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Foreword

With thisvolume, we are pleased to be launching anew, fullyopen access,
Indological monograph series at the University of Naples L’Orien-
tale, Dipartimento Asia, Africa e Medilerraneo. This series was primarily
conceived to publish the results of two research projects hosted at
our university and financed by the European Research Council: the
SHIVADHARMA project (Translocal Identities. The Sivadharma and the Making
of Regional Religious Traditions in Premodern South Asia, GA no. 803624);
and the pHARMA project (The Domestication of Hindu Asceticism and the
Religious Making of South and South-East Asia, GA no. 809994). At the
same time, and as this first volume perfectly exemplifies, we would like
this series to present publications from our wider research network,
thus being an instrument to disseminate knowledge, as well as to
strengthen and create connections among scholars.

On this occasion, I would like to personally thank all the scholars who
decided to join the board of the series, along with the local staff who
helped us typeset and revise this first volume. I also wish to express my
gratitude to the three authors of A Saiva Ulopia for their willingness to
publish with us and for the patience required to be the first. I hope
the final result meets their expectations, as well as those of the readers.
More volumes are planned for the near future, and we look forward to
seeing all of them printed, and many more.

Panthanah santu nah sivah!

Napoli, dicembre 2021
Florinda De Simini






Preface

This book has multiple origins just as it has multiple authors, includ-
ing the anonymous composers, teachers and scribes of the past.

Tim Lubin first presented his views on the Sivadharma’s revi-
sion of varnasramadharma in 2010, in a talk given at the University of
Texas, Austin. Independently, in the same year, Peter Bisschop gave a
presentation on the Sivadharma at Hamburg University, at the Third
International Workshop on Early Tantra. In 2016 our paths con-
verged, when Bisschop was able to organise a workshop dedicated to
the Sivadharma at Leiden University, to which Lubin was invited as
well. Nirajan Kafle, meanwhile, had been appointed as a postdoctoral
researcher at Leiden University to work on the Sivadharmasastra. On
learning that Lubin had already prepared a working translation of the
Sivasramadhyaya, of which Kafle had started preparing a critical edition,
we decided to join forces. The present publication is the outcome.

Earlier versions of all the various parts of the introduction were presen-
ted by Lubin in talks given at the University of Texas, Austin (2010),
Cambridge University (2012), and Leiden University (2016), as well
as in several conference papers, most recently in panels organised for
the American Oriental Society (2017), the Deutscher Orientalistentag
held in Jena (2017), and the World Sanskrit Conference held in Van-
couver (2018), benefitting from the comments of various colleagues,
especially Donald Davis, Florinda De Simini, Dominic Goodall, Nina
Mirnig, Patrick Olivelle, Marion Rastelli, and Yuko Yokochi. He grate-
fully acknowledges the American Philosophical Society, the National
Endowment for the Humanities, the U.S. Department of Education
(through the Fulbright-Hays program), and the Lenfest Foundation
for grants that supported the research and writing at various stages.
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His final revisions were made as a collaborator on the DHARMA pro-
ject, ERC no. 809994.

The critical edition was prepared by Kafle as researcher in the
Netherlands Organisation for Scientific Research (NWO) project
360-63-110 (‘From Universe of Visnu to Universe of Siva’), headed
by Bisschop. The draft edition was read and discussed in reading ses-
sions with the latter at Leiden University. Along the way, Bisschop
revised the translation and expanded the accompanying notes in ac-
cordance with our growing understanding of the text. The edition
and translation were shared with Lubin for feedback and further revi-
sion. The Leiden readings were occasionally joined by others as well.
We would like to thank in particular Elizabeth Cecil, Sanne Mersch,
and Somdev Vasudeva in this regard.

Kafle furthermore prepared an edition of the commentary on
Sivadharmasastra 11, to which Lubin added a running translation. Pho-
tographs of selected folios of this commentary, preserved in a unique
manuscript in Trivandrum, were kindly shared by S.A.S. Sarma (Pondi-
cherry).

The appendix, which addresses the intriguing parallel and revi-
sion in the Bhavisyapurana, was prepared by Bisschop, who has also
been responsible for putting the various sections of the book togeth-
er and streamlining the whole.

We thank Florinda De Simini for accepting and overseeing the
publication in the series Studies on the History of Saivism of the Uni-
versita degli Studi di Napoli L’Orientale, and we acknowledge the
support of her ERC starting grant project “Iranslocal Identities: The
Sivadharma and the Making of Religious Traditions in Premodern
South Asia’ (sHIVADHARMA; project no. 803624) for publishing and
distributing the book. We are also very grateful to the two (initial-
ly anonymous) reviewers, Judit Torzsok (Ecole Pratique des Hautes
Etudes) and Yuko Yokochi (Kyoto University). Both have provided us
with many valuable suggestions for improvement.

Finally, why ‘Saiva Utopia’» As discussed in the introduction, in
its eleventh chapter the Sivadharmasastra promotes a radical model
of institutionalization of lay religion in society. Its vision is manifestly
utopian, providing a blueprint of a society bound by nothing but Si-
va-devotion and adherence to Siva’s laws, the Sivadharma.

April, 2021,

Peter Bisschop, Leiden
Nirajan Kafle, Kathmandu
Tim Lubin, Lexington, Virginia
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The Sivadharma’s Revision of Brahmanical
Varnasramadharma

1. The Literature and Religion of the Sivadharma

The Sivadharmasastra (‘Treatise on the Religion of Siva’) is the oldest ex-
ample of a work addressing a lay audience oriented to the worship of
Siva as supreme deity and venerating ascetics of the Pasupata order as
his earthly embodiments. This anonymous Sanskrit work, composed in
anustubhverse, presents itself as instruction in the religion of Siva, uttered
by Nandikesvara, Siva’s favorite acolyte, to Sanatkumara at his request.

This religion involves worship of the deity in two central modes: in rites
involving a linga (the phalloid symbol of Siva’s manifest presence and
power) or an anthropomorphic image; and through the veneration and
ceremonial feeding of those deemed ‘devotees of Siva’ (sivabhakta) in
whom Siva is also said to be present. The latter category includes ascetics
but is more encompassing and was intended mainly as an ideal of lay pi-
ety available to any or all who were attracted to the worship of Siva. Unlike
the older Pasupata sources, which addressed the deity by his older names
Rudra and Pasupau the Sivadharmasastra, and the doctrine taught in it,

favored the auspicious epithet ‘Siva’ (meaning, in fact, ‘auspicious’ or
‘gentle’) as a euphemism for the deity known for his often austere and
even frightful aspect. And the doctrine presents itself here for the first
time as ‘dharma,’ that is, a religion of the disciplined householder who
is equal in merit and spiritual attainment to the ascetic—a concept intro-
duced in the Brahmanical Dharmasastra literature. The Sivadharmasastra
prescribes a number of virtues and practices conducive to Siva-devotion,

some of them adapted from or modeled on those of Pasupata ascetics:

usmg Siva’s sacred ash to ‘bathe’ and mark the body, the use of rudraksa
rosaries, various ritual observances (vrata), and a ‘Great Observance’
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(mahavrata) that is the cultivation of eight moral virtues. In this way, the
life of a layperson can come to constitute a religious discipline compara-
ble in sanctity and spiritual potential to that of the professional ascetic.
In order to delineate this discipline, the author(s) appealed explicitly to
the concept of ‘householder-discipline’ (grhastha-asrama) as it had earlier
been formulated in the early Dharmasastra. This is the particular focus of
the eleventh chapter, the Sivasramadhyaya.

Within the following century, this text was given a sequel, the
Sivadharmottara (‘Supplement on the Religion of Siva’). In Nepal,
where the oldest manuscripts survive, twenty old palm-leaf manu-
scripts (ninth to fourteenth centuries) as well as younger paper man-
uscripts transmit a corpus of eight texts,' including:

Sivadharmasastra (‘Treatise on the Religion of Siva’)
Sivadharmottara (‘Supplement on the Religion of Siva’)
S’ivadharmasamgmha (‘Compendium on the Religion of Siva’)
Umamahesvarasamvada (‘Dialogue Between Uma and Mahesvara’)
Uttarottaramahasamvada (‘Great Dialogue of Questions and Answers’)
Sivopani;ad (‘Mystery of Siva’)

Vrsasarasamgraha (‘Compendium on the Essence of the Bull [of
Dharma]’)

8. Dharmaputrika (‘Daughter of Dharma’)?

N oV phwWN =

All but the first two are found only in Nepalese manuscripts and re-
flect elements of the Tantric theology and ritual which became the
norm in Saivism in the last centuries of the first millennium.? The
first two texts, however, circulated widely in the Indian subcontinent,
as attested by the survival of a large number of manuscripts from
Nepal and Kashmir in the north, Bengal in the east, and across the
peninsular south, totaling more than eighty containing the Sivadha-
rmasastra. This, together with references to the text and its recitation
in inscriptions even in Southeast Asia,* show that the work was very
popular and important in the early development of Saivism. So it is
surprising that it is only in recent years’ that this important work has

' See De Simini 2016b on the Sivadharma corpus.

2 N%, a Nepalese palm-leaf manuscript of the eleventh century, has a text
called Lalitavistara, ‘[Uma and Siva’s] Playful Talks in Detail’ (not the Buddhist
work of that name) as eighth in the corpus; see De Simini and Mirnig 2017.

¥ De Simini 2016a, 64.

*For an overview of inscriptions, see Sanderson 2013 and Bisschop 2018b, 18-19.

5 The most important earlier discussions of the Sivadharmasastra and Sivadha-
rmottara are Hazra 1953 and 1956, and Bonazzoli 1993. A non-critical edition of
the Sivopanisad based apparently on a single Devanagari manuscript held in the
Adyar Library was published in Kunhan Raja 1933, 324-378, and a non-critical
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attracted sustained attention and that critical editions of its chapters
(and of other texts in the corpus) have begun to be prepared.®

2. The Sivadharmasastra’s Conception of Dharma and Its Antecedents

It has been shown that the Sivadharmasastra was likely composed in
north India toward the end of the sixth or early seventh century ck, re-
flecting three aspects of religious life at the time.” First, during the pre-
ceding centuries, Brahmanical dharma ideals expounded in the early
Dharmasastras came to be regularly invoked in wider literature and in
inscriptions, with Brahmins and Brahmanical institutions winning a
larger and larger share of public patronage. Second, from around the
beginning of the Common Era, bhakti devotion to a single personal
god had been presented as a model of religious life ‘in the world,’
in contrast with the world-renunciation advocated by the ascetic and
monastic orders. Third, material evidence shows that lay Siva worship
had already been widely practiced since early in the Common Era by at
least the second century ck, and Saiva asceticism of the sort that would
later be classed as the Atimarga (the ‘Outer Way’) had emerged; from
the fourth century at least, ‘members of some Saiva ascetic groups that
were originally at the margins of society had started to increasingly ap-
pear in public and institutionalised religious life as temple priests and
recipients of religious donations in epigraphical records.’®

The Sivadharmasastra reflects probably the earliest systematic effort
to canonise a form of Saiva religion for laypeople as opposed to ascet-
ics, and it does so pointedly in response to Dharmasastra. This is evi-
dent from the very decision to characterise the precepts as dharmas,
and the doctrine as a whole as dharma (in the singular), and the work
itself as a Sivadharmasastra. By contrast, neither the Pasupatasatra nor
Kaundinya’s commentary, which prescribe the modes of discipline for
ascetics, uses the term dharma in this way.” An examination of the Siva-

edition of the Sivadharmasastra based on a single manuscript in the Adyar Library
was published in Jugnu & Sharma 2014. A printed version of the full Sivadharma
corpus appeared in Naraharinath 1998.

¢ Bisschop 2018b, a critical edition and translation of the sixth chapter of the
Sivadharmasastra (the Santyadhyaya) and De Simini 2013, a critical edition and
translation of the second chapter of the Sivadharmottara, are the first fruits of this
new text-critical work.

7 For the most recent discussion of this dating, see Bisschop 2018b, 10-27,
and Mirnig 2019, 471-472.

8 Mirnig 2019, 473, citing Sanderson 2013, 225.

° The Pasupatasitra employs forms of the term in two other senses: ‘characteris-
tic, property’ (in the suffixed form dharmitva, ‘[having] characteristics’ [1.26] and
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dharmasastra, and especially of its eleventh chapter, shows how its author
or authors framed ‘Sivadharma’ in contrast to corresponding aspects of
Smarta Brahmanical dharma—i.e., that described in the Smrtis (the
Dharmasiutras and versified Dharmasastras)—adapting and redefining
key aspects of the earlier formulation of Dharmasastra itself.

Since the early history of that tradition is at present coming into sharp-
er focus,” it will be worthwhile to recapitulate that formulation before
returning to the Sivadharma. Dharmasastra, ‘teaching on what is right’
as expounded in Sanskrit treatises (sutras and sastras) and commentar-
ies of the Smarta tradition, established rules defining Brahminhood as a
religious and social status, along with rules for other groups defined in
relation to Brahmins and Brahmanical norms, all under the rubric of an
overarching ideal of dharma. The oldest and probably original work in
this new genre, the Apastambadharmasutra, seems to have been composed
to present a Veda-based discipline that could compete with alternate
forms of dharma taught by the sramana movements, Buddhist, Jaina, and
Ajivika, by articulating a distinctively Brahmanical conception of dharma.
In fact, Asoka’s edicts (presumably taking their cue from contemporary
Buddhist or broader sramana discourse) may represent our oldest surviv-
ing examples of the word dharma used to denote a comprehensive reli-
gio-ethical doctrine and a corresponding code of conduct—a usage that
seems unprecedented in the older texts of the Veda."

Dharmasastra claimed a general applicability, at least within the
ideally conceived ‘territory of the Aryas’ (aryavarta). Although com-
posed by Brahmins to record Brahmanical norms, Dharmasastra works
prescribed rules applicable to other strata of society as well, including
Stdras and other groups, whose social and religious roles were cir-
cumscribed in various ways. This was a period of great innovation in
Brahmanical religiosity as well, including the first tentative steps toward
accommodating ascetical professions under a Vedic umbrella that oth-
erwise favored a home-based religious order. The older social model of
four classes (varnas) with complementary functions, defined by birth,

in the compounds godharma and mygadharma [5.18]), and ‘virtue’ (in dharmatman
[5.31]). Kaundinya employs the term dharma in the same two senses. In the latter
sense, it figures as a universal moral standard or ideal, including in the form of a ‘set
of four’ goals, a concept otherwise attested in late additions to the Mahabharata and
in Manavadharmasastra. Neither use it to denote either the system as a whole, or the
particular precepts that compose it, which are typical of the Dharmasastra usage, or
in the plural usage, of the Vedic ritual codes that were precursors of Dharmasastra.

1 Olivelle 2019a; Lubin 2019.

" Brereton 2004 (partly contra Horsch 2004 [1967]) and Olivelle 2004 docu-
ment this and review earlier scholarship on this question.
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was paired with a classification of four religious disciplines, which includ-
ed three that rejected worldly, home-based piety. The term asrama (‘dis-
cipline’), originally associated with ascetical endeavors denoting a place*
set aside for ascetical practice (srama), is adopted in the Dharmasutras as
a rubric for a range of possible religious vocations, one of which could
be undertaken at the end of one’s Vedic studies. At first, the Dharma-
sutras clearly assumed that this was a matter of choosing once and for
all; the authorities differed only on which vocations were approved or
favored. The Manavadharmasastra made the further innovation of struc-
turing the theoretically ideal religious career as a sequence of asramas.
In this new sequential model, the older asrama of permanent (naisthika)
brahmacarya was elided and replaced by the period of brahmacarya ob-
served in youth (yauvana) as the first asramain the sequence, though the
latter had not earlier been counted as one of the asramas.

To this picture we can now add another crucial clue first noticed by
Stephanie Jamison and elaborated by Patrick Olivelle: Asoka’s juxtapo-
sition of grhastha and pravrajita as subclassifications of pasanda (‘sect’
in a neutral sense: group of religious professionals) around 255 BCE in
Rock Edicts twelve and thirteen, and fourteen years later in Pillar Edict
seven.” This suggests that he regarded groups adhering to a distinctive
dharma as potentially being subdivided into practitioners ‘who stay at
home’ and those ‘who have gone forth’ into a homeless life. If the Dhar-
masutras’ gradual incorporation of ascetic asramas as legitimate alterna-
tives to traditional Vedic piety took place in the context of the rise of the
sramana movements and the patronage they received from Asoka and
later rulers, the representation of the Vaidika home-based religious life
as a ‘grhastha asrama’ had the aim of elevating that religious practice as
equal if not indeed superior to the more austere discipline of ascetics.

Other innovations of this period'* contributed to this project: ini-
tiation (upanayana) and Veda study were for the first time stipulated
as a formal requirement of the three upper varnas and could thus
serve as a criterion for Arya social status, as well as a prerequisite for
choice of asrama (or, in Manu’s model, for progressing to the next
asrama). This shift is reflected in the appearance of the term dvija
or dvijati as a social label applicable in theory to members of those

2 Classically, this implies a sort of household, more or less remote from soci-
ety, but potentially including a husband and wife, where a combination of fire-of-
ferings and austerities are performed (Olivelle 1993, 19-24).

3 See the discussion in Jamison 2019 and Olivelle 2019a.

4 Introduced in the Grhyasutras (codes of Vedic domestic ritual) and syn-
thesised in the Dharmasutras; see Lubin 2005 for more details on this process.
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classes (although in practice it seems to have meant only Brahmins).'
Beyond brahmacarya and the complex requirements of daily ritual,
an ever-expanding repertoire of disciplinary regimens (vratas), both
expiatory and supererogatory, served to constitute householder piety
within the Brahmin enclave as a religious profession worthy of royal
patronage on a par with monastics. The last few centuries BCE also ap-
pear to be the period when the feeding of Brahmins became routin-
ised as a merit-making duty for householders, again, setting ritually
observant Brahmins, including grhasthas, on a par with mendicants.*®

In many ways, the formulation of Sivadharma parallels that of Dhar-
masastra’s grhasthadharma. In the Sivadharmasastra, Nandikesvara ‘who
knows all dharma(s)’ (sarvadharmajiia) expounds a teaching (sasana)
establishing a ‘supreme dharma’ (param dharmam) that integrates as-
pects of Pasupata asceticism into a householder ideal adapted from
an early form of varnasramadharma. This Sivadharma is dharma pri-
marily in the sense of acara, virtuous conduct as a model for gener-
al practice: an ‘unexcelled worldly dharma for the sake of the four
varnas’ (caturvarnahitarthaya lokadharmam anuttamam, 1.8ab, in sever-
al early Nepalese manuscripts). The juridical and political aspects of
classical dharmasastra—uvyavahara (legal procedure) and dandaniti (gov-
ernance)—are not addressed at all.

‘Devotion to Siva’ (sivabhakti), the central ideal around which this
dharma is oriented, incorporates many elements of the doctrine and
discipline of Pasupata asceticism. Rudra, the most common name for
the deity in the Pasupata system, is here most often referred to by the
auspicious epithet Siva, ‘the kindly one’ which is also applied adjectiv-
ally with double meaning to many things and states deemed ‘holy’ or
‘blessed’; the titles Mahadeva (‘great god’) and Bhagavat (‘bestower of
blessings’) are also used. The less commonly occurring titles Pasupa-
ti (6.177, 10.24), its synonym PaSubhartr (5.212), LakuliSvara (12.119,
alluding to the legendary incarnation and founder of the Pasupatas),
and Pasupasarnavatita (‘he who is beyond the sea of bonds that bind
the soul,” 3.85) explicitly signal the connection with Pasupata doctrines.
Chapter eleven includes a long section praising the practice of bathing
in ashes, a hallmark of Pasupata practice.”” Two stanzas in chapter ten
allude to duhkhanta and yoga, the dual goals of Pasupata discipline. For
example, in explaining the reward for an act of piety, the compound

5 On earliest usage of the term dvija, see Lubin 2005, 86-89, especially fn 23
and 24; Olivelle 2012.

' Lubin 2016%.

7 Bisschop 2018, 20.
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Jnanayoga occurs (10.45). Lest we mistake it for the first type of yoga
defined by Krsna in the Bhagavadgita, our text explains it in the very
next stanza (10.46), invoking the categories of Pasupata theology:

trisaptakulajaih sardham bhogan bhuktva yathepsitan |

Jranayogam samasadya sa tatraiva vimucyate || 10.45 ||

yogad duhkhantam apnoti jnanad yogah pravartate |

Sivadharmad bhavej jianam sivadharmah sivarcanat || 10.46 ||

ity esa val samakhyatah samsararnavavartinam |

Sivamoksakramopayah stvasramanisevinam || 10.47 ||

10.45 Having enjoyed enjoyable things as he pleases [in Siva’s paradise]
with twenty-one [generations of] kin, he attains the union [that comes
from] knowledge (jrianayoga), and gets liberated then and there."®
10.46 From union (yoga) one attains the end of suffering (duhkhanta); yoga
proceeds from knowledge (jianat); knowledge arises from [observing]
Sivadharma; and Sivadharma [comes] from praising Siva (Stvarcanat).
10.47 Thus has been declared to you who are roiling in the sea of

samsaraa progressive means of attaining Siva’s liberation for those who
practice Siva’s discipline (sivasrama).

The progression (krama) mentioned in 10.47 is not the sequence of
Dharmasastric asramas, for in the Sivadharma version of the system
they are evidently not considered to be sequential. Rather, it refers to
a salvific progression suggested in verse 10.46: stvarcana > sivadharma >
Jjnana > yoga > duhkhanta.

The first step is ritual veneration of Siva, presumably through lnga-
worship, which is the central topic of the work; sivadharmais a compre-
hensive mode of life premised on that veneration. Such a mode of life
yields insight, which in turn makes possible yoga, i.e., union with Siva. The
definition of yogu offered in Kaundinya’s Paricarthabhasya on the Pasupa-
tasutra applies here as well: atratmesvarasamyogo yogah (‘Here, yoga is the
conjunction of the soul and the Lord,” ad 1.1.43; cf. rudrasayujyam: saksad
rudrena saha samyogah sayujyam, ad 5.32.3). Duhkhanta, the transcendence
of suffering, is unmistakably the end goal of the Pasupata path.

8 Compare the later expansion of this idea in the Sivopanisad, in reference
to the reward for making fire-offerings to Siva: evam ajyahutim hutva sivalokam
avapnuyat | tatra kalpasatam bhogan bhunkte divyan yathepsitan || ... asesakulajair
sardham sa bhrtyaih parivaritah | abhatasamplavam yavad bhogan bhurikte yathepsitan
|| tatas ca pralaye prapte samprapya jrianam uttamam | prasadad svarasyaiva mucyate
bhavasagarat || (SiUp 4.50, 53-54). Likewise, a gift of a mountain of grain to Siva or
to one’s guru yields the following reward: kalpakotisatam sagram bhogan bhurikte sive
pure | samastakulajaih sardham tasyante sa mahipatih || SiUPp 6.69 || (similarly, 6.67).
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Another passage, in the long description of the umamahesvaravrata
(a vow prescribed for women to win a lordly husband), concludes with
a similar progression whereby a woman, after enjoying the rewards
of her piety for many lifetimes, will eventually conceive a disgust for
worldly aims and attain the same liberating knowledge:

evam sa sarvalokesu bhogan bhuktva yathepsitan |

kramad agatya loke 'smin rajanam patim apnuyat || 10.109 ||

yuvanam rupasampannam asesaprthivipatim |
dharmarthakamamoksajniam ittham asadya modate || 10.110 ||

tato dharmavasesena bhavatisvarabhavita |

svakarmavasanayogat punah prarabhate subham || 10.111 ||

subhac ca punar apy evam yonim yati sahasrasah |

yavan napnoti niroanam tavad bhramati karmana || 10.112 ||

tannirvedac ca vairagyam vairagyaj jnanasambhaval |

Jranat pravartate yogo yogad dubkhantam apnuyat || 10.113 ||

10.109 Thus, having enjoyed whatever enjoyments she wished in all worlds,
she will return accordingly to this world and obtain a king as her husband.
10.110 She will rejoice when in this way she has obtained a young, hand-
some lord of the whole earth who knows virtue, material gain, sensual
gratification, and liberation.

10.111 Then, with the rest of her dharma, she becomes devoted to the Lord;
by reason of the traces of her past karman, she will undertake whatis good.
10.112 And due to that good work, she will again enter the womb a
thousand times. So long as she does not obtain nirvana, she will wan-
der by [the force of] karman.

10.113 From disgust for [all] that comes dispassion, from dispassion
knowledge arises, from knowledge proceeds union, from union she
attains the end of suffering.

Hence, in this version: tannirveda (disgust for samsara) > vairagya >
Jjnana > yoga > duhkhanta. We may have here two alternate routes to
Siwajniana: in the first, it is cultivated through ritual observances di-
rected toward Siva; in the second it arises as a consequence of an
inward disaffection for worldly rewards."

3. The Great Observance (Mahavrata) of Sivadharma

The latter half of the eleventh chapter (11.46-118) defines the gener-
al principles of Sivadharma, the features common to all the Siwasra-

' Note that both routes involve five items, which may point to a connection to
the term Pancartha. See Bisschop 2014 for an early conception of Pancartha that is
different from the one advocated by Kaundinya and involving a five-fold path as well.
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mas, as a ‘great observance’ (mahavrata)—one that differs from the
mahavrata of the Lakulisa Pasupata system.>* This mahavrata consists
of adhering to eight principles: 1. bhakti, 2. ksanti, 3. ahimsa, 4. sama,
5. samtosa, 6. satya, 7. asteya, 8. brahmacarya:

mahavratastakam dharyam senoktam stvarthibhil |

sarvavratanam paramam asmin dharmah samapyate || 11.46 ||

Sive bhaktih sada ksantir ahimsa sarvada samah |

samtosah satyam asteyam bralhmacaryam tathastamam || 11.47 ||

11.46 The great eightfold observance, spoken by the Lord, the best of
all observances, should be practised by those aiming for Siva. The law
is accomplished in it.

11.47 Devotion to Siva, constant forbearance, non-harm, calmness at all
times, contentedness, truthfulness, not stealing, and chastity as the eighth.

Devotion (bhakti) heads the list as the hallmark of householder piety.
Here this eightfold observance is declared to be the fulfilment of
Siwadharma; earlier, in the first chapter, it is said to constitute the very
definition of sivabhakti:

narudral samsmared rudram narudro rudram arcayet |

narudrah kirtayed rudram narudro rudram apnuyat || 1.24 ||
Sivadharmasya saro yam Sive bhaktih suniscala |

sa castangt sivenokia karya nityam prayainatah || 1.25 ||

1.24 One who is not Rudra cannot call Rudra to mind; one who is not
Rudra cannot worship Rudra; one who is not Rudra cannot praise
Rudra; one who is not Rudra cannot attain Rudra.

1.25 This is the essence of sivadharma: unwavering devotion to Siva.
And this eight-limbed [bhakti], taught by Siva, should be performed
constantly with all one’s might.

The first of these stanzas is the earliest version of what becomes a
common maxim of Saiva religion: that one must become Siva to wor-
ship Siva (sivo bhutva sivam yajet) >

Similar lists of observances are propounded in other Indian tradi-
tions. The third and the last four items in the list in 11.47 correspond
to the Jaina mahavrata and the yamas of Patanjali’s Yogasutra (2.30, 32)

20 See TAK 1V, s.v. mahavrata. Cf. also De Simini 2016, 53ff.

*' See Bisschop 2018, 8 and Mirnig 2019. Utpaladeva explains that maxim as a
reference to becoming a sivabhakta: sivo bhiitva yajeteti bhakto bhitveti kathyate (Si-
vastotravalr 1.14). Furthermore, Judit Torzsok points out that 1.25b reappears in
the form rudre bhaktih suniscala as first sign (pratyaya) of possession by Rudrasakti
(rudrasaktisamavesa) in the Malintvijayottara (2.14b) and the Siddhayogesvarimata
(2.6b), indicating another point of continuity between lay and Tantric Saivism.
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if we understand samiosa as expressing a householder’s milder version
of aparigraha (‘being free of possessions’). The other four are also part
of the Buddhist ‘five precepts.’” Patanjali’s further set of five niyamas in-
cludes samtosa, along with tapas (‘ascetic practice’) and svarapranidhana
(‘contemplation on the lord’), which might be paralleled by bhaktiin the
Sivadharma’s list. Ksanti (‘forbearance’), though not figuring in these
other lists, is in any case a highly regarded Buddhist virtue or perfection.

Just as with the progression to duhkhanta, the discussion of the
umamahesvaravrata proposes its own list of general features of the
vrata (SiDhS 10.137-138), where rather than describing them as con-
stituting ‘the best of all observances’ (sarvavratanam paramam) they
are said to make up ‘the ten-part rule common to all observances’:

ksama satyam daya danam saucam indriyanigrahah |

Sivapujagnihavanam samtoso steyabhavana || 10.137 ||

sarvavratesv ayam dharmah samanyo dasadha sthitah |

visesam api vaksyami pratimasam vratam prati || 10.138 ||

10.137 Forbearance, truthfulness, compassion, generosity, purity, re-
straint of the senses, Siva-worship, offering in [Siva’s] fire, content-
ment, and not [even] thinking of stealing:

10.138 This is the ten-part rule common to all observances (vrata).
[Next] I will explain also the special [rule; sc. dharmam] relating to
the observance of each month.

The two lists overlap to a great extent, although the order and word-
ing differ, reflecting the different aims of the presumed practitioners
(and perhaps metrical limitations).

Worship of Siva is itself also praised as the best form of dharma: ‘Here
in the three worlds, there is no dharma to match Siva-worship.’>> In Smarta
contexts, too, despite the emphasis placed on diverse norms for different
statuses, one can find claims for dharmas that apply to all in common,
regardless of status. For example, Manavadharmasastra 10.63 proclaims:

ahimsa satyam akrodhah saucam indriyanigrahah |
etam samasikam dharmam catwrvarnye bravin manuh || 10.63 ||

10.63 Abstention from injuring, truthfulness, refraining from anger,
purification, and mastering the organs—this, Manu has declared, is
the gist of the Law for the four classes.*?

A tenfold version was proposed at the end of Manu’s sixth chapter
(MDh 6.91-93), immediately after completing the rules for the fourth

22 $iDhS 5.209cd: na sivarcanatulyo ’sti dharmo “tra bhuvanatraye.
23 All translations from the Manavadharmasastra are from Olivelle 2005.
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and final asrama, that of the yat;, the wandering ascetic. The message
here is not that this is a universal ethic (in the sense of being applicable
to all four classes, as in Manavadharmasastra 10.63)—in fact, verse 93
speaks only of Brahmins (vipra) observing it**—but the ten ideals do
apply to all four disciplines (asramas):

caturbhir api caivaitair nityam asramibhir dvijaih |
dasalaksanako dharmah sevitavyah prayatnatah || 6.91 ||
dhytih ksama damo steyam saucam indriyanigrahal |

dhar vidya satyam akrodho dasakam dharmalaksanam || 6.92 ||

dasa laksanani dharmasya ye viprah samadhiyate |
adhitya canwoartante te yanti paramam gatim || 6.93 ||

6.91 Twice-born men belonging to all these four orders must always
observe the ten-point Law diligently.

6.92 Resolve, forbearance, self-control, refraining from theft, per-
forming purifications, mastering the organs, understanding, learn-
ing, truthfulness, and suppressing anger: these are the ten points of
the Law.

6.93 Those Brahmins who learn the ten points of the Law and, after
learning, follow them, attain the highest state.*

And a very similar verse in the Yajiavalkyadharmasasira (1.121) lists
nine items: the five from MDh 10.63 plus dama, ksama, arjava, and

>+ The term dvija in MDh 6.91 probably likewise was understood to imply
Brahmins.

5 Appended to these stanzas are three more (MDh 6.94—96, also the ‘tran-
sition verse’ 6.86) introducing another of Manu’s innovations: a fifth status of
samnyasa (‘retirement,” in Olivelle’s translation), which is something distinct
from any of the asramas and not yet understood as an alternate name for the
discipline of a yati (Olivelle 2005, 243, 292). The concept of samnyasa there is
akin to the concept put forward in the Bhagavadgita (5.1-6; 6.1-3); in both works,
a ‘casting off” of ritual performance of fire offerings is meant (samnyasa sarva-
karmani, MDh 6.95-96; sarvani karmani samnyasya, BhG 3.3, 6.27, samnyasam
karmanam, 5.2, etc.), although the Gita extends karmani to include all kinds of
worldly actions, considered metaphorically as offerings. That this was Manu’s
adaptation of the Bhagavadgit@’s concept is reflected in its association with
karmayoga (the yoga theme being the central metaphor of that work) in MDh
6.86, which introduces the concept of the householder who has retired from rit-
ual practice without becoming a forest hermit or homeless ascetic. Though both
works validate a form of householder asceticism, they differ in that the Gita dis-
tinguishes karmayoga (i.e., mentally renouncing the fruits of action) as a superior
refinement of karmasamnyasa (BhG 2.2), i.e., the mere rejection of performing
the rites or actions themselves, whereas for Manu the cessation of ritual perfor-
mance (after fulfilling one’s spiritual debts) is itself karmayoga.
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dana, affirming that these constitute ‘the means for all to attain dha-
rma’ (sarvesam dharmasadhanam).?®

Hence, Dharmasastra had already introduced the idea that there
is a higher dharma comprising a set (larger or smaller) of general
precepts (samanya or sadharana dharmas) applicable to all, distinct
from the particular rules (visesa dharmas) specific to each class or
discipline. These lists have many parallels, and the Sivadharmasastra
propounds its own version of them as well, though the only distinc-
tively Saiva element in its two lists is devotion to Siva.

There is also a parallel in the Pasupata ascetic tradition of which
the Sivadharma may be said to provide the householder version.
Kaundinya in his comments on Pasupatasttra 1.9 quotes two stanzas
containing a list of ten divided into two sets of five yamas and niyamas
(as in the Yogasutra):*7

ahimsa brahmacaryam ca satyasamvyavaharakau |
asteyam iti paricaite yama vai samprakertitalh ||

akrodho gurususrusa saucam aharalaghavam |
apramadas ca pavicaite niyamah samprakirtitah ||

Not causing injury, chastity, truthfulness, not engaging in business,
and refraining from theft—these are praised as the five yamas.

Refraining from anger, obeying one’s teacher, purification, eating
lightly, and vigilance—these are praised as the five niyamas.

Kaundinya goes on to explain each one, rejecting the binary distinc-
tion, since he views all ten observances as mandatory to practice un-
til death, whereas in the Pasupata system the term niyama designates
special fixed-term (kalantarita) practices, like the special vratas.*®

20 ‘Not causing harm, etc., constitute universal dharma. The universal dharma“one
should not seek to harm any creature” applies even to the Candala’ (sadharanadharmo
‘himsadil; na himsyat sarva bhutani ity acandalam sadharano dharmah, ad Yajnavalkya-
dharmasastra 1.1).

*7 Pasupatabhasya ad Pasupatasitra 1.9, p. 16.

8 Virtually the same stanzas appear in Sankhyavrtti 23, p. 36, and in the Via-
tisasana and the Vrhaspatitattva from ancient Java (cf. Nihom 1995): ahimsa bra-
hmacaryah ca satyam avyavaharikam | astainyam iti paicaite yama rudrena bhasital ||
akrodho gurususrasa Saucam aharalaghavam | apramadas ca paticaite niyamah pariki-
rtitah || Vratisasana 29, 31 = Vrhaspatitattva 60—61). The Javanese commentators of
both texts call the full set the dasasila, ‘ten forms of virtuous conduct’ and both
gloss susrisa as bhakti. In these verses, avyavaharika stands parallel to aparigraha
in the Yogasutra’s yamas. The Javanese paraphrases offer renderings of the term
avyavaharika based on the range of meanings of Sanskrit vyavahara. Vrhaspatitattva:
‘avyavaharika means not engaging in (legal) disputes, (or) not selling and buying,
(or) not making judgments of right and wrong’ (avyavaharika naranya tan avivada,
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Table 1 illustrates the parallels between the various items in the
lists of ethical ideals in the texts discussed above.>

Table 1: Parallels between lists of ethical ideals
SiDhS SiDhS MDh 10.63 | MDh 6.91-93 | YoS 2.30, 32 PBh ad PS 1.9
11.46-47 10.137-138
Stve bhakti Sivapuja — — svarapranidhana (n) | gurususrisa
sada ksanti ksama [var.: akrodhal | ksama, akrodha | — akrodha
ahimsa daya ahimsa — ahimsa (y) ahimsa
sarvada sama | — — dama tapas (n) apramada
samtosa samtosa — — samtosa (n) aharalaghava
satya satya satya satya satya (y) salya
asteya asteyabhavana | [var.: asteya] | asteya asteya (y) asteya
brahmacarya indriyanigraha | indriyanigraha | indriyanigraha | brahmacarya (y) brahmacarya
dana — — aparigraha (y) asamvyvavahara
Sauca sauca sauca Sauca (n) Sauca
agnihavana — — — —
vidya svadhyaya (n)
dht
dhrti

Further on in the Sivasramadhyaya, ahimsa is singled out as ‘the su-
preme dharma for those capable of it”:

ahimsaika paro dharmah saktanam parikirtitam |
asaktanam ayam dharmo danayajnadipurvakah || 11.92 ||

natah param prapasyamah kvacid apy agame vayam |
yasmad abhayadanena danam adbhutam uttamam || 11.93 ||

11.92 Non-harm alone is taught as the supreme law for those who are
capable of it; for those who are incapable this law gives priority to
giving, sacrifices, and so on.

11.93 We can see nothing higher than this, in the entire tradition,
since the gift of safety is the highest, wonderful gift.

tan adolavalya, tan pagunadosa; the Vratisasana omits the first gloss). These interpre-
tations are quite in keeping with Kaundinya’s explanation of asamvyavahara: ‘Busi-
ness is of two kinds: the business of buying and selling, and the business of court.
Now one who engages in either of these cannot avoid injuring either himself or
others’ (samvyavaharas ca punar dvividhah | tad yatha krayavikrayasamvyavaharo
rajakulasamoyavaharas ceti| ata ekatarenapy atradhikrtasyatmapida parapida cavarjaniye
bhavatah | (PBh ad PS 1.9, p. 22; translation Hara 1966, 199). Compare also the pa-
rallels in Vayupurana 16.17-19, Lingapurana 1.89.24—25, and Vispudharma 100.2-3.

* The row of Manavadharmasastra 10.63 gives two alternative versions indi-
cated by ‘[var.].” Olivelle’s edition accepts ahimsa satyam akrodhah, but a very lar-
ge number of manuscripts read ahimsa satyam asteyam. The latter is also what
Yapiavalkyadharmasastra 1.121ab has. In the row of Yogasitra 2.30, 32, ‘y’ refers to
yama and ‘n’ to niyama.
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Ahimsa (the commitment not to cause harm), when fully realised, is
the defining virtue of the sivayogin; other sivasramins who cannot give
the ‘gift of safety’ (abhayadana) compensate by making other acts of
piety. This is just another way in which the Sivadharmasastra strives to
fashion a dilute form of Pasupata asceticism that is within reach of
laypeople—laypeople who are subject to other rules and observances
(‘giving, sacrifices, and the like’) that substitute for the gift of safety,
and compensate for the harm unavoidable in worldly domestic life.
Non-harm remains the ultimate ideal, but other more accessible vir-
tues take priority for those observing Siva’s dharma at home.

The close association of dharma and bhakti in the Sivadharmasa-
stra may in part have been influenced by that of the Bhagavadgita. In
the Gita, most mentions of dharma refer to status-specific dharmas:
those of caste and family (BhG 1.40-44, 4.1-13), or one’s own dharma
in contrast with that of another (BhG 2.30-33, 3.35, 18.47, 18.66).%
But where bhaktiis presented as a substitute for the discipline of the
yogin, thanks to Krsna’s signature precept of renouncing the fruits
of action, the dharma is one involving ascetic virtues like those of the
Sivadharma mahavrata (e.g., BhG 12.13-20) 3" which are said to arise
merely from the ‘yoga of devotion’ (bhaktiyoga, BhG 14.26). And just
as in the Sivadharmasastra, this dharma is explicitly made available to
women and Sudras, at least in one passage:3?

api cet suduracaro bhajate mam ananyabhak |
sadhur eva sa mantavyah samyag vyavasito hi sah || 9.30 ||

ksipram bhavati dharmatma sasoacchantim nigacchati |

kaunteya pratijanthi na me bhaktah pranasyati|| 9.31 ||

mam hi partha vyapasritya ye *pi syuh papayonayah |

striyo vasyas tatha sadras te *pi yanti param gatim || 9.32 ||

9.30 If a man of even very bad conduct is devoted to me and to no
other, he should be deemed good, for he has made the right resolve.

3 The hemistich BhG 3.35ab = 18.47ab closely parallels MDh 10.97ab.

3 advesta sarvabhutanam maitral karuna eva ca | nirmamo nirahamkarah sama-
duhkhasukhah ksamz || samtustah satatam yogt yatatma dydhaniscayah | mayy arpitama-
nobuddhir yo madbhaktah sa me priyah || yasman nodvijate loko lokan nodvijate ca yah |
harsamarsabhayodvegair mukto yah sa ca me priyah || anapeksal sucir daksa udasimo ga-
tavyathah | sarvarambhaparityags yo madbhaktah sa me priyah || yo na hrsyati na dvesti
na Socati na kanksati | subhasubhaparityagr bhaktiman yah sa me priyah || samah satrau
ca mitre ca tatha manavamanayoh | sitosnasukhaduhkhesu samah sangavivarjitah ||
tulyanindastutir mauni samiusto yena kenacit | aniketah sthiramatir bhaktiman me priyo
narah || ye tu dharmyamrtam idam yathoktam paryupasate | sraddadhana matparama
bhaktas te “troa me priyah || (BhG 12.13-20).

32 BhG 9.30-32 = MBh 6.31.30-32.
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9.31 He quickly becomes dharma-minded (dharmatman), and attains
perpetual peace. Know, O son of Kunti, that one who is devoted to
me does not perish.

9.32 For when they rf:ly on me, O Partha, even those of evil birth,
women, Vaisyas, and Sudras reach the Ultimate Goal.

Hence, both the Bhagavadgita and the Sivadharmasastra employ the
concept of bhakti to provide non-renunciates access to what is other-
wise the otherworldly dharma of the yogin.

4. The Sivadharma’s Version of the ‘Laws on Class and Discipline’ (Varnasra-
madharma)

It is precisely the desire to define a discipline of Siva-devotion that
can be practiced at home that led the author(s) to attempt a sys-
tematic superimposition of Saiva principles over the Dharmasastra
framework of varpa and asrama, to generate a new template for
Mahesvaras. It has been observed that other, later Saiva works aimed
at lay devotees tend to affirm the socio-ritual precepts of Smarta
Brahmanism in some form:

So he should not transgress (na langhayet) the practices of his caste-
class and discipline (varnasramacaran) even in thought (manasapi).
He should remain (tisthe) in the discipline (@srame) in which he was
when he was initiated into the Saiva religion (diksitah sivasasane) and
[at the same time] maintain the ordinances of Siva (stvadharmam ca
palayet) .3

By contrast, the Sivadharmasastra invokes the central categories of the
Dharmasastra social model—the social classes (vama) and d1sc1phnes
(@srama)—only to superimpose over them a set of Siva-oriented prin-
ciples and observances that neutralise the distinctions between them,
dissolving them in an overarching sivasrama open to all, allowing re-
ligious agency to Sadras and other groups normally classified outside
the pale of the ‘twice- born’ soc1ety as well as to women.

The eleventh chapter, titled Swasmmadhyaya (chapter on Siva’s
discipline’) or Sivasramacaravidhi (‘rule of conduct in Siva’s disci-
pline’) in the manuscripts, is where the Sivadharmasastra sounds most
like a Dharmasastra in the Smarta sense. It lays out a set of sivasramas
parallel to the asramas of classical Dharmasastra, but here redefined
through the prescription of such acts as tending the fire used in Si-

3 From Sanderson 2015, 172; the passage is quoted by both Bhatta Narayanaka-
ntha (ad Mygendratantra, Vidyapada, p. 63, 1l. 13-15, attributing it to the Bhargavottara)
and Bhatta Ramakantha (ad Naresvarapariksa 3.76).

17



A Saiva Utopia

va-worship (sivarcagni) or bathing in ash, the most distinctive feature
of Pasupata practice. The four varna classes of the Smarta social mod-
el are mentioned, suggesting that the author expected his audience
to view society through that lens, but the Sivadharma model under-
cuts the exclusionary implications of the hierarchy by making Saiva
piety available to all on the same terms, including to Siidras and to
women (and in one verse, even to foreigners, SiDhS 1.28) through
devotional observances, and through the generalization of acts of
generosity and hospitality which, though prescribed in Dharmasastra
only for high-status recipients, are here directed to Siva-devotees of
any status, an act which is equated with serving Siva himself.

4.1 The Four Asramas in the Dharmasutras and in the Mahabharata

The very notion of speaking of a griasthasrama as religious vocation3*
was a bold conceptual gambit: it asserted that the domestic setting
could serve as a context for holy discipline equally as well as life-
long service under a preceptor, life in a wilderness hermitage, or the
itinerant existence of a mendicant. It was the Apastambadharmasutm,
the very first work composed to preach a Brahmanical conception
of dharma, that introduced the idea that the household could be a
place of religious vocation, on a par with modes of celibate, ascetical
discipline that were attracting attention (and patronage) in that peri-
od. Apastamba, followed by the later Vasisthadharmasutra, presents the
grhasthasrama as equal in dignity to the celibate asramas of lifelong
student, hermit, and wandering mendicant. The code of Gautama
and the older code of Baudhayana treat Apastamba’s model as a view
to be refuted (a parvapaksa), and reject the celibate vocations.

As Patrick Olivelle has lately pointed out, the term grhastha was
not in the first place simply a synonym for ‘head-of-household’; it
was a designation for a formal religious status on a par with ascetic
Sramanas, attested already in this sense in ASoka’s twelfth and tirth-
eenth Rock Edicts (ca. 255 BCcE), and in the seventh Pillar Edict (ca.
241 BCE) . The grhastha was being presented as a particular sort of
religious sectarian (pasanda, in a neutral sense)—one who, unlike

3¢ Olivelle’s gloss of asrama in this context (1993, 78). There was no ‘Vedic
grhastha’ (i.e., prior to the Dharmasutras); the central religious figure (or pair)
in the Vedic world was the grhapati/ patnt and the role of yajamana. The term
grhastha was coined (perhaps in ascetic circles) to designate a person (appar-
ently, a member of a religious order, pasanda) who did not leave home. The
Dharmasutras are the bold innovators here in appropriating this as the label for
the yajamana’s mode of life, calling it (for the first time) an asrama.

35 See Olivelle 2019a.
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a sramana, does not have to leave home. In this early phase of the
doctrine, the grhastha was not just presented as an equal to the more
explicitly ascetic professionals; he was eulogised as the root or basis
of all the other asramas, because he helps to sustain them with food
and other gifts.

In the Mahabharata, the word asrama most often denotes a place, a
physical residence, set aside for ascetic discipline and pious ritual obser-
vance. Outside of the didactic material in Mahabharata 12—14, nearly all
the mentions of asrama in the Mahabharata as a religious profession (as
opposed to a place) occur in interpolated verses. The didactic sections
do refer to the asramasystem, but sometimes it is the old, non-sequen-
tial asrama model taught in the Apastambadharmasuira3® including the
grhastha-first order of presentation, and even when the sequential model
is explicitly presented (12.233-237 and 12.313.10-19), it is still with the
grhastha-best ranking.

A'line from the Narayaniya section (MBh 12.321.25ab) asserts that
‘all four asramas have garhasthya as their root’ (catvaro hy asrama deva
sarve garhasthyamulakah); it recurs in almost the same words in the
Asvamedhikaparvan (MBh 14.45.13), preceded by a list of the four
asramas that places the grhastha first:

grhastho brahmacari ca vanaprastho ‘tha bhiksukah |

catvara asramah proktah sarve garhasthyamulakah || 14.45.13 ||

The four disciplines (asramas) are called ‘householder,” ‘celibate stu-
dent,” ‘hermit,” and ‘mendicant’; they all have the householder state
as their basis. (cf. MBh 12.321.25ab)

The greater value of the householderstate is expressed with another
metaphor early in the Santiparvan:

asramams tulaya sarvan dhrtan ahur manisinal |
ekatas te trayo rajan grhasthasrama ekatal || 12.12.11 ||

Wise men say that when all asramas are placed in the balance, the
householder asramais on one side, and the (other) three on the other.

Further on (MBh 12.65), Bhisma teaches Yudhisthira that proper
kingly discipline is equivalent to fulfilling all sorts of asramas,with the
grhastha-asrama at the pinnacle. What is very interesting here is that
more than three other asramas are mentioned, and they have names
notseen elsewhere: bhaiksa-, ksema-, diksa-, vanya-, and brahma-asramas.
This list culminates in a series of verses praising various royal policies
as fulfilling ‘all the asramas’ or garhasthya—the two options appear vir-
tually equivalent. In any case, there is no indication here of a temporal

36 Olivelle 1993, 73ff.

19



A Saiva Utopia

progression of asramas. Hence, the Mahabharata sometimes seems to
preserve an older, pre-Manu attitude toward the asramas.

4.2 The Four Asramas According to the Sivadharmasastra

In the Sivds’mmddhya’ya, however, the term asramais deployed in its tech-
nical Dharmasastric sense to name four modes of life structured by such
discipline, and ‘Sivasrama’ thus becomes a general label for a Saiva ad-
aptation of those modes. This sivasrama, a condition open to all varnas
and both sexes, is the focus of the opening section of Adhydya eleven:

nandikesvara wvaca

sarves@m eva varnanam sivasramanisevinam |

Sivadharmah sivenokta dharmakamarthamukiaye || 11.1 ||
brahmanah ksatriyo vaisyah stri sadro va sivasrami¥ |
vanaprastho grhastho va yas canyah syac chivasramz || 11.2 ||
svasramad uttare kuryat pusparamam susobhanam |
agnyagarasamayuktam aisanyam isvaralayam || 11.3 ||
Nandikesvara spoke:

11.1 Siva has declared the Laws of Siva (sivadharma), so that those of all
classes (varna) who adhere to Siva’s discipline (sivasrama) may attain
virtue, material gain, sensual gratification, and liberation.

11.2 A Brahmin, a Ksatriya, a Vaisya, a woman, or a Sudra who ob-
serves Siva’s discipline (sivasramin), a forest-dweller or a householder,
and whoever else might observe Siva’s discipline (sivasramin),

11.3 should make, to the north of his residence (svasrama), a beauti-
ful flower garden, furnished with a fireshed [in the southeast and] a
temple of I§vara in the northeast.

That the Dharmasastric sense of ‘religious discipline’ is present can
be seen in the fact that Manu also uses the verb nisev- with asrama in
this sense (MDh 6.87-88), just as in verse 1 here:

brahmacari grhasthas ca vanaprastho yatis tatha |
ete grhasthaprabhavas catvarah prihagasramah || 6.87 ||

sarve ’pi kramasas tv ete yathasastram nisevital |
yathoktakarinam vipram nayanti paramam gatim || 6.88 ||

37 A notable but poorly supported variant reading for the second sivasramz is
grhasrami in N&%, and N¥,, which might have meant ‘...or [any] other who has a
holy residence at his house.” As noted in the translation (fn. 3), this variant may
have originated in an effort to avoid repeating the word sivasramz or in anticipa-
tion of the end of v. 10; or it may have been intended to exclude the sivayogin,
who would not have had the house or fireshed mentioned in the next stanza.
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6.87 Student, householder, forest hermit, and ascetic: these four dis-
tinct orders (asramah) have their origin in the householder.

6.88 All of these, when they are undertaken (nisevitah) in their proper
sequence as spelled out in the sacred texts, lead a Brahmin who acts
in the prescribed manner to the highest state.

The sivasrama order encompasses all four of the Dharmasastric asra-
mas, Saiva versions of which are briefly described. Sivadharmasastra
11.10-14 mentions first3® the sivagrhasramin, corresponding to Dhar-
masastric grhastha. Although engaged in worldly affairs, his discipline
takes the form of observing particular restrictions:

Sivarcagniparo nityam tadbhaktanam ca pujakah |

parvamaithunavarji syac chyimam sivagrhasramz || 11.10 ||
devagnyatithibhaiksartham pacen naivatmakaranat |

atmartham yah pacen mohan narakartham sa jroati || 11.11 ||

devartham pacanam yesam santanartham ca maithunam |

svargartham jivitam tesam narakartham viparyaye || 11.12 ||
villatrttyabhagena prakurvita sivarcanam |

kurvita va tadardhena yato nityam hi jrvitam || 11.13 ||

nyayoparjitavittah syad anyayam ca vivarjayet |

anyayoparjitair vittair narakartham sa jroati || 11.14 ||

11.10 Constantly devoted to worship of Siva (sivarca) and the fire, and hon-
ouring His devotees, the illustrious Siva-householder (sivagrhasramin)
should refrain from having sex at the days of the moon’s changes.

11.11 He should cook for the gods, Agni, guests, and food for alms,
but never for his own sake. He who out of delusion cooks for his own
sake, lives destined for hell.

11.12 Those who cook for the sake of the gods, and have sex for the
sake of children, their life is destined for heaven, but if they do other-
wise, they are destined for hell.

11.13 With a third of his wealth, he should perform worship of Siva, or
he may do so with half of that [i.e., a sixth], for life is impermanent.
11.14 He shall acquire wealth with lawful means, but unlawful means

he should avoid. With riches acquired by unlawful means he is des-
tined for hell.

These broad observances allow the householder to fulfill the vratas of
brahmacarya, asteya, samtosa, sivapija, agnihavana, and dana. Acquir-
ing wealth only honestly (nyayena) and never dishonestly (anyayam)
and giving up a third (or a sixth) of his wealth for worship demon-

3 Cf. pusparamam in Sivopanisad 2; later, this comes to designate a Siva temple.

21



A Saiva Utopia

strate his lack of undue attachment to worldly wealth. Sexual self-con-
trol is exercised by maintaining chastity (brahmacarya) at changes of
the moon, and at other times engaging in sexual activity only for the
purpose of procreation—a conception of householder chastity that is
further explained in 11.111-115, but expressed already by Manu (MDh
4.128). All his food should be prepared first for making offerings and
ritual feeding of holy men, and never just for his own sake, an idea
traceable to early Dharmasastra, as will be shown below.

The siwvabrahmacarin comes next (11.15). This would seem to be
out of order according to the sequence established by Manu, but
this sivabrahmacarin is not conceived of as observing the period of
studentship in youth, preliminary to marriage. Indeed, no mention
is made of Veda-study, its raison-d’étre in the Smarta system. Rather,
the term is probably used to mean nothing more than a vow to
refrain from sex3—‘whether permanently (naisthika) or temporarily
(bhautika, i.e., for securing material prosperity [bhuti]).”+ The third
mentioned is the Swavaikhanasa, using a common synonym for
vanaprastha hermit (11.16). The defining feature of this discipline is
to be ‘free from all social contact, eating bulbs, roots, and fruits,” that
is, to live on edibles found in the wild.

Finally, a long passage details the practices of the ‘best of Siva-vota-
ries’ (Stvavratindra), i.e., the figure otherwise called yogin (11.23, 44,
48; 12.25, 34) or yati (11.40), ‘ascetic.” Of these, the definitive one
is lying and bathing in ash (bhasmasnana), the hallmark of Pasupata
ascetics, prescribed in 11.21-34. The status itself is defined in 11.17:

nivrttal sarvasangebhyah sivadhyanaratah sada |

Jrieyal sivavratindro yam bhasmanistho jitendriyah || 11.17 ||

11.17 Withdrawn from all social contact, ever inclined to meditate on
Siva, one is known as the foremost of Siva-votaries (sivavratin), lying in
ash (bhasmanistha), with his senses conquered.

The following twenty-seven stanzas seem mainly to pertain to this status,
although some of them may have been meant (or later understood) to
extend to sivasramins more generally.+

The cursory manner in which the siwvabrahmacarin and sivavaikhana-
sa are presented, with just one stanza each, no doubt reflects the fact

39 This is what brahmacarya usually denotes outside a Vedic or Dharmasastric
context, e.g., in Buddhism.

4 The pair of terms naisthika and bhautika has been interpreted variously. See
TAK 111, s.v. naisthika.

4 Such is the case at 11.18, which the author of the commentary thinks applies
to all the siwasramins.
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that they are included only for completeness and are irrelevant for the
purposes of the chapter. The real focus is to demonstrate the comple-
mentarity and ultimate equivalence of the householder and the yogin
within Sivadharma.

Itis interesting to observe that although four asramas are enumer-
ated, they are listed with the householder first, as in Apastambadha-
rmasttra, and with no hint that the author had Manu’s sequential
model in mind. Although itis perfectly possible that the Dharmasutras’
nonsequential understanding of the asramas might have persisted for
a while in some circles outside the Smarta fold, Manu’s model seems
elsewhere to have completely supplanted the older one in most San-
skrit discourse fairly soon after its promulgation around 200 CE, so it
is a matter of surprise to find the older version reflected in a work
of the sixth century, especially one that pointedly if subversively cites
the orthodox Smarta categories. This leads one to wonder whether
this section of the chapter, or even the chapter as a whole, might have
been composed substantially earlier.*?

There is one seeming parallel with Manu (MDh 6.46), a stanza
also quoted by Kaundinya on Pasupatasitra 1.9:4

bhavaputam carec chaucam vastraputam jalam pibet |

drstiputam nyaset padam satyaputam vaco vadet || 11.38 ||

11.38 One should practice cleanliness with a purified disposition; one
should drink water that has been purified by [straining through] a
cloth; one should set down one’s foot purified by sight; one should
speak words purified by truth.

However, this need not imply direct dependence of the Sivadharma-
sastra on Manu; the order of the quarter-verses differs, and the max-
im circulated widely.+

4 Bisschop (2018b, 21) notes that v. 11.24 appears almost verbatim in
Kaundinya’s commentary (fourth or fifth century) on the Pasupatasitra; this
need not be a case of Kaundinya quoting the Sivadharmasastra, since both works
may quote from a common source. However, the fact that the whole asrama
discussion in our chapter reflects the Dharmasttra model rather than the one
that supplanted it does seem to raise the possibility that it was composed earlier
than the sixth century.

4 Cf. MDh 6.46 (PBh ad PS 1.9, p. 18): drstiputam nyaset padam vastrapitam
jalam pibet | satyaputam vaded vacam manahpatam samacaret ||.

44 Hara (2002 [1974], 250) collected several other loci, including parallels
in Visnusmyti 96.14—17 and three Puranas (Vayupurana 16.6cd—7ab, Lingapurana
1.89.7, Karmapurana 2.28.18).
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In any case, Sivadharmasastra 11.45 states explicitly that devotion to
Siva and observance of the precepts of Sivadharma constitutes a higher
asrama that redefines and transcends all Dharmasastra’s asramas:

sivadhyanaparal santah sivadharmaparayanah |

sarva evasrama jneyah sivabhakiah sivasramah || 11.45 ||

11.45 Those who are focused on meditation on Siva, peaceful, and ded-
icated to Sivadharma—[practitioners of] all the disciplines, [when]
devoted to Siva—should be considered practitioners of the Siva discip-
line (sivasramah) .

4.3 The Sudra Sivasramin

Another distinctive aspect of the Sivadharmasastra’s subversion of va-
rnasramadharmais its conditional acceptance of Sudras within the fold:

yah sarvasamganirmuktah sudrah sivaparayanah |

Yo ‘ptha vapanam krtva yogindranucaro bhavet || 11.42 ||

vased ayatane nityam saganah stvadharmikah |

pusparamaikakarmaima puspavatikriyaparah || 11.43 ||
trisnanapujasamyuktah kaupmacchaditah sada |

yoginam bhaktiyogena yogasthanam avaprnuyat || 11.44 ||

11.42 Free from all social contact, devoted to Siva, even a Sudra, if he
gets shaven, may become a servant of a great yogin here.

11.43 He should always reside in a temple, together with his attendants,
following the Sivadharma, occupied with tending the flower-garden,
dedicated to the rites of the flower-garden.

11.44 Engaged in the three bathings and worship, covered by a loin-
cloth at all times, he attains the state of union by means of the yoga of
devotion to yogins.

Here we meet a Sidra who, provided he meets the moral criteria and
undergoes the rite of shaving, may engage in a form of discipline
alongside yogins. But his yoga appears to consist only in tending the
garden and serving the yogins. Even if we were to interpret yogindrain
V. 42 as an epithet of Siva, the fact that the Sudra’s role is described
as anucara, ‘servant,” echoes his servile status in the Smarta vision of
society.4°

45 Asrama appears to be used in this stanza to designate by metonymy those
who practice a discipline.

4 Later works in the Sivadharma corpus however tend to offer more con-
ventional prescriptions reaffirming the impurity of the Stdra. Thus, Umamahe-
Svarasamvada 1.43ft.
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Elsewhere in the work it seems to be implied that the ‘Siva-con-
secration’ (sivasamskara) renders a Stidra pure enough to partake of
the milk of the brown cow—a litmus test of minimal purity by ortho-
dox Brahmanical norms:

kapilam? yal pibec chadral stvasamskaravarjitah |

pacyate sa mahaghore suciram narakarnave || 5.14 ||

5.14 ThaE Siidra who drinks [the milk of] the kapila cow without hav-
ing had Siva-purification (sivasamskara) will be boiled for a very long
time in a most dreadful hellish sea.

kapilam yah pibec chudrah sivasamskaravarjitah |

sa prayati mahaghoram narakam natra samsayah || 8.50 ||

8.50 That’S’ﬁdra who drinks [the milk of] the kapila cow without hav-
ing had Siva-purification (sivasamskara) will go to a most dreadful
hell, without a doubt.

It is an old Dharmasastric principle that Stidras must not drink the
milk of the brown cow (the best of all cows) or eat from a palasa leaf,
due to these being choice materials for use in Brahmanical worship:
kapilaksirapanena brahmanigamanena ca |
vedaksaravicarena sadras candalatam iyat || Parasarasmyti 1.67 ||
By drinking the milk of a brown cow, going [to bed] With a Brahmin
woman, and inquiring into the words of the Veda, a Stdra would ac-
quire the status of a Candala.*s

A number of stanzas in the Sivadharmasastra likewise praise the brown
cow (or its products) as an offering to Siva (5.10-14, 7.28, 8.47-50,
10.38, 10.82). Sivadharmasastra 5.14 and 8.50 attest to the persistence
of concern with Stidra impurity even in the context of Sivadharma, but
they do offer the prospect of a remedy, though it is nowhere explicitly
stated what the sivasamskara consists of.4’

The qualified embrace of Sidra participation would go on to
become a feature of Saiva Siddhanta. Sanderson (2009, 284ff) has
documented how ‘the Saiddhantikas opened initiation to candidates

47 kapilam | PL; kapilyam EN.

48 This is the variant reading of padad in the 1890 Bibliotheca Indica edition of
Tarkalankara (p. 423), who adopts sudrah patati tatksanat. Krsna Sesa’s Sudracarasi-
romani p. 41, 44, 178, quotes this (with the variant: sudrah candalatam vrajet), and
similar verses from the ‘Skandapurana’ and Padmapurana (Benke 2010, 233-49
discusses the expanding scope assigned to sacchiidras by Dharmasastrins from the
fourteenth century onwards). Also: Vrddha Gautama, p. 568.

4 In his Nepali translation, Naraharinath (1998, 13 [second pagination])
glosses the word with sivadiksa; he likely had a Tantric initiation in mind.

25



A Saiva Utopia

from all four caste-classes,” including women and even persons with
disabilities, excluding only those of impure habits. Several Saiva texts
endorse the principle that certain, ‘pure’ Stidras may be accepted. A
stanza attributed to the Parakhyatantra is quoted in the Diksadarsa of
Vedajnana II (Chidambaram, d. 1564/4):

amadyapah kulinas ca nityam dharmaparayanah® |

sudrah ksatriyavaj jneyas sesa nindyas tato bhrsam ||

Those Stdras who do not drink alcohol, who are of good family, and
are always devoted to their religious duties should be looked upon as
Ksatriyas. All the rest are completely to be condemned.>

Another quotation of the Parakhya is found in a manuscript of the
twelfth-century Prayascittasamuccaya:>

yad uktam srimatparakhye

karya diksapi sarvesam tacchaktividhiyoginam |
trayanam api varnanam na tu sadrantyajatisu ||
amadyapas tu ye sudrah saivacarakriyadarah |
Sivabhaktas ca tesam sa diksa karyanyatha na hi ||
As has been taught in the Parakhya:

Initiation should be done for all who have received the action of [the
descent of] his power, for all three caste-classes but not for [ordinary]
Sudras and the lowest-born [below them].

One may initiate Stidras, but only those who do not drink alcoholic
liquor, who revere the disciplines and rites taught by Siva, and are
devoted to Siva themselves.*

5 This hemistich appears also in Hrdayasiva’s Prayascittasamuccaya 43.65cd.

5t As provisionally edited and translated by Sanderson (2009, 283, n. 685)
on the basis of two manuscripts, A (IFP Transcript 76), p. 26; B (IFP Transcript
153), p- 42: *amadyapah (em.; amadyapa A, amadyapa B) *kulinas (corr.; kulinas A,
kalinan B) ca *nityam dharmaparayana (em.; nityadharmaparayanalh AB) | * sadrah
(em.; sudra AB) ksatriyavaj jrieyas sesa nindya<s> tato bhysam |.

52 Neither of these passages is part of the Parakhya edited by Goodall; they
likely belonged to the portion of that work (chapters seven to thirteen) not trans-
mitted in his manuscript, or they might rather belong to another work by the
same name (Goodall 2004, xxxviii- xlii, Ixii). The second passage, moreover, does
not appear in Sathyanarayanan’s 2015 edition of Trilocanasiva’s work, though (as
noted in the next note) a variant of one of the hemistichs is found twice in Hr-
dayasiva’s work of the same name, transcribed in the same volume.

$3 Cf. HrdayaSiva’s Prayascittasamuccaya 2.10cd and 42.9cd: amadyapas ca ye
sudrah saucacarasamanvitah |.

54 Cited and translated by Sanderson 2009, 284, n. 681 on the basis of IFP Tran-
script 284, p. 141: yad uktam svimatparakhye: karya diksapi sarvesam *tacchaktividhiyo-

26



The Sivadharma’s Revision of Brahmanical Varnasramadharma

By contrast, though, the Sivapurana’s Vayaviyasamhitahas a chapter (2.15)
explaining the siasamskara, which it equates with the diksa (2.15.5).
This rite is allowed for widows and unmarried girls, with permission
of the family, but restricted for Stidras, especially the lowest castes, the
degraded (patita), and mixed-castes, for whom cleansing of the adhvans
through the diksa is not ordained (2.15.63-65ab). The sincerely pious
among them may have their sins cleansed instead by giving footwashing
water (padodakapradanadyaih kuryuh papavisodhanam).

There is also this passage from Trilocanasiva’s Prayascittasamuccaya
(584-85ab):*

ye ca mahesvarah sadra bhasmarudraksadharinal |

lesam pancadasahena suddhih sutau mrtav api || 584 ||
tathaiva rudrakanyayam panicacarye pi sammata |
hinanulominam tadvat bhasmarudraksadharinam || 585 ||
Sivaganavidam tadvac chivasramanisevinam |

dinair vimsatibhih suddhir devadasyam prakirtita || 586 ||
tatha devalaye karmaratah sadrah prakirtitah || 587ab ||

584 As for lay-devotees of Siva who are Stdras and who wear ash and
rudraksas, they are purified after fifteen days, both in the case of birth
and death.

585 The same is agreed upon for a rudrakanya and for a [temple-]mu-
sician, and for those of low birth but born from an anuloma-marriage,
if they wear ashes and rudraksa-beads.

586ab Also for those who are specialists in singing for Siva, who follow
Siva’s asrama.>

586cd Purification is declared [to take place] after twenty days in the
case of a devadast.

587ab So too Siidras who are engaged in work in the temple [must be
understood to obtain purification after the same period].5

Sathayanarayanan (2015, 304) seems to interpret sivasramanisevinam
to mean persons residing in a ‘Saiva asrama,” but the occurrence in
Manavadharmasastra 6.87-88 of asrama in the sense of ‘discipline’
as the object of nisev- should rule out reading it here in the sense

ginam (tacchakti- corr.; tacchaktir Cod.) | trayanam api varnanam na tu sudrantyajatisu
| amadyapas tu ye sudrah saivacara*kriyadarah (corr.; -kriyadirah Cod.) | sivabhaktas *ca
(corr.; cai Cod.) tesam sa diksa * karyanyatha na hiti (em.; karyannyathanuhiti Cod.).

s Translation Sathyanarayanan 2015, except where noted.

¢ Sathyanarayanan 2015, 304, translates ‘so too for those who live in a Saiva
asrama.’

57 Cf. Sanderson 2003-2004, 399—400, n. 181.
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of a residence. In any case, the other persons discussed in this pas-
sage are distinguished not by their residence but rather by their
religious profession. All of them have low-status functions in the
temple. Here, sivasramanisevinam modifies sivaganavidam, just as bha-
smarudraksadharinam in the preceding hemistich, which has the same
structure, modifies htnanulominam. Thus, we have a concrete example
of someone who follows a sivasrama: a temple singer. It is evident from
these Saiva Siddhanta sources that the Saiva sphere continued to
accommodate at least some Siidras on certain conditions, but they are
not able to throw light on what the Sivadharmasastra meant.

We may get some clues about a Stidra as a sivagrhasramin from the
Sivopanisad, a later text of the Sivadharma corpus, in the second of
two stanzas that contrast the ash-bath of an ascetic and that of a holy
householder:

grhasthas tryayusomkarail snanam kuryat tripundrakail |

yatih sarvangikam snanam apadatalamastakat || 5.20 ||

Sivabhaktas tridha vedyam bhasmasnanaphalam labhet |

hrdi mardhni lalate ca sudral sivagrhasrami || 5.21 ||

5.20 A householder should perform the [ash-]bath by applying the
triple lines while reciting the #ryayusa mantra and the syllable om. An
ascetic [should perform] a bath of the whole body from the soles of
the feet to the top of the head.

5.21 A Sudra who is a sivagrhasramin, devoted to Siva (sivabhakta), will
obtain the fruit of the [full-body] ash-bath [if he marks the body with
ash] thrice in the fire-altar (vedi) at the heart, on the head, and on
the forehead.

The Sivopani_sad is later than the Sivadharmasastra, and shows a strong
Vedicising tendency, as its very name suggests. In its precepts on
the ash-bath, the Siwopanisad has the householder recite a mantra
from Apastamba Mantrapatha 2.7.2 (trayusam jamadagneh kasyapasya
trayusam®® yad devanam trayusam tan me astu trayusam, ‘The threefold vi-
tality® of [the sage] Jamadagni, that of [the sage] Kasyapa, that which
is the gods—may it be mine!”). In the Vedic domestic ritual codes, this
is the mantra to be recited over the razor or over the student who is
about to be shaven before bathing at the end of his studies.® In that

58 In parallel texts the words agastyasya trayusam rsinam trayusam are added.

39 Trayusam is variously interpreted as ‘threefold vital power’ or the ‘three
phases of life’ (childhood, youth, old age, together signifying a full lifespan).

% Hiranyakesigrhyasatra 1.9.6, Bharadvajagrhyasutra 1.28.1-2, Baudhayanagrhya-
paribhasasitra 1.13.20; Baudhayanagrhyasesasitra 2.11.9 uses it rather in the shav-
ing that precedes the Vedic initiation rite (upanayana).
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rite, the next act is to give the razor to the barber while reciting: sivo
namasi svadhitis te pita namas te astu ma ma himsth (ApMSP 2.7.3: ‘You
are named “Gentle” [Siva]. The axe is your father. Honour to you! Do
not harm me!’). The mention of siva here was likely sufficient to trans-
fer these mantras into a Saiva ritual context, for the similar purpose of
purifying the body, thus ritually marking a new religious status.

In the Sivopanisad passage, the Vedic mantra is used to mark the
body in several places: the forehead, the heart, the right and left
shoulders, the back of the neck, and the head. The Sudra (per SiUp
5.21) should mark himself only in three places; it is not clear whether
the Vedic mantra is to be used; in Vedic rulebooks, Vedic mantras are
often not permitted for Siidras and women.®

In any case, although this Vedic mantra is not mentioned in the
Sivadharmasastra’s rules for the ash-bath, the fact that the Sivopanisad
considered it appropriate for applying ash may indicate that for the
author of the Sivadharmasastra the purifying ash-bath was conceived of
as having the character of a samskara, as rites for consecrating a person
were called in the Smarta tradition. Given that the Studra is required to
be shaven before engaging in the ash-bath (per SiDhS 11.42), it seems
safe to conclude that the sivasamskara mentioned in Sivadharmasastra
5.14 and 8.50 was a purificatory rite involving shaving and bathing (or
anyway marking) the body in Siva’s ash. This supposition is further
reinforced by a stanza coming just before those dealing with the Sadra:

jatakalapadhari syat paksad va vapanam bhavet |

yad eva punyam diksayam tat punyam vapane punah || 11.39 ||

11.39 One should wear the hair-tuft in a mass, or one should shave
every fortnight; whatever merit there is in the rite of initiation that
same merit one obtains by shaving [every fortnight].

This stanza is in the genre of many others that promise all the fruits of
various Vedic or Smarta rites to those who adhere to the Sivadharma.
The diksa rite mentioned here is probably the Vedic diksa consecration
prescribed for the sponsor of a Soma sacrifice. That diksa involves a
shaving (as do the upanayanarite that commences the period of study,

5 In one stanza, even Manu allows for Sadras of good conduct to pursue
dharma, so long as Vedic mantras are not involved: ‘Those who know the Law
and yearn to follow it, however, incur no sin and receive praise when they imitate
the practices of good men, without reciting any ritual formulas’ (dharmepsavas
tu dharmajnah satam vrttam anusthitah | mantravarjyyam na dusyanti prasamsam
prapnuvanti ca || MDh 10.127 ||). See also MDh 2.172, where an uninitiated Brah-
min is prohibited from pronouncing Vedic mantras in most contexts, because
‘he is equal to a Sudra.’
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and the snana bath that concludes it). By the logic of pars pro toto, the
shaving recommended here is said to confer all the merit of a Vedic
consecration to offer Soma. The fact that some manuscripts, including
our oldest dated witness (N%9),°* read yajrianam (or a similar form) in
place of diksayam is more evidence that the merit of offering Vedic sac-
rifices is what transmitters had in mind. But the word dzksa is also some-
times used as a synonym of upanayana or samskara in Vedic ritual texts.

Periodic shaving together with the marking of the body with the
three lines of ash (even employing the old Vedic shaving mantra, in
the Sivopani,sad’s more Vedicised version) thus seem to have consti-
tuted the sivasamskara that ritually transformed a layperson—even
(or especially) a Sidra—into a sivasramin.

It should be emphasised that while the Brahmanical Dharmasa-
stra’s class distinctions are cited as the conventional norm in the
world, the Sivadharmasastra asserts that Saiva observances overwrite
and neutralise those distinctions to a great extent. Indeed, the au-
thor does not stop at validating Stidra participation. In a hyperbolic
statement in the opening chapter, ‘The Definition of Siva Bhakti’
(Stvabhaktilaksanam), the doors of sivabhakti are flung open literally
to all:

bhaktir astavidha hy esa yasmin mlecche *pi vartate |

sa viprendro munih sriman sa yatih sa ca panditah || 1.28 ||

na me priyas caturvedo madbhakiah svapaco pi yal |

lasmai deyam tato grahyam sa ca pujyo yatha hy aham || 1.29 ||

1.28 When this eightfold bhakti is present even in a barbarian, he
[may be deemed] the best of Brahmins, an illustrious sage, an ascetic,
a scholar!

1.29 A four-Veda [Brahmin] is not dear to me, [but] even a Dog-
Cooker is, if he is devoted (bhakta) to me. One should give to him,
one should receive from him, and he is to be worshipped like me.

Taken together, these passages show that the religious group that
produced and endorsed such sentiments encouraged Sidras (and
even more despised groups) to practice as sivasramins.®* The social
inclusiveness and relative leveling intended here were signalled by
repurposing a simple rite of consecratory purification whose name
(samskara) and prime features (shaving and ‘bathing’) hearken back

%2 (Nepala) samvat 156 (1035-36 cE); on palaeographic grounds, has been
judged the oldest surviving manuscript, from the first half of the tenth century.

% Notably these particular verses count among the most frequently attested
citations from the Sivadharma by Virasaiva works (Fisher 2017, 30).
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to Smarta models that had heretofore been used to register exclu-
sive social statuses. However, we must also recognize that the social
leveling was not total in this case: Siidras seem to have been subject
to a ‘glass-ceiling’: they were promised the same ultimate rewards as
everyone else, but were assigned a role that translated their servile
status into a notionally higher sacred form of service. As sivabhaktas
they might be served, but their own role in the asrama was to serve
the yogins.

4.4 Women in the Sivasrama

Women, too, are given scope to practice, especially through the per-
formance of special vows (vratas). The umamahesvaravrata (SiDhS
10.90-141), prescribed specially for women, promises them a variety
of worldly rewards, including a good husband in this life and/or the
next. It is true that whereas all four pursuits of humanity (the catu-
rvarga: virtue, material gain, sensual gratification, and liberation) are
said to be fulfilled for male devotees, this women’s regimen mentions
only the trivarga (i.e., omitting liberation):

Sivabhakta tu ya nart dhruvam sa puruso bhavet |

stritvam adhyuttamam sa cet kanksate srnu tad vratam || 10.90 ||
umamahesvaram nama sada pritinivardhanam |

adhiyogakaram santam dharmakamarthasadhakam || 10.91 ||

10.90 But that woman who is a sivabhakta, she would certainly become a
man; if she aspires to the supreme womanhood, hear about this regimen.
10.91 The umamahesvaravrata always increases gladness, brings about

supreme union [with Siva], is peaceful, and conduces to dharma, kama,
and artha.

Nevertheless, there are hints that duhkhanta might be attainable to
them directly, as at 10.113 (mentioned above) and 10.35:

pratimasam pravaksyami sivavratam anuttamam |
dharmakamarthamoksartham naranaryadidehinam || 10.35 ||

I'will expound the unexcelled sivavrata month by month, for the sake
of dharma, kama, artha, and moksa of men, women, and other embod-
ied beings.

Women, then, might perform Sivadharma observances (vratas) on
the same terms as men. Yet there is no mention in the Sivadharma-
sastra of women undergoing something like the sivasamskara men-
tioned in connection with the Sudra. The Vayaviyasamhita will later
consider women eligible for its Tantric sivasamskara, but cautions that
‘women are not autonomously entitled to the rite of sivasamskara’
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(nadhikarah svato naryah sivasamskarakarmani), but rather require
their husband’s permission (or their son’s, if widowed; or father’s, if
unmarried; Vayaviyasamhita 2.15.62—63). This imposes limitations for
women similar to those that apply to Smarta samskaras: women must
have the consent of a male relative to undergo the rite, and it should
be performed without Vedic mantras. This is an endorsement of
‘orthodox’ status disparities that is typical of later Saiva sources on
householder religion.

5. Guest-Reception, Madhuparka, and Post-Sacrificial Feeding Directed toward
Stwabhaktas

Another important innovation of the Sivadharmasastra is that it re-
directs Smarta practices of ritualised feeding and guest-reception to
Sivabhakta recipients. In the Smarta system, there were two distinct
contexts for such feeding: the ceremony of receiving a guest; and
the feeding of Brahmins after a Vedic offering rite. Several services,
including provision of argha water and the madhuparka (‘honey-mix-
ture’), should be offered to a guest, an honour that is reserved for
a short but varying list of dignitaries. Although in older lists, a king,
senior relations, and a bridegroom are accorded this treatment, the
individuals most often mentioned are worthy Brahmins: an acarya
(Veda-teacher), an rtvij (Vedic priest), a srotriya (Vedic polymath),
and especially a snataka (a Brahmin who has completed the stu-
dent’s regimen and is subject to further strict rules of piety). The
other main occasion in the Smarta tradition for ritualised feed-
ing of Brahmins was at the conclusion of an offering to ancestors
(sraddha), a practice then extended to offerings of any sort. In those
contexts, a preference for learned or ritually observant Brahmins is
usually stated.

In the Sivadharmasastra, lay Saivas are enjoined to venerate indi-
viduals deemed sivabhakta with the various elements of the guest-re-
ception ceremony. The fact that these sivabhakias must take pains to
avoid impurity such the one that comes from contact with death or
menstruating women reminds one of the similar taboos to which the
snatakas were subject.” There is a general principle that a Siva-devotee

% MDh 2.66: amantrika tu karyeyam strinam avrd asesatah | samskarartham Sarirasya
yathakalam yathakramam ||; ‘For females, on the other hand, this entire series (of
samskaras) should be performed at the proper time and in the proper sequence, but
without reciting any Vedic formula, for the purpose of consecrating their bodies.’

5 A bhakta cannot touch food from cremation ceremonies, etc., or what is
touched by a menstruating woman (12.10).
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is to be regarded and treated as Siva in person, so that whatever a siv-
abhakta receives may be considered an offering to the deity:

Stvabhaktaya yad danam bhaktya kimcit pradiyate |

tad aham tatra grhpami tenanantam tad ucyate ||

(interpolation after SiDhS 1.29)%

Whatever gift, however small, is given with devotion to a Siva- devotee,
I there accept it, by which it is considered an infinite [gift].

This stanza is not included in all manuscripts, but the sentiment is
echoed in a passage from the twelfth chapter of the Sivadharmasastra
asserting that Siva-devotees are the best sort of recipients of feeding
at an ancestor-offering:

Sivabhaktam dvijam srestham yah sraddhadisu bhojayet |

kulasaptakam uddhrtya sivaloke mahiyate || 12.57 ||

bahunatra kim uktena sivabhaktam tu bhojayet |

Sivabhakto yada bhunkte saksad bhurkte tada sivah || 12.58 ||

dvijanam vedavidusam kotim sambhojya yat phalam |

munaye vitaragaya bhiksadanena tat phalam || 12.59 ||

tasmac chraddhe visesena punyesu divasesu ca |

Stvam uddisya viprendram sivabhaktam tu bhojayet || 12.60 ||

12.57 He who feeds a Siva-devotee, the best twice-born, in ancestor
offerings (sraddha) and other rites rescues seven generations of his
family, and will be honoured in Siva’s paradise (sivaloka).

12.58 What more is there to say about it? One should feed a Siva-devotee!
Whenever a Siva-devotee eats, Siva is there eating in person!

12.59 The fruit [obtained] by giving alms-food to a dispassionate sage
is the fruit of having fed ten million Veda-knowing Brahmins.

12.60 Therefore, especially at an ancestor offering, and on auspicious
days, one should feed a Siva-devotee, the best of Brahmins, after des-
ignating Siva [as the recipient].

By 12.60, it is clear that the sraddha ritual is just one exemplary occasion
for feeding holy men; it is something that can be done on other holy
days as well, and in each case, the very best sort of Brahmin recipientis a
Swabhakta. Similarly, the best place to perform such a rite is a sivasrama:

grhe sraddhasya yat punyam aranye tac chatadhikam |
Stvasramesu vijiieyam tal punyam ayutadhikam || 12.64 ||

% This stanza is found in N (pada b: bhakta;, pada c: tadantam tatra grhnati)
and NE. (pada c: tad aham tat pragrhnami), but lacking in several other manu-
scripts that we have checked. Naraharinath’s printed version (1.31cd) reads: tad
ahan tattri (sic) grhnami tenananta (sic) tad ucyate.
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12.64 The merit of [performing] the ancestor offering in the forest is a
hundred times more than that of [performing it] at home. One should
realise that the merit of doing it in sivasramas is ten-thousandfold more.

This stanza ingeniously depicts the sivasrama as a site that embeds
the sanctity of the forest hermitage in a domestic setting—not a
conventional Smarta one, but one sanctified by Sivadharma, where
Sivasramins are to be the recipients. Moreover, the main concern is
not the offerings to the ancestors per se, but the practice, dating back
to the Vedic ritual sttras, of feeding the rice balls, or the remainder
of the rice, to virtuous Brahmins after the sraddha ritual proper had
ended. Similar ritualised feeding was extended by analogy to other
Vedic offering rites as well. This seems to have been a development of
the Maurya period,®” perhaps by analogy with the ritualised feeding
of members of the non-Brahmanical sramana orders.

The precept announced in Sivadharmasastra 11.6 that one must never
prepare food only for himself but with an eye to making offerings
(which includes feeding sivabhaktas) is a likewise direct adaptation of
an idea first voiced in the Apastambadharmasatra, in a digression that
interrupts the rules for performing sraddha, to opine that pious Brah-
mins should be fed at all offerings:

Sucin mantravatal sarvakrtyesu bhojayet | desatal kalatah saucatah samyak-
pratigrhatrta iti danani pratipadayati | yasyagnau na kriyate yasya cagram
na diyate na tad bhaktavyam | ApDhS 2.15.11-13

At all rituals one should feed individuals who are upright and learned
in the Vedas. He should offer gifts in proper places, at appropriate
times, on the occasion of purificatory rites, and to proper recipients.

He should not eat food from which a portion has not been first of-
fered in the fire or given to a guest.®®

The precepts on sivabhakti in the Sivasramadhyaya include a passage
on the merits of feeding and otherwise serving sivabhaktas as if they
were Siva in the flesh:

yathasambhavapajabhih karmana manasa gira |
Sive bhaktih sada karya tadvac ca sivayogisu || 11.48 ||

svadehan nirvisesena sivabhaktams ca palayet |
bhayadaridryarogebhyas tesam kuryat priyani ca || 11.49 ||

57 The Srauta pindapitrmedha ritual did not normally include feeding the balls
for the ancestors to human recipients, though some later codes include as one
option feeding them to a single Brahmin (or a cow). The sraddha rite, with feed-
ing of Brahmins at the end, appears only in the Grhyasutras.

% Translation Olivelle 1999.
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Sivasya paripurnasya kim nama kriyate narail |
yat kytam sivabhakianam tat krtam tu sive bhavet || 11.50 ||

suduram api gantavyam yatra mahesvaro janah |
sa ca yatnena drastavyas tatra sannihito harah || 11.51 ||

mahesvarasya bhaktasya sivarcanaratasya ca |

ajiam krtva yathanyayam asvamedhaphalam labhet || 11.52 ||
nityam sivakathasakto nityam sivaparayanah |

arcayitva yathanyayam ganapatyam labheta sah || 11.53 ||
Stvasramam gatan bhaktya sivabhaktan prapujayet |
svagatasanapadyarghamadhuparkadibhojanail || 11.54 ||
yah svagatanamaskaraih kuryac capy abhivadanam |
dasavarsasahasrani so ‘gniloke mahiyate || 11.55 ||

praptaya sivabhaktaya yo dadyat svakam asanam |
vimsadvarsasahasrani purandarapure vaset || 11.56 ||

Sivabhaktam grhe drstva tustim vrajati yo narah |

varsakotisahasrani vased vaisravane pure || 11.57 ||

srantaya Sivabhaktaya padau praksalya bhaktital |

ghrtenabhyajya tatpadau visnuloke mahyate || 11.58 ||

praptaya sivabhaktaya padyacamanapurvakam |

Yo rgham nivedayed bhaktya saryalokam sa gacchati || 11.59 ||

Stvabhaktam dvijam praptam madhuparkady anukramat |

bhojayitva yathanyayam sivaloke mahtyate || 11.60 ||

11.48 Devotion to Siva should always be carried out in act, thought,
and word, by performing worship however one can, and likewise [de-
votion to] sivayogins.

11.49 And one should protect Siva’s devotees, no differently from
one’s own body, from danger, poverty, and disease, and please them.*

11.50 What can men actually do for Siva who is [already] fully com-
plete? Whatever is done for Siva’s devotees is done for Siva.

11.51 One should go the place where there are people (janah) devot-
ed to Mahesvara, even if far away. One must strive to see them, for
there Hara is present.

11.52 And if one obeys correctly the command of a devotee of Mahe-
§vara, who delights in the worship of Siva, one obtains the fruit of a
horse sacrifice.

11.53 If one perforn}s worship [of Siva’s devotee] Corrqctly, listening
fondly to stories of Siva every day and being intent on Siva every day,
one will become a leader of [Siva’s] hosts.

% The implicit audience of this stanza is the king, whose responsibility it is to
provide safety and welfare for his subjects in general, but especially for holy people.
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11.54 One should offer worship devotedly to the devotees of Siva who
have come to the sivasrama with a guest’s welcome, a seat, a foot-bath,
guest water, and food such as honey and curd (madhuparka).

11.55 One who greets [a Saiva guest] with the words ‘welcome!” and
‘homage!” will be honoured in Agni’s world for ten thousand years.
11.56 One who spontaneously gives a seat to a devotee of Sivawho has arrived
will dwell in the city of [Indra] the citysmasher for twenty thousand years.
11.57 One who derives satisfaction from seeing a devotee of Siva in
his home will dwell in Kubera’s city for thousands of crores of years.
11.58 If one devotedly washes the feet of a weary devotee of Siva,
anointing his feet with ghee, one will be honoured in Visnu’s world.
11.59 One who with devotion offers guest water, preceded by water
for the feet and for sipping, to a devotee of Siva who has arrived goes
to Surya’s world.

11.60 If one correctly feeds a visiting Brahmin devotee of Siva with
honey and curd (madhuparka) and so forth in proper sequence, one
will be honoured in Siva’s world.

This elaborate ceremonial is modeled on the Dharmasastric guestre-
ception rituals, as is particularly evident in stanzas 54, 55, 58, 59, and 60,
which enumerate the classical set of offerings for guests: seat, foot-bathing
water, argha water, and madhuparka (the honey-and-curd mixture). The
general message of the Sivasramadhyaya is that birth status is irrelevant
in Siva-devotion, but here in the context of guestreception practices,
the Siva-devotee is at least once explicitly identified as a Brahmin: he is
called dvija in v. 60, and vipra is found as a variant in seven manuscripts
in v. §8. The term dvija technically might apply to a Ksatriya or Vaisya
who has undergone Vedic initiation, but in general practice a Brahmin
is always understood; either way, the Vedic criterion of Arya varpa status
is implied, which is out of keeping with the principle that Siva-devotion
creates an overriding status accessible to all. Is this merely the result of
an element unwittingly retained when the author adapted a Smarta pas-
sage to fit the Sivadharma theme? Or is there some residual deference to
the ritual efficacy of the Brahmin as recipient of hospitality?

Evidence from elsewhere in the Sivadharmasastra might point toward
the latter explanation. In a passage of the Sivadanadhyaya (8.22—28), Brah-
mins figure in a rite involving a dough-figurine of Siva that is ‘endowed
with a white sacred thread’ (upavita [8.22c], the emblem of a Brahmin):

bhojayec chivabhakiams ca saktya viprams ca tarpayet ™|
priyatam me sivo nityam ityuktvotthapayed dvijan || 8.26 ||

™ tarpayet | N&,; daksayet EX.
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tair eva tu dvijailb sardham tad rapam tu sivalaye |

nitva samarpayed vedyam™ sivalingasamipataly’® || 8.27 ||
sarvayajniaphalam prapya sarvadanaphalani ca |

surapo rupadanena sivaloke mahtyate || 8.28 ||

8.26 One should feed vipras (Brahmins) who are Si\fa-devotees, and
fortify them as well as one can; saying ‘may I please Siva always,” one
should invigorate dvijas.

8.27 Having brought that [dough-]figure into the Siva temple, along
with those dvijas,one should deposit it in the altar before the sivalinga.
8.28 By means of giving a [dough-]figure, one obtains the fruit of all
fire-offerings and the fruits of all donations and is honoured with a
beautiful figure in Siva’s world.

Further on, there is an injunction to feed a sivabhakta dvija (8.34) and
for a vipra to receive a vessel (8.36). These and similar passages re-
late to rites of feeding and gifting adapted from Smarta models, and
the final chapter reproduces the praise for the king who practices
bhumidana, the granting of fertile lands to dvijas (12.42—43). Yet such
intrusions of reverence toward Brahmins have the look of a formula-
ic holdover. Elsewhere, after all, the (non-sivabhakia) Brahmin—even
the most learned or enlightened—is relegated to a status below the
Siwayogins (12.35-36). It may be that stanzas like 11.60, 12.57, 12.60
that place siwabhakta and a word meaning ‘Brahmin’ in apposition
really mean to say that if one performs a ritual at which Brahmins
are supposed to be fed, one should take care that they are sivabhakta
Brahmins, who are the very best sort.

In Sivadharmottara 12.205ff (reappearing almost verbatim in the
Revakhanda of the Skandapurana) we find a similar but not identical
Sivadharma adaptation of the Dharmasastric asrama model in the
discussion of feeding Siva-devotees. An important difference here
is that Manu’s ordering of the asramas has been adopted (though
there is still no indication that individual Saivas are meant to proceed
through the whole sequence):”

bhojayec chraddhaya saktya yah sivabrahmacarinam |

sa bhogaih kridate divyaih sivaloke vyavasthitah || 12.205 ||

yah sivasramadharmastham grhastham bhojayed budhah |

vipulaih sa mahabhogail kridan sivapure vaset || 12.206 ||

™ vedyam ] N&; visam EN.

72 ssamipatah | NE; -samipagah EX.

73 Text adopted from the provisional edition in De Simini 2016, 52, fn. 151;
these verses have a parallel in Revakhanda 59.21cd—26ab.
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Sivasramavanastham yah kandamualadibhir yajet |

sa divyan prapnuyad bhogan tsvarasya pure sthital || 12.207 ||

ekam pasupatam bhaktya bhojayitva pranamya ca |

nanavidhair mahabhogaih sivaloke pramodate || 12.208 ||
mahavratadharayaikam bhiksam yah pratipadayet |

sa divyaih sumahabhogail sivaloke mahiyate || 12.209 ||

12.205 He who faithfully feeds a sivabrahmacarin to the best of his abil-
ity will revel in heavenly delights when he has been settled in Siva’s
world (sivaloka).

12.206 And the wise man who would feed a grhastha who observes the
dharma of the sivasrama, will dwell in Siva’s city (stvapura) reveling in
copious delights.

12.207 One who worships a sivasramavanastha (one who lives in a for-
est stvasrama) with bulbs, roots, and the like will obtain heavenly de-
lights when he reaches the city of the Lord.”

12.208 Having fed and bowed down to a single pasupata with devo-
tion, he makes merry in Siva’s paradise with various delights.

12.209 He who makes a single offering of alms-food (bhiksa) to one
who adheres to the Great Observance (mahavratadhara) will be re-
galed in the Siva’s paradise with very great delights.”s

As in the Sivadharmasastra’s account, a sivabhakta can on principle
belong to any of the asramas. A householder sivabhakta evidently sur-
passes an ordinary layman in so far as he ‘observes the dharma of Si-
va’s discipline’ (sivasramadharmastha), and on that account he merits
feeding and reverential treatment modeled explicitly on what is pre-
scribed in the Dharmasastras for a snataka or srotriya Brahmin guest.
There are analogies, too, with the Buddhist upasaka in the technical
sense of a layman under supererogatory (yet sub-monastic) vows,”
but the Dharmasastra is the explicit frame of reference. The Sivadha-
rmasasira’s innovation was—at least in principle—to extend to any
Siva-devotee, regardless of social rank, a form of reverential treat-
ment that the Smarta tradition had reserved mainly for learned or

74 The term sivasramavanastha, on the face of it, is ambiguous, but the fact that
he is to be offered ‘bulbs and such’ shows off that the Sivadharma’s sivavaikhana-
sa is meant.

75 The sivayogin or yati category is treated in two stanza referring to the
pasupata bhakta and the mahavratadhara. In the latter stanza, the fact that the
food offered is called bhiksa confirms that a mendicant is meant.

7% Sanderson (2012, 10-14) points to a parallel with the Buddhist and Jaina upa-
saka (lay-devotee), noting the use of this term to describe non-initiate Mahesvaras
in later Saiva Siddhanta discourse. The term does not occur in the Sivadharmasastra.
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pious Brahmins. In what is perhaps a moment of hyperbole (SiDhS
1.28-29), it is stated that Sadras, ‘Dog-Cookers,” or even foreigners
can qualify as siwabhaktas worthy of reverential feeding. But when
feeding of sivabhaktas is the main topic of discussion, the Sadra dis-
appears and the sivabhakta to be fed is repeatedly called a Brahmin
or ‘twice-born’ (dvija). Here again, this may be an artifact of the
guest-reception language imported from the older ritual and dharma
codes, not consistently reconciled with the claims made elsewhere in
the work that social distinctions were elided in the Siva-discipline.

In further contrast with Smarta ritual and dharma literature, the
Sivadharmasastra (11.61—79) generalises the scope of these services by
suggesting that they be offered to anyone in need of them—the weary,
the ill, the fearful, the destitute, regardless of social status (especially
verse 70). This generalised charity, though, does not displace the spe-
cial reverence reserved for sivabhaktas. Although it is clear that siva-
yogins are the holiest of all, the author wishes to show that sivabhaktas
of the other asramas also practice an exemplary form of discipline that
makes them worthy recipients of receiving the rites of hospitality—as
inheritors of the mantle of the srolriya or snataka Brahmin.

6. Differing Approaches to Dharma in the Sivadharma and the Vispudharma

The oldest texts presenting themselves as teaching Sivadharma and
the work transmitted under the name Vispudharma” seem to have
been composed in roughly the same period, and outwardly resemble
each other in so far as both present themselves as sastra (VDh 105)
or even dharmasastra (SiDhS 12.102), and self-consciously appro-
priate numerous doctrinal and normative elements from Dharma-
sastra proper, adapting them to a theology and social ethos shaped
by particular religious movements (Pasupata, and Bhagavata and/
or Pancaratra, respectively). Both traditions position themselves
among other sastras as well. Yet in certain ways, they differ funda-
mentally in approach. What did the authors of the Sivadharmasastra
and the Visnudharma mean when they used the word dharma, and
how do their interpretation of Dharmasastric concepts differ?

6.1 The Visnudharma’s Asramadharma

Unlike the Sivadharmasastra, the Vispudharma adopts the sequential
conception of the four asramas that was introduced in Manu’s code
(ca. 200 cE). The brahmacarin is listed first and, unlike in the Sivadha-

77 Edited by Griinendahl 1983-89.
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rmasastra and Sivadharmottara, he is not just someone under a vow of
chastity but an actual Vedic student living with his guru:

devebhyo *pi hi pujyas tu svagurur brahmacarinaly |

tasyapi yajrapuruso vispuh pujyo dvijottama || 4.32 ||

striyas’ ca bhartaram rte pujyam anyan na daivatam |

bhartur grhasthasya satah pujyo yajiapativ harih || 4.33 ||

vaikhanasanam aradhyas tapobhir madhusadanal |

dhyeyah parivrajakanam vasudevo mahatmanam || 4.34 ||

evam sarvasramanam hi vasudevah parayanam |

sarvesam caiva varnanam tam aradhyapnuyad gatim || 4.35 ||

VDh 4.32 For one’s own teacher should be worshiped by a celibate
student (brahmacarin), more even than the gods, and he should also
worship Visnu the Soul of the Sacrifice, O best of the twice-born.
VDh 4.33 Nothing else divine is to be worshiped by a woman besides
her husband, (and) a good, home-dwelling (grhastha) husband should
worship Hari, Lord of the Sacrifice.

VDh 4.34 Madhusudana should be propitiated by vaikhanasas by means
of ascetic practices, and Vasudeva, the Supreme Self, is to be meditated
on by wandering mendicants.

VDh 4.35 For thus, Vasudeva becomes the Ultimate Aim of people of
all asramas, and by propitiating him, those of all classes (varnas) reach
the goal.

Since the asrama system understood here does not deviate substan-
tially from the classical Dharmasastric one (apart from identifying
Visnu as the deity), there was no reason to rename the asramas as the
Sivadharmasastra did (as sivabrahmacarin, etc.).

One striking detail here is that the author gives special attention
to the householder’s wife, who should worship only her husband.
The idea, here only implicit, is probably that the husband stands in
for god, a notion known from other sources (e.g., MDh 5.154). Itis re-
inforced by the parallel structure of the preceding stanza, where the
student worships the teacher as the teacher worships Visnu. In both
of these home-centred asramas, the deity is described as the Lord of
Sacrifice (Yajnapati), an epithet that emphasises Visnu’s personifica-
tion of the Vedic ritual. Recall that the Dharma literature is fond of
seeing an analogy between the relation of the student to the teacher
and that of the bride to the groom (for example, by employing sim-
ilar rites and mantras in the Vedic initiation and wedding rites).” In

78 MDh 2.67: vaivahiko vidhih strinam samskaro vaidikah smytal | patiseva gurau
vaso grhartho ‘gniparikriya || ‘For females, tradition tells us, the marriage ceremo-
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any case, we do not see a larger, more religiously autonomous role for a
woman comparable to the female sivabhakta of Sitvadharmasastra 10.90.
The studentfirst pattern is affirmed elsewhere in the Visnudharma too:

tathasramesu sarvesu brahmacarivratadikal |

sthapayitoa tatah sarvah prajah saddharmavartmani |

kalkirapam parityajya divam esyamy aham punah || 66.81 ||

VDh 66.81 Thus after establishing all people who perform the obser-
vances beginning with that of the brahmacarin in all the asramas, on
the path of the true dharma (sad-dharma), I will give up the form of
Kalkin, and return again to heaven.

brahmacarigrhasthadya na cyavanty asramac ca ye |

svadharmato haris tesam pritiman eva sarvada || 73.4 ||

73.4 Those beginning with the brahmacarin and the grhastha do not
slip from (their) asrama; Hari has affection for them because they
ever follow their proper dharma.

But it is not merely Manu’s order of listing the asramas that has
been adopted; it is also the idea that they should be practiced in
sequence—an idea not evident even in the Sivadharmottara (which
does however list the sivabrahmacarin first). VDh 101.21-53 presents a
detailed description of the rules for how a man should proceed from
one asrama to the next in Manu’s sequence: brahmacarin, grhastha,
vanaprastha, and bhiksu.” The only exception is the option to skip
the householder state and proceed directly to hermit or mendicant
(VDh 101.29).

6.2 The Vispudharma on Guest Reception

In contrast to the Sivadharmasastra, the Visnudharma mentions the
elements of the guest reception only as part of the orthodox Bra-
hmanical rites for honoring weary venerable visitors (1.1-3, 27.11,
etc.) or for worshipping deities (e.g., 5.5-9, 13.14, 20.7). Indeed, this
sets the tone in the very opening stanzas of the work:

krtabhisekam tanayam rajial pariksitasya ha |

drastum abhyayayul pritya saunakadya maharsayal || 1.11 ||
tan agatan sa rajarsih padyarghyadibhir arcitan |
sukhopavistan visrantan krtasamprasnasatkathan || 1.2 ||

ny equals the rite of Vedic consecration; serving the husband equals living with
the teacher; and care of the house equals the tending of the sacred fires.’

79 Stanza 101.50, toward the end, lists the four with bhiksur vaikhanasas tatha
for the last two, but this is evidently metri causa.
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latkathabhih krtahladah pranipatya krianijalih |

Satantko ‘tha papraccha narayanakatham param || 1.3 ||

1.1 In delight, Saunaka and the rest of the great sages approached to
see the son of King Pariksita when he had been consecrated.

1.2 When those who had come had been honored with footwashing
water, scented drinking water, etc., when those weary ones, greeted
with polite inquiries and conversation, had been seated at ease.

1.3 Then, delighted by their words and joining his palms, that sage-
king Satanika bowed reverently to them, and asked to hear the sub-
lime account of Narayana.

There is no parallel to the Siva-devotee introduced in the Sivadharma-
sastra as a replacement for the learned or snataka Brahmin who was
the model Smarta recipient of food and other service.

6.3 The Visnudharma’s Diatribe Against Heretics (pasandas)

Most notably, the Visnudharma (especially in chapters 24—25, 66, and
105) enters into sectarian polemic against the threat posed to ortho-
dox Smarta dharma in this decadent Kali age by ‘heretics’ (pasandas)
of many stripes, including Buddhists, Jains, Sankhyas, skeptics, and
false ascetics.®

srutismytyuditam dharmam varnasramavibhagajam |

ullanghya ye pravartante svecchaya kutayuktibhil || 25.4 ||

Those who willfully, with false reasoning, transgress the dharma ex-
pressed in the Veda and the Tradition, which arose from the division
into varnas and asramas, ... (those wicked pasandas go to hell).

Avoiding interactions—especially conversation (alapa)—with pasandas
is one of the firstmentioned requirements of various votive observances
(vratas): e.g. 5.1, 7.4, 8.2, 14.2, 15.4.

The last chapter returns to the theme of heretics. Predicting the
dreadful state of the world in the Kali Yuga, the degenerate age,* we are
warned that ‘false ascetics'—mostly Siidras, but also many Brahmins,
Ksatriyas, and VaiSyas—will lead the world astray through the use of logic
and disputation (hetuvada), attracting people to become Sravakayana
or Mahayana Buddhist monks, or Jaina munis, or Kapila (i.e., Sankhya)
bhiksus. Arguments framed in foreign languages (hetuvadair ... mleccha-
bhasanibandhaih) are singled out for condemnation (105.44). Sudras

% Bisschop (2018a, 207-8) briefly notes this difference between the Sivadharma-
sastra and early Vaisnava works including the Visnudharma.
8 This theme is taken up also in the Visnpupurana; see Eltschinger 2014, 57-66.
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who become ascetics and go about without caste-markers provoke par-
ticular concern.

The Sivadharmasastra, on the other hand, makes no reference to
pasandas. The word mahayana appears frequently, especially in the
tenth chapter, but only to describe heavenly conveyances that one
can enjoy in Sivapura. The only exception may be two stanzas occur-
ring in a series of similar ones in chapter three describing how various
deities attained their position through worshipping one or another
sort of linga. These two stanzas slip the Buddha and the Arhanta (i.e.,
the Jaina Tirthankara) into the series:

buddhenapy arcitam lingam jambunadamayam subham |

lena buddhatvam apnoti sada santam avasthitam || 3.31 ||

arhantas tu sadakalam puspalingarcanat param |

tenarhattvam avapnoti yogam vapi sudurlabham || 3.32 ||

3.31 A linga is worshipped even by the Buddha, bright, made of gold.
Thereby he obtains the state of Buddha, always remaining at peace.5?
3.32 The Jina (arhanta), after worshiping a linga of flowers, thereby
attains arhat-hood, or a [divine] union (yoga), which is very hard to
reach.

As Bisschop has observed,® this pair of stanzas differs in tense from
the surrounding stanzas, is absent in some manuscripts, and occurs
in a different position in the one Sarada manuscript. Whatever a
fuller understanding of the transmission of this passage may tell us,
these irregularities in the transmission—along with the interpola-
tion in two manuscripts after 6.32 of another pair of stanzas, again
positing that the Arhat and the Buddha worshipped Siva—suggest
that Buddhism and Jainism lay outside ‘the perceived boundaries of
Brahmanical religion’ in a way that the cults of other deities did not,
but that the stanzas reveal an inclusivist attempt to encompass them.

This subordinates Buddhism and Jainism by portraying their ‘gods’

as devotees of Siva and reframing their spiritual attainments in Saiva
terms, rather than condemning them as corrupt or false.?

82 Text and translation from Bisschop 2018a, 406, where he notes: ‘The gods
mentioned include (in order of appearance): Brahma, Indra, Kubera, the Visve-
devas, Vayu, Visnu, the Vasus, the Asvins, Varuna, Agni, Surya, Buddha, Arhat,
and Soma. The mention of the Buddha and Arhat [the Tirthankara of Jainism]
in this otherwise strongly Brahmanical list is noteworthy.’

% Bisschop 2019a, 518, 523—4.

8 This issue has been discussed in Bisschop 2019a; see also Sanderson 2015
on religious tolerance in mediaeval India.
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7. Conclusions

Comparing the Sivadharma’s revisionist appropriation of Dharma-
sastric concepts with the way the same concepts appear in the Visnu-
dharma is a good way of highlighting what is distinctive and inno-
vative in the Sivadharma religion. In both traditions, the sectarian
theology was presented in terms calculated to win over Smarta Brah-
mins, the kings who patronised them, and/or others who emulated
their religious norms. They sought to raise the prestige of their own
religious ideals, to attract patronage, and thereby to institutionalise
their religions on a broader basis. In doing so, they endorsed ascetic
and yogic ideals on principle, but they framed their precepts for
laypeople in terms of the concepts most distinctive of the dharma of
the Dharmasastra, especially those related to varna, asrama, and the
rites of domestic piety, including observance of vratas, performance
of puja, and the ritual feeding of Brahmins.

The Saivas and Vaisnavas of this period, though, approached
these matters quite differently. The Vispudharma’s conception of
Visnu-bhakt: pointedly defended classical Smarta status hierarchy and
its prerogatives, forgoing the Sivadharma’s radical moves in the direc-
tion of social inclusion and the flattening of hierarchies.®s The differ-
ence is that Vaisnava bhakti, having already won acceptance from the
gatekeepers of Vedic and Smarta orthodoxy, defended that status by
echoing orthodoxy social exclusivism, whereas Saivism still needed
to win wider acceptance, and therefore opted for an inclusivist ap-
proach in order to win legitimacy for the new tradition.®® Certainly
the Pasupata order had been classed by prominent orthodox the-
orists such as Kumarila (the seventh-century Mimamsaka) and Me-
dhatithi (the ninth-century commentator of the Manavadharmasa-
stra) with Pancaratras, Buddhists, Jainas, and other Veda-rejecting
groups as unworthy of receiving the guestreception.’” In that con-

85 This difference between the Sivadharmasastraand the Vispudharma may fore-
shadow a broader pattern in the later Saiva and Vaisnava spheres. Vaisnava move-
ments have tended to adhere more strictly to Brahmanical purity and hierarchy
standards. The Bhagavadgita’s emphasis on adhering to svadharma, ‘one’s proper
dharma’ according to status, already tacks in that direction, despite the leveling
possibilities of bhakti.

% This is the explanation of inclusivism proposed by Wezler 1983, discussed
by Bisschop 2019a.

8 Kumarila, Tantravarttikaad Parvamimamsasiira1.3.3—4 and Medhatithi ad MDh
2.5-6; see Sanderson 2015, 159-169, who also discusses the similar view of Aparadi-
tya (the twelfth—century commentator on the Yajiavalkyadharmasastra). Sanderson
goes on to show how the Saiva tradition broadly adopted the inclusivist model.
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text, the logic of Sivadharma as presented in the Sivadharmasastra
(and in the Sivasramadhyaya in particular) was intended to undercut
such criticisms by appropriating key Smarta ritual and social catego-
ries, redefining them in relation to Siva at every step.

The particular genius of the Sivadharma was the way it overlaid
the Dharmasastric social model of dharma with a specially tailored
form of ascetic discipline. In an earlier period, the Dharmasastra it-
self had recast everyday household life as a religious profession by cir-
cumscribing it with strenuous ritual observances, social restrictions,
and purity rules, and by putting forward the highly learned (srotriya)
or highly disciplined (snataka) householder Brahmin as a figure em-
inently worthy of ritualised feeding and public patronage through
royal endowments analogous to those bestowed upon the ascetic or-
ders. The Sivadharma subsequently appropriated and adapted that
model as a way of allowing uninitiated Mahesvaras to more closely
emulate Pasupata ascetics. The sivabhakta status, bestowed upon ex-
emplary sivagrhasthas and sivayogins alike, likewise provided a para-
digm for validating the pious householder as a religious professional
worthy of royal patronage.

Dharma as an upgrading of household life and dharma as a down-
grading of ascetic rigor thus converge in the middle. Dharmasastra had
earlier located that middle in the household by defining a more rig-
orous model of domestic piety centered on the Brahmanical grhastha.
The Sivadharma’s sivasrama-sivabhaktiideal is a further reconfiguration
of the householder-ascetic. Like the Bhagavadgita, the Sivadharmasastra
made devotion the overriding criterion of value, beyond birth status
and beyond conventional ritual attainments; the bhakia is promised
the same rewards as the ascetic, and even more than those of non-dev-
otee laity however ritually observant they may be.

But the Sivadharmasastra goes still further by redirecting the Smar-
ta practice of ritualised hospitality for especially pious learned Brah-
mins and other venerable persons so that the favored recipients are
Siva-devotees. In this way, the devoted ‘Siva-householder’ becomes
an object of devotion for others, on the principle that devotees em-
body the divine presence of Siva directly, just as does the Siva-ascetic.
Like the Dharmasastras, the Sivadharmasastra defines a religion of
the household that, while giving due recognition to the virtuosic
discipline of the ascetics, appropriates some of their charisma for
householders with a discipline of their own, creating an dasrama in
both senses of the word, which allows them to play the roles both
of worshipper and of worshipped. In doing so, the Sivadharmasastra
flattened hierarchical differences of social rank, and closed the gulf
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between the householder and the ascetic by accommodating them
within a single sivasrama, with both figures recognised as vocations
worthy of respect, worship, and patronage precisely because the deity
becomes present in both.

This was conveyed through an innovative and sometimes even
subversive rewriting of Smarta precepts and categories, a rewriting
directed no doubt at the target audience of the Dharmasastra trea-
tises themselves, as a way of giving shape, coherence, and legitimacy
to lay religiosity inspired by Pasupata ascetics in terms that would
have resonated in mid-first-millennium India, particularly among
Sanskrit-literate social and political elites. The boldness of this vi-
sion in the Sivadharmasastra is partly undercut by vestiges of Smarta
deference to Brahmin status, especially where ritualised feeding is
concerned, and in references to the ritual use of the Brahmanical
sacred thread. Mirnig is certainly correct when she observes that the
Sivadharmasastra’s ‘ideals oscillate between a conformity to and the
transcendence of Brahmanical norms, just as they do between those
of the ascetic and the householder.”®®

But the boldness of those ideals stands out when we compare the
Sivadharmasastra to early works of lay-oriented devotional Vaisnavism
such as the Bhagavadgita and the Vispudharma, and even later works
of the Sivadharma tradition beginning with the Sivadharmottara and
the Sivopanisad, not to mention the Saiva Siddhanta. The authors of
all of these works engaged in adaptation and reconceptualization of
Smarta rituals and social norms, but all of them affirmed Dharma-
sastric social status and gender disparities to a greater degree than
does the Sivadharmasastra. In particular, we perceive in the details
of the Sivadharmottara’s and the even later Sivopanisad’s presenta-
tion of the asramas a growing inclination to adhere more closely to
Smarta orthodoxy, even (in the latter case) using Vedic mantras. In
this respect, the radical sociology of the Sivadharmasastra’s model of
lay religion seems to have been tempered as the tradition matured,
probably to help encourage wider acceptance by conservatively in-
clined elites as the tradition was carried along with other products
of Sanskrit cosmopolitanism into new markets.* In this respect, the
early Sivadharma fell victim to its own success.

8 Mirnig 2019, 474.
8 Evidence of this widening ambit is found in the epigraphic record, recently
summarised by Bisschop 2018b, 18-19.
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Introduction to the Edition

1. Sources for the Root Text

The text of the Sivadharmasastra has been preserved in a very large
number of manuscripts. Of these, atleast twenty palm-leaf manuscripts
survive in Nepalese sources, including the earliest, which hails from
the tenth century ce. If we take into account the paper manuscripts
from Nepal as well, the number is at least doubled. Similarly, more
than twenty palm-leaf manuscripts exist in South Indian sources, writ-
ten in Grantha, Telugu and Malayalam scripts.” There are also other
manuscripts of the Sivadharmasastra written in Bengali and Sarada
scripts—and there are, no doubt, more manuscripts yet to be dis-
covered.

For this edition of chapter eleven, which bears the title ‘Sivasrama-
dhyaya,” a representative selection of twelve sources from what we es-
timate to be over ninety in total has been made. These include some
of the oldest available manuscripts, but also a selection of manuscripts
from different parts of the subcontinent in order to represent the re-
gional variation of the text. Out of the twelve sources used for the critical
edition of the present chapter, six are Nepalese palm-leaf manuscripts
(N%s, N&,, NK,, NZ, N¥¢, and NY;); four are from South India: three
palm-leaf manuscripts (GX, M#; and G%) and one transcript (P%.); fur-
thermore, one Kashmiri paper manuscript (S{,) has been included, as
well as the editio princeps of Yogi Naraharinath (E).”

% See De Simini 2016b and Bisschop 2018b, 26.
! For the sigla we follow the system set out in Bisschop 2018b, 50-51.
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Manuscript N5s

This is a palm-leaf manuscript microfilmed by the NGMPP, which bears
the reel number A 1028/4 (acc. no. NAK 6-7) and is preserved at the
National Archives, Kathmandu. It is written in Kutila script. Though
undated, this manuscript, being a Sivadharma corpus manuscript,
provides the earliest material evidence for the existence of the cor-
pus. Its script can be dated to the first half of the tenth century.®> It is
written in a clean hand and contains relatively few scribal errors. The
manuscript is incomplete and consists in its present state of 157 folios
in total. Each folio contains generally five lines. It has two binding
holes: one in the centre-left and one in the centre-right. Foliation is
recorded in the middle of the left-hand margin of the verso in Newari
letters. The manuscript contains the following Sivadharma texts:

1. Stvadharmasastra (fols 34'—48")

2. Sivadharmottara (fols 48°-109)

3. givadharmasamgmha (fols 1097-162")
4. Umamahesvarasamvada (fols 162-1917)
5. Sivopani;ad (fols 1—13")

The Sivds’mmddhydya covers folios 407 to 44"

Manuscript N,

This is a palm-leaf manuscript microfilmed by the NGMPP, which
bears the reel number A 1082/3 (acc. no. 3/393) and is preserved at
the National Archives, Kathmandu. It is written in Newari script and
dated to [Nepala] Samvat 189 (1069 cE). It contains 274 folios, each
folio generally containing six lines. It has two binding holes: one in
the centre-left and one in the centre-right. Foliation is recorded in
the middle of the left-hand margin of the verso and combines Newari
letters and numbers. It is written in a clean hand and contains very
few scribal errors. It marks colophons in orange colour. This manu-
script is a multiple-text manuscript and contains:

1. Stvadharmasastra (fols 1%—41")

2. Sivadharmottara (fols 1°-52)

3. givadhmmasamg“raha (fols 1—577)

4. Umamahesvarasamvada (fols 17-327)

5. Sivopanimd (fols 1%-19")

92See also De Simini 2016b, 219, and Bisschop 2018b, 50, n. 212.

50



Introduction to the Edition

6. Vrsasarasamgraha (fols 1"-46")
7. Dharmaputrika (fols 1°-12")

8. Uttarottaramahasamvada (fols 1"—24")

The Sivds’mmddhydya covers 34"3-37°2.

Manuscript Nt

This is a palm-leaf manuscript microfilmed by the NGMPP, which
bears the reel number NGMPP B 12/4 (acc. no. NAK 5-841) and
is preserved at the National Archives, Kathmandu. It can be dated
to the eleventh century cE on palaeographical grounds. It contains
142 folios, each folio consisting of five lines in general. The folios
are not held in the proper order. It has two binding holes: one in
the centre-left and one in the centre-right. Foliation is displayed in
the middle of the left-hand margin of the verso in Newari letters and
numbers. It is written in a clean hand and contains few scribal errors.
The manuscript is damaged on the margins, which has led to a con-
siderable loss of text. This manuscript is a multiple-text manuscript
and contains:

1. Stvadharmasastra (fols 1%-47")
2. Sivadharmottara (fols 48°-109)
3. Sivadharmasamgmha (fols 110'-1507)

The Sivds’mmddhydya covers 40"1—43"1.

Manuscript N%,

¢ is a multiple-text palm-leaf manuscript written in Newari script
and preserved as part of the collection of Sylvain Lévi, housed in the
Institut d’études indiennes of the Colleége de France. The manuscript
number is: MS. Skt. 57-B. 23. It may be dated to the eleventh century
CE on palaeographical grounds.” It contains 249 palm leaves, each
folio consisting of six lines. The following folios are missing: 3, 8, 47,
48, 135, 197, 214, and 216. Foliation is recorded on the verso side: in
the middle of the left-hand margin in combination of Newari letters,

3 Two dates are recorded in Nepala Samvat. These appear in the manuscript
after the Dharmaputrika: one on exposure 494 (Samvat 415 = 1295 cE) and the
other on exposure 497 (Samvat 611 = 1491 cE). The first date is related to the
Sivadharma manuscript and concerns the use of the manuscript on that date.
The second date rather relates to the Vispudharma, of which one folio is included
in the bundle, with its colophon written in a different hand.
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and in the middle of the right-hand in roman numbers by a second
hand. There are two binding holes: one in the centre-left and one
in the centre-right. The manuscript is damaged in the margins, with
considerable loss of text. The text is written in a clear hand and con-
tains few mistakes. The manuscript contains the following texts:

1. Stvadharmasastra (fols 1—40)
. Stvadharmottarasastra (fols 40°—93")
. Sivadharmasamgmha (fols 937-1417)
. Umamahesvarasamvada (fols 142°-1727)
. Sivopani;ad (fols 173°-188)
. Uttarottaramahasamvada (fols 189"—2107)
. Vrsasarasamgraha (fols 211°-251")

0N oW~ W N

. Dharmaputrika (fols 251°-2607)

The Sivas’mmadhydya covers fols 33°-37'3.

Manuscript N%

N is a palm-leaf manuscript numbered G 4077/1 and preserved at
the Asiatic Society, Kolkata. It is written in Newari script and dated to
[Nepala] Samvat 156 (1035-36 cE). It contains 355 folios, each folio
consisting generally of five lines. The colophon is marked in red ink
by a second hand.

It has two binding holes: one in the centre-left and one in the cen-
tre-right. The original foliation is given in the middle of the left-hand
margin of the verso in conjunction with Newari letters and numbers.
Two secondary foliations in roman script can be traced: one near the
original foliation and the other above the centre-left binding hole.
The manuscript has a somewhat blurred appearance and contains nu-
merous scribal errors. It is damaged on the margins, resulting in con-
siderable loss of text. The manuscript contains the following texts: %

1. Sivadharmasastra (fols 1-47)

. Sivadharmottara (fols 1-65)

. Sivadhmmasamgmha (fols 1—58)

. Umamahesvarasamvada (fols 1-35)

. Sivopanisad (fols 1-23)

AV A WN

. Umottara or Uttarottaratantra (fols 23—42 and 46—49)

4 Note that folios of this manuscript are not consecutively numbered. Cf. De
Simini and Mirnig 2017, 597.
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7. Vrsasarasamgraha (fols 1-52)

8. Lalitavistara (40; fols 1-25 and 1-17)

The Sivdfmmddhydya covers 39'1-43"1.

Manuscript Ns
NYs is a palm-leaf manuscript which is preserved at the University Li-
brary of Cambridge, bearing the number Add. 1645.9° It is a palm-leaf
manuscript dated to [Nepala] Samvat 259 (1139—40 CE) written in
Newari script. It contains 247 folios, consisting of six lines per folio.
It has two binding holes: one in the centre-left and one in the cen-
tre-right. The foliation on the lefthand margin consists of Newari let-
ters and numbers. On the right- hand margin there are Devanagari
numbers. The manuscript contains many scribal errors as well as cor-
rections by a second hand. The following texts are included:

1. Sivadharmasastra (fols 1'-38")
. Stvadharmottara (fols 38'-87")
. Sivadharmasamgmha (fols 87-132")
. Sivopanigad (fols 132-1507)
. Umamahesvarasamvada (fols 150*—1807)
. Uttarottaramahasamvada (fols 180"—201")
. Vrsasarasamgraha (fols 201"-238 )

0w N oW A~ WN

. Dharmaputrika (fols 238 °—247")

The Sivﬁs’mmﬁdhydya covers fols 31°2—34"3.

Manuscript S,

This is a paper manuscript written in Sarada script and preserved
at the Oriental Research Library, Srinagar, under the number 1467.
It has thirty-eight folios, each folio containing thirteen to fourteen
lines. Foliation is given in the lower lefthand margin of the verso
under the abbreviation si. dha. in Sarada numbers. The title on the li-
brary catalogue card is reported as Sivadharmacaritaand it is classified
under ‘Purana.’ It is written in a clear hand and contains few scribal
errors. The Sivds”mmddhydya covers fols 3273-34"10.

5 Two folios of this part—namely exposures 23B/24A and 24B/25A—con-
tain the text of the Umottarasamvada (De Simini and Mirnig 2017, 594).

% The manuscript is available online at: http://cudl.lib.cam.ac.uk/view/MS-
ADD-01645/1.
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Manuscript GX

This is a palm-leaf manuscript preserved at Sri Nataraja Gurukkal,
Kilvelur. It is written in Grantha script. It has fifty-three folios; each
folio contains seven lines in general. Although this source contains
some scribal slips, it may be the best among the South Indian man-
uscripts consulted for this chapter. The foliation is given on the left-
hand margin of the verse in Grantha letters, on top of which there
is a roman foliation written in a late hand. There is damage by in-
sects throughout, causing loss of text. The manuscript has two bind-
ing holes: one on the centre-left and one on the centre-right. The
Sz'vds’mmddhydya covers folios 453—48"2.

Manuscript M,

¢ is a palm-leaf manuscript preserved at The Oriental Research
Institute and Manuscripts Library in Trivandrum (No. 12763). It is
written in Malayalam script, in a clear hand and contains few scribal
errors. There is considerable loss of text due to damaged margins.
Each folio contains six lines in general. The manuscript has two
binding holes: one on the centre-left and one on the centre-right.
The foliation on the left-hand margin is in Malayalam letters. The
colophons are marked by red ink. The manuscript is accompanied
by a commentary, a separate edition of which is included below (pp.
145ff). The beginning of each verse commented upon by the com-
mentary has been underlined in blue ink and sometimes in grey ink
by a second hand. The Sivds’mmddhydya covers fols 5475—-60'5.

Manuscript G4,

Glois a manuscript preserved in the Leiden University Library. The
text is written in Grantha script. Each folio contains six lines (except
157", which has seven lines). It seems to have been originally part of a
multi-text manuscript, since the foliation starts from number seven-
ty-seven. The foliation is given in the middle of the lefthand margin
of the recto. There are two binding holes: one in the centre-left and
one in the centre-right. The manuscript has some small damage but
without much loss of text.

On the leaf preceding the beginning of the text proper, the title of
the text, the number of chapters, and the name of the main interlocu-
tor is mentioned in Devanagari in the following way: Sivadharmasastra
11 a namdikesvara After this, the folio numbers are provided in roman
script, numbering 77-167 (ninety-one pages). The manuscript num-
ber is 11.40. The Sivds’mmddhydya covers folios 154'5-159%5.
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Manuscript P%.

P7%. is a Devanagari paper transcript of manuscript 75425, preserved
at Institut Francais de Pondichéry (IFP), T 72b.?” The original is writ-
ten in Grantha script and belongs to the Adyar Library, Chennai. It
has 155 folios, each page containing ten verses. The transcript men-
tions the number of the folio (both recto and verso) of the original
text. The foliation on the right-hand side corresponds to the original
number of leaves, while the foliation on the upper—right hand margin
gives the page number of the transcript. The Sivasramadhyaya covers
pp. 128-140. This, according to the transcript, corresponds to 33'-36"
of the original manuscript.

Edition: EN

Yogi Naraharinath, Sivadharma Pasupatimatam givadharmamahdfds{ram
Pasupatinathadarsanam, Kathmandu, Samvat 2055 (1998 ce). The Siva-
Sramadhyaya chapter in this volume also contains a rather liberal Nep-
alese translation by the editor. The volume is both hand-written and
typeset. The texts are published in the following order:

1. Sivadharmasastra
. Sivopanisad
. Sivadharmottara
. Sivadharmasamgmha
. Umamahesvarasamvada
. Uttarottara

. Vrsasarasamgraha

. Dharmaputrika

00N O~ W N

The Sivasramadhyaya covers pages 143-161.

In what follows we share some observations on individual charac-
teristics of manuscripts regarding the question of the regional trans-
missions of the text and their possible relations.?®

2. The Transmission in Nepal

Since the Nepalese manuscripts predate all the other consulted
sources by several centuries, it is likely that they transmit an over-

7 Online at http://muktalib7.org/IFP_RooT/IFP/transcripts_data/Too72/
PDF/ Too72.pdf.
98 Compare also Bisschop 2018, 54-63.
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all earlier version of the text. Within the Nepalese transmission of
the present chapter, the two earliest manuscripts (Nfs and N§,) each
seem to go back to a different source that had already developed the
character of a recension—the reason being that the two manuscripts
differ in important readings on many occasions.

2.1 The Transmission in N5s

As the earliest manuscript for this chapter, this manuscript deserves
special attention. Compared to the other manuscripts, it is marked
by several scribal errors, such as omission of wvisarga, omission of
anusvara, dropping of syllables, dropping of repha, and others. There
are also cases of dropping of the final ¢in the third person optative
singular,” but these can be defended as authorial, as such conven-
tions commonly occur in early Saiva Tantras. No lines appear to
have been added through textual accretion. On two occasions, a por-
tion of text is uniquely missing:

1. SiDhS 11.28b-30a
pavitram naiva vidyale |

uktvaivam munidevebhyah snato yena sivah svayam || 28
tadaprabhrti brahmadya munayas ca Sivarthinal |
sarvaparvasu yatnena bhasmasnanam pracakrire || 29
tasmad etac chivasnanam

2. SiDhS 11.67-68
kalat punar ihayatah samastajiianaparagah |
surapah subhagah sriman nirwjah suprajah sukht|| 67
Saranagatam udvignam aghratam riputaskaraih |
ma bhair iti samasvasya sivaloke mahiyate || 68

These two omissions are most probably scribal. The first may have
been caused by eye-skip from snanain 28a to snanain 30a; construing
28a and 30b as one sentence does not make good sense. The second
omission is almost certainly due to eye-skip, because 66d and 68d
(Szvaloke mahtyate) are identical.

2.2. The Transmission in N§, Compared with Other Sources

Read in juxtaposition with N%s, this manuscript is important for un-
derstanding the developmental history of the Sivadharmasastrain the
Nepalese transmission. As mentioned above, N§, and N show many
variations suggesting that they represent two different lines of trans-

% For instance, at 4b: sya for syat, and at 15a: bhave for bhavet.
1 See, for example, Goodall et al. 2015, 132 and Kafle 2020, 135.
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mission. The manuscript provides an overall grammatically correct
form of the text and has very few scribal errors. It has no omissions of
any of the text adopted in our edition.

Judging on the basis of the text of the present chapter, N§,, N£,
and E" belong more or less together. They share the same reading
in twelve distinct cases (only one of these, 67d nirujah, has been ad-
opted in the main text): 28d snato devah svayam sivah; 36a gandha-
lepavisuddho; 42a sarvasangavi®; 50d krtam hi sive; 53d labhen narah;
64ab °madhvasramasu®; 67d nirujah; 71d karunyad datta®; 73a nedyrsam
sva®; 75b dhyapa®; 82c vaca yo vikrtah; 95d “manuttamam.

It deserves notice that N{; and EVin particular are very close to
each other, agreeing in sixteen instances in sharing a variant not ad-
opted in the main text: 4b sambhavo bhavet; 5c trisandhyam ekakalam;
6d seso bhavati bhavitah; 7a samrodha®; 7b madyadinakakadisu; 9d hi-
msyat tu himsakas tada; 15d bhatiko ‘thava; 33a tasmat; 34a vidhivat
toyam; 63c dattvambhasa tatha snanam; 70a patite; 73¢ “yusyam; 86¢ sva-
rgasya moksasya; 101b pritya caiva matena; 103b tenaptam; 115a parva-
varjyam vrajet so’pi.

The above-mentioned three sources (N§,, N{;, and EY), together
with two South Indian manuscripts (G} and P%.), include the follow-
ing two extra lines on the significance of ashes after 32d:'!

rudragner yat param byjam tad bhasma parikirtitam |
dahakam sarvaduhkhanam tasmad bhasmeti cocyate ||

The inclusion of this etymology of the word bhasman would have
been an easy addition to make in the context of the praise of ashes.
The same three sources, together with one South Indian manuscript
(G, omit verse 59 about guest-reception:

praptaya sivabhakiaya padyacamanapurvakam |

Yo rgham nivedayed bhakitya suryalokam sa gacchati ||
Itis unclear why this verse should have been omitted in these sources.
Furthermore, N§, and N¥;, together with P%,, add the following line
on offering water for bathing after 62ab:

datvambhasa tatha snanam saubhagyam buddhivardhanam |

Finally, N§, and E*, together with P%., omit 107ab (possibly due to
eye-skip):

asvamedhayutam purnam satyam ca tulitam pura |

*t For translations of the additional passages referred to in the following
pages, see the notes ad loc. in the main translation of the text.
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The above examples, especially the inclusion of additional lines
shared by some Nepalese and South Indian sources, could indicate
that the South Indian transmission of the Sivadharmasastra may have
branched off from an earlier North Indian source.

2.3 The Transmission in Other Nepalese Sources

The manuscript in the Asiatic Society of Bengal (N%$) is the oldest
dated source for the text (1035/36 cE), which makes it by definition
an important manuscript by furnishing a solid dating. This manu-
script is, on the other hand, in many ways also the most problematic
one used for this chapter. It contains numerous scribal errors,"* in-
cluding omission of visarga, omission of anusvara, dropping of sylla-
bles, dropping of repha, dropping of ekara, dropping of atkara, etc.
The manuscript has no additional lines for this chapter. It has one
unique omission (79cd):

Sivam bhavatu sarvatra prabrayat sarvakarmasu ||
Furthermore, it has one omission shared with N, and S"E7 at 112¢ef:
ye sthita brahmacaryena te nityam samsthitah sive ||

Another manuscript from Kathmandu (N%.) also does not include
any additional text. In two instances it omits text shared with two
other manuscripts. It omits—possibly due to eye-skip—a single line
on bathing in ashes (27cd), shared with the Sarada manuscript (5‘27)
and one South Indian manuscript (M%):

bhasmasnanam nisevela mucyalte sarvapatakaih ||

Furthermore, N, omits the two lines comprising verse 57. In this
case, the omission is shared with two South Indian sources: G%, and
MZ.. The omission seems to be due to eye-skip. The verse concerns
the satisfaction (fusti) a man obtains upon receiving a devotee of Siva
at home:

Stvabhaktam grhe dystoa tustim vrajati yo narah |
varsakotisahasrani vased vaisravane pure ||

The Paris manuscript (N¥;) too has no additional lines, but drops one
line (41cd):

upavasat param bhaiksam ekannam grhinam malam ||

12 This has also been noted by Bisschop 2018b, 55, in relation to chapter six.
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3. The Transmission in Kashmir

The Sarada manuscript (S%,) preserved in the collection of the Ori-
ental Research Library in Srinagar contains few trivial mistakes but
it offers about 150 unique readings. In other words, this source has a
distinct identity from all the rest.

In comparison with the other manuscripts used, S‘§7 shows most
affinity with N, sharing six unique variants: 15d bhautiko pi va; 51c
prayatnad api; 67d suvratah sukht; 101d sa santosah pra®; 107a “medhayutam
parnam; 116d etad apy asramatrayam. In four instances it shares variants
with N%: 10b pujakah; 60a prapya; 70a °sasta’; 56¢ °koti®. In four other
instances, N&,, N¥ and 5‘27 together have a shared reading, including
one accepted in the main text: 59¢ yo rgham (accepted); 90c na ca; 116¢
ahimsaka; 117b °naghah. 5‘27 also has four shared readings with Nfs; 65a
santama’; 98¢ “kotyayutam sagram (accepted reading); 99c nakarye sam®;
105a sudystam. 5‘27 inserts the following two lines after 105b:

tad asatyam iti proktam vaiparityena satyata |
svanubhutam svadrstam srutam aptan na labhyate ||

This verse is an extension on the concept of truth treated in the pre-
ceding verse.

The manuscript contains many omissions which may be due to
eye-skip. That the scribe of this manuscript or its ancestor was sloppy
is indicated by verses 59c—60d which are repeated after 74b. The fol-
lowing unique omissions occur in 5‘27: 3b—4a; 16c-17; 23d—24a; 27cd;
32c-34b; 43¢-44b; 52¢-53b; 57d; 64; 108ab; 115ab.

On one occasion, at 106ab, it shares an omission with M%;:

satyam satyam punah satyam elavat satyalaksanam |

4. The Transmission in the South

Compared to the Nepalese manuscripts, the South Indian ones are
much later, but this does not exclude the possibility that they preserve
older readings. The three palm-leaf manuscripts (G*, M{; and G%,) and
one transcript (P%) that we have used reveal that they do not go back
to the same hyparchetype.’ In the entire chapter there is only one
instance where they have a uniquely shared variant (54a: sivasrama®).
Two manuscripts (G¥ and M) have nine uniquely shared variants.
7d vacikair va japadibhih; 14c °dravyair na® 39d vapanat bhavet; 61a
loke; 79b °mamgalavacane; 93¢ pumsam abhayadanat tu; 98c °kotisatam

13 The same has been noted by Bisschop (2018b, 62) with regard to chapter six.
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sagram; 101d sa tosah pari’; 102b sarvada; 109b ca sambhramat. Further-
more, G¥and G}, have five uniquely shared variants, including the
speaker indication srinandikesvarah and the colophon siwasramacaro
nama ekadaso’ dhyayah. The other three instances are: 64ab °madhva-
nasrama®; 111d °samyamam; 116b (kuryat ka®). G¥ and P%. together
have eight uniquely shared variants: 10a sivarcanaparo; 19b dharayeta
yah; 40d santamanas ca; 50b janaih; 61d bhavet; 96d narakagnisu;
99d santi®; 117b samudyutktas sada. M¥; and G% have three uniquely
shared variants: 35a acamet; 59¢ yo’rghyam; 63b sihasana®. G% and P%.,
finally, have five uniquely shared variants: 27¢ tu seveta; 31b yo va ko
vanyalaksanah; 37a ° sahasraistu; 43d °kriyanvitah; 65a santama’. These
commonalities indicate individual lines of transmission in the south.

In what follows we concentrate on the additions and omissions
encountered in the South Indian sources.

In six instances, G¥ includes additional passages. In four cases
these additions are unique and in two cases they are shared with oth-
er sources. The first unique addition (after verse 4) is an extension of
the description of the sivasrama:

nairrtyam ca samiddesam varunyam udakasrayam |
vayavyam dhanyadesam vai kauberyam bhandagudhakam ||

The second addition (after verse 12) adds one more item to the du-
ties of a sivasramin, viz. the worship of Siva, the fire and the teacher:

Sivagnigurupujabhih papair etair na lipyate |

anyais ca patakair ghorais tasmat sampujayet trayam ||
The third addition (after verse 18) is about wearing the rudraksa beads
on different parts of the body:

Sirasa dharayet kotih karnayos ca sahasrakam |

Satakotil gale baddham sahasram bahumadhyatal ||

apramanaphalam haste rudraksasya tu dharanat |
ucchisto vapi kanthena yukto va sarvapatakail ||

haranti sarvapapan ca rudraksasparsanena tu |

rudraksam kantham asritya svano ’pi kriyate yadi ||

50 ’pi rudratvam apnoti kim punar manavadayah |
The fourth unique addition is an extra line after verse 43b. It
states that one obtains the state of union (yoga) by offering food
to yogins:

yoginam annadanena yogasthanam avapnuyat |
After verse 36, GX adds seven extra lines. Among these lines, the first
two are an extension of the laudation of bathing in ashes. The five
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lines that follow are shared with M7, and G/, and concern five differ-
ent types of bathing found in certain Saiva Tantric texts, namely: 1)
Varuna, 2) Agneya, 3) Divya, 4) Vayavya, and 5) Manasa:

bhasmasnanena yat purvam papam amaranantikam |
Jjanmantarakrtam yat tad dahaty agnir ivendhanam |
snanam varunam agneyam divyam vayavyamanase |
paticasnanani vipranam vihitani ca suddhaye |
varunam varina snanam agneyam bhasmana bhavet |
vrstya satapaya divyam vayavyam rajasa gavam |
manasam dhyanamatrena vihitam stvayoginam |

After the final verse (118), GX, G4, and P%, add two lines concerned
with the srutiphala of this chapter:

yah patheta sive bhaktya acaradhyayam uitamam |
trisaptakulajaih sardham sivaloke mahyale ||

The manuscript from Trivandrum (Mg;) does not add any unique
extra text. It has one unique omission (27cd), concerning the fruit
of bathing in ash:

bhasmasnanam nisevela mucyate sarvapatakaih ||

Furthermore, it replaces 45cd (sarva evasrama jiieyah sivabhakiah siva-
sramah), concerning the ‘discipline of Siva,” with the following line:
bhavaputal h] sivasyaite stvasramasamasritah.

The manuscript preserved at Leiden University (Gf) also shows
no signs of unique textual accretion. It stands out, however, by having
the largest amount of textual omission for this chapter. We assume
that the omissions which are particular to G% must have resulted in-
advertently during the process of copying. The omitted lines are the
following: 9cd, 19cd, 45¢—55d, 76c—-84b, and 105c—111b.

The Pondicherry transcript (P%), finally, includes two additional
text passages. The first (after 24d) states that ash should be made from
cowdung:

svatassuddhakula gavah sambhutam tasu gomayam |
Sivagnina punah paktam pavitram bhasma tat smytam ||

The second instance (after 66d) introduces the subject of taking spe-
cial care of a sick Siva devotee. This passage has been added presum-
ably with the intent of facilitating the formation of the community of
Siva worshippers:

Sivabhakiam visesena rogartam yas tu palayet |
bhaisajyair vrttidanena sivalokam vrajed dhruvam ||
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sarvayatnena mahata yan tu kuryad aroginam |
Sivalokakutumbi syat tasya punyam anantakam ||

P%. has three unique instances of omission. The first (36cd) is a line
on the teaching of pure intention. The second (59a-61b) concerns
three lines on the reception of Siva’s devotees as guests. The omission
of these lines may have been caused by eye-skip if we assume that the
exemplar of this manuscript had mahiyate in 61b (the reading in the
Southern manuscripts). The third (67cd) is a line about one’s rebirth
on earth after having been honoured in Siva’s world for a long time.

5. Concluding Observations

The copious number of additions and omissions, the considerable di-
versity in variant readings found in the multiplicity of extant sources,
combined with the fact that the Sivadharmasastra has continued to be
copied until the twentieth century," evince that the Sivadharmasastra
was actively used and constituted a living text for a very long period
of time. As a consequence, the history of transmission of the Sivadha-
rmasastra is complex and presents the editor with major challenges.
The Nepalese as well as the South Indian sources consulted for this
chapter indicate that there were multiple lines of transmission within
them. Furthermore, the manuscript from Kashmir displays its own
distinct transmission. As the Sivadharmasastra shows itself to be part
of a living tradition, a study of the different lines of transmission of
this chapter—if not the whole text—may shed more light on regional
as well as intra-regional use of the Sivadharmasastra.

In the next section we address the policies that have guided us in
editing the text.

6. Editorial Policies

The twelve sources used in our edition are presented in the appara-
tus in the following order: N&s, N§,, N&,, N&, N%5, N4, S8, GX, Mg,
G, P%,, and EN,

As a matter of principle we have given more weight to the read-
ings of the Nepalese palm-leaf manuscripts as these are the oldest
sources for the text and are most likely to preserve an earlier form of
the text, and in order to avoid conflation of different manuscript tra-
ditions. Among the Nepalese manuscrlpts N%s has been singled out
specifically because it is our oldest surviving source. As a matter of

4 See De Simini 2016b, 215.
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principle we have adopted the reading of Nfs, provided the reading
is supported by at least one more source. There are, however, many
occasions where a reading of N5 may meet the criterium but we have
nevertheless decided to reject it. Such exceptions take into account
larger considerations of likelihood of the originality of a particular
reading. In other words, readings have not been adopted mechani-
cally but each reading is critically assessed and considered on its own
merits. An element of subjectivity is unavoidable in the critical edi-
tion of a text of the kind edited here." In cases where we felt it to be
appropriate, the choice for a particular reading is discussed in the
footnotes accompanying the translation.

The constituted textis presented as the running text on each page.

The apparatus is a fully positive one and divided into three regis-
ters. On pages that display all three registers, the upper register re-
cords testimonia and parallels. That is to say, this register contains
references to actual testimonia as well as to other sources, which may
be older or younger, that display textual parallels and are sufficiently
close to our text to merit our attention. The entry first lists the verse
number. Testimonia are preceded by ‘cf.” if the passage is sufficiently
similar to the textus criticus of the Sivasramadhyaya, or can contribute to
its elucidation. When quoted text is approximately identical with the
main text the testimonium is quoted with the ‘approximate-sign’ (=)
at the end of the verse, or of the two padas if only two padas are quoted
inside the double round brackets. If only a part of a pada is identical
with the root text this is indicated with the ‘equals-sign’ (=).'*°

The layer below the upper register (i.e., the second register from
the top) reports omissions and additions in individual sources of one
or more padas in comparison to the main text of the edition. If there
are more variants to note for the same verse, the additional variants
are separated by a bullet (®). The same register also reports the loss
of folios in individual sources.

The bottom register (i.e., the third register from the top) records
the variants found in the manuscripts. Each entry begins with a chap-
ter-and-verse number in boldface (e.g. 32). This is followed by the
textual segment as adopted in the main text, capped by a lemma
sign (]). Immediately thereafter, the sigla referencing the sources of
this reading are displayed. At this point, a semicolon separates the
preferred (and adopted) reading (to its left) from the variants (to

15 For further considerations of the manuscript transmission of the Sivadha-
rmasastra, see also Bisschop 2018, 49-63.
¢ For example, see verse 22ab in the edition.
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its right). The variants to the right are again separated from each
other by semicolons. To save space and to make the apparatus more
readable, sigma-signs have been used to indicate where different
manuscripts belonging to the same group share the same reading:
Y indicates that a reading is found in all sources with a maximum of
two variants; S* indicates that all readings of the South Indian sources
are congruent.

Any siglum that is followed by superscript ac indicates the reading
of a source before correction (=ante correctionem) while a siglum fol-
lowed by superscript pcindicates the reading of a source after correc-
tion (=post correctionem).

When a reading is unmetrical, this is recorded after the sigla de-
noting the source.

When a portion of text is lacunose, this has been marked thus: - - -.

When the text is omitted in one particular source, this has been not-
ed with om. just before the siglum of that source; for example: om. Ns.

When we are not certain if a reading has been correctly deci-
phered, this has been indicated by the insertion of a question mark
(?) after the reading.

Where there is a gap in a manuscript and there is a possibility of
counting the number of letters lost, an underscore-mark has been
printed to indicate a hypothetical letter slot. For example, if five let-
ters are lost, this is presented in this way: _ _ _ _ _

If there are more than one lemma for the same pada, these lem-
mas are separated by bullet signs (®).

The sign ® (puspika) stands for ornamental signs in manuscripts
written before or after colophons. A list of all these symbols is provid-
ed at the start of the edition, on p. 65.

Corrections that we feel relatively confident about have been re-
ported as emendations marked em.; ‘bolder’ corrections are marked
conj. (conjecture). Of course, the difference is somewhat subjective.
If an avagraha is missing in our sources, we have silently supplied it.

As arule, the verses are divided into four padas. In one case, how-
ever, we have adopted a six-pada verse as it forms a syntactic whole
(verse 112).

In the first and second layer of the apparatus proposed correc-
tions and actual readings of the quoted texts are displayed between
two arrows.

In general, variation in spelling by the different manuscript sourc-
es has been normalized. Thus we have silently supplied avagrahas,
corrected homorganic nasals, geminations and degeminations, as
well as trivial variations in sibilants.
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Introduction to the Edition

7. On the Translation and Accompanying Notes

The translation follows the text as constituted in our edition. To pro-
vide the reader insight into the various changes introduced in the dif-
ferent lines of transmission of the text, we have also included transla-
tions of the many additional passages in the notes accompanying the
translation. These also include other observations of a philological

nature.

8. Symbols and Abbreviations in the Apparatus

+ ... +

conj.
em.

ac

pc

cf.

om.

Ex conj.

m.cC.

aCcC. no.

PP-

Enclosed text has been added later by the same or
by a different hand.

Enclosed text has been first written but cancelled later.
A number of letters are lost in the manuscript.

Loss of text marked in the manuscript.

Text placed between cruxes is beyond repair.

A question mark indicates uncertainty about the read-
1ng 1n a manuscript.

Reading in all sources, with only one or two variants.
Reading in all Southern sources.

A bullet separates different lemmas within the same
pada.

Ornamental sign written in a manuscript before or
after the colophon.

conjecture

emendation

before correction

after correction

folio

conferatur

recto

Verso

omit(s)

based on conjecture

melri causa (=as dictated by metre)

accession number

pages
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feraasomer TaEEreTTT: |l

Tf=aET 39T |
SEMECEEMIEINNEIEEIERIERIEE
feraraaT: fererar aHERmETEEERA 0 9
TR eff=rar v & gEr ar ferarsr |

1 Cf. Bhavisyapurana 1.171.3: HaYTHT JUAT HITHHAYUH |
a9y QfWT WII e Quoted in Atmarthaptjapaddhati p. 582:
forgad af=gmoey " dvHe qur feresmtastaom ) frEar-
fewra=rar aH®mETEHETRS | (= SD 1)

2 Cf. Bhavisyapurana 1.171.4: ST&]0IT: af==T Fv=°T: = @' qT HITHA -
qT | 7 Iafq ATdS & fq IYAT TAH N o Quoted in Atmarthapija-
paddhati p. 582 as FTETT: &7TAT I9=: 3T IGT a7 FEETATT | T&RT=TE
TEEIT AT aTAweITey frega

1 T9NTe is illegible in NX, .

1 Interlocutor: T~a=T IATT | NENKENE NEZNE°NGSS EY =T-
df=eET: GXGL; @7 AfeEe: ML HAf<e=T 3919 PL
1b °N¥TqUTH | N, NLGHGLMLPLEY ; oNfaam T NANKNG; e9rfa-
I ONES;  oNaAT S5 1c feravET: ForaiaT | NG.QF; ForeemT
forarar NANKC, ﬁirq'ﬂﬁ': forgqrar NENZSSMLEY ﬁﬂ?ﬂ'ﬁ"
foraqe N, feeysfesearar GLPL;  feragywfesesar ML

2a FTRIT: | 5;  AT&EIT NANE o 99 | NENLSENTPLEY ; s
NE; 9T NENENGGNGLMIL  2b &1 IET] %; g§r N

(unmetrical) ; R ST NE° o @T f¥ram=T | NX (tops of the letters are
missing ) NI ML PLEY ;. @T ETHHT NANLK,;  am¥@Erssr NE°; ar
faarfreT NG ar ferarme $; ar fee -7 6X ) FivseTET 6k,



foradeTer

TATEIT [ESIT aT THT: AT a ==
FETHATGA L FATCTSATIH JITHAH |

TN AT AT TH = TATA N 3 |
TRUTEFT FITIT SATHRET 4T |
feramefaura: FEOsRRITTATEIR A ¢

3 Cf. Atmarthapujapaddhati p. 582: TTHATGAL HATCTITIH FITHAH |
(~ $D 3ab) THYIXTFHIA: (~ $D 8d) T4t Arfrawa: | srrgfyafafrgy:

HII“!d\HFQCII\IICII | ATHTITHATS IHTT ‘\i““l(‘{‘l‘j\\ﬂ"JI‘&QH\l

3 S§7 omits from 3b to 4a.
4 After verse 4, G** adds the following text: THRIT T Fl'ﬁq%?l' qreugr -
THTIIH | ATTAT G-I T HIAIT ATUSTSHT N o The lower part of

4d is damaged in NZ°.

cTEAVRIT] ¥; Ve NE°: F&[ETr GX° 2d I=TT =47
fegarm T | em; T 914 S=T=ga=HET NK; IIAT AT ETHHET
NENEZEY; 9T = ST=gar=ar N5, Ir Ir=r ar fsarsEr
NEe: T = ST=agdr=Hr NS Ife arfaor: 9% §5,; am-aedrsy
fragge: ¢~ A Fr=ar ar frgeeft M7, = v =St ar ferErr
M;{;“; TET=ET ar fEmHET GLPL  3a @THHETe | %; EE[ETe
s w@rIH GL, o 3b wwulH] Y; TSTOH NE,.GL oﬂ'&ﬁ‘*ﬁ'{] 3
FAETH  GL, 3¢ ITETITTEATIERA | NANENSG, NENENGMLEY
AMTATTATE G TN ATT S G FTANT RagaA
P,  3d °HUTATHIEIAIH | NANLNGMEPL,; o HUITTH TR
NEEY;  oHIWTAHETAIq NS, NEGH ;o ST e aq
GL, 4a¥=9Te ] ¥; WRWe Gk WIRWe PL,  4b I¥ =1q |
NSGRGLPLSSEMY ;. I &7 NE; FaregT: NENZ: I &br NX,
TATHAT NE°; TATET BN o FRET 4T | NANENS NENG G ML GE, ;
FR{ET Haq NLEY,; gRiEr (7 )n% Ss.; gefEr qfg L 4c femET-
Zfaure: | NENK NALNGMLPLEY ; farar=farore: NE; fararefaora:
NEe . foraefare: S, ; foraer afaor ¢~ farasfaor GL, (unmetrical)
4d °W@T° | NENENE NENEGEMLPLEYN;  of@&le N&; od&e°
$5,;  oMTe QL e MATTATAIH | NANSNK NLNE GRGLMITEY ;
HNTATAIH NG ; oferaa EH S5 AT TUTEWH PIre;  eAT
TITHART PLee

~
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THTEIT ST :

TSR T fwd: |
fgammmaaTe a1 Tea=gma: feEmn v
HEFST g A8 ST & |

UY g8 990 39 39T {afq ar T arl & |
FATAITAE L ST AT T LAY |

HET TS dT aTaFeaasq arii v

5 Cf. Bhavisyapurana 1.171.5a—6b: ﬁmﬁm T wfee: |
FATAIT AETEET J@EET IJoa: | FTaadsare ar Toa=g.gdl
e

6 Cf. Bhavisyapurana 1.171.6a-7d: TETeT T AT J=ald &war= |l
TY 93 IO 3 9NT Hafq A1 | AISAaear Jearr f&G8r ¥ g T
T T

7 The lower part of 7ab is damaged in N5, .

5a fE=gwe | ©; fE=mw=Te NE°;, HE=gm™e N 5b °H-
e ] o, o@=Te GL e °®F T| N; °FEATT N o Tfehd: ]
NENENE NENGSS GXGLEY ; wima: NXoMZLy; fAeger: PL se fg-
TeqH ST | NENENE NENP§8 M7y GE P, ; EGRZCE ST
NGee; E=au @@t NLEY; UsdTdf-=ald ar G5 5d Siwd: |
v fed: MLPL  6b &&T9T | &) ®ara-: NENG*  6c ¥H:] %;
IH NE°GKee o JT: | ©; TT NE°GKiee  6d INT vafq ar T 4T
NENKENECNS ; 9 Wafq T T ar NX,; 99T vyafq Jrfea: NLEY;
fora arete wrEar (7) S5 WNT © &g ar > ar GXY; SINT vafa ar T
T — Mgy YT o fq Araar Giy; IINT 99 TiRfaa: PZ, (there are dots
under T and 9 at 6d) Ta FATAITT | NENENPMITGLPLEN ;
FTATAITa e NE; &TFT — d° N, & — NE°;, ®ETa9ae N,
FATT (D)FT° S; FANAUT GF' o oFIET | NKGK';  oFI
N ; ®@Yrge NLEY; oHId Ni,; - NE°; oM N; °&Id:
§s.; @HIE GL; @irdt® ML PL 7b1=|'l_¢!]ﬁl'ﬂ'{?ﬂﬁ‘3:] NENCPe
qrer fagrarey Ni; qmﬁawﬁg Nk, ; ATETEAS&ey NLEY;
qerfasa @y N&o; AT fagearay: Ngeo; 99 %@ Foid Sir;
Tgfaysfey ¢y sfafagfaurfey MY, sgdfeasey G
TEIGARIEY PL,  7c A9ET ToE&®T | 3; m Sha
7d TRTAITAT ST aT ] NKEY; SR T froar NK; &=
IreEF ST ar NLGL ; ZETareema s ar NE NE: ssTaeaT—g g sia
ar NG ; TERdT qfava ar §§,; artadar sarteha: GNIMELy; arteed
T SuTfefy: P,

&%



foradeTer

forammrfera: o= wasaa f&=hn |@=T)
FET TN TauadRiaT: | . |
forarsd gsrfEamaT T waew g fEEe:
Fereqq Ty STt feaa Eaaeumi 2
Feram i e e T T =a: |

8 Cf. Bhavisyapurana 1.171.8: TT HqETEC: I Faegd fAhr: ger)
FET TN TETUIEAa: |
9 Cf. Bhavisyapurana 1.171.9: ard TSofEETET T waaer fEEe | Fer-

Tt =TTy fE=aTfegaeeT
%éﬂT‘i’] corr. ; ECID RS E; «

9 9cd is missing in GL,.

8a °FHT(Ha: | ¥; °HAT: FI: GCL, 8b Faeyg fFhn: ger]
N%Nme:NfS; FAAT TAa:&@aT NENEL;  &9eaT Hf=hreger
§s., AT dfMmdeEer GX;,  ®AeAT FEqeder MY &dedT
gfefireger G4, FaeaT wufea=ayr PL; &dsAT Iad: 9er EY
8c AT | U; HAT H° S$§, e T9UE ] &; » WUT Mly; IT9dIg G,
e IWT] ©; AMT GL  8d °&TXUT° | NENK NLNGGK ML GLEY;
oqTTT°e  NENK°;  o¥efae §5; oWT=e PL  9a furamy]
NN NENGFGRMEy;  foramfd NENK-SS, GLPLEY; fe@mas Ng«
o ofEETAT | NENENK, NLNGMIyGHPLEY; ofgamar NE°; ofg®9%
S;; of§AT aT GL,  9b WA T | NENLNGMILGLPLEY; WaeT
NE; 99a 87 NE,; 99 9 § NE°; wawarg $5,; wag a GF
%W ] N;;NfSNf;’;CN;S;GKLM(?STGZ,P%EN, om. Ni%%° (unmetrical);
fEgar: NONE°  9c FRIeqA{Y STedTS | NK NCGAMIy; Teqdqia
IJTETT NANE?; Wﬁ?{' ITeATS NENEPLEY; ot=yr fgaar
IhT: SS) QdE{Hﬁ' %ﬂww NENE NE°GXPL:  fReamg
fEaaeraT Ni; fEearg REeeaar NLEY; %‘Hﬁ feaeeaeT N§;
gaag fovrera $5; fBaa 7 7 fBas: ML 10a fram=ifraer
NENENENGSS M GE ;. feramariaer Nm, for — Né‘;’; IEEIEERRA
GXPL; fuarsatiaaer BN o fAer | »; Ao GIL,  10b ewwmm=T

T ] NENENENSGLPLEY; W@l - NE . o@rfafare NE.GR
SrmAre S BT M e T | NANGGH T
NENEPLEY; - NK,; To@0: NE°SS,; °Told — ML ; IIH&: G



THTEIT ST :

qEHEYAESl ST AT & T |l 9o |
AT TARITEAT T a T AT |
HATCHTS T2 TIAIETALRTYS T STarer il 99
AT T INT qeATETE T A

Y e AN ey faaEa e

10 Cf. Bhavisyapurana 1.171.10: H-‘J\‘#Iﬁ"l“l 7T Ao aEwrsfatrasa: |
ARTHYAaT: TT=g AR AT |

— HNOT ]| conj.; T By

11 Cf. Bhavisyapurana 1.171.11: SqTHTEI(q€T & T ITCHATIIN |
ATHTS T2 TE-HIEIeT AT 99& a9l o Quoted also in Sakalagama-
sarasangraha T. 351, p. 184-5: foraymiey g fatafiramy g==ar-
THRTIUE | ATHTS T: THHIETATRTS T Said |

12 Cf. Bhavisyapurana 1.171.12: T T INT ATy q ﬁ'ﬂ_'r":[ | 3T
Ty 3fesr v fr faagam

~

12 After verse 12 GX' adds the following text: feraTi &= IT9d+

fere | 3= TTaEE e T TS g |

Oc TEHYAaSil | NANENONG G MIGLPL: — NE,;  d4d-
Ww—w?r NEe;  gagayaast $; TaHYades: EY e T ¥;
=T NE° 10d3ﬂ1q1=r] s, gt S5 a’ﬂm—{ GX' o °T&T-
FHT] ©; UETSHETI NI;  oI&TEHT N la SE=FTATTe |
NENENESS GXMIy GLPLEY ; garhrfafre NE; éaﬂ-qﬁﬁr N%. N
o oWEITY | NENLNENGGMIyGLPLEY ; odeamg NI ; cfireamy
Ni.; oo §5, 11b T9=4aTeqe ]N;‘QN{‘QQNZN%SéM 'GLPLEY ;
T FATeTe NK: TESR STeTC NA waTaTe GXi o STTYUIT |
NENKNEONGSS GNMIPLPY, ;& NI, NLGLEY  1lc 3T-
W] £; AT NE,; AT Gh e W TN X;  WITEST
GL  11dasafa] v; foeafa NE; estefa EY 12b T ﬁm?:r]
NENENE NENGPGR ML GLPY, ; T HYATH N§*°; 397 NLSSEY
12c STfad @97 | NANENE NENGGRPLEY ; Srfae T N77 . Srfae
INT S5,; Siifad Wit Miy; Saaawit Gire; Sadsiiad=<iyTg
G435 (unmetrical, correction marks above @) 12d °¥ faaa=r |
N NN, NS NG G MG P ; Pj_ far — N&75 Om(?) S§7;
osffauaa GL,; edfewga EV

\9?



faaqa gy Sgdia ferar=- |

Faia ar qed= Farsfaea f& sfaasn 931
SIRIENERIEAHESIESI DI EC R
AITATITIST AT ahTy & Safa il 9 1

T foraesET | fwEreTEae: |

Tafsordi—gd: qT=ar SfSar WifasrsaaTi ox

13 Cf. Bhavisyapurana 1.171.13: \_Yﬁaﬂ?ﬁmTrﬁ'SﬁT T 9@%{ WI fa-
qri qe Far Fer fg shfaa

14 Cf. Bhavisyapurana 1.171.14: =TT aw: SAT&ATT Tasiad |
AT ae] FaemATgaT

15 Cf. Bhavisyapurana 1.171.15: =™ FE[EET T GEATATHATETL: |
yafsafsa: omar Afssr difgsrsfT ar)

13a faaqarae | NENLPLEY,; fammgarae NY; faa garae N, ;

qrgarge NEoo famrgarae SE ML ﬁm—cﬁvo NGGRY,
r-ﬁ—maa GL, e °MTIM | NENLNGSS GNME GLPLEY ;. o9TIT @
Nk NI NE,; °NWTg NX°  13b W&dld | ©; wearg Ss
o @AY ] v; f@T - NE,  13cd FATT ar qeeT FArsed |
N;N;NﬁoNfss’;GKleoEN N{;a; Faiq dada Far e N
(unmetrical) ; THAA dqu Farstacr MLy ; Faid ar agd= gar e
PLefE] =; T S5 14a FrETITRSaiaw: &K ] S5, —ATATIIRST-
dfaw =g NggN{;afo" MIy; STEANTSEETH NENLGRGLEY
AT aaT &g NE°;  SFrartaaiadr &g N, =Ima-
qFrottea fa=s PL,  14b e=mmo T foe ) N§8N§’5G50; =TT gfve
NIENENESS GRMIPLEY; =ma qfve NE,  14c S=ITITITISTC® |
NENENE NENENGSS PLEYN ; Sf=ama-Thod GK’MGT;G40 o ofgaere )
NENENENENGSS PLEY;  ofga T NE.GL; egadTe GNMY
14d 7] v; f&5 $5  15a 7 forge | NANENE NENOPSS.GHMLEY ;
T foe NEONGePL;  FEEETe Gi, 15b o fararwifiae )
NENE NESSMITGLEY;  ofsgamaefiae NY; o= feamarfe
NENGeeGRe, ofegamar ITiie N§Pe; omqfwram=ii—e PL  15c W-
IT) L; AT NL; W NE e UTwAl | ¥; WT=d NE°; =m=ar S5
15d WHa&rsyar | NENEGE; faarsfe ar &S5, wfaarsar
NEEYN ; WifearsfT ar NEGXiMIy ; Wifsarsydar N ; afasiia ar P2
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THTEIT ST :

-~ _C

HIa A FaHARATIT: |
foraaameraT g foramifaer wa gs
e gaaina: forasm=ea: qar|

T feragdi=gred yefasr fSaf==: 1 9w
FETRGU 5 SATooedl T Aeda |

H

16 Cf. Bhavisyapurana 1.171.16: Hai=dfai-TH#: HaqARATIT: | HIT-
I|TTET T FITATATTL: )

— HIT° | corr.; HH E,; «

17 Cf. Bhavisyapurana 1.171.17: ﬁlﬂc?l': FITI'a'J-Q(‘g ﬁ\'ﬁ"oql"l Td: 9ar | ﬁ'-
T HIEAAGIeT Tosr foafga: |

— ARSI | corr.; °TAGTT E, » _

18 Cf. Bhavisyapurana 1.171.18: HUSTIAAT T JHdH: AR |
T TEATEITTHAHTT TTAT: 1l o 18ab Cf. Agamapramanya, p. 99:
FGTE HGU FEA T AR T T |

16 Sf7 omits from 16¢ to 17b.

16a °HifalH®: | NANENLSS ML PLEY; - NE,; c®Eg-H®
NE°GL;  eHmfafaqar: NS °ﬁ1Tfa'ﬁ'liﬁ: GK' 16b F=H-
ARATIT: | NENENENESS GEMEPLEY; — ARerdT:  NE,;
FRAARATIAT: NG ; FEAARATAT: Gh, 16c °forae | »; forar py,
o FETET T ] NENENE NEGKMIJEY ; odw@Tdar 34T NE°; °F-
Wﬁ'a‘ N (unmetrical) ; oIWTET AT G40, %Wa’q— PL,
16c M9 ] ©; a9 ML 17a °fqg=: ] ©; 9 NOMI o HIT: |
¥ °IERA: GXY 17b °¥d: HET] ¥; °UYIEW: PL  17c¢ §I: |
Y, FEr S e fuEwdigrsT | NANENLNESNGEY:  feagdr=srsa
NE,; foraga=grs §5,; femadsgrs ©° oX; femades T ML,
forgadr arsT gL, fwawdarss PL 17d WEe | ©; @&we NO«
18a ®3T&T° | X} ETQ- GioP7, e om gﬁ'] N§8N§2N§7N§5S§7le
GLPL; ca: wm% NI, ; °&THSU: Fedl NE?; &0 ged ML ;
o&HUT =T EV 18b EITSTEHT ] NK,; =Toerdr T ONK;
FeaT I NENE,GNEN; &7 WerdT I NE°; S[er ST T NP°GL ;
TTeeraT T NG, Fea™ia S$5,; Sresiel 97 ML ; To 99 {7
PIre; T 99 Pl (unmetrical)
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foradeTer

ferg ferarsae=T == T fSqugs i e
g T a7 Fgrel JTEd 7 |
AT aAaTAT Bl T =3 1l 92 1

19 Cf. Bhavisyapurana 1.171.19: 3T¥TeHT HETITT STLIE] HIaTd: | 37-
T GaEEET GUATE § =g
- BT?TIETJT] corr. ; ITAI E, o ST | corr.; T E, «

18 After verse 18, GX* adds the following text: [SI¥ET STV IchITe: FOUITH
FEGHH | AARIC: T TG TGS AEHAT: | FATHTUGA 5o TGI8
T oY | 3=FEr FIT FUST Tl a7 qadTda: | §Xf=T TIITIH
T FFIAETSAA | wgTel ®veHTHT "Hrsfa GRga afe A\rsfw
L EIEUEEE I ECIECIER R

— &t | corr.; e GX o Q_Eh;l'a'l'] corr. ; H’ﬂfﬁl’ GH' +

19 GEL omits 19cd.

18¢c fag  foramsmeam=T | NENGME T PIEY;  fag  framsmerT
NENENE, ;. fag foamss =ma NG, arasTsaeTsEr S5
fr - mymET of; fa ferEmEsEemET ML (unmetrical) ;
frg foramsmemaT PLie 18d WEHAT] B; AT PL o I0saA |
NENESS GRMETGLPIEY ;  JIUSHH  NANE,;  JIUSHA N
qIvsHA NG = F’FTU?;?T’T PZ¢¢  (unmetrical) 19a §&T ] %; -
NE,; B8 NE° o HE=gUala aT | NiSS ML GL; gfd afas ar N ;
— NX.; m—iwq-cﬁ% ar NI; Jg 9feur v NE; gegudrd T
NGFe s r@:ﬁ?ﬂﬁ'ﬁ NGee; qA9dd ar gf; T rr»ﬁTFﬂaT P,
nﬁwﬁ% ar EY (unmetrical) 19b FgT&T | ¥; FGTETA ML ; -
N,  19b 9T¥HId 1] NENEONG;  oTeggar NEEY;  arvdgdr
NEYTIE ad: Ni,; 97aq ¢ ’S7MZ§; gvaT T GFPL;
gIHT: GL, 19c AET: | NAPONK NESS.; @ NE; omer
NEeNEe . s{gee: N§; AT GNY; |rgar: ML ; anme: PL;
STET: (FT) EN e oHTATAT | N?;,N{ZQN;N?NESG“EN 9T NK;
AT SSME P, 19d Fgdtd 7 T=gia | ¥; foEafgaegia S5 ;
wEATR-] Tegia MEy

\9¢



THTEIT ST :

T (Ot YT $EeT 9eT |
HEAT HAgEAT AR I |l 20 )
e weT FIifga=a IFeaqusad |

21 Verses 21 to 30, except 24ab, are quoted in Kriyasara, vol.2, p. 81-82:

forayd - o w1 Faifge=a afeEussd | F qaaa=gs: for-
AT TEIAT | FGEAACTT G T TAITAR | FG-T qag - @Tr
FEqTafaure=H 1 AT f5 qatgs AEATRaaRe ] | Eees -
Fregam = gaf<=: | FASEUHE & T=SqHT TAH | TR7ETH
TARTATTH IO TH || TEHTEIEUH ST FTAHAT AT = | d9-
AT Feque FaaY Tehed | Tehed @Hd 89 TETETTT 99 |
TETITIHIHT a7 AT a7 STI9Tad: | TG o899 agcq =i -
A | IEEEET |9 99T 99 fagan I=a giaeaer:
g7 fore: wa ) qEnfa semar gaay foarhie ) q9e9g aq@T
TEETT TR | TR a 8@ @ i =d TFATIL | AT -
U F EGT AT G | GV IIAHI AT AT AT & AT KA |
yfqomeaag®: & 40 TSAad |

20a TG | NENIZPNENGML GLPLEY ;. ®gae: NS5, woafe:
Ni%.; ®GH: NI#° (unmetrical); @4% — G¥' o FQ]W] em.; for-
TEHFT NENE NESSMIy L foaeaar N, foaegsr N§(7°N405;
aarET ¢ fere=aw(7) PL; fvemeT EY 20b 9TAT SgWeT 9-
a7 ] NENK, NLNENGSSMITEY ; u'rram?rwmz; FEEAT TeT:
YT: GN'; AT wEWET T GL,; 9TAr TEHEEEET P, 20c SHH-
] %, =TT PL e GEgETT | NANENENENCSS,GNEY ;, qageT=T
NX,; 99g@m™=T GL; g¥gcam=m My ; H@49g:®@=T PL  20d #g4T-
ST T | NESN%, wged HATIATT NLGLEY; Jgcd I=argad

)

Nm, FEHTATSISIa&T NE, 3 Fgeag=argard Ni; foraargsa=taam

Ss,; AT FFe@ATIAT GX°; ¥gedd aargdrd My ; ¥gcd dHa1g-
I PL,  21a o WEAAT FITA ] NA NN NE NG G MITPLEY ;
fqa =T $ITQ N (unmetrical); AT wem=T FAT N, ; -
ey eqT Elfjﬂ: S5 o =T Wﬁ' Gi, (unmetrical) 21
b fE=a | NANENE NENEGXGLPLEN Fﬂ'a—rWT NG, ; feEm=
— MI; gad S5 edfexe ] xn; AT fre N&; - fEre ML e Y-
USHH | NENEre§S GKMIrGEEY ; %l'UW NZ7¢  (unmetrical) ; TIUS -
FANENE, NENG ;. Frguese Py,

9%



qaqratafaa®: raea qaad i 30
IS ~

G ~

FEIAACT 1 T8 THaAITaa |
HH FAgEET GaqTque= |l 2|
TO Faigd FTTHTIEAAHETRH |

e T oA TS, IHETIITa I 311
T AT ATATAT 957 |
FARGIHATTT T =BT AT A I 7 |
AT TAR TR IR |

)

22ab = Brhajjabala Upanisad 5.17ab and Sivapuréna Vayaviyasamhita 1.33:9.

e 22cd Cf. Bhavisyapurana 1.171.20ab: 98 HAgEAT FaITTHATIEH |
24 Pasupatasiitrabhasya p. 30: TEATTATATATATAT AIATGT: | F-

AREIHGA T T=Zoa7HT T

23 S§7 omits from 23d to 24a.
24 P7, has following verse added after 24cd: TTAIYLEHAT 1T FHA AT

g | ferarfear o o= gfas wer aea |

2lc HEUIfTe | ©; & §EI9e NE, 21d foadare #@gEd]
fora= S qred $SML 22a oTHIEIY | NENLSS.GML GLPLEY ;
T 9T NK;  oTHEeTT N NEO; oTHd 9¥ NG, e g1F ] ¥ FrET
NEe; dr=F QN 22b aEFT TEAad | NANSNESS GNMI P ;
— T NE,; TEHT I&fdaA N7, aieT Iiaifaad NG
TfaesitaT G, WeTET TREfGET BV 220 SET] X €T
fo, SEHT G, e °FEET | NANKNE NENENGMIEY ;o q@rmT
&3 THETAT G'GLPL,  23a of§® ] NANENS,NENEONGSS GOME ;
ﬁ? GLPL; °F& EY ¢« ®MH ] ¥; WMH NL; #&M NE
23b CAEIHH | ¥; CHE&RIA NS, ; omER NE 23c HT |

NENE, NKoGS GRMIrGEPLEY ; oHTEY®T  NENL;  o"T=¢ NG
23cd QW] N?BNé(zN;N;(;GKng;Gfo? ]:rl_d- N12u7 ]:rrlﬂ_ N45§ OWO
PL; AT EV 24b °HTTET | NANKNK NESS GF ML PLEY ;
HUHT NE°;  CHWHT N§; oHATAT: GL ed@Id° ] ¥; H-
TT  EY 24c FARGIH | NANSNESS GML GLPLEY

T faqwge NE°,  FeafaeEge  NA,NG  24d TCET nﬁm]
NENK, NENGSS GFME GLEY ; 997 a7 NELPLNE 252 WETHET |
$; WETHTT® Gl @ AEEMTT | NENLNPSS MIy PLEY; STer&T=

NENESNG e GRY; - NE,: ST &T9T8 G5, 25ab °TH&T° | ©; -
N, oH&®&° NE°

\9%



THTEIT ST :

TEHTEI ST "TTATIATIA N Y|
HAa Y Icq0T a9y Tohedd |

. . .
qohe] a9 T 999 | 25 |
HETIaSEagT ol THTIad: |
TEET YA g=ad aaraa: Il 9 1l
QT QT qfa= 39 faaa

I=ha e |ar a9 e =99 |

25 Cf. Parvakamika 5.53c-54b: ANAT FTEUHAAGTATRATIRA | T-
TEIE ST FTFANGITHT | o Cf. also Parvakamika 5.59ab:
TETET TARTETCRITE U] 9ad |

26 Cf. Sivapurana Vidye$varasamhita 24.77: Hﬁfﬁ'ﬁ&' QT‘EW Hﬁﬁg q-
THAH | Tehed HAATIIG WETETIRIT T2 | and Cf. Jianaratnavali T.
231, p. 3: AATYY ITI0T FEIIY TChTH || TheT RITSITd HEAET-
ATEATAL: |

27 $5., NX, and M%7 omit 27cd.

28 N5 omits from 28b to 30a.

25c TEATEI° | ¥; deHgre Gjo 26a °THY ] ©;  °TAT NL;
foefy ax 26b °TJY ] oHTIY  NENL 26c 9] 3;
T S5 26duFH'e1=r|=r] N§8N§2N{;GN§7S§7G§OP7TQEN |-
T ONEGNIMIy;  TEETERTEA NG o §9IT: | ¥;  HHETEIA ML
27a G | NENENE, N NENGSS ME PLEY ; °uﬁr ar GNME G
27b THYUTAS: | NE; a7 @99mas:  NANK NESSMLEY; ar
() TITa SR NGGL; aT @9 - NE°; aT 89 — &: GX'; #g&:
Ha‘m—cm‘?: PL 27cfa¥ed] »; T #9@ GLPL  28a *HETATIY |
NEPNENE NENEeSS GKGL PLEYN; @ 9¥ N&; T
NE“: oFqT: 9vF My 28b¥fax] x; fafes NG e d7] ¥ IT
NE°  28c I=hd JiAgayT: | NK,; I@HT giatada: Ni; IwHa
nﬁ%% N§7, IHT JgAnT: NE°; IWT qﬁ%%ﬁsx NG gfaa
gﬁrﬁﬁ% S5 mnﬁ%ﬁt&e’“- aﬁagﬁmﬁwmam"; I=ET
Hﬁ%ﬁm‘: Mgy (unmetrical) ; IR Hﬁiﬁ‘m‘ GL; & qoadend:
PL,; I FAfIEd: EY 28dmﬁa—«rﬁw =T | NG Ss,; =ar
T &|\g foa: NENLEY;, — S99 N&,; &@m@ar a1 fow =99
NEeGL,; |rarsas feaesg ¢F; |mar fafveEe=g MYy ; ®mar
I fora: =T Pl

\9\9



foradeTer

derrfa semaT gaay ferarfi:
qIUaq T T TR 22
TETed =g a AN T T: FHATII |

AT IO q G AT g9 | 30
FoETT: STl ar IqT a7 ArsarAoied: |

I TomaTET e 54T T g=rad |l 39 |
AT IS TAT T =TI |

ITE e AaeTa a9y a3

32 S5 omits from 32c to 34b. e  After verse 32, NSNELGEPL, and EVY

a @A FEMET | NENGGOMEGL;  da:  wfd J&mar
NENE,SEEY;  dar wifd J'[era NE;  Jearg J& T Pl
20b forarhir: | v; fearhre: NE 0 20cHIYE® ] %; A9 9E9
GE 29d °ThT | Ng(zN{;ZCN;N?S’;GK"MGT;GEOP?ZEN; ogfshve
NIP°NG  (unmetrical) 30a °Tar=gd° | NONGSSGMIJEY;  °&F
fora NKGLPL; o&@fede N, ; Uafede NE°  30b °AWAT | %; =
- fo oI THT® | ¥U; T HHT® NiP°; HT° N (unmetrical); -
NE°  30c SEIUT | NEPENENE NENSPSS. G MIr GLPLEYN ; 9Eryor
NEee sﬁ'ﬁ'{—rr NZ ;. 9 N§ee (unmetrical) ~ 30d T ] $; ~ T G
3la §:9(oT: Sl a7 | NN S5 ML GLPLEY; Q'Sﬁ?l‘ aﬁ?«rq?ﬁr
aT NENG, ; 90 SrergaT ar NE NG, ; §YSegat a7 G (unmetrical)
31b T aT Arsaraerara: | NANKNE NENENGEY; T &fmefr
fma: S ; AT AT &A@ GX; IT qT &I a0 AT ML
IT AT &7 aIAGAW: GLPL,  3lc *HATE | NANANLNGSS PLEY;
AT - NE,; IO ONEe;  e®gE: GFMELGL 31dd IWAT
MEEEEEY NENLSSGOME ;. & I99T TegeT: N&; — Joaad
N&,; AT e dad. N&2; Iudl wafq retad. N§ T ®gT 91
YA GL,; SYSAT TNIAaq PLre; ST Torgaaq Piec; § 94T
TAIAAA BV 32a UECHTIISTAT | NN, NLNG G MEPLEY
TUECITITATAT N5 JUEear=Iairar N2 wﬁﬁm—‘m‘r Sr; TUTE-
STATSATIT G4, 32b TEATSZIAT® | em.; TATRITIT N ; aeg
wTETe NENLGKMITEY ;. aear=grda-e N{‘QQN?;’NZGM, qear=gac
$5,; T TAT=ZTET° PL o °TTAT | %; °WTEAH $5; °T9&: PL
32 WTEST | ©; =J1EF NE°; T — F — G¥  32cd °&@ETL] 3
ogfaaTT NX° o fomamsar ] &) ferar — NE°

9t



THTEIT ST :

~

| = [ [
(RIATITTTATHTATI =G AT Hdd Thsld: |

AfadheTH AT A =g aTa-TH |l 33 |
aanT & ar g yiqemaaa=mT |

ﬁsﬁwn&mﬁﬁrwmuwﬁ'{ﬁrnaw
sreaare fafuar AT ferare=T

~

T AT e A TS e aeg e Il 3Y 1
| e N

T aa =TT MTager T Y& |

36 ab Cf. Bhavisyapurana 1.171.21ab: TeI AT a8 9T ST MTaS[GT T3 |
add the following: FFICTL ISl TEEH T &ITAAH | STEH TG @TAT

TEHTEHTT FT=A |

— &7 ] EV; T GLPL o TEF | corr.; qRdq EY; ye| T GL
q(ad: PT, e °:®@T° | PLEY; °g@r° Gi, +

34 G*' omits 34ab.

36 After verse 36, G¥’ adds the following seven lines, while Mg, and G, add

Fm-cn—;mtvr—n?r] NENENE NENGGEMLEY; — AT NE°; forarr-
T Gl s faame=t ST P7, o AT | NEGNENS NGGHME G P ;
T NE°; FEATd NLEY  33b gfwd: | ¥; I9fd NK,  33c -
fraoqafae | ©;  sfaseqfatae Gk ; eﬁw'crnrf%r EY o TEATH |
; T NE° 33dTWEH] ¥; U9 NE 34a FAAT® |
NEgN{;uN§7N§(70NgspCG£0P$2EN; ATHAT® Nyg; FHATATS N5 RUHAT
MZI;  34byfae] x; Wid PL  34cdT] %; IT N 34d T aT]

.o

NEANENENG G ME GLPLEY ; —— Nf, 3 T T N&?; 6T §5; o TFaa |
NENENENENG G GEPLEY ;. — Nig,; dawde 8677 AT My

35a ATTAT | NENENELNENGSSEY ; sm=ayqe Ni,; » - Aq G
STETHT MGl SITIHTTe PL o 014 [afaeT ] em.; arafafer
NENENE NENCSS MIrGL ; fafuaara NZEY, - =fafyar ax;
o fafuar PIL,  35b AT | NENK NEGKMIEY; fAewr NK;
e Nie; faRiY NOcak; FEIY NgepL; fadad S5 e farae )
Y; ¥ 8§, 35cHE° | ¥; §&T° N§, 35d °Afsfcaqge | NGSE;
nﬁs'ﬁlm NENE,; fegammge NSEY; fenmes 3o NL; e\
e NEe; fAemfege aoMLPL; FeEgferse ¢f,  36a -
SATTIE T | NﬁN{ZQNZSMMZ;GmP%, mﬁq‘ﬁm@r NENLEY; —
qr NE°; =7~ qfag @r GX° 36b °FET | NANANLGXMITGLEY ;
°FBT NI, N5 &l NG; &l S5PL e ] ) — G~

9,



TTIIET Ja=gq: JaITaeadr Jad il 35 |
ITHTERHET Jelehad_ 7 |

AT aNEEHT ITIgEr T &l 39 1

— oAUTIaa A SF‘T] corr.; °AITARIATSIT E, < o 36cd Cf. Bhavisya-
purana 1.171.20cd: HTaYGA Aaad=-14ar feama®: |

only the last five lines: =TT EIT‘E@' WWWI m
TOEg AT =" | |9 aeuHn=g o aaeaa =g | T9@r=
fawmor fafearts = spg@r | areer Ao AEATET AT ad | T
AT e aEed TSET M9 | TS SAEEE fatgd -
T

- ?JT-‘ﬁ'] PL; T > GX e AT | GNMEL; °ATAT G, o food]
GML; feor GL e ewmTETIT ] GLML; = AT GX' e fafgare ]
arMmgy s fafeare ch o T IBT ) ¢MGL; fawEa ME e arEe
FIOT | GXME; SRTET aT80re G, o BT HTETAT | GXML; @TT
TIT GL e foom] aoMIy; feox GL e ToTET AT | GHME™; ST
TSET AT M7 (unmetrical) ; T TH GL, o ATAH | GF'MIT;
95T GL e oHTAW | GX'; oFATIEe MI; H=E GL o fafgd
A= | em.; fafga fraarfimr o fafga femafimeT My
FEIT qhgead G, «

36 S5, omits 36¢d.

37 °FET (37d) to MTATA (38a) or equivalent is lost in N, .

[N

36c °TET | NENENE NINGGOMEEY; °Fgr N&7; 94l S5G,

o I=gE: | NENENESS GLEY;  va=g& NX°; 99 9§ N,
Ja=giig: NE,GNML  36d °qTa&dar Haq | ©; oqrasyfadd G,
37b °HEHW | %; °HEGE GL P, 37b H&T® | NENENK NI NKo-
N§Pe88,GRIGLEN ; gaTe Ng«°; H&Te MIy; TaT Pl e °@&HIAT T |
NENENE NENEe NGS5, c@ghodd ar GX; oqqumerad I MY ;
Wﬁl’ PZ, (there are two dots under the word ¥T); °€TW|%TF‘T
GLy; cB&®IAT T EY  37c AT IVEEEW] ¥;  HAHATEIA
EEd MIy 37dMTde | x; MT@ Miy; oT@Te GL e °FE 7|
N28N82N57N N45GKLMgs'S§7EN - N{(Qa; 03\1@- G£0P7T2 ’{',EI%] DI
— NX.; gt S5,



THTEIT ST :

ITaIq =g aeAId I (94 |
FETT HATE TedId a7 e |l 3.
TETHATTHTIT FATCTATET I VI |
FaT IUF ST qegud a9 I 320
srer qgust farat arfr framstt famaers:

HIAT qaTgeeT T Iia: ITaAfaEq il go

38 Cf. Bhavisyapurana 1.171.21¢c-22b: MTY T IX=gi9 qeadd e (-
a_t[ll W THTE H(‘qid =T El%?[l e Cf. e.g. Manusmrti 6.45:
FEIT FHIE TAIT A [99q | FeIIAT Teg= JA:9d AT N

40 From°&FFIT to the end of the line is lost in NE..

38a °Td F° | NENK NS GNMLPLGLEY; °qfg T° Ni;
NE.; °Wgge NL; °uld T° N*° 38b ot fyaq ] »; faawar-
T GL  38c FHEITE | NANENE NEPFeNGSS MIrGLPLEY ; ==& eqr-
T NI (unmetrical); “TECITRT NE°; =IHITE —— GX° 38d °Td |
$; °9d: GF e TAT d&q | NENENLNGGHMIyGLPLEY; @&T Haq
NI, NE?: Tega: S5, 39a *FATTHTI &1 | NENINGSS, GOMITEN ;
CHFATTITE &ATA NLE; °HATIEET & N, ; & AT — 73T,
CHATIHTIT T GL; FTeTdHATIAT T =Tq P7, 39b °9&Tgr T |
NENENIE, NENGSS, Gloe s — &TTgIar ° Ni7; a0 ar a0 GF'ME Gliye
TT=r F° PL; T&g&° EY eWdq ] ¥; =¢q PL  39c Fed I-
v ErETAT | NENENGEY; g9F qud é’rarrq'r NK; F&q I Jgmr
NE°PL; T&q YU IFET NL,; I&AT J8acqud S5; F99 799
TGN a—cr%—q'crwwﬁaWTMm; qoq IUF emT GL, 39d -
TqUT ] ¥; TCUT NE° o T T: ] NANENE NENGEY; a9 I:
NEe; o= = S5 I uﬁ—c[ GF'ML; a9 &a PLGL  40a -
] S; WEr GL edTT] N; aT G4  (unmetrical)  40b RafTsiT |
¥ ‘T&ﬂ?ﬂ' NE framst fo firememr MZ;  (unmetrical)  40c Iﬁ:ﬂ']
$; AN NG o °ATTRFIT | NANENELNE NG SEMEPLEY; °8TT —
- NE,; °@g&maT N, oqigads GX'; eqg&dr G4,  40d T-
f: ] NANENENG G ME GLPLEY ; — NI, 3 Tfd NENg; aa S5
o ITAHTAT > | NENLNGPMITEY ; WITf=qafame NENGeSS : — NX,;
sTfafa T° NE°; SITaqAT= e GXPL; ST=aHAT T° G,

G2



AT T gamHERT qfasiad |
ITATATCTY. WarHa = (a0l TAH | 73 |

T: gaeT-qa: g5 feEaa: |

HTSTE a9 FedT ARI5TI=Ir Jaa il €2 |

-l

~ -

aeaTga e | feraarfaes:

D c LoVl o

ITHARHTAHT IS A=< I3l

o : A o

|’>|(=l|"1‘;|\\ﬂ|(‘|%f-ﬁi ATAT=gIlad: 9aT |
41 Nf, omits 41cd.
42 I3 feraq¥Te or equivalent is lost in NX.
43 After verse 43b, G** adds the following text: FTATATHAGTHT JITEIT-
AHATIIATd | e 43ab, except oFUTIH&: is lost in NE,.. e S omits from
43c to 44b.

la ATYHAT | NI, GEY; ATIHY NEMEL G g0 Nig; gt
N;;; qTIHIT NE'NGSS, ; qT‘ﬂTa' PZ, o ﬁfsaﬂtr] NEPeNESS, . -
TEEIH NEPIMLEY; 9 P N %ﬁ%&mr NE,: Fia-
&TH NE°; ¢ WegH NG ; Fvgfad GX; ?ﬁ@er GL,; Ifeeaw
PIs  4lb °H&THA | ©; °oH&TAT NL; °H&TT NE°  4lc °HIeIY |
NENENGGK ML PLGLEY ; 8T NK,; 8999 NE°; o®@aq® S5
41d °HETH | NENK S5.GNPLGLEY ; °H&TH NE°; oFH&TS NN
° ]T%U]T] NzﬁNﬁaMgaTGfoEN ]T%-U]T N28§ ]T%_'ﬂ- N77 5 ]Tf%_"rr N45a

TR S5 PL; TMEUT GX e WA | NANENGME " PLEY; 39 NI, ;

H: NE?; qaq S5, ; §aH G BT ()T MIyee; AGH GL,  42a T: 9 -
g ° | NENE,NENGSS GI“MTTGL PL: Hﬁ'ﬁ;ﬁ N§‘2Nf7EN 42b -
T ] NENB NPMIPL; — NENE?: o[g: NESSGLEY; §T N,

forger GX o q¥TIW: | %; oUXTHUT: Gi, 42c|TST®E ] %; T &
S5 42d °FII] NENENE, NENESS GRreMI PLEN o= N&;
oFF®I GFiec; oFFT GL, 43a FHET® | U; FIATe §5,  43b HIW: |
¥ 9i: Gi, (unmetrical) e °W|'ﬁi?:] ¥ oqfie: NS, 43c oTTHS -
FHTAT | NENENE NENENGMIPLEY; © — &&dicAT GXY; ovT-
TFTCAT GLre; o THSREATET GLec 43d °g1ere | &; e&lfee
NE°; grare GL, o oFRamaT: ] »; fFarf=aa: GLPL  44a FET™T-
ST | NG“GLPLEY; ﬁ'ﬁ'ﬁﬂﬁ'ﬁﬁ NENGee ﬁ‘H‘I‘-ﬂW
NgzNﬂ, WWE‘F!T N HI"I‘{WIIIJ"IGI'»IQ%; NEe . l%rElT - WIT-
qg& G EETOSTEgE: ML 44b ®MOAETe | X5 &MTET NE
o oTTRET: Wo | NANENS,NNGMEEY; ogfad @ Niwe; owgl-
faa g NE°; osgreTeme GXGLPL

o3



THTEIT ST :

FIRTET IR FRTRTHaTg ATl ¢ ¢ |
FereregrraT: s feressraergoT:
9 TarHAT 9T forayar: ferammEm o en
qeTadrsd STaHT9 (Srarhy: |
TEgaraT TEHHE=IT: T 9§ ||
fora wie: @ arfaefsar g9er oW |
45 Cf. Bhavisyapurana 1.171.22¢-23b: SITEITYAT: AT=T: FILTHIOT -
T | FE TATHAT §AT ARG A ST |
46 Cf. Bhavisyapurana 1.171.23c—24b: TISTahTead a3 T%WWII
. e "
47 Cf. Bhavisyapurana 1.171.24c-25b: |i0yfe: 9aT &mf~a<igar dd9er
45 45c-55d is missing in GL,. Instead of 45cd, M7y has: WTaqaTIoraeaea
FeramsmEETREET:
46 46ab is damagedl in N%, except foram¥=T for forarhifir: .
47 47b is damaged in G*.

44cq>l'ﬁ'|7'|'i'] ¥ T o Gx* AT MZr 45a °¥qTd° | X;
oMTe NE: °®ITT° ML o °q¥T: | NENLNGMI GLPLEY : o9l
Ni; ° ¥a: Nf,; °¥ar NE°; ¥ar: S5; 999 GF' e 9IT=T: |
N28N82N4OSG7M JGLPLEY; W=t: Np,GF; wm=d - N;pc? f;"l?T
NZee . FT=T NX° (top of the letters are missing)  45b fEr@& ITXTHOT: |
NENENE, SS ML GLPLEY ; forasmmaagom: NL; ~ ~ —— Jqgo:
NEe: foraasoaergom: N§; foaudagom: G5 45¢c 89 8 O F
NI, o TATHAT | NANSNK NENGGRPLEY; UaTsAT NE°; warg-
HTe Ng;au; m-ﬁ:ruﬁ- S 'ﬁ_q-r ] N82N12aN57N4rS(§7P7T2EN ﬁ_q-r N28a
ﬁ_q- NZ7°5 ﬁ'q‘ - G 45d el : | stN12aN£7SG7P$2EN7 HAT Nog;
oFT: NEo; oW@ N§; 9AE GF e ofsm@msr: | »; ofeErferan:
§.; for — =w\ET: GX 46b oHImAETe | ¥ lﬂm—rﬁr NG o~
W G o faramhifir: | NENENGP S MIyPLEY ;  fararfrfir: NE
forarhyaT NE NE°; fararfafr: Ngee; - amfafin GFY 46c oA
S;  oFATATH NE™ o TTHH® ]leaNf7S§7MT’"P$2; qEHETT e NANEe.
Fa¥H e NE; ¥a© *¥° EV; U¥HT° N§; ¥a@He° G5 46d 99 |
Y, 99 NENG  47a ford ] NENENK NENGGSMLPL;  fuorae
NE°SSEN e®aT] ¥; darm: NX,; g GX  47ab &mf=ve ]
N;;N;;N;NZPCSGS,MQ;P,TQEN T 3T NK,NK°: oqfeq: 3re NCoo,
ITfeT: =r° GX'  47b TFS_HT] PN ST%- N (unmetrical) ; °TF§"HT

NE° ¢ HEQT | ¥; GdaT: NX, o IH: | ¥; 4T PZ,

G3



AT : HAAET Farad TITEHH | ¢ |
TUTEITTAT: HAOT HFET {777 |
fora st @=&T @raT agg frEafi ool
EegIAauNT foraars Ireraed |
TSI LN NT FITCHITIOr T €2l
foraer afvguier f& am g 77
Tl [ITEATET dodhd @ (o1 o il Yo ll
JEIATT T=aed I HATR= T o |

I || HATY: HCIHEdd Falad auTE A |

- ovfa: ] corr.; o V& E; « .

48 Cf. Bhavisyapurana 1.171.25¢-26b: TITHHETSITI: HHT AET [T
ot qa7 #7 Aoy faere: |

49 Cf. Bhavisyapurana 1.171.26c-27b: SIEETATGAT & WIST@HT=ITAT5 -
2 || TR IR ed ST FaTforafr %l

50 Cf. Bhavisyapurana 1.171.27c-28b: &ed qvquex f& a1 FFaa
TN Tohd WTTRTAT F dohd SATGaT |

51 Cf. Bhavisyapurana 1.171.28¢c—29b: & TH f = JITET I T I

47c F=IT: | NENENK NEGKMLPLEY; d=ar NX°  (unmetrical);
T NG eIy S5, o oHET | ©; AT N 47d °95F ] 3;
oTT NE° o TUTEHH | NANK, S5 GHMIEY; TUTERA NN NEPL
TUTEAR N§  48a °TST: ] ¥;  °Tard NE° 48b fier ] »;
i NG 48c forg ufeE: ] N;N{;aNgN CGEMIPLEN ;. fwa vfw
Nk ; Forafa Nio; fereafee S5 e @@T @0 ] &, &A= NANG
48d TEF | ¥; T8 NE° o oFMATY] ©; oFf=M S5, 49a °%-
ETFATASINTT | NANENESS GEMIPLEY;  — NL,; c3gf«alq9Ny
NEe: oggTfafauyor N 49b foravsrw | v feoraass NE; —
T NE,; [oar@rg NEONG o qTeaq ] ¥; &7aq NE°; goaq S5
49c ¥F° | ¥; aT° NE° o &T¥gTe | NggN LSS GKMITPLEYN ; aTfige
NQN{ZQN?N% e °TMT° | X; e°g:®e° NE 49ddWT] ¥; YT Ng

WF(WTW] 3 ‘T‘ﬁW NX  (unmetrical) ; WF(EUUF"T NE  50b :ﬁ']
NQSNQN{;{,NiN%smMz;EN TN S GRPEL, 50d g o)
NENG; &a f& forg NENDEY; & =rfegd N, we &1 o
NEgwa HTt=ga S5,PL; &a @ foa GF; foraer &a My o 9aq |
NENENE N4OSG7GK‘MT'EN, FAH NI, NE°; 98T PL,  5laggve | ¥;
T gTeGN o e | ©; TTded NE°

¢



THTEIT ST :

T T gd- g¥eaedT arargar a4: 1 49 |

ATe" e &ed [ear=E-aaer T |

HTAT FedT TITHTIATHIRA AN LR
e ferasumasr e fraaergor: |
FETIAT TATHTT UM AT Tl 43
feram waTRTRT fraE TS |

FRTATA AT TH A T a1 Y7 |

q T yaAEEeaeT qiatgar 4 |

52 Cf. Bhavisyapurana 1.171.29¢-30b: qrsTheT q & ﬂﬁ"ﬂ\w
T ATHT FeaT TITATTTITHIRA A4 |

54 Cf. Bhavisyapurana 1.171.30c-31b: SETHHITAT HT™TT T ISTY=9

< <
l
: i : i ~

52 Except HTREY --- T islost in N%,. e S5 omits 52¢-53b.

51c @ T T | NE: YIEATT NENLGHPL, & T 9947 NE°; &

T YI@ET N§; TIETRT NE,SS; & T 99d] ML ; J¥a-nT EY
o TATT | NENENK NENEGSSGRPY, W NE°o . ATeTegTed
MIy; gEegEde EY  51d 7] ¥; S5,; AT MIy e&Y:] X;
fora: S5, TT EVe 52a Yoo | E; Yo Haed N§,  (unmetr-
ical); IT W&: ML 52b °Td&q T | ¥; °Taedar MIy  52c 3T |
NENE NEGKEN, SATaT NENEe, 3m==T N&; =T MIPL e °F-
ITTIH | ©; TIEEH NE&°; TI=1aH N§,  53afqea] =; -
™ NE o oI ] N§8N§7GK’M6T;P?2EN o3TAT NE: o®® NE,; °®-
F NEe; oW@l N§, 53¢ AFIcar | ¥; TAT &dicdl S5 o oA | 3
oTITAT NErte;, o= Nm 53d UM | NSNENGPLEY ; oy -
T NIENECGR ITumYe e NI, 3 TToraed S5, MLy o odd &: ] NANS,
TAT: NENLEY; offq &a N, ; rargara NEo§s oML ; -
AT PL,  5da °FH | NEANANENGSSEY; oXATe NE,NL; =T
S® o TATRT® | NANKNK NGGX ; ITaT Wwe NE°; wanye $5,; T e
NEPFMIPLEYN ; Ja®Te NL*° o YRIT | U; W&T NEX°  54b oW&=I° |
NIENENE NGSS.GRYy W o NEMIPLEY; g@oe NE°  54c &T-
Te ] ©; ST N o °@TH | NENKNEEY; °qTee NE,; &S N&;
oFTET e NK°S§S.GXPL; oqmedTe MLy

=



T: AT FATIT A IITEH |

TIEAYERGTI rsiiedre Taraa il 1y |
ST o T AT STeeE I HTE A |
farergEEaTir TR gT ET N ¥ |
forenre & 2R fE awtfa ar 97
TYRITCHEATION FHGHAT TL 1 L9 |l

a1 o qTer yare i |

56 After TITed NIX° is damaged up to the end of 56b.
57 57d is missing in S5, while 57 is missing in N5, G5, MZ and P%.
58 W& : in 58b --- YT in 58¢c or equivalent is lost in N .

55a T TETTA° | NS NESS . o &@mra NANANGMID: T &qnrae
NE°; Ioffgedr GX¢; ®&@NTd PL; EAET EY o oFHERT: | NE°;
oqHERTL NANENE NLSS MITEY ; FHERIT NS, ; FIT=TT G oqe-
R P,  55b ATETe | NEANKNGMI; FFTEe NANLPLEY ; §4T-
IT° NX°; gmﬁgr $5,; T FATT X o °TAA| %; °F: NE°; °TIQ
P 55d ATSHAAT® AEET | ©; §dAl® n@‘qﬁ Gxy Srofier
—MZL; afidre HEIT PL  56bAT| X; ~ G e TATEAIHAT® |
NENESSMI;GLPLEY ; ST sdTe NX NS, TRT=ggT° NE; T-
IFTEERAT N NG ; TITEFT - NE°; FHATe G 56c faurge |
NENENE NEGEMIyGLPLEY; fagae NE°; fasHaae NE  (unme-
trical); a¥ge S5 e °qTe | N; c&lfee NE°SS, 56dﬁ] ¥; d9-
T GL, (unmetrical) o a‘ﬁ?[] ;= a_c[ GXt 57a foravs ]1%' 3BT ]
NANKNEEYN ; foraa & 38T N§; wm=e FQTGDW NE°§S.GX* 57
b E | NENENENESS GREY; gfE N§,  57c avalfee | ¥; Y6 T-
Yo N B57dTEE° | ¥; FH T° NE2 o o 4T ] 3; Url?«ra?r NEe
SUTAT GX'  58a HT=ATT (FraW&® T | em. WWN;N&,
fornraTr fawm NENK NENEGLPLEY ; ﬁn-w?ﬁnr T SE M
forrer fawe=r G 58b UTET] ) T 2 GX' o 8T | &; °FTT
NENE o Wiha: | NENENGSS.GXGLEY ; Iad: NENLPL; — NE,
arferer: MZI7

C&



THTEIT ST :

FAANTST dcaTar f[aseres Aaad il ¥e |
PICIPRNECEIPERICIEREREET
Iree faes® T g T T=gfa il ve |
forav fg=T oo AgIaRTEITRAT |

TS oeaT TuT==ma o garad il geo ll
HTAEATE FHicdT qAATHAITIATT
TTaaWaT= &7 & 8 AHall &3 |

60 Cf. Bhavisyapurana 1.171.31cd: ¥TSI{caT TUTTT GaATd TRAT |l
61 Cf. Bhavisyapurana 1.171.32ab: gfa=aveT=T ST yatd 9T |

59 °F ST or equivalent is lost in NX°. o NXNZL.GX* and EY omit
verse 59. PZ,, omits from 59a to 61b.

61 S§7 omits 61ab. e %TI' L= T° or equivalent is lost in NE° and o T
(61c) -- ST (62a) or equivalent is lost in N75,.

58c FARITT dedlat | NEANG; bldﬂl*—ﬂ*-\rq TrET N ; — & NE,;
AT GeT9TE NX°; gaanasd 95y NL,; ga-naeT at 91ar
S EEEIEE S TET G bicw-qurddl TaT Miy *«m-ﬂmﬁ‘ I -
T GL; m Glre, m GIg° (unmetrical) ;
AT A5 EY  58d faweta | ©; foadrd GL, o AT | X;
FH - T2 ML 59a UTHTT @& | NENE NGGE ; wrara feraamr
— N feravsT = S5 9T - T - forarsrT M 59b oF-
ge | NENK NEMIrGE ; eg8Te N§; e=mraorae $5  59¢ ITSH |
NE,NEeSs . I Ni; ITSHT NG; IArssd ML GL,  59d SIF@T |
NANK, S5 ML ; JaeAd NE?; m NS sga?vﬁ? G, 60a °¥ |
NENENENESEMEEY; o9dh No; o@l N; W& G5 = &°
GE o fEsr ] NENENE, NESEMIGLEY ; faam NEe s faw NG, fawm
G o UTH | NENKNK NI ST NGMEEY ; ST NE°Ss, ; STHI GX°
T TG 6laXT=d°] ¥; FTa: N, ; T=d° Gk e °HATET] 3;
*FTEAAT NE&°  61b °ATRHA | NANLNE NENE'EY; oFATRA NS; @r-
F GML; ATH G, o oHATIATH | NANENE NENENGEY ;. HErET
GRMIyGL,  6lc Wfa®@e | ©; HgWATe GX° 61d &7 &1 e |
NENEMI/PLEYN ; 89 &0 e NA; BAT &0 o ° N§; - T° NE;
- &0 BT Te S5 Fem—vrcrﬁm GXi, BF &I e G, .Frﬁ—c[]
%; Haq GPL,

C\9



ST FIaer gcaT FERHHATIATd |
THETIHETAT TTAT AT N €2
AT (grEaafayad |

TTATRT: |TFIETT T ATRATIATT N €3 1

HGIQ*&W(IdIﬁHWIﬁ“HHGhINdH |
SEIED) aleid~d- di4cil<n Hslﬁld N g¢

63 Cf. Bhavisyapurana 1.171.32cd: ST ST qT I JTE ATHATT -
RISN
64 Cf. Bhavisyapurana 1.171.33: SRIGgILIANT AT HGRIGTH | FoT-

S ATAgT aTgdAld Ae
— ®T° | corr.; FA° By

63 63ab occurs in G** as 69cd. e N£,, N& and PZ, add the following verse
after 63ab: ETATWET TT &1 AT Fhgae=Te |
— & ] NENL; ®edre PL o Fge | NENE; &fe Gf, «

64 S§7 omits verse 64.

62a T ° | ¥; AA @ EV o oA | ¥; °¥T -— GL, 62bFF® |
S FA S5GE e oHmHTT | NANK NENENGSS G ML Gy °&T-
qH° NEPLEY e oMYA | ¥; °qTgaq GL,  62c °WRET | U; °W-
TET T NI (unmetrical)  62d °TAITFaH | NENLGH ML GELPLEY ;
oTfafgaH NE; oTdif=a: N, NE°; ovafgaq N§; evaf<a: S
ﬁsbﬁagﬂrrro] v, fagmaTe MIyGL o oufmye | ©; afaye NE°: @
fTwe N 63c TaTRT: |TEINETY | N, NGGH WW
NE ; TaTeT: |19 W N ; STaTRMET auT &1 NLEY ; awdaTeT-
| 9N N, gvar e T o=y §; & fafuesrgs pL; ar
TTEET @19 M7 ; &TaT — 3 Q9= G5, 63d 9780 | ©; 80
NG 64a °FHATgH° ] ¥; °9adrge N&°; qfvargde N§ 64
a TATTHF® | NANK, NENGPL; omeasaqe NENLEY; oqeaT=-
Te GFGL; °FHeaTT FH° ML 64b °&NaH | NENG, NINGGREY,
ofifsa T Ni; o®Na: NE; e&f¥aH ML ; °&Had GL; ofawr-
rTrl_tlTl: PZ,  (unmetrical) 64c HEIST | ©; HIST NE° o 03%?] X
o NI, 64d °@ATd A&dd | NANENENGGOME GLEY; oFTRT
H;ATT — NI, ; °FATdh —— NE°; o AT®ATIITT PL

A5

|2y



THTEIT ST :

~ . id ~ r
GIeTIETgT HAT=aATd AfATITor |
TTATIET TITIT AT TH=q N &Y
TR forg deaT TSI guEd |
Taralfesra qrr o qarad il &% |
FTATCIATRTATA: HETGTAITT: |
FET: Tl AT GIoT: FET1 €9 |l

65 Cf. Bhavisyapurana 1.171.34: &fcqaTdTqY HTd A= TIOTOr qT |
TTATIEET TITIRT FA R ATTaTg AT |

65 W HATIHTL or equivalent is lost in NE,.. ) m or
equivalent is lost in N2°.

66 PZ, has the following extra verses after 66d: farenr faarsor T RSl
AL | HTSAG (& (e Foigad | FaaaT Aadl I Faia-
TR | g S [T |

— °@."W':\'] corr. ; °ﬁ13°|' PL «

67 Verses 67-68 are missing in NJ§. e IS¢ E'Eﬁ' or equivalent is lost in

NZXe. 67cd is missing in PZ,.

65a °fcTq ° ] NENGNE 67GK1M JGLPLEY;  — NE.NF° ;Ol ERIE
Nfs L4 OW] NgNzﬁN;Sg?NstKleoP%EN' - N{(z(ﬁ W N77 5

oHTIILe ML o FT=d° | NENLNGGKEY; oTwae NAGLPL: =
§s.; — NK.; 9= NX°  65b °HTd AfeT° | NENZGLPLEY ; oHd
afea=re NE; — @ Afase NE,; °"ATd Afa-Te NEX°; oATaAfa-Te N
HATET e S5 oAfATEd ML e oTATR] ¥; TR N
65¢c °IAT | N;N;N{;aN;G“MGT?,TG:OP?QEN oUAI NE°:  oT&T
NG ewsrfa S8, 6a TATTOET | ¥; TAMAET NG ; TAMHE -
GE 66b YT e ]NQSNSZNMGN;?NZSPQEN; qTe NZSSGEMILGE
66c °Id AT | ©; °Wd & N, (unmetrical); CHEETOT ML
67a FATCT | ©; @&TAT To NE°; & T S5 o ofvmmamE: ] x;
ofETTer NE° 67b AT | ¥; AT ML 67c §ET: |
NENENENEGEMIEY; T&8T: N&; &R S5, ; &7 GL, ¢ THIT: ]
Y; g9 G, (unmetrical) o‘sﬂ'q'l_{] 3 ‘Sﬂ'l:l_r[ Ng 67d :ﬁ'ﬁ']
NENLEY; fagm: NE,; e Ng,; fAger: NE0SS.GX; enm:
Miy; = ® GL, e §WWT: §®T | NENLNGEY; gaa: g@Tr NS5
fregga: ax; WH@EMQ; qIT gET GL,

ce



foradeTer

A (I AT [ gaehy: |

qr Jfefa gurET=r foradre ggEal sz

TG T ETanaHA=a-9 |

HGd TUTART TEhMATTETIATC N 82

| ~__C | =3 C

iAo g AT USTAT ST |

FTETITHAIATAT aTH= S : || \9e I
70 Cf. Bhavisyapurana 1.171.35: TfqaToreq@ & 0=USTATEIAT TI&IUTH |
FTETITCHANATAT STH+ SFIdha: ||
68 Except IIYUMTIT, everything is lost in N%,, for 68ab.
70 °W{&d: or equivalent is lost in NX°.

68a °farHTe | NENLNGSS, GRGLPLEY;  — NANE,;  ofge-
qre NE°,  ofgv=mmre MY 68b °HTHTd | NANLSSGLEY,
NENL,; CFATHTaH NE°; oHTHT=d N§,; CHTH= G<PL o T30 ]

NENESSGRGLPLEY;  — NENI&,; =tfve NoME; etfae N
68c IfTfa | NENEMIPLEY; Msfa N, NENG: — NE,; 99T-
fa Sg.Ggh; » NIftfa G o §HTETET | NGNLMLEY ; &=t
NE, - NE, . 9uEeT NEK,; 9ENgeF NE°. A S5,

IeETET GFIGLPL, 69a aTEGITe | NANKNLNGSS, GXGLPLEY ;
afrgre NE,NE?,  Hg@ETe ML e °ige | ©;  °0@° NE e °HF-
] %; oFTT NE°GL  69b ETETe ] %; HET® Gk e oHEdAH |
NENELNESS GFMI GLPLEY ; oW=aqd Ni; ~®aa+4q N, ; °A=-
TEA NG, 69c TG | ¥; TFHIANG; =~ ged GF' o °I@T| ¥;
oFAT NK,; oWfe: S5 69d @9° | NANENENE NS MITGELPLEY ;
qa° NE,; HA  $5,GN e oFmMTAATe | NN, NLPLML GLSS, ;
CHHTAT® NENE GKEN; o&®HE-ETe N§; °®METId° ML  70a T-
faame | NENS NENGSSEME GE; afafire N, afad NLEY; afaar:
Gy dfad PL e oW®Te ] ME*; oWEA° NANENLGHGLPLEY;
firaeTe NX, (unmetrical); °ofETETe N (unmetrical); °®-
12a 9 45 )
TTe  NE°SS oFEHRC ML o oHAI® | NENK NE ML GE ;
CHHIUT NEGK'; oF&ut NLPLEN; oFH I NGS5, 70b °&=-
USTATIE ® | NANENE, NLNEGHMEy;  ~"TIUSTAT G ° N, ;  HUS
9y S5 cAUSTANEE:e  GL;  cW@EvSIA e PL;  oTgEUST-
ATfee  EY o oqfyum | x; oqfeurH NG 70c FTETIT® |
NENESE G My GLPLEY; ®TEUAT §o NENG; T T NiS, N
o °MATT | NENENE, NENGSEME 3 3T NEGLPLEY; gamT
G¥' 70dT9W° ] ©; T NE°

Qo



THTEIT ST :

HACTHT FIEUITET Halfq FATeTH |
THTHSY JAY HIETATETTHTHA 1|99 I
IHTT TR TITRHATT 4T |

[ < G r
TETTATT [RuT: &I Iri=a fSEor ari w2 i
T ErgFaumaraTT I9T | T a=: |

71 Cf. Bhavisyapurana 1.171.36: ACToIHT HIEUITET Hald T |

TEHTHAY YA T FTETTHAA
72 Cf. Bhavisyapurana 1.171.37: 30TH TS THTRATT | T-

TETTATT YO &9 AT S For ar

— TART ] corr.; TH UT° By .

73 Cf. Bhavisyapurana 1.171.38: T &IgFaigI=Ta 4T Ald 4T a9 |
TEET g9 a7 JEANT 7AYIT qaq

71 AT or equivalent is lost in N&°.

7la AT | ¥; TAGTe GL,  71b IT&EHE | x;  =TEEAT Gh
7lc Y ] NANK NENCSS GNiGL; & ®d° NANLPLEY; @
gg° My eqdY] ¥; WMEY S5; MaAT ML 71d HTEUATET-
Teo ] NE NE°NOSS GRGLPL;  &®revgrar-e  NLE;  &®revgreqe
NENEEY; @®UTETe MIy o °HOHA | N{‘zaNi‘fS&MGT;GfOP%, CHEIH
NANENENCEY; = @AF GX° 722 9Td | B; = WTd GX' e oFT-

ATie ] B oFRTe NE,; °=uge NEX°  72b °‘r§r°] NE, NE°§S MTr
oqTe NA; °TF° NENLGNGLEY; °qTae N; T9H PL, o o7dw° ]
NzﬁNﬁaNﬁoNfsséMgST; OWO N?zNE},;?GKlG{foEN? W P72 ° OW&F]
NfsNgNﬁaN;Nf;’G“GfUP%EN- AT N, (unmetrical); HeAT S5
°F — T MI e dT] NENGSS: T NENK NLNEGKMLGLPLEY
72c TEATTATT | NENK NENENGGH'PY,; Teanmard NE; gHRErE
§5,; TTEWTATe MY ; STaNTETd GLre; Tvarerd PLec; oqmmardre
EV o oF f=RUT: | conj.; °F A0 NANE, o7 amaisfr NENLGXY;
o fAarum: NX,; o7 fAOOm NG e ey S, ewumE MY oF
AT QL oF FEUITE PL; oFT ATEISIT EY 72d &I AR
forgor a1 ] NENENK NENE GXMIyGLPLEY ; &T Frfeq framr ar
NG; fa amEgeEiad S5, 73a T grgFaire | NANANGSS ML G ;
qEW ERTe NENGEY; T grgeunte Nf,; ®Eeeste GF; o dgwr
e PL  73b A& | X; °&®A S5 AR GL eI FE:]
NENE NENE°SS GLEN FQ'Q‘ =T NE°, fyT a9 NEGK wmmiEs
— MZy; frzaEer pL

2



TETHS §9 dNT aVANT qY7T FaT1 93 |l
FTHqE=AT T T=ACTIH I TATH |
FHITGL T T GEHATATIIAT N 97 |
I AT fau=g IS "AT ar|
T T TS JeTg a0 9y ||

74 Cf. Bhavisyapurana 1.171.39: FHAEIE-T aT= T=AeT9IqATH |
CENCRAICE H&T gE@HRAZIATIITT

75 Cf. Bhavigyapurana 1.171.40: A & ST TITHATIAT 49T | <
T ITEHST I a0l

74 Verses 59¢—60d are repeated after 74b in Sf7 e Top part is damaged
in N7 at 74a for the letters 37.
75 % T: EI° is damaged in GX°.

73c T | N; °FF NLEY e W] ¥; HET N 73d IWINT ]
DR JT=ANT PZ, (there are dots under the letters —&) e °YT HTT ]
NENE NCSSMIrGL : o T8 NENEGK'EN; oF HaT NE°; o¥T &vT
PL,  74a of=A T ] NENKNESSMIyPLEY; of=sTre NENKNGGL
o v T GF e o@TH | NENLFYSS.GNMIGLPLEYN ; =T NE; 9Tt
N{ga; a7 NE*° (unmetrical); @TOT NX°; °@T=aT N§, 74b °==-Teq9e |

oTETETY e NX° . EH'I?F‘T S5 o oFAATH | ¥; °FTaAT NANE®

q‘nﬁﬁ'ﬁﬂ——ﬂn—a"r] P Wﬁ'ﬁﬁ'«ﬁ'&?ﬁrms, a‘uiﬂ?ﬁrww
Gjo 74d “HTIATA | B; °Agd S5; = AT GN 75aaﬁ——r]
Y, &M ML e fau=g ] NENENELNGSSGNGLEY; fau=T NE,PL;
ﬁ'ﬁ?ﬁ' NEo: — U=g ML 75b IaT° | NN NENGSS GMLTGE
ITTe  NENGPLEY e o5ge | NESSNE GX'ML G5 PL, ; T
NENEZEN; &gqm@e NS NG edT] »; T S5, > GX  75c ¥ ]
S T S5 e d: T ] NENEBNLNGSGEY; Tt ETe Ni;  od:
e NX° (unmetrical); dee@ire M2y T - ¥ Gi; I PL
75cd °THANA | NN NIFNCSS GOMITGLPLEY ;.  odHA A NK;
°qHT NE*° (unmetrical); °F 3Fer NE°  75d °Ffewe | =; F: fire
NENES e@9: ] X; @9 Ngg

R



THTEIT ST :

H%WI%IFH‘IH%H@QWI ﬁ;réra?rzl
qETHTYOT §1E: Y& Siadd: || 9g |
AEI=RNTd YT raa: foraasta|
ST Tdhed T G=q o [9ar: 19\ |
forg wag ar FegHerTETET |

76 Cf. Bhavisyapurana 1.171.41ab: TSITRMHTYO Ff¥: o4& &g qq: |
77 Cf. Bhavisyapurana 1.171.41c-42b: HI=8aTTd WadT HI THHTELIA |

THT T g@e TR 9= o (9rar: |
78 Cf. Bhavisyapurana 1.171.42cc-43b: §& I T =T aaargsy MIMH |

AT AT AT aT a1y Faarll

76 Lower part of I dd: is damaged in NX°. o GX omits from 76¢ to
84b.

76a HcgculderuHﬂH ° ] NN NP NENGGH ' Mgy PLEY ; T-
HATTHTITHAH e NP, TIHTHIATR . N&™ (unmetrical) ;

TIITATRITA e NL*° (unmetrical);  JedTT JTOEEAR  S5; T-
I G, 76b *HIswAT | NENGNIENGME ;  ~Agasd
NANE S5 5 oHTSIT GX' (unmetrical); °AIged PL; °Adawd GLy;
HAATAT EY o T | N?ZN{EQNﬂNfoS'g?MQG40P7TQEN, I NENEGH

6c TATAMIVUT | NEANENENENGEY ;  qaiiaqTyor NX_;  9aiiq-
aTyor $§MI; - ar : HTWUT GXe; qaThiaTivar PL, e E:
NENENENSNGPLEY ; Bep qE S5 T G gET My
76d °T& TI° | 3; °Q‘c|~7. wﬁ' NE?; °UH — MIy 77a 9FI=g° |
S, T I=g° N, — T=g° NE°  77b yHmaa: feaasfa] N&,;
WCQ‘F&?{‘F&]%?I‘F{T Nfs; TETT S@IE gaq NENLNGEY;  reamad
foraafa NE°; freAcEAn: S5 9nTd |0 a9d G &\
o § ML; ITHEAHIEET PL 77c oF§HT | NANLNGEY;
o STET stNéi"GK‘MﬁTg; °of — T NX,; °oF @ex S,; THAHE
PIre. THT > T PIf e@@med | X; @& ~ GX' 77d T=UT: |
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Translation of Chapter Eleven

Introduction

Nandikesvara spoke:

1 Siva has declared the Laws of Siva (sivadharma),* so that those
of all classes (varna) who adhere to Siva’s discipline (sivasrama)*®
may attain virtue (dharma), material gain (artha), sensual gratifi-
cation (kama), and liberation (muktz).

On worship and the place of worship

2 ABrahmin, aKsatriya, a VaiSya, awoman, or a Siidra who observes
Siva’s discipline (sivasramin), a forest-dweller or a householder,
and whoever else might observe Siva’s discipline (sivasramin),"

7 The manuscript tradition is divided. In accordance with our editorial po-
licy outlined above, we have opted for the reading of the plural, but there is also
very strong support for the singular sivadharma.

©8 On the specific use of the term sivasramain the text, see the Introduction.

1 This verse emphasizes the inclusivistic model of the sivasrama: it is an ove-
rarching concept that integrates all people in a Saiva-Brahmanical society. In
essence, with the term sivasramin the present chapter defines what it means to be
a Saiva, a term that is, however, not used in the text. Several variant readings in
the manuscripts seem to have arisen in an effort to get rid of the repetition of the
word sivasramin. Since sivayogins (the followers of the fourth discipline) cannot
own property they are probably not included among the sivasramins here. They
should also not tend the fire, a duty of the sivasramins specified in verse 5 and
again in the concluding verses.



A Saiva Utopia

3  should make, to the north of one’s residence (svasrama), a
beautiful flower garden, furnished with a fire-shed [in the
southeast and] a temple of Isvara in the northeast."

4  In case there is no space for it, he should make it wherever
land is available. To the south of Siva"' he should make a
guest house for his devotees.

5 One should worship Isa at the three junctures of the day and
[perform] fire-service, to the best of one’s ability; or at the
two junctures, or once [a day]. One should perform worship
to Siva to the best of one’s ability.

6  One should never, out of carelessness, eat without first wor-
shiping Siva—this should be known as the highest law, wheth-
er there be something beyond or not."?

7  Omne may worship devotedly in thought, if one is intoxicated,
distressed, etc.; likewise when one is ill or in danger, in order
to prevent the transgression of one’s duty [of worship]."

8 The three [i.e., celibate, householder, forest-dweller] resort-
ing to Siva’s discipline should always perform this worship,
[while] a yogin may perform worship in thought, or with such
flowers as grow in the forest."

“*The word agnyagarain the compound may be elliptical for agneyyam agnyagaram,
which occurs as a variant for pada c in G¥. In any case, the southeastern direction
(agneyt dik) for the fireshed is a standard feature of the layout of a Siva temple, and it
should be understood here. An additional verse inserted at this point in G¥ expands
this section, spelling out the features of the other directions: ‘In the southwest is the
place for firewood, in the west the water tank, in the northwest the place for grain, in
the north the store-room.” The idea underlying the present verse is that one makes
one’s domestic home into a sivasrama by providing it with the features of a Siva tem-
ple complex. In this sense the sivasramais not only the discipline (asrama) followed
by the devotee of Siva but it also designates the residence (asrama) of Siva. For other
descriptions of the layout of a Siva temple complex, see, e.g., SIDhU 2.131-134 (De
Simini 2013, 225-226; 252-253), SiUp 2.16-19, and GdP 1.46.14-17.

" The intended meaning is to the south of the Siva temple mentioned in the
previous verse.

12 Literally, ‘whether there is a remainder or not’ (seso bhavati va na va). In
other words, whatever other precepts there may be, they do not compare to the
highest law of worshiping Siva.

"3 The word karya here refers to the regular duty of material worship.

14 A sivasramin as described above is someone who makes a temple for Siva at
his own residence, which is materially possible only for the first three of the four
asramas. The yogin can perform worship mentally, or with wild flowers. Note that
the text nowhere uses the term samnyasin.
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Translation of Chapter Eleven

9  In harming flowers for the sake of Siva one does not become
harmful, but if he does even a little harm for his own benefit,
then he is harmful.'*s

The Siva-householder

10 Constantly devoted to worship of Siva (sivarca)"® and the fire,
and honouring His devotees, the illustrious Siva-householder
(sivagrhasramin) should refrain from having sex at the days of
the moon’s changes."”

11 With a third of his wealth, he should perform worship of Siva,
or he may do so with half of that [i.e., a sixth], for life is im-
permanent."®

14 He shall acquire wealth with lawful means, but unlawful
means he should avoid. With riches acquired by unlawful
means he is destined for hell.

The Siva-celibate

15 He who is a Siva-celibate (sivabrahmacarin)—whether perma-
nently (naisthika) or temporarily (bhautika)'*—should be de-
voted to the worship of Siva and the fire, with his senses tamed,
and tranquil.

us Cf. also LiP 1.78.14: siwartham sarvada karya puspahimsa dvijottamah, ‘Harm
of flowers may be done at all times for the sake of Siva, o best of twice-born!’
This contrasts with the Atimarga view expressed in NiMukh 4.73cd: susirpapa-
titaih puspair devadevam samarcayet, ‘Let him worship Devadeva with flowers that
have withered and fallen.’

16 We take arcain the sense of arcana. Cf. SiDhS 8.116d, 11.16d, etc.

47 Compare MDh 4.128: amavasyam astamim ca pawrnamasim caturdasim | bra-
hmacart bhaven nityam apy rtaw snatako dvijah ||; “The new-moon day, the eighth
day of a fortnight, the full-moon day, and the fourteenth day of a fortnight—on
these days, a twice-born who is a bath graduate should always remain chaste, even
if his wife is in her season.’ (tr. Olivelle 2005).

u8 Cf., SiDhS 4.17 tasmat tribhagam vittasya jivanaya prakalpayet | bhagadvayam
ca dharmartham anityam jritam yatah ||; ‘Therefore he should reserve a third of
his wealth for sustenance, and the other two parts for religion, for life is imper-
manent.” Compare also SiP Vidyesvarasamhita 13.72ab: atmavittam tridha kuryad
dharmavyddhyatmabhogatah, ‘He should allocate his wealth threefold: for religion,
for investment, and for his own enjoyment.’

" See TAKIIL, s.v. naisthika, for the different interpretations of this set of terms.
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The Siva-hermit

16 Free from all social contact,'* eating bulbs, roots and fruits,
one is known as a Siva-hermit (sivavaikhanasa); he should be
devoted to the worship of Siva and the fire.

The Siva-ascetic

17 Withdrawn from all social contact, ever inclined to medi-
tate on Siva, one is known as the foremost of Siva-votaries
(Stvavratin),”" lying in ash, with his senses conquered.

The mark of the Sivasramins

18 He should have the bracelet of rudraksa-beads [tied] around
the hand, and the single matted mass of hair atop the head;'*?
[this] is the mark (linga) of those who follow Siva’s discipline
(Szvasrama), together with the triple line made with ash.'?3

20 We take sangain the sense of ‘social contact’ here, but ‘attachment’ is also
possible. The parallel in the Bhavisyapurana has gandha here, but in the next ver-
se, where the same word reoccurs, it has been replaced by samgama.

21 Or alternatively: ‘the foremost follower of the observance of Siva.” For the
Stwavrata, see Goodall 2015, 16—18.

22 The first line of this verse is quoted by Yamuna in his Agamapramanya
and ascribed to the ‘Saiva Agamas’ (prasiddham caitat saivagamesu): rudraksam
kankanam haste jata caika ca mastake.

123 This is one of the earliest attestations of this set of three marks of the Saiva
ascetic. Among various available sources, see e.g. SiP Vidyesvarasamhita 25.49, ye
tripundradhara loke jatadharina eva ye | ye rudraksadharas te vai yamalokam prayanti
na ||; “Those who wear the triple line made with ash, those who wear matted
hair, those who wear rudraksa-beads, they do not go to the world of Yama.” See
also TAK II1, s.v. tripundra(ka), and TAK IV (forthc.), s.v. rudraksa, where it is
observed: ‘The association of the rudraksa with Siva and his followers seems not
to be attested to in the epics or in the works of Kalidasa, but we find it in the
seventh-century works of Bana, the rosary of rudraksa beads being, for instance,
one of the attributes mentioned in the description of the Bhairavacarya in the
Harsacarita, who holds a rosary (HC 1, p. 156), and who also has rudraksa-beads
tied to his topknot (p. 155).” For the Sivadharma’s treatment of the rudraksa, or
rudraksamala, which is to be worn on the head, tied around the hand, or on the
sacred thread, see SiDhS 12.85-91 (edition De Simini 2013, 294-295).

After the present verse, GX adds four more verses: ‘He [will get] a crore [of
fruit] if he should wear it on his head, a thousandfold [fruit] on his ears, a hun-
dred crores [of fruit] if he has tied it to the neck, and a thousandfold [fruit] on
the middle of his arms, but one obtains immeasurable fruit because of wearing
the rudraksa around one’s hand. Whether there is a remainder of food (ucchista)
in one’s throat, or one is saddled with all sorts of sins—they remove all sins by
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Translation of Chapter Eleven

19 One who should wear rudraksa-beads [tied] around the hand,
on the head, or on his sacred thread, becomes invincible to
all creatures and will reach the world of Rudra.

20 Rudra’s devotees'** should always wear Rudra’s single mass of
matted hair on the head, which destroys all sins and grants
union with Rudra.

21 He who makes the triple line with white ash at the three junc-
tures of the day will be released from all sins and be hon-
oured in the world of Siva."»s

Bathing in ash

22 Thatwhichis the supreme potency of the fire of Rudra (rudragns)
is praised as ash, destroying all taints, cleansing away all sins."°

the touch of the rudraksa. If even a dog wearing a rudraksa on the neck attains the
Rudra-state, how much more so humans and other [beings]?’

24 Jt is not clear to what extent this refers to all Rudra’s devotees or only to
the ascetics. The text appears to allow for typical ascetic practices and ideals
to be followed by other sivasramins as well. Note that the commentary on the
Sivadharmasastra indeed takes the three characteristics mentioned in verse 18 (the
rudraksa-beads, the matted hair, and the triple line of ash) to be shared by all si-
vasramins: sadharanan dharman aha ‘In verse 18, he states the general rules.” Cf.
also Mirnig 2019, 486: ‘While the authors may in fact have originally envisaged
the ascetic practitioners when speaking of these characteristics, they —at least the-
oretically—extended these practices to the householder devotee, who now is also
recommended to carry rudraksa-beads or smear himself with ashes. Thus, aspects
that are considered core elements of the antinomian practices on the Pasupata
path also form part of the practices of lay householders in the context of the SDh.’

25 This verse has a parallel in SiP Vidyesvarasamhita 24.20. The section on
ashes that starts here is quoted in the Kriyasara of the Virasaiva author Nila-
kantha Sivﬁcérya (ca. 1400-1450; see Fisher 2017, 331).

126 22ab = Brhajjabala-Upanisad 5.17ab = SiP 1.33.91ab. Cf. also LiP 2.18.52 =
SauP 54.72, which makes explicit the procedure of gathering the ashes from
the fire of Rudra: upasamhrtya rudragnim grhitoa bhasma yatnatah | agnir ityadina
dhiman vimyjyangani samsprset ||; ‘Having extinguished the fire of Rudra and ga-
thered the ash with effort, the wise one, rubbing his limbs, should touch [them]
with the words ‘Agni [is ash]’ etc.” In the subsequent verses, this practice is
identified as the Pasupata vrata taught to different groups: Brahmins, Ksatriyas,
VaisSyas, Yatis, Vanaprasthas, Grhasthas, and Brahmacarins. LiP 2.18.57cd = SauP
54.77ab concludes: viryam agner yato bhasma viryavan bhasmasamyutah; ‘Since ash is
the potency of Agni, one who is joined with ash becomes vigorous.” This passage in
the Lingapurana is closely related in context and indicates that the use of ash was
prescribed for others than yogins as well. The commentary states that the ashes are
consecrated with the Siva-mantra (sivamantrasamskria), i.e., om namah siaya.
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23 A yogin should daily (nityam) observe the bath of the whole
body, from the soles of the feet to the top of the head,”” at
the three junctures of the day; he will quickly attain union.

24 He who daily observes Agni’s bath with his senses in check
will rescue his lineage to the twenty-first generation [and]
reach the highest state.'*®

25 The ash-bath has countlessly more virtues than the water-bath;
therefore, he should give up Varuna’s bath and practice Agni’s
bath.">®

26 Whatever merit there is in all holy places, whatever fruit there
is in all sacrifices, one gets that whole fruit from bathing in
ash, without a doubt.

27 He who is burdened by a major sin, or by minor sins,"* should
have recourse to the ash-bath; [thus] he is freed from all sins.'3!

27 Cf. SiUp 5.20: grhasthas tryayusomkaraile snanam kuryat tripundrakaih | yatih
sarvangikam snanam apadatalamastakat ||; ‘A householder should perform the [ash-]
bath by applying the triple lines while reciting the #rygyusa mantra and the syllable
om. An ascetic [should perform] a bath of the whole body from the soles of the feet
to the top of the head.” On the procedure of applying the tripundrawith the tryayusa
mantra, see Kane II, p. 674. The verse from the S’ivo[mni_sad, and the ones cited in
the previous note, introduce a Vedic element that is lacking in the present text.

128 This verse is quoted by Kaundinya in his commentary on Pasupatasitra 1.9,
in the section on ahimsa, with a variant reading uddhrtya instead of uttirya. It is
uncertain whether the Sivadharmasastra is the original source for this quotation.
See Bisschop & Griffiths 2003, 336, n. 109, for references to the agneya bath in
comparison to other kinds of baths. After this P%. adds: ‘Cows are of pure lineage
by themselves. Cow-dung is produced by them. Once it is cooked by the Siva fire
it is held to be pure ash.” This looks like an attempt to domesticate the tradition
and align it with a more orthodox Brahmanical perspective.

9 The commentary states that this only means that one should give up the
thought that the water-bath is enough. One should not, however, give up the
water-bath entirely, for it is needed for the removal of perfumes and unguents, as
specified in verse 35: varunam utsyjya Suddhena varunam eva paryaptam iti buddhim
utsrjyety arthal | na tu varunam utsyjya gandhalepavisuddhyartham nityam adbhir upa-
sprsed iti | varunasya snanasya vidhasyamanatvat |; ““Having given up Varuna’s”
means having given up the thought (buddhi) that the bath alone is sufficient for
purification. But giving up Varuna’s [bath] is not [what is meant], since Varuna’s
bath will be prescribed in verse 35cd: “for the purification in case of perfumes
and unguents, let him wash himself with water.”

13° Most manuscripts refer to being burdened by all sins (sarvapatakaih), but
we follow the reading of N4s (with support from some other manuscripts).

3t For ash’s power to release from the worst of sins, see, e.g., PBh ad PS
1.9: madyam pitva gurudarams ca gatva, steyam krtva brahmahatyam ca krtva |
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The ash-doctrine

28 There is no bath more purifying than the ash-bath, in which
Siva himself bathed, having taught it to the sages and gods.'3

29 Thencefgrward Brahma and the other [gods], and the sages,
seeking Siva,'3 practiced the ash-bath diligently at all the days
of the moon’s changes (parvan).

30 Therefore, the one who observes the fiery Siva-bath is a Rudra
in this very body, without a doubt."#

31 One who is depraved or who is virtuous, or one who has no
character; through adherence to the ash-doctrine he will be
honoured like a prince.’s

bhasmoddhvasto bhasmarasau sayano, rudradhyayt mucyate patakebhyal |, ‘Even if he
has drunk wine, has slept with his teacher’s wives, has stolen, and killed a Brah-
min, the man who covers himself in ash, lies down on a pile of ash, and meditates
upon Rudra is released from [these] sins.” See also Hara 2003, 260ff.

32 Or alternatively: “There is no bath more purifying than the ash-bath,” ha-
ving taught the sages and gods thus (evam), Siva himself bathed in it (yena).” For
snato yena sivah svayam, cf. AVParis 40.4.2cd = 40.4.5¢f tena snanena snamy aham
yena snato mahesvarah , ‘In that bath do I bathe, in which Mahesvara is bathed.’

33 The word siva has a double meaning here, referring both to the god
Siva and to the quality of goodness. See SP 1IB, 45-46, for episodes in the Ska-
ndapurana in which Siva teaches the ash-bath to the gods.

34 The notion of the existence of Rudras on earth is introduced in the ope-
ning chapter of the text and forms a core element of the Sivadharma’s teachings,
ye ‘rcayanti sada rudram na te prakrtimanusah | rudralokat paribhrastas te rudra natra
samsayah ||; ‘Those who always worship Rudra are no ordinary men. They are
Rudras who have come down from Rudraloka. There is no doubt about this.’
(SiDhS 1.16). See Bisschop 2018b, 7-8, and Mirnig 2019.

35 The intended meaning of bhatisasanasamyogat may be that Siva resides in
the ash-bath that he himself has taught. Note the significant switch in vocabu-
lary from bhasman to bhuti, carrying with it the connotation of ‘riches’ and thus
very apposite for the simile. For the identification of bhuti with various gods, see
AVParis§ 40.5.1: bhatis tu pingalo babhrur bhatir visnuh sanatanah | bhatir brahma
mahendras ca bhatir devah saha rsibhih ||; ‘Ash is Pingala, Babhru, ash is Visnu,
Sanatana, ash is Brahma, Mahendra, ash are the gods together with the sages.’
(Bisschop & Griffiths 2003, 336, with accompanying notes). The compound
bhatisasanasamyuktah appears in SiP Vidyesvarasamhita 24.24b and 24.26b, no
doubt under the influence of the Sivadharma’s usage of the term. The commen-
tary on our text discusses two interpretations of bhutisasana: 1) the injunction of
ashes, and 2) the injunction of the rudraksa-beads. The commentator advances
the position that it refers to both: bhutisasanayuktah bhitir eva sasanam iti kecid
vadanti | anye tu sasanasabdena rudraksam ahul | ubhayor api sasanatvam Sivajnasi-
ddhatvad iti mantavyam |; ‘Adhering to the ash-precept: some say that ash alone is
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32 When honour is given to a worthy recipient that amounts
to honour of the doctrine;° therefore, one should honour
the doctrine unhesitatingly, in accordance with Siva’s com-
mand."’

33 Byhonouring Siva’s command, Siva is worshiped directly; there-
fore, one should honour Siva’s ordinance without hesitation.

34 For one who upholds Isvara’s ash-doctrine, even as a guise,'s®
will reach a state which one does not obtain even through
hundreds of sacrifices.

On purity

35 Let him 51p water according to the rule, rendered stainless
(nirlepa) by Siva’s ash; for the purification in case of perfumes
and unguents, let him wash himself with water.'?

the precept. Others refer to the rudraksa-beads with the word sasana. One should
consider that the precept entails both, in fact, since that is established by Siva’s
command.’

3% Some manuscripts have tasya (‘His’ ordinance) instead of tat syat. The pro-
per recipient is the toplc of Sivadharmottara chapter four (satpatrapradanadhyaya),
which identifies the sivayogin as the best recipient, since he represents Siva. SiDhS
12.55 identifies three categories of siapatra: sivayogr sivajiant sivadharmaratas ca
yah | ity etat trividham jrieyam sivapatrasya laksanam ||; “The Siva-yogin, the Siva-knower,
and the one who delights in the Sivadharma. This should be known as the threefold
definition of the Siva—recipient.’ See also De Simini 2016a, 59-61.

7 The underlying logic of this and the following verses is that by following Si-
va’s doctrine of bathing in ash Siva himself is worshiped (33b). The different steps
are as follows: bhutisasanasamyoga (31c) — gunavalpatrapuja (32a) — sasanapuja
(32b) — swapuja (33b). The idea expressed in 32cd and 33cd is that by ‘honouring’
Siva’s command (i.e., by bathing in ashes) the ascetic who follows Siva’s command
receives worship and as a consequence Siva himself is worshiped. The reason for
the ascetic to engage in this practice then is to function as a vehicle for the worship
of Siva. After this, several manuscripts add: “That which is the sublime seed of
Rudra’s fire is declared to be ash. It burns all sorrows. That is why it is called ash.’

138 Could this refer to the false ascetic? Even though his motives may be
wrong, still, by following Siva’s command and bathing in ashes, the honour he
receives is actually worship of Siva, and so he gains the merit from that worship.

3% Note the commentary’s remark that sipping should be done according
to one’s own domestic tradition: sivabhasmana nirllepah apapo bhutva toyavidhing
svagrhyoktacamanaprakarenacamed ity arthal |; *“Being stainless,” i.e., having become
sinless, “by Siva’s ash,” one should sip [water] “in accordance with the water-rule,”
i.e., in the manner of sipping prescribed by one’s own domestic ritual tradition.’

After this G* adds seven verses (G} only the last five): ‘Whatever evil one has
committed in the past, up to one’s death, or in another birth, that one burns away
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36  One of bad disposition, even if he is free from perfumes and
unguents,'# is not purified; one becomes purified by the pu-
rification of one’s disposition (bhava); then one becomes one
of pure disposition.

37 Someone with a bad disposition is not purified by a thousand
pots of water, a hundred heaps of earth, even in a thousand
years.'#!

38 One should practice cleanliness with a purified disposition;
one should drink water that has been purified by [straining
through] a cloth; one should set down one’s foot purified by
sight; one should speak words purified by truth.'+

Hajirdress and shaving

39 One should wear the hair-tuft in a mass, or one should shave ev-
ery fortnight; whatever merit there is in the rite of initiation'+
that same merit one obtains by shaving [every fortnight].

40 Either with matted hair, full tonsure, or a topknot—eating
only almsfood, devoid of desires, observing silence, compas-
sionate to all beings, an ascetic should go with a quieted mind.

41 He should seek alms like a bee [i.e., from many houses]; he
should avoid food from just one [house]; almsfood is better
than fasting; single food is the stain of householders.'#

with the ash-bath, just as fire burns fuel. Varuna’s bath, Agni’s bath, the Divine
bath, Vayu’s bath and the Mental bath, [these] are the five types of bath prescribed
for Brahmins for purification. Varuna’s bath is [done] with water, Agni’s is with
ash, the Divine with rain accompanied by the sun, Vayu’s with the dust of cows; the
Mental bath with meditation is prescribed for the sivayogins.” The Divine (divya)
bath is also known as Aindra or Mahendra (Bisschop & Griffiths 2003, 336, fn. 109).

1 Ie., even if he is nirlepa as defined in 35.

4t Compare the following verse quoted by PBh ad PS 1.9, p. 30, in the bhavasauca
section: myitikanam sahasrena jalakumbhasatena ca | na suddhyanti duratmano papopa-
hatacetasal ||; ‘Evil persons, their minds struck with sin, do not become pure by a
thousand lumps of mud or by a hundred pots of water.’

4> This verse is modeled after MDh 6.45 (with many parallels, including Kau-
ndinya ad Pasupatasitra 1.9), but has been rewritten in such a way that it intro-
duces the notion of bhavaputa. This has a Pasupata background; see the section
on bhavasauca in Kaundinya’s commentary ad Pasupatasitra 1.9 and Hara 2002.

3 The underlying idea must be connected to the shaving of the head that for-
ms an intrinsic part of the diksa ceremony. Some manuscripts have yajranam—or
a related reading—instead of diksayam, but this looks secondary.

44 The meaning of the final line is that the yogin would incur the taint of
home-dwellers by relying on a single household for sustenance.
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The Sudra’s yoga

42 Free from all social contact, devoted to Siva, even a Sudra, if
he gets shaven, may become a servant of a great yogin here.'#s

43 He should always reside in a temple, together with his atten-
dants, following the Sivadharma,"#° occupied with tending the
flower-garden, dedicated to the rites of the flower-garden.

44 Engaged in the three bathings and worship, covered by a
loincloth at all times, he attains the state of union by means
of the yoga of devotion to yogins.

Siva’s discipline
45 Those who are focusg:d on meditation on Siva, peaceful,
and dedicated to the Sivadharma—/[practitioners of] all the

disciplines (asrama),'” when devoted to Siva—should be con-
sidered practitioners of Siva’s discipline (sivasrama).

The great eightfold observance

46 The great eightfold observance,#® spoken by the Lord, the
best’of all observances, should be practised by those aiming
for Siva. The law is accomplished in it.

47 Devotion to Siva, constant forbearance, non-harm, calmness
at all times, contentedness, truthfulness, not stealing, and
chastity as the eighth.

Devotion to Siva

48 Devotion to Siva should always be carried out in act, thought,
and word, by performing worship however one can, and like-
wise [devotion] to sivayogins.

45 ]t is worth noting that although the text reaches out to a broader audience,
the servant nature of the Siidra remains in place.

146 After 43ab, G¥ adds: ‘by offering food to yogins he obtains the state of union.’

147 Asrama appears to be used here with reference to a person.

48 Maha- either governs the whole compound or should be taken with -vrata
alone. Is this an attempt to open up the meaning of mahavrata to all Siva-devotees?
The eight parts involve some of the traditional yamas and niyamas, headed
by Siva-devotion. The list may have been influenced by the list of eight types
of conduct of the sistas, found in several Puranas, for example GdP 1.213.5:
satyam danam dayalobho vidyejya pujanam damah | astau tani pavitrani sistacarasya
laksanmam ||. Variants of this verse, but with differences in the individual items
listed, occur in BdP 1.32.41cd—42ab, VaP 59.37, and MtP 145.38. Several of the
definitions in the following section have a parallel in these Puranas.
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49 And one should protect Siva’s devotees, no differently from
one’s own body, from danger, poverty, and disease, and please
them.'#

50 What can men actually do for Siva who is already complete?
Whatever is done for Siva’s devotees is done for Siva.

51 One should go the place where there are people (janah) de-
voted to Mahesvara, even if far away. One must strive to see
them, for there Hara is present.'s

52 And if one obeys correctly the command of a devotee of Ma-
hesvara, who delights in the worship of Slva one obtains the
fruit of a horse sacrifice.

53 Ifone performs worshlp [of Siva’s devotee]'s! correctly, listen-
ing fondly to stories of Siva every day and | being intent on Siva
every day, one will become a leader of [Siva’s] hosts.

Devotion to Siva’s devotees

54 One should offer worship devotedly to the devotees of Siva
who have come to the sivasrama'>* with a guest’s welcome,
a seat, a foot-bath, guest water, and food such as honey and
curd (madhuparka).'>®

55 One who greets [a Saiva guest] with the words ‘welcome!’
and ‘homage!” will be honoured in Agni’s world for ten thou-
sand years.'s*

49 Although not explicitly mentioned, the unstated subject of the verses in
this section seems to be the king. He is responsible for looking after the well-
being of Siva’s devotees in his kingdom.

15 The verse has been reworked in Kularnavatanira 9.95 (I§vara speaking):
sudaram api gantavyam yatra mahesvaro janah | drastavyam ca prayatnena tatra sa-
nnihito hy aham ||.

st We follow the interpretation of the commentary and take Sivabhakia to be
the object of arcayitva.

52 Following the gloss of the commentary, we take sivasrama to refer to the
abode of Siva as defined in verses 3—5. This abode of Siva is a place of residence
of Siva’s followers (Mahesvaras): sivasramam mahesvaravasadesam, ‘the sivasrama,
which is the dwelling-place of devotees of Mahesvara.” An alternative interpreta-
tion ‘who have resorted to Siva’s discipline’ is also possible.

'3 This list announces the different actions relating to the reception of guests, tre-
ated in detail in the following verses. The actions are dealt with according to the order
of the guest reception; each action is connected to one deity, whose world one reaches.

54 The notion of the guest as the equivalent of Agni is an old one. See, e.g.,
Katha Up 1.7 vaisvanarah pravisaty atithir brahmano grhan | tasyaitam santim ku-
rvanti hara vaivasvatodakam ||; ‘A Brahmin guest enters a house as the fire in
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56 One who spontaneously gives a seat to a devotee of Siva who
has arrived will dwell in the city of [Indra] the city-smasher
for twenty thousand years.

57 One who derives satisfaction from seeing a devotee of Siva in
his home will dwell in Kubera’s city for thousands of crores of
years.

58 If one devotedly washes the feet of a weary devotee of Siva,'ss
anointing his feet with ghee, one will be honoured in Visnu’s
world.

59 One who with devotion offers guest water, prf;ceded by water
for the feet and for sipping, to a devotee of Siva who has ar-
rived will go to Surya’s world.

60 If one correctly feeds a visiting Brahmin devotee of Siva's®
with honey and curd (madhuparka) and so forth in proper
sequence, one will be honoured in Siva’s world.

Charity for all's

61 Massaging the body of a weary person, one attains Soma’s
world. By providing shelter, he gets a golden house in heaven.

62 If one gives very cool water, one will obtain all one’s desires.
By providing a lamp, one obtains the extrasensory power
[that is] the eye of knowledge.'s®

all men. Bring water, O Vaivasvata, that is how they appease him.” (tr. Olivelle
1998).

155 We have corrected santaya to srantaya. Guests receiving welcoming offerings
are often described as being ‘wearied’ from the road. Cf. e.g. ViDh 1.2: tan agatan
sa rajarsih padyarghyadibhir arcitan | sukhopavistan visrantan krtasamprasnasatkathan ||.
The pada santaya sivabhaktaya occurs in Nisvasamula 8.15a (Goodall et al. 2015), but
in an unrelated context (referring to the one to whom the sivasasana should be
given).

15 This is the only time that the guest is identified as a Brahmin. This is no
doubt because food offering is intrinsically related to Brahmins. Cf. SiDhS 8.34cd:
siwabhaktam dvijam samyag bhojayitva vidhanatah; 10.37cd: bhojayita dvijan astau si-
vabhaktan sadaksinan; and 12.57ab: sivam dvijasrestham yah sraddhadisu bhojayet.

57 From here the Siva-devotee is no longer explicitly the subject, although he
is presumably still implied.

158 For a similar idea connecting the gift of a lamp to the attainment of the
eye of knowledge, cf. TVK 2.173ab (attributed to the ‘Brahmapurana’): tatra
dipapradanena jranacaksur atindriyam; and TVK 2.569ab: tatra dipapradanena
Jjnanacaksur bhaven narah.
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63 By providing a soft bed, one becomes a lord of the lion
throne [i.e., a king]."”s” By giving water for the sake of bathing
and cleansing, one will attain Varuna’s world.

64 By fanning with a palm-leaf a man exhausted from the road'*
whose body is covered in beads of sweat, one will be hon-
oured in Vayu’s world.

65 By doing whatever one can to care for someone suffering
from hunger and thirst, who is exhausted, afflicted, dirty and
sick, one is freed from all sins.

66 By diligently making/the sick well (siva) with medicines, etc., one
will be honoured in Siva’s world for more than ten kotis of yugas.'®*

67 Coming back eventually here [to this world], he reaches the
farthest shore of all knowledge, will be beautiful, fortunate,
resplendent, healthy,'> with many offspring, and happy.

68 If one reassures someone who comes for protection, fright-
ened, hounded by enemies and robbers, by saying ‘Fear not!’
one will be honoured in Siva’s world.

69 If one does everything one can to rescue someone drowning
in a sea of destitution, who is desperate and senseless, one
will obtain all one’s desires.

70 One should give food, to the best of one’s ability, out of com-
passion for all beings, to those fallen from caste (patita), those
who are cursed (asasta), those of mixed caste (samkirna),
dogs, Candalas and other [low beings], and birds.'®

59 After this, three of our manuscripts add: ‘And by giving a bath with water,
[one will obtain] good fortune and increase of one’s intellect.’

1% We have kept the reading adhvana- at the beginning of the compound adhva-
nasramakarsitam. Although this form (an a-stem formation of adhvan) is not known
from the dictionaries or any other source, the reading receives strong support from
various manuscripts; the variant readings appear to be different attempts at cor-
recting it.

190 After this, P%: has two more verses: ‘One who takes care in particular of a
sick person who is a Siva devotee, by granting support with medicines, he goes
to Siva’s world for certain. He who makes him healthy with utmost effort, he will
become a member of Siva’s world; his merit is endless.’

12 The reading nirujah is probably original. The -a stem may have led to the
variant readings.

% The commentary explains that by giving food to the beings mentioned
in the present verse Siva is pleased because in his compassion he also inclu-
des them: sivo hi svakarunyad akrtarthan patitadin atisayena parigrhnatiti tesam
pujayapi sivah prinaty eva; ‘For since Siva, because of his own compassion, utterly
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71 Even the tiniest gift made out of compassion becomes imper-
ishable. Therefore, what is given out of compassion for all
beings is the best [gift].

72 By giving, in the absence [of anything else], grass, earth, wa-
ter, leaves, fuel, or fruits to a guest, [people] go to heaven,
free from debts,'* or by means of kindness.

Kind speech

73 There is no stairway to heaven in this world like a kind word.
Those who always have sweet speech enjoy happiness here
and in the hereafter.

74 If one speaks speech flowing with nectar, cool as contact with
sandalwood, not opposed to the law, one will attain imperish-
able happiness.

75 Enough of giving, o best of Brahmins!**s Enough of sacrifice or
recitation! This is your stairway to heaven: untainted, kind speech.

76  Getting up, going forward [to greet], accompanying [upon de-
parture], [using] kind speech, looking [at the guest] before ad-
dressing [him]:'® each of these is a cause of [reaching] heaven.

77 One should ask the guest, with devotion: ‘Have you arrived
safely (sivena)?’*®” And at his departure one should say: ‘May
your paths be favorable (siva)!’

embraces those who have fallen from caste and the like—people who are fai-
lures (akrtarthan)—he takes pleasure in their worship too.” Cf. also ViP 3.11.57:
Svacandalavihamganam bhuvi dadyat tato narah | ye canye patitah kecid apatra bhuvi
manavah ||; ‘A man should provide [food] on the ground for dogs, Candalas,
birds, and other unworthy men on earth who have fallen from caste.’

1% Difficulties with the spelling of nirrnah as well as the absence of a proper
subject may have led to the variant readings, including naryo ’pi according to
which ‘also women’ can reach heaven this way. The commentary follows this
reading and states that women are not qualified to perform the dharma because
of their lack of independence: asvatantryena dharme ‘nadhikyta api; ‘even though
they are not qualified to perform dharma on account of their lack of autonomy.’

1% The vocative viprendra is noteworthy. Sanatkumara is never addressed like
this in the text; in fact vocatives referring to the dialogue between Nandikesvara
and Sanatkumara are not used anywhere else in the text. This may be an indica-
tion that some of the verses in this section originally stem from another source.

19 We take pada c in the sense of drstipurvabhibhasanam.

197 The variant cayale svagatam vadet, ‘and when he has arrived he should wel-
come him,” was probably intended to remove the problematic sandhi sivena ’si,
which may be due to versification of colloquial Sanskrit. Note the parallel betwe-
en padas ab and cd (arriving/departure).
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78 ‘May everything for you always be favorable (siva)!’ This bene-
diction, accomplishing all aims, should always be pronounced
in all affairs.

79 In all actions of respectful salutations, along with expressions
of benediction and blessing, he should say: ‘May it be auspi-
cious (siva) in every respect!’*%®

Devotion to Siva: conclusion'®

80 The siasramin who performs auspicious conduct (sivacara)
such as this is freed from all sins and will be honoured in Si-
va’s World.

81 That devotion towards devotees of Siva which is performed
by men devoted to him [Siva], Ehat devotion performed by
[those] devotees always goes to Siva [himself].

Forbearance

82 If one, though insulted or beaten, will not insult and will
not strike [back], remaining composed, unchanged in his
speech, etc.—this is the most flawless forbearance.'”

83 He who has crossed to the far shore of knowledge is the twrtha
of all tzrthas; those who bathe in the water of forbearance are
a tirtha even higher than the tirtha of knowledge.'”*

84 Since good acts such as the yoga of knowledge (jranayoga),
austerity, mantra-repetition, sacrifice, and giving are done
in vain by one who is angry, therefore one should avoid
anger.

18 The commentary explains that the phrase ‘sivam bhavatw’ should also be

spoken in response to the benedictions and blessings of others: evamadisu ka-
rmasu paraih kriesu sivam bhavatu yusmakam iti brayat | pratibrayad ity arthah; “When
such acts are performed by others, he should say: “May it be auspicious (siva) for
you all!” In other words, he should say that in response.’

169 Here ends the section on devotion to Siva, the first item of the great ei-
ghtfold observance, commenced at verse 48.

'7° There are several parallels for this definition. Cf,, e.g., BdP 1.32.49 = VaP
59.44 ~ MtP 145.45.

7t Cf. also SiUp 5.37: prthivyam yani tirthani saramsy ayatanani ca | tesu snatasya
yat punyam tat punyam ksantivarina ||; “The merit which there is for one who has
bathed in [all] the tirthas, ponds and sacred places on earth, that merit [one
obtains by bathing] with the water of forbearance.’
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85 Unkind speech burns up the tender points, bones, breath,
and heart, therefpre no unkind [words] should be spoken,
especially not by Siva devotees.'”

86 Forbearance is giving, austerity, truth; forbearance is non-
harm; forbearance is scriptural learning; forbearance is heav-
en and liberation both; by forbearance the world is borne.

87 He is a hero, pure and wise, he is an ascetic with his senses
tamed, by whom the enemy ‘anger’ is quickly defeated with
the sword of forbearance.

88 By means of the untainted waters of forbearance, whose cool-
ness refreshes the people,'”? one obtains happiness here, and
a good (siva) state in the hereafter.

Non-harm

89 If one lives constantly in every way for the benefit and the
good (siva) of all beings as for oneself—this is proclaimed
‘non-harm.”74

90 Whatever the fruit of all scriptures, the Vedas, and sacrifices,
the merit of those who do not harm living beings is greater
than that.

91 Even if one gave the whole threefold world filled with jewels and
observed all ascetic practices that would not equal ‘non-harm.’

92 Non-harm alone is taught as the supreme law for those who
are capable of it; for those who are incapable this law gives
priority to giving, sacrifices, and so on.'”s

72 Aside from causing pain to the addressee, the unkind word burns up the
one who speaks it. See MBh 1.82.7 = 5.36.5 = 12.288.16: akrusyamano nakrosen
manyur eva titiksatah | akrostaram nirdahati sukyiam casya vindati ||; ‘If one is pro-
voked one should not get angry. It burns up the one who gets angry and the one
who endures the anger acquires his good merit.’

'3 loka-m-ahladasttalaih is a bahwvrthi compound with a sandhi-breaking -m.

74 Non-harm (ahimsa) is given an active meaning here, as becomes clear also
from verse 93. Compare BdP 155.44, defining ‘compassion’: atmavat sarvabhutesu
yo hitaya subhaya ca | vartate satatam hystah kriya srestha daya smrta ||; ‘If one con-
stantly lives delighted for the benefit and well-being of all beings as for one-
self—the supreme course of action is regarded as “compassion.” Variants of this
verse are found in BdP 1.32.48, LiP 1.8.12 and LiP 1.10.19cd-20ab. None of them,
however, has sivaya.

75 The first line refers specifically to sivayogins, who are able to live com-
pletely according to the principle of ahimsa. The second line makes the yogic
ideal expressed in the first line accessible to the sivagrhasramins, by including
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93 We can see nothing higher than this in the entire tradition
(agamay), since the gift of safety'’® is the highest, wonderful
gift.

94 If one goes about with a quiet mind, providing safety to all
beings, he will face no danger from any beings in this world.

95 They”” who do not harm beings, whether stationary or mov-
ing, enjoy sublime peace, being devoid of the pain [caused
by the suffering] of [other] beings.

96 The sinful, the very cruel, the lowest of men delight in sins;
they will be cooked in hells until the dissolution of all beings.

97 The king who prevents the injury of living beings in his coun-
try, that king will revel in wealth for a long time, together with
his country.

98 And at death, he will be honoured with great pleasures in
Siva’s world together with his whole family for more than ten
billion ages.

Calmness

99 He who, keeping all his senses in check, does not get involved
in wrongdoing,'”® whether for his own sake or for the sake of
others—they call him a ‘peaceful one.’

100 He who has calmed all his sense faculties, who is always stain-
less as a moonbeam, he attains the highest place, being at
peace, with a placid mind.

acts that they can undertake to make up for any potential lack in ahimsa, without
devaluating the ideal. This principle of opening up the yogic ideals to all siva-
sramins can be seen at work throughout the text. The commentary appears to
take it oppositely, although we fail to understand exactly what he intends with the
second option: saktanam himsitum ksamanam ahimsaiva paro dharmah | asaktanam
himsitum samarthanam danayajriadidharmah |; ‘Non-harm alone is the supreme law
for those who are capable, i.e., able to harm; for those who are incapable, i.e.,
unable to harm, this law consists of giving, sacrifices, and so on.’

7% The principle of ahimsa is defined more specifically as abhayadana. Cf.
MBh 12.254.28: tapobhir yajiiadanais ca vakyaih prajriasritais tatha | prapnoty abha-
yadanasya yad yat phalam ihasnute ||; ‘Whatever fruit one obtains by austerities,
sacrifices, gifts, wise advice, one obtains in this world by the gift of safety.’

77 As in 11.90 above, there is a mismatch between the subject of the relative
clause and the main clause (ye ... sa).

78 Or ‘what is not his business.’
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Contentedness

101 Satisfaction with what happens to be at hand, with legitimate
income from one’s occupation, or with [whatever] wealth
one finds, that is called ‘contentedness.’'7?

102 One does not cling to past or future matters in the present,
[and] does not mull over what is past—this is what is called
‘contentedness.’

103 He who fully embraces ‘contentedness,” having abandoned
the state of thirst, he has sacrificed with all sacrifices and he
has reached the [supreme] state.

104 That happiness which belongs to those of a quieted mind
who are furnished with the sovereignty of contentedness,
how can Devas, Asuras, or men find that happiness, even in
[their] dreams?

Truthfulness

105 If one does not conceal a matter one is asked about, whether
it was experienced by oneself or witnessed with one’s own
eyes, but gives an account of things as they happened, this is
the definition of ‘truth.’*®

106 True, true, and once more true. The definition of truth is
such that speech should be devoid of harm of others [and so]
good (siva).'™

7 The commentary’s interpretation of this and the following verse is slightly
different. See ad loc.

80 After this, S§7 adds the following verse: ‘This is called ‘untruth’—truth is
the opposite—if it has not been experienced by oneself, witnessed by oneself, or
heard from a credible person.’

'8 This calls to mind MDh 4.138: satyam brayat priyam bruyan na brayat sa-
tyam apriyam | priyam ca nanytam brayad esa dharmah sanatanah ||; ‘He should say
what is true, and he should say what is pleasant; he should not say what is true
but unpleasant, and he should not say what is pleasant but untrue—this is the
eternal Law.” (tr. Olivelle 2005). The commentary makes the reasoning behind
the present verse explicit, arguing that truth has to be devoid of harm of others
because falsehood can be appropriate if telling the truth would involve killing a
living creature: yathabhutarthakathane pranivadhapraptav asatyasya sadhutvat para-
pidavinirmuktam eva satyam ity aha; ‘In verse 106, he states that [speech is] truth
only as long as it is devoid of harm of others, for untruth is good when giving an
account of something as it really happened will result in the slaughter of a living
creature.” In other words, the principle of ahimsa overrides that of satya.
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107 In former times truth and a full myriad of horse sacrifices
were weighed: truth was many times greater than a myriad of
horse sacrifices.'®?

108 Wisdom is established in truth; law is established in truth;
purity is established in truth; everything is established in
truth.'s3

Not stealing

109 The definition of ‘not stealing’ is not taking other people’s
possessions, whether they are being looked after by the own-
er or have been left by chance.'®

110 One who does not experience even a glimmer of greed for
others’ possessions—whether in deed, in thought, or in
word—satisfied, he reaches the Siva-state.

Chastity

111 The definition of ‘chastity’ is not engaging in coitus, nor
thinking about it, nor speaking about it, being in full control
of all one’s faculties.'®

112 Purity is based on chastity; austerity is based on chastity; wis-
dom is based on chastity; forbearance is based on chastity.
Those who stand by their chastity are constantly established
in Siva.'s

%2 Cf. MBh 1.69.22 (and parallels): asvamedhasahasram ca satyam ca tulaya dhy-
tam | asvamedhasahasrad dhi satyam eva visisyate ||; ‘A thousand horse sacrifices
and truth together were put on a weight: truth indeed excelled a thousand horse
sacrifices.’

183 This verse has many parallels with variations.

84 The first case refers to goods actively guarded by the owner, the second
case suggests a situation in which the owner has accidentally dropped something
or unintentionally left it behind. This verse has a parallel in several Puranas, rea-
ding sambhrame (‘in haste’) instead of sambhave, a reading that is also attested in
some of our manuscripts. Cf. BdP 1.32.50 = MtP 145.46: svamina raksyamananam
utsrstanam ca sambhrame | parasvanam anadanam alobha iti kirtyate ||. Another va-
riant is found in VaP 59.45, which reads mytsu ca instead of sambhrame.

185 For variants of this verse, cf. BdP 1.32.51, VaP 59.46 and M(P 145.47.

186 Cf. the quotation by Kaundinya in PBh ad PS 1.9, p. 21: brahmacarye sthitam
dhairyam brahmacarye sthitam tapah | ye sthita brahmacaryena brahmana divi te sthitah
||- This has parallels in other sources, such as HV 35.38 and MtP 175.38. In accor-
dance with the text’s teachings, the word divi has been changed to siva and the
specification of Brahmins has been left out in the Sivadharmasastra.
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113 The goal reached by one who is chaste for even one night
cannot be attained by [ordinary] householders even with
hundreds of sacrifices.

114 He who sits undisturbed in his mind, having abandoned [the
thought of sex], oh, he is the best of ascetics, he is blessed, who
does not go to his wife during her season on [special] occasion.'®”

115 For if he goes to [his wife], except on the days of the moon’s
char}ges (parvan),'*® avoiding other men’s wives, that person,
the Siva-householder, is to be known as the equal of a celibate.

Conclusion

116 Performing the rites for Siva, the fire, the guest, and the
teacher in all respects, he should be known as one who does
not cause harm and as a Rudra going about on earth.'®

87 To make pada d metrical, striyam rtau should be read as striyam ritau. The
text of the final two padas is doubtful, showing much variation in the manuscripts.
This reflects two different interpretations of rtukala, referring either to the period
of menstruation or to the period when a woman is fertile. The commentary reads
ratau, taking it to mean that one should not approach one’s wife out of passion.
Our interpretation of rtau as referring to the woman’s fertile period is based on
the premise that there should be something special about the situation. Since not
approaching a woman during menstruation is a very basic idea of sauca and in
principle is prohibited to all householders there would not be much particularly
praiseworthy about it. We take sambhave to refer to special ritual moments in time
such as the parvan days mentioned in the next verse. In such a case the househol-
der, foregoing his usual duty of having sex with his wife when she is fertile, is not
condemned but instead praised as a true renouncer. A few manuscripts have the
variant sambhavam, which provides an object for samutsyjya (‘having abandoned
intercourse’) and as such is the easier reading. It is somewhat problematic, howe-
ver, because a householder who completely ceases to procreate can hardly count
as a householder at all. The present verse should be read together with the next
verse, as is also suggested by a closely related passage in MDh 3.45: rtukalabhigams
syat svadaraniratah sada | parvavarjam vrajec cainam tadvrato ratikamyaya ||; ‘Finding
his gratification always in his wife, he should have sex with her during her season.
Devoted solely to her, he may go to her also when he wants sexual pleasure, except
on the days of the moon’s change.” (tr. Olivelle 2005). Note, however, that Manu
rather stipulates rtukalabhigam? syat. In our text the same notion is expressed ne-
gatively from the perspective of the Siva-householder as renouncer, a teaching
characteristic of the entire chapter. Compare in this regard also verse 10 above.

188 We have kept the manuscripts’ reading parvavarjyam, against the expected
regular expression parvavarjam.

%9 Although the Siva-householder has to engage in manifold activities, which
might be thought of as involving harm to other creatures, he is in fact free from
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Translation of Chapter Eleven

117 A man who is always engaged in the ritual duties of Siva, the
fire, and the teacher, [whatever] actions he conceives in his
mind succeed.

118 This is the glorious eight-branched tree of Law, sprouted
from Siva. One cannot give a full account of its ramification
in [all] its smaller branches.*°

harm, like a yogin, by virtue of his devotion to Siva. For the concept of Rudras on
earth, which is central to the theology advanced by the Sivadharma, see SiDhS
1.16: ye ‘rcayanti sada rudram na te prakytimanusal | rudralokat paribhrastas te rudra
natra samsayah ||; ‘Those who always worship Rudra are no ordinary men. They
are Rudras who have come down from Rudraloka. There is no doubt about this.’
The Brahmanical system of Dharmasastra and the Pasupata ascetic ideal of the
yogin are collapsed here into the category of the sivagrhasramin. He represents
the true target audience of the Sivadharma and is told that he can be a yogi-like
householder, a veritable Rudra on earth.

90 The eight branches refer to the eightfold Mahavrata. The Sivadharma is
implicitly likened to the Vedic tradition through the reference to its sakhas and
upasakhas. After this verse there is a srutiphala in the Southern manuscripts: ‘He
who would read the excellent chapter on conduct, with devotion to Siva, will be
honoured in Sivaloka together with 21 generations of his family.’
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Introduction to the Commentary

1. The Manuscript

A commentary on the Sivadharmasastrais preserved on a unique palm-
leaf manuscript in the Oriental Research Institute and Manuscripts
Library in Trivandrum under the title ‘Sivadharma’ (No. 12763).""
This manuscript is written in Malayalam script. The commentary
on the Sivasramadhyaya covers fols 103'-108". For further descriptive
notes on the manuscript M7, see p. 54. Each folio has six lines. The
foliation is given in the middle of the left margin of the recto. There
are two binding holes: one in the centre left and one in the centre
right. The manuscript is beset by small damages but without much
loss of text. The chapter colophon is marked with red and pratikas
(only those starting of a verse) are marked by green ink.

The chapter colophons do not provide a name of the commentary.
After the final chapter colophon, the manuscript only states ‘this
has been completed’ (samaptam idam). The commentary is brief and
written in a pratika-like manner.”> The manuscript is relatively free
from scribal errors.

' We are grateful to S.A.S. Sarma (Pondicherry) for providing us with photo-
graphs of the commentary and the root text of chapter eleven of this manuscript.
See also Bisschop 2018, 195-200, for a first edition and translation of a portion
of this commentary.

2 We use the term pratika in a loose sense, to indicate the brief quotation
of words and/or phrases from the mula text in general, not just to abbreviated
quotations followed by ifi signifying entire verses or syntactic units.
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2. On the pratikas of the Commentary
Unique pratikas

In nine instances the commentary attests to a reading that is not found
in any of the consulted sources. This suggests that the root text of the
commentary was different from any of the ones attested in our sources,
including, importantly, the root text preceding the commentary in the
very same manuscript. The following unique readings are found in the
commentary:

*  yogisthanam for yogasthanam (44d)

*  Swasrama prayojanah for sivadharmaparayanah (45b)'*3

*  pwam for ajnam (52c)"*

* sa pujayet for prapujayet (54b)

* mukhavasanam for svakam asanam (56b)

*  kim istam for agatam (77a)

*  svastimangalayor vadane for svastimangalavacakaih (79b)"s

* atmartham va parartham va for yas tu svartham parartham va (99a)
*  parvavarjam for parvavarjyam (115a)

Pratikas Found in Mgy and Other South Indian Manuscripts

The above instances indicate that the commentary is not based on
the root text—namely Mg,—which has been transmitted in the same
bundle of manuscripts that transmits the commentary. There are, on
the other hand, three instances where a pratika is attested in M¥; and
supported by one more South Indian manuscript. Two pratikas are
found in M7, and PLe: vrttinyayagatena (101b) and bhavatu te?® (78a),
and one pratika is shared between M, and GX: yathakalopapannena
(101a). Furthermore, one pratika is found in M7 along with two other
South Indian manuscripts (G and G5): pakse*7(39b).

Pratikas Found in Other South Indian Manuscripts

Although the commentary thus seems to be based on a source
different from the ones we have been able to consult, the pratikas
largely conform to the readings of the South Indian transmission

3 Here we assume that the reading has been slightly modified in its cited
form by the commentator (Sivasramatvaprayojanam).

94 M#; has a synonym, arcam.

95 Unmetrical. GN, M¥, and Bhavisyapurana 1.171.43d have a closely related
reading, which is probably intended: svastimangalavadane.

9% Note that the commentary reverse the order of bhavatu and te.

7 The adopted reading is paksad.
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of the text. In the following two cases, the pratitkas quoted by the
commentary are found only in G¥: bhandagudhakam (after 4d) and
Jjnanaparagam (83b). Furthermore, the following is a pratika found
only in G and G%¢: santilaksanam (99d). There is also an instance
where the quoted pratika is shared by two South Indian manuscripts
(GN, MT) as well as one Nepalese manuscript (N%): ratau (114d).

In another case, the pratikais found in one South Indian manuscript
(GN) and three Nepalese sources (N§,, N&, and EM): naryyo’pi (72c).
Furthermore, another pratika is found in two South Indian sources (G*
and P%,) and in the Kashimiri manuscript (Sg7): moksah satye pratisthitah
(108d). The commentary furthermore provides two pratikas that are
not found in any of the South Indian sources, but which occur in two
Nepalese sources (Nfs and N&.): guhate (105b). Similarly, the following
pratika only features in one Nepalese source (N%s): sivakathabhaktah (532).

3. Editorial Policies for the Commentary

The critically edited textis presented as the running text. The apparatus
is divided into two registers. On pages that display both registers, the
upper register records testimonia and notes while the bottom register
reports the variants found in the manuscript. Each entry begins with a
line number in boldface (e.g. 21). Then follows the reading adopted
in the main text, followed by a lemma sign (]) and the source of the
adopted reading. A semicolon separates the adopted reading (to its
left) from the variants (to its right). Any siglum that is followed by
superscript ac indicates the reading of a source before correction
(=ante correctionem) and a siglum followed by superscript pc indicates
the reading of a source after correction (=post correctionem).

The title of the commentary and everything supplied between
double square brackets is from the editors. The verse numbers of
the verses that are commented upon in the commentary are given
between double square brackets; the beginning and end is also
indicated by double square brackets. Similarly, line numbers of the
manuscript are given in double square brackets. The pratikas of the
root text are marked in bold. Application of sandhi rules are silently
standardised here. In general we follow the placement of the dandas
by the manuscript, but we have occasionally placed them according
to our own understanding as well.

4. A Note on the Translation

In order to make the commentary accessible to a broader readership,
we have included a running English translation of it. In translating
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the text, we have adopted a policy of putting all words quoted from
the maila in bold, using quotation marks only around those words and
phrases for which the commentary explicitly addresses the phrasing or
grammar, or when the words ity arthah call attention to the expression
being explained, or when a longer passage is quoted and explained
in the subsequent discussion. Where pratikas are woven into the
paraphrase, expanded with unmarked glosses, we have refrained from
using quotation marks in order not to clutter up the page needlessly.
Furthermore, it should be noted that we have not translated pratikas
that consist only of the first word(s) of the stanza and that are quoted
only to identify the stanza, and not to explain the words themselves.
Such pratikas are equivalent to saying ‘Verse 1,” etc., given that the
Sanskrit tradition does not rely on numbering.
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MEEERUECEACIN

EXIGIE
[103v3] AT | 377 feraATiaaTor: auE=EEaETr-

TSI TSI TR T =T |
[1-2]

FaTraeT [4 | FroreamasTs gdvTAfT g9 |
[3-5]

ot

I AVHE AR A A RHATE STHATE T
frfir: | wrmgEY gew gfd o s (5 fe-
o ¥ g feeifar $SEaew (SreEEey | qvETEs

~

HTUSTTEATT ITaq | SUTE Y T A=y fafga -

argasfa Fa=afafa

[6]
T g9 afd Aaqsa [6]fT 1

15

10 The verse referred to by the pratika WFUE'-‘E? is attested in G** after
the fourth verse.

4 AL | em.; ATMEET M, 8 @ATHH° | M2°; IHATE H-
e M 11 °T|'|Tﬁ:|'ﬁ‘|‘] em.; °HILIHATT M, o m] em. ;
IUTEATY M,




[ 7a-8b]
FITRTEATITICITAT FATHTE (T GTE |
[8c-9]

AT TSTH&RTHTE AATT GTe |
[10*14]

TEerETETET 103717 frafa w3t qede fa=r-
ey | fgwrse wfafgmaaaata
[15]

FETETT ArETTETE 9 fweta ) e sugatr sfa
AT |

[16]
IV qafd |

[17]
srerfarer 2] =ame frasr gfa )

[18]
AT TE ©gTad |

[19-30 ]

EETAT T TRATITE &6 Sfd GIau: | g«
forar=raegaeqm: qoa fh47 | +fe qgiT drarfor
FT 3] FTTAGTEIT | O Je7F a9 a8e Iaiaad |
IR TEAT GahT6 |IATERG | ATAAET ST -
TN | TS Y[g a1 [4]HT qar=iAfa giggeg-
S | T aTeuH ST TR vayery MeasteeTeT-
25 WIfda®: | em.; WIfas: M. 28 9dfd | conj.; om. M?; T Ifq
M2 32 HTITYUTT® | em.; QUETIUMTETe M, 35 9% a4 ] M,

om. M e ITATE | em.; ITART M,
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40

45

50

55

60

TR GATH :

wfefa arewre a=er faureHEeETd | g994g 7 [5]97

Frfady Fwrersafa Fmad |
[31-34]

Jfqemea=gameT TSge@H s §i¥er sta 9qhi: | qfa-
TS | Jfadd ITEAHT Siagal= | =0  IqTa--
[ 6] =T FFTAATE: | AT ATHAed orarariageartatT
AT | qgAaesd: | o e fora: ey
ST yfaemaaag®: |

[35]

I ETHT [ 10401 | T eAT=A T faearfa -
fafe | faresrerer g sramar weaT qrafafyET sET-
FIAHAARVTATHI G TN | FTE0rET (o= | ITeqeed -
arfe [2] & |

[36-38 ]

AT FOY(GIT FaAA® TS =0T | raeT
79 gig: TEea e a9 |
[39]

7 feremer srer fafgar | s SerderTT 7-
T3] aT FdeATacaTs Tefd | Tar a7 T&r sfq faearerr
TS |

[40-41 |
AT gEhaaed gqi=arr fagdrfa sefa g4+ |
[42-44]

I I feraarer AT T (4] sfa &b g
AT S | TTUARGHRATHAT TITATTT TR e
40 nmm& femfs BIEIIE is 35¢d, but the word order of ﬁl?qT[

and 3T is reversed.
59 GX' MZ and Gigc, have T& instead of J&Tx in 39b.
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HUITCHT HAT T80 & quieh: | TSOarerfhara<: | {sqarer
TSR [5] TSThASia arad | &7 a7 /aT Atars-

TUTTE&T qeav: HaT Vafafd 98 a==g9 | FreTeTsT

FIRTET 9T ST |
[45]

IT |qUIT (6| ATEHROT gHAETR fwEfa) @9 uw ¥
g AT: fresmereaT guer Y9y oA @ |-
=q: faeramEy fEmmmmrETetaranar foraaat
T 10471]FT: | FrarHEYAS SEuAgESE A |

[46]

3y ferarfaum squiae auiET MeraTEfo g

AETEA T |

[47]
gar=ars fara whefea
[48]
feranifa fagonfa ar (2] f@ )
[49-52]
forgarfirfayar o=r ywgafa @Reifefa safeEwts: |
ATRA T I8 0 99T dgaed deH«d qg9¢ Jgad:
feramerrTer a9 (3] 7T QN7 §cdT ATEATRATTH -
STUIEH 0T Ao AA |

67 The root text (44d) reads QﬂTI'Pﬂ?T[ instead of ?ﬂ'ﬁm .

73 The following gloss suggests that, most likely at 45b, the commentary was

based on the reading EEIEEERIEE I

85 TWIT is not attested in any of our sources. MZ; and PZ,, however, have

the synonymous 29T at 52a.

83 ofFWlE: ] em.; °Fwfor M, 84 99| em.; T M,
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90

95

100

TR GATH :

[53]
argerer quatauradts feafafa | frasymma: fae-
YIS TaIRiGeN [4] HFH IR AT IaqH T
qUIS MO ATAT |
[54- 56 ]

ferarreTaT ferams ArgETaTaes T wraT -
AR § A=< @nrar (5] f&hy: g 7 w4 -
= | AT | T ERIQACATIEAT | THERT W TEa o9 -
HURUTITEUEIGAl &I saiT—<eq: |

[57-72]

srara farerera i (6] Todieas w=a9i=T SraHr
sfq gueEfaaTTE g AT | FEaTaTHTET v ®: T -
| ETERT T I9THATIA: o9 | Tiaa: fgeiasar-
T [ 10571 T | SAWET: AT | Gehivr: Tfaaqaarnt | fora-
FIRTISTI&R 0 faara =T oyt fraafusTfaeraT |
forar f& wwrerETERari Tfaareta [2]wET TayT-
fifa avr gwary e s o feEserEET
qfaarearsfT gs=aT: | AR forasre quraiT @
aregtsfr sreama=ar (3] g eAtagar oAfT &w it g
89 FS@FMI: is the reading of N, at 53a.
90 ITUIITHTIATT is attested in N75°S5,G™* and Mg; at 53d.
93 The commentary seems to be based on a root text ® TSI in 54b

instead of ‘;l"il\Trraﬁ: .

97 FEIYTAT WIFHTT: Astadhyayt 1.4.33.
99 HWITHH seems to be a pratika, which is not attested in any of our

sources at_56b. )

105 SATEATSIT (72¢) instead of TERUT: is the reading of: NSNE.GKEN.

93 ATEHT: | em.; HTEEY M, 94 T: &&NATA° | em.; THT| &R e
M, 100 °FTF: | M2°; °FET: M 102 °FATIT | em.; FaTdid
M. 103 oo ] em.; oo Heo M, 104 HANAMA ] em.; AW

~ T M,

3%
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fa gaeteraRTioor ey | qureTHEE et g -
PEEEC IR RNl
[73-79]

SreaeaTTaHaTs T &ghTia | [4] A JHIGIrT-
=T | T Ferev 38T av=a | fefrefata a=gfeer-
o1 | AT [ @A gad | T T 61T T T: 9
a faET === (5 ‘q'awm%ﬁunww&wqmm
yrETIwRT | fag v & watafa gaeqamsiais #4971 -
AERTATNATRY THERIIT [6] T g T magoie aga=d |

Y WiaAgaaaieT 9| TIATEY #7997 FaY 9

Taq THTRATT FATA | Tagariacay: |
[80]
IrFgELfd wata 10571 ]|
[81]

AIfEaA—=a | T, FFgIHhI=T: FFadaa: | yF7 7
fara swimaggRrar =g foreys vyfeesia 9T &
faraer TRiere= = a9+ Ty (2] | T g=T-
F farraufars 7 =reafa faafa

[82]
3r artf fagonfa s gfq w=fin: | =T srafea:

111 FﬂFﬁ:!E'H: is not attested in any of our sources for 77ab.
113 T is the reading of Mg; and P, (78a).
115 Wﬁ?mm’lﬁ is the reading of Bhavisyapurana 1.171.43d. None of

our sources have this reading at 79b.
122 Cf. 50a:

[N

106 FIHTTr | em.; FRTXOT M, 112 TF&T | em.; THT M. 114 °FT-

EATE | em.; °FgAT * M, 115 UTHATEY | em.; TIHICY M, 120 °H-
=] em.;° 2 TFC M, 123 TETT | em.; TYETT M, 123 T-

T:] em.; T M, 125 3ATHE | em.; ATHET M,

%o

110

120
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130

135

140

145

RIS ST :

qrfsar ar 97 | quIRaaiad: | 9q [3] UF &@e:
qaaedr Jaar Joifa AThIeae arSagl JeAThiIaaars
o | T gieEar ggr et |

[83]

BT T HTE HENTH [ 4] SATIEAT | HENT Qi -
LT JIITAT qF raaRfaee: | aeamafT T | ffe-
TH | IO QTiaETiT | T freeET I 7[5
T |

[84]
arfavfaat= s fvafa g=fafa
[85]
HraRrEA AEAtgass Avafa wlfa ) wwtfem-
UERATAIT HTUAgeaTada sl [6]T: |
[86]
FRT TSI | SIS FAdcque qoad gAaqT fa-
BIATCaY: | T T AT | FOHE AT IogE AT

AeaTfagmedaHa faerdier (10671 |4 | oadaeaiTg-
T | SrtgeTivaTET: forgers: |

[87-88 ]

131 Cf. the reading of G*': FTTITLITH at 83b.

138 HTUI§cd SHISETT: is based on Astadhyayt 2.4.2: §7a9 ¥ ﬁqﬁﬁa -
ﬁ‘ L .

143 W’aﬂﬁlﬂw is the reading of Mg, at 86d.
126ﬁi]em‘;ﬁMso FOEe | em.; TR M, 127‘1@33_@‘]
em.; TEAT M, o ATHIVIA | em.; AHIAT M, 132 [FHTH ] em.;

fFaaa M, 135 TR | em; °FTOTT M, 140 IR | em.; =
AETT M. o 0T ] em.; TUT M, 141 HT&S | M2°; Harg Mo
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HHTETETT I T2V ATa@edw g a1 (i

q YT | T UT FricadhriarH=ea: |
[89-98]

e dT yogafa omeq (2] fefa zwrha: | feam 3=2-
FsTIeAT [ deted = T we Igad 80T 10
AT TEET | §auTER: T I 3T IFT F 3] ITh-
aq—ww’awﬁ?%ﬂﬁrwwaﬁzwm
o | W BfEg aemo sTfEaT IR 99 | ST
fefaqe 4] 99T TreEgTiedd: | 9T 9rrasT: fFErer-
SUTITISAT: T ATT TIEAT: G AR 7 | AT 15
=T HIUT TATHATLHIT (5] qET TfdT Fdeata It |
T ITEAACRY T4y TTHY ARAEST T=a | TEgIaerar
ey AT ®deT 918 [6] T@RW ScATI&AT |

[99-100 |

3y o fagunfa erremdfafa g2 1 sy ar et a6
T FrFwREr At Fa=r T afEaEaa | gag-

F uTATa% [ 10671 | EY fAvafsafgzae@uaaramEaTs — a9-
afgagfacafafa | 9Ta9 gaafgagiacadd ATf~aeraiur |

146 &TI~TIEAT is the reading of NN GX'GE, and PL, at 87c.

152 ?Jﬁ't .-+ The instrumental ending is also found in N and PZ, at 90b.
152 IT T f8Efq is the reading of G¥* and M7 at 90c.

153 The commentary seems to based on the reading 34'%'@? None of our

o

sources have this reading at 92a.

155 HIT srfr ST appears to be a variant of 96b.

155 9TY is the reading of NX° and GX* at 96a.

161 SATCHTS a7 TYTH 4T is not attested in any witness of the root text at

99a.
163 m is the reading of G** and P7, (at 99d) instead of JT~d -

146 fAfeea: | mre; fAfaa: Mec o fGga =] em; 5 2 © M.
3 AEET ] em.; fEHT M, 156 FAATT | em.; FegeATd M,
157 W?Qﬁ] em. ; T=Td M, 158 Eﬁ'ﬁ] em. ; eI M,
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170

175

180

TR GATH :

[101-104 ]
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Translation of the Commentary

Om! Now, those who are qualified to practice Sivadharma and their
norms of practice are set forth in the eleventh and twelfth chapters.

First, with regard to that, in verses 1-2, [Nandikesvara] states who
are qualified. Then, in verses 3-5, to explain their norms of practice,
he states the manner for laying out an asrama: ‘In a place’ completes
the expression ‘north of his residence.’ But [expressions like] ‘in that
of Agni’ [imply] ‘in the direction’ [of Agni, etc.]. A ‘temple of I$vara’
means a place of worship. A ‘storeroom’ (in the interpolation after
verse 4), that is, a storehouse.

Then, in verse 5, he explains the worship of Siva, the principal
among the norms of practice, just as it is ordained. In verse 6, he
illustrates the supreme importance of that [worship].

In verses 7-8ab, he states one’s obligation when in a state unfit
to perform worship with one’s body. In verses 8cd—9, he states the
yogin’s manner of worship. In the five verses 10-14, he states the
practices of the householder. ‘With half of that’ means ‘with half of
one’s wealth.” By the use of the word /i (‘indeed’) he shows that this
is well-known.

In verse 15, he states the practices of the celibate. Bhautika is the
same as to say ‘offering service.” In verse 16, he states [the practices]
of the hermit. In verse 17, he states [the practices] of the wandering
ascetic. In verse 18, he states the general rules (sadharanan dharman).

In the twelve verses 19-30, he states the fruits of wearing the rudraksa
beads and other [general practices]. That which is the supreme
potency of the fire of Rudra (v. 22a), i.e., of a fire consecrated with
the Siva mantra. For the fire has many powers that are [produced
as] its effects, such as coals, etc. Among those, the supreme power
is that which is praised as ash. A yogin should observe the bath of
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the whole body ‘Agni’s bath’ means bathing in ash. ‘Having given up
Varuna’s’ means having given up the thought (buddhi) that the bath
alone is sufficient for purification. But giving up Varuna’s [bath] is
not [what is meant], since Varuna’s bath will be prescribed in verse
35cd: ‘for the purification in case of perfumes and unguents, let him
wash himself with water.” ‘At all the changes of the moon’ means at
all prescribed times.

In the four verses 31—34, he states what makes those who adhere
to the ash-doctrine worthy of worship. Adhering to the ash-precept:
some say that ash alone is the precept. Others refer to the rudraksa-
beads with the word sasana. One should consider that the precept
entails both, in fact, since that is established by Siva’s command.
Honoured like a prince: in this [verse 31], Siva corresponds to the
king, and one who adheres to the ash-precept corresponds to the
prince (i.e., the son of the king).

Next, in verse 35, he ordains sipping water after applying the
ash. ‘Being stainless,’ i.e., having become sinless, ‘by Siva’s ash,” one
should sip [water] ‘in accordance with the water-rule,” i.e., in the
manner of sipping prescribed by one’s own domestic ritual tradition.
It ordains Varuna’s bath. ‘He should wash’ means he should bathe.

In the three verses 36—38, he states that one should also cleanse
the internal organ. Cleansing one’s disposition, i.e., one’s mind,
is not thinking about the property or wife of another. Earlier, the
hair-tuft of the Siva-devotee was ordained. Now, in verse 39, he states
the duty to wear the hair-tuft in a mass, or to shave it. One should
consider ‘at the fortnight’ (pakse) to mean ‘fortnight after fortnight’
(pakse pakse) by [the grammatical rule of] omitting a repetition.

In the two verses 40—41, he once again ordains the other rules
(dharma) of the wandering ascetic. Next, in the three verses 42—44,
he states the rules for a Studra devoted to Siva. ‘Together with his
attendants’ means ‘together with assistants’ (sa-parikara). ‘Occupied
with tending the flower-garden’—one so designated has a soul, i.e.,
mind that is directed to a single activity pertaining to the flower
garden. ‘Dedicated to the rites of the flower-garden’: flower garden,
i.e., flower bed, flower board. He should in all cases be dedicated to
the activity [performed] in that [garden] such as making garlands—
that is how the phrase should be construed. ‘[By giving food to yogins,
he will attain] the condition of a yogin,” meaning ‘the condition that
yogins seek to attain.’

Next, in verse 45, he states the rule of those adhering to the four
disciplines (asrama). [Practitioners of] all the disciplines, the celibate
and the rest, should be endowed with meditation on Siva and the
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like. Hence, the Sivadharmas should be known by the sivasramas’
connection with and distinction from the established (i.e., Smarta)
asramas, which they share in common. In other words, the purpose
of adhering to Siva’s disciplines is the observance of the Sivadharma.

Next, in verse 46, he mentions observances to be perpetually
followed by sivasramins of all four classes. In verse 47, he lists those
observances. In verse 48, he describes Siva-devotion.

In the thirty-three verses beginning with verse 49, he elaborates on
worship directed to sivayogins. If one performs worship of a devotee
of Mahesvara, i.e., [of one who is] comparable with Mahesvara the
deity, of one who is devoted, i.e., of someone full of love for that very
same MahesSvara, for whom the worship of Siva is paramount, i.e., for
whom worship of that [god] is paramount, he will obtain the fruit of
a horse sacrifice, i.e., the merit equivalent to the merit that would be
generated by a horse-sacrifice.

In verse 53, he mentions the fruition of merit of that sort. If one
who is devoted to stories of Siva and intent on Siva correctly worships
a devotee with the afore-mentioned characteristics, he will become
a leader of [Siva’s] hosts by means of the merit equivalent to that
of a horse-sacrifice. That devotee of Mahesvara should offer worship
with a welcome and other [offerings for a guest] to Siva-devotees
who have come to the sivasrama, i.e., who have reached the sivasrama,
which is the dwelling-place of devotees of Mahesvara.

The fruits he obtains are explained in verse 55. With ‘homage’ (namah)
and ‘a salutation,” a distinction is to be understood between clasping the
feet and not doing so. In the phrase ‘[one who] attains satisfaction for a
devotee of Siva who has arrived’ (v. 57ab),"%® the use of the dative case is
rightly seen because it marks the beneficiary (sampradana) according to
[Panini’s] rule ‘[the person in a beneficiary-relation] of [verbs] meaning
‘to please’ is the one who is being pleased.”*”

A perfuming of the mouth, i.e., a mouth-cleanser, an aromatic
substance.*” ‘Someone who is desperate’ (v. 69b) means someone

8 The commentary reflects a variant reading in v. 57a that is found in mss. N#,
§§7, G, the latter of which is the manuscript whose readings are closest to those of
our commentator. This variant, identical with v. §6a, is difficult to make sense of in
the context of v. 57.

Y9 Astadhyayr 1.4.33.

> It is evident from this passage that the commentator’s version of the work
deviated in vv. 56—57 from anything found in any of the Sivadharmasastra ma-
nuscripts that we consulted. It appears to treat our quarter-verses 56a and 57b
as comprising one syntactically continuous, perhaps even uninterrupted, string,
which he clearly found to be perplexing since he had recourse to a grammatical
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who has met with a grievous fate. Fallen from caste, i.c., unfit for the
rites of the ‘twice-born’;** accursed, i.e., inauspicious; of mixed caste,
i.e., produced from a union with one fallen from caste (v. 70). In
the discussion of worshipping sivayogins, those fallen from caste and
the like are included on the basis of Siva’s all-encompassing embrace
of them. For since Siva, because of his own compassion, utterly
embraces those who have fallen from caste and the like—people
who are failures (akrtartha)—he takes pleasure in their worship too.
For this reason, even those fallen from caste and the like should be
worshipped with food in order to please Siva.

Merely by giving grass [as a seat] to a Siva-devotee who has come,
women t00*** go to heaven (v. 72) even though they are not qualified
to perform dharma on account of their lack of autonomy. The point
is, [if women go to heaven,] how much more so do those qualified
for dharma? And even in the absence of grass, etc., they go to heaven
by means of kindness, i.e., by just a kind word.

In verse 73, he explains the power of a kind word. [Such a word is]
‘untainted,’ (v. 75), which means ‘not opposed to the law (dharma)’
(v. 74). )

When one sees a guest who is a Siva-devotee, he should ask, meaning
he should ask ‘What would you like?’ (v. 77). He should say to him as
he arrives, ‘Was your arrival good?” And likewise at his departure the
devotee of Mahesvara should say: ‘May your paths be favorable (siva)!’
[He should pronounce a benediction (v. 78)] accomplishing all aims,
i.e., to realize all things of benefit to men (purusartha).>*

He should on every occasion utter the blessing, ‘May it be for
you favorable (siva),” i.e., auspicious (v. 79). ‘In all expressions of
homage and salutation’: the plural number is used because numerous
instances of homage and salutation are meant, and also in expressions
of benediction and blessing. When such acts are performed by others,
he should say: ‘May it be auspicious (siva) for you all!’ In other words,
he should say that in response.

In verse 80, he summarizes [the worship directed to Siva-devotees,
w. 54=79]. [Is the goal] ascended to different? No, beginning with

clarification. The word mukhavasanam, glossed here as if it were quoted from the
text, is otherwise unattested for it.

2>t Technically, this label applies to those of the upper three classes who have
undergone Vedic initiation, but it normally simply designates a Brahmin.

2 The constituted text reads ‘free from debt’ in place of ‘women too,” lea-
ving the subject (people) implicit.

2 See Olivelle 2019¢ on this concept.
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one thing, one arrives at the other: for first [Nandikesvara] sets out
to speak of devotion to Siva, but afterwards he discusses devotion to
a Siva-devotee. This is not a flaw [in the teaching], since the words
here provide an answer [to the question posed in v. 50]: ‘[What can
men actually do] for Siva who is already complete?’

In verse 81 [‘devotion towards devotees of Siva... always goes to
Siva’], he reminds us again of the meaning of those words in order to
remove the [apparent] contradiction.

Next, in the seven verses 82-88, he gives an exposition on
forbearance. Insulted, i.e., reviled with words, or beaten by others,
he remains himself unchanged in his speech, etc.. He is for this
reason [said to remain] composed, i.e., remaining just as before that
[offence], in return for which he will neither insult nor beat—in
other words, when there is no insulting or beating [in return]—this
is the most flawless, i.e., pure, forbearance.

In verse 83, he describes the power of forbearance. That which
has crossed to the far shore of knowledge is the ‘tirtha,” meaning
the purifier, of all tirthas, such as the Ganges. There is a tirtha
higher even than that. Of what is it made? It is filled ‘with the water
of forbearance,” meaning one who is filled with forbearance as one
might be filled with water.

In verse 84, he prohibits anger as being opposed to forbearance.
In verse 85, he prohibits unkindness, i.e., unkind words, which are
the effect of anger. The tender points, bones, breath, and heart are
treated as a single entity due to their being the subsidiary parts of a
living creature.

Forbearance is giving and the other [virtues mentioned in v. 86].
Whatever good comes about by practicing virtues such as giving, all
that is accomplished by forbearance alone. ‘Forbearance is heaven
and liberation’: this means that whatever happiness will arise from
heaven and liberation is ensured in the present by one who has
forbearance. By forbearance the world is borne, i.e., because of Siva’s
Power (sakti), which supports the world. That person by whom one
who shows anger is defeated with the sword of forbearance—for
he embodies forbearance—he is a hero (v. 87). He alone is to be
considered pure and [wise, etc.].

Next, in the ten verses 89-98, he expounds on non-harm. Non-
harm is when one lives for fruits that are beneficial (hitaya), i.e.,
favourable even in the future—and happy (sivaya), i.e., pleasant at
that time—that mode of living (v. 89).

Whatever the fruit, i.e., whatever merit, [is produced] by all
scriptures that are known, the Vedas that are recited, and sacrifices

151



A Saiva Utopia

that are performed, the merit of him, on the other hand, who does
not harm living beings will be greater than that, i.e., than the earlier
merit [of scriptures, Vedas, and sacrifices] (v. 90).

Non-harm alone is the supreme law for those who are capable,
i.e., able to harm; for those who are incapable, i.e., unable to harm,
this law consists of giving, sacrifices, and so on (v. 92).

The sinful, the most sinful, whose sinful behaviour is marked by
harm, and the cruel, too, the lowest of men delight in sin.>**

With the word api (‘too’), he indicates that one should not enjoy
the pleasure of those cruel ones who are soon to fall into hell. They
will be cooked in so many hells, i.e., in all hells, until the dissolution
of all beings (v. 96).

In this connection, he states in verses 97-98 that [the king] should
banish harm in his country by his command.

Next, in the two verses 99—100, he expounds on calmness. [ Calmness
is] when one desists from wrongdoing, i.e., forbidden things that are
done whether for one’s own sake or for the sake of others.>*

Once he has said this, [Nandikesvara], finding occasion to explain
the restriction of the sense faculties to objects not opposed to scriptural
teaching, speaks of ‘one who keeps all his senses in check.” And on this
basis, being one who has controlled his sense faculties is the definition
of ‘peaceful.’>*®

In the four verses 101-104, he elaborates on contentedness.
Contentedness is satisfaction with wealth such as grain that has
come about, i.e., been produced by fields and the like, obtained
at the proper time, i.e., coming to a person not beyond that time
which is appropriate to the fields and the like—[wealth] of what
sort’—as legitimate income from a livelihood, i.e., income received
in a legitimate manner such as a Brahmin’s accepting [gifts] as his
legitimate mode of livelihood (v. 101).

Inverse 102, he clarifies the meaning of the words yathakalopapanna
(‘obtained at the proper time,” in verse 101). Insofar as one does
not mull, i.e., when there is no mulling, over the mode of life that
one lives, when past or future things (artha), i.e., things that have

%4 The commentator corrects the nonstandard active verb ramanti to ramante.

s The commentator’s version of the sastra differs slightly from the versions
attested in the manuscripts.

26 Given that one expects a quotation from the root text between @ha and
iti, Yuko Yokochi called into doubt the manuscripts’ reading samyatendriyavrtti-
tvam as likely a spurious anticipation of those words in the next sentence. We
have emended the text to reflect the words of pada b of verse 99: samastendriya-
samyamal h]. The similarity of wording likely gave rise to a copying error.
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passed or are yet to come due to the ripening of their proper time,
are presently existing for him, not in fact having passed due to the
passage of time, this is contentedness.

Next, in the four verses 105-108, he explains truth. Experienced
by oneself, i.e., experienced oneself with the sense faculties.

Because what is seen by the eye is more manifest than what is
experienced by the other senses, he specifies ‘witnessed by one’s own
eyes’ due to that difference.

The definition of truth is not concealing, i.e., that one does
not conceal a matter as it happened when it is asked by others.
[Nandikesvara] considers that the essential character of not concealing
is ‘giving an account of things as they happened’ (v. 105).

In verse 106, he states that [speech is] truth only as long as it is
devoid of harm of others, for untruth is good when giving an account
of something as it really happened will result in the slaughter of a
living creature. When one will speak about a matter, one swears an
oath: ‘Truth, truth, and more truth!” What sort of matter is that?

‘Devoid of harm to others’—the definition of truth should be
speech that is such and is for this very reason ‘good’ (siva).

In verse 107, he depicts an historical event that occurred in the
assembly of the gods to show the power of truth.

[In verse 108,] the singular-number word (‘knowledge,” ‘purity’) is
meant to express the plural: forms of knowledge and forms of purity
are established in truth. This means that whatever merit [comes
about] through those is accomplished only by truth. And dharma is
nothing but truth, because it is lacking in one who has the habit of
speaking untruth. Liberation*"’is established in truth, for liberation is
caused by knowledge that has been kindled by truth.

In the two verses 109-110, he explains not stealing. One who does
not experience even a glimmer of greed for others’ possessions—in
deed, in thought, and in word—becoming satisfied, he reaches the
Siva-state (v. 110). This means that he will attain a purified character
by means of knowledge.

In the four stanzas 111-114, he elaborates on chastity. Chastity is
total restraint of all one’s sense-faculties from [having] women as
their object: this is the complete definition of ‘chastity’ (v. 111). The
rules (dharmas) of truth and the rest are based on chastity (v. 112).
Because one who is under the sway of a woman cannot perform
those [rules], he, i.e., that householder (cf. v. 113), who, when there
is an occasion, sits undisturbed in his mind, having abandoned [the

> The commentator’s text has moksah satye pratisthitah in pada d.
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thought of sex with his] wife—he surely is the best of ascetics! ‘For
sexual pleasure’:>® the locative case is used to convey disparagement
(v. 114). For, disparaging sexual pleasure, a disciplined man does not
go to his wife [for sex].

Next, in verse 115, he authorises a householder to engage
[sexually] with his own wife at times that are not forbidden.

In verse 116, he states an exception with regard to the rule of non-
harm. Even when he is performing the rites for Siva, etc., in all respects,
i.e., in all cases, he should be known as one who does not cause harm—
this [applies] moreover in the three disciplines (asrama) beginning with
the celibate. But the ascetic should not do even that.

In verse 117, he finds occasion to state the fruit of one who engages
in the ritual duties to teacher.

In verse 118, he summarizes. A final verse beginning ‘those who
recite ...” states the fruits of reciting [the chapter].

28 This comment explains ratau, which occurs as a variant in three manu-
scripts for rtau (‘during her season’). Note that the interpretation offered by the
commentator, and consequently also our rendering of the source text, differs
because of this variant reading.
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A Parallel in Bhavisyapurana 1.171

The Sivasramadhyaya has a parallel in chapter 171 of the Brahmapa-
rvan of the Bhavisyapurana. This forms part of a large-scale textual
reuse of the Sivadharma by this Purana. The Bhavisyapurana has in-
corporated the Sivadharmasastra as well as the Sivadharmottara, but
with the text revised in such a way that it teaches ‘Sauradharma’ in-
stead. The parallel with the Sivadharmasastra starts in Bhavisyapurana
1.151.2° Concretely, all references to Siva have been removed and /
or turned into references to Surya, while instead of the community
of Siva devotees the Siirya-worshipping Magas are praised. The
changes are, however, by no means restricted to mere rephrases of
individual words or names; the text of the Bhavisyapurana also in-
cludes more extensive retellings of text portions, as well as additions
for which there is no parallel in either text.>* The present parallel
stays comparatively close to the source text, but it introduces a num-
ber of significant changes to make it fit the Saura teachings of the
Bhavisyapurana.

The first two verses have no parallel in the Sivasramadhyaya.
They make reference to the different setting of the teaching in the
Bhavisyapurana, which involves a dialogue between sage Sumantu and
king Satanika. The latter asks Sumantu to teach him about the Law of
the Magas and its benefits. Sumantu tells him that what he has taught

2% For a discussion of the first five verses, see Bisschop 2019b. For the parallel
between Sivadharmasastra 6 and Bhavisyapurana 1.175-180, see Bisschop 2018b, 21-25.

2 See, for example, Bisschop 2020, on the remarkable transformation of the
Lingodbhava myth into a myth of the origin of Strya’s vyoman, a mysterious object
presented as the supreme form of the Sun god in the Bhavisyapurana.
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as the Law of Surya is the same as the Law of the Magas, in other
words that the Magas should follow the rules taught by Surya, which
consists in the worship of Surya.*"* After this introduction follows the
extensive parallel with the Sivadharmasastra. Instead of the key terms
Sivadharma and sivasrama, the redactor of the Bhavisyapurana has
introduced the parallel terms magadharma and magasrama. This in-
volves a slight semantic change in comparison to the more obvious
candidates siaryadharma and saryasrama, as the first part of the com-
pound refers to the practitioners (Magas) rather than to the subject
of the teaching (Suirya)*'?. This corresponds to the use of the syn-
onym sauradharma, which is also used in the text. The names ‘Maga’
and ‘Bhojaka’ seem to be used more or less interchangeably.

The text of the Bhavisyapurana follows the general outline and par-
adigm of the Sivadharmasastra but some significant changes have been
made to make it fit the teaching of Magadharma. For a start, several
key practices of Zoroastrian worship are inserted, such as covering the
mouth with a mouth-veil, wearing of the avyanga girdle, and wearing
the white robe. These replace characteristic Saiva practices like bath-
ing in ashes, wearing the ripundra, or carrying bracelets of rudraksa-
beads. On the other hand, more general Brahminical features of the
text are kept in place, for example the practice of cooking for gods,
Agni and guests, the division of the four asramas, and wearing the sa-
cred thread. The important but somewhat enigmatic passage about the
layout of a sivasrama (Sivadharmasastra 11.3—-4) is omitted. As a conse-
quence, the use of the term dasrama is less ambiguous. A number of
verses are dropped and there is a major omission towards the end
(Sivadharmasastra 11.86cd—118ab). This is almost certainly accidental,
for Bhavisyapurana 1.171.23cd-25ab announces the eightfold Bhojaka
observance, but only the first two items of the observance (devotion to
Surya and forbearance) have been dealt with before the chapter comes
to its premature end. There are several other clear cases of uninten-
tional omission as well—most probably due to eye-skip—which are in-
dicative of weaknesses in the textual transmission of the Bhavisyapurana.

The synoptic edition below presents the text of the Bhavisyapuranain
the left hand column, in accordance with the text of the VenkateSvara
Press edition but incorporating some of the corrections indicated in the

' According to Bhavisyapurana 1.151.15 the Sauradharmawas originally taught
by Surya to Aruna. See Bisschop 2019b, 169.

*> Note, however, that magadharma and magasrama scan in conformance to si-
vadharma and sivasrama, which may have made the rewriting of the verses easier.
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register of testimonia in our edition of Sivadharmasastra 11. The right
hand column gives the parallel verse in the Sivadharmasastra (verses that
have no parallel in Bhavisyapurana 1.171 are not reported). To facilitate
comparison, differences between the two texts are highlighted in italics.
The synoptic edition is followed by a translation of Bhavisyapurana 1.171.

Synoptic Edition of Bhavisyapurana 1.171

Bhavisyapurana 1.171

Satantka wvaca |

maganam brihi me dharmam
samasavyasayogatah |

phalam ca kim bhaved brahman
magadharmanisevanat || 1 ||

sumantur uvaca |

ya esa dharmah suryet
lavakhyato mayanagha |
magadharmah sa evoktah
sarvapapabhayapahah || 2 ||

sarvesam eva varnanam
magadharmanisevanam |
magadharmas’ ca samprokta
etesam bhavamuktaye || 3 ||

brahmana#h ksatriya vaisyah
str1 §udro va magasrami |
yah pujayati martandam

sa yati paramam gatim || 4 ||

trisamdhyam arcayed bhanum
agnikaryam ca Saktitah |
kuryan mago mahabaho
mukham avrtya yatnatah || 5 ||

trisamdhyam ekakalam va
pujayec chraddhaya ravim |

Stvadharmasastra 11

nandikesvara uvaca

sarvesam eva varnanam
Sivasramanisevinam |
stvadharmah sivenoktah
dharmakamarthamuktaye || 1 ||

brahmana# ksatriyo vaisyah
str1 §udro va sivasrami |
vanaprastho grhastho va

yas canyah syac chivasrami|| 2 ||

trisamdhyam arcayed isam
agnikaryam ca Saktitah |

dvisandhyam ekakalam va
pujayec chaktitah sivam || 5 ||
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asampujya ravim mohan
na bhunjita kadacana || 6 ||

esa dharmah paro jneyah

Seso bhavati manavah |
apujayitva bhunjano

vistham bhunkte ca vai magah || 7 ||

devam samasritaih puja
kartavyeyam tribhih sada |
manasa pujayed yogi

puspais caranyasambhavaih || 8 ||

devartham puspahimsayam
na bhavet fasya himsakah |
yady alpam api catmartham
nihanyad dhimsakas tada || 9 ||

magas cagniparo nityam
tadbhakto tithipujakah |

mag? maithunavarjyah syac
chriman grhamagasrami || 10 ||

devagnisv atithau bhaktam
pacante natmakaranat |
atmartheyah pacen mohat
sa mago narakam vrajet || 11 ||

devarthe pacanam yesam
santanartham fu maithunam |
artho danartham uddisto
narakam hiviparyayat || 12 ||

Jwatrtiyabhage pi

na prakurvita varcanam |
vittarjane tadardhena

yato 'nityam hi jivitam || 13 ||

nyayoparjitavittah syad
anyayam parivarjayet |
anyayarjitavittais tu

kurvan narakam apnuyat || 14 ||

asampujya sivam mohan
na bhunjita kadacana |

esa dharmah paro jneyah
Seso bhavati va na val|| 6 ||

Sivasramasritaih puja
kartavyeyam tribhih sada |
manasa pujayed yogl

puspair varanyasambhavaih || 8 ||

sivartham puspahimsayam
na bhavet sa tu himsakalh |
yady alpam api catmartham
himsate himsakas tatha || 9 ||

Sivarcagniparo nityam
tadbhaktanam ca pujakah |
parvamaithunavarjzsyat
§riman Sivagrhasrami || 10 ||

devagnyatithibhaiksyartham
pacen naivatmakaranat |
atmartham yah pacen mohan
narakartham sa jroati || 11 ||

devartham pacanam yesam
santanartham ce maithunam |
svargartham jrvitam tesam
narakartham viparyaye || 12 ||

vitlatrtiyabhagena
prakurvita sivarcanam |
kurvita va tadardhena

yato 'nityam hi jivitam || 13 ||

nyayoparjitavittah syad
anyayam ca vivarjayet |
anyayoparjitair vittair
narakartham sa jrvati || 14 ||
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vacorthe brahmacari yah
suryapujagnitatparah |

bhavej jitendriyah §anto
naisthiko bhautiko piva || 15 ||

sarvagandhavinirmuktah
kandamulaphalasanah |
magavaikhanaso jneyah
suryapujagnitatparah || 16 ||

nivrttah samgamebhyas tu
suryadhyanaratah sada ||
Jnieyah saurayatindro ’yam
pwjanistho jitendriyah || 17 ||

mundopanayano vyangr
Suklavasahsamanvitah |
jrieyam tadarcanasthanam
etat karyam prayatnatah || 18 ||

athavyangam maharaja
dharayed yas tu bhojakah |
agamyah sarvasattvanam
suryalokam sa gacchati || 19 ||

dhvamsanam sarvadustanam
sarvapapabhayapaham |
bhavasuddhena satatam
arcaniyo divakarah || 20 ||

gandhalepavihino ’pi
bhavasuddho na dusyati |
bhavesu ca carec chaucam
vastraputam jalam pibet || 21 ||

drstiptitam nyaset padam
satyaputam vaco vadet |
sauradhyanaratah Santah
sauradharmaparayanah || 22 ||

sarva evasrama jneya
bhaskarangasamudbhavah |

yah sivabrahmacari syat

sa stvarcagnitatparah |

bhavej jitendriyah §anto
naisthiko bhautiko ‘thava || 15 ||

sarvasamgavinirmuktah
kandamulaphalasanah |
sivavaikhanaso jneyah
Sivarcagniparo bhavet || 16 ||

nivrttah sarvasamgebhyah
sivadhyanaratah sada |

jneyah sivavratindro ’yam
bhasmanistho jitendriyah || 17 ||

rudraksakankanam haste

$yaj jataika ca mastake |

lingam sivasramasthanam
bhasmana ca tripundrakam || 18 ||

haste murdhny upavite va
rudraksam dharayita yah |
agamyah sarvasattvanam
rudralokam sa gacchati || 19 ||

dhvamsanam sarvadustanam
sarvapapavisodhanam | 22cd |
bhavasuddhya bhaved suddhah
suddhabhavas tato bhavet | 36¢d |

gandhalepavihino "pi
bhavadusto na suddhyati | 36ab |
bhavapatam carec chaucam
vastraputam jalam pibet | 38ab |

drstiptitam nyaset padam
satyaputam vaco vadet | 38cd |
sivadhyanaparah santah
sivadharmaparayanah | 45ab |

sarva evasrama jneyah
Sivabhaktah sivasramah | 45cd |
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bhojakastavratam dharyam
ravipoktam anaupamam || 23 ||

sarvavratanam paramam
dharmalayam anuttamam |
saurabhaktih sada ksantir
ahimsa sarvada Samah || 24 ||

santosah satyam asteyam
brahmacaryam tathastamam |
yathasambhavapujabhih
karmana manasa gira || 25 ||

saurabhaktih sada karya
bhojakesu visesatah |

svadehan nirvisesam hi
bhojakan palayed budhah || 26 ||

bhayadaridryarogebhyas

tesam kuryat priyani vai |
suryasya paripurnasya

kim nama kriyate naraih || 27 ||

yat krtam bhojakanam vai

tat krtam syad raver nrpa |
suduram api gantavyam
maganam yatra vai ganah || 28 ||

sa ca prayatnad drastavyas
tatra sannihito ravih |
bhojakasya tu bhaktasya
suryapujaratasya ca || 29 ||

ajnam krtva yathanyayam
asvamedhaphalam labhet |
devasramagato bhaktya
devarcam pujayen nrpa || 30 ||

svagatasanapadyarghya-
madhuparkadyanukramat |
bhojayitva yathanyayam
suryaloke mahiyate || 31 ||

mahavratastakam dharyam
wenoktam sivarthibhil | 46ab |

sarvavratanam paramam

asmin dharmah samapyate | 46cd |
sive bhaktih sada ksantir
ahimsa sarvada Samah | 47ab |

santosah satyam asteyam
brahmacaryam tathastamam | 47cd |
yathasambhavapiijabhih

karmana manasa gira | 48ab |

Sive bhaktih sada karya

tadvac ca sivayogisu | 48cd |
svadehan nirvisesena
Sivabhaktams ca palayet | 49ab |

bhayadaridryarogebhyas

tesam kuryat priyani ca | 49cd |
Sivasya paripurnasya

kim nama kriyate naraih | 50ab |

yat krtam sivabhaktanam

tat krtam tu sive bhavet | 50cd |
sudiram api gantavyam

yatra mahesvaro janah | 51ab |

sa ca yatnena drastavyas
tatra sannihito harah | 51cd |
mahesvarasya bhaktasya
Stvarcanaratasya ca | 52ab |

ajnam krtva yathanyayam
asvamedhaphalam labhet | 52cd |
Siwasramam gatan bhaktya
Sivabhaktan prapujayet | 54ab |

svagatasanapadyargha- (54c)
madhuparkadyanukramat | 60b |
bhojayitva yathanyayam

sivaloke mahiyate | 60cd |

162



A Parallel in Bhavisyapurana 1.171

pratiSrayapradanena

raja bhavati bharata |

dattva sthanam tatha Saucam
varunam lokam apnuyat || 32 ||

svedabinduparitangam
dhyanasramavikarsitam |
samvijya talavrntena
vayuloke mahiyate || 33 ||

ksutpipasaturam srantam
malinam roginam (atha |
palayitva yathasaktya

sarvan kaman avapnuyat || 34 ||

patitasastasankirna-
candaladinam paksinam |
karunyat sarvabhutanam
deyam annam svasaktitah || 35 ||

atyalpam api karunyad
dattam bhavati caksayam |
tasmat sarvesu bhutesu
devakarunyam ucyate || 36 ||

abhave trnabhumyannam
patrendhanaphalani ca |
dattvagataya pranatah
svargam yati priyena va || 37 ||

na hidrksvargayanaya

yatha loke priyam vacah |
ithamutra sukham tesam

vag yesam madhura bhavet || 38 ||

amrtasyandinim vacam
candanasparsasitalam |
dharmavirodhinim uktva
sukham aksayam apnuyat || 39 ||

alam danena r@jendra
pujayadhyapanena va |

pratiSrayapradanena (61c)
simhasanapatir bhavet | 63b |
dattvambhah snanasaucartham
varunam lokam apnuyat | 63cd |

svedabinduparitangam
adhvanasramakarsitam |
samvijya talavrntena
vayuloke mahiyate || 64 ||

ksutpipasaturam Srantam
artam malinaroginam | 65ab |
palayitva yathasaktya (65c)
sarvakaman avapnuyat || 69d ||

patitasastasankirna-
svacandaladipaksinam |
karunyat sarvabhutanam
deyam annam svasaktitah || 70 ||

atyalpam api karunyad

dattam bhavati caksayam |
tasmat sarvesu bhutesu
karunyad danam uttamam || 71 ||

abhave trnabhtumyambhah
patrendhanaphalani va |
dattvagataya nirrnah

svargam yanti priyena va || 72 ||

na hidrksvargasopanam

yatha loke priyam vacah |
ihamutra sukham tesam

vag yesam madhura sada || 73 ||

amrtasyandinim vacam
candanasparsasitalam |
dharmavirodhinim uktva
sukham aksayam apnuyat || 74 ||

alam danena viprendra
yajanadhyayanena va |
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idam svargasya sopanam
acalam yat priyam vacah || 40 ||

pujabhibhasanam drstih
pratyekam svargahetavah |
samprcched agatam bhaktya
kusalam prasnam adarat || 41 ||

gamane tasya vaktavyam
panthanah santu te Sivah |
sukham bhavatu te nityam
sarvakaryakaram bhrsam || 42 ||

asirvadam idam vakyam
sarvakalesu sarvada |
namaskaradivakyesu
svastimangalavadane || 43 ||

Sivam bhavatu te nityam
tam bruyat sarvakarmasu |
evamadi ca vacaram
anusthaya sadasrami || 44 ||

asesapapanirmuktah
suryaloke mahiyate |
suryabhakte tuya bhaktih
sadbhaktaih kriyate naraih |
strye bhaktisama nityam
bhakte bhaktir anusthita || 45 ||

akruste tadite vapi

yo nakro$en na tadayet |
vakyad avikrtah svasthah

sa duhkhat parimucyate || 46 ||

sarvesam eva tirthanam
ksantih paramapujita |

tasmat purvam prayatnena
ksantih karya kriyasu vai || 47 ||

jhanayogatapo yasya
yajhadanani satkriya |
krodhanasya vrtha yasmat

tasmat krodham vivarjayet || 48 ||

idam vah svargasopanam
amalam yat priyam vacah || 75 ||

purvabhibhasana drstih
pratyekam svargahetavah | 76cd |
samprcched agatam bhaktya

apy ayatah sivena ’si| 77ab |

gamane »y evam vaktavyam
panthanah santu te Sivah | 77¢cd |
Sivam bhavatu vo nityam
asesarthaprasadhakam | 78ab |

asirvakyam idam vacyam
sarvakaryesu sarvada | 78cd |
namaskarabhivadesu
svastimangalavacakaih | 791b |

sivam bhavatu sarvatra
prabruyat sarvakarmasu | 79cd |
evamadisivacaram

anusthaya sivasrami | 8oab |

asesapapanirmuktah

sivaloke mahiyate | 8ocd |
siwvabhaktesu ya bhaktis
tadbhaktaih kriyate naraih |

Sive bhavati sa nityam

bhaktir bhaktair anusthita || 81 ||

akrustas tadito vapi

yo nakro$en na tadayet |
vagadyavikrtah svasthah
ksantir esa sunirmala || 82 ||

sarvesam eva tirthanam
tirtham jrianasya paragah |
JRanatirthat param tirtham
ye snatah ksantivarina || 83 ||

jnanayogatapojapya-
yajhadanadisatkriyal |
krodhanasya vrtha yasmat
tasmat krodham vivarjayet || 84 ||
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marmasthipranahrdayam marmasthipranahrdayam
nirdahed apriyam vacalh | nirdahed apriyam vacalh |

na vaco hy apriyam tasmad na vacyam apriyam tasmac
bhojakesu visesatah || 49 || chivabhaktair viSesatah || 85 ||
ksama danam twvisah satyam ksama danam tapah satyam
ksamahimsarkasambhava | ksamahimsa ksama srutam | 86ab |
na Sakya vistarad vaktum na Sakyo vistarad vaktum

api varsasatair api || 50 || upasakhaprabhedatah | 118cd |

Translation of Bhavisyapurana 1.171

Introduction: The Magadharma

Satanika spoke:

1

Tell me the Law of the Magas, succinctly and comprehen-
sively. And [tell me] what fruit there is, o Brahmin, by
serving the Magadharma.

Sumantu spoke:

2

The Law called Surya, which I have taught to you, o
faultless one, this is called the Law of the Magas (maga-
dharma). It destroys all sins and dangers.

Verily all caste-classes should observe the Law of the Ma-
gas (magadharma); and the Law of the Magas has been
declared for the sake of their liberation from existence.

A Magasramin can be a Brahmin, a Ksatriya, a Vaisya,
a woman, or a Studra. The one who worships Martanda
reaches the supreme state.

On worship

One should worship Bhanu at the three junctures of the
day and [perform] fire-service, to the best of one’s abili-
ty. The Maga should do it, o great-armed, having zealou-
sly covered his mouth*?

13 As noted by Humbach 1978, 248, Bhavisyapurana 1.139.59 prescribes cove-

ring the mouth with a mouth-veil (patidana) for Bhojakas, which reflects Zoro-
astrian practice (Avestan: paiti.dana). Cf. also Bhavisyapurana 1.117.59ab (Aditya
speaking): mukham avrtya yatnena pijaniyo "ham adarat.
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6 At the three junctures, or once [a day], he should per-
form worship to Ravi with faith. One should never, out of
carelessness, eat without first worshiping Ravi.

7 This should be known as the highest law, the rest is hu-
man. If he eats without first worshiping, a Maga verily
eats excrement.*'4

8 The three [i.e., celibate, householder, forest-dweller]
resorting to Deva should always perform this worship,
[while] a yogin may perform worship in thought, or with
such flowers as grow in the forest.

9 In harming flowers for the sake of Deva*s he does not
become harmful, but if he does even a little harm for his
own benefit, then he is harmful.

The Maga-householder

10 The Maga, constantly devoted to the worship of the fire,
devoted to Him, honouring guests, the illustrious Ma-
ga-householder (grhamagasramin), should refrain from
having sex [...].>°

11 They cook food for the gods, Agni, and for guests,*'” but
not for themselves.?’® The Maga who out of delusion co-
oks for his own sake, goes to hell.

12 They who cook for the sake of the gods, and have sex*"
for the sake of children, [their] wealth is taught to be for
gifting. By doing otherwise, [they are destined for] hell.

13 ... for life is impermanent.**

24 The second half of this verse has no parallel in the Sivadharmasastra.

s Correct devarthapuspahimsayam to devartham puspahimsayanm.

26 Sivadharmasastra 11.10¢ reads parvamaithunavarji, while Bhavisyapurana
1.171.10c has mag? maithunavarjyah. The reading magi seems highly unlikely. We
have considered the possibility that the composer of the Bhavisyapurana might
have changed the Sivadharma’s parva to maga, in the sense of a day dedicated to
the Sun, since the phases of the moon have no place in the Maga system. A subse-
quent scribal error maga — magi would be conceivable. However, maga does not
by itself mean sun and so it is quite a stretch to have maga mean ‘day dedicated
to the Sun.” At best it could mean ‘day of the Magas.’

»7 Note that the reference to cooking food for alms has been omitted.

218 Correct catmakaranat to natmakarandat.

219 Correct maithanam to maithunam.

»2° The first three padas do not make sense and are almost certainly corrupt.
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14 He shall acquire wealth with lawful means, but unlawful
means he should avoid entirely. Making his life with ri-
ches acquired by unlawful means he will go to hell.

The celibate

15 He who is a celibate (brahmacarin) in the true meaning
of the word—whether permanently (naisthika) or tem-
porarily (bhautika)—should be devoted to the worship of
Surya and the fire, with his senses tamed, and tranquil.

The hermit
16 Free from all fragrances, eating bulbs, roots and fruits, he is
known as a Maga-hermit,*** devoted to the worship of Stirya
and the fire.
The ascetic
17 Withdrawn from all social contact, ever inclined to me-

ditate on Surya, he is known as the foremost of Saura-
ascetics,**?intent on worship, with his senses conquered.

The mark of the Bhojakas

18 Being shaven-headed, wearing the sacred thread, the
avyanga girdle, and a white robe***—this should be known
as what is to be observed zealously by those who are enga-
ged*** in his worship.

19 The Bhojaka who should wear the avyanga girdle,*s o
great king, becomes invincible®*® to all creatures [and]
will reach the world of Strya.

22t Correct mama vaikhanaso to magavaikhanaso.

222 Correct saurayatindraya to saurayatindro yam.

%3 Avyanga is the name of the sacred girdle of the Magas and has a Zoroa-
strian origin (Humbach, 237). The white robe likewise belongs to the Zoroa-
strian tradition, but the shaven head and the sacred thread rather fit the Brah-
manical model. All the Saiva attributes listed in the parallel in Sivadharmasastra
11.18 have been written out of the text.

224 Correct tadarcanasthanam to tadarcanasthanam.

225 Correct athavyango to athavyangam.

226 Correct agamyam to agamyah.
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22ab

22cd-23ab

23cd-24ab

24cd-25ab

25cd—26ab

26cd-27ab

27cd—28ab
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On purity

Destroying all taints, removing all evils and dangers—one
should constantly worship Divakara with a pure disposi-
ton.

One of pure disposition, even if he is not free from per-
fumes and unguents,*7is not defiled. One should practi-
ce cleanliness in disposition and one should drink water
that has been purified by [straining through] a cloth.

One should set down one’s foot purified by sight; one
should speak words purified by truth.

Bhaskara’s discipline

Those who delight in meditation on Surya, peaceful, and
dedicated to the Sauradharma—all disciplines (asrama)
should be known as originating from the limbs of
Bhaskara.

The eightfold Bhojaka observance

The eightfold Bhojaka observance should be practised,
spoken by Ravi, unparalleled, the best of all observances,
the supreme receptacle of the Law.

Devotion to Surya,**® constant forbearance, non-harm,
calmness at all times, contentedness, truthfulness, not
stealing, and chastity as the eighth.

Devotion to Surya

Devotion to Suirya should always be done in act, thought,
and word, by performing worship however one can, in
particular to Bhojakas.

The wise one should certainly protect Bhojakas, without
distinction from one’s own body, from danger, poverty,
and disease, and please them.

What can men actually do for Siirya who is already com-

plete? Whatever is done for Bhojakas that is done for
Ravi, o king!

27 Correct gandhalepavihino to gandhalepavihino.
228 Read saurabhaktih instead of saurabhakte.
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28cd—29ab One should go to the place where there are Magas, even if far

away. One must strive to see them, for there Ravi is present.

29cd-30ab And if one obeys according to rule the command of a

30cd

31

32

33

34

35

36

37

Bhojaka devotee, who delights in the worship of Surya,
one obtains the fruit of a horse sacrifice.

One who resorts to Deva’s discipline®* should worship
the image of Deva with devotion, o king.

Chanrity for all

If one correctly feeds [someone], after [providing] a wel-
come, a seat, a foot-bath, guest water, honey and curd, and so
forth, in due order,** he will be honoured in Sarya’s world.

By providing shelter, he becomes a king, o Bharata.*?' And
by providing a pure place, one will attain Varuna’s world.

By fanning with a palm-leaf a man exhausted from medi-
tation (dhyana) whose body is covered in beads of swea-
t,>* one will be honoured in Vayu’s world.

By doing whatever one can to care for someone suffe-
ring from hunger and thirst, exhausted, dirty and sick,
one attains all desires.?

One should give food, to the best of one’s ability, out of
compassion for all beings, to those fallen from caste (pa-
tita), those who are cursed (asasta), those of mixed-caste
(samkirna), Candalas and other [low beings], and birds.

Even the tiniest gift made out of compassion becomes
imperishable. Therefore, o king, it is taught [that there
should be] compassion towards all beings.

By giving, in the absence [of anything else], grass, earth,
food, leaves, fuel,*** or fruits to a guest, referentially, one
goes to heaven, or by kindness.

29 The original object of the verse has been changed into the subject.

23 The passage corresponding to Sivadharmasastra 11.54d—60a may have been
lost due to eye-skip, from madhuparkadibhojanaih (Sivadharmasastra11.54d) to ma-
dhuparkadyanukramat (SiDhS 11.60b).

23t The passage corresponding to SDhS 11.61d—63a may have been lost due to
eye-skip, from pratisrayapradanena (61d) to mrdusayyapradanena (63a).

3> Reading sveda- instead of svela-.

23 The passage corresponding to SDhS 11.65d-69c may have been lost due to
eye-skip, from sarvapapail pramucyate (65d) to sarvakaman avapnuyat.

34 Reading patrendhana- instead of patram dhana-.
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39

40
41ab

41cd—42ab

42cd—43ab

43cd-44ab

44cd—45ab

45cf

46

A Saiva Utopia

Kind speech

There is no such way to reach heaven in this world as
a kind word. They who always have sweet speech enjoy
happiness here and in the hereafter.

If one speaks speech flowing with nectar,*’ cool as con-
tact with sandalwood, not opposed to the Law, one will
attain imperishable happiness.

Enough of giving, o best of kings! Enough of worship or te-
aching! This is the stable stairway to heaven: kind speech.

Honoring, addressing [and] looking [at the guest]:*3°
each of these is a cause of [reaching] heaven.

One should respectfully inquire the guest, with devo-
tion, about his well-being. At his departure one should
say: ‘May your paths be favorable (siva)!’

‘May everything for you always be pleasant!’ This is the
benedictory statement, powerful and accomplishing all
affairs, always, at all times.

In all actions [such as] greeting with ‘namah’ etc., in the
expression of benediction and blessing, one should say
to him: ‘May it be auspicious (siva) for you always!’

Devotion to Surya: conclusion

The follower of the true discipline (sadasramin) who per-
forms such and other conduct is freed from all sins and
will be honoured in Surya’s World.?”

That devotion towards a devotee of Siirya which is per-
formed by men who are true devotees is always equal
to devotion to Surya. Devotion is practised towards the
devotee [of Surya].

Forbearance

One who, though provoked and beaten, is not pro-
voked and does not strike [back], remaining compo-

235 Correct -syandini to -syandinim.

230 A parallel for Sivadharmasastra 11.76ab is missing.

7 The translation follows the printed text, but it seems quite likely that the
text originally had magacaram for ca vacaram (pada a) and (pada d) magasrami for
sadasrami. The Sivadharma parallel has sivacaram and sivasrami respectively.
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48

49

50

A Parallel in Bhavisyapurana 1.171

sed, unchanged in his speech,>® he is released from
suffering.

Forbearance, highly revered, is the tortha of all tirthas.
Therefore, one should first engage in forbearance in all
activities with effort.

Since knowledge, yoga, austerity, sacrifice, giving, and
hospitality are in vain for one who is angry, therefore
one should avoid anger.

Unkind speech burns up the tender points, bones, breath,
and heart, therefore there should be no unkind speech,
especially not towards Bhojakas.

Forbearance is giving, splendour, truth; forbearance is
nonharm; it has its origin in the Sun.?*® One cannot give
a full account of it, even in a hundred years.>*°

238 Correct adhikytah to avikrtah.
39 Reading -sambhava instead of -sambhavah. The subject of this verse is ksama.
240 A large section of text has dropped out between 50ab and 50cd, correspon-

ding to Sivadharmasastra11.86cd—118ab. The ending -sivodbhavahin Sivadharmasastra
11.118b, no doubt changed to arkasambhavah in Bhavisyapurana 1.171.50b, suggests
that this is due to eye-skip. Since the lost passage is quite extensive, it may be due to
loss of a folio, or to careless skipping of a folio or one side of a folio by a scribe. That
a section like this must have been originally there follows from the definition of the
Bhojaka observance in 23cd—25ab above. Only the first two items of the eightfold
observance (devotion to Surya and forbearance) have been treated so far.
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BhavP
BhG
GdP
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Katha Up
KaP
LiP
MBh
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ViP
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acarya, 32.

Agamapramanya, 110n.

Agni, 21, 36, 43n, 111n, 112, 1150, 117,
117n, 147-148, 158, 166.

ahimsa >non-harm, 11-12, 14-16, 112n,
116, 122, 122n, 1230, 124n, 151-152,
162, 168.

akrodha, 12, 15, 15n.

alms, alms-food > bhaiksa, bhiksa, 19,
21, 33, 38, 38n, 58, 115, 166n.

ancestor-offering > sraddha, 18n, 32-34,
34n, 118n.

aparigraha, 12, 14n, 15.

Apasmmbadharmasmm, 6, 18-19, 23, 34.

apramada, 14, 14n,15.

argha, 32, 36.

Arhat, 43, 43n.

artha, 31, 107, 152.

Arya, 6, 7, 36.

a(sam)vyavaharika, 14, 14n.

ascetic, 3-5, 7, 12—13, 13n, 14, 16, 18,
18n, 19, 21-22, 28, 30, 40, 42—46,
110, 1100, 111n, 112N, 114n, 115, 122,
126, 127n, 147-148, 154, 167.

ash > bhasman, 3, 8, 18, 22, 27-30, 57-58,
60-61, 110, 110n, 111, 111n, 112, 112n,
113n, 114, 114n, 115n, 147-148, 158, 161.

ash-bath > bhasmasnana, 22, 28-29, 56,
58, 61, 112—113, 113N, 115N.

ash-doctrine > bhutisasana, 113-114, 148.

ASoka, 6, 7, 18.

asrama,

as discipline, 4, 7, 9, 13, 13n, 17, 18, 18n,
19-21, 23, 23N, 24, 24N, 27, 271, 31,
37-42, 44—46, 108, 108n, 116, 116n,
147-149, 154, 158, 161, 168, 170.

as residence, 7, 19—20, 27, 108, 108n,
117n, 147.

asteya > not stealing, 11, 14, 15, 151, 21,
116, 125, 153, 162, 168.

Atimarga, 5, 109n.

avyanga, 158, 167, 167n.

bathing > snana, 8, 18, 22, 24, 2830,
36, 56—58, 60—61, 111-112, 112n, 114n,
116, 119, 121n, 148, 158, 163.

Baudhayana(dharmasitra), 18.

Bengal, Bengali, 4, 49, 58.

Bhagavadgita, 9, 13n, 16—17, 44n, 45-46.

bhaiksa, bhiksa > alms-food, 19, 21, 33,
38, 38n, 58, 115, 166n.

bhakti, 5, 11, 11n, 12, 14n, 15-17, 24, 30,
44, 44n, 162, 164, 168n.

Bhanu, 165.

Bhaskara, 168.

bhautika, 22, 22n, 109, 147, 167.

Bhavisyapurana, 1101, 1321, 157, 15710,
158, 158n, 159, 165, 165n, 166n,
171n.

bhiksu, 41, 41n, 42.

bhojaka, 158, 165n, 167-169, 171, 171n.

Brahma, 19, 43n, 113, 113n.
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brahmacarin > celibate, 18-19, 39—41,
108-109, 111n, 126, 147-148, 154,
166-167.

brahmacarya > chastity, 7, 8, 11, 14, 14n,
15, 21, 22, 22n, 40, 58, 116, 125, 153,
162, 168.

Brahmanism, Brahmanical, 3, 5-6, 17-18,
25, 30, 34, 41, 43, 430, 44n, 45-46,
107n, 112n, 127n, 167n.

Brahmin, 5-6, 8, 13, 13n, 20-21, 25, 29n,
30,3234, 341, 36-39, 42, 4446, 107,
111n, 113n, 115n, 117n, 118, 118n, 120,
125n, 150N, 152, 165.

Buddha, 43, 43n.

Buddhism, Buddhist, 4n, 6, 12, 22n,
38, 38n, 42—44.

Candala, 14n, 25, 119, 120n, 160.

caste, 16-17, 2627, 43, 119, 120n, 150,
165, 169.

charity, 39, 118, 169.

class > varna, 6-8, 12-14, 17-18, 20,
26, 271, 30, 360, 40, 42, 44, 107, 149,
150n, 159, 165.

cleanliness > sauca> pure > purity, 12-15, 23,
2526, 34, 44n, 45, 112n, 114-115, 1150,
122, 125, 126n, 151, 153, 163, 168-169.

cow, brown cow > kapila, 25, 34n, 42,
112n, 115n.

dana, 12, 14-15, 21, 33-35, 37, 40, 116,
163-165, 165n.

Devanagari, 4, 53-55.

dharma, 3—-6, 6n, 7-8, 10, 12, 14, 14n,
15-18, 29n, 31, 38-42, 44, 44n, 45,
107, 120N, 148, 150, 153.

Dharmaputrika, 4, 51, 51n, 52-53, 55.

Dharmasastra, Dharmasastric, 3-6, 6n,
8-9, 14, 17-18, 20—22, 22n, 25, 3640,
44—46, 127n.

Dharmasutra, 6—7, 7n, 18, 18n, 23, 23n.

diksa, 19, 26-27, 27n, 29-30, 115n.

domestic ritual, 7n, 28, 114n, 148.

duhkhanta, 8-10, 12, 31,

dvija, 7, 8n, 13, 130, 33, 35-37, 39, 40,
109, 118.

eightfold observance, 11, 116, 121n, 171n.

fast, fasting, 115.

feeding, food > bhojana, 3, 8, 19, 21-22,
32, 321, 33-34, 34n, 35-38, 38n, 39,
42, 44—46, 60, 110, 115, 116n, 117,
118n, 119, 119n, 120n, 148, 150, 166,
166n, 169, 169n.

fire, 7n, 9n, 12, 13n, 17, 20, 20n, 21, 28,
34, 37, 60, 107-108, 108n, 109-111,
111n, 112N, 114n, 115N, 1171, 126-127,
147, 165-167.

flower-garden, 20, 24, 108, 116, 148.

flowers, 43, 108, 108n, 109, 1091, 166.

gender, 46.

gods, 21, 28, 40, 43, 43n, 113, 1131, 153,
158, 166.

Grantha, 49, 54-55.

grhastha > householder, 4, 7-8, 11, 13n,
14, 18, 18n, 19—23, 28, 32, 37-38,
40-41, 45-46, 107-109, 111n, 112n,
126, 126n.

guest, guest reception, 32, 34, 36, 39,
41, 44, 57, 108, 117, 117n, 118, 118n,
120, 126, 149-150, 169—-170.

guru, gurususrisa, 9n, 14, 14n, 15, 40, 60.

hairdress, 115.

Hara, 15n, 35, 113n, 115n, 117.

hell(s) > naraka, 21, 25, 42, 60, 109,
123, 152, 160, 166-167.

heretic > pasanda, 7, 18, 18n, 42—43.

hetuvada > logic, 30, 42, 45, 114n.

hierarchy, hierarchical, 18, 44, 44n, 45.

householder > grhastha, 4, 7-8, 11, 13n,
14, 18, 18n, 19-23, 28, 32, 37-38,
40—41, 45-46, 107-109, 111n, 112n,
126, 126n.

Hrdayasiva, 26n.

impure, impurity, 24n, 25-26, 32.

inclusivist, inclusivism, 30, 43—44, 44n,
107n.

Indra, 36, 43n, 118.

inscription(s), 4, 4n, 5.

ISa, T$vara, 20, 108, 117n, 147.

Jainism, Jaina, 6, 11, 38, 42—43, 43n, 44.
Javanese, 14n.
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Kali Yuga, 42.

kama, 10, 31, 107.

Kashmir, 4, 49, 59, 62.

Kaundinya, 5, 6n, 9, 10n, 14, 150, 23,
23n, 112N, 125N, 115n0.

kind speech, 120, 170.

Kriyasara, 75, 111n.

Krsna, 9, 16.

ksanti, ksama > forbearance, 11-13, 15,
116, 121-122, 125, 151, 158, 162, 164,
165, 171n.

Kubera, 36, 43n, 118.

Kumarila, 44, 44n.

Kurmapurana, 23n.

Lakulisvara, 8.

law, 11-13, 15, 17, 20, 29n, 107, 108,
108n, 116, 120, 122, 123n, 124n, 125,
127, 150, 152, 157-158, 165, 166, 168,
170.

lay(person), 3-5, 11n, 16-17, 27, 30, 32,
38, 38n, 43—44, 46, 111n.

linga, 3, 9, 43, 110, 161.

Lingapurana, 15n, 23n, 111n.

logic > hetuvada, 30, 42, 45, 114n.

madhuparka, 32, 35-36, 117-118, 162,
169n.

Mahabharata, 6n, 18—20.

Maga(s), 157-158, 165-166, 166n, 167,
167n, 169.

Magadharma, 158, 158n, 165.

Mahadeva, 8.

mahavrata > Great Observance, 3—4,
10—-11, 11n, 16, 38, 116n, 127n.

Mahesvara, 4, 35, 113n, 117, 1170, 149,
150.

Mahesvaras, 17, 38n, 45, 117n.

Malayalam, 49, 54, 131.

Malinwvijayottaratanira (Malinivijayot-
tara), 11n.

mantra, 28-30, 32, 40, 46, 111n, 112n, 121,
147.

Manu, Manavadharmasastra, 12, 13n,
15, 16n, 20, 22—-23, 29n, 32, 40, 40N,
44n, 1091, 1150, 124n, 126n.

Medhatithi, 44, 44n.

milk, 25.

Mimamsaka, 44.

mleccha > foreigner, 18, 39, 42.

moon, 21, 22, 109n, 113, 123, 126, 148,
166n.

mouth-veil, 158, 165n.

mukti, 107.

munt, 30, 42, 56.

Nepal, Nepalese, 4, 4n, 8, 49, 55-56,
58-59, 62, 133.

Newari, 50-53.

naisthika, 7, 22, 22n, 109, 1091, 167.

Nandikesvara, 3, 8, 20, 107, 120n, 147,
151-153, 159.

niyama, 12, 14, 15n, 116.

nyaya, anyaya, 21, 160.

orthodox, orthodoxy, 23, 25, 32, 4142,
44, 46, 112n.

palasa, 25.

Pancaratra, 39, 44.

Parakhyatantra, 26.

parvan, 113, 126, 1261, 166.

pasanda > heretic, 7, 18, 18n, 42—43.

Pasupata, 3, 8-9, 11, 14, 16, 18, 22, 38,
38n, 39, 44, 45—46, 111n, 115n, 127n.

Pasupatasitra, 5, 5n, 9, 14, 14n, 23, 23n,
112n, 115n.

Pasupati, 3, 8.

Patanjali, 11-12.

Prayascittasamuccaya, 26, 26n, 27.

pure, purity, purified > pita, sauca,
12—-14, 14n, 15, 23, 23n, 25—26, 26n,
27, 34, 44n, 45, 61-62, 112n, 114-115,
115n, 122, 125, 126n, 151, 153, 161,
163, 168-169.

Ravi, 166, 168-169.

Revakhanda, 37, 37n.

rite, ritual, 3, 4, 6n, 7n, 8-10, 13n, 17, 19,
22, 24, 27-29, 29n, 30-34, 34n, 36_371
39-40, 41n, 44—46, 114n, 115, 126n, 127,
148, 154.

Rudra, 3, 8, 11, 111, 111n, 113, 113n,
114n, 126, 12710, 147.

rudragni, 111.

rudraksa, 3, 27, 60, 110, 110n, 111, 111n,
113n, 114N, 147-148.
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sacred thread, 36, 46, 110n, 111, 158,
167, 167n.

sacrifice, sacrificer > yapia, yajamana, 15,
29, 35, 37, 40, 112, 114, 117, 120-122,
123N, 124-125, 125n, 126, 149, 151-152,
164, 169, 171.

sages, 42, 113, 113n.

sama > calmness, 11, 15, 116, 123, 152,
162, 168.

samskara, 29-30, 32, 321, 40n.

samitosa > contentedness, 11-12, 15, 21,
116, 124, 152—153, 168.

Sanatkumara, 3, 120n.

Sankhya, 42.

Saiva Siddhanta, 25, 28, 38n, 46.

S:aivisrn, 4, 11n, 44.

Sarada, 43, 49, 53, 58-59.

Satanika, 42, 157, 159, 165.

satya > truthfulness, 11-14, 14n, 15, 15n,
57, 59, 116, 116n, 124, 124n, 125n,
162, 165, 168.

Sauca > pure, purity, purified, cleanliness,
1214, 14n, 15, 23, 25-26, 26n, 27, 44n,
45, 62, 112n, 114-115, 115n, 122, 125,
126n, 151, 153, 163, 168-169.

Sauradharma, 157-158, 158n, 161, 168.

sex, 21, 109, 126, 126n, 154, 166.

shaving, 24, 28n, 29, 30, 115, 115n.

sin(s), 29n, 112, 115n, 152.

Siva, 3-5, 8, 9, 9n, 10-12, 14, 16—-18, 20-21,
21n, 22, 24, 25-39, 4243, 45, 56-58,
6062, 107, 108, 108n, 109, 109n, 110,
110n, 111, 11in, 112n, 113, 113n, 114,
114n, 116, 116n, 117, 117n, 118, 118n, 119,
119n, 120-121, 121N, 122, 122N, 123-125,
125n, 126, 126n, 127, 127n, 147-151,
153-154, 157, 159-162, 164, 170.

Stwabrahmacarin, 22, 38, 40, 41, 109.

Siva-devotion > Sivabhakia, sivabhakis,
3, 8, 11, 11n, 24, 26, 27n, 28, 30-35,
3739, 41, 45, 57, 585 615 117n, 11811,
161, 162, 164.

Sivadharma, 3, 4n, 5n, 6, 811, 11n, 14,
16-18, 20, 23-24, 24n, 25, 28-30,
30n, 31-34, 36-39, 44-46, 50, 5in,
107, 107n, 110n, 113N, 114n, 116, 11610,
127n, 131, 147, 149, 157-158, 158n,
159, 161, 166n, 170n.

Sivadharmasamgmha, 4, 50, 51-53, 55.

Sivadh(nmas’astm, 3—4, 4n, 5, 5n, 8, 14,
16-17, 20-21, 23, 230, 24-25, 28-34,
36, 38, 38n, 39, 4042, 42n, 43, 44n,
45-46, 4956, 58, 62, 63n, 111n, 112n,
125n, 131, 149n, 157, 157n, 158-159,
166n, 167n, 169n, 170n, 171n.

Sivadharmottara, 4, 4n, Sn, 37, 40—41,
46> 50-53, 55, 114n, 157.

Stwadiksa, 25n.

Sivagni, 60—61.

Siagrhasramin, 21, 28, 109, 127n.

siwagrhastha, 45, 45n.

Siva[mmna, 27.

Stwarca, sivarcana, 9, 12n, 18, 21, 35, 60,
109, 160-162.

Stasamskara, 25, 27, 29-32.

Swasrama, 9, 17, 20-21, 24, 27-28, 31,
3338, 45—46, 59-60, 107, 107n, 108n,
110, 116, 117n, 132, 149, 158, 158n.

givds’mma‘dhya‘ya, 4, 15, 17, 20, 36, 45,
49-55, 63, 131, 157.

Stvasrama, Stvasramin, 9, 17, 20-21, 24,
28, 30-31, 33-34, 36, 38, 4546, 5900,
107, 107n, 108n, 110, 116, 117n, 121, 132,
149, 158, 158n.

Stavaikhanasa, 22, 38n, 110.

Sivayogin, 16, 20n, 34, 38n, 39, 45, 61,
107n, 114n, 115n, 116, 122n, 150,
162.

Sivopanisad, 4, 4n, 9n, 21n, 28-29, 30,
46, 50, 52—53, 55, 112n.

Skandapurana, 25n, 37, 113n.

Smarta, 6, 12, 17-18, 22-24, 29, 31-32,
34,36-39, 42, 44—40, 149.

snana > bathing, 8, 18, 22, 24, 2830,
36, 56—58, 60-61, 111-112, 1121, 114n,
116, 119, 121n, 148, 158, 163.

snataka, 32, 38-39, 42, 45.

social rank, 38, 45.

Soma, 29-30, 43n.

South India, South Indian, 49, 54, 57-60,
62, 64, 132, 133.

Southeast Asia, 4.

sraddha > ancestor-offering, 32-34, 34n,
118n.

srotriya, 32, 38-39, 45.

status, 6—7, 12, 13n, 16, 18, 22, 24-25,
28-29, 31-32, 36-37, 39, 44—46.
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Sidra, 20, 24, 24n, 25, 26n, 27-29, 29n,
3031, 39, 107, 116, 116n, 148, 165.

Sumantu, 157, 165,

Sarya, 36, 43n, 118, 157, 157n, 158,
158n, 161-162, 165, 167-170, 171n.

Tantra, Tantric, 4, 11n, 25n, 31, 56, 61.

Telugu, 49.

Tirthankara, 43, 43n.

Trilocanasiva, 26n, 27.

tripundra > triple line, 28, 110, 110n,
111, 111n, 112n, 158, 161.

Umamahesvarasamvada, 4, 24n, 50, 52—53,
55-

umamahesvaravrata, 10, 12, 31.

upanayana, 7, 28n, 29-30.

upavita > sacred thread, 36, 46, 110n,
111, 158, 167, 167n.

Utpaladeva, 11n.

Uttarottaramahasamvada (Uttarottaratan-

ira), 4, 51-53, 5.

vaikhanasa, 40, 41n.

Vaisnava, Vaisnavism, 42n, 44, 44n, 46.

vanaprastha > forest dweller, 19-20, 22,
41, 111n, 159.

varna > class, 6-8, 14, 17-18, 20, 30, 36,
40, 42, 44, 107, 159.

varnasramadharma, 8, 17, 24.

Varuna, 43n, 61.

Vasisthadharmasutra, 18.

Vayaviyasamhita, 27, 31-32.

Vayupurana, 15n, 23n.

Veda, Vedic, Vaidika, 6, 6n, 7, 7n, 18n,
22,22n, 25, 28, 28n, 29, 29n, 30, 32,
32n, 33-34, 36, 40, 400, 41n, 42, 44,
46, 112n, 122, 1271, 150n, 151-152.

vipra, 13, 20, 36-37, 61.

Virasaiva, 30n, 111n.

Visnu, 36, 40, 43n, 44, 113n, 118.

Visnudharma, 15n, 39, 41-42, 42n, 44,
44n, 46, 51n.

Visnusmyrti, 23n.

vrala > observance, 3, 8, 10-12, 14, 19,
21, 24, 31, 38, 42, 44, 59, 111n, 116,
116n, 121n, 149, 158, 168, 171n.

Vratisasana, 14n, 15n.

Vrhaspatitattva, 14n.

Vrsasarasamgraha, 4, 51-53, 55.

vyavahara, 8, 14, 14n, 15n.

wealth, 21-22, 109, 1091, 123-124, 147,
152, 166-167.

white robe, 158, 167, 167n.

wife, 7n, 40, 1091, 126, 126n, 148, 154.

woman, women, 10, 16-18, 20, 25-26,
29, 31-32, 32n, 40—41, 107, 120n,
126n, 150, 150n, 153, 165.

Yajnavalkyadharmasastra, 13, 14n, 15n,
44n.

yama, 11, 14, 141, 151, 160, 110n.

Yamuna, 110n.

yati, 13, 13n, 20, 22, 28, 30, 38n, 111n,
112n, 161, 167n.

yoga, 8-10, 13n, 16, 24, 43, 60, 116, 121,
132, 164, 171.

Yogasuira, 11, 14, 14n, 15n.

Yogi Naraharinath, 5n, 25n, 33n, 49,
55-

yogin, 16-17, 22-24, 31, 37, 70, 108,
108n, 111n, 112, 114n, 115n, 116, 127n,
147-148, 166.

Zoroastrian, 158, 165n, 167n.
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