N

N

The mantra in six syllables of the Sivadharma and its
place in the early history of Saivism

Florinda de Simini

» To cite this version:

Florinda de Simini. The mantra in six syllables of the Sivadharma and its place in the early history
of Saivism. Studies on the History of Saivism II, 2021. hal-04139757

HAL Id: hal-04139757
https://hal.science/hal-04139757v1

Submitted on 23 Jun 2023

HAL is a multi-disciplinary open access L’archive ouverte pluridisciplinaire HAL, est
archive for the deposit and dissemination of sci- destinée au dépot et a la diffusion de documents
entific research documents, whether they are pub- scientifiques de niveau recherche, publiés ou non,
lished or not. The documents may come from émanant des établissements d’enseignement et de
teaching and research institutions in France or recherche francais ou étrangers, des laboratoires
abroad, or from public or private research centers. publics ou privés.


https://hal.science/hal-04139757v1
https://hal.archives-ouvertes.fr

Sivadbarmamrta
Essays on the Sivadharma and its Network



UNIVERSITA DI NAPOLI ’ORIENTALE
DIPARTIMENTO ASIA, AFRICA E MEDITERRANEO

THE SIVADHARMA PROJECT

Studies on the History of . Saivism
11

Editor-in-Chief

Florinda De Simini

Editorial & Scientific Board
Peter C. Bisschop (Universiteit Leiden), Dominic Goodall (Ecole Frangaise
d’Extréme-Orient), Kengo Harimoto (Universita di Napoli L’Orientale),
Csaba Kiss (Universita di Napoli L’Orientale), Krishnaswamy Nachimuthu
(Ecole Frangaise d’Extréme-Orient), Annette Schmiedchen (Humbolde-Universitit zu
Berlin), Judit Torzssk (Ecole Pratique des Hautes Etudes), Margherita Trento (Centre
National de la Recherche Scientifique), Yuko Yokochi (Kyoto University)




UNIVERSITA DI NAPOLI L’ORIENTALE
DIPARTIMENTO ASIA, AFRICA E MEDITERRANEO

THE SIVADHARMA PROJECT

Studies on the History of . Saivism
1T

Stvadharmamyta
Essays on the Sivadharma and its Network

Florinda De Simini & Csaba Kiss (eds)

@

)
UniorPress

Napoli 2021



UniotrPress

Via Nuova Marina, 59 - 80133, Napoli

uniorpress@unior.it

This work is licensed under a Creative Commons
Attribution 4.0 International License

ISBN 978-88-6719-228-1
Stampato in Italia

1l presente volume ¢ stato sottoposto al vaglio di due revisori anonimi



Table of Contents

On how we got here, by Florinda De Simini and Csaba Kiss ...........ccovveveenrriennnes vii
Diversity and organisation in early Saivism, by Hans Bakker ........c.ccouevvuunenens 1

The mantra in six syllables of the Sivadbarma
and its place in the early bistory of Saivism, by Florinda De Simini ..........ccc...... 19

On mantrasambitd, sivaikadasika and related expressions:

A note on awareness of mantras of the Mantramarga

in the Sivadbarma corpus, by Dominic Goodall ........c.cccoviunciniincrnniincnnn. 61
Saiva cosmography in the Stvadbarmottara, by Yuko Yokochi .......ccoeuvuurnrenees 73

Translating the Dbarma of Siva in sixteenth-century Chidambaram:
Mayaiiiana Campantar’s Civatarumottaram

With a preliminary list of the surviving manuscripts, by Margherita Trento ... 101

An enquiry into the authorship of the Tamil

Civatarumottaram and its commentary, by Krishnaswamy Nachimuthu.... 145

“..not satisfied with the Mababbarata...” (Srutvd bharatasambitam

atyptab): The function of the Vysasarasamgraba in the Sivadbarma

corputs, bY Csaba Kiss .....vueveieriiiiiicie s 183
Bana is blessed, Kyspa is cursed: Instances of lay Saiva devotion

in Kashmir, by Judit Torzsok 203
The Umamahesvarasamvida of the Sivadbarma

and its network, by Nirajan Kafle 233
The dbarma of gleancrs in the Umamahesvarasamvdda: Studies

on the Sivadbarma and the Mabibhdrata 2, by Kenji Takahashi ................... 255
A first look at an unpublished commentary

on the Bhiksatanakavya, by Alessandro Battistini 285
Bibliography 311

Index 339




The mantra in six syllables of the S'iv;’ldharma
and its place in the early history of Saivism

Florinda De Simini
(Universita di Napoli L’Orientale)

1. The sivamantra of the Sivadbarmottara*

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

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

U Sivadbarmasistra 1.39-42 (N%, fol. 2r, II. 5-6; N, fol. 2r, II. 5-6): ity esa vab
samdsena Sivadbarmo khilah kramat | nirdistah prathame “dhyaye seso ‘sau ca pravi
starab || 39 || namas tebhyo manusyebhyo ye sivam saranamgatab | yesam diva ca ratrau
ca nityam Sivagata smytih || 40 || namaskaridisamyuktam siva ity aksaram dvayam |

Jihvdgre vartate yasya saphalam tasya jivitam || 41 || imam yab pathate nityam synuyad
vapi bhavitah | sa muktah sarvapapais tu sivaloke mahbiyate || 42 ||.

A methodological note on my practice of quoting from Sivadbarmasistra’s chap-
ters one and seven: in the absence of a critical edition, I decided to rely on a collation of
two of the Nepalese manuscripts that are proving reliable in the editorial work on this
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These verses conclude the first chapter of the Sivadbarmasistra, in which
Nandike$vara has started his exposition of the sivadharma to Sanatkumara
and other i57s in response to their request for an ‘easy,” less expensive means
to worship Siva as opposed to the Vedic sacrifice, characterised as costly and
not advantageous. Saiva devotees are here enjoined to recite the mantra
formed by the word Siva,’ along with the namaskara ‘and so on’; in light
of what follows, both in this text and in the Sivadbarmottara, we can eas-
ily identify this addition (°4d7) with the omkdira and with the dative end-
ing -dya, and thus recognise a reference to the popular mantra om namah
sivaya. The Sivadbarmasistra imparts more teachings on this mantra,
which it calls the ‘mantra in six syllables’ (sadaksaramantra), in chapter sev-
en, dealing with the topic of sivapuja primarily in the form of a linga cult,
as is typical of this work. The onset of the chapter, stating that the lirgapija
is superior to Vedic sacrifices, refers to the beginning of chapter one.? In this
context, the mantra om namab sivdya is presented as a ritualistic tool that
augments the results of rituals, and eases the path towards emancipation
since it removes all sins.*

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

* For a comparative study of the information found in the initial and concluding
passages of the Sivadbarmasistra, the Sivadbarmottara and the Sivopanisad, see De
Simini 2016a, 46fF, and De Simini 2016b, 263-268.

3 Sivadbarmasistra 7.3-4 (N fol. 20v, 1l. 4-5; N%, fol. 20v, Il. 4-5): agnibotris ca
vedas ca yajias ca babudaksinab | sivalinigarcanasyaite kotyamsenapi no samah || <3>
|| sada yajati [em.; yajanti N5, yajayanti N ac, yajanti N%, pcl yajiiena sada danam
prayacchati | sada sa [NS;; sam® NY;| jianadaksas ca yah sadércayate sivam || <4> ||;
‘Fire-oblations, Vedic prescriptions and sacrifices are very expensive, [but] these are not
even worth the ten-millionth part of the worship of the i7iga of Siva (3). / Someone who
always worships Siva, he always performs sacrifices, always gives donations, is always well-
versed in scriptural knowledge (4).”

¢ Sivadbarmasistra 7.39-41 (N5, fol. 21v, 1I. 4-6; NY, fol. 21v, Il. 4-5): sjvam istvi
narah so pi praydti paraméam gatim || <39> || ayam vinaiva mantrena punyarisih
prakirtitah | syad idam mantrasamyuktam punyam satagunddbikam || <40> || tasmat
mantrena sarviya sninam gandhajalidikam [conj.; snanam gandbajalidbikam N
sndgandharcanddikam N ac, with -na- added pc in margin] | ksitim gam asvaratnam
ca vastram hemam [Niy; hema N%; nivedayet || <41> || jrieyo namab Sivayeti mantrah
sarvarthasidhakah | sarvamantridbikas [NS; °adbikam N ciyam omkaridyah

20



The mantra in six syllables of the Sivadbarma

The Sivadbarmottara gives an even higher relevance to the mantra in six
syllables, as it deals with it rather extensively at the beginning of the work,
and later highlights its role in the context of the main rituals and doctrines
enjoined by the text. Chapter one dedicates stanzas 1.23-46 and 1.63-75 to
describing the nature and functions of the sadaksaramantra, interrupting its
treatment only to introduce deliberations on the sivaguru and his commit-
ment to converting the king to the Sivadharma (1.47-62); this passage turns
out to give a rather transparent insight into the Saiva strategy of converting
the state’s elites in order to secure patronage (see De Simini 2016a, 681t). The
topics of the mantra and that of the authority of the teacher are not discon-
nected, since the Sivadbarmottara presents the six-syllabled mantra as the
direct command of Siva (vakyam [...] sivatmakam, 1.23d) and the source of
the Saiva scriptures. Only upon deriving his authority from a faithful reli-
ance on Siva’s command can a teacher claim that his teachings are worthy of

sadaksarah [NS;; °adyam sadaksaram Ng) || <42> ||; ‘Having worshipped Siva, even a
human being attains the supreme seat (39). / This person is known as extremely meri-
torious even if he did not use the mantra; such merits, when [the worship is performed]
with the mantra, shall be a hundred times higher. (40) / Therefore, one should use the
mantra when offering a bath with perfumed water and so on, land, a cow, a horse-jewel,
garments, [and] gold to Sarva. (41) / The mantra namah sivaya is known as accomplish-
ing all goals, and this mantra, in six syllables with 07 at the beginning, is superior to all
mantras (42).

The two manuscripts I have consulted for the collation read jiieyo in pada 42a, and
thus the mantra that follows is simply namab sivaya. Others, such as N5? (fol. 24rl2),
read jiieyom, and, as a consequence, give at pddas 42ab the mantra om namab sivaya.
The two Cambridge manuscripts are divided on this point, with N¢, (fol. 21v13) reading
jiieyo,and N (fol. 20r13) jieyom. However, the latter has been heavily corrected exactly in
the folios transmitting this chapter, and, at a closer look, the anusvara above the aksara
-yo turns out to be a later emendation. A plausible explanation is thus that jzeyo was the
correct reading, but then some copyists or later scholars felt it was incoherent with the
following reference to the six-syllabled mantra and corrected it on purpose. Such a small
change could have even just happened automatically.

As it will become clearer in the following pages, the versions in five or six syllables
are seen as two clearly distinct mantras, and the Sivadbarmottara specifies that they
have two separate domains. The Sivadbarmasistra devotes some of the coming stan-
zas to the mantra om (Sivadbharmasistra 7.43-49; see also infra), and finally enjoins
the devotees to ‘always think of the mantra starting with o2, because muttering o
namap sivaya one is freed from all sins’ (Sivadharmasistra 7.53, Ni; fol. 22v, 1. 2, N&,
fol. 21r, II. 2-3: krtvaum namah sivayeti mucyate sarvapatakaib | yasmat tasmat sada
mantram omkaradyam anusmaret). At the same time, just like the Sivadbarmottara,
the Sivadbarmasistra acknowledges the use of the five-syllabled version, by conferring
powers to the namaskara itself.

21
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the trust (s72ddha) of an audience of Saiva devotees, including the political
clites. The Sivadbharmottara thus weaves the powers of the sadaksaramantra
together with the epistemological discourse on the source of the validity of
the Saiva scriptures, linking both to the human authority of the main actors
on the public religious scene, namely the teacher and the king. No mention
is made in this chapter of a ritual use of the mantra. Only towards the end
(1.76-97) do we find some stanzas that are dedicated to a form of /iziga-wor-
ship performed ‘with six tools’ (sadargavidhi), corresponding to six prod-
ucts of the cow, in which however the mantra plays no function. These stan-
zas actually seem rather unrelated to the preceding contents except for two
points: the performer of this /z7ga-worship ceremony, arguably more expen-
sive for the use of orpiment in addition to the five traditional cow-products,
might be the king; and the six a7gas of this ritual recall the six syllables of the
mantra in number, and both are presented as an original five-fold division
(the paficagavya and the pasiciksaramantra) to which a sixth element (the
orpiment and the pranava) is added to make it more powerful.

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

> The five mabayajiias are listed in Sivadharmottara 1.10: karmayagiias tapoyajiiab
svadhyayo dhyanam eva ca | jidnayajias ca paicaite mahayajnah prakirtitab || 10 ||.
See Sivadbarmottara 3.13 for a definition of svadhyaya as the japa, i.e., the muttering,
of the sivamantra: svadbyayas ca japab proktab sivamantrasya sa tridha | dhyanaya-
Jhab samakhyatah sivacinta mubur mubub || 13 ||. While in the verses quoted above the
third yajia is called svadhyaya, later on (see for instance Sivadbarmottara 3.59) the text
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The mantra in six syllables of the Sivadbarma

steps that will eventually lead the yogiz to emancipation: in chapter ten, on
the topic of jianayoga, the practice of mantra-repetition is in fact one of
the six yoga-ancillaries, immediately preceding dhyana (Sivadbarmottara
10.165-174). The topic of the sadaksaramantra in the Sivadbarmottara
is thus tightly interrelated both with issues of authority, scriptural and po-
litical, and with the more doctrinal sphere of the religious and meditative
practice culminating in the /’ﬁdnﬂyoga—that is to say that it permeates two
of the major topics of the Sivadharmottara, roughly corresponding to the
‘mundane’ and the ‘ultramundane’ aspects of the (Saiva) religion. All these
topics were mentioned and briefly dealt with in the Sivadbarmasistra, but
their treatment is amplified in the Sivadbarmottara, which thus fulfils its
function of ‘going beyond” its forerunner.

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

2. Siva in the mantra

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

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

¢ Sivadbarmottara 1.25-26: mantram sukbamukhboccaryam asesarthaprasadbakam |
prabaum namah sivayeti sarvajiiab sarvadebinam || 25 || sadbijam sarvavidyanam ma-
ntram adyam sadaksaram | atisiksmam mahdrtham ca jiiecyam tad vatabijavat || 26 ||.
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the five syllables of the pa7iciksaramantra—corresponding to the words
namab Sivaya, without om—to the five brabmamantras:

Having transcended the gunas of the three gods, the omniscient, omnip-
otent lord, Siva, who pervades everything, is established in the mantra of
one syllable, that is o2 (27). / The [five] subtle brabmamantras starting
with #ana, corresponding each to one syllable, are in sequence established
in the mantra namah $ivaya. (28) / Siva, whose body is made of the five bra-
bmamantras, himself resides in the subtle mantra of six syllables according
to a signified-signifier relationship (vacyavicakabhava), in agreement with
his own nature. (29)

devatrayagunatitah sarvajiiah sarvakyt prabbub | om ity ckaksare mantre
sthitah sarvagatas sivab || 27 || isandadyani siksmani brabmany ckaksarani
tu | mantre namab Sivayeti samsthitani yathakramam || 28 || mantre
sadaksare siksme pasicamantratanub Sivah | vacyavicakabbavena sthitab
saksat svabhavatab || 29 ||

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

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

rudro brabma baris caiva matvis tisrah prakirtitah || <44> || daksine rge bbaved brabma
barir vamangasambbavab | brdayan nirgato rudro brabmavispuprabodhakah || <45> ||
Jagatsystikaro brabma vispur lokavimobakah | anugrabakaro nityam lino rudrab siva-
tmakah || <46> || tribbir etair jagad vyaptam karanair atmakarmabhib | tisro matrab
Stvasyaitah sarvalokaprapajitab || <47> || eta eva trayo lokas trayo devas trayo <’>gnayah
| trayo gunds trivargas ca yac canyad jagati sthitam || <48> || ardbamatrat paro rudrab
Sivah paramakaranab | tasmad etat samutpannam jagatah karanatrayam || <49> ||.
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Sivadbarmasistra 7.49), surpassing everything in the form of the half-mo-
ra (ardhamatri), the final nasalisation at the end of the mantra. The Siva-
dbarmottara’s description of Siva as ‘surpassing’ or ‘transcending’ the gunas
of the three gods in the mantra o7, meant to convey the superiority of this
form of Siva over the three gods who are worshipped in the constituents of
the pranava, is thus a direct reference to the Sivadbharmasistra. However,
the Sivadbarmottara also suggests a different interpretation. Mentions of
the mantra o occur again in chapter ten of the Sivadbarmottara, on the
topic of jidnayoga (see Sivadbarmottara 10.85-94). Here the meditator
is enjoined to visualise Siva in the o7 placed in the middle of the pericarp
of the lotus-throne that one is supposed to mentally build in one’s heart
as a support to meditation (Goodall 2011, 233-238, referring to Sivadba-
rmottara 10.72-88). Following this, the Sivadbarmottara mentions again
a triad of gods corresponding to the three components of the omkdra, but
this time the text presents two possible interpretations: that the three morae
of om correspond to Skanda, the Goddess, and Mahe$vara (mdtris tisrab
samakhbyatah skandagaurimahbesvarib, 10.89ab; the printed edition and
part of the manuscript tradition read °devi® instead of °gauri®), or that they
correspond to Brahmai, Visnu and Mahe$vara (athavanyaprakarena bra-
bhmavisnumahesvarab, 10.91ab), which is the same triad mentioned in the
Stvadbarmasistra, with the sole difference of Rudra being replaced by Ma-
hesvara. That the Sivadbarmottara might have seen the first option as pref-
erable is hinted at by the connection between the first triad of gods and the
mdtras of om that the text creates by associating each of them to the initial
phoneme of the gods” names:* ‘From the phoneme “a” Skanda is perceived,
because he is Agni’s offspring;” from the phoneme “u” the goddess Umi,
and from the phoneme “m” Mahesvara.’” The three morae thus enable

8 Sivadbarmottara 10.90: akdrid agnigarbbatvat kumdarah parigrhyate | ukarid
apy umadevi makaric ca mabesvarab || 90 ||. The text quoted from chapter ten, here
and elsewhere, is extracted from Goodall’s forthcoming critical edition, which he kindly
accepted to share with me.

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

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

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

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

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

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

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

* One possible exception, albeit not very early, is the Dhyanaratnavali, com-
posed by Trilocanasiva in the twelfth century: in two consecutive padas (p. 99, stanza
68cd), the Dhyanaratnivali refers to Siva both as ‘reciting the five-syllabled [mantra]’
(paricaksarajapam) and as ‘having a great body [made] of the five [brabmalmantras’
(paricamantramabitanum). This description resonates with stanza 1.28 of the Siva-
dbarmottara. However, there is a substantial difference as to the type of five-syllabled
mantra that these texts support, since the mantras in the Dhyanaratnavali are distinc-
tively Tantric. Note that the expression pasicamantramabatanu can be traced in early
Tantra such as the Svacchandatantra (10.1206), which also attests the use of pazicaman-
tratman (8.29), along with other similar compounds describing Siva as having the five
mantras as his body (see znf7a fn 18).

' Note that it is in the light of the popularity of the pa7iciksaramantra in Southern
Saiva environments that we have to read the testimony of the Matsyendrasambita, a
work that originated most likely in the Tamil South around the thirteenth century (Kiss
2021, S1ff). This is the sole attestation that I was able to locate in a Sanskrit text that de-
tails the method of dividing the syllables of namab sivaya according to the brabmama-
ntras by also giving the resulting mantras (Kiss 2021, 145). Here Kiss, whom I thank for
pointing out this reference to me, notes that in the Matsyendrasambita the pasiciksara,
unlike other mantras, was not secret, and was used for daily purification rites; its main
function was to confirm the belonging to the Saiva tradition as opposed to the Vaisnava
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The use of the expression pazicamantratanu in 1.29, for which the man-
uscript tradition of the Sivadbarmottara also attests the variant pajicabra-
bmatanu,' recalls those attested in Tantric literature to describe Sadasiva,
whose subtle body is in fact thought to be made of the five brabmamantras:
in such classification, each one of the brabmamantras is matched with a dif-
ferent body part of Sadasiva, while also being connected to other pentads,
such as Sadasiva’s faces (pasica vaktrini), named after the brabmamantras,
from which as many currents of scriptures or religious observance emerge
(pasica srotamsi), or Siva’s five actions (pasicakrtya).” Under the influence

or Buddhist. The analysis of the pa7icaksaramantra is one of the points in which Kiss
sees a possible influence from the Tamil Siddha and the Virasaiva traditions—citing as
examples texts such as the Siddhantasikhamani by Sivayogin (fifteenth to sixteenth cen-
tury) and the Krsydsara by Nilakantha (seventeenth century), without maintaining that
the influence came exactly from these texts (Kiss 2021, 81ff), which would be impossi-
ble for chronological reasons.

The sequences of mantras derived from the pasiciksara as attested in the Matsye-
ndrasambita are two. In stanzas 2.38-40: nam corresponding to isanayikasitmane
namab; mam corresponding to tatpurusiyanilatmane namab; sim corresponding to
sadyojatayanalatmane namab; vam corresponding to aghoraya jalatmane namab;
yam corresponding to vamadevaya prihivyitmane namab. In stanzas 2.40-41: nam
corresponding to isanayorddhvavaktraya namab; mam corresponding to tatpurnsaya
plirvavaktriya namab; sim corresponding to sadyojatiaya daksinavaktriya namab;
vam corresponding to aghoriya pascimavaktraya namab; yam corresponding to va-
madevaya vamavaktraya namah. These tables of correspondences can be found in Kiss
2021, 145; see ib., 190-191 for the text, and 391-392 for the translation.

!¢ The two readings are equally well supported in the manuscripts consulted for the
edition: pasicamantra® is attested in Nepalese manuscripts dated ninth to eleventh cen-
tury such as Ni,, Nbs, N5, as well as in a twelfth-century one, N%; the reading pasicabra-
hma finds support in the eleventh-century Cambridge manuscript N%, as well as in the
eleventh-century N& and in the two Grantha manuscripts, while also being accepted in
both Nepalese printed editions (Naraharinath 1998 and Sarmi and Janavili 2018).

17 Among the pre-twelfth century Siddhantatantras that describe Sadasiva as pazica-
mantratanu, pasicamantramayi, or other similar expressions, see for instance Mrge-
ndra, VP 3.8 (tadvapubh paricabbir mantraib paiicakrtyopayogibhih | isatatpurusighora-
vamdjair mastakdadikam || 8 ||), also referring to the association between these five
mantras (I$a/Isana, Tatpurusa, Aghora, Vama/Vimadeva, Aja/Sadyojata) and the five
actions of Siva (pasicakytya), as well as five parts of his body; Matangapiramesvara,
VP 4.13-15ab (yair vrtab parame vyomni rajate mantrandayakab || 13 || tanus tasyopa-
carena paiicamantramayi siva | isanamardba pumovaktro by aghorabrdayab prabbub
|| 14 || ucyate vamaguhyoktya sadyomaurtis ca sisane), singling out the different parts
of the body associated to each mantra (respectively: the forehead, mirdhan, the face,
vaktra, the heart, hrdaya, the genitals, gubya, and the legs, mirti). The notion of
Sadasiva’s body made of the five brabmamantras is also attested in some non-Saivasi-
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of these later teachings, the rewriting of verse 1.27 of the Sivadbarmottara
in chapter thirty of the thirteenth-century Haracaritacintamani introduces
the word vaktrani at this point."® We see that, starting with early Tantras,
the brabmamantras are also worshipped as separate deities forming the
inner circle (garbhavarana) of the main god, as for instance in the Mata-
#iga, which gives prescriptions both for their visualisation (KP 3.83-91) and
sculptural representation (KP 14.1-6)." Nothing like this seems to emerge
from the Sivadbarmottara: the text does not mention Sadiiva, nor any
association between the brabmamantras and specific body parts, faces, or
independent deities and, as such, seems to reflect an early stage in the de-
velopment of this doctrine. Goodall et al. (2015, 37) remark that the ear-
liest layers of Saiva Tantric literature, which are the Siitras of the Nisvdsa-
tattvasambita, do not link the brabmamantras with the faces or body of a
deity. It is first in the Gubyasitra (chapter twelve), whose composition the
authors date to the seventh century ca., later than the other three Satras,
that the five brabmamantras are said to be the source of five currents of
scriptures culminating with the Mantramarga, and that Siva is called paiica-
tanu (Goodall et al. 2015, 38). Even though the Gubyasitra does not speak
expressly of ‘faces,” it seems clear from the context that the sources of the
currents are either faces or fully anthropomorphic forms of Siva; at the same
time, the use of pasicatanu might be an equivalent of pazicamantratanu.
Alternatively, as Goodall points out, the expression pasicatanu could also

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

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

'8 Haracaritacintamani 30.16: om ity ekaksare mantre sthitas sarvagatah Sivab |
isadya api siksmani vaktrany ekaksarani tu ||. This verse is extracted from the critical
edition in preparation by Judit Térzsok.

This and other references to the visualisation of the brabmamantra deities can be
found in Goodall et al. 2005, 153-158.

29



Florinda De Simini

refer to the god as ‘having five bodies’ (2015, 38). A further step can be
observed in the Nisvasamukha, the self-claimed introductory book of the
Nisvasatattvasambita that was composed after (some of) the latter’s Satras,
and thus might in fact have been redacted during the seventh century, just
like the Gubyasitra (Kafle 2020, 32; Goodall et al. 2015, 35). This text re-
volves around the teaching of the five currents (srotas, with a special rele-
vance given to the laukika; see infra), which are different from those of the
Gubyasitra, but are emitted from the same five faces bearing the names of
the five brabmamantras (Kafle 2020, 391F).

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

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

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

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

> One could see, in this regard, Pasicivaranastava 47 and 82, by Aghorasiva. The
association with a crystal-like splendour is rather ubiquitous in the early Tantras de-
scribing the icon of I§ina.

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

* Sivadbarmottara 1.30: vacyah sivo prameyatvan mantras tadvicakah smrtab |
vacyavacakabhavo yam anadih samsthitas tayob || 30 ||.

5 Sivadbarmottara 1.35: asyabbidbhanamantro yam abbidbeyas ca sa smrtah |
abbidhanabbidbeyatvan mantrasiddbah parab sivab || 35 ||.
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by his vdcaka. The six-syllabled mantra is, therefore, an exact expression of
his nature. As stanza 1.35cd states, ‘because of the relationship between sig-
nifier and object to be signified [that exists between the mantra and Siva), the
supreme Siva is attained through the mantra’ (abbidhanabhidbeyatvin ma-
ntrasiddhbah parah sivab). Siva is thus not directly knowable, but expressible
(vacya, abhidbeya); as other parts of this chapter will explain, Siva is also the
omniscient and perfect author of this vacya-vacaka/abbidbana-abbidbeya re-
lationship. As a consequence, his vicaka—a notion not just encompassing
the mantra, but everything that forms part of his direct teaching (vakya)—
can be considered a source of correct knowledge (pramana; on this point, see
Sivadbarmottara 1.23,1.27, 1.42-46, and infra).

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

% For a study, edition and translation of the surviving chapters of the Parikbya, see
Goodall 2004.

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

The influence of these beliefs, epistemological in nature, also reverberates
on the level of meditative practice. As pointed out in § 1, the Sivadbarmo-
ttara prescribes the use of mantras not just as a ritual aid, but also as a step in
the process of meditation that will lead to the one-ness with Siva. The iden-
tity of Siva and the mantra proclaimed in stanzas 1.271F thus also qualifies as
a presupposition for the efficaciousness of the mantra in the process of lead-
ing the soul of the practitioner to achieve the ultimate goal of Saiva yoga,
which is union with Siva’s nature. A similar notion concerning the relation-
ship between the mantra and god can be seen even in a mainly non-sectarian
early type of yoga, which is the one taught in the Yogasutra. This text defines
the pranava as the vdcaka of the Lord (tasya vacakah pranavah, Yogasitra
1.27). The Yogabhasya commentary on this point questions exactly how the
vacya-vdcaka relationship has come about in this case, asking whether this
happened artificially through a human convention (sasketa), or if it has al-
ways existed, like that between a lamp and its light.”® This passage becomes
relevant to our discussion on the mantra of the Sivadbarmottara in light
of Oberhammer’s observation (1991, 205-206) that such considerations,
attested in the otherwise non-sectarian system of the Yogasutra, scem to be
a straightforward derivation from the yoga of the Pasupatas. Stressing the
importance of mantra-muttering in the Pasupata yoga as taught in the Raz-
natika, but also in the early Pazicarthabhasya by Kaundinya (fifth to sixth
century) on the Pasupatasitra, Oberhammer brings attention to the role
played in such types of meditation both by the five brabmamantras, mainly
associated with a lower-level type of meditation, and by the omkara. The
latter is in fact the object to be meditated upon (omkaram abbidbyayita,
Pisupatasitra 5.24) in a higher type of meditation to which Kaundinya
refers as a ‘more subtle worship® (sizksmatari upasand, Paficarthabbasya
5.23.10), in which the pranava conveys the real presence of Mahe$vara.

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

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

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

3. The mantra in the scriptures

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

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

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

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

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

3 Sivadbarmottara 1.37-38: kim tasya babubbir mantraib sistrair va babuvistaraih
| yasyanm namah Sivayeti mantro yam brdi samsthitab || 37 || tenddbitam srutam tena
tena sarvam anusthitam | yenaum namah sivayeti mantribhyasah sthirikrtab || 38 ||.

' See namab Sivaya ca Sivatariya ca attetsted in Taittiriyasambita 4.5.8.1, or
Maitrayaniyasambita 2.9.7.

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

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

na pujayel liigam lirige yasmat sthitah sivab || 10 ||. All these verses are loosely parallel
to stanzas of chapter one of the Sivadbarmottara, following the ratio that each half
stanza of the Agnipurina (AP) corresponds to an entire stanza of the Sivadharmottara
(SDhU): SDhU 1.25 = AP 3.326.7cd; SDhU 1.26 = AP 3.326.8cd; SDhU 1.28 = AP
3.326.9ab; SDhU 1.36 = AP 3.326 8ab; SDhU 1.39cd = AP 3.326.9cd; SDhU 1.40 =
AP 3.326.10ab. Only Agnipurana 3.326.10cd has no direct parallel in this chapter of
the Sivadbarmottara, which however deals with the topic of i7ga worship in its stanzas
1.76-94.

33 Sivadbarmottara 1.67: puranam bharatam veddah sastrani sumahéanti ca | dyusah
ksepanah sarve dbarmo “lpo granthasamsthitah || 67 ||; “The Puranas, the Mahdibharata,
the Vedas and the very long treatises are all ways to consume [one’s] life: little Dharma is
established in [such extensive] books.”

3 Note for instance that a ‘Sivadharma’ associated with Nandi$a/Nandike$vara will
become a stable element of the Puranic lists of Upapuranas, and that Apararka’s testi-
mony in the twelfth century confirms that the Sivadbarma and the Vispudharma were
regarded as something akin to the epics and the Puranas (De Simini 2016a, 61-63).
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three categories that we encounter in this stanza—the veda, the Sivigama,
and the Joka—do not (solely) refer to scriptural traditions, but also to rit-
ual and doctrinal domains. As a matter of fact, if one reads the word loke
in 1.36d as a reference to specific scriptures, these will have to be the Saiva
Puranas, because it should be texts in which the Saiva pasiciksaramantra is
taught. But in this case, one should also accept that the Sivadbarmottara,
which associates itself to the sivigama and the sadaksaramantra, is here at
the same time distancing itself from the Puranic tradition—of which it will
be considered a part by later Puranas. This would not be impossible in the
light of a hierarchical view of the Saiva revelation that places the Sivadharma
above the Saiva Purinas, but neither the Sivadbarmasistra nor the Siva-
dharmottara give any information about this. At the same time, both works
deal with topics that perfectly resonate with those that the ca. seventh-cen-
tury Nisvasamukba mentions in its description of the laukika stream, such
as donations, devotion, and /z7iga worship.* Although such themes do not
cover all the contents of the Sivadbarmottara—the text, for instance, unlike
the Stvadbarmasistra, also gives relevance to teachings on yoga—the top-
ics of the Sivadbarmottara are tully in line with a laukika production and
view-point, if we consider for instance the attention given to rules for moral
behaviour (see, above all, chapters four, on dana, and six, on the various
types of sinful actions) and the punishment of sinners in hells, to which the
long and detailed chapter seven is dedicated. What seems to distinguish the
Sivadbarmottara from a purely worldly perspective is that these contents
are also balanced by teachings on the practice of the jidnayoga, taught in
chapters three and ten, which is a practice conducive to liberation (among
the many possible references, see Sivadbarmottara 3.15d, stating jiiana-
dhbyanam vimuktidam). Thus, the role attributed to the mantra in the prac-
tice of jianayoga, to which we referred in § 1, is coherent with the claim that
the six-syllabled mantra expounded in the Saiva scriptures leads to emanci-
pation. At the same time, I do not think that this argument is sufficient to
maintain that the Sivadbarmottara regards itself as opposed to Saiva lauki-
ka scriptures teaching the pazicaksaramantra, but rather that loke in 1.36d
has to be interpreted in the sense of lokdcara, and implies therefore a social
rather than a scriptural distinction. To clarify this point, we may turn our
attention to similar uses in other branches of early Saiva literature.

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

% For an account of the ‘worldly current’ described in the Nisvdsamukha, see Kafle
2020, 252-334.
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of Siva and encompassing the main categories of religious observance, as
amply discussed in Kafle 2020, 39ft. This might look like an expanded view
of the tradition compared to the one succinctly presented in stanza 1.36
of the Sivadbarmottara, since the Nisvdsamukba contrasts the mundane
(lankika) and the Vedic (vaidika) currents with the philosophical teachings
of Sankhya and Yoga (those ‘related to the soul,” @dhyatmika), and finally
with two Saiva streams, which in a hierarchical sequence are the Atimar-
ga and ‘the one called mantra’ (mantrikhya), i.c., the Mantramarga. While
there is overlap in the use of some categories, their understanding is very
different from that of the Sivadbarmottara. As Kafle remarks, the penta-
dic structure proposed by the Nisvasamukba, also attested in later Tantras
such as the Svacchanda or the Mygendra (KP), was most likely fashioned
after the triadic model offered in Manusmyti 2.117 and Visnusmyti 30.43,
with which the Nisvasamukha also has a direct textual parallel (Kafle 2020,
48-49, 51). Such a model presents a tripartition of knowledge into a lauki-
ka, vaidika, and adbyatmika type, and is attested among a series of instruc-
tions addressed to a twice born fit for Vedic learning.* The laukika type of
knowledge is glossed in Medhatithi’s commentary ad Joc. as the ‘teaching
[based] on common usage’ (lokdcarasiksana). On the basis of the general
influence of early Dharmagastra emerging both from the Sivadbarmottara
and from the Sivadbarmasistra, it is not implausible to assume that this
conceptual framework has perhaps influenced Sivadbarmottara 1.36. At the
same time, one might want to ponder the level of knowledge that the authors
of the Sivadharmottara had of the five-fold division of the Nisvisamukhba,
or vice-versa. According to current scholarly opinion, the two texts could be
contemporary and therefore reflect similar views, albeit from different per-
spectives.

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

3 Manusmyti 2.117: laukikam vaidikam vapi tathadhyatmikam eva va | adadita
yato jidanam tam pirvam abbivadayet ||.

38



The mantra in six syllables of the Sivadbarma

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

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

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

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

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

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

and avoiding what is inauspicious (85)’; dvitiyo lokamargastha istapirtavidbau ratab |
karmakrt phalam akarksan subbaikastho Subbojjhitab || 85 ||. The word lokamargab is
explained by Ksemaraja’s commentary ad loc. as the ‘conduct taught in the sru#i and
smyti’ (Srutismrtydcarah), implying the practice of rituals and not the propitiation
through mantras (mantraridhana).

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

To women and good people among Stidras one may teach the five syllables,
avoiding the letter o7.

In this and previous stanzas dealing with the topic of the mantra, the Civata-
rumattaram had placed a higher emphasis on the ‘one-syllable mantra’ o7z,
‘containing all the six syllables’ (areluttinaiynm utaitte, 1.20), rather than
on the sadaksara properly meant. The text of Civatarumattaram 1.21 that
precedes the padas quoted above states that those who recite the pranava
would become masters of all knowledge, ‘beginning with the Veda.’* The
Tamil text thus makes no reference to a mantra found ‘in the Veda,’ as the
Sivadbarmottara phrases it, but more clearly links the use of the pranava
with the mastering of Vedic knowledge. As in many other cases, especial-
ly those outside the realm of rituals, Maraifidana does not translate literal-
ly, but reinterprets the text. However, in the padas cited above, the Tamil
text maintains the notion of a hierarchy between two mantras in which the
paiicaksara occupies alower position, just as in Sivadbarmottara 1.36. Such
alower position is, for our sixteenth-century author, the domain of women
and ‘good Sdras,’ the sacchidra being a category of sudras who had accept-
ed some of the restrictions of Brahmanical life, and which became of special
relevance in the Tamil-speaking South, where they even gave rise to mo-
nastic lineages within the local Saivasiddhanta tradition (Sanderson 2009,
284-286). Maraifiina Campantar’s view is confirmed by the commentator
Maraifiana Tesikar.*

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

“ Civatarumottaram 1.21: omennum patamolit tasiceluttu matark | kolurkutaiya
cattirarkkun muraikka lamé|| 21 ||.

! Civatarnmaottaram 1.21: omennum patamatanai yuraittar tameé yotinarkal véta-
tiyn raikalella.

1 thank Margherita Trento for her help in consulting the commentary on this stan-
za. Maraifiana Tecikar mainly confirms the contents of Civatarumaottaram 1.21, only
adding the notion that the women who are allowed to use the paiciksara are those who
belong to the four varnas (translation by Trento): “Therefore, both the women belong-
ing to the four castes, beginning with the Brahmins, and the pure s%dras, might recite
the five—syllable mantra, which exonerates from o (piranavam), which is the root of
the Vedas (vetamata)’; atalar parppar mutaliya naluvannattun matarui carcattirarum
anta vétamatavikiya piranavattai nikki ninra aniceluttaiyumeé yuccarikkalam.
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tradition. The Manusmyt, for instance, expressly limits the practice of sazm-
skaras through the recitation of Vedic mantras to twice-born males, and as-
serts that women should have the same rituals practiced without the use of
such mantras.” Moreover, the mantra o7z, to which the Manusmyti dedicates
verses 2.74—84, is praised by this text as the mantra that inaugurates and con-
cludes each session of Vedic recitation, and which prevents the Vedic texts to
slip away from memory.* Its recitation, tied to Vedic learning, is thus restrict-
ed to the above-mentioned twice-born males. Furthermore, verses 2.85-87 of
the Manusmyti are devoted to the praise of the act of muttering the mantra, a
practice labelled japayajiia. As we previously observed (see fn. 5), this catego-
ry is known in the Sivadbarmottara as one of the five mahdyajiias in chapter
three, but also as one of the a7igas of yoga in chapter ten. Here the text ded-
icates a whole section to the japayajiia (10.165-174), in which padas from
this portion of the Manusmyti are literally paralleled.

At this point, it seems plausible that restrictions to women and s%dras in
the access to Vedic mantras, as enjoined in chapter two of the Manusmyti, were
what the authors of the Sivadbarmottara had in mind when they taught a
version of their mantra without 0772. The loka of 1.36d thus refers to those
who were exempt from Vedic initiation, a category that also includes some
of those people who, in the Tantric traditions, would be excluded from the
performance of post-initiatory rites, as per the testimony of Ramakantha cit-
ed above, and directed to the sivadharma and lokadbarma instead. It still
remains unclear whether this tripartite category of sfvdgama, veda, and loka,
perhaps inspired from laukika, vaidika, and adbyatmika of Manusmyti
2.117, could indeed in turn have inspired Ramakantha, or the tradition that
he reflected, in those two passages of his exegetical works, exactly on points
in which he discussed the topic of the adbikarin—where the access under
scrutiny was not to Vedic mantras but to Tantric rites.

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

“ See Manusmyti 2.16: nisekadismasananto mantrair yasyodito vidhib | tasya sistre
dbikaro smifi jiieyo nanyasya kasyacit || 16 || as well as 2.66-67: amantrika tu karye-
yam strinam avrdasesatah | samskarartham sarirasya yathakalam yathakramam || 66 ||
vaivahiko vidbib strinam samskaro vaidikah smytah | patiseva guran vaso grbartho gni-
parikriyd || 67 ||. In the latter example, besides prohibiting the use of mantras for women
during the performance of the samskaras, Manu maintains that marriage is for women
the equivalent of Vedic initiation.

“ See Manusmyti 2.74=75: brabmanah pranavam kuryad adav ante ca sarvada |
sravatyanomkrtam purvam parastac ca visiryate || 74 || prakkilan paryupasinah pavi-
trais naiva pavitabh | prandyamais tribhib pitas tata omkaram arbati || 75 ||.
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ing it into the local context through the mention of the sacchidras. How-
ever, the topic of the access of women and s#dras to Vedic knowledge and
mantras, including the use of 072, had also acquired relevance in later scrip-
tural traditions such as the Vaisnava Paficaratra and the Stivaisnava literature
in Tamil, Sanskrit and Manipravila (see Young 2002), so that we can regard
the less ambiguous remarks by Maraifiana not just as an attempt to make the
Dharmasastric background of this teaching more explicit, but also as a way
to participate in a current debate. To cite an example from the Saiva fold, we
might refer to Sivigrayogin, a contemporary of Maraifidna from the nearby
tion on the social background of the use of the pasiciksaramantra. In this
work, also relying on the authority of the Siddhiantabodba, Sivigrayogin di-
vides the pasicaksaramantra into six different categories.* The six-syllabled
mantra om namah sivaya is in fact called taraparicaksara (tara being a syn-
onym of pranava) and considered an extension of the five-syllabled mantra;
it is only imparted to those who belong to the first three varpas. For the
Siidras, according to givégrayogin and the Siddbantabodba, the mantra is
om ham baum Sivaya namab, and is called prasiadaparicaksara.”” The sim-
ple five-syllabled mantra namab sivaya is here called sthitlapaicaksara, and
is for those who have received the ‘ordinary initiation’ (sémanyadiksz).* In
conclusion, Sivigrayogin, who knew the Sivadbarmottara and quoted from
itin his commentary on the Civasianacittiyar of Arulnandi,” confirms a so-
cial distinction between the users of the six-syllabled and the five-syllabled
mantra, although he adds more categories and details that are ultimately not
coherent with the simpler distinction made by Maraifiana.”

* The activity of SivigrayogindraJﬁinas’ivicirya can be placed in the second half of
the sixteenth century, coinciding with the rulership of the Vijayanagara emperor Sadasi-
varaya (crowned in 1543) and of Cinna Cevappa, Niyaka of Thanjavur from 1532 until
1563 (Sanderson 2014, 87, fn. 354).

“ A description of such categories can also be found in Brunner-Lachaux 1963, xxxii.
numbered): tatrom namab Sivayeti tarapasicaksaram bhavet | om ham haum siviya
namab iti prasadapaiicaksaram || [...] tarapasicaksaram tatra trivarnanam vidbiyate ||
Siidrab prasadamantrena samjaped bhuktimuktidam |.
nicaksaram iti smytam | |...| samanyadiksayuktanam sthilaparicaksaram smytam ||.

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

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

corresponding to s7vdya namah, and the ‘pure’ (suddhapariciksara), i.c., sivo ham asmi. See
Kriyadipika, p. 97, verses not numbered: namas sivaya siviya namab ity etat sthitlasitks-
makam || sitksmam namo ‘ntam ity uktam suddhapariciksaram yatha || [...] sivo ham asmi
stddbante vedante so ham asmi tu |. Among these, the mixed is said to confer the accom-
plishment of bhoga and moksa for those without varna-status (avarnin), the subtle is for
the yogin and the j7ianin, and the pure one for the renunciants, who are beyond varnas and
dhyartham misram proktam avarninam | yoginam jianinam tatra siksmapaniciksaram
smytam || ativarnasramanam tu suddbapasicaksaram smytam |.

*'Fol. 119v, 1. 5: sadaksaraprayogavelayam [em.; “velam cod.] paricaksaraprayogave-
ldyar cayam [em.; calayam cod.] mantro mukhyab (*) sarve...
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essary caveats that we need to keep in mind when using these texts to shed
light on the Sanskrit source, namely that, being significantly later than the
Stvadbarmottara, they reflect an agenda meant for the communities around
the centres of their composition—in the light of which their authors do not
hesitate to force or distort the interpretation of the Sanskrit text. As amply
discussed in an article by Trento in this volume, the Civatarumattaram and
its Tamil commentary must primarily be studied against the background
of sixteenth-century Chidambaram and the authors’ efforts to adapt the
Sivadbarmottara to a neo-Saivasiddhinta environment.

4. The scriptures in the mantra

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

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

evam Sraddhamayab sarve sivadbarmal prakirtitah | sivas ca Sraddhaya
gamyab puajyo dhyeyas ca sraddbaya || 22 || athalpaksaram arthadbyam
mabdsaram vimuktidam | ajiidsiddbam asandigdbam vakyam etac chivat-
makam || 23 ||

> For a discussion of this topic in the Sivadbarmottara and other parallel sources,
such as the Haracaritacintamani and the Devipurana, both containing rewritings of
chapter one, see De Simini 2016a, 66ff. Note above all that the Haracaritacintamani
parallel reverses the line of thought followed by the Sivadbarmottara, for which sra-
ddba in Siva and the Sivadbarmas is a requirement that precedes the demonstration
that Siva’s speech is a pramadna (De Simini 2016a, 68 fn. 196).
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The two topics of sraddbi and the mantra are ultimately linked by the view
that the latter is encompassed in the notion of szvavikya, an expression trans-
lated above as ‘speech,” but that s in fact equivalent to the ‘teachings’ imparted
directly by Siva. Such teachings are authoritative on account of Siva’s perfec-
tion, and are as such worthy of s7addha (1.45-46). Note that the expression
Sivatmaka, with reference to teachings that belong to Siva, and thus have him
both as an author and an object, also occurs in stanza 1.41, in which the text
opposes a vidbivakyam [...] saivam to an arthavadah sivatmakab (see infra
for discussion); chapter two of the Sivadbarmottara, in the first verse, defines
the knowledge to be taught and donated as jianam sivatmakams in the end
of chapter twelve of the Sivadbarmasistra, the title of the work is given as
dbarmasastram Sivatmakam (12.102 in the current edition). The elements
of the definition of sfvavikya in stanza 1.23 resonate with the description of
the mantra: it is alpaksara, ‘consisting of a few syllables,” mahdsara, ‘of fin-
est essence,” as well as vimuktidam, ‘conferring liberation,” an idea that stanza
1.36 associates with the sadaksaramantra transmitted in the Veda and the
Sivagama. The notion of sivavikya is not limited to the mantra, in spite of the
prominence it is given in this chapter, but covers the teachings that have orig-
inally been uttered by Siva’s mouth(s), as is deducible from stanzas 1.39-46:

All the Saiva scriptures that exist, as well as [those disciplines] that are the ‘fields
of knowledge’ (vidydasthanas), these together are the exposition (bhasyam)
of the siitra that is the six-syllabled [mantra]. (39) / As extensive as this Saiva
knowledge, as extensive as the supreme abode [of Siva] is the teaching of Siva
(stvavakya) [condensed] in six syllables, i., om namabh sivaya. (40) / This is
a prescriptive statement (vidbivikya) of Siva, not a secondary expression (27-
thavada) regarding Siva; how could he, who bestows his grace on the world,
speak the untruth? (41) / Given that he is omniscient and perfectly full, for
what reason would Siva, who is appeased, devoid of all defects, give an errone-
ous teaching? (42) / The omniscient will teach something as it is in reality, with
qualities and defects on the basis of its true nature, including the [desired] fruit
and merit. (43) / If one is affected by defilements such as attachment, ignorance
and so on, [this person] will speak the untruth. But these [defilements] do not
exist in I§vara: how could he say anything other [than the truth]? (44) / That
pure teaching that has been composed by the omniscient Siva, in whom no
defilements have arisen, is no doubt a means of correct knowledge (pramana).
(45) / Therefore, a learned person should trust the teachings (vakyinz) of Is-
vara. Someone who has no faith in them in matters of meritorious and sinful
actions will have a lower rebirth. (46)

samasatah || 39 || etavat tac chivajiianam etavat tat param padam | yad om
namab sivayeti Sivavakyam sadaksaram || 40 || vidbivakyam idam saivam
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narthavidab sivatmakab | lokanugrabakarta yah sa mysartham katham vadet ||
41 || sarvajiaparipirnatvad anyatha kena betund | brivyad vakyam sivah santah
sarvadosavivaryitab || 42 || yad yathavasthitam vastu gunadosaih svabhavatab
| yavat phalam ca punyam ca sarvajias tat tatha vadet || 43 || ragajianadibbir
dosair grastatvad anytam vadet | te cesvare na vidyante briyat sa katham anyatha
|| 44 || ajatasesadosena sarvajiiena sivena yat | pranitam amalam vikyam tat
pramdanam na samsayab || 45 || tasmad isvaravakyani sraddbeyani vipascita |

yathartham punyapéapesu tadasraddbo vrajed adbab || 46 ||

The direct teachings of Siva expressed in his scriptures, along with all the
‘fields of knowledge’—a traditional notion in Dharmasstra literature that
corresponds to the fourteen established areas of Brahmanical learning (see
Yajiiavalkyasmyti 1.3)—are thus all condensed in the brief six-syllabled
mantra, which is a Sfvavdkya, a direct teaching/speech of Siva. The idea
that scriptures are the exposition, like a commentary on the s#tra that is
the six-syllabled mantra, is a comparison that was already attested in the
Sivadbarmasistra, where the sadaksaramantra is called a Sivasitra, and
the bhdsya on it is said to have been composed by Svayambh.® Note that
in the Sivadbarmasistra there is no reference to the vidyasthanas, and the
only texts considered a commentary on the mantra are the Saiva scriptures.
Further arguments brought forth by the Sivadbarmottara in these stanzas
are that a v4kya can be considered a means of correct knowledge as long as
its speaker is deprived of defilements, and Siva is the sole speaker in whom
there are no defilements, as he is omniscient and perfectly full of all good
qualities. The reason that prompts him to teach is his anugraba, the favour
that he manifests to human beings through his salvific teachings. His va-
kya—note that stanza 1.46 uses the word in the plural, referring to its man-
ifold manifestations—is thus worthy of faith on account of the perfection
and omniscience of its speaker.>* For the same reasons, stanza 1.41 specifies

% Sivadbarmasistra 7.59-60ab (N&, fol. 22r, 11. 5-6; N%, fol. 21v 1.5): sadbijam [N
sa° NY| sarvavidyanam adyam brabma [N; brabma N paritparam [NEs pardparam
N | sarvirthasadbakam mantram Sivasiitram sadaksaram || 59 || bbisyam asyaiva sittra-
sya sarvajiiena svayambbuva |. Note that in pida 60b manuscript N reads sarvajiianani
amsund, as reported by Bisschop 2018a, 404 fn. 29. This recalls the term sivajiianani that
the Sivadbarmottara uses in apposition to bhdsyam (1.39a). Possibly under the influence of
the latter, the IFP transcript T. 72 reads this pida as sivajiianani sambhbuna.

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

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

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

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

% Tantriloka 4.234-235: anavacchinnavijiianavaisvarapyasunirbbarah | sastratmanda
sthito devo mithydatvam kvapi narbati || 234 || icchavan bhavarapena yatha tisthasur isvarah
| tatsvaripabhidhanena tisthasub sa tatha sthitab || 235 ||.

> Tantralokaviveka ad 4.235: yatha kbalu paramesvarah svecchamabatmyad vacyd-
tmapramatyprameyadibbavaripena sthatum icchub san, tatha vacyatmavisvariapataya
sthitah; tathasabdasyavyttya tatha tadvad eva tasya pramatrprameyatmano vacyasya
visvasya yat svam anyapodham rapam tasyabbidbanena vicakataya sthatum icchub
san, tatha vacakatmasistraripataya sthita ity arthab || 235 ||.
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4.232) in order to support the statements of the Malinivijayottara passage
that he discusses (Malinivijayottara 18.74-81) which, as it is the word of
the Lord, must be considered ‘a prescription told by Siva’ (esd codanaiva
Sivodita 4.229). Again, Jayaratha’s commentary gives hints that allow us to
place the Sivadbarmottara’s discussion within the general context that is
reflected in this part of Abhinavagupta’s work. For in commenting upon
Tantriloka 4.232cd, in which Abhinavagupta had asserted that ‘concerning
the speech of Mahesvara there can be no doubt that it is rthavida and so
on’ (narthavidadisarka ca vakye mahbesvare bhavet || 232), Jayaratha quotes
averse from a supporting scripture, which he does not identify nor was I able
to identify otherwise: padas ab of this anonymous quotation—uvidhivakyam
idam tantram narthavadah kadicana—are very close to Sivadharmottara
1.41ab—uvidbivikyam idam saivam narthavadab sivatmakah.>

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

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

nandsiddbiyutam divyam lokacittanurasijakam | suniscitarthagambbiram
vakyam ganesvaram smytam || 24 ||

The difference drawn here between the sivavakya and the ganesvaravikya
is thus that between a set of teachings conferring liberation (mukt:) and a
turther set that delivers bhuktz, reflecting a duality of salvific paths that is

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

8 Sivadbarmottara 1.25: mantram sukbamutkhoccaryam asesarthaprasidbakam
| prabawm namab sivayeti sarvajiiab sarvadebinam ||; ‘For the sake of all embodied
beings, the Omniscient told a mantra that can be chanted easily by the mouth, which
accomplishes all goals, namely omz namab sivaya.’
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attested in the Sivadbarmottara and that is central to the same definition of
the Saiva traditions. The Sivadbarmottara does not elaborate further on the
topic; nevertheless, it is relevant to recall here that in the introductory verses
to chapter one, Skanda had just been mentioned as the expounder of the
Stvadbarmottara, having heard its teachings directly from Siva. Therefore,
we could connect the s7va- and the ganesvara-type of speech to the first and
second level in the transmission of the scripture: the first is Siva, the author
of the sivavakya, and then comes a divine expounder.

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

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

*” These topics, and the relevant passages, are discussed in De Simini 2016b, 263
268, also with reference to the account given by the Stvopanisad.
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svargapavargasiddhbyartham bbasitam yat susobbanam | vakyam munivaraib
Santaistadvijiieyam subbasitam|| 63 || ragadvesanytakrodbakamatyspanusari
yat | vakyam nirayabetutvat tad durbbasitam ucyate|| 64 || samskytenapi kim
tena mydund lalitena ca | avidyaragavakyena samsaraklesabetund || 65 || yac
chrutva jayate punyam ragadinam ca samksayab | viripam api tad vakyam
viiieyam atisobbanam || 66 ||

These stanzas on the speech of the munis follow the section on the requirement
that the Saiva teacher should convert the king to the Sivadharma (1.47-62),
which was in turn preceded by the considerations on the sivavikya and its reli-
ability as a pramdna. The teacher in stanza 1.47 is called a sivavakyapravakty,
an expression that links the first level in the transmission of the teachings
with the final phase, the one in which these will be circulated among human
recipients. With 7unis and teachers we leave the domain of Siva’s infallibility
and enter the field of fallaciousness, as defilements might affect the transmit-
ters and reverberate in their teachings (1.64). The Sivadharmottara warns
that more wariness is required at this point. Such preoccupation with wrong
teachers affecting the transmission of texts occurs in other chapters of the
Sivadbarmottara, such as chapter two and six; particularly in chapter two,
we find comparable statements concerning the use of the Sanskrit language,
as the text prescribes here that the teaching should not necessarily take place
in Sanskrit, but in any language that may be needed to aid communication
with the students (on this point, see De Simini 2016a, especially 83ff, 159,
342). Through these statements, the Sivadbarmottara thus claims that the
languages used for teachings must be as exoteric as the teachings themselves.
Following this line of thought, stanzas 1.65-66 warn against the criterion of
formal elegance as a way to assess the validity of the ‘speech of the munis,’
a notion that includes the actual texts of the scriptures circulating among
devotees. Written in a rather grammatical Sanskrit, belonging to the same
register adopted in the epics and the early Puranas, the Stvadbarmottara
thus demands wariness of teachers who might conceal their false learning
behind eruditeness and eloquence, as their speech is apt to convey fruition
and emancipation only on the basis of their moral pureness.

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

 Here I refer to the chapters of the Vayaviyasambita as numbered in Barois 2012.

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

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

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

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

 Nisvasakarika 34.1-3ab (T. 17, p. 286): dcaryab sivatantram tu sivajianam si-
vasya ca | vetti sarvam asesena lokabetuvivarjitah || 1 || virakto laukike Sastre sivajiia-
natkaragavan | tesim ca uttaram vacyam yenopayena isvaram || 2 || tad abam srotum
icchami tvatprasiadad mahesvara |.

@ Compare Nisvdsakarika 34.16-17ab (T. 17, p. 289): siksmat siksmataro devi
divyab siva iti smyrtab | srutimatrarasid yesam pradbanapurusesvaran || 16 || na sabde-
natra grhyante na karena na caksusa |; with Sivadbarmottara 1.18: Srutimatrarasih
sitksmab pradhanapurusesvarab | sraddbamatrena grhyante na karena na caksusa || 18 ||.

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

The stanzas of the Sivadbarmottara are taken literally, with the sole differ-
ence of vinastam api in Nisvisakarika 34.44a instead of viripam api in Siva-
dbarmottara 1.66¢, which does not imply any significant changes in meaning.
However, a variation is introduced by the transposition of these stanzas into
the context of the Nisvisakarika, where they are used in support of the claim
that in the scriptures 7s7s and gods may have used ungrammatical expressions
that would be considered meaningless in common language, but that are
meaningful if uttered by divine and semi-divine authors. The linguistic argu-
ments of the Sivadbarmottara in chapters one and two do not aim to support
the use of ungrammatical language, which is more justifiable in an initiatic
context, but rather to maintain that the choice of the teaching language is dic-
tated by the necessity to adapt to different audiences and ease the transmission
of such teachings (and, thus, of their salvific functions). The Nisvdsakarika
shares the claim of the Sivadbarmottara that it is not the beauty of the lan-
guage that makes scriptures authoritative, but rather the efficaciousness of the
teachings, and thus the morality of their authors and transmitters.

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

rsidaivatabbasitah || 41 || agamadyapasabdani varnayanti vidur budhab | samskrtena-
pi kim tena myduna lalitena ca || 42 || avidyarigavakyena samsaraklesabetuna | yac
chrutva jayate punyam papadinam pariksayab || 43 || vinastam api tad vakyam vijie-
yam atisobbanam |.
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tantrdvatdara is interwoven with a cosmogenesis, and with a classification of
scriptures into three ‘streams’ stemming directly from the level of the prime-
val knowledge (Hatley 2018, 167ff and 383-420).

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

& Mrgendra, CP 1.34ab: sroto brityad anusroto bhedan samkhyanam eva ca.

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

The knowledgeable know of eight currents: the one of Siva, the one of the
Mantre$varas, the one of the Ganas, the one of the gods, and the one of the 775,
as well as the one related to the gubyakas, (36) / to the families of yogznis and
siddhas. These follow the main currents. The teacher should proclaim them
along with their subdivisions. (37) / The current of Siva s the primeval Tantra,
established by [his] command, without doubts; After that [knowledge] was
learned by the Lords, the Ganas, the gods and the munis, by his will, (38) / it
was composed in their own words, [and] it obtained the names of its [authors].

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

erson 2014, 32-34 and footnotes. On the topic of the classification of Saiva scriptures
into srotas, I refer the reader to Hanneder 1998.

& Mygendra, CP 1.36cd-39ab: saivam mantresvaram ganam divyam arsam ca
gaubyakam || yoginisiddbakaulam ca srotamsy astau vidur budhbab | pratisroto ‘nuyayini
tani briyad vibbagasab || 37 || saivam praktantranirmanam ajidsiddbam asamsayam
| tad isanair ganair devair munibbis ca tadicchaya || 38 || vijidya sambbrtam svoktya
tadakhyam samupigatam |.

¢ In commenting upon verse 37, Narayanakantha explains that these subcurrents
are ‘placed’ in each of the main s7ozas—namely that the subdivision according to spread-
ers and composers is possible for every one of the five branches of Saiva scriptures. See
Mygendravyeti ad CP 1.36¢d-37: “Those starting with the szzva are “the eight cur-
rents;” “following the main currents” [means] conforming to the main currents. The
meaning is that these are placed within every current, such as the “upper,” as secondary
currents’; ,f'az'vddiny astan srotamst pratisroto ’nuyﬂ'y[m’ pratisroto ’nuvz’dbdyz’nily etany
ckaikasminn irdhvadan srotasy anusrotastvena sthitanity arthab |.

@ Mrgendra, CP 1.42ab: vadibbedaprabbinnatvat tesam samkhya na vidyate.
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ganesvara, divya, and drsa. The saiva, ganesvara and munibbasita types
of vakya of the Sivadbarmottara seem thus to find some correspondence
in this part of the anusrotas classification; moreover, the use of the clause
agiasiddbam asamsayam in Mygendra, CP 1.38b to describe the sa7va
knowledge—the word j7iana being supplied by the commentator—is anal-
ogous to djidsiddbam asandigdbham of Sivadbarmottara 1.23c, describ-
ing the sa7va category, and thus the mantra in six syllables. Note that the
Mrgendra hints at a hierarchical distinction between the first five types,
which were associated with the five main srozas, and the remaining three,
arguably held at a lower level. It is undeniable that the Mrgendra teachings
on the anusrotas are of minor importance against the background of the
Saiva theories of scriptural revelation, and this assonance with the Siva-
dharmottara’s teaching on the vakyas may therefore remain in the realm
of speculations. However, we cannot avoid mentioning here a similar clas-
sification, comparable both to the Sivadbarmottara and to the paragraph
of the Mrgendra that we just examined, that is attested in the scriptures
of the Pafcaratra tradition, where it plays a bigger role than the anusrotas
of the Mrgendra. We see it for instance in chapter twenty-two of the Saz-
vatasamhbita, one of the early scriptures of the Paficaratra. Analogously to
the Mygendra, this chapter of the Satvatasambita contains instructions on
the behaviours of the four groups of initiates, which include references to
modes of teaching and learning in an initiatic context. After discussing the
characteristics of the sadbaka (22.41-47), the Satvatasambita moves on to
deal with those of the teachers. While their first requirement is the knowl-
edge of mantras, the teacher is further directed to be knowledgeable in the
‘mixing of scriptures’ (sarkaryam dgamdandm, 22.52a)" on the basis of the
types of authoritative speech (vakyavasat, 22.52b). While the context is
similar to the one outlined in the Carydpada of the Mygendra, the termi-
nology and classification of the vikyas emerging from the Satvatasambita
is akin to the one of the Sivadbarmottara, as the following stanzas show:""

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

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

7 Satvatasambita 22.52cd—S59ab: tatra vai trividbam vakyam divyam ca munibbasitam
|| 52 || paurusam caravindaksa tadbbedam avadharaya | yadarthadhbyam asandigdham sva-
ccham alpaksaram sthiram || 53 || tat paramesvaram vakyam ajidsiddbam ca moksadam |
prasamsakam vai siddbinam sampravartakam apy atha || 54 || sarvesam rasijakam giidhani-
Scayikaranaksamam [em. following Venkatanatha’s Paicaratraraksa; gidbam ed.] | muniva-
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doubts, clear, consisting of a few syllables, stable, (53) / this is the teaching
of Paramesvara, established by [his] command and conferring liberation.
Praising as well as generating powers, (54) / attractive to everyone, apt for
clarifying obscure matters: know the teaching of the munis to be like this,
conferring results suitable to the four lifegoals. (55) / Meaningless, lacking
logical connections, poor in content, verbose, not accomplishing the fore-
most teachings (sczL.: of the god and the munis): this is a human teaching,
(56) / and [it] has to be abandoned, as a source for useless powers conducive
to hell. That teaching that supports well established notions, has a fitting
meaning [and] is [therefore] different [from other human teachings], (57)
/ even if it is human it has to be accepted like a teaching coming from the
munis. That scripture that originates from teachings that are thus fit to be
accepted, o great-minded one, (58) / know that its doctrines lead to the right
path, [and] that it is entirely an injunctive teaching.

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

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

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

S. The six-syllabled mantra beyond the Sivadbarma

A high level of complexity lies behind the treatment that the Sivadbarmottara
devotes to its chief mantra, and its understanding has several implications on
our knowledge of how this early Saiva work mediated with the Dharmagastra
and the Vedic tradition on one side and other early forms of Saivism on the
other. The following eleven chapters of the Sivadbarmottara will showcase
the powers of their mantra from multiple angles, but above all by turning it
into aliberating tool thanks to its association to the practice of the jidnayoga.
The impact of the mantra in six syllables does not end with the Siva-
dbarmasistra and the Sivadbarmottara but reverberates in scriptures and
practices of Saiva believers up to modern times. Given the general character
of this rather ubiquitous mantra and its non-sectarian nature, assessing the
role that the Sivadbarma might have played in spreading its use can be an
intricate question to unfold; nevertheless, some recent attempts and the solid
testimony of textual sources suggest a few directions that are worth taking.
In the first place, a recent study by Bisschop (2018a) has brought forth the
hypothesis that the six-syllabled mantra of Sivadbarmasistra chapter seven
might have influenced the Karandavyihasitra in fashioning the notion of
the sadaksari vidya, which corresponds to the mantra o manipadme him,
one of the most popular in Mahayana Buddhism, especially in the Tibetan re-
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gion. This hypothesis rests on the possibility of tracing connections between
this Buddhist Sttra and early Saiva environments, which has been the topic of
early scholarship and has been discussed most recently by Eltschinger (2014,
81-85). As highlighted by the latter, the Karandavynhasitra regards Mahe-
$vara as the mostimportant Brahmanical deity of the Kaliyuga, produced from
Avalokitesvara’s forehead in a prophecy-style description that echoes, among
others, the Vedic Purusasitkta. In the Karandavynhasutra’s envisioning of the
Kaliyuga as a period that will see the prevalence of the devotees of Mahe$vara
and, thus, of practices such as the /i72ga-cult, Bisschop (2015) had recognised
a previously unidentified Saiva quotation as corresponding to Sivadbarmasi-
stra 3.17. This could be a hint that the authors of the Karandavyihasitra
knew the text of the Sivadharmasistra, which makes it plausible that they
were also aware of its teachings on the six-syllabled mantra.

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

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

This circumstance points out that a viable path to study the impact of
the mantra teachings of the Sivadbarmottara beyond the Sivadbarma passes
once again through the rich reception history of our text, which allows us to
reconstruct the process of adaptation and conservation that carries the Szva-
dbarmottara from the earliest phases of the history of Saivism into modernity.
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Skandapurana (Ambikakbanda): see Bhattarai 1988

Haracaritacintamani of Jayadratha: see Sivadatta and Parab 1897 and Watson 2005

Harivamsa: see Vaidya 1983-1989

Tamil

Arunakirippuranam: see Vaimatéva Pattarakar 1880

Kamaldlayaccirappu: see Saccitainantam Pillai 1961

Kolaimaruttal: see Cantalinka Cuvimikal Périr 1927

Nannil: see Yalppanattu Nallar Arumukanavalar 1974

Nittiyakanmaneri: see Tampiran Cuvamikal 1927

Muttiniccayam: see Cuvaminata Pantitar 1934

Carkarpanirikaranam: see Kovintacami Pillai 1964

Caivacamaiyaneri: see Ponnampala Pillai 1915

Civaniana Cittiyar Cupakkam: sce Canmukacuntara Mutaliyar 1888, 1889a and 1889b;

Minatcicuntaram Pillai 1957 and 1958

Civanana Cittiyar Parapakkam: see Canmukacuntara Mutaliyar Konraimanakaram 1875

Civanianapotam: see Kalakam 1936

Civapunniyattelivu: see Capapati Mutaliyar 1837

Civatarumaottaram and Urai: see Tirunelveéli Calivaticuvara Otuva Marttikal 1867 and
Tirumayilai Vittuvin Canmukam Pillaiyavarkal 1888

Pirayaccittacamuccayam: see Nallar T. Kailacapillai 1960

Tolkappiyam: see Caivacittanta Narpatippukkalakattar 1977
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