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Rules of Conduct for the Saivas.
The Intersection of Dharmasastra and Saiva
Devotion in the Sivadharmottara*

FLORINDA DE SIMINI
(Universita di Napoli “L’Orientale”)

The study that I present in the following pages is based on my
close readings of some portions of the Sivadharmottara, an early

! This article is part of my work for the ERC project No. 803624, “Translocal
Identities. The Sivadharma and the Making of Regional Religious Traditions in
Premodern South Asia’ (SHIVADHARMA). Having the privilege of also working in
synergy with the ERC project No. 809994, ‘The Domestication of Hindu
Asceticism and the Religious Making of South and South-East Asia’ (DHARMA), I
am happy to acknowledge the inspiration my research drew from it. Besides
recognising the contribution of the European Research Council, which has also
partly financed the printing and distribution of this volume, I want to express
my gratitude to all the members and collaborators of the Sivadharma Project, in
particular those who have regularly contributed in the past year to our weekly
reading sessions of my edition of chapter 4 of the Sivadharmottara: Kengo
Harimoto, Nirajan Kafle, Csaba Kiss, Kenji Takahashi and Judit Toérzsok. I also
thank Dominic Goodall for his comments on my edition of chapter 1 of the Siva-
dharmottara, and Csaba Kiss for having read this article and shared his comments
on it.

A very special thank is also due to Raffaele Torella, who has supported me
from the very beginning and has strongly believed in our project. We all owe him
more than we could ever give back.

Parts of this paper have been presented and discussed at various workshops
in the winter and spring of 2022: the South Asia Seminar at the University of
Chicago (24 February 2022), the mid-term workshop of the ERC project DHARMA
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Saiva text whose composition we tentatively place around the
6"1—7" century, and of which several crucial aspects still need to be
properly clarified. Among these, the one I will address here is its
relationship with early Dharmasastra literature, which both in my
research and in other studies to which I will refer below is emerg-
ing as an important source of doctrines, textual borrowings, and
general inspiration for the authors of the Sivadharmottaraand the
Sivadharmasastra. The focus will thus be on the Dharmasastra as a
source for the composition of parts of the Sivadharmottara, but
given the high level of intricacy of South Asian textual traditions,
some topics will require an incursion into Vaisnava devotional lit-
erature and early Saiva Tantrism. Among the many subjects dealt
with in the Sivadharmottara, we will mainly focus on the prescrip-
tions centered on the sivayogins, the most important religious
figure in the text, which selects them as the main recipients of a
wide array of donations and makes them the culmination of an
ideal depiction of society. Besides the importance assigned to the
Sivayogins, their portrayal as ideal recipients also has evident his-
torical implications, as it addresses the issue of the material sup-
port given to religious communities and institutions. Therefore,
the study of this topic has to be regarded as a further contribution
towards the historical reconstruction of the context in which the
authors of our texts acted, and the reasons for their composition.

Concerning my approach to textual sources, all the stanzas I
quote from the Sivadharmottara or from other parts of the Siva-
dharma corpus are based on the editions that are currently being
prepared in the frame of the Sivadharma Project, as specified in
the footnotes and the bibliography. Since all these editions are
works in progress and subject to change, I have omitted the criti-
cal apparatus, but I discuss some relevant variant readings in the
footnotes. I made my best to base the following considerations on
portions of the texts whose reconstruction can be considered very
close to certain. Moreover, my readings from the Sivadharmottara
and the Sivadharmasastra are accompanied, whenever relevant, by

‘Institutionalised Religion and Asceticism in South and Southeast Asia in the Pre-
Modern Period’ at the Humboldt University in Berlin (1-4 March 2022), and the
workshop ‘Studies on Dharma in the Himalayan Region’ at L’Orientale
University of Naples (27-29 April 2022).
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Rules of Conduct for the Saivas

the remarks of an anonymous commentator, whose work is pre-
served in a manuscript in Malayalam script whose transcription
and study is also still in progress. Since I wanted to focus on the
sources used by the Sivadharmottara, this time T avoided too many
considerations on how the passages I examine have been trans-
formed in the rich reception of the text, except for some referen-
ces to the Haracaritacintamani. Therefore, many aspects related to
the topic of the present article remain to be studied, and for this
reason the reader should not expect any conclusive statements on
the subjects that it promises to enlighten, but rather a sequence of
connections, ideas, and many questions.

1. The domestication of Saiva asceticism in the Sivadharmottara

The Sivadharmottara devotes its fourth chapter, to which the
manuscript tradition attaches the title Satpatradhyaya, to the
definition of suitable recipients in a ritual donation, and the rejec-
tion of unsuitable ones (apatra). As a matter of fact, despite per-
mitting access to ritual gifting to a variety of recipients, the Satpa-
tradhyaya constantly remarks the superiority of the sivayogins, who
are praised not just as recipients of gifts but also as objects of wor-
ship on a par with Siva. There are two main contexts in which the
Satpatradhyaya extols their function as recipients: the sraddha of-
ferings, namely the monthly Smarta ritual consisting in offerings
of food to the ancestors, and the guest reception. Therefore, this
chapter mainly positions the sivayogins as the recipients of dona-
tions of food—and part of the Satpatradhyaya is occupied by a list
of permitted food items—along with all the acts of care prescribed
for the guestreception. The contents of the chapter are struc-
tured as follows:

4.1-21: Identification of the sivayogin as the perfect recipient and
praise of those who donate to them, who are cleansed of all their
sins;

4.22-36: List of food items for sraddha offerings;

4.37—42: Praise of feeding the sivayogins during a sraddha rite as a
way to increase one’s own merits and those of the ancestors;
4.43-47: Guest reception for sivayogins;

4.48-55: Injunctions against defaming the sivayogins;

4.56—63: Injunctions against donating to an unfit recipient;

4.64— 67: Yogins must not become attached to receiving gifts;
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4.68-79: The only person really benefiting from a donation is the
donor, who will increase his spiritual merits; he should therefore
not select the recipients on the basis of superficial features, but
donate to all the suitable ones;

4.80-82: One should donate according to their capabilities, or
even just take care of the yogins if they have no food to offer;
4.83-88: The donor should have a respectful attitude and avoid
feelings of rage;

4.89—92: List of Twrthas and sacred places that increase the positive
results of donations;

4.93-94: Periods of the year when donations are more auspicious;
4.95-99: The nature of sraddha and its praise.

These topics, as well as some textual borrowings and similarities,
suggest that one of the sources of inspiration for the composition
of this chapter was possibly the Manusmyti, in particular parts of its
chapter 3, dealing with the duties of the householder. After treat-
ing the topic of marriage (3.1-66), the Manusmyti devotes the larg-
est part of the chapter to food offerings, both in the frame of the
five ‘great sacrifices’ of the householder (3.67-121), and in the
context of sraddha rites (3.122-286). Guest reception (3.94-121),
the identification of suitable and unsuitable invitees to the ritual
offerings (3.127-186), as well as the correct food and time
(3.266-284) for such offerings are other topics to which the text
pays considerable attention. Significantly, the Sivadharmottara
does not describe the procedures of these rituals, as the Manusmyti
does, but only prescribes their performance, meaning that other
sources were used as authorities on the procedural details. The
sole issue that concerns the author of the Saiva text here is the re-
interpretation of some defining aspects of the Dharmasastra gift-
ing procedures—the identity of the recipient, the places increas-
ing the merits of donation, the centrality of sraddha—through the
medium of Saiva devotion.

The possibility of establishing a link between the two works,
here and elsewhere, is not only revealing of the strategies of tex-
tual composition, or the impact of Dharmasastra on the formation
of theoretical models of society in early medieval religious com-
munities, but it can also significantly help to understand the agen-
da of the composers of the Sivadharmottara, especially when it
comes to a topic such as the identification of the patra. As recent
studies have highlighted, the Dharmasastra ‘theory of the gift’ has
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mainly been a ‘theory of the recipient,’ since the vast majority of
the instructions are given from the point of view of the donees,
and very little is dictated concerning the donor.? Starting from
early times and throughout all the medieval history of literature
on the topic of dana, such recipient has been unanimously iden-
tified with a male Brahmin conversant with the Veda,3 reflecting
the hierarchical view on society that this literature promotes—a
hierarchy which saw the authors of the Dharmasastra on top as the
receivers of material support. Therefore, when the authors of the
Sivadharmottara construct their own theory of the recipient with
reference to topics and doctrines that are typical of the Dharma-
sastra, and in such a context support the superiority as a recipient
of the sivayogin who masters the sivajniana, they are de facto opera-
ting a direct replacement of the Brahmin who knows the Veda. In
this way, they promote an alternative view of society in which the
sivayogin occupies the same prominent position as the Brahmin in
the classical Dharmasastra conceptualisation, and in which the
Sivajnana is considered on a par with the Veda, though not repla-
cing it.4 This intellectual operation can be read in light of an
attempt to frame Sivadharma teachings in the context of Vedic
orthodoxy, but, considering the importance that material support
can have in the survival of a given community, it also suggests a
competitive attitude, which was not alien to Vedic orthodoxy
either. 3

The association with salvific knowledge in an eschatological
perspective is the main qualification of the Saiva recipient, to the
point that his redemptive powers are inscribed in an artificial ety-
mology of the word patra:

? For the role of the patra in the treatises on gift in the Dharmasastra tradi-
tion, see Brick 2015: 41 ff.

3 Among the countless examples that could be cited at this point, see Manu-
smyti 7.85: samam abrahmane danam dvigunam brahmanabruve | pradhite sata-
sahasram anantam vedaparage ||; ‘A gift to a non-Brahmin brings an equal reward;
to a Brahmin by name, a double reward; to one who is advanced in Vedic study,
a thousandfold reward; and to a man who has completely mastered the Veda, an
infinite reward’ (tr. Olivelle 2005).

4 Note that in ch. 1 the Sivadharmottara clearly suggests that the Veda and the
sivagama are to be regarded as being on the same level (De Simini 2021: 35 ff).

5 For instance, Brick (2015: 45) points out that the Dharmasastra expressly
warns against donating to heretics.
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Jjranodupena yah pumsam traia samsarasagarat |
ajianam palanat tranat tat patram paramam smytam || 4.8 ||

It is traditionally taught that the one who saves ignorant people
from the ocean of transmigration with the raft of knowledge,
because of protecting (pa-), [i.e.] saving (trai),® is the supreme
recipient.

Further on, the Sivadharmottara makes our interpretive work
easier by expressly contrasting its ideal recipient with the ‘twice-
borns who know the Vedas,” and hyperbolically stressing this con-
trast with a shift in number, from a ‘multitude’ of twice-borns to a
single sivayogin:

dvijanam vedavidusam kotim sambhojya yat phalam |
bhiksamatrapradanena tat phalam sivayogine || 4.10 ||

The fruit that [one obtains] feeding a multitude of twice-borns
who know the Vedas, this fruit [is obtained] by merely giving alms
to one Swayogin.

A similar type of contrastive comparison was used by Manu to
identify the best recipient of sraddha rites and guest-reception as
the Brahmins who are expert of the Veda, juxtaposed with those
who do not have the same mastery (Manusmyti 3.130-131):

darad eva parikseta brahmanam vedaparagam |

tirtham tad dhavyakavyanam pradane so “tithih smytah || 3.130 ||
sahasram hi sahasranam anycam yatra bhurijate |

ekas tan mantravit pritah sarvan arhati dharmatah || 3.131 ||

He should search far and wide for a Brahmin who has mastered
the Veda: such a man is the proper recipient of divine and ance-
stral offerings, and tradition calls him ‘a guest.” (130) For when
one man who knows the Veda is gratified here, in terms of the Law
he is worth all the men ignorant of the Veda who may eat there,
be they in their millions. (131) (Tr. Olivelle 2005)

5 This etymology is based on Dhatupatha 1, 1014 (traiN palane). 1 thank
Vincenzo Vergiani for making me aware of it.
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Conversely, the Sivadharmottara identifies the unfit recipient sim-
ply with the person who does not possess the sivayogins’ know-
ledge, and donation to him is compared to pouring water into an
unbaked clay vessel, sowing a seed in infertile ground, offering
oblations into ashes—all images that the Manusmyti too uses to
describe the gift to a non-Brahmin.?”

The sivayogins superiority as a recipient of donations is justified
on account of his identification with Siva. The Sivadharmottara
bases such identification on his being a yogin who is constantly
engaged in meditation on Siva, and has in fact attained union with
Siva as a result of his yoga:

jianine santacittaya sivadhyanarataya ca |

sraddhayannam sakyd dattva sarvapapail pramucyate || 4.13 ||
ekam munivaram santam isvararpitamanasam |

bhojayitva sakyd bhaktya sarvakaman avapnuyat || 4.14 ||
dhyayamanah sivam yogt bhunkie nnam satatam yatah |

tatah saksac chivenaiva tad bhuktam asanam bhavet || 4.15 ||

Having donated food even only once, with faith, to one who has
cultivated knowledge, whose mind is pacified and who delights in
the meditation on Siva, he is liberated from all sins. (13) Having
fed even only once, with devotion, a single, excellent muni, whose
senses are pacified, whose mind is fixed in the Lord, one will fulfil
all desires. (14) Since the yogin eats food while he is constantly
meditating upon Siva, this food will be eaten by Siva himself. (15)

This is restated in other parts of the text, where the worship of a
Sivayogin is said to be the equivalent of worshipping Siva because

7 Sivadharmottara 4.58-61: amapatre raso yadvan nasyate tac ca bhajanam |
danam ajiie tatha nyastam saha patrena nasyate || 4.58 || sadbyjam usare yadvad vapi-
tam nisphalam bhavet | danam tadvad apatresu vinyastam nisphalam bhavet || 4.59 ||
bhasmanrva hutam havyam yatha hotuh sunisphalam | jranagnirahite vipre tatha
danam nirarthakam || 4.60 || yatha sandho *phalah strisu yatha gaur gavi caphala |
brahmanasya tatha janma jianahinasya nisphalam || 4.61 ||; ‘Just like juice is lost in
an unbaked clay vessel, as well as the vessel itself, in the same way a gift offered
to an ignorant disappears with its receptacle. (58) Just like a good seed will be
fruitless if it is sowed in a saline soil, in the same way a gift offered to unfit reci-
pients will be fruitless. (59) Just like an oblation offered into something like ash
is entirely fruitless for the sacrifier, so the donation to a Brahmin devoid of the
fire of knowledge is without any benefits. (60) Just like a eunuch is fruitless for
women, and a cow is fruitless for another cow, so the life of a Brahmin who is
devoid of knowledge is fruitless (61).’
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the latter is materially present in the body of a yogin;® once, the
text compares the worship of a sivayogin to that of all the gods and
ancestors.?

However, following a line of thought that is already found in
the Dharmasastra, the Sivadharmottara singles out the perfect reci-
pient of donations also for his moral virtues, which find an expres-
sion in his detachment from the gifts he accepts and his extreme
altruistic behaviour, which motivates him to accept gifts only in
order to benefit the donor.*

The stress on the sivayogin’s detachment from material posses-
sions is all the more striking if one considers that the Sivadharmo-

The Manusmyti uses the comparison with an unbaked recipient in order to
refer to a Brahmin who is greedy for gifts even from polluted donors (3.179):
vedavic capi vipro ‘sya lobhat kytva pratigraham | vinasam vrajati ksipram amapatram
ivambhasi ||. The idea of pouring an oblation into ashes instead of fire as a meta-
phor for a useless offering is found several times in chapter 3 of the Manusmyti to
describe oblations to ignorant men (3.97: nasyanti havyakavyani naranam avija-
natam | bhasmabhutesu vipresu mohad dattani datybhih), again to a Brahmin who
does not recite the Veda (3.168: brahmano hy anadhiyanas tynagnir iva samyati |
tasmai havyam na datavyam na hi bhasmani hityate), and to a twice-born man who
is the son of a remarried woman (3.181cd: bhasmaniva hutam dravyam tatha pau-
narbhave dvije).

Sivadharmottara 4.59 is reminiscent of Manusmyti 3.142: yatherine bijam uptva
na vapta labhate phalam | tathanyce havir dattva na data labhate phalam ||. In his com-
mentary on this verse (which is 3.132 in Medhatithi’s recension), Medhatithi
glosses irinam with @saram. Sivadharmottara 4.61 can be compared to Manusmyti
2.158: yatha sandho ‘phalah strisu yatha gaur gavi caphala | yatha cajiie ‘phalam danam
latha vipro ‘nyco ‘phalal ||.

Note that the connection of these images with the Dharmasastra worldview is
such that the Sivadharmottara uses the words vlpm in 4.60 and brahmanain st. 4.61.

8 See, for instance, Sivadharmotiara 4.47: Siwayogisarire tu nityam sannihitah
Sivaly | yogindram pujayet tasmat saksat sampujitah sival ||.

9 Sivadharmottara 4.39: yugapat pujitas tena brahmavispumahesvarah | pitarah sa-
rvadevas ca yo ‘reayec chivayoginam ||.

10 See Sivadharmottara 4.66: na hi svartham samuddisya pratigrhnanti sadhaval |
datur evopakaraya yasmad grhmanti nihsprhah ||; “The virtuous do not accept gifts
for their own sake, since they accept gifts without craving for them, only to the
advantage of the donor.” On the altruistic scope of gift acceptance, see Sivadha-
rmottara 4.72—73: ihamutra phalenapi dataram anuyojayan | ayaty arthi grham datuh
kas tam na pratipujayet || narthinah syul katham pajya yacamana dine dine | ye balad
apy anicchantam yojayanti naram sriya ||; ‘[It is] in order to bind the donor with
good results in this existence and the next that the supplicant goes to the house
of the donor. Who would not worship him? (72) How could one not worship sup-
plicants who, begging for alms every day, forcefully procure fortune even to an
unwilling man? (73)’
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ttara regards the sivayogin, qualified as absorbed in the practice of
sivajiiana or immersed in meditation on Siva, not just as the reci-
pient of ritual food offerings and bhiksa, but also as the main
donee of all the gifts included under the umbrella category of
vidyadana, which range from the gift of manuscripts to the admi-
nistration of big, multi-functional asramas, to which these figures
are attached." Also the twelfth and last chapter of the Sivadha-
rmasastra, a work that is otherwise mostly concerned with the con-
struction and exaltation of the figure of the lay Saiva devotee,'?
praises the sivayogins as the utmost recipients, and the text gives a
list of everyday objects, including manuscripts and a resting place,
one can donate to them.” In this chapter, in which, coherently
with the aims of the Sivadharmasastra, the praise of sivayogins is
balanced with that of feeding sivabhaktas during sraddha rites, we
find an expression that is very close to Sivadharmottara 4.10, again
contrasting the feeding of a Saiva ascetic (here qualified as a ‘muni
who has subdued passions’) during sraddhas with that of twice-
borns who know the Vedas:

dvijanam vedavidusam kotim sambhojya yat phalam |
munaye vitaragaya bhiksadanena tat phalam || 12.59 ||

Thus, by focusing solely on the sivayogin as the best recipient of all,
the Sivadharmottara expands on the prevalent lay emphasis of the
Sivadharmasastra while still reflecting a comparable worldview,
including the effort of constantly balancing its reception and

Brick remarks how scholars who have worked on gifting procedures in South
Asia have often claimed that reluctance to accept gifts is a prominent feature of
South Asian theories of the gift. Manu and Yajnavalkya warn the recipients
against becoming addicted to donations, and the latter even praises those who
reject a gift despite being qualified to it (Brick 2015: 46).

' On this see De Simini 2016, in particular pp. 83-226.

2 On the divinisation of lay Saiva devotees in the Sivadharmasastra, see Mirnig
2019.

13 On donations to the sivayogins in chapter 12 of the Sivadharmasastra, and
the connections that can be established with the Sivadharmotiara, both for the
type of donations addressed to them and the characterisation of their form of
yoga, see De Simini 2016: 51 and 208 ff.
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interpretation of Dharmasastra with the principles and practices
of Saiva devotion.'

Further examples of this operation can be found in the initial
and concluding stanzas of the Satpatradhyaya, in which the text
creates a theoretical frame for its teachings, where the identifica-
tion of the sivayogin as the best recipient is firmly anchored on the
principles of the Dharmasastra theory of the gift:

athaikabhavikam danam karmayogarataimanam |
Satajanmabhavam danam taponisthapratisthitam || 4.1 ||
Jjapayajiabhiyukiebhyah sahasrabhavikam smytam |
abhatasamplavasthayi pradanam sivayoginam || 4.2 ||
atyalpam api yad dattam Sivajianarthavedinam |

tan mahapralayam yavad datur bhogaya kalpyate || 4.3 ||
tad danam alpam bahu va kimcid asti vijanatah |
desakalavidhisraddhapatrayuktam tad aksayam || 4.4 ||
patre dese ca kale ca vidhina sraddhaya ca yat |

dattam hutam kytam cestam tad anantaphalam bhavet || 4.5 ||
tilardhamatrakenapi yat pramanena diyate |

satpatre sraddhaya kimcit tad bhavet sarvakamikam || 4.6 ||

A gift for those whose souls delight in the practice of rituals [pro-
duces merits] that last for one lifetime; [the merits of] a gift im-
parted to those who are fixed in ascetic practices are enjoyed for
one hundred rebirths. (1) [The result of a gift] to those who are
devoted to the practice of mantra-recitation is taught to last for
one thousand worldly existences; a gift to the sivayogins will keep
[producing its fruits] until the dissolution of existence. (2) If
something, albeit very small, is given to those who know the mean-
ing of the sivajiana, this will be of enjoyment for the donor until
the great dissolution. (3) Whatever gift, be it small or big, is
significant for the learned [yogin]; that [gift] that is performed
according to the [correct prescriptions about] place, time, proce-
dure, faith, and recipient is undecaying. (4) What is donated,
offered into the fire, performed,'s and offered in a ritual when the
recipient, place and time [are correct], according to the [correct]

4 Important instances of this dynamic can be found in the reinterpretation
of the asrama system expounded in chapter 11 of the Sivadharmasastra, recently
studied in Bisschop, Kafle and Lubin (2021).

'S Here the Sanskrit commentary suggests to interpret kyta as referring to
tapas.
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procedure and with faith, will bear endless fruits. (5) Something
that is donated to a correct recipient with faith, even if it has the
size of half a sesame seed, will fulfil all desires. (6)

Verses 4.4—-5 mention some of the elements that in Dharmasastra
literature are known as the ‘components’ (anga) of the gift. In the
formulation of the Devalasmyti, which has become a locus classicus
in the medieval digests on dana, these are six and correspond to
‘donor, receiver, trust, object to donate, place and time. 0 The
Sivadharmottara also counts six, with vidhiinstead of the donor, but
later it expressly states that the components of the gift are four
(see infra). Similar lists of gift components are also given in early
Dharmasastra literature, albeit not necessarily labelled as such. A
relevant example is that of Yajnavalkyasmyti 1.6, but also Manu
offers some parallels.'”

Among these components, sraddha strikes out as one of the
most highlighted characteristics of donors in the Dharmasastra
treatises on gifting.’® The range of meanings of sraddha in the
Dharmasastra usually centres on the donor’s attitude towards gift-
ing, which he should perform with generosity and lack of envy
(anasuya is the gloss of Vijnanesvara on Yajravalkyasmyti 1.203)—
hence Olivelle’s translation of sraddha as ‘spirit of generosity.’?
Brick (2015: 54) has highlighted how commentators and authors
of Dharmanibandhas understand sraddha also as ‘a believer’s atti-
tude’: Hemadri aptly glosses it as astikyabuddhi—a gloss also given

8 Devalasmyti, as quoted in Danakanda 1.11: data pratigrahita ca sraddha deyam
ca dharmayuk | desakalaw ca dananam angany etani sad viduh.

7 Yajiavalkyasmrti 1.6: dese kala upayena dravyam sraddhasamanvitam | patre
pradiyate yat tat sakalam dharmalaksanam ||. A nearly identical verse is quoted by
Medhatithi in his commentary on Manusmyti 7.86: desakalavidhanena dravyam
sraddhasamanvitam | patre pradiyate yat tu tad dharmasya prasadhanam. Note that,
content-wise, Manusmyti 7.86 is close to Sivadharmottara 4.4: patrasya hi visesena
sraddadhanatayaiva ca| alpam va bahw va pretya danasyavapyate phalam||. Verse 7.85
of the Manusmyti gives the above-quoted list of four recipients matched to the
gradually increasing reward of the donations offered to them, culminating with
the vedaparaga, which makes it vaguely comparable to Sivadharmottara 4.1. For a
list of the ‘gift components’ in the Manusmyti, one can also look at 3.275: yad yad
dadati vidhivat samyak sraddhasamanvitah | tat tat pitrnam bhavati paratranantyam
aksayam ||.

18 See Brick 2015: 49 ff.

19 See Olivelle 2005: 135-136.
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by Vijnanesvara in his commentary on Yajravalkyasmyti 1.6—
where the noun astikya marks the contrast with nastikya and the
nastikas, the ‘deniers’ of the validity of the Veda, ‘nihilists,” who
are often condemned as major sinners in the Manusmytiand other
works (see § 2).

The Sivadharmottara is seemingly aware of both nuances of this
word in this context when it lists five synonyms of sraddha, starting
with devotion:

bhaktir bhavah para pritih Sivadharmaikatanata |
pratipattir iti jreyam sraddhaparyayapariicakam || 4.95 ||

Devotion, affection, a very friendly attitude, conformity with the
Sivadharma, respectful behaviour: these are known as the five
synonyms of faith.

Thus, the ‘religious’ attitude towards the gift that part of the
Dharmasastra tradition understands as astikya is devotion in the
purview of the Saiva text—to Siva, and consequently to the sivayo-
gins as his incarnations. The understanding of sraddha is also
adapted to a Saiva context through the reference to the sivadha-
rmaikatanata, the ‘condition of being one with the Sivadharma,’
which one may understand as respect for the precepts of Sivadha-
rma. The following stanzas keep praising sraddha as crucial for the
successful performance of dana,?° while the last stanza of the
chapter even celebrates it as the most important among the com-
ponents of the gift, which here are said to be only four:?!

sraddhapradhanam vijieyam satpatradicatustayam |
Sraddha te kurtita tasman nasraddhas tatphalam labhet || 4.99 ||

Faith is the most important element of the four [components of
the gift] that start with the suitable recipient: for this reason faith

20 Sivadharmottara 4.96-98: sraddha mateva janant jianasya sukytasya ca | tasmac
chraddham samutpadya deyam aksayam icchata || yad danam sraddhaya patre vidhivat
pratipaditam | tad anantaphalam jreyam api balagramatrakam || artesu dinesu gunanvi-
tesu yac chraddhaya svalpam api pradattam | tat saroakaman samupaiti loke sraddhaiva
danam pravadanti tajjriah ||.

>! The Sanskrit commentary lists these components as satpatrasaddesasatkala-
sadvidhi® (fol. 139v3).
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has been explained to you. The one who has no faith will not get
the the fruit of giving.

Sraddha is here listed among the characteristics of the gift and,
specifically, of the donors’ attitude towards the recipient and the
act of giving in general, coherently with the Dharmasastra context.
When it is assimilated to bhaktiit is in fact regarded by the Sivadha-
rmottara as the real foundation of its system. Stanza 4.95 is quoted
at the beginning of the commentary on 1.17-22, where sraddha is
celebrated, among other things, as the base of the Sivadharma,
the sole pramana to get access to salvific teachings and obtain
union with Siva, and is said to correspond to every ritual activity,
knowledge, liberation, and ultimately everything that exists.?* By
quoting this stanza, the commentator links the notion of sraddha
as one of the components of ritual gifting to sraddha in a devo-
tional context, pointing out their identity: alo tra sraddhasabdena
bhaktir ucyate (fol. 116*r2). This is the remark that follows the quo-
tation of stanza 4.95, with which he opens his commentary on the
eulogy of sraddhain chapter 1. As a matter of fact, this eulogy is the
real beginning of the Sivadharmottara, the first words that the text
attributes to Agasti in reply to Sanatkumara’s questions, which
function as a concise table of contents at the beginning of the
work. The eulogistic stanzas on sraddha, as is also remarked by the
commentator, answer Sanatkumara’s first question, namely
kimpradhanah sive dharmah, ‘what is the main component of these
Dharmic paths that lead to Siva?’23

22 Sivadharmotiara 1.17-22: sraddhapurvah sarvadharmah sraddhamadhyanta-
samsthitah | sraddhanisthapratisthas ca dharmah sraddhaiva kirtitah || 17 || srutimatra-
rasah saksmah pradhanapurusesvaral | sraddhamatrena grhyante na karena na caksusa
|| 18 || kayaklesair na bahubhir na caivarthasya rasibhih | dharmah samprapyate siwksmalh
sraddhahinaih surair api || 19 || sraddha dharmah parah saksmal sraddha jrianam
hutam tapah | sraddha svargas ca moksas ca sraddha sarvam idam jagat || 20|| sarva-
svam jrvitam vapi dadyad asraddhaya yadi | napnuyat sa phalam kincic chraddadhanas
lato bhavet || 21 || evam sraddhamayah sarve sivadharmah prakirtitah | sivas ca sra-
ddhaya gamyah pujyo dhyeyas ca sraddhaya || 22 ||.

23 Note that, while the commentator and the majority of Northern and
Southern manuscripts read sive dharmah, here a few Nepalese manuscripts, such
as N¥o, N{ . N, along with Naraharinath’s edition, attest the reading siva-

94> 1] . . .
dharmah or variations thereof, which would result in a sa-vipula.
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The mention of the sivayogin as the most important among four
different categories of recipients in the first two stanzas of chapter
4 of the Sivadharmottara allows for numerous cross-references both
to other chapters of the text and to specific sections of the Manu-
smyti, as well as to other branches of devotional literature. In chap-
ter 3 of the Manusmyti, within a list of the authorised invitees to an
ancestral offering (pitrya, 3.127), Manu divides twice-borns into
the following categories (Manusmyti 3.134):

jnananistha dvija kecit taponisthas tathapare |
tapahsvadhyayanisthas ca karmanisthas tathaiva ca ||

The correspondence to Sivadharmottara 4.1-2 is very close, al-
though, as in other cases, not literal, and expounded in reverse
order, as the following table shows:

Siwvadharmottara 4 Manusmyti 3

karmayogaratatma karmanistha (mentioned as fourth)
laponisthapratisthita taponistha (mentioned as third)
Japayajnabhiyukta tapahsvadhyayanistha (mentioned as second)
Sivayogin Jiananistha (mentioned as first)

Despite the order in which these four groups are mentioned in
the two texts, the intention is always to stress the superiority of the
‘knowledgeable’ as recipients. Medhatithi starts his commentary
on this stanza by stating that here the text offers ‘an account of the
divisions of qualifications in order to praise knowledge (vidya) out
of all of them, and the praise is [also] addressed to donating to the
knowledgeable.’?4 After explaining that the °nistha-part of the
compounds denotes excellence (prakarsa), he proceeds to explain
the jrnananisthas as those ‘who have intensively studied the con-
tents of the Vedas and are entirely devoted to this [namely, the
exegesis of the Veda]’; tapasis explained as the ‘ascetical practices
such as the candrayana fasting,” svadhyaya as the self-recitation of
the Veda, while karmaniis a synonym of ‘rituals such as the Agni-

24 Manubhasya ad 3.134 (124 according to Medhatithi): sarvagunebhyo vidyam
prasamsitum gunavibhagakathanam prasamsa ca viduse danartha |.

304



Rules of Conduct for the Saivas

hotra.’*> According to Medhatithi, in order to become a proper
recipient, one has to possess all of these four qualifications and
excelin one of them. Therefore, even the group thatis simply qua-
lified by the practice of rituals must possess some levels of Vedic
knowledge.2°

At this point, Medhatithi offers a further explanation that he
attributes to ‘others,” according to which these four groups corre-
spond to the four asramas: the jnananistha is the parivrajaka, who
has renounced active ritual duties and is thus devoted to the know-
ledge of the self; the taponistha is the vanaprastha, the tapahsva-
dhyayanistha the brahmacarin, and the karmanistha the grhastha.*’
The resulting interpretation is thus that only those within the asra-
ma system are entitled to become recipients of these offerings,
with the jnananistha/ parivrajaka on top, as they are the sole per-
mitted recipient of the pitrya. As the following stanza in the
Manusmyti will state, only jrananisthas are eligible to the kavya,
which is the ancestral offering, while the offering to the gods
(havya) can be given to all four groups.?®

The correspondence between these four categories and those
mentioned in chapter 4 of the Sivadharmottarais almost complete,
if we consider that, as noted above, sivayogins are often qualified
by their mastery over and dedication to the sivajiana, and that a

25 Manubhasya ad 3.134 (124 according to Medhatithi): jrane vidyayam nistha
prakarso yesam te jrananisthah jianadhikarinah | gamakatvad vyadhikarananam api
bahuvrthil | bhysam abhyastavedarthas tatpara evam ucyante | evam sarvatra
nisthantesu drastavyam | tapas ca svadhyayas ceti dvandvagarbho bahworthih | tapamsi
candrayanadimi svadhyayo vedadhyayanam | karmany agnihotradini |.

26 Manubhasya ad 3.134 (124 according to Medhatithi): sarva ete gunah sarvesu
samuccita iti drastavyah | na hi ekagunasadbhava itaragunahimasya patratam apadaya-
ti kim tu kasyacit ko ‘pi prakarsa ucyate | yatha ca nisthasabdah samaptivacanah pra-
karsam laksayati | tannisthas tatpara ucyate | sarvagunasadbhave’pi yadi ekatra pra-
karso "nye ca gunalh madhyamah tatha ca bhavaty eva patram | aprakyste tv ekasmin sa-
rvagunasadbhave *pi na patratam labhante | samuccayas ca vyakhyayate yena na jrana-
rahitasya karmanusthanasadbhava ity uktam dvitiye |.

27 Manubhasya ad 3.134 (124 according to Medhatithi): anyais tu jiananisthah
parivrajako vyakhyayate | tasya hi atmajianabhyasah karmanyasena visesato vihitah |
taponistho vanaprasthah | sa hi tapasa ity akhyayate grisme pavicatapas tu syat iti |
tapahsvadhyayanisthah brahmacarinah | karmanistha grhasthah | atas canasramino
nisidhyante |.

28 Manusmyti 3.135: jiiananisthesu kavyani pratisthapyani yainatah | havyani tu
yathanyayam sarvesv eva catursv api ||.
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reference to them as sivajnanarthavedins is found in the following
stanza 4.3. As for the group immediately preceding them, namely
the people devoted to the ‘ritual self-recitation’ (japayajna), the
absence of a reference to tapas makes the similarity with Manu’s
tapahsvadhyayanistha slightly less precise. However, before examin-
ing what the Sivadharmottara might intend with japa, one has to
consider that the word is certainly used as a synonym of svadhyaya,
the self-recitation of the Veda, in the tradition of the Manusmyti,
as the text and Medhatithi’s commentary ad 3.64-65 (3.74-75 in
the edition of the text without Medhatithi’s commentary) show.
Thus, the Sivadharmottara does not seem to go very far from the
Manusmyti in the formulation of these four groups of recipients,
to the point that one is tempted to wonder if we can apply one of
the interpretations given by Medhatithi, associating the four cate-
gories of recipients with the four asramas, also to this passage of
the Sivadharmottara. If this were the case, the sivayogin of the Siva-
dharmottara would correspond to the parivrajaka of the Dharma-
sastra tradition, the wandering mendicant who has renounced the
ritual fires and lives off alms. This placement within the asrama
system would be coherent with the reinterpretation of this system
given in chapter 11 of the Sivadharmasastra, where the sivayogin in
fact occupies the position that the Dharmasastra assigns to the
wandering mendicant,?® and with a similar scheme proposed by
chapter 12 of the Sivadharmottara.3°

Unfortunately, the terse commentary on the Sivadharmottara
does not offer any clue to solve this specific issue, nor are these
four groups mentioned together as such anywhere else in the text.
However, these four categories turn out to be strongly reminiscent
of a doctrine that the Sivadharmottara emphasises in other points
of the text and that is, again, the reinterpretation of a major
Dharmasastra teaching, namely that of the five ‘great sacrifices’ or
religious practices (mahayajnia). What makes this reference even
more relevant here is that the teachings on the mahayajnas were
given by the Manusmyti in the same chapter 3, from stanza 3.70

29 See Bisschop, Kafle and Lubin 2021: 20-24.
30 See De Simini 2016: 52. Note that here the position of the wandering men-
dicant is assigned to a pasupata.

306



Rules of Conduct for the Saivas

onwards: since most of these ritual activities consist in offerings
and guest-reception, this doctrine constitutes the main backbone
of Manu’s treatment of the proper recipient. As observed by
Olivelle (2018: 194), the five great sacrifices are used to codify
food transactions, and food offerings are indeed dealt with in
chapter 3 of the Manusmyti, as well as in chapter 4 of the Sivadha-
rmottara. A possible reference to the doctrine of the mahayajnas by
the Sivadharmottara would therefore be extremely coherent with
this context.

A first list of mahayajriias was given in chapter 1, in a short table
of contents of the Sivadharmottara that lists the topics correspond-
ing to chapters 3 and 4 as follows:

karmayajiias tapoyajiiah svadhyayo dhyanam eva ca |
JRanayajnias ca pavicaite mahayajnah prakirtitah || 10 ||
esam ca pancayajnanam uttamah katamah smytah |
etadyajriaratanam ca pradane kidysam phalam || 11 ||

The practice of rituals, the practice of ascesis, self-recitation, medi-
tation, and the practice of knowledge: these are known as the five
great sacrifices. (10) And which one of these five sacrifices is tradi-
tionally known as the best? And of what kind is that fruit [which is
obtained] from gifting to those who rejoice in these practices? (11)

The list of four groups of recipients in Sivadharmottara 4.1-2 only
makes a fleeting reference to these five categories that the Siva-
dharmottara considers mahayajnias, but this is justified by the fact
that the subject is already been dealt with at length in the previous
chapter, with which chapter 4 is firmly linked. When we read them
in the light of Sivadharmottara 1.10~-11, the first stanzas of chapter 4
and all the contents related to the gift addressed to the knowers of
the sivajiana can be regarded as the answer to the second ques-
tion of 1.11. The first question, as to which one of the five sacrifices
is the best, is answered in chapter 3, and the answer is, not surpris-
ingly, the jrianayajiia (Sivadharmottara 3.12-15):

atha pujagnikaryadyair bhedair bahuvidhaih sthitah |
karmayajiiah samakhyatas tapas candrayanadikam || 12 ||
svadhyayas ca japah proktah sivamantrasya sa tridha |
dhyanayajiiah samakhyatah sivacinta muhur muhuh || 13 ||
adhyapanam adhyayanam vyakhya sravanacintanam |
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iti paricaprakaro yam jrianayajnial prakirtital || 14 ||
uttarottaravaisistyam sarvesam parikertitam |
paricanam api yajrianam jranadhyanam vimuktidam || 15 ||

Now, what goes by the name of practice of rituals is established in
multiple categories such as the puja or the ritual of fire. Asceticism
consists in activities starting with the candrayana fasting. (12) And
the self-recitation is taught to be the repetition of the sivamantra;
such [repetition] is of three kinds. What we call practice of medi-
tation (dhyanayajiia) is the continuous meditation on Siva. (13)
Teaching, studying, explaining, listening and meditating: this is
known as the fivefold practice of knowledge (jnanayajiia). (14)
Among all these, what follows is superior to what precedes; out of
the five sacrifices, knowledge and meditation (or: meditation
based on knowledge, jranadhyana)3' bestow emancipation. (15)

Chapter 3 is a complex composition that centres on the figure of
the sivayogin, and the superiority of his religious practice. The text
does not describe any of the yogic techniques that will be the
object of chapter 10, but states that, through the cultivation of a
form of pure knowledge devoid of conceptual constructions, the
yogin (also called a muni in 3.52 and 3.73, or a jnanin in 3.43 and
3.50) can overcome the duality of Dharma and Adharma, and
attain the cessation of ignorance and sorrow, which will bring him
to emancipation after death. The entire chapter shows a certain
ambiguity, both in the text and in the transmission, in the use of
the terms jnana and dhyana, as well as the terms yajnia and yoga,
sometimes used interchangeably.3> An example of this is that the

3! However, note that this reconstruction is still tentative. The reading jrana-
dhyanam, attested elsewhere in this chapter (see 3.52, 3.60-62) and in chapter 10
(10.75) to denote the yogic practice, is only supported by one manuscript, name-
ly Nl;;’ Another manuscript that partly supports this reading is N} _, the oldest
available manuscript of the Sivadharmottara, which is damaged at this place, and
allows only to read the last part as °dhyanam, making it quite likely that jiana-
dhyanam is in fact its reading. Other manuscripts have dhyanayajiiam (N&;), dhya-
nayajio (N, N§,, and N9), and jianayajiio (the two Southern ones, GF and
D;’S). The confusion between all these compounds, which the chapter uses as
synonyms, and the higher complexity of the reading jrianadhyanam, might ex-
plain the origin of this variation and thus support our choice of jranadhyanam.

32 Variant readings in this sense are already in the transmission of the verses
quoted above. The compound karmayajiiak in 3.12¢ is read by NX _ N 'NC_ as

A12’ “V9q’ 45

as P, P v alese Manuscrints s NK
well as by G, and D_, but other medieval Nepalese manuscripts, such as N g and
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word karmayajnia is attested as karmayoga in other stanzas of chap-
ter 3 (3.88) and in the list of donors of Sivadharmottara 4.1-2, or
that the manuscript tradition attributes to this chapter the same
title as chapter 10, namely jnanayogadhyaya. While in the list of five
sacrifices dhyana is distinguished from the jranayajia, in the
following stanzas dhyana and jrana are used as synonyms to refer
to the yogic practice conferring liberation that both the Sivadha-
rmasastra and the Sivadharmottara call jianayoga,3 and to which
chapter 3 of the Sivadharmottara refers with several other expres-
sions, such as yogabhyasa (3.17), jnanabhyasa (3.34), jrnanadhyana
(3.52,3.60-62), yoga (3.73), dhyanayajna, (3.56-57), sivayoga (3.60,
3.78), and jnanayoga (3.79 and 3.86). The assimilation of dhyana
and jnana, stated several times in the text,34 presupposes that here
jnana is not the knowledge full of conceptual constructions that
emerges from the teaching and learning process that constitutes
the jiianayajiia according to the definition of the Sivadharmottara,
but rather the pure knowledge that the yogin develops from that
by means of meditation. The use of the verb ycint to describe this
process in stanza 3.19, as well as the definition of dhyana as siva-
cinta in 3.13, suggests that cintana, which is the cusp of the jnana-
yajiia in 3.14, is the element that links dhyanayajna to jrianayajia.

N§,, read karmayogah instead, while here NI;" has a gap. Note that karmayajnial
does not have substantial variant readings attested in Sivadharmottara 1.10.

A very close situation is that of the compound jranayajiiah in stanza 3.14d:
here NALZ, ngz, N45, N94, and the two Southern manuscripts, read the compound
as ending in -ygjiiak, while NX and NKO read jnanayoga.

3 Besides the references in chapters 3 and 10 of the Sivadharmottara, we can
point at one important passage of Sivadharmasastra chapter 10 that reads: trisa-
plakulajail sardham bhogan bhuktva yathepsitan | jianayogam samasadya sa tatraiva
vimucyale || 10.45 || yogad duhkhantam apnoti jianad yogah pravartate | sivadharmad
bhavej jranam sivadharmah sivarcanat || 10.46 || ity esa vah samakhyatalh samsararna-
vavartinam | sivamoksakramopayah sivasramanisevinam || 10.47 ||.

The passage is quoted from the edition in preparation by Peter Bisschop,
Nirajan Kafle and Csaba Kiss. Note that here the text refers to the practice of
Jjnanayoga in the sivapura (tatraiva) by lay practitioners after they complete the
enjoyment of the rewards earned through their meritorious actions on earth.
This is not an isolated case, as stanza 2.161 of the Sivadharmottara prescribes the
same for a performer of vidyadana: tatah kalena mahata vidyadanaprabhavatah |
Jranayogam samasadya tatraiva parimucyate ||.

34 See, for instance, 3.52: yatha jiianam tatha dhyanam jianam dhyanam samam
smytam | jianadhyanaratah saukhyam munir moksam ca vindati || 52 ||.
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The topics of this chapter, which has been quoted at times also
by non-Saiva authors35 deserve more in-depth considerations,
which will form the subject of a separate essay. For the current
discussion, it suffices to consider that the sivayogin is the main
character also of chapter 3, where there is an attempt to frame his
emancipatory yogic practice within ritual categories, such as the
mahayajias, which look very different in the classical Dharma-
Sastra, but still in a way that shows some connections and possible
resemblances with the Sivadharmottara. Firstly, it is worth noticing
that the five mahayajiias of the Sivadharmottara overlap almost per-
fectly with the four categories of donors listed in Sivadharmottara
4.1-2, and we showed how those, in turn, were inspired by Manu-
smyti 3.134. The change in number from five to four is the result of
the above-mentioned association between dhyana and jnana—or
one could explain the shift from four to five the other way around.
The Sanskrit commentator glosses sivajnanarthavedinam in stanza
4.3, used as a synonym of sivayogin, as jnanayajnarata (fol. 138v1).
Moreover, some literal parallels may be noted between the basic
definitions given in Sivadharmottara 3.12-13 for each of the yajias,
and those, again rather standard, offered by Medhatithi in his
commentary on 3.134/124, such as the mention of the candrayana-
fasting and of the fire-ritual. While these parallels might not in
and of themselves hint at any direct borrowing, since such defini-
tions are very common, their occurrence here still corroborates
the assumption that the contexts of both texts are close. Things
look different once we attempt a direct comparison between the
teachings of the Manusmyti and the Sivadharmottara on the maha-
yajnas.

The five sacrifices of the early Dharmasastra tradition are sub-
stantially different from those of the Sivadharmottara, so one may
suspect that here the Saiva text is simply reusing the ‘label’ of this
ritual category. However, some shared elements of the definitions
of mahayajiias in both texts suggest a possible connection. The five

35 A verse from this chapter, corresponding to 3.37, is quoted in the
Sekanirdesa (st. 11), the work of the 11™-c. Buddhist author Maitreyanatha (a.k.a.
Advayavajra), with attribution to a generic yogadhyaya (see Isaacson and Sferra
2014, 285 and n. 182). Moreover, verses from chapter 3 are quoted, with attribu-
tion, in the Svetasvataropanisadbhasya by (pseudo-)Sankara.
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mahayajnas of the Manusmyti are daily ritual acts meant for the
householder,3° the performance of which is prescribed to expiate
the ‘five slaughter-houses’ (pasnicasuna), which are five places in
the house that can accidentally cause death to living beings, and
thus be sources of sin for the householder himself. Incidentally,
we observe that the Sivadharmottara, too, has a list of paicasuna
corresponding to those of the Manusmyti, but while the Manusmyti
lists them immediately before the mahayajnias due to their causal
relationship, the Sivadharmottara does not connect them to the
mahayajiias. The Saiva text lists such causes of sins in chapter 4:

Sivadharmottara 4.20-21 Manusmyti 3.68-69

sammarjananjanam toyam parica suna grhasthasya
agnikandanapesant | cully pesanyupaskarah |

sunah panca grhasthanam kandant codakumbhas ca

nityam papabhivyddhaye || 20 || badhyate yas tu vahayan || 68 ||
swagnigurupujabhih tasam kramena sarvasam

papair etair na lipyate | niskytyartham maharsibhih |

anyais ca patakair ghorais panca klpta mahayajiiah

tasmat sampajayet trayam || 21 || pratyaham grhamedhinam || 69 ||
Cleansing and anointing A householder has five slaughter-houses:
[the floor], water [in the pot], fireplace, grindstone, broom,

fire [in the fire-place], the mortar and pestle, and water pot.
mortar and the grindstone: By his use of them, he is fettered. (68)
the five killings always To expiate succesively for each of these,
[contribute] to the increase the great seers devised the five great

of sins for householders. (20) sacrifices to be carried out daily
Thanks to the pujas to Siva, by householders. (69)

Agni, and the teacher one (Tr. Olivelle 2005)

is not soiled by these sins, nor
by other terrible sins; therefore,
one should worship

[these] three (21).

The two lists correspond, even though the Sivadharmotiara chan-
ges some of the ‘places’ listed by Manu into activities or natural

elements. In both texts these are causes of sins for the household-
ers, and both offer a solution to that, namely the Saiva pija for the

36 For an overview of daily rituals, including the mahayajiias, see Lubin 2018.
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Sivadharmottara and the daily performance of the mahayajiias for
the Manusmyti. The Sivadharmottara therefore proceeds with a list
of food items to be given to sivayogins, while the Manusmyt:
expounds the great sacrifices, whose performance is prescribed in
the nuptial fire (vaivahike ‘gnau, 3.67), daily (3.69), and consists in
the offerings to brahman (brahmayajiia), to the ancestors
(pityyajna), to the gods (devayajia), to the spirits (bhutayajria), and
to men (nryajna).3”7 Three of these—the offerings to ancestors,
gods and spirits—take place in the fire, and correspond to liba-
tions (tarpana), homa, and bali; the two that do not imply the use
of fire are the nyyajna, explained as the reception of guests, and
the brahmayajia, for which the Manusmyti also gives the definition
of ‘teaching’ (adhyapana, 3.70), ‘muttered repetition’ (japa, 3.74),
and ‘self-recitation’ (svadhyaya, 3.75), all activities that have as
their object the Vedic text. Medhatithi, commenting upon stanza
3.70 (3.60 in his text), also makes brahmayajnia a synonym of adhya-
yana, the activity of reciting the Veda.3®

Manu’s five mahayajnias are thus substantially different from the
list of the Sivadharmottara, but looking into the Manusmyti defini-
tions of the brahmayajnia one can find elements that are remini-
scent of some offerings of the Sivadharmottara, such as the
svadhyaya, corresponding to japa in the Sivadharmottara, although
for the latter it is the repetition of the sivamantra rather than the
Vedic text; others, such as adhyapana and adhyayana—the latter
not mentioned by Manu, but introduced by Medhatithi—are part
of the Sivadharmottara’s definition of the jrianayajiia. Again, even if
the Sivadharmottara does not say so explicitly, one can easily de-
duce that in the case of its jnanayajna all these didactic activities
were not meant for the Vedic text, but for the sivajnana. The
svadhyaya of the Sivadharmottara, taught to correspond to japa,
seems thus to be closer to the japayajiia mentioned by Manu in
2.85-87 in the context of the recitation of Vedic mantras, rather
than being the practice of reciting scriptures or portions of them.

37 Manusmyti 3.70: adhyapanam brahmayajial pityyajiias tu tarpanam | homo
daivo balir bhauto nyyajio tithipajanam ||.

38 For a history of the development of the Vedic notion of svadhyaya as ‘self-
recitation,” and how all these more ‘didactic’ activities came to be its synonym at
a later time, see Malamoud 1977.
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Moreover, in another section of the Manusmyti devoted to dana
(4.186-236), Medhatithi explains the expression brahmada, the
‘giver of the Veda,” a notion that is partly overlapping with that of
brahmayajiia,3® with the clause yo ‘dhyapayati vyakhyati ca—with
vyakhya being another member of the definition of jranayajia
given in Sivadharmottara 3.14. As for the remaining sacrifices, the
three fire-offerings of the Manusmyti could all be comprised under
the category of karmayajiia/karmayoga in the Sivadharmottara,
although the pija mentioned in the latter finds no parallels in the
mahayajrias of the Manusmyti, just like tapas and dhyana, coherent-
ly with the idea underlying the great sacrifices of the early
Dharmasastric tradition, which are only conceived for the daily
practice of the householders.

Significantly, some of the changes that we observe in the Siva-
dharmottara are already found in the treatment of the mahayajias
available in the more recent Yajiavalkyasmyti (ca. 51 c.), where
these are called the ‘great oblations’ (mahamakha; see above all
1.100-104).4° Like the Manusmyti, the Yajnavalkyasmyti treats the
five great offerings among the daily duties of a householder but,
like the Sivadharmottara, does not tie their performance to the
expiation for the sins deriving from the five ‘slaughter-houses.’
Moreover, for Yajnavalkya the act of offering libations (tarpayet) to
ancestors and gods is accompanied by worship (arcayet), an action
that the medieval commentator Vijhanesvara explains as a puja-
type of worship of gods’ effigies.#' Furthermore, Yajnavalkya ex-

39 For further considerations on brahmayajiia and brahmadana-vedadana in
early Dharmasastra and Puranic literature, also with references to Sivadharmotta-
ra chapter 3, see De Simini 2016: 293 ff.

40 Yagriavalkyasmyti 1.102: balikarmasvadhahomasvadhyayatithisatkriyah | bhatapi-
tramarabrahmamanusyanam mahamakhah || 102 ||.

4 Yajravalkyasmyti 1.100: upeyadisvaram caiva yogaksemarthasiddhaye | snatva
devan pitrms caiva tarpayed arcayet tatha || 100 ||. Commenting upon arcayet, Vijia-
nesvara writes: tadanantaram gandhapuspaksataih hariharahiranyagarbhaprabhyti-
nam anyatamam yathavasanam ygyajuhsamamantrais tatprakasakaih svanamabhir va
caturthyantair namaskarayuktair aradhayed yathoktavidhina; ‘Following this (scil. the
libations) he should propitiate, following the prescribed procedure, one of the
[deities] such as Visnu, Siva, and Brahma, according to his desire, with fra-
grances, flowers, grains of rice, with mantras from the Rgveda, the Yajurveda and
the Samaveda which summon that [deity], or with their proper names in the da-
tive, together with namaskara.’

313



Florinda De Simini

tends the performance of japa to include non-Vedic literature:
after bathing, offering libations and worship to gods and ances-
tors, a householder has to recite (japet) ‘the Vedas, the Atharvan
and the Puranas, along with the Itihasas and the wisdom related to
the Atman, according to one’s own capability, in order to accom-
plish the offering of recitation (japayajna).’+*

Thus, those that the Sivadharmottara advertises as its own
mahayajnas reflect some developments that have occurred in the
early medieval time, to which the composition of the Sivadharmo-
ttara belongs. At the same time, the Sivadharmottara, while still
inspired by the Dharmasastra, promotes a complete reshaping of
this category, which goes from being a label for the daily religious
duties of the householders to depicting the whole array of reli-
gious paths admitted in the Saiva society as described by the text,
including the liberating path of yoga. Therefore, the five yajias
mentioned in chapter 3 seem to reflect the practice of different
groups of people (or of people at different life-stages), who are
the recipients mentioned in chapter 4 in a hierarchical order that
devalues the practice of rituals in favour of the practice of know-
ledge and yoga. The perspective from which this is written is thus
one in which the simplest expressions of the bhaktas’ devotion are
held as essentially inferior to the practice of the yogins, and chap-
ter 3 prepares the ground for justifying the primacy of sivayogins
as recipients in chapter 4. Two stanzas from chapter 3 are espe-
cially telling in this respect and therefore worth of being quoted
in full:

karmayajnat tapoyajiio visisto dasabhir gunaih |
Jjapayajiias tapoyajiaj jreyas satagunadhikah || 59 ||
jranadhyanatmakal saksmal sivayogamahamakhal |
visistah sarvayajianam asamkhyatair mahagunaih || 60 ||

These stanzas establish a sequence of four groups that is parallel
to the recipients in chapter 4: here, too, the superiority of one
over the other is expressed numerically, and prominence is given
to the ‘great sacrifice of the sivayoga, subtle, which consists in

42 Yajnavalkyasmyti 1.101: vedatharvapuranani setihasani saktitah | japayajnapra-
siddhyartham vidyam cadhyatmikim japet ||.
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meditation and knowledge (or: meditation on knowledge, 3.60).’
This confirms the connection between the ‘great sacrifices” and
the recipients once and for all, but also establishes another link to
the Dharmasastra, since here the text uses the expression mahama-
kha instead of mahayajia, just as Yajnavalkya had done.

We cannot leave this subject without adding a further element
of complication, namely that the doctrine of the mahayajrias as
expounded in the Sivadharmottara also shows the clear influence
of the Bhagavadgita. In chapter 4,43 Krsna first introduces himself
as the founder of a lineage of yoga teachers, and refers to his
mastery over yoga and his repeated interventions to save the earth,
then expounds his doctrine of action (karmayoga) based on the
renunciation to the fruits of action in order to stop the retributive
mechanism and attain liberation (4.1-25). The only way to a-
chieve this is through knowledge (jriana), which thus plays here a
crucial soteriological function. Actions, once detached from their
fruits, are equated to yajnia, all elements of which are said to cor-
respond to brahman as the realm of liberation. At this point, the
text makes a list of rituals and ascetic practices (4.25-32) that are
all presented as a form of yaj7ia, among which:

dravyayajnas tapoyajna yogayajnas tathapare |
svadhyayajnianayajnias ca yatayah samsitavratah || 28 ||

There are sacrificers who offer with substances, others with auste-

rities, others with yoga, others with knowledge and Vedic study—
ascetics all and strict in their vows. (Tr. van Buitenen 1981)

The list continues until stanza 4.33:

Sreyan dravyamayad yajnaj jnanayajnah paramtapa |
sarvam karmakhilam partha jiane parisamapyate ||

The sacrifice of knowledge is higher than a sacrifice of substances,

enemy-burner, but all action culminates in knowledge, Partha.
(Tr. van Buitenen 1981)

43 For an overview and analysis of the topics of this chapter, see Malinar 2007:
102-108.
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The following stanzas up to the end of the chapter (4.42) keep
praising the crucial function of jnana, compared to a raft, fire, and
a sword, that allows to attain detachment from the fruits of actions
and, as a direct consequence, liberation. Many of the contents of
this chapter, from the list of various yajrias to the crucial role as-
signed to the jnanayoga to cut the bonds of action, as well as the
superiority of internalised sacrifice over external ritualism, sug-
gest that also this part of the Bhagavadgita was used by the authors
of the Sivadharmottara to carve out a place for the sivayogin in a
landscape that must have seen the converging influence of various
strains of religious literature, all reflecting a different understand-
ing of Dharma, ritual and society. The efforts of the Saiva authors
went towards firmly placing this figure against the paradigm of
Vedic orthodoxy, which is at once acknowledged and superseded.
Further research will have to delve deeper into this network of
influences and cross-references, and clarify the level of interde-
pendence that this early Saiva text established with the prevalent
models of its time.

2. Community rules of the Sivadharma between the Dharmasastra and the
Tantric traditions

Following the lines on the reception of the sivayogins as guests, the
Satpatradhyaya devotes some stanzas to the punishments awaiting
those who defame them, both actively and as passive listeners, in
hell:

yoginam ye dvisanty ajiah sarvapapesv avasthitah |
adhomukhordhvapadas te patanti narakagnisu || 4.48 ||
kyrmibhir bhinnavadanas tapyamanas ca vahnina |
prapidyante vadhair ghorair yavad acandratarakam || 4.49 ||
ye Sivajnananiratam pradvisanti manag api |

pascad bahukabaddhas te ntyante yamasadanam || 4.50 ||
tatragnitaptaih sandamsailb prapidyorasi padatal |

lesam utpatyate jihva sataso ‘tha sahasrasah || 4.51 ||
vikathyanti** mahatmanam ye mudhah sivayoginam |

44 All the Nepalese manuscripts consulted for the edition adopt the form vi-
kathyanti, with the exception of NK;’, which changes it into kimanyanti; the
Grantha manuscript, whose copyist probably tried to make sense of an obscure
reading, reads here vikaritante. The reading vikathyanti, which I have chosen due
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le yanti srotybhih sardham narakesu na samsayah || 4.52 ||

ye capavadam srpvanti vimadhah sivayoginam |

le visesena pacyante narakesv amahiksayat || 4.53 ||

sati srotari vakta syad apavadasya yoginam |

tasmac chrota tu papryams taddandah sumahan atah || 4.54 ||
vakia srotanumanta ca prayokia dasanasya ca |

etail samyujyate yas ca panicaite narakah smytah || 4.55 ||

The ignorant who despise a yogin are in the condition of having
committed all sorts of sins: they will therefore fall headlong into
the fire of hell. (48) Having their faces eaten up by insects and
being burned by fire, they will be tormented with horrible punish-
ments as long as the moon and stars exist (49). Those who despise,
even just a little, one who rejoices in the sivajiiana are taken to the
palace of Yama with their arms tied behind their backs. (50) Here,
having been tormented from the feet up to the chest with red-hot
pincers, their tongue is drawn out a hundred thousand times. (51)
Those foolish people who badmouth a very noble sivayogin, they
certainly go to hell, along with those who listen to them. (52) And
those foolish people who listen to the defamation of the sivayogins
will be especially cooked in hell until the dissolution of the uni-
verse. (53) [Since] a person will speak evil of the yogins only if
there is someone who listens, the listener is a worse villain than
him, and his punishment for this will be very severe. (54) One who
defames [somebody] with his words, one who listens to them, one
who approves of them, and one who repeats them, as well as those
who are their accomplices: these are known as the five types of
hells’ visitors. (55)

The text prohibits different types of malevolent acts addressed to
the sivayogins: from the more emotional ‘hatred/hostility’ (dvis)
to active defamation, an action expressed through the root yvikath
and the nouns vakly and apavada. The latter will also be used in
stanza 4.56 in the compound pujapavada to refer to the revilement
of the ritual that results from the selection of an inadequate
patra.*5 As pointed out above, the role of the active listeners is also

to its wide attestation in the Nepalese manuscripts, is in fact not attested in early
literature, as far as I can tell. Naraharinath’s edition and the Sanskrit commen-
tary replace it with the better attested vikatthante.

45 Sivadharmottara 4.56: iti yogindrapatrasya mahabhagyam wudahytam | pajapa-
vadavisayam apatram synutadhuna ||.
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strongly stressed. The colourful depictions of the torments of hells
that we find in these verses give a foretaste of the style of chapter
7, whose 258 stanzas will be almost entirely devoted to describing
the gruesome tortures that different categories of sinners under-
go in the hells. Among the people being tormented (and who
should expect to experience such torments after death), chapter
7 also lists ‘those fools who defame (nindanti) a noble teacher who
instructs in the Dharma, as well as the Saiva devotees and the eter-
nal Sivadharma.’4

In chapter 7, the notion of ‘defamation’ is extended to include
also the Saiva devotees and the teachings of the Sivadharma, and
is expressed through the verb Ynind that, just as the noun apavada
used in Sivadharmottara 4.53-54, can refer to the act of defaming
or offending someone or something verbally. The recurring men-
tion of this prohibition shows that this is not a minor point for the
Sivadharmottara: as a matter of fact, chapter 6 describes three
major types of ninda—addressed to Siva (sivaninda), to the teach-
er (guruninda) and to the Saiva scriptures (sivajiianasya disanam
or jrananinda)—to which other subcategories are added, and con-
siders these to be ‘extreme’ sins (sumahatpataka), thus classed
above the mahapatakas of the Dharmasastra tradition.

The major early Smrtis do have specific prohibitions about the
ninda of relevant people and scriptures (in their case, it is mainly
the vedaninda), and thus might have provided a model for the con-
struction of these categories of ninda in the Sivadharmottara. On
the other hand, Saiva Tantric scriptures include the same catego-
ries of ninda mentioned in Sivadharmottara’s chapter 6 among a set
of eight ‘common’ rules of behaviour (samaya) prescribed for the
initiated into a Saiva community (see Torzsok 2019 and infra).
This topic thus gives us the chance to explore possible connec-
tions between the Sivadharmottara and these two major streams of

46 Sivadharmottara7.194: ye nindanti mahatmanam acaryam dharmadesikam | siva-
bhaktams ca sammuadhah sivadharmam ca sasvatam ||. I quote this stanza from the
draft critical edition of chapter 7 currently being prepared by R. Sathyanarayana
and Kenji Takahashi. My thanks to the latter for pointing out this reference to
me. Among the parallels they note for this passage, the Sivapurana (5.10.21)
changes sivadharmam to dharmasastram, whereas the Bhygusamhita (36.109c—110b)
turns Saiva devotees into Vaisnava ones.
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scriptures together, and try to assess its position in relation to
them.

In comparison to chapters 4 and 7, chapter 6 of the Sivadharmo-
ttara deals more systematically with the topic of offense and defa-
mation. For it, the text creates the category of the sumahatpatakas,
of which six types are said to exist:

ye dvisanti mahadevam samsararnavataranam |
sumahatpatakopetas+ te yanti narakagnisu || 8 ||
duasayanti Sivajrianam ye sarvarthaprasadhakam |
sumahatpatakam tesam nirayarnavagaminam || 9 ||
ye Stvajianavakiaram vidvisanti gurum narah |
sumahatpatakopetas te yanti narakarnavam || 10 ||
Sivaninda guror ninda sivajnianasya dasanam |
devadravyapaharanam gurudravyavinasanam || 11 ||
haranti ye ca sammadhah Sivajnianasya pustakam |
sumahatpatakany ahur anantaphaladani*® sat || 12 ||

Those who despise Mahadeva, the saviour from the ocean of trans-
migration, charged with an extreme sin, go to the fires of hell. (8)
Those who corrupt the Saiva knowledge, which accomplishes all
goals, they too commit an extreme sin, and are headed to the
ocean of hells. (9) Those who despise the teacher expounding the

47 Note that the manuscripts consulted for the edition unanimously attest the
reading sumahat® rather than sumaha®, here and in the following stanzas. While
in the case of stanza 9 one could think of writing sumahat and patakam separate-
ly and understand sumahat as an adjective, the other attestations in these stanzas
prove that, at least in stanzas 8 and 12, it is in fact to be regarded as part of a com-
pound. The Sanskrit commentator takes it as a compound, as it is unambiguous-
ly proven by his use of the expression sumahatpatake in fol. 146r4, while
Jayadratha, who only adapts Sivadharmottara 6.11-12, and not the immediately
preceding stanzas in Haracaritacintamani 30.113-114, changes sumahatpatakany
into sumahapatakany. Naraharinath, too, changes sumahatpatakopetas in stanza 8
and sumahatpatakary in st. 12 into sumahapatakopetas and sumahapatakany, while
printing sumahat patakam separately in st. 9.

48 Here I choose the reading given in N  (with an orthographic mistake,
though, as it reads ananta®), against anantani phalani of ngz and NC , iti ananta-
phalani of G}, and anantaryaphalani (‘immediate consequences’) of N, . This
could be considered a smoother reading than the one I choose in the current
reconstruction, also considering that it is reinforced by the parallel of the
Haracaritacintamani (30.114, as per Torzsok’s edition in preparation). However,
for the time being I prefer the reading that has better support in the Northern
and Southern branches of the tradition, and consider the reading anantarya® a
scribal improvement.
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Saiva knowledge, charged with an extreme sin, go to hell. (10) The
revilement of Siva, the revilement of the teacher, the defilement
of the Saiva knowledge, the theft of a temple’s wealth, the ruin of
the teacher’s wealth, (11) And those fools who steal a manuscript
of the Saiva knowledge: they call these the six extreme sins, which
have endless consequences (12).

In this presentation, we learn that hostility against Mahadeva and
the teacher, expressed by the root ydvis like in chapter 4, is equat-
ed to the spoiling (ydus) of the Saiva knowledge, and these three
actions are considered sumahatpatakas (stt. 8-10). My interpreta-
tion of the verb Ydus and the noun disana here in the meaning of
‘corrupting’ or ‘defiling’ is based on the list of dosas of the siva-
jiiana and its manuscripts described in Sivadharmottara 2.6-12,
where these in fact result in a loss of ‘purity’ (samskara) of the
teaching and deterioration of the tradition.4® Following this, in
stanzas 10-11 we read that the six sumahatpatakas encompass the
Sivaninda, the guruninda, and again the duasana of the sivajnana,
and then three different forms of theft that affect these three sub-
jects. The mention of \dus twice, as a verbal root in stanza 6.9a
and as a noun in 6.11b, and the more active sense that it might
have if one understood it as ‘corrupting,’ suggest in the first place
that the ‘hatred’ against Mahadeva and the teacher mentioned in
stanzas 6.8 and 6.10 makes part of the definition of the ninda
addressed against them, and that the action of ‘despising’
Mahadeva and the teacher consists in active malevolence rather
than just a mental state. Thus, dvesa may not be regarded as a sepa-
rate type of sin from ninda, especially if we want to stick to the
definition of six types of extreme sins—a view that is also shared by
the Sanskrit commentator, who identifies two connected triads.5°
At the same time, the actions described in 6.8-12 follow the defini-
tion of three types of sinful actions given in stanzas 6.3—7, where

49 See De Simini 2016: 128.

50 Fol. 14614 ye dvisantiti pancabhih atra sivanindamukhyam sumahatpatakam tat-
sambandhat gu<ru>vidyayos tanninde [5] api sumahatpatake bhavatah evan trividham
sumahatpatakan tribhi<s> slokair uktva punas tatsambandhi dravyapaharananimittasu-
mahatpataka<vi>vaksaya [6] purvvoktan trayam apaskaralaksanam (em.; °laksanam
Cod., possibly due to attraction to the following pajam, which is however placed
after a danda and belongs to the commentary on stanzas 6.13-15).
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these had been divided into mental, vocal and bodily (manova-
kkayasadhanah, 6.3). Thus, in the light of the preceding stanzas,
the three actions of ‘despising,” ‘defaming’ and ‘stealing’ could
also have been intended to correspond to this tripartite categori-
sation, like three alterations of the same sin.

The text then goes on listing sins that are equivalent (-sama)
to each of the three categories because they are addressed
against Siva, the teacher and the Saiva knowledge, which in this
text are said to form a triad and be venerated as such.5' We thus
have a list of sins that are equal to sivaninda (6.13-16), which
mainly include infractions in the ritual and hostility towards
Saiva devotees (sivabhaktan dvisanti ca, 6.16), sins that are equal
to juananinda (6.17-20)>>—the use of this compound here
makes it clear that it must be understood as a synonym of jrana-
duasana—and sins that are equivalent to guruninda (6.20-24),
such as not doing service to the teacher, not being willing to
listen to his teachings, and the like.

Once the textis over with the sumahatpatakas, it carries on with
the five mahapatakas, and it does so using a formulation that is
calqued exactly on the definitions found in the early Smrtis:

Sivadharmottara 6.25 Manusmyti 11.55 Yajnavalkyasmyti 3.227
brahmaghnas ca surapas ca  brahmahatya surapanam brahmaha madyapah stenas
stey? ca gurutalpagah | steyam gurvanganagamah | tathaiva gurutalpagah |
mahapatakinas tv ele mahanti patakany ahuh ete mahapatakino
latsamsargt ca paricamah || samyogas caiva taih saha || yas ca taih saha samvaset ||

Just like the other points of connection between the Sivadharmo-
ttara and the early Smytis, what we can see here is a strong resem-
blance rather than a word-by-word correspondence. This stanza is
then followed by a list of sins that equal the killing of a Brahmin
(6.26-35); sins that equal the drinking of liquor (6.36-39); sins
that equal the theft of gold (6.40-41); sins that equal the violation

5! The compound Sivavidyaguru is attested in Sivadharmottara 2.15 and 2.176,
and is presented as a triad of equivalent members (yatha sivas tatha vidya yatha
vidya tatha guruh, Sivadharmottara 2.15ab).

52 These mostly include mishandling the manuscripts of the siajiana, not
respecting the rules of ritual purity when copying or reading it, or spreading a
different teaching. For an analysis of this passage and more considerations on
this topic in the Sivadharmottara, see De Simini 2016: 138-139.
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of the teacher’s bed (6.42-43); a long list of upapatakas (6.44-61),
followed by forty more verses that enumerate further sins that are
conducive to hell, but that are not grouped into any specific cate-
gories. This chapter serves well as an introduction to chapter 7, on
hells and sins, almost forming a textual unit with it.

This is the same sequence in which such topics are treated in
chapters 11 of the Manusmrii and 3 of the Yajnavalkyasmyti: if we
read on after the above-quoted stanzas defining the mahapatakas,
we see that the texts list equivalent sins for each of them, and then
go on dealing with the upapatakas (see Manusmyti 11.56—71 and
Yajnavalkyasmyti 3.227-242). The mahapatakas and wpapatakas are
in fact very common notions in the Dharmasastra literature, denot-
ing a higher and lesser category of patakas, literally ‘causes of down-
fall,” sins that cause one to fall off one’s caste.s3 In the Sivadha-
rmottara’s interpretation this ‘fall’ seems to have been rather in-
tended as a fall into hells, as hinted at in stanza 6.1 (athadhah
patanat pumsam). Since the Manusmyti and the Yajiavalkyasmytilist
these sins in chapters on prayascitta, they then devote long sections
to the penances that one must undergo after committing them.
The Sivadharmottara does not do so, at least not here, as it will then
dedicate the entirety of its chapter 11 to the topic of prayascitta.

The ‘equivalences’ established for the mahapatakas, both in the
Sivadharmottara and in the Smytis of Manu and Yajiavalkya, are
based on a different principle than those established for the suma-
hatpatakas. While in the latter case the sins were considered equi-
valent because they offended the same subject, in the case of the
mahapatakas the connection between the equivalent sin and the
main sin category is less straightforward. What we observe in the
Sivadharmotiara is also that the sins mentioned at this point of the
text are more generic and not specifically Saiva, except for the sin
of ‘abandoning the sivajnana,’” listed as an equivalent of drinking
liquor,># or the damages to the the trees and flowers of the garden
of the sivasrama, listed among the upapatakas.>

53 On the notion of pataka and the Dharmasastric taxonomy of sins, especial-
ly in relation to prayascitia, see Brick 2018.

54 Sivadharmottara 6.36: adhitya yah sivajianam parityajati madadhih | surapana-
samam jrieyam tasya patakam uttamam ||.

55 Sivadharmottara 6.50: stvasramataranam ca pusparamavinasanam | yah pidam
asramasthanam acared alpikam api ||.
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In the context of this discussion on mahapatakas, both Manu
and Yajnavalkya mention the sin of vedaninda, a possible model for
jiiananinda in the Sivadharmottara: however, while Yajiavalkya in
stanza 3.328 lists vedaninda as the equivalent of the killing of a
Brahmin, along with the ‘excessive blaming’ (adhyadhiksepa) of the
teachers, the killing of a friend and forgetting the Veda (adhitasya
nasanam),5® Manu mentions vedanindain 11.57 as the equivalent of
drinking liquor—just like the Sivadharmottara does with the sin of
abandoning the sivajnana—while listing in the same category the
sins of abandoning the Veda (brahmojjhata), giving false testimony,
killing a friend, eating what is forbidden by the sastras and what is
not edible.57 Vijnanesvara, commenting upon Yajiavalkyasmyti
3.228 in the Mitaksara, explains the expression guranam adhyadhi-
ksepa, which is very close to the notion of guruninda, as a form of
‘groundless accusation,’ using a terminology that is reminiscent of
the Gautamadharmasiutra—to which he refers—where this form of
revilement of the teacher was in fact considered equivalent to a
mahapataka.s® Furthermore, Vijnanesvara explains vedaninda as a
form of slandering the Veda (vedakutsanam) ‘by asserting the erro-
neous doctrine of nihilism’ (nastikyabhinivesena vedakutsanam),
where ‘nihilism’ is used in the sense of disbelief in the authority of
the Veda. Both the use of the term kutsanam as a synonym of ninda
and the association of wvedaninda with nihilism/disbelief are
strongly reminiscent of stanza 4.163 of the Manusmyti, in which
Manu states that one must avoid nihilism and vedanindaalong with
the slandering of the gods (devatanam kutsanam)—which
Medhatithi explains in the Manubhasya ad loc. as a synonym of
ninda—dvesa, and other mental states.5?

58 Yajriavalkyasmyti 3.328: guranam adhyadhiksepo vedaninda suhydvadhah | bra-
hmahatyasamam jiieyam adhitasya ca nasanam ||.

57 Manusmyti 11.57: brahmojjhata vedaninda kautasaksyam suhydvadhah | garhi-
tanadyayor jagdhih surapanasamani sat []-

8 Mitaksara ad Yajiavalkyasmyti 3.228: guranam adhikyenadhiksepah anyta-
bhisamsanam | guror anytabhisamsanam iti mahapatakasamani iti gautamasmaranat |.
The quotation is from Gautamadharmasutra 3.3.10.

59 Manusmrti 4.163: nastikyam vedanindam ca devatanam ca kutsanam | dvesam
stambham ca manam ca krodham taiksnyam ca varjayet ||. The connection between
vedaninda and disbelief is expressed by Medhatithi in the commentary ad loc.:
vedapramanakanam arthanam mithyatvadhyavasaye nastikyam.
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In a similar context, Medhatithi remarks the difference be-
tween dvesa and ninda, which in the Sivadharmottara almost seems
to vanish, and does so exactly with reference to the sin of veda-
ninda. In chapter 3, Manu mentions a brahmaduvis (3.154, corre-
sponding to 3.144 in the Manubhasya) and a vedanindaka in 3.161
(3.151 in the Manubhasya) in a long list of people to avoid as unfit
invitees (3.150-166).°° The first compound is explained by
Medhatithi as referring both to the Veda and to a Brahmin;® in
the case of the vedanindaka, he specifies that this is different from
the brahmaduvis because dvesa denotes a mental attitude (cittadha-
rma), while ninda is a form of slandering (kutsana) ‘by means of
language that expresses displease against that’ (taduparyapritisa-
bdena) %%

One more remark by Medhatithi expands the notion of veda-
ninda to encompass all the scriptures acknowledged as a source of
Dharma, thus including the Smyti. He does so in chapter 2, in the
context of the famous definition of the accepted sources of
Dharma: after stating that the Sruti corresponds to the Veda and
the Smrti to the Dharmasastra, and these should never be doubt-
ed as Dharma arises from them (Manusmyti 2.10), Manu affirms
that if someone doubted them on the basis of treatises on logic
(hetusastra), this person should be excluded as a nastika and a veda-
nindaka (Manusmyti 2.11).°3 The two notions are thus once again
presented together; besides connecting nastikas to the authors of
the hetusastras, Medhatithi argues that the word vedanindaka
should also be understood to include the Smyti.%4

50 Manusmyti 3.154 (Manubhasya 3.144): yaksmi ca pasupalas ca parivelia
nirakytih | brahmadvil parivittis ca ganabhyantara eva ca ||; Manusmyti 3.161
(Manubhasya 3.151): bhramart gandamalt ca svitry atho pisunas tatha | unmaito ‘ndhas
ca varjyah syur vedanindaka eva ca ||.

5 Manubhasya ad 3.154/144: brahmadvit brahmananam vedasya va dvesta bra-
hmasabdasyobhayarthavacitvat brahmajiio brahmanah smytah iti.

52 Manubhasya ad 3.161/151: nanu ca brahmadviisabdenaiva brahmasabda-
syanekarthakatvat vedanindako grhita eva | naivam | anya ninda anyo dvesah | citta-
dharmo dvesah taduparyapritisabdena kutsanam ninda.

83 Manusmyti 2.10-11: Srulis tu vedo vijieyo dharmasastram tu vai smytih | te
sarvarthesv amimamsye tabhyam dharmo hi nirbabhaw || 2.10 || yo vamanyeta te tubhe
hetusastrasrayad dvijah | sa sadhubhir bahiskaryo nastiko vedanindakah || 2.11 ||.

54 Manubhasya ad Manusmyti 2.11: vedanindaka iti smytigrahanam na kytam |
tulyatvenobhayoh prakytatvad anyataranirdesenaiva siddham ubhasyapi grahanam ity
abhiprayal |.

324



Rules of Conduct for the Saivas

As for guruninda, in the Manusmyti the notion is mentioned
among the observances of the brahmacarin (Manusmyti 2.200); the
latter, similarly to what the Sivadharmottara prescribes in the case
of the defamation of the siayogin in chapter 4, should neither
speak ill nor listen to somebody else defaming the guru, otherwise
he will get a degraded rebirth as an animal or an insect (2.201).%

To sum up, the Manusmyti and the Yajnavalkyasmyti, with paral-
lels in the early Dharmasutras, know of categories that are very
close to the three types of nindas that the Sivadharmottaraincludes
under the umbrella of the sumahatpatakas, with the notion of veda-
ninda being given special relevance, as it is included in the same
definition of their own scriptural tradition. Considering that chap-
ter 6 of the Sivadharmottara deals with this topic in a way that
strongly resembles the contents and style of Manusmyti 11.55-71
and Yajnavalkyasmyti 3.227-242 on the patakas, in which both
Manu and Yajnavalkya mention more types of such nindas, we can
safely conclude that the author of the Sivadharmottara willingly
composed the disquisition on the patakas in chapter 6 using these
early Smrtis as their model. The similarity is such that the connec-
tion with the Dharmasastra must have been not only rather
obvious to an audience learned in this scriptural tradition, but was
perhaps devised exactly in order to attract such an audience.
Furthermore, we can observe that the method employed to ‘Saivi-
ze’ this topic is only slightly different from what they do with the
four asramas: the basic concepts are preserved, but they are either
given a Saiva meaning or something Saiva is added on top. In this
way, the vedaninda is turned into the jnananinda or the sivajnana-
sya dusanam, and the category of the mahapatakas, which is here
accepted literally, is preceded by a higher set of crimes, which sole-
ly concern Saiva matters. In any case, even if they try to implement
the teachings of the Dharmasastra, we do not seem to find in the
Sivadharmottara anything that goes against them.

That the contents of Sivadharmottara 6.26 onwards were mainly
based on the Dharmasastra was certainly clear to the reception of

65 Manusmyti 2.200-201: guror yatra parivado ninda vapi pravariate | karnau latra
pidhatavyau gantavyam va tato ‘nyatah || 200 || parivadat kharo bhavati soa vai bhava-
ti nindakal | paribhokta kymir bhavati kito bhavati matsart || 201 ||.
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the text that I was able to study so far. For instance, the Sanskrit
commentator introduces stanza 6.25 saying that ‘now the text
expounds the classes of great sinners, as they are established in all
treatises’ (fol. 147r2 atha sarvasastrasiddhan mahapatakibhedan
aha). Similarly Jayadratha, in his summary of the Sivadharmottara
in Haracaritacintamani chapter 30, while still keeping some of the
initial stanzas and those in which the sumahatpatakas are defined,
completely dismisses the long, less original Dharmasastric portion
that follows from stanza 6.25, saying that the Great Lord had
described many other sins and subcategories of sins in other scrip-
tures, and these ‘are not written down here for fear of making this
work too lengthy, but they must be known by the wise from various
places.’ ¢

Now, prohibitions concerning ninda against Siva, the teacher,
the scriptures and Saiva devotees form four out of the eight tradi-
tional samaya rules attested in the Saivasiddhanta since its earliest
scriptural attestations. Such rules are imparted after the samaya
rite, which precedes diksa and introduces a new member to the
community; according to the prescriptions found in several scrip-
tures for Saiva initiates (such as the Kiranatantra, the Parakhya-
tantra, or the Svacchandatantra), some categories of people are
exempted from practicing them.®” Those include people who
were deemed incapable, such as children, the elderly, women, or
too busy, like kings. In a recent contribution, T6rzsok (2019) has
examined the scriptural occurrences of the samayas and made
several observations concerning their links with the Dharmasastra,
as well as the development of such rules in the history of the
Tantric traditions. Besides the four rules about ninda, the set of
eight samayas of the Saivasiddhanta includes: rules concerning
the nirmalya, which should not be eaten, touched or stepped over;
rules about not accepting food from women who are menstruat-
ing or are otherwise impure; rules about not stepping on the sha-
dow of the linga or any Saiva sacrificial area. Thus these rules inclu-

%6 Haracaritacintamani 30.116: bhedopabheda etesam granthagauravabhitital |
likhyante neha dhimadbhir jriatavyas te tatas tatal ||.

57 On the topic of the so-called nirbzjadiksa, namely the initiation that does not
bind the initiated to post-initiatory observances, see Goodall 1998: 363 ff, and
2013.
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de some that have parallels in the Dharmasastra, such as the rule
about food being contaminated by impure women,® and others
that seem to have originated in a specific Saiva context. An early
formulation of these eight samaya rules, to which the tradition will
add more, is found in the Nayasutra of the Nisvasatattvasamhita,
which is useful to quote in full:

nandir badhnati vai sighram <candisah sa>mayastasu |

yo nindati sivam devam tadbhaktam desikam tatha || 1.103 ||
nirmalyabhaksane vapi balidanapasor api |

adatte vartavispystam sastranindam karoti ca || 1.104 ||
lingacchayavilanghi ca candiso bandhate bhysam |
pratijiavratam aradhal punas tyaktoa sivam vratam || 1.105 ||

In the case of [transgression of] the eight post-initiatory rules of
conduct, [it is] CandiSa [who punishes]. If one reviles the Lord
Siva (i), a devotee of His (ii) or a guru (iii), or in the case of eating
the nirmalya (iv), or of giving it as a bali to a bound soul [or per-
haps to a beast?] (v), or if one takes what has been touched by a
menstruating woman (vi), or reviles scripture (vii), or steps in the
shadow of a linga (viii), Candisa vigorously punishes him/binds.
(Tr. by Goodall et al. 2015: 429-430)

We have already seen at least four of them in the Sivadharmottara,
namely all of the ninda rules. Coherently with its context, the Siva-
dharmottara conceives them for the entire community and not for
the initiated, as none of the Sivadharma texts seem to contempla-
te any form of initiation for the laity. On this point, as observed by
Goodall (2013) and Torzsok (2019), the earliest Saivasiddhanta
Tantras, among which the Nisvasa, as well as Sakta scriptures, do
not differentiate between the initiated who should follow the
samayas and the initiated who are exempted from them, and thus
seemingly understand samayas as applying to the entire communi-
ty of initiated. This brings us closer to the idea underlying the
numerous rules imparted by the Sivadharma texts, meant to be
respected by all members of a community, and not just by some.

8 Torzsok (2019: 213) points to an identical rule in Manusmyti 4.232, while
Manusmyti 5.85 instructs people that touching such women, just like touching a
corpse or an outcaste, is contaminating and requires a purificatory bath.
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Samayas keep developing, as Torzsok observes discussing their
occurrences in the Sakta scriptures: these texts, while retaining
some of the Saivasiddhanta samayas, add more rules that are in
keeping with the Dharmasastra tradition and are clearly derived
from it; at the same time, they also dictate rules of behaviour that
are in open disagreement with Vedic orthodoxy, thus marking the
more transgressive nature of Sakta Tantrism. For instance, she
observes how the Svacchandatantra, the Tantrasadbhava and the
Brahmayamala have their own versions of the ninda rules, which
are extended to include also categories of people and scriptures
that the Dharmasastra tradition intentionally ignored.%

Thus, the Dharmasastra tradition works as a reference point in
the elaboration of many such rules even for the Tantric traditions,
both when they want to show their compliance with it, and when
they overturn orthodoxy in favour of an alternative ideology. In
contrast to this, the Sivadharma seems to have adopted an attitude
that can be defined as innovation without contradiction, with the
Sivadharmottara being especially outspoken on marking its ties to
the Dharmasastra. However, given the strong connection that the
Sivadharma establishes with the Dharmasastra, the question arises
as to whether the Sivadharma played a role in the formulation of
some rules and their adoption into the Saiva communities, which
also opens up the topic of the relationships between the Sivadha-
rma and the initiatory forms of Saivism.

While finding an answer to these questions might take time and
will have to wait until more pieces can be added to our picture, we
should further explore the textual evidence and see whether it
offers more relevant data on this point. To begin with, it would be
important to understand if all the eight samayas mentioned in the
Nisvasa and that become standard in the Saivasiddhanta, both
those derived from the Dharmasastra and the Saiva ones, are also
attested in the early Sivadharma texts. For the Saivasiddhanta, it is
the Tantric tradition that so far has proven to have more connec-
tions with our texts—not surprisingly, given its higher level of
orthodoxy. Now, while the four rules on ninda are all attested and
dealt with in chapter 6 of the Sivadharmottara (and partly also in

69 Torzsok 2019: 214-221.
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chapter 4), to the best of my knowledge the other samaya rules
about not eating the nirmalya or letting anyone else eat it, about
avoiding the food touched by a menstruating woman or not step-
ping in the shadow of the linga, are not found anywhere in the
text. The Sivadharmottara does not give any prescriptions on the
nirmalya, which is in fact never mentioned, while the lnga-cult,
which is a major topic in the Sivadharmasastra and is certainly prac-
ticed by the communities depicted by the Sivadharma, does not
play a major role in the Sivadharmottara. However, once we turn
our attention to the Sivadharmasastra, not only do we find that the
samaya prescriptions concerning nirmalya, food and lLnga are
there, but they are also presented together, albeit not forming a
proper set. This happens once again in chapter 12, which devotes
its first half to listing rules of behaviour for the community of the
sivabhaktas.

After some mixed rules of worship, such as those related to wor-
shipping a liniga, a sanctuary, or other sacred spaces and people—
including a sivayogin—that one has randomly encountered on the
path (12.4-5), some food items to avoid (12.6-8), and prescrip-
tions about doing a puja at the tirthas in order to increase one’s
merits (12.10), the Sivadharmasastra reads the following:

garbhadijanmasamskarasmasanantadibhojanam |
rajasvalabhisamspystam sivabhakto vivarjayet || 12.10 ||

na gobrahmanabhasmagnilingacchayam pada spyset |

na langhayita nirmalyam apsu tisthed anagnakah || 12.11 ||
dharayec chivanirmalyam bhaktya lobhan na bhaksayet |
bhaksanan narakam gacchet tadvilanghya adhogatim || 12.12 ||
na tatra snanapujadyam pratigrhnati savkarah |

yatra naivedyanirmalyamalabhuk pajayec chivam || 12.13 ||

A Saiva devotee should avoid eating food [in the place where] a
rite of passage connected to birth, such as the garbhadana, is taking
place, as well as in the proximity of a cremation ground;” he

7° My translation relies on the commentary, which is however based on a
slightly different text: fol. 108v5 garbhaditi garbhadanadisu ca catvarimsam samska-
[6]resu varttamanesu tasmim grhe tadannabhojanam sivabhakto vivarjjayet smasanante
smasanasamipe ca bhojanam vivarjjayet. Clearly, the commentator did not read
°janma® before samskara, which is well attested in the early Nepalese tradition and
may denote here all the prenatal samskaras, up to birth and namakarana. He
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should avoid the food touched by a menstruating woman.’" (10)
He should not touch with his foot the shadow of a cow, of a
Brahmin, of [a heap of] ashes, of the ritual fire, and that of a linga;
he should not step over the nirmalya; he should not stay naked in
water. (11) [A Saiva devotee] should preserve the nirmalya of Siva
with devotion and not let anyone eat it out of greediness. Having
transgressed this [command] by eating [the nirmalya], one will go
down to hell. (12) Sankara does not accept a ritual bath, a puja,
and the like, in the same place where a person who has fed on for-
bidden items, such as the oblations offered to Siva and the
nirmalya, will worship Siva. (13)

The text goes on for three more stanzas with similar considera-
tions about the consequences that infringing the nirmalya rule will
have on the place where this happens, which becomes unfit for
worship because Siva will no longer reside there. After this, we find
another by now familiar prescription:

martayo yah sivasyastau tasu nindam vivarjayet |
guros ca Sivabhaktanam nypasadhutapasvinam || 12.17 ||

One should avoid any offence against those eight murtis that
belong to Siva, as well as towards the teacher, the Saiva devotees,
the king, the learned people, and the ascetics. (17)

This ninda rule, extended to cover also the king, is then followed
by other rules about puja. Its occurrence at this point makes the
Saivasiddhantic samaya list complete, although the Sivadharma-
sastra does not identify them as forming an independent group,
nor singles them out in any other ways but, perhaps significantly,
lists them one after the other.

The Sivadharmasastra thus knew of all those rules, while the
Sivadharmottara, as it does for other topics,” picks up on some of

rather gives us the total number of samskaras known to him—which is forty,
according to a tradition that goes back to the Gautamadharmasitra (see Michaels
2018: 86-87)—a sign that he was probably reading °sarvasamskara®, as it is attest-
ed in the Southern transmission (see manuscript Dgz, p- 142).

7' The commentator reads rajasvaladi® (fol. 108v6), again like manuscript DL,
and explains the °adi to mean aspysyat.

72 This is the case, for instance, of topics such as those of the book-cult, the
sadangayoga, or the six-syllabled mantra, which are mentioned but not described
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them and provides a more detailed treatment. In this case, it
attempts to connect the ninda instructions back to their original
Dharmasastric roots, presenting them as the culmination of a
world-order now firmly under the Saiva seal.

3. Conclusion

The overview I attempted in this article has further anchored the
composition of the Sivadharmottara to three spheres of normative
and religious literature that were influential in the early medieval:
the Dharmasastra, early Vaisnava devotional currents, and initiato-
ry Saivism. While more data need to be collected and studied in
order to answer with confidence the crucial question of the posi-
tion of the Sivadharmasastra and the Sivadharmottara in this articu-
lated context, I believe that such a study points to some fruitful
directions to take and relevant perspectives from which the ques-
tion can be addressed.

To begin with, one should deepen and broaden the scope of
this research in order to further clarify the extent to which the
entire Sivadharmottara depended on and reacted to the early
Dharmasastra and the Bhagavadgita, but also with a view to extend
this study to further related sources. Just to mention one example,
other portions of the Mahabharata that are very dense with
Dharmasastric teachings should certainly be next in line among
the sources to examine for the influence they might have had on
the teachings of the Sivadharmottara. On the other hand, the com-
position of the Sivadharmottara and its doctrines should also be
read in the context of its relationship to the Sivadharmasastra, a
text to which almost the entire manuscript tradition associated it.
The related topics of yoga and the centrality of the sivayogins are
certainly a point on which the two texts seem to differ, if only for
the space that they devote to them—minor in the Sivadharma-
sastra, mainly concerned with bhaktas, and clearly more central in
the Sivadharmottara. Was then the Sivadharmottara just fulfilling its

in full in the Sivadharmasastra, while they receive a detailed account in the Siva-
dharmottara. On the book-cult and the six-syllabled mantra see De Simini 2016
and 2021; a study on chapter 10, which deals with the sadangayoga, is now being
prepared by Goodall.
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function to complete the Sivadharmasastra, or does it reflect a
change in the society and audience which justifies a choice of dif-
ferent topics, and a higher focus on the ascetics and their prac-
tice? And even if we come to the conclusion that the two texts just
reflect the same worldview and speak to the same audience,
should we imagine a unity of composition—namely, was a ‘second
instalment’ on yoga, punishment of sins and dana to the sivayogins
already planned when the Sivadharmasastra was being composed,
or did the need for it arise at a later point, and why? Furthermore,
were these two texts meant to be read together, as their manu-
script transmission somehow forces us to do and part of the recep-
tion has certainly done (see, for instance, the Sanskrit commen-
tary on both works), or were they conceived as independent
works? On the basis of the reception of the Sivadharmottara in
India, we can observe that the text certainly seems to have enjoyed
a certain level of independence, an example thereof being its
adoption as an upagama into the Saivasiddhanta tradition, which
channeled its introduction to the realm of Tamil Saivism, where
we have so far found no traces of the Sivadharmasastra.”

The Sivadharmottara’s dependence on the Dharmasastra and its
effort to reinterpret its teachings through the lens of Saiva devo-
tion also raises the question as to how this aspect should be read
in the broader context of the Nepalese Sivadharma corpus, in
which several important works are emerging as concerned with
Dharmasastra-style teachings, such as for instance the Umamahe-
svarasamvada and the Vysasarasamgraha. Particularly the latter, in
which the topic of internalized sacrifice is prominent and which
contains references to most of the key subjects reinterpreted by
the Sivadharmottara (the mahayajiias, the asramas, yoga), promises
to be a relevant term of comparison, especially in the light of Kiss’s
observation that this work balances Saiva, Vaisnava and general
brahmanical contents.74

In conclusion, our texts and the circumstances of their trans-
mission call for a study that appraises their composition on a par

73 The first studies appeared on the Tamil adaptation of the Sivadharmottara
are Trento 2021 and Nachimuthu 2021, to which I refer the reader for further
information.

74 See Kiss 2021 for a first study and assessment of this work.
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with their immediate reception, in a constant oscillation between
their past and their future, as the sole way to envision their full
historical development.
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