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The blurred boundaries of traditions:
introducing Saiva—Buddbist encounters

Florinda De Simini*
L’Orientale University of Naples

The present volume has its origins in the conference Saiva—Buddhist
Encounters in Early Medieval East India, held on 13—14 October 2022
at the Universita di Napoli L’Orientale, Dipartimento Asia Africa e
Mediterraneo. The focus on East India that we gave to the conference is
partly the reason for the uneven distribution of the articles in this book,
where more than half of the contributions are dedicated to the area of
present-day Bihar and Bengal. At the same time, as this introduction and
the papers themselves will make clear, there are strong historical reasons to
place particular emphasis on North-East India in a publication that delves
into the relationships between Saiva and Buddhist communities in the
medieval period. When the conference became a book project, we decided
to extend its scope to include other geographical areas, not with the aim
of exhaustiveness but rather to enrich the discussion through a number of
additional exemplary cases.

The purpose of the conference and the ensuing book was to advance
the study of the interactions between the Saiva and the Buddhist tradi-
tions, a topic that is hardly new but that still has plenty of aspects to
uncover. The objective of our exploration was to identify the processes

* Research for this contribution and the Addendum was made possible by the ErRc-
2018-SYG DHARMA Project (GA no. 809994), ‘“The Domestication of Hindu Asceticism
and the Religious Making of South and Southeast Asia.’



Florinda De Simini

initiated by their encounter in different geographical areas and through a
varied set of sources. The latter were selected from the fields of epigraphy,
iconography and textual studies, and were read against the background of
the historical developments in the relevant regions. The resulting papers
highlight that the cultural encounter between the two traditions, which
presupposes their co-existence or their geographical and chronological
proximity, is often articulated along very blurred lines, as if they were
adapting to a shared language rather than simply confronting or rivalling
one another.

The timeframe adopted here, roughly spanning from the sixth to
the fourteenth century, is one that sees deep changes in the political and
religious landscape of South Asia, where the birth of regional states across
the sub-continent is closely intertwined with the growth of organised
Saivism as a public religion. In the past decades, it has become increasingly
evident how this process occurred alongside the composition and spread
of Saiva literature, both for the initiated and non-initiated, such as, among
others, the Sivadharma texts. Just like Saivism as a religion, its literary
expressions had to confront and integrate existing structures and modes of
expression. A deeper understanding of the dynamics of exchange between
Buddhism and Saivism thus also serves the more specific purpose of
helping us read traces of this phenomenon in this early Saiva literature
addressing an audience to which it sought to promote a ‘Saiva utopia.™

Since this volume was conceived in the framework of two research
projects focussing on the history of religious institutions in medieval
South and Southeast Asia and the impact of the Sivadharma on the
religious history of South Asia,* in the presentation of its articles I will
highlight two main dimensions of our research: the dynamics at play in
the encounter between Buddhism and Saivism, including the possible
parallels in the strategies adopted across different contexts or types of
sources; and whether these reflections can enrich our knowledge of the
relationship, if any, between the Sivadharma and earlier Buddhist envi-
ronments. While the first point on processes and dynamics of exchange
emerges quite naturally from a close reading of the book, the latter, whose

! This is a nod to Bisschop, Kafle and Lubin 2021.
* These are the already-mentioned ERC-2018-sYG DHARMA (GA no. 809994) and the
ERC-2018-STG SHIVADHARMA (GA no. 803624).
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The blurred boundaries of traditions

main considerations are collected in an addendum to this introduction,
require a bigger effort for a rather modest result—which will nonetheless
help us add a new piece to the ever-evolving picture of the history of the
Sivadharma.

1. Coexistence, Assimilation, Inclusion

The Bengal region provides an important and unique example of the
strong presence of Saivism in an area whose ruling monarchs adopted
Buddhist affiliation as a distinctive mark of their public persona. The
Pila kings (eighth—twelfth century) have been known as ‘the most liberal
patrons of Buddhist institutions in early medieval India’ (Sanderson 2009,
108), fostering eminent monasteries that contributed to the flourishing
of Tantric Buddhism. As a complement to this aspect of Pila history,
the contribution of Ryosuke Furui in this volume assesses the primary
epigraphical sources that connect the Pilas to the sponsorship of Saiva
preceptors and institutions. These are five inscriptions whose production
extends over a period that ranges from the kingdom of Sarapala I (c. 861
873 cE) to the reign of Nayapila (c. 1035-1050 ck). The latter marks
an important shift in the history of the Saiva presence in Eastern India.
From two documents dated to the rulership of this king we learn that
his father, Mahipala I (c. 987-1035 ck), had donated a monastery in the
region to a lineage of Saivasiddhanta teachers of the Mattamayira branch
from the Golagimatha, and that two of them were Nayapala’s preceptors
(Bangarh stone slab inscription). This means that Nayapala had most
likely received Saiva initiation, though still styling himself in his public
documents as a paramasaugata.’ This coexistence of various strands of
religious affiliation revealed by the documents of the Pala kings—before
Nayapala, Narayanapala (c. 878-932 ck) had granted a Saiva temple and
made donations in favour of the Pasupata Zciryas—brings Furui to define
the Pilas’ approach as ‘multilayered.” He argues for the relevance of each
of the three main layers, i.e. Buddhist, Brahmanical and Saiva, to different
yet contiguous domains.

* On this, see also Sanderson 2009, 108 and 114.
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As shown by Sanderson (2009), Yokochi (2013) and Bakker (2014,
241fF), the site of Bangarh in North Bengal, seat of one of Nayapila’s stone
inscriptions and identified with Kotivarsa/Devikota (and various other
names) in textual sources, was indeed connected to Saivism long before
Pala sponsorship. The Kotivarsaméahatmya of the early Skandapurana
(sixth—seventh century), studied by Yokochi, associates the place with the
cult of the goddesses, also called Mothers, led by Hetukesvara, as well as
with the composition of goddess-oriented Tantras called Yamalas (Yokochi
2013, 308-314). One such Tantra, the Brabmaydmala, is indeed aware of
Kotivarsa as a location, and the hypothesis that the Kotivarsa area might
have been its region of composition, albeit one of several possibilities,
‘deserves serious consideration’ (Hatley 2018, 137). The phenomenon
that Pila inscriptions attest to in the tenth and eleventh century is thus
the establishment of a branch of Mantramarga Saivism, which is a more
orthodox, matha-based Saivasiddhinta lineage, in a region of North
Bengal where both Siktism and Atimirga Saivism had been active for
some time. On the one hand, the more institutionalised character of
this Saiddhantika branch is what possibly succeeds in attracting royal
sponsorship; on the other, the inscriptions of Nayapila attest that these
Saiddhintikas adapted to the local context and thus adopted the local cult
of the goddess Carca/Carcika and Hetuke$vara. As Sanderson remarks,
this connection with the fearful goddess, which would otherwise be very
foreign to the Saiddhantika tradition, proves in and of itself the strength
of Saktism under the Pilas (Sanderson 2009, 227). Processes of inclusion,
adaptation and competition for patronage were constantly at play within
the different strands of Saivism itself.

Eleventh- and twelfth-century East India thus saw an already struc-
tured convergence of the Buddhist and the Saiva worlds and institutions
that had by then produced a vast array of texts and images attesting
to their ongoing processes of mutual appropriation. Claudine Bautze-
Picron examines this period from the angle of iconography. In doing so,
she focuses on popular devotion, and thus on the study of larger images
produced for public display, rather than on the descriptions found in
texts and sddhbanas—the latter being mostly intended for the initiated,.
The growth of royal support and popularity for Saivism after the tenth
century, especially in the North of Bengal, translates into a very creative
phase in the production of Saiva images from that area. Bautze-Picron

v



The blurred boundaries of traditions

examines several ways in which Buddhist iconography of the region reacts
to this phenomenon, such as the assimilation into Buddhist imagery of
motifs that had mostly been developed in a Saiva context. At the same
time, Saiva imagery from this period assimilates Buddhist themes, among
which Bautze-Picron identifies the representation of human beings—
mainly devotees and teachers.

This exchange of motifs between the two communities sharing the
same territory lies at the core of the contribution by Pia Brancaccio,
which focuses on the religious history of the Western Deccan. Here the
two communities had always lived close enough to compete for patronage
in the same territory, while reciprocally providing models on which to
forge institutions, scriptures, and imagery. Brancaccio observes that, when
at the beginning of the Common Era an impressive rock-cut Buddhist
monastery was built at Kanheri, the chosen location was only 7 miles away
from an early Saiva ascetic site, Padana Hill, which was still a major ascetic
retreat for Pagupata ascetics at the time. As in other regions of South Asia,
the sixth century marks the waning of patronage to Buddhism and the
rise of Saivism in the religious affiliations of kings. In the Deccan, this
happens when the early Saiva Kalacuri kings extended their sway from
the Western Ghats to Southern Gujarat. This new form of Saiva patronage
assimilated pre-existing Buddhist models by adopting the type of rock-cut
architecture that the Buddhists had in the meantime made popular in the
region; however, as Brancaccio argues elsewhere (Brancaccio 2011), local
Buddhist images in turn impacted Saiva iconography, as is the case of the
famous Lakuli$vara of Ellora 29.

As Brancaccio aptly observes, ‘whether this interaction was driven
by competition, reciprocal adaptation, or fertile exchange is hard to
determine.” This is a crucial point in our examination, as it stresses
the importance of not interpreting the many shared elements in the
artistic, textual and architectural languages of these communities solely
as a strategy to compete with one another. Rather, the specific territory
in which they developed, and the ‘syntax of devotion’ that took shape
there, made the adoption of similar modes of expression convenient
from a practical standpoint. The reuse of the same spaces, imagery, or
textual segments may carry an aggressive undertone and suggests that
one of the two groups has taken over (or intends to do so). While this
has been proven to be true in some cases, one should also consider
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how texts, casts, and structures, just like the expertise of local artisans,
workers, and chancelleries, simply function as existing building blocks,
the basic components of a language understood and appreciated by a
particular community of devotees who participated in a given visual and
literary culture. These considerations do not rule out all the political and
sometimes military underpinnings in the dynamic religious landscape of
early and medieval South Asia, but add complexity to its interpretation.

This is also evidenced in the case-study that is the focus of Lucas
den Boer’s contribution to this volume, investigating the continuity
of Saiva elements in the context of the Buddhist mahivibiras under
the Pilas. His study revolves around the interpretation of two panels
representing teaching scenes whose protagonists have been unanimously
identified as ‘Saiva’ at a structure located in the precincts of Nailanda
mahdvibdra, in present-day Bihar. While concluding that the Nalanda
panels may indeed depict Saiva teachers, albeit not necessarily Siva himself
as a teacher, den Boer suggests interpreting the presence of these and
other Brahmanical images not as signs of sectarian aggression but rather of
peaceful coexistence, as also suggested by literary sources that were close to
the Nilandi ecosystem. In view of a higher fluidity of boundaries between
Buddhist and Hindu monasticism, depictions of non-Buddhist images
and gods at a Buddhist site must therefore not necessarily be regarded as
signs of a ‘foreign’ or ‘hostile’ presence.

The occurrence of Brahmanical iconography at other Buddhist
mabdvibdras in Eastern India is remarked upon both by Bautze-Picron
and den Boer: Nalanda, Vikramasila and Somapura all attest to the
presence of non-Buddhist imagery that, in the past, raised the question
of the ‘religious identity’ of these sites—a question often still rooted in
old colonial imagination.* Regardless of the interpretation we give to
this phenomenon in its different contexts, the process of inclusivism of
Brahmanical gods into the Buddhist pantheon, not just as threatening or
defeated ‘enemies’ but as a token of their irenic acceptance of Buddhism,
is a known phenomenon in the history of early Buddhism, and is often
evidenced in art history, too.

* On the case of Somapura mabavibira at Paharpur, in connection with a colonial
and postcolonial discourse, see Copplestone 2024.
P PP
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The contrary is also true, namely the acquisition of the Buddha
or Buddhist figures in a non-Buddhist pantheon to symbolise their
acceptance of the authority of Hindu gods. Out of the many possible
examples, it is worth mentioning here the attempts to integrate the
Buddha and the Jina into the Saiva fold made by the Sivadbarmasistra
and examined by Bisschop in his study on religious inclusivism (2019).
In two key passages, the Sivadbarmasistra depicts a vast array of gods
and divine beings—including divinised natural elements—as deriving
their divine status from their worship of Siva. One of these passages is
in chapter three, following the narrative of the /irigodbbava,” and the
other one constitutes the bulk of chapter six, the fdntyddhydya, a long
mabasintimantra celebrating the centrality of the Saiva religion. In both
cases, Bisschop noticed that some manuscripts inserted stanzas in which
the Buddha and the Arhant are added to the list of those who worship
Siva and derive their status from this practice.’ Both additions occur in a
Kashmiri manuscript but have also made their way into the later Nepalese
tradition of the text. They are therefore even more valuable as the product
of living communities that tried to adjust a given text to their own context
of fruition.

In spite of a clear agenda of including gods and divine figures of other
religious traditions into their own as an indication of their endorsement
of Saivism, and despite the fact that Buddhism may have been part of
the religious horizon of the authors of the Sivadharma, the philological
work on Sivadharma literature has yet to discover major cases of ample
reuses of Buddhist texts, or of their texts having been readapted into a
Buddhist context. This process of inclusion and adaptation of sometimes
extended textual materials from other religious traditions, which is the
textual equivalent of the dancing Bodhisattvas modelled on dancing
Sivas described by Bautze-Picron, is a hallmark of South Asian religious
literature, and a popular composition technique in Puranas and Purana-
like texts. Cases of appropriation of portions of the Sivadbarmasistra
and the Sivadbarmottara, with minimal or major adaptations, and their
reuse as re-semantised ‘construction blocks’ in later scriptures of initiatory

> On this narrative in the Sivadbarmasistra, see Kafle 2013 and Bisschop 2020.
® See the discussion on this point in the edition of chapter 6 (Bisschop 2018, 34, fn.
76 and 153, fn. 33), as well as in Bisschop 2019, 513-523.
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Saivism, as well as in Vaisnava and Saura literature, are in fact at the very
core of our philological work on literature from the ‘Sivadharma con-
stellation,” and one of the main reasons that account for the importance
of this literature.” Probably due to the genre of our texts, a crossroads
of Dharmagastra and Purinas of a highly theistic nature and of non-
Mantramargic inspiration, such extensive literal parallels with Buddhist
scriptures are, most likely, not to be expected.® This is certainly a strong
boundary dividing the two traditions. At the same time, we know that
such boundaries were amply crossed in the case of the relationships
between the Saiva scriptures of the Mantramirga and the Buddhist
Mantranaya, thanks to Alexis Sanderson’s demonstration of a direct,
multifarious influence of Saiva Tantras over Buddhist Tantras, which
became increasingly prominent in the later corpus of the Buddhist Yogini
Tantras. Sanderson (2009) observes that the process that culminated in
the Yogini Tantras’ full appropriation of the Saiva tradition was already
at play in texts of the Gubyasamdja tradition, such as the Gubyasiddhbi
by Padmavajra (probably eighth century), which implied that initiates
in this Buddhist Tantra were converted from the Saiva Mantramiarga; or
the Sarvabuddbasamaiyoga, where he observes that, for the first time,
a text of the Mantranaya completely abandons the stylistic structure of
a Mahaiyana Siitra to become more similar to the anustubb-based Saiva
scriptures. Judit Torzsok’s paper in this volume takes as its starting
point Sanderson’s considerations on the adaptation of Vidyapitha Saivism
to Tantric Buddhism, in particular the case of the Laghusamuvara (c.
eighth century), as about two-thirds of its text has parallels in Sikta
scriptures such as the Brabmayimala, the Siddbayogesvarimata, and the
Jayadrathayimala. Drawing on these premises, Torzs6k’s paper examines

7 References on this point are abundant and ever-growing, given the in-progress
nature of our work. Readers can refer to De Simini 2016 (especially chapters 1, 2, 4 and
6) and 2020, as well as Bisschop 2018 and 2020 for broader considerations and indicative
examples of the main reuses of Sivadharma texts in works such as the Devipurina, the
Haracaritacintdmani, the Kamikigama and the Bhavisyapurina. Very relevant are the
new discoveries of textual reuses of Sivadbarmasistra chapter ten presented in Bisschop,
Kafle and Kiss 2025, accompanied by interpretive considerations in the introduction.

® On some shorter textual parallels between the Sivadbarmottara and early Buddhist
sources, in the broader context of shared stylistic and rhetorical strategies, see Piscopo
Sforth. 2027.
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more parallels between the Laghusamvara and the Sikta scriptures,
proving how their identification is crucial not just for the reconstruction
and interpretation of the Buddhist text, but also for that of its Saiva
sources. Her rigorous examination of parallels between the Laghusamvara
and its Sakta models highlights both the process of adaptation from the
Saiva to the Buddhist ritual world, and the numerous cases in which
an otherwise senseless corruption acquires meaning once the source is
identified. Apart from the very close and evident parallels, for which the
Saiva text is demonstrably the source, she also identifies some emblematic
cases of ‘fossils,” in which expressions that were only explicable in a Saiva
context had survived in the Buddhist texts, often in a corrupt form.

2. Language, Rbetorics and Debates

The final set of articles in our volume brings the focus more strongly on
language, rhetorics and rhetorical analysis. Collectively, they prove that,
just as iconography, language likewise provides users with a shared set of
resources that cross the boundaries of traditions. These boundaries can be
retrieved only once we merge the study of language and style with that of
history.

Annette Schmiedchen examines Buddhist and Saiva interactions
through the lens of Bhauma-Kara copperplates from Odisha, dating
approximately to the eighth to the tenth century. Although the Bhauma-
Karas shift their public affiliation from Buddhism to Saivism starting
with Subhikara IV (earliest attestation in the Bhauma-Kara year 145 =
¢. 880 cE), royal grants in medieval Odisha were mostly addressed to Vedic
Brahmins, and only five endowments of the Bhauma-Karas are known
that were issued to support Buddhist or Saiva religious institutions.
Schmiedchen highlights the absence of a clear link between the king’s
personal religious affiliation and the institutions he patronises, a point fur-
ther illustrated by the lack of significant differences between the donative
formulas of Saiva and Buddhist documents. Some of these formulas have
been verifiably conceived in Buddhist environments before they became
part of a ‘stock’ epigraphical language and were thus readapted to the Saiva
world, too. This is the case, for instance, of the typically Buddhist ‘punya
formulas,” in which the donors state their intention of accruing punya
through donation; or of the ‘provisions for repair’ formula, whose history
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in the context of (blurred) religious boundaries we will dissect in greater
detail in the addendum to this introduction.

Csaba Dezsé’s contribution in this volume presents a rhetorical study
of literary works composed during the Pala and Sena periods. Using
Rajasekhara’s theory of poetic borrowing (harana, lit. ‘appropriation’) as
a theoretical compass, he examines cases of textual borrowings and imi-
tation in three major Sanskrit works from medieval eastern India. These
are two anthologies—the Subbdasitaratnakosa, attributed to the twelfth-
century Buddhist author Vidyakara, and the Saduktikarnamyta, com-
posed by Sridharadasa in 1205 cE at the court of Laksmanasena (c. 1179
1206 ce)—and the Lokesasataka, a Buddhist stotra on Avalokitesvara
from ninth-century Bengal. When it comes to the study of language and
the practice of poetic borrowing, boundaries between traditions disappear
since, as Dezs6 proves, the pool of poetic devices was ‘in the public domain,
of which poets freely availed themselves, regardless of their religious
convictions.” On the other hand, an assessment of the Buddhist and Saiva
materials available in the two anthologies reveals some divergence. The
Subbasitaratnakosa is rather balanced, as it devotes separate sections to
the Buddha, Lokesvara, and Mafjughosa, but also to Siva and his family.
This inclusive approach seems to suitably reflect the religious landscape
of medieval Bengal that, as pointed out by other contributions in this
book, saw the coexistence of the two religious traditions both in popular
devotion and in public sponsorship. A few decades later, Sridharadasa will
devote extensive sections of his anthology to Siva and his attributes, as well
as to his family and retinue, but only a few verses to the Buddha as one
of Visnu’s avataras. 1 suggest that the selection made by the author may
echo the markedly different religious policies of the Sena kings (c. 1095—
1228 ck),” who were more visibly aligned with traditional Brahmanism
and publicly distanced themselves from Buddhism and other unorthodox
forms of Tantrism."

? T refer here to the dates suggested by Majumdar 1929.

' For inscriptions of the early Senas, i.e. Vijayasena, Ballilasena and Laksmanasena,
attesting to their public affiliation with Vaisnavism and Saivism, see Majumdar 1929, 42fF.
On the Saura devotion of the Senas, including Laksmanasena, and the subsumption of
the Saura cult into Saivism, see Sanderson 2009, 54. As for the Senas’ attitude towards
more heterodox forms of Tantrism, the Jocus classicus on this topic is the introduction to
the Danasigara, a digest on gifting attributed to the king Ballalasena (1095 ¢.—1158 cE).
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How deep language reflects history is also the core question of
the paper by Didniel Balogh, who takes us to the historical region of
Andhradesa. The object of his study is the specific qualifications of kings
and other donors in the inscriptions of the Vengi Cilukyas (seventh to
eleventh centuries), the Visnukundis (selected inscriptions from the fifth
to sixth centuries) and Srimiila (selected inscriptions from the mid-sixth
century). Balogh tries to read this growth of public Saivism in the area
through a rhetorical analysis of inscriptions, with the aim of challenging
the views of Davidson (2002) and Lang (2008) by questioning the accuracy
of their engagement with the primary sources. According to them, Saivism
could offer the medieval military elites, in the public discourse, a rhetoric
of eroticism and aggression that Buddhism lacked, and this played a role
in their choice of a public religious affiliation. These scholars thus explain
the dominance of Saivism in the region also on account of the stronger
link that they establish between the imagery and rhetoric connected
to the martial god Siva and the ‘culture of military opportunism’ that
became prevalent among local overlords in the early Middle Ages. Balogh
tries to test this hypothesis by proceeding at an accurate qualitative
and quantitative analysis of the inscriptions of the specified corpora,
suggesting in conclusion to adopt a more nuanced approach. The level
of variation is such that one could never deduce the sectarian orientation
of a grant based on the prevalence of certain qualifications—just like, as
shown by Dezs6’s study, we cannot distinguish a Saiva from a Buddhist
poem solely on the basis of style and rhetoric. Thus ‘instead of a specific
Buddhist/Saiva dichotomy, a distinction into Buddhist and non-Buddhist
or at most Buddhist and Theist may be more appropriate.’

A different type of rhetorical study is the one that closes our selection
of articles. Here, Renato Ddvalos investigates the continuity of the
Buddhist presence in medieval Tamil Nadu through an examination of
early Caiva Cittantam polemics. Starting with the seventh century, the

Here the author rejects the use of some sources, such as the Devipurina, because of their
engagement with impure rituals, and others such as the Garudapurina because they
deal with eminently Tantric topics such as diksi and pratistha. For a full discussion and
translation of this passage, see De Simini 2014, 614ff; for its contextualisation within the
broader framework of the relationships between Saivism and Brahmanism, see Sanderson
2009, 250.

XI



Florinda De Simini

presence of Buddhism in Tamil Nadu had significantly waned. While
none of the extant Pallava grants ever mention Buddhism and Buddhist
institutions, Cola copperplates still reveal sporadic traces of support to
Buddhists (and Jains) in the centre of Nagapattinam. However, Divalos
draws our attention to those Caiva authors who, at a time when the
Caiva Cittantam tradition was prospering, still mention Buddhists as
their opponents. Their testimony thus provides an important insight into
what was known of Buddhism and how Tamil Caiva intellectuals made
sense of Buddhist doctrines. The bulk of the argumentation is built on
Arunanti’s Civanidana Cittiyar, which contains a refutation of fourteen
systems of philosophy outside the Caiva path—four of them Buddhist—
and on the Tiruvatavirar Purdnam (c. fifteenth century), the earliest
extant hagiography of the nalvar Manikkavacakar, which stages the saint’s
various debates with Buddhist opponents.

Florinda De Simini
December 2025
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The Pila kings in the Saiva A ge’:
layered religious affiliations in early medieval
Eastern India

Ryosuke Furui
Institute for Advanced Studies on Asia, The University of Tokyo

1. Introduction

The Pila kings, who ruled the northern and western parts of Bengal and
the eastern part of Bihar from the second half of the eighth century to the
middle of the twelfth century, were well-known patrons and followers of
Buddhism. Buddhist vzbaras in Bihar and Bengal flourished under their
rule, and mahbavibiras like Somapura, Vikramasila and Jagaddhala were
established by the Pila kings (Furui 2020, 148-149). They consistently
used the dbarmacakra, the ‘wheel of law,” flanked by deer on both sides,
as a motif of their royal seal, and claimed themselves to be ‘ardent followers
of Sugata (i.e., the Buddha)’ (parama-sangata) in their copperplate grants.
All of these facts suggest that the Pila kings were Buddhists in their
religious affiliation.

However, the pattern of patronage of the Pala kings, as it can be
outlined on the basis of their inscriptions, shows a more nuanced picture.
One notable feature is their patronage of Saiva institutions. Various
regions of South Asia, and of Southeast Asia to some extent, witnessed the
ascendance of Saiva traditions and their upholders in the early mediaeval
period, which Alexis Sanderson aptly calls ‘the Saiva Age’ (Sanderson
2009). One element characterising their dominance was the extensive royal
patronage, to which the Pila kings were no exception. Some of them
not only patronised Saiva institutions, but also had Saiva ascetics as their
royal preceptors (r4jagurn), as attested by their inscriptions and other
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sources.' Nevertheless, a closer look at these inscriptions, and also at their
location within the historical context and the Pila inscriptional corpus,
complicates the picture, as it presents what can be called ‘layered’ religious
affiliations. In this article, I first review and analyse the inscriptions related
to the Pila royal patronage to Saivas within their historical contexts. Then
I locate them in the Pila inscriptional corpus and discuss the religious
affiliation of the Pila kings by configuring it as multiple layers of religious
affiliations which exist simultaneously and could be conflated with each
other.

The inscriptions which attest to the patronage of Saiva religious
institutions by the Pala kings, known to date, are the following five:

1) Mirzapur copperplate inscription of Sarapila, year 3 (BC00107);?

2) Bhagalpur copperplate inscription of Narayanapala, year 17
(BC00091);*

3) Bhaturiya stone slab inscription of Yasodaisa, time of Rijyapala
(BC00061);*

4) Bangarh stone slab inscription of the time of Nayapala (BC00113);’

5) Siyan stone slab inscription of Nayapila (Sircar 1971).

Of them, the first two are royal grants of the Pila kings which record
their donations of villages to Saiva institutions, while the third is an
inscription by a subordinate ruler who established a Saiva temple complex
to which a Pila king donated a village. The fourth is a eulogy (prasasti)
of a Saiva ascetic and his order which two Pila kings patronised and
associated themselves with. The last is a fragmentary inscription which
seems to record the establishment of a Vaisnava matha, but mentions
diverse religious institutions, mostly Saiva, in several locations patronised

by Nayapala.

! For an overview, see Sanderson 2009, 108—114.

* The alphanumeric sigla in brackets identify the inscriptions revised and published
on the database of the DHARMA Project (https://dharmalekha.info/). BC here stands for
INSBengalCharters. For the earlier edition of this inscription, see Sircar 1973.

* For an earlier edition, see Sircar 1983, 80—86.

* For an earlier edition, see Sircar 1959-1960.

° For an earlier edition, see Sircar 1980—1982.
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2. Beginning of Saiva association and patronage embedded in power
relations

So far the earliest evidence of the patronage of a Pila king to the Saivas
is the Mirzapur copperplate inscription of Sirapala, dated year 3 of his
reign and assignable to the third quarter of the ninth century.® It records
the royal donation of villages to a Saiva temple at Viranasi on request
of mahadevi Mihati, the queen mother. The first verse following the
invocation simultaneously praises the Buddha and King Sarapila through
a slesa (BC00107: v. 1, 1. 1-7). This is followed by the eulogy of the Pila
kings including Gopala I, Dharmapila, Devapala and Sarapala, and also of
Mahata, the queen consort of Devapila, in twenty-three verses (BC00107:
vv. 2-24, 1l. 7-45). The place of issue is the military camp at Mudgagiri,
corresponding to present Monghyr/Munger (BC00107: 1I. 45-48), and
the issuer is King Stirapala, who was accepted by Devapila, his father. Both
of them are called ‘ardent worshipper of Sugata (the Buddha)’ (parama-
saugata) and given the full royal titles of paramesvara paramabhattiraka
mahdrajiadhiraja (BC00107: 1. 48-50). The document is addressed
to the officials and residents related to the four villages belonging to
the three districts (v4saya) in Nagara bbukti, the province covering the
area around present Patna: 1) Angaragarttikagrama in Krauficadhanaka
visaya, 2) Vasantigrima and 3) Kulaputragrama of Devarastra visaya, and
4) Navallikagrama of Kalmasanasapara visaya (BC00107: 11. 50-57).

The announcement of the king, presented as his direct speech, first
cites the request of mahddevi Mihata bbattarika conveyed through the
mouth of the messenger:

You, illustrious great king, should give the villages Angaragarttika
and Visantika to our illustrious Mahatesvara of Viranasi, and the
villages Kulaputraka and Navallika to the assembly of Saiva dcaryas

¢ The Jagajjibanpur plate of Mahendrapila, the predecessor of Siirapila, credits
Devapila, his father, with the construction of the dwelling house of Sugata (the Buddha)
and goddess Gauri (BC00073: v. 7, ll. 11-13). Mahendrapala himself seems to have
established goddess Carca somewhere in his territory, as suggested in the Siyan stone
inscription (Sircar 1971, 54, v. 40, Il. 22-23). Still, the Mirzapur plate is the earliest
evidence directly attesting to the Pala patronage of Saivas to date. Unless stated otherwise,
the text cited or mentioned in the present article is the revised edition published on the
database of the DHARMA project.
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approved by us, for the increase of our merit and fame, for the
purpose of worship, charitable feeding and so on, after making a
royal grant. Also to their disciples and disciples of disciples.”

Complying with her request, the king donated those villages with the
usual set of privileges including an extensive range of resources and
some level of judicial power and immunity, following the rule of land
reclamation (bbiami-cchidra-nyaya),’ for eternity (BC00107: 1l. 60-63).
He also requests future kings to protect the donation and residing
cultivators to pay due tributes properly, obeying the orders of the donee
(BCO0107: 1. 63—64).

The royal proclamation is followed by the date, i.e. year 3, month
Asgvina, on the day of the bright fortnight 2 (BC00107: 1. 64-65), six
imprecatory and benedictory verses (BC00107: vv. 25-30, Il. 65-69), a
verse mentioning the appointment of a messenger (BC00107: v. 31, 1. 70),
two characters #¢ for nibaddba, ‘confirmed,” (BC00107: 1. 71), and the
name of two engravers (BC00107: 1. 72).

As stated in the request of Mahata, the main recipient of donations
was the deity Mahatesvara, i.e. Siva, named after herself and presumably
enshrined in a temple founded by her patronage at Viranasi” ‘Our’
(asmad) prefixed to the deity supports this presupposition. The assembly
of Saiva dcaryas, the other entity which received donations, could be
officiant priests attached to the temple appointed on her approval, as
worship (p#ja) is included within the purposes of the donation. The
deity/temple and the assembly were given a set of two villages each,
which constituted their respective economic bases. Accordingly, villages

7 BC00107, 1. 58-60: yathiasmad-viranasiya-sri-mahatesvarasya | Argagarttika-
vasantika-gramau | tathd Asmad-ia?<a>bhipr|[o]le(59)ta-saivicirya-parsadab |
kukaputraka-navalliki-griman ca Asmat-punya-yaso <’>bhivyddbaye puji-satvidy-
artham Sasani-kytya srima(n-) mabarijo dadi(60)tv iti tac-chisya-prasisyebbyas ca |. For
the transcriptions, I follow the editorial conventions established by the DHARMA project,
as presented at https://dharmalekha.info/editorial-conventions.

® Therule of land reclamation (bbimi-cchidra-nyiya) denotes the principle of tax-free
enjoyment of land presumably based on the custom that allows a person, who first brings
a plot of fallow or waste land under cultivation, to enjoy it without paying tax (Sircar
1966, 58).

? For the installation of Siva in a form of a /i7,ga named after its patron, see Sanderson
2009, 274.
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which would be held as inheritance of ‘disciples and disciples of disciples’
were limited to the two villages donated to the assembly of caryas,
and the other two were attached to the deity/temple as its permanent
assets. The revenue and other income from the latter set of villages may
have been used for the maintenance of the temple and other purposes
connected with activities related to its deity, including charitable feeding
(sattra). However, the assembly of Zcaryas may have kept actual control
over the wealth of the deity and managed it by themselves or through
administrative staff under them.

It should be noted that this fiscal arrangement, namely the assignment
of income from villages in the districts of eastern Bihar to the deity/temple
and the assembly of Saiva dciryas in Varanasi, connected the former area
under Pala control with the remote religious centre. This connection
was mediated by Mahata, who established a Saiva temple at Viranasi. As
stated by a verse in the Jagajjibanpur plate of Mahendrapila, who was
her son as well as the elder brother of Sﬁrapila, she was the daughter
of Durlabharija, the Cihamina king of Sakambhari.'’ She seems to have
brought Saiva worship of her own or her family to the Pila court. Thus the
marriage network was one of the channels through which the association
of the Pila kings with Saivas was established. It should be noted that
Sarapila donated the villages as a devout worshipper of the Buddha, and
the initial verse introducing the whole document is the one which praises
the Buddha and the king himself.

The Bhagalpur copperplate inscription of Narayanapila, dated year
17 of his reign and assignable to the last decade of the ninth century,
records the royal donation of a village to a Saiva temple established by
the king himself. The first verse praises the Buddha, and Gopala I in
addition (BC00091: v. 1, ll. 1-5). The eulogy of the Pala kings proceeds
with a praise of his son Dharmapala (BC00091: vv. 2-3, 1l. 5-8), then
turns to Vakpila, the younger brother of the latter, and his descendants,
including Jayapala, Vigrahapala I and Narayanapala (BC00091: vv. 4—
17, 1. 8-24). The place of issue is the military camp at Mudgagiri
(BC00091: 1l. 24-28), and the issuer is paramesvara paramabbattaraka

1 BC00073, v. 11, ll. 17-18: sa cabamananvaya-varidhindob sadbvini sutin
durllabba-raja-namnab <|> Sri-mabatams dbarmma-param narendras triai?<a>(18)
yim tvo<dvia>ha sia?<u>laksanangim* ||.
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mahdrajadhirija Narayanapala, ardent worshipper of Sugata, who was
accepted by mabharajidhiraja Vigrahapala I, his father (BC00091: 11. 28—
29). His order is addressed to officials and residents related to the village
Makutikagrama of Kaksa visaya in Tira bbukti, the province covering the
northern part of present-day Bihar (BC00091: 1I. 29-38).

The announcement of the king states his donative act and mentions
the following three entities as donees: 1) The ‘Abode of the Thousand’ (sa-
hasrdyatana), constructed by the king himself at Kalasapeta; 2) Venerable
Lord Siva installed there, and 3) the assembly (parisad) of Pisupata
acaryas." The purposes of the donation are listed as: 1) worship, offering,
milk rice, charitable feeding and construction works and so on; 2) bedding,
seating, preparation/equipment for medicine as requisite for the sick and
so on, and 3) unobjectionable enjoyment of the others wished by the
king in the share fixed by him."” The king donated Makutikagrama, with
a usual set of privileges and conditions, for the increase of merit and
fame of his parents and himself (BC00091: 1. 41-44), ‘in the name of
venerable Lord Siva’ (bhagavantam siva-bhattirakam uddisya), making
a royal grant (BC00091: 1. 44). He then asks all the addressees to approve
the donation, future kings to protect it, and residing cultivators to pay due
tributes properly, obeying orders of the donee (BC00091: 1I. 44—47).

The announcement of the king is followed by the date, year 17,
month Vaiakha, day 5 (BC00091: 1. 47), five imprecatory and benedictory
verses (BC00091: vv. 18-22, 1. 47-52), and two verses mentioning the
messenger (BC00091: v. 23, 1. 52-53) and the engraver (BC00091: v. 24,
11. 53—-54), respectively. The characters 77 are engraved at both ends of the
first line of the obverse (BC00091: 1. 01).

In the present case, King Narayanapila established a Saiva temple
and donated a village, both presumably within his own territory in
northern Bihar, on his own initiative. Unlike the two sets of villages
respectively donated to the deity and the assembly of Saiva dcdryas in

Y BC00091, . 38-39: kalasapete | mabarijidbirija-sri-nariyanapila-devena |
svayam karita-sabasra(39)yatanasya | tatva pratisthapitasya | bhagavatah siva-bhatti-
rakasya | pasupatal[b]] Acarya-parisadas ca |.

* BC00091, 1. 39-41: yatharbam paji-vali-caru-satra-navaka(40)rmmady-
artham | sayandsana-glana-pratyaya-bhaisajya-pariskavidy-artham | Anyesam api
svabhimatianam | sva-parikalpita-vibbagena | Anavadya-bho(41)garthaii ca |.



The Pila kings in the ‘Saiva Age’

the Mirzapur plate mentioned above, a single village was at once given to
the temple, the deity and the assembly of Pasupata dciryas. The stated
purposes of donation, clustered in three groups, suggest how resources
accruing from the village are used in relation to these three entities of
donees. Of the purposes, the first group (worship, offering, milk rice,
charitable feeding and construction works) is meant for the temple, the
deity and activities around them, while the second (bedding, seating and
preparation/equipment for medicine) denotes provisions for Pasupata
acaryas who reside in the temple and act as officiating priests. Remarkably,
the terms indicating provisioned items are almost the same as those for
Buddhist bhiksu-samgha listed in the earlier Pala grants, except robes
(civara) and alms food (pindapaita) missing in the present case.”” On the
other hand, the third group of purposes, of which almost the same phrase
is found in both the Jagajjibanpur plate of Mahendrapila (BC00073:
1l. 43—44) and the Mohipur plate of Gopala II (BC00109: 1l. 50), is
not related to the three entities of donees. It gives the founder of the
institution, Narayanapila in this case, the right to appoint others chosen
by him to partake in the donation, namely to enjoy a part of the income
from the donated property, and it alludes to his involvement in the
management of property donated to that institution (Furui 2017, 347).
The Bhagalpur plate of Narayanapala is the only Pala copperplate
inscription known to date which records a royal grant to a religious
institution established by the king himself." The early Pila kings of
Dharmapala’s line are also known to have issued copperplate grants for
donating villages or land tracts to religious institutions. However, their
donations were made on petitions of others who established institutions,
like the Queen Mother Mahata mentioned above. The most conspicuous

© For  example: civara-pindapita-sayaniis\<s>ana-glana-pratyaya-bhaisajya-
pariskaridy-artham, Jagajjibanpur plate of Mahendrapala, year 7 (BC00073: 1. 43). For
the interpretation of the last item as ‘cloth kept as a fund for medicine which is a requisite
for the sick,” see Furui 2021-2022, 109, fn. 28.

'* Except the Nalanda plate of Dharmapala (BC00095), in which the relation between
the donee and the king is unclear due to corrosion. In the case of the Indian Museum
plate of the same king (BC00099), the donees include bhiksusamghas of vibarika and
gandhbakuti established by a subordinate ruler and his wife at Somapuramahavihira.
Though the mahavibara was established by Dharmapala, royal grants were made for the
samghas attached to its facilities established by a subordinate ruler and his wife.
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among petitioners were subordinate rulers who established religious
institutions within their own territories and applied for royal grants
to these institutions. As I discussed elsewhere, we can detect in these
acts their attempt to negotiate their relation with the Pila kings, their
overlords, and to legitimately encroach upon the authority of the latter
(Furui 2017, 346-348). By adopting the practice initiated by subordinate
rulers, namely, the foundation of his own religious institution and the
involvement with the management of its property, Narayanapala tried to
counter their attempt at encroachment (Furui 2017, 348).

The Bhagalpur plate is also peculiar for the fact that the royal donation
was made in the name of Siva" and not the Buddha like all the other Pila
grants with a similar formula. The formula referring to the Buddha first
appeared in the National Museum (New Delhi) plate of Gopila II, dated
year S, which records a village grant to a brabmana,'® and was repeated
in almost all the Pala grants from the reign of Rajyapala onwards known
to date."” It is remarkable that Narayanapala chose a formula with Siva
while claiming himself to be an ardent worshipper of the Buddha and
invoking the Buddha in the first verse of the inscription. On the one
hand, his choice, together with the establishment of a Saiva temple and
village grant to it, could simply come from his personal devotion to the
deity. On the other, it could be politically motivated, given his position as
the first king from a collateral line who ascended the throne after the main
line ended with Gopala I1."* He had to claim legitimacy of his accession by

¥ BCO0091, l. 44: bhagavantanm: Siva-bhattarakam uddisya.

' bbagavantam vuddha-bbattarakam uddisya; see National Museum plate of Gopala
II, year 5: 1. 50. This is an unpublished inscription of which I am preparing an edition.

7 One exception is an incomplete copperplate inscription of Nayapila, which contains
only eulogy, place of issue, issuer and the name of bbukt: (Bhattacharya 1996). Another
exception is the unpublished National Museum plate of Rijyapila, year 23, of which I
could not confirm the formula in my short inspection conducted in January 2019.

' Guravami$ra, a minister who left the Badal stone pillar inscription, served
Nirayanapila after serving Gopila II, to whom verse 17 of the same inscription indirectly
refers as suggested by S.C. Bhattacharya (Bhattacharya 2007-2008, 78). Accordingly,
Nariyanapila ascended the throne after Gopala II. It should be noted that Vigrahapala
Iis not described as a king in the eulogy (BC00091: vv. 7-8, 1. 13-15). He is said to have
chosen asceticism over kingship, which was for Narayanapila, his son (BC00091: v. 17,
L. 24). The title mahbdirajadhirija prefixed to him in the prose section (BC00091: 1. 28)
may have been given posthumously to him by his son as a token, following the accession
of the latter. For the genealogy of the Pila kings, see Table 1.
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Table 1: The Pila genealogy
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distinguishing himself from the kings of the main line, especially Gopila
I1, his immediate predecessor. Hence, he modified the formula introduced
by Gopila II to one exhibiting his Saiva affiliation. He may also have
chosen to patronise Pasupatas, whose presence in the Magadha area in the
early ninth century is confirmed by the Bodhgaya stone lintel inscription
of the time of Dharmapaila, dated year 26, with a relief of Sarya, Lakuli$a
and Visnu,"” to distinguish himself from Siirapala, who also patronized
Saivas, presumably Saiddhantikas, of Varanasi.

The Bhaturiya stone slab inscription of Yasodisa, datable to the
second or the third quarter of the tenth century, records the conditioned
donation of a village by Rajyapala. The donee was the Siva established by
Yasodasa, a royal subordinate, at a temple founded by him to which the
inscribed stone slab must have been fixed. The inscription begins with an
invocation to dancing Siva (BC00061: v. 1, 1l. 1-2). It then introduces
the village Attamila originating from Brhaddhatta as the birthplace of
the Daisa lineage (BC00061: 1. 2-3). The subsequent verses mention
Malhadisa, born to this lineage, his son Stradisa and the latter’s son
Sanghadasa (BC00061: v. 3, Il. 3—4), and then Sarasvati, the wife of
Sanghadasa (BC00061: v. 4, 1. 5). Yasodasa was born to the last couple,
and Rajyapila made him a councillor (mantrin) (BC00061: v. 5, 11. 5-7).
The following verses depict his contribution as a minister (saciva) to the
universal lordship of Rajyapila (BC00061: v. 6, 1l. 7-8), his appointment
to an office in charge of administration (tantridhikarin) by the king
(BC00061: v. 7, 1. 8-10), and submission of diverse ethnic groups or
regions to the royal order due to his performance of administration
(tantriadhikara) (BC0O0061: v. 8, 11. 10-12).*° He is credited with diverse

¥ The inscribed lintel is currently held by the Indian Museum (Kolkata), with Acc.
No. BG82. For the inscription, recording the installation of a four-faced Siva linga and
the excavation of a pond, see Maitreya 1912, 29-32.

** The connotations of tantradhikirin and tantridhbikira are not entirely clear. Sircar
interprets the former as an officer in charge of administration in reference to the present
inscription (Sircar 1966, 336). It could be an official in charge of military administration,
in view of the meaning of zantra as a troop. I provisionally follow the interpretation of
Sircar.
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meritorious deeds including the excavation of lakes, Vedic sacrifices,”
knowledge and charitable feedings (vidydsattra), and constructions of
shrines (devageba) and monasteries (matha) in stone (BC00061: v. 9,
1. 12-13). His constructions of gardens (4rima), embankments (setx),
monasteries (matha), assembly halls (mandapa), (places for) charitable
teeding and donation, temples (prisida), passages (sarkrama) and reser-
voirs (jalasaya) are extolled repeatedly (BC00061: v. 10, 1. 13—14). The
inscription further states that Yasodasa constructed a temple smeared with
white plaster clay and surrounded by eight shrines, and established there
Siva in the form of a liniga.”® The king Rajyapila donated the village
Madhusrava to the deity, withholding as a tax (nikara) 100 puranas
(BCO0061: v. 12, 11. 16-17).* The following verse extols the protection
of pious deeds in reference to the legendary kings (BC00061: v. 13, 1.
17-18), seconded by another wishing for the eternal existence of the
temple (BCO0061: v. 14, 1. 18—19). The last verse mentions an artisan who
engraved this inscription (BC00061: v. 15, 1. 20).

What transpires from the present case is the establishment of a Saiva
temple complex, consisting of a main temple and eight subsidiary shrines,
by a subordinate ruler. It shows the prevalence of the temple-based Saiva
faith among a section of elites not limited to the Pila royal family. The
subsequent royal village grant, which was made with a certain amount
of tax withheld, could be termed karasisana, by which village or land
is donated on condition of an annual payment of tax presumably in
a reduced amount.” This condition makes the present case different
from the otherwise similar cases found in copperplate inscriptions of the
early Pila kings, in which the establishment of religious institutions by

' His performance of Vedic sacrifices is expressed as fire houses with incessant flow
of ghee and houses of sacrificers furnished with milk; [...] @jya-dbari-vinidrair agny-
agarair upahita-sudbair yajvanam mandirais ca | (BC00061: v. 9ab, 1. 12).

2 BC0O0061: v. 11, Il. 14-16: Astabhib sura-mandiraib parivytam (15) prasa-
dam abbram-libam sampadyendu-marici-jala-dbavalair liptam sudba-karddamaib |
tendyam naya-Silind sSuci-Sila-vinyasta-lingakytir bbaktya (16) dbarma-pariyanena
bhagavin aropitas savikarab ||.

* Purapa is a theoretical unit of silver currency prevalent in early mediaeval Bengal
(Furui 2020, 155-156).

** For the cases of karasisana, see Sircar 1974, 66-75.
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a subordinate ruler was followed by the royal village or land grant with
immunity from taxation and other interference. The present case, which
did not result in the issue of a copperplate grant conferring immunity to
a temple established by Yasodasa, indicates an effort by King Rajyapila
to block an attempt of his subordinate ruler at encroachment (Furui
2017, 348-349). Thus this case is embedded in the power relation and
negotiation between the king and his subordinate rulers, like that of the
Bhagalpur plate discussed above. It is notable that a Saiva temple became a
focus of power relations comparable to Buddhist and Vaisnava institutions
of the earlier period (Furui 2017, 342, 346-347).

The three inscriptions discussed above show, on the one hand, the
spatial extension of royal patronage to Saiva institutions. The village grant
to a Saiva temple in Varanasi established by a queen mother from another
royal lineage was followed by that to a royal temple in Bihar, and then by a
conditioned village grant to a temple complex established by a subordinate
ruler in northern Bengal. The last two cases, on the other hand, suggest
that the royal patronage to Saivas recorded in those inscriptions was
embedded in power relations between the king and his subordinate rulers.

The balance of power gradually inclined to the Pila kings, who
tried to extend their control over rural areas by settling brahmanas
and implementing the system of land measurement and production
assessment (Furui 2017, 349-352). The royal patronage of Saivas saw a
new phase in this changed context of power relations.

3. Advent of the Saiva ascetic order and expansion of royal patronage

The two inscriptions belonging to the reign of Nayapila attest to the
closer association of the Pila kings with Saivas. The Bangarh stone slab
inscription of the time of Nayapila, assignable to the second quarter of
the eleventh century, contains the eulogy of Martisiva, a Saiva ascetic,
and his spiritual lineage. It begins with verses invoking the protection
of the goddess Carca/Carcika (BC00113: vv. 1-2, Il. 1-2). Then follows
a verse praising Nayapila, the ruling king (BC00113: v. 3, 1l. 2-3),
and another asking Sarasvati for her help in completing the eulogy
of Martisiva (BC00113: v. 4, Il. 3—4). The genealogy of Saiva ascetics

12
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first introduces sage Durvasas (BC00113: v. 5, Il. 4-5) and next the great
monastery (maha-matha) of Golagi, which is said to have been ‘born’
to his lineage (BC00113: v. 6, ll. 5-6). ‘Born from’ this monastery was
Vidyasiva (BC00113: v. 7, 1. 6-7), whose disciple Dharmasiva established
a lofty temple of Siva at Varanasi (BC00113: v. 8, IL. 7-8).

The association of this lineage with the Pala kings began with Indra-
$iva, the disciple of Dharmasiva, to whom Mahipila I donated a monastery
(matha) with a lofty temple (prisada), ‘here,” presumably at Shibbari,
close to the site of Bangarh, where the inscription was discovered.”
The eulogistic depiction of the monastery (BC00113: v. 10, Il. 9-10) is
tollowed by a verse crediting Indrasiva with performing the sixteen ‘great
gifts’ (mahbadina, BC00113: v. 11, 1. 10-11). His disciple Sarvasiva was
the preceptor (guru) of King Nayapala,* and was praised for his generosity
(BC00113: v. 13, 1. 12-13). He, wishing to dwell in the forest, made
Martisiva, his brother and disciple, inherit the preceptorship of the king
of Gauda, namely Nayapala.” Mairtisiva is praised for his virtues and
generous donations (BC00113: v. 15, 1. 14-15), and credited with the
construction of lofty religious monuments (kirt7), excavation of oblong
ponds (dirghikd) to the cardinal and semi-cardinal directions, and the
establishment of a hundred gardens (2r2ma) (BC00113: vv. 16-18, 1. 15—
18). Following the verses praising his abode (4saya), namely the monastery
(BC00113: vv. 19-20, 1l. 18-20), Muartisiva is acclaimed for his generosity
(BC00113: v. 21, 1l. 20-21) and for his fame arising from the defeat of
theoreticians of other schools and the performance of the donation of gold
against his own weight (BC00113: vv. 22—24, Il. 21-24). He constructed
a vadabhi temple furnished with lions, a golden pot on top, manifold

» BCO0113, v. 9, Wl. 8-9: Sriman indrasivab sphutam bari-hara-priayin Siven-
drikytim vibbrad vaw(9)sa-vibbisanam samabbavac chisyo <’>sya punyatmanah |
yasmai kaicana-puiija-masiju-racita-prasida-meru-sphurat-kailasabba-mathan dadav
iha mabipilo nyppas tattva-vit-||. For the findspot of the inscription, see Sircar
1973-74, 135.

** BCO0113, v. 12, Il. 11-12: rgjiiab sri-nayapilasya gurus tattva-vi(12)dam varab |
Sriman- sarvvasivas tasya sisyo <*>bbid bhisapam bbuvab ||.

¥ BCO0113, v. 14, Il. 13-14: yenavarjjita-gauda-rija-guruta-laksmin nija-bhratari
Sriman-mirttisive nivesya vipinavasam sva(14)yam vanchata | ksirodirppava-
manthanotthita-milal-laksmim  sva-sisye  bardv ~ dropyibarato visam  pasupater
vvrttantam udghatitam- ||.
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banners and a cluster of lamps (BC00113: vv. 25-26, 1. 24-27), which was
the temple of goddess Bhavani, where one thousand courtesans (v2ma)
were present (BC00113: v. 27, 11. 27-28).

The following verses introduce Rapasiva, a co-disciple and friend
of Maurtisiva, acclaimed for rescuing the Saiva doctrine in decline and
defeating opponents in debates, with which he won the praise of King
Bhoja (BC00113: vv. 28-30, Il. 28—31). He caused an image and eulogy
of MirtiSiva to be made (BC00113: v. 31, L. 31). Laksmidhara was
appointed as an organiser (Zyojaka) of a monument in the monastic
compound by the order of Martisiva (BC00113: v. 32, 1l. 31-32), and
Stikantha composed the eulogy (BC00113: v. 33, 1. 32-33). A verse
wishing for the permanence of the edifice of Martisambhu, i.e. Martisiva
(BCO0113: v. 34, Il. 33-34) is followed by another verse mentioning
another Laksmidhara as the engraver of the inscription (BC00113: v. 35,
1. 34-35).

The present inscription attests to the advent of an ascetic order of
Saiddhantikas, the orthodox branch of Mantramarga Saivas, to Kotivarsa,
identifiable with Bangarh (Yokochi 2013, 315), or rather to northern
Bengal. The order duly adapted itself to the prevalent worship of the local
Goddess, as detectable in the first two verses invoking Carcika (Yokochi
2013, 316), and also in the construction of the temple of Bhavani by
Martisiva. As their genealogy, beginning with Durvisas and going down
through Golagi matha, indicates, the ascetics mentioned in the inscription
were the Mattamayuaras, who originated from Gopaksetra, the area around
present Gwalior, and extended their presence to Central India under the
patronage of the Kalacuri kings of Tripuri, establishing their matha at
Golagi, identifiable with the present site of Gurgi in the Rewa district of
Madhya Pradesh (Sears 2014, 28—34). It is remarkable that their expansion
to northern Bengal via Varanasi, which would be followed by further
expansion to western Bengal and then to Andhra (Bhattacharyya 2004,
16-17), was facilitated by the patronage of Mahipala I, with which a new
monastic complex was established. The royal association with this ascetic
lineage deepened in the reign of Nayapala, his son, who made Sarvasiva
and Martisiva his preceptors. Despite that, both kings invoke the Buddha
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in the first verse and are called devout worshippers of the Buddha in their
copperplate inscriptions.*®

The Siyan stone slab inscription of Nayapala is fragmentary, as the
inscribed slab was cut into two and the middle portion containing around
twenty syllables in each line was lost in the process (Sircar 1971, 39—41).
It seems to have been engraved in the reign of Nayapala, and is datable
to the second quarter of the eleventh century. It seems to record the
establishment of a matha where an image of Vaikuntha, a form of Visnu,
was installed. The last fact, narrated towards the end of the inscription
(Sircar 1971, 55, v. 61cd, 1. 33), and the homage to Visudeva expressed at
the beginning (Sircar 1971, 50, 1. 1), points to the Vaisnava character of the
deed recorded in the inscription and the facility to which this inscribed
slab was fixed.”” Despite that, the inscription contains references to the
establishment and patronage of Saiva institutions, presumably by King
Nayapala, at diverse locations in Bengal and Bihar.

After the eulogy of kings including Dharmapala, Devapala, Vigraha-
pala (I or II) and Nayapila (Sircar 1971, 50-53, vv. 2-22, Il. 1-15), the
inscription describes the following religious facilities:

1) a complex with a temple compared to the Himalaya, probably of
Siva, an abode of Puriri (Siva) to its south, a two-storied monastery
(matha) where the eleven Rudras were installed in stone houses, a
stone vadabhi temple of mother goddess (mdaty) furnished with
a golden jar (kumbha), and a mountain-like temple where the
nine Candikas (Durgas) were installed (Sircar 1971, 53, vv. 23-27,
Il 15-18);

2) a high stone temple of Hetukesa Sambhu at Devikota (Sircar 1971, 53,
v. 28, 1. 18);

3) a stone abode of Ksemesvara furnished with a golden jar on top and a
large lake (mahbasaras) (Sircar 1971, 53, v. 30, 11. 18-19);

4) a monastery, lakes and a high stone house (dhama) of Sambhu named
Variakse$vara (Sircar 1971, 53, v. 32, 1. 19-20);

* For example, see the Biyala plate of Mahipila I, year 35 (BC00026: v. 1,11. 1-5,1. 25),
and the incomplete plate of Nayapila (Bhattacharya 1996, 320, v. 1, 1l. 1-5, 322, 1. 28).

* This is pointed out by P. R. Srinivasan, the editor of the issue of Epigraphia Indica
concerned (Sircar 1971, 42, fn. 3; 49, fn. 4).
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5) a facility, probably a temple, of Uccadeva (Krsna), with a hospital
(arogya-sala) and a residence of physicians (vaidya-vasa) (Sircar
1971, 53—54, vv. 33-34, IL. 20-21);

6) Ghantisa, a form of Siva, and Bhairava surrounded by the sixty-
four mothers (maty) at the own city (sva-nagara) (Sircar 1971, 54,
v. 35, 1. 21);

7) a huge abode of Vate$vara in stone at Campa (Sircar 1971, 54,
v. 38, 1. 22);

8) a stone vadabhi temple of goddess Carca of Mahendrapila on a hill
with stairs (Sircar 1971, 54, v. 40, 1. 22-23);

9) a jar at Somatirtha (Sircar 1971, 54, v. 41, 1. 23);

10) a step-well of Matanga and a stone temple of Matange$vara at
Dharmaranya (Sircar 1971, 54, v. 43, 1. 24);

11) a golden trident (¢74s7la) at Sagara (Sircar 1971, 54, v. 45, 1. 25);

12) a temple, probably of the Sun (Sircar 1971, 54, v. 46, 1. 25-26);

13) a golden cover (khola) of Vaidyanatha, probably Siva in linga form
(Sircar 1971, 54-55, v. 48, 1. 26-27);

14) a golden jar at the temple of Attahasa (Sircar 1971, 55, v. 50, 1. 28);

15) an uncertain facility or act at Sagarasangama (Sircar 1971, 55, v. 52,
1. 28-29);

16) a silver image of Sadasiva and golden images of Candiki and
Vighnanayaka (Ganesa), also a golden pedestal of the last two (Sircar
1971,55, v. 53, 1. 29);

17) a bejewelled golden image of Sambhu (Sircar 1971, 55, v. 54, 1. 30);

18) a monastery for the accommodation of ascetics and a lake at the
capital of the king (Sircar 1971, 55, v. 59, 1. 31-32);

19) a monastery and (an image of) Vaikuntha installed there (Sircar 1971:
55, v. 61, IL. 32-33);

20) awell (araghatta) and a vadabhi temple of goddess Pingalarya (Sircar
1971, 55-56, v. 63, 11. 33-34).

The religious institutions, images and facilities listed above are mostly
Saiva (see points 1-4, 6-8, 10-11, 13-17 and 20), while others
are Vaisnava (points 5 and 19), Saura (point 12), or unspecified
(points 9 and 18). The locations of some deities and their temples are
identifiable. Devikota/Kotivarsa was the city identified with the present
site of Bangarh, and Kseme$vara is mentioned in the Ramacarita of
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Sandhyakaranandin as one of the deities in Varendri, northern Bengal,
side by side with Hetvi$vara, identifiable with Hetuke$vara (Sastri 1969,
3.2).° Campa is the city or an area around present Bhagalpur, and
Dharmaranya could be located nearby Bodhgaya, both in Bihar (Sircar
1971, 48-49; Sanderson 2009, 113-114, fn. 242, 244). Sagara and
Sagarasangama denote Gangasagara, the confluence of the Bhagirathi
and the sea (Sircar 1971, 49; Sanderson 2009, 114, fn. 245) corresponding
to present Sagar Island in West Bengal. Vaidyanatha could be the deity
of present Deoghar in Jharkhand (formerly in Santal Parganas district
of Bihar), while Attahisa seems to be the deity and the sacred site at
present Labhpur in Birbhum district of West Bengal (Sircar 1971, 49;
Sanderson 2009, 114, fn. 246, 247). The locations of these institutions
and deities show the patronage of Nayapala extended to the wide area
covering eastern Bihar and northern and western Bengal. Some of them
were the deities and centres established earlier. Hetukesa of Devikota
had been known to the Kotivarsa-Mahitmya of the Skandapurina,
datable to the sixth to seventh centuries (Yokochi 2013, 298-301). Carca
of Mahendrapila could be the Goddess installed by the Pila king of
the same name (Sanderson 2009, 108) reigning around the middle of
the ninth century. Thus Nayapala patronised the established deity with
an additional construction in these cases. On the other hand, the royal
patronage also includes the establishment of new centres, as shown by
the temples of Ghantisa, the deity who could be identified with Bhairava
of Viraja, present Jajpur in Odisha, and of Bhairava, and a monastery all
constructed at the own city, which could denote the royal capital.

The extensive projects of Nayapila for patronising Saivas could be in-
spired by his association with Saiva preceptors mentioned in the Bangarh
inscription, who may have given him Saiva initiation (Sanderson 2009,
108). But it should still be noted that his patronage was not limited to
Saivas, even though the overwhelming majority of deities and institutions
listed in the Siyan inscription were Saiva. Apart from the establishment of
Vaisnava and Saura institutions listed above, the inscription also mentions
donations to brabmanas as a deed of the king (Sircar 1971, 55, v. 57, 1L
30-31). This diversity in recipients of royal patronage raises a question of

% T followed the suggestion of Alexis Sanderson (Sanderson 2009, 113, fn. 239).
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what a religious affiliation means to a king. We may obtain an answer to
this question by locating the cases discussed above within the corpus of
Pila inscriptions.

4. Multiple layers of religious affiliations

To date, we have twenty-four copperplate grants of Pala kings edited and
published, and seven more unpublished or just notified. The kings and
their copperplate grants, with reference to types of donees, are given as
follows:

— Dharmapila (3): Buddhist 2, Vaisnava 1
1) Nalanda plate, date lost (BC00095): Buddhist;
2) Indian Museum plate, year 26 (BC00099): Buddhist, on petition;
3) Khalimpur plate, year 32 (BC00088): Vaisnava, on petition;
— Devapila (2): Buddhist 1, brabmana 1
4) Monghyr plate, year 33 (BC00125): brahmanas
5) Nalanda plate, year 35 (BC00104): Buddhist, on petition;
— Mahendrapila (1): Buddhist 1
6) Jagajjibanpur plate, year 7 (BC00073): Buddhist, on petition;
— Strapala (1): Saiva 1
7) Mirzapur plate, year 3 (BC00107): Saiva, on petition;
— Gopala II (4): Buddhist 1, brabmana 3
8) Mohipur plate, year 3 (BC00109): Buddhist, on petition;
9) Suvarnakarikadanda plate, year 4, no. 1 (BC00111): brdhmana;
10) Suvarnakarikadana plate, year 4, no. 2 (BC00112): brahmanas
11) National Museum plate, year 5 (unpublished, Acc. No. 75. 199):
brabmana,
— Narayanapala (2): brdbmana 1, Saiva 1
12) Bhagalpur plate, year 17 (BC00091): Saiva;
13) Peyara plate, date lost (unpublished): brzbmana
— Rajyapala (3): brabmana 3
14) Bharat Kala Bhavan plate, year 2 (BC00108): brabmanas;
15) National Museum plate, year 23 (unpublished, Acc. No. 74. 556):

brabmana;
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16) Kolkata plate, date lost (Sanyal et al. 2023): brabmana;
— Gopala III (1): brabmana 1

17) Jajilpara plate, year 6 (BC00074): brabmanas
— Mabhipala I (4) brabmana 4

18) Belwa plate, year 2 (BC00085): brabhmanas;

19) Rangpur plate, year 5 (BC00110): brahmana;

20) Bangarh plate, year 9 (BC00102): bribmana;

21) Biyala plate, year 35 (BC00026): brabmana;
— Nayapala (2): brabmana 1, none 1

22) Naodoba plate, year 5 (unpublished): brabmana;

23) Incomplete plate (Bhattacharya 1996): not mentioned;

— Vigrahapala III (5): brabmana 4, uncertain 1
24) Belwa plate, year 11 (Sircar 1951-1952a, 9-13): brabmana;
25) Amgachi plate, year 12 (Banerji 1919-1920): brabmana;
26) Dhaka plate, year 13 (unpublished): brabmana;
27) Bangaon plate, year 17 (Sircar 1951-1952b): brabmana;
28) Dhaka plate, year unknown (unpublished): uncertain;™

— Gopila IV and Madanapila (1): brabmana 1
29) Rajibpur plate, year 2 (BC00071): brabmana;
— Madanapala (2): brabmana 2
30) Manahali plate, year 8 (BC00075): brahmana;
31) Rajibpur plate, year 22 (BC00072): brabhmana.

Of the thirty-one plates listed above, the majority, as many as twenty-
one, record donations to brabmanas, while the others record donations
to five Buddhist, two Saiva and one Vaisnava donees. It is notable that
donations to brihmanas increased enormously from the reign of Gopila
II, and brabmanas became exclusive recipients of the Pila grants from
the reign of Rajyapala onwards, in spite of the patronage of Mahipila
I and Nayapila to Saiva institutions recorded in the Bangarh and Siyan

** This is the plate confiscated at Dhaka airport and kept under police custody, of
which digital photographs were taken by Tauhidun Nabi, then the photographer of the
Department of Archaeology, Government of Bangladesh, as an emergency measure in July
2011. The quality of photographs is insufficient to decipher the relevant portion and
confirm the type of donee.
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stone slab inscriptions. In contrast, royal grants to Buddhist, Saiva and
Vaisnava institutions were confined to the reigns of the early kings from
Dharmapila to Narayanapila, and most of them, six among eight, were
made on petitions by others who established the institutions. The case
recorded in the Bhaturiya stone slab inscription of the time of Rajyapila
can be added to them, though the establishment of a Saiva temple complex
and petition for a village grant did not result in the issue of a copperplate
grant.

The chronological change in patterns of patronage could be explained
as a result of the shifting balance of power between the king and sub-
ordinate rulers, which inclined to the former (Furui 2017), as well as of
the growing presence of brabhmanas in both royal court and rural society
(Furui 2020, 151-152). The overall diversity of donees, on the other hand,
raises a question on the religious affiliation of the Pala kings, especially of
those known for their patronage of Saiva institutions. One way to address
this question is to configure their religious affiliation as multiple layers of
affiliations present simultaneously.

The basic religious affiliation of the Pila kings was Buddhist. They
are consistently described as ardent worshippers of the Buddha in their
copperplate grants, which begin with a verse invoking the Buddha, no
matter who the recipients of their donations are. In addition, most of
the donations to brihmanas, at least seventeen among twenty-one, are
made ‘in the name of venerable Lord Buddha’ (bbagavantam buddha-
bbattarakam uddisya).’* This consistent affiliation with Buddhism may
be called dynastic affiliation, of which the most prominent symbol is the
dbarmacakra, their royal emblem.

Besides the dynastic affiliation lay their affiliation with brabmanas,
or rather with Brahmanical norms upheld by the latter. It indicates the
subscription of the Pala kings to the model of dbharmic kingship, in which
both the protection of brihmanas and the maintenance of the order
propagated in dbarma literature are the utmost duties of the king. The

°? Exceptions are the Monghyr plate of Devapila and two Suvarnakarikadanda plates
of Gopila II, which do not have the relevant formula, and the National Museum plate of
Rajyapala, of which I could not confirm the formula. As for the five other unpublished
and just notified plates recording donations to brihmanas, the formula is detectable on
their digital photographs.
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Pila kings also performed rituals of appeasement (s2nt7) and great gifts
(mahbadina) with the service of brabmanas specialised in them (Furui
2013, 232, 236-237). This subscription to the Brahmanical norms may
be called public affiliation.

The Saiva affiliation of the Pila kings stands side by side with both
dynastic and public affiliations. Of the cases discussed above, those of
Sarapala and Rijyapila could rather be deemed a derivative of public affil-
iation, as the kings fulfilled their duties as righteous rulers by supporting
the pious deeds of others. The cases of Narayanapala, Mahipala I and
Nayapala, on the other hand, could be called personal affiliation, which
was their own choice. They established their own temples, monasteries
and other institutions, and even made Saiva ascetics their preceptors,
while retaining their dynastic affiliation as Buddhists and patronising
brdbmanas with public affiliation.

Those multiple layers of religious affiliations co-exist with possible
conflations. Narayanapala donated a village to his own Saiva temple in the
name of Siva, partially infringing upon the dynastic Buddhist affiliation.
His personal Saiva affiliation could also have a political dimension, as
deduced in the earlier discussion on the circumstance of his accession. The
extensive projects of Nayapila recorded in the Siyan inscription inevitably
had a public character as a manifestation of royal power and wealth.

The multiple layers of religious affiliations also co-exist with changing
balance in their importance and priority. The change in the pattern
of patronage, namely the increasing patronage of brahmanas, could be
understood as prioritisation of the public affiliation. The cause of such
change in balance had its roots in particular political and social contexts,
as discussed above.

I tried to understand the association of the Pala kings with Saiva faith
in its historical context by configuring it as personal affiliation, one of
multiple layers of religious affiliations held by the kings. The possible cases
of conflations suggest fluidity of these layers which cannot be defined in a
clear-cut manner. In spite of such a defect, this configuration of multiple
layers may give us a perspective better than a simple assumption of
religious tolerance, to understand the relation between kings and religions
in early mediaeval South Asia.
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The presence of Hindu deities in Buddhist images has already been the
subject of iconographic studies, some of which have highlighted their
highly symbolic character, while others have looked at the similarities
between Hindu models as sources of inspiration for Buddhist icons.” What
follows cannot be considered a definitive study of the subject, but rather a
preliminary set of various views on the religious image where the Buddhist
and Saiva worlds converged, in the eleventh and twelfth centuries in Bihar
and Bengal. My tentative aim is to understand how these images were
viewed by the faithful, and what message, if any, these images conveyed
as an intermediary between the Buddhist community and the society in
which they were situated.

From the outset, Buddhist art incorporated representations of Hindu
divinities, reflecting an acceptance that was also present in literature.
Throughout its history on Indian soil, Brahma and Indra (Sakra, Sakka)
accompanied the Buddha and were depicted at fundamental moments in
his existence. No doubts remain that a hierarchy is established with these
gods being at the service of the Buddha.* However, Hindu imagery is also
used in a different context, not only to underline this hierarchy but to

! To date, Rob Linrothe’s ‘Ruthless Compassion,” published in 1999, is undoubtedly
the most in-depth study on this subject.

* Both gods, together with Visnu, belong to what Naomi Appleton defines as ‘a shared
narrative universe’ (2017, 18-19, with a detailed study of the position of each of these
three gods in her chapters 2 to 4, 25-106).
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accentuate it. This is the case of major deities who came to symbolise
the obstacles encountered on the path to Awakening, obstacles that must
be overcome and annihilated. This theme of annihilation will contribute
to the creation of Buddhist characters imbued with anger and strength,
displaying extreme violence towards those who hinder spiritual evolution
and trampling them underfoot.

The incorporation of a Hindu deity as a symbol of the obstacle has
been observed since at least the fifth century, when Chinese Buddhist
sources mention that Ganesa/Ganapati, also named Vinayaka, becomes
such an obstacle to the spiritual quest that he will be tamed by Aparijita,
the Invincible, in Eastern India at a later period.’ In images from South
Bengal, Ganesa appears defeated, crawling to the lowest level of the stele
under the lotus supporting Parnasabari (and is then named Vighnagana).*
In an unusual form of Marici, he is accompanied by an emaciated
character, both probably personifying Upaya and Prajia, which the
Goddess crushes in another rare form.” Ganesa is also depicted as being
crushed by Acala or Vighnantaka.’

This example illustrates how the image of a deity can be used to em-
body concepts that are a priori non-figurative. However, from the eighth
century onwards, this figurative transcription probably also converged in
Bihar and Bengal with the Buddhist community’s perception of its own
position in society and confrontation with the increased importance of the
Hindu temple, whose rich pantheon must have been perceived as a major
obstacle to the expansion of the Buddhist world of divinities.”

One response to this situation was to incorporate Hindu gods into
the Buddhist pantheon by distributing them in the literary elaboration of
mandalas, in order to monitor and control them® at the same time as the

* Bautze-Picron 2022b, 7 (with further references); Bautze-Picron 2014, 80 (fn. 21)
and 82 (fn. 29), with further references.

* Mallmann 1986, 301 fn. 1; Rezowana 2019, 125.

° Bautze-Picron 2001, 274—275 and fig. 21, after Mallmann 1986, 261.

¢ Linrothe 1999, 214, and pl. 1.

7 Bautze-Picron 2016b, 182—183.

® Mallmann 1964b, 179-186, where she studies the integration of these di-
vinities. See Iyanaga 1985, 662-663, for a description of this assimilation in the
Sarvatathagatatattvasangraba with the gods being positioned at the outer limit of the
mandalas.
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monastery symbolically took power over the Hindu institution. A second
response was to present the gods dominating the Hindu pantheon as a
threat to the fulfilment of Dharma, which justifies their total submission.
The images reflect the fact that not all the great gods of the Hindu
pantheon were perceived in the same way; as we shall see later, Siva in
his form of Bhairava was seen as far more dangerous than Visnu, Sarya
or Brahma. Although we are mainly concerned here with manufactured
images centred on a single character, represented in a position of strength
and dominating certain Hindu gods, we should not forget that there is a
large body of texts describing the process of meditation and visualisation
of a deity. This literary iconography reveals the existence of often very
negative feelings towards Hindu deities and the wish to destroy them.’

The images are often correlated with various texts. However, they
are not necessarily contemporary, and literary sources may far precede
material representations. For instance, the narration of Siva’s submission
by Trailokyavijaya is described in the Sarvatathigatatattvasangraba, a
text probably originating in South India and popular in the eighth
century,'® but figurative representations of Trailokyavijaya are observed in
Eastern India only after the ninth century. Similarly, there is no mention
of the Hevajratantra before the tenth century (Isaacson and Sferra 2015,
315), but representations of Hevajra can be dated mainly to the eleventh
and twelfth centuries. On the other hand, material images were able to
nourish a spiritual vision that was then described in a text which, in turn,
would be the source of inspiration for a new icon."

® See, for instance, a sddbana describing Marici where she destroys the gods of the
Trimarti (Mallmann 1986, 262).

1° Kiyota 1978, 22-24; Acri 2016, 9, 13-14.

" For example, Sikyaéribhadra (1125-1227 ck) had a vision of an eight-armed
Amoghapiasa during his visit to the Bodhi Mandir, which was then detailed in a sadbana,
itself at the origin of an iconography observed in East Java in the thirteenth century
(Bautze-Picron 2021a, endnote 69). This form of Avalokitesvara, depicted with six
or twelve hands, has been worshipped in Bihar since the ninth century, whereas an
eight-armed image had emerged in Southeast Asia (Sinclair 2022), and the four deities
distributed around the Bodhisattva belong to the iconographic history of the Bodhisattva
in Eastern India. Most interesting is a small twelfth-century carving, most probably from
Bihar, which fully tallies Sikyaéribhadra’s sddbana and might have been made for a
Tibetan devotee (von Schroeder 2001, vol. 1, pl. 121C).
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The situation is therefore extremely complex, but we can broadly
follow the development from images meditated upon and therefore expe-
rienced solely on the level of immaterial visualisation—a phase specific to
the world of the samigha, unattainable for the ordinary lay faithful —to the
material realisation of images, of small or large dimensions and therefore
intended for different audiences. This final phase brought to light the
tensions within the Buddhist community and its relationship with the
society in which it was embedded, transforming the use of images for
purely spiritual purposes to symbols of official opposition to the Hindu
world. In this context, it was primarily Siva who was perceived as the
‘enemy,” perhaps because the Saiva community played a very important
role in North Bengal, and Saiva iconography held a strong position
throughout Bengal in the eleventh and twelfth centuries.

1. Sharing space

Categorising images as ‘Buddhist’ or ‘Hindu’ (or ‘Brahmanical’) intro-
duces some clarity into a cultural context in which the two pantheons were
in constant contact. Sites like Nalanda, a region like Bodhgaya-Gaya, or
areas around Lakhisarai or Vikrampur, are testimonies to the continuous
presence of images from both pantheons, and the iconographic study
reveals a very dynamic and changing development. Sites can be shared
from an early pre-Pila or late Gupta period, as seen for instance at
Sultanganj, a chiefly Vaisnava site dominated by the avataras distributed
on various rocks, sharing their space with: images of Sarya, frequent
images of couple-Mahesvara, some rare ones of Ganesa, /z7igas being carved
in-between, and large figures of the Buddha occupying the flat surface
of such a rock and announcing the presence of the vibdra on the main
land." A similar configuration is found at Kahalgaon, where Patharghata
has been a major Vaisnava site in the post-Gupta period, with traces of a
Sun temple, and, some kilometres away, the monastery of Vikramashila.
More examples could be added, possibly oftering a closer relationship
between the monastery and the temple, such as in Paharpur. Here, the
lowest level of the monument, which is buried, includes a series of stone

2 Bautze-Picron 2020, figs 17-18. A detailed study of the site is still lacking.
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images depicting Brahmanical deities or moments of Krsna’s life, whatever
the reasons for this insertion, or the origins of these panels. Another
aspect of this co-existence is observed at Kurkihar, where some images
of Uma-Mahesvara or Balarima were offered to the monastery and were
part of the group of cast images recovered from the site. Co-existence
was thus a major part of the religious landscape from an early period,
leading to intermingling in various forms, which is mainly observed on

the Buddhist side.

2. From gods to demons

2.1 Brabma, Sakra (Indra), Visnu, Sitrya and Siva

As recorded in Buddhist literature, Brahmai and Indra are attendants of
the Buddha from a very early period, notably accompanying him when he
came down from Mount Meru where he had spent three months teaching
Dharma to his mother and the gods. They also appear on various other
occasions, such as the birth of the Buddha, or episodes linked to the great
departure (Appleton 2017, 32). They maintained this respectful attitude
in the later period we are concerned with, although their affiliation with
Mara’s army (see infra) attacking Sakyamuni cast a very negative light on
them. In addition to Brahmi and Indra, other deities from the Hindu
pantheon also appear here. Hindu gods taking part in events in the
Buddha’s life are encountered in twelfth-century manuscripts,” and are
depicted in sculptures as early as the second half of the tenth century."*
The presence of these gods is particularly evident in the large sculpture
at Jagdishpur, near Nalanda, where they feature in the depiction of the
descent from heaven of the 33 gods paying their respect to the Buddha.”
Here, it is not only Indra and Brahma who are present in the scene
of the descent, but also Visnu, Sarya and Siva, and while Siva appears
behind Indra and Visnu on the right side of the Buddha, Brahma and
Strya stand to his left in the background. They are also integrated into
the representation of the attack led by Mira and his troops. Here, Siva

* Bautze-Picron 1996, 116-121 (passim), 124—125.
* Bautze-Picron 1996, 122-124, 125-129.
¥ Bautze-Picron 1996, 122—124; 2022b, 8.
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occupies a prominent position, seated on the bull and leading the attack
under Maira riding his elephant, and thereby taking the place of Indra,
king of the gods, whose mount is precisely the elephant (Bautze-Picron
2008, 550). Other Saiva deities and forms can be identified here, such as
Varihi, Andhakasuravadha- and Tripurintakamarti.'® While Siva belongs
to the group attacking the Buddha from his right, Visnu and Brahma are
standing, presenting the a7jalimudra in the group leaving the battlefield
to the left of the Buddha’s head. This iconographic motif was repeated
in Bengal in the eleventh and twelfth centuries, where it was transformed
to include other divinities such as Durga, along with certain planets and
space guardians. Here, too, gods like Visnu and Brahma, who were still
peaceful and disengaged from the battle at Jagdishpur, took an active role
in the battle.”

2.2 The four Maras

Between the tenth and the twelfth centuries, Buddhist iconography went
through an intensive phase of creativity which partly finds its origin
in literature. For instance, before images of Hevajra were produced
and worshipped in the Buddhist monasteries of Bengal, various highly
elaborated forms of him were described at an earlier period in the
Hevajratantra, as mentioned above. In this context, images of Hindu
deities are used to express the presence of obstacles on the path to
Awakening and their annihilation.

The four obstacles encountered by the spirit in its path to Awakening
cannot be represented a priori, hence the need to symbolise them by using
Mara, the great opponent of Sikyamuni whom the latter defeats and who,
in this context, replicates his own forms. These four forms take the shape
of the major gods of the Hindu pantheon. Despite the highly philosophical
context of the theme of the four obstacles, we cannot help but suggest
that the choice of these deities reflects an intra-religious conflict in which
they also symbolise the Hindu temple and its growing importance.”® Four
major deities are assimilated to the four Maras, i.e. to death: in the ca. 10th-

!¢ Bautze-Picron 2010, 116, and figs 20-21; Bautze-Picron 2022a, 127-128, and fig. 1.
7 Bautze-Picron 1996, 128-129, 135.
'® Wayman 1959; Linrothe 1990, and a shorter version published in 1997.
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century Hevajravyikhydvivarana, these are Brahma, Kubera, Yama and
Indra,” while in the twelfth-century Nispannayogavali they are Brahma,
Yama, Visnu/Hari and Mahe§vara/Hara (Mallmann 1986, 258). In this
text, Brahmanical gods and goddesses, such as the Mothers, Siva, Visnu,
Brahma, Devi, etc., are also incorporated in the outer field of variously
described mandalas, some of them appearing in Mara’s army in painted
or carved panels as mentioned above. In the form of Kapaladhara, ‘skull-
holder’ (Fig. 1),”® Hevajra stands in a position of victory (pratyilidhisana)
trampling over crushed deities (Figs 1b—2). The four gods depicted here
are not all those named in the text, but are those made popular by the
artistic tradition. Here, it is indeed the two great gods present from the
outset in Buddhist iconography, namely Brahmi and Indra, who are seen,
accompanied by Visnu and Siva, whose images dominated the artistic
production, reflecting their fundamental position in the Hindu world at
the time. The first three, whose deformed faces help to emphasise their
demonic nature, lie on their backs, accepting their doom, as Brahma
salutes Hevajra by doing the a/ijalimudri. On the other hand, Siva, who
appears here in his terrifying form as Bhairava, tries to escape his fate
by crawling under Hevajra’s left foot. This distribution of the four gods
and their positions clearly shows that Siva Bhairava was seen as the most
intractable adversary.

" Mallmann 1986, 258 (after Snellgrove 1959, 80, fn. 2).

* Mallmann 1986, 185: this aspect does not appear in the Sidbanamaili but is
described in the Nispannayogivali and in the Hevajratantra, although the name is not
given as such. Besides the outstanding large image (48 cm) from Murshidabad District
(detail of the gods is here seen in Fig. 2; see: Annual Report of the Dacca Musenm for
1941-42,7; Majumdar 1971, 471-472 and pl. XXI.54; Lee 1975, pl. 615; Gandhi 2022,
fig. 6; Mitra 1997-1998, 382-383, and fig. 1, has written a detailed study of this carving)
two smaller broken examples were found at Paharpur (Mitra 1989, 182, and figs 1-2;
Sengupta 1993, fig. 40; Linrothe 1999, 269-270 and fig. 192; Niyogi 2001, figs 39-40)
and Jagaddala (Zakariah 1994; Miah 2003, 153, and pl. 11.6). Besides the carving (here
Fig. 1), further small cast and carved images were published by Schroeder 2001, pls 102D-
E, 103A; a very elaborated cast one was found in the Tripura District but has been rarely
mentioned or published since Majumdar 1971 (1943) and Bhattasali 1929, 270-271, and
pl. L(a), who provides the most accurate description. See also Linrothe 1999, fig. 194 and
270; further Linrothe 1999, fig. 195; Liebeskunst 2002, cat. 96.
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Fig. 1: Kapiladhara Hevajra, Solomon Family Collection,
photo courtesy of Laurent Solomon

Fig. 2: Gods lying at the feet of Kapaladhara
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Fig. 3: Trailokyavijaya, Bodhgaya, Mahant Compound,
photo courtesy of Joachim K. Bautze

2.3 Mabesvara/Uma and Rudra/Kalaratr:

The Sarvatathigatasamgrahba describes the submission of Mahesvara and
Uma (devi) by Vajrapani taking on the fearsome form of Trailokyavijaya
and crushing Mahesvara before the latter resurrects, upon conversion.”
Rare images of Trailokyavijaya forcing Siva and his consort to convert
were found in Bihar in the tenth century; the success of this conversion
is illustrated by the presence of the vajr4 in one of their hands in an image
of Nalanda, whereas in a Bodhgaya example they are gently supporting
Trailokyavijaya (Fig. 3).”

Cakrasarivara, another form of Hevajra, mainly encountered in
Bengal in the eleventh and twelfth centuries, stands in dlidhasana on
two scary forms, namely Rudra (Bhairava) and Kalaratri (Figs 4-5b).”

*! Iyanaga 1985, 660-662; Linrothe 1999, 177-213, who gives a very detailed study of
this iconography.

** Linrothe 1999, figs 156, 158, 160-164, 167-169.

 Linrothe 1999, 276-305. Schroeder 2001, pls 123A-D, 124A, C-E; Linrothe 1999,
figs 203, 205 (large stone images), 206-210, 212-214 (small carved and cast images);
Liebeskunst 2002, cat. 95.
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Fig. 4: Cakrasamvara (60 cm), private collection,
photo courtesy of the late René Russek

A comparison between the two images of Kapiladhara Hevajra and
Cakrasamvara shows that the first has his hair standing on end, like
Bhairava, while the second form wears the jatamukuta of Siva. This
assimilation by Buddhist iconography of elements initially observed in a
Saiva context is in fact the continuation of a process begun in earlier times
with the image of Avalokite$vara, in which the two iconographies share
common elements,”* and converges here with the violent submission of
the gods. From a similar perspective, the images of Hevajra and Nairatmya
(Fig. 6) can incorporate the representation of the eight cremation grounds,
and such a dreadful landscape can be evoked in images of Camunda
in Bengal (Fig. 7).” Camunda, Ghantakarna and Bhairava present the
terrifying Hindu version of the divine nature embodied by several
characters in the Buddhist pantheon, including Heruka and his various

* Mallman 1948, 111-115; Bhattacharya 2004, 96.

» Hevajra: Gupta 1909, pl. 10; Lee 2009, figs 66—67, Bautze-Picron 2023, 320-323,
fig. 10.2(a). Nairatmya: Bautze-Picron 2023, fig. 10.2(b). Camunda: Melzer 2008-2009,
pls XXV1.3, XXVIIL1. In the sculpture reproduced here, see the wild animal feeding on
corpse in the pedestal and the tree above the Goddess.
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Fig. 5: Cakrasarivara, Solomon Family Collection,
photo courtesy of Laurent Solomon

Fig. 5b: Gods lying at the feet of Cakrasarmvara, detail of Fig. 5
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forms. Camunda emerges, her body skeletal, her features frightening,
in a cremation ground, surrounded by mutilated bodies devoured by
wild beasts, and by piles of severed heads.*® While Heruka or Bhairava
can dance on a lying human body or even a corpse, the Goddess is often
depicted as dancing on a standing naked male figure showing various
forms. The similarities between these images are therefore to be found in
both the composition and the choice of motifs.

2.4 Bhairava / Mahakala

Siva appears in many guises, which we can broadly distinguish as peaceful
or violent. The first form is the one used when he embraces his wife in
the Uma-Mahes$vara type; the second form includes several variants such
as those of Andhakasuravadha and Tripurantakamarti mentioned above
and rarely represented in East India (Melzer 2008-2009, 135-136). But
there is one, generally called Bhairava, which was very popular in the
eleventh and twelfth centuries. In this image, the god has a corpulent
body, a round, grimacing face, bulging eyes, wearing the jatadmukuta or
more rarely his hair standing on end, and having often more than two
arms holding weapons (Fig. 8). He can stand with a slight wiggle or in
the dlidbdsana; alternatively, he dances standing on one foot. Bhairava
emerges thus as a terrifying and dynamic deity, whose images were at
times confused with those of the Buddhist Mahakala (Fig. 9).” While

*® Note that these severed heads are introduced in several places in the image of the
Goddess: their face is round with the hair gathered at the top of the skull to form a small
bun or tied in a ring when the heads are hung from a garland adorning the Goddess or
from the branches of the tree under which she is seated. The heads on a support beneath
the Goddess sometimes resemble the face of the Buddha (Melzer 2015, figs 1-2, 4a; Verardi
2018, frontispiece, and 373-374). The Goddess holds another severed head in one of her
left hands, replaced in one example by a standing figure in the shape of a Jina (Haque and
Gail 2008, pl. 387).

¥ Mitra 1959, 43 fn. 2. See, for instance, the identification with Bhairava of an icon
found in Tripura, while the visvavajra in the head-dress identifies this with a Buddhist
character, i.e. Mahakila (Indian Archaeology, A Review for the years 19961997, 205 &
pl. LVIL; Lee 2009, fig. 73). In this particular case, it is more likely that it was Bhairava’s
image that influenced Mahikila’s: generally speaking, the composition of the Hindu image
requires the sword and shield (or arrows and bow) to be shown in two hands on the right
and left, whereas the Buddhist image tends to accumulate weapons, and the sword held
by a right hand is matched by the khatvariga presented by a left hand. Therefore, the
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Fig. 6: Nairatmy3, Paharpur Site Museum, photo courtesy of Mahabub ul Alam

the images of the latter can be found in the Lakhisarai region, Bhairava
representations were mainly produced in North Bengal, in particular in
the region of Bangarh, which was a stronghold of Saivism. In this region,
unusual, if not unique, Siva forms were created.?® Additionally, Sadasiva
is the protector of the Sena state: a seal with his depiction was affixed
above the royal copperplates, and numerous stone carvings of him were
produced at this time (Mitra 1933).

identification of two Lakhisarai stelae with Bhairava, which I have accepted in an earlier
study (Bautze-Picron 2016b, 184, fn. 96), should be corrected.

** Ghosh 2006, 2008-2009, 2009, 2010, 2014, 2021; Yokochi 2013; Bautze-Picron
and Majumder 2022 concerning an early image of the ten-armed Sadasiva embracing his
consortand a unique representation of the god as Bhairava standing on the moon; a further
unique image shows Mrtyufjaya (Bautze-Picron and Majumder 2022, 17, with further
references). Concerning Mahakala, see Bautze-Picron 2016b, 184.
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Fig. 7: Camunda, Mahasthan Site Museum, photo courtesy of Joachim K. Bautze
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Fig. 8: Bhairava, Indian Museum, Kolkata, photo courtesy of Joachim K. Bautze
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Fig. 9: Mahikila, Museum fiir Volkerkunde, Berlin up to 1945;
now at the Hermitage, Saint Petersburg
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Fig. 10: Padmanartte$vara, Chester Beatty Library, Dublin, inv. InE 1463
Photo © The Trustees of the Chester Beatty Library, Dublin

3. Avalokitesvara and Siva

3.1 Avalokitesvara dancing

Undoubtedly, the most venerated Bodhisattva is Avalokitesvara, tradition-
ally depicted as holding his padma and presenting the varadamudra,
accompanied by the Tara, Bhrikuti, Hayagriva and the preta, or Sudhana-
kumara. Among his other forms, some described in szdhanas, some
rare carved or cast images were clearly inspired from Siva’s forms. Two
sddhbanas describe the Bodhisattva dancing in ardhaparymékdmna” and,
until recently, only some cast Nepalese images were known as showing
the Bodhisattva in a dancing position. The concept, however, appeared
in Bengal in two manuscripts produced around 1100 in South Bengal
(Fig. 10),’° a region where the image of dancing Siva was central to
the Saiva cult.” In the Sidbanamaila this aspect of Avalokitesvara is

** Bautze-Picron 2018, endnote 7 (with further references).
% Bautze-Picron 2018, 13-14, and pls I.1-2, 1.4-6.
3 Slqczka 2015; Bandyopadhyay 2017.
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named Padmanarttesvara: he has eight or eighteen hands, possibly offering
a lotus in each of his hands or various other attributes.”” The same
manuscripts have further depictions of the dancing Bodhisattva with a
major difference, besides the fact that he is only two-armed: he is adorned
by a crown of peacock feathers encircling his head, which reminds of Krsna
when dancing in the Gitagovinda.”

From South Bengal, the topic of the dancing Bodhisattva moved
to Bihar: a unique sculpture found at Vikramashila and identified as
‘Siva Natarija’ (Fig. 11) shows the two-handed character holding a pair
of wooden clappers or kartal (from Sanskrit karatala, ‘palm of the
hand’) which mark the rhythm of his dance.”* Taking into consideration
an exquisitely carved lintel recently discovered at Lakhisarai, a major
site in Bihar in the eleventh to twelfth centuries (Bautze-Picron 2019),
where the eight-armed Avalokite$vara presents the same instruments,
the Vikramashila relief is most probably another attempt at showing
the Bodhisattva as a dancer, as opposed to Siva, who was the source of
inspiration for this iconography.

3.2 Halahala Lokesvara

Three forms of the Bodhisattva bear this name, a clear hint at the terrible
blue poison spit by Vasuki during the churning of the milk-ocean, which
was swallowed by Siva to save the divine world from the asphyxiation
caused by breathing the effluvia of the poison. In these aspects, described
three times in the Sidbanamala,” the Bodhisattva presents attributes
or shows features which are evidently borrowed from Saiva iconography,
such as the #risila with a snake, the kapala with flowers, the blue
throat, the tiger skin, the moon and kapilas inserted in the jatamukuta;
in one case, the embraced consort is mentioned. The model of these

> Bautze-Picron 2018, 14 (with further references); Mallmann 1948, 53;
Bhattacharyya 1958, 133-6.

** Bautze-Picron 2018, 14-15, and pls 1.4-6.

* Sinha 1979, 151, and fig. 2; Akhouri 1988, 174, and fig. 15; Verma 1998, pls 4 and
163 (where the author disagrees with the identification to Siva); Verma 2011, 301, and
pl. CXIX.

* Mallmann 1948, 52-53; Bhattacharyya 1958, 132-133; Mallmann 1986, 198, 109
& 111; Bautze-Picron 2018, 16 and endnotes 26—27 for further references.
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Fig. 11: Avalokite$vara dancing, Antichak site Museum (Vikramashila),
photo courtesy of Vikas Vaibhav

descriptions was clearly Umia-Mahesvara. The kapala, the trisila and
the snake belong to Siva’s paraphernalia. However, the snake around
the trisila is apparently a Buddhist innovation and is extremely rarely
encountered in the image of Uma-Mahe$vara. Both attributes, the kapila
and the t7isila with a snake wrapped around it, appear standing on either
side of the sculpture from the Vikrampur area where the god has only
two arms, a composition most probably inspired from a Buddhist model
(Fig. 12).%

* Lee 2009, fig. 64; Haque and Gail et al. 2008, 140-141 and pl. 17 (with further
references); Bautze-Picron 2018, pl. 1.10 &16.
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Fig. 12: Uma-Mahe$vara, National Museum of Bangladesh,
photo courtesy of Joachim K. Bautze
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Fig. 13: Halahala Loke$vara, Mahasthan site Museum,
photo courtesy of Coline Lefrancq
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The scarcity of images may indicate that the concept of this form was
most likely confined to the monastic community and did not find favour
in secular society. Some illustrations can be found in manuscripts and,
what is more, the few known images were discovered in regions far apart
from each other.” This form is also related to the image called Nilakantha
Loke$vara who is depicted as meditating, two-handed, and venerated by
two serpents.

The same dhyanamudri is presented by a six-handed and three-
faced Avalokitesvara recently discovered in Bogra district (Fig. 13). As
mentioned in the Sadbanamala,’ his jata is adorned with the image of
Amitabha and skulls (the moon mentioned in the text is not visible here);
he shows the varadamudri and holds the rosary in his other right hands,
the skull and the padma in the other left hands. The ¢74s7la with the snake
and the kapaila are placed on either side. Two serpents support his throne,
referring to the only animal mentioned in sadhana 28, while the cavern of
jewels in which he meditates is evoked in sadhanas 28b, as well as 9,27, and
29. The peaceful atmosphere conveyed by the balanced composition of
this sculpture finds an echo in some rare depictions of Siva Mrtyufjaya,”
and in the more common peaceful and royal form of Sadisiva who was also
the tutelary deity of the Sena (Mitra 1933).

3.3 Nilakantha Lokesvara

In his meditating form, the Bodhisattva bears a name reminiscent of
the dramatic episode depicting Siva swallowing the poison Halahala. As
described in the Sddhanamala, the Bodhisattva wears the jat4, a tiger skin
around his hips and thighs, a deerskin across the breast; he is flanked by
two upraised dark-blue snakes.* All these features are reminiscent of Siva.
He is sitting in a meditative position, surrounded by two blue snakes that
stand on either side of him, their mouths open as if spitting venom.

%7 Bautze-Picron 2018, pl. 1.9, and endnotes 26-27.

%% See above, fn. 35.

% See Bautze-Picron and Majumder 2023, 17, for further references.
See Bautze-Picron 2018, pl. 1.8, 16 and fn 25, for further references.
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3.4 Simbanada Lokesvara

In contrast to the Halahala Lokesvara concept, in the case of the
Simhanada Loke$vara sddbanas and images fully tally with each other.
However, like Halahala Loke$vara, this aspect includes the #7isizla with
snake and the kapila with white flowers, or the half-moon in his jaza
mentioned in sddhana 17 (Fig. 14)." This form of the Bodhisattva
is said to fight leprosy, which would explain the presence of a sword
standing on the padma among his attributes. According to tradition,
the Simbanadadbdrani was spoken by Sakya Pandita (1182-1251) in
order to cure Godan Khan, a grandson of Genghis Khan, from leprosy.42
Furthermore, Taranatha describes this dbdrani as being ‘the Protectress
from the Fear of Leprosy’ and narrates how the nectar flowing from the
hand of a Tira image helped to cure the disease.”” A rare and isolated
testimony of this tradition is also found in Sri Lanka (Deegale 1999,
345-349).

4. Divinities as healers

A similar healing function was given to Siva in one of his most terrific
aspects illustrated by images mainly discovered in North Bengal, where
characters marked by the blisters of small pox crawl under the god’s feet
(Fig. 15). As Ranjusri Ghosh recently noted,"* this fierce image of the god
is named Ghantakarna in the Agnipurina, where he is said to ‘remove
a disease accrued from sins... a disease manifested in blisters.” In such
images, the god kills one or two naked male characters whose bodies
are covered in pustules crawling underneath him and symbolising the
disease. Sitala, the goddess of smallpox, can appear riding her donkey and
being chased away from the scene.” Bells are the dominant element in the
iconography of the god, who may wear them as necklaces, garlands, or

* Tiwari 2018; Sakuma 2002, 82.

* Das 1882, 66—67; Griinwedel 1900, 64, 134.

# Taranitha 1995, 8, also mentioned by Shaw 2006, 312, 497.

* A very detailed study of this iconography, described exhaustively in the Agnipurina,
has been written by Ghosh 2016, 495-497; see also Mallmann 1963, 60-62.

* Ghosh 2016, Fig. 1.B and D.
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Fig. 14: Simhhanada Lokesvara, private collection, after Sotheby’s, New York, September
16 and 17, 1998, Indian and Southeast Asian Art, Including Modern and
Contemporary Indian Paintings, cat. 27, p. 28

48



Siva, the inspirational enemy

Fig. 15: Ghantakarna (60 cm), private collection,
photo courtesy of the late René Russek

earrings, or hold a bell as attribute (ghantiabbaranabhisitab; see Ghosh
2016, 496).

Although this representation of the god is found mainly, if not
exclusively, in Bengal, it is worth highlighting the presence of a unique
example from Bargaon, now preserved in Nalanda. This rectangular
ninth-century stele features a carved image of Uma-Mahesvara on the
back, while the front surface shows a ventripotent figure in a niche set
into an architectural structure (Fig. 16). This character appears here in
the form of one of the ganas who belong to the entourage protecting the
god (Ghosh 2016, 496); in addition to the bell held as an attribute in his
lower left hand, other bells hang from his ears, from his necklace and from

the long garland that falls from his left shoulder.*

* He remains unrecognised to this day: Bhattacharya 1987, endnote 31, is extremely
careful in his suggestion that it could be a form of Siva; Tiwari 2021 names him Jambhala.
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Fighting and healing smallpox also became a matter of concern in the
Buddhist community, as exemplified by the creation of the image of Parna-
$abari, a fierce female deity, mainly found in South Bengal, who is flanked
by Sitala, the goddess of smallpox running away on her donkey, and Sitala’s
consort Jvarisura, the horse-headed fever demon (Fig. 17).*” One of the
protective functions shared by the Pancaraksa is also that of protecting
against diseases.**

Fig. 16: Ghantikarna, Nalanda Site Museum,
photo courtesy of Joachim K. Bautze

¥ Auboyer & Mallmann 1950, p. 212; Giri & Tiwari 2004; Rezowana 2019, figs 1-3.
Rezowana’s fig. 4 shows in fact Sitatapatra Aparijita, for which see Bhattacharyya 1958,
215-216, who did not recognise that his fig. 140 represents this rare form of Apar3jita
and thus ‘probably’ identified it with Parnasabari. This identification was here taken up
by Rezowana, as earlier by Mitra 2000, 277 and pls 14-15. Bhattacharya 1995, 75-76
rightly saw Apar3jita here; Mallmann 1986, 103. Rezowana’s figs 6—9 are rather images
of the four-handed Kurukulla (same remark concerning Giri & Tiwari 2004, 101-102;
Mallmann 1986, 226).

* Mallmann 1986, 289; Mevissen 1991-1992, 358.
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Fig. 17: Parnasabari, private collection,
photo courtesy of Sanjay Kapoor

The healing function of Sirhhanada Lokesvara, Parnasabari, the above-
mentioned Tara, or of some of the Paficaraksi, must be seen as part
of a wider context dominated by Bhaisajyaguru, the healing Buddha
(Birnbaum 1989). It should be noted that these deities, whose essential
function is to heal or protect against certain illnesses, are found in very
different contexts. Images of Sirhhaniada Loke$vara, often large, are found
in Bihar, while those of Parnasabari were mainly discovered in Vikrampur
and those of Ghantikarna in North Bengal. The image of Parnasabari
shows how, while she is part of the Aksobhya or of the Amoghasiddhi
families and has the corpulence and grimacing face that characterise the
turious deities of the Buddhist pantheon, she reflects the attention paid by
the Buddhist community to the secular society into which this community
is inserting itself, or which it is trying to convince to join.
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The production of images of divinities whose function was to protect
against certain illnesses provides information about the presence of these
illnesses in the region and at the time when the images were produced. At
the same time, it also bears witness to the role of healer that the various
religious communities ascribed to themselves. These images, much more
than those of the ‘great’ Bodhisattvas such as Avalokite$vara (in most of
his iconography) or Maiijusri, are directly addressed to the secular society,
suggesting that veneration of the relevant images leads to healing. This
was, in other words, a subtle way of attracting and retaining the devotee,
directly addressing an existential situation experienced by the faithful that
absolutely needed to be resolved, namely illness.

S. The human being

The interest shown in curing serious illnesses affecting secular society, and
therefore the concern shown for human beings, is much more evident
in the attention that was to be paid to the members of the religious
community. This is evident in the inclusion of such members in religious
images, where they were at times represented on a par with deities. The
same pattern was used in both the Saiva and the Buddhist iconographic
systems: a naked male character, with his eyes open, at times bearing a
beard and having long hair spread around the head, lies stift below the
two-armed dancing image of Hevajra (Fig. 18) and is similarly seen below
Mahesvara on a unique image of the god standing on the crescent moon
(Fig. 19). Here the character is most likely a Saivicarya such as those
depicted in single portrait-like carvings (Fig. 20). The importance and
the respect paid to Saivicaryas found its way in their sculpted images*’
which echo rare depictions of Buddhist monks like Candragomin, or
the mabdsiddba Savaripa (Fig. 21).”° Such independent portraits have

* Bhattacharya 1994 and 2002; Chattopadhyaya, Ray and Majumdar 2013;
Ghosh 2021.

*® Bautze-Picron 1991-1992, 260 (with further references), fig. 34; Pal 1990, 73-75,
fig. 13, who identifies the monk with Candragomin; Linrothe 2006, 188-189, cat 4. Pal
1990 also reproduces a terracotta panel from Antichak (Vikramashila) possibly showing
Luyipa (fig. 16 and 76). The Siddha in the panel of our fig. 21 was previously identified by
Bautze-Picron 2007, pl. 10.9, 85 (with further references); compare also to Linrothe 2006,
cat. 5e; it is now preserved in the Crocker Art Museum inv. 2007, 126.
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Fig. 18: Spiritual master lying below Heruka, Nalanda Site Museum,
photo courtesy of Joachim K. Bautze

also been mentioned by Tibetans as being painted on the walls of the
Vikramashila monastery (see 7zfra). This tradition evolved out of the
representation of a spiritual master being carved in the pedestal of
most Buddhist images from South Bengal, and in some reliefs from
Bodhgaya (Bautze-Picron 1995, 2021b), and paved the way for painted
representations of spiritual masters on cloth, a tradition that would
flourish in Tibet. The masters, sometimes wearing a pointed hat, sit
holding a vajra and a ghanta in their hands, which represent a ritual
offering to the depicted Bodhisattva. This is venerated by the donors, who
are also depicted on the pedestal. Thus, in both religious faiths, priests,
monks, Siddhas, and spiritual teachers held a position significant enough
to be depicted in portraits. This evolution likely reflects a shift in power
from the monastery to the lay society, as shown by Jinah Kim in her study
of Buddhist manuscripts in Bengal, where laypersons increasingly become
responsible for rituals (Kim 2013, 213-270).

Images were produced according to strict iconographic rules in ateliers
by craftsmen who were part of the lay society. They were produced mostly
through the generosity of lay people who would leave their imprint upon
them either with an inscription or with portraits of themselves or of their
family. The depiction of the vajricarya at the same low level of the image is
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Fig. 19: Spiritual master lying below Siva Bhairava standing on the moon, private
collection, photo courtesy of Tommy Guo
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Fig. 20: Saivﬁcarya, State Archaeological Museum, Kolkata,
photo courtesy of Joachim K. Bautze
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Fig. 21: Openwork window, Crocker Art Museum, after Sotheby’s New York,
26 March 1998, Indian and Southeast Asian Art, lot 44

part of the same ‘human scenery’ always seen at the bottom of the carving,
supporting the divine image, and echoing the position of the human world
below the divine universe. This is a movement which originated in a much
earlier period and mainly in a Buddhist context showing the ‘real human’
world drawn into the religious image. However, in Eastern India, the peak
of this development is not reached in the Buddhist context, but rather in
the Saiva milieu, where the depiction of Saivicaryas occupies the position
otherwise held by the deity. Only some rare independent carved depictions
of Buddhist spiritual masters are known, whereas they are commonly seen
in the pedestal of images. However, we may here quote the testimony
of a twelfth-century Chinese pilgrim in Nalanda, observing that ‘there
are made many paintings of Buddha, Bodhisattvas and Arhats, painted
on Indian cloth’s” and the Maitjusrimilakalpa also mentions that the
sddhaka is to be painted in the lower part of the painting (Lalou 1930,

*' Huntington and Huntington 1990, 100, and endnotes 116-120 (with further
references).
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65). But for our concern, most interesting is a mention made in the ‘Life
of Atisa’ as recorded by Sarat Chandra Das: ‘In the front wall of the
monastery [of Vikramashila] on the right of the principal entrance there
was painted the likeness of Ndgdrjuna, and on the left the portrait of Atisa
himself. So, both these eminent personages occupied an equal position
in the esteem of the people. Again, on one face of the wall of the vihara,
there were drawn the images of the past Pandits who had been eminent for
their learning and the appearances of the saints (Siddhas).””* Another text
states that Atisa ‘saw [there] the image of Kambala, a great teacher at the
Nalanda monastery’ (Mochizuki 2016, 65). As these few examples show,
it was probably painting rather than statuary that served as the medium
here, inaugurating a tradition that was to flourish in Tibet. In this respect,
Buddhist images of historical characters differ from those of Saivacaryas
sculpted in Bengal, which are more directly appealing to the fervour of the
lay faithful, as opposed to wall paintings or painted scrolls intended for
monks. Similarly, the production of large Buddhist images of a terrifying
nature is relatively rare, compared with that of small images, sculpted or
cast, which can be easily transported and belong to private rather than
public veneration.”

6. The pseudo-Amitibba, the Buddhist image as source of inspiration

Before concluding, I would like to introduce an aspect of Buddhist or
Hindu iconography that has always been a source of great confusion, and
introduce some remarks concerning the pseudo-Amitibha seen above the
divinity, an image whose identification has been the subject of debate.
Anyone who has looked at East Indian Buddhist art will certainly have
come across expressions such as ‘Siva Lokesvara’ and ‘Visnu Lokesvara’
(or ‘Lokeévara Visnu’) applied to representations of Siva and Visnu
dominated by a tiny image of a god seated in the lotus position and
showing the gesture of meditation. Until recently, these names, which
are merely neologisms, have been repeated without being questioned and
without a detailed study of the iconography of the sculptures concerned.

*? Sarat Chandra Das 1893, 11, also quoted by Niyogi 1980, 105, and Mochizuki
2016, 65.
> See above, fns 20 and 23.
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As a consequence, the deity is simply regarded as a part of the Buddhist
pantheon. In fact, very few authors, such as Marie-Thérese de Mallmann,
or Kalyan Kumar Dasgupta, questioned these names and these identifica-
tions.

The ‘Visnu Lokesvara’ has been the subject of several detailed stud-
ies;* it is a highly complex image of the god Visnu created in a purely
Hindu context mainly in North and West Bengal. This image is related
to the universal form or Visvariipa of the god and cannot be an aspect
of Avalokite$vara. The same cannot be said of the ‘Siva Loke$vara’ who
is depicted in a unique cast image found in the Barisal district, South
Bengal, and kept in the Ashutosh Museum (Fig. 22).”> However, the
seated, meditating god above the main image does not have the hairstyle of
the Buddha, but a jatamukuta, and he is wearing heavy earrings like those
of the standing Siva, as well as a necklace and apparently a short upavita
like those worn by the god’s assistants. This image is one of the earliest
examples of a deity seated and meditating at the apex of the composition.
From the same period and same region, this element is also featured in a
representation of Visnu reclining on Ananta.>

These two cast images of Siva and Visnu, dating back to the eighth
century, introduced a perception of divinity that had its full expression
in the statuary of the eleventh and twelfth centuries in the Vikrampur
region. In-depth research into the specific iconography of such images in
this region shows that a divine form seated in padmdsana and meditating
tops the composition of other iconographic forms, such as those of Surya,
the classical four-handed Visnu, the Devi or the dancing Siva.”” In most
cases, it is the main divinity who appears in this position, with four arms,

** Mallmann 1948, 203-205 and 1964a, 78—80; Bautze-Picron 1994; Chattopadhyaya,
Acharya and Mevissen 2017.

** Biswas 2004, 88—89, following all references quoted by Bautze-Picron 1994, fn. 4.
Mallmann 1948, 203-205, and 1964, expressed doubts concerning this identification; for
Mallmann, who identifies the small figure as Amitibha, these images should be seen as part
of the Tathagata’s kula and not as the Bodhisattva’s assimilation of Siva. Kalyan Kumar
Dasgupta (1985) was also reluctant to accept this naming, basing his argument on the fact
that no sadbana describes such a form of Avalokitesvara but he nevertheless concluded
that the image in question must represent an unknown form of the Bodhisattva.

*¢ Bautze-Picron 1994, 148, and fig. 10.

*” Bautze-Picron 1994, 135, and figs 13—14, concerning images of Visnu and Sirya.
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Fig. 22: Siva, detail, Ashutosh Museum. Kolkata, Photo: John C. Huntington, courtesy
of Huntington Photographic Archive of Buddhist and Asian Art

and it is very rare to find an image of a god with two arms.*® By placing the
god or goddess under the aegis of an aspect of the same deity of a higher
divine nature, the image reflects the cosmic dimension of divinity. Often,
five deities crown the stele, establishing divine power in all directions
of space, a structure that clearly echoes the mandala created by the five
Tathagatas found around the same period in the iconography of the Tara
or Bodhisattvas such as Avalokite$vara or Mafjusri, for example. In the
images of Avalokite$vara, it is Amitabha showing the gesture of meditation
who occupies the central position in the group and is therefore seen
at the top of the stele. This Tathagata also appears leaning against the
Jjatamukuta of the Bodhisattva, and a stele once seen in Lakshmanakati,
South Bengal, shows the miniaturised effigy of Visnu directly affixed to
the tiara of the central image, a unique example clearly inspired by the
image of Avalokite$vara (Fig. 23).” This type of image, showing the effigy
of the deity at the top of the stele and possibly placing it at the centre of a

** The two-armed form of Siva is observed above a dancing image of the god, where
it is flanked by Brahma and Visnu (Slaczka 2015, fig. 26), but most examples show him
four-handed when in this position (Slaczka 2015, figs 5 and 14).

** Bhattasali 1929, 86-87, pl. XXXII.
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Fig. 23: Visnu, detail, Lakshmankati, Barisol District,
after N. K. Bhattasali 1929, pl. XXXII

group of five deities (Fig. 24), as well as the unique example of this effigy
resting against the god’s tiara, most certainly found their source in the
Buddhist art of southern Bengal. This composition clearly illustrates that
the main deity to be depicted is part of a much wider divine space. It also
underlines the cosmic but imperceptible dimension of Buddhist images
(the Tathagatas do not belong to our mundane plane), whereas Hindu
images are strengthened by the presence of the great gods of the Hindu
pantheon. We cannot ignore the power of images over the faithful or the
fact that they subtly reflect the community’s perception of its presence
within society. There was a general trend in the iconography of South
Bengal in the eleventh and twelfth centuries, according to which the deity,
whoever he or she was, reigned over the whole universe by multiplying his
or her forms, which was a way of inscribing his or her power in society. It s
difficult to estimate the reasons for this development, which was radically
different from that seen in North Bengal: was it a reaction to Buddhist
icons, where the multiplication of miniaturised images around the central
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Fig. 24: Siva dancing, detail, National Museum of Bangladesh,
photo courtesy of Joachim K. Bautze

image was commonplace in certain iconographies (eight great fears in the
images of Avalokite$vara or the Green Tir3, the life of the Buddha, yoginis
around Hevajra, etc.)? Or was it rather a perception of the divine space
specific to this region of Bengal?

Conclusions

Texts and images may not have been necessarily seen by the same people:
texts and sadhanas describe purely intangible images, which were not
accessible to all laypeople; the same remark applies to tiny cast or carved
images that were carried by monks, but large carved or cast images
had another impact on the society with which the samigha had a close
relationship. Such images were ‘talking’ a very specific language, carrying
very particular values to the members of this society. Thus, introducing
Brahmanical deities in a very specific position was like offering to this
society a mirror of its religious background. Such images are in a transition
position between two worlds: the vibhira and the outer space. A survey of
the images shows how intricate this position was. The very ancient pattern
of having two of them (Brahma and Indra) peacefully accompanying the
Buddha is preserved. At the same time, Brahmanical gods and goddesses
can be perceived as threats that need to be subdued. By assimilating some
of their forms, the space on which they reign is effectively conquered.
Regardless of the specific interpretation of the presence of Hindu deities
in the iconographic forms of Trailokyavijaya and Hevajra discussed here,
these images clearly illustrate submission through force.
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Particularly in North Bengal, Saivism becomes a strong religious
movement from the tenth century onwards. In the tradition established
in Bihar and throughout Eastern India, the main aspect of Siva shows him
accompanied by Parvati in the so-called Uma-Mahesvara image. Unique
images are created in the tenth century, paving the way to the great
diversity of the god’s forms which will become a permanent feature in
the following centuries. Sadisiva will be mainly observed in North Bengal
and, as previously observed, his cult is closely related to the Sena dynasty,
his image adorning the seal fastened to the top of the royal copper plates.
In contrast, Siva is mainly worshipped in South Bengal in his form as
a dancer, a position also often taken up by Camunda. Dreadful aspects
such as Andhakasuravadha or Bhairava remain rare when compared to the
number of representations of the couple; but they were obviously a source
of inspiration in the elaboration of images of Trailokyavijaya or Mahakala.
However, while these Buddhist images follow strict iconographic rules,
probably as the result of having been artificially created, the frightening
images of Siva and of Camunda reflect a deeper sense of creativity: images
of one single aspect do not follow only one template, but reveal differences
of composition.

The parallel study of Buddhist and Saiva artistic production proves
complicated; the images show that the two communities were fully aware
of each other, but that the perception of this awareness was profoundly
different. While the Buddhist community could not but accept the
existence of the Hindu divine world, it approached it with a certain
hostility, while at the same time incorporating it into its iconographic
vocabulary. On the other hand, it seems that Hindu imagery in general,
and Saiva in particular, chose to ignore the Buddhist world. However,
there is also a trend that embraces both Saiva and Buddhist artistic
production, namely the place given to the simple human being in the
divine image, to the point of depicting wise men according to the model
of the divine image.
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Saiva—Buddbist encounters in the livin g rock:
evidence from the Western Deccan

Pia Brancaccio
Universita di Napoli L’Orientale

1. Saivism and Buddbism in Sopara: An early encounter

The early encounters between Buddhism and Saivism in the Western
Deccan are an engaging chapter in the region’s religious and cultural
history. The present contribution aims to shed light on the early inter-
actions between Saivism and Buddhism in Maharashtra by re-examining
the archaeological remains from the area, in conjunction with relevant
epigraphic and textual sources. From this, a complex religious landscape
emerges, where the interactions between these two major religious move-
ments were marked by periods of coexistence, competition, and mutual
exchange.

The artistic and religious interplay between Buddhism and Saivism
is best exemplified in the sculptural and architectural evidence of the
sixth century CE from Aurangabad and Ellora, discussed later in this
article. However, the presence of both religious traditions in the region
well predates this period, with evidence of initial encounters dating back
to the early historic period. A fragment of the Ashokan Rock Edict
no. IX uncovered in the ancient port of Sopara in Konkan (modern
Nala Sopara, Palghar district, Maharashtra) implies that the area was
already an important religious hub for non-Buddhist communities in the
Maurya period (Falk 2006, 136-138). The text of the edict, of which
only a few words are preserved in the Sopara fragment, encourages the
practice of Dbamma over a variety of non-Buddhist religious ceremonies
performed for birth, marriages, funerals, women’s rites, etc., clearly an
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indication of the deep roots of the Brahmanical traditions in the area.
The Pali Theravarhsa tradition from the fourth to the fifth century links
the introduction of Buddhism in the Western Deccan to the zeal of King
Asoka.! According to this textual tradition, at the time of the Maurya
ruler, the missionary Yonaka Dhammarakkhita, likely a monk of North-
Western origin given his Yavana (‘Westerner’) appellative, was sent to
spread Buddhism to the region of Aparanta, which included the coast of
southern Gujarat and Konkan, while the monk Mahadhammarakkhita
was sent to Maharattha or Maharashtra, an area encompassing the West
of the Sahyadri range, or the Western Deccan plateau region.

The text of the Pirndvadina tfrom the Divyivadina circulating
around the second century cE offers a vivid picture of the spread of
Buddhism in coastal Konkan and its first encounter with the Saiva
tradition. The story recounts the deeds of Parna, a merchant from the
harbour town of Sopara (Surpiraka) in Konkan involved in remunerative
sandalwood trade and shipping enterprises across the Indian Ocean,
who converted to Buddhism. In this story that became widely popular
throughout the Buddhist world” Pirna was the main engine behind
a legendary visit of the Buddha to Sopara, which firmly established
Buddhism in the region by converting huge numbers of followers. This
alleged trip of the Buddha also led to the enshrinement of his hair and
nail relics in a stupa. An ancient brick stupa of monumental proportions
still stands today in the modern town of Nala Sopara; in its dome was
uncovered a remarkably rich relic deposit at the end of the nineteenth
century (Indraji 1882, 274-282).

The religious landscape of the area before the advent of Buddhism
remains unclear. The Sanskrit version of the text recounts a story in which
the merchant Bhavila, with his fellow merchants, ventured to the Yellow
Sandalwood Forest to procure fine wood for trade:

' See the Mahivanisa and Dipavanisa, as per Brancaccio and Ollett forth.

* Tatelman 2001 is the most thorough study conducted on the Pirpdvadina and
its various versions. The story of Parpa and some of its segments are found in a
variety of sources. The most elaborate version of Parna’s story is in the Bbhaisajyavastu,
Malasarvastivida Vinaya, T 1448, k. 3, 14b23—17a21. In Pili it is found in the Pupnasutta
of the Samyuttanikiya and Majjhimanikdya, while sections of it were included in the
Dbhammapadatthakathi and in the Paramatthadipani, the Theragithi commentary.
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At that time, the Yellow Sandalwood Forest was under the pro-
tection of the Ogre (yaksa) Mahesvara, but he was away attending
the Ogre (yaksa) Assembly. Then, five hundred axes began cutting
down [the trees] in the Yellow Sandalwood Forest. An ogre (yaksa)
named Apriya (‘Inimical’), seeing these five hundred axes cutting
down [the trees] in the Yellow Sandalwood Forest, betook himself
to the ogre (yaksa) Mahesvara. Approaching the Ogre (yaksa)
Mahesévara, he said this to him: “The General should know that five
hundred axes are cutting down the trees in the Yellow Sandalwood
Forest. Do what you need to do. Do what you need to do, Sir;
do what must be done.” Enraged, the Ogre (yaksa) Mahesvara
dissolved the Ogre (yaksa) Assembly, produced an enormous and
fearsome hurricane, and set out for the Yellow Sandalwood Forest.
(Tatelman 2001, 65)

The narrative unfolds with the revelation that, during the storm caused
by the Yaksa Mahesvara, all the merchants accompanying Bhavila invoked
various gods for protection. However, Piirna played the role of the deus ex
machina and, being informed by a goddess about the dangerous situation
confronting Bhavila and his fellow merchants, he promptly intervened:

Then the Venerable Piirna entered into a meditation such that,
as soon as his mind was fully concentrated, he vanished from
Sroniparantaka and appeared in the great ocean, seated cross-
legged in meditation, on the gunwale of his brother’s ship. Then
that hurricane turned back just as if repelled by Mount Sumeru.
At that, the ogre (yaksa) Mahes$vara reflected, ‘In the past, any ship
touched by that hurricane capsized and broke apart like so many
cotton-tufts! Now, through what yoga has the hurricane turned
back as if repelled by Mount Sumeru?’ (Tatelman 2001, 66)

Subsequently, in the text, a confrontation unfolds between Parna and
Mahesvara, who asserts himself as the guardian of the sandalwood forest
designated for the use of a universal king or cakravartin. The exchange
between the two ends with Parna declaring to Mahe$vara that someone
surpassing a universal king has appeared in the world, and that is the
Tathagata (Tatelman 2001, 67).

This passage highlights a remarkable early encounter between
Buddhism and Saivism taking place in the wilderness, an area inhabited
by tribal communities who worshipped local deities and were engaged
in rituals possibly linked to early Saiva tradition. The hinterland beyond
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the coastal belt and the Western Ghats was also a densely forested area
rich in natural resources that were crucial for commercial ventures,
including the prized sandalwood highlighted as a trading commodity
in the Parndvadana. It is likely that such an encounter between Buddhist
and Saiva traditions also took place in the area where Parna’s story was set,
aregion where mercantile and urban communities aligned with Buddhism
to assert control over the forest, the domain of the god Mahesvara and
his adherents. The forest also served as a meeting ground for ascetics
following various religious paths.

There is evidence that, in the Konkan jungle, after the beginning
of the Common Era, Buddhists established their retreats in locations
occupied by Saiva ascetics. The site of Padana Hill, identified in the late
nineteenth century by Pandit Bhagwanlal Indraji circa six miles away from
the Buddhist caves of Kanheri, may have been one such location (Indraji
1882, 45). This hill housed a natural cave along with eleven inscriptions
and emblems carved into the living rock, providing evidence of a multi-
religious use of the site. Tsukamoto identifies the locality of Padana as a
hill site overlooking the paddy fields close to the Goregaon station in the
Mumbai suburban area, in the vicinity of the abandoned village of Kuri,
where there was a shrine known as Padal (Tsukamoto 1996, 510).

The eleven markings scattered atop the hill, now no longer in existence
but meticulously documented by Indraji, include bovine hoofmarks, a
cakra, padas of varying sizes, a conch shell, and a trident (Indraji 1882,
45-56). Notably, one set of oversized padas, designated as 7a and 7b
by Indraji, is described as if representing a stride or a leap towards the
edge of the cliff. Among the eleven inscriptions catalogued at the site
(labelled from A to K by Indraji), only a couple are associated with
figurative symbols. These concise inscriptions refer to the location as a
retreat for ascetics and the abode of siddhas. Notably, inscriptions A
and B, dated to the first century CE, refer to the “Western Zrdma on the
Vasika mountain,’ likely the ancient name of the hill, and the ‘Eastern
arama of Kausikeya.” The remaining epigraphs commemorate ascetics
who must have practiced there. Three distinct inscriptions refer to an
ascetic named Musala (Indraji 1882, 51-52, inscriptions nos. E, F, and I;
Tsukamoto 1996, 511, inscriptions nos. 5, 6, and 9), clearly memorialising
a prominent practitioner at the site. Inscription E, reading ‘Siddha
Musala,” was dated to the first century CE on palacographic grounds.
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It was placed in front of the back foot of the striding set of footprints
identified by Indraji. Inscription I, reading ‘Musala,’ is positioned just
below the symbol of the trident and is dated by Indraji to the second to
third century cE, along with the third inscription labelled as F, which reads
‘Musaladatta’ and likely commemorates the same figure (Indraji 1882, 52).

The names referred to in the Padana Hill inscriptions suggest that the
scenario narrated in the Piarpavadina may have captured the historical
reality of a Saiva-Buddhist encounter that took place in the region in
the centuries following the beginning of the common era. Remarkably,
Kausikeya and Musala are both names found in the Pasupata lineage where
they are recorded as pupils of Lakulisa, and, according to Bisschop, they
may have been the founders of two different early lines of transmission
within Pasupata lineages.’ The existence of a natural cave in the proximity
of the inscriptions would support the identification of Padana Hill as a
Pasupata locale, as the guha is singled out as an ideal location for sadhakas
in the ‘third stage’ of the Pasupata practice (Hara 2002, 129 and 205).
The cow emblems carved in proximity to ascetics’ names could also be
interpreted as a reference to the bull vow undertaken by Pasupatas. In
the text of the Ganakarika, linked to the Pasupata tradition, it is clearly
stated that one of the ‘powers’ to be achieved by the practitioners is the
inclusion in the category of cattle—or being cattle.” The bull is central to
this ascetic practice, as also shown by a passage of the Pasupata vow in the
Atharvavedaparisista 40 (Griffith and Bisschop 2003, 328).

The epigraphs on Padana Hill have been dated to the early centuries
of the current era, suggesting that the Western Deccan region played a
key role in the development of early Saivism. It is noteworthy that in
the vicinity of Padana Hill, merely 7 miles away at Kanheri, Buddhist
monks established an impressive rock-cut monastery when Padana Hill
was still a major ascetic retreat, as attested by inscriptions dating to

* Bisschop 2006, 45—47. Pasupata sources tell that the god Siva incarnated as Lakulisa
in Karvan, a town in the modern Baroda district of Gujarat, and went to Ujjain where
he initiated his first disciple Kusika; see Bisschop and Griffiths 2003, 326. These areas of
Gujarat and Madhya Pradesh were historically Pasupata strongholds. Bisschop 2006, 47
also refers to a lineage of the Pasupatas called Mausula who supposedly followed a disciple
of Lakulisa called Musula or Musulendra.

* Hara 2002, 173; on the govrata, see Acharya 2013, 112-119.
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the beginning of the Common Era documented at both sites. The
Kanhasela/Krsnagiri Buddhist vibara, noted for its enduring ascetic
features, became one of the foremost Buddhist monastic centres in the
Western Deccan (Brancaccio 2022). Buddhist practitioners were also
engaging in activities on Padana Hill, as shown by the incision of early
multivalent symbols that had meaning in a Buddhist context, such as the
cakra, and by the pratityasamutpada formula. This situates the dynamic
interplay between Buddhist and Saiva practices precisely in the religious
landscape of early Konkan.

It should be noted that the name of the ascetic Musala, recorded
three times in inscriptions on Padana Hill, is also mentioned in the
Pirpavadina. A passage in this story recounts how, before entering
the city of Sopara, the Buddha visited Musalaka Hill, named after the
ascetic Musala. At that time, the hermit Vakkalin (bark-wearer) resided
there and, upon seeing the Buddha, he purportedly jumped off the cliff
of the hill. The Buddha intervened, saving him, and imparted to him
the teachings of the Dharma. According to the avadana, Vakkalin then
became a monk and joined the Buddha in his visit to Sopara (Bisschop
2006, 45—47). Indraji noted the homonymy between the siddha in the
Padana inscription and the location mentioned in the Pirnavadana. He
proposed that the Musalaka hill of the Piirna story was none other than
Padana Hill. He also suggested that the striding footmarks engraved in
the rock of the hill identified as 7a and 7b, possibly memorialised the sage
Musala who leapt over the cliff in an act of extreme asceticism, as Vakkali
did in the Pirpivadana (Indraji 1882, 54). Remarkably, a reference to
this type of extreme ascetic action occurs in the Skandapurina, where the
bhyguprapatana, possibly alluding to the jump off a cliff, is described as a
practice undertaken at the Hari§candra mountain, near the ascetic grove
(tapovana) of Puriscandra dedicated to Mahesvara, where Pasupata Saivas
engaged in ascetic exercises. Peter Bisschop suggests the identification of
Hari$candra with a homonym mountain of the Sahyadri situated near
Shivneri in Junnar, Maharashtra, a location in the Western Deccan where
many Buddhist caves were excavated in the first century BCE (Bisschop
2006, 203, fn. 107a).

Upon analysing such fragmentary evidence from early textual and
epigraphic sources, it seems reasonable to propose that there existed an
early Saiva presence in the Konkan and in the Sahyadri mountains of the
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Western Deccan before the advent of Buddhism. In the Skandapurina,
the ‘Sahya’ mountains marked the southern limit of the Saiva Pasupata
tradition (Cecil 2020, 161-162). The Saiva presence in this region appears
to have been deeply rooted in forest cults and ascetic practices. At the
beginning of the common era, when Buddhism gained prominence, it
overshadowed the local religious substratum. The rise of Buddhism,
embraced by mercantile elites, urban communities, and settlers, marked an
attempt to assert control over forested land in the region, exploit natural
resources, and eventually foster rural development.

2. Saivism in the Western Deccan in the sixth century

The early religious milieu associated with Saivism experienced a resur-
gence in visibility during the sixth century, a period when only a few
Buddhist establishments continued to expand their physical footprints.
This century was a time of significant political transformation in the
Konkan and the Western Deccan, witnessing the emergence of new power
structures aligning with the feudal society of the early medieval period.
Mirashi (1955) and Spink (1968) argue that, in the sixth century, the early
Kalacuri ruler Krsnaraja I assumed control of the coastal region of Konkan
from the Traikatakas, who were previously in the area. Mirashi maintains
that the predecessor of Krsnaraja I played a key role in expanding the
early Kalacuri influence from Malwa to the Konkan coast, significantly
enlarging the dynasty’s power base. The first three early Kalacuri rulers are
all described in copperplate grants as devout of Mahesvara (parama-mabhe-
$vara). The Abhona plates, where an envoy appears with the appellation of
Pisupata, affirm the Kalacuri ruler Sanikaragana’s adherence to the Saiva
faith as well as the Pasupata devotion practiced by his father Krsnaraja I
(Mirashi 1955, 42—43). In the later Vadner plates, Buddharaja’s consort
is also identified as a Pasupata. The ubiquitous image of a bull on early
Kalacuri coins issued by Krsnaraja and Sankaragana seems to corroborate
the Pasupata affiliation of the rulers, as the bull is a key emblem in the Saiva
doctrine. Early icons of the founder of the Pasupata practice, Lakulisa,
can also be found in caves excavated in the region in the sixth century.
They can be seen at Elephanta and Jogeshwari, in the coastal region of
Konkan near the ancient port of Sopara, and at the Ellora caves situated
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on the upper plateau in the Aurangabad district.” Establishing a precise
chronological horizon for the introduction of the cult of Lakulisa as the
founder of the Pasupata sect and incarnation of Siva, both in this region
and beyond, remains a challenging task. Nonetheless, Bisschop asserts that
the earliest mentions of Lakulisa as an incarnation of Siva can be found in
the Skandapurina, dating roughly to this period (Bisschop 2006, 46).

The extent of the early Kalacuri sphere of influence, whether attempt-
ed or achieved, is reflected in the geographical distribution of the copper
plate grants associated with this dynastic lineage. The Abhona plates of
Sanikaragana and the Vadner plates of Buddharija were discovered in the
Nasik district, the Sankheda plates of Saikaragana were found in Sanked
in the Baroda district, the Sarsavni plates of Buddharija were also from the
Baroda district, and the Nagardhan plates were uncovered near Ramtek in
the Nagpur district. This suggests that the early Kalacuris held influence
from the Western Ghats to Southern Gujarat and parts of Vidarbha,
the former homeland of the Vikataka, an area marked by substantial
patronage of Saiva religious establishments (Mirashi 1955, 38-56, and
xlvii). The Sarsavni plates, issued by King Buddharaja and his Vadner
plates, both dated by Mirashi to 610, mention land gifts near Bharuch and
Nasik. This suggests that the Kalacuris firmly controlled these key areas:
Bharuch, which was a major port at the mouth of the Narmada, and Nasik,
a major pass on the Western Ghats. Numismatic evidence associated with
the early Kalacuris also affirms their expansive reach. Silver coins issued
by Krsnarija have been discovered in Gujarat, in the Nasik district and the
Mumbai area, and most notably on the island of Elephanta. These findings
imply that, akin to their predecessors, the early Kalacuris sought control
over coastal harbour areas, the ghats, as well as inland production zones to
fully plug themselves into the flourishing Indian Ocean trade of that era
(Mirashi 1955, xliii).

The borders of the early Kalacuri domain appear to seamlessly corre-
late with geological maps tracing locations of outcrops of native copper
and other copper minerals in the Deccan Traps (Alexander and Thomas
2011). The unprecedented quantity of copper coins issued by the early

° On Elephanta and Ellora, see Spink 1967, 1968 and 1982; on Elephanta, see Collins
1988 and Michell 2017; on Ellora, see Malandra 1993 and Dhavalikar 2003.
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Kalacuris can possibly be explained by a newfound access to copper
ores situated in the Western Deccan and the Narmada area. Kosmas
Indicopleustes, whose work touches on Indian Ocean trade around 550
CE, identifies southern Gujarat and the port of Kalyan in Kalyan, near
which some of the most significant sixth-century Saiva caves are situated,
as pivotal commercial centres. He notes that copper was at that time a
major export from Kalyan, marking a significant departure from earlier
Indian Ocean trading records like the Peryplus of the Erytheran Sea,
dating to the first century cg, which mentioned the import of metal into
India rather than vice versa.’

The pursuit of wealth, power, and political affirmation by a royal
household often finds expression in monumental art. The great caves
at Elephanta, Jogeshwari, and Ellora 29, respectively, stand as some of
the most impressive rock-cut structures ever attempted from the coastal
region of Konkan to the westernmost edge of the Sahyadri. They are
all dedicated to Siva and bear images of Lakulisa as a statement of their
possible Pasupata affiliation.” While there are no inscriptions that directly
connect the Kalacuri kings to the patronage of these excavations, the
unprecedented scale of these rock-cut temples, which implies the use of
tremendous financial resources and access to manpower and functions
as a powerful statement of authority, is surely an indication that their
patrons were allied with the Saiva ruling elites. The Saiva sculptures at
Elephanta and Ellora 29, with their distinctive fluid lines and mannered
forms, also usher in a new artistic style that marks a departure from
earlier idioms attested at Buddhist sites nearby like Kanheri or Ajanta.
In particular, the distinct sculptural style of the Elephanta caves appears
to exhibit close connections with the Saiva sculptures from the area of
Mandsor in Madhya Pradesh, and particularly Khilchipura. The Mandsor
region was a major centre for Saiva Pisupata practice, and the Saiva
images from Khilchipura have been linked to the patronage of the local
Aulikara rulers who came to be involved in direct conflict with the
Kalacuris under Sankaragana, at the end of the sixth century (Balogh
2019, 32, and Fig. 4). The early Kalacuris, whose presence is attested
in all of the areas mentioned above, may have had a role in recruiting

¢ McCrindle 1907, 366, and Casson 1989, 67, fn. 28.
7 Spink 1968 and Collins 1988.
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sculptors and transferring highly accomplished talents from the Mandsor
area to the Konkan and Aurangabad region to work on new powerful
monuments, creating an artistic connection between these two areas.
In antiquity, artists and craftsmen often moved following favourable
patronage,’® and the early Kalacuris seem to have acted as catalysts for the
artistic renaissance seen in the Konkan and the Western Deccan caves in
the sixth century. They may have enabled the spread of both a new artistic
style and the Saiva ideology it embodied.

The proximity of the monumental Saiva caves to active Buddhist sites
in the sixth century was a factor that contributed to the dynamic interplay
between the Buddhist and Saiva communities. Whether this interaction
was driven by competition, reciprocal adaptation, or fertile exchange is
hard to determine. For example, the island of Elephanta, where the Saivas
commissioned the excavations of the Great Cave and related units, was
already the location of a large Buddhist brick stupa.” The Saiva cave
at Mandapeshwar was carved into a low hill situated only about 5 km
away from the major Buddhist rock-cut monastery at Kanheri, while the
Jogeshwari cave was only 4 km away from the Buddhist caves at Kondivte.
On the upper plateau, in the Aurangabad region, when the Ellora Saiva
caves 21 and 29 were established, the Buddhist caves at Aurangabad,
situated about 30 km away, were also active and in expansion.

3. The caves of Ellora 21 and Aurangabad 2: A case study of shared Saiva—
Buddbist visual idioms

Ellora cave 21, known as Ramesvara, is considered one of the early Saiva
units at Ellora dating to the sixth century. This chronology is supported
by the discovery of an early Kalacuri coin issued by Krsnardja I in the
cave’s courtyard (Sen Gupta 1960). The cave interior has a square plan

® There are epigraphic references in antiquity to artisans moving across different
regions. In the well-known late fifth-century inscription from the guild of silk-weavers
in Mandsor, it is said that these artisans moved from the region of Lita (Southern Gujarat
and north Konkan) to ancient Dasapura or Mandsor (Balogh 2019, 87-110).

? The brick stupa, currently under excavation, was situated on the highest point on
the island closer to the ancient landing point at Morbandar, where archaeological surveys
have also uncovered many fragments of amphorae and torpedo jars; see Tomber et al. 2008,
128 and 166.
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identical to the east wing of the Great Cave at Elephanta, featuring a
circumambulatory path around a square /i7ga shrine guarded by two

Fig. 1: Ellora cave 21, interior

imposing dvarapalas (Fig. 1). Within the main hall and the two side
chapels of the cave, large sculptural panels depicting Siva are prominently
carved. The pillars in the cave appear to be elaborate versions of the type
found at Elephanta and Ellora 29 (Spink 1968), while the Nandi on a
pedestal in the courtyard of the cave portrays Siva’s bull just like the
Kalacuri coins issued by Krsnaraja I (Fig. 2).

In the numismatic issues by this ruler, Siva’s bull is represented on a
pedestal as in Ellora 21, and in one instance numismatists have interpreted
the designs appearing below the effigy of the bull as symbolic depictions
of the Saiva caves.” In Ellora cave 21 the Nandi pedestal showcases on
its front a female image depicted with squatting legs which has been
identified as an icon of the goddess Lajja Gauri (Fig. 3), an image that
also appears several times in the votive panels carved on the walls of
Aurangabad cave 2, where the squatting goddess is situated within a

' See: https://coinindia.com/galleries-kalachuri-mahismatihtml.
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Fig. 2: Ellora cave 21, courtyard with Nandi sculpture

Buddhist visual framework (Fig. 4)." Ellora cave 21 is among the earliest
cluster of caves around the waterfall area and was probably a Pasupata
cave: a small image of Lakulisa is carved at the centre of the porch lintel
(Fig. 5)."* The image depicts the haloed Pasupata master with an ascetic
hairdo, seated in meditation holding a staff in his right hand with his left
resting on the hip. He is flanked by two kneeling disciples and from behind
him two dwarfish figures with raised hands seem to emerge. Further,
the Kalacuri king Krsnaraja, whose coin was found at the cave, was
himself a Pasupata, as epigraphic evidence attests (Mirashi 1955, 42—43).

" On the iconography of Lajja Gauri in the Western Deccan see Bolon 1992. The image
from Ellora 21 echoes the squatting goddess represented on the reverse on a copper coin
issued by Krsnarija and bearing the effigy of the bull in https://coinindia.com/MAC509
3.5-345.45.jpg.

2 It should be noted, however, that this small image of Lakuli$a may be added to the
original visual program of the porch, as the panel seems to be recut out of an ornamental
floral pattern originally placed in that position. Considering the stylistic alignment of the
images in the Lakuli$a panel with the rest of the figures carved on the lintel, it must have
been added soon after the completion of the cave fagade.
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Fig. 3: Ellora cave 21, courtyard, Lajja Gauri on Nandi pedestal

The Pasupatas, who incorporated paradoxical practices in their spiritual
exercises, preferably practiced asceticism ‘at a sanctuary of Mahadeva, in
the vicinity of water, in cave temples’ as related in Atharvavedaparisista
40 and in the foundational texts for the Pasupata observance (Bisschop
and Griffith 2003, 326).

In a Saiva-dominated context, the rock-cut site of Aurangabad was the
only Buddhist cave establishment that underwent significant expansion
in the sixth century. Situated on the hills overlooking the modern city
near the Bibi-qa-Magbara, the Aurangabad caves nos. 2, 5, 6, and 7 were
created around the same time as Ellora 29, 21, and the Great Cave at
Elephanta, displaying major artistic and architectural connections with
these Saiva monuments (Brancaccio 2011). While it’s possible that some
artists worked at both sites, commonalities between these monuments
extend beyond artistic styles and reveal shared conceptions of sacred
spaces, iconographies, and fruition of the divine.
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3.1 The central shrine

A comparative analysis of Ellora cave 21 plan (Fig. 6) and caves nos. 2, 5,
6, and 7 at Aurangabad (Figs 7a and 7b) shows how Saiva architectural
solutions were adapted to suit Buddhist contexts, and vice versa. The sixth-
century Buddhist caves at Aurangabad depart from traditional models
of vibdras and chaitya halls, prevalent at earlier rock-cut monasteries in

Fig. 4: Aurangabad cave 2, interior, votive panel with Lajja Gauri

the region, and instead develop a new plan with a central gandbakuti
surrounded by a corridor for circumambulation almost as if it were a /i7iga
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shrine. Aurangabad cave 2 was probably the first unit at Aurangabad—
and elsewhere in the Western Deccan, for that matter—to adopt such a
design in a Buddhist context. Nestled within the limited rock space on
the cliff between the earlier caves 1 and 3, Aurangabad 2 is a compact and
modest structure. Featuring a straightforward square layout, it includes
a central sanctum positioned along the cave’s ‘axis of access’ guarded
by two imposing Bodhisattvas and surrounded by a circumambulatory
path.”” The walls of the pradaksinapatha at Aurangabad 2 appear to
have been intentionally left bare to serve as a ‘canvas’ for the sculpted
images of Buddhist triads gifted by individual donors (Fig. 8)." It is
tempting to read this new and ground-breaking Buddhist architectural

Fig. 5: Ellora cave 21, image of Lakuli$a on lintel

plan featuring a square cave with central sanctum as a regional borrowing
from the Saiva caves affiliated with the Pasupatas. In these caves, the design
emphasis placed on the central /iziga shrine may have highlighted the
relevance of circumambulation as a central religious practice aligned with
the fourth vow in the Pasupata vidhi (Choubey 1997, 107). The presence

 On the ‘axis of access’ in Hindu temples see Meister 2006.

" In cave 2, the walls of the mandapa and pradaksipa today host a total of 84
carved panels, each varying in size and likely added through time by several small donors.
These panels showcase a central Buddha in bbadrisana or dhyinasana, in the teaching
gesture or dhyanamudri, seated between two Bodhisattvas. In most cases, ndgas are
portrayed holding the stem of the lotus flower upon which the Buddha sits or rests his
feet. Sometimes devotees appear below the lotus flower, representing perhaps the panel
donors.
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Fig. 6: Ellora cave 21, plan

of monumental dvdrapalas by the door is also a feature shared by sixth-
century Saiva and Buddhist shrines alike. The two imposing Bodhisattvas
carved at the entrance of the Aurangabad cave 2 shrine (Fig. 9) serve as the
visual and functional equivalent to the monumental dvirapilas guarding
the Siva linga shrine in Ellora cave 21 and 29. However, in this specific
instance, we may be confronted with evidence of formal Saiva borrowing
from the Buddhist context. At the nearby Ajanta caves, already at the end
of the fifth century, imposing Bodhisattva figures were painted on the
walls guarding the access to the cave 1 shrine. In Aurangabad cave 2, both
Bodhisattvas-dvarapdlas hold a lotus standard with a seated Buddha on
it, a feature that may recall the standards carried by the belligerent elites
of the time; the Bodhisattva Avalokitesvara on the left side of the doorway
as one enters, holds a rope tightly in his right hand.

This icon is perhaps the first ever depiction of Avalokite$vara holding
a rope or pdsa, an attribute often associated with restraint and captivity
that may allude to the salvation offered by Avalokitesvara, the liberator
from spiritual captivity and the saviour from the ‘eight great dangers’ as
represented in the porch of the nearby cave 7 at Aurangabad. The rope as
an attribute of Avalokite§vara became standardised in later tantric iconog-
raphy associated with a form of the Bodhisattva known as Lokesvara-
Amoghapasa.” It would be tempting, however, to read the unprecedented

5 Bhattacharya 1987, 428; De Mallman 1948, 168; Donaldson 2001, 200—206; Pal
1966 and 1967.
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Figs 7a and 7b: Aurangabad caves, plans

introduction of Avalokitesvara’s pasa at Aurangabad cave 2 as another
feature of the shared Saiva/Buddhist milieu of the region. Pasx (lit. ‘cattle’;
here ‘the bound soul’) is a term associated with Rudra/Siva as Pasupati
(‘master of the bounded soul’), who delivered the Pasupata observance; in
the third chapter of the Skandapurina, the god Siva is identified as the
one seeking ‘the welfare of all embodied beings entangled by the noose of
worldly existence.”® The early cult of Avalokitesvara seems to exhibit pat-
terns consistent with the characteristics of Siva; for example, Studholme,
who investigated the connections between Avalokitesvara’s six-syllable
mantra Om Manipadme Hin and the Om Namah Sz'vdya mantra, argues
that the Bodhisattva has the characteristics of a Buddhist #svara."” Passages
in the Karandavyihasitra dedicated to the Bodhisattva Avalokitesvara

'* Studholme 2002, 65. Some of the earliest images of Siva on coins of the Kusina rulers
Huviska and Visudeva show the god with one head and two arms carrying a pasa in his
right hand and a trident in his left, as in Smith 1906, I, 74 and 84. In some cases Siva with
a pasa is also shown as having flaming shoulders, as in Errington and Curtis 2007, 66—69.

7" Studholme 2002, chapters 2 and 3. On the relationships between Avalokitesvara’s
six-syllable mantra and the Om Namah S'z'vdya mantra, see also De Simini 2021, 58-59.
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Fig. 8: Auranagabad cave 2, interior, votive panels

Fig. 9: Aurangabad cave 2, Bodhisattva-dvirapila with a rope

92



Saiva—Buddhist encounters in the living rock

appear to have been developed from Saiva traditions' roughly around the
time when the Aurangabad caves iconography was formulated. As shown
by Peter Bisschop, a doctrinal verse about the worship of the /i7ga quoted
in Karandavyihasitra has its origins precisely in the Sivadbarmasistra
(Bisschop 2018, 401).

3.2 Lakulisa and the Buddba on the lotus

Finally, perhaps the most remarkable case of regional Buddhist/Saiva
‘osmosis’ may be found in the iconography of Lakulisa, the founder
of the Pisupata sect. Aside from the small relief depicting Lakulisa
on the lintel of Ellora 21 (Fig. 5),"” the very first large-scale Lakulisa
image in the region appears in Ellora cave 29 (Fig. 10), another early
Kalacuri cave. In Ellora 29 the Pasupata teacher is depicted with an
ascetic hairdo, reminiscent of the Bodhisattva Avalokite$vara. However,
he wears jewellery and a Brahmanical cord across the chest. He holds a
mala in his right hand and his distinctive attribute, the staff, in his left
hand. He sits with his erect phallus in dhyinasana on a lotus flower
held by ndgas and flanked by devotees. This iconography mirrors in
a literal way the one recurring in votive panels seen at Aurangabad
2, among other sites, which showcase a central Buddha between two
Bodhisattvas. The Buddha in the carvings is consistently depicted in
a seated position, either in bbadrisana or dhyanamudri, and in the
teaching gesture or dhyanamudri. Additionally, ndgas are portrayed
holding the stem of the lotus flower upon which the Buddha sits or rests
his feet. Sometimes devotees appear below the lotus flower, representing
perhaps the panel donors. It is probable that the specific iconography of
Lakulia in dhydndsana on a lotus flower, an iconographic model that
later became canonical in different regions of India, may have taken shape

" The connections between the Kiranpdavyihasiitra and early Saiva contexts have
been explored in early scholarship and discussed by Eltschinger (2014, 81-85).

* Cecil 2020, 218; On the possible identification of earlier images from Mathura as
representing Lakulisa, see Bisschop 2006, 46. Perhaps the Lakuli$a image added on cave
21 was the result of a subsequent Pasupata consecration of the cave that was not intended
in the original commission.
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Fig. 10: Ellora cave 29, image of Lakulisa
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precisely at this time in the Western Deccan, modelled after the Buddhist
votive panels.

4. Conclusion

To conclude, the case studies discussed above suggest that the Western
Deccan and the coastal region of Konkan were important centres for
Saivism since the beginning of the common era, when Buddhism became
widespread in the region. At the turn of the sixth century, following
the collapse of the Vikitaka power and its regional feudatories, the early
Kalacuri rulers sought legitimacy and power by aligning themselves with
Saiva religious groups such as the Pasupatas, which acquired new visibility
in the region. This alignment led to the patronage of several Saiva cave
temples and instigated a shift in the trajectory of Buddhist art, evident
in the incorporation of Saiva elements at the sixth century Buddhist
caves at Aurangabad and vice versa. At this time, the Aurangabad region
emerged as a fertile ground for religious and artistic cross-pollination,
with cave architecture serving as a tangible documentation of this dynamic
exchange.
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Saiva teachers in Buddbist territory:
identifying two figures at Nalanda,
Temple 2
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1. Introduction

Nalanda mahavibara was perhaps the most important centre of Buddhist
learning in early medieval South Asia, flourishing from the fifth century
through the twelfth (Asher 2015, 43). The current archaeological site is
located 70 km southeast of Patna and 15 km north of Rajgir. The first
surveys were conducted in the nineteenth century by Francis Buchanan
Hamilton and Alexander Cunningham, amongst others. Proper excava-
tion by the ASI took place between 1915 and 1937, and a second round
between 1974 and 1982." The excavated site measures approximately 400
by 600 metres, but remote imaging reveals that the monastery was once
significantly larger.” To date, eleven large monasteries and five temples
have been excavated (see Map 1).

* This article is part of a project that has received funding from the European Research
Council (ERC) under the Horizon 2020 research and innovation programme (Grant
agreement No. 803624). It has also received support from the FWO (Postdoc Fellowship
1207823N).

! The ASI not only excavated the site but also added about 100,000 bricks for
conservation work (Asher 2015, 43). The conservation work blends in with the original
remains of the buildings, which makes it hard to differentiate the older and newer layers.

? Asher 2015, 11. Frederick Asher’s monograph on Nilandi provides a basic
overview of the site’s history, including discussions of the archaeological finds. Additional
archaeological information about the excavated site and the wider area can be found in
Tiwari and Saxena 2013, Biswas and Majumder 2014, Nayan and Ranjan 2015, Rajani
2016, and Kulshreshtha 2018, among others.
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As is well known, in the past Nalanda attracted students and teachers
in their thousands, including visitors from all over Asia. The remaining
ruins of the monasteries and temples are silent witnesses of a once
vibrant atmosphere in which students recited Buddhist scriptures, studied
different sciences, and learned the rules of scholarly debate (Dutt 1962,
332-333).

The travelogues by Chinese visitors such as Xuanzang and Yijing, who
studied at Nilanda for many years, provide us with a rare insight into
the historical practices and culture at Nilanda and Buddhist institutes of
learning in general. However, we still lack answers to many of the basic
questions about the day-to-day functioning of this institute. For example,
we do not know whether the site was open to laypeople and whether
the different temples were accessible to a general audience.’ Further, it is
unclear whether Nalanda was an exclusively Buddhist site. A significant
part of the sculptures found at Nalanda represent Brahmanical deities, and
even a /iriga has been found. The implications of these finds are still largely
unexplored.

The fact that some of the material sources from Nalanda do not seem
to be Buddhist may seem somewhat surprising. However, looking at the
religious interactions in the wider area, this is not as strange as it seems.
As discussed by Alexis Sanderson, the Pilas—who played an important
role in the establishment of the great monasteries in North-East India—
not only sponsored Buddhist institutions but also engaged with Saivism
(Sanderson 2009, 87-115).* A witness of the close encounters between
Saivism and Buddhism in Bihar can be found at the Ajgaibinath temple in
Sultanganj,’ where both Saiva and Buddhist images are carved in the rocks
on which the temple is built. The Pila inscriptions and material finds from

* In his monograph on the archaeology of religion in early medieval East India,
Birendra Nath Prasad argues that lay devotees had access to parts of Nalanda. His
argument rests on the observation that site 3 at Nalanda, which appears to be a central
temple, has no enclosure or monastic cells around it (Prasad 2021, 510). However,
since only a small part of Nilanda has been excavated, we must be cautious in drawing
conclusions about its use based on the layout of the current archaeological site.

* See also Furui 2025.

* The location of this temple is about 150 km east of Nalanda and 25 km west of
Bhagalpur.
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North-East India clearly indicate that we shouldn’t consider this region an
exclusively Buddhist area.

Apart from the Brahmanical sculptures that were found at Nalanda,
there are also the remains of a curious building at the border of the
excavated site, which has raised many questions about the religious
identity of Nailanda and its inhabitants. Only the lower part of this
building, known as “Temple 2,” has survived (Fig. 1). The building is
square in shape, with stairs in the middle of the east side. The plinth
of the building contains about 220 stone reliefs, which depict various
topics, including deities and heavenly beings, humans, animals and floral
patterns.

Fig. 1: Remains of Temple 2 at Nalandi

Other than the plinth and the stairs and some stone fragments that lay
around the building, little remains of Temple 2, and scholars have come up
with different ideas about the original use of this building. Since several
panels depict Siva, Parvati and Skanda, while it is not clear whether any of
the panels contain Buddhist elements, some scholars have suggested that
the building used to be a Saiva temple. This goes against the accounts in
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the travelogues of pilgrims such as Xuanzang, who describe Nalanda as an
exclusively Buddhist centre, a perspective that is still maintained in many
contemporary scholarly accounts.® If Temple 2 had been dedicated to Siva,
there are important questions to be answered about how this building
related to the other buildings at Nalandi, and how the users of this
building were connected to the community that once lived at Nalanda.”
Although art historians and archaeologists have examined various aspects
of Temple 2, including its position in the overall layout of the excavated
site® and the iconography of particular reliefs, there is still no consensus
regarding its historical function.

During my visit to Nilanda in 2019, I was struck by two reliefs (see
images 3 and 4) at Temple 2 that have received little scholarly attention.
The two panels seem to depict teaching scenes, with what appears to
be a teacher and a student portrayed next to each other. In the first
article that provides an overview of the different reliefs, Krishna Deva
and V.S. Agrawala (1950) hastily identify one of these panels as Siva
Daksinamarti. However, as I will show below, the image differs from
standard representations of this icon. Deva and Agrawala do not explain
why they believe the relief should be interpreted as a Siva Daksinamirti
image, and other scholars have not addressed this topic. The other panel
shows two figures with a plantain tree in between. The principal figure
holds a stylus in one hand and a manuscript in the other. B. N. Misra
(2017) has suggested that this is another depiction of Siva Daksinamarti.

¢ For example, Asher’s monograph on Nailanda describes the site as ‘a complex of
Buddhist monastic dwellings’ (Asher 2015, 14). As Hans Bakker points out, the account
of Xuanzang needs to be read with caution. At some points, his travelogue is very specific,
which suggests an accurate description of the sites and events he discusses. However, some
parts of his work are more likely to be ‘Buddhist fables’ (Bakker 2014: 107, 116).

7 Prasad argues that the presence of Brahmanical deities in early medieval Buddhist
monastic centres in Bihar and Bengal reflects the Buddhist sa7igha’s attempt to integrate
these deities in a subordinate role within Buddhism. However, this effort ultimately
failed, as the Brahmanical figures influenced core Buddhist deities and blurred sectarian
boundaries. Over time, this did not lead to a Buddhist absorption of Brahmanism,
but rather to the Brahmanical appropriation of Buddhism (Prasad 2019). Even though
Prasad’s analysis is not entirely incompatible with my position in this article, I will offer
a different solution to the question of why there are Saiva elements at Nilanda. For other
scholarly views on the function of Temple 2, see below.

® See the analysis of Verardi’s view below for a discussion of the position of Temple 2.
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Given the questions about the identity of Temple 2, it is pertinent to know
whether we are dealing with representations of Siva as a teacher or not.
However, no one has offered a study of these images to date.

In this article, I will analyse and contextualise these two teaching
scenes. In the first part, I will discuss the various scholarly views about the
identity of Temple 2 and its relation to the other buildings at Nalanda. In
the second part, I will analyse the two panels at Temple 2, with reference to
other depictions of teachers in the Buddhist and Saiva traditions. I will pay
particular attention to the relationship between the panels and depictions
of Siva Daksinamirti and Lakuli$a. In the third part, I will discuss some
references to Siva as a teacher in different Buddhist literary accounts and
the possible implications for the teaching scenes at Nilanda. I will show
that the teachers depicted on the plinth of Temple 2 are most likely Saiva
figures and that their presence at Nalanda is further evidence that Saivism
played a role at Nalanda.

2. Scholarly views on Nalanda’s Temple 2

Grappling with scarce evidence, scholars have debated the religious iden-
tity and function of Temple 2. Even though most scholars suggest that the
building was not a Buddhist structure, but rather a Saiva structure, there
is no consensus on whether the temple belonged to Nalanda or was built
by the Saiva community adjacent to Nalanda. In the following sections,
I will argue that the building belonged to Nilandi, and that some of its
features suggest that Nilanda was not an exclusively Buddhist site.

In their study of Temple 2, Deva and Agrawala mention that the
building ‘was probably dedicated to Siva’ (Deva and Agrawala 1950, 198).
However, they do not discuss why there would be a Saiva temple at
Nilanda, and they fail to note that it is somewhat remarkable to say
that a Saiva building exists at a complex that is usually seen as Buddhist.
Moreover, the fact that Saiva elements are only depicted in a relatively
small portion of the over two hundred panels at the plinth of Temple 2
does not seem to offer sufficient evidence for their strong view about the
identity of the building.

The main part of Deva and Agrawala’s article consists of brief descrip-
tions of the different reliefs. Based on the style of the images, they suggest
that the reliefs belong to the seventh century ck. There are some brief
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pilgrim records engraved on the north side of the stairs of Temple 2, and
Deva and Agrawala mention that two of them date back to the same period
as the reliefs. However, they assume that a newer structure was built on top
of the old base, which contains the reliefs, and tentatively date the newer
structure to the ninth century cg. The authors characterise the panels as
an example of the ‘eclectic religious phase of Brahmanical Hinduism in the
early medieval period’ (Deva and Agrawala 1950, 199).

In their analysis of the different panels, they write that three panels
depict Siva in various forms. The clearest representation of Siva is situated
on the left corner of the east side of the building (Fig. 2). According to
Deva and Agrawala, the image depicts a two-armed figure squatting on a
seat, who holds a ¢7isila in the left hand and a ‘fruit-like object’ in the
right hand. A ndga is placed to the proper left of the head, which features
a crescent moon and a skull (Deva and Agrawala 1950, 202). By itself,
this representation of Siva cannot tell us much about the affiliation of the
building since both Buddhist and Brahmanical temples often feature key
deities such as Siva on the corners of the building.

In addition to this image of Siva, one panel depicts Parvati, another
panel depicts Siva and Parvati together, and there is an image of Karttikeya.
The fact that Deva and Agrawala identify six panels as depictions of Saiva
deities is probably the reason why they assume that Temple 2 was once a
Saiva temple.

Apart from these Saiva deities, Deva and Agrawala identify some
other gods as well, including Hariti, Gaja-Laksmi, Balarama, Agni, and
Sarya. They speculate that one panel might depict Brahma, and they
interpret three other images as Kubera. In addition to these deities, Deva
and Agrawala interpret numerous other panels as depictions of harpies
(suparnas), vidyidharas, and other semi-divine beings. Further, they
identify several reliefs as scenes from the Ramayana, and they interpret
two panels with animals as depictions of jataka stories. In their view, the
first panel depicts the story of the loquacious tortoise and the second panel
the story of the ungrateful lion rescued by a kind-hearted rat.

If these stories are only found in the jitaka collections, it would be
somewhat strange to have them depicted on the plinth of a Saiva temple.
There is, however, another possible explanation. Ramprasad Majumdar
thinks that the panel with the lion actually depicts the story of the lion
and the jackals in the first book of the Pazicatantra (Majumdar 1970, 156).
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Fig. 2: Depiction of Siva on the east side of Temple 2 at Nilanda

Since the story of the loquacious tortoise also appears in the Pajicatantra
and other collections of stories, we do not need to assume that these panels
refer to Buddhist sources. However, a recent article by Nicolas Morrissey
argues that another panel, which shows three human figures and two
geese, depicts the hamisajataka (Morrissey 2020). If this is indeed the case,
then we have to accept that the reliefs contain at least one and maybe more
references to exclusively Buddhist stories. But even then, it is still relevant
that a building at a Buddhist complex is decorated with over 200 reliefs,
of which only three panels possibly deal with Buddhist topics, while
numerous panels depict Brahmanical deities. Moreover, even if the jataka-
collections are the only textual source for the story in the hanisajataka,
we cannot assume that the story was not generally known outside the
Buddhist realm. Perhaps we are simply dealing with several depictions of
stories that were known to people across religious boundaries.

In his study of the end of Indian Buddhism, Giovanni Verardi
proposes a more radical interpretation of the historical function of
Temple 2. Just as Deva and Agrawala, he assumes that the building was
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a Brahmanical, ‘probably Sivaite,’ temple (Verardi 2018, 471). He notes
that the building is ‘out of place with the general layout of the monastic
town’ and that the building is made of dressed stone, unlike the other
buildings, which are all made of baked brick (Verardi 2018, 471). In
addition, the building faces east, while the buildings behind it are all
facing west. Based on these observations, Verardi assumes that the builders
of Temple 2 intentionally attempted to separate the building from the
Buddhist structures.

Verardi agrees with the dating of the building as proposed by Deva
and Agrawala, i.e., that the oldest layer of the building dates back to
the seventh century CE, with the structure being rebuilt in the ninth
century. He believes that the reliefs belong to the earlier phase and
were reinstalled during the later phase. Based on the idea that several
buildings at Nalanda went through phases of ‘destruction, abandonment
and reoccupation’ and the fact that several seals have been found that
depict Brahmanical symbols, Verardi proposes that Nilanda was at several
points in its history occupied by non-Buddhist inhabitants (Verardi 2018,
471-473).” Without specifying his evidence, he writes that the Pasupatas
occupied the site after the death of Harsavardhana (seventh century cE),
and that the Buddhists reclaimed the place during the rise of the Pilas in
the mid-eighth century. Verardi further suggests that the second half of
the ninth century was again a difficult time for the Buddhists, and it is
in this period that the Saivas rebuilt Temple 2. In short, Verardi claims
that the Saivas built Temple 2 as a statement against the Buddhists and
that Nalanda was alternately occupied by Buddhist and non-Buddhist
inhabitants.

However, looking more closely at the seals mentioned by Verardi,
and other epigraphical evidence, it is hard to see why these seals support
the view that Nalanda went through Buddhist and non-Buddhist phases.
Nalanda has received royal patronage from several dynasties. So far, about
26 Gupta seals have been found at the site, the earliest of which date back
to the last quarter of the fifth century ck. The epithet parama-bbigavata

® An overview of the seals that Verardi refers to can be found in Hiranand Shastri’s
study of the epigraphic materials of Nalanda. Shastri does not provide a stratigraphy for
these seals. He remarks that the large majority of seals from Nalanda are Buddhist and that
very few seals are Brahmanical or ‘non-sectarian’ (Shastri 1942, 28).
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appears frequently on these seals, indicating that these Gupta rulers saw
themselves as Vaisnavas (Asher 2015, 24). However, this does not imply
that the site was not Buddhist under the Guptas.

Apart from the Gupta seals, seals by Harsavardhana, who ruled in
the first half of the seventh century ck, have been found at Nalanda.
As in the case of the Guptas, this doesn’t tell us much about the
religious affiliation of the inhabitants of Nailanda. In Bakker’s view,
even though the Vardhanas ‘had turned to Saivism,” Harsavardhana’s
‘Buddhist leanings and scholarly interests made him naturally a patron of
the Nalanda University’ (Bakker 2014, 102).

The support of the Pilas is similarly ambiguous. Even though the
Pila kings were Buddhists, none of the numerous stone and bronze
sculptures at Nilanda were donated by a Pala king. However, one cop-
perplate from Nalanda, which mentions the gift of a village, was is-
sued by Dharmapila (c. 781-821)." As we know from a charter of
Dharmapila’s son Mahendrapala, Dharmapala did not only sponsor
Buddhism. Mahendrapala mentions that his father built a temple for the
Buddha and another one for the consort of Siva. Likewise, other Pila
rulers also supported both Buddhism and Saivism (Sanderson 2009, 108fF;
Furui 2025). The fact that the different dynasties that patronised Nilanda
also patronised non-Buddhist movements casts doubts on Verardi’s ideas
about Nalanda and Temple 2, in which he sees an extreme opposition
between Buddhism and Brahmanism.

Other seals suggest that some non-Buddhist villages donated goods to
Nilanda,"” but we cannot take them as hard evidence for the position that
Nalanda was occupied by non-Buddhist inhabitants during some phases
of its history.

Even though many Brahmanical sculptures have been found at
Nalanda, including several Saiva images, these sculptures do not
unambiguously confirm Verardi’s hypothesis. To begin with, it is unclear
what the function of the Brahmanical images was. Perhaps they were

' See P. N. Bhattacharyya 1935-1936. Apart from Dharmapala’s grant, there are no
records of direct patronage of Nilanda by any of the other Pila kings. However, one
inscription by Devapila suggests that he acted as an agent for a grant of five villages by
the king of Suvarnadvipa, which is usually identified as Sumatra (Asher 2015, 26).

' See also below.
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simply donated by laypeople, with the different deities being seen as
figures in the general pantheon. Likewise, it is difficult to derive any
definitive facts from the seals that contain Brahmanical symbols.

Furthermore, depictions of Brahmanical gods and symbols have also
been found at other mahbdivibiras. Even the central shrine at Paharpur
(another mahbavibdra, located in present-day Bangladesh) contains reliefs
that depict non-Buddhist elements, including a /iziga." The fact that such
depictions are part of the central shrine shows that the finds of non-
Buddhist images and seals at the large monasteries are not enough evidence
to conclude that these sites were occupied by non-Buddhist groups.

Likewise, Verardi’s argument about the position and orientation of
the building, which deviates from the buildings behind it, is also not
convincing. We know that only a small part of Nilanda has been excavated,
and the original borders of the monastery are far away from Temple 2.
Since large parts of the original site remain unexcavated, we do not know
how the position of Temple 2 relates to the overall layout of Nalanda.
Furthermore, Temple 2 seems to be in line with the position of two other
buildings at Nilanda known as Monasteries 1A and 1B (see Map 1).”
These monasteries are supposed to belong to the oldest layers of the
monastic complex, and the fact that Temple 2 is in line with these two
buildings could actually indicate that the building was already a part of
the layout of Nalanda in an early phase.

To sum up, despite weak evidence, for Deva, Agrawala and Verardi,
Temple 2 is a Brahmanical, probably Saiva, temple. However, this idea is
not shared by all scholars. In an article on the main temple at Paharpur,
Gail draws a comparison between the Piharpur temple and Temple 2. He
points out that both buildings feature a series of non-Buddhist images
on their plinths and attempts to explain the meaning of such images in
what he perceives as Buddhist structures, disagreeing with those scholars

2" A.]. Gail argues that the stone sculptures that embellish the plinth of the building
have a strong emphasis on Krsna, who was popular during the erection of Paharpur in the
eighth century ck (Gail 1999, 139).

¥ M.B. Rajani and Virak Kumar (2019) argue that the positions of the different
temples are based on astronomical calculations. According to their analysis, the skew of
Temple 2 is consistent with the proposed stellar alignment hypothesis.
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e

Temple no. 2

Map 1: The excavated ruins of Nilanda™

who have proposed that the reliefs at Temple 2 originally belonged to a
non-Buddhist building. It seems indeed unlikely that over 200 panels of
the same type were taken from another building to decorate a Buddhist
building. To explain the presence of non-Buddhist images, Gail proposes
that the reliefs may represent the outer circle of a Buddhist mandala,
which was ‘inhabited by Hindu gods,” suggesting that the inner, ‘genuine
Buddhist’ circles of the mandala are lost (Gail 1999, 133). However, this
explanation of the presence of Brahmanical deities at Temple 2 is also
rather unconvincing. The building has a simple square layout, and there is
nothing to suggest that we are dealing with a mandala in stone. Moreover,
there is a large gap between the date of the reliefs, which are thought to
belong to the seventh century ck, and the date of the Nispannayogavali,
an eleventh-century work which Gail sources for his argument about the
mandalaic character of Temple 2.

' Nalanda, excavated remains [map, circles added]. https://commons.wikimedia.org/
wiki/File:Nalanda,_excavated_remains.jpg.

' Gail is not the only scholar who sees a connection between Temple 2 and the
Pihirpur temple. Asher suggests that Temple 2 might have served as a prototype for the
main temples at Vikramasila (Antichak) and Piharpur (Asher 2015, 57). Since only the
bottom part of Temple 2 is still intact, it is difficult to compare this structure with the
temples at these other mabdvibdras. The fact that the floor plan of Temple 2 has a square
shape and the other temples are cross-shaped weakens Asher’s hypothesis.
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In his study of the epigraphical sources from Nalanda, Shastri finds
a middle way and suggests that Nalanda was not exclusively inhabited by
Buddhists. His argument rests on observations that the stone inscription
of Adityasena (c. 655-680 ck) (Shastri 1942, 83) has an image of Siirya
in the background and that several seals found at Nalanda refer to an
agrahbdra (aland grant that was usually donated to Brahmins) instead of a
vibara (idem, 83). If different religious groups indeed inhabited Nalanda,
it would be easier to understand why a building decorated with reliefs
portraying mainly Brahmanical elements had its place at Nalanda.

3. The two teachers

Deva and Agrawala’s study of the panels on the plinth of Temple 2 does
not provide any arguments to support their interpretation of these reliefs,
and the identification of many scenes remains a matter of debate. In this
section, I will focus on the two images of teaching scenes mentioned above.
The first relief is installed on the south side of the building (Fig. 3) and
depicts two male figures. The largest figure is portrayed on the right side
of the relief, with a smaller figure on the left side. The large figure is almost
twice the size of the smaller figure. He is sitting with his legs crossed,
with the proper left foot over the other. He holds a manuscript in his lap
with his proper left hand. His right hand is raised, holding a stylus. His
hair seems to be matted and bound at the top of his head. The ears are
elongated. The body of this figure faces the viewer, but its head is slightly
turned towards the smaller figure.

The figures are positioned on either side of a tree resembling a
plantain. The smaller figure is sitting with its legs bent and feet almost
touching each other. Its head and body are halfway turned towards the
larger figure. He holds both hands up with his elbows resting on his knees.
Due to erosion, it is hard to see what he is holding in both hands, but his
proper left hand seems to be holding a manuscript. The hair is long and
appears to be matted.

Deva and Agrawala describe the scene as follows: ‘A group of two
figures separated by a plantain tree. The one on [the] right is holding a cup
in [the] left hand and the one on [the] left, which is the principal one, is
holding a pen in [the] right hand to write on a parchment held in [the]
left [hand]’ (Deva and Agrawala 1950, 211). Unfortunately, Deva and
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Fig. 3: Panel of a teacher on the south side of Temple 2 at Nilanda

Agrawala do not provide an interpretation of the identity of the figures. I
am also not convinced that the figure on the left is holding a cup since the
surface of the item in his hand seems to be flat and rectangular.

In his three-volume work on Nilandi, B. N. Misra briefly mentions
the panel with the two figures in a paragraph on Saiva images from
Nilanda. He interprets the larger figure as ‘Vyakhyanadaksinamirti Siva.’
Unlike Deva and Agrawala, who think that the figure holds a pen in his
right hand, Mi$ra proposes that the hand is in vitarkamudra, i.c., a gesture
of intellectual discourse.

He provides no hypothesis of what the smaller figure is holding in
his hands, but remarks that it ‘exhibits the same features’ as the principal
figure (Misra 2017, 3:141). I don’t think that Misra’s idea that the
principal figure is holding his hand in vitarkamudra is correct, as it seems
that the hand is holding an object. This object is pointed towards the
manuscript in his lap, which makes it more likely that he is holding a
stylus. I assume that Misra’s idea about the right hand is based on his
interpretation of the scene as a depiction of Siva Daksinamirti, which
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typically shows (one of) the right hand(s) in a gesture of intellectual
transmission.

However, it is relevant that Misra interprets the principal figure as Siva
in his role as a teacher. If this identification is correct, and the image is
indeed Saiva, we would have an additional reason to accept the hypothesis
that Temple 2 was a Saiva building, as suggested by Deva and Agrawala.

A somewhat similar scene is depicted on another relief on the north
side of Temple 2 (Fig. 4). In this relief, the central figure is situated on
the left side. He is sitting on a platform. His proper left leg is hanging
down from the platform, and his foot is placed on the ground in front
of the platform. His right leg is bent and rests on the platform, with the
right foot touching the other leg."* The left hand seems to be holding a
manuscript. The right hand is held in front of the chest and seems to be in
vyakhyianamudra, representing the teaching aspect of the deity. The head
is half-turned towards the other figure. The hair seems to be matted and
bound in a topknot, and the ears are elongated. On the proper left side of
the central figure is a second person, approximately two-thirds the size of
the main figure. He sits on the ground next to the platform. His legs are
in the same position as the legs of the other figure. His proper left hand is
placed in his lap and seems to be holding a manuscript. The right hand is
held in front of the chest and might be holding a stylus. The head is turned
towards the main figure, and the hair is matted and hanging down on both
sides of his head.

Deva and Agrawala describe the scene as follows: “Two-armed ascetic
with jatdjita and skin scarf seated on a rock with right hand in the
attitude of exposition (samdamisa-mudri) and left hand holding a book,
probably Dakshinamirti Siva. In front of him is a seated male figure
holding a stylus in [the] right and parchment leaves in [the] left hand.
From the mood of the figures it appears that the former is expounding
something which the latter is noting down’ (Deva and Agrawala 1950,
206).

Both reliefs provide sufficient clues to conclude that they depict
teaching scenes. The larger figures seem to be the teachers and the smaller

!¢ It is worth mentioning that the foot is not resting on the left leg. This distinguishes
the posture from typical Daksinamarti images (Goodall 2009, 357, n. 10).
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Fig. 4: Panel of a teacher on the north side of Temple 2 at Nalanda

figures the students. In both pictures, at least one manuscript is involved,
and at least one of the two scenes shows the hand of the teacher in
vyakhyanamudri. The fact that all of the figures have matted hair suggests
that we are dealing with non-Buddhist, and possibly Saiva, teachers and
students. This raises important questions. If both panels depict Siva as
a teacher, as suggested by Deva and Agrawala, we would have further
evidence that Temple 2 might have been a Saiva building. However, as
I will discuss in the next paragraph, the identification of both panels as
depictions of Siva Daksinamiirti, as suggested by them, is not without
problems.

4. Contextualising the two teachers

Even though scholars have suggested that the teaching images from
Nalanda can be identified as examples of Daksinamarti, there are several
reasons to question this identification. Apart from the fact that the images
iconographically deviate from the typical examples of Daksinamarti, there
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is also the problem of their geography. Daksinamirti images are typically
found in the south of India (Gillet 2010, 98—99) and are not attested yet
in Bihar. It would, therefore, be an anomaly to have two Daksinamarti
images at Nilandi. However, we cannot rule out that these images are
exceptions prima facie. In the following paragraph, I will discuss the
iconography of Daksinamirti images and the overlap and differences with
those from Nailanda. In addition, I will discuss how the images relate
to the iconography of Lakuli$a, another representation of the teaching
aspect of Siva, which can be found in the north and west of India (Gillet
2010, 98-99). I will argue that, despite the images from Nalanda sharing
several aspects of Daksinamarti and Lakuli$a images, such as the presence
of manuscripts, seated disciples, and matted hair, there is not enough
evidence to identify them specifically as one of these two figures. However,
I will suggest that the iconographic overlap is significant enough to
conclude that we are dealing with two Saiva teachers at Nalanda.

In his overview of Hindu iconography, T.A. Rao describes the
different types of Daksinamarti images, which portray Siva as a teacher
of yoga, vina, jiana, and other sastras. As a teacher of jiiana and sistras,
Daksinamarti is also known as Vyakhyanamdrti, which is the type that is
most frequently found in temples (Rao 1993, 2:273). According to Rao,
who based his analysis on South Indian texts,” Vyakhyanamiirti ‘should
be represented as seated on a secluded spot on the Himalayas, under a
banyan tree, on a seat covered with a tiger’s skin [or], on a white lotus’
(Rao 1993, 2:274). The right leg ‘should be hanging below the seat’ while
the left leg should be ‘rested on the right thigh.” Vyakhyanamdrti should
have three eyes and four arms. Explaining the etymology of Daksinamarti,
Rao mentions that ‘because Siva was seated facing south when he taught
the yshis yoga and jiiana he came to be known as Dakshinamarti’ (Rao
1993, 2:273). Rao provides several examples of Vyakhyanamarti, but all
his examples come from South India, except for one image from Deogarh.
Rao does not give the dates of the images, but most of them seem to be
much later than the reliefs on Temple 2.

The various accounts that describe Vyakhyanamauarti offer different
descriptions of the hand poses and the attributes held. However, according

7" See also Bakker’s observation discussed below.
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to the literature the front right hand should always be in jazgnamudra
or samdarsanamudra (samdamsa). In some cases, Vyakhyanamarti is
holding a book in one of his left hands. The head can be adorned with
different ornaments, but the hair should be embellished with flowers
and wild plants. The left side should have a serpent, and the right
side should have bells, a skull, and a crescent moon (Rao 1993, 2:275).
Vyakhyanamarti is surrounded by different 7i7s with matted hair in the
shape of a crown (jatamukuta). The height of the 7sis should not exceed
the height of the chest of Daksinamarti.

Jiiana-Daksinamarti is largely similar to Vyakhyanamarti. However,
the former is holding an aksamala in his back right hand and an uzpala
flower in the back left hand. Rao adds that ‘[t]he front right hand should
be held in the jzanamudra pose, whereas the front left hand may be kept
in the abbaya or the danda pose’ (Rao 1993, 2:284).

Yoga-Daksinamirti comes in three different forms. The legs of the
first type are crossed in svastikdsana. “The front right hand should be
held near the chest in the yogamudra pose, and the front left hand should
rest upon the lap in the characteristic yogic posture’ (Rao 1993, 2:284).
The second type has the right leg hanging down and the left leg bound
in a yogapatta. The third type has the legs crossed in a ‘more or less
vertical position’ (Rao 1993, 2:285). Vinadhara-Daksinamarti resembles
Vyiakhyanamarti but holds a viz4 in the two front hands (Rao 1993,
2:289).

The images of the two teachers at Nilanda share some aspects with
the descriptions of the different types of Daksinamarti in Rao’s work.
The teacher on the south wall is sitting with his legs crossed in a vertical
position, just as the third type of Yoga-Daksinamirti. However, the hands
are holding a book and perhaps a stylus, which does not match the
description of Yoga-Daksinamarti. Vyakhyanamarti, however, can have a
book in the left hand, just like the teacher on the south wall. The teacher
is sitting under a tree, just like Vyakhyanamarti, but the tree looks like a
plantain tree instead of a banyan tree.

The teacher on the north wall is also holding a manuscript in his left
hand. His right hand is held against his chest in jidnamudra. So, both
hands match the description of the front hands of Vyakhyanamurti.
However, the image lacks the other elements that characterise
Vyakhyanamurti, such as the head ornaments. Moreover, the teaching
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figures at Nalanda have only two arms, a deviation from the descriptions
and examples of all forms of Daksinamirti as given by Rao. In addition,
only one of the two images faces south.

Although the two reliefs at Nalanda share several characteristics with
Vyakhyanamirti images as described by Rao, it is also clear that they do
not conform to the standard descriptions. Yet, the fact that the figures
have matted hair and a manuscript in their left hand shows that there is
at least some overlap with the descriptions of Vyakhyanamarti. This raises
the question of how the images at Nalanda relate to Daksinamarti images
and whether we are dealing with depictions of Siva as a teacher at all.

In his discussion of Rao’s account of Daksinamarti, Bakker points out
that Rao’s analysis is based on late South Indian texts (Bakker 2019, 519).
He suggests that Rao was ‘following an Indian iconographic convention’
when he wrote that Daksinamirti should face the south (Bakker 2019,
520). Tracing back the history of Daksinamarti, Bakker shows that the
term daksindmiirti was used to refer to the right side of the manifestation
of Mahadeva in the Pasupata initiation ritual. In this context, the word
mairti refers to the spot where the novice was supposed to sit, and it does
not refer to an image (Bakker 2019, 514). As Bakker writes, ‘[t]o turn
one’s right side upon someone is an auspicious act; in the case of God it
is an act of grace in which He reveals Himself and His doctrine’ (Bakker
2019, 517). He speculates ‘that the concept of daksinamirti originated
from this ritual in which Siva as supreme teacher reveals himself’ (Bakker
2019, 519). It was only in a later phase that Daksinamarti referred to the
‘physical object of veneration,’ i.e., the actual image of Siva (Bakker 2019,
515). Based on an exploration of different Vedic sources, Bakker argues
that the orientation of the teacher in the earlier phase used to be towards
the east.

Bakker suggests that the transformation of daksinamiirti as a ‘cult
concept’ into an iconographic one had two moments:

1 An anthropomorphic (iconic) representation of Siva who through
attributes, a book for instance, a mudri (vitarka-, vyakhyana-
mudri), or some other gesture, or because he sits alongside a pupil,
is identifiable as the supreme teacher. This image, or at least Siva as
its main character, faces the east.
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2 An anthropomorphic representation of Siva, two- or four-armed,
with one or more of the attributes of (1), but whose main charac-
teristic is that he is directed towards the south without showing the
terrifying aspect. (Bakker 2019, 521)

This transformation, according to Bakker, was completed in South India
by the tenth century, although it had begun much earlier. During this
process, Daksinamirti was strongly influenced by Buddhist iconography
(Bakker 2019, 521).

It is clear that the two images at Nilanda do not represent the first
stage mentioned by Bakker, as neither image faces east. The panel on
the north side of the building also does not match the second stage, as
Daksinamirti in the second stage is facing south. Moreover, the teacher is
turned towards his student, which, to my knowledge, doesn’t correspond
with proper Daksinamiirti images. In these images, Siva is always looking
in the direction of the viewer. Therefore, Deva and Agrawala’s suggestion
that this icon might be an example of a Daksinamarti image seems to be
problematic. However, the other teacher is facing south and is holding a
manuscript. Even though this image does not match the late descriptions
of Daksinamarti as given by Rao, it corresponds to the second stage of
Daksinamaurti’s development as described by Bakker. Bakker’s description
of the second stage doesn’t contradict Misra’s identification of the panel as
a proper representation of Daksinamarti. Yet, we should still treat Misra’s
identification with caution since it remains odd that the image is located
in Bihar, while Daksinamarti is usually associated with the south of India.

The fact that the panel on the north side does not match the descrip-
tions of Daksinamiirti outlined by Rao or Bakker raises the question of
what the image represents. The fact that both figures in the panel have
matted hair strongly suggests that we are dealing with Saiva figures, and
it is also very clear that the main image is teaching. Just like Daksinamarti
images, he holds a manuscript in one hand and appears to be in a teaching
mudria with the other. Hence, even though the image perhaps does not
match the examples of Daksinamirti image discussed in the literature, it
is still likely that we are dealing with Siva as a teacher, or perhaps simply a
Saiva teacher.

Remarkably, scholars have only discussed the links with Daksinamarti
images, but it is the image of Lakulisa that most often represents the
teaching aspect of Siva in early Saiva temples in North India (Donaldson
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1999, 129). Lakulisa is recognised as a historical figure credited with
structuring and systematising the Pasupata tradition. Some Puranic texts
portray him as the twenty-eighth incarnation of Siva (Bisschop 2006,
41—44; Bakker 2019, 559 n. 20). He is said to have had four principal
disciples: Kausika, Mitra, Gargya, and an anonymous ‘brabmacarin from
the country of the Kurus’ (Bisschop 2006, 44)." He is often depicted
seated in a meditative posture, holding a staft (/akuta) and a citron. In
some depictions, he appears with attendant ascetics, celestial figures, and
tantric imagery. Unlike the more cosmic or destructive aspects of Siva,
typical Lakuli$a images represent the guru or teacher form of Siva. The
earliest representation of this club-bearing divine teacher has been found
in Mathur3, and dates back to the fifth century ce (Bakker 2019, 555)."”

Lakulisa’s iconography shows influences from Buddhist artistic tradi-
tions (Brancaccio 2011; 2025). For example, at Ellora Cave 29, Lakulisa’s
hair is similar to that of the Bodhisattva, and just as in the Buddhist votive
panels at Cave 2, he sits in dbyandsana on alotus flower (Brancaccio 2011,
155). Brancaccio suggests that early images of Lakulisa, such as the one in
Ellora, may have developed in an effort to compete for patronage with the
Buddhist tradition.

Of course, there is no reason to assume that the teachers depicted on
Temple 2 are representations of Lakulisa, since they lack the characteristic
markers, such as Lakuli$a’s club and his erect /i7ga. But there are some
features of the two teaching scenes at Nilanda that overlap with typical
Lakuli$a images.”” Two examples of such images can be found at the
Odisha State Museum.

The first image (Fig. 5), found in Bhubaneswar and dating to the
eighth—ninth century, depicts Lakuli$a in padmdsana. His pedestal is
carved with lotus petal motifs. His hair is styled in matted locks, and
there seems to be a damaged hood of a snake behind his head. His ears are

elongated. His upper left hand is holding a club, and his upper right hand

'* The fourth student is sometimes referred to as Kaurusya. See e.g. Gillet 2010, 99.

¥ Another image from Mathuri, usually dated to the third century cE, depicts an
ascetic with a club (Bakker 2019, 554). This sculpture doesn’t bear the marks of a teaching
deity but suggests that later images of Lakulisa evolved from an older tradition.

* It took a little while before the images of Lakulisa were standardised. For a
description of the development of early Lakulisa images, see Cecil 2020, 221-225.
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is placed in front of his chest, perhaps in a gesture of knowledge. His lower
left hand holds a manuscript, and his lower right hand a citron. He wears
a sacred thread and minimal clothing, with his erect /i7ga prominently
visible. Lakuli$a is flanked by two pupils with crossed legs. They are seated
on lotuses, their hair is styled in matted locks, and they both wear a sacred
thread. The student on the left side of the teacher holds a manuscript.
It is unclear what the other student is holding, but it might also be a
manuscript. Two celestial beings hang above both students.

Fig. 5: Lakulisa. Odisha State Museum
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The image shares several characteristics with a second image of Laku-
lisa at the Odisha State Museum, also found in Bhubaneswar and dating
to the seventh century (Fig. 6). In this sculpture, Lakulisa is seated on a
lotus throne. Unlike the first image, he has only two hands. His left hand
is holding a club, and his right hand seems to be in a teaching gesture. The
image is damaged at the place where one would expect his /i7ga. His ears
are elongated, and he is flanked by two students (Fig. 7). Both students
are sitting on lotuses, wearing sacred threads, and holding manuscripts.
Their other hand seems to be in abbayamudri. Under the lotus throne of
Lakulisa are two smaller figures. They are both holding a staff.

It is clear that the images of Lakulisa differ significantly from the
teaching scenes at Nalanda. Lakulisa looks straight at the viewer and
doesn’t face the students. He sits on a lotus throne, holds a club, and
has an erect /inga. However, some aspects are remarkably similar. The
Nalandi images and the Lakulisa sculptures are both scenes with teachers
and students. The students are all holding manuscripts, and both Lakulisa,
as seen in Fig. 5, and the Nilandai teacher, as seen in Fig. 3, are also holding

m

Fig. 6: Lakulisa. Odisha State Museum
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manuscripts. The sacred thread is also clearly visible in Figs 4 and 5. The
teachers in all four images have elongated ears.

Fig. 7: Student with manuscript flanking Lakuli§a. Odisha State Museum

Even though the two teaching scenes at Nilanda do not conform to
the standard descriptions and examples of Daksinamarti or Lakulisa, there
is sufficient reason to assume that we are dealing with representations of
Saiva teachers, especially given that the images are surrounded by other
reliefs that depict Saiva deities. Since the teaching figures do not exhibit
any characteristics that are unique to the depiction of deities, it remains a
question of whether we are dealing with divine or ordinary teachers. But
how can we explain the presence of two depictions of Siva as a teacher
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or two Saiva teachers in a Buddhist monastic context?*" If we accepted
Verardi’s hypothesis that the building was a proper Saiva temple that was
not a part of the Buddhist monastery, it would not be a problem at all to
have some depictions of Saiva teachers in the series of reliefs at Temple 2.
However, there is little evidence to support Verardi’s hypothesis, and I
believe that we need an alternative explanatory framework to interpret the
meaning of the Saiva images.

It is important to keep in mind that the Saiva images on the plinth of
Temple 2 are not the only Saiva images at Nilanda. During the excavation
of Nilanda, several Saiva images have been found, which can be dated
between the ninth and twelfth centuries CE. Most of them are currently
housed at the Nilanda site museum. They include a ninth or tenth-
centuryliziga, worshipped by eight nigas (see Fig. 8). A stone slab with
an image from the same period seems to depict Parvati. The museum also
has a seal that belongs to the same era, which depicts a /i7ga, a trident, and
possibly a bull. Another large image from the eleventh or twelfth century
ck depicts Siva and Parvati.”* These finds suggest that Saivism played a
role at Nilanda since at least the ninth century.” The reliefs on Temple
2, which probably predate the freestanding images by two centuries, may
indicate that the presence of Saivism started much earlier. The idea that
Saivism had its presence in a Buddhist place might seem somewhat strange.
However, asI will show in the next section, several literary sources can help
us gain a better understanding of how Saiva elements fit into a Buddhist
context.

* Abhishek Amar (2012) argues that Buddhism in eastern India incorporated Siva as
a subordinate protector deity, and that the fact that Buddhist monasteries housed images
of Visnu and Siva suggests a hierarchical inclusion of Brahmanical gods within Buddhist
frameworks. The article doesn’t deal with Nalanda or Temple 2, and I doubt whether
Amar’s framework can sufficiently explain the find of a freestanding /i7ga at Nalanda
(see below).

** Misra discusses several of these images in his study of the art of Nalanda (Miéra 2017,
136-142).

* This is in line with Shastri’s view, based on the epigraphical sources, discussed above
(Shastri 1942, 83) and Furui’s idea that Saivism enters the picture in the Pila kingdom at
this time (Furui 2025).
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Fig. 8: liniga worshipped by nigas. Nalanda Museum

S. Siva as a teacher in Buddbist sonrces

Siva does not only appear as a deity in Brahmanical sources, but
he occasionally figures in Buddhist sources as well. One example is
Xuanzang’s seventh-century travel record, which frequently mentions
the deity Mahesvara. He associates this deity with ash-smearing ascetics,
and the contexts in which the references to Mahe$vara appear clearly
indicate that Xuanzang uses the term Mahesvara to refer to Siva. The
passages in which Xuanzang mentions Mahesvara seem to be written in a
fairly neutral way, and there are no negative comments about Mahegvara
and his followers.

At some point in his travelogue, Xuanzang mentions the grammarian
Pinini. He mentions that Panini met Mahe$vara, and describes their
meeting as follows:

At the time when the human life span was a hundred years, the sz

Panini was born with innate knowledge of wide scope. Feeling pity
at the shallowness of learning in his time, and wishing to expunge
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what was superficial and false and delete what was superfluous, he
traveled about to make inquiries into the way of learning. He met
with Mahe$vara and told the deity of his intention. Mahesvara said,
‘How grand it is! I shall render you assistance.” The 77 withdrew
after hearing these words and concentrated his mind to ponder the
matter. He collected all words and composed a text of one thousand
stanzas, each stanza consisting of thirty-two syllables (Li 1996, 68).

In this passage, Mahesvara appears as a deity who supports the intellectual
activities of Panini. Xuanzang does not specify how Mahe$vara assisted
Panini, but itis clear that Mahe$vara plays the role of a teacher in this story.
This story indicates that Xuanzang, a Buddhist pilgrim who spent years
at Buddhist monasteries in India, had a positive attitude towards Sivaasa
teacher.”

Xuanzang’s text is not the only Buddhist source in which Siva appears
as a teacher. Another example can be found in Abhayadatta’s Lives of
the 84 Siddhbas,”® which was probably composed in the eleventh or early
twelfth century (Robinson 1979, 2). In this work, the Buddhist author
describes the lives of 84 tantric masters and the way in which they attained
siddhi. The biographies of many of these siddhbas are connected to Bihar
(Dowman 1985), and the text frequently mentions Nilanda. This suggests
that Abhayadatta was familiar with Nilandi and the wider region, and the
religious dynamics in that area. Although the majority of the siddbas are
Buddhists, a small group of non-Buddhist tantric masters are included in
Abhayadatta’s overview. The stories of the masters in Abhayadatta’s work
can be situated between the eighth and twelfth centuries cE (Dowman
1985, 25). The fact that both Buddhist and non-Buddhist siddbas appear
in his work suggests that the boundaries between the different groups of
tantric ascetics were not always clear-cut at that time.

* This does not imply that Xuanzang wasn’t aware of the rivalry between Buddhists
and Brahmins. At some point in his text, Xuanzang describes how ‘brahmins and other
heretics’ were furious because the main deity in a procession was the Buddha (Bakker
2015, 127).

* The text has survived in Tibetan only, as a translation of the Sanskrit Caturasiti-
siddbapravytti.
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One of the siddhas mentioned in Abhayadatta’s work is Minapa,*
who appears in the legends as a fisherman from eastern India (Robinson
1979, 47).”” His guru was Mahadeva, i.e., Siva. Abhayadatta mentions at
the beginning of the story that Minapa attained ‘worldly siddhbz,’ unlike
most of the other siddbas in his work who attain proper siddbi. This
might indicate that Abhayadatta struggled with the religious identity of
Minapa, who was a Saiva ascetic, and felt that proper siddhis could only be
attained by Buddhists. Nevertheless, the inclusion of the story of Minapa
in Abhayadatta’s work shows the closeness of the Buddhist and Saiva
tantric masters, which was still a reality for Abhayadatta.

The story about Minapa tells that a giant fish swallowed him while he
was fishing. At the same time, Uma asked Mahadeva to teach her about
Dharma. Mahadeva replied to Uma that his Dharma is not for everyone,
and he insisted on instructing her in a secret location. They then went to
a house under the ocean, where Mahadeva preached the Dharma. While
Mahideva was preaching, the fish that had swallowed Minapa passed
under the house, and Minapa overheard Mahadeva’s Dharma. Because of
his ‘superior sight,” Mahadeva realised that Minapa had heard the Dharma,
and he gave him initiation. After practising for twelve years in the belly of
the fish, Minapa was freed by another fisherman and became famous as
the yogin Minapa. Later in his life, his foot hit a stone, in which he sank as
if it were mud. He stayed in this position and sang for five hundred years
‘for the welfare of all living beings.” Only after this long period did he go
‘into the realm of the Dakas.”®

The second part of Minapa’s life seems to have no connection with
the first part, in which he practices inside the belly of the fish, and we may
be dealing with two stories about different people that were merged at
some point. This could explain why, in the first part of the story, Minapa
reaches worldly siddhis only but is admitted to the realm of the Dakas by

26 Minapa appears in other sources as Mina, Macchendra, or Matsyendra (Dowman
1985, 78).

¥ Csaba Kiss mentions that Matsyendra (Minapa), has not been exclusively connected
with Bengal. Some legends situate him in other parts of India, as well as in Tibet and
Nepal. He mentions that Matsyendra probably lived between the fifth and the thirteenth
century cE (Kiss 2021, 65).

** My summary of the story is based on James Robinson’s translation.
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the end of the second part. This might have been Abhayadatta’s strategy,
or the strategy of the sources that Abhayadatta used, to mediate the Saiva
identity of Minapa.

In an effort to situate Minapa in history, Keith Dowman has suggested
that he probably lived in the tenth century (Dowman 1985, 80). This
date is primarily based on the date of his student Goraksa. Dowman
mentions that Minapa is found in the lineages of the Buddhists, Saivas,
and Saktas.” He assumes that those groups were so close at the time of
Minapa that ‘a siddha could accept initiation and practice the instruction
of Buddhist, sa7va and sikta Gurus concurrently and consecutively’
(Dowman 1985, 78). However, the fact that the instruction of Siva or
venerating a manifestation of Siva is never enough to reach siddbi in
Abhayadatta’s work suggests that the sectarian boundaries had hardened
by the time of Abhayadatta. Nevertheless, it is evident that Abhayadatta
still accepts the role of Siva as a teacher and that his teachings can give
students mundane powers.

The dates of Minapa and Abhayadatta are, of course, far later than the
date of the two reliefs discussed above. However, the way in which Siva
appears as a teacher in Abhayadatta’s work aligns with how Xuanzang
portrays Mahesvara, and both sources suggest that Buddhists in East
India accepted Siva as a teaching deity in their pantheon. This has some
important implications for the interpretation of the two teachers at the
plinth of Temple 2 and the identity of this building, which I will discuss
in the conclusion.

6. Conclusion

As discussed above, the two reliefs at the plinth of Temple 2 do not
match the descriptions of Daksinamarti given by Rao or any of the stages
of the development of this image as distinguished by Bakker. This does
not come as a surprise, since most examples of Daksinamarti described

» Taranatha gives a variant story and explains that Minapa had a son named
Macchendrapa. Minapa became the guru of the Buddhists Halipa, Malipa and Tibolipa.
Macchendrapa became the guru of Goraksa, the founder of the Nath movement, and
Cauranga. Perhaps Taranitha tried to explain how Minapa appeared in the Buddhist and
Saiva lineages (Dowman 1985, 79).
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in the literature were found in southern India. However, this doesn’t
rule out the possibility that there might be examples of Daksinamarti in
other regions that haven’t been studied yet. In any case, there is enough
overlap with depictions of Siva in teaching contexts, such as Lakulisvara
or Daksinamuirti, to suggest that both images depict Siva as a teacher, or
perhaps simply two Saiva teachers with their students. Now, what are these
depictions doing at Nalanda?

I think that the two literary accounts discussed above offer some
useful clues about a possible explanation for the presence of the two
reliefs. It is evident that Xuanzang’s and Abhayadatta’s texts cannot tell
us much about Temple 2 specifically. Yet, I believe that these accounts are
relevant to how we can think about the religious identity of this building.
Xuanzang spent several years at Nalandi in the seventh century ck, and
most scholars suggest that the oldest layers of Temple 2 date back to the
seventh century. We can, therefore, assume that Xuanzang was familiar
with the religious climate in which Temple 2 was built. Abhayadatta wrote
at a much later moment in time, but his stories about the siddbas reflect a
religious environment that predates Abhayadatta by a couple of centuries.
His stories about the Buddhist and Saiva siddbas frequently mention
Nalanda and throw some light on the sectarian boundaries between the
different religious groups in early medieval East India.

Xuanzang, in his work, has no problem in portraying Siva as a teacher.
In the same way, Abhayadatta’s text includes references to Siva as a teacher.
Moreover, the lineages of the siddbas about whom Abhayadatta wrote
clearly intersect. It is obvious that the Saiva and Buddhist ascetics were
very close in the period in which the siddhas lived. It is relevant to keep in
mind that, according to Abhayadatta, several of these siddhbas studied at
Nalanda.

If we accept that Siva was accepted as a teaching figure in the Buddhist
pantheon from the seventh to the eleventh century, then there is nothing
problematic about depictions of Siva as a teacher at the plinth of a
building at Nilandi that was perhaps primarily Buddhist. Alternatively,
if we accept that the boundaries between the Buddhist and Saiva ascetics
were fluid, as illustrated by the stories about the siddbas, we might also
interpret the teaching figures as two generic Saiva teachers with their
students. In the end, there is nothing in the images that specifically points
to the divine character of one of the teachers, even though the postures
of the figures resemble standard representations of divine teachers such
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as the Buddha, Lakuliévara as a teacher, and Siva Daksinimirti. This
conclusion might be somewhat surprising if we continue to think of the
large monasteries as exclusively Buddhist institutes. However, the finds
of Saiva images at Nalanda, including a /772ga, indicate that the practices
at Nalanda were more varied. We cannot exclude the possibility that
Nalanda was open to different religious strands, including Saiva ascetics,
and that the panels at Temple 2 perhaps depict the ordinary practice of
teaching at Nalanda. The non-Buddhist art found at Nalanda and other
large monastic sites and the way in which some early medieval Buddhist
authors talk about Siva and Saiva ascetics both suggest that the boundaries
between Buddhist and Hindu monasticism were more fluid than scholars
tend to assume. Therefore, if we want to better understand the history of
the large monastic centres in early medieval India, we have to be willing to
rethink the categories with which we have approached these sites so far.
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Burnt clay, skull-topped vases and other
curiosities: some points of contact between
Saiva and Buddbist Tantras, with special

veference to the Laghusamvara

Judit Torzsok*
Ecole Pratique des Hautes FEtudes-Paris Sciences et Lettres, GREI

1. Introduction

In his groundbreaking studies, Alexis Sanderson showed the multiple ways
in which Saiva—or, more commonly, Sakta—Tantras had a direct and
demonstrable influence on Buddhist Tantras. Although there are certain
shared elements, such as the ritual around the mandala, that are pan-
Saiva, most ritual and almost all textual parallels concern Sikta Saiva
Tantras, i.e. Saiva Tantras that teach goddess worship.

Sanderson (2009) demonstrates that from the earliest tantric Buddhist
scriptures onwards, this influence covers various aspects of the religion:
iconography, various rituals (such as mandala initiation, rites to obtain
superpowers, the use of certain impure substances), rules of conduct,
yoga, funeral rites, sacred geography with pilgrimage sites, consecration
ceremonies in the public domain, etc. He also stresses that it is in the

* The first version of this paper was presented as a lecture at the University of
Hamburg, on the 23rd of October 2024, upon the kind invitation of members of the ERC-
funded Intellexus Project. I am grateful to all those present for questions and comments
and to Prof. Orna Almogi and Prof. Harunaga Isaacson for their kind help during my stay
there. I would also like to thank all those who helped me access much of the Buddhist
material and with whom I could discuss some of it, in particular Prof. Harunaga Isaacson,
Prof. Péter-Diniel Szint6, Prof. Tsunehiko Sugiki and Dr. Gergely Hidas.
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last phase of the Buddhist tantric corpus, in the yogini or yoganiruttara
Tantras, that textual borrowings become both more conspicuous and
more voluminous. Within this corpus, he points out that the bulk of
the LaghusamvaraLaghusamvara draws heavily upon Saiva Sakta textual
sources. Unsurprisingly, the textual parallels result in a particularly high
degree of overlap in various areas of these cults.

Building on these findings, I present here some further parallels, both
textual and ritual ones, between the Laghusanivara and some Saiva Sakta
sources belonging to the early phase of the Sakta cults. The parallels
concern smaller textual and ritual details, such as what kind of coloured
powders the practitioner must use when drawing a mandala, or how
to set up the vases for consecration. While some of these details may be
considered shared features of these Tantras, most of them further confirm
the direction of borrowing from the Saiva $ikta to the Buddhist sources.
At the same time, I also try to show that these parallels often help us
to reconstruct the texts and the rituals they describe in a mutual way.
Although the direction of the borrowing is clearly from the Saiva to the
Buddhist, and the Saiva source therefore often helps us to understand
the Buddhist one at least at its origin, it also happens that the Buddhist
parallel retains something that helps us reconstruct and better understand
the Saiva text. At the end of this paper, I also briefly touch upon the very
different nature of another major Buddhist yoginitantra, the Hevajra,and
some features it shares with certain Sakta sources.

2. Some remarks on the intertextuality of the Laghusamvara

The Laghusamwvara is one of the major texts of the highest class of
Buddhist Tantras, teaching the cult of the deity called Cakrasathvara.’
The exegetical literature understands this name to mean, in Sanderson’s
translation (2009, 166ff), ‘he who restrains [the minds of beings from the
wrong path] by means of the wheel [of Dharma],” and his alternative name
Sarhvara to denote ‘he who has/is the highest bliss’ or ‘he who protects
bliss.” Scholarly consensus identifies its place of composition in East India,
but the dating is more controversial: possibly the late eighth or the early
ninth century.

" For a general survey, see Sugiki 2015.
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This text has a special status in relation to Saiva Tantras, for it has a
particularly large number of parallels with Saiva scriptures.” As Sanderson
points out (2023), about two-thirds of the Laghusanivara can be shown
to have been taken over from Saiva sources. Three crucial features of these
parallels may be worth pointing out:

1 The Sikta texts that are the sources of the Laghusamvara
mostly seem to belong to the earliest stratum of the corpus.
The Brabmayamala and the Siddbayogesvarimata are the
two earliest Sakta scriptures we know of, belonging to the
seventh or first half of the eighth century.’ Although the
Tantrasadbbdva is certainly a later, composite text, much of
its sixteenth chapter (the one from which the Laghusamvara
borrows) has parallels in the Siddbayogesvarimata; this chap-
ter may well date from an earlier phase of its composition.
Moreover, the topic of the saptajanmasidhya, the victim
reborn seven times (figuring in another borrowing, from
chapter 7 of the Tantrasadbbiva), is also known in the
Siddbayogesvarimata (in a fragmentary passage, in 27.50).
The Jayadrathayamala is also a late, composite text that was
put together from numerous earlier Sikta sources, but its
Yoginisamicara section (prakarana), from which the borrow-
ings in the Laghusamwara come, most probably reproduces

> Sanderson 2001 already names the following Saiva sources: Brahmayimala chapter
88 (on the samayas or pledges; this parallel extends in fact to chapter 87, as Hatley
2007 and 2018 show); Siddbayogesvarimata chapter 29 (on the characteristics of yoginis,
yoginilaksana, for the analysis of which see also Torzsok 1999 Supplement to App. 3);
Tantrasadbbiava chapter 16 (again on yoginilaksana and on sacred places or pithas), and
chapter 7 (on a type of victim who has been reborn seven times, saptajanmasidhya);
Yoginisamcira of the Jayadrathayimala (3.32 again related to the pledges and rules of
conduct samaydacaracesta) and Nisisamcara chapter 6 (on gestures or mudras). Sanderson
2009 further identifies the source for the worship of Kulikia and the description of
supernatural powers in the Brabmayimala (various passages from chapters 5, 26, 29, 30,
41, 49), and an important source on the ritual of initiation in the Yoginisamicara of the
Jayadrathayamala (3.31).

* See Hatley 2018, 137ff, placing the Brabmayimala’s core between 675 and 725,
and Torzsok 1999, ivff, proposing the hypothetical date of the seventh century cE for the
Siddhbayogesvarimata.
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one of the earliest scriptures of the yogini cult.* Finally, while
the Nisisamcara itself certainly does not belong to the earliest
stratum (being a Kaula/Krama scripture), its teaching on
mudris may again be based on an earlier Tantra.

2 The Brabmayiamala’s presence is particularly remarkable,
since the borrowings identified by Sanderson (2001 and
2009) are scattered around in various places of this Tantra,
in eight different chapters. By contrast, only one or two
chapters seem to have been used from other Sakta sources by
the Laghusamuvara’s redactor. This privileged position of the
Brabmaydmala may be explicable by its East Indian origin—
it was perhaps readily available and even well-known to the
East Indian redactor of the Laghusamvara.

3 As Shaman Hatley (2018, 105-106) has shown, in addition
to the longer parallels, some idiomatic expressions are also
shared by the Brabmaydmala and the Laghusamvara, which
may also demonstrate their closeness. One such expression
is ‘nothing better is known to exist in the three worlds’
(natab paratarvam kisicit trisu lokesu vidyate); while the
other compares a person doing futile things to someone who
‘strikes the air with his fist or drinks from a mirage’ (banyate
mustinakasam pibate mygatysnika).” Although one could
say that the first one is not very specific, and the second one
can be found in other Tantras too, this direction of research
is important to determine a similar idiom and to identify the
milieu in which these texts may have been composed.

* This section has been provisionally edited by Prof. Sanderson, who has kindly shared
his working edition with Olga Serbaeva and other scholars. See also Sanderson 2009, 187
on the incorporation of this old material in the composite Jayadrathayamala.

° Hatley mentions that this expression was first noticed by Harunaga Isaacson.
It is however also found in the Tantrasadbhbiva, as Hatley remarks, in the form of
hanate mustinakisam pibate mygatysnikam (28.88ab). See also the Nisvisakarika (IFI
T0017A p. 454), and the thirteen-hundred verse recension of the Kailottara (in the form
of mustinahata te vyomam pibate mygatysnikam, which is probably a misreading of
mustinabanate vyomam pibate mygatysnikam) in its tenth chapter (NGMPP Reel No.
B 118/7 = NAK manuscript no. 5-4632).
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3. Parallels, idioms, and some telltale signs

Among the numerous parallel passages, one may distinguish between two
types. In the first one, which represents the majority of cases, the parallels
run very close to each other; and due to this closeness, there is no doubt
that they go back to a common source. Sanderson (2009) shows that in
all the examples he examines, the Saiva source can either be considered the
original, or at least the primary of the two. Similarly, Hatley (2018, 109ff)
shows that the Brabmayimala is either the direct or indirect source of
Laghusamuvara 26.15, and that the original text becomes uninterpretable
in the latter. In passages such as the ones analysed by Hatley (2009, 108)
there are a number of additional signs that strongly suggest the direction
of borrowing: for instance, the disappearance of the vocatives of the
goddess (devz, etc.) in the Buddhist version, or the word s7va replaced
by yoga.

There is another type of parallel in which the two texts do not run as
closely together as in the examples above. Such is the case of the passage on
initiation given in Sanderson 2009, 203ff, where the Jayadrathayimala is
the source of several chapters of the Laghusamvara. While some pddas
agree verbatim, others are misplaced, paraphrased or simply omitted; in
other words, this parallel is less neat than the other ones. For this very
reason, Sanderson assumes that there might be a third text which was
the direct source of the Laghusamvara, but, as he shows, the model was
certainly Saiva. In such cases, there are several details that can clearly
demonstrate the dependence of the Laghusamuvara ona Saiva original, and
Sanderson shows several of them.

In addition to the numerous examples analysed by Sanderson to show
the dependence of this section of the Laghusanmvara on a Saiva source,
one could also cite a telltale sign that clearly betrays a Saiva original:
the expression daksinamiirtim dsritya ‘turning toward the southern
image [of the god]’ in Laghusamvara 3.4d. This is in fact a very old
Saiva expression going back to the Pisupatasitras (1.9 mabidevasya
daksinamiirteb) and recurring in the oldest Tantra, the Nisvdsa.® The

® The Nisvisamukha uses it in 4.73 when summarising the Pasupata observance:
ekavdso by aviso va daksinamiirtim asritab; ‘in one piece of garment or without any
clothes, he should resort to the southern image.” The tantric expression daksinayam
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expression refers to the fact that the guru or the disciple must face the
southern face or embodiment of Siva on a four-faced (caturmukha) lirga.
In the Saiva context, this implies that the person faces the auspicious
north, and the southern Aghora or Bhairava face of Siva, which is the
face associated with success (szddhz) in obtaining supernatural powers,
including liberation (mukti). Ksemarija also points out that this face
can destroy all the bonds (pasz) of the bound soul.® The redactor of
the Laghusamuvara retained this expression, which is out of context and
uninterpretable in the Buddhist milieu. Consequently, the commentator
Bhavabhatta, when commenting on this expression, struggles to find a
meaningful way to interpret it. First, he takes it to mean that one must
face the southern direction (daksinabbimukbab), which is somewhat
unlikely, for facing the south implies looking towards death (Yama), and
it is usually considered inauspicious in South Asia.” Perhaps for this
reason, Bhavabhatta then tries to find another interpretation: bbagavato
daksinavartena caityavandanikramena va; ‘alternatively, [it can mean
that one must be] turning around the Lord having him on the right
side, in the way in which one does a reverential circumambulation of a
caitya.” While this sounds less inauspicious, it is certainly a stretch from
daksinamdrtim asritya, ‘resorting to the southern image.’ Clearly at a
loss, David Gray proposes a word-by-word translation, i.e. ‘resting his
body to the south,” understanding msrt to refer to the body of the subject
(who must cast a flower). Note that the earliest commentator, Jayabhadra,
avoids giving a commentary here, and another one, Kambala, explains
away the expression by pointing out that facing different directions will
give different results.® Typically, Saiva expressions such as daksipamiirtim

martan (for daksinasyam mirtan) recurs many times in the Gubyasitra of the
Nisvasatattvasambita.

7 For a discussion see e.g. Tantrikabhidbinakosa vol 1, s. daksinamirti.

® See the commentary on Svacchandatantra 4.39: daksindsyasya cisesapisadiha-
katvat. See also Abhinavagupta in the Tantrasira (13.17): tatra mumuksur uttari-
bhimukhbas tisthet yathd bhagavadaghoratejasa jhatity eva prustapiso bbavet; “There
someone who wants to obtain liberation should face north so that he should have his bonds
eliminated in an instant by the fiery power of Lord Aghora.’

? This rule is however sometimes violated on purpose both in Saiva and Buddhist
Tantras.

' For more details, see Gray’s translation of the passage (2007, 173).
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asritab, which cannot be interpreted in a Buddhist context, are among the
most conspicuous telltale signs that point to a Saiva original of the passage,
whether we can identify the direct source or not.

Returning to the typology of parallels, in addition to the above
mentioned two categories, the close parallel and the more distant but
clearly Saiva parallel, one could establish a third category: when the
building blocks of these texts are similar or identical. If one dissects the
Laghusamuvara into its basic metrical units or pddas (even if the text
is not always metrical, contrarily to Saiva scriptures), it turns out that
most of them have one or usually several parallels in Saiva Tantras, which
are either identical or nearly identical. Most importantly, they almost
always correspond in the placement of the same word(s) in the same part
of the sloka pattern. This is true at least for the bulk of the first two
chapters, as Table 1 shows, based on individual searches of each pada.
Such a comparison would better be done by a computer-assisted analysis,
but even this manual search managed to pick out many similar metrical
units. Perhaps not all the parallels are worth noting, as some expressions
may be just too general to be significant or may be similar coincidentally
(although I tried to exclude expressions that were common in the epics,
for instance, and I have excluded the parallel identified by Sanderson in the
Jayadrathayimala). However, the cumulative evidence this table provides
suggests that the Laghusamvara uses the same or very similar basic units
to produce its text, which may be unlike other Buddhist tantric scriptures
that are partly in prose (such as the Sarvatathagatatattvasamgraha or
the Gubyasamaja, categorised as representing a lower status of revelation
by the exegetes) and unlike other versified Buddhist Tantras of its kind.
Indeed, the Laghusamvara could be seen as a unique patchwork of Saiva
expressions.

The two chapters of the Laghusanmvara cited in Table 1 also figure in
the less close parallel with the Jayadrathayimala pointed out and analysed
in Sanderson 2009. On the one hand, the cumulative evidence of parallels
in Table 1 strengthens Sanderson’s hypothesis that the passage may come
from a related (possibly lost) Saiva source; on the other, it suggests that the
Laghusamvara may share the idiom of Saiva Sakta Tantras even where no
strict or close parallel is found.

It also becomes apparent from Table 1 that many pddas are shared in
particular with the Brabmayamala. These shared pddas include some less
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Saiva Tantras

1.16a girigahvarakunjesu

girigahvaram asrite SvI 6.1d

1.15b mahodadhitatesu va

~ mahodadhitatesu ca BY 21.108d

~ mahodadhitate tatha TSB 15.19d, KMT 25.47d

1.15c adisiddh-a/-e §masane ca

ekavrkse $magane ca Ni Gu 8.4a
aranye ca $masane ca KKGU 24.101c etc.

1.15d tatra mandalam alikhet

=BY 62.187d

2.1a tatra pata/pana-gomayena

tatra mandalakarh krtva
gomayena mahamati BY 18.34ab

2.1b mandalabhamir pralepayet

tatra vedirh pralepayet JY 2.19.10d

2.1c $masanabhasmani yuktam

$masinabhasma sarthgrhya TSB 21.53c+66a

2.1d paficimrtasamanvitam

=BY 70.38d

2.2a upalipya tato bhamirh

= Saurasambiti 9.93a

2.2b tatra mandalam arabhet

tatra mandalam alikhet BY
krtva mandalam arabhet JY 2.19.94

2.3a cityangaraciirnena

cityangarais tadudbhavaih ViS$ 178d

2.3b $masanestakasarhyu(k)tam

= $mas$anestakasarnyutam BY 5.119d
$masdinestakasarnyukta BY 81.75a

2.3c¢ aliken mandalarh divyam

madhye tu mandalarh divyam TSB, SvT
pujayet mandalarh divyam BY

2.4a samyagjfidnatantrajiah

tantrajiiah (common)

2.4b ériherukamantrajiah

mantrajfiah (common)

2.4d yogajfio jianaparagah

-jfo jidnaparagah (common)

2.5a kapilakrtamiardhajai

kapalakrtasekharah BY, JY, SJU, etc.

2.5b bhasmananuliptanga-

divyagandhanuliptangah SvT SJU Ni Gu
bhasmalepitasarvango SYM 10.5a

2.5d asthimilasamsthitas$ ca

asthimalair vibhasita TSB 7.53b
asthimalaksasatradhrk JY 2.23.52b

2.6¢ khatvangakarasamsthitah

=BY 21.72b

2.6d atmanam $riherukam krtva

itmanarh bhairavarh dhyatva SvT 2.55a

2.7bc $riherukatvam tatah smarec
cakram asya hrdi nyaset

tato hrdyagam acaret SvT 2.55b

2.8a evamh sarhnahya -m- dtmanam

Cf. vidyangais ca susahnaddho SYM 3.6¢

2.9d ’bhedyas tridasair api

Cf. avadhyas tridasair api SvT, TSB, etc.
common

2.10d mahiasiddhipradayakam

=]JY, KRU, etc.

2.15a kapalamalabharanam

=-am/=am SvT, SYM, BY, TSB, etc.

2.15b divyam trinetrarn
caturmukham

caturvadanagobhanam SYM 20.24b
trinetram vikrtananam TSB 21.70b

2.15¢ hasticarmavaruddham ca

gajacarmottariyakam SvT 2.93d, JY, etc.
gajacarmavrtapatarh SvT 9.6¢

2.16a khatvangakrtahastam

khatvangadhirinan BY 81.146a

2.23a siitrena vestayet kantharh

siitrena vestayed grive BY 34.71a
siitrena vestayet kanthe SvT 3.102a

2.23b pallavagrasamanvitin

pallavais caiva $obhitim BY 34.71b

Table 1
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Abbreviations used in Table 1: BY = Brabmayimala, SvI = Svacchandatantra,
TSB = Tantrasadbbiva, SYM = Siddbayogesvarimata, JY = Jayadrathayimala,
KMT = Kubjikimata, KKGU = Kriyakilagunottara, KRU = Kularatnoddyota,
NiGu = Gubyasitra of the Nisvisatattvasambiti, ViS = Vindsikha, SJU =
Sarvajiidnottara

ubiquitous and therefore more significant ones, such as 2.3b (smasanesta-
kasanyun|k]tam) or 2.6¢ (kbatvarngakarasamsthitah). Thus, although the
parallel of Laghusamvara 1-2 is with the Jayadrathayimala on the
whole, the greatest number of corresponding pidas can be found in
the Brabmayiamala. Considering that most borrowed passages in the
Laghusamuvara also seem to come from the Brabmayimala, the unique
closeness of these two scriptures is beyond doubt.

4. Burnt clay

Among the unique parallel padas shared by the Laghusamvara and the
Brabmayédmala, one refers to a material not very commonly met with
otherwise, namely smasanestaka, translated by Gray as ‘charnel ground
brick.” It seems to occur once in the Laghusamvara” and twice in the
Brabmayédmala, in slightly difterent contexts. In the Brabmayamala, in
both passages (5.119d and 81.75a), it is used in a mixture to anoint images
(abbyangayet/lepayet), while in the Laghusamvara one is to draw the
mandala with it. The latter usage is confirmed by the commentators of
the Laghusamuvara, for Jayabhadra introduces the passage by saying that
the preparation of the (coloured) powders is explained, while Kambala
spells out that pulverised charred material from the funeral pyre is used for
black (krsnarajas cityangaracirnena), pulverised human bones for white
(sitarajo nardsthiciirnena), while ‘cremation ground brick’ is for red.
The mention of bricks is puzzling, for no brick buildings, nor any
sacrificial altars made of brick can normally be found in a cremation
ground. In ritual contexts, bricks may be used when constructing fire
pits (kunda) or the sacrificial pavilion (mandapa), in which case they are

" Note that this compound also occurs, in the same context of mandala drawing, in
the Hevajratantra (1.1.51).
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usually called pakvestaka, ‘baked brick,” for they are indeed prepared by
putting clay in a kiln.

However, clay can naturally be found in a cremation ground, as many
passages attest. Cremation ground clay is used for fashioning a doll in
the form of a victim,” or for making divine images' and vases.” The
compound smasinestaka may therefore denote the clay found in the
cremation ground that became burnt in the funeral pyre and resulted in
small pieces of red terra cotta or, more precisely, terra bruciata ‘burnt
earth.””® Given that a funeral pyre can produce a heat over 600 or 700
degrees Celsius, at this temperature clay can be transformed without
putting it in a kiln. A similar procedure called the ‘bonfire firing of clay’
when done intentionally is used in some traditional societies to produce
vases and the like."”

Thus, red ‘cremation ground brick’ was most probably pieces of clay
accidentally burnt during cremation. If the clay contained some iron, the
resulting colour was indeed terra cotta red, as Kambala’s commentary
suggests. However, if the clay does not contain much iron, its single
burning can rather produce what is called bisque colour, which is a
slightly yellowish creamy hue. This may explain the fact that Bhavabhatta
mentions yellow (pita) rather than red (rakta) when describing the
resulting colour.”

> For the expression pakvestaka, which would be more correctly pakvestakai (for the
standard form is the feminine Zszaka), see e.g. Sarvajiidnottara 7.8 and Svayambhuva-
sitrasamgraba 19.19.

Y See e.g. Tantrasadbbiva 23.248d (smasinamydayikytim) and 23.234a (krtva
Smasianamyttulyam ripakans tair vinirmitam).

' See Brahmayamala 4.288: smasinamydayi vipi kuryat pratyaksadevatab (note
that the manuscript often confuses dental and palatal sibilants).

¥ See Brabmayimala 46.41ab: smasanamydaya kytva kumbham.

16 T use this term here to denote accidentally burnt clay, but the term is normally used
for clay that got burnt in the ground without requiring any human intervention, and
which can mainly be found in some parts of the Mediterranean. See Sevink 2020.

7 Fora description, see https://drojkent.wordpress.com/2019/09/08/mastering-the
-basics-of-bonfire-firing-ceramics/ (consulted on the 23rd of November 2024).

'® He speaks of two colours (rajodvayam) resulting from charnel ground charred
material (cityanigara) and burnt clay from the cremation ground (sSmasinestaka): black
and yellow (kysnan: pitam ca). He also notes that the text has the short vowel in iszaka
instead of the long (dstakayam brasvatvam).
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Finally, it may be noted that while smasinestaka is a relatively rare
compound, there are some other synonyms of it in Saiva Tantras that
occur to describe this red powder, in the company of two other impure
substances used for black and white. The Mygendratantra, for instance,
prescribes in the case of more violent siddbis (abbicira) ashes (for white),
burnt clay (for red) and charred material (for black) from the funeral pyre
(citd).” The expression referring to the funeral pyre also confirms that the
istakas were indeed burnt clay produced by the cremation itself. Another
similar list can be found already in the earliest Saiva Tantra (although it is
in its latest stratum), the Nisvisa’s Gubyasitra, which speaks of powders
of ashes, burnt clay and char, again most probably for the colours of white,
red and black, respectively.*

After this clarification of the materials, let us go back to the original
parallel passages of the Jayadrathayimala and the Laghusamuvara. In fact,
at this point, the Jayadrathayamala does not appear to speak of burnt
clay, and the parallel pa2da mentions something very different: ‘a beautiful
eight-petalled one in the cremation ground’ (smasane [’Istadalam sub-
ham). The expression ‘eight-petalled’ commonly describes the lotus which
is to be drawn in the middle of the mandala. However, the prescription
has not yet reached that point, it is still about the preliminaries, and the
lotus is to be drawn in a passage five verses further down in the text.
Moreover, the sentence structure is problematic. In a literal translation,
it would run as follows: ‘taking cremation ground ashes, a beautiful eight-
petalled one in the cremation ground, and pulverised cremation ground
char, one should draw up a circle/mandala of three lines.”™ Now, if we
replace this problematic pdda of the Jayadrathayamala speaking of the
eight-petalled one with the pdda in the Laghusamvara about the burnt
clay, the verse makes perfect sense: ‘taking (sanigrhya) cremation ground
ashes (Smasianabbasma), together with burnt clay from the cremation

¥ Mygendratantra, Kriyapida 8.40cd: citabbasmestakargarapramukbais cabbi-
carake.

%% This passage concerns the drawing of the mandala: bhasmargirestakaciirnailr]
abbimantritah ekabastat samarabhya yathakamam samalikbet (Gubyasitra of the
Nisvasatattvasambiti 14.6).

* Jayadrathayimala 3.31.5: Smasinabbasma samgrhya smasine stadalan subbam |
Smasanangaracirnam tu trivekbam mandalam likbet.

145



Judit Torzsok

ground (smasanestakasanryutam), and pulverised cremation ground char
(Smasanangdracirnam tu), one should draw up (/ikbet) a circle/mandala
of three lines (¢7irekbam mandalam).’ Not only the Jayadrathayimala
passage now yields perfect sense, but the three lines mentioned correspond
to the three colours, which are the same as in the Mygendratantra and
the Gubyasitra of the Nisvisatattvasambita passages cited above: ashes
for white, burnt clay for red and charred material for black. It might
also be noted that in the Mygendratantra passage the immediate context
also concerns the drawing of lines (rekba), and in the Gubyasitra the
prescription is similarly about the mandala.

One can only hypothesise as to why the Jayadrathayimala was
rewritten in such a meaningless way, but it does not seem too far-fetched
to assume that, at some point, the transmitters no longer had a clear
understanding of what smasanestaka was. Given that the wider context
described the preparation of mandala, they assumed that an eight-
petalled lotus had to be meant when they read the line up to smasanesta-,
which they parsed as smasine+asta- rather than smasina-+ista(ka)-. The
corruption is also explicable, at least in part, paleographically, for subbam
and yutam can look similar in some north-east Indian scripts. No matter
how this corruption was produced, it is the Buddhist Laghusamuvara that
helps us to reconstruct a meaningful original Saiva text here; and the
reconstructed line also shows that the parallel with the Jayadrathayamala
may be closer than what we may assume at a first glance.

S. Skull-topped vases

After the description of the mandala ritual, there is a short passage of
about a dozen verses in chapter 2 of the Laghusamvara that has no parallel
atallin the Jayadrathayamala, not even in a patchwork-like pattern. After
the worship of the deities on a lotus (in the mandala), in whose centre
Heruka figures with Vajravarihi, suddenly, without any transition, the
text starts talking about some vases (2.20-25ab):

kalasams ca tatab kuryan malakaladivarjitan
mauktikair hemaratnais ca pravadarajatais tamraih

146



Burnt clay, skull-topped vases and other curiosities

sarvabbaksais tu sampirnan® kapaloparisamsthitaib®
sitrena vestayet kanthan™ pallaviagrasamanvitan
astau dvdresu vinyasya vastrayngmaih suvestitan
navamam madbyakalasam vastrayngmena vestitam
krtva rajatam bivapyam va ratnamauktikasobhitin
vikiren mandale sarvan ratnasauvarnasobbanan

Then one must make the vases, which are devoid of [faults] such as
a black bottom,”” [filled] with pearls, gold, precious stones, coral,
silver; [they are made] of copper®® and filled with all kinds of food,
with skulls placed upon them.” One should wind their necks,
which are [decorated] with the most beautiful blossoms,”® with a

thread, and wrap a pair of cloths around them. One must place

** The edited text reads susampirnam, which is to be understood as a variant of
susampurnan.

* Gray’s I and J (two manuscripts of the Abbidbanottara) read the accusative plural
here, which would be better, for the word should qualify the vases (kalasin). The edited
text’s instrumental plural may be understood as standing for kapalaib+uparisamsthitaib,
in the sense that the the vases are furnished (#petan) with such skulls.

* Again the edited text reads kanthan: for kanthin.

** This is translated by Gray as ‘vases without bases, black [in colour] and so forth,” but
as Szdnt6 2008 points out in his review, the compound malakaladivarjitin is a synonym
(albeit an odd one) of akalamila(kalasa) ‘vase whose bottom is not black.” One would
rather expect the less ambiguous kizlamiiladivarjitan, which would still be metrical. Note
that Jayabhadra also describes the vases as akilamaiila (not having a black bottom) in his
commentary.

* Grammatically, it would be more natural to understand that the vases are to be
filled with (pieces) of copper (tamraih), as Gray does in his translation, but this would
be somewhat unusual as a prescription, for copper is not precious and is more likely to be
used as material for the vases themselves. Indeed, Jayabhadra takes this word to refer to the
vases (tamrair iti kalasavisesanam). In this way, the eight vases are made of copper and
the central one is made of gold or silver. It is possible that the original reading was tamrin,
although this word is unmetrical in any case.

7 ‘This translation corresponds to uparisamsthitail kapilaib, for kapiloparisanisthi-
taih should normally be translated by ‘established on the top of skulls.” One could also
understand the compound to qualify sarvabbaksaib, in which case the food would fill the
skulls and not the vases.

** 1 take agra in the sense of ‘best, excellent.” Gray translates ‘their tips adorned with
blossoms,’ but this seems problematic, because the tips of the necks would be the openings
of the vases, where the skulls are placed. One could also translate pallavagra as ‘blossom
tips,” but it is unlikely that the vases are decorated with just the tips of the blossoms or
buds rather than the blossoms themselves.
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eight of them in/at the doors, and make the ninth, which is [also]
wrapped in a pair of cloths, the middle vase; it must be made of
silver or gold,”” and decorated with precious stones and pearls.
One should then scatter all kinds of gems and pieces of gold as

decorations™® on the mandala.

The arrangement of the vases is clearly problematic here. First, the locative
dvaresu suggests that the eight vases should be placed in the four doors
of the mandala. However, it is unlikely that the vases should block the
passage. The locative may also loosely designate the place near which the
vases should be placed, and it seems indeed plausible that one should place
the vases a¢ the doors, as Gray translates. In that case, one might imagine
them to be on both sides of the doors, and this kind of arrangement
of the eight vases seems to be applied in some representations of this
mandala, such as the Nepalese Cakrasarnvara-mandala dated around
1100, in the Metropolitan Museum of Art in New York™ (Fig. 1). These
vases are probably meant to be used for the consecration ritual, to sprinkle
empowered water on the initiates.”” However, there remains the problem
of the ninth vase. It is said to be placed in the middle, but the middle is
taken up by the divine couple both according to the text and according to
the artistic representation. What is the function of this ninth vase? And
why is it to be placed in the middle?

To answer these questions, I propose to look at a Saiva Sikta parallel
again, that is Siddhayogesvarimata25.37cd—42ab. Although this time it is
not textually close to the Laghusamuvara, the rituals run parallel and the
similarities are striking enough. The Saiva ritual also prescribes eight vases
in a circle and the ninth in the middle, and these vases are also topped with

** The words rajatam and birapyam probably qualify madhyakalasam, therefore they
do not seem to be decorations, as Gray understands them (‘decorated with gold, silver,
jewels and pearls’).

* I take ratna and sauvarna as a dvandva compound, forming a karmadhbiraya
with $obbana. Gray understands ‘one should scatter precious golden ornaments on the
mandala.’

*' The skulls on top of the vases seem to contain blood. They are easily recognisable by
the sutures in the middle. See Fig. 2.

*% This is also Szdnté’s assumption (2008).
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skulls. The skulls contain blood, corresponding to the representation of
the vases in the Nepalese Cakrasarivara mandala in the Met:

padmapatranivistantin kunkumena sucarcitin
ksatajena vidbinajiio rocandya yutena tu

nysird nyasya vaktresu parvavat kalpitas tu tab
calena matyjam tesu yathanydyena pujayet

atha smytvatmariapam tu bbhairavikararipinam
pravisya mandale vira upavisya samipatah

tato ‘rcayen mahddevam: bhairavam bbairavipriyam
bhaivavyd sahitam devam sarvasiddhyarthakirakam
karnikayam nyaset sarkbiam anye patrastakib smytab

When the knower of the ritual has finished in this way [the
mandala), he should place vases filled with water and well-rubbed
with saffron in the cardinal and intermediate directions, situated
on the tips of the petals™ of the lotus [of the mandala]. Placing hu-
man skulls, which were previously prepared with blood and bright
yellow pigment™ [or: with blood and bright yellow pigment being
in the vases],”” on the openings of the vases, he should worship
[the God] who is born from the mothers [Sabdarasibhairava with
the eight alphabet mothers] in them, with the Cala [mantra],*
according to the prescription. Calling to mind the god who has a
terrifying/Bhairava form as his own, the practitioner should enter
[the place where] the mandala [is situated] and sit down near it.
Then he should worship the great god Bhairava, Bhairavi’s beloved,
the god who is together with Bhairavi, and who fulfils every wish.
He is to place a skull on the pericarp of the lotus; the other [skulls]
are meant [for] the eight petals.

* I understand the compound to stand for padmapatrantanivistin. One could
also understand or emend to -nivistams tan, in which case the vases would be placed
on the petals.

** The word rocandya stands for rocanaya, which would be unmetrical.

** The line starting with ksatajena probably describes what the skulls are furnished
with, but it could also be understood to belong to the previous line, i.e. describing
the vases.

* The identity of this mantra called cala is uncertain, but it is used in both the
Siddbayogesvarimata and the Tantrasadbbiva.
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The deity called ‘the one born of mothers’ (matrja) is Sabdarisibhairava,
‘Bhairava of the heap of sounds,” mentioned in the verses preceding
the passage. Another chapter (16) of the same text describes this male
alphabet deity surrounded by eight mother goddesses who represent seven
consonant classes (the five vargas, the semi-vowels and the sibilants)
and the letter KSA, while Sabdarasibhairava stands for the vowels. The
sequence of worship follows the common Saiva pattern in that, firstly,
these alphabet deities are worshipped on a lotus design, the mother
goddesses being represented by the eight vases, with the ninth, that of
Sabdarasibhairava, in the middle. The practitioner identifies himself with
Bhairava and enters the mandala. Then the skulls are also placed on alotus
design, the central one standing for Bhairava accompanied by Bhairavi,
surrounded by eight goddesses (who are enumerated subsequently). The
vases and the skulls are unambiguously identified with the deities of the
pantheon and are worshipped as such; in other words, they are not used
as consecration vases. In this way, they are employed just as the pan-Saiva
vases of the Sivakumbha and the vardbani (or astra-kalasa), which also
represent Siva and his Sakti, the former being surrounded in some rites by
eight vases representing the Vidyesvaras.”

If we return to the Laghusamvara passage, it is now clear that the
problem is a ritual mismatch. The Laghusamvara appears to prescribe this
set of vases as consecration vases (although it does not make this function
clear), while its probable Saiva source prescribes the worship of the vases
as a set of deities with the central deity as the ninth. The Laghusamvara
in fact does not need a central vase for the consecration ritual, while the
same vase has the important role of standing for the central deity or divine
couple in the Saiva case.

The question may be raised as to why the Laghusamvara needs these
consecration vases at this point. The Saiva initiation ritual does not involve
consecration when the mandala ritual is performed, for consecration is
only given to a future guru or a sidhaka in a separate rite. However,
the Buddhist tantric initiation always involves consecration as its major
element. Indeed, consecration (abbiseka) is usually considered its most

” For an outline of the role of these water jars, see the entry kumbba in the
Tantrikabhidbanakosa vol I1. As pointed out there, the set of nine jars can also be used
for consecration, representing Siva surrounded by the eight Vidye$varas in Saiddhantika
contexts.
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important part, and this is the case already in what may be the earliest men-
tion®® of the mandala ritual in a Buddhist context (fifth—sixth centuries
CE), in a Gilgit fragment entitled Mabamanivipulavimanasupratisthita-
gubyaparamarabasyakalpadbirani (fol. 53r5):*

mandalakam suracitam kyrtva tato pravesadvarena gatvodaka-
prrnam dvan kalasan sthapya [...] yathiabbisiktamdtras ca
sarvani nivalrandlni pirvajanmasamjatini karmavarapini
visuddbani  bbavanti  sarvasuddbaparigrbito  [bbalvati:
sarvatathagatadbisthitab sarvatathigatabbisiktab sarvatatha-
gatasamdasvas(tab]

Having well prepared the mandala, he should then go to the
entrance door and place two vases filled* with water there [...]
And as soon as he is just consecrated, all troubles [and] all the
karmas that cover that person and that are produced in previous
births become purified. He will be possessed by all the purities,
being as he is empowered, consecrated and reanimated by all the
Tathiagatas.

This Gilgit passage is also notable because of the arrangement of the two
consecration vases, which are placed next to the door. Such placement may
have been the reason why the Laghusamvara also places the vases at the
doors, two at each, rather than in a circle. Here, if there was a Saiva original
(as I propose), it might have read astaun patresu (‘eight on the petals’)
or something similar, for the vases are placed on the petals of the lotus
design when they represent deities (see also the padmapatra mentioned
in Siddbayogesvarimata 25.38a cited above).

To summarise my hypothesis concerning this ritual parallel of the nine
skull-topped vases in the Laghusamvara and the Siddhayogesvarimata:
the Laghusamvara passage may have well been taken over from a similar
Saiva prescription as the one found in the Siddbhayogesvarimata, with the
vases and the skulls representing the deities. In the Saiva version, they

*® This is first pointed out in Sanderson 2009, 234-235. It may however be noted that
in this particular case, consecration precedes the entry to the mandala, while later on it is
performed after the mandalavidbi.

% Gilgit Buddhist Manuscripts 22, plates 1724-1733, as in Matsumura 1983.

* The word pizrpam should be in the dual as the vases (kalasan), but the meaning
seems clear in spite of this problem.
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represent two sets of deity groups, with a central Bhairava in the middle,
surrounded by eight goddesses, placed on an eight-petalled lotus design.
The redactor of the Laghusamvara may have taken over a similar passage
about the vases for the purpose of having a consecration ritual that should
close the mandalavidbi, for any decent Buddhist tantric initiation had to
involve a consecration. However, the vases of the Buddhist consecration
ritual, although they are empowered by a mantra,” do not normally
represent deities in the same way as in the Saiva ritual. They are deposited
at the entrance door or doors, in this case at the entrance doors of the
mandala, and are used as ritual implements. The borrowing therefore
resulted in a ritual mismatch: what represented deities in the Saiva
context came to be ritual tools in the Buddhist one. This mismatch was
particularly problematic because of the central vase, which represented
the main deity or deity couple in the Saiva context, but which now had
no purpose or use in the Buddhist one.

The original function of the vases representing deities was nonetheless
not fully ignored in the Buddhist context. The earliest commentator,
Jayabhadra, explains that if one’s resources are limited, then there are nine
vases, but otherwise one should use thirty-nine, and twelve of the vases are
dedicated to deities of the pantheon.*

Finally, it is also surprising that in spite of the presence of these
vases in the text, the Laghusamuvara has no description of a prominent
consecration ritual (abhiseka).* Consecration is mentioned on the side, in
two somewhat obscure passages, at the end of the worship of the wheel of

* In the case of the above-mentioned Gilgit fragment, the mantra is 07 mani vipula
supratisthita siddba abbisivica mam sarvatathifgaJtibhisekai bhara bbara sambbara
biim bitm. It is also clear from this mantra that the vase and its water do not represent
all the Tathagatas, but the consecration water with which the Tathagatas consecrate the
initiand.

“* He must of course change the number of vases to match his interpretation:
aliabbe kalasi nava | labbe tu punab kalasinam paiicavimsatib, lamadinam kalasa-
catustayam, kakasyadinam astau kalasib, sarvakarmikavijayakalasan dvaw, sarva
ekonacatvarimsad bhavanti; ‘If they are not [much] available, then there are nine vases.
But if they are, then there are [first of all] twenty-five, and [in addition to those] four vases
for Lama and the other goddesses, and eight vases for Crow-Faced and other goddesses,
two vases for all ritual actions and victory—altogether thirty-nine vases.”

* This is already remarked in Sanderson 2009, 209ff, showing how the commentators
try to find allusions to the famous consecrations that are altogether missing here.
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deities (cakrapunji)** and after entry to mandala (mandalapravesa);” but
its description is not given. The total lack of this otherwise crucial element
of the Buddhist initiation ritual suggests, once again, that the textual and
ritual sources of the Laghusamvara may well lie outside Buddhist circles.

6. Supernatural powers

The Laghusamuvara, after describing initiation, gives details of a wide
variety of rituals to obtain supernatural powers. A few additional par-
allels may be found here, again not always fully textual, but rather
concerning the ritual procedure. Three examples are examined below,
each representing different problems. In the first case, the interpretation
of an element is difficult, and a solution is proposed based on various
parallels. In the second case, the text of the Laghusamvara seems to be
very corrupt and the commentaries are particularly fanciful. I propose a
revised text with tentative emendations based on Saiva parallels of mantra
manipulation rituals. In the third case, we have no Sanskrit text at all in
the Laghusamuvara, for this part of the work is lost in the original and only
the commentaries and the Tibetan translation survive. Having found the
probable Saiva source of this passage, I propose that the Laghusamvara’s
reading must have been very close to it (although not fully identical).

6.1 Flying, using a tree

One of the most curious superpowers is described in the prose passage
9.2.1 of the Laghusamvara: vrksam drubya yatrecchati tatra gacchati,

* Laghusamvara 2.26a: gandhokena samsicya atmanam sarvatomukbam; ‘having
consecrated himself with fragrant water as the one turning in all the directions.” Note that
this is self-consecration, and that the expression sarvatomukhba, although it may apply to
Brahmi or Agni in some contexts, is an extremely common epithet of Siva and his four-
faced Jiziga in Saiva Tantras.

* Laghusamwara 3.214F: esa yogavarab sresthab sarvayogesu cottamab | yah kariksi-
syate kascit sa deviasuramanusin | abhibbiiya gamisyaty atra mandale yo "bhisiktab |
sarvatantroktasidhbakab | gopya iksana panim tu dlinga dvandvam adikam | abbisikto
bhavet tatra sarvatantraikam uttavam | tattvasamgrahe samvare vapi gubye va vajra-
bhairave. In this problematic passage, it is simply repeated that the person consecrated in
this mandala will have the right to practice all the Tantras, including, as mentioned at the
end, the Tattvasamgraha (i.e. the Sarvatathigatatattvasamgraba) and the Samvara (i.e.
the Sarvabuddbasamayogadikinijalasamvara).
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‘Having climbed a tree, he goes where he wants to.” Commentators try
to explain this siddhi in various ways. Jayabhadra understands that vyksa
does not mean tree, but a machine (probably understood as made of
wood) which is used to walk in the air,” while Bhavabhatta says that
the word tree means a fivefold or five-formed (pazicikarah? perhaps for
padicaprakdrah?) yoga practice, and that going wherever one wants means
that one obtains whatever one desires.*’

One could also imagine some other solutions, such as that the practi-
tioner uses a wooden plank to sit on for flying, in which case vyksa, ‘tree,’
would stand for kdstha, ‘wood.” This would be a possibility according to
most dictionaries, such as Monier-Williams’, but one that does not sound
very natural. Alternatively, some flying tree may be used, which also defies
imagination to some extent.

There are Saiva Sikta passages that describe the same superpower in
the following terms:

arubya sakatam vyksam yatvestam tatra gacchati |
ayojanasatam gatva punar dgacchate drutam ||
Jayadrathayamala 3.26.74

Having climbed on a cart or a tree, he may go wherever he wishes.
Having gone a hundred miles, he can come back quickly.

vrkse va sakate vapi asane Sayane pi va |

yane varubya vidhivad gacchate tu manepsitam ||
Siddbayogesvarimata 25.87

Having climbed a tree, on a cart, a seat, a bed or a vehicle according
to prescription, one shall go wherever one’s mind desires.

The tree appears to be used in the manner of a vehicle in these contexts.
No matter how it is used, it is neither a machine nor a yoga practice, but
functions somehow as a means to fly. Indeed, the Laghusamuvara itself
has another mention of this siddbi, where the tree is mentioned next to
a palace, and all these means appear to be in the locative (10.6.1):

* Jayabhadra ad 9.2.1: vrksam drubya yatrecchati tatra gacchati, vidyayi saba
yantram arubya sann dkasagami bhavati.

¥ Cf. Bhavabhatta ad 10.6.1: vyksah paficikiro yogas tam drubya yatrecchati yam
icchati labdbum, tam prapnoti.
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prasadadrumabbuvanesv arubya yojanakotim dikinya saba gac-
chati | akése gatva punar dgacchati.

Here, Bhavabhatta understands that the words for palace and tree
(prasada-druma) are used as stem forms instead of the accusative case,
while he understands the locative bbhuvanesu to mean ‘in the [three]
worlds.”* In other words, he takes the first part to mean ‘Having climbed
apalace or a tree, he shall go ten million leagues with a Dakini in the [three]
worlds.” This, however, is perhaps somewhat forced. As the above cited
passage of the Siddbayogesvarimata shows, arub- is commonly used with
the locative of the object (onto) which one climbs, although it is certainly
more correct usage to have the object in the accusative. Perhaps this is one
of the reasons why Bhavabhatta prefers seeing accusatives appearing as
stem forms. However, one may simply interpret the passage to mean the
following:

If one climbs [to the top of] a palace, a tree or a mansion (bbuvana),
one shall go as far as ten million miles together with a Dakini.
Moving in the air, one shall then come back.

I take bhuvana to be a varia lectio of bhavana in the sense of ‘house,
mansion,’ given that these two forms alternate very often in tantric texts.*’
This passage, combined with the other occurrences, in turn suggests
that the tree is perhaps not used as a vehicle, but possibly as a point of
departure, just as the top of a high-rising palace or mansion. In other
words, the practitioner is supposed to fly thanks to the power of the
appropriate mantra (and ritual), but he may use a tool for flying such as
a seat or a vehicle, or he may use a launch place that is situated relatively
high, such as [the top of] a tree, a palace or a mansion.

6.2 Neutralising another mantra practitioner

Some prescriptions of the Laghusamuvara are not only difficult to imagine,
but the text is also difficult to construe, even if one allows for many tantric

* Cf. Bhavabhatta ad 10.6.1: prasidadrumeti dvitiyi dvivacanalope sati | bhuvanesv
iti | svargadibbuvanatraye.

* In fact, this variation has even been noted in a dictionary, see Monier-Williams 1899
(MW) at bhuvana. Apte notes it only as Vedic usage.
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irregularities. One such passage is the description of a séddbi that results in
paralysing an enemy with the help of mantras. Here is the passage edited
by Gray, with two small corrections and a literal translation:

ye prasiddbikari mantri bhedan tesan’™ yathikramam |
varnadityadi yan® mantram saravega® paribbramet ||
anyonyaghatitd mantrah pravesena tu bheditah |

bijamalam tato grastam bamkarantabpratisthita ||

nirodhat tu bhavet sadbyab padam ekam na gacchati | 35.2—4

[Here is] the breaking™ of those mantras that produce success,
in due order. The mantra that is [made of] letters and datz (?)
must go around as fast as an arrow. The mantras are united with
each other/rubbed against each other’ and made to be broken
by entering.”” Then the garland of seed syllables is consumed,
established inside HUM syllables.*® Due to his confinement, the
victim will not be able to make a single step.

While many details are obscure in the passage, it seems clear that some
mantra manipulation is performed, whereby one can neutralise the adver-
sary’s mantras and, in the end, confine him.

*® Here Gray retains the manuscripts’ vaksydmi added after bbedan, which seems to be
missing in Bhavabhatta’s commentary and is not retained in Pandey’s edition. T understand
this verb to have been added secondarily, possibly to account for the accusative bbedam.

*! Pandey has tan here, which does not change the meaning.

** Gray retains saravegena from the oldest A manuscript, but the commentators (and
Pandey’s edition with Bhavabhatta’s commentary) read a metrically correct saravega. The
stem form may be emended to or understood to stand for an adverbial accusative (or for
the instrumental, as Bhavabhatta takes it).

> The accusative is used here for the nominative, or the neuter for the masculine,
which is very common in all forms of tantric Sanskrit.

** There is considerable confusion between the verbs ghat- and ghatt- even in standard
Sanskrit, as the dictionaries attest (see MW in particular). The former would mean ‘to
unite’ the latter would mean ‘to rub/collide against.’

** It is unclear what enters what. It may be because of this enigmatic expression that
commentators have very fanciful interpretations of the passage.

*® There is an inconsistency in that two words in the feminine are in the accusative
(bijamalam grastam) and one in the nominative (-pratisthiti). 1 take all of them to
be understood in the nominative. The commentators understand the verb nirodbayet,
i.e. that ‘one should block’ the garland of seed syllables. Since the result is clearly the
neutralisation of the seed syllables, it does not change the meaning fundamentally.
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Similar passages can be found in Saiva contexts, too, the following
instance being formulated somewhat closely to what we have in the
Laghusamvara:

calena sabito dhyato digvidiksu vyavasthitab |
hamkaranalavinydso yatra tatropadisyate |

Yo Pt tatvaiva sanryojya hiamkaranalamandalam |
tena -m- aruddbamatras tu padam ekam na gacchati |
Siddbayogesvarimata 26.33-34

The placement of the fire of HUM syllable(s), endowed with
the Cala [mantra] and visualized [in the form of fire] in all the
cardinal and intermediate directions, is taught in all cases. He who
is simply surrounded by the fire circle of HUM placed there by the

practitioner will not be able to make even one single step.””

The mantra manipulations are very similar in that it is the syllable HOM
that blocks the enemy, who is then said to be unable to make a single
step. The same chapter of the Siddhayogesvarimata also teaches various
methods (26.44fF) of how to break (chedana/bhedana) other practitioners’
mantras, therefore the proximity of the Saiva and Bauddha passages is
remarkable, even if the exact wording and the order of presentation are
not the same.

Surprisingly, the commentators of the Laghusamvara take the pre-
scription to speak of a very different procedure. The tradition of this in-
terpretation may have been started by the first commentator, Jayabhadra,
who writes the following (in Gray’s translation, who translates pravesa by
‘placement’):

Separated by means of placement means that, in the procedure of
pacification, in one’s mouth there are mantric syllables that enter
within with the form of a linked chain. They are discharged from
the urethra, and again enter the goddess’ womb through the vagina.
[Then] they proceed from the goddess’ mouth to one’s own mouth.
In the fierce rites, it is distinguished by their procession from one’s
own mouth to the goddess’ mouth.®

*”" Although the syntax is problematic here, the meaning seems clear.
*® See Gray 2007, 313. Jayabhadra’s text reads (in Sugiki 2001, 135): pravesena tu bbed-
itd iti Santividban svamukbid antabpravistani mantrviksarani synkbalddimaripani
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This interpretation may have been triggered by certain irregularities of
language and most probably also by the appearance of the diti, ‘female
ritual partner,” understood as denoting a goddess.

Now if we look at various other passages borrowed by the
Laghusamuvara from Saiva sources, it turns out that the word dti/diti
often replaces various words in the original Saiva text. When borrowing
from the Brabmayamala (chapters 84—85), the Laghusamuvara replaces
the word dravya (substance) with diti, devati (deity) with the plural
ditayab, and unmattam (fool) again with ditayo. Although the reason
for this is not transparent (does the redactor of the Laghusamuvara want to
make the text more esoteric?), the usage of dzti/diiti as a wild card is quite
striking. For this reason, dzti may well have replaced some other word
here that is used in mantra manipulation rituals, such as z«#/ homage,’
which would be a synonym of zamah, an ordinary part of mantras. In
that case, varpanutyddi in the passage could describe a mantra that has
letters (varna), homage (namab), etc.”

Furthermore, although the commentators appear to read hamikara-
ntabpratisthita ‘established inside HOM syllable(s)’ in the feminine, qual-
ifying the garland of seed syllables (bijamala), the earliest manuscript used
in Gray’s edition from possibly the twelfth century has a masculine ending
here (-pratisthitab, duly copied by manuscripts C and B). Bhavabhatta,
who appears to read the feminine, also states that it is the victim who
is established in between two HUM syllables.”” Given this evidence and
the Saiva Sikta parallel, it seems quite possible that the text indeed had
the masculine reading here. The exact way in which this confinement is
produced remains unspecified: the victim may be in the middle of a circle
of (fiery) HUM syllables as is prescribed in the Siddbayogesvarimata; or
his name may be enclosed between two HUM syllables, as Bhavabhatta’s
commentary suggests.

vajramargenotsystani punar api padmamdrgena devatigarbbapravistini devatimukbat
svamukham iti kramab | kriravidbhau tu svamukbad devatimukbakrameneti visesab.

** This remains of course completely conjectural. One might also conjecture varnaji-
tyddi, for mantras also have a jati element (namab, svaha, vasat, vausat, hum and phat)
see TAK vol. II under jazs.

 bimkarantabpratisthitam iti | bimkirayor antab pratisthitab sadbyo yasyim
sd tatha.
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Finally, although commentaries read the word ghatitah and under-
stand it to mean ‘joined/united,’ ghatita and ghattita are often confused.
The latter would rather mean a more violent meeting of things, i..
‘collided/hit/rubbed,” which may be more appropriate in the context,
given that mantras are being whirled around.” As a result of these consid-
erations, I would propose the following pre-commentarial reconstruction
and understanding of the Laghusanmvara passage:**

ye prasiddbikara mantra bbhedam tesam yathikramam |
varpanutyadi yan mantvam savavegam paribbramet ||
anyonyaghattiti mantrab pravesena tu bheditab |
bijamala tato grasta® hamkarantabpratisthitab ||
nirodhat tu bhavet sadbyab padam ekam na gacchati |

[Here is], in order, the breaking of those mantras which may
accomplish success [for the enemy, if not neutralised]. The [en-
emy’s] mantra that consists of letters, reverence etc. must go around
in circles, with the speed of an arrow. The mantra-[element]s,
hitting/colliding against each other are made to break by entering
[one another]. Then the [enemy’s] sequence of mantra syllables
(bijamala) will be annihilated. The victim should then stand inside
HUM syllables, which should block him**—he will not be able to

make a single step.

In this way, the prescription initially focuses on how to neutralise the
enemy’s mantras. Once the mantra elements, seed syllables and other parts,
have been destroyed by causing them to whirl around and collide against
each other, the enemy can be enclosed in HUM syllables to imprison

°" Note also that the compound anyonyaghattana/-ghattita ‘rubbing/hitting against
each other’ is much more common, see e.g. Haravijaya 2.2 and Gubyasamaja p. 116.
Cf. also the list of siddhis, although very different ones, in Brabmayiamala 75: vedbana,
ghattana, nirodba, pravesa. Three of these four terms occur in the Laghusanivara passage
under discussion.

% T assume that the masculine and neuter forms alternate freely for mantra, and that
bheda is treated as neuter.

* Note that here, too, the oldest manuscript A and its copies read the nominative
against the commentators.

% Note that construing bhavet with the past participle yields better sense too. The
ablative zirodbat may stand for the dative (‘for the purpose of blocking’) in tantric
Sanskrit.
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him. Although this reconstruction is based on tentative conjectures and
emendations, they alter the text very slightly (apart from dsti, which is
itself suspect, as shown above), they make use of the oldest manuscript of
the Laghusamuvara and some of the hints of the commentarial tradition
(-pratisthitab) and are based on parallels with Saiva passages. It seems to
me important to attempt to make such reconstructions, even if they are
tentative, because it is only then that we can understand and appreciate
the ways in which the commentators appropriate the text in a period when
the ritual and its understanding have probably considerably changed.
It seems to me that by the time of the commentators such kriyatantric
mantra manipulations as those described in the Laghusamvara were
perhaps felt too primitive and in need of some esoteric upgrading, and
that Jayabhadra’s interpretation may well be the result of an attempt at
such upgrading.

6.3 Subjugating a king with his army, etc.

The short chapter 40 of the Laghusamuvara is entirely dedicated to the
topic of how to subjugate others, but the bulk of it has not survived
in the Sanskrit manuscripts. The chapter has been reconstructed from
the commentaries and the Tibetan translation in various ways. While
Pandey attempts to produce a fully conjectural Sanskrit text, Gray tries to
retain only those fragments that can be reconstructed with some certainty.
Although Gray is right in not making up a text, I present the chapter with
Pandey’s conjectures between angle brackets, for the sake of comparison
with what is very likely to be the Saiva Sakta source of this passage. I have
slightly re-edited the passage following the readings of the commentators
wherever it was possible:

tatah sampravaksyami yena martyam vasam nayet |
masena sidbyate vivam mantrayogavidhbisthitam ||
pisitady asya [pasyaiva?] matsyamanisayutasya ca |

® This line has been reconstructed according to Jayabhadra’s commentary (pisitady
asya matsyamamsayutasya ceti pisitam adi pasyeti samanyenoktam, asyeti homasya).
Pandey has pisitam sonmattakena matsyaméamsena samyyntam. Gray has pisitam asya
matsyamamsayutasya ca, remarking that the Tibetan has something of the equivalent of

madya.
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sarvavastho ’pi viresab saptahat sidhakasya ca® ||
dadati vipulam siddbim® nisibomaparayanab |
<astottarasatenaiva® trisandhyam sadbayed yadi> ||*
<sasainyam nypatini vasyam ardbena tu viramantripam> ||”°
<mantrinam ca tadardhbena saptihad vasam anayet> |
samantadisu” dvatrimsad dbomayed ahutikramat ||
<brabmanam vimsativ eva saptabena tu homayet> |
<evam ksatriyam tu sapta vaisyam ca pavica homayet> |
<sidre tu trayam eva syad ckam jubuyat tv antyaje> ||
<ekam dsanam dsrityaivam vivab kulakramat> |
<akarsayet sarvasattvan mantrasaktya tu sadbakab> ||

The Saiva Sikta passage agrees with this passage in all the details. Both
texts prescribe impure fire offerings of (probably human) flesh, meat and
fish: one hundred and eight to subjugate a king together with his army;
fewer, about half of that or fifty, to subjugate a minister (mantrin); and
thirty-two to subjugate vassal kings (or neighbouring ones, samanta).
Then come the four varnas in due order. At the end, the Laghusamvara
has outcasts (antyaja) controlled through one offering, while the Saiva
text is lacunose and corrupt at this point. Here is the Saiva version with
a translation:

adbund sampravaksyamsi pyrthvisadisu sadbanam |
pisitadyasya dravyasya matsyamamsayutasya ca ||
pardvasthasya devese saptibat sadbakasya tu |
dadati vipulam siddbim nisi yogaparayane ||
satastiadhikaboman tu trisandhyam sidbakasya tu |
rajd sakatakam devi vasam eti na samsayab ||
padiciasadbbir mabadevi ttadanenat tu mantrinab |
samantadisu sarvesu dvatrimsidisn homatab ||
ekavimsad bribmanesu homayen tmastakamt nisi |

66 Gray omits the ¢4, retained by Pandey.

%7 Gray’s reconstruction from Jayabhadra’s commentary, which has this pida. Pandey
prints mahasiddhim pradadati.

* Note that Bhavabhatta has the pratika ‘Satetyidi.
Gray reconstructs trisamdbyam astottarasatabutidinam vidbhiya tatab.
Gray reconstructs two fragments: saptena [xxx] ardhena tu [xxx].
Gray reconstructs this on the basis of Bhavabhatta’s commentary, but Pandey prints
samantanan.

69
70

71

7 Gray reconstructs the same here, except for the verb syaz.
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ksatriyandam tatha sapta vaisyanam pavica eva bi ||
trayab Sidresu evam vai tsamskarab x x x T smytab |
evam varnakramdad devi virasanagato nisi ||

anena vidbina tarnam karsayej jagad eva bi |

Now I shall teach you the s@dbanas of [controlling] kings and the
like. After seven days [of fire-offering] of materials such as [human]
flesh, together with fish and meat, [the deity/the sddbana] shall
bestow immense success onto a practitioner established in the
Highest Stage and absorbed in the practice at night,”” O queen
of the gods. The practitioner who performs a hundred and eight
offerings at the three junctures of the day shall control™ [even]
a king together with his army, O Goddess, no doubt. With fifty
[offerings], O Great Goddess, ftherefore, with thatt”’ ministers
will likewise be [under his control] and, starting with thirty-two™
fire offerings, all neighbouring vassal kings and others. One should
offer twenty-one [of such offerings]”” in the fire at night if [he
wants to control] Brahmins; for Ksatriyas he should offer seven, for
Vaigyas five, and three for Sadras. Thus [...] known. In this way,
[with offerings] according to the varpas in order, the practitioner
sitting in the heroic posture at night should attract the whole world
quickly, O Goddess.

Not only the contents, but also the wording of this passage agrees with
what we find in the Laghusamwvara. Note, for instance, that Pandey
reconstructs astottarasatenaiva for 108, but Bhavabhatta’s pratika has
Satetyadi, i.e. he may have read satastadbikabomani as in the Siddbayoge-
Svarimata. Certain elements are however missing or transformed in the
Buddhist version—most conspicuously, all the vocatives of the goddess
(typeset in bold above in the Sanskrit) disappear. Furthermore, the Saiva

7® Although the word yogapariyane is in the locative, the oblique cases are often
interchangeable in the language of the Siddbayogesvarimata, therefore I understand it
to stand for the genitive with s@dbakasya. The syntax is nonetheless problematic here for
several other reasons too.

7 Literally, ‘a king will come under his control.’

7® The manuscripts have the readings tadanena and tadenena, which seem corrupt.

7® Here, both °4ds and the locative ending are difficult to explain, and it is possible that
the text is corrupt.

77 The manuscripts have a word mastakan, ‘head,” which is certainly corrupt, for it is
not heads that are offered.
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Sikta text is not unproblematic either (which is not surprising, given
that only two late manuscripts of it survive). Nonetheless, the following
reconstruction of the Laghusanivara may be proposed:

adbund’ sampravaksyimi yena martyam vasam nayet |
mdsena sidbyate viram mantrayogavidhbisthitam ||
pisitadyasya [xxx] matsyamamsayutasya ca |
sarvavastho pi vivesab saptihat sadbakasya ca ||

dadati vipulam siddbim nisi bomapariyane |”
<Satastadbikaboman tu trisandbyam sidbakasya tu> ||
<rdja sakatakam [xx] vasam eti na samsayab> |
<padicisadbhir [xxxx]** tadardbena tu mantrinab> |
samantadisu dvatrimsad dbomayed dhutikramat ||
<vimsatim® brabmanesv [evam)® homayet saptakam® nisi>
<ksatriyandm tathdi sapta vaisyandm pavica eva hi> |
<trayam Sidre [xx] ekam jubuyid antyaje [xx]> ||
<evam varnpakramad vira ekam dsanam asritab> |**
<anena vidhind tiarnam karsayej jagad eva hi> ||

While the wording of this reconstruction is probably closer to the original
than what has been proposed thus far by Gray and Pandey, the meaning
is not affected. The borrowing is interesting in itself for several reasons.
It shows that tantric rituals were potentially involved in warfare; and the
subjugation of a king with his army is the first to be mentioned, before the
subjugation of different varnas.

The Saiva text is probably the earlier among the two to come up with
this sequence of subjugating different varnas with a different number of
fire offerings, for Saiva Sakta texts maintain many aspects of brahmanical

7® See Jayabhadra’s gloss: adbunetyidina samanyena rajadinam vasikaranam iba.

7 Jayabhadra remarks: nisi homapariyana ity avasyam eva ratrau kiayahomab
karyab; ‘By saying “at night, which is conducive to/connected with fire ritual” it is stated
that the bodily fire ritual should be performed at night by all means.” From this remark, it
seems likely that he read two locatives.

* One may conjecture caturbhis ca here.

This reading is confirmed by Bhavabhatta.

Ex conj.

Or: saptaham, which would be unmetrical.

This is very tentative, but it is likely that the order of the Saiva version was

maintained (mentioning the k7ama first, and then the dsana). Perhaps varpa was replaced
by kula.

81
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orthopraxy, such as the respect of class hierarchy, even when they prescribe
impure offerings such as alcohol and meat.* It is nonetheless unusual that
the king, ministers, vassals and the army should come as first in such lists,
preceding Brahmins.

The Saiva original allows us to conjecture a somewhat better Sanskrit
text for the Laghusamuvara here, although there must have been several
differences between the two versions, for the Laghusanivara always adapts
its source.” In this case, in addition to eliminating the vocatives of
the goddess, it must have recomposed some other details too. But the
Laghusamvara also helps, once again, to better reconstruct the Sakta
original in at least three places: the practitioner must concentrate on
his fire offerings (homapariyane), rather than on yoga;*” ministers are
subjugated with half of the fire offerings (tadardhena) necessary for the
subjugation of the king and his army;*® and it takes seven nights (saptakan:
nisi) of fire rituals to subjugate Brahmins.”

¥ See Torzsok 2019, 214ff, citing passages of the Manusmyti borrowed in Sakta
Tantras.

# For this reason, the above reconstruction remains very tentative, even if some details
are confirmed by the commentaries.

¥ The (very corrupt) manuscripts of the Siddhayogesvarimata both read nisi
yogaparayane; ‘at night, concentrating on yoga/practice.” Although this reading does not
seem impossible, no special yoga or other practice is prescribed in the passage, nor in the
immediate context. The Laghusanivara reads nisi homapariyane; ‘at night, concentrating
on the fire offerings.” This makes much better sense (even if we take the second word to
qualify the first, as Jayabhadra does), for the whole passage is about fire rituals. The letters
ma and ga are often confused, therefore the corruption from homa to yoga is explicable
paleographically.

% When describing the fire offerings to subjugate a minister, the Siddbayogesvarimata
has two words that are not particularly meaningful: zad anena ‘therefore/that, with that.”
From the commentaries of the Laghusamvara, it seems likely that there was an expression
tadardbena “with half of that’ in this line, which was most probably there in the Saiva
version too. This allows one to conjecture tadardhena in the Siddbayogesvarimata, even
if the line remains problematic.

% There is an odd and inexplicable word that seems certainly corrupt in the
Siddbayogesvarimata: mastakam, in the line that speaks of the fire offerings to subjugate
Brahmins. In this line, from the Tibetan translations, Pandey conjectured the word
saptihena, ‘after seven days.”’ This element must be at the place of the enigmatic
mastakam, which is then probably a corruption of saptakam (yavaddinasaptakan: and
similar expression being very common). With #s% ending the line, the prescription is for
seven nights, rather than seven days. The letters 724 and s are often confused in all North-
Indian scripts, and both the szz and pra ligatures have the main letter #z in them, which
justifies the conjecture paleographically.
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Conclusion

The Laghusanivara appears to borrow from Sakta Saiva Tantras not only
in passages that clearly run parallel to their Saiva original, but also in its
idiom and in ritual details that are not always based on direct textual
borrowing. Among the Sikta Tantras, itis very close to the earliest stratum
of the corpus and in particular to the Brabmayiamala, with which it
seems to share some terminological elements and formulae that do not
commonly occur elsewhere. This may be explicable by the Eastern origin
of both works.

Consequently, the Laghusamvara can be best understood, at least
as it was conceived at the time of its composition, by looking at these
parallels. This does not imply that the Buddhist commentators did not
have a legitimate understanding of this text when they proposed an
interpretation that seems altogether alien to the original. But the only
way to uncover the ways in which Buddhist tantric thought and practice
developed is if we also understand the point of departure. For that, it
would be essential to re-edit and retranslate the Laghusanvara in the light
of its Saiva parallels.

At the same time, the Laghusamvara sometimes retains original
readings of the Saiva Sakta Tantras that are irrecoverably corrupt in the
Sakta transmission. For this reason, if we want to understand these Saiva
Sikta Tantras, we must compare the texts, often transmitted in a very bad
state, with what remains from them in the Buddhist borrowings. In other
words, it is of utmost importance that Buddhist and Saiva tantric studies

should further develop together.
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Appendix: some additional remarks on the Hevajratantra and Saiva,
especially Kaula, Tantras

Although this paper concerns only the Laghusamvara on the Buddhist
side, some further thoughts may not be out of place concerning another
important Buddhist tantric scripture of the yoginitantra category, the
Hevajaratantra, and its relation to later Sakta Tantras. The Hevajratantra
does not have the same kind of direct textual relationship with Saiva
Sikta Tantras that the Laghusamvara does—its system is much more
profoundly permeated by Buddhist thought. It has nonetheless some
features that are shared with Sikta Tantras of the more esoteric Kaula
branch, which is chronologically later than the early scriptures of the
yogini cult and forms a separate, more esoteric school of Sikta Tantras.
Below, seven shared features or tenets are listed with citations from
the Hevajratantra with mostly Kaula tantric parallels,” the first and
the seventh not being particularly Kaula but rather generally Sakta and
Saiva respectively. Some may be more fortuitous than others, or simply
very general, and one should certainly go beyond this preliminary and
tentative list, but the shared elements seem to point to a possibly close
relationship of the Hevajratantra (HT) and certain Saiva, in particular
Kaula scriptures.”

1. No prohibitions in the name of non-duality’

Both non-dualist Sikta Tantras and the Hevajratantra (HT) maintain
that nothing is impure, for everything is made of Siva/the goddess/the
Buddha; one can therefore eat or do anything without prohibition. As
the parallels below show, this idea figures already in scriptures of the early
yogini cult (and even before), but becomes more prominent and stressed
in the Kaula sources.

*® Thave tried to include only parallels from the earlier stratum of the Kaula scriptures.
They predate the Kashmirian exegetes of the tenth century and are probably earlier than
the Hevajratantra.

*' Dyczkowski 2009, 519, already mentions the similarity between Kaula doctrine and
the Hevajratantra. Some features listed below are also touched upon in Sferra 2003.

** Although this idea is usually associated with Kaula Tantras, it appears already in
several earlier Sikta sources.
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HT L. 7.24 : nakaryam vidyate kimcin nabbaksyam vidyate sada/
ndcintyam vidyate by atra navacyam yac chubbiasubbam; “There is noth-
ing one should not do, nothing one should not eat, ever, nothing one
should not think of and nothing one should not say, whether it is good
or bad.” This idea, at least concerning what one eats and does, is already
present in the Pasupatasitras and the Brabmayamala (for a discussion,
see Torzsok 2014). Kaula Tantras extend the principle to the non-respect
of caste distinctions, as does the Hevajratantra:

HT II. 3.41ff: kbanam panam yathapraptam... dombacandaila-
carmarabaddikadyan tu dubspysan... dtmadebam iva spyset; ‘Food and
drink are whatever one finds. [ ...] One should touch untouchables such as
Dombas, Candalas, those who deal with leather or bones, [...] as if
one touched one’s own body.” Cf. Tantrasadbhiva 15.129: antyajanam
dvijanam ca ekatra carnbhojanam | kartavyam sadbakenaiva yadicchet
siddbim uttamam; ‘A practitioner should eat rice meals together with
outcasts and twice-borns/Brahmins alike” if he wants to obtain supreme
perfection.’

The underlying principle is formulated in a very similar way: HT L.
9.4cd: sarve te suddbabbavi bi yasmad buddbamayam jagat; ‘All things
are pure, for the world is made of the Buddha.” Cf. Brabmayiamala 92.57:
sarve devimayam te syub sarvam etan mama sthitam | ...] suci dravyam
asuddbam va vivaksi tasya no bhavet; [Siva speaking:] ‘Everything is
made of the goddess, and everything abides in me. One should not try to
say that something is pure or impure.’

2. Nirvacanas that go beyond plain understanding

Nirvacana or exegetical semantic analysis is present everywhere in
the Indian tradition, its function being to enlighten one about the
deeper meaning of a word or a notion. They are however rarely present
in the earlier scriptures of Sakta cults, while they come to the fore
in Kaula Tantras.”* Similarly, earlier Buddhist Tantras such as the

* Lit. ‘should make a meal at one place with outcasts or twice-borns.” One could also
understand that he should make them eat together, but the idea is most probably that he
should not distinguish between eating with twice-borns or with outcasts.

** On the way in which such statements may form a kind of ‘primary exegesis,” see
Torzsok 2007.
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Sarvatathdgatatattvasamgraba, but also the Laghusamuvara, do not seem
to contain such reflections, while the Hevajratantra seems to be replete
with them. As the following examples show, both the Hevajratantra
and Kaula sources explain external ritual places as internal ones through
nirvacana, analyse the deeper semantic meaning of ritual implements
such as the mandala, and give semantic explanation of names of deities,
etc.:

HT 1.3.16cd: svasatity anayi yuktyi smasinety abbidbiyate; ‘One
calls [the body] a cremation ground (smasina) because of the idea that it
breathes (Svasati). Cf. Tantrasadbbiva 15.37 Smasinam tu grham
proktam grbam deba prakivtitam | atanam tu avisvintam sSmasina-
gatacetasa[b]; “The cremation ground is a house, and house denotes the
body. One whose mind goes to the cremation ground [in fact] wanders
around incessantly [in the body].’

HT II. 3.27: mandalam saram ity uktam bodbicittam mabat
sukbam | ddanam tat karotiti mandalam malanam/milanam () matams;
‘Manda(la) means the essence (/cream) (s@ra-=manda-), which is the
bodbicitta, the great bliss. It takes/grasps (/4ti) [that essence/cream],
therefore it is called a manda-la’” Cf. Kubjikamatopanisat 25.2,
also taking manda to mean essence (from the meaning of ‘cream’)
and /a to mean that which gives (lat): saram mandalam akhyitam
phalam saram pardparam | lati yasmad yamatitam mandalam
tena kirtitam; ‘the essence is called manda(la), the fruit which
is supreme and beyond supreme, since that [mandala] gives that
which is beyond death [liberation] it is known as mandala’
The same idea can also be found in Tantrilokaviveka 37.21:
mandalam iti mandam Sivabvayam saram latityarthab; ‘Mandala
means that which gives (/2-) the cream (manda-), i.e. the essence, which is
called Siva.’

** The word malanam or milanam seems to be corrupt. Something explaining the
element /a- as coming from the verb /i¢7 should be there, although ddanam already points
to that verb. One could even imagine mandalam mandalam matam, i.. ‘[that is how]
mandala is known as mandala’; or mandalam tallanam matam, ‘mandala is known
to be the taking of that [essence].” Note that the word Jana does not exist, but may have
been created here to explain the /- element. All this is very conjectural, but the derivation
seems clear. In a personal communication, Prof. Péter-Diéniel Szinté has suggested that
malanam may be used in the sense of dhirana according to Dhatupitha 1.566-567.
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HT II. 4.31 sukbasya raksanad eva sukbavatiti sabditam ‘Sukhavati
is called as such because of the protection (avati) of bliss (sukha).’

HT 1. 7.27a : Srikaram advayani jiidnam... [In the name Sriheruka]
the word Sri is nondual knowledge. Cf. the nirvacana of Bhairava in
the Kulasara fol. 55v: bbaritam tena cisesam...[Bhairava is called such

because] everything is nourished by/filled with him.

3. External ritual is not needed

The negation of the importance of external ritual is a defining feature
of Kaula Tantras , in which they oppose not only the ritualists of the
Saiva Siddhinta, but also the scriptures of the early yogini cult. Below, a
scripture of the esoteric Krama school is cited next to the Hevajratantra.

HT 1. 10.43: na mantrajiapo na tapo na homo...; “There is no
repetition of mantras, ascetic practices or fire rituals.” HT I1. 9.6: asmin
tantre na hotavyam mudribandbakriyi na ca...; ‘In this Tantra, no
need to perform fire rituals, and there are no rites [with the prescription
of] performing mudras.’ Ct. Devidvyardhasatika 46cd—47ab: natra pija
namaskaram na japo dhyinam eva ca | na mudrid na ca uccaram na
cabvanavisarjanam; ‘Here, there is no worship or homage, no mantra
recitation or visualisation, no mudri, no meditation with the rising of the
mantra, no invocation or taking leave [of the deity].’

4. Four stages of internal experience: body, speech, mind and beyond

The four stages outlined here do not correspond in all details in the
Saiva and Bauddha texts and it may rightly be questioned whether they
describe the same phenomena. One could also say that in India, sets
of four are ubiquitous and always made up of three plus one (such
as the system of the varnas), the correspondences are therefore simply
fortuitous. Nonetheless, there are some reminiscences, and further study
might confirm—or refute—these stages being parallels.

HT I. 10.13 etc. describes the so-called four blisses (Znanda, parama-
nanda, viramananda, sabajananda) associated with the body, speech,
mind and beyond. It is not possible to outline the intricacies of this
theory and all the debates that ensued about it in the exegetical literature,
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including the question of the order of the last two.” This set of four
blisses corresponds to some extent to the way in which the four stages of
Kaula yoga are defined: pinda(stha) = (abiding in) the body, pada(stha) =
(abiding in) the location/word, r#pa(stha) = (abiding in) the form/image,
riipatita = beyond form/image.”

S. Worship or observance being performed during/through daily activities

The idea that one performs worship or observances during everyday
activities is mentioned as a common feature of various tantric traditions
in Sferra 2003. It might nonetheless be specified that on the Saiva side,
this idea is characteristic of Kaula Tantras and the exegetical literature
rather than the early scriptures; and on the Buddhist side, it is perhaps
not prevalent until we reach the Hevajratantra.

HT II. 2.5-6 anghrim praksilayan bbunjan dcaman piigam
bhaksayan | candanair bastam mardayan kaupinais chadayan katim
|| nibsaran bbisayan bbasam gacchan tisthan rusan basan | bhagavatim
sevayet prajiio yoginim bbavayed vrati; “When you wash your feet,
when you eat or sip water, or chew betel, when you rub your hands
with sandalwood paste or cover your loins with a loincloth, when
you go out, speak, move, or stand, when you get angry or when you
laugh, you serve the goddess if you have [right] knowledge. Performing
your observance, you meditate on the yogini’ Cf. Kubjikimata 8.78—
79¢d: mantrasannaddbadebas tu sarvavastho pi sadbakab | tisthan
Jjagran svapan gacchan bhunijano maithune ratab | caryidbari nivicaro
mantrasamsmarandc chucib; ‘A practitioner whose body has been
equipped with the mantras is pure merely by remembering his mantra; and
he always accomplishes his observance, without any prescribed conduct,
in any state—while standing, awake or sleeping, moving or eating or
having sexual intercourse.’

*® For this question, see Isaacson and Sferra 2014, 96ff, referring to lectures by
Prof. Isaacson.
7 For a discussion, see Vasudeva 2004, 2171f.
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6. Transformation of the sense enjoyments into a transcendental experience

All esoteric scriptures, whether Saiva or Bauddha, stress that sexual rituals
are not to be practised for the sake of mere sensual pleasures, but are a way
to access a transcendental experience, whereby the practitioner can have a
glimpse of ultimate reality. This question has been discussed in both the
Saiva and Buddhist tantric contexts in much of the secondary literature
on the subject, which cannot be summarised here, nor is it possible to find
just a few citations to illustrate the matter. The references below are just
pointers, but once again, the closeness of the Hevajratantra to esoteric
Kaula or Krama thought seems remarkable.

HT I1. 4.44ft ripam sabdas tatha gandbo rasab sparsas tathaiva ca |
dbarmadbdtusvabbivas ca prajiayaivopabbujyate; ‘[Objects of the
senses involving] form, sound, smell, taste and touch have the nature of the
Ultimate Reality/Buddha and are enjoyed with the Wisdom/consort.’

Vijianabhairava 69: saktisamgamasambksubdbasaktyivesivasini-
kam | yat sukbam brabmatattvasya tat sukbam svakyam wucyate
‘One’s own bliss [experienced]—ending with the act of entering the
female consort/ending with being absorbed in Siva’s power (sakti) when
she has been excited”®/when it has been stirred up at the time of union
with her—is known to be the bliss of [experiencing] ultimate reality.”
Although the later tradition tries to deny that a sexual practice is meant
here, earlier exegetes, Abhinavagupta and Jayaratha, take this to prescribe
actual sexual union.'”’

** Or: ‘when she has reached orgasm.’

*” One may take the predicate differently: “The bliss of ultimate reality [experienced]

. is one’s own.” The word order supports this understanding, but the meaning seems
perhaps less appropriate than saying ‘One’s own bliss [experienced]... is the bliss of
[experiencing] ultimate reality.’

1% Most available translations (Biumer 2002, Singh 2006, and Hughes 2011, who all
follow Swami Lakshman Joo) as well as the late commentary of Sivopadhyiya, understand
the sexual union to be a comparison, rather than a prescription to practice it. However,
as Silburn 1999, 112, points out citing Abhinavagupta’s Paratrimsikavivarana, this is
a practice, and is taken as such by Abhinavagupta. See Jayaratha (2d Tantraloka 5.71)
quoting this passage and clearly taking szk#i to mean an external szkti, i.e. a female
consort, and the ‘excitement/shaking’ in the sense of ‘enjoyment/orgasm’: ‘Sakte ksobhe’ iti
bahyasaktisambhoge | yad uktam: saktisangamasamksubdbasaktyavesavasinikam | yat
sukbam brabmatattvasya tat sukbam svikyam ucyate ||. Note that Silburn seems to take
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For some Krama sources, see Sanderson 2007, 278, citing for in-
stance Hrasvanatha’s Svabodbodayamariijari: nabbimedbrantare cittam
suratante viniksipet | liyamane ratanande nistarangab ksanam bbavet;
‘One should direct one’s attention at the climax of love-making to the
point between the penis and the navel. As the bliss of orgasm fades one
will suddenly be freed of all perturbation.’

7. Defilement is incidental, to be removed (Saiva)

The idea of an impurity (mala) that adheres to the self (dtman) and
needs to be removed is shared by all Saiva Tantras. While non-dualist
exegetes and scriptures take this impurity to be some form of ignorance
about the self’s true nature, in the dualist Saiva Siddhanta impurity is
seen as material, and its removal, which occurs during initiation, is often
compared to the removal of a cataract.'” Curiously, a very similar idea
pops up in the Hevajratantra, emphasising the adventitious nature of this
impurity. The removal (apakarsa) of impurity could also be understood
in a metaphorical way in the passage (as the removal of ignorance), but the
choice of the word suggests a quasi-physical act.

HT IL. 4.69 sattva buddhi eva kimtu dgantukamaliavrtah | tasya-
pakarsandt sattvid buddhbi eva na samsayab; ‘Creatures are Buddhas but
covered with an incidental impurity. Once it is removed, they are Buddhas,
no doubt.’

only the first sakti to refer to a consort, but then remarks in a note the double meaning of
saktyavesa.

" For a summary of the development of this concept, see Tantrikibhidbinakosa
vol. IV s.v. mala by Dominic Goodall.
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Fig. 1: Mandala of Cakrasarhvara from Nepal, around 1100.
Metropolitan Museum of Art, New York
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Fig. 2: One of the vases of the Cakrasarivara-mandala, detail
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Religious patronage of the Buddbist, Saiva,
or Vaisnava kings and queens of the
Bhauma-Kara dynasty in Odisha

Annette Schmiedchen*
Humboldt-Universitit zu Berlin

The mediaeval Bhauma-Kara' dynasty ruled in Odisha from probably
the eighth to the tenth century. Their corpus of copperplate charters
is noteworthy with regard to Saiva—Vaisnava-Buddhist encounters in
general, but also from the aspect of potential differences in the activities
of male and female rulers. It is a specific feature of Bhauma-Kara dynastic
history that in addition to epigraphic information on the reign of twelve
kings, we also have evidence of the fact that seven queens acted as rulers.
Altogether eight copperplate charters issued by six kings, dated in the first
150 years of the so-called Bhauma-Kara era,” are extant, as well as fifteen

* The research for this contribution was carried out as part of the project “The
Domestication of “Hindu” Asceticism and the Religious Making of South and Southeast
Asia’ (pHARMA), funded by the European Research Council under the European Union’s
Horizon 2020 research and innovation programme (grant agreement no. 809994). I would
like to thank the two editors of this volume and an unknown reviewer for their comments
and suggestions.

! See Tripathy 2000, S. Whereas the earliest copperplate charters of this dynasty (up
to the year 103) refer to the rulers as belonging to the Bhauma family (anvaya, kula), all
the later ones refer to them as Kara kings, probably because the names of the rulers ended
in %ara; see Fig. 1. The full names, however, would be Sivakaradeva, etc.

? There has been some controversy on the beginning of this era; see Salomon 1998,
190-191, who was convinced by Sircar’s dating of 831 cE (1953, 148—155). However, I
am following the scholars from Odisha, who conclude that this era commenced in 736 CE;
see Tripathy 2000, 52—54, after Rajaguru 1964, 100-108. As a consequence, I assume that
the Bhauma-Karas ruled from the eighth to the tenth century and not from the ninth
to the eleventh century. For a recent confirmation of Rajaguru’s calculation, see Mercier
2021, 429.



1. Laksmikara alias Ksemankara
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2. Sivakara I alias Unmattasiriha alias Unmattakesarin + Jayavalidevi

3. Subhikara I y. 8 (1 cp) + Madhavadevi

4. Sivakara II, y- 12 (1 cp) + Mohinidevi

6. Subhikara I1, y. 100 (1 cp) + Nrnnadevi

10. Subhikara IV Kusumahara IT
y. 145 (1 cp) + Prthivimahadevi
Tribhuvanamahadevi II

>

14. Santikara III Lonahira II
+ Dharmamahadevi

|

5. Santikara I Gayada I

+ Tribhuvanamahadevi I Gosvamini
|

7. Subhikara III Kusumahira I
Simhaketu, y. 103 (2 cp)

|

I

8. Tribhuvanamahadevi I

(Naga origin; widow of ruler no. 5)

|

9. Santikara II Lonahira I Gayada I
+ Hiramahadevi

|

11. Sivakara III Lalitahara II,

y. 149 (2 cp) + Tribhuvanamahadevi IIT
I

I
12. Prthivimahidevi Tribhuvanamahadevi II,
y- 158 (2 cp) (from Kosala; widow of ruler no. 10)
|

I

13. Tribhuvanamahadevi I1l, y. 160-164 (2 cp)
(from the southern region; widow of ruler no. 11)
|

15. Subhikara V + Gaurimahadevi

+ Vakulamahadevi

16. Gaurimahadevi (first widow of ruler no. 15)
|

17. Dandimahadevi, y. 180-190 (8 cp)
(daughter of rulers no. 15 and 16)

18. Vakulamahadevi, y. 204 (1 cp)

(Bhafija origin; second widow of ruler no. 15)
|

i
19. Dharmamahadevi (2 cp)
(widow of ruler no. 14)

Fig. 1: Pedigree of the Bhauma-Kara dynasty with attested years (y.)

and numbers of their copper plates (cp)
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title-deeds by five ruling queens, dated in the last 50 years of the Bhauma-
Kara era.’ I cannot explain why the number of extant inscriptions issued
by the queens in the later phase of the dynastic history was comparatively
larger, but we should always keep in view that the discoveries of copper
plates are usually accidental finds, which is a fact that may, at least partly,
account for the disproportionality in their distribution.

Almost all female rulers were widows of former Bhauma-Kara kings.
The only exception known so far is Queen Dandimahadevi (Fig. 1), who,
in her own records, is described as the daughter and successor of Queen
Gauri, who had followed her deceased husband Subhikara V on the
throne.” It also appears that one female ruler succeeded another in the late
period.

Like their male counterparts, queen regents of the Bhauma-Kara
dynasty had typical royal title-deeds produced, with descriptions of
the dynastic genealogy.” In their copperplate charters, male and female
Bhauma-Kara rulers used imperial titles and religious epithets. Whereas
some early Bhauma-Kara kings declared themselves to be followers of
Buddhism, most male rulers of that royal line were Saivas—like the
‘mainstream’ of mediaeval Indian kings. Up to King Subhakara III
(latest known attestation so far: year 103), the Bhauma-Kara rulers
(here: Bhaumas) were described as Buddhists (parama-saungata, parama-
tathigata, paramopdsaka, sri-sugatasraya). From King Subhikara IV
onwards (earliest known attestation: year 145), the Bhauma-Kara rulers
(here: Karas) were labelled Saivas (parama-maibesvara). In contrast, the
queens Tribhuvanamahadevi Il and Tribhuvanamahadevi III were labelled
parama-vaispavi, while the queens Dandimahadevi, Vakulamahadevi,
and Dharmamahadevi were described as parama-mahbesvari. Especially
the Vaisnava influence in the early period of female rule might have been

* See the list in the appendix. Bhauma-Kara charters consist of single copper plates
engraved on both sides, with a seal directly attached to the plate; see Figs. 2—4, also in the
appendix.

* InFig. 1, the broken lines [ | ] of the pedigree are meant to indicate that the successors
in such cases were not the offspring or other kin of their predecessors. The ruler count of
homonymous kings and queens is a secondary one for easy reference, not contained in the
primary sources.

° However, the actual line of succession does not always become completely clear from
the individual charters, and full genealogies are never given.
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due to the fact that these queens originated from non-Bhauma-Kara
dynasties.

Despite the diverse religious affiliations of the individual kings and
queens, their royal seal bore the Saiva emblem of a couchant bull with the
symbols for sun and moon throughout the whole rule of the dynasty, with
only its legend being regularly updated and thus giving the name of the
current ruler. In light of this evidence, we may assume that multiple layers
of religious affiliation were conflated with each other: a dynastic and a
personal one, and perhaps even more levels.

Most of the Bhauma-Kara charters record endowments of whole
villages, usually in the form of one village per title-deed, sometimes
with another hamlet attached to the main grant. The patronage pat-
terns were the same among Bhauma-Kara kings and queens, with a
strong preference—like in many other parts of the subcontinent—for
Vedic Brahmins. Among Brahmanical grants, those favouring individ-
uals and small groups predominate. Most of the extant Bhauma-Kara
charters favoured individual Yajurvedins, while individual Rgvedins and
Samavedins are rarely attested, and individual Atharvavedins are not
referred to at all. Some charters do not contain any indication of the Vedic
affiliation of the recipients; in a few others, it is not even clear whether the
beneficiaries actually were traditional Vedic Brahmins.

BhK00001, the Neulpur or Darpan plate of Subhikara I, stands out
as it records the bestowal of two villages (merged into one settlement)
on some 200 Brahmins (202 being actually listed). King Subhikara I,
who called himself a Buddhist devotee (parama-sangata), endowed a
community of experts of the four Vedas belonging to different, unspec-
ified, gotras and different, (later) specified, branches of Vedic learning
and teaching (nana-gotra-carana caturvidya-brabmana). Regarding the
Vedic affiliation of its members, the composition of this group seems to
have been ideally balanced: It consisted of 51 Rgvedins, 51 Simavedins,
51 Atharvavedins and 49 Yajurvedins.

Despite this overall trend of the royal patronage preference for
Brahmins, which accounts for some three quarters of the Bhauma-Kara
corpus, there are some significant exceptions, too. We know of at least five
‘institutional endowments,’ i.e., grants to support religious institutions
rather than individuals (Table 1). In the year 103 of the Bhauma-Kara
era, the parama-sangata ruler Subhikara III granted a village to a Saiva
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institution. In the year 149, the parama-mabhesvara king Sivakara III
bestowed two villages on a Buddhist establishment with two charters.
At last, in the year 158, the parama-vaispavi queen Prthivimahadevi
Tribhuvanamahadevi II issued two title-deeds to endow a Siva temple
with a village, a hamlet and some land.

Number | Title of the copper- Donor’s religious | Recipient
plate charter epithet
BhK00004 | Hindol plate of parama-saugata Saiva
Subhakaradeva III,
y. 103

BhK00007 | Talcher plate A of parama-méhesvara | Buddhist
Sivakaradeva III,
y. 149
BhK00008 | Talcher plate B of parama-mahbesvara | Buddhist
Sivakaradeva I1I,
y. 149
BhK00009 | Baud plate A of paramavaispavi Saiva
Tribhuvanamahadevi I,
y. 158

BhK00010 | Baud plate B of paramavaispavi Saiva
Tribhuvanamahadevi II,
y. 158

Table 1

These five charters have in common that the respective royal endowments
were all made ‘on request’ (vijiaptya) of a third party. In BhK00004, the
petitioner was a certain Pulindarija who had founded a Siva temple named
after him as Pulinde$vara. According to BhK00007 and BhK00008,
ranaka Vinitatunga requested the king to make grants in favour of
a Buddhist institution established by a person named Amubhattaka.
BhK00009 and BhK00010, in turn, record that Sri-Sasilekha of the
Virita dynasty, described as ‘for the Vragadi family [like] the moon’s
crescent (sasi-lekha) tor the water-lily,’ the queen of the subordinate ruler
(mabamandalidbipati) Sti-Mangalakalasa,” submitted a petition to the
Bhauma-Kara queen. The beneficiary in these two cases was a Siva temple

® BhK00009 and BhKO00010, 1. 29-30 each: mabimandalidhipati-sri-
mangalakalasasya mahadevya virata-vansodbbava-vragadi-kula-kumuda-sasilekhayib
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founded by the lady and named Nannesvara after her deceased father Sri-
Nanna.

An endowment ‘on request’ is also attested in BhKO00003, the
Terundia plate of Subhakara II, dated in the year 100 of the Bhauma-
Kara era. In this charter, the ruler granted a village in favour of six
Yajurvedins after being petitioned by his queen (7j77) Nrnna. The title-
deed contains a notable stipulation saying that the donation was to be
used for the upkeep of certain religious institutions, namely, mathas and
mandapas’ founded by these six Brahmins in their native village called
Taramandapagraima.® The intended purpose moves this grant, which
on the surface appears to be Brahmanical, closer to the institutional
endowments already mentioned. The fact that a purpose was specified in
this charter points to the same direction, because typical Bhauma-Kara
records in favour of Brahmanical recipients did not contain an explicit
stipulation defining the purpose(s) which the donations should serve.

This seems to be a rather common pattern in the corpora of several
dynasties in Odisha and a clear mark of difference between grants to
Brahmins and endowments in favour of religious institutions in this
region. In the latter category, the purposes apparently had to be stipulated
more or less by default (see below), whereas Brahmanical recipients were
often not explicitly told how to use the revenues derived from the grants,
perhaps according to the dictum “That goes without saying.” One might
be inclined to concede a structural difference between the Brahmanical
and institutional donations; however, all these pious land grants share a

Sri-sasilekbaya vijiaptyi. On Sri-Sasilekha’s description in this passage, see also Sircar
1951/52b, 224.

7 BhKO00003, line 21: taramandapa-grama-madhye tat-kirita-matha-mandapa-
palanddy-artham. In BhK00011, 1I. 7-9, Queen Tribhuvanamahadevi III describes her
predecessors (mabarijesu atitesu) on the Bhauma-Kara throne as ‘having exhausted
the treasures of their vast empire on religious works in order to adorn their own and
other countries, and having decorated the earth by constructing, one after the other in
unbroken continuity, various mathas, vibaras, and sanctuaries, which were like staircases
for ascending the city of Indra’ (prasadhbita-sva-para-mandalataya dbarmmopakarini-
ksatdsesa-desa-kosesu  kramena  nirantava-viracita-vividba-matha-vibara-prisida-
prabandbaib purandara-purirobana-sopina-bandbair iva mandita-mabi-mandalesv).

® In BhK00003, line 19, the six Brahmins are described as residents of the village
Taramandapa (taramandapa-grama-véstavya). For a discussion of this charter, see also
Acharya 2018, 37.
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number of similar features and were clearly designed to generate religious
merit (punya).’

In general, the queen regents made their endowments, like their male
counterparts, with the aim of acquiring religious merit for themselves and
for their parents. The deceased husbands were not specifically mentioned
in these punya formulae, which somehow seems to imply that nobody
born into the Bhauma-Kara family was singled out to directly benefit from
the merit accrued through the grants of the ruling queens. However, in
all extant charters of Bhauma-Kara kings and in most of the title-deeds
issued by their queen regents as well, a very specific punya formula was
used, namely: ‘for augmenting the religious merit of [my] mother and
father, myself, and all beings’ (mdata-pitror dtmanab sarvva-salt|tvanai
ca punyabhivyddbaye),'® which is a distinctly Buddhist phrasing.”

The use of this expression in charters of the early Bhauma-Kara rulers
can be explained by the fact that these kings had personal leanings towards
Buddhism."” Hence, it does not come as a great surprise that the self-
professed Buddhist king Subhakara III dedicated his puzya in BAK00004
for himself and his parents as well as ‘for all beings,” although this was a
grant in favour of a Saiva institution. Likewise, it is perhaps not too aston-
ishing that this very same formula was then used in BhK00007-00008,"
which record Buddhist donations, even if these were commissioned by
King Sivakara III, a self-professed Saiva ruler. However, it is noteworthy
that the formula which includes ‘all beings’ in the transfer of merit occurs
not only in endowment records of Buddhist kings for Brahmins and Siva
temples and in grants by a Saiva king in favour of a Buddhist institution,

’ Moreover, there are numerous dynastic corpora from western and central India, in
which the purposes of all the religious endowments, including the Brahmanical grants, are
explicitly specified. For the discussion of the standard term paica-mahayajiia occurring
in this context in Brahmanical grants, see Schmiedchen 2014, 184—186.

10 See, eg., BhKO00001, line 9; BhK00002, line 21; BhK00003, 11. 18—19.

" For this and other sarva-sattva formulae, see, e.g., Schopen 1985, 37-41; Einicke
2017, 238-242; Salomon 2018, 16-17. For the discussion of a specific Mahiyana version
of a sarva-sattva formula, see Schopen 1979, 5; McCombs 2014, 318, 350-352; Tournier
2014, 40—42.

2 See Schmiedchen 2010/11, 161.

* For a discussion of the first of these two charters, see also Davidson 2002, 89, as well
as Balogh’s contribution in this volume.
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but also in cases with no apparent link to Buddhism: in donations of
Saiva kings and Saiva ruling queens in favour of Brahmins as well as in
a Brahmanical grant of a queen who was an adherent of Visnu." The
reason for its continued use also in most of the charters of the later
Bhauma-Kara kings and queens, who were not self-professed Buddhists,
may have been that this formula had already become a stock phrase in the
donative vocabulary. BhK00009-00010 represent exceptions from this
general rule, as the merit (here: dbarma) was dedicated to Nanna, the late
father (lines 30-31: svarggi-bhiita-nija-titasya sri-nannibbidhianasya
dbarmmdya) of the foundress of the Siva temple, which was the main
beneficiary of the two endowments and which was called Nanne$vara after
him.”

There are several terminological similarities between the Saiva and
Buddhist endowments of the Bhauma-Kara dynasty. The term ayatana
is used to designate the temples in both contexts. All the names of the
images installed in the shrines end in -bhattaraka: Vaidyanathabhattaraka
(BhK00004), Umiamahe$varabhattiraka (BhK00009-00010), and Bud-
dhabhattaraka (BhK00007-00008). It is somewhat conspicuous that
the term wvzbara does not occur in the stipulations regarding the two
Buddhist endowments. However, at the very end of the grant por-
tion, an explicit reference to a monastery called Jayasramavihara can
be found: ‘Having prepared a copper charter, [this village] was pre-
sented, tax-free [and] according to the regulation for a permanent de-
posit, at the Jayasramavihara’ (lines 29-30: tamra-sasani-kytyiksaya-nivi-
dbarmmenakaratvena jayisrama-vibare pratipaditas).

All the five institutional grants of the Bhauma-Karas also have in
common that the endowments recorded therein are divided into several
individual allotments (bhdga), dedicated for different purposes. These
specific functions are very similar in the five charters, with the exception

* Only the three latest charters issued by Vakulamahadevi and Dharmamahadevi do
not contain this addition; see BhK00021-00023.

" Itis noteworthy, that one of the donative objects is called Nannesvaratalapataka; see
BhKO00009, line 27: nannesvara-talapitaka-sabitah kottapuri-gramalh). Hence, there
must have existed a locality, perhaps a hamlet, which was named after the Siva temple. It
is also possible that the term nannesvara-talapataka denotes the area around the shrine.
Or else, as suggested by the reviewer, nannesvara-talapitaka could be ‘cultivated land
belonging to the temple/deity, which was awarded sZsana land status due to this grant.”
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of Brahmins being explicitly mentioned in only two of the three Saiva
endowments. However, the actual divisions differ in the individual grants
and do not seem to have followed a consistent principle, thus likely making
them merely random:

BhK00004:
1. for worship, for the servants, and for repairs
2. for the Saiva ascetics and for the danapati

BhK00009-00010:
1. for worship, for repairs, and for the Saiva ascetics
2. for the Brahmins
3. for the servants
4. for the danapati

BhK00007-00008:
1. for worship, for the servants, and for Buddhist monks
2. for repairs
3. for the danapati

The stipulations on the provisions make use of a specific ‘sectarian’
terminology with regard to the main protagonists: Saiva ascetics versus
Buddhist monks. In Saiva grants, the clause for the recipients reads ‘for
food, loincloths and upper garments, as well as medicine for the Saiva
teachers and ascetics / Mahavratadharin ascetics’ (sazvacarya-tapasvinan
satra-kaupinottarisanga-glanabbaisajyartham or mahavratadbariniam
tapasvinam satra-kaupinottarisariga-glanabbaisajyartham).* In the
Buddhist endowments, the formula is framed as ‘for robes, alms-food,
beds and seats, as well as medicine for the ten monks together with
their attendants’ (dasandam bhiks[#nalm] sopasthiyaka-yuktanam

' BhK00004, line 23; BhK00009, 11. 32-33; BhK00010, line 33. For the various pos-
sibilities to identify Mahavratadhirin ascetics, lit. the ‘holders of the greater observance,’
see De Simini 2016, 52—55. The term satra (or rather sattra) means ‘charitable feeding.’
For this originally Brahmanical term, widely used in grants for Hindu temples, see Sircar
1966, 306; Deva 1983; Schmiedchen 2014, 186 fn. 666. This term is also attested in a few
Buddhist donations; see Schmiedchen 1993, 588. The word kaupina denotes a loincloth,
uttardsanga a blanket.
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civara-pindapata-sayanisana-glanabbaisajyartham).” Hence, only the
originally Buddhist expression glana-bhaisajya, which means ‘medicine
for the sick,” is used in both contexts equally.

The five Bhauma-Kara endowment charters in favour of Saiva and
Buddhist donees all refer to a particular kind of stakeholder called
danapati. It is said that the respective danapati, usually together with
his offspring, was allotted a specific portion of each of these Saiva and
Buddhist grants. It is striking that this functionary is mentioned only
in the institutional grants and not in typical Brahmanical endowments.
However, neither the status nor the individual name of this danapati
is ever mentioned, and the term danapati does not appear in any other
context in any of the Bhauma-Kara charters.

From other regions and different kinds of sources, particularly but not
exclusively in contexts of Buddhism, the term danapati is known to de-
note a ‘generous donor’ or ‘patron.” In Buddhist normative texts, it refers,
inter alia, to the founder of a v7hdra and could be used as a synonym for the
technical term vibarasvamin (‘lord of a monastery’).”® Occasionally, the
term danapati also occurs in image inscriptions, denoting the person who
dedicated or consecrated the image,"” as well as in manuscript colophons,

7 BhK00007 and BAK00008, line 28 each. This list of the four ‘requisites’ (pariskira)
is a common formula for defining one of the purposes of Buddhist grants all over India in
this period. See also Edgerton 1953, 331. On the other hand, the framing of the beneficia-
ries of this stipulation is rather unusual. Binayak Misra, the first editor of these two Talcher
plates, read the crucial passage as dasanam bhiksunisopasthiyakayuktinan: and, hence,
understood it as referring to nuns. His reading also became the basis of terminological
discussions, e.g., for the term upasthiayaka in Silk 2008, 204 fn. 7. Snigdha Tripathy (2000,
142 and 149) read the phrase as dasanam bhiksunasopasthiyakayuktinan: and thus took
it as referring to monks. Photographs of the two Talcher plates, now preserved in the
Baripada Museum in Odisha, which I could consult, clearly show the aksara z4. The
preceding aksara might be read as either ksx or ksiz. In any case, the restored text should
be dasanan bhiksiniam sopasthayakayuktinim. Apart from the fact that Mishra’s odd
compound bhiksuni-sopasthiyaka-yuktinim would require more emendation, it is rather
unlikely that nuns had male attendants (upasthayaka).

18 Schopen 1996, 101, 108ff., 113 fn. 62, 121; Schopen 2004, 27-29; Silk 2008, 142
fn. 24. For a twelfth-century epigraphic attestation of the term danapati from Bengal,
(indirectly) referring to the founder of a mahavibara, see Furui 2013, 112—-113.

' Bhattacharya (1989, 163) remarks that although ‘[i]n the period between [the]
eighth to twelfth century A.D. thousands of stone and metal sculptures were produced
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alluding to the person who commissioned the writing of the manuscript
if this act was meant for accumulating religious merit (punya).*

In all these sources, the technical term danapati was used in its
dictionary meaning for ‘one who gives a gift.” However, in the relevant
Bhauma-Kara charters, the danapati is clearly not the donor of the
respective endowment (which was either the king or the queen) and
also most probably not the founder of or petitioner in favour of the
religious institution to be maintained by the grant (who seem to have
been members of the nobility), but rather a kind of donee or at least
one of the beneficiaries of the donation.” It may be supposed that the
danapati, whose share is generally listed at the end of the enumeration
of the beneficiaries and purposes of the endowment, acted as ‘the lord of
the gift’ in the sense that he had to take care of the grant administration
or management. Snigdha Tripathy (2000, 145, 152) assumed that the
danapati was ‘the person in charge of receiving the royal grant on behalf
of the concerned religious establishment.””” Umakanta Mishra (2018, 81)
has surmised that he ‘was to collect all revenues specified in the grant and
distribute the earning into ... shares.’

Regarding the danapati stipulations, there are no differences in
terminology between the Saiva and the Buddhist endowments of the
Bhauma-Karas. But it remains entirely unclear how these functionaries
were recruited. S. C. De (1951/52, 211 fn. 1), who produced the ed:tio
princeps of the Saiva grants BhNK00009-00010, was the first to opine that
the danapati in these cases must have been a Brahmin. Snigdha Tripathy
(2000, 81, 129, 166) followed his interpretation, suspecting further that
the danapati was ‘in charge of the worship of the deity.” It is true
that the second share of the grants in BhK00009-00010 was dedicated
for provisions to Brahmins (without any specification): brabmandanam
grasacchiadandrtham.” But no Brahmins are mentioned in the Saiva grant

in Bihar-Bengal [...] the [...] term danapati finds mention in the records only in the
twelfth century.’

* For attestations of this term in the colophons of some fourteenth-century
manuscripts from Nepal, see Formigatti 2022, 58, 60, 79, 85, 97, 99, 101, 111.

*! See also the detailed stipulation in BhAK00004 mentioned below.

*2 See also Tripathy 2000, 81, 93fF., 129, 159, 166.

* BhK00009, 11. 33—-34; BhK00010, line 34. See also von Hiniiber 2013, 372-376.
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of BhK00004, and there are no indications for the danapati having played
any direct role in the ritual practice either.

For the two Buddhist endowments of BhK00007-00008, Snigdha
Tripathy (2000, 93) observes that ‘[t]he caste of the danapati who received
the grant on behalf of the Buddhist monastery at Jayasrama vibara ... is
not known.” In fact, it appears to be rather significant that an adminis-
trator in charge of the endowment—if this is what the danapati was—
is explicitly mentioned here in the context of Buddhism. Endowment
records for Buddhist monasteries from other regions are usually lacking
such references to administrators and one cannot but deduce that the
local monastic communities (sanigha) receiving such donations must have
themselves been responsible for the grant management (Schmiedchen
2016, 570-572).

Although it remains unclear how these danapatis were conscripted, it
is conceivable that the petitioners of the respective religious endowments,
who were in the case of the three Saiva grants identical with the founders of
the respective temples, had a saying in the selection of these people. The
whole constellation reminds one of a stipulation attested in at least one
Saiva and two Buddhist grants of the Pilas of Bengal as final clause in the
description of the purposes of the donation: ‘also for the unobjectionable
enjoyment of others approved by me [and] with a share allocated by me’
(anyesam api mamdabbimatinam mat-parikalpita-vibbigenanavadya-
bbogartham).** In Ryosuke Furui’s (2021/22, 123) interpretation of the
role of subordinate rulers and their families, who founded vibaras, ‘this
clause alludes to the involvement of the petitioners in the management
of the donated property and their persistent influence on it.” But in the
Saiva grant, which records an endowment to a temple founded by King
Narayanapala himself, the anavadya-bhoga stipulation refers to the ruler’s
involvement in the management of the institution. Ryosuke Furui (2020,

** For the two Buddhist Pila endowments, see https://dharmalekha.info/texts/
DHARMA_INSBengalCharters00073 as well as https://dharmalekha.info/texts/
DHARMA_INSBengalCharters00091; for the Saiva Pila endowment, see
https://dharmalekha.info/textsy DHARMA_INSBengalCharters00109.
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144) suspects that in this particular case the Pila king seems to have
imitated the practice ‘initiated by subordinate rulers.”

From the reference to the offspring of the danapati, which four of
the Bhauma-Kara stipulations contain, we can assume that they probably
held a hereditary position: ‘for the maintenance of the danapati in [unin-
terrupted] sequence of his progeny’ (danapateb sva-santina-parampara-
varttanartham or ddnapati—sva—mntdna—pz,zmn&pard—varttandrthaM)."
Moreover, it is likely that lay people were active in this role, in a similar
way as the ‘original’ danapatis or vibarasvamins of the Buddhist textual
sources, who were expected to care for their foundations in perpetuity.”’
The phrase in BhK00004 does not mention the offspring of the danapati,
but specifies some details of the means to be provided to him: ‘for
the maintenance of the danapati through daily six ddhbaka rice [and]
four pana of money’ (danapateh pratyaham tandulidbakaib sadbhib
hiranya-pana-catustayena varttandarttham).”®

Another group of beneficiaries is also mentioned in all the institu-
tional endowments: servants (padamitla). While the formula defining that
a part of the income was to be used for ‘providing [their] subsistence’ is
identical in the Saiva grant of BAK00004 and in the Buddhist grants of
BhK00007-00008: pidamailasya grasicchidana-parikalpanarttham,”
itis modified in the Saiva grants of BAK00009-00010 to padamalidinin
Jjivana-bbukti-paridbanddy-arthan:.’® This alteration, however, does not
seem to have been caused by any sectarian differences, but rather by the
quest for variability in verbal expression, as the term grasicchadana had
already been used with reference to the Brahmanical beneficiaries of these
two endowments (brahmananam grasicchadandrthani; see above).™

As Oskar von Hintiber (2004, 315; 2013, 372-376) has argued, the
term grasacchadana does not belong to the Buddhist vocabulary and

> See also Furui 2008, 70, 73; Furui 2017, 347ff.; and Furui’s contribution in this
volume.

¢ BhK00007-00008, line 29 each; BhK00009, 1. 34—35; BhK00010, line 35. Literally,
‘for the livelihood of the [uninterrupted] sequence of the danapati’s own offspring’.

¥ Schopen 1996, 84, 104, 108; Schopen 2004, 21.

* BhK00004, 11. 23—-24.

* BhK00004, line 22; BhK00007, 11. 27—28; BhK00008, line 28.

% BhK00009 and BhK00010, line 34 each.

> BhK00009, 11. 33—34; BhK00010, line 34.
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is a typical Brahmanical phrase for ‘food and clothing.” Hence, it fits
very well in a stipulation regarding provisions for Brahmins, whereas its
use in a Buddhist pidamiila formula is another example of the complex
mutual influence of ‘sectarian languages’ in Sanskrit epigraphy.’ In the
two Bhauma-Kara copper plates in which the expression grasacchidana
is substituted by the (more neutral) phrase bbukti-paridbana, bhukti
replaces grisa, and paridhina is filled in for dcchddana. The complete
alternate reads jivana-bbukti-paridhinadi, and, hence, contains with
‘livelihood’ another component adopted from Brahmanical contexts.”
This term is also used, either as jivana or as prajivana, in stipulations
referring to pddamiila from other regions, namely in a number of
Buddhist and non-Buddhist institutional endowments of the Maitraka
dynasty from Gujarat, in which the basic formula reads ‘for the livelihood
of the servants’ (padamiila-[praljivaniya).** This phrase is attested in
royal Maitraka grants in favour of vibaras of male Buddhist monastic
communities,” in favour of Buddhist Tara shrines and in favour of temples
of Hindu deities, like Siva, the Sun-god, or a local goddess.

Identical phrases are also attested in the Saiva and Buddhist
stipulations of the Bhauma-Kara charters which are related to image
worship and to renovations of the respective buildings. The first
phrase specifies that a portion of each grant was provided for the
pija of the respective bbattiraka installed in the temple, ie., ‘for
the continual performance of bathing and of worship with fragrant
powder, flowers, lamps, incense [as well as] nivedya, bali, [and] caru
[offerings]’ (satata-snapana-gandha-puspa-dipa-dbipa-nivedya-bali-
caru-pijadi-pravarttandrtham), combining a typical Brahmanical
phrase (rivedya-bali-caru) with Buddhist technical terminology (gandha-

°* The use of Brahmanical terminology in Buddhist contexts is, of course, more
striking in the cases cited by von Hiniiber (2004, 315; 2013, 372—-376), as these are related
to stipulations concerning Buddhist monks or nuns, not merely monastic servants.

* See von Hiniiber 2009, 167 and 332 fn. 58.

** Schmiedchen 1993, 587-591; Silk 2008, 203ff.; Schmiedchen 2021, 129, 132;
Schmiedchen 2021/22, 80—84.

% So far, no reference to pidamiilas in the context of Maitraka nunneries has been
found; see Schmiedchen 2021/22, 80.
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puspa-dipa-dhiipa).’® The second stipulation, again a rather common
formula using Buddhist vocabulary, refers to provisions for repairs, most
probably of the temple buildings, although not explicitly mentioned,
namely, ‘for restoring [those parts] which are split [and] cracked, etc.’
(kbanda-sphutitady-abbisamskarartham).”

Finally, it has to be noted that BhK00004 contains a specific perpetu-
ity clause saying that this royal charter should continue to exist ‘as long
as the moon issues light from the head of the one whose frontlet is the
crescent [Siva] and as long as Laksmi, with the lotus in her hand, resides on
the chest of Madhu’s enemy [Visnu]’ (yavac candriarddba-mauleb sirasi
sasi-kala kaumudim atanoti laksmir vaksab-sthale va vasati madbu-

ripor yavad bhoja-hasti).*®

Conclusion

The corpus of the copperplate charters commissioned by the Bhauma-
Kara male and female rulers illustrates that multiple layers of religious
affiliation of the protagonists were conflated with each other and, at times,
different sectarian vocabularies were amalgamated. The royal seal of the
dynasty bore the Saiva emblem of a couchant bull with the symbols for the
sun and moon throughout the whole rule of that royal house, only being
updated regarding the name of the current king or queen. In all extant
charters of Bhauma-Kara kings and in most of the title-deeds issued by
their queen regents a distinctly Buddhist punya formula was used, which
included ‘all beings’ in the transfer of the accrued religious merit. The
use of this expression in charters of the early Bhauma-Kara rulers can
be explained by the fact that these kings had personal leanings towards
Buddhism. The reason for its continued use also in most of the charters

* For Buddhist terminology, see von Hiniiber 2009, 166ff. For Hindu-Brahmanical
terminology, see Willis 2009, 88, 93ff.,, 96ff. The expression bali-carn occurs in
endowments in favour of Brahmins as well as in grants to Hindu deities, and can
secondarily also appear in Buddhist donations. The term nivedya (or rather naivedya)
does not seem to be attested in traditional endowments to Vedic Brahmins and is more
confined to image worship.

¥ For the term and its Buddhist background, see von Hiniiber 2013, 3671F., 374. For
the early epigraphic use of this phrase, see also Willis 2009, 88, 93.

* BhK00004, 11. 30-32.
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of the later Bhauma-Kara kings and queens, who were not self-professed
Buddhists, may have been that this formula had already become a stock
phrase in the donative vocabulary of the dynasty. Whereas some early
Bhauma-Kara kings declared themselves to be followers of Buddhism,
most male rulers of that line were Saivas—like the ‘mainstream’ of
mediaeval Indian kings. The queens who were contemporaries of the later
Saiva kings are described as adherents of Visnu, perhaps due to a certain
Vaisnava influence from the non-Bhauma-Kara dynasties they originated
from. In contrast, the later queens officially followed Saivism.

The patronage patterns were the same among Bhauma-Kara kings
and queens, with a strong preference—like in many other parts of the
subcontinent—for land grants to Vedic Brahmins. The earliest known
king of the Bhauma-Karas is described as ‘one who has instituted the
[four] varpas and the [four] asramas in their respective duties’ (sva-
dbarmaropita-varndsrama) and, immediately afterwards, as a Buddhist
(paramopdsaka) in a charter issued by his grandson Subhikara 1.’
King Subhikara II, also a Buddhist (parama-sangata),” is portrayed
in a similar way in his own charter, namely as ‘one by whom the
proper and unmixed order of the varndsrama of the Golden Age was
established following the supreme scriptures’ (riratisaya-sastranusara-
pravartita-kytayugocitasankirpa-varna-srama-vyavastha).”' In D.C.
Sircar’s (1949/50, 213) words, ‘[t]his no doubt points to the great
influence of the Brahmanical social system on the lay followers of
Buddhism.” However, the simultaneous characterisation of a king as
an adherent of Buddhism and, at the same time, as the guarantor of
Brahmanical values and supporter of Brahmins, may also be interpreted
as a reflection of different layers of religious affiliation and a combination
of personal Buddhist leanings with the traditional requirements of a
ruler.”

** BhK00001, line 2.

** BhK00003, line 8.

* BhKO00003, 1I. 9-10. See also Mishra & Acharya 2016, 33 fn. 3.

** Acharya (2018, 37) interprets the motivations of the Bhauma-Kara who issued
BhK00001, the Hindol plate, in the following way: “The reason why this Buddhist ruler
allowed a large number of brahmanas in close neighbourhood of his capital cannot be
explained precisely. But it could be largely seen as a political expediency that prompted the
king to balance his Buddhist leanings.’ It has to be remarked, however, that SubhikaralIdid
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In contrast to the widespread use of religious epithets, there is only
very little evidence that the Bhauma-Kara kings and queens founded
religious institutions of their self-professed personal preference. Apart
from general allusions to the foundation of vibaras and mathas by
previous rulers,” all the actual religious establishments referred to in the
known Bhauma-Kara charters mention members of subordinate families
as their founders, which is a common patronage pattern also attested in
other regions, namely in Bengal and Bihar as well as in Gujarat.**

The Bhauma-Kara title-deeds recording grants to Saiva and Buddhist
institutions show certain similarities in the terminology used for the
different beneficiaries. Most stipulations contain a blend of phrases which
are derived from Buddhist and Saiva vocabulary. A clear terminological
distinction along ‘sectarian’ dividing lines is only made with regard to the
main protagonists: Saiva teachers and ascetics versus Buddhist monks.

Appendix

BhK00001 = DHARMA_INSBhaumaKara00001 = Neulpur (Darpan)
plate of Subhakara I, y. 8*
Banerji 1919/20; Misra 1934, 1-7; Tripathy 2000, 110-115;
Acharya 2014, no. 1.

BhK00002 = DHARMA_INSBhaumaKara00002 = Chaurasi plate of
Sivakara I, y. 12
Tripathi 1928; Misra 1934, 8-9 (no edition); Tripathy 2000, 105-
109; Acharya 2014, no. 2.

BhK00003 = DHARMA_INSBhaumaKara00003 = Terundia plate of
Subhikara II, y. 100
Sircar 1949/50; Tripathy 2000, 120—124; Acharya 2014, no. 3.

not only ‘allow’ the Brahmins to settle, but he himself had them consciously settled there
through his endowment, perhaps to counterbalance the influence of other Brahmanical
groups.

* See above, fn. 7.

** See Furui 2017; Furui 2021/22, 107; Schmiedchen 2021, 109fF., 117; Schmiedchen
2021/22,72.

* This is the reading of the year by Banerji and Acharya. Misra reads the year as ‘54,
Tripathy as ‘30.’
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Fig. 2: BhK00010, recto

Fig. 3: BhK00010, verso
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Fig. 4: BhK00010, seal

BhK00004 = DHARMA_INSBhaumaKara00004 = Hindol (Chitalpur)
plate of Subhakara I11, y. 103
Misra 1930; Misra 1934, 12—20; Tripathy 2000, 125-130; Acharya
2014, no. 4.

BhK00005 = DHARMA_ INSBhaumaKara00005 = Dharakota
(Balichai) plate of Subhakara I11, y. 103
Rajaguru 1930; Misra 1934, 21-22; Tripathy 2000, 131-134;
Acharya 2014, no. 5.

BhK00006 = DHARMA_INSBhaumaKara00006 = Talcher plate of
Subhikara IV, y. 145*
Misra 1934, 32-39; Tripathy 2000, 135-139; Acharya 2014, no. 6.

BhK00007 = DHARMA_INSBhaumaKara00007 = Talcher plate A
of Sivakara III, y. 149
Misra 1934, 40-50; Tripathy 2000, 140—146; Acharya 2014, no. 7.

“® This is the reading of the year by Acharya. Misra and Tripathy read the year as ‘141.”
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BhK00008 = DHARMA_INSBhaumaKara00008 = Talcher plate B of
Sivakara I11, y. 149
Misra 1934, 51 (no edition); Tripathy 2000, 147—-153; Acharya 2014,
no. 8.

BhK00009 = DHARMA_INSBhaumaKara00009 = Baud plate A of
TribhuvanamahadeviIL, y. 158
De 1951/52, 210-219; Sircar 1951/52b; Tripathy 2000, 154—160;
Acharya 2014, no. 9.

BhK00010 = DHARMA_INSBhaumaKara00010 = Baud plate B of
TribhuvanamahadeviIL y. 158
De 1951/52, 219-220; Sircar 1951/52b; Tripathy 2000, 161-166;
Acharya 2014, no. 10.

BhK00011 = DHARMA INSBhaumaKara00011 = Dhenkanal
(Bhimanagarigarh) plate of Tribhuvanamahadevi I11, y. 160"
Shastri 1916, 419-427; Misra 1934, 23-31; Tripathy 2000, 167—
172; Acharya 2014, no. 11.

BhK00012 = DHARMA_INSBhaumaKara00012 = Udaranga/
Odaronga plate of Tribhuvanamahadevi I11, y. 164
Padhi 2003; Acharya 2014, no. 12.

BhK00013 = DHARMA_INSBhaumaKara00013 = Ganjam plate A of
Dandimahadevi, y. 180
Kielhorn 1900/01, 133-140; Misra 1934, 57-58 (no edition);
Tripathy 2000, 178-184; Acharya 2014, no. 13.

BhK00014 = DHARMA_INSBhaumaKara00014 = Ganjam plate B of
Dandimahadevi, y. 180
Kielhorn 1900/01, 140—142; Misra 1934, 59 (no edition); Tripathy
2000, 185-190; Acharya 2014, no. 14.

BhK00015 = DHARMA _INSBhaumaKara00015 = Santiragrama grant
of Dandimahadevi, y. 180
Sircar 1951/52a; Tripathy 2000, 173-177; Acharya 2014, no. 15.

BhK00016 = DHARMA_INSBhaumaKara00016 = Ambapua plate of
Dandimahadevi, y. 180
Rao 1956, A 22; Acharya 2014, no. 16.

*7 This is the reading of the year by Tripathy and Acharya. Sastri reads the year as ‘35,
Misra as ‘110.
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BhK00017 = DHARMA_INSBhaumaKara00017 = Arabala plate of
Dandimahadevi, y. 183
Tripathy 2000, 191-196; Tripathy 2010, 253-254; Acharya 2014,
no. 17.

BhK00018 = DHARMA_INSBhaumaKara00018 = Kumuranga
(Banpur) plate of Dandimahadevi, y. 187
Panday 1919; Misra 1934, 60—67; Tripathy 2000, 197-202; Acharya
2014, no. 18.

BhK00019 = DHARMA_INSBhaumaKara00019 = Sindaipadraka plate
of [Dandimahadevi], y. 187
Dubey & Acharya 2017; not in Acharya 2014.

BhK00020 = DHARMA_INSBhaumaKara00020 = Patalinga plate of
Dandimahadevi, y. 190
Acharya 2011/12; Acharya 2014, no. 19.

BhK00021 = DHARMA _ INSBhaumaKara00021 = Plate of Vakula-
mahadevi, y. 204
Srinivasan 1965/66; Tripathy 2000, 203—-209; Acharya 2014, no. 20.

BhK00022 = DHARMA_INSBhaumaKara00022 = Angul plate of
Dharmamahadevi
Banerjee 1951; Misra 1934, 52-56; Tripathy 2000, 210-215;
Acharya 2014, no. 21.

BhK00023 = DHARMA_INSBhaumaKara00023 = Taltali plate of
Dharmamahadevi
Das & Panigrahi 1945; Tripathy 2000, 216-221; Acharya 2014,
no. 22.
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Shiny toenails: Poetic borrowing in Sanskrit
verses revering the Buddhba and Stva from
early Bengali anthologies and from the
Lokesvarasataka
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Phyllis Granoff, who devoted an inspiring article to the ‘alchemy of
borrowing’ including Rajasekhara’s taxonomy of harana, ‘poetic appro-
priation,” observed that ‘there is the pleasurable task, also left for the
future, of rereading mediaeval poetry with these classifications in mind’
(Granoff 2009, 143). On the following pages I make an attempt at such
a rereading, focusing on Sanskrit poetry from Bengal written around the
ninth to twelfth centuries, in praise of the Buddha or a Bodhisattva on one
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hand, and Siva and his wife on the other, paying attention to influences,
imitations, and borrowings.

The Sanskrit poets of Pala- and Sena-period Bengal left us some of
the most original and masterful kZvyas in the history of classical Indian
literature. Suffice here to mention Abhinanda’s innovative Ramacarita,
or the poetry produced by the literary circle in king Laksmanasena’s
court (including Jayadeva, Dhoyi, and Govardhana). The two earliest
‘treasure troves’ of Sanskrit verses were also assembled in Bengal in the
same period. The Subbdsitaratnakosa was compiled around 1100 ck by
Vidyakara, who might have been a Buddhist scholar at the Jagaddala
monastery (Kosambi and Gokhale 1957, xxxix). The Saduktikarniamyta
was prepared by Sridharadasa in 1205 cE at the court of Laksmanasena.”

Among the authors whose verses were anthologised by Vidyakara
and Sridharadisa, we find such all-time favourites as Bina, Bhavabhiti,
Muriri, and Rijasekhara, but also many Bengali poets from the time of
the Pila and Sena dynasties.” There are several poets whose verses are
known only from these anthologies, but we should not form the mistaken
impression that they were all authors of detached stanzas (muktakas).
As Ingalls (1965, 35ff) pointed out, dramas were particularly important
sources for Vidyakara (and probably also for Sridharadisa) to cull verses
from, and many of these subbasitas were originally embedded in plays.*
A good example is Sintikaragupta, who until recently was known only
as the author of a couple of verses quoted in the Subbdsitaratnakosa and
the Saduktikarnamyta. The discovery of a small fragment of his play on
Sudhana Bodhisattva has made it clear that at least two, but possibly all the

' On Abhinanda’s epic and its connections with the ‘Kanauj school’ of poetry, see
Tubb 2014b.

* Banerji 1965, viii. A third, later Bengali anthology which we will occasionally refer
to is the Prasannasibityaratnikara of Nandana. It dates from the fifteenth century and
includes part of the Subbasitaratnakosa (Sternbach 1974, 16). I refer to this anthology on
the basis of Kosambi and Gokhale’s apparatus and a Nepalese manuscript (NGMCP Reel.
no. B 318/4).

* On the sources of the Subbdsitaratnakosa, see Kosambi and Gokhale 1957, Ixiii ff.,
Ingalls 1965, 30ff. On the poets quoted in the Saduktikarnamyta, see Banerji 1965, vi ff.

* By the time of the Subbdsitaratnakosa, verses excerpted from plays, without the
surrounding prose dialogues, also circulated as independent collections called #ddhiras
(Granoff 2014, 536).
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stanzas attributed to him in the two early Bengali anthologies belonged to
this play.’ This illustrates well how little we know about many poets and
the original contexts of many subbdasitas.

These two early anthologies contain verses of hundreds of poets
(223 authors and works in the Subbasitaratnakosa, 485 authors in the
Saduktikarniamyta) from a period of about five hundred years. Such a
collocation brings out similarities in poetic imagery, syntactic structures,
and figuration. The direction of influence is often hard to determine,
because the absolute, or even the relative dating of many authors is
impossible. But sometimes we can risk an educated guess and point out
the emulative aspect in the verses of Pala and Sena poets for example, some
of whom self-consciously followed in the footsteps of Bana and the poets
of the ‘Kanauj-school.”

Imitation has many facets, among which plagiarism is just one. The
training of poets included exercises of refashioning existing verses,” and
as Salomon observed, ‘it would only be natural for traditional readers of
Sanskrit poems, be they students, scribes, or would-be poets, to compose
such imitative verses and scribble them in the margins.” Such imitations,
as Salomon argues, ‘can [...] be seen as tributes to the original poet, rather
than attempts to pawn off plagiarist’s compositions in the name of the
master’ (Salomon 2019, 331). Such ‘tributes’ could also take the form of
longer poems, such as the padapitranas written by Jain authors, the best
known being Jinasena’s Parsvabhyndaya (c. 800), which incorporates one
or two padas of the Meghadiita into each of its own stanzas.’

Borrowing was also theorised by authors on poetics. Towards the end
of his Dhvanyaloka (4.12) (Krishnamoorthy 1982, 294), Anandavardhana
(ninth century) writes about different kinds of samvdda, ‘correspondence’
between ‘ideas’ (arthas or vastus) in literary texts:

samvddo by anyasadysyam tat punab pratibimbavat |
alekhydikaravat tulyadebivac ca sarivipam ||

* See Dezs6 2014.

On Bana’s influence on the Pala poets, see Tubb 2014b.

7 Salomon 2019, 331, referring to Kavikanthibbarana 1.21.
* On Jain padapiiranas, see Granoff 2009, 1424F.
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Correspondence is similarity to something else. It is like people’s
reflections, or painted representations, or individuals who look like
them.

Anandavardhana endorses only the last type (tulyadebivat) and says that
poets should avoid the first two, because the ‘reflection’ type does not
have a separate self (ananyitma), and the ‘painting’ type has an empty
(or worthless) self (tucchatma, ibid. 4.13 and commentary).

Rajasekhara (c. 900) took over and elaborated this classification in
his Kavyamimamsa. His term for poetic borrowing is bharana, ‘appro-
priation’ and he provides definitions for each type. Pratibimbakalpa,
borrowing that is ‘like a reflection’ is defined as follows (Dalal, Sastry &
Sastri 1934, 63):

arthab sa eva sarvo vakyantaraviracand param yatva |
tad aparamarthavibbedam kavyam pratibimbakalpam syat ||

In which the [central / striking] meaning is completely the same,
but there is a construction of a different statement, that verse, not
being genuinely distinct, will be like a reflection.

In the illustration, the model verse describes Siva’s black snakes as if they
were the sprouts of the kdlakita poison watered by the moon’s nectar,
while in the imitative stanza the watering is done by the Ganges, but there
is no request for protection, just an assertion of the snakes’ superiority.

Alekbyaprakbya, borrowing that is ‘like a painting’ is defined in the
following verse (Dalal, Sastry & Sastri 1934, 63):

kiyatapi yatra samskirakarmana vastu bhinnavad bhati |
tat kathitam arthacaturair dlekbyaprakbhyam iti kavyam ||

In which the idea appears as if it were different due to however
slight work of refinement, that verse is said to be like a painting by
the experts of signification.

In the example, the model is the same as in the case of pratibimbakalpa,
but in the imitation we read about Siva’s white snakes appearing as the
sprouts of the crescent moon watered by the Ganges. (One might claim
that what counts as ‘refinement’ is rather subjective)
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Rajasekhara defines tulyadehitulya, borrowing that is ‘like a lookalike
person’ as follows (Dalal, Sastry & Sastri 1934, 63):

visayasya yatra bbede ‘py abbedabuddbir nitantasadysyat |
tat tulyadebitulyam kavyam badbnanti sudbiyo pi ||

Even the wise compose that [kind of] verse, which is like an
individual who looks alike, where, although there is a difference
in the subject, one cognises non-difference because of extreme
similarity.

In the illustration, the model verse contrasts domestic animals with
elephants that can only be found in either forests or royal palaces. The
imitative verse contrasts useful stones that can be found in every house
with jewels that either belong to their own mines or to royal palaces.

To these three categories, Rijasekhara adds a fourth type of bor-
rowing, which he calls parapurapravesa, ‘entering the body of another
person,’ i.e. possession:"’

miatlaikyam yatra bhavet parikarabandbas tu divato "nekab |
tat parapurapravesapratimam kavyam sukavibbavyam ||

(Dalal, Sastry & Sastri 1934, 64)
Where the source may be the same, but the arrangement of the
trappings is very different, that verse, which is like entering the

body of another person, is to be composed (or approved) by good
poets.

In the illustration, the model verse speaks about the enemy’s wives, who
look at the cloudy sky in the rainy season, shed tears of joy because they
do not have to be afraid of military attacks, and smell the kadamba
flowers with slightly squinting eyes. In the imitative verse, the enemy’s
wife snatches from his lover a fresh kadamba flower, which is a significant
sign of the rainy season that stops military expeditions, kisses it with joyful

? Stchoupak and Renou (1946, 178) translated the name of this type as ‘celui qui est
pareil 2 une Ame de méme forme’ but as Granoff pointed out (2009, 139 fn. 17), dehin
means here ‘person / individual’ rather than ‘soul.’

'® Stchoupak and Renou (1946, 178) translated this expression as ‘celui qui est similaire
4 PEntrée dans un cité étrangere’ but as Granoff pointed out (2009, 139), Rijasekhara
borrowed this term from magical / yogic / alchemical literature.
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eyes, and places it on her heart, on the parting of her hair, and then behind
her ear as an ornament.

Rijasekhara is more tolerant than Anandavardhana concerning the
practice of these borrowings:"" he only rejects the ‘reflection’ type,'” but
approves of the ‘painting,” the ‘lookalike,”* and the ‘possession’ types.”
In his classification, the first two types are anyayoni, ‘that which has
something else as its source,” the latter two are nibnutayoni, ‘the source
of which is hidden’ (Dalal, Sastry & Sastri 1934, 63). He also subdivided
these four types of borrowing into eight subtypes each, duly providing
definitions and examples. Rajasekhara’s system was adopted by two Jain
dlankdrikas, Hemacandra and Vagbhata. Both of them took over the four
basic categories, but not the subdivisions. Hemacandra (twelfth century)
in his Viveka commentary on his own Kavyanusisana copies everything
almost verbatim from the Kavyamimanmisa, including Rajasekhara’s illus-
trative verses (Parikh and Kulkarni 1964, 14-16). Vigbhata (fourteenth
century?) shows a little more originality in giving his own examples
(Sivadatta 1915, 12—13).

Both the Subbdisitaratnakosa and the Saduktikarpimyta contain na-
maskdra and asirvada verses (praises and benedictions) about the Buddha
(and Bodhisattvas) and Siva (and his tamily). The Subbasitaratnakosa,
not surprisingly, since it was compiled in a Buddhist milieu, has separate
sections on the Buddha, Loke$vara, and Manjughosa, but also on Sivaand
Siva’s household. The Saduktikarnimyta has several sections on Siva

" Although I cannot agree with Salomon who writes, ‘Rajasekhara attributes no
relative value judgement to these different classes’ (Salomon 2019, 337).

' Dalal, Sastry & Sastri 1934, 68: so ’yam kaver akavitvadiyi sarvathi prati-
bimbakalpabh paribaraniyah, ‘That [borrowing which is] like a reflection confers the
status of being a non-poet on a poet, [and therefore] it must be avoided by all means.’

¥ Dalal, Sastry & Sastri 1934, 71: so ’yam anugribyo margab, ‘this is a path that is to
be favoured.’

* Dalal, Sastry & Sastri 1934, 75: so ’yam ullekbavin anugribyo marga iti sura-
nandah, ‘according to Surinanda, this path has refinement [and therefore] it is to be
favoured.” On ullekha, see Granoff 2014, S391T.

" Dalal, Sastry & Sastri 1934, 64: tat parapurapravesapratimam kavyam sukavi-
bhavyam, ‘that verse, which is like entering the body of another person, is to be composed
(or approved) by good poets.’

' The manuscript fragment of the Subbdsitaratnakosa recently discovered by Péter-
Diniel Szdnt4 also contains a section on Tara (Szdnt6 2020, 7f.).
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and his various attributes and deeds (his dreadlocks, his eye, his dance,
his burning of the Three Cities, etc.) and Siva’s extended family (the
Goddess, Kirttikeya, Gane$a, Bhrngi, the ganas), but only a few verses on
the Buddha among the avatiras of Visnu. The third text I am going to
look at is the Lokesasataka, a Buddhist stotra on Avalokite§vara written in
the Pila kingdom in the ninth century.

1. Siva’s fire

There is a famous verse in the Subbasitaratnakosa (no. 49), much
quoted in works on poetics,” which appears to be attributed to Bana
in Vidyakara’s anthology, but which is assigned to Amaruka in the
Saduktikarnamyta (no. 76):

ksipto bastavalagnab prasabham abbibato py ddadéno ‘msukantam
grhunan kesesv apdstas carananipatito neksitah sambhbramena |

alingan yo vadbitas tripuraynvatibhib sasrunetrotpalabbib
kamivardraparidbab sa baratu duritam simbbavo vab sarvignib ||

When they scorned him / threw it away, he / it clung to their hands;
though they struck him / 7¢ forcefully, he / ¢ caught their garments” hem;
when he / it was seizing their hair, they flung him / ¢ away; when he /
it fell at their feet, they did not regard him with respect / did not see it
in their confusion; when he / it was embracing them, the women of the
Three Cities shook him / 7# off with tears in their lotus-eyes, as if it were
a lover who had freshly offended them—may that fire of Sambu’s arrow
take evil away from you.

Dhanika in his tenth-century commentary on Dasardpaka 4.28 also
assigns this verse to the Amarusataka (Pansikar 1927, 88), and we do find
this stanza as the second one in Amaru’s Century."” Garry Tubb in his
article ‘On the Boldness of Bana’ trusting the ‘demonstrable reliability’ of
the Subbdsitaratnakosa’s attributions, regards the verse as a composition
of Bana (Tubb 2014a, 318). However, a fragment of a manuscript of the
Subbasitaratnakosa, recently identified by Péter-Diniel Szdntd,"” swaps

Y For references, see Mabdsubbdsitasamgraba vol. 7, p. 3413 (verse no. 12169).
' See for instance Acirya 1954, 4; Devadhar 1959, 4.
» NGMCP A 933/1 (Szént6 2020).
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the order of verses 48 and 49, and has the attribution placed after 48,
correctly, since it is the famous paean from the Harsacarita, beginning
with the words namas tungasirascumbi® (exposure 30 = fol. 7v). I suspect
that these two verses were interchanged in the course of transmission,
the attribution got separated from the Harsacarita-verse, and became
attached to the Amaru-verse.

Of course, this does not exclude the possibility that the ksipto hasta-
valangab verse was originally composed by Bana, even though we seem
to have lost the sole attribution to him. In fact, another verse in the
Subbdsitaratnakosa (no. 61), which reads as a variation on the same
theme, is attributed to Mayiira, Bana’s colleague in king Harsa’s court.
This time the attribution is a bit more secure, since it is confirmed by
the Saduktikarnamyta, where the same verse is no. 73, though in the
Prasannasabityaratnikara it is ascribed to Cittapa (fol. 2v):

samvyanamsukapallavesu tavalam venigunesu sthiram
mandam kaficukasandbisu stanatatotsangesn diptarcisam |

dalokya tripuravarodbhanavadbitvargasya dbimadbvajam
hastasvastasavisano vijayate devo dayardreksanab ||

It trembles on their mantles’ hems, stays steady on their braids’
strands, lingers in their shirts’ crevices, blazes on the sloping breasts
of the women of the Three Cities’ harem—as God watches the fire,
pity fills his eyes with tears, and the bow drops from his hand: He
is supreme!

It would be tempting to see the two verses as written by Harsa’s two court
poets emulating each other, were the attribution of ksipto hastavalagnah
to Bana more credible. But even so, the two verses were probably not writ-
ten independently: they are in conversation with one another. Maytara’s
verse, with the list of attributes in the first two padas (with two allocations
per pdda) and the delayed identification of the referent of these attributes,
is very similar in its structure to the Amaru-verse.

But there are also crucial differences. The metre is different: the
Amaru-verse is sragdbhari, while Mayara’s is sardilavikridita. In the
case of the Amaru-verse, the listener is ‘misdirected’ by the description,
and only recognises in the last pada that it is Siva’s fire that attacks the
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women, and not an importunate man.”* Anandavardhana argues that in
the Amaru-verse both the erotic and the tragic sentiment (s772gdra and
karuna rasa) are subordinate to the main purport, namely the superiority
of Siva’s power, and that is why the two usually contradictory sentiments
can occur side-by-side.”” He also gives an alternative interpretation: if the
tragic sentiment is regarded as the purport of the verse, then the erotic rasa
strengthens it in a subordinate position, ‘for when things that are sweet by
nature become pitiable, they generate even greater possession by sorrow,
when one remembers the charms that were wont to arise in their former
state.””> On the other hand, as Ingalls pointed out, the verse is ultimately
a benediction, and God’s violence and compassion are connected when
the poet prays that Siva’s destructive fire have mercy on men and take evil
away.”

The erotic aspect is much more subdued in Mayiira’s poem. If at all,
it is only hinted at by allusions to feminine beauty and the sensation
of touch, while God’s compassion is brought explicitly into sharp focus
in the last pdda, so a possibly objectionable conflict of karuna and
Syngdra cannot arise. The ultimate purport of this verse (a paean, not a
benediction) is to extol Siva a5 the merciful Lord.

If it was Mayara who was inspired by the Amaru-verse (of course
it could have been the other way round), his poem could be classified
as an alekhyaprakhya-type of poetic borrowing. In Mayuara’s verse, the
vastu is the same: the fire of Siva’s arrows incinerating the women of
Tripura. The major difference is the lack of the erotic simile, which makes
this verse an example of the vibhisanamosa, (‘removing the decoration’)
subtype of alekhyaprakhya, defined as follows: ‘something with poetic
ornamentation is told without using such ornamentation’ (alamikrtam
analamkytyabbidbiyate; Dalal, Sastry & Sastri 1934, 69). Rajasekhara

%% See Tubb’s perceptive interpretation (Tubb 2014a, 319).

* Dbvanyiloka ad 2.5 (Krishnamoorthy 1982, 44): atra tripura-ripu-
prabbavatisayasya vikyarthatve irsyavipralambbasya  slesasabitasyangabbavab
irsyavipralambbakarunayor angatvena vyavasthiandt samdveso na dosab, and again on
3.20 (Krishnamoorthy 1982, 170).

** Dhvanyiloka ad 3.20 (Krishnamoorthy 1982, 172) yatah prakytimadburib
padarthib socaniyatam praptab prigavasthabbavibhib samsmaryamanair vildsair adbi-
kataram Sokdvesam upajanayanti.

 See Ingalls 1965, 22.
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illustrates vibbisanamosa with a verse that describes the flame of a lamp
using several similes, imitated by another verse that describes the same but
without similes. In our case, the Amaru-verse compares the fire’s acts to the
importunities of a male lover, while Mayuara’s verse does not contain any
such simile.

If the borrowing happened the other way round, and Mayara’s
verse was the model for the Amaru-stanza, one might still speak about
an alekbyaprakhya-type of appropriation, in which the ‘refinement’
(samskara) consisted in adding the simile and thereby the erotic flavour.
This could be regarded as an example of the navanepathya-subtype (‘new
costume’), which is defined by Rijasekhara as follows: ‘the same idea
is made different by force of poetic expression’ (tad eva vastiktivasid
anyatha kriyate; Dalal, Sastry & Sastri 1934, 70). In the Kavyamimanisa
examples, the first verse talks about a tilaka on a woman’s cheek being
washed off by her tears. The second verse elaborates on the same idea,
but uses the word pattralata, ‘vines (i.e. curving lines) of leaves’ for the
patterns drawn on the cheeks and adds the idea of watering.

The ksipto hastavalagnab verse became (justly) famous, as it is shown
by its many citations in alamkarasastra works. It also inspired imitations.
One example may be Subbdsitaratnakosa 67 = Saduktikarnamyta 77,
attributed to Mangala®™ in both anthologies (but to Subhanga in the
Prasannasabityaratnikara, fol. 2v):

sinditrasrir lalate kanakarasamayah karnaparsve ‘vataniso™
vaktre tambitlaridgab prthukucakalase kurkumasyanulepab |*

daityadbisangananam jaghanaparisave laksikaksaumalaksmir
asreyamsi ksipotu tripurabarasarodgarajanmanalo vab ||

A beautiful vermilion colour on their foreheads, an ornament made
of orpiment about their ears, the red hue of paan on their lips,

** On Mangala, see Sternbach 1980, 194ff. He wrote devotional verses both to the
Buddha and to Siva. Most of his verses are quoted in the Subbasitaratnakosa and
Saduktikarnamyta. One stanza attributed to him in the anthologies is also quoted in the
Syagaraprakdsa (c. 1000).

¥ karpaparsve 'vatamso | Subhasitaratnakosa; karnapisivatamiso Saduktikarnamrta;
karnapdse vatamso Prasannasahityaratnikara.

** kuskumasyianulepah | Subhasitaratnakosa, Saduktikarnimrta; kusikumasyinu-
rdgah Prasannasihityaratnakara.
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saffron paste on their broad, jar-like breasts, a gorgeous silk cloth
dyed with lac on the wide hips of the women of the demon king—
may the fire, born from the masses of arrows shot by the destroyer
of the Three Cities, obliterate your misfortunes.

If Mangala’s starting point was Mayiira’s verse, then he ‘refined’ it similarly
to the poet of the Amaru-stanza (ravanepathya-type of borrowing): by
additional figuration (adding metaphors in this case). The structure of
Mangala’s poem is very similar to the Amaru-verse: the final pada is
construed in a comparable way, and in the first two padas there are two
allocations per pdda. The metre is the same: sragdbari. But here fire
appears in the role not of a pleading lover, but of various reddish-yellowish
things that are used by women as cosmetics or ornaments. Sy7igdra is
present in the verse since all these things normally make women more
attractive, while karuna is less emphatic than in the Amaru-verse (and
much less than in Mayara’s poem). Here the association works on the
visual level: fire is red, and so are these things, which is more banal than the
personification of fire as a lover. If Mangala was inspired not by Maytira’s
poem, but by the Amaru-verse, his borrowing could still be regarded as
an instance of navanepathya, the idea (vastu) being the same, but the
mode of expression (ukti) different: the Amaru-verse compares fire to
an importunate male lover, while Mangala identifies fire with women’s
ornaments. Of course, it is also possible that Mangala knew and wished to
emulate both Maytra’s verse and the Amaru-stanza.

Moving away from the theme of the burning of the Three Cities,
the structural makeup of the Amaru-verse might have also inspired poets
who chose another subject, for instance Subbdsitaratnakosa 51 (also in
Prasannasabityaratnikara, fol. 17v):

kesesu prik pradipas tvaci vikatacatatkarasaro timatram

mamse mandayamanah ksaradasyji® syjann asthisu sthatkytani |

¥ ksarad® ] Subhisitaratnakosa; sphurad°® Prasannasihityaratnakara.
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majjapraye rigabhage jhagiti ratipater jajvalan projjvalasrir®
asreyo vyasyatad’® vas trinayananayanopintavinto hutisab ||

First a torch in his hair, then frizzling extremely raucously on his skin,
lingering on his bleeding flesh, emitting crackling sounds on his bones,
and instantly blazing up with a beautiful glare on the remaining part of
Rati’s husband that was mostly marrow—may the fire projected from the
corner of the eye of the three-eyed god dispel your misfortune.

We see here the already familiar structure: a list of actions as something is
working its way deeper and deeper into someone’s body, who is revealed
to be Kama in the third pada, but the identity of the consuming force is
only disclosed at the end of the verse. We have two allocations per pada in
the first two lines, the final pada is again very similar structurally to that of
the Amaru-verse, and the metre is also svagdhara. This stanza has a striking
sensory effect on the listener with its onomatopoeic words and impressive
alliteration. The erotic sentiment is not present, we have instead a touch of
horror (bibhatsa). The all-consuming, mercilessly thorough force of Siva’s
fire is foregrounded in the first three padas, and it is the same fire which is
then implored to have mercy on the listeners and dispel their misfortune.

This verse might be categorised as a tulyadebitulya harana in
Rajasekhara’s classification. As for the subtype, it could be regarded as
an instance of visayaparivarta (‘changing the subject’), defined as follows
in the Kavyamimdmsa: ‘the same idea acquires a different form through
applying it to a different subject’ (tasyaiva vastuno visayintarayojanid
anyaripapattib; Dalal, Sastry & Sastri 1934, 71). In the verses that
illustrate this kind of appropriation, one describes the breaths emerging
from Siva’s right nostril, while the other one speaks about Visnu’s sighs
(in both cases the sighs betray the god’s longing for the goddess). In our
case, both in the Amaru-verse and the stanza on the burning of Kama, the
idea (vastu) is fire that is mercilessly and systematically burning bodies;
the poet prays that this fire will destroy all evils. The visaya becomes
different, since the fire is burning Kama, and not the demon women. On

*® jbagiti ratipater | Subhasitaratnakosa; jbatiti ratiparer Prasannasahityaratnakara.
¥ jajvalan projjvalasrir | Subhisitaratnakosa; jijvalaj jvalanasrir Prasannasihi-
tyaratnakara.

*® asreyo vyasyatad ]| Subhasitaratnakosa; asreyansi syatad Prasannasahityaratnakara.
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the other hand, the visaya is not completely different, since in both cases
it is Siva’s fire (very similar, but not quite the same: the fire of his arrows
in one case, and the fire from his third eye in the other). The execution
of the basic idea, however, is quite distinct again: the poetic figures and
sentiments are modified.

It was not just benedictions and paeans (Zsirvada and namaskdra
verses) that were composed using the same construction. Subbasitaratna-
kosa 1423, for example, praises a king. It is attributed to Vasukalpa in the
Subbdsitaratnakosa, who composed verses in honour of the Kimboja king
ruling Vardhamana (West Bengal) in the tenth century:*

karsadbhbib sicayarnicalian atirasat kurvadbbir alinganam
grbnanaib kacam alikbadbbir adbaramvidravayadbhbib kucau |
pratyakse pi kalingamandalapater antabpuraniam aho
dhik kastam vitapair vitair iva vane kim nama nécestitam ||

They pulled at the hem of their garments, embraced them with intense
passion, grabbed their hair, scratched their lips, made the breasts of the

*' ‘Warder 1988, 683 (§4074). In Saduktikarnamyta 2128 Vasukalpa lists Bana, Kesata,
Yogesvara, and Rijasekhara as his predecessors in employing ‘boldness in speech’ (vacasi
pragalbhyant) in their poetry. Among the Subbdsitaratnakosa and Saduktikarnamyta
verses attributed to Vasukalpa, we find poems on the Buddha (Subbdsitaratnakosa
3, Subhisitaratnakosa 6, Subbasitaratnakosa 15 = Saduktikarnimyta 242), Siva
(Subbasitaratnakosa 30 = Saduktikarpamyta 16), and Gane$a (Subbdsitaratnakosa 93
= Saduktikarnamyta 142, Subbasitaratnakosa 94 = Saduktikarnamyta 141), syngira
verses (Subbdsitaratnakosa 399, Subbdsitaratnakosa 542, Saduktikarnimyta 1358),
verses on the moon (Subbdsitaratnakosa 897 = Saduktikarnamyta 356, Subbasita-
ratnakosa 900 = Saduktikarnamyta 371, Subbasitaratnakosa 921 = Saduktikarpamyta
376, Subbasitaratnakosa 956 = Saduktikarnamyta 1181), one stanza on the dawn
(Subbasitaratnakosa 965 = Saduktikarniamyta 1181), another one on a bee on a mango
flower (Saduktikarndmyta 1794), one stanza on the breezes from Lake Pampa that
might come from a Rama-play (Subbasitaratnakosa 1125), a verse on the south winds
(Subbasitaratnakosa 1126), one on the Malaya mountain (Saduktikarpamyta 1810), one
on the cataka bird (Saduktikarnamyta 1959), a verse on Pragjyotisa (Saduktikarnamyta
2085), a stanza on great poets (Saduktikarnimyta 2121), another one on poverty
(Saduktikarnamyta 2237), and many verses that might have been part of a prasasti on the
Kamboja king (Subbdsitaratnakosa 1016, Subbdsitaratnakosa 1381 = Saduktikarnamyta
1546, Subhasitaratnakosa 1397, Subhasitaratnakosa 1423, Subbdsitaratnakosa 1425
= Saduktikarnamyta 1503, Subhasitaratnakosa 1426 = Saduktikarnampta 1504,
Subhasitaratnakosa 1431, Subhasitaratnakosa 1444, Subhasitaratnakosa 1459, Subhasita-
ratnakosa 1576, Saduktikarnamyta 1385, Saduktikarpamyta 1420, Saduktikarnamyta
1461, Saduktikarnamyta 1496, Saduktikarnamyta 1627, Saduktikarnamyta 2065).
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harem ladies bleed before the eyes of the king of Kalinga. My god! How
horrible! Is there anything the trees in the forest, behaving like lechers,
have not done?

Justas in the Amaru-verse, we have a series of actions befitting a passionate
and violent man, this time not begging for forgiveness, but committing
sexual assault. In the third pada we learn that we are witnessing a scene
of adultery, or even the raping of a king’s wives, but only the last pdda
reveals the real identity of these rapists: they are the forest trees. The harem
ladies probably escaped to the forest after their husband was defeated
and his court dispersed. Along with the erotic, the tragic sentiment is
also present, but just as in the Amaru-verse, both are subordinate to the
ultimate purport of the poem, which is praising the king who defeated
the lord of Kalinga. Fire is compared to a violently importunate man in
the Amaru-verse, while trees are compared to passionately violent men in
Vasukalpa’s stanza: it also seems to fit the category of visayaparivarta,
though it is one step further removed from the Amaru-verse than the
stanza on the burning of Kama.

Vasukalpa’s verse also occurs in the Sarigadharapaddbati (no. 1277),
where it is attributed to Sri Dhanadadeva (who might or might not
be the same as the famous Dhanapila).”> Here, however, in the third
pada, we read bhavadvirodbinypater, ‘of your enemy king’ instead of
kalingamandalapater, ‘of the king of Kalinga.” This appears to be an
example of decontextualisation: with the original localisation removed,
the verse becomes a generalised cZzu, “flattery’ applicable to any king.

2. Vajradatta’s Lokesasataka

According to Taranatha,” Vajradeva lived in the time of the Pila king
Devapila (ninth century). He was a householder and a great poet, who
was cursed with leprosy by a yogini in Nepal. Vajradeva then composed
his hymn to Avalokitesvara, which cured him. This hymn, says Taranatha,
was regarded as an example of excellent poetry everywhere in Aryadesa.
As Warder points out, the story of leprosy is strongly reminiscent of the

3 See Sternbach 1978, 434.
* Schiefner 1869, 214, Chimpa, Chattopadhyaya and Chattopadhyaya 1990, 271.
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tradition about Mayiira, the author of the S#ryasataka, which was clearly
a model for Vajradeva—the same sragdhari metre, long compounds,
lots of alliteration, though fewer puns in the Lokesvarasataka (Warder
1988, 133, §2997). Vajradatta (as his name appears in the manuscripts
of his poem) is called a mabaksapatalika, ‘chief record keeper’ in the
manuscript colophons of his hymn.** The Lokesvarasataka was translated
into Tibetan around 1270, and an edition of the Sanskrit text and its
Tibetan translation, accompanied by a French translation, was published
by Suzanne Karpeles in the Journal Asiatique in 1919. A commentary
on the first forty-eight verses of the hymn is preserved in a Nepalese
manuscript.”’

To illustrate Vajradatta’s indebtedness to Mayiira, let us first have a
look at S#ryasataka 16, in which Sarya is worshipped by the three great
Hindu gods:

maulindor maisa mosid dyutim iti vysabbarkena yab sankineva
pratyagrodghatitambhorubakubaragubisusthiteneva dbatra |

krsnena dbvantakyspasvatanuparibbavatrasnuneva stuto lam
trandya stit taniyan api timiraripob sa tvisam udgamo vab ||

It is praised highly by the Bull-Bannered (Siva), who seems to be afraid
lest he (Stirya) rob the splendour of the moon on his head; by the Creator
(Brahma), who appears to be sitting at ease in the hiding-place which is
the hollow of the freshly opened lotus; [and] by Krsna, who seems to fear
the humiliation of his own body which is black like the night—may even
that slightest emergence of the rays of the Enemy of Darkness be for your
protection!

As we shall see, this verse has many parallels in the Lokesasataka.
While Mayiira begins his hymns with the description of the sun’s rays
(Stryasataka 1-43: dyutivarnanam), Vajradatta starts with the flashing

** Karpeles 1919, 462, MS A133/8 (= N1) fol. 13v, MS HOD28 (= N2) fol. 25v.
Dan Martin speculates about the possible identity of the poet and a general named
Vajradeva, who appears as the founder of a monastery in a land grant dated to the reign of
Mahendrapila, Devapala’s successor (Martin 2014, 580, fn. 33).

* NGMCP B 108/28, http://catalogue-old.ngmcp.uni-hamburg.de/mediawiki/
index.php/B_108-28_Loke%C5%9Bvara%C5%9Bataka (accessed on 7 January, 2024).
Unfortunately, I do not have access to this manuscript, except for the beginning of the
commentary on the first verse, transcribed in the online NGMCP catalogue entry.
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toenails of Loke$vara, and this develops into the longest section of his
poem on Avalokitesvara’s feet, covering the first forty-five verses. Here is
the first stanza of the hymn:

bhasvanmanikyabhiso mukutabbyti namanndakandthottamange
bhaktiprabve sarojasanasivasi basanmalatimalikabbab |
maulan milanmygankam akysakapisatam sambbave satayantyo
loke lokesapadimalanakbasasabbytkintayab santu santyai || 1 ||
They dispel the rays of the shining rubies on Indra’s bowing head that
bears a diadem, they resemble the laughing jasmine-garland on Brahma’s
head inclined with devotion, they disperse the thick redness, in which the
moon twinkles, on Siva’s head—may the rays of Lokesa’s pure, moon-like
toenails bring peace in the world.

In the third pada Karpelés reads satayantyo, butin fact all her manuscripts
(including N2) read sazntayantyo, as do N1, N3 (NGMCP MS B99/8)
and N4 (NGMCP 1327/16), as well as the commentary, glossing it
with hinayantyah, ‘making weaker / inferior.” This form is theoretically
possible, but attestations to it are very few if any (the Grosses Petersburger
Werterbuch adduces only Chézy’s edition of the Sakuntala, but it does
not seem to occur in other editions of the play). The causative verb sztayati
is much more common, and its meaning fits the context here: the jasmine-
white rays of light radiating from Lokesa’s toenails disperse the red glow
of Indra’s rubies and Siva’s ginger hair.

Sitryasataka 16 as a whole can be compared with the first verse of the
Lokesvarasataka: in both stanzas the basic idea seems to be three gods
(Siva, Brahmi, and Krsna vs. Indra, Brahmai, and Siva) venerating the
supreme being, who emits rays that can or actually do have an effect on
(or at least resemble) something connected with these deities. Perhaps
this could be regarded as an example of the pratikazicuka-type borrowing.
Pratikaricuka (‘counter-garb’),’ a subtype of parapurapravesa, defined as
follows in the Kavyamimamsa: ‘writing up an idea, which is dissimilar
because [the things in question are] of different kinds’ (prakarantarena
visadysam yad vastu tasya nibandbab).”” In the illustration quoted by

* On the meaning of this word, see Aklujkar 1977-1978, 19-23.
¥ Dalal, Sastry & Sastri 1934, 75. The meaning of this definition is not entirely trans-
parent to me. Madhusiidana Misra’s commentary glosses visadysam as visistasadysyavat
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Rajasekhara, the first verse describes a moonstone jar from which wine
red like the eyes of an intoxicated partridge is being poured, resembling
a female goose with a waterlily-stem in its beak, while the imitative verse
depicts a girl pouring wine from an emerald jar with a coral mouth, which
looks like a pet parrot with a desert creeper (? valliravallr) in its beak.
Here the basic vastu seems to be a wine jar being compared to a bird, but
the material and thus the colour of the jars and the species of the birds all
become different.

In Lokesvarasataka 11, the shining whiteness of Loke$vara’s toenails
gives rise to speculation:

bhasvatkbandendukbandair apacitivacana kim kyta sambbhuneyam
nyasta ratndvali va kimu nivatisayotkanthayai bodhilaksmya |

devair divyidbbutinam asamasumanasam lambitd malika nu
priyat panktir nakbandm iti janitamatir lokanathanghrija vab ||11||

‘Is this an arrangement for worship made by Sambhu with the shining
pieces of the crescent moon? Or is this a necklace of jewels placed down
by Bodhilaksmi, whose longing is unsurpassed? Or is it a small garland of
matchless, celestial, wonderful flowers, suspended by the gods?’ May the
row of nails on Lokanitha’s feet, which has given rise to such thoughts,

delight you.

This verse is an example of samdeba (or samsaya) alankara, the poetic
figure of ‘doubt’: someone, probably a divine worshipper, hesitates to
identify Lokesvara’s toenails as such and wonders whether what he sees are
shiny, white objects placed at the Bodhisattva’s feet as offerings. Dandin
treats this figure as a variety of simile (Kdvyadarsa 2.26: samsayopama),
and indeed these ‘doubts’ imply that the toenails are just as beautiful as

(Misra 1934, 227), but I do not find this interpretation plausible. Stchoupak and Renou
translate (1946, 204): ‘Une composition dont le théme est tres dissemblable, le mode
(de développement étant) autre.” But in the example, it is not so much the ‘mode de
développement’ that differentiates the imitative verse from its model, since both verses
describe wine being poured out of a jar, which is compared to a bird. It is the material of
the jar and the species of the bird that are different. Could prakarantara refer to this,
‘a difference in kind’? But taking ‘x-antara’ not in the meaning of ‘different / other
X’ is not very natural. So at present I am taking prakdrintarena in the meaning of
prakarantaratvena.
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these divine offerings. This stanza might have been inspired by S#rya-
Sataka 27, in which the sun’s morning light is speculated to be a red path
coming from Mount Meru, or Sarya’s saffron-dyed banner, or a row of red
chowries on the heads of Sairya’s horses.

Padmapini’s toenails outshine the decorations of the gods in
Lokesvarasataka 18:

avridas cidaydsan vabati pasupatib kamam ardbendubbisam
Saurep sobbabbilisab katham api kytinab kaustubbendstam eti |
dyste smin so pi mogho maghavamanimahamaulir ity attacittair
yatkantydcinti lokais carananakbaganab padmapéineb sa jiyar || 18 ||
‘No doubt Pasupati shamelessly carries the ornament of the crescent
moon on his head. Clever Visnu’s craving for beauty somehow subsides
thanks to the kaustubba jewel. When these [toenails] are seen, even the
big, jewelled crown of Indra is useless!” This is what people thought, with
joyful hearts, because of their lustre—may Padmapani’s group of toenails
excel!

In the third pada, Karpeles adopted the reading aptacittair, a possible
orthographic variant of attacittair, which corresponds to the Buddhist
Sanskrit expression dttamana(s), meaning ‘glad at heart, delighted’ (see
Edgerton’s Buddbist Hybrid Sanskrit Dictionary sx.). The manuscripts
I have consulted point in the direction of dtta® (anta® N1, artti® N2,
atta® N3 N4).

In Lokesasataka 20, it is again the colour of the rays radiating from the
toenails that matches the whiteness of various things:

dysto bystamaresarcanacaturavadbimuktakarparapiansn-
prodbhaso bhaktibbarapranatabarajatabbitivibbrantibbimip |
pujaviksiptalaksmikarakamalagalatkesaragranurenu-

cchayab payad apayan nakbakaravisarab padmabastanghrijo vab || 20 ||

May the many rays spreading from Padmahasta’s toenails protect you from
misfortune! They are seen to have the radiance of camphor powder offered by
joyful women skilled in venerating the lord of the gods, they can be confused
with the ashes on Hara’s matted hair as he bows down under the burden of
devotion, and they have the colour of the tiny drops of pollen falling from the
stamens of the lotus in Laksmi’s hand that was thrown in worship.

In the first pada Karpeles reads °vadbamukuta’, but that reading would
be unmetrical and the manuscripts clearly support *vadbiamukta®. In the
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second pada, N1 N2, N3 and N4 all read pranata® instead of *pravana®
adopted by Karpeles.

In Lokesasataka 23, the same rays perform deeds that usually moon-
beams do, and thus they put the moon to shame:

kaildsodbbasivindbye kavalitabalijitkayakalimni kali-
lilalavanyalepe vibatabaritimasvetapisisvarasman |

lokesanghrer nakbanam urukaranikare kim mayetiva sirnam
sitamsob patu pujacaturasurajanikirnakundacchalid vab || 23 ||

“They make the Vindhya shine like Kailasa, they swallow up the blackness
of Visnu’s body, they are a mock beauty cream on Kaili, they remove the
dun colour of the Sun’s horse-rays so that they become white—when the
wide-spreading rays of Lokesa’s toenails are such, of what use am I?’ It
seems the moon, having these thoughts, shattered to pieces in the guise
of the jasmine flowers scattered by the gods skilled in worship—may this
shattering protect you.

In the third pada Karpeles reads sirpatvam, but that goes against the
metre. The readings of the manuscripts support sirpan: Sitamsob,* where
Strnam is used as an action noun (bhave, cf. Astadhyiyi 3.3.114), or Sirnab
sitamsub,” which is perhaps less good, since the poet is unlikely to ask the
moon for protection, especially now that it has been outshone by Lokesa’s
radiant toenails. The ‘explosion’ of the moon out of shame, however,
is an auspicious event from the perspective of Lokesa’s devotees. In the
fourth pada Karpeles reads “kunda®, but we clearly want %unda®, which is
mentioned in her apparatus as the reading of the Cambridge manuscript.

In S#ryasataka 16, Krsna is afraid that the sunrays will humiliate
his black body, while in Lokesvarasataka 23 the moonlight of Lokesa’s
toenails ‘swallows up the blackness of Visnu’s body’: this could be
classified as a samkrintaka, the ‘transference’ of an idea, a subcategory
of the pratibimbakalpa-type borrowing, defined by Rajasekhara as ‘the

transference of a topic seen [in a certain context] to another [context]’

*® The folio containing this verse is missing from N1, N2 (=B in Karpeles) reads sina
Sitaso, N3 reads sirpna sitamsoh. Manuscripts ACD in Karpeles’s apparatus also read
Strnam.

% N4. Manuscripts AC in Karpelés’s apparatus also read sitanmsub.
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(drstasya vastuno ‘nyatra samkramitip).*® Or, if we think that Vajradatta
has added some extra refinement to the original idea (he speaks about
not real moonbeams, but moonbeam-like rays of toenails), then we
could perhaps classify this borrowing as a samakrama, ‘similar manner’
a subtype of alekhyaprakhya, defined as ‘a similar way of conveying’
(sadysasamcarana) in the Kavyamimansa."' In Siryasataka 16, the
sunrays are able to ‘rob the splendour of the moon on Siva’s head’ while in
Lokesvarasataka 23, the rays of Loke$a’s toenails ‘remove the dun colour of
the Sun’s horse-rays so that they become white’: this could be a case of the
tadvirodbin-type of appropriation (a subcategory of parapurapravesa), in
which the idea is arranged in a way that contradicts the former meaning
(parvarthapratipanthini vasturacana).”

In Lokesvarasataka 26, the toenails of Lokesvara act again like moons:
their rays make lotuses close and dispel darkness:

yatpajaparijate valitam alikulam milati srisaroje

sevdsaktab svayambbir nalinamukulanid dubsthito yatra tasthau |
yenasyama dinasrib samitasuravadbiklintidosi nisabbit

pado sau padmapaner nakbavidbuvilasaccandrikab pitu yusman || 26 ||

As St’s lotus was closing, the group of bees moved over to the parijita
blossoms offered to it in worship; Brahma, engaged in veneration, positioned
himself on it when he became uncomfortable because of the closing of his
lotus; because of it the night was not dark any more, but bright as day,
and relieved the troubling fatigue of the gods’ women—may that foot of
Padmapini, with the moonlight of its moon-like nails flashing forth, protect
you.

The three ‘it’-s in the first three clauses refer to Padmapani’s foot. In
the second pdda, Karpeles reads mukulitanaliniad, but the manuscripts

** Dalal, Sastry & Sastri 1934, 67. In the Kavyamimanisi examples, in the first verse
geese drink the drops falling from women’s wet hair, while in the second verse young deer
drink the drops falling from the wet hair of ascetics.

* Dalal, Sastry & Sastri 1934, 69. In the examples adduced by Rajasekhara, one verse
speaks about the sun as the saffron-coloured cheek of the western quarter, while the other
one describes the moon as the saffron-coloured cheek of the eastern quarter.

** Dalal, Sastry & Sastri 1934, 77. In Rijasekhara’s illustration, the model verse talks
about a woman’s all-white clothing that she might have learnt from the autumn moon,
while in the imitative verse, a woman’s all-black clothing was taught to her by darkness.
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support nalinamukulanid.” In this verse the rays emitted by Loke$vara’s
toenails act upon the world around like bright moonlight: Laksm1’s day-
blooming lotus closes and the bees relocate to the flowers of the heavenly
parijata tree; Brahma’s lotus-seat is also closing, so he also has to move,
and settles on Lokesvara’s (presumably lotus-like) foot; night becomes
day, thus presumably shortening the duration of exhausting nocturnal
lovemaking for the apsarases.

In Stryasataka 16, Brahma is sitting comfortably on his lotus that has
just opened in the morning sunlight, while in Lokesasataka 26, Brahma
is forced to change seats because his lotus is closing in the moonbeams
of Lokesa’s toenails: perhaps another example of the tadvirodhin-type of
borrowing.

The fancy that the rays of shining toenails act on the world around
them like moonlight might go back to Dandin’s Kdvyddarsa, where the
yukta hetu (‘appropriate cause’) alankira is illustrated with the following
catu (‘flattery’) verse (2.257):

panipadmaéni bhapanam samkocayitum isate |
tvatpadanakbacandrinam arcisab kundanirmalab ||

The jasmine-white rays of the moon-like nails of your feet are able
to make the kings’ hand-lotuses close [in obeisance].

Vajradatta might have had this verse in mind when he composed stanza 26,
but he pepped up the alanikira with a bit of humour (Brahma is forced
to change seats because his lotus is closing) and a bit of erotic 7asa (the
novel kind of moonlight refreshes the apsarases, presumably after a long
night of lovemaking), and added another closing lotus: that of Laksmi.
On the other hand, Vajradatta’s verse has one alasnkara less, Brahma’s and
LaksmT’s lotuses are not metaphorical. One might classify this verse as an
example of the czlika, ‘crest / offshoot’ subvariety of tulyadehitulya bor-
rowing, defined by Rajasekhara as ‘after saying something similar, adding
something else’ (samam abbidbayidbikasyopanyasab; Dalal, Sastry &
Sastri 1934, 72). In the examples of the samwvadini type of cilika, one
verse speaks about a female swan which cannot see the sleeping male bird,
because it looks like a heap of moonbeams, while the other stanza says that

* For mukulana, see e.g. Subbasitaratnakosa 881 (mukulanavidbau vyddbabjanan).
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a male swan cannot see his mate on the moonlit terrace and adds that he
cannot even hear her because of the tinkling anklets. Vajradatta likewise
took over and expanded the idea of the rays of toenail-moons closing
lotuses and added another effect. In S#ryasataka 20, Maytra speaks about
the sun’s morning light, which makes ‘close not just the cupped hands of
the siddbas, but also the clusters of water lilies’ (bandbab siddbanjalinam
na bi kumudavanasyipi).

As we have seen, Vajradatta, the ninth-century Buddhist poet who
lived in the Pala kingdom, clearly admired Mayira’s seventh-century
hymn composed in Kanauj, and his admiration was channelled into the
borrowing and adapting of poetic images of the S#ryasataka to praise
Avalokitesvara instead of the Sun. The parallelism with the Kdvyddarsa
shows that Vajradatta also knew his alankarasastra. Religious persua-
sions, not surprisingly, do not seem to play a significant role in stylistic
preferences.

3. Shiny toenails in the early Bengali anthologies

When we read the two early Bengali anthologies, we see gleaming toe-
nails around every corner. Among the Buddhist-themed verses of the
Subbasitaratnakosa, in No. 25 (attributed to Vallana) Mafijusri, ‘covered
with garlands of masses of rays ascending from his toenails’ (niryatpida-
nakbonmukhbamsuvisarasragdanturab), looks as if he were ‘worshipped
with showers of flower-jets dropped by the gods’ (suramuktamanjari-
sikhavarsair ivabhyarcitab), similarly to Lokesvarasataka 11 above. But
we also find gleaming toenails in many non-Buddhist verses. Here is a
poem about the Goddess (Subbdsitaratnakosa 81 = Saduktikarnamyta
107, attributed to Daksa** in the Subbasitaratnakosa):

* Almost all his known verses are quoted in Subbdsitaratnakosa and Saduktikarna-
myta. In Subbdsitaratnakosa 1727 the poet laments that Daksa never saw king Utpalarija,
who might be the Paramara king Mufija (end of the tenth century). If we can believe the
attribution and the verse was composed by Daksa himself, he would post-date Muija.
If, on the other hand, someone else composed this stanza about Daksa, he might predate
Muiija. Among his other verses in the Subbasitaratnakosa, one is on the rains (259), one
compares the line of nail-marks on a woman’s breast to a copperplate inscription (628),
one compares the moon to the skull on Siva’s jaza (950), one describes the dawn (969),
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laksariagam harati sikbarij jabnavivari yesam

ye tanvanti sriyam® adbijatamandalam malatinam |
yaty utsarpadvimalakiranair yais tirodbanam indur*®

devyab sthanau caranapatite te nakhab pantu visvam ||
May the toenails of the Goddess, as Sthanu prostrates at her feet,
protect the universe. When the water of the Ganges washes the
lac from their tips, they appear as lovely as jasmine flowers on the
bundle of his matted hair, and they make the moon disappear with
their rising, pure rays.

What we see in the verse is a lovers’ quarrel: Siva is lying at the feet of the
Goddess, trying to pacify her. As the Ganges on Siva’s head splashes on
her feet, it washes the lac stains off her toenails, which now resemble white
jasmine flowers on his hair, and their bright rays eclipse the moon on his
head. Siva’s prostration results in the manifestation of the pure, shining
nature of Piarvati’s toenails, which in turn become ornaments on his hair
and even outshine his bijou moon."

In Saduktikarnimyta 52 the scene is the same: Siva is lying prostrate
before the Goddess. The verse is also found in the Szktimuktivali
(namaskarapaddbati 18):

vyalike parvatyab parilaghulavair afijanajusab

patadbbir baspasya kramalikbitalaksma vijayate |
lasallilicandras caranagatamaunleh smarajitah

kiradbhib svajyotsnani® nakbamanibbir apiritakalab ||*

Supreme is the shining toy-moon of Kima’s Vanquisher, whose
head was at Parvati’s feet after he had offended her, its sliver filled

some are catu verses (1015, 1392, 1393, 1446), and one describes the Vindhya (1588).
Saduktikarpamyta 451 describes the wind blowing from the sea.

* $riyam ] Subhisitaratnakosa; s7ajam Saduktikarnamrta.
® yaty utsarpad® ... indur | Subhisitaratnakosa; pratyntsarpad® ... indor Sadukti-
karnamrta.

4

A comparable, yet different configuration of toenails, lac, and wetness appears
in Gadidavaho 309: haraphamisaseyasamvaliyajivayisanginabamanicchio | sabai naya-
candalebdsurasarisamjjbo vva te calano ||, “Your foot, with its jewel-like nails’ lustre
sticking to the red lac that is mixed with the sweat caused by Siva’s touch, shines as if
the crescent moon, the gods’ river, and twilight have bowed down to it.’

** svajyotsnam ] em.; svajyotsna® Saduktikarnamrta; sujyotsnanm Suktimuktavali.

* °kalah | Saktimuktavali; °kanab Saduktikarnamrta.
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by her jewel-like toenails scattering their own ‘moonlight’ and

its mark gradually drawn by the tiny drops of her tears mixed
with kohl.

In the Suktimuktivali the order of padas is cdab, which gives a neater
structure with the subject first and the predicate last. The Saduktikarna-
myta ascribes this verse to Vimana (the famous Kashmirian glankarika?).
Here the focus is on the moon on Siva’s head, which is being transformed,
inadvertently, by Parvati: the moonlight of her toenails fills in its disc, and
her kohl-stained tears draw its characteristic mark. Although the moon is
said to be ‘supreme’ yet it is shown to be easily malleable by the Goddess.
And perhaps just as the moon becomes full and complete, so do the divine
couple when they reconcile.

Not surprisingly we also find similar images in s77gdra verses. Sad-
uktikarnamyta 593 (attributed to Vimadeva) combines the fancies seen in
the two verses above. The speaker is a n2yikd whose unfaithful husband is
trying to placate her. But she sees lac on the husband’s head, and knows it
to be from her rival’s toenails when her husband prostrated at the rival’s
feet. She bitterly complains seeing this ‘panegyric’ of lac, written by her
rival about her own (or the man’s?) good fortune in love.

Sometimes toenails are so shiny that they reflect things before them
like mirrors. To remain with the divine couple of Siva and Parvati, Harsa’s
asirvada-verse from the beginning of his Priyadarsiki (anthologised in
the Saduktikarnamyta as verse 114) presents a scene of their wedding:

dbiimavyikuladystir indukivanair abladitiksi punab
pasyanti varam utsukd natamukhi bbityo briya brabmanab |

sersyd padanakhicchadarpanagatam gangam dadbine bare
sparsad utpulakd karagrabavidban gauri sivaydstu vab ||

Her eyes smarted from the smoke and then they were delighted by
the rays of the moon; she became anxiously desirous as she looked
at the bridegroom, then she bowed down her face again out of
embarrassment on account of Brahmi; she became jealous at Hara
bearing the Ganges reflected in the clean mirror of her toenails;
she got goosebumps when her hand was touched at the marriage
ceremony—may Gauri bring you happiness.

Here the mixed emotions of the Goddess are in focus. Her well-known
jealousy on account of anything feminine connected with Siva manifests
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already on their wedding day, when she notices Ganga on the bride-
groom’s head reflected in her toenails. The moon, also on Siva’s head but
masculine, only has its usual soothing effect.”

Often things reflected in the ten toenail-mirrors are multiplied
tenfold, for instance in a namaskdra verse about Siva and Parvati
(Subbdisitaratnakosa 43):>

nakbadarpanasamkrantapratimidasakanvitab |
gauripadanatah sambbur jayaty ekadasab svayam ||

Supreme is Sambhu, himself the eleventh one, accompanied by his
ten reflections in Gaurf’s mirror toenails as he bows down at her
feet.

This verse, as Ingalls (1965, 471) pointed out, is an imitation, or one
could say a Sanskritised version of the famous opening verse of the
Brhatkatha, written in Paisaci, and quoted in several works on poetics.”
The version below comes from the Gathamuktavalz, a recension of the
Sattasai (Bhayani 1993, 151):

panamata panaappakupitakolicalanaggalaggapatibimbant |
tasasu nakbatappanesum ekitasatanuthalam luddan ||

Bow to Rudra, who has eleven bodies, with his reflections fixed to
the tips of the jealous GaurT’s feet in ten mirror-like toenails.”®

*® Harsa’s court poet Bina also presented mirror-like toenails in his works. In the
description of the royal camp, we read that some vassal kings, who were not admitted to
Harsa’s presence, hung down their heads and seemed in their shame to enter into their own
bodies by the reflections of their faces fallen on their toenails (Fithrer 1909, 96, reading
with the variants in fn. 6).

*" The verse is attributed to Bhasa (= Bhasa?) in the Prasannasihityaratnikara
(NGMCP MS B 318/4 fol. 6v), but to Rijasekhara in the fragment of the Subbdsita-
ratnakosa manuscript (NGMCP MS 933/1, exposure 31 upper leaf, fol. 7r) discovered
by Szdnté (2020).

2 Abbinavabbirati ad Naityasistra 19.129 (Kavi 1954, p. 70), Bhoja’s
Sarasvatikanthibbarana 2 example 4 (Siddhartha 2009, vol. 1. p. 152), Bhoja’s
Syngaraprakisa 3 example 61 (Dwivedi and Dwivedi 2007, vol. L. p. 135), Hemacandra’s
Chandonusisana 4.1.5 (Velankar 1961, p. 129). As Raghavan noted, a commentary on
the Sarasvatikanthibbarana identifies this verse as byhatkathayam ddinamaskarah
(Raghavan 1978, 840). See also Ollett 2014, 445.

** In Bana’s Harsacarita, king Harsa appears to be bowed to by the ten directions
(dis, feminine) in the form of a courtesan’s reflections fallen on his toenails (Fiithrer
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This seems to be a case of the ‘actor’s costume’ (natanepathya) sub-
variety of the ‘mirror image’ type (pratibimbakalpa) of borrowing in
Rajasekhara’s classification. Natanepathya is a subtype when ‘something
composed in a certain language is translated into another language’
(anyatamabbasanibaddbam bhisintarena parivartyate; Dalal, Sastry &
Sastri 1934, 66). Rajasekhara’s example is an 2ry4 from the Sattasai, tran-
screated into a Sanskrit mandakranta, with whole expressions repeated
(dinnam pimdam / dattam pindam, kio / kakab, pasasamki / pasasanki,
‘galiyavalaya®/ galitavalayanr). Rijasekhara expresses his disapproval of
pratibimbakalpa borrowing in toto, saying that ‘it invests a poet with the
state of being a non-poet’ (kaver akavitvadayi). In light of this it is rather
surprising that Subbdsitaratnakosa 43 is attributed to Rajasekhara in the
recently identified manuscript fragment. One could perhaps defend the
Subbdsitaratnakosa verse that it does not repeat so many words verbatim
(only nakbatappanesun / nakhadarpana®).

The theme of the eleven Rudras appears elsewhere in Rajasekhara’s
classification of borrowings (Dalal, Sastry & Sastri 1934, 72). The fourth
subvariety of the ‘like a lookalike’ type (¢tulyadehitulya) of appropriation,
called ‘tweaking the number’ (sanikhyollekha) is defined as ‘conveying the
meaning with a difference in number’ (sankbydvaisamyenarthapranaya-
nam). Rajasekhara cites the following two verses as examples:

namannariayanacchayicchuritah pidayor nakhab |
tvaccandram iva sevante Rudra rudrendavo dasa ||

O Rudra, your toenails, inlaid with the reflections of the bowing
Visnu, seem to be waiting on your moon as ten moons of (ten)
Rudras.

umaikapadamburube sphurannakhe
krtigaso yasya sirabsamdgame |
sadatmatam dsrayativa candramab
sa nilakanthab priyam dtanotu vab ||

May that Nilakantha favour you, whose moon seems to acquire
six selves when his head, after committing an offence, joins Uma’s
lotus-foot, which has glittering nails.

1909, 112). If Bana was inspired by the Brhatkathi verse, then his might be considered
a visayaparivarta-type borrowing.
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In these two verses the toenails themselves are fancied to be moons, ten in
the first verse and five in the second. The latter stanza does not feature the
reflections of the bowing person in the toenails, but the former one does,
and in this respect, it calls to mind the famous Brhatkathi verse. How
should we label this latter kind of borrowing according to Rajasekhara’s
classification? The central idea seems to be the same: Rudra is supreme,
and the reflections of a bowing person (Rudra himself vs. Visnu) in the
toenails of another person (Gauri vs. Rudra himself) are fancied to appear
as ten Rudras. The image is, however, slightly different: in the Bybatkatha
verse, Rudra’s body, complete with the moon on his head, is reflected in
the toenail-mirrors, while in the namannarayana... verse, since Visnu
does not wear a crescent on his head, the toenails themselves function as
ten crescents and thus complete the impression of ten Rudras. Perhaps
this slight tweaking of the original idea qualifies the verse on the bowing
Visnu as an dlekhyaprakbya rather than a mere pratibimbakalpa, since, as
we have seen above, it is the presence of some poetic refinement (saniskara)
that distinguishes the former from the latter. Within the category of
alekbyaprakhya, the namannariyana... verse best fits the samakrama,
‘similar manner’ subvariety.

If we turn to prasastis, tenfold multiplication by reflection occurs for
instance in a Bengali copperplate inscription from the time of Kesavasena
(end of the twelfth century):*

avatarad athanvaye mabati tatra devab svayam
sudbikiranasekbaro vijayasena ity dkhyaya |

yadanghrinakbadhoranisphuritamaulayab ksmabbujo
dasisyanativibbramam vidadhbire kilaikaikasab ||

Then in that great lineage took birth the moon-crested god himself

under the name of Vijayasena. They say the kings, their heads

displayed in the series of his toenails, one by one created the

mistaken impression of the ten-headed Ravana’s bowing down.

Here the vassals of Vijayasena, an avatara of Siva, are transformed into
Rivana, one of Siva’s greatest devotees, as their heads are multiplied by ten
in the toenails of the king. This could perhaps be regarded as another in-
stance of ‘changing the subject’ (visayaparivarta): the same vastu (bowing

** Edilpur Copper-Plate of Ke$avasena, verse 4 (Majumdar 1929, 121).
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persons reflected in toenails) is applied to different contexts. On the other
hand, this verse also fits in the category of vastusanicara, the ‘transmission
of the topic’ a subtype of the ‘entering another body’ (parapurapravesa)
type of borrowing in Rajasekhara’s classification. Vastusamicira obtains
when ‘one standard of comparison is exchanged with another’ (up-
amanasyopamdandntaraparivyttip). In the Kavyamimanisa examples, the
beloved woman’s glances are compared to different things. In our case, the
ten images reflected in the toenails appear like ten Rudras in one case and
like Ravana’s ten heads in the other.>

In a verse attributed to Vasukalpa (Subbasitaratnakosa 3),° multi-

plication is taken to a higher level. The great Hindu gods venerate the
Buddha:

namrab padanakbesu yasya dasasu brabmesakysnas trayas
te devah pratibimbanat tridasatam suvyaktam dapedire |

sa trailokyagurub sudustarabbavikipiraparamgato
maravynhajayapragalbbasubbatabh sasta tava stan mude ||

The three gods, Brahma, Visnu, and Siva, very clearly became thirty
by their reflections in his ten toenails as they were bowing down—
may he, the guru of the three worlds, who has reached the further
shore of the ocean of existence that is well-nigh impossible to cross,
the soldier who bravely defeated the army of Mara, be your teacher
for your joy.

In this verse, too, the toenails have a transformative power: Brahma,
Visnu and Siva are multiplied in their mirrors, and in this way thirty
(that is all thirty-three 7z toto) gods venerate the Buddha simultaneously.
The eleven Rudras are part of the thirty-three gods, together with the
twelve Adityas, eight Vasus, and two Aévins. Vasukalpa’s poem is probably
a conscious response to the famous Bybatkathi-verse (or its Sanskrit
transcreation): while in the toenails of the Goddess only ten Rudras are
reflected, all thirty-three gods (thirty mirror images and three ‘real’) appear

** One might argue that the Brhatkatha verse and prasasti stanza are not similes
(upamas) strictly speaking, but perhaps one could say that they are based on similes.
*¢ On Vasukalpa see fn. 31.
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to be bowing at the Buddha’s feet.”” This Vasukalpa-verse also matches
the categories of both visayaparivarta and vastusamicira, since both the
subjects and the standards of comparison are changed.” And it also fits the
category of samikbyollekba, since the number of reflections has changed.

To conclude, let us have a look at an instance of very close borrowing,
this time in a Kashmirian Sanskrit epic. Sometimes poets focus not so
much on the number, but on the size of the reflections. Vikpatirija (eighth
century) in his Prakrit Gazidavaho (verse 320) develops the theme of the
miniature size of the mirror images:

nabamanisamkamana madabapanaajanalamchanebin calanebin |
sohasi papamijjamti vva amba tam valibillebim ||

With your feet, marked by tiny bowing people because they are reflected
in their jewel-like nails, you shine, O Mother, as if you were being bowed

to by the Valakhilyas.

The poet fancies that the Goddess appears as if being bowed to by
the miniature Valakhilya sages because of the people’s reflections in her
toenails as they make obeisance. Ratnakara (ninth century, Kashmir)
seems to have liked this fancy, and elaborated on it in the Candi-hymn
of his Haravijaya (47.150):

padanatas tava bbavani nakbatmadarsa-
bimbadbiridbatanudebatayai prapannab |

sadyab pranamasukytabitavalakbilya-
ripa iva Sriyam udaiijalayo bbajante ||

O Bhavini, those who come to you for refuge, bowing down to
your feet with tiny bodies reflected on the discs of nail-mirrors, at
that moment obtain good fortune as they raise their cupped hands
in supplication, having seemingly assumed the appearance of the
Valakhilyas thanks to the good karma of their obeisance.”

*” In Namisadhu’s opening dsirvida-verse of his commentary on Rudrata’s
Kavydlankara, all the three worlds transfer their bodies to the spotless mirrors of
Rsabha’s toenails as they bow down in front of him (Durgiprasid and Pansikar 1928, 1).

*® Again, Vasukalpa’s verse is formally not a simile, but it is fundamentally based on
comparison.

** Diminution is also foregrounded in Haravijaya 6.182 (containing a virodbibhasa,
‘apparent contradiction’), where the bowing gods and demons, reflected in Siva’s
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This is a remarkably close paraphrase, one could classify it as a natane-
pathya-type borrowing, or, since the #k#7 is slightly different, perhaps as a
navanepathya.

4, Conclusions

The verses we have examined above have shown that there is no separate
Buddhist or Saiva poetic language. Some poets, like Vasukalpa, composed
verses both on the Buddha and on Siva, and even for those who wrote
poetry only on Buddhist or only on Siva-related themes, the pool of poetic
images, figures of speech and patterns of syntactic structure was in the
public domain, of which poets freely availed themselves, regardless of
their religious convictions. This also meant widespread literary borrow-
ing, mappable on a broad scale ranging from outright plagiarism and
translation through moderate tweaking of the original idea to witty and
inspired transformation. Famous verses, like ksipto hastivalagnab or the
namaskdara-verse from the Bybatkatha, inspired all kinds of imitations,
sometimes very close, sometimes more removed.

Rajasekhara’s four main and thirty-two subcategories of poetic ap-
propriation were based on existing practice, but they are not exclusive,
and sometimes rather subjective. The decision that an imitative poem
has enough ‘refinement’ (saniskdra) to be included in an approved class
of borrowing is often founded on personal taste. I also think it unlikely
that poets resorted to imitation with Rajasekhara’s classification in mind.
Rather, the Kavyamimamsa is a fascinating document of an eminent
poet’s reflections on the poetic praxis of his time.

Cited works
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Chandonusisana = Velankar 1961.
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toenails, are made tiny, and yet they acquire all-surpassing greatness—but only because
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Can we discern a Saiva and a Buddbist
rhetoric in royal enlogies?

Diniel Balogh*
Humboldt-Universitit zu Berlin

1. Introduction

“This is the language of war. The Saiva age had begun.”"

In the centuries around the beginning of the Common Era, Andhradesa
(the eastern region of the Deccan centred on the valleys and mouths
of the rivers Krishna and Godavari) was a flourishing stronghold of
Buddhism.? From the third and fourth centuries ck, however, the rulers
of the region seem to have favoured the newer Hindu theist schools, while
royal support for Buddhism dwindled.” Among the nearly one hundred

* The present publication is a result of the project DHARMA “The Domestication of
“Hindu” Asceticism and the Religious Making of South and Southeast Asia.’ This project
has received funding from the European Research Council (ERC) under the European
Union’s Horizon 2020 research and innovation programme (grant agreement no 809994).
This paper reflects only the author’s view. The funding Agency is not responsible for any
use that may be made of the information it contains. Inscriptions are far from neutral
reflections of the periods in which they were produced, for they transmit texts that were
created to suit particular legal, political, social or religious purposes. The author is grateful
to Annette Schmiedchen and Vincent Tournier for commenting on an earlier draft of this
paper and to the reviewer(s) for attentive reading and thoughtful remarks.

! Bakker (2014, 37).

* See e.g. Tournier (2023) for the latest survey of the epigraphic evidence;
Subramanian (1932, 11-52) and Mitra (1971, 198-199 and 200-222) about the
monumental remains.

* See Sanderson (2009, 70-72) for a summary of continuing support for Buddhism
under the Visnukundis in the fifth and sixth centuries, and Tournier (2018) for in-depth
discussion.
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and fifty known copperplate charters issued by the Eastern Calukyas of
Vengi—who established themselves in the region in the second quarter of
the seventh century and held unbroken sway over it until the last quarter
of the eleventh—there is not a single one that even mentions Buddhism,
much less donates something to 2 Buddhist cause.”

This is not to say that Buddhism disappeared altogether from the
scene. Xuanzang, who visited the region shortly before the middle of
the seventh century, reported that some Buddhist monasteries still func-
tioned, although many had been abandoned, whereas Hindu temples
were numerous (Li 1996, 276-279). A meagre number of (non-royal)
inscriptions and a somewhat richer body of art objects dated on stylistic
grounds attest to the continuing presence of Buddhism after the seventh
century.’ It is nonetheless apparent that several ‘key sites’ formerly asso-
ciated with Buddhism were converted into Saiva sites while retaining the
spiritual nimbus and socio-economic significance of these spots and often
repurposing some of their earlier architecture and artworks.’

Whereas early scholars tended to postulate some sort of intrinsic de-
generation of Buddhism as the cause of its waning,7 recent investigations
of how and why theist Hinduism—especially Saivism—ousted Buddhism
from its former paramount position generally point rather to complex
changes in the social, political and economic circumstances of the Indian
‘middle ages’ (e.g. Sanderson 2009, 252—254). Several scholars have also
noted that the role played by violent conflict and active persecution in
this process has been undervalued or downplayed.® In particular, Ronald
Davidson (2002, 62—67) describes the ‘culture of military opportunism’

* Out of this corpus, 87 inscriptions re-edited in the DHARMA project comprise the
main body of texts analysed in this paper. At the time of going to press, the number
of re-edited inscriptions is 101. Information regarding the content of the other known
grants has been collected primarily from the Annual Reports on Indian Epigraphy and,
sporadically, from other publications referring to unpublished texts.

° See Ray (2008, 129-130) in general, Shimada (2013, 201) about inscriptions, and
Knox (1992, 215-229) about sculpture.

¢ See Walters (2008, 177-184) about key sites in general and the career of Amaravati
in particular; and Talbot (2001, 108-109) and Krishna Rao (1973, 220-222) about the
Saiva appropriation of other Buddhist sites in Andhradesa.

7 See e.g. Cunningham (1854, 2, 167) or Fergusson and Burgess (1880, 19).

® See e.g. Davidson (2002), especially chapter 2; and Verardi (2011; 2018), especially
chapter 4.
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prevalent in early mediaeval India, where chiefs and rulers great and small
increasingly saw armed conquest as the primary method of establishing
and extending their sway. He proceeds to assert that in an apotheosis of
kingship (2002, 68-71), ‘[w]ar became depicted as a facet of the erotic play
of the king, who was understood as the manifestation of a divinity’ (6.,
68), while simultaneously, the gods of theist Hinduism were increasingly
conceived of in terms of a feudal hierarchy mirroring that of earthly rulers
(¢bid., 71-74). The narratives associated with Siva, ‘who was, after all,
represented as a killer divinity with a permanent erection’ (zbd., 90) would
have suited the emerging trends in royal behaviour eminently, while on
the contrary, Buddhist discourse, with its emphasis on non-violence and
compassion, was less and less conducive to patronage by the military elite
(¢bid., 89-90).

This is but one factor in Davidson’s in-depth analysis of the complex
‘Buddhist experience’ in the early Middle Ages (Davidson 2002, 75—
112). He cautions that ‘it is by no means clear that Buddhist kings
were necessarily less bloodthirsty than non-Buddhist kings’ and that the
Buddhist’s moral idealism ‘does not mean that they were capable of
adhering to the precepts of nonviolence in an increasingly militaristic
culture’ (¢bid., 88), also pointing to some instances where Buddhist
authors endorse or justify aggression (7bid.). While being thus clearly
cognisant of the complexity of the relevant processes and their lack of one-
way linear causality, he does posit a correlation between Saiva leanings and
the valorisation and eroticisation of warfare.'® Moreover, he sometimes—
though perhaps only as a figure of speech—strongly implies that this
kind of rhetoric existed a priori in Saiva discourse, there for the taking
by rulers."” Similarly, Karen Lang (2008)—frequently citing Davidson for
corroboration—imputes a predatory nature and an aggressive disposition

? Similarly, Bronkhorst (2011, 99-107) and Lang (2008, 140-142).

' “Saiva kings and poets over all seem to be particularly susceptible to this variety of
diction’ (Davidson 2002, 69).

" “[M]ilitaristic princes [...] increasingly found that they were best represented by
Saiva values and rhetoric,” (Davidson 2002, 86); ‘the Saivas are often the ones who indulge
in the expostulation of their attempts at turning the world into the charnel ground of
Mahesvara’ (¢bid., 89).
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to Saiva rulers in the early mediaeval Deccan, contrasting this with the
Buddhist attitude."”

In section 2 below, I show that the inscriptional evidence cited by
Davidson and Lang fails to demonstrate either a strong positive correla-
tion of this kind of rhetoric with a Saiva inclination, or a strong negative
correlation with a Buddhist inclination. In a quest for more positive
and empirical evidence, I explore in section 3 the research methodology
of textual analysis, co-opted from the social sciences, which involves
distilling data from a wider sample of texts. I then present and discuss my
findings from the application of this methodology to the topic of Saiva
and Buddhist rhetoric in royal eulogies from the early mediaeval eastern
Deccan.

2. A critique of anecdotal evidence

Both Davidson (2002, 68, 86) and Lang (2008, 134, 136, 143) avow
that their assertions concerning Saiva and Buddhist rhetoric are founded
on primary sources prominently including inscriptions. However, on
closer investigation, the specific evidence they showcase turns out to
be wanting. For one thing, both scholars sometimes take inscriptional
prasasti passages—composed by worldly courtiers—as specimens for Saiva
rhetoric, comparing these to excerpts from Buddhist philosophical trea-
tises and mirrors-for-princes written by monastics. Given the representa-
tional/propagandistic nature of one genre and the exhortatory/moralising
nature of the other, it is only natural that they strike different notes.

The evidence they draw exclusively from the epigraphic realm is no
more convincing. As a representative example of the early mediaeval idiom
in which ‘belligerence is recast in the language of eroticism and heroism,’
Davidson (2002, 69) points to the Aihole stone inscription of the time of
the Badami Cilukya king Pulakesin II, composed by the poet Ravikirti."

2 ‘Against the lust for power, the pride in position, and the defense of violence, values
characteristic of the Saivite rulers who conquered the Deccan, Candrakirti argued for
generosity, restraint, and nonviolence’ (Lang 2008, 128).

® Incidentally, Ravikirti was not Saiva but Jain, and the inscription commemorates the
founding of a Jain temple by the king, which Lang (2008, 133) notes, but which Davidson
abstains from pointing out.
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Here, the ruler’s ‘conquering of Vanavisi is rendered in language that
portrays the city as a coy woman and the warlord as her ardent lover;
their embrace depicted as the dalliance of idle courtiers, not the bloody
pillaging of a terrified populace’—says Davidson (zbid.), cited verbatim by
Lang (2008, 134). The actual text goes as follows:

When he (Pulakesin II) overpowered Vanavasi—rivalling a city of
the gods in grandeur, with a string of swans glittering on the stage
of the brisk waves of [the river] Varada for a girdle—[it seemed]
to onlookers as if that fortress on land had momentarily turned
into a fortress on water as the surface of the earth all around it was
bedecked by the great ocean of his troops."*

Not a gritty description of the bloody pillaging of a terrified populace,
to be sure. Belligerence in the attractive guise of heroism is definitely
present here and elsewhere in the inscription. Then again, the diction
is not unlike that of Gupta-period poetry,” and the imagery not very
different from that of the great epics. Of coy women and ardent lovers,
or embraces and idle dalliance, there is at best an echo. If one insists, a
subtle sexual innuendo might be discerned in the connotations of the
verb ava-myd ‘overpower, subdue, wrestle down’ and of the substantive
mekhald ‘girdle,’ specifically an ornamental belt of strings or chains worn
as a feminine accessory; the compound sazichiditorvvi-talam ‘the surface
of the earth ... bedecked’ might then be understood to include zrvz ‘the
middle of the thigh’ rather than urvi ‘the earth.”® But all this may be

' Aihole stone inscription of Pulake$in II, v. 18: varadi-tunga-taranga-rariga-
vilasad-dbamisavali-mekbalan vanaviasim avamydnatas surapura-prasparddhinin sam-
padi| mahatid yasya balarnpavena paritas saiichiditorvvi-talam sthala-durgaii jala-
durggatam iva gatam tat tat-ksane pasyatam||. Inscriptions are cited throughout this
article in ‘curated’ form, as read, restored and emended by their editors, without indication
of editorial intervention or uncertainty. References to published editions are collected at
the end of this paper in the list of Primary sources. Translations from Sanskrit are mine
unless otherwise attributed.

¥ As pointed out already by Kielhorn (1900-1901, 3) and acknowledged also by
Davidson (2002, 69), Ravikirti explicitly compares himself to the Gupta-period Kalidasa
(as well as to the early post-Gupta Bhiravi) in lines 17-18 of the Aihole inscription.

¢ My thanks to the reviewer of this article for bringing this to my attention. Although
this brings the number of potential erotic allusions to three, it is also a good illustration of
the tenuous and strenuous nature of these allusions. First, #rvi is apparently a technical
term attested only in medical literature, whose meaning may be a particular artery of the
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in the mind of the beholder. What is definite is that the centrepiece is
the vision of a landscape inundated by troops, taking up half the stanza;
and that the grammatically feminine name of Vanavisi naturally invokes
personification as a woman.

Where Davidson (2002, 86—88) explicitly juxtaposes two inscriptions
putatively describing a Saiva and a Buddhist king, the latter text’s subject
is in fact the abbot of a monastery, so it is a matter of course that he is
represented in different terms than the king in the former.” Going on
to ‘[plerhaps the best index of the differences,” namely ‘the alteration
of epigraphic diction when a noble house exhibits a change of religious
allegiance’ (Davidson 2002, 89), he finds the late eighth-century or early
ninth-century Neulpur plate of the self-professedly Buddhist (parama-
tathigata) Subhakara I of the Bhauma-Kara dynasty to be ‘very indicative
of traditional Buddhist values,” and contrasts this with a Talcher plate of
Sivakara 111, a Saiva (parama-mahesvara) ruler of the same house about
a century later. It is worth noting here that only the ruler’s proclaimed
religious alignment seems to have been considered here, but the Neulpur
plate of the Buddhist Subhikara I is a grant to two hundred regular
Brahmins, while the Talcher plate of the Saiva Sivakara III is to 2a Buddhist
monastery.

In the ‘Buddhist’ grant, Davidson points out that Subhikara I has ‘the
protection of his subjects as his highest aim” and ‘has pacified the affliction

thigh rather than a part of the thigh’s externally visible and erotically charged anatomy
(Bohtlingk and Roth 1855-1875, s.v.). Second, sa7ichaditorvvi-talam is a Bahuvrihi
compound qualifying the word durga ‘fortress’ in the neuter gender, and not the feminine
vanavdsi. It is therefore impossible to read this compound as properly bitextual (s/isza) or
to connect it to the feminine imagery of the first hemistich.

7 The source is the Ghosrawa inscription of the time of Devapala, which Davidson
cites in the translation published by Hirananda Sastri (1942, 89-91). Sastri, in turn,
reproduces the earlier translation of Kielhorn (1888). In Kielhorn’s translation, ‘he, [the
abbot Viradeva,] ... being treated with reverence by the lord of the earth, the illustrious
Dévapila, shone like the sun, endowed with splendour ...” (the clarification in brackets is
my addition). However, Sastri’s reproduction accidentally omits the comma after the name
of Devapila, with the unfortunate consequence that the long description that follows now
seems to pertain to King Devapila. The inscription itself (lines 8-11) is unequivocal:
50 yam ... viradevab ... Sri-devapila-bbuvanidhbipa-lavdba-pijab ... piseva darita-
tamah-prasaro rarija.
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of the world caused by the doings of his kinsmen.” The former assertion'®
is of course quite ubiquitous in royal prasasti regardless of sectarian
orientation.”” As for the latter, the account of “pacification’ described here
isan open boast of fratricide thinly veiled in justification on the basis of the
greater good.” In the ‘Saiva’ grant, the issuer is supposed to have ‘bragged
that his older brother “was beyond delicacy in the matter of crushing
the lotus-like heads of irresistible foes.”” The passage in question™ is not
immediately transparent, and it is perhaps for this reason that its editor
gives two (differently inaccurate) translations of it,** of which Davidson
follows the second. I contend that the most plausible interpretation of
the passage is that the elder brother Subhakara’s™
consisted in his reticence (/ajji) to engage (vydpdra) in crushing the

eminence (#nnati)

lotus-like heads of those irresistible enemies. Rather than a glorification
of aggression and graphic violence, this is actually an attribution of the
very Buddhistic value of compassion to Subhakara, although that too is
a rather thin veil over the admission that he had no great victories to his
name.* Other epigraphic witnesses presented by Davidson give plenty of
testimony for the representation of warfare and aggression in a positive
light in mediaeval prasasti,”” but none that would demonstrate a strong

® Neulpur plate of Subhikara I, 1. 4, praji-palana-tatparab.

" Similar claims are found in 61 of the 87 non-Buddhist Eastern Calukya grants
analysed for this study.

* Neulpur plate, . 3, prasamitanucitidbipatyibbilisi-durvrtta-diyida-
Janddbiyaméina-jagad-upaplavab.

** Talcher plate of Sivakara III, 1. 15: durvariri-Sirab-saroja-dalana-vyipira-
lajjonnatib.

** Misra (1934, 48): ‘Subhikara, who obtained eminence for crushing the lotus-like
heads of irresistible enemies’ (is Misra emending silently to -labdhonnatib here?); later,
‘(Subhakara), who was beyond delicacy in the matter of crushing the lotus-like heads of
irresistible foes.”

2 This is not Subhikara I of the Neulpur plate, but Subhikara IV, who reigned briefly
in the late 9" century.

** Indeed, he may have died prematurely in a lost battle, leading to the succession of
his younger brother.

* In addition to the examples scrutinised here, Davidson points to a Gurjara and a
Kalacuri grant to illustrate erotic/heroic imagery (2002, 359 n. 150); cites the latter again
as contrast to the Ghosrawa inscription (¢bid., 86—88); and refers to a further Pila grant
(¢bid., 89, 352 n. 53) by the supposedly Saiva Vigrahapila.
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positive correlation of this kind of rhetoric with a Saiva inclination, or a
strong negative correlation with a Buddhist inclination.

I hasten to emphasise that my reason for dwelling at some length on
the above minutiae is neither to personally criticise Ronald Davidson or
Karen Lang, nor to challenge the theses—intuitively plausible and amply
supported by evidence in addition to the adduced epigraphic sources—
that images exalting and aestheticising warfare (and thus trivialising its
horrors) become increasingly prominent in mediaeval Indic royal eulogy,
that this trend is sociologically and politically significant, and that par
excellence Buddhist discourse is less compatible with such imagery than
typical Saiva discourse. Rather, my central purpose here is to emphasise on
the one hand that primary sources gleaned in support of a hypothesis are
not necessarily representative of the sources as a whole, and on the other
hand that sources which seem at first sight to support a hypothesis may
require a closer look.* This is feasible when the source corpus in question
is a very small one, but cherry-picked excerpts from a larger body of texts
can at best serve as illustrations and do not constitute reliable evidence.

3. Methodological overview

My search for a more empirical and dependable way of comparing the
prevalence of certain themes in groups of inscriptions led me to a family of
textual analysis methods widely used in the social sciences and ultimately
derived from the technique named content analysis. In the present paper,
I restrict the introduction of the method to the barest minimum.”

My approach may be described in general as mixed methods research
of the exploratory sequential type, meaning that it involves two quite
distinct phases: the first characterised by qualitative analysis and the

*¢ Peripherally to this purpose, I hope to highlight the need for reliable editions of
primary sources, to urge historians to verify translated primary texts against the originals
whenever possible, and to emphasise that correlation does not necessarily imply causation.

%7 As regards textual analysis methodology in general, I have found the works of Klaus
Krippendorff (2004) and Margrit Schreier (2012) especially informative. The particulars
of my research on copperplate prasasti are presented in more detail in two other current
publications (Balogh 2024 and Balogh forthcoming). In addition, I am working on a
detailed description of the technicalities, perhaps to be published only in electronic form
(Balogh in preparation).
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second by primarily quantitative comparison. In the first phase, the textual
data are explored with attention to content relevant to the research
interest. This leads up to the formulation of a set of ‘codes,’ serving to
classify the meanings expressed in the texts into a manageable number of
concepts or themes. Each occurrence of a relevant concept is tagged with
a code, resembling an index entry which can be used subsequently both to
retrieve actual instances of the concepts in the original texts, and to study
the occurrence patterns of the concepts across the texts.

Analytical codes are thus a prop for locating meaning in textual data
that were not created for the purpose of being analysed. The coding
process reduces the multifariousness of texts in two ways. On the one
hand, only those concepts which bear on the research interest at hand
are coded. On the other hand, the set of potential meanings inherent in a
single locus of the text is reduced to one perceived to be most prominent,
and these prominent meanings are themselves allocated to categories at
a higher level of abstraction than the specific meanings expressed in
the texts.

In the course of this qualitative phase, codes are added and discarded,
merged and split, and sorted and re-sorted hierarchically over several
iterations of close reading and reconceptualisation. This is carried on
until the coding frame is deemed satisfactory, meaning that it has reached
a reasonable degree of homogeneity in the conceptual scope of each
individual code and of distinctness across codes, and that the set of codes as
a whole can cover all of the themes relevant to the analysis. The outcome
of the qualitative phase is thus on the one hand the coding frame itself,
a research instrument fine-tuned to the textual material; and on the other
hand the actual mass of systematised data generated by coding the content
of the texts.

In the quantitative phase, the texts are grouped on the basis of relevant
criteria, and comparison is made between the frequencies with which
various analytical codes occur in the resulting groups. The quantitative
analysis is thus blind to the specificities by means of which the concept
denoted by a particular code is expressed in the individual texts. This
suppression of detail is what makes it possible to systematise meanings
and to make comparisons from a wider perspective. The low-level detail is
not, however, lost to the researcher’s view: on the contrary, the presence of
codes facilitates the retrieval of the original occurrences in the actual texts.
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In the particular case of my research, the subject of interest was the
representation of persons featured in copperplate charters, specifically
the attribution of characteristic traits and actions to these persons. An
initial set of codes had been established in my pilot study conducted on
eighteen copperplate charters.”® The approach showed some promise, so
I subsequently devised a more mature methodology. This involved the
close reading of a corpus of Vengi Cilukya copperplate grants, in the
course of which the initial codes were greatly expanded and thoroughly
revised.” Since, as already noted, Buddhism is altogether absent from the
Vengi Cilukya corpus, for the present study I have included some earlier
copperplate grants from the same region. The coding frame had thus
already coalesced before applying it to these earlier texts, and only minimal
modifications were needed to equip it to deal with concepts that did not
occur in the Eastern Calukya corpus. Accordingly, my specific approach
to the present topic may be regarded as a primarily quantitative study
in which a previously developed instrument was reapplied to a different
corpus and a different research question.

4. The texts and their classification

The bulk of the corpus analysed here was comprised of 87 copperplate
grants of the Eastern Calukya dynasty of Vengi (seventh to eleventh
centuries), which I have edited in a digital medium under the auspices of
the project DHARMA.* These texts will be referred to in the discussion
using five-digit numbers prefixed with the letters VC.* In addition, I
used 10 texts from the Visnukundi rulers (fifth to sixth centuries) and
5 from King Srimila (mid-sixth century),” all of which were edited
digitally by Arlo Griffiths and Vincent Tournier for the Early Inscriptions

?* Published only in Hungarian (Balogh 2023).

** The findings are presented in Balogh 2024.

*® My re-editions cover all accessibly published grants of the Vengi Calukyas up to
the tenth century as well as a few unpublished ones, but (as yet) lack several published
texts of the eleventh century as well as those reported but not published at all, or not in
internationally accessible media.

*" See the Primary sources listed at the end about accessing the editions.

% Also referred to in the scholarly literature as Prthiviérimila, Prthivimila and
Malarija.
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of Andhradesa Project, and are referred to here by a four-digit number
prefixed with the acronym EIAD.”

For quantitative analysis, the aggregated corpus of texts has been
divided into groups on the basis of various independent variables. These
are properties (metadata) of the texts themselves and were recorded for
the analysis while the texts were being prepared for coding. The metadata
relevant for the present study are the dynasty with which each text is
associated, the approximate date at which the text was issued, and the
sectarian alignment of the text.

Dynastic affiliation is straightforward for all of the texts involved
in the study. Dates are much less precise, since most of the charters
bear no date at all, some include only a regnal date, and only the barest
handful are dated in an era. The reigns of Eastern Cilukya kings can be
established reliably (Nilakanta Sastri and Venkataramanayya 1960) from
the time of Bhima I (r. 892-921 cE) onward, but a slight margin of
uncertainty applies to his predecessors, and this margin increases as we
progress backward in time. In dating the Visnukundi kings and Srimila
and in attributing the Visnukundi grants to specific rulers, I follow
Sankaranarayanan (1977), but these dates are even more in doubt.* For my
present purposes, however, a relative chronology and a rough allocation of
texts into centuries shall suffice, and my findings are not greatly affected if
one or three of the charters happen to hail from a century adjacent to that
assigned.

The independent variable of primary interest for the present study
is the sectarian orientation of grants. Five such alignments have been
distinguished: Vaisnava, Saiva, Jain, Buddhist and Generic. One (and only
one) of the former four categories was assigned to charters that feature
some clue to a sectarian preference (discussed below), while the latter
is the fall-back term used here for charters without any indication of

» See the Primary sources listed at the end about accessing the editions and for
references to the inscriptions whose EIAD edition has not yet been completed. For the
analysis of these latter, I have used preliminary e-texts kindly made available to me by Arlo
Griffiths and Vincent Tournier.

* See Tournier (2018, 22 n. 2, 27-28 n. 16) for some of the problems.
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total non- | grand

dynasty | Buddhist generic | Buddhist | total

Visnukundi 3 4 7 10
Stimiila 4 — 1 5

V. Cilukya — 47 87 87
total 7 51 95 102

Table 1: Crosstabulation of dynastic corpora and religious grants

a specific sectarian orientation.” Generic texts thus include grants to
householder Brahmins as well as donations to secular recipients, which are
quite numerous in the Vergi Calukya copperplate corpus.’® The overview
of the distribution of texts by denomination is shown in Table 1, while
a complete list of the texts with their metadata is available online in the
dataset for this article.”

The texts under study indicate religious orientation in a variety of
ways, which are occasionally in contradiction. I have therefore established
a hierarchy for determining the denomination of a grant on the basis of:

1. the alignment of a religious donee, secular donee or instigator; or,
when not available,

2. theexplicit religious profession of the issuing sovereign, as expressed
in the text; or, when not available,

3. the sectarian orientation of the opening invocation of the grant; or,
when not available,

4. the religious epithet of the issuing sovereign.

The occurrences of these criteria in the texts are shown in Table 2 for
Buddhist, Jain and Vaispava grants (shown in green, blue and purple
respectively) and Table 3 for Saiva grants (shown in red). The colour

** One ‘Generic’ grant, VC00009, actually begins with a Saura invocation (namas
savitre), which has been disregarded here.

% Such donees include on the one hand Brahmins holding court office, and on the
other hand members of the military elite. See also Balogh (2024, 138-139).

% https://doi.org/10.5281/zenodo.8338077
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coding in the first column of these tables shows the religion to which
the text has been assigned. The subsequent columns contain the various
indications found in the text. The colours in these columns show whether
these indications are conformant or contrary; paler shades stand for less
overt indications that may be interpreted as endorsement or acceptance of
a religion.

The foremost factor® in judging the sectarian alignment of a charter
was the creed of the religious institution or person receiving the donation
(shown in the second column). This is clearly stated in all of the grants
identified as Buddhist and Jain as well as in four of the Saiva grants.”
However, in the majority of the Saiva grants and all of the few Vaisnava
donations in the corpus under study, the donations went either to a secular
figure or to a generic Brahmin of the householder type for whom no
indication of theist religion is recorded (shown respectively as a dash and
as ‘Brahm’ in the second column of the tables). When secular donees
were associated in a charter with a religious profession (column 3), as in
two Vaisnava and four Saiva cases, then the grant was classified under
that denomination.”’ Moreover, some of the donations took place at the
instigation (vijiapti) of a third party.” When an instigator is stated to be
a follower of a specific religion or to have constructed a monument for one

3 As pointed out to me by Vincent Tournier, an even more decisive factor would be the
presence in the grant of a formula assigning the generated merit to a Buddhistic goal, found
only in EIADO0174 (1. 21, for the cessation of the suffering of all beings) and EIAD0180
(1. 30-31, for the attainment of unsurpassed wisdom by all beings).

% All the grants identified as Buddhist go to monasteries. The recipients of the Jain
grants are mostly temples, though one (VC00080) may be or include a monastery (vasatz),
and another (VC00057) may be an 4cirya himself rather than an institution represented
by him. The overtly Saiva recipients are deities (a Nagaresvara /i7iga in VC00022, an Umi-
Mahes$vara in VC00045, a Somagire$vara identified as Triyambhaka [sic] in EIAD0182,
and a Rijarije$vara in VC00079). The donation in VC00019 is dedicated to the deity
Karigalla-vadavaru without any further identification; this grant has been classified as
Saiva on the basis of the king’s religious epithet.

* In three of the Saiva grants, devotion to Siva is claimed not for the secular donee
himself but for one of his predecessors (his father in VC00030 and his grandfather in
VC00041 and VCO00087). I have assumed that a predecessor’s religious preference would
not have been explicitly recorded unless it were identical to that of the donee.

* Some, though far from all, of the ‘secular’ grants may also be of this kind, with the
apparent donee being in fact an instigator, and the passing on of the grant to Brahmins or
religious institutions as ultimate recipients being left unsaid.
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(column 4), then it was again assumed that the grant went to support that
religion. Such is clearly the case in some of the grants already assigned to a
denomination on the basis of the donee,** so the one grant where sectarian
affiliation is recorded for the instigator but not for the donee has been
classified on this basis alone.*”

Next, some texts explicitly mention the religious orientation of the
issuing king in the prasasti or the executive section (column 5).** Such a
statement was recognised as a basis for classifying the grant in absence of
the previous kinds of sectarian indication, but was disregarded when it
contradicted the highest tier of the hierarchy. Among the grants analysed
here, the issuing king’s explicit profession confirms a sectarian orientation
determined on the basis of one of the earlier factors in four.”” Three
others (shown with a parenthetical religion in column 5) imply the king’s
favour, or at least tolerance, for the sect already identified on a stronger
basis.*® Conversely, the ruler is expressly stated to have a different religious
inclination from the donee in two grants, which may even mean that he
wished to distance himself as a person from acts of support undertaken
for political reasons.””

* The Jain grants VC00056 and VC00057 were instigated personally by the dcirya
into whose care the donation was made. VC00037, VC00038 and VC00040 were
petitioned by influential secular personages whose Jain creed is expressly stated. The Saiva
grant VC00022 does not expressly mention instigation, but does involve a third party:
a town council and the king had jointly installed a /i7iga, which the king endows by
this grant.

* This is VC00025, in which a wealthy merchant commissions a Siva temple and then
procures a grant for a very large number of householder Brahmins.

* Claims that a deity has favoured the dynasty were disregarded in this respect.
For example, the phrases bhagavac-chriparvata-svami-padinudbyiata and bhagavan-
ndrayana-prasida-samasadita-|...], respectively common in Visnukundi and Eastern
Cilukya introductions, have not been taken as indications of Vaisnava faith.

# The Buddhist EIAD0174 and EIADO0180, and the Saiva VC00022 and VC00045.

6 In the Buddhist EIADO0175, the issuer’s ancestor Govindavarman I is described as a
devout Buddhist (while the issuer’s grandfather Vikramendravarman I is called parama-
saugata, see below), which implies that the issuer Vikramendravarman II was himself not
averse to Buddhism. In two Jain grants the issuing king receives dbarmopadesa from the
Jain instigator (VC00056) or expresses his satisfaction with a prediction made by Jain
dcaryas (VC00080).

* The Buddhist EIAD0189 presents King Srimila with a theist, but non-sectarian,
phrase (ista-devataridbanena). The Vengi Calukya king Amma II is described as a
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text religious | secular | insti- invo- epithet
ID donee donee | gator | sovereign | cation | parama-
EIADO174 | Buddhist | — — Buddhist | Buddhist | —

— — dhirmika
EIADO0175 | Buddhist | — — (Buddhist) | victory | (saugata)
EIADO0180 | Buddhist | — — Buddhist | Buddhist | kiarunika

EIADO0186 | Buddhist | — — — Buddhist
EIADO0187 | Buddhist | — — — _

EIADO0188 | Buddhist | — — — Buddhist

Buddhist | — — theist —

EIADO0189

brahmanya

brahmanya

(Jain) brahmanya

— brahmanya

— brahmanya
— brahmanya

— brahmanya

theist

— brahmanya

Table 2: Buddhist, Jain and Vaisnava sectarian indications

Only in the absence of stronger indications, the sectarian nature of
a text’s opening invocation (column 6) was used to classify the charter.*

devotee of Siva (bara-carapimbhoja-yugala-madbupas) in one Jain grant (VC00038).
The statement is, however, part of a stock verse featured in many prasastis of this ruler, so
its appearance here may be unrelated to the sectarian orientation of the grant.

** Opening invocations are quite rare in the Eastern Calukya corpus, but more
common in the grants of the Visnukundis and Srimila where, if they are sectarian,
they confirm the alignment of the grant established on a stronger basis. The invocation
also confirms the already established alignment in two Vengi Cilukya charters, but
contradicts it in two others: the Jain VC00038 and the Vaisnava VC00039 both begin
with corresponding invocations; however, the Jain VC00040 and the Saiva VC00025
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text
ID

religious | secular | insti- invo- royal epithet
donee donee | gator | sovereign | cation | parama-
Brahm |— — — —
Brahm |— — — — (brahmanya mihe$vara)
Brahm |— — — —
Brahm |— — — —
Brahm |— — — —
Brahm |— — — —
theist — — — —
Brahm |— — — —

— welfare
Brahm |— — —
— — — — brahmanya
Brahm |— — — brahmanya
— — — — brahmanya
— — — — brahmanya
— — — — brahmanya
Brahm |— — — —
Brahm |— — — —
— — — — brahmanya
— — — — lost, prob. brahmanya
Brahm |— — — —

Table 3: Saiva sectarian indications
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Whether such opening invocations reflect the religious preferences of
the ruler, the donee, the composer, or some other contributor is a topic
deserving further research. For the present study, the invocation has
been accepted as an indicator of the grant’s orientation mainly because
otherwise the number of Vaisnava grants would have been extremely
small.”’

Finally, in absence of any other indication, the issuer’s religious epithet
in parama- has been provisionally taken into account for the same reason
(column 7; parenthetical values apply to a predecessor of the reigning
king). Such epithets occur frequently, but by no means universally, in
the corpus, and although they vary, this variance cannot be clearly linked
to the possible sectarian dedication of grants.’® The religious epithets
in Visnukundi grants to Buddhists seem to have been selected so as to
express regard for Buddhism without openly endorsing it,”" since these

both commence with a Vaisnava invocation (a fully fledged stanza in the former, and a
modest 072 namo nariyandya in the latter). The Visnukundi and Saiva EIAD0182 lacks
an invocation, but promises rebirth in Rudraloka for those who respect the grant.

* In addition to the charters listed here as having Vaisnava invocations, four Eastern
Cilukya charters commence with a stanza which refers to Brahmai as arising from the navel
of Visnu. Only one of these (VC00033) is a proper invocation, but I have deemed it too
indirect to qualify as a Vaisnava prayer. The other three are not invocations but an integral
part of the Purinic origin story articulated in the very late charters of the dynasty (q.v. Fleet
1891, 274-275). Of the three texts included in the corpus which present this origin story,
two (VC00049 and VC00079) are Saiva, and one (VC00078) lacks sectarian indications.

*® Von Hiniiber (2013, 367) draws attention to the danger of establishing a king’s
religious conviction from such epithets; see also Schmiedchen (2010-2011, 158) for
further considerations, and Schmiedchen (2021) about Buddhist endowments by Saiva
kings in Valabhi.

* EIADO0180 presents Vikramendravarman I as parama-kirunika ‘supremely com-
passionate,” while Vikramendravarman II is said to be parama-dhiarmika ‘supremely
devoted to dbharma’ in EIADO0175 (cf. the Jain VC00038 and note 51 below), occupying
the middle ground as it were between on the one hand his grandfather (the above
Vikramendravarman I), who is explicitly styled parama-sangata in this latter grant, and
on the other hand the epithet parama-mahesvara applied to Vikramendravarman II
in his other two known grants (EIAD0182 and EIADO0183), already pointed out by
Sanderson (2009, 71-72). It is worth noting that parama-dhirmika is also applied to
Govindavarman I in EIADO0177, issued by his son Midhavavarman II. EIADO0177 is a
‘generic’ grant to a Brahmin, but Govindavarman I is generally represented as Buddhist.
Styling him parama-dbirmika may be the son’s way of acknowledging the father’s
Buddhist religion without being too clear about it. See also note 44 above and Tournier
(2018, 28-35, 39). I thank Vincent Tournier for discussing this epithet with me.
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rulers tend to call themselves parama-mabesvara in their other grants.”
Conversely, the roughly contemporary Srimiila professes to be parama-
mahesvara even while handing out gifts to Buddhist institutions. Most
Eastern Cilukya grants, on the other hand, varyingly introduce their
issuers as parama-mahesvara, parama-brabmanya, both (in any order)
or neither. Given this fluctuation, it may be no more than chance that
the Saiva epithet is present (with or without parama-brabmanya) in all
of their grants to Saiva institutions and in two of their four grants to
Saiva secular recipients. However, the complementary absence of parama-
mdbesvara in all their donations to Jain or Vaisnava causes™ suggests
that chance alone does not determine the royal epithet. Therefore, it is
probably reasonable to classify the two Vengi Calukya grants featuring the
epithet parama-bhigavata®™ as Vaisnava, and not entirely unreasonable to
classify those featuring parama-mahesvara as Saiva.

The criteria on the basis of which texts have been assigned to de-
nominations are thus admittedly something of a hodgepodge. The reason
I feel justified in applying them nonetheless is twofold. On the one
hand, I am specifically seeking evidence relevant to the sweeping claims
made by Davidson. While he does not discuss his criteria for assigning
sectarian orientations to inscriptions, it is evident from his discussion
of Bhauma-Kara grants (Davidson 2002, 89) that he accepts the issuing
ruler’s religious epithet as relevant, and he also expressly assumes that the
religious community patronised by a grant would influence the rhetoric

** Only one of these grants (ETAD0182) was made to an expressly Saiva recipient; the
others (EIAD0181, EIAD0183 and EIAD0185) are to householder Brahmins.

** The royal religious epithet is usually only the more neutral parama-brabmanya
in these; or it may be entirely absent (in the Jain VC00057 and VC00040); or it may
be replaced by parama-dharmika (VC00038), unique in the Vengi Calukya corpus and
reminiscent of the same epithet in Visnukundi inscriptions (see note 52 above) where it
likewise seems to have been chosen for its acceptability to different religious groups.

** One of these is VC00003, issued by the dynasty’s founder Visnuvardhana I, who is
merely parama-brabmanya in VC00002 and lacks a religious epithet in his third known
grant, VC00001. The other such text, VC00054, attributes itself to the dynasty’s fifth
ruler Mangi Yuvarija (who is either parama-brabmanya or has no religious epithet in his
other known grants), but in fact seems to be a grant of an even earlier king re-issued under
the much later Vijayaditya III.
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of that grant.””> Lang is even less explicit in this regard, but in calling
the Visnukundi kings Buddhist, she tacitly implies that the religion
patronised by a ruler is a more relevant criterion to her than the religion
indicated by the ruler’s epithet.”® On the other hand, it is indeed reasonable
to assume that both the donee’s and the donor’s sectarian orientation can
influence the way the donor is represented in a charter, and the same may
well be said of any other party who had enough influence on the draft to
select a sectarian invocation. Analysing a larger textual corpus may be able
to reveal if (and how) the above diverse indications of religious alignment
correlate with different aspects of representation, but for the present,
aggregating the samples under the simplistic label ‘sectarian orientation
of the grant’ must suffice. After all, the kings in the present corpus (with
the probable exception of the Visnukundi Govindavarman I) were not
actually devout Buddhists, nor are any of them known to have been
initiated Saivas.

S. Attributions, codes and dimensions

The basic unit of my textual analysis was the ‘attribution,” defined as a
proposition which characterises a relevant person by imputing to them
a relevant quality or action. The original framework I had set up for
the textual analysis of copperplate grants (see Balogh 2025) incorporated
several protagonists who tend to occur in such texts, as well as a wide range
of characterising assertions, but this scope has been limited for the present
analysis.

Among the people featured in the texts, only the issuing kings (called
‘sovereigns’ in my classification of protagonists) have been included here.
However, characterisation of the issuer’s predecessors or his dynasty as a
whole has been qualified as characterisation of the issuer himself based on
the underlying assumption that such entities—‘satellites’ in my termino-

** ‘A comparison of inscriptions [ ...] shows how the ethical positions of each religious
tradition configured the rhetorical gestures of their respective supporters’ (Davidson 2002,
86); ‘wherever they received patronage, Buddhists injected (or attempted to inject) the
rhetoric of ethical responsibility into their political dialogues’ (#b4d., 90).

*¢ “The anonymous poets who praise the Buddhist Vispukundin kings describe them
as generous donors who gave away their fortunes and took pleasure in providing comfort
to their people’ (Lang 2008, 143).
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logy—are not featured in the texts for their own sake, but to enhance the
representation of the issuer.”” Davidson (2002, 89) implicitly makes the
same assumption when he speaks of a king bragging of his elder brother’s
deeds.

The comprehensive coding frame developed for the analysis of repre-
sentation comprised 182 individual codes, to which I added 4 new ones
during the close reading of the Visnukundi and Srimiila grants. These
codes were sorted for my earlier analyses into 12 ‘dimensions’ on the
most abstract level, and most dimensions included additional hierarchical
tiers. The original coding frame has been greatly simplified for the present
study, reducing the number of dimensions to four and disregarding all
lower levels of the hierarchy. After the completion of this revision and
after eliminating the data pertaining to persons other than royalty, I was
left with just 68 different codes.

The process of reassigning codes to a smaller number of dimensions
involved entirely disregarding some dimensions of the original coding
frame, for instance Prestige, which makes up for a large proportion of
all attributions pertaining to royalty, but which has been found to be
present to an equal degree in grants of any sectarian orientation. Other
dimensions of the original frame have been wholly or partially preserved,
merging them into the broader dimensions of the revised frame. The four
dimensions created for the present study are discussed below. Since the
dimensions are conceived of as independent, their order is arbitrary. The
complete list of codes contributing to each dimension, and the definition
of each code, are available online in my dataset.”®

Martiality encompasses both aggressive action and aggressive poten-
tial, which are distinguished in my original coding frame as the dimensions
of Belligerence and Prowess. On the basis of Davidson’s thesis, we expect
the martial dimension to be most prominent in the depictions of rulers
in Saiva grants, and least in Buddhist texts. The 25 individual codes

*” In terms of my broader conceptual model (Balogh forthcoming), I have analysed
descriptions whose ‘focus’ is the sovereign, making no distinction on the basis of the ‘orbit’
occupied by the ‘target’ of each description. In my conclusions I return briefly to the
distinct ways in which different target individuals associated with the king contribute to
his image.

*® See: https://doi.org/10.5281/zenodo.8338077
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contributing to this dimension include on the one hand attributions of
victory along with references to battles, warfare and heroic deeds; and on
the other hand assertions of martial prowess through the traits of physical
strength, valour, vigour and the possession of armed might. Some factors
which in my original categorisation belong to other dimensions have also
been assigned to Martiality. These are agonistic aspects of Dominance,
such as the subjugation of enemies and being oneself indomitable, and
of Competence, such as weapon skills and tactical proficiency. Finally,
the possession of a body ornamented with scars has also been included
as an assertion of martiality, though other aspects of rugged masculine
allure have been ignored altogether along with all other components of
the Appeal dimension of my comprehensive coding frame.”

Virtue, uniting traits of goodwill and ethical behaviour, is the second
crucial dimension of the present study, expected to be more conspicuous
in the representation of the donors in Buddhist grants than in grants of
other sectarian orientations, especially Saiva ones. The 25 codes counting
towards this dimension include two major groups—separate dimensions
of my original coding frame—namely Beneficence (acting in the interest
or for the benefit of others), and Morality (acting on the basis of ethical
or religious obligation). The former includes being charitable to those
seeking support or in need as well as patronising meritorious people,
cultural and intellectual professionals and religious figures. However, it
excludes abstract generosity and displays of liberality, which I regard to
be components of prestige (disregarded in the present analysis). It also
includes the protection of subjects and the provision of safety and security.
On the moral side, it encompasses personal traits such as discipline,
dutifulness, honesty and patience as well as ethical principles such as
purity, righteousness (dbarma) and dutifulness. Virtue also includes the
active suppression of immorality, for example claims that a king curbs
tyrannical rulers, suppresses criminal elements or dispels darkness and
sin with his effulgence. These are clearly aggressive actions, but they are

> Attributions of physical beauty and sexual attractiveness are sporadically but steadily
present throughout the corpus. I have considered retaining some of these traits under
the label ‘sex appeal’ to examine whether the eroticisation of the king’s image can be
made tangible in this way. However, their quantity is dwarfed by other attributions, so
differences observable in the data are minimal and inconclusive.
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presented in a moral guise, and my analysis is concerned with the way
sovereigns are represented to the public.

Divinity is the collective name given to indications that the king is a
god or like a god. The apotheosis of kingship is a prominent component
of Davidson’s thesis, but in the corpus under study, I see little indication
that the king was presented as substantially divine.®” What can certainly be
felt in the text is the representation of kings as larger-than-life figures, but
this applies equally to many other protagonists of the charters. Anyone
worth wasting copper on must be the best of his kind, the crest jewel of
her family, and the acme of this quality or that proficiency. There is in
my opinion a single spectrum of superlatives with such qualifications at
one end, comparisons to natural entities with or without a vague divine
nature” in the mid-range, and equation to mythical heroes and actual
divinities of the Puranic pantheon at the other end. Notwithstanding
this, instances where a person is likened to a divine or mythical being
or to an epic hero have been recognised for the present study as claims
of divinity. Another clearly discernible current is the claim of divine
sanction, where royal status is said to have been conferred on a king or his
lineage by the boon of a god. While such assertions appear semantically
very different from claiming actual divinity for the king’s person, these
too have been included in the dimension of Divinity for the present
study, on the grounds that they at least imply an intimate connection
between the king and a god.*® Finally, assertions that the king possesses
the bodily omens characteristic of a universal sovereign (cakravartin)
occur now and then in the corpus, and have also been counted toward
this dimension on the grounds that they elevate the ruler above the rank
and file of humanity. Although Divinity is only comprised of these three
distinct codes, such attributions are frequent enough in the corpus to
allow meaningful comparison with the other dimensions applied here.

% In fact, the opposite is made explicit in VC00051, which styles Vijayaditya III (the
issuer’s father) as ‘a mortal Siva’ (v. 1, martya-mabesvara).

® Such as lions, the earth, the sun, the moon, fire, wind, the ocean, the Himalaya or
Meru, the submarine fire and the wish-fulfilling cow.

% See also Schmiedchen (2010-2011, 164 n. 19).
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Finally, the dimension of Aptitude encompasses traits indicating
that the ruler is the ideal candidate for his role on the grounds of his
personal qualifications, as distinguished from being entitled to kingship
through legitimate succession or divine sanction. As far as I am aware,
Davidson or Lang, whose hypotheses form the starting point of my
investigation, do not suggest that such attributions would be more
characteristic of Buddhist charters than of others, but it is intuitively
plausible that this may be the case. It is my feeling that emphasis on
the king’s actual ability to govern may be a counterpart or complement
to his presentation as a divinely entitled being of superhuman stature.
Furthermore, Burton Stein (1998, 142) describes the ideal of ‘moral
kingship’ as being ‘most salient in Buddhist and Jain thought,” and also
speaks of a ‘Jaina emphasis upon the personal qualities of the king, his
intellectual mastery and virtue’ (7bid., 145). He thus senses a connection
between the qualifications of a king on the basis of morality and on the
basis of competence, although he does not explicitly connect the latter to
Buddhist ideals. The 15 codes assigned to Aptitude in this study combine
the more specific dimensions of Competence and Intellect. The latter
includes attributions of intelligence, wisdom and sophistication along
with claims of learnedness in various fields, while the former comprises
skills and qualities which are neither academic nor martial in nature, and
are often expressed in vague terms. Attributions of generic good qualities
have been counted towards this dimension along with claims of success
and ambition, while more nebulous claims of greatness, exaltedness and
superiority to others have not.

6. Results

Most findings of the quantitative analysis are presented here as profiles in
‘spider charts.” The spokes of such a chart correspond to the dimensions of
my content analysis. As already noted above, the ordering of dimensions
is arbitrary. The particular sequence used here for the spokes of the charts
was deemed best for clarity of presentation, but any other arrangement
would have been equally appropriate as far as the data are concerned. A
point plotted for a particular group of texts on a particular spoke of a
chart shows the prevalence of the corresponding dimension within the
corresponding group. The points are connected by lines into a profile,
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but as the dimensions are in principle independent, these lines have no
meaning in themselves: they are merely visualisation aids that help pick
out the shape of a particular profile. To further facilitate distinguishing
superimposed profiles, I use colour coding and, in some charts, differing
line styles and differing point markers.

Prevalence is computed as the frequency of attributions, and ignores
other measures such as the amount of text space taken up by those
attributions.” In order to avoid distortion caused by uneven sample sizes,
the charts always indicate relative prevalence, expressed as a percentage
of the total number of assertions (in any of the four dimensions of the
analysis) occurring in the group in question.® Thus, in Fig. 1 below, where
the textual corpus has been partitioned on the basis of denomination,
the green (Buddhist) dot on the upward (Virtue) axis is located at 42%,
meaning that in the analysed Buddhist texts as a whole, attributions of
Virtue make up 42% of the totality of attributions in any of the four
dimensions. The other three dimensions accordingly make up 58% of all
attributions in Buddhist texts; specifically, as shown in the chart, 30% are
attributions of Aptitude, 24% are of Martiality, and 4% are of Divinity.
These four points on the four axes of the chart together comprise the
profile of sovereigns as represented in Buddhist grants.

Partitioning the texts on the basis of religious denomination, we
can now obtain separate profiles for the different religions. Recall that
these are the representational profiles of issuing sovereigns (along with
their associated family members), and phrases like ‘Buddhist profile’ are
shorthand for ‘profile of the issuing sovereign as represented in charters
deemed to have a Buddhist orientation.” The first results, shown in Fig. 1,
look promising. The king’s image articulated in the Buddhist texts has
distinctly more emphasis on virtue (42%) and aptitude (30%) than any
of the other profiles (all below 26% in Virtue and no more than 15% in

* An attribution may be expressed in a text as concisely as a monosyllabic word in
a compound or, occasionally, as verbosely as a whole stanza. The latter is arguably more
emphatic, but this analytical method is blind to the difference.

* For example, since the Buddhist grants in the corpus are few in number and generally
short in extent, the absolute number of assertions made in them could not be meaningfully
compared to the absolute number of assertions made in a subsample consisting of more
and/or longer texts.

% All percentages in my discussion have been rounded to the nearest integer.
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Aptitude), and distinctly less on Martiality (24%, against over 36% in the
other groups) and Divinity (4%, against over 21%). This is fully in line
with what could be expected on the grounds of Davidson’s hypothesis and
my speculation that personal qualifications would be foregrounded in the
Buddhist charters as a counterpart of divinity. The other four profiles are
much more alike, with none of them standing out conspicuously in any of
the dimensions.

Virtue

Divinity

Aptitude

Martiality

Generic =@w=Buddhist «@mSaiva «@mwVaisnava «@mlain

Fig. 1: Profiles of sovereigns by denomination of grant

At this point, however, it must be remembered that the distribution
of Buddhist grants in the corpus under study covaries with other factors.
Most notably, all of the Buddhist charters come from Srimila and the
Visnukundis, while the overwhelming majority of the Saiva and Generic
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grants, as well as all of the Jain and Vaisnava ones, were issued by the Vengi
Calukyas. Taking a cautious glance at the profiles obtained separately
for these dynastic corpora (Fig. 2), it turns out that each of the three
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Divinity

Aptitude

Martiality

« @+ Visnukundi =l Srimila enfymV. Calukya

Fig. 2: Profiles of sovereigns by dynasty

is as starkly different from the others as Buddhism was from the other
religions in the first comparison. Indeed, the profile for the aggregated
Vengi Calukya rulers looks very much like the profiles obtained above for
non-Buddhist texts, which, on second thoughts, should be of no surprise
as this dynasty is responsible for almost all of the non-Buddhist grants in
the analysis (87 out of 95 as shown in Table 1, thus, almost 92%).

To obtain a more refined picture, we may look at separate religious
profiles within each dynastic corpus. Fig. 3 shows such profiles derived
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from the Visnukundi texts alone. The Buddhist profile retains some
distinction here, at least in the dimensions of Aptitude (where it scores
highest at 34%) and Martiality (lowest at 27%). In accordance with
expectations, Saivism is at the opposite end of the range of profiles in
both of these dimensions (10% Aptitude and 48% Martiality), while the
Generic group lies in between (21% Aptitude, 35% Martiality). A much
smaller difference, but also in the expected pattern, is found in Divinity,
where Saivism again stands highest (15%) and Buddhism lowest (8%). The
prevalence of Virtue, however, changes even less from religion to religion,
and while it is least prevalent in the Saiva grants (28%), it is a shade more
emphatic in the Generic ones (33%) than in the Buddhist ones (32%).

The religious profiles of Srimiila, illustrated in Fig. 4, are much less
disparate. We are looking here at a mere five grants (4 Buddhist and 1
Saiva) by a single ruler, so the idiosyncrasies of these specific charters surely
influence the profiles to a great degree. The pattern is nonetheless worthy
of serious consideration inasmuch as it goes almost entirely contrary
to expectations. The Saiva and Buddhist profiles of Srimila differ very
little, and the only dimension where they diverge conspicuously is that of
Martiality, which is altogether absent in his Saiva grant (0%) while being
present in his Buddhist ones (19%). Claims of Divinity are not found in
any of his charters, while attributions of Virtue and Aptitude are slightly
more prevalent in his Saiva charter (70% and 30% respectively) than in his
Buddhist ones (56% and 25%).°°

The four profiles obtained for the religions supported by the Vengi
Calukya kings are shown in Fig. 5. As Buddhism is not among these
religions, this comparison is not directly relevant to the search for a Saiva-
Buddhist divide in rhetoric. However, the similarity of the four profiles,
coupled with their collective difference from the other dynastic profiles
(Fig. 2), cautions that the represented image of rulers can depend more
strongly on dynastic affiliation than on the religious orientation of a
grant. Then again, the profiles do deviate a little by denomination, and

% Thisis primarily because prevalence is expressed as a proportion relative to the other
dimensions: in the Saiva grant, the entirety of the relevant representation of Stimiila is
comprised of just Virtue and Aptitude, while in the Buddhist ones, Martiality takes some
of their share. Looking at absolute numbers of attributions (not illustrated here), virtue is
very slightly more prevalent in the average of the Buddhist grants than in the Saiva grant.
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Virtue

Divinity

y > Aptitude

Martiality

Generic «@wBuddhist =@mwSaiva

Fig. 3: Profiles of Visnukundi sovereigns by denomination of grant

because the number of texts is relatively high (especially in the Generic
and Saiva categories), the differences that do emerge may well reflect
genuine sectarian influence rather than random fluctuation of the features
emphasised in various land grants. In this light, it is interesting to note
that the prevalence of Virtue is in fact the highest in the Saiva grants
(25%), although by just a fingernail (20% to 24% in the other groups).”

¥ A further intriguing finding, without relevance to the topic at hand, is that the Jain
grants show the least prevalence of Virtue and Aptitude and, somewhat surprisingly, the
highest prevalence of Martiality. This is rather contrary to the concept of moral kingship
hypothesised by Stein (1998, 142, 145) to have a connection to Jain ideals, though see also
Dundas (1991, especially 175-176). The issue is, however, more complex than it appears
from this aggregated profile. The three earlier Jain grants of the Eastern Cilukyas, up to
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Divinity

Aptitude

Martiality

«@-Buddhist «=@mSaiva

Fig. 4: Profiles of Srimila by denomination of grant

Simultaneously, the prevalence of Divinity is the lowest in the Saiva texts
(22%), while the Vaisnava grants stand out in this respect (31%).

Another factor which may influence the representational profiles of
rulers is time. The temporal distribution of the studied corpus is uneven,
and that of sectarian grants even more so. Moreover, donative charters
tend to contain increasingly more verbose prasastis with the progress of

the time of Visnuvardhana III (r. c. 719-755 cE), exhibit high Virtue and low Martiality,
but this is outweighed by the three late grants, all from the time of Amma II (r. 945-
970 cE). In the former three, the sovereign donates directly to the Jain recipient, while the
latter three are instigated grants where the instigator’s Jain orientation may have had less
influence on the rhetoric of the charters.
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time, with the later documents containing a correspondingly higher total
number of attributions.”® This in turn means that when an aggregated
profile is computed for a sample that includes both early and late grants
(such as for the Saiva and the Generic religious subsamples), then the later
texts may overshadow the earlier ones by their sheer mass of attributions.
This fluctuation in the number of assertions made in various centuries is
illustrated in Fig. 6, where the height of each column indicates the total
number of attributions found in the corpus for that century, and the
coloured bars within the columns show the sectarian orientation of the
grants making those attributions.

To visualise the possible effect of time, Fig. 7 shows the profiles
of sovereigns broken down by the century in which each text was
issued. While individual profiles are difficult to tell apart with so many
superimposed, an eventual progressive influence of time may be discerned
with the help of the colours of the spectrum: the red end represents the
lower end of the time range, shifting gradually through yellow, green and
blue to the violet end of the spectrum representing the upper end of the
timespan.

Such a progression is most distinct in the dimension of Martiality: the
steady increase of its prominence from 20% in the 5th century to 53% in
the 11th is only disrupted very slightly inasmuch as it hovers between 32%
and 34% throughout the 6th to the 8th centuries, and within this span
it is highest by a small margin in the 7th and lowest by a split hair in the
8th. This finding lines up excellently with Davidson’s and others’ insights
about the proliferation and idealisation/idolisation of military culture in
mediaeval India, but simultaneously warns that variation in the prevalence
of Martiality within the corpus studied here may be driven rather by time
than by sectarian orientation.

The other three dimensions also shift with time, but do so in a less
linear fashion. Virtue is prominent (over 36%) in the Sth and 6th centuries,
but then drops and stays on the back burner (21-25%) for the rest of the
time. Inversely, Divinity is barely present in the Sth and 6th centuries

% In the corpus studied here, the average number of attributions pertaining to the
sovereign per text is 32 in the fifth to sixth centuries, then rising slightly in the seventh
and eighth to 37, rising more substantially in the ninth and tenth to 49, and again very
sharply in the eleventh century to 144.
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Virtue

Divinity

Aptitude

Martiality

Generic «@mSaiva «@=Vaisnava «@=lain

Fig. 5: Profiles of Vengi Cilukya sovereigns by denomination of grant

(around 7%) but comes to the forefront in the 7th to 10th centuries
(fluctuating between 22% and 29%) with a peak in the 9th, then plummets
again in the 11th (11%).% Finally, Aptitude shares first place with Virtue
in the fifth century (36%), drops and stays quite level in the next three (21—
22%), then drops again for the next two centuries (6-7%), ultimately rising
a bit again in the eleventh century (11%). I do not venture to conclude
anything from these findings here, except that these dimensions too are
clearly influenced by the temporal factor. It must, however, be kept in
mind that the profiles obtained here are biased by religion just as the
profiles obtained above for religion are biased by time.

® The values found for the eleventh century are not necessarily accurate, since only
four texts from this time have been included in the corpus, and these may be idiosyncratic.
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Fig. 6: Number of attributions made in each century spanned by the corpus

To mitigate the effect of temporal and dynastic bias on the results, I
have repeated the comparison of religious groups in a restricted sample.
The idea of simply drawing the line at a selected date and discarding
later texts was ruled out because placing such a temporal divide early
would have resulted in eliminating all or most of the Saiva charters of
the Vengi Calukyas, while putting it late would have left in far too many
generic charters of this dynasty, creating an imbalance with earlier generic
charters. I have therefore decided to apply more complex selection criteria.

First, I have chosen to eliminate Vaisnava and Jain texts, mainly
because these orientations are only present in the grants of the Eastern
Calukyas, but also because it has been found (Fig. 1) that charters
associated with these sects do not differ as substantially from Saiva ones
as from Buddhist ones. Second, I drew the temporal line for Saiva texts at
the reign of Vijayaditya I (r. c. 755-772 cE) in order to include his four
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0% Virtue

Divinity

Aptitude

Martiality

«@=5th 6th 7th =@=gth =@=th =@=10th =@=1lith

Fig. 7: Profiles of sovereigns by century of issue

Saiva grants in the final comparison.”” However, out of the generic grants
from the Vengi Calukyas, I have retained only the two known charters of
this kind issued by their first ruler Visnuvardhana I (r. c. 624—-641 cE) on
the grounds that he is closest in time to the earlier rulers in the corpus;
and in addition, I have included one generic grant from each of the two
rulers whose Saiva grants have been retained: Visnuvardhana I1 (r. c. 673

7 Thus, the nine Saiva grants included in the restricted corpus are EIAD0181,
EIADO182, EIAD0183, EIADO0185, VC00012, VC00017, VC00018, VC00066 and
VC00067.
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dynasty texts attributions
Buddh. | generic Saiva | total | Buddh. generic Saiva | total
Visnukundi
Stimila 4 — 1 5 104 —| 17| 121
V. Cilukya — 4 S 9 — 135 | 200 | 335
Total 7 8 9 24 258 258 | 329 | 845

Table 4: The reduced corpus: number of texts and attributions crosstabulated by dynasty
and denomination

682 cE) and the above Vijayaditya IL”" As detailed in Table 4, after the
application of these restriction criteria, both the number of discrete texts
and the number of representational assertions made in these texts are
relatively evenly distributed both across the three religious orientations
and across the two dynastic groups (the Visnukundis and Srimiila together
comprising the early group, and the Vengi Cilukyas comprising the late
group), aside from the fact that there are no Buddhist grants by the Eastern
Calukyas.

As shown in Fig. 8, the profiles of sovereigns obtained from this
restricted sample and broken down by religious group still differ percep-
tibly, but in most dimensions much less sharply than in Fig. 1 above. The
most conspicuous difference is, as before, Divinity, which is featured in
only 4% of the assertions made in Buddhist grants, as opposed to 19% and
22% in Generic and Saiva texts respectively. The next largest difference
is in Virtue, with a prevalence of 42% in the Buddhist group and only
32% and 26% in the Generic and Saiva groups. Given, however, the almost
complete absence of Divinity in the Buddhist profile, the remaining
dimensions are naturally expected to be more prevalent (as the four add
up to 100%). Accordingly, the difference in emphasis on Virtue may not
be as significant as it first appears. The same may to some extent apply to
Aptitude (Buddhist 30%, Generic 17%, Saiva 18%) where, however, the
divide between Buddhist and non-Buddhist texts appears sharper than in
the case of Virtue. On the same grounds, conversely, the evidently lower

" The eight Generic grants in the restricted corpus are EIAD0177, EIAD0178,
EIADO0179, EIAD0184, VC00001, VC00002, VC00011 and VC00020.
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Martiality in Buddhist grants (24%, as opposed to Generic 32% and Saiva
34%) is certainly noteworthy.

Virtue

Divinity

Aptitude

Martiality

Generic =@=Buddhist =@mSaiva

Fig. 8: Profiles of sovereigns by denomination of the grant, in the restricted sample

7. Conclusions

Analysing the representational content of royal copperplate grants from
the early mediaeval Eastern Deccan has demonstrated that the sectarian
orientation of grants—as determined on the basis of several criteria in an
order of priority—has tangible influence on the image of the sovereign
who issued the grant. It has also to some degree confirmed the hypotheses
formulated for this study: that the representation of the royal donor in
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Buddhist grants differs from that in Saiva grants in specific ways. To wit,
the donor’s moral and social virtues as well as his personal qualifications
and competence are more emphatic in the former, while his martial
capacity and activity as well as his superhuman stature are more prominent
in the latter.

Nevertheless, several caveats apply to these conclusions. On the most
basic level, there is great idiosyncratic variation between individual grants.
To better illustrate this, Fig. 9 presents the 24 texts of the last analysis in
a scatter plot, with the dimension of Virtue represented on the horizontal
axis and Martiality on the vertical.”” The expectation would be for Saiva
texts (red dots) to appear above and to the left of the 45-degree line
dividing the field in half, and for Buddhist texts (green dots) below it
and to the right. The actual dots are, instead, pretty much all over the
place, except for the Generic texts (orange dots), which tend to cluster near
the middle. While the overall trend of the dots’ distribution (shown with
coloured ellipses indicating a 75% confidence range) does resemble the
expected pattern, both the Buddhist and the Saiva group are dispersed over
abroad area and include some extreme outliers. It would be rather futile to
attempt to deduce the sectarian orientation of any particular grant from
the prevalence of Martiality and Virtue in the representation of the ruler.
The only way to mitigate the idiosyncrasy of texts is to analyse a larger
sample.

On a more abstract level, there are strong systematic differences
between charters issued by different dynasties, and between charters
issued in different time periods, as illustrated in Fig. 2 and Fig. 7 above.
All of the Buddhist grants analysed here are from an early period, and
none of them were issued by the Vengi Calukyas, yet the representational
content of prasastis is to a large extent dictated by “Zeitgeist’ and by
the conventions established at individual royal chancelleries. Needless to
say, these factors are themselves not absolute, as they evolve in reciprocal
interaction with each other and with further, less clearly identifiable
processes. The degree to which prasasti is standardised can itself vary from

7 The numbers plotted are the same as those used for profiles above, i.e. the proportion
of the number attributions in a given dimension to the proportion of all attributions in
the four dimensions of the analysis. The figure has been slightly retouched for clearer
presentation: in fact, the three texts clustered near the coordinates (25;25) and the two
near (70;0) have the exact same values in these two dimensions.
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Fig. 9: Individual grants grouped by religion, plotted with reference to the Martiality and
Virtue of their donor

dynasty to dynasty and from stage to stage in the lifetime of a dynasty.
In the present study, the grants of Srimiila are particularly homogeneous,
and it seems that the rhetoric of their prasasti section was not noticeably
influenced by the identity of the religious community he happened to be
supporting, but rather by other contingent factors.”” It is thus desirable to

7® Martial attributions to the sovereign are absent from two of Srimala’s plates
(EIADO0185 and EIADO0187, the former being Saiva, the latter Buddhist). Both were issued
in his 25th regnal year. Martiality is used to characterise him in his other three grants
(EIADO0186, EIAD0188 and EIADO0189, all Buddhist), the latter two of which are dated
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extend the analysis to textual corpora in which grants to different religious
communities occur without a coincident difference in dynastic affiliation
or a major time gap. The copper plates of the Maitrakas, the Bhauma-
Karas and the Palas would suggest themselves in this connection.

Yet another detail that I have ignored in this study is the actual person
being depicted, called the ‘target’ of a description in my terminology. As
noted above, descriptions of the issuing sovereign’s relatives (‘satellites’)
have been bundled together in this analysis with those of the sovereign
himself. In fact, however, a division of labour is definitely present between
the representations of the sovereign himself, of his individual patrilineal
predecessors, and of his lineage as a whole. The abstract lineage is
most prominently represented as divine, the patrilineal predecessors as
exceedingly martial (but also quite virtuous), and the king’s person as
virtuous and apt to his task. This tells a neat story to contemporary
audiences. Since time immemorial, the king’s dynasty has held approval
of the gods. In historic time, his forefathers have proven their mettle on
the battlefield and asserted their right to dominion, which they exercised
justly. Finally, in the here and now, your actual living king is an honourable
man who knows his business, and not a rapacious warlord.”

In fact, if the restricted analysis illustrated in Fig. 8 is repeated with
only the data pertaining to the sovereign himself, then Martiality in
Saiva grants actually turns out to be a little lower than in Buddhist ones,
while the Buddhist advantage in Virtue and Aptitude is starkly reduced;
Divinity alone retains a strong distinction between Buddhism and other
religions. This additional insight qualifies the above-reported findings
without negating them, so long as it is clear that the royal image under
scrutiny here incorporates the representation of the royal family.

to his 43rd year. EIAD0186 bears no date, but Sankaranarayanan (1977, 97) argues that
it must be later than EIADO0185, which in his interpretation reports Srimila’s attaining
of independence from his overlord the Visnukundi Indrabhattirakavarman. (Martial
imagery does feature in EIADO0185, but in connection to the underlord Indradhiraja, not
to Srimiila himself.) In this light, it may be the case that Srimila had a martial aspect added
to his formerly meek image at a point subsequent to asserting his independence, with
EIADO0185 being a transitional document where his Martiality is vicarious. ETAD0187,
EIADO0188 and EIAD0189 were found together at Kondavidu in 1987, and were thus not
yet known to Sankaranarayanan.

7 This observation definitely merits further investigation and it would be extremely
interesting to see whether it also applies to other dynasties.
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Davidson’s general insights about the proliferation of martial imagery
in mediaeval royal rhetoric, formulated on the basis of a bird’s-eye view
of numerous primary sources, are thus compatible with the smaller and
regional set of data analysed here in minute detail. However, instead of a
specific Buddhist/Saiva dichotomy, a distinction into Buddhist and non-
Buddhist or at most Buddhist and Theist may be more appropriate. As
Fig. 8 has shown, Saiva grants do not differ essentially from Generic ones
in the restricted and balanced sample of texts, and Fig. 1 indicates that all
of the non-Buddhist profiles, including the Jain one, are rather alike.”

While a distinction between Buddhist and non-Buddhist representa-
tion seems to manifest already in the grants of the Visnukundis (Fig. 3),
the values characteristic of Buddhism are also present in the non-Buddhist
grants, both early and late. With the passage of time, royal representation
in non-Buddhist charters diverges increasingly from that in early Buddhist
ones. Yet this divergence does not consist of a waning of the king’s
moral aspects or his personal aptitude, but rather in the increasing detail
dedicated to other aspects of his personality, which are predominantly but
not exclusively martial. In this connection, it is worth keeping in mind
that Saivism itself is not incompatible with ethical behaviour and peaceful
prosperity.”® Moreover, as prasasti becomes progressively longer with the
passage of time, there is only so much that can be added to it about the
king’s moral integrity and proficiency without losing rhetorical impact,
whereas heaping on ever more violent action may keep the audience
engrossed and impressed.”” Thus, rather than describing the process in
Davidson’s terms of kings responding to and eventually adopting a pre-
given Saiva rhetoric in preference to a Buddhist one, it is probably more

7> Cf. Dundas (1991, 176): ‘it is probably more appropriate to view South Indian
kingship as an institution which transcended conceptual boundaries such as Jainism or
Hinduism.’

7® For example Elizabeth Cecil (2022, especially 156, 177) points to the existence of
“irenic Saivism’ as manifest in the art of sixth-century Dasapura, which she connects on the
basis of inscriptions to the Naigama ministerial family and distinguishes from the militant
Saivism of their Aulikara sovereigns.

77 On this connection, Natasja Bosma (2024, 27) observes that Sivagupta Balirjuna
of the Pandava dynasty of Daksina Kosala reigned for nearly sixty years in peace and
prosperity, but the prasasti in his copperplate grants is strikingly short in comparison to
that in the grants of his militant predecessor Tivaradeva. She remarks, ‘[a]pparently, peace
and prosperity are no breeding ground for legends, whereas war and strife are.’
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accurate to speak of an organically evolving royal rhetoric to which the
Buddhists were less responsive than other denominations including the
Saivas.”®
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From rambling talkers to senseless doctrines:
early Tamil Saiva critiques of Buddbhism

Renato Dévalos*
Centre National de la Recherche Scientifique (Paris)

As Saivism gained ground in Tamil-speaking areas in the second half of
the first millennium, Buddhism, once a prominent and vocal presence,
began to lose influence within the religious landscape.l In these early

* The present publication is a result of the project DPHARMA ‘The Domestication
of “Hindu” Asceticism and the Religious Making of South and Southeast Asia.” This
project has received funding from the European Research Council (ERC) under the
European Union’s Horizon 2020 research and innovation programme (grant agreement
no. 809994).

! Itis widely accepted that the Buddhist presence in the region underwent a significant
decline during the seventh and eighth centuries (Sastri 1955, 635; Champakalakshmi
1998, 89). This can be attributed to the fact that ‘after circa 600, Brahmanism and
Hinduism monopolised Pallava attention. [...] From the mid-seventh century onwards
Tantric Saivism of the Saiva Siddhinta branch became a kind of state religion of the
Pallavas’ (Francis 2014, 193-194). Certainly, the most important Buddhist site during
Cola times was Nagapattinam. The Leiden Plates (Epigraphia Indica 22.34-35), dating
to the reign of king Rijendra Cola I, may be an illustration of sporadic grants made
to Buddhists and Jains. Moreover, the Leiden Plates reflect the continuity of Tamil
Buddhism within broader Buddhist networks in South and Southeast Asia, as they register
a substantial donation to a Srivijaya king to allow him to establish a pafliccantam (tax-
exempt land endowment for a monastery) and a vihara at Nagapattinam. In the context
of Pallava grants, it is noteworthy that ‘no inscription referring to a Buddhist donation
or even mentioning the presence of a Buddhist community dated in the regnal year of a
Pallava sovereign has so far been found’ (Gillet 2013, 107). However, two significant works
have systematically documented the extant material and epigraphic evidence of Buddhists
in South India. The seminal work by Ramachandran (1954) offers a detailed description
of the Nagapattinam bronzes, most of which are found in the Madras Museum, while
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stages, Tamil Saiva (Tamil: Caiva) poets distinguished their increasingly
dominant communities by vilifying Buddhists on the basis of their
bodily presence. Within the extensive body of literature organised in
the Tirumurai canonical collection,” the saint Campantar stands out as
the sole, consistently outspoken detractor of Buddhism in early Caiva
literature. The earliest hagiographies of the tradition dealt with the lives of
Campantar, Appar, and Cuntarar (three of the four founders of the Caiva
tradition who, along with Manikkavacakar, are collectively known as the
nalvar, “The Four’).? Such hagiographical accounts already begin to show

Dayalan’s work (2017) provides a comprehensive survey of Buddhist remains across South
India.

* The Tirumurai represents the definitive collection of Tamil Caiva poetry, encom-
passing a total of twelve works composed by ‘saint-poets’ between approximately the
seventh and twelfth centuries. The collection as we know it is said to have been gathered
by Nampi Antar Nampi. The traditional account is narrated in the Tirumuraikanta
Puripam, ascribed to Umapati Civicariyar (ca. fourteenth century), a prominent figure in
Tamil Saivism. The text has been translated by Pechilis 2001. The first three books of the
Tirumuyai are attributed to the saint Campantar, the next three to Appar, and the seventh
to Cuntarar. Therefore, this subgroup of seven works is also traditionally referred to as the
Tevaram. The eighth book of the Tirumurai is composed of two works by another pivotal
figure in the history of Tamil Saivism, Manikkavicakar. These are the Tirukkovaiyar and
the Tiruvicakam. The ninth book also contains two works, which themselves represent
a compilation of poems by numerous authors: the Tzruvicaippa and the Tiruppallantn.
The tenth book is the Tzrumantiram by Tirumilar; the eleventh is another collection
of poems by numerous authors, including the female saint Karaikkal Ammaiyar, and the
twelfth book is the hagiography of the sixty-three saints of the tradition, the T7ruttontar
Purdnam, also known as the Periya Puvinam.

* Tirunavukkaracar, more commonly known as Appar, is believed to have been the
earliest of the nalvars (Rangaswamy 1958, 33), having lived around the sixth century.
Campantar (ca. seventh century) is arguably the most important figure of the four, and
a detailed discussion of his contributions will be presented subsequently in this article.
Cuntarar probably lived around the end of seventh or the beginning of the eighth century
(Zvelebil 1995,192-193) and is known to have composed the first hagiography recounting
the lives of sixty-three Tamil saints, discussed later. Therefore, it can be reasonably assumed
that he lived after them. However, Manikkavacakar (ca. ninth century), the other founding
figure of Tamil Saivism, was not included, which has led many authors to conclude that
he lived after Cuntarar. The question thus arises as to how we are to explain the fact
that Cékkilir composed the Periya Puridnam centuries after Manikkavacakar (twelfth
century), yet he did not include this saint in his work, particularly in view of the fact that
there is epigraphical evidence (as early as the tenth century) which already mentions his
hymns. The question remains open.
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a shift from a confrontation with the social and bodily presence of the
Buddhists to a more doctrinal and intellectual approach. A few centuries
later, one of the fourteen works of the Meykanta Cattirarkal® offers a
more comprehensive examination of Buddhist doctrines. The tone in this
work remains derisive and confrontational even as the focus of the polemic
was reshaped.

This article aims to illustrate, in chronological order, the manner
in which the Caivas engaged with the Buddhists, initially focusing on
calumnies towards the visible, bodily presence of their opponents, grad-
ually changed over time to a more intellectual confrontation with their
doctrines. This chronological and ideological shift is indicative of the
intellectual development within Tamil Caivism, a progression that became
increasingly evident after the composition of the first theological and
philosophical works from the twelfth century onward. However, the
central feature of the discourse remained the polemical vein itself, despite
the transition in which religious superiority was articulated.

The first part of this study will offer an exploration of Campantar’s
scornful attacks on Buddhist ideas, while also attempting to examine
possible references to Buddhists in Manikkavicakar’s oeuvre. The subse-
quent section will provide a brief examination of the Periya Purdnam
to ascertain its status as one of the earliest explorations of Buddhist
thought from a Caiva perspective. This is followed by an analysis of
a section of Parapakkam of Umapati Civacariyar’s Civariana Cittiyar,
which deals specifically with different Buddhist schools. The final text
under consideration is the most recent in this selection, being the earliest
account of Manikkavacakar’s life: the Tiruvatavirar Puranam of Katavul
Mamunivar.

* If the Tirumurai constitutes the canon of Tamil Saiva literature, then the
fourteen works that comprise the Meykanta Cattirankal (Skt. Meykanta Sistra) are the
philosophical foundation of the tradition. These works were named after Meykantatévar,
author of the seminal work Civaiidna Potam, and were composed between the twelfth
and fourteenth centuries.
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1. The rambling talkers

Campantar is arguably the most influential figure in the history of Caiva
devotional literature. Prior to becoming prominent in Cékkilar’s Periya
Puranam, a brief portrayal of this saint first appears in a hymn composed
by Cuntarar (ca. eighth century), in which a line of the hymn is dedicated
to each of the sixty-three Caiva saints, better known as the nayanmar.
This rather brief collective hagiography is also included as part of the
seventh book of the Tevaram, also known as the Tiruttontattokai. The
line dedicated to Campantar’ merely states that he ‘worshipped nothing
but the feet of the One crowned with beautiful korrai flowers’ (Tevaram
7.39.5: narkonraiyan ati alal peni).” The assertion may appear to be of
limited relevance. However, the emphasis on the exclusive nature of his
devotion becomes clear when considered alongside a later work by Nampi
Antar Nampi (ca. twelfth century), the Tiruttontar Tirnvantati. The
Tiruttontar Tiruvantati offers an early insight into a significant aspect
of the saint’s narrative and literary works, i.e. an explicit reference to his
debates and ultimate victory against the Jains.” At this point, there is no
mention of the Buddhists. As far as the saint’s life is concerned, it was not
until the Periya Puranam that Buddhism was addressed.

As mentioned before, the first three books of the Tévaram pertain
to the hymns by Campantar. A substantial majority of the 385 hymns
attributed to him typically feature a verse (most often the tenth) that
is directed against Jains and/or Buddhists. Due to the consistency of
the patterns and formulas employed in these criticisms, a preliminary
categorisation may be feasible.®

* The patikam consists of the usual ten verses plus one, each of them eight lines long;
its refrain, ‘I serve/ I am the slave’ (atiyén), appears at the end of each line.

¢ Unless mentioned otherwise, all translations are mine.

7 tiruiidpacampanta mirtti nayandr | vaiyam makilayam vala amanar valito-
laiya / aiyan pirama purattarar kammen kutalaic cevviy / paiya milarrum parnvattup
patap paruppatattin taiyal arulper rananenpar iidnacam pantanaiyé (33); ‘[...] So, ata
tender age, he [Campantar] was enabled to sing in a lisping voice beautiful songs of praise
to the Lord of Biramapuram. Thereby the power of the Jains was broken, we were saved,
and the world rejoiced.” (McGlashan 2009, 298)

® Itis not my aim to give a detailed list of every instance in which Campantar refers to
Buddhists, since such a list would be the subject of a separate work. I hope, however, that
the reader will find the examples given below to be sufficient for the argument I propose.
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First and foremost, the epithets that Campantar uses for Buddhists are
descriptive of their status as members of a particular religious community
or, in some cases, reference the social practices of these communities.
Other mentions refer to them simply as puttar (‘Buddhists’), cikkiyar
(‘members of the $Zkya lineage’), as well as zérar (‘members of the
sthaviras’),” merely identifying them as members of a certain community.
Other ways of referring to them include denominations of the Buddhists’
aspect and attire, such as tuvarataiyar (‘wearing the red ochre cloth’), vir-
itukilar (‘wearing large robes’), or even civarattar (‘wearing the monastic
robe’)." Allusions are also made to the trees associated with their worship
in the word potiyar (‘devotees of the bodbi tree’).” Such designations
are frequently accompanied by a variety of pejorative terms.'”” Campantar
contends that Buddhists either subscribe to a body of false teachings or
disseminate them via defamatory rhetoric.” They are ignorant, dull, or
mad," and, as one might expect from these identifications, they follow the
wrong path.”

’ It is not possible to establish whether the designation referred to a specific
community within the sthdviranikiya, or if these terms were used as generic titles
for Buddhists. If so, an intriguing example might be 2.118.10, where Campantar
uses both terms probably to designate two different communities: puttar térar pori il
camanarkalum [...].

' Some instances of civardttar within the Teévdram: 1.58.10; 1.106.8; 2.105.10;
2.40.10; 3.50.7; 3.59.10.

" Some instances within the Tévdram: 1.16.10; 1.107.10; 2.12.10; 2.48.10; 3.15.10;
3.75.10.

'* Words such as poyyar/poyyavar (liars’), kuntar (‘slanderers’), péykal (‘demons’),
pittar (‘madmen’), and many others, are found throughout Campantar’s works. Such
epithets appear to have a purely defamatory character, as they do not provide any
information about the alleged practices they were involved in or the way they carried
themselves as individuals or social groups. For a more comprehensive list of the names and
usages of Buddhists’ epithets in the hymns of Campantar, see Véluppillai 2002b, 462—476.

* Some instances within the Teévaram: purankiru/puranurai (1.32.10; 1.40.10;
1.47.10; 1.107.10; 2.57.10), péci vanpam (1.25.10), mey perkkum (1.31.10), kuntar
(1.41.10; 2.14.10; 3.20.10), polam palapéci (1.45.11), kunriya aruvurai kuri vanpam
(1.113.9), peccu payan illai (2.15.10).

'* Some instances within the Tevaram: ariyatu (3.114.10), matiyillikal (3.77.10),
punmai naviyra (2.42.10), pittar (1.51.10; 2.13.10; 2.28.10), poruttam i (3.5.10).

** Some instances within the Téviram: kurram neriyir (1.23.10), pavikal (2.15.10),
ey (2.80.10), neri ayalatan kiruvar (2.106.10), ivai neri illai (1.119.10; 3.41.10).

299



Renato Dévalos

Almost one-third of all references to Buddhists and/or Jains pertain to
their dietary practices.' In these instances, the focus is predominantly on
the identification of Buddhists wandering with a begging bowl (mantas)
in their hands, some hymns even specifying that the food provided in these
vessels was gruel (kasici mantaiyar).” Campantar distinguished between
the dietary practices of Buddhists and Jains, noting that Buddhist monks
consumed their meals before noon, while Jain monks were forbidden to
eat after sunset. Numerous hymns provide evidence of these customs,
mentioning even that Jains ate while standing up, in contrast to Buddhist
monks, who ate sitting down.™ These are, of course, means to recognise
the objects of his attacks.

In sum, Campantar presents a defamatory account of Buddhist re-
ligious practice that makes no reference to its doctrines, but rather
emphasises the discrepancies between the conduct of the Caiva followers
and that of his counterparts. The frequent use of derogatory terms
establishes a clear boundary between the two communities, delineating
distinctions based on perceived aspects of lifestyle, including diet, dress
codes, and forms of worship. Despite their pervasiveness, the criticism
remains largely repetitive and reveals a narrow range of tropes employed
against Buddhists. The reasons for this may reflect the social and religious
dynamics of the time, but further work is necessary to explore this in
greater detail.

Campantar’s critiques are certainly the most persistent and
confrontational among those of the n4lvar (that is, Campantar, Appar,
Cuntarar, and Manikkavacakar), while the other three saint poets exhibit
a notably more reserved stance on Jains and Buddhists."” Nevertheless,

' For the instances of dietary habits, I have utilised the table given in Ulrich
(2007, 246).

7 Some instances within the Tevaram: 2.59.10; 2.84.10; 3.49.10; 3.89.10.

'® These patterns have already been summarised in Véluppillai 2002b, 463.

" As for the books of the Téviram that were composed by Appar (fourth to sixth), I
have been able to identify only six hymns that refer to Buddhists: 5.48, 6.22, 6.47, 6.85,and
6.86. Cuntarar appears to have composed three hymns, namely 7.82,7.30,and 7.57, where
he explicitly mentions Buddhists, and on such occasions the allusions appear in the tenth
verse as well, probably following Campantar’s style. I was also able to find three verses in
the ninth book of the Tirumurai. Two of them come from the T7ruvicaippa: verse 17 (2.6)
of Malikaittévar and verse 257 (2.4) of Purutottama Nampi. The other one comes from
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the magnum opus of Manikkavacakar, the Tiruvicakam could be
considered an exception, though this depends significantly on the weight
assigned to later hagiographical works. Following traditional accounts,*
the Christian missionary George Pope identified two hymns in the
Tiruvicakam that were directed towards Buddhism. Pope (1900, 231)
suggested that Manikkavacakar composed them, or at least was motivated
to do so, as a result of his interactions with Buddhists.

The first of these two hymns is the Ataikkalappattu (‘Decade of the
Refuge’). Pope asserts that it was ‘founded upon the Buddhist formula
which required the devotee to utter nine times the word saranam’ (Pope
1900, 231).” The refrain ‘Lord, I am your slave, I seek refuge in you™” is
repeated throughout the hymn, and its content led Pope to hypothesise a
parallel connection with the Buddhist formula. Nevertheless, the refrain
seems to paraphrase a hymn by Appar: ‘Our Father, I, your slave, seek
refuge in you.”” While it could be argued that Appar’s refrain was itself
aborrowing from Buddhism that Manikkavacakar later emulated, there is
no evidence in the hymn—Dbesides the unclear association of taking refuge
(ataikkalam)—to suggest that there was any Buddhist influence in this
particular hymn.

Where is the Buddhist connection, then? Pope’s interpretation
of the hymn follows closely the story narrated in chapter six of the
Tirnvatavirar Purdnam, which is a long narrative section recounting
the story of the composition of the T7ruccalal, ‘Hymn of the Sacred
[Game] of calal’ According to this Purianam, the hymn recounts the

the Tiruppallantu verse 300 (12) by Céntanar. In essence, the hymns do not seem to offer
new insights that are not already present in the hymns of Campantar. This is, nevertheless,
a first observation of texts that have yet to receive any scholarly attention.

* This was further confirmed by Cutler: ‘Commentators have identified two, not
necessarily mutually exclusive, sources of inspiration for the poem’s format. Some
commentators have proposed that a debating game, in which the players express their
arguments in song, is the model for Tiruccalal’ (1995, 146). No source is provided for
these commentaries.

' The Pili formula for one of the Triple Gem (¢tiratana) is expressed as buddhbani
saranam gacchami, ‘1 go to the Buddha as a refuge/I take refuge in the Buddha.’

2 Tiruvicakam 24.2-10: utaiyiy atiyen un ataikkalame; Tirnvicakam 24.1: atiyén
utaiyay un ataikkalame.

» Tevaram 4.96.3: attd atiyen ataikkalam kantay.
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polemic exchange between Saivas and Buddhists, but I will deal with this
topic in the last section.

There are two epigraphic attestations of the recitation of the
Tiruccalal. The only surviving inscription® comes from the temple of
Gramardhanatha at Elavanacir and records a festival where the hymn was
sung during the procession of the Lord.” Notably, there is no reference
to any reenactment of the dispute between the two religions. In fact,
the only two hymns of the Tiruvicakam for which there is epigraphic
evidence (the other one being the hymn T7ruvempivai) seem to pertain
to the ‘game songs’ mostly inspired by maidens’ games.*

Each of the verses of the T7ruccalal is divided into two parts. The
first two lines are, almost always, an objection against the Caiva path;
the next two lines, an answer to it. The Tiruvatavarar Puranam states
that the Tiruccalal was, in fact, a discussion between a Buddhist monk
and the mute daughter of a king, but a closer examination of the poem
itself reveals no indication of any Buddhist concept, practice, or formula.
Even though all verses preserve the structure of two lines for the objection

* ARIE 1940-1941/B/157 also mentions an endowment of land for singing the
tiruccalal, but we were able to confirm 7% situ that the inscription is lost, as it has
been painted over and only a few letters are readable. The inscription is identified
in the DHARMA Project catalog (https://dharmalekha.info/catalog) under
INSTamilNadu00043.

* 'This inscription appears in South Indian Inscriptions (22.165), where it is dated
to the seventeenth year of king Vikramacola. It records an endowment for singing
the Tiruccalal in a procession. The relevant section reads: <2>koyilil tiruppalli arai
dlutaiyal tirundyarruk kilamai torum purampé eluntarulit tiruccalal kéttaruli amutu
ce[y[taruli [...]. The inscription is also available in the DHARMA Project catalog as
INStfaSIIv22p0i0165.

26 According to the modern version of the text, the hymns that are part of this
‘female songs section’ are the following: Tiruvempavai (‘Our Holy Lady’), Tiruvammanai
(‘The Sacred Game of Ammanai’), Tirupponcunpam (‘The Sacred Golden Dust’),
Tirukkottumpi (“The Sacred King of Bees’), Tiruttellenam’ (“The Sacred Drum Tellenam),
Tiruccilal (“The Sacred Game of Questions and Answers’), Tiruppivalli (“The Sacred
Garland of Lilies’), Téruvuntiyar (‘The Sacred Game of Unti’), Tiruttonnokkam (“The
Sacred Game of Aiming at the Shoulder’), Tirupponsical (“The Sacred Golden Swing’),
Annaippattu (“The Sacred Ten Hymns of the Mother’), Kuyzlppattu (“The Sacred Ten
Hymns of the Kuyil Bird’), Tiruttacarkam (‘The Sacred Ten Sections’), and Tiruppalli
elucci (“The Sacred Awakening’). For an introduction to this subset of poems, see Ddvalos
(forthcoming). For a selection of hymns in translation, see Cutler 1995.
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(supposedly given by the Buddhist monk) and two for the answer (given
by the princess), the tone is closer to that of a devotee who is yet to be
convinced rather than of an actual religious rival.”” The end of the second
line, which should correspond to the objection of the Buddhist monk,
concludes with the exclamation éz7, ‘my friend™ in the second person,
suggesting a tone of familiarity or closeness between the interlocutors.

In addition to the Ataikkalappattu, there is another hymn that the
tradition associates with a dispute between Manikkavacakar and other
religious schools. However, none of its stanzas contain any clear indication
that such a dispute actually took place. Conversely, the Tiruttonnokkam
(“The Sacred Game of Aiming at the Shoulder’) includes a vague refer-
ence to Buddhists and other philosophical schools,” but nothing more
substantial.

The reasons for Manikkavacakar’s relative silence on the matter
remain unclear. It seems reasonable to suggest that, even if the au-
thor was actually in contact with other religions, his hymns were not
influenced by disputes with other schools of thought. To find other
references to Buddhists within the T7rumurai, one may need to turn to
the Periya Purdnam, the earliest comprehensive hagiographical source on
the nayanmar.

According to its estimated date of composition (ca. 1135, follow-
ing Zvelebil 1995, 626), the Periya Purianam (PP) remains the most
authoritative source for the traditional stories of the ndyanmar.®® It
compiles the two already mentioned earlier hagiographical sources (the

*7 See, for example: ennappan empiran ellarkkun tan ican / tunnampey kovanamika
kollum atu en éti / mannukalai tunnuporun maraininké vipacaratit / tannaiyé
kovanpamdc cattinan kan calalo/ “My dear, you call him—my father, our Lord, everyone’s
God / but why does he wrap a tattered rag around his loins? / The string he ties around his
waist / is the essence of the arts / and that rag is the four Vedas / Don’t you see? / Calalo’
(Tiruccalal 2 in Cutler 1995, 150).

* In Tevaram 6.45 Appar also uses the vocative form of étan, that is éti. Madras
Tamil Lexicon (henceforth MTL), s.v., étan, étd: ‘An exclamation addressed familiarly to a
female friend or to a woman of lower status than “one who addresses her”’ (University of
Madras 1924). However, the text that is the base for this entry is exactly this section of the
Tiruviacakam.

¥ Tiruvicakam 15.6.1: puttan mutaldya pullarivir palcamayam.

% With the exception of Manikkavacakar, which is not mentioned in any hagiograph-
ical account extant until the Tiruvatavirar Puranam.
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Tiruttontattokai and the Tiruttontar Tiruvantiti) whilst also drawing
upon oral traditions.” Two stories are particularly relevant here. It is
unsurprising that the hagiography of Campantar contains one of the only
two references to Buddhists in the Periya Puranam,” given the strong
presence of Jains and Buddhists in Campantar’s hymns.

In the account of Campantar’s life, we are told how the saint came
to Nallaru® after defeating the Jains,”* and found that he had to argue
with the ‘base and ignorant cakkiyars’ (PP 1803.1: pul arivil cakkiyarkal
arintdr). A certain monk, Putta Nanti, approached the Caiva saint, only
to be struck down by a lightning bolt summoned by Campantar through
a curse. Thereafter, another monk by the name of Cari Puttan (Skt.
Sariputra) accepted the invitation to engage in a debate on the topic of
the nature of liberation (meut7).

The debate was initiated by Cari Puttan, who asserted that his leader
had attained liberation, which he defined as the annihilation of the
five [aggregates]:* form (#7u), sensation of pain and pleasure (vétanai),

T have argued elsewhere that, at the time of Cékkilar, many of the stories of
the ndyanmar saints not found in the two preceding hagiographies had already been
codified, as evidenced by their presence in the two earliest texts of the Meykanta
Catirankal (dated to ca. 1148 and 1178, respectively), both composed around the same
time as the Periya Puranam (Dévalos 2023, 23—41). The observation that a high level
of codification is evident in other texts from the mid-twelfth century, the absence of any
other hagiographical source from that period, and the significant expansion of the Periya
Purapam in comparison to its two predecessors, collectively suggest that oral traditions
played a substantial role in the transmission of these narratives.

°2 The full story can be found in PP 2800-2857.

** The saint himself dedicated three hymns to the place: 1.49, 2.33, 3.87; possibly
also 1.7.

** This is the well-known story of the impalement of the Jains, for which see Monius
2020.

** The five kbandhas (Skt. skandba) are a prominent feature in the the Pali canon,
where they are identified as r#pa (form), vedana (feeling/sensation), saisid (idea),
sankhbdra (volition), and viziidna (primary awareness). They are also widely featured in
other Buddhist scriptures, including those composed in Sanskrit and Prakrits, which are
contemporaneous with the Pali texts. The author of the Periya Purdnam seems to be
familiar with such a list, even as he seems to have exchanged sa774 (idea) for ceyka (action).
For a comprehensive account of the interpretation of each kbandba in the Nikiya and
early Abhidhamma literatures, see Gethin 1986 and Vetter 2000.
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actions (ceykai), volition (kurippu), and knowledge (7anam) (2814).*
Campantar then asked how a deity devoid of faculties could possibly
perceive worship or temples constructed in its honour (2815-2818).
After some debate, in which the monk was unable to challenge any
of Campantar’s arguments, the saint proceeded to inquire about the
possibility for a god, who has achieved ultimate wisdom, to lack any of
the aggregates at the same time;*” with that, the conversation takes a turn
towards epistemology.

In response, Cari Puttan distinguished between general and particular
forms of knowledge. In this context, the forest represents general knowl-
edge, while individual trees represent particulars. Similarly, a collection of
wood can be a general entity, whereas a single log represents a particular
entity:

But when you set it alight, the flames will consume the whole
lot without distinction. In the same way, our primaeval god has

knowledge of all things, both general and specific.
(McGlashan 2006, 247)

To this, the saint responded that fire has a form, yet knowledge does
not, rendering the analogy invalid. This would imply that entities with
a form cannot be combined with entities without a form. Fire burns
only in the present time while the Buddha is said to know the past, the
future, and the present (PP 2821). If this is so, the analogy would only be
valid for present phenomena, and it would be in contradiction with the
Buddha’s omniscience. As expected, the narrative ends with the Buddhists
embracing Caiva religion.

The second account that Cékkilar relates is that of Cakkiyar,* the
ndyanar who renounced Buddhism and embraced Caivism. Born into

* The complete phrase reads thus: PP 2814.3-6: nattukinra mutti tan avatu envir/
nipravuru vétanaiyé kurippuc ceykai nér / nipra idnam ena nikalnta aintum.

*” The complete phrase in PP 2818.3—4 reads: andn / appati akkantattul arivum
kettal | ammutti utan inpam apaiyitu enrar.

*® First narrated in Tevdram 7.39.6 (Tiruttontatokai). Relevant for our purposes is not
only the name, but also the fact that this saint threw stones on a daily basis as part of his
expression of love for his god: varkonta vanamulaiyil umaipankankalale maravatu kal
erinta cakkiyarkum atiyen. The later hagiography, Tiruttontar Tirnvantati, adds further
details to the story: ‘Cakkiyan of Cankamanka wore the stiff robes of a Buddhist. He
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a vélala family from Tiruccamankai, the saint travelled to Karici, where
he became a cakkiyar. He quickly realised, after studying the traditional
texts, that these teachings were not leading him to the truth. Upon
recognising that the four elements (porul)* constituting reality were
action, the agent, the fruit of it [i.e. of the action] and the bestower [of
results] (PP 3640.1: ceyvinaiynm ceyvanum atan payanum kotuppinum),
he distanced himself from the ‘lying Buddhists’ and committed himself
to the path of devotion.* Even though conversion did not prompt the
devotee to abandon his saffron robes, it did result in a different timing of
his meals, which were now consumed after proper worship of the /inga.
In the fervour of worshipping a /i72ga, the saint hurled a stone at it, which
then became an integral part of his daily worship ritual.

The two accounts contained in the Periya Purdnam illustrate dispa-
rate approaches with regard to Buddhism. On the one hand, Campantar’s
debate with the cZkkiyars may be seen as an early attempt to address
Buddhist doctrines in a more direct manner. Although it is relatively
succinct, it is possible to see a shift in the attacks that address once
again the physical presence and social attitudes of the Buddhists, but that
also include doctrinal elements, albeit in a fairly superficial way. On the
other hand, Cikkiyar’s story of disillusionment with Buddhism reflects a
different type of victory over its practitioners that primarily focuses on
aspects of worship and social practices.

used to throw stones at the glittering golden image of the Lord Ekampan of the mighty
shoulders, who bore the impression of the breasts of Parvati (sic), the daughter of the king
of the great Himalaya mountain range. So finally he won immortal fame and entered Siva’s
(sic) realm’ (McGlashan 2009, 298). The Periya Puranam dedicates barely seventeen verses
to this nayanar (3636-3653).

* Rangaswamy (1958, 1007) sees a parallel between these four elements and the Truths
of the Noble Ones of Buddhism. The doctrinal reference to which it is alluding is not
entirely clear. However, it is noteworthy to mention that there is usually a hierarchisation
of these four elements. Siva often appears as the supreme agent and ultimate cause of
action. This means that the action, the agent, and the fruit of action are ultimately Siva
himself. For a list of instances referring to this, see Sanderson (1992, 288 fn. 29).

** The whole phrase in PP 3642.2—4 reads thus: polla vetac cikkiyaré akip pulla
akuvar / allal kantar tamakku inta akilam ellam al enna / vallar ivar av vétattai
marratu anpin vz'_lz'm'_rpdn
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2. The senseless doctrines

From the early Caiva literature of the Tévdram to the theological litera-
ture of the Meykanta Cattirarikal works, a comprehensive overview of
Buddhist thought took several centuries to mature. Arunanti Civacariyar
(thirteenth century) is credited with the composition of the fourth text
of the Meykanta Cattirasikal, the Civasiana Cittiyir (CNC). Meykanta
Tévar was not only the teacher of Arunanti, but is also regarded as the
most authoritative figure in the Caiva Cittanta theological tradition* and
the author of the foundational Civaziana Potam. Arunanti is said to have
composed the Civaiiana Cittiyar in honour of his teacher, Meykanta
Tevar,” and his text is divided into two sections: the Parapakkam, a
lengthy refutation of fourteen systems of philosophy outside the Caiva
religion and the Cupakkam, a meticulous commentary (valinil) on the
Civaniana Potam.

Out of the fourteen schools that are dealt in the , four of
them are Buddhist: Cauttirantika (Sautrintika), Yokacara (Yogaicara),
Mattiyamikka (Madhyamika), and Vaipatika (Vaibhasika). Seventy verses
(64-134) are devoted to the Cauttirintikas and barely eight to the
remaining Buddhist schools (135-142). In the case of the Cauttirantika
section, the discussion is divided into three parts. The first one outlines
the tenets of Cauttirantika thought. For the second section, Arunanti
assumes the role of the Cauttirintikas and poses some of their criticisms
to the Caiva points of view. The concluding part, then, provides a rebuttal
of the tenets of Cauttirantika thought from the Caiva perspective. Thus,
the first part of the discussion begins in a familiar tone to us:

' As early as the sixteenth century, the introduction (cizappu piyiram) in honour of
Maraifiana Campantar already recognised Meykanta Tévar as a central figure within the
Caiva Cittanta (Trento 2021, 106-107).

“ As Arunanti mentioned in the introductory section (marikala-valttu) of CNC 10:
(...) et kurundatan kontu / titakala vemakkalitta iidna nilait / térnturaippan civaniana
citti yenre; ‘My teacher, who came along such lineage offered me this impeccable, faultless,
and erudite composition. Following that path, I submit [offer my work] as the Civaiiiana
Cittiyar (sic)’ (Balasubramanian 2013, 119). Meykanta Tévar, Arunanti Civacariyar,
Marainina Campantar, and Umapati Civacariyar are also known as the cantana kuravar
(‘teachers of the tradition’).
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Those who recite daily the dbarma (aram)—which is not the path
prescribed in the Vedas—practice the five-fold virtues,* cover their
bodies, and [worship] the big bodhi trees, they are among the four
schools of Buddhism. The Cauttirantikan [adhere] to the principle
of not having a caste. They say the following.**

(Veluppillai 2002a, 786)

Arunanti presents, in these first verses dedicated to Buddhists (CNC
66-75), an overview of Sautrantika thought. The examination begins
with an explanation of the two ways of acquiring knowledge (pramdana
in Sanskrit; alavai here): direct perception (katci; Skt. pratyaksa) and
inference (manam; Skt. anumana).” They involve the object of knowl-
edge (2eyams; Skt. jiieya) and knowledge/consciousness itself (7Zanams; Skt.
jAana). The objects of knowledge can be further divided into four cate-
gories:** a) material form (uru; Skt. ripa), b) immaterial form (aruvams;
Skt. ardpya), c) liberation (vitu; Skt. moksa), and d) belief (valakku).
These four categories are each further subdivided into two, making a total
of eight categories. To begin with, material form is twofold: elements

* Princeton Dictionary of Buddhism, s.v., paiica-sila: “The five are (1) to abstain from
killing living creatures (usually interpreted to mean not killing human beings); (2) to
abstain from taking what is not given; (3) to abstain from engaging in sexual misconduct;
(4) to abstain from lying (commonly defined as not to lie about the possession of high states
of attainment or superhuman powers); and (5) to abstain from consuming intoxicants that
cause heedlessness (pramada).’

* CNC 64: nitiyir véta niili neriyald varasika palu / motiye raintu cila mutaiyari
yutala matip/poti nin marattin mévum puttarndl varinum vaittuc/ catita pilata kolkaic
caunttivan tikanmun cirrum.

* Balasubramanian (2013, 158) rightly recognised m4pam as an abbreviated form of
anumana (‘inference’): see MTL, s.v. manam. Even when anumana is not indicated, there
are other occurrences where the prefix is removed but the meaning (with the prefix) stands.
The other examples in the entry are pramana, abhimana, avamana, and vimana. The
commentary also favours this reading.

* At the risk of over-generalising, Abhidhamma thought considers materiality to
be divided into twenty-eight types of dbammas, which exist independently but are
inseparable from the others. They are roughly divided into primary and secondary
elements. The primary elements (mahabbiita) include earth, water, fire and wind. On the
other hand, the secondary elements (#pidaripa) are the qualities of such objects: form,
smell, taste and colour. These two categories of elements are what the senses perceive. Now,
the multiplicity of elements in the world is to be explained by the capability or intensity
(samatthiya) in which a given element is present in a particular object (Ronkin 2005, 56).
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(patardpam; Ske. bbitaripa, also known as mahibhiita) and the qualities
of the elements (#patana-ripam; Skt. upadi-ripa).”” Formlessness, in
turn, comprises two categories: the mind (citzam) and karma (kanmams;
Skt. karman). Liberation is classified into liberation from faults (kurra-
vitn) and the other liberation (marra-vitu), i.e. liberation from the five
kantas. Finally, beliefs (valakku) can be either true (#llatn) or false (illatu)
and they can be further subdivided into three: accumulation (tokas),
sequence (totarcci), and destruction (mikutt-urai), making them six in
total. According to Arunanti, these tenets constitute the principles of the
Cauttirantika doctrine.

Now, the author offers a refutation of Caiva thought according
to the Cauttirantika point of view he just delineated. The opening
statement addresses the impermanence (nittam anre, Skt. anitya) of 1)
space (vanam), 2) the soul/selt (anma; Skt. atman), 3) the three times,
and 4) a divinity (#747) beyond comprehension. According to the Buddhist
view, these four entities are impermanent for the following reasons:

1 Space lacks any form, so it cannot support material elements
(CNC 76).

2 The soul is not the knower because it lacks intrinsic con-
sciousness and cannot bear knowledge (CNC 77-81). Its
inability to know also stems out of its incompatibility with
the body, which would render it subject to a beginning and
an end.

3 If creation (torruvittu, Skt. systi), maintenance (alittu,
Skt.sthiti), and destruction (pokku, Skt. pralaya) constitute
the threefold nature of time, they become intertwined with
the objects. Therefore, when objects cease to exist, time
would also come to an end (CNC 82).

4 The existence of God is disproven because it would entail
either that the world preexisted God or that God created
the world out of nothing (CNC 83-89). It is likewise in-
conceivable that a genuine deity would have created crea-

* Both types are enlisted in v. 68. Pitaripam consists of earth, water, fire, and wind,
while upatanaripam is hardness, smell, taste and colour.
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tures such as beasts of prey,48 or would have fashioned his
creation as a mere game, for that would make Him a child
(CNC 87.1-2: pataittu perratu vilaiyat tennir /cirumala
viraiya takum). The notion of a formless God is similarly
untenable, as it would require a creator to establish such a
form (CNC 88.1: uruvotu ninri nenni nuruvamun patait-
tar veptum). Moreover, this deity would be devoid of any
inference (and therefore any knowledge) due to the absence
of sensory perception (CNC 89.4: karutita vuruvam véntu
milliayér karuta linre). It is even a nonsensical paradox
to believe that one can know the eternal God through

scriptures, yet that through God one can know the scriptures
(CNC 90).

Afterwards, and still assuming the perspective of the Cauttirantika,
Arunanti presents a defence of meat-eating by arguing that living beings
exist for the benefit of other beings (CNC 91.4: marrula yoni katkup
payanena valavku manré). According to Cauttirantikas, this would
render the consumption of animals that were killed by others as not
sinful (CNC 92.1-2: [...] konravai kontu nilun |/ tinrita liku manno
tottituii cetta vellam). Furthermore, the Cauttirantika states that the bliss

* ‘It is crazy to bow down [...] to a God capable of creating—out of nothing and
because of his compassion—beings such as lions and tigers’: CNC 86.2—4: kollari yuluvai
néakan kirramunkontu toyra /vallavan |...] / pittaraip paninti taye |...].
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of liberation is the complete destruction of the five kantas; on the other
hand, camati (Skt. samadhi)* is achieved by a series of observances.™
Thus far the Cauttirantika position has been outlined. In response,
the Caiva Cittanta position is articulated and an objection is raised to
the concept of momentariness, which also serves as the basis for the
Caiva critique. The initial critique directed towards Buddhists asserts the
implausibility of the Buddha’s omniscience. According to this position,
he could have not known everything beforehand since knowledge changes
with time (CNC 95-96). Moreover, it is implausible to conceive that the
Buddha preached about liberation if he had already attained it, since this
would be akin to a deceased individual returning to this life (CNC 97-98).
Arunanti identifies fundamental contradictions within this Buddhist
system. One such example can be seen in the following extract: ‘Do not
preach to me now about the tarumam (Skt. dbarma) of one who killed his
mother’ (CNC 99.4: tayaik konran rarumattai yinrenakkuc carri télé).
This is a twist to the well-known story of the Buddha’s mother, Maya,
who actually died a few days after giving birth to him. Nonetheless, the

* Even though I follow the commentary and version by Veluppillai, it is worth noting
that the edition of Balasubramanian inverts the order of verses 93 and 94. The order
of both might bear some theological relevance, since they describe samadbi and mukti.
Is it possible to consider samddhi superior to liberation, or is it the other way around?
Would that actually depend on how the concepts are ordered within the text? If one
were to follow the Buddhist tradition, camati would be the last concept of the eightfold
path (@riyatthangikamagga), but how to interpret then the fact that the eightfold path is
also mentioned here? An earlier Caiva Cittanta text, the Tirukkalirruppatiyar, assumed
an esoteric meaning of the concept. Verse 34 of the Tirukkalirruppatiyar reads: ‘Tt is
said that if one strives to understand and destroy dependency, tiydnam (Skt. dhyina)
arises only through realising such dependency. Proper camati (Skt. samadhbi) arises when
one acts in order to destroy attachment. Thus, attachment to action—which causes
affliction—will not happen’; carpunarntu carpu ketavolukin enramaiyir / carpunartal
tape tiyanamumam - carpu | ketavolukin nalla camatiyumam kétap / patavarnva
tillaivinaip parrn (Dévalos 2023). The first line is actually a quotation from Tirukkural
359: carpunparntu carpu ketavolukin marralittuc / cartara cartarn noy. It is evident that
a complex intertextuality is in operation; however, aside from the fact that these are texts
lacking critical editions, it seems reasonable to assume that camdti was a concept already
cemented in the tradition, and the order of the verses may reflect such a hierarchy.

*® ‘Getting rid of destructive feelings such as desire, perfecting virtuous deeds,
controlling the senses that lead to [temptation], taming both pleasure and pain, observing
the eightfold path in a blameless and unflawed life, destroying all evil, and following the
[right] conduct with knowledge will ensure the final release’ (Balasubramanian 2013, 179).
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Caiva theologian distorts the Buddha’s story to foster the idea that he did
not follow what he preached (CNC 100-101).

Arunanti then ponders the possibility of discerning reality if every-
thing is a continuous succession of events (CNC 101.2: marunvivarus
cantana valiyi lennil), as the Buddhists propose. The criticism moves to
attack the idea of worshipping a deity that lacks any discernible lineage
(CNC 102) and the worshipping of a meat-lover deity who eats flesh
before sunrise and neglects to wash his face (CNC 103.4: [...] kan
kaluvate yutippatanmun pulalo tunpano rinpiriya nuraittatorn nilé),
and whose treatises are deceptive (poynnsl) (104). At this point in the
text, we are reminded once again of the conventional rhetoric against
Buddhists, which is intertwined with an emphasis on the subject of
ritual purity (Skt. prayascitta). As also occurred in early Caiva texts,
the mannerisms of the Buddhists are viewed as ‘foolish’ (CNC 105.4:
matikétun valakké) and true concepts such as heaven and hell can only
be comprehended through the lens of the dkamas (Skt. dgamas), which
Buddhists do not acknowledge as piramanam (Skt. pramaina) (CNC
106).

Afterwards, the theologian covers the key Buddhist doctrine of im-
permanence (anittam; Skt. anitya), which is opposed to the Caiva be-
lief that only the body perishes (CNC 107.4: ipporuluk kanittamilai
yey[ozz_mik katta YERLYTORY UM POYUNINI LT kiruti ydmé). Arunanti argues
that Buddhists and Jains espouse a view of causality that is analogous to
the germination of a seed: All manifestations of life are said to emerge from
the destruction of previous forms with the production of the seedling
only occurring subsequent to the destruction of the seed. Consequently,
the theory of impermanence is rendered invalid, as entities undergo
various transformations and ultimately decay (CNC 108). Similarly, it is
untenable to think that bodies have the form of nothing or that they grow
out of formless intelligence, since this intelligence would have needed a
beginning (CNC 109). Moreover, the concept of creation out of nothing
is not valid, and any effect (in this case, matter) is produced by a cause
(CNC 110.3: onrilonran kilamaiyina lutiyika ranamper rutippatuki
riyamatuvu mullatikum), as is evident in the case of the seed giving rise
to the tree. Consequently, matter cannot be derived from opposing sets
of elements, since their inherent nature is to oppose each other. This
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underscores the ambiguity between elements and their qualities,51 thereby
challenging the conventional notion of objects being created from the
eight categories (cuttattaka),” that is, the combination of the elements
that constitute the mahbabhbita and the upadaripa.

Arunanti turns now to the idea of consciousness as necessarily eternal
because otherwise an old intelligence would have to be destroyed at
each moment in time to make way for a new one. This is due to
the incompatibility of the two forms of intelligence, which renders the
emergence of a new intelligence from nothingness an impossibility (CNC
113).

The subsequent topic will centre on the self as an aggregate (the
aforementioned theory of tokai valakku). Irrespective of whether it is
perceived as a sequence53 that arises from a cause, an effect, or both,
consciousness cannot be understood as an enduring entity (CNC 114) and
its so-called everlasting quality will be challenged in the next verses (CNC
115-117). The ‘Buddhist should know’ (¢é74 téré) that consciousness is
the subject and other entities are the objects, not the other way around
(CNC 115.3—4 inric / cintamun pinnikip pinmun nikit tirintuvarun
tirivarintu téva teve).

The idea of time as an entity that is continuously destroyed and
produced is next scrutinised (CNC 116.1: orukailat tunarvuketti meninu-

°! Between mahibhiita and updddripa. An argument against the two-fold nature of
form (#ruvam) mentioned in v. 68 (and again here in vv. 111-112) is one that the reader
might remember already from Campantar’s hagiography in the Periya Purianam.

°2 All matter other than the four elements is called bbautika or ‘that which is composed
of the four elements.” Although the five sense organs and five sense objects are composed of
atoms (paramanun), bhautika matter is not directly constituted of atoms of the elements.
Rather, the elements and bbhautika matter are each formed from different atoms. All of the
basic types of bhautika matter necessary for the formation of ‘molecules’ (forms, smells,
tastes, and tangible objects) must arise simultaneously and be accompanied by the elements
in various combinations (Hirakawa 1997, 151). See also The Princeton Dictionary of
Buddhism, 2014, s.v., bbautika. These categories were already described as upatanavuru
in v. 68 and are again scrutinised in 117.3-4: [...] utaluparvuk kupitina mennin /
unarvutalin itaiyara tutikka veptum | ...]: ‘If you say that the body is the material cause
for consciousness, then consciousness must be arising in the body without interruption’
(Balasubramanian 2013, 203).

** Already stated in CNC 71.
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tippi ronyam).”* It cannot be the case that, according to the Cauttirantika,
action and consciousness are reciprocally causal (CNC 118.1: vinaiyuna-
rou tArumuinatyal Yunaroutaru menyum vz]ﬂmpiﬂni ). According to
him, action and consciousness are distinct and cannot produce each other.
Action lacks intelligence or memory and the theory of impermanence
does not allow the two things to coexist (CNC 118). In a similar man-
ner, Arunanti proposes the idea that since bodies are merely an effect,
their cause can be categorised into three: primary (mutal), instrumental
(tunai), and efficient (nimittam) (CNC 119).

According to our author, knowledge requires, in addition to primary
awareness (viziianam, Skt. vz'jr’zdna),” an independent agent that is
aware of knowledge, (CNC 120.4: [...] unarvuporu lunarvatuvé runté),”
which can be understood as the soul that perceives the body, the senses
and the mind. Arunanti addresses the Buddhists saying: “You should know
that the soul is that which says ‘I know’ (CNC 122.3: [...] yanarinté
nenra tetuvatuka nuyiruparval [...]). The soul is capable of articulating
statements due to the organs of sense (intiriya; Skt. indriya) and the
knowledge derived from the mind (cittam) (CNC 123). If the soul is
considered to be an entity that exists independently of both the organs of
sense and the mind, then it must be eternal. This notion is meticulously
defended (CNC 123-128), with the author reminding the audience how
loathed the position of the Buddhists is (CNC 126.4: [...] verittituvar
ninnutaiya porulé). The retort extends to other matters, including the
existence of space and its relationship with ritual (CNC 127) and the
necessity of a cause for the existence of the world (CNC 128).

The soul manifests in other forms of life, given that they experience
life and death, regardless of whether beings possess senses or motion, as in
the case of trees (CNC 129-130). Hence, these beings devoid of motion or
senses are regarded as lower forms of life and, therefore, impure. This raises

** A very close idea appears in the first line of the next verse (CNC 117.1): uparvuka
ranamunarvuk kennin nittamunarvuk kuntikinip runarvaiyntippiyatin.

** Reference to v. 66: ‘In the Nikayas, [ ...] viifiana as cognitive awareness occurs in six
modes: visual, auditory, olfactory, gustatory, tactile and mental cognitive awareness, based
on the concomitance of their respective sense faculties and their appropriate sense objects’
(Ronkin 2005, 39).

*¢ Balasubramanian has a slightly different version: [...] unarvuporul unarpavan
veru unte.
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the question of how it is possible for Buddhists to offer flesh to their god,
which is what the author directly asks his counterpart: ‘Buddhist, do you
offer flesh to your god?’ (CNC 131.1-3: putta [ ...] pulil katavut kitiyo).
If liberation was defined as the cessation of the kantas (kantavitu),”
then consciousness, as it reaches heaven, will cease to exist (CNC 132.2:
arunkatiyi nanaiyumunar vinram). And if there is no consciousness,
then to whom would the bliss of liberation belong? (zrkkumutti yinpam).
The section on Cauttirantikas ends with an account on the nature of Aran
(Hara) and liberation.

The other three schools of Buddhism are examined in much less
detail. The author now points his attention to the ‘ignorant’ Yogicira
school regarding their views of the world as akin to a dream®® (CNC
135.3: atalar kanave polum cakam), and how the sole reality is merely
consciousness, the source of all phenomena. However, the Yogacarin has
indicated that ‘subliminal impressions’ (vatanai; Skt. vdsana) exist in
addition to consciousness,” yet appear to be identical. In a single, concise
stroke passage, this notion is disproven: If consciousness encounters
objects, then impressions will repeatedly draw consciousness towards such
objects (CNC 136). As dreams contain elements from reality, the world
cannot be a dream. And if matter and consciousness are united, they will
resemble a crystal, taking on the colour of the reflected object (CNC 137).

%7 Reference to v. 69.

*® The commentary has the alternative reading of the verse: kdtalar poruli notu
kalantapi nelurika ruttam. 1 follow the edition of Balasubramanian and Veluppillai.

According to Westerhoff, “The central thesis of Yogicira philosophy is that what
appears to be external reality is actually only the ideas, images, and creations of the mind,
outside of which no corresponding object exists. The universe is a mental universe. All
physical objects are fictions, unreal even conventionally, and similar to a dream or mirage
in which all we seem to outwardly perceive has been inwardly produced’ (Westerhoff
2018, 80).

However, it must be noted that the Yogacira school comprises various currents, and
it would be misleading to think that this should be considered its invariable essence. While
it is true that some Yogacarins might be seen as closer to an idealistic point of view, others
adopt positions that differ significantly from this characterisation.

** Probably referring to the theory of dlayavijiiana (store-house consciousness). The
Princeton Dictionary of Buddhism, 2014, s.v., Zlayavijiidna: ‘A foundational form of
consciousness, itself ethically neutral, where all the seeds (b#ja) of all deeds done in the
past reside, and from which they fructify in the form of experience.’
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This will imply that consciousness and impressions cannot be the same
thing.

Then the ‘faulty’ words (navaitaru moli) of the Madhyamakas state
that the body is just an aggregate of the senses.” However, their defendants
will argue that matter and its attributes (avayavi) are two entities that
coalesce to form an object: “The object (i.e. the body) exists, as does
consciousness’ (CNC 139.4: porulum untu uparvum unté). Objects of
the world (cakam porulkal) emerge when they are united with knowledge
(Zanam). Arunanti replies again in a single verse that objects are external
while knowledge is internal. The two cannot merge, reiterating the
ambiguity of combining entities that possess form with those that lack
form. This brief summary of ideas ends at this point, allowing the author
to proceed with his rebuttal of the other external schools of Caivism.

The minimal and overgeneralised treatment of the three schools
suggests that they were either less relevant to the author or to his tradition
in general or were less thoroughly studied. Arunanti makes only two
references to the Pitakas (CNC 65.3: tolpita kasika lana; CNC 102.2:
pinnika pitakanil), yet no specific text is mentioned. In the case of
the Cauttirantikas, the attacks could be considered deep and engaging,
at least from a Caiva philosopher examining the teachings of ‘external
schools’ (puraccamayam). Moreover, Arunanti’s work is the only text of
the Meykanta Cattirankal that engages with other schools of thought
outside Caivism.”

% Which would also fall into the category of tokaiyunmai valakkn that is mentioned
to be part of the Cauttirintika system in v. 70.

" One might also add to the list the Cankarpa Nirikaranam (Skt. Sarkalpa-
nirdkarana), the only dated text out of the fourteen Meykanta Cattiraiikal (1313),
which is the only one to deal with other ‘outer schools’ (puraccamayankal). The
text employs the four-fold doctrinal classification system, which is based on prox-
imity to the Saiva system as set out in the Caiva Cittinta. This system cate-
gorises doctrines as outermost (purappuraccamayam), outer (puraccamayam), inner
(akappuraccamayam), and innermost (akaccamayam). Six schools are associated with
each of the four categories, resulting in a total of twenty-four schools of thought.
Umapati Civicariyar, author of the Caznkarpa, focuses on nine of them: Mayavita
(Skt. Mayavada—outer school), Aikkiyavata (Skt. Aikyavida—inner system), Pitanavita
(Skt. Pasanavada—innermost), Pétavata (Skt., Bhedavada—innermost), Civacamavita
(Skt. Sivasamavida—innermost), Cankirintavita (Skt. Samkrintavida—innermost),
Icuvaravavikaravata (Skt. Isvaravikaravaida—innermost), Nimittakiranaparinimavitam
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While the Periya Puriapam primarily focuses on the lives of the
other three prominent zdyanmdar (Campantar, Appar, and Cuntarar), its
silence regarding the life of Manikkavacakar raises significant questions
regarding both the initial impact of his works and the historicity of
his figure.”” The earliest extant hagiography (ca. fifteenth century)® is
the Tiruvatavirar Puranam (TVaP.), composed by a certain Katavul
Mamunivar. The title makes reference to Vatavar, the birthplace of
Manikkavacakar. This chapter situates the composition of the tirucalal
hymn, offering insights into the interpretation that Pope adopted. It
thus devotes an entire chapter (carukkam) to the debate between the
princess and the Buddhist monk, entitled Puttaraivatilvenracarukkam
(“The Victorious disputation against the Buddhists’).

The story begins® with the saint repeatedly singing Tiruvampalam
(‘Golden Hall’), which captures the attention of Buddhists, including
the king of Ilam. The saint proceeds to elucidate the significance of
the city of Puliyar (Chidambaram) (TVaP 1-14). The Buddhists, their

(Skt. Nimittakarana Parinamavada—outermost), and Caivavata. While not all of them
are easily identifiable with historical philosophical schools, Dhavamony (1971, 289-290)
has offered a summarised mapping of their positions. However, Umapiti did not seem to
tackle any of the Buddhist schools.

> Swamy (1972, 118-120) traced the earliest installation of an image dedicated
to Manikkavacakar, under the name Vitavirar, to the twelfth century in a temple at
Tiruvalafijuli. Another inscription from Valuvir, possibly from the twelfth century,
also mentions the consecration of the image of Tiruvataviir-nayanar (TN00164). Swamy
has questioned whether this image actually refers to the Tamil saint since the earliest
consecration of images of the other three Tamil Saiva saints took place some 140 years
earlier. However, the author hastily concludes that Manikkavacakar ‘must have lived
between the first quarter of the eleventh to that of the twelfth century’ (Swamy 1972,
127). Although a thorough examination of the available epigraphic evidence relating to
Mainikkavacakar is still a task to be undertaken, the scholarly consensus has established
that the saint poet lived around the ninth century.

® Most probably the earlier strata of the version of the Tiruvilaiyital Puranam by
Parancoti (sixteenth century) was older than the Tiruvatavarir Purinam itself (Zvelebil
1995, 691-692). To my knowledge, no scholarly work has been done on the matter.
Besides this important hagiographical source, other texts that deal with the life of
Manikkavacakar are the Tirupperunturai Puranam by Cuntaralinka Munivar in the
seventeenth century (Zvelebil 1995, 190) and the Tiruvuttarakocamankai Purinam by
Micilamani Campantar in the sixteenth (Zvelebil 1995, 393).

% 1 have used the two complete translations of this chapter that exist: (Chitty 1846;
Schomerus 1925). Pope also provides a summary of the chapter (Pope 1900, Ixvii—Ixxii).
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king, and his mute daughter arrive in Chidambaram, where they receive
a rather unfriendly reception from the local servants of the temple. A
Buddhist guru attempts to illustrate how, according to the three Pitakas,
the Buddha is the sole deity that exists (TVaP 14.3—4: térum pitaka
munrumurai ceyyun talaiva nallatu / vérunkatavulonruvatovenre put-
tan vekunturaippin). The Buddhist monk, though ignorant of the truth
(TVaP 24.2: meyyunarvil puttanai), confronts the Brahmins, who are
rendered speechless. Civan appears in their dreams and informs them that
the saint will ultimately prevail over the Buddhist, instructing them to
seek him out.

The dispute starts with the saint inquiring about the purpose of
the Buddhist’s presence. The monk replies that his Lord has engaged in
continuous reading of the Pitaka books over the course of numerous
lives. He further asserts that his Lord had been reborn in many wombs
and has the capacity to remove the four sins: murder, theft, lies and even
drunkenness (TVaP 49).” A final remark on circumstances surrounding
his arrival under the shade of the bodhi tree brings the first turn of the
Buddhist to a close. He then elaborates that what is called liberation
(mutti) is the total annihilation of the five kantas that are inherent in
the womb: form, sensation, volition, imagination and discernment (TVaP
50.1-2: uruvam vétanai kurippup / pavanai yutanviii iidnam pavicakan
tankal).

The saint moves on to challenge the theory of momentariness with-
out devoting significant attention to Buddhist doctrine. Once sensation
emerges, it is gone in an instant (TVaP 52.2: maruviya unarvu iki
kanattil maraititum). This is also the case with the impossibility of a god
who eliminates ignorance and has been reborn numerous times. Vatavarar
further elaborates on this inconsistency (TVaP 54), highlighting the
contradiction between a god that was reborn as a predator and the
prohibition of killing.®® The Caiva ascetic questions the false doctrine

® It is interesting to note the exclusion of sexual misconduct, the third precept from
the otherwise well-known list of five precepts (pazicasila). Pope (1900, Ixviii) notes the
omission, but the reason behind it remains unclear.

% ‘Du sagst, euer Gott verbiete, / Auf Mord bedacht zu sein. / Als nun im Verlauf der
vielen Verschiedenen Existenzen / Dein Herr auf Erden weilte, / Hat er da wohl als Lowe, /
Wenn HeifShunger ihn tiberkam, / Gras und Kriuter gegessen, / Dieser dein grof8er Herr, /
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(karavu nal) by asking where the form of divinity can be found if form
disappears along with the other aggregates (TVaP 55.1-2: kantamain
tutané kiti / uruvamun maliyn menra yunniratk kurnva menké). The
saint poet doubts whether it is possible for the Buddha to have killed
each of his twenty-one mothers®” without it being considered a sin (TVaP
57). The monk’s lying doctrines (poymmai nilil) claim that the primary
distinction between bodies (#7#vu) and souls (#y:r) is their composition
of different mixtures of the four elements (psitam) (TVaP 58).%

The guru has not grasped the concept that upon the decay of the
body, the soul is separated from it. Katavul Mamunivar criticises that the
master regards space/ether (vanam) as non-existent, given the necessity of
a medium to contain the elements (TVaP 60), and that the practice of
prayers is usually directed to the north (TVaP 61): “These matters you
claim to occur on this earth are only fit for the ignorant, the insane,
the deranged, and the charlatans’ (TVaP 61.3.4: putaviyi larivi larum
pittarum poymai yorum | utanika lavaiyir kityi nokkuni). The next point
of contention is the Buddhist assertion that trees lack souls, despite their
growth and development of branches, which is comparable to the growth
and development of living beings with bodies (T'VaP 62). According to
his false doctrine (poymai nil), then, this would be inconsistent with the
consumption of the meat of an animal that has been killed (since the
animal has a soul and this would be sinful) (TVaP 63).

Der Herr des Bodhibaums?’ (Schomerus 1925, 273). Risking further distortion inherent
in a double translation, I have left the German translation untranslated. I have already
pointed out a similar passage in verse 86 of the Civasiana Cittiyar.

%7 It is worth pointing out that the author here refers to the story of the Buddha’s
mother dying seven days after he was born. As pointed out to me by Roberto Garcia
(personal communication), the author may be misunderstanding the canonical Buddhist
sources, as there is no standard list of ‘twenty-one births.” In jztaka literature, the number
varies significantly, with lists of ten (as in the Mahdanipata) or thirty-five (as in the
Cariyapitaka). A more accurate list might be that of the twenty-eight births, which is
prevalent in later Theravada literature. However, the lists do not refer to the births of
Buddha Sikyamuni, but rather to twenty-eight past Buddhas. The number also varies in
other less recent sources, such as the Buddbavanisa, which lists twenty-five Buddhas. In
earlier texts, the number of seven Buddhas is more common. The number twenty-one may
have been derived from the list contained in the Mabasamghika.

% The author defines (TVaP 60.3) these four elements as wind (kal), earth (nilam),
water (punal), and fire (¢7).
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The primary Buddhist tenet is presented in the next verse, wherein
two types of liberation are subjected to scrutiny: on the one hand, men
well-versed in the gkamas assert that liberation entails ‘the destruction
of the body while its cause continues to exist’ (TVaP 64.1: karana nirka
venrun kariyan ketutal vitenru).” For the Buddhist, on the other hand,
liberation is ‘the destruction of what perishes [i.e. the body] along with
the whole soul’ (TVaP 64.3: pizrana vuyirusi cérap ponrutan mutti yenrn).
This marks the conclusion of the initial phase of the disputation, as it is
now the turn of the monk to request that Vatavarar elucidate the tenets
of his doctrine. In response, the saint provides further clarifications about
Saiva doctrine but is asked to offer a more detailed answer one more time.

Manikkavacakar provides a lengthy response, though in a notably dis-
tinct tone from the beginning of their discussion. The discourse is deliv-
ered with great fervour as the speaker emphasises a number of elements of
his religion, including the form of Civan as the dancer of Tillai, his female
half; the ashes on his body; his string of beads; and others (TVaP 67-81).
The Caiva devotee even turns to the Goddess (Sarasvati) and admonishes
her,”° requesting that she abandons the mouths of the Buddhists, render-
ing them mute (TVaP 81.2-3: maintarmata vartamatu vakkiraivi nipé
/ intavakai poymmoli yiyampuvate nenré). Subsequently, the monarch
requests the saint to reverse the procedure for his dumb daughter.
Manikkavacakar instructs the princess to approach the guru and respond
to the questions posed by the ignorant man in a knowledgeable and erudite
manner: “The devotee sang the essence of the hymns by the bearer of truth,
which is the game calal for young girls.” (TVaP 86.3—4: marru mankaiyar
cala lamvilai yata laka makilcciyal / urra tanporu tannai vicaka maka
vunmaiya rotindr).

The structure of the debate in the puranic encounter of
Manikkavicakar and the Buddhist monk illustrates Katavul Miamunivar’s
attempt to tackle philosophical ideas, while also revealing significant gaps
in the author’s knowledge of Buddhist doctrines. The Tiruvitavarar

* The commentary glosses it thus: kiranam dkiya anmé nirka eiiiidnrum kariya
porul akiya carivam ketutalé mutti enru; ‘Liberation is the destruction of the body. The
body is the agent of the effect that always stands with the soul, which is its cause.’

7 Not only does he scold her, but it is as if he is also shaming her as he reminds her of
how she lost her nose in Daksa’s sacrifice.
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Puranam seems to address doctrinal matters with ideas that appear to be
somewhat constrained in scope and lacking in depth. This is particularly
evident when compared to the earlier polemics contained in the Civaidna
Cittiyar, characterised by a greater degree of sophistication and even
interest. The critical discourse on tangible Buddhist practices, as evidenced
in texts predating the two aforementioned ones, has largely disappeared.
This is evidenced by the near-total absence of any mention of dietary
restrictions, times of meals, or distinctive modes of dress. However, the
portrayal of Buddhists as deceitful and illogical, with their doctrines being
misconstrued as inherently flawed, remains.

Although both texts indicate a discernible inclination towards the
examination of Buddhist philosophical and theological concepts, the
critiques contained in the Tiruvatavirar Purinam appear to be much
more superficial and hasty than the ones in the Civasiana Cittiyar.
Nevertheless, they reveal a shift in anti-Buddhist polemics away from
an emphasis on specific social or religious practices and towards a more
abstract, albeit limited, engagement with doctrines.

3. Concluding remarks

This article has sought to examine the evolution of the initial encounters
between Caivas and Buddhists in South India, emphasising the transition
from hostility towards the bodily presence to a more sophisticated intel-
lectual engagement. In the initial stages of these encounters, the focus
of Caiva authors was on the bodily presence of the opponents, with
particular attention paid to their dress, rituals, and costumes. As Tamil
Caivism became established throughout Tamil-speaking areas, this dis-
course appears to have matured, particularly in the writings of Arunanti.
These ideas could have permeated other textual traditions, such as the one
represented by the TVaP.

Despite the evident transition towards theological discourse, the
Caiva texts we discussed retain a harsh polemical tone, characterised by
misrepresentation or diatribe. This seems to indicate a strategy designed
to establish Buddhist inferiority in the context of the rising Caiva religion.
For instance, in contrast to Campantar’s employment of pejorative termi-
nology and his own hagiography of misencounters with Buddhists, other
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stories such as Cakkiyar nZyanar based the superiority of his new religion
on devotional aspects, yet still maintaining the confrontational stance.

As has been demonstrated in the Civaiiana Cittiyir and the
Tirnvatavirar Puranam, the engagement with Buddhist ideas would
become increasingly rigorous. Nevertheless, on numerous occasions, the
discussion was also limited to the framework of misrepresentation. The
intricate interplay between derogatory and intellectual language that
emerged with the institutionalisation of the Caiva groups represents a
potential chronological development. However, this hypothesis can only
be substantiated through studies of historical and textual sources, which
are yet to be conducted.

List of abbreviations
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Addendum—On mending cracks and splits:
further remarks on
khanda-sphutita-samskara and the
Stvadbharma’s encounter with Buddbism

Florinda De Simini
L’Orientale University of Naples

In her contribution to this volume, Schmiedchen brings the focus, among
other things, to the ‘provisions for repairs’ formula of the Bhauma-
Kara grants, that is kbanda-sphutitady-abbisamskarartham, ‘for restor-
ing [those parts of a building] such as the cracked and split ones.” This
is an expression that is commonly attested in the epigraphic corpus of
the Bhauma-Karas that she examines, and of which several variants exist
in early and medieval South Asian grants. Referring to a famous study
by von Hiniiber (2013), Schmiedchen lists this among other expressions
pertaining to the field of matha-administration that have demonstra-
bly originated in a Buddhist context, before their use spread quite
ubiquitously to grants of other religious institutions. This trajectory
replicates one of the general trends of South Asian medieval religious
history, which is the growth of public support for organised Brahmanical
religions focussed on the foundation of places of worship and monastic
institutions. As recent research has shown and continues to evidence, early
Sivadharma literature tells us this story from a Saiva viewpoint. For the
Sivadbarmasistra and the Sivadbarmottara, whose composition we tend
to date to the sixth—seventh century,’ strive to secure lay sponsorship

! For a discussion on the dating of the Sivadbarmasistra, see Bisschop 2018, 9ff.
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for the building of Zyatanas and dsramas, for the composition and
protection of scriptural manuscripts, as well as for the support of a
group of professionals devoted to the sivajiana and the sivayoga.* The
composition of our texts thus reflects the preoccupations of a community
that was actively trying to secure patronage at a time in history when
organised Saivism was growing exponentially; and it was doing so, as many
articles in our book point out also on the basis of previous research, in areas
that already attested to the rich presence of other deeply institutionalised
religions, among which Buddhism was prominent.

Tracing possible links with competing traditions is therefore a crucial
point in our knowledge of the Sivadharma and the type of Saivism it
portrays, as it would add depth to our understanding of the texts and
historicise their composition and spread. However, it is at the same time a
rather elusive point, its elusiveness resting on the absence of any explicit or
unequivocal references to a religious other both in the Sivadbarmasistra
and in the Sivadbarmottara. Moreover, while it is proven that the
Sivadharma texts were reusing materials from the Dharmasastra and the
Mahibbarata,’ no large textual borrowings from or to Buddhist texts
have been identified, nor should perhaps be expected, as we noted in the
introduction.

In my first overall assessment of the Sivadharma (De Simini 2016a),
I suggested that a possible common thread between this tradition and
Buddhism could have been identified in the institutionalised cult of
the book, which is firstly attested and made popular in Buddhist liter-
ature, and which becomes a dominant, almost defining theme for the
Sivadharma, especially in the Sivadbharmottara (De Simini 2016a, 2fF).
While this suggestion was mainly a working hypothesis, meant to put
forward a possible direction to look at, we now have the opportunity to
rethink the topic of the Sivadharma’s encounter with Buddhism, and see if

* These aspects have already been highlighted in some of my previous publications,
such as De Simini (2016a, 2022). Alexis Sanderson (2019) has further emphasised the
‘public’ dimension of these texts, with special reference to the Sivadbarmottara.

° As exemplary cases, see the reuse of Dharmasistra in the Sivadbarmasistra
(Bisschop, Kafle and Lubin 2021) and the Sivadharmottara (De Simini 2022), which
also reuses some crucial doctrines from the Bhagavadgiti. Generative links with the
Dharmasistra and the Mabdibbarata are also provable for the texts of the Nepalese corpus,
as per De Simini and Mirnig 2017, Kafle 2021, and Kiss 2021.
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we can add a few more thoughts to corroborate the hypothesis that the two
traditions have, in fact, met, and that the Sivadharma might have derived
inspiration from Buddhist institutions and practice. I suggest that this
can be done exactly through the case-study of the ‘provisions for repairs’
formula: following Schmiedchen’s insight and von Hiniiber’s pivotal
study, the technical language of matha- and temple-administration can be
examined as a means for tracing interactions between organised religious
groups. For the Sivadharma texts have indeed something to say on the
topic of repairing buildings, which is specifically tied to the patronage
of religious groups and the grants provided for the maintenance of their
cultic or residential structures—one of the main priorities of the authors
of the Sivadharma.

Our reconstruction must take as its starting point the study that
von Hiniiber devoted in 2013 to the expression kbanda-sphutita-
pratisamskarana and its variants, highlighting its ties to early Buddhist
literature and inscriptions, and thus to the administrative language of
Buddhist chancelleries, even in contexts in which kings were publicly
supporting Saivism. In this regard, von Hiniiber argues that there are
cases, such as that of the corpus of Maitraka inscriptions, in which the use
of kbanda-sphutita-pratisamskarana can demonstrably be connected to
the activity of Buddhist chancellors under the rulership of Saiva kings. In
his examination, he focuses on the twenty-five Maitraka grants devoted
to the Buddhist sazgha, issued between 530 cE and 680 cE, and further
limits his scope to those specific cases in which a non-Buddhist ruler
finances a Buddhist institution. He observes that the ‘neatly Buddhist
tormula’ kbanda-sphutita-pratisamskarandrtham, with the variants
Samskaraniya or “samskariya, is only attested under Siliditya I(595-
612 cE) and Dhruvasena II (625—643 cE), where he can prove the activity
of Buddhist chancellors.* At the same time, he observes that, since the
expression is used in early epigraphy also in non-Buddhist contexts, it

* Before the reign of these kings, the expression is always used in what von Hiniiber
considers a ‘hybrid’ form due to the use of extra words, such as in vibarasya ca kbanda-
sphutita-patita-visirnpa-pratisamskdrandrttham in an inscription of Dhruvasena I,
dated 537 cE; or the replacement of khanda® with bhagna®, such as in bhagna-sphutita-
pratisamskirandrttham, attested in a Dhruvasena I inscription dated 538 cE (von
Hiniiber 2013, 371-372); in both cases, also note the use of *pratisamskirana with long
a, a form attested in ‘Buddhist Sanskrit,” as noted below.
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is impossible to reverse the argument and to conclude that wherever the
expression kbanda-sphutitapratisamskarana is used, Buddhism must be
involved’ (von Hintiber 2013, 374). Note that the form °pratisamskarana,
with a long 4, is sometimes attested in inscriptions and texts alike, and
can be considered a form of ‘Buddhist Sanskrit’ (see Edgerton 1953, s.v.)
Early Buddhist literature knew of the ‘provisions for repairs’ formula
either as kbanda-phulla-patisamkbarana in Pali,’ or as kbanda-phutta-
pratisamskarana and kbanda-sphuta-pratisamskdra in Sanskrit texts,
such as the Divyivadina or the Milasarvistividavinaya.® A very
telling instance from the latter is the one that von Hiniiber identifies
in the Civaravastu from the Vinaya of the Mlasarvastivadins,” where he
suggests correcting the reading kbandachuttam pratisamskartavyam of
the first edition into kbandaphuttam pratisamiskartavyam (von Hiniiber
2013, 368, fn9). His emendation reintroduces the repairs of building
into the picture, highlighting how the maintenance of buildings and the
copying of manuscripts equally fell into the range of those activities for
which a religious institution had to depend on external financial support.

Exactly this point of the Civaravastu, where the text prescribes what
the sazngha can finance through inheritance proceeds, was the object of
a tentative parallel reading that I proposed between this Buddhist text
and the prescriptions of Sivadbarmottara’s chapter two on the use of
manuscripts of Saiva scriptures (De Simini 2016a, 94ff). The fact that
both texts portray early religious communities dealing with the copying
and preservation of manuscripts of their own scriptures, and exhibit some

* For the expression kbanda-pbulla-patisamkbarana in Pili literature and inscrip-
tions, see Silk 2008, 75fF.

¢ The Divyivadina presents several instances of kbanda-sphuta-pratisamskarana
or °pratisamskara in a text that is also available in the Carmavastu of the Milasarvai-
stivddavinaya from Gilgit (on the relationships between the two texts, see Hiraoka 1998)
and that recounts a story highlighting the importance of the direct intervention of lay
devotees in the management of a Buddhist stupa. This is the narrative of the wealthy
merchant Srona Kotikarna (the Kotikarnivadina), and the use of the expression kbanda-
sphuta-pratisamskdra occurs in the passage in which the Buddha recounts the story
of Srona Kotikarna’s past life, to illustrate the good deeds that had earned him the
achievement of arhantship in this life. This consisted exactly in the renovation of a stupa
that had been built by king Krkin for Kasyapa, but that was going to ruin because the
ministries of the king’s son had stopped collecting the tax meant for its repairs.

7 Dutt 1942, 143 = GM I11.143.3-14 = NAI 1.7 (Gilgit), fol. 274v.
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lexical connections, makes it possible to draw some parallels between
the two works even in the absence of direct historical links. Also the
Sivadbarmottara is very explicit in calling for lay supporters to build
new buildings for Siva and the Sivayogins in connection to the activities
of copying, teaching, worship and preservation of Saiva scriptures. In
its chapter two, on the ‘gift of knowledge,” the manuscripts of Saiva
scriptures, their ritual uses and magic powers, were employed as a strategy
both to attract kings to the Saiva religion and to have them and other
wealthy donors build grand and small buildings for the different needs of
the community of Saiva initiates. However, and despite the details that
Sivadbarmottara chapter two provides on the structure and functions
of the Sivdsrama, no references are made here to financing the repairs of
buildings.

The situation changes once we turn our attention to the earlier
Sivadbarmasistra. This text, besides dealing extensively with topics
such as liniga-worship, the mabhdsinti mantra and the vratas of the
Sivabhaktas,® also gives in a more concise form some of the teachings
on which the Sivadbarmottara will expand. One of these is the ritual
donation of manuscripts, to which the Sivadbarmasistra refers in chapter
twelve almost in passing, but also the construction of buildings for
Saiva worship, which is one of the main topics of Sivadbarmasistra
chapter four. Here the Sivadbarmasistra shows several points of con-
vergence with the Sivadbarmottara, as its starting point is the ideal
Saiva recipient of gifts (4.1-14), which is also the main subject of
Sivadbarmottara’s chapter four (De Simini 2022). Furthermore, the
prescriptions of Sivadbarmasistra’s chapter four on donations and provi-
sions to a monastery as acts of devotion by laypeople (4.15-52) align with
those of the more extended chapter two of the Sivadharmottara. In both
cases, such prescriptions reveal details of historical relevance, such as those
on the construction materials or the structure of a building, as well as its

® On these topics in the Sivadbharmasistra see Bisschop 2018, Mirnig 2019, Bisschop,
Kafle and Kiss 2025.

333



Florinda De Simini

decoration, maintenance, and the religious practices they should host. In
this context, the Sivadbarmasistra also gives the following prescriptions:’

karayec citrasastrajiiair yatndc citram sivalaye |
rudravatirakrididyaib prayogair dgamoditaib || 49 ||

yavat sa rudraripani suripany atra lekbayet |

tavad yugasabasrani rudraloke mahbiyate || 50 ||
kbandaspbutitasamskaram yab kuryat tu sivalaye |
aramavasathidyesu labbate maulikam: phalam || 51 ||

One should entrust experts in the pictorial arts with the decoration
of a Saiva temple, by employing themes such as the adventures of
the descents of Rudra upon earth and similar stories' taught in
the scriptures. As many beautiful images of Rudra as he paints
there, for that many thousands of yzgas he shall enjoy bliss in the
Rudraloka. Furthermore, someone who repairs the split and torn
partsina Saiva temple, in [its] gardens, buildings, and the like, will
attain the highest reward.

The compound kbanda-sphutita-saniskira used here by the Sivadbarma-
$astra is a close variant of those examined by von Hiniiber, and is identical
or almost identical to those attested in early medieval inscriptions. As it is,
this attestation might be the earliest non-Buddhist literary occurrence of
the ‘provisions for repairs’ formula, the first one in a text to show the fully
Sanskritised form °sphutita’, followed by °samiskdra without the prefix
prati°—a choice that in this context might even have been simply dictated
by the need to adapt the compound to the anustubh metre.

The expression kbanda-sphutita-samskéira is technical enough to
presuppose that its use, especially in a context such as that of chapter

’ The following text has been reconstructed on the basis of the manuscript noted in
the edition as N5, corresponding to National Archives of Kathmandu 1-1075/ NGMPP
B7/3 = A 1082/2, dated to NS 290 (1169-70 CE).

' The expression rudravatirakrididyais is found in Sarvajiianottara 23.10c to
describe the decoration of a japdlaya (23.9), which is a temporary construction in which
the practitioner should practice mantra-recitation. The compound rudrivatirakrida is
also frequently attested in the gz'vamhasya to describe a type of decorations in a building.
For instance, in 15.23 rudrivatarakridas are said to decorate a gopura; in Sz’mmhmya
31.9 we find, again with reference to the embellishment of a gopura, the compound
rudrdvatiracarita, probably a synonym of rudravatiarakrida.
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four of the Sivadbharmasistra, reveals awareness of the administrative
jargon, which the authors of our work might have derived from other
texts or from inscriptions. Given the attestations of the ‘provisions for
repairs’ formula, this is thus one of the points in the text that lends itself
to an examination vis-a-vis epigraphical documents, which offer a firmer
chronology and more secure localisation. This attempt must come with
some caveats, as the use of a single expression is not sufficient evidence
of a contact with the Sivadbarmasistra, just like one cannot entirely
rule out the possibility that parallel developments happen in different
contexts without a generative link. Moreover, even if von Hiniiber rightly
warns against establishing a straightforward connection between the use
of this expression and the influence of Buddhist environments, it is still
worth considering whether this specific attestation of kbanda-sphutita-
samskara has anything to do with the same Buddhist traditions that
promoted the ‘cult of the book,” which the Sivadbarmottara reframed as
a more Brahmanical ‘gift of knowledge.’

If we restrict our focus to the epigraphic production of the fifth to the
early seventh century, which is the period in which Saivism grows as an
organised religion and the Sivadbarmasistra and the Sivadbarmottara
are composed, we can observe the emergence and crystallisation of the
‘provisions for repairs’ formula in the exact same form attested in the
Sivadbarmasistra in specific cultural contexts. As it turns out, the early
history of our formula follows recognisable patterns that speak of the
intentionality in the use of a certain administrative language, as well as of
its conservatism. For instance, Gupta grants uniformly use the expression
kbanda-phutta-pratisamskara®, often followed by *karaniya. The use of
the more archaic phutta instead of sphutita sets these attestations in line
with those found in the Milasarvastivada canon and other early Buddhist
texts, as mentioned above. This ‘provisions for repairs’ formula is solely
attested in Gupta grants from Eastern India, and is used for institutions
of various affiliations, such as Vaisnava, Buddhist, Jaina and Ajivika. Its
earliest direct attestations are in the grants discovered at Baigram and
Jagadispur (East Bengal), both dated 128 Gupta Era (henceforth: Ge)—
corresponding to c. 447-448 CE, during the reign of Kumaragupta I."

' The Baigram grant was made in favour of the temple of Govindasvimin, to which
the ‘provisions for repairs’ formula is addressed. It was first published by Basak 1931-
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However, an ‘indirect’ attestation found in a copperplate issued by
mahdraja Vainyagupta in 184 GE (c. 503-504 cE), which reports the text
of the grant of a certain mahdiraja-mahesvara Nithacandra in favour of
the Ajivikas, might enable us to date the earliest epigraphic occurrence of
kbanda-phutta-pratisamskarana (with long 4, as in ‘Buddhist Sanskrit’)
to 409-410 CE, i.e. under the reign of Candragupta II. > The latest inscrip-

1932; a revised edition is available on Dharmalekha at the following URL: https:
//dharmalekha.info/texts/DHARMA_INSBengalCharters00049. See pl.
1, L. 7: bbagavato govindasvimino deva-kule kbanda-phutta-pratisamskira-karaniya.
The Jagadispur charter records a petition made by local officers and householders from
Gulmagandhika, who made an endowment in favour of Jaina monasteries and a Saura
temple in the same area. It was published by Sircar 1969-1970; a revised edition is available
on Dharmalekha at the following URL: https://dharmalekha.info/texts/INSBengalCh
arters00034. The relevant expression is at 1. 11 of pl. 1r and is preceded by a compound
exhorting the practice of balz, caru and sattra (pl. 1r, 1. 10-11): bali-caru-sa[ttral- (1. 11]-
pravarttanaya kbanda-phutta-pratisamiskara-karandya.

From eastern Bengal also comes a recently discovered copperplate inscription dated
198 GE (c. 517-518 cE), which records a donation in favour of monasteries at Sisipufija,
Madhyamasrgilika and Gramakitagohali, again connected to the Jain community. The
grant depicts anonymous officials enjoining local householders to execute a donation
in favour of monasteries in the above-mentioned locations, for the maintenance of the
buildings and their repairs, for the worship, and for the welfare of the ascetics. This
copperplate was first published by Griffiths 2018. Its text is also available at the following
URL: https://dharmalekha.info/texts/ DHARMA_INSBengalCharters00055. The
expression kbanda-phutta-pratisamskéra is here attested twice, at 1. 10 of pl. 1r, and at IL
19-20 of pl.1v, in both cases within a longer compound (pl. 1v, Il. 19-20): canyidyapinda-
panipatrikidi-bhojya-kbanda-[1. 20]phutta-pratisamskaradyartthant.

* Two copperplate grants issued under mabarija Vainyagupta were discovered in
present-day Bangladesh and are dated 184 GE (c. 503-504 cE) and 188 GE (c. 507-508 CE).
Both of them attest the use of kbanda-phutta-pratisamskéira. Vainyagupta’s copperplate
of 184 GE is a recent discovery, published by Furui 2016, and records a grant in favour
of the Ajtvikas; Vainyagupta’s copperplate of 188 GE (the ‘Gunaighar copperplate’),
recording a grant in favour of Buddhists, is published in Bhattacharyya 1930, and its text
is also available at the following URL: https://dharmalekha.info/texts/INSBengalCharte
rs00001.

In the grant of 184 GE Vainyagupta approves a grant made in the year 91 by mabhairdja-
mabesvara Nithacandra in favour of the Ajivikas residing at the shrine of Manibhadra
at Jayanitana. From line 10 onwards, Vainyagupta’s copperplate allegedly cites ‘literally’
(yathiksaraiva) the grant of Nithacandra, from a copperplate that ‘was given as a gift
by a previous king’ (pirvvarija-datti-datta®). It is in this quoted passage, which is
supposed to reproduce an earlier text dating to c. 409-410 CE, that we find the expression
kbanda-phutta-pratisa|m|skaranaya atline 13, referring to the repairs of the Manibhadra
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tion dated to the Gupta Era that attests the use of the expression kbanda-
phutta-pratisamskara-karandya is the grant issued under a Gupta king
whose name is not extant—and whom the editors of the CII take to be
Visnugupta—dated to the year 224 (c. 542-543 cE).” This records the
purchase of land to make provisions for the maintenance and repair of the
temple Svetavarahasvamin, as well as for supplying materials for ritual and
daily worship. Gupta grants thus never update their choice of terminology
in the case of the ‘provisions for repairs’ formula, even though other areas
of South Asia knew of slightly different versions of it.

An early example are the so called ‘Sanjeli Charters’ from Gujarat,
three copper-plates that are dateable between the tail end of the fifth
century and the onset of the sixth, and which attest the formula in the
form kbanda-sphutita-pratisamskarana." This reflects, on one hand, the
Sanskritisation of phutta into sphutita, but on the other the use of a long

shrine as one of the scopes of the donation made to the samigha of the Ajivikas. See
Pl 1r, Il. 12-13 (note that I quote these lines from the edition in Furui 2016, 660;
hence, I do not apply here the Dharma Project orthographical conventions): jayandtane
bhagavatas caturmmukbamirtter mmanibbadrasya nathametayatanam karitan tasya
bhagavatah slumalnogandbadbipava (1. 13]licarusattrapravarttaniya tannivisydjiva-
kabadantasamghasya ca tasyiayanasya kbandaphuttapratisa|m]skiarakaraniya.

 This is the ‘Damodarpur Copperplate Inscription of Visnugupta,” published in
Bhandarkar 1981 (CII 3, revised edition), 360ff. The earliest edition is in Basak 1919-
1920; its text is available at the following URL: https://dharmalekha.info/texts/INSSidd
ham00056.

' The ‘Sanjeli Charters’ are published in Ramesh 1973-1974. A revised edition of the
texts is available on Dharmalekha: the ‘charter of the merchant’, dated to year 3, at the
following URL: https://dharmalekha.info/texts/INSSiddham00103; the grant of
Maharija Bhiita, dated to year 6, at the following link: https://dharmalekha.info/texts
/INSSiddham00104; and the grant of Mahiraja Matrdisa, son of Bhita, dated to year
19, at the following link: https://dharmalekha.info/texts/INSSiddham00105. These
revised texts are published in Balogh 2020, accompanied by a translation and commentary
by Bakker.

The earliest of these three copper-plates is dated to year 3 of the paramabhattiraka
mahardjadbirdja Toramina; the remaining two are attributed to a king Bhita and to his
son Mitrdasa, respectively, probably feudatories of Toramina, and are dated to the years
6 and 19. The editors of the texts agree that these years, too, should refer to Toramana’s
chronology; since we know that he is defeated by Prakasadharman of Dasapura in 515 CE,
and his reign spanned about 19 years, then the beginning of his rulership (and his
chronology) would fall in ¢. 495-496 ck (for the reconstruction of Toramana’s chronology
on the basis of epigraphical evidence, see Bakker’s considerations in Balogh 2020, 337).
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4 in pratisamiskdrana, as reported in Maitraka grants, which are attested
in a close geographical area. All three charters record donations in favour
of Vaisnava institutions, and here the ‘provisions for repairs’ formula is
found at the end of long compounds that list other activities and materials
that have to be financed through the donation.”

While these two corpora show consistency in their approach to this
terminology, a further small epigraphic corpus dated to the Gupta Eraand
associated with the so-called ‘Maharajas of Uccakalpa’ exhibits the shift
from °phutta® to °sphutita®. This corpus consists of copperplates found
in Khoh and Sohawal, in modern-day Madhya Pradesh, issued under
mabirija Jayanatha and his son Sarvanitha. The expression kbanda-
phutta-pratisamskdra is used since the Khoh copperplate inscription of
Jayanitha, dated 177 GE (c. 496-497 CE), recording the grant of a village
as an agrahdra so that the Brahmins can provide for the rituals and main-
tenance of a temple of Bhagavat.' Followed by °karaniya, the formula
is then attested in all the grants of Sarvanitha dated between 191 Gk (c.

" The earliest charter has it in the compound: [L. 3] bali-caru-satra-dhipa-gandha-
puspa-dipa-taila-kbanda-sphutita-pratisamskiaranopayogyam, while the charter of year 6
reads: [l 3] bali-caru-gandha-dbipa-malya-dipa-taila-cchadya-lepya-khanda-sphutita-
(L. 4]pratisamskaranaya. Charter of year 19 does not include the expression in a
compound.

Out of these three grants, very similar to each other in scope and language, the earliest
is the most notable, as it was promoted by “foreign traders’ (vaidesavanijakib) who have
converged on Vadrapili ‘from all the four quarters’—meaning, as we read in the text,
mostly from other towns of the Gangetic plain, such as Kanyakubja and Mathuri—along
with local merchants.

' The text is published, with translation and commentary, by Fleet 1888, 121~
125; it is also available on Dharmalekha at the following URL: https://dhar
malekha.info/texts/INSSiddham00083. In this case, the ‘provisions for
repairs’ formula is in composition with other aims of the donation—just like in
the Sanjeli grants, but with a different formulation—in the instrumental case, as it
denotes the way through which the beneficiaries of the grant can accrue their own
merits: [PL. 1,1. 9] ebhis cattra pratisthapitaka-bhagavat-padandam puttra-prapauttra-tat-
puttratikkramena kbanda-(1. 10]-phutta-pratisamskira-vali-caru-sattra-pravarttanady-
anusthanena ca sva-punyabbivyddhib [1. 11] karttavya. Note that here and in other grants
of this corpus we do not find an explicit reference to a building such as a shrine, but only
the honorific mention of the god (here bbhagavat-pidanint) for whom all the actions must
be performed.
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510-511 cE) and 197 GE (c. 516-517 cE).”” However, one of Sarvanitha’s
later grants from Khoh, dated 214 GE (c. 533-534 CE), uses the Sanskritised
form sphutita in the expression kbanda-sphutita-pratisamskaraniya—
which is, ultimately, the same expression used in the Maitraka grants
examined by von Hiniiber." In this document, Sarvanitha commands the
transfer of a grant of two villages from Pulindabhata to Kumarasvamin,
for the worship of the local goddess Pistapurika at a temple that he had
caused to be built in Manapura, and for the repairs of such temple.”
Two aspects must be considered that could have had an impact on
this update in the technical terminology of the grant. One is that, while
Sarvanitha’s earlier grants were all composed and distributed by the same
officials, in the grant of 214 GE these were replaced by the following
generation of administrators.”” The other is that the use of °sphutita® is

Y The earliest of such grants, dated 191 GE (c. 510-511 CE), was found in Sohawal;
here, the king makes a grant of an agrahdra with the aim of providing for ritual activities
as well as repairs of a temple of Karttikeya that he himself had established. An edition of the
Sohawal grant of Sarvanitha can be found in Halder 1927-1928, 127-131. The text is also
available on Dharmalekha at the following URL: https://dharmalekha.info/texts/INSSi
ddham00089. See pl. 1, Il. 13—14: sva-punyibhivyddbaye sva-pratisthapitaka-bbagavata-
[l 14]-svami-karttikeya-svami-padanam kbanda-phutta-pratisamskira-karanaya [1. 15]
vali-caru-sattra-gandba-dbipa-dipa-taila-pravarttandya catisystab.

The Khoh copperplate inscription of Sarvanatha dated 193 GE records the grant of
a village for the purpose of the maintenance of buildings and the performance of rituals
at a temple of Bhagavan and one of Aditya. It is published and translated by Fleet 1888,
125-129, and available on at the following URL: https://dharmalekha.info/texts/I
NSSiddham00084. As for the second inscription I refer to in the text (Fleet 1888, 129-
132, online at https://dharmalekha.info/texts/INSSiddham00086), note that this
is technically a fragment with no date, due to the loss of the second plate. However, as
noted by Balogh, following Fleet, another fragment missing the first plate (edited in Fleet
1888, 133—-134) seems to be the exact continuation of that; this plate bears the date of 197
GE (See Balogh’s notes at the following URL: https://siddham.network/inscription/
in00087/?section=metadata). Despite this, Fleet prefers to treat them as two separate
inscriptions, due to technical and material differences in the plates and in the script (Fleet
1888, 132, fn3). The Khoh fragmentary inscription records a grant made to finance rituals
and repairs concerning the local goddess Pistapurika.

® Edition and translation of this text are in Fleet 1888, 135—139; a revised version of
the text is online at: https://dharmalekha.info/texts/INSSiddham00088.

Y PL 1, L. 11: tendpi manapure kiritaka-deva-kul(e) bbagavatyib pisthapuriki-
devyab paja-nill. 12)mittam kbanda-sphutita-pratisamskaraniya ca.

*® The grants dated to 191, 193 and 197 GE were all written (likbitam) by the
mahasandhivigrabika Manoratha, the son of Varahadinna and grandson of an amdtya
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already attested in a slightly earlier grant (dated 209 Gk, ¢. 528-529 cE)
found in the same area and ascribed to the Parivrijaka king Sarhksobha,
recording the donation of a village for the purpose of financing rituals
and sattras, as well as the repairs at the temple of the goddess Pistapuri,”
most likely corresponding to the Pistapuriki mentioned in Sarvanitha’s
fragmentary grant (possibly dated 197 GE) and in his 214 GE grant. The
documented relationship existing between the two families of maharajas,
who coexisted in the same territory”” and sponsored the worship of the
same local gods, makes a direct influence between the language of the
two chancelleries very likely. However, Sathksobha’s inscription exhibits
a further lexical change that is not reflected in Sarvanitha’s Khoh grant,
namely the use of samiskdra instead of pratisamskira. This makes his grant
of 209 GE one of the earliest attestations—not the earliest, as we will see
shortly—of kbanda-sphutita-samskéira as found in chapter four of the
Sivadharmasistra.

named Phalgudatta. Manoratha was also the brother of Gulla, the sandbivigrahika
who had written Jayanitha’s grant of 174 GE. The ditaka of all three earlier grants of
Sarvanitha was the mababalidbikyta Sivagupta, a ksatriya. Sarvanitha’s grant of 214
GE was written by Manoritha’s son, the sandbivigrahika Natha, while the ditaka was
Dhrtisvamika.

' Text and translation of Sarhksobha’s inscription dated 209 GE are in Fleet 1888,
112-116. The text is also available on Dharmalekha at the following URL: https://dh
armalekha.info/texts/INSSiddham00081. The relevant section is at ll. 13-14 of
the second plate: [1. 13] bbagavatyah pistapuryab karitaka-deva-kule vali-caru-satropayo
(L 14]garthab kbanda-sphutita-samskararthai ca. The grant was written (likbitam) by
T¢évaradisa, whose name is not accompanied by any other titles, but whose lineage is given
up to his grandfather.

** This connection is substantiated by the ‘Bhumara stone pillar inscription,” a
‘boundary-pillar’ (vala-yasthi) set up by a certain Sivadisa in a territory that, as per the
text of the inscription, lies in the kingdom of both maharija Hastin of the Parivrijakas,
‘worshipping the feet of Mahideva,’” (mabadeva-padanuddhyata-maharija-hasti-rijye)
and of mabarija Sarvanitha of the Uccakalpas (Fleet 1888, 110-112; the text is also
available on Dharmalekha at the following URL: https://dharmalekha.info/texts/I
NSSiddham00080). As Fleet further observes, the presence of this stone inscription
roughly in the same area where the copperplates were found proves beyond doubt that
these kings did in fact belong to that area of present-day Madhya Pradesh—which, at the
time these inscriptions were first edited, corresponded to the Nagod/Nagaudh state (Fleet
1888, 111). Fleet also remarks (1888, 112) that the seal of the Khoh grant of Sarhksobha
dated to 209 GE resembles those of the Uccakalpa kings.
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Inscriptions from Nepal also follow a similar pattern, gradually lead-
ing us to the form attested in the Sivadbarmasistra: while the ex-
pression kbanda-phutta-pratisamskara®, referring to buildings or lizigas,
is consistently used until the first half of the sixth century,” after a
significant temporal gap in the attestations, grants issued under the
reign of Jisnugupta (first half of the seventh century) and the Licchavi
king Sivadeva (late seventh—early eighth century) use kbanda-sphutita-
samskara.** All attestations of the latter occur in inscriptions connected

** The earliest attestation of kbanda-phutta-pratisamiskara in Licchavi epigraphy is
found in the very damaged ‘Sitapaila Stone Inscription,’ (text in Regmi 1983a, 24, and
Vajracharya 1973, 132; translation in Regmi 1983b, 12), dated to Sariwat 435 (513 CE),
under the kingdom of Vasantadeva, recording a grant of land in favour of the king’s
sister, Jayasundari. Two more attestations from sixth-century Nepal are on sivaliriga
bases: one is the ‘Bhasmesvara sivalitiga’ from Pasupatinath, dated Sarivat 455 (533 cE),
published in Regmi 1983a, 31-32, and Vajracharya 1973, 155, translated in Regmi 1983b,
21, while the other one is the ‘Pasupati sivaliriga base of Abhiri,’ dated to Sariwvat 462
(540 cE), published in Regmi 1983a, 33—34 (who erroneously gives the date as 402 in
the introduction to the text), and Vajracharya 1973, 170, translated in Regmi 1983b,
23. In both cases, the expression kbanda-phutta-pratisamiskara is used, along with other
compounds referring to pija, with reference to the repairs (and worship) of the /iigas, and
not of buildings. The ‘Bhasmesvara sivaliriga’ inscription mentions five /i7gas installed
by the pratibira Dhruvasangha Virta, who made a grant for the worship of the lnigas
and for the repair of their thorn and split parts—[l. 2] kdrana-pija-nimittam: kbanda-
phutta-pratisamiskira-nimittas ca. In the other grant, Abhiri Gomini, wife of the son
of Paramibhimaini, records the installation of a /ir.ga named Anuparamesvara, after her
deceased husband, and the donation of land for the daily worship and for repairs of
the linga: (1. 3] dbhyanga-snapan-arccana-gandha-dbipa-bali-nivedan-adi-pravarttan-
arttham kbanda-phutta-pratisamll. 4]skararttham ca. For both inscriptions, see also
Mirnig 2016, 323-326 and 347-348.

* Examples from late seventh-century Nepal are the ‘Pillar inscription of Cande$vara,’
from the reign of Jisnugupta, recording a donation to members of a congregation of
Pasupata dcaryas with the aim of providing for repairs of the Chatra-Candesvara shrine
(note that the expression used here is kbanda-sphutita-samadbandrtham, at 1l. 13—14;
see Regmi 1983a, 101-102, and Vajracharya 1973, 413; translation in Regmi 1983b,
62-63. A transcript of the Sanskrit text is also online at the URL: https://dharma
lekha.info/texts/INSSiddham02065). Further examples are two inscriptions from
the reign of Sivadeva, such as the ‘Lagantol inscription,’ establishing an agrabdra again
in favour of a congregation of Pasupatas (see line 8: tad-deva-kula-kbhanda-sphutita-
samskdara-karaniya in Regmi 1983a, 132, Vajracharya 1973, 514, or online at the URL:
https://dharmalekha.info/texts/ DHARMA_INSSiddham02083; translation in Regmi
1983Db, 82); and the ‘Balambu stone inscription,’ recording the grant of a village to finance
the rituals and repairs of the shrine of Pasupati (see line 8: deva-kulasya kbanda-sphutita-

341


https://dharmalekha.info/texts/INSSiddham02065
https://dharmalekha.info/texts/INSSiddham02065
https://dharmalekha.info/texts/DHARMA_INSSiddham02083

Florinda De Simini

to Pasupata communities, in an area where we know from manuscript
attestations that the Sivadharma must have been introduced at an early
time, certainly before the ninth century ck (see De Simini 2016b).

The earliest epigraphic attestations of the ‘provisions for repairs’
formula in the exact wording of the Sivadbarmasistra can be traced
to two fifth-century inscriptions. The earliest of the two comes from a
Buddhist context, but corresponds only partially to our formula. I refer
here to the expression kbanda-sphutita-sirnna-samskaradi, attested in a
grant from Tummalagudem, present-day Andhra Pradesh, dated to the
thirty-seventh regnal year of the Visnukundin king Govindavarman I (c.
425-450 cE).”” The word °sirpna® (‘dilapidated’) used in inscriptions as
visirnpa with reference to buildings since at least the time of the Kushan
emperor Huviska,” aligns this attestation with similar ones found in the
Maitraka grants.”’

Roughly at the same time as Govindavarman’s grant, the expression
kbanda-sphutita-samskdra is attested in a document of the fifth-century
‘kings of Sarabhapura,” from Daksina Kosala (present-day Chattisgarh)**
and, later, in those of the Paindavas, who overtook control of Daksina
Kosala at the beginning of the sixth century.”” The earliest case is that of
the incomplete ‘Rawan Charter,”’ attributed to the kingdom of maharija
Narendra from Sarabhapura. According to Bakker (1994), he might have

saml(l. 9)skara-karana-pijadikam, in Regmi 1983a, 137, Vajracharya 1973, 530, and
online at the URL: https://dharmalekha.info/texts/ DHARMA_INSSiddham02082;
translation in Regmi 1983b, 60).

» On this inscription, see Griffiths and Tournier 2017, EIAD 174: http://hisoma.h
uma-num.fr/exist/apps/EIAD/works/EIAD0174.xml? &odd=teipublisher.odd, and
Tournier 2018.

*® See von Hiniiber 2013, 369, referring to Liiders 1961, 138fF.

*7 See, for instance, the already mentioned case of the expression kbanda-sphutita-
patita-visirnna-pratisamskarandrttham, attested in a grant of Dhruvasena I, dated to
537 cE; or kbanda-sphutita-visirnna-pratisamskiarandrttham attested in a grant by
Gubhasena, dated to 550 cE (von Hiniiber 2013, 371-372).

8 Sarabhapura may be identified with Malhir, Bilaspur district, Chattisgarh (Bosma
2018, 10-13).

** The chronology of the so-called Sarabhapuriyas, just like that of the Pindavas, has
been a matter of debate, since they only date their documents to regnal years and offer very
few external references. In this article, I follow the reconstruction offered by Bosma (2018).

" This copper-plate is published in Shastri 1995, 2.12—13. A revised text is also online
at the following URL: https://dharmalekha.info/texts/INSSiddham01006.
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reigned towards the end of the kingdom of Kumaragupta I (c. 415-
454 ckE). In this inscription, the ‘provisions for repairs’ formula is part
of a longer compound, along with words expressing other activities to
be financed through this donation, such as the practice of bali, caru and
sattra, which are often associated with the repairs of buildings among the
scopes of a donation both in contemporary and in later grants (see some
examples from the Gupta and the Saiijeli grants cited above). The religious
institution to which the grant is given is the shrine of Sridharasvamin,
a testimony to the Vaisnava faith of the Sarabhapuriya kings, possibly
on the model of their Gupta overlords. Most of the other charters of
the Sarabhapuriyas are addressed to Vedic Brahmins, while an increase of
donations to religious institutions is recorded under the Pandavas.

These took power at the beginning of the sixth century, and their
historical evidence attest, especially under the long kingdom of Sivagupta
Balarjuna (c. 590-650 CE), a growing support for the Saiva religion,
both in the form of the kings’ public affiliation and in the number
of grants made to Saiva institutions and teachers. Pindava grants to
religious institutions keep attesting the use of kbanda-sphutita-samskéra,
as evidenced in the Philadelphia Museum plates of Nannarija I (c.
537 cE),” as well as in five more grants of Sivagupta Balarjuna,”” a king

' This is a copper-plate dated to the year 7 of Nannarija I, recently discovered at
the Philadelphia Museum of Art and published by Ali and Zhang (2022). The text is
also available at the following URL: https://dharmalekha.info/texts/INSDaksin
aKosala00024. The king professes his adherence to the Saiva religion by using the title
paramamdébesvara, but this specific grant is not addressed to a religious institution, as the
beneficiary is the mabaysi VaiSampayana, a kosthaka who receives the grant of a village for
the usual formulaic scopes, namely the practice of repair works, balz, caru, and sattra (pl.
2v 1. 3—-4): kbanda-sphutita-sam|l. 4)skiara-karana-bali-caru-sattra-pravarttaniya ca.

* The relevant grants are: the Sirpur Plates dated to year 46 (see a revised edition
of the text at the following URL: https://dharmalekha.info/texts/INSDaksin
aKosala00039), where Sivagupta grants a village on the occasion of the installation of
the Daye$vara-bhattaraka temple within the mathika of Bilesvara-bhattaraka, in order to
finance future repairs, maintain and protect the staff associated with the temple, sponsor
pija to Hara and increase the merits of the king and his parents (Pl. 2r-2v): kbanda-
sphutita-samskara(l. 7)rtham tadupayogi-parikara-pratipalanarthant bara-pija-[Pl. 2v,
I. 1)samgitaka-pravarttanartham ca mata-pitror atmanas ca punyabbivrddball. 2]ye.
Furthermore, the undated Sirpur Plates (see a revised edition of the text at the following
URL: https://dharmalekha.info/texts/INSDaksinaKosala00044) record the donation
of a village on petition of the queen Ammadevi to the temple of Ammesvara-bhattiraka
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whose name is associated with the foundation of the important Saiva
complex of Balesvara-bhattiraka in Sirpur (Sripura), that he and his
queens kept expanding through a monastery and several other shrines
(Bosma 2018, 75ff). The imposing epigraphic evidence of this site, jointly
to its archaeological record and iconographic program, witnesses the
co-existence, in situ, of Saiva Siddhinta® officiants along with several

that she had erected. The donation was meant to finance the usual activities (PL. 2v):
kbanda-sphutita-samskarirtham bali-caru-samgitaka-dbipa-pija-[l. 2]-pravarttaniya
sammarjjanopalepandrthari ca mata-pitror dtmanas ca|- [I. 3 | punyabbivyddbaye.
Note that here the text also mentions sammarjana and upalepana, the ‘scrubbing’ and
‘anointing’ (of icons); the Sivadbarmasistra mentions them together in chapter two with
reference to the cult of the /i7iga and the foundation of a sfvalaya: yat punyam sthapite
linge krte yac ca sivalaye | sammarjane ca yat punyan yat pupyam upalepane || 2.2 ||.
Another grant that the king makes on petition, again undated, is the one recorded in the
Malhir Plates (Sastri 1995, 2. 138-140; https://dharmalekha.info/texts/INSDaksin
aKo0sala00050). Here the petitioner is Sivanandin, who makes a grant to the temple of
Kapale$vara-bhattaraka that he himself had established, to provide for repairs, bali, and
caru (PL. 21, 1. 5—6): kbanda-sphutita-samiskara-karandya bali-caru-(l. 6)pravarttandya.

Two more grants from the time of this king attesting to the use of the kbanda-
sphutita-samskara formula are discussed in the following footnote.

* For the prevalence of the Saiva Siddhinta tradition in Daksina Kosala and the
identification of local lineages of teachers, see Bosma 2018, 77ff and 88ff. One of
the several inscriptions attesting to the presence of Saiva Siddhanta teachers and the
royal support granted to them are the Sirpur Plates, dated to year 55, recording the
donation of a village on the occasion of the installation of the temple Ammes$vara-
bhattiraka, on petition of the queen Ammadevi, to dcirya Astrasiva, pupil of Vyapasiva
and sthanaguru of the Balesvara complex. Half of the profits from the donated village
have to be used for the repair works and the p#ja, while another half constitutes the
gurndaksind aimed at supporting ‘teaching and feeding students and students of students’
(PL. 2r-2v): sribale (1. 5] svarabbattaraka-pratibaddbimesvarabbattiraka-pratistikale
devakula-(1. 6)kbanda-sphutita-samskarana-pijadi-pravarttanartham arddbena| apall.
7lrarddhendpi gurndaksinayam sri-bbagavad-vyipasivacaryya-pada-si[pl. 2v 1. 1]sya-
Srimad-astrasivacaryya-sthanagurubbyab Sisya-prasisyanam vyakbyanatra-[l. 2]sattra-
pravarttaniya. Note here the use of the odd °saniskirana® in place of *samiskarana®. For
this grant, see Bosma 2013, as well as the text at the URL: https://dharmalekha.info/tex
ts/INSDaksinaKosala00043.
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branches of the Pasupata tradition,* in a territory that is at the same time
dotted with the presence of Buddhist institutions.”

The study of an individual expression, while it can be an important
piece of a broader picture, can do little per se towards building an
argument, and so it will be with our kbanda-sphutita-samskéra. Its
distribution in epigraphy suggests us to be careful in putting forward any
direct Buddhist connections past the mid-fifth century, but also points
at other factors to consider, such as its geographical and chronological
dissemination. As we noticed, the Sanskritisation of phutta into sphutita,
or the use of samiskara with or without a prefix, are dictated both by a
gradual update of the language, and by the choice of the chancelleries,
which tended to prefer consistency over modernisation. The development
and spread of kbanda-sphutita-samskira should thus be studied in the
broader context of the formation and transmission of administrative
language in South Asian grants, across different courts and chancelleries.
For what concerns our possible Sivadharma connection, which is the
reason that prompted this excursus into the history of a compound, what
we can observe is that the effort of connecting our texts to the reality
of South Asian polities can indeed be a fruitful way to point to possible
research directions, if paired with the right amount of caution. In the
present case, we cannot fail to observe that both the seventh—eighth

** As for the Pasupata branches that were active in the region, epigraphic evidence
seems to point to the presence of a lineage of the Somasiddhanta tradition (see Bakker
2000, and Bosma 2018, 84), as well as of the Kuru branch of Pasupata Saivism (Bosma
2018, 66—67). Evidence of the latter might be found in the Lodhia Plates, dated to year
57. The text of these plates can be found in Shastri 1995, 2.128-133, as well as online
at the following URL: https://dharmalekha.info/texts/INSDaksinaKosala00046.
The Lodhia Plates record the donation of a village in favour of I$anegvara-bhattaraka,
to finance the temple’s repairs (Pl. 2r, 1. 6: kbanda-sphutita-samskéararthan), worship
through dance and music, as well as the usual bali, caru and sattra. This donation was
made on petition of Silapani, pupil of the 4cirya Pramatha, who is described as a ‘constant
wanderer’ (capalagocarin) descending from the tapovana of the Dvaitavana forest. For the
arguments connecting these and other local ascetics to the Kuru branch, which according
to the tradition originated from the fourth disciple of Lakuli$a, born in the Kuru country,
see Bosma 2018, 66-67 and 73-74.

** The presence of Buddhism in the area and the continued monarchical support to
this religion is well attested in archaeological and epigraphical evidence, as shown in Bosma
2018, 91fF.
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century Nepalese grants, as well as the grants of Sivagupta, both attesting
kbanda-sphutita-samskdra in the same wording as the Sivadbarmasistra,
come from environments in which the Sivadharma has either certainly
circulated (as in the case of Nepal, though we do not know how much
earlier than the ninth century this happened), or is coherent with the local
religious landscape, as in the case of the Pindava kingdom of Daksina
Kosala—where, just like in the case of Nepal, Buddhism was a strong
presence. While it would be a mistake to build an argument solely on the
basis of this, it would be equally misleading not to consider and assess this
further piece of evidence in a more general discussion on the localisation
of our texts in South Asia, and on the identification of the religious
communities of which they were expressions.

One final consideration on this point should be reserved for the
anonymous Sanskrit commentary on the Sivadharmasistra. Its remarks
on stanzas 4.49-51 are very brief, but still convey a piece of information
that can be relevant for a historical discussion, since we can crosscheck it
with the epigraphical data:*

citranirmdnaphalam aba karayed iti dvabhyanm: | jirnoddbare
phalam idha kbandeti | manlikam [em.; manlakam Ms) alaya-
dinirmananimittam phalam ity arthab |

With the two stanzas beginning with kzrayet (4.49—50), he teaches
the merit of setting up the decorations. With the stanza starting
with kbanda, he teaches the reward of restoring what is old. The
highest reward is due to the construction of the temple and so on—

this is the meaning.

The commentator glosses kbandasphutitasamskaram with jirnoddhara,
an expression that is similarly found in texts and inscriptions alike, with
the meaning of ‘removing what is old” and damaged to replace it (as per
Tantrikabbidbinakosa 2, s~.). As pointed out by Czerniak-Drozdzowicz
(2014, 54-55), the topic of jirnoddhara is widespread in Paficaratra
literature, where the term is used not just in its literal sense of ‘removing’

’ My reading is based on the commentary ad loc. transmitted in a manuscript
in Malayalam script in the Oriental Research Institute and Manuscripts Library,
Trivandrum, accession number 12766.

346



Addendum—On mending cracks and splits

the old and damaged objects or parts of the temple, but also in a more
extensive meaning of ‘repairing’ these damages. In this sense, the term
is thus almost a synonym of kbandasphutitasamskaram, coherently with
the interpretation of our commentator.

As far as epigraphy is concerned, von Hiniiber (2013, 372, fn 23)
observes that this ‘combination is found in later South Indian inscrip-
tions,” and proceeds to refer to a few epigraphical examples of the
compound kbanda-sphutita-jirnoddbara. The attestations he refers to are
chronologically coherent, being dated from the twelfth to the thirteenth
century, but also geographically close, as they are all from central Deccan
(present-day Maharashtra and Karnataka). I mention this for it seems to
me that one could bring more evidence to corroborate the hypothesis that
the expression jirpoddhara (compounded or not with kbandasphutita®)
may be less ubiquitous than the many variations of kbanda-sphutita-
samskara, and more connected to a specific regional area. For instance,
a search through the epigraphic materials that the pHARMA Project has
so far made available shows that the expression jirnoddhara (with the
orthography jirnnoddhara) is in fact standard in Kannada inscriptions
from Medieval and Modern Karnataka addressing religious institutions of
different affiliations, and as such is overwhelmingly attested in Epigraphia
Carnatica. In this body of texts, it can be used as an independent
compound, often in the dative case (and thus jirnnoddharakke ot jirnnod-
dharakkam), but it also occurs as one member of a longer compound, in
which case it is often preceded exactly by kbandasphutita®. As a purely
indicative example, a search for jirnnoddhbira yields 19 occurrences in
volume 5 of Epigraphia Carnatica (Rice 1902a and b), 34 in volume 7
(Rice 1902c), and 17 in volume 8 (Rice 1904). The expression is likewise
widely attested in other volumes of the series. The occurrences in the
three volumes that I have examined more closely are mostly dated to the
twelfth century, with some being as early as the beginning of the eleventh
century (EC 7, Shikarpur Taluk no. 125, dated to 1019 cg, where the
expression is available both as an independent noun and in composition
with kbandasphutita®), while others date up to the seventeenth century
(see EC 5, Belur Taluk no. 128, dated to 1638 cE). As for the religious
affiliation of the grants, at a first overview all three main organised
religions of the area seem to have made equal use of the expression, with
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attestations both in Jaina, Saiva and Vaisnava grants—proving, also in this
case, that boundaries are indeed very blurred.
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General Index

Sanskrit, Tamil, and Prakrit words, including titles of works, are typeset
in ztalics. Sanskrit and Tamil proper names are written in a non-
italic, standard typeface with capitalised initial letters. English words are
presented in a non-italic, standard typeface. The boundaries between these

categories are sometimes fluid.

Abhayadatta, 126-129

Abhidhamma, 308

Abhinanda, 214

Abbinavabbarati, 237

Abhinavagupta, 140, 171

abbiseka, consecration, 135,
136, 148, 150-153

Abhona plates, 81, 82

Acala (Vighnantaka), 26

Agni, 106, 153

Aihole stone inscription, 252,
253

Ajanta, 83, 90

Ajivikas, 335-337

Amarusataka, 219

Amoghapasa Lokesvara, 27, 90

Anandavardhana, 216, 218, 221

Andhakasuravadha, 30, 36, 62

Andhradesa, XI, 249, 250

Appar, 296, 300, 301, 303, 317

aptitude, as qualification of
donors, 271-273, 275,
276,279, 282,286,287

Arhat, VII, 56

Arunanti Civacariyar, 307-314,
316, 321
Atida, 57
Aurangabad, 75, 82, 84, 85, 87—
93, 95
Avalokite$vara, 34, 41-43, 46,
52, 58, 59, 61, 90, 91,
93,219, 226, 228, 234
Amoghapisa Lokesvara, 27,
920
Halahala Lokes$vara, 42, 45,
47
Lokesvara, X, 218,228,229,
232,233
Nilakantha Lokesvara, 46
Padmanartte$vara, 41, 42
Simhanida Loke$vara, 47,
48,51
awakening, 26, 30, 302
Ataikkalappattu, 301, 303
Attahasa, 16, 17

Badami Calukyas, 252
Pulakesin II, 252, 253
Balarama, 29, 106



Bana, 214, 215, 219, 220, 225,
237,238, 246
Bangarh (Kotivarsa, Devikota),
IV, 2, 1214, 16, 37
plate, 19
stone inscription, 17, 19
belligerence, as qualification of
donors, 252, 253, 268
Bengal, L, III, IV, X, 1, 11, 12,
14, 15, 17, 25, 26, 28,
30, 33, 34, 37, 41, 42,
47, 49-51, 53, 57-62,
104, 127, 194-196,
201, 206, 213, 214,
225,335,336
Bhagalpur, 17, 102
copperplate inscription, 2,
5,7,8,12,18
Bhagavadgita, 330
Bhairava, 16, 17, 27, 31, 33, 34,
36, 37, 39, 54, 62, 70,
140, 149, 150, 152,169
Sabdarasibhairava, 149, 150
Bhairavi, 149, 150
Bharuch, 82
Bhauma-Karas, IX, 185, 187,
188, 191, 192, 194,
195, 197-201, 266,
286, 329
Bhauma-Kara era, 187, 188,
190
Dandimahadevi, 187, 204,
205, 207
Dharmamahadevi,
192, 205
Sivakara II, 201

187,
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Sivakara III, 189, 191, 203,
204, 254, 255, 289
Subhikara I, 188, 200, 201,
254, 255, 289
Subhikara II, 190, 200, 201
Subhikara III, 187-189,
191, 203
Subhikara IV, 187,203, 255
Subhikara V, 187
Tribhuvanamahadevi 11,
187,189, 204
Tribhuvanamahadevi
187, 190, 204
Vakulamahadevi, 187, 192,
205
Bhavabhatta, 140, 144, 154-
156, 158, 161-163,
177
Bhavabhiti, 214
Bhavisyapurana, VIII
Bhima I, 259
Bhoja, 14, 237
Bhrikuti, 41
Bhagirathi, 17
Bihar, I, VL, 1, S, 6, 12, 15, 17,
25-27, 33, 42, 51, 62,
102, 104, 116, 119,
126, 195, 201
bija, bijamala, 159
Biramapuram, 298
Bodhgaya, 10, 17, 28, 33, 53
bodhi tree, 308, 318
Bodhisattva, 27, 41, 42, 46, 47,
52,53, 56, 58, 59, 89—
93, 120, 213, 214, 218,
229

I11,



Brahma, 25, 27, 29-31, 59, 61,
106, 153, 227, 228,
232, 233, 236, 240,
265

Brahmanism, 20, 21, 28, 29, 61,
76, 93, 102-104, 106—
112, 124-126, 133,
164, 167, 188, 190-
195, 197-201, 254,
260-262, 265, 266,
295,318

Brabmayéimala, IV, VIII, 137-
139, 141, 143, 144,
158, 159, 165, 167,
174

Brahmin, 112, 126, 162, 164,
167, 188, 190-193,
195, 198-201, 254,
260-262, 265, 266,
318

Brhatkatha, 237240, 242

Buddha, VII, X, 1, 3, 5, 8, 14, 15,
20, 25, 28-30, 36, 51,
56, 58, 61, 76, 80, 89,
90, 93, 109, 126, 130,
166, 167, 171, 172,
213, 218, 219, 222,
225, 240-242, 301,
305, 311, 312, 318,
319,332

as a teacher, 129, 240
Tathagata, 58-60, 77, 151,

152

Buddhabhattaraka, 192

Buddharija, 81, 82

Buddhism, I-XII, 1, 56, 57, 75—
81, 83, 84, 86-91, 93,
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95,101-112, 115, 119,
120, 124-130, 135,
136, 139-141, 146,
151-153, 162, 165,
166, 169, 171, 185,
187-189, 191-201,
214, 218, 219, 230,
234, 242, 249-252,

254-256,  259-263,
265-269, 271-275,
280, 282-288, 295,
297-309, 311-315,

317-322, 324, 325,

327,329-332, 335
Tamil, 295, 296, 298-300
Tantric, III, VIII, IX, 90,

126, 135, 136, 140,

141, 150, 165-167,
170

Buddhist teachers, 57, 102, 105,
126

cakkiyar, 304, 306

Cakrasamvara, 33, 34

Cala mantra, 149, 157

Campa3, 16, 17

Campantar, 296-301, 304306,
313,317,321

Camunda, 34, 36, 38, 62,70

Candika, 15, 16

CandraguptaII, 336

Carca, IV, 3, 12, 14, 16,17

Cariyapitaka, 319

Cauttirantika, 307-311, 314-
316

Chandonusisana, 237

Chidambaram, Puliyar,
318

317,



Civasiana Cittiyar, 297, 307,

319, 321, 322
Parapakkam, 327

Civaravastu, 332

Civaniana Potam, 297

compassion, 221, 251, 255

consecration, abbiseka,
136, 148, 150-153

copperplate inscriptions, 1-3,
7,8, 11, 12, 15, 18—
20, 37, 62, 81, 82, 109,
185, 187, 189, 194,
198, 199, 234, 239,
250, 254-256, 258,
260, 267, 283, 285-
287,289, 295

cremation ground, smasina, 34,
36, 143-146, 168

Cuntarar, 296, 298, 300, 317

Cikkiyar, 305, 306, 322

cakkiyar, 299

Cari Puttan, 304, 305

Ceékkilar, 296, 298, 304, 305

135,

Dakini, 155
Daksinamirti, 104, 105, 113-
119, 123, 128-130,
139-141
Jaana-Daksinamarti, 117
Vinadhara-Daksinamirti,
117
Vyakhyana-Daksinamarti,
113,116-118
Yoga-Daksinamirti, 117
Daksa (poet), 234
Daksa’s sacrifice, 320
Dandimahadevi, 187, 204, 205,
207
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Deccan, V,75,76,79-81, 83, 84,
86, 89, 95, 249, 252,
283

Devapila (811-846? cE), 3, 15,
18, 20, 109, 226, 227,
254,289

Devipurana, VIII

dbarmacakra, 1

Dharmamahadevi, 187,192, 205

Dharmapala (779-811? cE), 3,
5,7,10, 15,18, 20, 109

Dharmaranya, 16, 17

Dharmasiva, 13

Dhruvasena (625-643 cg), 331

dhyandsana, 89, 93, 120

as qualification of

donors, 270, 272, 273,

275,277,278,282,286

Divydvadina, 76, 332

Durga, 15, 30

Durvasas, 13, 14

Dipavamsa, 76

divinity,

Early Inscriptions of Andhra-
desa Project, 259, 261,
262, 265, 266, 281,
282, 285, 286

East India, I, ITL, IV, VI, X, 335

Eastern Calukyas, 250, 255,
258-260, 262, 263,
265, 266, 274-276,
279-282, 284

Elephanta, 81-85, 87

Ellora, 75, 81-90, 93, 120

epigraphy, III, IX-XI, 1-21,
185-205, 249-289,
331-348



Gaja-Laksmi, 106
Ganesa, Ganapati, Vinayaka, 16,
26, 28,219, 225
Ganga, 17, 237
Gauda, 13
Gaididavaho, 235, 241
Gauri, 236, 237, 239
Genghis Khan, 47
Ghantakarna, 34, 47, 49-51
Ghantisa, 16, 17
Gilgit manuscripts, 151, 152
Godan Khan, 47
Goddess, 14, 17, 26, 34, 36, 62,
103, 106, 124, 235-
237, 240, 241, 306,
320
Bhairavi, 149, 150
Camundai, 34, 36, 38, 62,70
Candika, 15, 16
Carca, 12, 14
Durga, 15, 30
Gauri, 236, 237, 239
Pirvati, 62, 103, 106, 124,
235-237, 306
Uma, 33, 127, 238
Golagimatha, 13, 14
Gopaksetra, 14
GopalaI(-779? cE), 3, 5
Gopila II (873-878? cE), 7, 8,
10, 19, 20
Gopila III (969-975? cE), 19
Gopala IV (1144/45-1158 cE),
19
Govindavarman I, 265, 267
Gubyasamdja, V111, 141, 159
Guhyasiitra, 140, 145, 146, 174,
175

359

Gujarat, 76,79, 8284, 198, 201,
337
Guptas, 109, 335, 337
Gupta period, 253
Gupta seals, 108, 109
late Gupta period, 28
post-Gupta period, 28
guru, 318-320
Gwalior, 14
Gargya, 120

Halahala Loke$vara, 42, 45, 47

Hara, 31

Haracaritacintamani, VIII

bharana, 213, 216

Haravijaya, 159, 241

Hari, 31

Hari$candra mountain, 80

Harsa (poet), 220, 236

Harsacarita, 220, 237, 243

Harsavardhana, 108, 109, 220,
237

Hayagriva, 41

Hemacandra, 218, 237

Hetukesa, Hetukeg$vara, IV, 15,
17

Hevajra, 27, 30, 31,33, 34, 52, 61

Cakrasamvara, 33, 34
Kapiladhara, 32, 34

Hevajratantra, 27, 30, 31, 136,
143, 166-172

Hevajravyikhyavivarana, 31

Himailaya, 15, 116, 245

Hinduism, 25-31, 34, 36, 57,
58, 60-62, 106, 116,
130, 193, 198, 199,
227, 240, 249-251,
287,295



Huviska, 91, 342
HUM syllables, 157-159

Indian Ocean, 76, 82, 83
Indra, Sakra, Sakka, 25, 29-31,
61,190, 228,230
Indrasiva, 13
initiation, I1, IV, 127, 128, 150
Buddhist, 135, 150, 152,
153
imparted on kings, 17
Mantramarga, 137, 139,
172
Pasupata, 79, 118
Saiva, II1, VIII

Jainism, XII, 133, 215, 218, 252,
259-263, 265, 266,
271, 274, 276, 277,
280, 287, 291, 295,
298, 300, 304, 312,
335

Jayabhadra, 140, 143, 147, 152,
154, 157, 160, 161,
163, 164, 176,177

Jayadrathayimala, VIII, 137-
139, 141, 143, 145,
146, 154, 174, 176,
177

Jayanitha, 338

Jayapila, 5

Jayaratha, 171

Jayasramavihara, 192, 196

Jina, VIL, 36

Jisnugupta, 341

Jvarasura, 50

Kailasa, 231

Kalacuris, V, 14, 81-84, 95, 255
Buddharija, 81, 82
Krsnaraja I, 81, 82, 84-86
Sankaragana, 81-83

kalakita, 216

Kalidasa, 253

Kalinga, 226

Kalyan (Konkan), 83

Kambala, 57, 140, 143, 144, 178

Kamikagama, VIII

Kanauj, 214, 215, 234

Kanheri, V, 78, 79, 83, 84

Kapiladhara Hevajra, 32, 34

Karaikkal Ammaiyar, 296

Katavul Mamunivar, 297, 317,

319,320

Kaurusya, 120

Kausika, 120

Kavyadarsa, 229,233, 234

Kavyanusasana, 218

Khilchipura, 83

Khoh, 338-340

Konkan, 75, 76, 78, 80, 81, 83,

84,95
Kotivarsa (Devikota, Bangarh),
IV, 14, 16

Krsna, 16, 29, 42, 110

Krsnarajal, 81, 82, 84-86

Ksatriya, 162

Kubjikamata, 143, 170

Kumaragupta I, 335, 343

Kusanas, 91
Huviska, 91
Viasudeva, 91

Kasyapa, 332

Ksemaraja, 140, 178

Ksemesvara, 15, 16



Laghusamvara, VIII, IX, 135-
141, 143, 145, 146,
148, 150-155, 157-
166,168, 176-178
Lajja Gauri, 85-88
Laksmi, 106, 199, 230, 233
Gaja-Laksmi, 106
Lakulisa, 10, 79, 81-83, 86, 89,
93, 94, 105, 116, 119-
123, 129, 130
land grant, 227, 254, 255, 259,
260
linga, 4, 10, 11, 16, 28, 85, 88—
90, 93, 102, 110, 120—
122, 124, 125, 130,
140, 153, 261, 262,
306, 341
attribute of Lakulisa, 120—
122
installation of, 4, 11, 262
worship of, 93, 124, 125,
306, 333
Lokesvara
Amoghapisa, 27, 90
Avalokite$vara, X, 218, 228,
229,232,233
Halahala, 42, 45, 47
Nilakantha, 46
Simhanida, 47, 48, S1
Siva, 57, 58
Visnu, 57, 58
lotus throne, 122

Madanapala (1144/45-
1165 cE), 19
Madhya Pradesh, 14, 79, 83
mababbita, 308, 309, 313
Mahaideva, 87, 118, 127
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Mahikala, 36, 37, 40, 62

Mahénipata, 319

Maharashtra, 75, 76, 80

Mabdsubbasitasamgraba, 219

Mahavanisa, 76

mahavibara, V1, 30, 126
Nailanda, VI, 7, 18, 28, 29,

33, 49, 50, 53, 56, 57,

101-105, 108-110,
112, 113, 115-120,
122-124, 126, 129,
130

Somapura, VI, 1, 7, 28, 31,
110, 111

Vikramaéila, VI, 1, 28, 42,
43,52,53,57,111
Mahavratadhirin, 193
Mahendrapala (846—861? CE),
3, 5, 7, 16-18, 109,
227
Mahesvara, 31, 33,52, 78, 80, 81,
125, 126, 128, 251
Yaksa, 77
Mabhipila I (987-1035? ck), III,
13-15,19,21
Maitrakas, 198, 286, 331, 338
Mandsor, 83, 84
Mainikkavacakar, 296, 297, 300,
301, 303,317,320,323
Mafijusti, 52, 59, 234
Madjusrimilakalpa, 56
mantra, 91, 152, 155-160, 169,
170
Cala, 149, 157
HUM, 157-159
manipulation rituals, 153,
156-158, 160



Om Manipadme Hiim, 91
Onr Namah Siviya, 91
recitation, 334
Tantric, 152, 153, 155-160,
169,170
Mantranaya, VIII
manuscript colophons, 194,195,
227
Marainana Campantar, 307
Marici, 26, 27
martiality, as qualification of
donors, 269, 271-273,
275-278,283-287
matha, IV, 2, 11, 13, 15-17, 21,
27, 29, 53, 190, 201,
329,331
Golagimatha, 13, 14
Mathura, 93, 120
Mattamaytras, 14
Dharmasiva, 13
Indrasiva, 13
Mairtisiva,
12-14
Rapasiva, 14
Sarvasiva, 13, 14
Vidyasiva, 13
Mausula, 79
Mayiira, 220-223, 227, 234
Meykanta Cattirankal,
307,316
Meykanta Tevar, 307
Minapa, Matsyendra, 127, 128
Mitra, disciple of Lakulisa, 120
morality, as qualification of
donors, 269, 271
Mrtyufijaya, 37, 46

Mirtisambhu,

297,

362

Mﬁlarija, 258, 259, 262, 263,
266, 268, 273, 275,
282, 285, 286

Miilasarvastividavinaya,
332

Malasarvastivadins, 332, 335

Mumbai, 78, 82

Muriri, 214

Mirtisiva, Mirtisambhu, 12—-14

Musula, Musulendra, 79

76,

Nagapattinam, 295

Nagardhan plates, 82

Nairatmya, 34

Nalanda, VI, 7, 18, 28, 29, 33,
49,50,53,56,57,101-
105, 107-113, 115-
120, 122-126, 129,
130

nalvar, 296, 300

Nampi Antar Nampi, 296, 298

Nanna, 190, 192

Naianne$vara, 190, 192

Nannrija I, 343

Narayanapala (878-932? cE),
I, 2, 5-8, 18, 20, 21,
196

Narendra (king), 342

Nasik, 82

Nathacandra, 336

Natyasastra, 237

nayanmar, 298, 303, 304, 317

Nayapila (1035-1050? cE), III,
IV, 2,8,12-15,17, 19,
21

Neulpur (Darpan) plate, 188,
254,255

Nilakantha, 46



Lokes$vara, 46
Nisvasamukba, 139
Nisvasatattvasambita, 139,

143, 145, 146, 174,
175

non-violence, 251

Odisha, 17, 120-122, 185, 190,
194

Om Manipadme Hiim, 91

Owr Namab Siviya, 91

Padmanartte$vara, 41, 42

Padmavajra, VIII

Paharpur, Somapura, VI, 1, 7,
28,31, 110, 111

Paisici, 237

Pilas, III, IV, VI, 1-3, 5, 7, 8,
11-13,17-22,71,102,
108, 109, 124, 196,
197, 214, 215, 219,
226, 234, 255, 286

Devapala (811-846? cE), 3,

15, 18, 20, 109, 226,

227,254, 289

Dharmapila  (779-811?
CE), 3, 5, 7, 10, 15,
18, 20, 109

GopalaI(-779? cE), 3,5

Gopila II (8738782 CE), 7,
8,10, 19,20

Gopila III (969-975? CE),
19

Gopala IV (1144/45-1158
CE), 19

Jayapila, 5

Madanapala (1144/45-
1165 cE), 19

Mahendrapala (846-
8612 cE), 3, 5, 7, 16—
18,109, 227
MabhipilaI(987-1035? cE),
I11, 13-15, 19, 21
Narayanapala  (878-932?
cE), 111, 2, 5-8, 18, 20,
21, 196
Nayapila (1035-1050? cE),
1L, 1V, 2, 8,12-15, 17,
19,21
Rajyapala IT (932-969? cE),
2,8,10-12, 18-21
Sarapila I (861-873? cE),
111, 2, 3, 5, 10, 18, 21
Vigrahapialal, 5, 6, 8, 15
Vigrahapala II (975-987?
CE), 255
Vigrahapala III  (1050-
10762 cE), 19
Pallavas, 295
Panini, 125, 126
parama
-bbagavata, 108, 266
-bbattaraka, 3, 5
-brabmanya, 266
-dbarmika, 265, 266
-karunika, 265
-mabesvara, 81, 187, 189,
254, 266
-mabhesvari, 187
-saungata, 111, 1, 3, 187-189,
200, 262, 265
-tathagata, 187, 254
-vaispavi, 187, 189
paramesvara, 3, 5
paramopdsaka, 187, 200



Parnasabari, 26, 50, 51

Parvati, 62, 103, 106, 124, 235-
237,306

Pasupata Saivism, IIL, V, 6, 7, 10,
79-83, 86, 87, 89, 91,
93, 95, 108, 118, 120,
139, 342, 345

acaryas, 111, 6, 7, 10, 86
Mausula, 79

Pasupati, 13, 91, 230

Periya Puranam, 296-298, 303,
304, 306, 313,317,322

Peryplus of the Erytheran Sea, 83

Prasannasabityaratnakara,
214, 220, 222, 223,
237

prasasti, 2, 225, 239, 240, 252,
255, 256, 262, 263,
277,284, 285, 287

prestige, 268, 269

Prthivi(§ri)mala, 258, 259, 262,
263, 266, 268, 273,
275, 282, 285, 286

prayascitta, 312

Pulakesin II, 252, 253

Puriri, 15

Piarnavadana, 76,78-80

puttar, 299

qualifications of donors

aptitude, 271-273, 275,
276, 279, 282, 286,
287

belligerence, 252, 253, 268

divinity, 270, 272, 273, 275,
277,278, 282, 286

martiality, 269, 271-273,
275-278,283-287

364

morality, 269, 271
virtue, 269, 271, 272, 275-
279,282, 284286

Rajasekhara, 213, 214, 216-
218, 221, 222, 224,
225, 229, 231-233,
237-240, 242
Rijendra Cola 1, 295
Rajyapala II (932-969? cE), 2, 8,
10-12,18-21
Ramacarita
of Abhinanda, 214
of Sandhyakaranandin, 16
Rivana, 239, 240
Ravikirti, 252, 253
rock-cut architecture, V, 79, 83,
84, 87, 88
Rudra, 15, 33, 91, 237-240, 334
-loka, 265, 334
Rudrata, 241
Rapasiva, 14

Sabdarasibhairava, 149, 150

Sadasiva, 16, 37, 46, 62

Sadbanamala, 27, 31, 41, 42,
46, 47,58, 61

Sadbananidhbi, 174,178

Saduktikarnamyta, 214, 215,
218-220, 222, 225,
234-236

Sagar Island, 17

Sahyadri, 76, 80, 83

Saiva ascetics, V, 1, 2, 12, 14,
16, 21, 78-80, 86, 87,
93,114, 120,125-127,
129, 130, 169, 193,
201, 232



Mahavratadharin, 193
Saiva teachers, Saivﬁciryas, 111,
V1, 52,53,55-57, 104,

114-124, 127, 129,
193,201

as royal preceptors, 1, 13,
14,17,21

Saivism, I-X, 1-3, 5, 6, 8, 10—
12, 14-21, 25, 28, 30,
34, 37, 41, 42, 52, 56,
62, 67, 75-77, 79-85,
87-91, 93, 95, 102-
106, 108-110, 113-
116, 119, 123, 124,
128-130, 135-137,
139-141, 148, 150-
153, 157, 158, 160,
161, 163-165, 169-
171, 185, 187, 188,

191-201, 206, 242,
250-252,  254-256,
259-263, 265-269,

273, 275-278, 280-
289, 292, 295, 302,
316, 320, 330, 331,
335

Atimarga, IV

Mantramarga, VIII

Pasupata, III, V, 6, 7, 10,
79-83, 86, 87, 89, 91,
93, 95, 108, 118, 120,
139, 342, 345

Saiva Siddhanta, II1, IV, 10,
14, 150, 169, 172, 295,
344

365

Tamil Saivism / Caivism,
XI, X1I, 296, 297, 305,
316, 321
Caiva saints (zayanmar),
296, 298, 300, 304—
306, 317-320
Tantric, IV, 120, 126, 127,
135, 137-139, 141,
145, 165, 166, 295
Vidyapitha, VIII
Sakra, Sakka, Indra, 25, 29-31,
61, 190, 228, 230
Sakya Pandita, 47
Sambhu, 15, 16, 229, 237
Sarmksobha (king), 340
Sandhyikaranandin, 17
Sanikaragana, 81-83
Sankheda plates, 82
Sanskrit, 156, 159, 160, 162,
164, 198, 213-215,
227, 230, 238, 240,
241, 253, 304, 308,
331, 332,336
Buddhist, 304, 331, 332
epic, 241
manuscripts, 160
poetry, 213-215, 238, 240
Tantric, 159, 160, 164
Santikaragupta, 214
Santal Parganas, 17
Sarasvati, 12, 320
Sarasvatikantbhabbarana, 237
Sarngadbarapaddbati, 226
Sarsavni plates, 82
Sarvabuddbasamayoga, VIII
Sarvajiianottara, 143, 144, 174,
178, 334



Sarvanitha, 338-340
Sarvasiva, 13, 14
Sauras, VIII
Sautrantika, 307, 308
Siddbayogesvarimata, V111,
137, 143, 148, 149,
151, 154, 155, 157,
158,162, 164,178
Siladitya (595-612 cE), 331
Simhanida Lokes$vara, 47, 48, 51
Simbanadadbarant, 47
Sitala, 47, 50
Siva, 4, 6, 8, 10, 11, 13, 15, 16,
21, 27-31, 33, 34, 36,
37, 41-43, 57-59, 62,
79, 82, 83, 85, 90, 91,
103-107, 109, 113,
114, 116, 124-129,
140, 150, 153, 168,
171, 189, 191, 192,
198, 199, 213, 214,
216, 218-222, 224,
225, 227, 228, 232,
234-237, 239-242,
251, 261-263, 270,
306
Andhakasuravadha, 30, 36,
62
as a healer, 47, 49
as a teacher, 93, 105, 114—
116, 118-120, 123,
126, 128-130
Bhairava, 16,17, 27, 31, 33,
34, 36, 37, 39, 54, 62,
70, 140, 149, 150, 152,
169
-bhakta, 333

366

Daksinamarti, 104, 105,
113-119, 123, 128-
130
dancing, 58, 59, 61, 62
Ghantisa, 16, 17
Hara, 31
Hetukesa, Hetukegvara, IV,
15,17
Lakulisa, 10, 79, 81-83, 86,
89, 93, 94, 105, 116,
119-123,129,130
Lokesvara, 57, 58
Mahadeva, 87, 118, 127
Mahesvara, 31, 33, 52, 78,
80, 81, 125, 126, 128,
251
Mrtyufjaya, 37, 46
Nilakantha, 46
Pasupati, 13, 91, 230
Purari, 15
Sabdaragibhairava, 149, 150
Sadasiva, 16, 37, 46, 62
Sambhuy, 15, 16, 229, 237
Sthanu, 235
Tripurantaka, 30, 36, 221
Sivadeva, 341
Sivadharma, II, III, VII, VIII,
329-331
Sivadbarmasistra, VII, VIII,
329, 330, 333-335,
340-342, 346

Sivadbarmottara, VII, VIII,
329, 330, 332, 333,
335

Sivagupta Balarjuna (c. 590-650
CE), 343

Sivakara IT, 201



Sivakara III, 189, 191, 203, 204,
254, 255,289

St’vﬂmhﬂ:yﬂ, 334

Stvasrama, 333

sivayogins, 333

Siyan stone inscription, 2, 3, 15,
17,19, 21

Skanda, 103

Skandapurina, 1V, 17, 80, 82,
91

$masana, cremation ground, 34,
36, 143146, 168

Somapura, Piharpur, VI, 1, 7,
28,31,110, 111

Sopara, 75, 76, 80, 81

South India, 295, 296, 321

Southeast Asia, 1,27, 48, 56, 295

Sridharadisa, X, 214

Srimala (king), 258, 259, 262,
263, 266, 268, 273,
275, 282, 285, 286

Srivijaya, 295

Syngaraprakisa, 222, 237

Sthianu, 235

stone inscriptions, 2, 3, 10, 12,
15, 20, 112, 124, 252,
253

lintel inscriptions, 10
pillar inscriptions, 8

Subhikara I, 188, 200, 201, 254,
255, 289

Subhikara II, 190, 200, 201

Subhikara III, 187-189, 191,
203

Subhikara IV, 187, 203, 255

Subhiakara V, 187

367

Subbasitaratnakosa, X, 214,
215, 218-220, 222,
223, 225, 233, 234,
237,238, 240, 243

Stdra, 162

Suktimuktavali, 235, 236

Surinanda, 218

Sarapila I (861-873? cE), 111, 2,
3,5,10, 18,21

Sarya, 10, 16, 27-29, 58, 106,
112,227,230

Siryasataka, 227, 228, 231-
234,243

Svacchandatantra, 140, 143

Talcher plates, 189, 194, 203,
204, 254, 255, 289
Tantralokaviveka, 168
Tantras, X, 155, 156, 159
Buddhist, 140, 141, 167
Saiva, IV, VIII, 137-139,

141, 14S, 166, 167,
169, 170

Sakta, IV, VIIL, IX, 141,
165, 166

yoginitantra, VIII, 136,166
Tantrasadbbava, 137, 138, 143,
167,168,176

Tantrasara, 140

Tara, 41, 47,51, 59, 61,198,218

Taranitha, 47, 128, 226

Tathagata, 58-60, 77, 151, 152

terar, 299

Tevaram, 296, 298-301, 303,
307

Tirukkovaiyar, 296

Tirumantivam, 296

Tirumurai, 296,297, 303



Tirumuraikanta Puranam, 296
Tirumilar, 296
Tiruppallantu, 296
Tiruttontar Purvanam, 296
Tiruttontar Tiruvantati, 298,
304, 305
Tiruttontattokai, 298, 304
Tirnvacakam, 296
Tiruvataviir-nayanar, 317
Tiruvataviavar Puvanam, 297,
301-303, 317, 321,
322
Tirnvicaippa, 296
Tiruvilaiyatal Purinam, 317
Trailokyavijaya, 27, 33, 61, 62
Tribhuvanamahadevi II, 187,
189, 204
Tribhuvanamahadevi III, 187,
190, 204
Tripurantakamarti, 30, 36, 221

Uma, 33, 127, 238
Umai-Maheévara, 29, 36, 43,
44, 49, 62, 261
Umimahe$varabhattaraka, 192
Umapati Civacariyar, 296, 297,
307, 316, 317
upddaripa, 308, 313

Vadner plates, 81, 82
Vigbhata, 218

Vaidyanitha, 16, 17
Vaidyanathabhattaraka, 192
Vaikuntha, 15, 16
Vainyagupta, 336

Vaisya, 162

Vajrapani, 33

Vakulamahadevi, 187, 192, 205

Valuvir, 317
Vanavasi, 253, 254
Varanasi, 3-5, 10, 12-14
Varendri, 17
Vasudeva, 91
Vasukalpa, 225, 226, 240242
Vatesvara, 16
Vengi Calukyas, 250, 255, 258—
260, 262, 263, 265,
266, 274-276, 280
282,284
Vidyasiva, 13
Vighnagana (Ganesa), 26
Vigrahapalal, 5, 6, 8, 15
Vigrahapala II (975-987? cE),
255
Vigrahapala III (105010762
CE), 19
vibara, V1, 1, 53, 61, 79, 80, 84,
88,110,112, 124, 126,
190, 192, 194, 196-
198, 201, 227, 250,
254,261, 295
Jagaddala, 214
Jayasramavihara, 192, 196
Nagapattinam, 295
Vikramasila, VI, 1,28, 42, 43,52,
53,57,111
Vikramendravarman I, 262, 265
Vikramendravarman II, 262,
265, 289
Vinayaka, Ganesa, Ganapati, 16,
26,28, 219, 225
Vindhya, 231, 235
virtue, as qualification of
donors, 269, 271, 272,



275-279, 282, 284
286
Visnu, X, 10, 15, 25, 27, 29-31,
57-60, 124, 192, 199,
200, 219, 224, 230,
231, 238-240, 265
Hari, 31
Krsna, 16, 29, 42, 110
Lokegvara, 57,58
Vaikuntha, 15, 16
Visnugupta, 337
Visnuism, VIIL, 12, 15-20, 28,
109, 185, 187, 200,
259-263, 265, 266,
274, 277, 280, 335,
338
Visnukundis, XI, 249, 258, 259,
263, 265, 267, 268,
273,282, 342

Western Deccan, 76, 79-81, 83,
84, 86, 89, 95
Western Ghats, 78, 82

Xuanzang, 102, 104, 125, 126,
128, 129, 250, 292

Yamalas, IV
Yasodasa, 2, 10-12
Yijing, 102
Yogacira, 307, 315
yogini cult, 166

369















Saiva—Buddhist Encounters in Medieval India brings together a
group of scholars from across disciplines to explore the dynamic
interactions between these two traditions. The contributions examine
how Saivism and Buddhism coexisted, competed, and creatively
borrowed from one another—from royal courts and monastic
institutions to artistic workshops and literary circles. Drawing on
epigraphic, archaeological, art historical, and literary sources, the
essays illuminate the fluid boundaries of the medieval religious
landscape of South Asia. They trace the layered affiliations of kings
and patrons, alongside the shared idioms that shaped poetry,
iconography, ritual, and philosophy. Offering a fresh perspective on
the history of the subcontinent, this collection is essential reading for
anyone engaged in the study of South Asia’s diverse religious past.

The series Studies on the History of Saivism publishes primary sources
and monographic studies exploring various aspects of the social
and doctrinal history of Saivism, from its origins to the present day.
This fully open-access, peer-reviewed series is hosted by L'Orientale
University of Naples, Dipartimento Asia, Africa e Mediterraneo, and
funded by the ERC Starting Grant Project SHivapHARMA (Translocal
Identities: The Sivadharma and the Making of Regional Religious
Traditions in Premodern South Asia) and the ERC Synergy Grant
Project DHARMA (The Domestication of Hindu Asceticism and the
Religious Making of South and South-East Asia).

ISBN: 978-8867193233

8867"1932




	Florinda De Simini The blurred boundaries of traditions: introducing Śaiva–Buddhist encounters 
	Ryosuke Furui The Pāla kings in the `Śaiva Age': layered religious affiliations in early medieval Eastern India
	Claudine Bautze-Picron Śiva, the inspirational enemy
	Pia Brancaccio Śaiva–Buddhist encounters in the living rock: evidence from the Western Deccan
	Lucas den Boer Śaiva teachers in Buddhist territory: identifying two figures at Nālandā, Temple 2
	Judit Törzsök Burnt clay, skull-topped vases and other curiosities: some points of contact between Śaiva and Buddhist Tantras, with special reference to the Laghuśaṁvara
	Annette Schmiedchen Religious patronage of the Buddhist, Śaiva, or Vaiṣṇava kings and queens of the Bhauma-Kara dynasty in Odisha
	Csaba Dezső Shiny toenails: poetic borrowing in Sanskrit verses revering the Buddha and Śiva from early Bengali anthologies and from the Lokeśvaraśataka
	Dániel Balogh Can we discern a Śaiva and a Buddhist rhetoric in royal eulogies? 
	Renato Dávalos From rambling talkers to senseless doctrines: early Tamil Śaiva critiques of Buddhism
	Florinda De Simini Addendum—On mending cracks and splits: further remarks on khaṇḍa-sphuṭita-saṁskāra and the Śivadharma's encounter with Buddhism
	General Index
	Pagina vuota
	De Simini_Den Boer_book2026_05_29_v02.pdf
	Florinda De Simini The blurred boundaries of traditions: introducing Śaiva–Buddhist encounters 
	Ryosuke Furui The Pāla kings in the `Śaiva Age': layered religious affiliations in early medieval Eastern India
	Claudine Bautze-Picron Śiva, the inspirational enemy
	Pia Brancaccio Śaiva–Buddhist encounters in the living rock: evidence from the Western Deccan
	Lucas den Boer Śaiva teachers in Buddhist territory: identifying two figures at Nālandā, Temple 2
	Judit Törzsök Burnt clay, skull-topped vases and other curiosities: some points of contact between Śaiva and Buddhist Tantras, with special reference to the Laghuśaṁvara
	Annette Schmiedchen Religious patronage of the Buddhist, Śaiva, or Vaiṣṇava kings and queens of the Bhauma-Kara dynasty in Odisha
	Csaba Dezső Shiny toenails: poetic borrowing in Sanskrit verses revering the Buddha and Śiva from early Bengali anthologies and from the Lokeśvaraśataka
	Dániel Balogh Can we discern a Śaiva and a Buddhist rhetoric in royal eulogies? 
	Renato Dávalos From rambling talkers to senseless doctrines: early Tamil Śaiva critiques of Buddhism
	Florinda De Simini Addendum—On mending cracks and splits: further remarks on khaṇḍa-sphuṭita-saṁskāra and the Śivadharma's encounter with Buddhism
	General Index

	1.pdf
	Florinda De Simini The blurred boundaries of traditions: introducing Śaiva–Buddhist encounters 
	Ryosuke Furui The Pāla kings in the `Śaiva Age': layered religious affiliations in early medieval Eastern India
	Claudine Bautze-Picron Śiva, the inspirational enemy
	Pia Brancaccio Śaiva–Buddhist encounters in the living rock: evidence from the Western Deccan
	Lucas den Boer Śaiva teachers in Buddhist territory: identifying two figures at Nālandā, Temple 2
	Judit Törzsök Burnt clay, skull-topped vases and other curiosities: some points of contact between Śaiva and Buddhist Tantras, with special reference to the Laghuśaṁvara
	Annette Schmiedchen Religious patronage of the Buddhist, Śaiva, or Vaiṣṇava kings and queens of the Bhauma-Kara dynasty in Odisha
	Csaba Dezső Shiny toenails: poetic borrowing in Sanskrit verses revering the Buddha and Śiva from early Bengali anthologies and from the Lokeśvaraśataka
	Dániel Balogh Can we discern a Śaiva and a Buddhist rhetoric in royal eulogies? 
	Renato Dávalos From rambling talkers to senseless doctrines: early Tamil Śaiva critiques of Buddhism
	Florinda De Simini Addendum—On mending cracks and splits: further remarks on khaṇḍa-sphuṭita-saṁskāra and the Śivadharma's encounter with Buddhism
	General Index

	low.pdf
	Florinda De Simini The blurred boundaries of traditions: introducing Śaiva–Buddhist encounters 
	Ryosuke Furui The Pāla kings in the `Śaiva Age': layered religious affiliations in early medieval Eastern India
	Claudine Bautze-Picron Śiva, the inspirational enemy
	Pia Brancaccio Śaiva–Buddhist encounters in the living rock: evidence from the Western Deccan
	Lucas den Boer Śaiva teachers in Buddhist territory: identifying two figures at Nālandā, Temple 2
	Judit Törzsök Burnt clay, skull-topped vases and other curiosities: some points of contact between Śaiva and Buddhist Tantras, with special reference to the Laghuśaṁvara
	Annette Schmiedchen Religious patronage of the Buddhist, Śaiva, or Vaiṣṇava kings and queens of the Bhauma-Kara dynasty in Odisha
	Csaba Dezső Shiny toenails: poetic borrowing in Sanskrit verses revering the Buddha and Śiva from early Bengali anthologies and from the Lokeśvaraśataka
	Dániel Balogh Can we discern a Śaiva and a Buddhist rhetoric in royal eulogies? 
	Renato Dávalos From rambling talkers to senseless doctrines: early Tamil Śaiva critiques of Buddhism
	Florinda De Simini Addendum—On mending cracks and splits: further remarks on khaṇḍa-sphuṭita-saṁskāra and the Śivadharma's encounter with Buddhism
	General Index




