bhiitam na bhavisyati
| yena dattena capnoti Sivam paramakaranam || 25.

223 As for the conventions used when referring to the Nandipurana, I have relied on the text of
Laksmidhara’s Danakanda; the numeration of the stanzas thus corresponds to the one repro-
duced in the latest edition of this work (Brick 2014). As a general rule for stanzas quoted from the
Dharmanibandhas but not found in the original text, I append to the number a siglum identify-
ing the name of the author from whose work the quotation was taken (for a complete list of these
abbreviations, see References). Laksmidhara’s quotation on the gift of knowledge from the Na-
ndipurana is long and, unlike other cases, uninterrupted, so that one might imagine that the
stanzas were arranged in this order also in the original text. However, the passage is not quoted
in its entirety, as Laksmidhara inserts the adverb tatha between stanzas 12.84 and 12.85, a stylis-
tic devise used to underline the omission of a portion of text. This arrangement for the Nandi-
purana stanzas is also confirmed by the slightly later work of Ballalasena. Hemadri attributes to
the Nandipurana a few more stanzas that are lacking in Laksmidhara’s text (see Table to chapter
3).
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(Danakanda 12.85-107xp). The main bulk of the text gives a description of the dif-
ferent variants of a ritual called the gift of knowledge, all of them involving the
use of manuscripts (Danakanda 12.108—181xp).

Due to the loss of the whole work and the survival of only some quotations
through the medieval digest-writers, there is not much we know about this text.
That the Nandipurana was also a ‘book of Siva’ can be assumed not only on the
basis of its title, but also from the many references that the 121 stanzas on vidyadana
make to Siva and Saivism: the stanzas on the praise of the teacher, for instance,
often celebrate the latter by comparing him to Siva, called Pinakin (Danakanda
12.92xp), Mahadeva (Danakanda 12.9%4), Siva (Danakanda 12.99xr), and Sankara
(Danakanda 12.102wr). Before addressing the preparation of the manuscript for cop-
ying, the text prescribes the veneration of three gods, i.e. Rudra, Brahma, and
Janardana, another name for Visnu (Danakanda 12.108 xp). It is then designated as
a ‘temple of Siva’ (§ivamandira), the place where knowledge is donated, and where
the sponsor should subsequently provide food to ‘Brahmins and devotees of Rudra’
(Danakanda 12.132 nv). Hazra notes the existence of other Nandipurana stanzas,
quoted by twelfth- and thirteenth-century digest-writers, that seem to reveal a Saiva
affiliation for the authors of this Purana, as they recognize Siva as the ultimate re-
cipient of donation.? Further stanzas attributed to the Nandipurana by the di-
gests on gifting—as the Nandipurana is mostly quoted with regard to this topic—
refer to Brahmins and gods in general as recipients of gifts.?” Still, one of these

224 See Hazra 1963, pp. 480-81. One example is in Ballalasena’s Danasagara, in the chapter on
the “gift of the daily amount of food for the cows’ (gavahnikadana), where the following stanza
is attributed to the Nandipurana (Danasagara 10.3): ‘Anyone who would donate the daily
amount of food for the cows donated to Rudra, he would go to the world of Rudra along with two
members of the family’; yo gavam rudradattanam ko’pi dadyad gavahnikam | sa gacched rudra-
bhavanam kuladvayasamanvitam || 3. The example referred to in the Caturvargacintamani (Dana-
khanda, p. 507), again concerning a donation addressed to the god—in this case the gifting of
clothes—is very similar. Here, the stanzas attributed to the Nandipurana prescribe that one
should donate clothes to Siva (Sive dadyat) in order to be exalted in the world of Siva ($ivaloke
mahiyate).

225 Several examples are found in the Danakanda of the Krtyakalpataru. In chapter 6.3, stanza
2, the gift of a pregnant cow is said to be addressed ‘to a Brahmin who recites the Veda, as well
as to the chosen god’ (Danakanda 6.3.2we: [...] vipre vedavadini | devaya capy abhistaya |...]); in
the same chapter, a further stanza attributed to the Nandipurana defines the recipients of a cow
as ‘holy, eminent, and very pure practitioners of the Agnihotra’ (Danakanda 6.3.24xe: [...]
adhyatmika mukhyah suSuddhas cagnihotrinah). In the brief list of donations contained in the
Nandipurana stanzas quoted in chapter 19, on the ‘mixed donations’ (prakirnadanani), Brahmins
and gods are the recipients of the gifts, while being a Brahmin is also envisaged as the reward
for those who practice gifting (Danakanda 19.97-98xp): ‘One who would donate an ornament to
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passages clearly attributes to Siva a primacy over the other gods: after stating that
the merits earned with gifts of food are multiplied tenfold when this gift is ad-
dressed to the chosen deity, the text declares,? ‘For one who would give food to
Brahma, the fruit is doubled; having given food to Visnu, one enjoys a fruit [that
is] two times bigger than that. By giving food to Rudra, this fruit is quadrupli-
cated’.

The three most exhaustive literary sources in which the gift of knowledge is
described thus present the reader with three accounts that are reciprocally close
as far as the main ritual procedures are concerned. In the following chapter, this
will facilitate an attempt at an almost synoptical reading of the three sources,
along with several other minor accounts, while examining the technical details
of this ceremony. At the same time, each of the texts insert their treatment of the
gift of knowledge into a different context and, despite their common devotion to
Siva, the position of these sources within the broader context of medieval Saivism
is significantly diversified. One may thus rightly expect that their doctrinal differ-
ences would also substantially affect their understanding of a ritual that was pri-
marily focused on the worship of manuscripts of scriptural authorities. This de-
duction is right, and the study of the procedures connected with the ritual
treatment of manuscripts can indeed also offer an insight into sectarian strategies
of scriptural legitimation, as I will argue in the following chapters.

the Brahmin and to the god, he will go to the world of Varuna adorned with various ornaments;
after a time he is born again on Earth as a twice-born king. (97) / And by means of the gift of the
sacred cord to the gods and a Brahmin, one will become a Brahmin, knower of the four Vedas,
with certainty. (98)’; alamkaram tu yo dadyad viprayatha suraya ca | sa gacched varunam lolam
nanabharanabhusitah | jatah prthivyam kalena bhaved dvipapatir nrpah || 97 yajfiopavitadanena
surebhyo brahmanaya ca | bhaved vipras caturvedah Suddhadhir natra sam$ayah || 98.

226 Danakanda 16.29-30abne: yo dadyat brahmane 'nnani tasya dvigunitam phalam | tasmad
visnau tu dattvannam dvigunam phalam asnute || 29 rudrayannapradanena phalam etac caturgu-
nam |.



2 The Task of Writing and the Art of Giving

2.1 The Gift of Knowledge

In its simplest form, the gift of knowledge in the Puranic tradition is a ritual fo-
cused chiefly on manuscripts: the main steps of their production are ritualized
and culminate in the public donation of the newly produced manuscript to a re-
ligious institution, usually a hermitage or a temple. This brief description does
not cover all the variants of the ritual and the implications at stake in the notion
of ‘donation of knowledge’. The same category of dana not only includes both the
financial support of public manuscript readings and the fostering of institutions
and people devoted to teachings; the sources also admit a further possibility,
namely that the gift of knowledge could also consist of the oral transmission of
teachings from teacher to students. This is what seems to be implied by the incipit
of Sivadharmottara’s Vidyadanadhyaya, which defines the gift of knowledge as
follows:#

[The gift] that awakens disciples who are devout to Siva, after having taught them step by
step, this is called a gift of knowledge, according to the authority of the knowledge of Siva.
(2) / The one who, depending on the disciples, would teach [them] using words in Sanskrit,
Prakrit, and local languages, is traditionally held as teacher. (3)

The context of this definition is certainly that of traditional teaching, and it is
possible that the notion of the gift of knowledge, which also includes the practical
support offered to teachers, may have been extended, by analogy, to the tradi-
tional method of oral instruction. Literary sources often evoke this interplay be-
tween tradition and innovation, oral recitation and fruition of texts versus their
materiality, especially in their attempt to integrate the traditional recitation of the
Veda with the Puranic ritual of the gift of manuscripts (see in particular § 3.2). For
now, it suffices to state that, when the gift of knowledge is intended in the sense
of a ritual, it is univocally connected with knowledge in its written form, as testi-
fied by stanza 2.13 of the Sivadharmottara, which is the proper starting point for
the ritual account. Here the text proclaims its programmatic intentions, stating,”®

227 Sivadharmottara 2.2-3: adhydpya yac chanaih $isyan $ivabhaktan prabodhayet | Sivavidya-
nusdrena vidyadanam tad ucyate || 2 samskrtaih prakrtair vakyair yah Sisyasyanuripatah |
desabhasadyupayais ca bodhayet sa guruh smrtah || 3.

228 Sivadharmottara 2.13: vidyadanam pravaksyami dhaninam pustakasritam | likhyate diyate
yena vidhina tatphalam ca yat || 13.

[(c) AT © 2016 Florinda De Simini, published by De Gruyter.
This work is licensed under the Creative Commons Attribution-NonCommercial-NoDerivs 3.0 License.
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‘To the advantage of wealthy people, I will explain the gift of knowledge, which
is based on [the use of] manuscripts: the procedure according to which [a manu-
script] is copied and donated, and what is the fruit of that.” This procedure thus
selected the rich sponsors as its audience, as well as the manuscripts to be written
down and donated as the main ritual focus. This concise though comprehensive
definition accurately delineates the boundaries of the understanding of this prac-
tice in the early Saiva text; nonetheless, it will have to be updated several times
throughout the chapter.

2.1.1 The Introductory Procedures

The Sivadharmottara does not specify which period of the year is appropriate for
performing a gift of knowledge, nor whether it has to be carried out within a fixed
amount of time: the overall time span of the rite depends on that of the copying,
since it is only at its conclusion that the donation can actually take place. Accord-
ing to all the descriptions of the gift of knowledge available in literary sources,
the most relevant ritual activities are carried out on the first and last day of copy-
ing. An initial stage of the first-day rites is the preparation of a specially arranged
pavilion provided with auspicious embellishments (see Sivadharmottara 2.14-
22), where the worship and copying of the manuscript will take place. The Na-
ndipurana, which begins its description of a gifting ritual at stanzas 105 to 107,
introduces it by praising knowledge as a ‘chief gift’ (vidya mukhyam dananam,
Danakanda 12.105xp), and by highlighting that its donation is in compliance with
the basic norms on gifting taught in the Dharmas$astra.?” This is the source that
gives more details on the location of the main ritual activities of the gift of
knowledge, though the information it supplies is very generic: the right place for
the donation is identified with the ‘perfect temples of the gods’ (suralayesu
siddhesu, 12.107xp), while the appropriate time for its performance is simply given
as ‘during an auspicious asterism (naksatra), as well as at the time of the auspi-
cious [observation of a] day-planet’ (Subhe naksatradivase Subhe capi dinagrahe,

229 The Nandipurana remarks that the vidyadana should be practiced by ‘observing the right
procedure, with trustworthiness’ (vidhivac chraddhaya, Danakanda 12.105xp), and addressed to
‘proper recipients’ (satpatrebhyah, 12.106xp), particularly those ‘endowed with good qualities’
(gunasalisu 12.106xp).
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12.108xp), which resembles what is found in other sources;*° the ritual transcrip-
tion preceding the donation will happen in a ‘solitary, beautiful building’ (grhe
manorame gupte), besmeared with unguents and incences and variously embel-
lished.?' The Sivadharmottara and the Devipurana do not make any remarks on
the time of the ritual performance, and scatter throughout the text the other bits
of information that the Nandipurana introduces at the very beginning.

The Sivadharmottara prescribes that preparing a proper location for copying
the manuscript and for the performance of the first day rites should start with the
worship of Siva, the teacher, and ‘knowledge’ (vidya, Sivadharmottara 2.14-15),
a term often used in this chapter with reference to the manuscript to be donated
(see § 2.5). In this case, however, the allusion refers to the manuscript that will
function as exemplar, since in this phase of the ritual the other manuscript, the
one onto which the text is going to be copied and that will then be donated, has
not been introduced yet. The Sivadharmottara identifies the location where these
first ritual activities will take place as a temporary mandapa, as is suggested by
the reference to a tent that has to hang above the hall (Sivadharmottara 2.19).2*
Besides recommending the purity of the place, the text further requires the ar-
rangement of various decorations, among which a so-called vidyamandala
(Sivadharmottara 2.16, literally ‘mandala of knowledge’), eight or four hands,
round or square, with a lotus flower drawn in the middle along with various floral
embellishments on the outer side.”® Similar instructions on the drawing of a
mandala on the first day of the ritual are given by the Devipurana, the Agni-

230 The Bhavisyottarapurana quoted by Apararka (Apararkatika, vol. 1 p. 390) prescribes that
the ritual should start ‘on an auspicious day taught by a Brahmin’ (Subhe ’hni viprakathite,
Bhavisyottara 2apa). According to the Vahnipurana quoted by Hemadri (Danakhanda, p. 556), the
beginning of the procedures will take place ‘on an auspicious day, in correspondance with an
auspicious naksatra’ (Subhe *hni Subhanaksatre, Vahnipurana 4uem); in the Varahapurana pas-
sage that Hemadri quotes immediately after this (Danakhanda, p. 557), the ritual is said to start
‘on the taught day’ (ukte [...] kale, Varahapurana 2gem).

231 Danakanda 12.117xe: grhe manorame gupte sudhalepitabhittike | nanaraganganopete sura-
bimbamanorame | dhiipamodamanojrie tu vitanakapariskrte || 117.

232 Note that the Varahapurana explictly mentions a ‘pavilion endowed with a beautiful altar’
(mandapam Subhavedikam, Varahapurana 4uem) as the place where the copying of the manu-
script has to take place.

233 Sivadharmottara 2.16-18: bhiimibhage same ramye sarvadosavivarjite | vidyamandalakam
krtva gandhagomayavarina || 16 astahastam tadardham va vrttam va caturasrakam | tanmadhye
sitactirnena likhet padmam susobhanam || 17 tadbahir varnakais citrair nanasobham prakalpayet
| paficavarnais ca kusumair yathaSsobham alarikrtam || 18. This passage has a literal parallel in
Atharvavedaparisista 19b (see Appendix 2).
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purana, and the Bhavisyottarapurana, although they do not refer to it as a vidya-
mandala.? The Sivadharmottara prescribes the arrangement of a vidyamandala
on several occasions: besides the opening day of the ritual (Sivadharmottara
2.16), a vidyamandala must be re-built on the second day and, accordingly, on
any other day on which the transcription takes place (Sivadharmottara 2.37).
However, this is a smaller version of the original vidyamandala, since it is just
half the size of the one built on the first day; an even smaller, two-hand-long
vidyamandala must be drawn for the occasion of the public reading of the book,
as attested in Sivadharmottara 2.96ff. and 2.174ff. (see below § 2.4).

2.1.2 The Manuscripts

Following these initial procedures, two manuscripts, called lekhya and likhita,
respectively, make their appearance on the ritual scene (Sivadharmottara 2.25).
Given their function during the copying, as well as the literal meaning of these
two verbal derivatives from the root likh, ‘to write’—lekhya, a gerundive, meaning

234 The prescriptions given by the Devipurana and the Bhavisyottarapurana are very similar in
this regard. The Devipurana, for instance, establishes (Devipurana 91.40-41): ‘In a place that
slopes down to the northeast and is deprived of all obstacles, beautiful, besmeared with cow
dung, the competent person should draw a mandala (40) / Measuring four hands, beautiful,
quadrangular. In the middle of it he should draw a lotus flower, with colours like white, red, and
black. (41)’; purvottaraplave deSe sarvabadhavivarjite | gomayena Subhe lipte kuryan mandala-
kam budhah || 40 caturhastapramanena Subham tu caturasrakam | tasya madhye likhet padmam
sitaraktarajadibhih || 41. The following description of the decoration of the place given by the
Devipurana also closely resembles the text of the Sivadharmottara (see Appendices 1and 2). The
Bhavisyottarapurana quoted by Apararka, on the other hand, reads (Apararkatika, vol. 1 p. 390):
‘On an auspicious day taught by a Brahmin, one should make with cow dung a very auspicious
mandala, [which would be] beautiful, quadrangular, furnished with heaps of flowers (st. 3) on
all sides, (2) / Endowed with a svastika and so on; having placed the manuscript in that place,
one should revere it with fragrances and flowers. (3)’; Subhe "hni viprakathite gomayena susobha-
nam | karayen mandalam divyam caturasram samantatah || 2 puspaprakarasamyuktam svasti-
kadisamanvitam | pustakam tatra samsthapya gandhapuspaih samarcayet || 3. The Agnipurana
only makes a very quick reference to an ‘auspicious mandala’ into which one should worship
the two manuscripts placed on a foldable seat (Agnipurana 1.63.10: svastike mandale *bhyarcya
[...]).

A complex Buddhist description of a vidyamandala—here however referred to as a mahavi-
dyamandala—is found in chapter 2.4 of the Karandavyiihasitra, a Buddhist Stitra almost entirely
dedicated to the Bodhisattva AvalokiteSvara and the teaching of the mantra ‘om mani padme
ham’ (‘Great knowledge consisting of six syllables’, sadaksarimahavidya) as a means of salva-
tion.
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literally ‘to be written’, and likhita, a passive past participle, ‘written’—one can
deduce that the latter denotes the manuscript that will function as exemplar,
while the former is the one that is still blank and will become the apograph. This
pair of terms, as we shall see, is often attested in the Puranic accounts of the gift
of knowledge and, along with the different seats and thrones mentioned in the
various phases of the ritual, is among the stock terms characterizing descriptions
of the gift of knowledge, as well as of writing procedures in general.

In Sanskrit literature, the word lekhya is also attested simply in the meaning
of ‘written text’: starting with the Yajfiavalkyasmrti (fourth to fifth century) this
denotes, within the Dharmasastra tradition, a written document that functions as
evidence.” In the Sivadharmottara , the word lekhya is not used to denote a fin-
ished document, but rather a text ‘to be written’—and thus, by synecdoche, a
manuscript to write on; this can mainly be deduced on account of its association
with the ‘written’ one (likhita). The same also occurs in Devipurana 91.46, which
mentions both a ‘written manuscript’ (pustakam likhitam) and one ‘to be written’,
for which it uses the equivalent expression alekhyam, from alikh. In both the
Sivadharmottara and the Devipurana, the manuscripts are mentioned as a pair in
the same phase of the ritual, namely when they are placed on a support and wor-
shipped before the transcritpion can start. The same happens in the Agnipurana,
which refers to lekhyam ca likhitam pustam in stanza 1.63.10, again literally a
‘manuscript to be copied and an [already] written one’, which have to be wor-
shipped by the sponsor of the ritual along with other implements.

The Nandipurana offers a greater variety of options in this regard and, despite
also using the term lekhya, it attributes a different meaning to it. When referring
to the manuscript before the ritual, the text employs the expression piirva-
pustaka, literally ‘old manuscript’ (Danakanda 12.116xe). Unlike the other
sources, the Nandipurana does not prescribe the worship of the manuscripts at
the beginning of the ritual, although in this phase it does refer to two manuscripts
placed on two different thrones: the one that will function as an apograph is the
object of a more detailed description in Danakanda 112-116x», while the piirva-
pustaka is mentioned in stanza 116 as yantrasthitam, literally ‘placed on a folda-
ble lectern’. The gloss that the twelfth-century digest-author Laksmidhara ap-
pended to this verse also confirms that the term purvapustaka, never used by
other sources on vidyadana, most likely means ‘exemplar’. The digest-writer ex-
plains the term with the compound adarsapustaka, literally ‘mirror manuscript’,
and the term ddarsa is attested in various early sources as denoting a manuscript

235 See Olivelle 2010, p. 45. Yajfiavalkyasmrti 2.84-94 is called the ‘section on documents’
(lekhyaprakarana).
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from which other copies derive, namely an exemplar.”® In addition to the most
common and generic term pustaka, the Nandipurana refers to the manuscript by
using the word lekhya. However, unlike the Sivadharmottara and other sources,
the Nandipurana does not contrast this term with likhita, but uses it to denote
both manuscripts (ubhayam ... tallekhyam, ‘both these manuscripts’, Danakanda
12.122xp) after transcription, when prescribing that a ‘competent person’ should
compare the two copies and correct the mistakes (see § 2.2). Here, the Nandi-
purana is in keeping with the Dharmasastra tradition and uses the word in the
simple meaning of ‘written document’. Note that this is also the choice made by
the twelfth-century digest-author Ballalasena: while commenting on—or, better,
paraphrasing—the Nandipurana in the concluding statements of chapter 43 of the
Danasagara (see Danasagara, p. 489), he glosses the word $astra (literally ‘trea-
tise’, but also ‘field of study’) with lekhya, and thus understands the latter as de-
noting the exemplar. This can be deduced from the fact that Ballalasena contrasts
lekhya with the expression patrasamcaya, literally a ‘stack of leaves’, which is the
definition that he gives to the apograph:*’ ‘having placed there (scil. ‘on the Sara-
yantra’) the manuscript (lekhya), i.e. the above mentioned treatise ($astra), and
the collection of leaves (scil. the exemplar and the prospective apograph) [...]".
This lexical choice does not stem from the text of the Nandipurana. Rather, it is
specific to Ballalasena’s commentary, first appearing amid the brief remarks on
a stanza from the Nandipurana (Danasagara 43.53we, corresponding to
Danakanda 12.112vp) ordering that the text used for the gift of knowledge should
be transcribed. However, it seems primarily to imply that the manuscript should
be assembled as part of the ritual, and thus devotes several stanzas to the descrip-
tion of its external features. In these stanzas, the Nandipurana refers to the man-
uscript only as pustaka, a word that Ballalasena glosses with patrasamcaya
(Danasagara, p. 478), thus hinting at this manuscript being nothing more than a
‘stack’ of leaves, as it is still in the stage of pre-production. Henceforth,
Ballalasena groups the stanzas in which the Nandipurana describes the manu-
script that will be used for the ritual transcription under a paragraph called ‘In-
structions on the Stack of Leaves’ (patrasamcayavidhih), namely ‘Instructions on
the Manuscript’. Another attestation of the word patrasamcaya, in the commen-

236 A notable attestation of the word adarsa is in the early Buddhist Mahayana text Bodhisattva-
bhiimi (p. 88; see also above § 1.1); for other occurrences in poetic literature, see Apte 1965 s.v.
Note that in commenting on the same stanza from the Nandipurana, Ballalasena glosses piirva-
pustaka simply with the word adarsa (Danasagara, p. 479).

237 Danasagara, p. 489: tatra lekhyam Sastram yathoktam patrasamcayam ca sthapayitva.
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tary on Danasagara 43.62xe (= Danakanda 12.120xp), confirms that, for Balla-
lasena, this term designated a blank manuscript that would become the apo-
graph during the process of copying. The text prescribes that:>*

[The scribe] should start [writing] at the sound of musical instruments after worshipping
the gods as well as the ancestors. (1191ac=61sa1) / After the competent person addresses a
benediction to the Brahmins, [he] should transfer the treatise.

The very terse comment that the digest-author added to stanza 62 reads:*® ‘This
[is] the meaning: the competent person, namely the sponsor, having worshipped
both the gods and the ancestors, should copy the treatise into a blank manu-
script’. Ballalasena’s phrasing of this sentence amplifies the ambiguity of the
text, which had mentioned a professional scribe in Danasagara 43.60x», but now
refers to a more generic subject, the ‘competent person’ (budhah), who according
to Ballalasena must be identified with the sponsor of the ritual (yajamana). As
confirmed by the parallel in the Sivadharmottara, the material author of the cop-
ying is actually the scribe, whereas the commentary of Ballalasena seems to im-
ply that the sponsor is also responsible for at least a part of the transcription. It is
also relevant that the digest-writer uses the expression ‘to copy onto a blank man-
uscript’ as a gloss on ‘to transfer the treatise’, which the Vidyadanadhyaya of the
Sivadharmottara attests in a similar way as a technical expression used to denote
the activity of copying a manuscript (Sivadharmottara 2.31).

The word pattrasamcaya recalls a term that is used in the Devipurana for de-
noting a manuscript that is still in a ‘pre-philological’ phase. Ballalasena refuses
to consider this a source of trustworthy authority and thus does not cite it in his
digest (see chapter 3). The Devipurana, just like the Nandipurana and unlike the
Sivadharmottara, introduces some lines on the outward appearance of the man-
uscript, which directly precede the prescriptions concerning the ritual. This will
become typical of the accounts of the ritual installations of manuscripts, where
the description of the object that is to be installed regularly follows the depiction
of the ritual’s location while preceding the ritual itself (see chapter 4). In this de-
scription, the Devipurana does not specify whether the activity of assembling the

238 Danasagara 43.61cd—62abne = Danakanda 12.119cd-120abwe: prarabhet tiuryaghosena piijya
devan pitims tatha || 61sa=119La brahmanan svasti vacyadau $astram samcarayed budhah |.

239 Danasagara, p. 480: ayam arthah—budho yajamano devan pitim$ ca sampujya pa-
trasamcaye Sastram lekhayed iti |.
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manuscript is included in the rite, but provides other relevant pieces of infor-
mation on writing substance and terminology:**°

The person who, having available a uniform and well assembled stack (samce) of $ritadi
leaves, on whose side are variegated [wooden] tables [and] that is covered with red or black
leather, (37) / Either soft or embossed, strongly tied with a thread, and [therefore] made in
the proper manner, (38)/ Would copy a text consisting of twelve thousand [verses] and give
[it] to a suitable person, he reaches the supreme state. (39)

The noun samca, of rare attestation, can be analyzed as a derivative from the verb
samci, ‘to pile up’,*" attested in the same stanza in the form susamcite, ‘well as-
sembled’ (Devipurana 91.37b). This root is also the basis of the substantive
samcaya (‘collection’, ‘heap’), which is attested in the compound patrasamcaya.
The Devipurana specifies that they must be palm leaves, for the word $ritadi can
be considered a variant of tadi, which is usually interpreted as the designation of
one of the known variants of palm leaves that are suitable for writing, namely the
talipot.> The Sivadharmottara uses the word samcaya twice in the Vidyada-
nadhyaya with reference to a writing tool; while in both cases it is clear that this
term is used to denote a manuscript, the text never gives enough information to
understand the specific identity of this writing support.**® As observed previ-
ously, the Sivadharmottara’s account includes no information either on writing

240 Devipurana 91.37-39 (= Danakanda 12.13-14, Cod. fol. 78viLLu-121): Sritadipatrake [Sritada
patraje ed.] samce [samghe ed.] same tatra [patra® ed.] susamcite | vicitrapattikaparsve
[°pattikasyaya a.c., °pattika p.c. Cod.; °kambika- DK] carmana samputikrte || 37 raktena vatha
krsnena mrduna rangitena [vardhitena ed.] va | drdhasitranibaddhena [°subaddhena ed.] evam
vidhikrtena ca || 38 yas tu dvadasasahasrim samhitam upalekhayet | dadati cabhiyuktaya sa yati
paramam gatim || 39.

241 The nineteenth-century traditional dictionary Sabdakalpadruma explains this noun as ‘[it]
collects letters’, samcinoti varnani (see s.v. samca), and analyzes it as a formation from sam + ci
+ the affix dah.

242 On the identification of tadi with the Talipot (Corypha umbraculiphera), from whose half-
leaves the sheets of most northern manuscripts are composed, see Janert 1995, Hikosaka-John
1996, and Jahn 2006. See also Hoernle 1900 for an influential, yet outdated contribution on the
history of Indian palm-leaf as a writing support.

243 These attestations are in Sivadharmottara 2.84: ‘As big is the number of this [manuscript’s]
extremely auspicious leaves, for so many thousand yugas he is honoured in the world of Siva’
(yavat tatpatrasamkhyanamsamcaye ’tiva Sobhane | tavad yugasahasrani Sivaloke mahiyate ||
84); and Sivadharmottara 2.105: ‘One who will donate with devotion a box made of $riparni
wood, dug out, well fit [to contain a manuscript], or else made of leather’ (yah Sriparnisam-
udbhiitam nimnakhatam susamcayam | dadyat samputakam bhaktya carmana vapi nirmitam ||
105).
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materials, nor on the outer appearance of manuscripts. In contrast, the majority
of the other sources do. This also applies to those that are based on the text of the
Sivadharmottara, like the Devipurana or, notably, the Uttarakamika, which has a
rather extensive list of possible materials to be used in the production of manu-
scripts (see § 4.2). Once again, this list immediately precedes the description of
the ceremony. Whether the assembly and decoration of the manuscript are con-
sidered part of the ritual is not made absolutely clear by the Devipurana, whereas
the Nandipurana, which has a similar and more extensive account, seems to
make it much more explicit: one of the first steps of the rite is, in this case, to ‘give
knowledge the shape of a manuscript’ (vidyam [...] kuryat pustakasamsthitam,
Danakanda 12.112abyp), i.e. to assemble and decorate the manuscript:**

[One] should give knowledge laid there (scil. on the ‘knowledge-holder’, vidyadhara) the
shape of a manuscript and should assemble the manuscript. Of this he should write for an
extension of one arigula; and [he should prepare it so that it is] endowed with thin letters
and beautiful, black or dark blue; (112) / Or having the brightness of a red lotus, decorated
with the peacock’s eyes, beautiful, held together by a cotton thread, perfumed with various
fragrances (113) / As well with various inks of four colours, mixed with a steadying sub-
stance, as well as of dark-blue colour, in great numbers. (114) / And with celestial pens,
decorated with gold, the colour of the manuscript must be made pleasant on the outside.
(115) / Or it should be well wrapped in yellow, red, or ochre, nicely embellished, beautiful,
light but of imposing size, with or without knots [on its cord]. (116)

The manuscript referred to in this text is arguably no longer the ‘old manuscript’,
but the new one, which will host the apograph text. In the description of the Na-
ndipurana, the purvapustaka is placed on a second ‘knowledge-holder’ (vidya-
dhara) mentioned in stanza 12.116exe, immediately followed by the description of
the place where the ritual transcription will be performed (Danakanda 12.117x).
According to the formulation of the preceding stanzas, the decoration of the man-
uscript might already count as a ritual activity. These instructions also include

244 Danakanda 12.112-16: tatra vidyam vinihitam kuryat pustakasamsthitam | kurydac ca
pustakam tasya likhed dhyangulavistrtam | siksmaksaram ca ramyam ca krsnam mecakitam tu
va || 112 atha va raktapadmabham mecakalamkrtam Subham | karpasasutragrathitam
nanagandhadhivasitam || 113 masibhi$ capy anekabhis caturvarnabhir eva ca | drdhastambha-
nayuktabhir mecakais capy anekasah || 114 lekhanibhis ca divyabhir hemacitrabhir eva ca | bahi$
ca varnam kurvita pustakasya manoramam || 115 pitaraktakasayair va sunibaddham sucitritam |
ramyam laghu suvistirnam nirgranthi granthisamyutam || 116.

Compare to this the information given in Bhavisyottarapurana 4apa, also in that case preceding
the performance of the ritual: ‘The pen has to be made of gold, and the inkpot of silver; the ink
will be made of lampblack (kajjala) produced from a lamp’s flame’; sauvarni lekhani karya
raupyam ca masibhajanam | dipajvalasamudbhiitakajjalena masi bhavet || 4.
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recommendations concerning the shape of the letters and the extension of the
writing surface, which must therefore refer to a later stage in the ritual, as the
copying will only be started at Danakanda 12.119x». By suggesting that particular
attention should be paid to external, decorative aspects of preparing the manu-
scripts that are ritually donated as well as of the writing tools employed during
the ritual transcription, these stanzas reflect the importance of the materiality of
the manuscript as the embodiment of knowledge.

Ballalasena’s commentary on the Nandipurana (for additional considera-
tions on this subject, see § 3.1) also attests another term denoting the exemplar:
this is the compound lekhaniyasastra, the ‘treatise to be copied’, which the di-
gest-author uses in the concluding commentary of the chapter with reference to
the text (rather than the manuscript) that has to be transcribed; the result of this
process, namely the manuscript that has just been copied and will be brought to
the temple and donated, is further called likhitam pustakam, ‘written manu-
script’. If one compares this terminology to that of Sivadharmottara 2.25, Devi-
purana 91.46, and Agnipurana 1.63.10, the reason for this difference will appear
evident: in the case of these Puranas, the opposition between lekhya and likhita,
at the moment preceding the start of the transcription, suggests that the former
has to be read as a reference to the blank manuscript that will fulfil the function
of the apograph, and the latter as the one that already contains a text, namely the
exemplar in the copying process. By contrast, Ballalasena uses the passive past
participle likhita to refer to the apograph after the transcription, when the previ-
ous stage’s ‘collection of leaves’ has developed into a complete, ‘written’ manu-
script, which might potentially become an exemplar from which other copies will
be derived. Thus, the value of the denominations lekhya and likhita is merely
functional, as they can both be used to qualify the same manuscript in different
phases of its life.

2.1.3 The Thrones of Worship

When the Sivadharmottara first mentions the two manuscripts, it is in order to
prescribe their worship, one of the non-fungible ritual requirements preceding
the transcription of the text. According to the Sivadharmottara, the two manu-
scripts must be placed on the ‘lion-throne of knowledge’ (vidyasimhdsana), or on
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a possibly less expensive version called the ‘stick-throne’ (dandasana), while the
teacher sits on another throne nearby (2.23-31):**

Having placed (st. 25) the auspicious lion-throne of knowledge (vidydsimhdsana), made of
ivory and so on, inlaid with golden jewels, furnished with a cushion made of dukiila fabric,
(23) / Or this auspicious stick-throne (danddasana), embellished with golden jewels, ve-
neered with ivory [produced] from the most noble elephants, made with the wood of red
sandal trees; (24) / [Having placed one of these thrones] on a bunch of flowers, and having
worshipped [it] with fragrances and flowers, one should place there both manuscripts, [that
is] a blank manuscript and one containing the text. (25) /And one will worship [them] using
yellow pigments, sandal and so on, as well as with flowers and incenses, with ghee, lamps
and garlands, with food and beautiful clothes. (26)

The two thrones on which the manuscripts must be venerated are presented as
two alternatives, which suggests that both manuscripts are supposed to be laid
on the same throne, either the vidyasimhasana or the dandasana. Neither is fully
described by the text, which only briefly lists their materials and embellishments.
The ‘lion-throne’ (simhdsana), a type of royal seat with lions as supports, is a well-
known and early iconographic feature in Indian art.*® The simhdsana is also quite
important in ritualistic procedures that make use of the visualization—both with
internal and external supports—of thrones of worship on which the deity has to

245 Sivadharmottara 2.23-26: vidydsimhdsanam $riman nagadantadinirmitam | suvarna-
ratnanicitam dukulastarananvitam || 23 dandasanam va $rimat tad dhemaratnopasobhitam |
nagendradantanicitam raktacandanadarujam || 24 sthapya puspagrhasyante gandhapuspaih
prapujya ca | lekhyam ca likhitam catra vinyaset pustakadvayam || 25 rocandacandanadyai$ ca
puspair dhiipais ca pujayet | ghrtapradipamalabhir bhaksair vastrai$ ca Sobhanaih || 26. This pas-
sage has a literal parallel in Atharvavedaparisista 19b (see Appendix 2). Furthermore, compare
this description to the one given by the Hayasirsaparicaratra, 2.31.4-5, as in Dutta 1971, p. 27 fn.
75: [...] dandasanam va Srimantam hemaratnadinirmitam || 4 $rimat simhdsanam vapi
nagadantadinirmitam | tatra samsthapayed dhiman pustakadvitayam guruh || 5. The references
to this section of the HayasSirsapaticaratra, still unpublished, will be given as in Dutta 1971.

246 The earliest representations of lion-thrones in the history of Indian iconography come from
the Mathura region: this is the place of origin of a seated Buddha image of the Saka period (ca.
first century BCE). This throne is formed by an inverted Mount Meru platform resting on two lions
(Huntington 1985, p. 123). Another very early representation from Mathura is an inscribed image
of the Buddha sitting on a pedestal decorated with lions (the ‘Anyor Buddha’, first century CE),
and that of a Kusana king possibly identified as Vima Kadphises (first to second century CE; for
both, see Rosenfield 1967, pp. 183-86). The motif of the lion-throne, which will become central
in Buddhist iconography, does not have a specific prototype, but its origins have been hypothet-
ically located in the art of Near and Central Asia (Rosenfield 1967, p. 184).
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be enthroned.?” The fact that such a throne is prescribed for the veneration of the
manuscripts indicates their status as divine icons and sources of power and au-
thority, which will emerge several times in the course of the chapter. As for the
dandasana, this term has little attestation in ritual and iconography;*® one hy-
pothesis is that the word ‘stick’ (danda) refers to its shape, or to the shape of its
support. A dandasana is also mentioned by the Devipurana among the tools that
have to be donated to the professional who is devoted to the reading of books
(Devipurana 91.80). The Sivadharmottara does not distinguish this pair of
thrones, except on the basis of their materials—the dandasana is said to be made
of sandal wood and merely veneered with ivory, while the vidyasimhasana is
made entirely of ivory. The latter is mentioned again in the same chapter as a
support for the daily worship of the manuscripts, which allows us to draw a pos-
sible parallel with an early canonical Buddhist text, the Civaravastu (see § 2.3). A

247 These can be considered ‘if not a cultural constant, at least a very widespread characteristic
of theistic worship in South Asia’ (Goodall 2011, p. 222) so that many texts dealing with ritual
(including the Sivadharmottara; see Goodall 2011, pp. 22227 for an edition and discussion of the
relevant parts of chapter 10) and ritual manuals pay attention to depicting more or less detailed
and coherent images of such thrones. Accounts of the simhdsana are given, among others, in the
eleventh-century Saiddhantika ritual manual of SomaSambhu, as well as in the twelfth century,
in the Kriyakramadyotika (pp. 87-95) and the Paricavaranastava (vv. 17-27) of AghoraSiva, (for
these last two references, see Goodall 2011, pp. 222-23). According to these accounts, the
simhdasana is visualized after the anantasana; its four lion-legs symbolize both the four ages of
the Indian traditional time concept, as well as Dharma, Jiiana, Vairagya, and AiSvarya, the four
buddhidharmas according to Sanikhya philosophy, interpreted in this context by Saiva commen-
taries as the four Saktis of Ananta controlling the corresponding functions of the buddhi (Brun-
ner-Lachaux 1963, p. 160, and Goodall 2011, p. 224, both referring to Nirmalamani’s Prabha-
vyakhya on the Kriyakramadyotika). Aghora$iva also adds the detail that between the lion-legs
are four human figures with lion-faces, each with three eyes, functioning as supportive bars be-
tween the legs of the throne; these theriomorphic creatures represent the four opposites of the
buddhidharmas, namely Adharma, Ajiiana, Avairagya, and Anai$varya, and are two-colored
(Goodall 2011, p. 224).

248 A dandasana is prescribed as the seat for the goddess Diti (Rao 1914, vol. 1.2 p. 369). The
word dandasana is attested in the Kautiliyarthasastra (2.18.10) to denote a kind of arrow:
venu$arasSalakadandasanandracas caisavah. Olivelle (2013, p. 142) simply translates: ‘Arrows are
made of bamboo, Sara, Salaka, Dandasana, and Naraca’. Kautilya does not specify which shape
and material this particular one was made of, stating only that the arrows listed in the text can
be made ‘of iron, bone or wood’ (2.18.11): tesam mukhani chedanabhedanatadanany dayasa-
sthidaravani, in Olivelle’s translation, (2013, p. 142): ‘Their tips, intended to cut, pierce, or
pound, are made of iron, bone, or wood.” According to a traditional commentary on the
Kautiliyarthasastra reported by Kangle ad loc. (see 1963, p. 152), the danddsana was an
ardhanardca, a naraca being a type of arrow completely made of metal, mentioned by Kautilya.
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simpler version of the same throne, or the same throne with a simplified designa-
tion, might be the vidydsana, lit. ‘seat for knowledge’, mentioned in Sivadharmo-
ttara 2.46 as the support on which the manuscript is said to lie for worship after
the transcription is complete, and on which the same manuscript will then be
paraded in procession. The dandasana and the vidyasimhdasana are mentioned
together again in chapter 12 of the Sivadharmottara (for which see §§ 2.4 and 2.5),
where they function as supports for the manuscript during a ritual public read-
ing:*®

Having worshipped the knowledge of Siva [placed] on the beautiful lion-throne of knowl-
edge, embellished with clothes, flowers, and so on, one should listen or recite [it]; (262) /
Or, having made a glorious stick-throne, consisting of gold, well embellished, covered by a
golden tablet, adorned with various precious stones; (263) / [Or] consisting of silver, or of
red and white copper, [or either] produced with brahmariti-brass; made of heart-wood, [or]
produced with horn, leather, and so on; (264) / Adorned on the bottom and on the top [by
ornaments] assembled according to one’s own ability, completely pierced by many lines,
having a coloured thread as fastening (265) / And well stable on all feet (pratipadesu), which
resemble full moons, measuring two arigulas in height, [painted] in various colours and
carved. (266)

According to this description, the danddsana does not consist of poorer material,
and the only distinguishing features are the shape and dimentions of its feet.
These thrones were not only used during public recitations or to worship the
manuscripts, but they also seem to have been used as a support for the transcrip-
tion during the first day of ritual (Sivadharmottara 2.33). Starting from the second
day, according to the Sivadharmottara, the manuscript will then be worshipped
daily and copied on a different seat called $arayantrasana (2.39), which is again
mentioned at Sivadharmottara 2.85 within a list of ‘subsidiary implements of
knowledge’ (vidyanga), whose donation will bestow on the donor the same fruit
as the gift of knowledge (see below).

Even though the Devipurana follows the account of the Sivadharmottara ra-
ther closely, it does not prescribe the use of different supports for the first-day

249 Sivadharmottara 12.262-66 (A fol. 51vii2-3), B fol. 100x1is-61, om. P2): vidyasimhdsane ramye
vastrapuspadi$obhite | pujayitva Sivajiianam [$ivam jiianam A] Srnuyad vacayita va || 262 Srima-
ddandasanam vapi krtva haimam susobhanam | hemapattaparicchannam [em., hemapatta A B]
nanaratnopasobhitam [°vibhusitam B] || 263 rajatam tamrakamsyam va brahmaritya vinirmitam
| tarusarasapLsymudbhiitam Srrigacarmadinijasyrmitam || 264 yathasambhavasambhiitair adha$
corddhvam vibhusitam | nanabhaktisamuktirnam citrasitranibandhanam || 265 dvyangu-
loccapramanesu piirnacandranibhesu ca | vicitrotkirnavarnesu pratipadesu samsthitam [samsthi-
ta Al || 266.
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rituals than for the daily transcription of the text, but calls for laying the two man-
uscripts on a stand called yantra, which is supposedly also the stand on which
the copying will be done. The text provides a simple description of this imple-
ment:>°

Then, in the middle of it, the competent person should place a beautiful ivory stand (yantra)
(44) [ That is anchored to something below, strongly fastened above, embellished by a tight
thread, and bound with cords. (45) / On top of it, this person should place a beautiful man-
uscript that contains a text (pustakam likhitam), as well as a blank one (alekhyam), and then
has to pay homage there [to both manuscripts] according to rule. (46)

2.1.4 The Scribes

Both in the Sivadharmottara and in the Devipurana, the person in charge of the
performance of these introductory activities is qualified solely as a ‘competent
person’ (see budha in Sivadharmottara 2.28, and buddhiman in Devipurana
91.46), most likely the sponsor or a priest acting as his proxy. After the worship
of the manuscripts, however, both texts introduce the figure of a professional
scribe (lekhaka), who will be in charge of starting the copying; only a limited
amount of text will be transcribed on the first day, then the transcription is con-
tinued on a daily basis until its completion. In this regard, we must observe that
the copyist seems to be regarded as one of the writing tools that are put to use in
the transcription of a text: we are thus provided only with very brief and stand-
ardized sketches of the characteristics of a good scribe, which encompass his
technical abilities and his broader knowledge of technical literature and metrics.
In particular, this is emphasized in the Devipurana, where the description of the
scribe is immediately followed by that of the script, an association that is often
found in the literature on administration and politics.”' The Sivadharmottara, on

250 Devipurana 91.44cd-46 (=Danakanda 12.20-22): tasya madhye nyased [likhed ed.] yantram
nagadantamayam Subham || 44 adhah kimcin [kasmin ed.] nibaddham tu [vivardhan tu ed.]
urdhvato ’pi susamyutam [parévato haridantibhih ed.] | Sobhitam drdhabandhena baddham
stitrena buddhiman || 45 tasyordhvam vinyased vidvan [devyah ed.] pustakam likhitam Subham |
alekhyam api tatraiva piijayed vidhina tatah || 46.

251 Sanskrit sources make reference to scribes, lekhakas, and sketch their required skills on
several occasions, although this word is usually intended to convey the royal accountants, not
the copyists of manuscripts. These accountants were charged with administrative duties and
identified by their main professional tool, namely the use of writing. Sarma (1992, p. 33) distin-
guished three main types of scribes: the ‘transcribers of manuscripts’ (pustakalekhaka), the ‘wri-
ters of accounts’ (kayasthalekhaka), and the ‘royal scribes’ (Sasanalekhaka). An early description
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of the latter category of scribes is already included in the Arthasastra of Kautilya (2.10.28.3),
where the scribe is said to be in charge of the composition of the royal edicts ($§asana), and is
therefore ‘endowed with the exemplary qualities of a minister, knows all the conventions, writes
quickly, has beautiful handwriting, and is able to read written documents’ (translation Olivelle
2013, p. 119); amatyasampadopetah sarvasamayavid asugranthas carvaksaro lekhanavacanasa-
martho lekhakah syat. Some of the features attributed to the scribes working in administration,
whose duties make them comparable to clerks, are thus similar to those requested for the pusta-
kalekhaka, as the Devipurana calls the copyist, but the higher political responsibility of these
figures entails a demand for more high-profile cultural and social skills. Another example, con-
cerning the scribes who work in courts of justice, is given by Matsyapurana 216.25cd—29ab. It
strongly insists on the necessity that they master the art of writing: ‘A fine knower of the scripts
of all regions, versed in all treatises, (25) / [This] is called a scribe in all the royal law-courts. The
one who will write (st. 27) letters [that are] refined in the upper parts, well filled, aligned on a
line, of equal measure, (26) / This is remembered as a valuable scribe. Able in the application of
words, versed in the knowledge of all treatises, (27) / And one who expresses many notions with
only a few words, [this] is a scribe, o best among kings! True knower of the purposes of words,
aware of the apportioning of space and time (28) / A loyal scribe will be incorruptible, o best
among kings!’; sarvadeSaksarabhijfiah sarvasastravisaradah || 25 lekhakah kathito rajfiah
sarvadhikaranesu vai | $irsopetan susampiirnan samasrenigatan saman || 26 aksaran vai likhed
yas tu lekhakah sa varah samrtah | upayavakyakusalah sarvasastravisaradah || 27 bahvarthavakta
calpena lekhakah syan nrpottama | vakyabhiprayatattvajiio deSakalavibhagavit || 28 anaharyo
[em.; anaharye MP] bhavet sakto lekhakah syan nrpottama |. Note that the description of the
script given in 216.26 vaguely reiterates the analoguous descriptions in Sivadharmottara 2. 39-41
and Devipurana 91. 53-56 (see below).

The word lekhaka is not the only one attested for denoting scribes with administrative functions;
some other (near) synonyms are terms such as karana, kayastha, divira, and niyogin, with their
respective variants, as well as further variations on the verbal roots likh and lip (see lekhitr or
lipikara). For details on the attestations of these terms, see Sircar 1966, s.v.; for a detailed survey
of the several denominations used in inscriptions to denote the different kinds of scribes, who in
most cases were also charged with administrative and political responsibilities, see Einicke
2009, pp. 427-55. Here, she observes that in inscriptions it is mandatory to make a distinction
between the scribe, responsible for the composition of the text (either copied from some other
documents or redacted from scratch), and the engraver, who was charged with carving the script.
One rare occurrence of the word kdyastha in a colophon to denote the copyist of a manuscript is
pointed out by Kim 2013, p. 343 fn. 141. She refers to the fifteenth-century manuscript of the
Laghukalacakratantra ULC Add. 1643, which, in its concluding colophon, gives the name of the
scribe as Jayaramadatta, who was a karanakayastha from Magadha. This reference is on fol. 128,
line 5; colour pictures of Add. 1643 are available on the website of the Cambridge Digital Library
(<http://cudllib.cam.ac.uk/view/MS-ADD-01364/1>; last accessed: 28/8/2016), while a com-
plete transcript of this colophon is given by Bendall 1883, p. 70.

Among the different professionals who can be included into the category of ‘scribe’, the kayastha
has notoriously been the object of political satire and vehement attacks in Sanskrit medieval
literature (see especially the work of the eleventh-century Kashmiri author Ksemendra, or the
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the other hand, does not refer to the ability of the scribes, the main focus being
on his ritual purity:*?

Having performed a propitiatory benediction (svastyayana)®? with auspicious prayers and
with the sound of musical instruments, a scribe, pure, after taking a bath, dressed in white,
crowned with a garland, embellished with perfumes and so on (32) / And with golden fin-
ger-rings on his hands, adorned with two bracelets — after bowing to the lord of the gods,
he should write five stanzas. (33)

The Devipurana, by contrast, insists on the skills required of a copyist in order to
perform his profession, and refers to a ‘scribe of manuscripts’ (pustakalekhaka)
by borrowing from Sivadharmottara 2.62 the description of the ‘reciter of manu-
scripts’ (pustakavacaka):** ‘Versed in technical literature, (51) / Real knower of
the characteristics of metrics, good poet, endowed with a sweet voice: the best
scribe of manuscripts remembers a book [even if it has] been lost (52)’. This de-
scription is placed at the apex of a list of human and superhuman beings to
whom, according to the Devipurana, the sacrifier (yajamana) has to pay homage
after worshipping the two manuscripts mentioned at stanzas 91.45-46 and before

twelfth-century Rajatarangini by Kalhana, again from Kashmir), to the extent that the poetic an-
thology Subhasitasudhanidhi, attributed to the fourteenth-century author Sayana (Sternbach
1974, pp. 19-20), designates to this ‘subgenre’ the dedicated label ‘revilement of the kayastha’
(kayasthaninda). This literary topos has been examined by Malamoud (1997), who observes how
the critique of the kayasthas, possibly originating in the exclusive power attributed to this figure
due to their proximity to the king, ended up characterizing even his writing tools and the act of
writing as pernicious and deadly; this was aided by the Puranic myth of the origins of the
kayasthas from Citragupta, the scribe-accountant accompanying Yama, the god of death. An-
other study on the negative characterization of scribes in Indian poetry, partly based on the same
sources as Malamoud but also discussing the emergence of scribal groups in medieval India, is
in Ali 2013. For a history of the formation of the subcaste of the kayasthas, see Gupta 1996; a
survey of the attestations with observations on their chronological and geographical distribution
and their social status is found in Einicke 2009, pp. 462-73.

252 Sivadharmottara 2.32-33: mangalais tiryaghosai$ ca krtasvastyayanah $ucih | sndtah
Suklambaradharah sragvi gandhadyalarikrtah || 32 hemanguliyapanis ca katakabhyam alankrtah
| likhet pranamya deveSam lekhakah Slokaparicakam || 33.

253 Svastyayana, lit. ‘auspicious advancement’, denotes different rites that, starting from the
Rgveda, were performed for propitiating the success of an activity, as well as to prevent dangers.
Svastyayana procedures could be performed in conjunction both with perpetual and occasional
rituals, like those performed for blessing a journey or in cases of danger (Gonda 1980, pp. 262-
63).

254 Devipurana 91.51-52 (=Danakanda 12.27): [...] lekhakam S$astraparagam || 51 chando-
laksanatattvajiiam [°tadvamga ed.] satkavim madhurasvaram | pranastam smarate grantham
Sresthah pustakalekhakah [°lekhane DK] || 52.
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the copying gets started. These beings that are worthy of worship are the protec-
tors of the worlds (lokapala, 91.49), the Divine Mothers (91.50), and again the
book along with ‘gods and goddesses’ (pustakam devadevim ca, 91.50), the king,
and the citizens (nrpam paurams ca puijayet, 91.51). The sponsor will then have to
offer a fee to the Brahmins commensurate with his means (91.50-51), and even-
tually worship the copyist. The worship of the scribe before he starts copying the
text also finds confirmation in the account given by the Bhavisyottarapurana
which, however, prescribes the worship of the scribe both at the beginning and
at the end of the process.” The Sivadharmottara, on the contrary, does not envisage
this form of worship, rather instructing the sacrificer to worship the manuscripts
and the teacher (2.27-29), and then to address a formal request to the teacher who
presides over the whole ceremony to allow the scribe to copy the text:*¢

Having made a triple circumambulation, he will prostrate himself to the ground in a straight
line. [Then] he will proclaim — kneeling on the ground after raising, (30) / Having once
again respectfully bowed to the teacher, with [his] hands in the afijali position —: ‘O Bha-
gavan, with your favour I will transfer the treatise [from one manuscript to the other]’. Au-
thorised by the [teacher’s] ‘yes’, he should proclaim the day auspicious for the manuscript.
€y

The expression $astram samcaraya, ‘to transfer the treatise’, also occurs in the
Nandipurana (Danakanda 12.119xp), where it is also used to give a general defini-
tion of the activity of the scribe. The verb samcaraya is the causative root of the
verb car, ‘to move’, to which the prefix sam-, literally ‘together’, is added. Its basic
meanings ‘to circulate’, ‘to transmit’ highlight the function of the scribe as a
channel transmitting the text from one receptacle to the other. The use of this
verb recalls that of the analoguous pracar, formed by the same root but with a
different prefix, which in certain Mahayana Stitras is consistently used to refer to
the ‘circulation’ of the Stitras within a specific area, which is largely believed to

255 See Bhavisyottarapurana 5cdapa: ‘The competent person, after worshipping the scribe,
should get [the ritual] started. (5)’; lekhakam pujayitva tu prarambham karayet sudhi || 5.
Bhavisyottarapurana 11abapa: ‘Once [the copying] has been accomplished, the scribe has to be wor-
shipped again, with clothes and ornaments’; nispadite punah pujyo lekhako vastrabhusanaih |.
256 Sivadharmottara 2.30-31: tridha pradaksinikrtya dandavat pranamet ksitau | vijiapayet
samutthaya janubhyam dharanigatah || 30 krtarijaliputo bhiitva pranipatya punar gurum | bhaga-
vams tvatprasadena Sastramsamcarayamy aham | tatheti samanujfiatah $astram punyaham
dcaret || 31.
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be the Jambudvipa.” Sastra, literally ‘treatise’, refers in this expression to the
contents of the text that have to be transferred, rather than to the manuscript; in
the subsequent stanza 31, however, the same word $astra is also intended as a
material object, to which the scribe is supposed to address a ‘meritorious day’.”®

257 See Skilling 2004, who examines examples from the Sanighatadharmaparyaya, the Saddha-
rmapundarika, the Suvarnabhasottama, and the Astasahasrika Prajfiaparamita. In these exam-
ples, the verb pracar is not used in the causative form, but always with an active meaning, and
taking the Sitra as its subject. The aim of such expressions is to praise the circulation of the text
and highlight the benefits that this will produce in the places where the Siitra will be transmitted.
Skilling argues that the modality of circulation implied by the use of the verb pracar may include
both written transmission and oral recitation, underlining the function that the ‘reciters of the
Dharma’ (dharmabhanakas) must have exercised in this process. An example of the textual evi-
dence considered is a passage from chapter 6 of the Suvarnabhasottamasiitra, in which the four
great kings tell the following to the Buddha (text and translation in Skilling 2004, pp. 76-77):
‘Sir, Blessed One: in future, wherever this Suvarnabhdsottama Siutrendraraja circulates—in vil-
lages, cities, towns, regions, countries, and royal capitals—in the realm of whatever human king
it is available, whatever, Sir, Blessed One, human king rules according to the Treatise on Royal
Statecraft [entitled] Devendrasamaya, he will be one who listens to, venerates, and worships the
Suvarnabhasottama Sitrendrardja. He will respect, honour, venerate, and worship the monks,
nuns, laymen, and laywomen who hold the Lord of Siitras, and will constantly listen to the Su-
varnabhdasottama Sutrendrardja. [...| Wherever, in the villages, cities, towns, regions, countries,
and royal capitals that we visit, there the Suvarnabhasottama Sitrendraraja will circulate. And
those human kings who listen to, honour, and worship the Suvarnabhasottama Stitrendraraja,
we will extend protection to them [...] and offer peace and security’; (Nobel 1937, p. 69) ayam
bhadanta bhagavan suvarnabhasottamah sitrendrarajo ’'nagate ’dhvani yatra gramana-
garanigamajanapadarastrarajadhanisu pracarisyati | yasya yasya manusyardjiia$ ca visaye
’nuprapto bhavisyati | yah kascid bhadanta bhagavan manusyaraja bhaved yenanena deve-
ndrasamayena rajasastrena rajatvam karayet | asya suvarnabhasottamasya sitrendrarajasya
Srota bhaven manayita va bhavet pijayita va bhavet tas ca sutrendradharaka bhiksu-
bhiksunyupasakopasikah satkuryad gurukuryan manayet piijayet satatasamitam suvarnabhaso-
ttamam sutrendrarajanam $rnuyat | [.. p. 70.1] yatra gramanagaranigamajanapa-
darastrarajadhanisu upasamkramayisyamah | tatrayam suvarnabhdasottamah sitrendrarajah
pracarisyati | tesam ca manusyardjiiam asya suvarnabhdsottamasya sutrendrardjasya Srotrnam
manayitrmam pujayitrnam araksam karisyamah paritranam parigraham paripalanam dandapari-
haram Sastrapariharam $antim svastyayanam karisyamah |.

258 The punyahavacana, or ‘proclamation of a meritorious day’, is a propitiatory practice rooted
in Vedic tradition: accounts of various kinds of punyaha ceremonies are already in the
Grhyasiitras, the Vedic manuals for domestic sacrifices whose prescriptions were often modelled
on, or at least influenced by, the Srauta rites described in the Srautasiitras. The core of the pro-
cedures for ensuring a meritorious day was the veneration of Brahmins, who were invited to
bless the day, declaring it to be propitious (Kane 1941, pp. 216-17; Gonda 1980, pp. 261-62). The
Sivadharmottara also refers to the punydha at other points in the vidyadana rite: the arrival of
the manuscript at the temple in Sivadharmottara 2.59 has to be greeted by punyahajayasabda,
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The Nandipurana uses $astra more often with a meaning that reflects or encom-
passes that of ‘manuscript’, a book in its material form, like in Danakanda
12.122x», where the expression samapte Sastre, ‘when the book has been com-
pleted’, is used to mark the end of the copying; or in Danakanda 12.128, where the
sacrificer is said to have honoured the book ($astram satkrtya) by correcting the
mistakes that had their origins in the process of copying (see § 2.2). As the mean-
ing of the word Sastra suggests, its usage in a more concrete sense never refers to
the blank manuscript, the patrasamcaya or samca, but to a manuscript that al-
ready contains text.

Parallel to the Sivadharmottara and the Devipurana, the Nandipurdana de-
votes some stanzas to delineating the features of the scribe immediately before
he starts copying. Analogously to the other sources, these stanzas do not provide
any information on the social extraction or the hierarchical status of the copyist,
but focus rather on his technical skills and ritual purity:>°

Following the worship of the lords of the gods, Rudra, Brahma, and Janardana, the best
among scribes, a knower of scripts, should write with his face turned to the east. (108.a) /
[He is] in control of [the movements of his] hand and arm, having full acquaintance with
[the use of] an inkwell; a person with a concentrated mind, to whom [all] the [writing] im-
plements belong, this is the best among scribes. (1091ax) / [...] The scribe, an intelligent per-
son, purified by a bath, splendid in his garments [adorned with] white flowers, wearing
bracelets of gold and pearls, whose fingers are embellished by seal-rings, (118La) / When
the inkwell is complete, along with the pen and the manuscript, should start [writing] at the
sound of musical instruments, following the worship of the gods and the ancestors. (1191ax)

Among the available sources on the topic, only the Vahnipurana quoted by
Hemadri provides a few more details on the social status of the copyist involved
in the ritual. This text defines them, referring to a plurality of agents, as ‘wise

‘proclamations of a meritorious day and formulas of victory’, and punyahasabdas also have to
be uttered during the construction and worship of the manuscript’s box (2.114). In Sivadha-
rmottara 2.155, the teacher is described as teaching in the presence of Siva, turning his face east-
ward and northward, ‘for the purpose of making the day propitious’ (pranmukhodanmukho vapi
punyahartham Sivagratah, 2.155cd).

259 Danakanda 12.108-109xp/118—119np: lekhayet pujya deveSan rudrabrahmajanardanan | pir-
vadigvadano bhuitva lipijiio lekhakottamah || 108 nirodho hastabahvo$ ca masipatravadharanah |
ekantasyopakaranam yasyasau lekhakottamah || 109 [..] lekhako buddhimdan snatah
Suklapuspambarojjvalah | suvarnamuktakeyuro mudrikasobhitangulih || 118 susamiddhe

masibhande lekhanisastrasamyute | prarabhet tiuryaghosena piijya devan pitims tatha || 119.
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Brahmins, knowledgeable of the Vedas, experts on metrics’.*° Neither the Nandi-
purana nor the Devipurana show any trace of the instructions given by the
Sivadharmottara, according to which the scribe only eventually starts copying
the manuscript after the sacrificer has obtained the teacher’s permission. How-
ever, the writing process described so far by the three texts offers a reasonable
amount of significant parallels. The first one concerns the instruction that only a
limited number of stanzas have to be copied on the first day. Both the Sivadhar-
mottara and the Devipurdna set the limit at a ‘group of five stanzas’ (Slokapa-
ficaka), while the Nandipurana, though using the same expression, alternatively
offers the possibility of copying ten stanzas.”' The limit of the Slokapaticaka is
maintained by the Agnipurana in its account of manuscript installations*? (see §
4.2), while the Bhavisyottarapurana quoted by Apararka proposes five stanzas as
the minimum number for the first day of copying only. Nevertheless, it also al-
lows that*® ‘the person in charge (st. 9apa) [should copy] five, or even ten, or
twenty, (8apa) / Or thirty, or forty, [or] up to a maximum of fifty stanzas’. Such a
small detail highlights the connections existing between the sources dealing with
the gift of knowledge, even in those cases where there are no extensive textual
parallels.

2.1.5 The Copying

According to the Sivadharmottara, the first-day rituals must be followed by night
celebrations (2.32-36), while work on the transcription is resumed on the follow-
ing morning and carried out day by day (dine dine) until its completion (2.37-44).

260 Danakhanda 43.6van: brahmanan vedasampiirnams$ chandolaksanaparagan || 6 likhapayitva
[...].

261 Danakanda 12.120cdnp: ‘At the beginning he should copy five or ten stanzas’; Slokapa-
ficakam adau tu dasakam vapi lekhayet || 120.

262 Agnipurana 1.63.11cd-12: [...] Having copied five stanzas (11) / In nagara script, with silver
ink (?) and a golden pen’; [...] likhitva Slokapaticakaml|| 11 traupyasthamasyat haimya ca lekhanya
nagaraksaram.

The meaningless reading raupyastha®, attested in the printed edition, is likely to be corrupt. The
variant reading reported in a footnote of the edition, and attributed to a ‘distinguished manu-
script’ (cihnitapustaka), reads: raupyamayya ’tha haimya va lakhanyatha varaksaram, namely,
‘[Having copied...] in the best alphabet, with a pen made of silver or gold’, thus solving the prob-
lem of the unclear raupyastha®. Not having any direct knowledge of the manuscript transmission
of this text, [ have decided to leave it unchanged at this point.

263 Apararkatika, Bhavisyottarapurana 8cd—9ab: granthanam paficakam va ’tha daSakam
vim$am eva va || 8apa trim$am va catvarim$éam va param paricasakam sudhi |.
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The Sivadharmottara only provides a few substantial details on the writing pro-
cedures that have to be adopted daily: it specifies that Nandinagara is the script
to be used, of which a brief description is provided, and that, in order to copy the
text, the two manuscripts must be placed on a new support called Sara-
yantrasana. Daily worship is the only ritual activity required at the beginning and
at the end of a copying session. Plausibly, it is carried out by two people, a copyist
and a reader:*

Having worshipped the manuscript lying in the middle of a Sarayantra seat, day by day he
will write, or read aloud, in the following way, after having performed worship. (39) / One
should transcribe the manuscript of Siva with letters belonging to the Nandinagara script
(st. 2.41), that are quadrangular, aligned in the upper part, [whose strokes are] not too thick
nor thin, whose elements are well filled, smooth, not too disjointed nor joined together, (40)
/ Characterised by [correct] metrical quantities, anusvaras and combined consonants, with
[appropriate] signs for short and long vowels. (41)

If we understand pustakam in Sivadharmottara 2.39b as the object of both the verbs
‘to write’ and ‘to read’ (evam likhed vacayed va, 2.39c) then, due to a synecdochical
use of the singular instead of the dual, it can be argued that both manuscripts are
also arranged on the same support during the transcription. This hypothesis might
also be supported by autoptic evidence.” The use of the two verbs could imply that
at least two people are involved in the process of copying: one who reads aloud
from the exemplar and another one who writes; arguably, the disjunctive particle
va separating the two verbs can also distinguish the two subjects. The term $ara-
yantrasana/Sarayantra occurs only infrequently in Sanskrit literature. When there
are such occurrences, they are all somehow connected with manuscripts and their
use, while not always conveying the same meaning. In the Sivadharmottara it is
clear that this implement is actually a desk (@sana, ‘seat’) on which the manuscript
is copied. The first part of the compound, ‘reed’ (Sara), which also acquires the

264 Sivadharmottara 2.39-41: $arayantrasandasinam tanmadhye piijya pustakam | evam likhed
vacayed va krtva pujam dine dine || 39 caturasraih samasirsair natisthilair na va krsaih |
sampiirnavayavaih  snigdhair nativicchinnasamhataih || 40 matranusvarasamyogahra-
svadirghadilaksitaih | nandinagarakair varnair lekhayec chivapustakam || 41.

265 Note that Dutta 1971, p. 28, links the Sarayantra mentioned in Sanskrit sources to the tool
observed in Thai temples by Schuyler 1908. According to this report, copyists busy with the tran-
scription of the Pali canon in nineteenth-century Buddhist temples used to crouch on the ground
in front of a sort of easel that was 18 inches in height. The manuscript which was to be copied
was on one side of the surface, and the leaves of the new manuscript were on the other.
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secondary meaning of ‘arrow’,”® can be understood as a reference to the raw ma-
terial of which this lectern is supposed to consist, while the second part of the
compound literally means ‘mechanism’ (yantra). Thus, a ‘seat that is a tool made
of reeds’ or a ‘reed-seat that is endowed with a mechanism’ are the two most plau-
sible interpretations. The word Sarayantra is used twice in the Agnipurana
(1.63.10 and 3.382.69cd). In both cases, the word occurs in texts dealing with the
transcription, veneration, and donation of manuscripts, whereas it is only used
once (1.63.10) in composition with dsana. In the section known as the Agni-
puranamahatmya (‘Celebration of the Agnipurana’), the $arayantra is mentioned
within a list of writing tools whose donation will bestow Heaven on the donor.
This parallels Sivadharmottara 2.85ff.:

He who would donate, for the manuscript, a Sarayantra, a thread, a bunch of leaves, textiles
like silk cloths, bandages, and so on, he will reach Heaven.

All these gifts are targeted at, and the various utensils intended for, the manu-
script. The other reference traceable in the Agnipurana (1.63.10) is closer to
Sivadharmottara 2.39, since it depicts the manuscript as lying on what the printed
edition calls a Sarapatrasana (that can hypothetically be translated as ‘seat made
of Sara leaves’); yet at this point the apparatus reports the variant Sara-
yantrasana, which has to be considered primary in light of the Sivadharmottara’s
testimony.*® The relevant stanza thus reads:*’

266 According to the PW (s.v. Sara), this is the reed of the species Saccharum sara. The
Germplasm Resources Information Network (GRIN, <http://www.ars-grin.gov/>) gives this as
synonym of Saccharum bengalense, a native reed of India and Pakistan, as well as of Afghanistan
and Iran. The meaning of Sara as arrow derives from the use of reeds as raw material, just like
the word Sardsana with the meaning of ‘bow’.

267 Agnipurana 3.382.69cd-70ab: Sarayantram pustakaya sutram vai patrasamcayam || 69
pattikabandhavastradi dadyad yah svargam apnuyat |.

268 The reading Sarapatra is a predictable simplification of the less familiar term Sarayantra,
aided by the resemblance, in northern scripts, between the letters used for writing the conso-
nants ya and pa, as well as the clusters -ntra- and -tra-.

269 Agnipurana 1.63.10: svastike mandale abhyarcya Sarapatrasane sthitam | lekhyam ca likhi-
tam pustam gurum vidyam harim yajet || 10.
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Having revered in a propitious mandala the manuscript lying on a $arayantra seat, [both]
the one containing a text and”° the blank [manuscript], one will worship the teacher,
knowledge, Hari. (10)

This stanza echoes Sivadharmottara 2.15 and 2.176, in which the teacher, know-
ledge (vidya), and Siva form a triad ($ivavidyaguriinam) that has to be worshipped
(see § 2.5). Other sources on the gift of knowledge do not explicitly mention a
Sarayantrasana, but refer to similar tools. The Devipurana, for instance, uses the
word yantra to denote the seat on which both manuscripts are placed (91.44cd-
46), and yantrakam dasanam, a ‘seat with a mechanism’ (Devipurana 91.80), as
one of the objects to donate to a person whose main job is reading from manu-
scripts, along with the dandasana; the Nandipurana attests the use of the word
vidyadhara (literally, ‘holder of knowledge’, Danakdanda 12.110-111xp) for such a
stand. Nevertheless, Ballalasena, commenting upon this occurrence of vidya-
dhara in the Nandipurana, glosses it with Sarayantra (Danasagara, p. 478). Again,
in the final prose summary of chapter 43, where the digest-author recapitulates
the contents of the quoted texts in order to indicate the stand on which the two
manuscripts are placed, he uses only the synonym Sarayantra.” In his eyes, a
vidyadhara is thus the same as a Sarayantra, and for this reason one may apply
to the latter the description of the vidyadhara found in Danakanda 12.110-11xe.
What we find in these stanzas of the Nandipurana are again mainly references to
the materials of which this desk should consist—but there is no mention of reeds;
the allusion to a ‘closure mechanism’ (sarnikocayantra) in stanza 12.111xe, even

270 I understand the ca placed after lekhyam as a connector between the latter and the past
participle likhitam, rather than marking a fracture with the preceding hemistich. In my interpre-
tation, both lekhyam and likhitam are connected with sthitam and ultimately refer to pustam,
which is the object of the absolutive abhyarcya. Therefore, I do not read pustam as the object of
yajet, unlike the following accusatives, not only because I believe it is more logical in the se-
quence of actions, but also in order to avoid redundancies. According to this reading, the final
pdda of stanza 10 would in fact prescribe, in the manner of the Sivadharmottara, the veneration
of the teacher, of ‘knowledge’, and a deity (in this case Hari). The use of ‘knowledge’ was most
likely intended to denote the manuscript that had just been placed on the seat. The next refer-
ence to worshipping these three entities in the Agnipurana is at 1.63.13a (gurum vidyam harim
prarcya).

271 See Danasagara, p. 489, for the text and chapter 3 for a study of these sections in
Ballalasena’s work.
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though manuscript tradition is inconsistent on this point, might be conducive to
explaining the second part of the compound (°yantra): >

He should arrange a beautiful vidyadhara, made of gold or silver, or even made of ivory, as
well as of beautiful wood. (110) / Nice, light, pleasant, smooth, produced with [perfumed]
powders, provided with a closure mechanism, endowed with splendour. (111)

Our sources thus agree that the Sarayantra is to be understood as a foldable desk,
used as a support for writing—and possibly also for reading. The Nandipurana
seems to acknowledge the use of two such vidyadharas, the one described in
Danakanda 12.110-11xp, on which the blank manuscript of stanzas 12.112-116xp will
most likely be laid, and a second one mentioned at stanza 12.116exp for the ‘old
manuscript’ (piurvapustaka), namely the exemplar. The latter is coherently quali-
fied as yantrasamsthitam, ‘placed on a foldable stand’. Confirmations of these
features of the book stands used for worshipping or simply reading the manu-
script also come from visual art, where cross-legged book stands are represented
at least as early as the seventh century.”® However, apparently there were other
available models, as depicted in scenes of manuscript worship with book stands
constructed with a single or double staff, upon which a large quadrangular sup-
port is placed.” An early description of a ‘reciter of manuscripts’ (pusta-
kavacakah) found in the Harsacarita of Bana (seventh century) mentions a

272 Danakanda 12.110-111xp: vidyadharam prakurvita hemartipyamayam Subham | nagadanta-
mayam vapi Subhadhdarumayam tatha || 110 manojfiam agurum ramyam Slaksnam ciurnaprayo-
gajam | samkocayantrasamyuktam vikasena samanvitam || 111.

According to the critical apparatus given in Brick 2014, stanza 111 is omitted by manuscript 10;
with the exception of the broken manuscript C!, none of the others reported in the apparatus
reads °yantra, rather opting for palaeographically similar readings such as °patra (UY), °yatna
(10%), °yatra (U?). The previous editor of the text proposed the reading satkdcavastrasamyuktam
(Aiyangar 1941, p. 213), while the editor of the Caturvargacintamani’s Danakhanda opted for
sarikocapatrasamyukta (Danakhanda, p. 448). Instead of the following vikasena, one might be
tempted to read, together with Siromani 1873 and Aiyangar 1941, vikasena, ‘opening’, ‘blossom-
ing’, thus a perfect antonym of sarikoca®.

273 Some instances are illustrated in Kim 2013. See a detail from the Mahamayiiri panel of Ellora
caves 6 and 10 (seventh century), depicting a monk holding a manuscript over a rectangular
object, which Kim interprets as a bookcase sitting on a cross-legged book stand (2013, p. 28); or
a similar, small book stand represented on a ca. fourteenth-century manuscript of the Kalpa-
stitra, depicting a Jain monk instructing a prince who holds a manuscript (Kim 2013, pp. 4-5).
274 See, for instance, the depiction of the worship of a manuscript on the basis of an eleventh-
century Prajiiaparamita stele from Mangalpur, Orissa (Kim 2013, p. 33 and fig. 1-4), where the
stand is supported by a single, central staff. Alternatively, a pedestal with two legs on both sides
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Sarasalakayantraka, namely a ‘foldable stand [made] of reed stalks’, as the lec-
tern on which the reciter Sudrsti lays the manuscript of the Vayupurana: after
untying the threads with which the manuscript is bound, Sudrsti is depicted as
placing the entire manuscript on this desk, and then separating from it a small
amount of folios that he will hold in his hands while reading (chanting) the text
of the Purana.?” Incidentally, this poetic depiction also informs us that the reciter
starts reading from a leaf on which a sign marked the end of the portion that had
been read in the morning, and compares the brightness of the reciter’s teeth to
the white flowers used to worship the manuscript.

The word Sarayantra, in its synonymic variant Sarayantraka, is also attested
in the meaning ‘reed-thread’. An example is in the early Sanskrit novel Vasava-
datta, which depicts the following scene:”® ‘When a mendicant, resembling a

is represented in a panel on fol. 298v of the Nepalese Astasahasrika Prajfiaparamita palm-leaf
manuscript ASC G 4203, dated to NS 268, namely 1148-49 CE (Kim 2013 p. 125 and xxiii).

275 Harsacarita, ucchvasa 3, p. 39 (text); translation by Cowell and Thomas 1897, pp. 72-73: ‘He
seated himself on a chair not far away, and, after waiting a moment, set down in front of him a
desk made of reed stalks, and laid upon it a manuscript from which he had removed the tie, but
which still seemed encircled by the rays of his nails like soft lotus fibres. Next he assigned a place
to a bee and a dove, which he set down close behind him. Finally, having turned over the inter-
vening leaves marked by the end of the morning chapter he took a small light block of a few
leaves, and read with a chant the Purana uttered by Vayu, the rays of his teeth seeming to cleanse
the ink-stained syllables, and to worship the volume with showers of white flowers, and his hon-
eyed intonations like the anklets of a Sarasvati brought near his mouth, charming the hearts of
his hearers’; natidiravartinya casandya nisasada | sthitvd ca muhiirtam iva tatkalapanita-
sutravestanam api nakhakiranair mrdumrnalasttrair iva vestitam pustakam puronihitasara-
Salakayantrake nidhaya prsthatah sanidasannivistabhyam madhukaraparavatabhyam datte
sthanake prabhatikaprapathakacchedacihnikrtam antarapatram utksipya grhitva ca katipaya-
patralaghvim kapatikam ksalayann iva masimalinany aksasarani dantakantibhir arcayann iva
sitakusumamuktibhir grantham mukhasannihitasarasvatiniipuraravair iva gamakair madhurair
aksipan manamsi Srotfnam gitya pavamanaproktam puranam papatha |.

276 The translation in the text is my own, and renders the following lines: raktamSukapate
visamaprarudhabisalatasarayantranugatasatapatrapustakasanathe |[..] vikacakamalakara-
bhiksau (Hall 1859, p. 250; Srinivasachar 1906, p. 137; Gray 1913, p. 183; Bhattacharya 1933, p.
119; Shukla 1966, p. 41, § 43, 11. 1-2. I would like to thank Harunaga Isaacson for providing me
with copies of the main editions of this text). The Sanskrit text given by Gray (1913) is just a re-
print of the ‘Madras edition’ of 1862; at p. 183 of Grey’s edition, the word yantra is enclosed in
parentheses, signalling that the word was missing in the ‘southern recension’ (reflected, accord-
ing to Gray’s introduction, pp. 38-39, in the aforementioned Madras edition that he picks up
from the many available southern versions), while present in the northern and reproduced in
Hall’s edition. However, the Srinivasachar 1906 edition, which Gray duly mentions in his intro-
duction and uses in his apparatus, reproduces the passage exactly as in Hall’s text.
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blossoming lotus, with his robe like red rays, possessing a book [made of] a hun-
dred leaves of unevenly grown water lilies, bound together by a reed[-thread]
[...].. This translation follows the interpretation given in the commentary
Vasavadattadarpana by Sivarama Tripathin,?” reproduced both in the first (Hall
1859) and in the 1933 edition of the Vasavadatta. This commentary defines Sara-
yantraka as ‘the string placed in the middle of a palm-leaf manuscript’ (talapatri-
yapustakamadhyastharajjuh). This interpretation was adopted both by Gray in
his translation of the Vasavadatta”®, and apparently also by Bohtlingk in his def-
inition of Sarayantra as ‘die Schnur, auf welche die Palmblatter einer Handschrift
gereiht sind’.”® Nevertheless, another Sanskrit commentary, which accompanies
the 1906 edition by Srinivasachar and is authored by the same editor of the text,
puts forward a further interpretation of the term Sarayantraka, one that is closer
to that of the Sivadharmottara and related sources, since it defines it as sarasva-
tipitha, the ‘throne of Sarasvati’.”° The reference to Sarasvati is clearly an allu-
sion to the manuscript, which has been part of Sarasvati iconography from early
times.?! The gloss sarasvatipitha could imply that this commentator assigned to
the verb °anugata the meaning of ‘placed on’ instead of ‘bound together’, given
in the previous translation in accordance with the Vasavadattadarpana.

As a consequence, we have two distinct meanings for Sarayantra. Both fall
into the semantic field of manuscripts and their use, and there is thus possibly a
mutual relationship in their origins. However, the use of the word °yantra seems
to be more justifiable when applied to a proper mechanism, such as the one that
enables folding and unfolding a lectern, which probably makes the identification
of the Sarayantra with a desk (thus an dsana, as in the compound Sarayantra-
sana) more original. Other unsystematic references to the word Sarayantra do not
seem to be strictly related to this context.”®* Before moving on with the account

277 A few pieces of information on this commentator are given by Hall 1859, pp. 44-45.

278 Gray 1913, p. 120, § 250.2: ‘When the mendicant expanded lotus grove, wearing vestments
of red robes (and) bearing a manuscript of a hundred leaves with reed threads of unevenly grow-
ing delicate lotus-fibers’.

279 See PW s.v. Note that also Sircar (1965, p. 62), referring to the same passage from the
Vasavadatta, states that ‘the string holding the leaves of a manuscript together was called siitra
or $arayantraka’.

280 See Srinivasachar 1906, p. 137.

281 Ludvik 2007, p. 231ff.

282 Kane 1973, p. 1005, for instance, referring to Mishra 1975 (pp. 134-35) and cited by Sircar
1966 (p. 301), states that in the old Maithili education system the Sarayantra was an examination
in which candidates could be examined, both by @caryas and by common people, on every topic
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of the ritual, it might be worthwile to observe that Sivadharmottara 2.39, which
mentions the Sarayantra, is also quoted by the sixteenth-century ritual digest
Atmarthapiijapaddhati (see § 4.3). It is preceded by some stanzas from the
Diptagama describing a stand for a manuscript. The digest-author Vedajfiana II
introduces the quotation from the Diptagama by stating, ‘the seat for the Saiva
knowledge is described in the Diptagama’ (Sivajfianasanam diptagame pradarsi-
tam), and the fact that he places Sivadharmottara’s mention of the $arayantra
right after this description can be construed as a sign that he associated the two
implements. The features of this seat as described in the Diptagama are that its
staff (danda) measures eighteen arigulas (approximately 38 cm) in length and two

expounded in the $astras; the candidate who was able to pass this exam received the title Sara-
yantrin.

Talking about reed as a raw material in connection with writing and manuscript production, it
is impossible not to recall that reed was also the material of which the pens used for writing with
ink were made. This was already maintained by Biihler, who speaks of the Sanskrit word kalama,
connected with the Greek k&Aapog and the latin calamus, ‘reed-pen’, a concept that, as he ob-
serves, is also expressed by the rarer Indian noun istka or isika, ‘reed’ (Biihler 1904, p. 118; on
the same topic see also Sircar 1965, pp. 81-82). Biihler had also based his deductions on the
direct observation of Indian scribal practice of his time, noting that ‘pieces of reed, bamboo or
wood, cut in the manner of our pens, are used in all parts of India where the use of ink prevails’
(Biihler 1904, p. 118). The use of reed-pens as writing implements has also been assumed by
scholars working on early materials, even on the earliest extant manuscripts of the Indian cul-
tural area, such as the Gandharan Kharosthi scrolls (first century BCE): as pointed out by Glass
in Salomon’s study of the scroll containing a long fragment of the Rhinoceros Satra (*Khargavi-
sanasitra), the ink traces left on the manuscript and the ductus of the script allow one to deduce
that that manuscript was surely written with a ‘reed pen, or calamus, similar to the writing im-
plements known for Aramaic papyri and ostraca’ (Salomon 2000, p. 53; the palaeographical sec-
tions from 5.1 to 5.8, corresponding to pp. 53-74, are attributed to Andrew Glass). He further
observes (Salomon 2000, p. 53) that not only this scroll, but also the others in the Kharosthi col-
lection of the British Library have been written with this type of pen, of which some specimens
have also been found in the excavation at Sirkap, Taxila (Marshall 1951, vol. 2, p. 598). Allon
(2007, p. 85) makes similar observations concerning the manuscripts of the Senior Collection at
the British Library, compiled about a century later, that were written using a reed-pen. Reed is
therefore attested as raw material for writing tools at a substantially earlier date than when the
Sivadharmottara was composed, and the practice of writing with reed has continued until recent
times, as shown by Biihler; moreover, the latter observed that the use of reed-pens was suitable
for the ink-based writing technique attested in the North, the same to which the brief description
of the ‘script from the town of Nandi’ made by the Sivadharmottara (see below) seems to refer.
In spite of these indications, the hypothesis that Sarayantra could be intended as an ‘instrument
[made of] reed’, namely a pen, and the Sarayantrasana as the specific support on which this
instrument was put to use, hence the desk on which the manuscripts were copied, would still be
too weak in the absence of further evidence.
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arigulas (approximately 4 cm) in width, and might be either circular or square.”
These measurements imply that the person would be seated when using such a
stand. The top of this staff, made of precious metals, has to be provided with a
junction, ‘adorned with lotus petals’, which probably allows the object to be
opened and closed.”* This allusion could thus confirm the idea that the °yantra
element of the various compounds denoting the stands refers to a folding mech-
anism.

Thus placed on this foldable stand, the manuscript must be copied by using
a specific script called nandinagara. The fact that the ‘letters of Nandinagara’ are
mentioned and their features are described concisely plays an important role, as
it is a consistent aspect in the Sivadharmottara’s account of the gift of knowledge
that is attested, with virtually no changes, in many other descriptions of these
ritual procedures.”® Moreover, this is a piece of information that can have an ex-
ternal validation because it has been interpreted as a reference to the script
known as Nandinagari, whose use is attested in the south of India from the Mid-
dle Ages until recent times. The Devipurana’s description of the script of the same
name made in the chapter on vidyddana is very close to that of the Sivadha-
rmottara, and by referring to the thickness and density of the letters both sources
seem to imply the knowledge of the type of ink-based scripts widespread in north-
ern India, rather than the scratched scripts attested in the south, such as the
Nandinagari.?®® As the Devipurdna observes:*’

[The scribe] should write the manuscript of Siva with letters belonging to the Nandinagara
script, which are neither too tight nor too disconnected, neither blurred nor dense. (53) / At

283 Atmarthapujapaddhati, T 371 p. 993: Sivajiianasanam diptatantre pradarSitam | tatrasanaya
dandasya dairghyam astadasangulam | dvyangulam ca parinaham sarvavrttam tu vasrakam | su-
varnair ajatair vapi tamrair varakutair api ||.

284 Atmarthapujapaddhati, T 371 p. 993: dandagre mukulam kuryat padmapatrair vicitritam |.
285 Note that HayasSirsapaticaratra 2.31.10, as reported by Dutta 1971, p. 23 fn. 48, makes refer-
ence to the ‘Kashmiri Nagari letters’, kasmirair nagarair varnaih.

286 This was also observed by Dominic Goodall regarding the description of this script given in
Sivadharmottara 2.40-41 (see the post to Indology mailing list on 23/01/2010: <http://list.indol-
ogy.info/pipermail/indology_list.indology.info/2010-January/033994.html>. Last accessed:
18/03/2016).

287 Devipurana 91.53-56 (=Danakanda 12.28-31): naptisantatavicchannair [nati® DK] na Suklaih
[$aksnair DK] na va karka$aih | nandinagarakair varnair lekhayec chivapustakam || 53 prarambhe
parica vai Slokan [paficaSlokani DK] punah Santim tu karayet | ratrau jagaranam kuryat sarva-
preksam prakalpayet || 54 natacaranalagnais ca devyah kathanasambhavaih | pratyise pujayel
lokams tatah sarvan visarjayet || 55 ekante sumanaksena visrabdhena [viSuddhena DK] dine dine
| nispadya vidhinanena Subharkse [svarkse ca DK] Subhavasare || 56.
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the beginning he should copy five $lokas, then he should take a break. He should stay
awake at night [and] arrange entertainments for all, (54) / With actresses, wandering bards,
and minstrels who perform the tales of the goddesses. At dawn he should worship the peo-
ple [attending], then he should send them all away. (55) / In a solitary place, with a good,
tranquil mind, day by day, having accomplished [the transcription] according to this pro-
cedure, during an auspicious day in conjunction with an auspicious constellation. (56)

The ‘manuscript of Siva’, which is mentioned in Devipurana 91.53, establishes an
even stronger connection with the Vidyadanadhyaya, as it is one of the most typical
ways for the Sivadharmottara to refer to the manuscript used during the ritual (see
§ 2.5). At this point, however, the Devipurana adds two details which have no par-
allels in the Sivadharmottara: the recommendation of concluding the transcript on
an auspicious day, which implies that, when arranging such a ceremony, attention
has to be paid to the time of the year; brief reference is also made to the place where
the copying must take place. By exhorting the scribe to work ‘in a solitary place’,
the text seems to suggest that the transcription could be carried out in a different
space than the hall where the manuscripts and the gods had been venerated the
day before, and where the night celebrations might have taken place. The solitude
of writing is contrasted with the celebrations that open and close this task.

The use of a script called nagara is also prescribed in Agnipurana 1.63.12 (see
§ 4.2) for the ritual transcription, for which the scribe should also use ‘silver ink
(?) and a golden pen’,*® an instruction that is reminiscent of Bhavisyottarapurana
42 ON the use of a golden pen and silver inkpot (see fn. 36). The Bhavisyotta-
rapurana, in turn, does not provide any specific names indicating which script is
to be used, but the description it gives—inserted among the features of a good
scribe—fully resembles that of the Sivadharmottara and the Devipurana.”® The
prescription for the use of the nandinagari script even emerges in the Pauska-
rasambhita, a Pancaratra text that does not describe a gift of knowledge, but rather
a ceremony for the installation of manuscripts that has little in common with the

288 Agnipurana 1.63.12ab: tfraupyasthamasyat haimya ca lekhanya nagaraksaram. For a discus-
sion of the reading raupyastha®, see fn. 261.

289 Bhavisyottarapurana 6-7apa: ‘And afterwards, a well-behaved and not careless scribe
[should] begin. The scribe who knows (st. 8) that the pada is endowed with metrical quantities
and anusvaras [and] is provided with caesuras, (6apa) / That the letters [have to be] equal, aligned
in the upper part, rounded and thick, provided with the [correct] metrical quantities, this scribe
(7apa) / Will write here [these] letters having his mind concentrated on it.’; vinita$ capramattas ca
tatah prabhrtim lekhakah | matranusvarasamyuktam padac chedaih samanvitam || 6apa Samani
samasirsani vartulani ghanani ca | matrasu pratibaddhani yo janati sa lekhakah || 7apa lekhayed
aksaraniha tadgatenantaratmand |.
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gift of knowledge, bar some instructions, such as one commanding the use of*°
‘letters of the Nandinagari [script]’ (see § 4.2). Furthermore, the use of a script
called nagara is recommended by the Nandipurana, which calls it*' ‘the main
writing system that is specific of a place’. Therefore, the Nandipurana seemingly
classifies the nagara as a script with a distinctiveness derived from its compliance
with local writing norms.

It seems extremely unlikely that the script described by these sources can ac-
tually be identified with the type of Nagari script whose attestations Biihler has
traced back to the thirteenth to sixteenth century under the kings of Vijaya-
nagara. *? Both Hazra and Magnone tried to connect the southern Nandinagari to
the nandinagarakair varnair mentioned by the Sivadharmottara;> this attempt
strongly influenced Magnone’s evaluation of the text, since he goes so far as to
propose for the Sivadharmottara a terminus post quem of the twelfth century—
namely later than some of the manuscripts of the text—and prefers to place the
location of its composition in the south.”* However, even if one proceeds on the
assumption that the terse and generic description given by the Sivadharmottara
could provide a solid basis for an argument, it seems more likely that the script
which it describes—and the same applies to the one described by the Devi-
purana—was inked and not scratched. In contrast and customary to the south,
however, the Nandinagari was scratched into the palm leaf and not smeared.
Nevertheless, no solid conclusion can be drawn concerning its identification with
the almost homonymous script mentioned by the Sivadharmottara and other
sources on the gift of knowledge.

290 Note that the expression attested in the printed edition is nadinagarakair varnair (Pauska-
rasamhita 41.80), where the form nadi® could be a wrong spelling for nandi®. It is, however, ex-
actly the variant reading nadindgarakair that occurs in stanza 2.40 of the first documented attes-
tation of the Sivadharmottara, in the (presumably) ninth-century manuscript NAK 5-892,
NGMPP A 12/3, exposure 33 in the set of pictures in my possession, page 2, line 6. The margins of
this early manuscript are severely damaged, which resulted in the complete loss of the original
foliation.

291 Danakanda 12.128cd: vyaktadeSalipinyasam mukhyam nagaram ucyate || 128. Laksmidhara’s
explanation of the compound vyaktadeSalipinyasam is that ‘this (scil. the ndagara style) is [called]
like that because it is a writing system, [namely] a composition of letters, in which the script is
nirmdne sa tatha |.

292 Biihler 1904, p. 70.

293 Hazra 1983, p. 206, fn. 98, Magnone 2005, p. 591 fn. 58; both refer to Biihler 1896 (see refer-
ence: Biihler 1904), p. 51.

294 Magnone 2005, p. 591.
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The word nandinagara and its variants are not commonly attested. However,
when the Sivadharmottara was composed, they were known in Buddhist litera-
ture for denoting objects other than a script. An occurrence is found in the
Mahamayuri Vidyarajnt, one of the five dharani texts that at least from the late
eighth to ninth century have formed the ‘Five Protections’ (Paficaraksa; see § 1.1).
The Mahamayiiri had already been translated into Chinese in the fourth century,
and the testimony of the poet Bana proves that this work was used and recited in
the seventh century.®® The text mentions a nandinagara within a list of tutelary
divine beings (yaksa), each associated with the town that they protect, stating,?®
‘Nandin is assigned to Nandinagara’ (Mahamayiiri 104, nandi va nandinagare |...]
sthitah). Lévi remarks that the list of places mentioned in this portion of the work,
reflecting a pre-Gupta toponomastic, though not exactly systematic, is neverthe-
less not completely casual: the preeminence attributed to Pataliputra and, in gen-
eral, the dominance of northwestern toponyms emerges from it.”*” Nandinagara,
however, has been known as a toponym since an earlier date, with abundant at-
testations in Buddhist donative epigraphs even dating back to the third century
BCE.”® The toponym nandinagara could be read as meaning the ‘town of Nandi’,
namely of Nandike$vara, which would comply nicely with the prescription on the
use of a homonymous script for the transcription of the ‘manuscript of Saiva
knowledge’ in the Sivadharmottara.

295 Lévi 1915, p. 117. See Harsacarita 5.27, where the Mahamayuri is among the texts recited in
the palace of Harsa’s father, lying on his deathbed.

296 Lévi 1915, p. 58, and Takubo 1972, p. 23. This list of yaksas is part of a long enumeration of
deities, which are arranged in groups and are invoked to ensure the efficacy of the protective
formula at the core of the text. The Mahamayuiri thus provides here an insight into popular de-
votion (Lévi 1915, p. 21).

297 Lévi 1915, p. 116. The author, however, believes it impossible to match the toponym Nandi-
nagara with a known place in ancient India.

298 Adjectives such as nadinagara, nadinagaraka, nandinagara, nandinagaraka and the like—
all of which are phonetic variants of nandinagaraka used in the Sivadharmottara—are abun-
dantly attested in the earliest Buddhist donative inscriptions of the stiipas at Safici and Bharut,
dating back to the third century BCE (Biihler 1892 and 1892a and Liiders 1963). These adjectives
denote the geographical provenance of the donors, both monks and laymen ‘from Nandinagara’.
Liiders (1963, p. 9) observed that a town called Nandinagara ‘is more often quoted in early
Brahmi inscriptions than any other, besides Ujeni (Ujjayini)’.



114 = The Task of Writing and the Art of Giving

2.1.6 The Donation

After the completion of the transcription (Sivadharmottara 2.42), the next steps in
the ritual procedure envisage that the apograph should be placed on a lavishly
adorned chariot called the ‘vehicle of knowledge’ (vidyavimana) and taken to a
Sivasrama (Sivadharmottara 2.45-50), a ‘Saiva hermitage’, where it would be do-
nated to the resident teacher (Sivadharmottara 2.59-60). This phase of the ritual
discloses the identity of the two main agents involved in the donative procedures,
namely the donor and the donee. As for the former, the Sivadharmottara had al-
ready declared that this ceremony was intended for ‘wealthy people’ (2.13); now,
while describing the procession that parades the manuscript through town on its
rich vehicle and exposes it to the veneration of all (Sivadharmottara 2.51-56), the
text prescribes that it should be led by the king, who ultimately qualifies as the
main sponsor and donor of the whole ritual:**

And the king, endowed with all ornaments, should participate himself in the procession,
with a big quantity of people and at their head, together with the experts of Dharma; (51) /
Alternatively, having placed the manuscript on a vehicle led by an elephant, he should lead
[it] through the main royal street, in circular direction within the town. (52) / And with his
personal wealth the king should enable the performance of the worship of all sanctuaries;
he should make offerings in the ten directions, all around the town. (53) / While still on the
way, he should proceed in first row [and] uninterruptedly give offering mixed with fra-
grances, flowers, and unhusked barley-corns, together with water. (54) / In the first row
behind him all the residents of the temples should proceed. [The king] will remember the
mantra of Siva in front of the knowledge of Siva (scil. the manuscript). (55)

Common people will participate not only by taking part in the procession, but
also by organizing private feasts and visiting the Saiva hermitage (Sivadharmo-
ttara 2.57), while the king should also approve of extraordinary measures, such
as an amnesty for all prisoners (Sivadharmottara 2.58). The act of parading the
manuscript in a procession and making it the focus of this entire civic ceremony
equates the manuscript with a divine icon. The scheme of this procession can be
easily compared to those designed for the chariot processions (rathayatra) of stat-
ues of the deities in traditional religious literature. A possible term of comparison

299 Sivadharmottara 2.51-55: mahata janasarighena puratas ca mahipatih | dharmavrddhaih
svayam gacchet sarvasobhasamanvitah || 51 athava hastiyanastham krtva pustakam anayet |
rajamargena mahata nagarantah pradaksinam || 52 sarvayatanapujam ca svadhanaih karayen
nrpah | dasadiksu balim dadyan nagarasya samantatah || 53 marge ’pi purato gacched balim
dadyan nirantaram | gandhapuspaksatonmisram udakam ca tadanugam || 54 gaccheyur puratah
pascat sarvayatanavasinah | puratah Sivavidyayah Sivamantram anusmaret || 55.
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is the procession described for the icon of the goddess in chapter 31 of the Devi-
purana,®® which shows several parallels to the one described in the Vidyadana-
dhyaya of the Sivadharmottara. Both accounts start with the description of the
chariot, variously adorned with banners and flags, among other things, and ar-
ranged on different levels (five or three for Sivadharmottara 2.45, seven for Devi-
purana 31.3). The next step is the worship of the chariot with perfumes and in-
cense, and the installation of the manuscript (Sivadharmottara 2.46) or of the icon
of the goddess (Devipurdna 31.4-6) on top of it. Moreover, both processions are
described as civic ceremonies involving the participation of the king, along with
many subjects (see Devipurana 31.28, using the expression mahata jana-
samghena, ‘with a big quantity of people’, also attested in Sivadharmottara 2.51),
and their performance requires bali offerings in the cardinal directions (see
Devipurana 31.15 and Sivadharmottara 2.53), the playing of music and singing of
chants, and various moments of worship for the main cultic focus (the manu-
script in Sivadharmottara 2, the goddess in Devipurana 31). Eventually, both pro-
cessions are believed to bestow protection on the participants, and in both cases
the king is required to promulgate extraordinary measures, such as amnesty for
prisoners and the banning of all violence. In this regard the two sources even
show a textual parallel, since Sivadharmottara 2.58, in which these measures are
prescribed, is almost identical with Devipurana 31.32-33ab.>*

That said, the two procedures also reveal important differences. The descrip-
tion of the Devipurana puts a substantially greater stress on devotion towards the
ritual focus, resulting in the prescription of a series of cultic activities addressed
to the image of the goddess—from invoking her protection to the bathing and

300 A detailed account of the procession described by the Devipurana is in Sarkar 2011, pp. 132—
33.

301 Sivadharmottara 2.58: ‘It will be declared improper to cut the trees. [The king] should banish
all kind of violence and the prisoners have to be freed, the [internal] enemies like anger and so
on have to be abandoned. For two days he should celebrate a kaumudi at an improper time, for
the Lord’; acchedyas taravah karyah sarvahimsam nivarayet | bandhanasthas ca moktavya
varjyah krodhadisatravah | akalakaumudim kuryad divasadvayam i$vare || 58. The parallel stan-
zas from the Devipurana are without substantial changes and read as follows: ‘At this point, it
will be declared improper to cut the trees. [The king] should condemn any violence against living
creatures. The prisoners have to be freed, the [internal] enemies like anger and so on have to be
slain. At the conclusion of the chariot procession he should perform a kaumudi out of season, o
mighty [king]’; acchedyds taravas tasmin pranihimsa vivarjayet | bandhanastha vimoktavya
vadhya krodhadisatravah || 31 akalakaumudim $akra rathayatrante karayet. Sivadharmottara 2.58
also has a literal parallel in AtharvavedapariSista 19 b (see Appendix 2).
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smearing of the icon (see Devipurdana 31.17-22)—that are not echoed in the cere-
mony described by the Sivadharmottara. Moreover, the basic scheme of the pro-
cedure is substantially different: in the same manner that it occurs in the majority
of processions concerning images of deities,>* the latter are taken from the tem-
ple where they are usually installed, and then returned at the end of the proces-
sion. In the case described by Devipurana 31, the icon is removed from its temple,
brought to and installed in a pavilion specifically prepared for this purpose
(Devipurana 31.12), from which it will eventually be carried back to the temple
(Devipurana 31.28). By contrast and on the basis of the information which can be
extracted from the Vidyadanadhydya, the manuscript on which the Sivadha-
rmottara’s procession focuses is taken on a different route, for it was removed
from the pavilion where it had previously been copied and then brought to the
hermitage (a@§rama) of Siva (Sivadharmottara 2.48). Thus, unlike the itinerary of
the icon of the goddess in the Devipurana, that of the manuscript of Siva is not
circular but linear. However, we might want to consider a further possibility:
Sivadharmottara 2.117 alludes to the existence of a small building that is appar-
ently annexed to the compound where the donation of the manuscript is to take
place, and which may qualify as a small manuscript repository (see § 2.3). The
Sivadharmottara does not provide any information concerning the provenance of
the manuscript that functioned as exemplar in the process of copying, nor is the
reader informed as to its fate after the copying. This is due to the fact that, from
that point on, the text focuses only on the apograph. Supposing that the exemplar
had been removed from that same ‘library’ and brought to the pavilion where its
transcription takes place, the procession would then eventually return the apo-
graph to its exemplar’s original location. The material support, namely the manu-
script, was not the same, but as the repeated worship and the same procession
shows, the apograph had in the meantime received the same cultic status as its
exemplar.

Chapter 91 of the Devipurana prescribes similar activities for the post-produc-
tion phase, although its description is deeply influenced by the profound differ-
ences characterizing the Devipurana’s sectarian understanding of the gift of
knowledge. Following the completion of the transcription, this text also pre-
scribes that the manuscript should be venerated and placed on a very sumptuous
‘vehicle of knowledge’ (vidyavimana, Devipurana 91.57), then be brought to the
place where it is to be donated:>*

302 On this topic, see Jacobsen 2008.
303 Devipurdana 91.61-69 (=Danakanda 12.36cd—39): tatha tam pustakam [pustake ed.] vastre
vinyased vidhipijitam | evam krtva tatha cintyah matarah priyatam mama || 61 yasyaiva Saktam
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He should place that manuscript, worshipped according to procedure, on a cloth. Having
done this, the [Mothers] have to be meditated upon [by thinking:] ‘May the Mothers be mer-
ciful to me!” (61) / He should imagine the manuscript exactly [in the form of the deity] to
which that manuscript belongs.’** At this point the ascetics, experts in the contents of all
treatises, have to be venerated, (62) / Starting with the followers of the Saiva observance,
[then] those who are entirely devoted to the Dharma of Visnu. [Accompanied by] a big quan-
tity of people this manuscript, standing on a chariot [pulled] by strong draught animals,
(63) / Or alternatively by young people, has to be led to the asrama®® of that god to whom
[it belongs], as well as to the tirthas of Siva and the temples of the Mothers. (64)

The Devipurana replaces the ‘Saiva exclusivism’ characterizing the approach of
the Sivadharmottara with a more eclectic attitude towards religious sectarianism,
and places stronger emphasis on the cult of the divine Mothers. The manuscript
which is to be used in the rite can therefore belong to any of the main currents of
medieval devotion (for more details, see § 2.5) in the same manner that the place
where the actual gift is performed is dedicated to the god of one’s own choice.
Moreover, the Devipurana highlights the iconic value of manuscripts by prescrib-
ing that they should function as external supports for the visualization of the de-
ity to whom they are dedicated (see Devipurdna 91.62). Another striking differ-
ence from the account of the Sivadharmottara, although it occurs in the context
of an almost identical ritual scheme, is the absence of any specific references to
the king as being involved in these procedures, an absence that becomes even
more meaningful once we shift our attention to the following steps. In the Siva-

[con.; Samke ed.] tacchdstram pustakam parikalpayet [em.; pravikalpayet ed.] | tatha tapasvinah
pujyah sarvasastrarthaparagah || 62 Sivavratadhara mukhya visnudharmaparayanah | mahata ja-
nasanghena rathastham drdhavahanaih || 63 yuvanair [yuvanair ms.® in apparatus; pradhanair
ed.] vapi tam neyam yasya devasya casramam [conj.; am$ajam ed.] | samanyam Sivatirthesu
matarabhavanesu ca || 64.

304 In translating this passage, I follow the interpretation of Laksmidhara in his commentary
ad loc. (Brick 2014, p. 305): “exactly to whom it belongs’ [means] the god to whom it belongs,
viz. with whom it is connected. ‘He should imagine the manuscript’ [means] he should imagine,
viz. he should meditate upon the manuscript as that god. This is the meaning’; yasyaiva saktam
yasya devasya saktam sambandhitam | pustakam parikalpayet pustakam tam devam
parikalpayed bhavayed ity arthah. On the basis of Laksmidhara’s understanding,  have emended
the reading pravikalpayet of the Devipurana edition into parikalpayet.

305 Here, I conjecture casramam instead of the meaningless am$ajam in the edition and the
reading cagamam of the Danakanda quotation. My conjecture was mainly inspired by the parallel
with Sivadharmottara 2.48 (‘Having lifted the vehicle of this [manuscript], he should bring [it] with
devotion to the asrama of Siva, well firm by means of the best chariots or strong men’; samu-
tksipyanayed bhaktya tadvimanam Sivasramam | susthitam rathamukhyena purusair va balanvitaih).
Manuscripts of the Danakanda alternate the readings cagamah (10) and ragamat (J, L).
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dharmottara, the Saiva hermitage is the final destination of the procession carry-
ing the manuscript: here, the manuscript is presented to the teacher, who in turn

g

is in charge of celebrating a ‘Great Appeasement’ (mahdsanti) ritual for the king,
the royal family, the town, and the entire kingdom. This is a procedure that com-
pletes the donation of the manuscript:3°

Having reached the temple of Siva, he should offer this [manuscript] placed on the vehicle,
declaring the day auspicious and uttering formulas of victory, and with a big tumult. (59) /
Having gently placed it in a purified, pleasant place in the presence of Siva, having bowed
to this [manuscript] with the [same] devotion addressed to a teacher, he should make offer-
ings. (60) / The best among reciters should read one chapter with the aim of ensuring ap-
peasement for the cows, the Brahmins, and the king, as well as for the towns of the king-
dom. (61) / True knower of the characteristics of metrics, good poet, endowed with a sweet
voice, knower of music, and a clever man: [this is] the best reciter of manuscripts. (62) /
After that, with the water of appeasement the teacher, having risen, should sprinkle the
king a little on [his] head, and then the people standing there; (63) / Having ascertained the
appeasement of the world and, once again, at the end, of the king, now the king has to
provide food for the teachers, accompanied by fees. (64) / At this point indeed [the king]
himself should eat, together with his courtiers, and a varied public entertainment has to be
arranged after the people have eaten too. (65) / Having thus acted, a great appeasement
(mahasanti) arises for the king and the town and the entire country: no doubt about it! (66)

The information concerning the chapter (adhyaya) to be read at this point by a pro-
fessional reciter (pustakavacaka) for the performance of the appeasement rite is an
important key to understanding this passage and the whole ritual. The Sivadha-
rmottara does not specify whether this chapter belongs to the same manuscript that
had previously been copied and donated (on this, see § 2.5); however, the sixth
chapter of the Sivadharmasastra, the text immediately preceding the Sivadha-
rmottara in the corpus (§ 1.3), is indeed titled ‘Chapter on Appeasement’
(Santyadhydya), and essentially it consists of a long mahasantimantra, an invo-
cation to the deities who are pleaded with to bestow protection and welfare on

306 Sivadharmottara 2.59-66: Sivayatanam dsadya vimanastham tam arpayet | punyaha-
jayasabdais ca mahata tumulena ca || 59 sthane susamskrte ramye Sivasya puratah Sanaih |
sthapayitva guror bhaktya tam pranamya nivedayet || 60 Santyartham ekam adhyayam gobra-
hmanamahibhrtam | rastriyanagaranam ca vacayed vacakottamah || 61 chandolaksanatattvajiiah
satkavir madhurasvarah | gandharvavid vidagdha$ ca Sresthah pustakavacakah || 62 Santitoyena
rajanam samutthdya gurus tatah | Sirasy abhyuksayed isat tatrastham ca janam tatah || 63 avadharya
jagacchantim punar ante nrpasya ca | acaryabhojanam catra nrpah kuryat sadaksinam || 64 svayam
atraiva bhufijita santahpuraparicchadah | karya ca vividha preksa bhuktavatsu janesu ca || 65 evam
krte mahasantir nrpasya nagarasya ca | deSasya ca samastasya jayate natra samsayah || 66.
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human beings.>” This is most likely the text whose reading is required by the
Sivadharmottara for the performance of the great appeasement following the do-
nation of the manuscript. The various pieces of evidence, which come equally
from the manuscript transmission and from historical records, suggest that the
Santyadhyaya of the Sivadharmasastra was indeed used for ritualistic or apotro-
paic purposes, and also speak in support of this interpretation.’® The Santya-
dhyaya of the Sivadharmasastra is often transmitted independently from the work
to which it belongs, both in a number of single-text manuscripts and in multiple-
text manuscripts containing various Puranic excerpts. This peculiarity of its manu-
script transmission can both depend on functional needs, hinting at the use of the
Santyadhyaya in ritual practice, as well as rest on the particular auspiciousness at-
tached to this text. A late Nepalese chronicle does provide external confirmation
that the Santyadhyaya was used in public recitations in the far north of the Indian
cultural world, since it records the recitation of the Sivadharmasastra’s Santya-
dhyaya in the year NS 796, corresponding to 1676 to 1677 CE.>® At the same time,
a twelfth-century epigraph from the southern region of Karnataka (Rice 1902, EC
7, Skt 185; see § 2.4 for a detailed discussion) explicitly prescribes the recitation
of the Santyadhyaya in a context showing important similarities with Sivadha-
rmottara chapter 2, and the recitation of a ‘Sivadharmapurana’ is recorded in a
substantial number of inscriptions from the Cola kingdom (see § 2.4). The fact
that, according to the Sivadharmottara, only the power of the Sivadharmasastra’s
appeasement mantra can make appeasement possible aggrandizes the efficacy of
the text, thereby making its preservation and dissemination more appealing to
potential sponsors. By doing so, the Sivadharmottara not only presents the Siva-
dharmasastra as a text generically endowed with apotropaic functions but, on
the model of the Mahayana Siitras, confers to it the specific power of protecting
the state. Consequently, this attributes this text with a crucial function in the pa-
tron-client relationship between the king and the Saiva officiants. Moreover, car-

307 For an introductory study of this chapter, see Bisschop 2014.

308 Examples of single-text manuscripts of the Sivadharmasastra’s Santyadhydya in the
NGMCP collection are