3 Manuscripts, Ritual, and the Medieval
Literature on Dharma

One of the fields of Sanskrit literary production in which the topic of the gift of
knowledge has received considerable attention is that of the Dharma$astra, literally
‘scholastic literature on Dharma’, which by the turn of the first millennium and
throughout the late medieval era found its main vehicle of expression in works
such as the commentaries and digests interpreting and collecting authoritative
sources. The composition of more or less systematic expositions on the various
aspects of Dharma attributed to the authority of great Vedic sages—such as the
Manusmrti, the Yajfiavalkyasmrti, or the Brhaspatismrti—which characterized the
nature of Dharmas$astra production from the first millennium BCE onwards, had
thus given way to the emergence of forms of ‘secondary literature’; in the case of
the commentaries, the main scope of this secondary literature was that of com-
menting upon the primary sources on the knowledge of Dharma; in the case of
the digests, that of selecting and arranging those sources thematically, while in-
terspersing the texts with a few original glosses.”® The digests, collectively re-
ferred to as Dharmanibandhas (‘composition’ or ‘digest’ on Dharma), are by far
among the most informative sources for the study of ritual, customs, and legal
procedures; they can be primarily likened to anthologies of quotations from texts
that are considered authoritative on the vast subject of Dharma, namely those
falling into the expansive category of ‘Smrti’. These are the above-mentioned
works on Dharmas$astra, to which traditional and modern scholarship may some-
times apply the word Smrti tout court, but also the epics and the Puranas, which
had grown into a heterogeneous, ever expanding body of literature. The topics of
interest for the digest-writers (nibandhakdra) and their audience were most dis-
parate: the several categories of donations, the pilgrimages to holy sites (tirthas),

561 This development in the literary production in the field of Dharmasastra is described in
Olivelle 2010, especially p. 37 onward. He would place the composition of the Manusmrti, which
marked an important change with respect to the preceding literature on Dharma that had been
composed since earlier times (the Dharmasitras), to the first or second century CE (p. 42); other
Smrtis, such as those of Yajiiavalkya, Brhaspati, and Visnu, represent a later stage in the history
of this literary genre, dating most likely from the fifth century onward. The beginning of the ‘age
of commentaries and digests’ can, on the other hand, be traced in the eighth to the tenth century
(see Olivelle 2010, p. 52), when the first commentaries are composed; the earliest extant digests
are later (twelfth century), although this does not necessarily mean that the genre postdates the
commentaries, as will be amply illustrated below.
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228 —— Manuscripts, Ritual, and the Medieval Literature on Dharma

and the appropriate time and place for the prescribed rituals, just to mention a
few. Among all the subjects that are relevant to a discussion on Dharma, gifting
receives special attention, and the gift of knowledge is one of the categories of
gifts in which the digest-authors regularly classify their sources on dana.

In order to treat this and their many other subjects, medieval authors were
faced with several heterogeneous ‘primary’ sources, conveying a large amount of
information and sometimes displaying reciprocal and internal contradictions.
This situation had already triggered a first attempt of systematization formalized
in the composition of the commentaries on Dharmas$astra starting from the eighth
century. These commentaries, while commenting upon one specific work, made
regular use of quotations from other authoritative texts in order to complete and
reinforce the argumentation. The reliance on quoted sources then became impos-
ing in some commentaries (like the commentary by Apararka on the Yajria-
valkyasmrti of the twelfth century, for which see below), where the quoted text
ultimately surpassed the proper commentarial sections in length and also ac-
quired a certain thematic independence. This development was predominant in
the digests which, in the second millennium, formed the most popular literary
genre among the new compositions in the field of Dharmas$astra.*®* However, the
emergence of a commentarial tradition predates the earliest known digests on
Dharma.*® Despite the fact that no conclusive statement can be made concerning
the method for dating the emergence of the digests, it can nevertheless be argued
that the appearance of the latter may be stylistically dependent on the existence
of the former. A view that Kane proposed and Lingat followed took into consider-
ation precisely this stylistic continuity between commentaries and Dharmani-
bandhas as a possible explanation for the emergence of the digests.** In the opin-
ion of Kane, later commentaries that made an increasing use of quotations ulti-
mately stimulated the composition of independent digests, which therefore can-
not be unequivocally distinguished from the commentaries.

562 A sign of the popularity of this genre is also its continuity throughout history, as the pro-
duction of Dharmanibandhas extends to the eighteenth and nineteenth century. Some of the
latest digests of law, like the ‘Remover of the Ocean of Litigations’ (Vivadarnavabharijana) or the
‘Ocean of the Settlement of Litigations’ (Vivadabhangarnava), both authored by Jagannatha
Tarkapaficanana at the end of the eighteenth century, were compiled at the behest of the British
rulers (see Derrett 1961, pp. 85-95).

563 The commentaries of Asahaya on the Naradasmrti, as well as those of Bharuci and
Medhatithi on the Manusmrti, and Vi$vartipa’s commentary on the Yajriavalkyasmrti, belong to
the earliest surviving ones, and, according to Olivelle (2010, p. 52), can all be dated to the eighth
to the tenth century.

564 For references, see Kane 1968, pp. 545-46; Lingat 1993, pp. 107-11.
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According to this view, the twelfth-century commentary on the Yajiava-
lkyasmrti attributed to Apararka (see below) is a case of a ‘transitional’ work
bridging the two genres of the commentary and the digest. Its commentarial style
can be illustrated with one example of close thematic relation to this essay. Orig-
inally, the scripture that Apararka comments upon devotes only a few stanzas to
the topic of gifting, corresponding to Yajfiavalkyasmrti 1.198-216. This topic had
been crucial for the Puranas, which were composed both at the time of the Smrti
of Yajfiavalkya—whose composition Olivelle would tentatively date to approxi-
mately the fifth century°®—and in the centuries separating this Smrti from the
commentator Apararka. The commentator cannot ignore this authoritative tradi-
tion, at least not completely, and therefore uses stanza 1.208 of the
Yajiiavalkyasmrti, which praises the donation of healthy cows,**® as a chance not
only to quote a selection of Puranic passages on the gift of different kinds of cows,
after a brief prose commentary, but also to start a long section dealing with the
‘great gifts’ (mahadanas) and the ‘mountain gifts’ (parvatadana), along with
other minor types of donations. The commentary on stanza 1.208 eventually
amounts to 63 pages in the current printed edition of the text,”” and it consists of
quotations that mostly retain only a very shallow connection to the stanza itself.
The base text thus seems to function as a mere suggestion, a starting point from
which Apararka moves on to deal with related topics on the basis of more recent
authorities and some of his original remarks. The same is true for Apararka’s
treatment of vidyadana, which he carries out by quoting different sources—the
Brhaspatismrti, the Yamasmrti, the Bhavisyottarapurana, the Matsyapurana, and
the Nandipurana®®—in the commentary on Yajfiavalkyasmrti1.212, a stanza deal-
ing with the gift of the brahman (brahmadana), which broadly corresponds to the
teaching of the Veda (see § 3.2); moreover, since the verses are followed by a sec-
tion on the ‘gift of the kalpas’ (kalpadana), the stanzas on vidyadana are not the
only digression that Apararka inserts in the commentary on 1.212.5

When Apararka composed his digest, most likely in the twelfth century (but
see below for more details), the genre of the Dharma digest was already in exist-
ence, as some of the earliest and most significant works belonging to this literary

565 Olivelle 2010, p. 52.

566 Yajriavalkyasmrti 1.208 (Apararkatika, vol. 1 p. 302): ‘Having in whatever manner donated
a cow, be it a milk cow (dhenu) or a cow yielding no milk (adhenu), devoid of diseases and
plagues, the donor will be magnified in Heaven’; yathakathamcid datva gam dhenum va ’dhenum
eva va | arogam apariklistam data svarge mahiyate || 208.

567 Apararkatika, vol. 1, pp. 302-65.

568 Apararkatika, vol. 1, pp. 389-403.

569 Apararkatika, vol. 1, pp. 403-406.
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genre illustrate; among these are the Dharmanibandhas dealing with dana—and,
consequently, with the gift of knowledge. They are renowned both for their ex-
haustiveness and for the influence they will exert on later literature. These are
the ‘Section on Gifting’ (Danakanda) of the Krtyakalpataru’® by Laksmidhara,
minister of the king Govindacandra of the Gahadavala dynasty (ruled ca. 1109-
1168 CE);*™ the ‘Ocean of Gifting’ (Danasagara),” an independent text solely de-
voted to gifting attributed to Ballalasena, a king of the Sena dynasty ruling over
modern Bengal and western Bihar (ruled ca. 1158-79 CE);"” and the ‘Section on
Gifting’ (Danakhanda) of Hemadri’s Caturvargacintamani,”™ minister under the
Yadava kings Manadeva (ruled ca. 1260-1270 CE) and Ramacandra (ruled ca.
1271-1311 CE).>” Besides these earlier works, other texts that contribute to our un-
derstanding of Dharmasastra sources on the gift of knowledge are the Danavive-
koddyota attributed to Madanasimhadeva, tentatively identified with a fifteenth-
century Rajput king from the Delhi area;”® the Danakriyakaumudi of Go-
vindananda, a Bengali author from the first half of the sixteenth century;”” and
the ‘Ray of Gifting’ (Danamayiikha) of Nilakantha Bhatta’s Bhagavantabhaskara,
a work named after Bhagavantadeva, a seventeenth-century ruler of the Rajput

570 This work is divided into 14 sections, which are called ‘Section on Students’ (Brahma-
carikanda); ‘Section on the Householders’ (Grhasthakanda); ‘Section on Constant Rituals’ (Ni-
yatakalakanda); ‘Section on Funerary Rites’ (Sraddhakanda); ‘Section on Gifts’ (Danakanda);
‘Section on Vows’ (Vratakanda); ‘Section on Worship’ (Pijakanda); ‘Section on Sacred Places’
(Tirthakanda); ‘Section on Installation Rituals’ (Pratisthakanda); ‘Section on Purification’ (Su-
ddhikanda); ‘Section on the Dharma of the King’ (Rajadharmakanda); ‘Section on Juridical Pro-
cedures’ (Vyavaharakanda); ‘Section on Appeasement Rituals’ (Santikanda) and the ‘Section on
Liberation’ (Moksakanda). The Danakanda, previously only edited by Aiyangar 1941, has re-
cently been republished with an English translation by Brick 2014.

571 Evaluations of the historical data on the figure of Laksmidhara and his patrons, which will
also be partly discussed below, are given in Kane 1975, p. 685ff., Bakker & Isaacson 2004, pp.
66-75, and Brick 2014, pp. 6-8.

572 Unlike the Danakanda and the Danakhanda, the Danasagara is not part of a larger work;
other ‘sagaras’, however, are attributed to the same author, namely the ‘Ocean of Wonders’
(Adbhutasagara), the ‘Ocean of Custom’ (Acdrasdgara), and the ‘Ocean of Installations’
(Pratisthasagara).

573 On Ballalasena, see Kane 1975, p. 730ff., and Majumdar 1971, pp. 228-30.

574 The Caturvargacintamani is divided into the ‘Section on Religious Observance’ (Vrata-
khanda); ‘Section on Gifts’ (Danakhanda); ‘Section on the Remainings’ (PariSesakhanda); ‘Sec-
tion on Sacred Places’ (Tirthakhanda); and ‘Section on Liberation’ (Moksakhanda).

575 On the historical background against which Hemadri’s work has to be understood, see Kane
1975, p. 749ff., Schmiedchen 2014, p. 325ff. (on the Yadavas of Devagiri), and below.

576 Shastri 1905, p. XVIII, Kane 1948, pp. XI-XII, and Kane 1975, p. 806.

577 Chakravarti 1915, pp. 355-56 and Kane 1975, pp. 882-89
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clan of the Sengara in the historical region of Bundelkhand.”® The special im-
portance of the Dharmanibandhas lies in the fact that these works are proof of
the state of knowledge and relevance given to a certain topic in the period of their
composition, which in many cases can be assessed with a fair degree of certainty;
moreover, chiefly being based on quotations from earlier texts, the digests on
Dharma also contribute enormously to understanding the previous stages of the
tradition, which the digest-authors present us as a pre-selected and arranged set
of sources. Some of these, in spite of their importance in medieval times, are no
longer extant in direct transmission, or have only survived in different recen-
sions.”” Dharmanibandhas, therefore, prove to be an effective guide to recon-
structing, investigating, and digging out information from a partly lost body of
traditional literature that plays a fundamental role in depicting our view of the
Indian medieval religious landscape.

The fact that the majority of the works that have to be considered for this
study of the gift of knowledge were associated with leading political figures, and
are also among the main compositions ever written on the topic of gifting in In-
dian societies,*®® merits attention. The earliest works, to which we should also
add Apararka’s commentary, are systematically accompanied by terse self-reflec-
tive statements by the authors who introduce their work and their patrons—or
their ancestors, in the case of kings (see below)—in the prefatory verses of their
works. Moreover, the status of the earliest works, those of Apararka,
Laksmidhara, Ballalasena, and Hemadri, all dateable from the twelfth to the early
fourteenth century, is particularly relevant for the assessment of the digests as a
genre, and in order to understand their historical significance in the cultural mi-
lieu of late medieval India. This is due to the fact that, in spite of the existence of

578 Shastri 1913, p. 23, and Kane 1975, pp. 938-41.

579 Notable is the case of the Nandipurana, on which the chapters on vidyadana heavily rely
(see chapter 2), and of which no manuscripts have survived. Some of the frequently quoted Dha-
rmasastra works, like the Brhaspatismrti and the Yamasmrti, also share the same fate as the Na-
ndipurana, namely not being extant in manuscripts. In numerous other cases, like many of the
quotations from the Garudapurana that will be mentioned in the coming pages, we know of a
work with that name, but these verses are no longer traceable in the text of the Puranas as we
know it today. When it was not possible to trace the text back to the original sources, I have
identified the stanzas by numbering them according to their position in the chapter on the gift
of knowledge, and added to the number a siglum corresponding to the first three letters of the
name of the digest-writer from whose work those verses are cited.

580 Note that I have excluded from this survey the ‘Jewel Mine of Gifts’ (Danaratnakara) of the
‘Jewel Mine of Smrti’ (Smrtiratnakara) by the fourteenth-century author Candesvara, as this por-
tion of his work is still unpublished. On this author, see Kane 1975, pp. 763-75.
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previous digests mentioned by Laksmidhara and which have also partly sur-
vived,*® the above-mentioned Dharmanibandhas are among the first specimens
of this genre that are available to us in their entirety. As observed by Pollock—
who also includes the commentary Mitaksara by Vijiiane$vara, written under the
Western Calukya king Vikramaditya VI (twelfth century),”®? and the Parasara by
Madhava, minister during the early days of the Vijayanagara kingdom (four-
teenth century)*®—this ‘vast intellectual outpost’ was flourishing at a specific
time in Indian history that ‘surely needs to be theorized in some way’.***

Brick, the author of the most recent edition of the Danakanda of Laksmidhara
(2014), rightly cautions against the risk of assuming—based on the historical data
yielded from the evidence of the surviving Dharmanibandhas—that the emer-
gence of such digests was rooted in the political situation at the time of their com-
position.>® On this point he criticizes the interpretation of Pollock, who—focusing
especially on the Krtyakalpataru of Laksmidhara, whom he calls the ‘first great
nibandha’***—suggests that there may be a link between the emergence of the
genre of the digests as a form of ‘totalizing conceptualizations of society’ and the
military invasions of the Turkish rulers from Central Asia, which had shaken the
political scene of northern India from the tenth century on, becoming more ag-
gressive in the twelfth century.*®” The path along which the Sultanate advanced,
Pollock notes, follows that of the production of the Dharmanibandhas, since the

581 Laksmidhara, in his introduction to the Danakanda (stanzas 12-13), mentions the titles of a
few preceding digests, which are the Maharnava, the Kamadhenu, and the Mala, while the
Parijata is referred to in the Vyavaharakanda (Aiyangar 1941, pp. 121-22). In a preceding article
(see De Simini 2015, p. 602 fn. 2), I had stated that these digests are ‘now lost’; I now have to
correct this view since, as Harunaga Isaacson has kindly pointed out to me, at least the
Kamadhenu has survived in a Nepalese manuscript published by Kouda 2015 and 2016.

582 For information on the commentary Mitaksard and its author, see Kane 1975, pp. 599-616.
583 The activity of Madhavacarya, author of two prominent works on Dharmas$astra, the
Parasara and the Kalanirnaya, probably took place between 1340 and 1390 (see Kane 1975, pp.
778-92).

584 Pollock 1993, p. 98. To describe the florescence of this genre, he also refers to the now lost
codes of Bhoja, king of Dhara in the first half of the eleventh century.

585 For his arguments, see Brick 2014, pp. 14-15.

586 Pollock 1993, p. 105.

587 Pollock 1993, p. 106, thus maintains that the ‘totalizing conceptualizations of society’
brought about by the digest-writers ‘[...] became possible only by juxtaposition with alternative
lifeworlds, and on the other hand, that they became necessary only at the moment when the
total form of the society was for the first time believed, by the privileged theorists of society, to
be threatened.’
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places of origins of Laksmidhara, Hemadri, and Madhava correspond to the re-
gions of the Doab, the town of Devagiri, and the Deccan, which were first outposts
of the Sultanate in northern and central India. According to this view, it is the
contrast with a cultural other, carrying different values and social structures, that
made this grand work of defining power in accordance with the Dharma, as is
reflected in the Dharmanibandhas, possible.

This analysis stresses the discontinuity and novelty of the Dharmanibandhas
in the context of India’s medieval politics. In response, Brick has called attention
to diverse aspects that have been overlooked, and that would point at a more
complex picture than the one depicted by Pollock. The existence of Dharmani-
bandhas that predate Laksmidhara’s, or that have been written in the same cen-
turies, but in areas that had not come in contact with the foreign armies,* is in
and of itself a sufficient argument to dismantle the idea that there might have
been a causal relationship between the clash with the military powers from Cen-
tral Asia and the emergence of the digests as a ‘new’ literary genre, simply be-
cause the latter was ultimately already in existence. Brick, moreover, despite call-
ing attention to Kane’s view on the stylistic continuity existing between
commentaries and digests, rejects it as ‘unsuited’ to explain the composition of
digests as collections of quotations which are independent from a commented
text.”® The straightforward association of commentaries with digests, in Brick’s
opinion, would be a questionable operation, since it misses a fundamental
point—namely that digest-writers do not consider their work as exegetical; the
fact that the commentarial sections of the earliest digests are very poor and
mostly consist only of a few glosses proves this point. However, this observation,
when referring to the earliest digests, cannot apply to the Danasagara of
Ballalasena, who in some specific chapters adds extensive and more in-depth
commentaries on the quoted texts (see § 3.1) in an attempt to make his sources
the basis for actual ritual practice.

588 Rocher (2002, pp. 6—24) also suggests an early dating to the beginning of the twelfth cen-
tury for the Dayabhaga of Jimiitavahana, on the law of inheritance, while Kane (1968, pp. 510,
535, 537) points to earlier works like the Sattrim$anmata, the Caturvim$anmata, or the Smrti-
samgraha, as antecedents of the Dharmanibandhas. Bhoja, king of Dhara (ca. 1030 CE), also
wrote a digest on Dharmasastra, namely the Rajamartanda, only preserved in fragments (Kane
1975, p. 586). As for the Dharmanibandhas composed in areas that were untouched by the ad-
vance of the Muslim rulers, Brick (2014, p. 14) refers to the Smrticandrika, composed in South
India between 1150 and 1225 CE (Kane 1962, pp. 721-23), as well as to the Apararkatika, on which
more below.

589 On this, see Brick 2014, pp. 11-12.
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In order to correctly identify the function that the chapters on the gift of
knowledge might have had for digests on gifting and the audience to which these
texts were addressed, we need to take into consideration a further relevant point
that Brick makes with reference to the Danakanda of Laksmidhara, but which he
applies to the Dharmanibandhas as a whole. He proposes that the composition of
the Dharmanibandhas, as well as of commentaries that relied heavily on scrip-
tural quotations, might have to be framed within a ‘crisis of scriptural authority’
that was increasingly felt from the beginning of the second millennium: at this
time, the proliferation of Puranas, on the one hand, and the direct competition
from other indigenous traditions, on the other, had become a crucial hermeneu-
tical problem.*®® Focusing his attention on the Krtyakalpataru, Brick argues that,
in order to understand the appeal that a work like the one of Laksmidhara, i.e. a
‘modestly annotated anthology’, might have had on its audience, one should take
into account the Dharmasastric view of scriptures, which relied predominantly
on the teachings of the Mimamsa, as well as the condition of DharmaSastra and
Smrti literature in general on the verge of the new millennium.*! By selecting spe-
cific sources on given topics, the digest-authors indicated to their readers which
scriptures were to be considered trustworthy.

Before making further considerations on this last point at the end of this para-
graph, it must be observed that Pollock’s argument concerning the necessity of
evaluating the influence exerted by the political instability on the composition of
the digests cannot be completely ruled out if one wants to achieve a broader un-
derstanding of the intellectual operation undertaken by the authors of the di-
gests. Apart from the oversimplification that Brick points out and that undoubt-
edly hinders this argumentation, Pollock’s remarks on the new political
conjuncture experienced by the authors of some key works in the history of the
Dharmanibandhas are not suitable to account for the emergence of the genre as
awhole. However, they help to understand these works in a historical perspective
by posing the question as to why certain texts were produced in specific places;
as Pollock asks,*? ‘[...] why should an encyclopedic synthesis of an entire way of
life be undertaken—precisely in that time and place?’ If one attentively considers
the contexts of some of the digests produced in the twelfth and thirteenth centu-
ries, it would not be far-fetched also to regard them as the product of an age of
crisis—a crisis that was certainly internal to the Brahmanical tradition, as Brick
underlines, but that, given the stature of the people involved in the composition

590 Brick 2014, p. 19. This topic will be further discussed below.
591 Brick 2014, p. 16.
592 Pollock 1993, p. 105.
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of the digests, also presupposes a political fracture. It is no surprise that Indian
authors do not elaborate on the cultural and political contexts of their works; in
spite of that, the digest-writers do apprise their readers of their bond with con-
temporary politics. An in-depth discussion of the impact that these works were
meant to have (or did have) in the cultural world in which they were conceived
would be speculative and premature at this point, as these imposing works have
not been adequately studied yet, and since, in compliance with the Dharmasastra
tradition, these texts are not exactly prescriptive—they are not the same as law
codes or ritual manuals—but descriptive of an ideal, orthodox Brahminical
worldview with which a society is required to comply. In spite of that, looking at
the digests from the point of view of the political and historical contexts in which
their authors worked, insofar as this is possible to reconstruct, and highlighting
the crisis that they (and their patrons) had to face, may indeed contribute to as-
sessing the nature of these works and the role attributed to the practices related
in their texts within the broader scope of a systematization of Brahminical
knowledge at that time and place in history.

In some cases, the digests’ claimed impact on religious life can partly be
measured through external evidence, as applied to Hemadri’s gargantuan Catu-
rvargacintamani, in particular his section on gifting, the Danakhanda, which in-
cludes a long chapter on vidyadana. It is a known fact®” that the opening stanzas
of the Caturvargacintamani identify Hemadri as the officer in charge of the ad-
ministrative records (Srikaranaprabhu, st. 13) of king Mahadeva (ruled ca. 1260—
70 CE) of the later branch of the Yadava dynasty ruling from Devagiri, modern
Daulatabad.”* Hemadri is also referred to as a minister of Ramacandra (ruled ca.
1271-1311 CE), one of the last rulers of the imperial Yadavas, in a contemporary
inscription from Thane, in West Maharashtra, dated to $aka 1194 (1272 CE).”

593 See, among others, Kane 1975, pp. 751-53, according to whom Hemadri was ‘towering per-
sonality’ of his times (p. 755).

594 The historical Yadavas, dated to the period from 850 to 1320 CE, can be divided into two
main branches: an earlier family ruling from Sindinagara (850-1100 CE), and a later one from
Devagiri (1100-1320 CE). As observed by Schmiedchen 2014, pp. 325-26, the activities of the early
Yadavas are however attested in epigraphs only after the fall of the Rastrakiita in the beginning
of the 11" century; there is also an interruption of some years between the attestations of these
two family branches, whose mutual relationships are not clear.

595 Barnett 1915-16, EI 13.17. Hemaderi is praised in 11. 39-41 (see p. 202 for the text and 205 for
the translation). This grant, which is described in stanza 18 as the donation of the village Vaula
to 32 Brahmins through the minister Acyutanayaka, who administers the Konkan region, is dis-
cussed in Schmiedchen 2014, pp. 414-15.
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However, both Mahadeva and Ramacandra find little attestation in the inscrip-
tions of their times, most of which were issued by minor feudatory rulers; the
available documents attest their activity as sponsors of donations to Brahmins.>*
Ramacandra is also known from chronicle sources, as he—probably taking ad-
vantage of a power vacuum in the Gangetic plain between the death of the Mam-
luk sultan Balban in 1286 CE and the rise to power of the Khalji dynasty towards
the end of the century—seized Varanasi for some years before being banished to
the south by the second Khalji sultan Ala-ud-Din (ruled ca. 1296-1316 CE).>” After
the latter had attacked Devagiri, Ramacandra would become a tributary of Ala-
ud-Din; according to sources, an attempt at escaping this duty in a moment of
weakness for the Khalji dynasty resulted in the military defeat of the Yadavas in
1307 CE and the capture of Ramacandra, who was allegedly brought to Delhi to
meet the sultan and then restored to power in his kingdom as a tributary by the
same sultan.

That an ideological connection was felt between Hemadri and this later
phase of the history of the Yadavas is shown by the circumstance, as noted by
Bhandarkar, that the manuscripts of Hemadri’s Vratakhanda transmit paratexts
containing different genealogies of the Yadavas attributed to Hemadri’s author-
ship, which were not reproduced in the edition of the text.”®® These genealogies
are not always in mutual agreement, and some of them are incomplete; in spite
of this, the testimony offered by these paratexts added to the manuscripts of a
specific section of the Caturvargacintamani is historically relevant, since they
claim that the early Yadavas and the later ones formed one family. This claim is
only attested once elsewhere, in an inscription of Krsna II, which is dated to $aka
1176 (1254-55 CE).”* Moreover, the work of Hemadri is referred to as an authority

596 This is discussed in Schmiedchen 2014, pp. 405-20. One example (Schmiedchen 2014, p.
410; see Koparkar 1957-58, EI 32.3) is that of a copperplate from the time of Mahadeva, from
Kalegaon (Ahmadnagar district), documenting the concession of a village to 52 Brahmins di-
vided into 22 gotras made by the king himself. The date of this document, according to the editor,
corresponds to August 29, 1261 CE.

As observed by Schmiedchen (2014, p. 380), there are actually only a few documents left from
the last phase of the epigraphic production of the Yadavas, up to the mid-thirteenth century;
those on stone, mostly produced by vassals of the Yadavas, are attested in south Maharastra and
north Karnataka. From the second half of the thirteenth century onward, copperplates reappear
yet, once again, are mostly issued by vassal families in north Karnataka (Schmiedchen 2014, pp.
390-91).

597 For this information on Ramacandra and that of the next lines, I rely on Yazdani 1960, pp.
551-55.

598 Schmiedchen 2014, p. 326 fn. 5.

599 Schmiedchen 2014, p. 326; for the inscription, see Desai 1949-50, EI 28.49.
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on gifting in more than one inscription.*® Different attestations date back to the
time of Vijayanagara, such as the Porumamilla Sanskrit inscription of Bhaskara
Bhavadira, dated to Saka 1291 (1369 CE).**! In this text, which is not much later
than the composition of the Caturvargacintamani, the king Bhaskara, son of
Bukka I (1344-77 CE), cofounder of the Vijayanagara empire together with his
brother Harihara I,°? is remembered for having built a tank as a ‘gift of water’
(jaladana) in accordance with the teachings of Hemadri (v. 22, 1. 39), in the An-
dhra town of Porumamilla:** ‘Performing gifts in various ways in accordance
with the procedure [taught by] Hemadri, having heard that the uppermost fruit is
[the one conferred] on the occasion of the gift of water [...]’. Other records issued
in the Vijayanagara kingdom are the Timmancherla Sanskrit inscription,® un-
dated, recording the donation of a village performed by Harihara—who, accord-
ing to the editor, corresponds to Harihara II (1377-1404 CE)—in favour of the
Brahmin Gopalaradhya; the text declares that the monarch practiced gifting ac-
cording to the ‘treatise of Hemadri’ (hemadriSastra). In the same period, Hemadri is
mentioned twice in a Sanskrit epigraph from Vanapalli (East Godavari District, An-
dhra Pradesh) dated to February 6, 1380 CE,** in which Vema, a local ruler of the
Reddi dynasty, is praised as one ‘who performed all the gifts [described by]
Hemadri’ (pl. 1, L. 17 v. 9: hemadridanany akarod aSesany |...] s yas); his son Anna
Vema is likewise described as one ‘who was devoted to the gifts [described by]
Hemadri’ (pl. 2, 1. 23, v. 11: hemadridanavrati).®® A further inscription connected
with the Reddis and dated to 1413 CE defines Vema as ‘proficient in the gifts that
have been taught according to Hemadri’s procedures’ (pl. 1, 1. 16: hemadrikalpodita-
danadaksah).*®

600 A list of examples is in Kane 1975, p. 755, and Talbot 2001, p. 270 fn. 4.

601 See Sukthankar 1917-18, EI 14.4. This document is also discussed in Kane 1975, p. 755.

602 For information on the emergence and development of the Vijayanagara kingdom, see
Stein 2008.

603 Sukthankar 1917-18, EI 14.4, p. 102: hemadrikrtima[rgeJna kurvan danany anekasah [|*]
jaladanaprasarigena Srutavan phalam uttamam || 22.

604 See Shama Shastri 1939, SII 9.426 (ARE no. 386, 1920).

605 Hultzsch 1894-95, EI 3.10, p. 60. This document, also mentioned in Kane 1975, p. 755, re-
cords an agrahara made by king Anna Vema to Immadi, of the Lohita gotra, minister and spir-
itual preceptor of the king.

606 Hultzsch 1894-95, EI 3.10, p. 61 (text) and p. 64 (translation).

607 Ramayya 1911-12, EI 11.33B, p. 325. The inscription records the grant of the Alapadu village
to a Brahmin by Pedda Komati Vema as well as the distribution of incomes from this same village
by the donee to other Brahmins.
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In a study on temple patronage under the Kakatiya dynasty in Andhra, Talbot
refers to these epigraphical mentions of Hemadri’s works as a confirmation of the
gap existing between the Dharmas$astra and the information reflected in the epi-
graphs.®® As she points out, while prescriptive literary sources like the Dha-
rmanibandhas continue to stress the importance of Brahmins as the best recipi-
ents for gifting, inscriptions show that temples, rather than single Brahmins,
were chosen as beneficiaries of gifts. Most Brahmins still designated as recipients
of donations were connected to temples in a subsidiary position. Also, concern-
ing the donors, Talbot argues that epigraphs demonstrate the prominence of non-
royal givers, both in Buddhist and Hindu institutions, while literary sources, on
the other hand, emphasize royal donations. The references to the Danakhanda of
the Caturvargacintamani must therefore be primarily understood as endorsing
the ideology expressed by this and analogous texts, rather than revealing a literal
compliance with its teachings. There are, however, signs that at least some of the
Dharmanibandhas—see the case of the Danasagara of Ballalasena illustrated in
§ 3.1—aimed at impacting the actual ritual practice.

The Konkan coast—where Apararka, the author of the above-mentioned com-
mentary on the Yajfiavalkyasmrti, most likely lived approximately one century
earlier than Hemadri—belongs to the same geopolitical area as the territory of the
Yadavas, at the intersection between the northwest and the south, and was thus
open to influences on both sides. Apararka can be identified with a homonymous
king of the Silaharas of north Konkan, and belongs to the earliest of the three
branches of this family, which was already attested in the ninth century.®® In the
fifth stanza of the introduction to his commentary-digest, Apararka defines him-
self as an ‘ornament of the family of Jimata’ (jimiitanvayabhuisana). This Jimata
may correspond to Vidyadhara Jimatavahana, son of Jimiitaketu, the mythical
founder of the Silaharas from whom all three branches of the family claim de-
scendance.® In the inscriptions of the Silaharas from north Konkan, the epithet
‘offspring of the family of Jimttavahana’ (jimiitavahananvayaprasiita) is attested;
the first to use it is Aparajita, but it is then also attested for later kings, including
both Apararka/Aparaditya I (ruled ca. 1127-48 CE) and Apararka /Aparaditya II

608 Talbot 2001, pp. 88-93.

609 There are three dynastic lines of Silaharas: those attested in north Konkan, those in south
Konkan, and a line in Kolhapur, southwestern Maharasthra. For a period, the Silaharas were also
vassals of the Rastrakiita, and always bore the vassal titles of mahasamanta, mahamandalika,
and mahamandale$vara, contrary to the Yadavas, which at a certain point in their history re-
placed them with imperial titles. All the territories of the Silaharas were eventually conquered
by the Yadavas. For this and more information on the Silaharas, see Schmiedchen 2014, p. 211ff.
610 Schmiedchen 2014, p. 216.
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(ruled ca. 1170-97 CE).*" Most likely, one of the two must be identified with the
author of the commentary on the Yajfiavalkyasmrti; as noted by Kane and
Mirashi, however, our commentator is more likely to be Apararka I, as the Apa-
rarkatika is referred to and criticised in the Smrticandrika, composed around 1200
CE.*? The epigraphical documents of this family show that, until the eleventh
century, inscriptions referring to north Konkan Silaharas were dominated by cop-
perplates, 60% of which are donations to Brahmins.®” Stone inscriptions, mostly
connected with grants made to temples, are attested from the year Saka 982
(1060-61 CE). Starting from the mid-twelfth century, these are the only surviving
documents for these late rulers.® In most cases, these later stone inscriptions
testify to both local and translocal support of Saivism as well as to the influence
of Saiva teachers at court. One example is provided by the same Aparaditya II
who, as attested by two stone inscriptions from the Bombay-Thane area, financed
grants to the famous Somanatha temple on the Kathiawar coast of Gujarat, in the
year $aka 1107 (1185-86 CE) and 1108 (118687 CE).®" The Silaharas already en-
joyed connections with this temple, and it plays a symbolic role insofar as the
chronicles alledge that it was destroyed and looted by the troops of Mahmiid of
Ghazni in 1025 CE.* The entire area, including the towns of Thanesvar, Mathura,
and Kanauj, had been the target of these initial, aggressive campaigns at the on-
set of the eleventh century, and in the twelfth century became the battlefield for
the expeditions of Qutb al-Din Aibak, acting on the behest of the new sultan Mu-
hammad of Ghor. At the turn of the twelfth century, the defence of northern India
fell to the responsibility of the Gahadavalas of Kanauj, whose mention takes us a
step further into our inquiry on the earlier digest-writers and the political context
of their literary activity.

611 Schmiedchen 2014, p. 223: besides Aparajita, the epithet is also used for Arikesarin, Citta-
raja, Nagarjuna, Mummuni, Anantadeva I, Aparaditya I, and Mallikarjuna, as well as for
Aparaditya II.

612 Mirashi 1977, CII 6, p. LXXV.

613 Schmiedchen 2014, p. 288. Schmiedchen further observes that stone inscriptions have a
stronger influence from the old Marathi language, as contents and form are less regulated than
in the copperplates.

614 Schmiedchen 2014, p. 216, also observes that the stone inscriptions do not reproduce any
genealogy, which means that this can only be reconstructed on the basis of the copperplates up
to the eleventh century.

615 Schmiedchen 2014, pp. 289-92; for the inscriptions see Mirashi 1977, CII 6.32 and 6.33.

616 For an account of the expeditions of Mahmiid of Ghazni in India, see Asher and Talbot 2006,
chapter 2.
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Laksmidhara and Ballalasena are perhaps the digest-authors that are better
known to scholars, as they were both active, though with different roles and per-
spectives, in the animated political sphere of the Gangetic plain in the twelfth
century. Profiles of Laksmidhara and his work, which stressed the connection of
the digest-writer with the Gahadavala dynasty, specifically with his patron Go-
vindacandra, have appeared since the first edition of the Danakanda of the Krtya-
kalpataru. Starting with the introduction to the same critical edition (Aiyangar
1941), which first makes a general assessment on the basis of the internal and
external evidence from the text, the topic of Laksmidhara and the political situa-
tion of his times has been treated by Kane (1975), then by Bakker and Isaacson
(2004) in their learned reconstruction of the cultural history of Varanasi, and
eventually by Brick (2014) in the introduction to his critical edition of the
Danakanda. The relevant data that can be extracted from the available infor-
mation is that the context of Laksmidhara’s life and work seems to have been the
vibrant town of Varanasi, a prosperous commercial centre by virtue of its strate-
gic position in the Gangetic plain, which had progressively also become a sacred
pilgrimage site thanks to the patronage of various lines of sovereigns.®” As Bak-
ker and Isaacson remark, Varanasi had become part of the kingdom of Kanauj in
the third quarter of the sixth century, under the rulership of the Maukharis, and
would remain so for the coming 400 years, although it was sometimes annexed
by the rulers of Magadha.®® Under the same kings, the town of Kanauj also be-
came one of the main cultural centres of northern India, the control over which,
alongside that of Varanasi, was a matter of great political power and prestige, not
only for Indian monarchs. We know, for instance, that the sultan Mahmid of
Ghazni sacked Kanauj in 1018 and 1019, during a period in which the Pala king
Mahipala (977-1027 CE) controlled the Varanasi area, which thus, along with the
easternmost regions of India, evolved into a bastion of Indian culture.®” Having

617 See Bakker and Isaacson 2004, p. 19. At first, the area of Varanasi was important as a Buddhist
centre; Bakker and Isaacson observe (2004, p. 20) that the town had been of no religious signifi-
cance for Brahmins until the third century CE, when we have the first evidence of the presence of
forms of Hindu religions in the area. The Mahabharata still assigns only a minor role to Varanasi
(Bakker and Isaacson 2004, p. 21).

618 Bakker and Isaacson 2004, p. 31. The political situation of northern India after the Maukha-
ris assumed rulership created the right conditions for Hinduism to prosper: the increased pro-
duction of religious literature, such as the Skandapurana, is an example thereof (Bakker and
Isaacson 2004, p. 33).

619 This is also testified by al-Biriini, who speaks of an antagonism between Indians and Mus-
lims that was also nourished by political and religious sources (Bakker and Isaacson 2004, p. 60
fn. 185).
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resisted the attacks of Ibrahim of Ghazni, Candradeva Gahadavala (ruled ca.
1089-1103 CE) then seized power in Kanauj. He presented himself as a dutiful
protector of Indian holy sites, including Varanasi.®® Laksmidhara, who lived un-
der the greatest of the Gadhadavala kings, famously celebrates Govindacandra in
the introduction to his Brahmacarikanda as the king of Kasi (=Varanasi, st. 9),
leader of a war campaign against the Palas in Magadha (st. 4), and victorious over
the Muslim sultans, the ‘valiant Hammiras’ (st. 7, hammiravira).® In this tense
and unstable political situation, under threat by the Mamluks in the West and the
Palas in the East, it would not be inappropriate to think that the work of
Laksmidhara, who boasted of being Govindacandra’s counselor,*? was also con-
ceived with a wider cultural ambition. This is confirmed if one looks, for instance,
at his efforts in the Tirthavivecanakanda of the Krtyakalpataru to exalt the status
of Varanasi, the capital and main centre of his kingdom.*> His words must there-
fore also be understood within that specific cultural context, which the Krtya-
kalpataru reflects and possibly aims at influencing.

620 Niyogi 1959, p. 45. The earliest inscription of Candradeva attests that, in the vikrama year
1148-49 (1089-90 CE), he had assumed the royal titles and was the protector of Kasi (=Varanasi),
Kusika (=Kanauj), UttarakoSala (Ayodhya), and Indrasthaniyaka (not identified); see Konow
1907-08, EI 9.47, discussed in Niyogi 1959, pp. 45-46 and Bakker and Isaacson 2004, p. 67 and
fn. 211.

621 Govindacandra reconquered Kanauj and successfully protected his kingdom against the
Yamini Sultans (Niyogi 1959, pp. 77-78). The introductory stanzas of the Danakanda, along with
those of the other sections of the Krtyakalpataru, are reproduced and translated in Aiyangar
1941, pp. 46—-56. For parallels between the epithets that Laksmidhara attributes to Govindacand-
ra and references made to him in contemporary inscriptions, see Aiyangar 1941, p. 13, Bakker
and Isaacson 2004, p. 70, and Brick 2014, pp. 6-7.

622 See the introductory stanza of the Rajadharmakanda (text and translation as in Aiyangar
1941, p. 56): ‘Laksmidhara speaks of the Rajadharma in the eleventh kanda, he whose mind is in
meritorious acts, and thanks to whose miraculous great counsel, king Govindacandra was able
to do all that, viz., the placing of the world on the righteous path, the placing of elephants in the
house of men of qualities, and the placing of his won feet on the head of kings’; nyayyavartmani
yajjagadgunavata gehesu yaddantino | rajiia miardhani yatpadavyaracayadgovindacandro nrpa |
tatsarvam khalu yasya mantramahima ’$carya sa laksmidharah kande $asati rajadharmani-
cayanekadase punyadhi || 8.

623 Bakker and Isaacson (2004, p. 71) observe that the picture that Laksmidhara gives of Vara-
nasi, as a town in which there is a large proliferation of temples and shrines, seems to reflect the
conditions of the town in his time, rather than at the time of the supposedly earlier sources on
which his work is based. His major source on the contemporary Varanasi is the ‘second’ Liriga-
purana, which counts up to 285 lirigas in Varanasi; however, Bakker and Isaacson observe that
this Purana was unknown until Laksmidhara’s time, and seems to reflect the contemporary sit-
uation so closely that they surmise this could have been composed around the twelfth century,
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The same may be true for Ballalasena. During the reign of Vijayacandra
Gahadavala (1155-69 CE), the Senas, a family whose origins are likely to reach
back to the Deccan,®” had overcome the Palas with king Ballalasena (ruled ca.
1158-1179 CE), who became ‘Lord of the Gaudas’ (gaudesvara).®® We have al-
ready mentioned the strong support that the Palas offered to Buddhism, which
thrived under these kings especially in its tantric forms, however coexisting
with Sakta Saivism. This is the cultural and religious landscape that Ballala-
sena, who declares his support to Saivism in inscriptions,® encountered upon
his rise to power in 1162 CE. The new king of Gauda was not supportive of the
success enjoyed by Tantrism under his reign, and unequivocally expresses this
view in the Danasagara. In the introductory stanzas of his digest on gifting, he
firstly celebrates his grandfather Hemantasena (st. 3) and his father Vijayasena
(st. 4), then his master Aniruddha, the source of Ballalasena’s knowledge (st.
6). Afterwards, the author programmatically declares which sources he has ac-
cepted in his digest, which ones he has rejected, and why he has done s0.” One
of the reasons for his rejection of some sources that were (and would later be)
used without problems by his colleagues is that he recognizes them as hetero-
dox (pasanda). Notable is the case of the Devipurana, a Sakta Saiva scripture
that, as has been observed (see chapter 1 and 2), is often quoted on the topic of
dana, and very frequently on that of vidyadana. The reason why the Devipurana
‘is not included in the group of the various Puranas and Upapuranas’ is that ‘it
accepts the teachings of the heretics’, which, according to the same explana-
tion provided by Ballalasena, is a reference to the tantric influence observable

maybe even at Laksmidhara’s behest, in order to reflect a fresh view of the town under the rul-
ership of Govindacandra.

624 Majumdar 1971, p. 219.

625 A great help in reconstructing a chronology of the Senas comes from one of the Dharmani-
bandhas that is attributed to Ballalasena, namely the Adbhutasagara. The initial stanzas of this
work state that it was begun in $aka year 1089 (1169 CE), but remained unfinished and was then
completed by Ballalasena’s son Laksmanasena (Majumdar 1971, p. 370). Other dates found in
the text of the Adbhutasagara are Saka year 1082 and 1090.

626 See the Naihati copperplate (Banerji 1917-18, EI 14.10, and Majumdar 1929, p. 68ff.), in which
Ballalasena is defined (1. 30), ‘Highest sovereign, supremely devoted to Mahe$vara, supreme lord, par-
amount king’: -paramesvaraparamamahesvaraparamabhattarakamaharajadhiraja®.

627 The list of the accepted sources is in stanzas 11-20 (pp. 2-3), while the rejected Puranas and
the reasons for their rejection are expounded in stanzas 57-68 (pp. 6-7). I refer the reader to De
Simini 2015, pp. 616-19, for a discussion and complete translation of the last passage.
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in this and other rejected works.®® The work of Ballalasena is thus deeply in-
formed by the need to establish a precise barrier between orthodoxy and heter-
odoxy, with direct consequences for his choice of sources and, as we will see
below (§ 3.1), for the way in which he comments on the texts he has selected.
However, Ballalasena also shows stylistical concerns, as he wants to restrict the
number of sources quoted in order to avoid redundancy and promote synthe-
sis.%” In these introductory verses, he also shows awareness of the uninterrupted
growth of the Puranic corpus through the composition of new works disguised
under the titles of older Puranas, or by adding new sections to earlier works, ex-
pressing a desire to discern the spurious from the authoritative sources. This re-
calls the notion of scriptural crisis that Brick, also on the basis of this passage,
proposes as one of the motives prompting the composition of digests in late
medieval times. Citing the example of the ViSistadvaita philosopher Vedanta
Desika, Brick highlights how the topic of the proliferation of Smrti literature,

628 Danasagara, p. 7, st. 67: ‘The Devipurana, excluded from the group of the various Puranas
and Upapuranas, has not been included (nibaddha) due to involvement in impure rituals, as I
have noticed that it accepts the teachings of the heretics. (67)’; tattatpuranopapuranasamkhya-
bahiskrtam kasmalakarmayogat | pasandasastranumatam nirtipya devipuranam na nibaddham
atra || 67. This translation, as well as the following one referring to the same passage, is taken,
with minor adjustments, from De Simini 2015, p. 618.

Ballalasena had already referred to heretical teachings in the two preceding stanzas, where he
explains why he has rejected three sections attributed to the Skandapurana (st. 62)—the
Garudapurana, the ‘other’ Brahmapurana and Agnipurana, the Visnupurana (st. 63), and the
‘other’ Lingapurana (st. 64)—motivating his choice by stating (Danasagara 64cd-66), ‘...] all
these have been completely repudiated, since [they] have been regarded as a universal deceit
[perpetrated by] impostors, heretics, and hypocrites [inspired by] Kama and so on. [This consid-
eration was made] due to [their] connection with initiations (diksa), installations (pratistha), he-
retical reasonings, gemmology, false genealogies, [as well as] with [wrong] lexica, grammatical
analyses, and so on, [and also] because they contain incongruous stories, wrong connections,
and reciprocal contradictions. (64-66); diksapratisthapasandayuktiratnapariksanaih || 64
mrsavam$anucaritaih kosavyakaranadibhih | asangatakathabandhaparasparavirodhatah || 65
tan minaketanadinam bhandapasandalinginam | lokavaricanam alokya sarvam evavadhiritam ||
66. The topics of initiation and installation unmistakably reveal the tantric nature of the rituals
discussed in the sources that Ballalasena does not accept.

629 The author states (st. 68) that his selection of the sources was made ‘out of fear that [this]
manuscript would have been too long’ (granthavistarabhayad). The Puranas that were explicitly
rejected in the interest of conciseness are the ‘long Lingapurana’—which may correspond to what
is now known as the ‘“first portion’ (piirvabhdga) of the same Purana—because the author thinks
that the core of its teachings on the great gifts had been derived from the Matsyapurana (st. 58);
the Visnurahasya (a Paficaratra text), and the Sivarahasya, possibly referring to the homony-
mous section attached to the Skandapurana, which the author considers to be just ‘compendia’
(samgraha, st. 60).
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and the need to distinguish authoritative sources from the many forgeries, was
sincerely perceived as the basis of correct hermeneutics.®° This, combined with
the predicament of the political scenario of North India and the Deccan, con-
tributes to creating a demand for a new systematization of Dharma and its
sources that could bring order to a shaken world. Following the account of the
Tabagqat-i-Nasirt by Aba-Umar-i-Usman, Laksmanasena (ruled ca. 1179-1205
CE), son of Ballalasena and co-author of the Adbhutasagara, was eventually
defeated by Muhammad Bakhtyar Khilji, who occupied most of his country,
thus marking the beginning of a new political era.®*

While I disagree with Brick when he maintains that the lack of extant man-
uscripts of many of the sources quoted in the digests is sufficient grounds for
surmising that those manuscripts were also scarce at the time when
Laksmidhara and others composed their works,%? I agree with his suggestion
that competition with the tantric traditions and their sources might be one of
the reasons why earlier digest-writers embraced their work of systematizing
Brahminic knowledge—under the concrete threat that their worlds could soon
crumble due to the impact of a cultural other. However, a further point that
needs to be discussed, and which takes us back to the topic of the gift of
knowledge, is Brick’s observation that, in the eye of the digest-authors—whose
scholastic background was mainly in Mimamsa philosophy—scriptures could
not possibly contradict each other, and thus they had to be interpreted in a way

630 Brick (2014, p. 18) quotes a passage from Vedanta Deéika’s Satadiisani, Alepakamata-
bhangavada 369, that reveals full awareness of the practice of forging new scriptures or corrupt-
ing those that already exist, and referring to them as sources of authority.

631 Majumdar 1971, pp. 234-36.

632 It is undeniable, as will become increasingly clear in the following pages, that the digest-
writers often relied on the texts of their predecessors instead of going back to the original sources
themselves. However, they presumably also did so in the case of the quotations from very well-
known works that are abundantly represented in the manuscript transmission, such as the
Mahabharata. Therefore, it does not seem compelling to deduce that the list of works made by
Brick on p. 17, collecting some of the texts that are frequently quoted by the digest-writers but of
which no manuscripts have survived, could also have been scarcely represented in the manu-
script tradition in the past, and that this paucity would have driven the digest-writers to compose
their works in order to make them available (see Brick 2014, pp. 17-18). One alternative explana-
tion could rather be that the transmission of these works was interrupted precisely because of
the popularity of the Dharmanibandhas, which ultimately replaced the original texts of the Dha-
rmasastra; or that, as Bakker and Isaacson 2004 have argued in the case of the Lingapurana
quoted by Laksmidhara, some sources quoted heavily by the authors of Dharmanibandhas, but
non-existent prior to them, might actually have been composed following the nibandhakaras’
instructions.
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that would have disproved the incongruities that did in fact exist. I think that
this notion not only influenced the original selection of the sources, but also
the way in which they were used.®® Laksmidhara and Hemadri’s treatment of
the gift of knowledge, as we will explain in § 3.1, shows an emblematic case.
Despite quoting fewer texts than Hemadri, Laksmidhara apparently had no
problem with quoting in direct succession texts that can be seen as reciprocally
contradictory. In the section on vidyadana, which corresponds to chapter 12 of
the Danakanda, he juxtaposes the text of the Devipurana, a Sakta source re-
jected by Ballalasena, with that of the Nandipurana. As highlighted in the pre-
ceding chapter, this source is aligned with Brahminical orthodoxy, and thus
accepted in the Danasagara. Laksmidhara, furthermore, quotes these texts to-
gether with the Matsyapurana. The contradiction between these sources is par-
ticularly evident in the chapter on the gift of knowledge due to the ‘lists of scrip-
tures’ that precede the accounts of the ritual, and further stress the divergences
between these Puranas. Thanks to these lists of scriptures and established
fields of learning (see § 3.1), the chapters on the gift of knowledge from the var-
ious Dharmanibandhas allow a sort of ‘cross-analysis’ of the digest-writers’ no-
tion of authoritative texts and ‘canonicity’. The fact that the Devipurana, the
Nandi-purana, and the Matsyapurana propose different ‘canons’ of books to use
in the ritual, as well as different ritual procedures, yet are quoted together in
the same chapter, implies that Laksmidhara, in compliance with the general
tenets of Mimamsa mentioned above, did not regard them as contradictory. I
think there is even room to surmise that quoting reciprocally contradictory
sources in the same chapter (see also the many cases in Hemadri, § 3.1) may, in
and of itself, be a way to resolve those contradictions. This is a strategy that
suggests to scholars that those sources are, ultimately, reconcilable.

Seen from this perspective, the Dharmanibandhas are a manifesto of Bra-
hmanical knowledge and scriptural authority and the banner of a culture that
tried to reaffirm its relevance through the weight of its entire tradition. At the
same time, they remain scholastic works that do not pursue a complete and

633 As for the selection of sources, Brick (2014, p. 16) states that the nature of Laksmidhara’s
work is more exhaustive than selective. The size of his work is surely respectable, but by com-
paring Laksmidhara and Hemadri’s treatments of the same topics, one easily realizes that it is
the latter who tends towards exhaustiveness by accumulating quotations from all possible
sources on a topic; Laksmidhara, on the other hand, emerges from the comparison as being more
attentive in selecting his sources, rather ironically given the thousands of pages comprising his
digest.
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balanced treatment of the topics under investigation, but offer privileged ac-
cess to the worldview of the authors and the communities they wrote for. In this
context, the gift of knowledge acquires special relevance due to the cultural
significance of this practice. However, while the digests cover a broad range of
sources, some of them otherwise lost, at the same time they also exclude vital
pieces of evidence. A striking example is that of the Sivadharmottara, which is
never quoted on the topic of vidyadana despite being the most relevant source
on this subject. At the same time, most of the above mentioned digests include
quotations from the Devipurana, whose chapter on vidyadana shows substan-
tial borrowings from the Sivadharmottara. The exclusion of the Sivadharmotta-
ra from the set of sources to quote on this subject automatically rules out, for
Laksmidhara as well as the works of his successors, the broader interpretation
of the gift of knowledge given in the second part of the Vidyadanadhyaya, ac-
cording to which all the material support given to ascetics and teachers would
qualify as a vidyadana. Therefore, apart from the cursory references made to
this interpretation in the Nandipurana (see § 2.1), the gift of knowledge is
mainly encountered in its ‘primary’ sense here, namely that of a ritual donation
of manuscripts. Ballalasena is an exception to this since, in his commentaries
on the Nandipurana, he also considers the notion of gift of knowledge as the
fostering of teaching activities and recitation, seen as the aim of manuscript
donation. With Hemadri, moreover, the identification of the gift of knowledge
with an oral impartation of teachings acquires importance: he quotes at length
from the Harivam$a on the matter of ritual recitation of the Mahabharata and,
in a more extensive way than the others, also tries to make sense of the so-called
‘gift of the Veda’ (vedadana), which necessarily implies taking into more seri-
ous consideration a notion of the gift of knowledge that is not manuscript-re-
lated. Although there are scattered references to it in the works of Laksmidhara
and Ballalasena, this notion is only fully developed with Hemadri’s work. How-
ever, as proof of the strong material value that the notion of ‘donation’ has in
these works, even the vedadana, at a certain point, will encompass worship and
donative procedures towards a material object, which Hemadri’s sources ex-
plicitly present as a substitutive practice for those who are not entitled to deal
with the Vedic text (see § 3.2).
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3.1 Something Old, Something New, Something Borrowed:
Law-Digests on the Gift of Manuscripts

Laksmidhara deals with the gift of knowledge in chapter 12 of his Danakanda,
devoting a rather lengthy though little elaborate treatment to the topic. The struc-
ture of the chapter is in fact very simple, as the author does not divide the quoted
texts into paragraphs, but simply juxtaposes them, interspersing some glosses
throughout the text. In order to introduce the topic, Laksmidhara quotes four
stanzas, one from each of four sources, praising knowledge and the ‘gift of bra-
hman’ (brahmadadna)®**—a notion that, as we mentioned, will be further devel-
oped by Hemadri, and which corresponds, in short, to the teaching of the Veda
(see § 3.2). These first stanzas make no express reference to manuscripts, nor to
their donation or ritual use; only the last of the four introductory verses, at-
tributed to the Yamasmrti, contains what can be read as a hint in that direction,
since it compares the donation of the earth (prthvidana) to the gift ‘of a treatise’
(Sastra) to Brahmins.®* On the topic of the donation of Vedic knowledge, Laksmi-
dhara further inserts two stanzas from the Mahabharata between two major quo-
tations from the Devipurana and the Nandipurana. Again, the first of these cou-
plets refers to the donation of the Veda by mentioning the ‘brahmic’ (brahmi)
knowledge, which Laksmidhara explains as a reference to the ‘contents of the
Veda’ (vedartha):**

634 See Danakanda, 12.2 (=Manusmrti 4.233): ‘The gift of the brahman is the best among all gifts,
[such as the gifts of] water, food, cattle, land, clothes, sesame seeds, gold, and clarified butter’;
sarvesam eva dananam brahmadanam visisyate | varyannagaumahivasastilakaricanasarpisam ||
233; and Danakanda 12.3 (=Yajriavalkyasmrti 1.212): ‘Since the brahman, made of all dharmas, is
superior to [other] gifts, by donating this [one] reaches the world of Brahma without falling’;
sarvadharmamayam brahma pradanebhyo ’dhikam yatah | tad dadat samavapnoti brahmalokam
avicyutah || 212. Both these stanzas are also quoted by Hemadri in his paragraph on the vedadana
(see Danakhanda, p. 517), the Manusmrti being misattributed to the Adityapurana. As for the
stanza from the Yajiiavalkyasmrti, it is in the commentary upon it that Apararka introduces his
quotations on the gift of knowledge (see § 3.2).

635 Danakanda 12.4 (=Yamasmrti): [The one] who would donate the earth, filled with all jewels,
and [the one] who would donate a treatise to the Brahmins: both this [gift of the earth] and those
[previously explained] are equivalent to this [gift of knowledge]’; ya imam prthvim dadyat sarva-
ratnopasobhitam | dadyac chastram ca vipranam tac ca tani ca tatsamam ||. My translation is
based on Laksmidhara’s gloss ad loc. explaining the functions of the different demonstrative
pronouns of the last pada: tac ca sarvaratnopaSobhitaprthvidanam | tani purvoktani danani |
tadubhayam vidyadanasamam.

636 Danakanda 12.59 (=Mahabharata 13.68.5): yo bruydc capi Sisyaya dharmyam brahmim sara-
svatim | prthivigopradanabhyam sa tulyam phalam as$nute || 59 brahmi vedarthanugama. Note
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One who relates to the student a knowledge (sarasvati) that complies with Dharma, namely
related to the Veda (brahmi), enjoys a similar fruit [as the one obtained] from the donation
of earth and cattle. (12) /—Brahmi [means] ‘referring to the contents of the Veda’.

The second, contiguous quotation from the Mahabharata praises those who im-
part the Veda on the ‘knowers of proper [behaviours]’ (nyayavid).®’ Laksmidhara
does not treat the topic of the gift of the Veda in a systematic way, limiting his
references to the few initial quotations and to the two stanzas of the
Mahabharata, which however do not describe any specific procedures for it. The
nibandhakara’s understanding of the gift of knowledge therefore consists for the
most part of the rituals and ceremonies focusing on manuscripts as reflected in
the major sources on which chapter 12 of the Danakanda is based. This consists
of chapter 91 of the Devipurana, from which Laksmidhara omits the purely eulo-
gistic stanzas or those not directly connected to the ritual; following that,
Laksmidhara introduces the long quotation from the Nandipurana that has been
analyzed in chapter 2 of this work, as well as a selection of stanzas from chapter
53 of the Matsyapurana, regarding the identification of the 18 Mahapuranas and
the rules for the ritual donation of each of them (see Table A for more details on
the stanzas quoted from these Puranas). This chapter of the Matsyapurana is the
only source on the topic of the gifting of manuscripts to which all the ni-
bandhakaras refer.%*® In shorter or longer form, all the digest authors thus defer

that the preceding verse 13.68.4 establishes the equivalence between the gifts of cattle, earth,
and sarasvati: ‘Three gifts can be referred to by the same name and bestow a similar fruit: in this
world, [the gift of] cattle, land, and knowledge bestow as fruit [the fulfillment] of all desires’;
tulyanamani deyani trini tulyaphalani ca | sarvakamaphalaniha gavah prthvi sarasvati || 64. The
text refers here to the tradition according to which the word go, lit. ‘cow’, can have three mean-
ings in Sanskrit: cow, land, and speech.

637 Danakanda 12.60 (=Mahabharata 13.74.19): ‘For even the one who, having learned the Ve-
das, teaches [them] to those who know proper [behaviours], he, who glorifies the work of [his]
teacher, and is honoured in heaven’; adhityapi hi yo vedan nyayavidbhyah prayacchati | guruka-
rmaprasamsta ca so ’pi svarge mahiyate || 12.

638 Hazra 1940, pp. 39-40, makes a list of all the digest-authors drawing on this section of the
Matsyapurana. The following are among those that are not dealt with here: Narasimha Vajape-
yin, author of the Nityacarapradipa, who only quotes one verse from chapter 53; Candesvara, in
the Krtyaratnakara, and Jimatavahana in the Kalaviveka, whose quotation from Matsyapurana
53, however, is also limited to only one verse. A complete table of quotations from the Matsya-
purana in later works on Dharma can be found in Hazra 1940, pp. 279-89 (Appendix 1), while on
p. 337 there is a list of verses attributed to the Matsyapurana but which are no longer traceable
in the text, within an Appendix on the ‘more important of the untraceable Puranic verses con-
tained in the commentaries and Nibandhas’ (see Appendix 2, p. 336).
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to the authority of chapter 53, which, according to Hazra, forms a single unit with
the following chapters on vows and gifts (54-57, 61, 68, and 83-92);% in the view
of this scholar, this means that the above mentioned chapters belong to a con-
temporary layer within this rather composite Purana.* All the chapters belong-
ing to this supposed layer are conceived as a response to the request that the

639 Hazra 1940, p. 38. The interlocutors of these chapters are Mahadeva and Narada. According
to Hazra, the remaining chapters interrupting the sequence 53-92, though concerning the same
topics, prove to be later for the simple fact that they break the dialogue between Mahadeva and
Narada. However, this circumstance, which can certainly reveal a non-unitary process of com-
position, is not sufficient to account for a later date for the ‘inserted’ chapters. The only external
terminus ante quem for these chapters, as admitted by the same Hazra (1940, p. 40), are the quo-
tations from the twelfth-century Dharmanibandhas; he sets this terminus to the mid-tenth cen-
tury, however, in order to justify the wide recognition that the text had reached by the beginning
of the twelfth.

640 Hazra’s hypothesis on the formation of the Matsyapurana is that this was originally a
Vaisnava work, and he would connect those chapters that he identifies as the earliest in the text
with a Vaisnava milieu (Hazra 1940, p. 51). On the other hand, in Hazra’s view, the ‘later chap-
ters’ would rather have a ‘strictly Saiva character’ (Hazra 1940, p. 46). A complete, and in many
cases questionable, table summing up the ‘stratigraphy’ of all the Matsyapurana chapters ac-
cording to the reconstruction made by the Indian scholar (Hazra 1940, pp. 50-51) highlights that
chapters 51-269 are collectively given a later dating, oscillating between the seventh and the
twelfth century, while the first 50 and last three (corresponding to 271-73), along with a few ex-
ceptions from the first group, are believed to date back to the third to the fourth century. The
Matsyapurana is certainly a stratified text, but the criteria used by Hazra to identify the different
layers are often rather untrustworthy. This is the case, for instance, of all the mentions of icons
or mantras of Brahma that he identifies and interprets as references to a cult of Brahma that, ‘as
scholars hold’, died out or ‘was thrown into the background’ in the seventh century (Hazra 1940,
p. 40). This argument is also the basis for his dating of the chapters on the mahadanas (274-89),
as they mention the worship of Brahma images (Hazra 1940, pp. 44-45), or those on installa-
tions, namely 26470 (Hazra 1940, p. 47). However, this reconstruction does not take into con-
sideration the fact that the production of images of Brahma is also attested in India at a later date
(see the ninth- to tenth-century Cola representation of Brahma with his attendants, or the West-
ern Calukya trimiirti from Hampi, twelfth century; a collection of medieval representations of
Brahma from the Huntington archive can be found at this database: <https://web.ar-
chive.org/web/20100630143439/http://huntington.wmc.ohio-state.edu/public/in-
dex.cfm?fuseaction=browseResults&IconographylD=1059>. Last accessed: 12/1/2016).

The Matsyapurana has also been analyzed and used by Bakker and Isaacson 2004 with reference
to its detailed description of Varanasi. The two scholars came to the conclusion that the
Varanasimahatmya of the Skandapurana, whose composition Bakker would date to the second
half of the sixth century (Bakker 2014, pp. 137-39), is older than that of the Matsyapurana and
the Lingapurana, as shown by the analysis of the passages shared by these texts.
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sages (munis) make to Sita in 53.1:°* ‘O Sita, tell [us] at length the titles of the
Puranas, in due sequence, as well as the whole set of rules on gifting, in a proper
manner, starting from the beginning’. The donation of the Puranas is thus pre-
sented as the starting point for a subsection about gifting in general. Laksmi-
dhara skips this verse, as he does the entire mythological account on the origins
of the Puranas contained in stanzas 53.5-10, which Hemadri by contrast quotes
in full with reference to the gift of knowledge. The verses that Laksmidhara se-
lects from chapter 53 of the Matsyapurana concern two main topics: a brief de-
scription of each of the 18 Mahapuranas, identified by their titles and main dis-
tinguishing features, like the total number of stanzas, and/or one central topic of
the work, as well as the name of the narrator; a quick outline of the rules for the
donation of their manuscripts, in which the text highlights the correct time of
year for this performance; the object that has to accompany the donation of the
manuscript—presumably in the function of a fee (daksina) for the Brahmins per-
forming the ritual; and the reward that the donor will receive. For instance, the
Brahmapurana, the first Purana in the list, is identified as the one taught by
Brahma to Marici, and comprises 10,000 stanzas; the person who had it written
down and donated it, along with a water-cow, on the full-moon day of the
vaiSakha month (April-May), will be honoured in the world of Brahma.*? The
Bhavisyapurana has to be donated in the month of Pausa, together with a pot of
guda, which will cause the sponsor to earn the fruit of an agnistoma; this ‘big’
work (bahu, Danakanda 12.203) is identified with one of 14,500 stanzas, mostly
concerning with future events, in which Brahma talks to Manu about the deeds
of Aditya.* All the practical pieces of information given in Matsyapurana 53.11-

641 Matsyapurana 53.1: puranasamkhyam dacaksva sita vistara$ah kramat | danadharmam
asesam tu yathavad anupurvasah || 1.

642 Danakanda 12.185-86 (=Matsyapurana 53.12cd—13): ‘[The Purana] once told by Brahma to
Marici, this is known as the Brahmapurana, in 10,000 [stanzas]; (185) / And the one who, having
written it down, would donate [it] along with a water-cow on the full-moon day of the [month]
vai$akha, he is honoured in the world of Brahma. (186)’; brahmanabhihitam purvam yavanma-
tram maricaye | brahmam tad daSasahasram puranam parikirtyate || 185 likhitva tac ca yo dadyaj
jaladhenusamanvitam | vaisakhapaurnamasyam sa brahmaloke mahiyate || 186. Note that the text
of the Matsyapurana edition has tridasasahasram (13,000) instead of dasasahasram, which is
however given as a variant reading in the apparatus.

643 Danakanda 12.201-203 (=Matsyapurana 53.31-33): ‘[That Purana] having as its main sub-
ject the extolling of Aditya, in which the four-faced [Brahma] explained to Manu, on the occasion
of the events occurring during the aghorakalpa, the maintenance of the world and the features
of a multitude of beings (201) / [In] 14,500 [stanzas] chiefly dealing with [events of] the future,
this is here called the Bhavisya[purana]. (202) / The one who will give in the [month of] pausa,
especially on the full-moon day, this big [work] on the deeds of Aditya, chiefly dealing with
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57, including those on the fees associate with the donation of each Purana, are
summed up in Table B. As far as the appropriate time for the donation of these
manuscripts is concerned—a topic that was missing both from the Devipurana
and from the Nandipurana—the first 11 Puranas are associated with an equal
number of lunar months: the first one is omitted (caitra, corresponding to March—
April), while the others are listed in due order from vaiSakha, (April-May; see
Danakanda 12.186 = Matsyapurana 53.13) to phalguna (February-March; see
Danakanda 12.208 = Matsyapurana 53.38). The remaining Puranas refer to other
fixed astrological events, such as equinoxes and solstices (the Matsyapurana it-
self must be donated ‘during an equinox’, visuve, according to Danakanda 12.222
= Matsyapurana 53.52), or the transit of the sun across a constellation (see the
case of the Skandapurana in Danakanda 12.214 = Matsyapurana 53.44). The only
Purana whose donation is not set for a specific time is the Garudapurana
(Danakanda 12.223-24 = Matsyapurana 53.53-54). The Matsyapurana, which
never refers to these donations as a gift of knowledge, omits information concern-
ing the recipients. One could, however, easily guess that these were supposed to
be Brahmins, not only because this was a general feature of the gifting rituals
according to the Dharma$astra, but also on the basis of the rule that a precious
object has to accompany the donation of each manuscript, possibly functioning
as a fee for those who, playing their role as recipients, enabled the performance
of the ritual. The three main sources through which Laksmidhara expounds the
gift of knowledge—the Devipurana, the Nandipurana, and the Matsyapurana—are
thus in a way completing each other: in spite of the contradictions that divide
them, some pieces of information given by one—on the exact time for the dona-
tion of the Puranas, for instance, or on the rightful recipients and the correct way
of copying a text—are not given by the others, and vice versa.

Only some decades after Laksmidhara had completed his Danakanda, an-
other digest-writer followed in his footsteps. Ballalasena wrote the Danasagara,
which was based on many of the same sources as the Danakanda, in a different,
though not geographically distant, political and cultural environment. The dis-
tinctive contexts in which the two works were conceived explains some of the

[events of] the future, along with a pot of guda, [this person] will get the fruit of an agnistoma
(203); yatradhikrtya mahatmyam adityasya caturmukhah | aghorakalpavrttantaprasargena
jagatsthitim | manave kathayam dsa bhiitagramasya laksanam || 201 caturdaSasahasrani tatha
paricasatani ca | bhavisyacaritaprayam bhavisyam tad ihocyate || 202 tat pause masi yo dadyat
paurnamasyam visesatah | bhavisyacaritaprayam adityacaritam bahu | gudakumbhasamayuktam
agnistomaphalam labhet || 203.
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differences separating Ballalasena’s work from that of his predecessor Laksmi-
dhara. The most evident divergence is in Ballalasena’s rejection of the Devi-
purana from the range of sources on which his Dharmanibandha is based. The
immediate result of this policy is that the only two major quotations on which
Ballalasena relies in treating the topic of the gift of knowledge are the same Ma-
tsyapurana and Nandipurana stanzas that Laksmidhara had already used. **
However, the outcome is not identical, thanks to the work of the author, who ar-
ranges and, above all, comments upon his sources in a way that highlights the
different function that his Dharmanibandha was meant to have, at least in his
intentions. First of all, Ballalasena divides the quotations on vidyadana into two
chapters: chapter 42, on the ‘Study of the Gift of the Puranas [Addressed] to the
Goddess Sarasvati’ (sarasvatidaivatapuranadanavartah, pp. 463-71), solely
based on Matsyapurana 53.3-4 and 53.11-56, to which the author adds some stan-
zas from the Kirmapurana; and chapter 43, the ‘Study of the Gift of Knowledge
[Addressed] to the god Brahma’ (brahmadaivatavidyadanavartah, pp. 472-91).
The titles of both chapters highlight the name of the gods to whom the donation
of manuscripts has to be addressed, a piece of information that was missing in
Laksmidhara’s text. This is further clarified in the prose commentaries accompa-
nying the quotations. Before examining the contents of this commentary, we
should observe that chapter 43 is more sophisticated in its internal subdivision,
as the author divides it into multiple paragraphs. The first one, the ‘Eulogy of the
Gift of Knowledge’ (vidyadanaprasamsa, p. 472), is based on the same quotations
from the Smrtis on the ‘gift of the brahman’ as found in Laksmidhara, to which
the eulogistic Visnudharmottara 3.303.1-4 is added. Starting with the paragraph
on the ‘Inner Nature of the Gift of Knowledge [and] its Fruit’ (vidyadanasvaripam
tatphalam ca, pp. 473-76), the author quotes the text of the 128 stanzas from the
Nandipurana used by Laksmidhara, and does so by organizing its contents into
20 shorter thematic paragraphs (see Table A). This arrangement allows
Ballalasena to index the text of the Nandipurana, and thus makes it easier to con-
sult for prospective readers and users.

That Ballalasena might be more focussed on the applicability of the teach-
ings of the Puranas is not only hinted at by this structural detail, but also sug-
gested by the commentaries that Ballalasena appends to both these chapters. In
these commentaries, Ballalasena not only sums up the contents of the quotations
in prose, but also explains the procedures taught in the sources by adding new
information on their performance. This marks a big difference with the work of

644 See Danasagara, pp. 463-69 for the former, and pp. 474-88 for the latter.
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Laksmidhara and Hemadri, who only insert very short glosses in the text of their
quotations, glosses that Hemadri in many cases merely pedantically copies from
Laksmidhara.®” By adding more extensive comments on the practical application
of the instructions detailed in the sources, Ballalasena thus highlights the per-
formative aspect of the Puranic texts, and to a certain extent tries to bridge the
gap existing between literature on Dharma, a category comprising his digest on
dana, and the handbooks on ritual—i.e. between traditional literature and reli-
gious practice. As a consequence of the rejection of tantric teachings that
Ballalasena had programmatically declared in the introduction of his work, the
effort of anchoring the ritual practice to the text of the orthodox authorities thus
had the dual purpose of attempting to influence the religious life of the audience
of the Danasagara, while at the same time trying to ‘clean up’ the performance of
rituals from the influence of Tantrism.

A good example of how these commentarial sections are planned is provided
by the observations concluding chapter 42 (see pp. 469-71), on the ‘Gift of the
Puranas [Addressed] to the Goddess Sarasvati’, which also help us better under-
stand the chapter’s title. Here Ballalasena outlines the procedures for donating
the different Puranas, basing his instructions on the text of Matsyapurana 53, but
only gives detailed explanations for the Brahmapurana, the first one in the list:%

Regarding this, having copied the 18 Puranas, the sponsor, on the full-moon day of the
month of vaiSakha, having revered a Brahmin [who is] pure, able to read the Puranas, faith-
ful, belonging to a good family, should give him the Brahmapurana, which has been
revered, along with the water-cow, according to the Puranic teaching.

‘Om, now I, whose wish is to obtain the excellent world of Brahma, will give to you, who
belong to such and such lineage, who teach such and such Veda in the such and such Vedic
school, who take refuge in such and such god, this Brahmapurana along with a water cow’.
The recipient, having said ‘Svasti!’, having recited the Savitri, having declared, ‘This Purana
belongs to the goddess Sarasvati’, should read a praise of his preference, depending on his
own Vedic school: ‘Therefore, now I should give you this gold as a fee in order to establish

645 For examples of literal borrowings in the commentarial sections of Laksmidhara and
Hemadri’s digests, see De Simini 2015, pp. 612-13.

646 Danasagara, p. 439: atrastadaSapuranani lekhayitva yajamano vaiSakhapaurnamasyam
Sucim puranapathasaktam sraddhalum kutumbinam brahmanam abhyarcya tasmai puranoktaja-
ladhenusahitam brahmapuranam arcitam dadyat | om adyamukasagotrayamukavedamu-
kasakhadhyayine ’mukadevasarmane tubhyam sotkarsabrahmalokapraptikamo *ham etajja-
ladhenusahitam brahmapuranam dadani | pratigrhita svastity uktva savitrim pathitva puranam
idam sarasvatidaivatam ity uktva yathasakham kamastutim pathet | tata om adya krtaitaddana-
pratisthartham tubhyam aham daksinam idam kaficanam dadani | pratigrahita svastity uktva
puranam sprset | evam aparapuranasaptadasakadanesv api daksinadanam sarasvatidaivata-
puranasparsanam svikaranam conneyam.
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this gift that has been performed’. The recipient, having said ‘Svasti!’, should touch the
Purana. Thus, also concerning the donation of the other 17 Puranas, the impartation of the
fee has to be accompanied by the touching of the Purana [which has been declared to] be-
long to the goddess Sarasvati, and the appropriation has to be inferred by analogy.

The text concerning the donation of the other Puranas is shorter, possibly imply-
ing that these prescriptions can be applied to each Mahapurana. The basic infor-
mation concerning the combination of time, fee, and book is coherent with the
teachings of Matsyapurana 53, while the procedure for the donation is much more
detailed, and implies instructions that are not in the quoted text. Firstly,
Ballalasena specifies the recipient of the gift, a detail that, as observed above,
was missing from the Matsyapurana. This is identified, rather unsurprisingly,
with a Brahmin, who must be worshipped along with the manuscript before the
donation takes place—information that was also absent from the text of the Ma-
tsyapurana. The formulaic invocations that the sponsor and the recipient are sup-
posed to pronounce while donating and receiving the manuscript are completely
new. The use of impersonal expressions (amuka®, here translated with ‘such and
such’), which in the practice of the ritual is supposed to be replaced with the re-
quired information, emphasises that these are standardised expressions meant
to be used in different ritual contexts and for different ritual agents. It follows
from this that the Brahmin has to formally declare the manuscript as property
belonging to the goddess Sarasvati (hence the title of the whole section), and then
touch the manuscript in order to mark his acquisition.

Similar invocations meant for the donors are also available in the comment
that concludes chapter 43, whose main scriptural source is the Nandipurana. The
commentary on these stanzas tends to stay faithful to the Puranic text; at the two
points describing the actual donation of the manuscript, however, Ballalasena
inserts an important detail that helps to clarify the nature of the gift of knowledge
in the understanding of the author and his audience, as here Ballalasena openly
declares that the gift of the manuscript is aimed at its recitation and study. The
first of such statements follows the description of the procession that carries the
manuscript to the temple:®’

647 Danasagara, p. 489: tatra ca tam devam sampujya tadagratah pustakam sthapayitva devaya
nivedayet | tad yatha — om adya punye ’hani Srimadamukabhattarakaya matpitrgatanandi-
puranoktamukavidyadanaphalapraptikamo ’ham etadvidyadhyayanasiddhyarthamatam vidyam
dadani | tatah Sivabhaktebhyo devantarabhaktebhya$ ca yathecchasamkhyabrahmanebhyo
’bhistakhyam suvarnam dadyat |.
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[...] And there, having worshipped this god, having placed the manuscript in front of him,
he should offer [it] to the god. Then, [he says] like that: ‘Om! now on an auspicious day, I,
whose wish is to acquire such and such fruits of the gift of knowledge taught in the Na-
ndipurana, which have been addressed to my ancestors, shall give this knowledge to the
venerable Brahmin such and such, with the aim of accomplishing the reading of this
knowledge.’ Therefore, he should give the desired quantity of gold to the Saiva devotees,
and to the devotees of other deities, and to the desired number of Brahmins.

In Ballalasena’s interpretation, the recitation that follows the donation of the
manuscript to the temple in the Nandipurana is neither debatable nor uncon-
nected with the donation of the manuscript, but represents its aim. For this rea-
son, the devotee is also required to pay an additional fee to the Brahmins who
will carry out the recitation. The author also very straightforwardly links these
ritual procedures to the Nandipurana by inserting the title of the work directly in
the invocation uttered by the donor. A similar invocation, but in a rather different
context, is repeated at the end of the paragraph. Here Ballalasena introduces in-
formation that is missing from the text of the Nandipurana, but that is nonethe-
less coherent with it. The digest-author then prescribes a private version of the
gift of the manuscripts, namely by envisaging the possibility that the donor, in-
stead of donating to a temple, should go directly to a Brahmin’s house and hon-
our him with various gifts. The list of items that one should provide to the teacher
is given at the end; this list is consistent with the Nandipurana, but expands on
it, as donations addressed to teachers, from food to the instruments for writing
and reading, here also qualify as a gift of knowledge:**

[...] According to one’s own means, having revered the teacher by means of many items like
clothes, gold, and so on, at the desired time he should arrange the study of the desired
knowledge. Then, [he says] like that: ‘Om! I, whose wish is to attain the fruit of the gift of
such and such knowledge, as taught in the Nandipurana, will arrange the study of such and
such knowledge.’ Therefore, the preparation of the money and the arrangement of festivals
and so on [should take place] as before. The one who is competent in the gift of knowledge,
out of desire for the superhuman powers taught in the Nandipurana, should donate to those
versed in this and the other knowledge, according to his means, a covered basket and so on

648 Danasagara, p. 490: yathasakti bahubhir vastrakaficanadibhir upadhyayam abhyarcya
yathecchakalam abhistavidyadhyapanam sarkalpayet | tad yatha — om nandipurano-
ktamukavidyadanaphalapraptikamo "ham etad amukavidyadhyapanam karayisye | tato vrttyupa-
kalpanam utsvadikaranam ca purvavat | vidyadanasaktas tu tattadvidyalikhanocitamasipatrale-
khaninakharafijanipustakavahanaya samputadikam nandipuranoktaphalasiddhakamanaya
tattadvidyabhiyuktebhyo yathasakti dadyat.
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for carrying ink-pots, pens, nail-scissors (nakharafijanis?), suitable for writing this and the
other knowledge, and manuscripts.

Prose paragraphs at the end of a section are a feature of many chapters of the
Danasagara, specifically those dealing with the most relevant donations, such as
the already mentioned ‘great gifts’ and ‘mountain gifts’,** while chapters on some
of the minor rites tend to lack any commentary.®®® By commenting extensively on
both chapters devoted to the gift of knowledge, the author, who does not classify
the gift of knowledge among the main royal rites, nonetheless attributes great rele-
vance to it. One may regard those instructions that diverge from the text of the
scriptural authorities as being rooted in ritual practice, on which this Dharmani-
bandha seems to be particularly focused.

The Caturvargacintamani of Hemadri does not contain this sort of direct ref-
erence to the actual performance of the rites, but nonetheless has a prominent
position when compared to both previous and later works. Even if we restrict our
analysis solely to the topic under investigation, various reasons can account for
Hemadri’s primacy. The first of these reasons is the richness and abundance of
the selected materials, as is evident just by looking at the sheer number of pages
devoted to the subject of the gift of knowledge (52 in the Bibliotheca Indica edi-
tion, almost double that of the Danasagara and the Danakanda—28 and 25, in
their resepctive editions) and at the summary of the quoted sources given in Table
A. This long disquisition on the gift of knowledge actually forms one ‘chapter’
within a vast section of the Danakhanda, corresponding to the seventh adhyaya
(pp. 397-563), which is devoted to the so-called ‘excellent gifts’ (atidana). Not
only does Hemadri use more previously unquoted sources on the gift of
knowledge, such as the Visnudharmottara and the Saurapurana, he also notably
expands on Laksmidhara’s tendency to prefer completeness over consistency,
thus quoting numerous texts that are originally not connected to the topic under
the label of the gift of knowledge. This wider array of sources seems to fulfil two
main requirements that Hemadri and his audience must have felt as lacking: the
enrichment of the ritual procedures by including possibilities that the works of
the other nibandhakaras had left out, and a more comprehensive definition of the
notion of vidya. This last point, which practically translates to a more precise

649 Most notable are the long sections, even divided into subparagraphs, concluding the chap-
ter on the important royal rite of the tulapurusadana (Danasagara, pp. 80-94), or the one ap-
pended to the description of the dhanyacaladana (Danasagara, pp. 191-201).

650 Examples are the alarikrtavrsadana or the analarikrtavrsadana (pp. 294-311), as well as
other minor donations such as the visnudaivatabhaksyadana (p. 376), the somadaivatalavana-
dana (pp. 377-78) and others.
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identification of the texts that can be donated during a gift of knowledge, is cru-
cial to Hemadri’s understanding of the ‘hermeneutical’ implications of the rituals
focused on manuscripts and textual transmission. This is due to the fact that de-
fining ‘knowledge’ means declaring which works can be regarded as established
sources of knowledge and assessing the boundaries between scriptural ortho-
doxy and heterodoxy. If this is true for all sources on ritual in which manuscripts
are worshipped in the same way as gods, the urge to ascertain the ritual focus of
vidyadana in the most exhaustive manner possible becomes even more compel-
ling for Hemadri, to the degree that he, unlike the other digest-authors, widens
the scope of his definitions by turning to texts that, though unrelated to the topic
of manuscript worship, are in any case conducive to him finding better defini-
tions for the objects of these procedures. Overlapping, sometimes even contradic-
tory lists of Puranas and Dharma$astra works, as well as of Vedic texts and
schools, enter the Danakhandha’s chapters on vidyadana even though their orig-
inal sources did not prescribe or conceive any ritual uses for these texts.

Hemadri’s digest differs from the work of his predecessors not only in the va-
riety of the sources considered and the greater precision sought in his exposition,
but also in the ways he choses to arrange his textual materials; the nibandhakara
arranges the sources according to subtopics, at times even fragmenting the texts
of his authorities. One of the consequences of this ‘topic-driven’ procedure in ar-
ranging the quoted sources is that Hemadri, for the first time, attempts to classify
the gift of knowledge of the Puranic tradition into distinct basic subcategories—
the gift of the Veda (vedadana), the gift of Smrti literature (smrtidana), and the
gift of the Puranas (puranaddna)—based on the classification of the deyas, i.e. the
appropriate object to donate, with which he tries to associate different ritual pro-
cedures. Still the outcome is not as systematic as it may sound. This is due to the
simple reason that orderliness and consequentiality are not the key principles
that informed the composition of Puranic texts, on which this section of the Dana-
khanda still mostly relies, as the author comments only very scarcely on his
sources. Nevertheless, the very effort of pursuing these aims reveals a need for
clarity and exhaustiveness in the treatment of a topic that was arguably perceived
as vital to the broader project of systematizing brahminical knowledge as under-
taken by the composers of Dharma digests.

One can observe small yet telling examples of Hemadri’s style of constructing
his text already in the ‘Eulogy of the Gift of Knowledge’ (vidyadanaprasamsa), the
first of the paragraphs into which Hemadri divides his exposition of vidyadana
(pp. 513-16). The contents of the quotations falling under this category are mostly
eulogistic and simply centre on the superiority of the gift of knowledge over other
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traditional gifts. The first sources used are short quotations from the Nandi-
purana, the Garudapurana, and the Brhaspatismrti; Hemadri then introduces
Visnudharmottara 3.303.1-4%" and Devipurana 91.24-25,%2 further eulogies of the
gift of knowledge. These however are immediately followed by Devipurana 91.13—
16, Visnudharmottara 3.303.6cd-7, and Nandipurana, Danakanda 12.62—85vax,
whose topic is no longer the simple eulogy of the gift of knowledge but rather, as
amply discussed above (see § 2.5), that of the fields of knowledge to be donated.
Thus these verses are all extracted from their contexts and grouped here into a
paragraph actually concerning a slightly different topic than the one they origi-
nally address: the identification of the vidyas, not simply the praise of vidyadana.
However, the eulogistic element is not absent from the selected passages, inas-
much as they match the donation of certain texts with specific rewards to be ob-
tained in the afterlife. Hemadri, by inserting these verses into a paragraph de-
voted to the praise of the gift of knowledge, mainly highlights these eulogistic
aspects, while in the original sources as well as in Laksmidhara’s and Ballala-
sena’s works, these stanzas represented the core section in the definition of the
objects of a gift of knowledge. On the other hand, Hemadri postpones the task of
definition to the relevant paragraphs. He nonetheless coherently keeps these
stanzas from the Devipurana, the Nandipurana, and the Visnudharmottara to-
gether, placing them one after the other, pointing to their inner unity of contents.
They are then followed by the last quotation of the paragraph, a few stanzas at-
tributed to the Varahapurana, which again mention the titles of works that a de-
votee is exhorted to donate.

The contents of this set, which consists of sources that each list texts to do-
nate and their matching rewards, might look—and in fact is—redundant. As ob-
served with reference to Laksmidhara, however, these sources only work well to-
gether if the focus is shifted to the (sometimes rather minute) differences which
separate them and which contribute additional information to the broader pic-
ture. Considering the obvious limitations of a genre whose main expressive

651 These and the following stanzas from Visnudharmottara 3.303 are dealt with in § 2.5.

652 Danakhanda, p. 513 (=Devipurana 91.24-25): ‘By knowing the distinctions of [the different
kinds of] knowledge, because of the discernment between good and evil, [people] find the reali-
zation of all desires; for knowledge is taught to be supreme. (24) / A gift [that is] better than the
gift of knowledge does not exist even in the [whole] triple world; by donating which one reaches
Siva, who is the supreme cause. (25)’; vidyavivekabodhena Subhasubhavicaranat [°vicarinah DP]
| vindate sarvakamaptim yasmad [tasmad DP] vidya para mata [gata DP] || 24 vidyadanat param
danam trailokye ’pi na vidyate [na bhiitam na bhavisyati DP] | yena dattena capnoti Sivam para-
makaranam || 25.
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means are quotations, redundancy and pleonasms might be regarded as an una-
voidable fault. Differences and analogies between the lists of manuscripts given
in the Devipurana and the Nandipurana have already been discussed (§ 2.5) and,
in spite of some overlap, it is undoubtable that they convey different pieces of
information. In this context, the Visnudharmottara thus seems to play a mediat-
ing role between the two, as the quoted verses (3.303.6cd-7) refer both to
Siddhanta scriptures, whose mention occurs in the preceding Devipurana quota-
tion but is avoided by the Nandipurana, and to the Smrtis, which by contrast are
mentioned by the Nandipurana but not in the Devipurana.®? In the same manner
as the Devipurana places the scriptures of the Siddhantas on top of a ‘hierarchy’
of scriptures (Devipurana 91.13a), the Visnudharmottara contemplates only the
Siddhantas as a means of attaining liberation. Hemadri has extracted these stan-
zas of the Visnudharmottara from a longer passage on the ‘Fruits of the Gift of
Knowledge’ (vidyadanaphala, corresponding to Visnudharmottara 3.303.1-15),
whose disiecta membra are scattered throughout the whole chapter: the first part
(Visnudharmottara 3.303.1-4) is quoted just a few stanzas ahead, in the same par-
agraph as the eulogy of the gift of knowledge; a second portion (Visnudha-
rmottara 3.303.5—-6ab), with the mention of several other ‘fields of learning’ to
donate, is postponed and quoted in the section on the gift of the Vedas (vedada-
na);** while a further part, corresponding to Visnudharmottara 3.303.8-13, is
cited at the very end of the chapter on the gift of knowledge (Danakhanda p. 559).
No mention is made of the parallel stanzas from Agnipurana 2.211; more precisely,
none of the Agnipurana stanzas on vidyadana is quoted by the digest-writers, who
attribute to this Purana only a brief citation on the gift of knowledge that is un-
traceable in the extant Agnipurana.®>®

As for the function of the stanzas from the Varahapurana, which close the
paragraph on the ‘Eulogy of the Gift of Knowledge’, it is also possible to assume

653 Visnudharmottara 3.303.6cd-7 (note that the same text has been quoted at § 2.5): ‘Thanks
to the gifting of the Dharmasastras, one rejoices together with Dharma; (6) / Due to the gifting of
the Siddhantas, one attains liberation, without doubt; and having donated the other treatises,
he is magnified in Heaven. (7)’; dharmasastrapradanena dharmena saha modate || 6 siddha-
ntanam pradanena moksam apnoty asam$ayam [vaidikam t DKh] | $astrani dattva canyani naro
svarge [nake VDhU] mahiyate || 7.

654 The verses of the Visnudharmottara are quoted in Danakhanda, p. 518.

655 Danakhanda, p. 527: ‘The king who donates Dharmas$astras takes entirely that fruit that is
completely [obtainable] from the gift of one thousand kapila cows [addressed] to the wise Bra-
hmins’; kapilanam sahasrena samyak dattena yat phalam | tad rajan sakalam labhed dha-
rmasastrapradayakah ||.
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that they are quoted in this case because they mention works that are not ex-
pressly referred to in the foregoing texts; notable is the reference to the
Sivadharma, mentioned in the same line as the Veda and the Mimamsa: ¢

Moreover, having donated the Ramayana and the Mahabharata, he is magnified in Heaven.
Having donated a Purana, a treatise on logic as well as one on metrics, (1tem) / The Veda,
the treatises of Mimamsa, and the Sivadharma, o king, he becomes king of kings on the
earth divided into seven land masses. (2tem)

These few quotations thus serve the eulogistic purpose of exalting all the main
branches of traditional literature, and presenting them as fit objects of donation
for a gift of knowledge right at the beginning of the chapter. Hemadri does this
by accumulating sources, each conveying a small piece of new information, and
by dismembering and reconstructing texts; sometimes he does not even mind re-
peating the same quotation more than once, though in different contexts. This
happens with the previously mentioned Nandipurana quotation used in the para-
graph on the ‘Eulogy of the Gift of Knowledge’, which Hemadri will then partly
reuse for introducing the paragraph on the donation of the Dharmas$astra, the
second of the three categories into which he classifies the gift of knowledge
(Danakhanda, pp. 526-29). Here Hemadri constructs a new, coherent text by se-
lecting and joining together stanzas from different parts of the Nandipurana’s ex-
cerpt, as the parallel with Laksmidhara’s quotation shows; however, at least two
of these five stanzas (nos. 29uem and 33uem) are not available in the digest of
Laksmidhara, which indicates that Hemadri might still have had access to a more
complete version of the Nandipurana:*’

The Revelation and Tradition are renowned as the two eyes of the sages; here the person
who is deprived of one [of them] is known as one-eyed, one [who is] deprived of both is
known as blind. (29sem) /—Moreover—A man, donating the Dharmas$astra, is magnified in
the vault of Heaven; a mortal will save [his] ancestors from hell for ten manvantaras.
(30Hem=12.741a1) / And the knowledge of the self, the Puranic lore, and the science of the

656 Danakhanda, pp. 516—17: Varahapurane: ramdayanam bharatam ca datva svarge mahiyate |
puranam tarkasastram ca chandolaksanam eva ca || luem vedam mimamsakam datva Sivadha-
rmam ca vai nrpa | saptadvipaprthivyam ca rajarajo bhaved dhi sa || 2uen.

657 Danakhanda, pp. 526—27: Srutih smrtis ca vipranam caksusi dve prakirtite | kanas tatraikaya
hino dvabhyam andhah prakirtitah || 29:uem tathd | dharmasastram naro dattva nakaprsthe
mahiyate | daSa manvantaran martyas tarayen narakat pitin || 30uem = 12.741ax atmavidya ca
paurani dharmasastratmika ca ya | tisro vidya ima mukhyah sarvadanakriyaphale [em. sarva-
danakriyaphale ed.] || 31tem=12.80Lak dharmasastram naro buddhva yat kimcid dharmam asrayet
| tasya dharmah Sataguno dharmasastrapradasya ca || 32uem = 12.811ax atah sada budhair jiieyam
dharmasastram vicaksanaih | na tasya punyasamkhyanam brahmapi gaditum ksamah || 33zem.
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Dharmasastra: these are the three primary sciences, because [they bestow] the fruits of all
acts of giving. (31em=12.80rax) / A man, knowing the Dharmasastra, will rely on some
Dharma;®® [but] the Dharma of a man who donates the Dharmas$astra will be a hundred
times better than his own. (32xem=12.811ak) / Therefore, wise scholars must always know the
Dharmasastra, and not even Brahma is able to tell the quantity of merits of the one [who
donates it]. (33uem)

The nibandhakara takes the liberty of directly intervening in the text of his
sources by changing their internal arrangement, or enriching and modifying their
meaning by quoting them in different contexts than their original one. As ob-
served above, several of the texts that Hemadri quotes are actually completely
unrelated to the gift of knowledge, a case that is well exemplified by the sources
that he further uses to treat the gift of the Dharmasastras. This paragraph has a
very simple structure: between two eulogistic sections, placed at the beginning
and at the end,*® Hemadri concatenates a few excerpts from Dharmas$astra liter-
ature enumerating the titles (or authors) of the authoritative Dharmasastra

658 Here, the indefinite adjective ‘some’ translates the Sanskrit yat kimcit. This adjective is lit-
erally an accusative neuter, although the word to which it should be logically connected to, i.e.
dharmam, is commonly used as masculine. Unless we want to restore the correct form yam
kamcit, we can assume that either yatkimcit is used as a sort of fossilised form, or the Puranic
author was simply wrong in the use of the gender. This stanza had already been quoted in Nandi-
purana 23uem (=12.811ax, Danakhanda p. 516), where the yatkimcit construction is left unaltered,
while the masculine nominative dharmah $ataguno is given as dharmam Satagunam, in an at-
tempt to correct the contradiction between the two contiguous expressions.

659 The paragraph opens with one Sloka from the Nandipurana on the auspiciousness of the
Sastradana, followed by the Yamasmrti declaring the similarity between the $astradana and the
gift of land endowed with all precious stones (prthvi...sarvaratnopa$obhita). While this last
stanza is also quoted by Laksmidhara, from whom Hemadri additionally borrows the short re-
mark on the prthvidana inserted at this point, the following four stanzas are absent from the text
of the earlier nibandhakara. Hemadri apparently attributes these to Yama, since there is no other
heading after the short remark copied from Laksmidhara, and they are again concerned with the
eulogy of the $astra, defined as ‘the revealer of the path to Heaven’ (svargamargaprakasaka)
and, consequently, with the praise of its donation. It is at this point that Hemadri inserts the
remark in which he identifies the Sastradana with the donation of Dharma$astras, as mentioned
above in the body of the text.

The quotation that closes the paragraph is attributed to the Skandapurana. Again, it is a praise
of the gift of the Smrtis (this is the word used by the text), which will eventually bestow a perma-
nent stay in the world of Brahma. The fact that this passage is connected with the preceding
stanzas—which all treat the topic of the authority of Smrtis, with reference to the notion of dha-
rmamiilam, literally the ‘root of Dharma’ in the first verse—is significant: ‘For Smrtis are the root
of Dharma [and] Dharma is the instrument of accomplishing all goals, therefore when the Smrtis
are donated, one gets the fruit of all gifts’; smrtayo dharmamilam hi dharmah
sarvarthasadhanam | atah smrtisu dattasu sarvadanaphalam labhet || (11em).
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works, but never refers to their donation. Here the nibandhakara manages to give
an account of some of the different views existing on the topic of the established
sources on Dharmasastra, quoting from sources whose integral text is in many
cases no longer extant. As is the case of the texts quoted in the section on the
eulogy of the gift of knowledge, the lists of authors of Dharmasastra quoted in the
Danakhanda, despite some occasional cases of overlap, differ from each other.
This is further indication of the approach chosen by Hemadri, who is concerned
with offering a broader range of possibilities and quotes ample sources, despite
the redundancy that this may create. The principle according to which these lists
of authors have to be understood is that those who are mentioned in one source,
but omitted in another, are still to be included within the scope of textual author-
ities accepted by Hemadri. The consequence is a revision and enlargement of the
canon of 36 Dharmasastra works presented by some of the authorities that
Hemadri also cites, such as the now lost works of Sankha-Likhita®° and Paithi-
nasi, who enumerate 36 ‘composers of Dharma’ (dharmapranetr) each as in the
list below (overlapping names are underlined):**'

Sankha-Likhita: Manu, Visnu, Yama, Daksa, Angirasa, Atri, Brhaspati, Usana, Apa-
stamba, Vasistha, Katyayana, Parasara, Vyasa, Sankhalikhita, Samvarta, Gau-
tama, Satatapa, Harita, Yajfiavalkya, Pracetas, Budha, Devala, Soma, Prajapati,
Vrddhasatatapa, Paithinasi, Chagaleya, Cyavana, Marici, Vatsa, Paraskara, Pu-
lastya, Pulaha, Kratu, RsyaSrga, Atreya.

Samvarta, Satatapa, Paraéara, Visnu, Apastamba, Harita, Safikha, Katyayana,
Guru, Pracetas, Narada, Yogin, Baudhayana, the two Pitamahas, Sumantu,
Kasyapa, Babhru, Paithinasi, Vyaghra, Satyavrata, Bharadvaja, Gargya,
Karsnajini, Javali, Jamadagni, Laugaksi, Brahmasambhava.

Hemadri quotes these two lists in sequence; adding up all the non-overlapping
names, we obtain a total of 53 authors of Dharma. Proof that the canon can indeed
be flexible, and that the different lists of dharmapranetr do not invalidate each
other, is that Hemadri additionally quotes two further variants of this list, which
are introduced by a quotation taken from the Bhavisyapurana:**

660 The text of this work has been reconstructed by Kane 1926.

661 Danakhanda, pp. 527-28.

662 Danakhanda, p. 528: bhavisyatpurane sattrim$adatiriktah smrtayah santiti darsitam |
astadaSapuranesu yani vakyani putraka | tany alocya mahabaho tatha smrtyantaresu ca (2sem) ||
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It has been shown in the Bhavisyapurana that the Smrtis exceed 36 in number—O son, hav-
ing considered those statements which are in the 18 Puranas and in other Smrtis, o long-
armed, (2xem)/ And having examined all together the statements of those which are the cel-
ebrated 36 Smrtis of Manu and so on, in turn, I speak to you. (3xem)

The reference to the ‘other Smrtis’ made by this stanza of the Bhavisyapurana vali-
dates Hemadri’s inclusive approach, functioning as an introduction to the follow-
ing quotations. The next quoted list is attributed to Manu, but unfortunately it is
untraceable in the extant text of the Manusmrti. The quoted verses moreover re-
flect a later stage in the scholarship on Dharma than the one to which the
Manusmrti refers, for the extant text of this Dharmasastra does not contain any
lists of Dharmasastra authors, but only unsystematically mentions some of the
acknowledged dharmapranetr, the ‘authors of [works on] Dharma’.%® This lack of
information on other works, and the absence of a structured list, which will be-
come a typical feature in later texts,** is actually coherent with the early dating
of the Manusmrti (see above fn. 561). Although the names mentioned in these
stanzas that the Danakhanda attributes to Manu could in a way be considered
‘atemporal’, because they ultimately all go back to Vedic sages, some of the Dha-
rmasSastra works circulating under these names have been proven to be from
much later than the extant Manusmrti.®®

manvadismrtayo yas ca sattrimsat parikirtitah | tasam vakyani kramasah samalocya bravimi te
(3Hem) ”

663 See, for instance, the case of st. 3.16, in which Manu reports different opinions by other
sages on the topic of marriage with a Stidra woman: ‘The one who marries a $tidra woman will
decay, according to Atri and the son of Utathya; according to Saunaka, [this happens] if there is
the birth of offspring; according to Bhrgu, if the offspring [comes] from her’; Sudravedi pataty
atrer utathyatanayasya ca | Saunakasya sutotpattya tadapatyataya bhrgoh || 16.

664 The Yajtiavalkyasmrti, ascribable to a post-Manu period (Olivelle 2010, pp. 44-46), is the
earliest text to present a compact enumeration of 20 Smrti authors (dharmasastraprayojaka) be-
ginning with Manu (see Yajiiavalkyasmrti 1.4-5). This will start the variegated tradition of fixing
the names of the authors of the Smrtis (smrtikaras), as attested in later works (see Kane 1930, pp.
131-35). All the authors mentioned by Yajfiavalkya are also included in the sources selected by
Hemadri.

665 The Devalasmrti, for instance, is considered a late Smrti, composed in northwestern India
(see Lariviere 2004, p. 622). The text alludes to mleccha incursions, which might be a reference
to the Turkish invasions, enumerating the punishments for the kidnapping of women. To an ear-
lier time, though still later than the Manusmryti, it is possible to date several other works alluded
to in the quotation made by Hemadri, like the Brhaspatismrti or the Visnusmrti, both of which
are ascribed by Olivelle to the ‘post-Manu composition of Dharmasastras’ (Olivelle 2010, pp. 43—
44), They are tentatively dated to the ‘5 to 6 century’ (Olivelle 2010, p. 57) and to seventh cen-
tury, respectively (Olivelle 2009).
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The quoted text reads as follows:%%

Manu said: ‘Visnu, Parasara, Daksa, Samvarta, Vyasa, Harita, Satatapa, and Vasistha,
Yama, Apastamba, Gautama, (luem) / Devala, Sankha-Likhita; Bharadvaja, Usanas, and
Atri; Saunaka and Yajfiavalkya are the 18 authors of Smrtis. (2uem)’ Moreover: ‘The four col-
lections (sambhitas) of Bhrgu and Narada, as well as [those] of Brhaspati and Angiras, are
believed to belong to the treatise of Svayambhu (3uem).”

The question of whether these stanzas are a later addition to the Manusmrti that
was subsequently expunged, but were still available when Hemadri used it, or
whether they belong to a now lost recension or—an equally possible hypothesis—
whether Hemadri attributed some traditional stanzas he knew to the authority of
Manu cannot be answered. Furthermore, the contents of these stanzas are merely
pleonastic within the paragraph on the donation of Dharma$astra works, since
all of the authors to whom this shorter list refers were already mentioned in the
previous quotations. The last source quoted on this topic is a different case. It is
the now lost Angirasasmrti, from which Hemadri quotes a passage reporting the
names of 16 authors of the so-called Upasmrtis, the ‘minor’ Smrtis.*” The para-
graph on the gift of Dharmasastras ends without any reference to the ritualistic
norms that should regulate the donation of these manuscripts.

The same comprehensive look at the scriptural tradition and creative attitude
towards authoritative texts, this time with a focus on ritual, is observed in the
final category into which Hemadri divides the different types of gift of knowledge,
namely the gift of the Puranas (puranadana, Danakhanda, pp. 529-40), which
additionally encompasses what Hemadri calls the ‘Gift of the Hearing of the
Puranas’ (puranasravanadana, Danakhanda, pp. 540-43). As in the case of the
preceding donations, this paragraph is also firstly devoted to the identification of
the manuscripts that fall into this specific literary category; by contrast with the
previous exposition, however, which lacked reference to any ritual procedures,
this chapter and many of the sources on which it is based also focuses on ritual
and donation.

666 Danakhanda, p. 528: aha manuh | visnuh parasaro daksah samvartavyasaharita | Satatapo
vasisthas ca yamapastambagautamah || devalah Sarikhalikhitau bharadvajosanotrayah | Saunako
yajiiavalkya$ ca dasastau smrtikarinah || tatha | bhargavi naradiya ca barhaspatyangirasy api |
svayambhuvasya $astrasya catasrah samhita matah ||.

667 Danakhanda, pp. 528-29. The names are: Javali, Naciketa, Skanda, Laugaksi, KaSyapa,
Vyasa, Sanatkumara, Satarju, Janaka, Vyaghra, Katyayana, Jatiikarnya, Kapifijala, Baudha-
yana, Kanada, and Vi§vamitra.
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According to Hemadri’s interpretation, the category of the puranadana is not
only open to including the gifts of the ‘Main Puranas’ (Mahapuranas) and ‘Minor
Puranas’ (Upapuranas)—of which his sources provide numerous, sometimes di-
vergent lists,*®—but also the epics (Itihasa). Two stanzas roughly corresponding
to Naradiyapurana 2.24.18 and 20-21ab introduce this topic by stating the im-
portance of Puranas and Itihasas at the top of a simple hierarchical arrangement
of scriptures whose basis is the Veda:**”

0 goddess, the Vedas are strengthened (pratisthita) by the Puranas, no doubt about it! The
Veda is afraid of an ignorant person, [thinking]: ‘This man will destroy me’. (18) / And in
ancient times this [Veda] was made stable by Itihasas and Puranas. For what is not seen in

668 For a general account of the Puranic lists of acknowledged ‘canonical’ Puranas, see Hazra
1940, pp. 1-7 and Rocher 1986, pp. 30-34.

669 Danakhanda, p. 529 (=Naradiyapurana 2.24.18, 20-21ab): vedah pratisthita devi puranair
natra sam$ayah | bibhety alpasrutad vedo mam ayam pratarisyati || 18 itih@sapuranais ca krto
’yam niécalah purd | yan na drstam hi vedesu tad drstam smrtibhih khila || 20 ubhabhyam yan na
drstam hi tat puranesu giyate | 21ab.

The text of the Naradiyapurana printed edition reads as follows: vedah pratisthitah sarve
puranesv eva sarvada | bibhety alpasrutad vedo mam ayam praharisyati || 18 na vede gra-
hasamcaro na Suddhih kalabodhini | tithivrddhiksayo vapi parvagrahavinirnayah || 19 iti-
hasapuranais tu niScayo ’yam krtah pura | yan na drstam hi vedesu tat sarvam laksyate smrtau ||
20 ubhayor yan na drstam hi tat puranaih pragiyate. Besides a few small grammatical variants,
the main difference from the verses quoted by Hemadri is the latter’s omission of Naradiyapu-
rana 2.24.19, listing some topics which are not in the Vedas (but are treated in the Itihasas and
Puranas): the transit of planets (grahasamcara), the purificatory rite related to [specific] times,
the day of the full moon (tithivrddhi) and the new moon (tithiksaya), and the set of rules regard-
ing planets during the parvans (parvagrahavinirnaya).

Note that the line bibhety alpasrutad vedo mam ayam pratarisyati, ‘The Veda is afraid of an igno-
rant person, [thinking]: ‘This man will destroy me” is very popular and has several attestations
in Sanskrit literature, among which Mahabharata 1.1.204. In this case, however, as pointed out
by Mehendale 2001, p. 194, the meaning of the word Veda can be interpreted as denoting the
Mahabharata itself, which is immediately called the ‘Veda of Krsna’ in the following line
(karsnam vedam, Mahabharata 1.1.205). According to Mehendale, the first part of the stanza,
which is similar but not identical with Naradiyapurana 2.24.18 as quoted by Hemadri (see
Mahabharata 1.1.204ab: itihasapuranabhyam vedam samupabrmhayet), must therefore be taken
to mean that the Mahabharata has been expanded by adding the narratives of the Puranas and
the Itihasa, rather than that the Veda has to be interpreted with the help of Itihasas and Puranas,
as is the traditional explanation. Also, following this interpretation, the second part of the stanza
would mean that the Veda (scil. the Mahabharata) is afraid of a man who could easily cross over
it, namely who would read it quickly, without making the required additions. This interpretation
rests on the choice of the reading pratarisyati, [this] will cross’ (Mahabharata 1.1.204d) over pra-
harisyati “[this] will destroy’ (as in Naradiyapurana 2.24.18d), both attested in the case of the
Mahabharata line.
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the Veda, this is seen truly through the Smrtis; (20) / What is not seen by means of both,
this is in fact chanted in the Puranas.

The topic of these stanzas, according to which Puranas and Smrtis are a reinforce-
ment of the Veda, is very common in Indian philosophical thought. The question
is, in nuce (but see § 3.2 for more details), the one discussed at length in Kuma-
rila’s Tantravarttika:*"° Smrtis and Puranas are considered to be entirely based on
the Veda. They ‘reinforce’ the Veda, not in the sense that they are superior to it,
but due to the belief that they have preserved information rooted in now lost Ve-
dic passages. These stanzas from the Naradiyapurana thus represent the perfect
link connecting the treatment of vedadana and smrtidana, with which Hemadri
had just dealt, with that of the puranadana. It also justifies the sequence in which
the three sections are presented.

The topic of the relationship between the Puranas and the Veda is again the
subject of the following stanzas, namely Matsyapurana 53.3-12ab (omitted both
by Laksmidhara and Ballalasena), but this time from a mythological perspective.
Here, the Puranic author reiterates the different phases in the creation of the
branches of orthodox knowledge by Visnu assuming his various aspects. Accord-
ing to this story, Brahma initially only remembered one Purana as the first of all
treatises. The four Vedas were then spread from his mouths.*” Subsequent steps
in this process were the proclamation of the Vedangas, the four Vedas, the
Purana, the very extensive [treatises on] logic (nydyavistaram), Mimamsa, and
Dharmas$astras, namely the 14 vidydasthanas, by the god in the disguise of a Vedic
deity (vajin).*” In the end the god, this time assuming the aspect of a fish, had

670 See Tantravarttika, 1.3.1, siitra 2. The passage is available in English translation in Jha 1983,
vol. 1, pp. 113-16.

671 Danakhanda, p. 530 (=Matsyapurana, 53.3-4): ‘The Purana has been remembered by
Brahma as the first of all $astras, and subsequently the Vedas have been spread out of his [four]
mouths. (3) / There was only one Purana in this other kalpa, o sinless one, efficacious instrument
for the trivarga, auspicious, extended for a thousand million [of verses]. (4)’; puranam sarva-
Sastranam prathamam brahmana smrtam | anantarafi ca vaktrebhyo vedas tasya vinirgatah || 3
puranam ekam evasid asmin kalpantare 'nagha | trivargasadhanam punyam Satakotipravistaram
|| 4. This story has a parallel at the beginning of the Avantyakhanda of the Skandapurana.

672 See Matsyapurana 53.5-6ab: nirdagdhesu ca lokesu yajirupena vai maya | angani caturo
vedan puranam nyayavistaram || 5 mimamsadharmasastram [°$astrani DKh] ca parigrhya maya
krtam [parigrhyatmasatkrtam DKh].
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again revealed ‘all this’ to Brahma, during the deluge at the beginning of the krta-
yuga,*” giving rise to the ‘activation of all $astras and the Purana’.* Having even-
tually assumed the aspect of Vyasa, Visnu revealed all 18 ‘canonical’ Puranas
(Matsyapurana 53.9-11) in the course of different eras (yuga).

The quotation from the Matsyapurana ends here, exactly where the text starts
enumerating the 18 Puranas together with the procedures for their donation, as
announced in the first two stanzas of the chapter, which Hemadri had omitted
here.> However, instead of inserting the titles of the Puranas according to Ma-
tsyapurana 53.12-57, as Laksmidhara and Ballalasena do, Hemadri introduces
some stanzas from theVarahapurana. In just a few verses, they list all the Puranas
mentioned in the 40 stanzas of the Matsyapurana, while avoiding all reference to
ritual procedures.”® Hemadri’s choice thus seems to be compelled by the will to
separate the verses on the identification of the canonical texts—which corre-
spond exactly with the texts to donate—from those singling out procedural de-
tails, which will be dealt with later. This would explain why the quotation from

673 Danakhanda, p. 530 (=Matsyapurana 53.6cd-7): ‘And again at the beginning of the kalpa
all this has been told [by me], having the form of a fish in the ocean and having gone within the
water; and after hearing them [from me)], the four-faced god revealed [these teachings] to the
munis’; matsyariipena ca punar kalpadav udakarnave || 6 asesam etat kathitam udakantargatena
ca | $rutva jagada ca munin prati deva$ [deva$ em., devam$ MP, vedas DKh] caturmukhah || 7.
674 See Matsyapurana 53.8ab: ‘There was the appearance of all $astras and the Puranas’;
pravrttih sarvasastranam puranasyabhavat tatah.

675 Danakhanda, p. 534 (=Matsyapurana 53.1): ‘The seers said: ‘Proclaim the names of the
Puranas, o Sita, in detail [and] according to the right sequence; and [proclaim] the law of [their]
donation entirely, in due order, according to the [different] components. (1)”; rsaya iicuh |
puranasamkhyam dcaksva sita vistaratah kramat | danam dharmam aSesari ca yathavad
anupurvasah || 1.

676 Varahapurana 112.69cd-72: ‘The Brahmapurana, the Padmapurana, and the Visnupurana,
the Sivapurana and the Bhagavatapurana; (69) / And then another one is the Naradapurana, and
seventh is the Markandeyapurana. The eighth to be proclaimed is the Agnipurana, and the ninth
is the Bhavisyapurana. (70) / Tenth [is] the Brahmavaivartapurana, and eleventh [is] the
Lingapurana. The Varahapurana has been proclaimed as twelfth, and the Skandapurana as thir-
teenth. (71) / The fourteenth is the Vamanapurana and the Kiirmapurana the fifteenth. And [then]
the Matsyapurana, and the Garudapurana, and the last one is the Brahmandapurana. (72)’;
brahmam padmam vaisnavam ca Saivam bhagavatam tatha || 69 tathanyan naradiyam ca
markandeyam ca saptamam | agneyam astamam proktam bhavisyam navamam tatha || 70
dasamam brahmavaivartam laingam ekadasam tatha | varaham dvadasam proktam skandam
caiva trayodasam || 71 caturdaSam vamanam ca kaurmam paricadaSam tatha | matsyam ca
garudam caiva brahmandam antimam tatha || 72.
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the Matsyapurana is abruptly interrupted in favour of a simpler list of Maha-
puranas in exact correspondence with the ritual donations of the 18 Puranas. This
passage is moved to the very end of the paragraph (Danakhanda, pp. 564-69).

Hemadri quotes four slightly different lists of Mahapuranas,®” while men-
tioning only one Puranic version of the Upapurana lists (Kirmapurana 1.1.17-
20).°78 If we sum up the titles of the different Mahapuranas enumerated by each
of the quoted texts, the total number of accepted works amounts to 21 and con-
sists of the following: Brahmapurana, Padmapurana, Visnupurana, Sivapurana,
Vayupurana, Bhagavatapurana, Naradiyapurana, Markandeyapurana, Agni-
purana, Bhavisyapurana, Brahmavaivartapurana, Lirigapurana, Varahapurana,
Skandapurana, Vamanapurana, Kirmapurana, Matsyapurana, Garudapurana,
Brahmandapurana, Kalikapurana, and Saurapurana.

The titles listed by the Varahapurana and the Matsyapurana are very similar,
so replacing the remaining stanzas of the Matsyapurana with the Varahapurana
quotation does not create any inconsistency. However, there is one difference,
namely that the Varahapurana simply gives the name of the fourth Purana as
$aiva, the ‘Purana of Siva’ (Sivapurana), while the Matsyapurana mentions the
Vayupurana in the same position (53.17cd—18). The omission of the Vayupurana
from certain Mahapurana lists, and its replacement with the Sivapurana, is in-
deed a known problem in the early canons of Puranas.® As for the following lists
of Puranic texts quoted by Hemadri, possibly as an attempt to reconcile the two
variants,*° the Kalikapurana defines the ‘Purana of Siva’ as ‘the one proclaimed

677 The Mahapurana lists reported by Hemadri are: Varahapurana 112.69cd-72; Kalikapurana,
untraceable in the extant text; Saurapurana 1.9.3-14ab; and Matsyapurana 53.11-57.

678 The Upapuranas accepted in Kirmapurana 1.1.17-20 are: Adyapurana, Narasimhapurana,
Skandapurana, Sivadharmapurana, Durvasasoktapurana, Naradiyapurana, Kapilapurana, Vamana-
purana, UsSanaseritapurana, Brahmandapurana, Varunapurana, Kalikapurana, MaheSvarapurana,
Sambapurana, Saurapurana, Parasaroktapurana, Maricipurana, and Bhargavapurana. Hazra (1939—
40, pp. 41-43) points out that this list has also been quoted as the authority on the titles of the
Upapuranas in other digests, such as the Nityacarapradipa (p. 19), the Viramitrodaya
(Paribhasaprakasa, pp. 13-14), and Raghunanandana's Smrtitattva (vol. 1 pp. 792-93). These lists,
although ascribed to the same text, are slightly different respectively. One of the main differences
is the name of the third Upapurana: Skanda in the Kirmapurana; Nandi in the Nityacarapradipa
(which quotes only verse 1.16, and then reports the titles of the works in a prose section); Vayaviya
in the Karmapurana, quoted by the Smrtitattva; and Nanda in the quotations of the Viramitro-
daya and in the Caturvargacintamani.

679 Rocher 1986, pp. 33-34.

680 An attempt to reconcile the two branches of the tradition was made by the Avantyakhanda
of the Skandapurana, 3.1.33-34, referred to in Rocher 1986, p. 33, where the text states that there
is in fact only one work circulating under two different titles. The Kurmapurana, which Hemadri
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by Vayu’ (Saivam yad vayuna proktam), while the Saurapurana unambiguously
calls the fourth Purana Vayupurana. The Kalikapurana and the Saurapurana lists
of Mahapuranas otherwise roughly correspond to that of the Varahapurana, ex-
cept for some small innovations introduced by these texts, which strived to intro-
duce themselves into the Puranic canon.®®' Chapter 1.9 of the Saurapurana, which
Hemadri only quotes with reference to the list of the Mahapuranas, also provides
instructions on the donation of their manuscripts (see Saurapurana 1.9.15-40),
just like the Matsyapurana. Hemadri keeps this portion out of his digest —with
the exception of stanzas 1.9.15-17ab, which are placed after the Matsyapurana
quotation (see Table A)— and lets Kiurmapurana 1.16-20 immediately follow
Saurapurana 1.9.3-14, which constitutes the sole enumeration of Upapuranas in
the entire chapter.®® The description of the donative procedures for the Puranas

quotes only as an authority on the Upapuranas, also contains an enumeration of 19
Mahapuranas (Kiirmapurana 1.1.13-15), where the Vayupurana is placed in eighteenth position;
the Brahmandapurana, although concluding the list as the nineteenth Purana, is nonetheless
said to be the eighteenth; this fact possibly shows that the mention of the Vayupurana is a sec-
ondary addition. See Kirmapurana 1.1.15: ‘The Kirmapurana, the Matsyapurana, the
Garudapurana, and, following, the Vayupurana. The eighteenth that is enumerated is called
Brahmandapurana’; kaurmam matsyam garudam ca vayaviyam anantaram | astadasamsamu-
ddistam brahmandam iti samjiiitam || 15. For the Brahmandapurana being considered
vayuprokta, ‘proclaimed by Vayu’, see Vielle 2009.

681 The list of the Kalikapurana is certainly incomplete, because it enumerates only 14 Puranas,
and mentions the Garudapurana and the Brahmandapurana as the ‘seventeenth’ and ‘eight-
eenth’. Besides the absence of some of the major Puranas, there are two remarkable differences
from the Varahapurana list, namely that the Kalikapurana itself is inserted in fourth position,
and the Saura[purana] mentioned in sixth. These Kalikdpurana verses containing the list of
Mahapuranas are also referred to by Hazra 1963, p. 240, who could not identify them in the extant
Kalikapurana text. As for the Saurapurana list quoted by Hemadri, corresponding to Saura-
purana 1.9.3-14ab, this contains the same titles as the Varahapurana and the Matsyapurana
(though opting for the Vayupurana rather than the Sivapurana). Unlike the Kalikapurana, the
Saurapurana does not insert its text into the list of 18, but declares (Saurapurana 1.13ab): ‘This
unsurpassed Saurapurana is a supplementary section of the Brahmapurana’ (idam brahmapu-
ranasya khilam sauram anuttamam).

682 However, note that Hemadri also attributes to the Saurapurana some stanzas that are not
treaceable in the current edition of the text (see Table A). In one of these stanzas, he praises the
donation of the ‘treatises of the Sivadharma’: (Saurapurana 2cd-3abgem) ‘The one who, with the
intention of accruing religious merits, donates the treatises of the Sivadharma and so on, he re-
ceives an endless fruit from the exposition of the Sivadharma’; $ivadharmadisastrani yah pra-
yacchati punyadhih || 2uem S0 nantaphalam apnoti Sivadharmaprakasanat |. Therefore, in the
same way as in the sources examined in chapter 2, the teaching of the text seems to be the aim
of its donation.
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are therefore derived only from the usual Matsyapurana 53,° just as in Hemadri’s
predecessors Laksmidhara and Ballalasena. The choice of avoiding Saurapurana
1.17cd-40, whose style is similar to that of Matsyapurana 53, is most likely driven
by the need to avoid contradictions with what had traditionally been considered
the main source on this topic. The account of the Saurapurana does in fact convey
different information from that of the Matsyapurana, especially with reference to
the times at which the donation of the various Puranas is prescribed; moreover,
the mention of fees accompanying the donation of the manuscripts is absent from
the prescriptions of the Saurapurana. In some cases, the Saurapurana distin-
guishes specific recipients in accordance with the Puranas to be donated, while
the Matsyapurana does not make any reference to the recipients. According to the
instructions of the Saurapurana, for instance, the Visnupurana must be donated
to an expert on the Vedas (1.9.19), the Bhdgavatapurana to a devotee of the Sun
(1.9.20), the Naradapurana (1.9.26) and the Brahmandapurana (1.9.36) to a Saiva,
and the Brahmavaivartal[puranal to a Vaisnava devotee (1.9.27):%%

683 Hemadri (Danakhanda, pp. 533-34) first quotes Matsyapurana 53.62—72 on the classifica-
tion of the Puranas into bright (sattvika), vigorous (rajasa), and obscure (tamasika), and on the
‘five distinctive characters’ of Puranas (paficalaksana). Immediately afterwards (Danakhanda,
pp. 534-39), the text continues by quoting Matsyapurana 53.1-2 and 11-57 on the appropriate
times and procedures for the gifting of each of the 18 Mahapuranas.

684 Saurapurana 1.16—-40: yo dadyac chivabhaktaya brahmanaya tapasvine | yani danani lokesu
prasiddhani dvijottamah || 16 sarvesam phalam apnoti caturdaSsyam na samsayah | brahmam
puranam prathamam dadati Sraddhaya ’nvitah || 17 sarvapapavinirmukto brahmaloke mahiyate |
padmam brahmanam uddiSya yo dadati guror dine || 18 dvijaya vedaviduse jyotistomaphalam
labhet | vaisnavam visnum uddiSya dvadaSyam prayatah Sucih || 19 aniicanaya yo dadyad
vaisnavam padam apnuyat | dadati suryabhaktaya yas tu bhagavatam dvijah || 20 sarvapapavini-
rmuktah sarvarogavivarjitah | jived varsaSatam sagram ante vaivaratam padam || 21 vaiSakhe
Suklapaksasya trtiya ’ksayasamjfiita | tasyam tithau samyatatma brahmanaya ’hitagnaye || 22
bhavisyakhyam puranam tu dadati Sraddhayanvitah | aSvamedhasya yajiiasya phalam apnoty
anuttamam || 23 markandeyam tu yo dadyat saptabhyam prayatatmavan | suryalokam avapnoti
sarvapapavivarjitah || 24 agneyam pratipadyaiva pradadyad ahitagnaye | rajasuyasya yajiiasya
phalam bhavati $asvatam || 25 dadati naradiyam ya$ caturdaSyam samahitah | dvijaya Sivabha-
ktaya Sivaloke mahiyate || 26 yo dadyad brahmavaivartam vaisnavaya samahitah | brahmalokam
avapnoti punar avrttidurlabham || 27 kartikasya caturdasyam Suklapaksasya suvratah | laingam
dadyad dvijendraya Sivarcanarataya vai || 28 sarvapapavinirmuktah sarvai$varyasamanvitah |
yati maheSvaram dhama sarvalokopari sthitam || 29 dvadaSyam samyato bhiitva brahmanaya ta-
pasvine | yo vai dadati varaham visnuloke sa gacchati || 30 skandam SivacaturdasSyam pradadyac
chivayogine | jiiani bhavati veprendra mahadevaprasadatah || 31 dvadaSyam va caturdaSyam
dadyad vamanam uttamam | tasya devasya tam lokam prapnoty aksayam uttamam || 32 dadyat
kaurmam caturdaSyam yogine prayatatmane | sarvadanasya yat punyam sarvayajiiasya yat
phalam || 33 prapnoti tat phalam vidvan ante Saivam param padam | matsyam dadyad dvijendraya
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The one who would donate to a Brahmin ascetic devoted to Siva those gifts that are well
established in the world, o twice-borns, (16) / On the fourteenth [lunar day], he will without
doubt gain the fruit of all [gifts]. Endowed with trust he will first give the [Purana of]
Brahma: (17) / Freed from all sins he prospers in the world of Brahma. The one who donates
the [Purana] of Padma on a Thursday, in the name of Brahma, (18) / To a twice-born knower
of the Vedas, he will take the fruit of a Jyotistoma. A pure, pious person (19) / Who, on the
twelfth [lunar day], would give the [Purana] of Visnu in the name of Visnu to a person very
well versed in the Vedas, [he] will reach the seat of Visnu. The one who would give the
Bhagavatapurana to a devotee of the Sun, o twice-borns, (20) / Freed from all sins and all
ailments, he will live a hundred years, [his] whole life until the end in the seat of the Sun
(21) / The third [lunar day] of the bright fortnight in the month of Vaiakha is called ‘unper-
ishable’; on this lunar day a self-controlled person [who], endowed with trust, gives (st. 23)
to a Brahmin holder of the perpetual fire (22) / The Purana called Bhavisya, he gets the un-
surpassed fruit of the ASvamedha sacrifice (23) / Whereas a person with an active soul, who
will donate the [Purana] of Markandeya on the seventh [lunar day], reaches the world of the
Sun, freed from all sins. (24) / Having acquired the [Purana] of Agni, [one] should give [it]
to a [Brahmin] holder of the perpetual fire: [in this way] the fruit of the Rajasiiya sacrifice
becomes eternal. (25) / The person with a concentrated mind who would donate the
[Purana] of Narada on the fourteenth [lunar day] to a twice-born devotee of Siva, [he] pros-
pers in the world of Siva. (26) / The person with a concentrated mind who will donate the
Brahmavaivarta[purana] to a Vaisnava [devotee], [he] reaches the world of Brahma, which
is difficult to be obtained among the rebirths. (27) / On the fourteenth [lunar day] of the
bright fortnight of the month Karttika, o virtuous men, [one] should donate the [Purana] of
the Linga to the best of the twice-borns, one who enjoys the worship of Siva (28) / Freed
from all sins, endowed with power over everything, [he] goes to the seat of Mahe$vara,
placed above all worlds. (29) / One who gives the Varaha|purana) on the twelfth [lunar day]
to a Brahmin ascetic, being self-controlled, he goes to the world of Visnu. (30) / One who
would give the [Purana] of Skanda to a $ivayoginon the fourteenth [lunar day] dedicated to
Siva, [he] becomes a knowledgeable person, o Brahmins, favoured by Mahadeva. (31) / On
the twelfth or on the fourteenth day [one] should give the unsurpassed Vamanalpuranal,
[and he] reaches this imperishable, unsurpassed world of that god (32) / [If one] would do-
nate the [Purana) of Kiirma on the fourteenth [lunar day] to a Yogin who has an active soul,
that merit [deriving] from all gifts, [he obtains] [that] fruit [deriving] from all sacrifices (lit.
sing.). (33) / In the end, the sage obtains that fruit [which is] the seat of Siva. And [if] a
religious person would give the [Purana] of Matsya to the best among the twice-borns dur-
ing the summer solstice (34) / Freed from all sins he prospers in the world of Siva. [If one]
would give the [Purana] of Garuda, in the name of Siva, on the lunar day dedicated to Siva,

prayatas cottarayane || 34 vimuktah sarvapapebhyah Sivaloke mahiyate | garudam Sivam uddiSya
dadyac chivatithau dvijah || 35 vajapeyasahasrasya phalam apnoty anuttamam | pradadyac chi-
vabhaktaya brahmandam iti yat smrtam || 36 Sivasya purato bhaktya samprapte daksindyane |
candrasya grahane va ’tha bhanor api ca suvratah || 37 ganadhipatyam apnoti devadevasya
Sulinah | evamuktah purananam kramo danena yat phalam || 38 proktam samasato viprah suryo
yat svayam abravit | yah pathed imam adhyayam mahadevasya samnidhau || 39 sarvapapavi-
nirmukto vajapeyaphalam labhet || 40.
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o twice-borns, (35) / [He] obtains the unsurpassed fruit of one thousand Vajapeya. [If one]
would donate [the Purana] which is known as Brahmanda[puranal to a Saiva devotee, (36)
/ With devotion towards Siva, on the occasion of the winter solstice, as well as during an
eclipse of moon or sun, o pious men, (37) / [He] obtains the sovereignty over the Ganas of
the spear-holder god of the gods. Thus the series of the Puranas has been told, [and] the
fruit which [is obtained] through the gift [of them], (38) / Which the Sun himself expounded,
has been concisely taught, o Brahmins. The one who would read this chapter in the prox-
imity of Mahadeva, (39) / Freed from all sins [he] will obtain the fruit of a Vajapeya. (40)

Hemadri’s paragraph on the gift of the Puranas is closed by a sequence of short
eulogistic quotations from the Brahmapurana and the Kiirmapurana, praising the
gift of the Mahabharata and the Ramayana, which the digest-writer therefore also
considers to be among the manuscripts to donate in a puranadana. That the
Mahabharata was included in the category of the gift of the Puranas is further con-
firmed in the following paragraph on the puranasravanadana, literally ‘Gift of the
Hearing of the Puranas’ (Danakhanda, pp. 540—43), in which Hemadri quotes a
long passage from the Harivams$a, a composite work recounting the life of Krsna
and several other topics, which was traditionally considered a supplement (khila)
to the Mahabharata.’® The ritual reading of the various sections of the
Mahabharata and the worship of their manuscripts are the subject of the verses that
Hemadri quotes.

The Harivams$a is presumably an early work, dated by Vaidya to the fourth to
the fifth century,* whose earliest layers might well date back to the second or third
century.®® It was critically edited, along with the 18 divisions (Parvans) of the

685 The Harivams$a calls itself a khila, but also a Purana and a mahakavya, ‘long poem’; see for
this Brokington 1998, p. 314. For a rather exhaustive introduction to the Harivamsa, the reader is
referred to Brockington 1998, pp. 313—44. At p. 313, Brockington sums up some of the main views
concerning the interpretation of the Harivamsa as a khila: among these, that of Couture (1996),
who highlights that this definition has sometimes led scholars of the Mahabharata to disregard
the Harivam$a in the name of the supposed ‘ancillary’ nature of the latter; and that of Matchett
(1996), arguing that the idea of a khila rather hints at the Harivams$a being conceived as a sort of
completion of the Mahabharata, an independent work instead of a secondary offshoot of the
main epics.

686 Vaidya 1969, p. XVff.

687 See Brockington 1998, pp. 328-30, dealing with the issue of dating mainly on pp. 326-31. It
is very often the case with the Sanskrit epic and Puranic literature that the process of composi-
tion extended over years and centuries, with the addition of several textual layers at different
points in history, making the attempt at dating a work a particularly complex task.
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Mahabharata, relatively recently.® It is relevant to refer to the critical edition of
the Harivamsa, as the stanzas quoted by Hemadri on the ritual readings of the
Mahabharata and the fruits deriving from this activity are all located in the so-
called ‘first appendix’ (prathamam pariSistam) to the critical edition (more pre-
cisely, text passage no. 40 of Appendix 1). This is where the editor, Vaidya, moved
the textual passages that he expunged from the main text of the edition; the reason
for this expunction was their being in disagreement with the criteria of authenticity
previously established by the editors of the Mahabharata.®® These expunged pas-
sages were thus supposed to be ‘inauthentic’ and ‘later’: in the words of the editor,
the text of the Harivam$a had been ‘inflated’ by additions from at least the fourth cen-
tury onwards.*° Besides the accordance of the three main branches of the manuscript
tradition, another criterion used to expunge passages in the reconstruction of the ear-
liest text is their absence from Ksemendra’s Bharatamafijari, a summary of the
Mahabharata and the Harivamsa from eleventh-century Kashmir.*!

This is not the appropriate context to discuss the validity of such criteria or the
notion of an ‘authentic’ earlier version as opposed to an ‘inauthentic’ later one; it
should, however, be noted that the text of Appendix 1.40 fails to meet at least one
of the norms proposed by Vaidya, because the text presented in the Appendix is in
fact summed up in Bharatamarijari 19.1475-82,% a short section on the parvapija,

688 The two-volume edition of the Harivamsa was achieved by Vaidya 1969 and 1971. The vol-
umes of the Mahabharata’s first critical edition were published by Sukthankar, Bevalkar, and
Vaidya between 1933 and 1959.

689 Vaidya remarks (1969, p. XXXV) that he has followed the same principles expounded by
Sukthankar in his famous Prolegomena to the Adiparvan of the Mahabharata (Sukthankar 1933,
pp. I-CX). As briefly restated by Vaidya (1969, p. XXXV-VI), these aim at reconstructing the old-
est available text by classifying manuscripts of different recensions and versions according to
age and script. A general division of scripts between northern, central, and southern provides a
broad scheme for the subdivision into recensions. Vaidya thus establishes the text of the Hari-
vamsa on the basis of the agreement between the two oldest manuscripts from the north (S1, an
undated Sarada manuscript that, according to Vaidya, could go back to a very early exemplar—
see 1969, p. XVI, and N1, dated on the basis of palaeography ‘to the close of the 11" century, or
to the first half of the 12" century A.D.’; Vaidya 1969, p. XVIII); and the ‘extreme southern ver-
sion’. The editor identifies the latter with manuscript M1-3, in Malayalam script (Vaidya 1969,
pp. XXIII-1V). The rest is relegated to the appendices; as noted by Brockington (1998, p. 320),
this means that the appendices now contain approximately two-thirds of the text of the vulgate
edition of the Harivam$a from the nineteenth century.

690 Vaidya 1969, p. XV.

691 Vaidya 1969, p. XV. There he also states that ‘[...] Ksemendra makes no reference to episodes
which I have excluded from the constituted text except the three Pradurbhavas of Varaha, Nara-
simha and Vamana’.

692 See Bharatamafijari, pp. 836-37.
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literally ‘Veneration of the Sections [of the Mahabharata]’, whose unabridged text
corresponds to that quoted extensively, though not in its entirety, by Hemadri.
The topic of Appendix 1.40 of the Harivamsa is established in the first stanzas,
which read:%

0 Bhagavan, according to which procedure do wise people have to listen to the Bharata? (1)
/ What is the fruit [of it] and which gods have to be worshipped here during the readings
(parana)? (2) / And, o Bhagavan, what has to be donated in the end [of the reading] of each
section [of the Mahabharata]? (3) /And which kind of reciter is desirable for this purpose?
Tell me this! (4)

By quoting stanzas on the topic of ritual reading, Hemadri thus extends his inter-
pretation of the gift of knowledge also to include the practice of the public recita-
tion of manuscripts. The title, which mentions the ‘Hearing of the Puranas’, is
nonetheless deceptive, as the chapter of the Harivam$a, on which Hemadri en-
tirely bases the paragraph, only mentions the Mahabharata, but never the
Puranas. The topic of verses 40 to 103 is that of the rewards obtainable through a
sponsorship of the recitations, of which the text exhorts financing at least 10 in
order to secure all the supramundane rewards listed from verse 81 to 99. Atten-
tion is devoted to the description of the professional reciter (vacaka, v. 40), en-
dowed with standard features such as good moral and religious conduct (‘rejoi-
cing in truth and rectitude, patient’, satyarjavarato dantah, v. 35; he is also ‘rich
in faith’, Sraddhadhanah, v. 36, and ‘with his senses refrained’, jitendriyah, v. 37),
ritual purity (he is ‘pure’, Sucih, and ‘ritually purified’, samskrtah, in vv. 37-38),
and knowledge (‘knower of all disciplines’, sarvasastrajtiah, v. 38). This brief por-
trayal is followed by the description of his reading performance and a brief refer-
ence to the text he has to read:***

Prompt and zealous, the reciter should read (v. 44) not in an indistinct way, with calm,
powerfully, this [Mahabharata] (41) / Whose letters and words are not disconnected, en-

693 Harivams$a, App. 1.40, vv. 1-2: bhagavan kena vidhina Srotavyam bharatam budhaih | 1
phalam kim ke ca devas ca pujya vai paranesv iha || 2 deyam samapte bhagavan kim ca parvani
parvani | 3 vacakah kidrsas catra estavyas tad bravihi me || 4. Note that, for practical reasons, I
maintain the same system of numeration adopted in the critical edition of the Harivamsa, where
the editor has numbered the hemistichs, and not the verses.

694 Harivam$a, App. 1.40, vv. 41-48: avilambamandyas tam adrutam dhiram urjitam | 41
asamsaktaksarapadam rasabhavasamanvitam || 42 trisastivarnasamyuktam astasthanasa-
manvitam | 43 vacayed vacakah svasthah svasinah susamahitah || 44 narayanam namaskrtya na-
ram caiva narottamam | 45 devim sarasvatim caiva tato jayam udirayet || 46 idrsad vacakad rajam
Srutva bharata bharatam | 47 niyamasthah Sucih Srota Srnvan sa phalam asnute || 48.
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dowed with [the correct] rasas and bhavas, (42) |/ Provided with [all the correct] 63 pho-
nemes [and] eight cases. (43) / [The scribe should read when he is] in good health condi-
tions, comfortably seated, well focused. (44) / Having bowed to Narayana and to Nara [and]
Narottama, (45) / As well as to the goddess Sarasvati, he should then shout ‘Victory!’ (46) /
Having heard the Bharata from such a reciter, o king Bharata, (47) / A listener who is con-
stant in determination, pure, he gets his fruit by listening. (48)

As in the Nandipurana (see § 2.4), the Harivam$a recommends that the reciter
read with expressiveness and competence, and to refer to a manuscript with cor-
rect orthography and grammar; the allusion to the gods to be worshipped, which
are often found in the benedictory verses inscribed in the beginning of manu-
scripts of the Mahabharata,* gives this activity a proper religious context.

Hemadri starts his quotation of this Harivams$a chapter in medias res, namely
from v. 103, postponing references to the preceding stanzas to the last part of his
paragraph. The verses from which he starts quoting are those dealing with the
gifts that one should give to Brahmins on the occasion of the ritual readings of
the Parvans of the Mahabharata. Once again, gifting procedures are thus at stake,
but not in the form of a gift of manuscripts:**

After this I shall further explain, o Bharata, those things that have to be donated / To the
Brahmins when this and the other Parvan are read, o king. (1tem=103-10441v) / Having at the
beginning said ‘svasti’ to the twice-borns, then the rite must be performed; once the Parvan
has been concluded, he should please the twice-borns according to one’s own ability.
(2Hem=107-1081v) / Then, at the beginning, having worshipped the reciter, provided with
myrrh, one should feed sweet, utmost food, o king! (3zem=109-10nv) / Afterwards, according
to the rule, he should feed a devotee with a big portion of roots and fruits, milk with honey
and ghee, o king, and should offer the gudaudana (boiled rice and coarse sugar), (4zem=111—
12uv)/ Together with incenss, and cakes and sweets. (5abzem=1131v)

The text quoted by Hemadri presents some remarkable differences with the one in
Harivam$a’s critical edition. In the first place, Hemadri skips vv. 105-106, in which

695 I owe this information to Peter Bisschop.

696 Danakhanda, pp. 540-51 (=Harivam$a, App. 1.40, vv. 103-104; 107-13): atah param
pravaksyami yani deyani bharata | vacyamane tu viprebhyo rajan parvani parvani || lgem svasti
vacya dvijan [vidhan Dkh] adau tatah karyam pravarttate | samapte parvani tatah svasaktya ta-
rpayed dvijan || 2uem ddau tu vacakam pijya [bharataérestha HV] rasagandhasamanvitam [ga-
ndhamalyarvitan dvijan HV] | vidhivad bhojayed rajan madhupdyasamuttamam || 3uem tato
miulaphalaprayam payasam madhusarpisi | astike bhojayed rajan dadyac caiva gudodanam || 4sem
atha dhiipais ca [apupai$ caiva HV] piipai$ ca modakai$ ca samanvitam |.
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the text specifies that the following activities have to be performed®”’ ‘having ascer-
tained the birth-class and place of origin, the pureness and magnanimity, [...] the
religion and occupation [...]” presumably of the Brahmins that have to be wor-
shipped at the end of the readings. Moreover, in Harivams$a v. 3uem, corresponding
to Harivam$a App. 1.40, vv. 109-10, the mention of the twice-borns is replaced with
a reference to the veneration of the reciter. The corresponding verses in the Hari-
vams$a edition read: ®® ‘Then, at the beginning, o best among the Bharatas, he
should, according to procedures, feed sweet, utmost food to the twice-borns,
revered with perfumes and garlands, o king!’. Hemadri’s rendition of this verse
does not appear among the variant readings of the manuscript tradition of the
text.

The verses that Hemadri quotes next (corresponding to Harivam$a, App.
1.40, vv. 114-136) list the different gifts that have to be offered on the occasion of
the recitation of each of the Parvans of the Mahabharata. It is at this point that
the text makes reference to the worship of the manuscripts. Consistently with
what we learn from the Sivadharmottara and other sources (see § 2.4), the perfor-
mance of ritual recitations is not disconnected from the material dimension of the
text, whose manuscript is not only regarded as instrumental to the performance,
but also treated as a focus of worship and veneration. This must conclude the
reading of each manuscript, as the text prescribes:**

Having concluded each text (samhita), a pious man, well versed in the treatises, having
brought [this manuscript], wrapped in a line-cloth and so on, to a beautiful place;
(181em=141-424v) / There, wearing a white cloth, being pure, well adorned, the pious man,

697 Harivamsa, App. 1.40, vv. 104-105: jatim deSam ca sattvam ca mahatmyam bharatarsabha
|| 104 dharmam vrttim ca vijiidya ksatriyanam naradhipa || 105.

698 Harivamsa, App. 1.40, vv. 109-10: adau tu bharatasrestha gandhamalyanvitan dvijan | 109
vidhivad bhojayed rajan madhupayasamuttamam || 110.

699 Ddanakhanda, pp. 542-43 (=Harivam$a, App. 1.40, vv. 141-155): samdpya sarvam [sarvah
HV] prayatah samhitam [samhitah HV] $astrakovidah | Subhe deSe niveSyatha ksauma-
vastradisamvrtam [°samvrtah HV] || 18kem Suklambaradharas tatra [sragvi HV] Sucir bhitva
svalarikrtah | arcayet tu yathanyayam gandhamalyaih prthak prthak || 19uem Samhitapustakan
ragat prayatah susamahitah | bhaksair bhojai$ [masai$ HV] ca peyais ca kautukair [kamai$ca HV]
vividhaih $ubhaih || 20uem hiranyam ca suvarnam ca daksinam tatra [atha HV] dapayet | devatah
kirttayet sarvam naranarayanau tathd || 2luem tato gandhais ca malyai$ ca svalankrtya dvijo-
ttaman | tarpayed vividhaih kamair danair ratnadikais [danai$ coccavacais HV] tathad || 22xem
bhuktavatsu ca vipresu [dvijendresu HV] yathavat sampracarayet [sampradapayet HV] | vacakam
bharatasrestha bhojayitva svalankrtam || 23sem brahmanesu prassannesu [tu tustesu HV]
prasannds tasya devatah [prasanna sarvadevata HV] | vacake parituste tu [vacakah paritustas ca
HV] $ubha pritir anuttama [Subham pritim anuttamam HV] || 24uem tato vivaranam karyam
samhitanam [dvijanam HV] bharatavarsabha [c.m.] | 25abgem.
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with his mind very focused (see 20uem=145uv), should worship according to rule, with per-
fumes and garlands, one by one (191em=143-44uv) / The manuscripts of the texts, with joy,
food, entertainments, and drinks [and] various beautiful celebrations, (20uem=145-46nv) /
And at this point [he] should give precious metals and gold as a fee. [He] should honour all
gods, as well as Nara and Narayana. (2luem=147-48uv) / Then having adorned the best
among the twice-borns with perfumes and garlands, [he] should please [them] with various
enjoyments and gifts, as well as jewels and so on. (22uem=149-50nv) / And once the Brah-
mins have been satiated, [he] should dismiss [them] in the proper way, after feeding the
well-adorned reciter, o best among the Bharatas. (23uem=151-52uv) / If the Brahmins are fa-
vourable, the gods are favourable to him; but once the reciter is pleased, there is great, un-
surpassed joy. (24uem=153—54uv) / Then, o bull of the Bharatas, the explanation of the col-
lections has to be performed. (25abuem=155uv)

The worship of the manuscripts prescribed in this section of the Harivamsa thus
follows the usual procedures, which envisage the offering of various stock items
(incense and garlands in this case), then the payment of the fees and the offering
of food and amusements to the Brahmins and the people attending the ritual. The
reciter is mentioned again, this time as the recipient of food offerings, at Hari-
vamsa 23uem=1521v. However, he does not seem to be the only professional figure
entitled to handle the manuscripts in the description of the parvapiija of the Ha-
rivams$a, for in a verse that is not quoted by Hemadri (Harivam$a, App. 1.40, v.
100), and which is connected with the account of the rewards awaiting the spon-
sors of such ritual, the text also instructs the devotee that’® ‘Whatever [he] de-
sires with his heart, it should be donated to the scribe.’ The latter is unfortunately
an isolated reference, and the text does not specify the role of the scribe during
these procedures; however, his mention seems to have a context similar to that
of the Nandipurana, where the manuscripts have been ritually produced before
being recited. The materiality of the text is thus stressed even in the context of its
oral fruition, not only because manuscripts have to be worshipped ‘one by one’
(prthak prthak, Harivam$a 19uem= App. 1.40, V. 1444y) after the reading, but also
because the mention of a professional scribe evokes his direct intervention in the
text, which does not just play the role of an icon to worship, but is fully used in
its semantic values. We can, however, gather more information on this point once
we turn our attention to the text that Vaidya expunged from the appendices, and
preserved in the thick critical apparatus appended to the text.

Vaidya marks the stanzas that are excluded from the edition with a double
star because they were transmitted only in isolated manuscripts. Before ventur-
ing into their reading, it must be observed that the text known to Hemaderi is in

700 Harivamsa, App. 1.40, v. 100: lekhakasya tu datavyam manasa yad yad icchati || 100.
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fact closer to that of some of the expunged stanzas in the apparatus, at least in
the case of the last verses that he quotes. Here the text of the Danakhanda is iden-
tical or very close to that of passages 43**, 44**, and 47**, which are generally
well attested in the manuscript tradition of the Harivam$a.” Following the men-
tion of the scribe at Harivam$a App. 1.40, v. 100 and the prescription to donate to
him, a Devanagari manuscript belonging to the K series inserts some stanzas re-
introducing a topic that had been left out of this Harivamsa chapter, namely that
of the gift of manuscripts:’*

The manuscript of the Harivam$a has to be donated along with fees. (1) / One should donate
a cover [for the manuscript] along with a cord, according to [one’s own] power and nature,
(2) / And in a beautiful small basket, as an infinite source of [positive] fruits. (3)

The text does not provide any further details on the recipients of this donation,
although significantly it inserts this reference directly after the scribe is men-
tioned. These expunged verses, like most of the following ones referring to ritual
procedures involving the use of manuscripts, are only attested in single manu-
scripts, and are thus likely to be either the outcome of scribal intervention or of
textual contamination. The fact that more scribes, involved in the transmission
of the text in different places and times, felt the need to integrate the prescriptions
given by the Harivams$a with those known to them via tradition or through other

701 Passage 43**, consisting of three hemistichs, is transmitted in slightly different positions
by manuscripts K1, K3, K4, N2, V1, V3, B, D, T1, T2, G1, G3, G4, G5, M2, and M4; passage 44**, of
only one hemistich, by 81, D6, G3, G4, K1, K3, K4, N2, V1, V3, B, Dn, Ds, D1, D2, D3, D4, D5, T1,
T2, G1, G3, G4, G5, M2, and M4; passage 47**, again consisting of one hemistich, replaces the
very similar v. 154 (vacakah paritustas ca Subham pritim anuttamam) in manuscripts K1, K3, K4,
N2, v1, V3, B, D, T1, T2, G1, G3, G4, G5, M2, and M4 (for all these, see Vaidya 1971, p. 510). In order
to get some orientation among all these sigla, we shall note that, according to the outline pro-
vided by the editor (Vaidya 1969, pp. X-XII), the siglum S is used to describe Sarada manu-
scripts; K for denoting Devanagari manuscripts ‘allied’ with those in Sarada; N is the siglum used
to denote manuscripts in so-called Newari script; V, those in Maithili; and B, the Bengali ones.
D is the siglum of the Devanagari manuscripts differing from K, while T, G, and M indicate the
three main groups of what Vaidya calls the ‘Southern recension’, namely manuscripts in Telugu,
Grantha, and Malayalam script. When the letter is accompanied by a number, it denotes a spe-
cific manuscript; when isolated, it describes all the manuscripts falling into that category. Dn
and Ds stand for ‘Devanagari version of Nilakantha’ and ‘Devanagari version of Stradasa’
(Vaidya 1969, p. XI).

702 Harivams$a, App. 1.40.17**, vv. 1-3: pustakam harivam$asya datavyam daksinanvitam | 1
vestanam rajjusamyuktam dadyad vaibhavasaratah || 2 putike ca Subhe caiva phala-
syanantyahetave | 3. These lines are part of a five-verse passage transmitted in the Devanagari
manuscript K2.
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works—or other manuscripts of the same work—makes these supplemented stan-
zas significant evidence of the liveliness of such ritual instructions. Following the
contents of these stanzas, one learns some technical features that speak to the
reality of manuscript worship, reading, and donation within the ritual practice of
Vaisnava communities in the Middle Ages.

After line 139 of Harivamsa, App. 1.40, which prescribes,’® ‘When the [read-
ing of the] Harivamsa is concluded, one has to feed the twice-borns one thousand
times’, we learn that, according to one manuscript whose variant reading is re-
produced as ‘passage 38**’, the manuscript has to be donated along with gold,
and that the reading and the donation of the manuscript will cause the sponsor
to get a male offspring.”® A passage that has a slightly wider attestation (no. 39**)
specifies that the recipient of the gift of the manuscript is the reciter himself, and
additionally remarks on the apotropaic values of the Harivam$a:"®

One should give one cow along with money to a Brahmin; (1) / As alternative, a poor person
may also give half as much, o lord of the earth! (2) / At the end of each Parvan then, o wise
man, (3) /One has to donate the manuscript to the reciter along with gold. (4) / [The one
who] would listen, with a concentrated mind, to a stanza, or to a quarter of a stanza, or to a
letter, o son of kings, Visnu will protect him. (5-6)

That the reciter is considered the addressee of the final donation of the manu-
script is also attested in 39A**.° The following passage 40**, again preserved in
a single Devanagari manuscript, is inserted by this manuscript soon after stanza
143 (corresponding to Danakhanda 19uem), namely following the prescription on
carrying the manuscripts to a ‘beautiful place’ for their veneration. Passage 40**

703 Harivamsa, App. 1.40.139: harivam$asamaptau tu sahasram bhojayed dvijan | 139.

704 Harivamsa, App. 1.40.38**, vv. 1-2: ‘One has to donate a manuscript along with gold in the
form of money, (1) / And by listening [to the reading] and through the donation [of manuscripts]
there will be the obtainment of sons, no doubt [about it]!’ (2); niskamatrasuvarnena pustakam ca
pradapayet | 1 Sravanena ca danena putrapraptir na sam$ayam || 2. This stanza is only contained
in the Devanagari manuscript D4.

705 Harivams$a, App. 1.40, 39**, vv. 1-6: gam ekam niskasamyuktam brahmanaya nivedayet | 1
tadardhenapi datavya daridrenapi parthiva || 2 pratiparvasamaptau tu pustakam vai vicaksanah
| 3 suvarnena ca samyuktam vacakaya nivedayet || 4 Slokam va Slokapadam va aksaram va
nrpatmaja | 5 Srnuyad ekacittas tu visnudayito bhavet || 6. These and the further verses belonging
to passage 39** are inserted after Harivam$a App. 1.40, v. 139, by Dn, Ds, the vulgate editions
and G (ed).

706 Harivam$a, App. 1.40, 39A**, v. 5: pustakam harivam$asya vacakaya pradapayet | 5. The 9
verses of 39A** are inserted by Ds2 after line 2 of 39**.
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refers to the worship of the manuscript ‘with golden jewels and fine cloths’,””’
then reports a prayer to be recited for the obtainment of sons (vv. 4-7), after
which the worship of the manuscript is again prescribed along with its donation,
which this time is addressed to the god Visnu.”*®

The association with gods, and more specifically with icons of the gods, is
dealt with more profusely in the following passage 41**, which in a further De-
vanagari manuscript is placed after Harivamsa, App. 1.40 v. 144, in a context still
related to manuscript veneration. Here, the text prescribes building and in-
stalling statues of Narayana and Nara, introducing the worship of the Harivamsa
manuscript at the conclusion of this ceremony; the icons of the god and the man-
uscript are worshipped together and, eventually, the manuscript seems to be do-
nated to a teacher:"®

With 16 karsas one should make an icon of Narayana, (1) / With 10 karsas of gold, [an image]
of Nara, o ruler of men. (2) / Having abundantly decorated [them] with ornaments, one
should perform the installation of both (3) / And practice the consecration by [recitation of]
the mahapurusastukta. (4) / Having worshipped with fragrant garlands, preceded by the ut-
tering of ‘svasti!’ (5) / He should make oblations with the 108 Vaisnava mantras [and] with
sesame seeds. (6) / At the end of the oblation one should worship the manuscript of the
Harivam$a along with the icons, (7) / Being a pious man, [endowed] with faith and intelli-
gence. (8) / He will make efforts to give [it] to the teacher along with all ornaments, together
with an icon, accompanied by the pair [of statues?] magnificently decorated with colours.
(9-10)

The phrasing of the last two verses does not make the understanding of this step
particularly perspicuous: the text seems to suggest that the manuscript is do-
nated ‘along with the icons’, a notion that would be redundantly restated in the
following reference to the ‘magnificently decorated couple’. This interpretation

707Harivamsa, App. 1.40, 40**, v. 1: pustakam prayatah pujya svarnaratnair dukialakaih | 1. Pas-
sage 40**, of 15 total verses, is only transmitted in manuscript K2.

708 Harivam$a, App. 1.40, 40**, v. 8: pradaksinam namaskaro harau pustakam eva | 8 [c.m.].
709 Harivamsa, App. 1.40, 41**, vv. 1-10: kuryat sodasabhih karsair murtim narayanasya tu | 1
narasya dasabhih karsaih suvarnasya naradhipa | 2 bhiisanaih samalamkrtya pratistham karayet
tayoh | 3 mahapurusasiktena hy abhisekam tu karayet | 4 pujayitva gandhamalyaih sva-
stivacanapurvakam | 5 juhuyad vaisnavair mantrair astottarasatam tilaih | 6 homante miirtisa-
hitam harivam$asya pustakam | 7 pujayet prayato bhiitva Sraddadhanena cetasa | 8 sarva-
lamkarasamyuktam murtiyuktam savedanam | 9 citrapustadvayayutam dacaryaya nivedayet | 10.
This text is only preserved in manuscript Ds.
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seems to be confirmed by passage 46**, which manuscript D3 inserts after line
153, apparently referring, though very briefly, to an analogous situation.”

Regardless of the recipient—be it the scribe, the reciter, the teacher, or the
god—all the instructions scattered throughout the different passages appended
to Appendix 1.40 univocally indicate that, at the end of a public reading, a man-
uscript—possibly the one used for the recitation—has to be worshipped and do-
nated. A reference to the worship of the manuscript before the reading starts, and
not at its conclusion, is found in passage 49**,” included by some manuscripts
after v. 157. The pattern described by this set of sources is thus opposite to the
one observed in the Sivadharmottara and in the Nandipurana, where the texts
first describe the donation and then the reading, implying that the two phases
had to be conceived in this temporal sequence. In the case of the Harivamsa, the
donation of the manuscript seems to be rather ancillary to its recitation, almost
being conceived as one of the fees to be paid to the people involved in the perfor-
mance (the reciter, the teacher), or as an offering to the god, rather than as an
independent ritual.

Hemadri does not quote any of the Harivam$a verses concerning the dona-
tion of manuscripts: this means that he was either not aware of these additional
stanzas, or chose to select only the verses dealing with recitation, as he had al-
ready dealt with the gifting of manuscripts at several other points in his work.
The final verses that he quotes roughly correspond to Harivam$a, App. 1.40, vv.
21-37, on the gifts to donate during the performance of the recitation. The gift of
the hearing of the Puranas ends the treatment of the three different categories
into which the extensive digest of Hemadri classifies vidyadana. With this para-
graph, the digest-writer also concludes the section of his work that deals with the

710 Harivamsa, App. 1.40.46**, vv. 1-2: ‘Having listened to this book, donations have to be
made, as with the icon, during the Parvan, (1) / To the teacher with efforts. Then one has to [make
efforts to] please a Brahmin. (2)’; Srutva tat pustakam deyam pratima parvani tatha | 1 acaryaya
prayatnena tosayed brahmanam tatha || 2.

711 Harivam$a, App. 1.40.49**, vv. 3—-8: ‘I will now explain everything to you: listen with a con-
centrated mind, o king! (3) / Having revered the Lord of the world, god, Narayana, Hari, (4) /
Vyasa, son of Parasara, as well as me and you, o protector of the world, (5) / One should first of
all worship the manuscript with perfumed flowers and so on. (6) / A pure person, having bathed,
whose soul is favourable having taken the manuscript with the right hand, (7) / After homaging
with the right hand according to rule (8)’; tatha vaksyami te sarvam $rnusvaikamana nrpa | 3
namaskrtya jagannatham devam narayanam harim || 4 parasaryam tatha vyasam mam ca tvam
ca jagatpate | 5 arcayet pustakam purvam gandhapuspadind saha || 6 snatva Sucih prasannatma
savyenadaya pustakam | 7 daksinena namaskrtya karena vidhina narah || 8.

712 These are T1, T2, G1, G3, G4, G5, M2, M3, and M4; D6 adds it after the colophon (Vaidya 1971,
p. 511).
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definition of vidya, the object of the ritual, while the next and final paragraph
(Danakhanda, pp. 544—-63) will solely be devoted to worship. Hemadri, who had
distinguished some specific ritual procedures, both in the case of the vedadana
(for which see § 3.2) and for the puranadana, chooses to present the rules for the
‘Gifting Procedures that are Common to All Disciplines’ (sarvasastrasadha-
ranadanavidhi, p. 543) in the last paragraph. Hemadri thus considers the following
rules to be valid for technical literature ($astra), a category under which he has
mainly included the Dharmasastra and for which he has so far failed to give specific
ritual prescriptions. The sources he quotes, however, do not conceive of such a
sharp distinction between literary genres, and prescribe their procedures for a
broader body of Sanskrit literature. This paragraph is based on some of the well-
known authorities on vidyadana that we have examined in chapter 2: the long ac-
counts from Devipurana 91 and the Nandipurana, describing the copying, donation,
and recitation of manuscripts (the longest quotations are at pp. 544-56), as well as
the shorter descriptions attributed to the Vardhapurana and the Vahnipurana (see
pp. 556-58). These descriptions, which in the works of Hemadri’s predecessors
were the core of the definition of vidyadana, now become only one of the many
possibilities. It is noteworthy that Hemadri is the only one of the digest-writers to
quote stanzas from the Sivadharmottara’s Vidyadanadhyaya, although he does so
indirectly, since a quotation that he attributes to the Skandapurana (see pp. 559-
61) in this paragraph, in fact, contains numerous literal parallels with the early
Saiva text. These are some of the verses in which the Sivadharmottara describes the
possible alternatives to the expensive ceremony in the first part of the chapter—
when the donor is a poor man (Sivadharmottara 2.73), or a different object related
to the manuscript is donated (Sivadharmottara 2.87-89, 2.105-106)—but also con-
cerning the construction of a precious case for the manuscript and its veneration
on the lion-throne (Sivadharmottara 2.109-14). The stanzas of the Skandapurana
quoted by Hemadri also mention the residence of the ascetics (Sivadharmottara
2.124) and the reading of the knowledge of Siva in the ‘hall for the exposition of
knowledge’ (vidyavyakhyanamandapa, Sivadharmottara 2.174). The text of the
Vidyadanadhyaya, or at least part of it, was therefore known to Hemadri in thir-
teenth-century Deccan, although clad in the new garment of some later accretions
of the Skandapurana. The end of this paragraph, with a quotation from the
Vahnipurana, also ends the long chapter on vidyadana, whose conclusion, just as
its starting point, is dedicated to the eulogy of the gift of knowledge and the restate-
ment of its superiority. With the gift of knowledge, Hemadri also concludes his
bulky exposition of the ‘Excellent Gifts’, leaving room for the depiction of the great
gifts.
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One of the reasons that accounts for Hemadri’s relevance among the authors
of Dharmanibandhas is the influence that his work had on later writers. This is
particularly evident in the Danavivekoddyota attributed to Madanasimhadeva, as
well as, albeit to a lesser extent, in the much shorter essays that Govindananda
and Nilakantha dedicate to the topic of the gift of knowledge. Their dependence
on Hemadri’s text can be measured by taking into consideration two parameters:
one is the choice of the sources that they quote, while the other is the application
of the same taxonomic categories used by Hemadri. As far as the first factor is con-
cerned, and limiting our observations to the sections on the gift of knowledge, these
later Dharmanibandhas reveal the tendency of only quoting sources that were al-
ready available in Hemadri’s text, with just few, yet sometimes significant, excep-
tions. Furthermore, Hemadri’s categorization of the gift of knowledge is still en-
tirely valid for these later works. This raises the question as to whether these later
authors had actually gone back to the texts of the sources they quoted, or if they
had just borrowed them from Hemadri’s digest; a question that is all the more per-
tinent when it concerns textual passages belonging to now lost works.

The Danavivekoddyota of Madanasimhadeva is a good example of the impact
of the Caturvargacintamani on later literature. The structure that Madanasim-
hadeva gives to his discussion of the gift of knowledge is overall very close to that
adopted by Hemadri, starting from the opening paragraph on the ‘Fruits of the Gift
of Knowledge’ (vidyadanaphalani; see Danavivekoddyota, vol. 3, pp. 157-60),
which is parallel to Hemadri’s ‘Eulogy of the Gift of Knowledge’ (vidyadana-
prasamsa). In this first paragraph, Madanasimhadeva in fact only quotes sources
that had already been used by Hemadri in the corresponding section, turning to the
Visnudharmottara, the short Brhaspatismrti passage, and the longer paragraph
from the Nandipurana regarding the several fields of learning (see Table A). The
author of the Danavivekoddyota, however, significantly avoids the Devipurana,
ending this paragraph with the few Varahapurana stanzas praising the donation of
Vedas, Vedangas, Vedanta, Mimamsa, Dharmasastra, and the Sivadharma, as
Hemadri did in the conclusion of his paragraph on the ‘Eulogy of the Gift of
Knowledge’.”2

Parallel to Hemadri’s Danakhanda, the Danavivekoddyota structures the sub-
ject matter into three main categories, which are the ‘Gift of the Veda’ (vedadana,
Danavivekoddyota, vol. 3, pp. 161-63), the ‘Gift of the Smrti’ (smrtidana, Danavive-
koddyota, vol. 3 pp. 164-65), and the ‘Gift of the Puranas’ (puranadana, Danavive-
koddyota, vol. 3, pp. 172-81). Unlike Hemadri, however, Madanasimhadeva tries to

713 Danakhanda p. 517. Madanasimhadeva does not mention the Varahapurana as the source
of these verses, apparently embedding them into the Nandipurana quotation.
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better distribute the quoted texts between paragraphs defining the various gift cat-
egories, and those centred on ritual procedures. This is carried out with the use of
captions highlighting, for each of the three categories of scriptures, the shift of the
focus to ritual.”* Moreover, the digest-writer adds a further section on the ‘Gifting
Procedures of the Saiva Treatises and So On’ (Sivasastradidanavidhi; Danaviveko-
ddyota vol. 3, 186-188), which is mainly based on the long Nandipurana quotation
from the Danakhanda’s ‘Gifting Procedures That Are Common to All Treatises’ (sarva-
Sastrasadharanadanavidhi). Hemadri’s paragraph on the ‘Gift of the Hearing of the
Puranas’ (puranasravanadana) is called, more coherently, ‘Procedures for the Hear-
ing of the [Mahalbharata’ (bharatasravanavidhi; Danavivekoddyota, pp. 182-85). In
this section, the Danavivekoddyota relies entirely on the same quotations from the
Harivamsa found in Hemadri’s Danakhanda (pp. 540-43), also respecting Hemadri’s
arrangement of the stanzas, which did not correspond to that of the original text. This
can be regarded as another strong hint that Hemadri’s text, not the Harivam$a itself,
was the direct source for this quotation. The differences between the works of
Hemadri and Madanasimhadeva thus mainly concern some details of the general
structure, as well as the internal arrangement of the quoted texts, though only in cer-
tain cases, which however do not imply any difference in the interpretation of the
contents.”® Madanasimhadeva’s choice of expunging certain texts from the range of
his sources is more relevant, significantly the Devipurana and the Kalikapurana, two
Puranas that Hemadri also extensively used in some cases. However, this exclusion,
which for Ballalasena was motivated by a programmatic rejection of the tantric influ-
ences contained therein (see above), is less strict in the case of the Danavivekoddyota,
as the digest does quote from the Devipurana: therefore, the exclusion of the stanzas
on vidyadana seems to be less likely dictated by a cultural choice than by reasons of
brevity. At the end of the chapter on the Sivasastradidanavidhi, for instance, the au-
thor mentions the Devipurana in a small remark attached to the Nandipurana pas-
sage on the description of the gift of knowledge ceremony, followed by the actual
quotations of a few stanzas from Devipurana ’s chapter 91.

714 For instance, the chapter on the procedures for the smrtidana is followed by another one,
titled ‘Now the Procedures for the Donation of These [Fields of Knowledge]’ (athaitasam
danavidhih, Danavivekoddyota vol. 3, pp. 166—68), where the author cites from the Nandipurana
and the Varahapurana; it is however only at the end of this second paragraph that the author
considers the treatment of the smrtidana as being completed, as its ending caption reads ‘thus
the gift of the Smrti [is concluded]’ (iti smrtidanam).

715 The discussion of the puranadana, for instance, is mainly based on Saurapurana 1.9.3-14ab
and Matsyapurana 53.11-53, quoted in this sequence, with the Saurapurana text split into three
quotations, one of which (corresponding to Saurapurana 1.12cd-14ab) is misattributed to the
Vamanapurana (see Danavivekoddyota vol. 3, p. 178).
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The latest Dharma digests to take into consideration, namely the Dana-
kriyakaumudi by Govindananda (sixteenth century) and the Danamayiikha by
Nilakantha (seventeenth century), offer very terse accounts of the procedures of
manuscript worship and donation, quoting only a limited number of sources in
comparison with the previous generations of authors, and not always arranging the
subject matter in different subsections according to topic. These later works are
nonetheless endowed with a few original traits, adding elements that are totally
new to the discourse on vidyadana. This is certainly true of the work of Govinda-
nanda. In structuring his chapter on the gift of manuscripts (pustakadana), Govi-
ndananda, while partly quoting from some of the same texts used by earlier au-
thors,”® also relies on the authority of a Paficaratra work, a class of texts that had
never been previously quoted on this topic. He reports some stanzas attributed to
the HayasSirsapancaratra,”” in which the donation of Paficaratra literature is
equated with that of Puranas, Itihasas, and Dharmasastras:’®

He who will donate a Paficaratra to the best among twice-borns, after having [it] tran-
scribed, thanks to the merits bestowed by the gift of knowledge he dissolves into Vasudeva
[at the end of his life]. (1cov) / He who will donate a Purana to a Brahmin, after having [it]
transcribed, thanks to the merits bestowed by the gift of knowledge he dissolves into
Vasudeva [at the end of his life]. (2cov) / He who will donate the Ramayana and the Bharata
to the best among twice-borns, having obtained the merit bestowed by the gift of
knowledge, he is absorbed into Visnu. (3cev) / He who will donate the collections of texts on
Dharma to the best among twice-borns, after having transcribed them, he will obtain all the

716 The chapter opens with a eulogistic portion from the Nandipurana, corresponding to the
final section of the text quoted by Laksmidhara (see Table A). The following quotations are from
the Harivam$a—but from a different part than the one quoted by Hemadri—and the Matsyapu-
rana, of which Govindananda quotes the usual chapter 53.

717 See Danakriyakaumudi, pp. 68—69. Only the first part of this Paficaratra has been published
(see Dasgupta & Dutta, 1976), however these verses are not available there. According to Dutta
1971, p. 18ff., this passage corresponds to Sarikarsanakanda, chapter 31. Long portions of the
Hayasirsaparicaratra have been subsumed into the Agnipurana, including the section on the in-
stallation of the manuscripts (see § 4.2). However, these do not correspond to the the verses
quoted by Govindananda.

718 Danakriyakaumudi, p. 69: yo dadyal lekhayitva tu paticaratram dvijottame | sa vidyadana-
punyena vasudeve layam vrajet || 1cov puranam lekhayitva tu yo dadyad brahmane narah | sa
vidyadanapunyena vasudeve layam vrajet || 2cov ramdyanam bharatam ca yo dadyad dvija-
pungave | sa vidyadanajam punyam prapya visnau praliyate || 3cov yo dharmasamhitam dadyal
lekhayitva dvijottame | sa vidyadanajam punyam samagram prapnuyan narah || 4cov vedangan
lekhayitva tu yo dadyad brahmanarsabhe | sa svargalokam apnoti yavad ahiitasamplavam || 5cov
dharmarthakamamoksanam ya vidya siddhaye mata | tam lekhya brahmane datva svargam
apnoty asamsayam || 6cov akasasya yatha nantah [nantah em; nantam ed.] siddhair apy upala-
ksyate | evam vidyapradanasya nantah sarvagunatmakam || 7cov.
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merit produced by the gift of knowledge. (4cov) / He who will donate the Vedarigas to an
eminent Brahmin, after having transcribed [them], he reaches the heavenly world until the
dissolution of creatures. (5¢0v) / Having transcribed that knowledge which is held to produce
the perfection of Dharma, wealth, desire, and emancipation, and having donated [it] to a
Brahmin, [one] reaches Heaven without doubt. (6cov) / Just as the end of space is not per-
ceived even by the siddhas, in the same way there is no end to the gifting of knowledge;
[this] is endowed with all qualities. (7cov)

Govindananda’s choice of quoting a text from the Paficaratra tradition acquires
additional meaning if read in the light of the other texts quoted immediately af-
terwards. Taken as a whole, the sources that Govindananda selects in the chapter
on the pustakadana seem to account for a preference for Vaisnava sources. These
are a small array of verses from chapter 1 of the Harivam$a™ and Matsyapurana
53. However, from these the author only selects the stanzas that describe the do-
nation of three Vaisnava Puranas, namely the Visnupurana (Matsyapurana 53.17),
the Bhagavatapurana (Matsyapurana 53.20-22), and the Matsyapurana itself
(Matsyapurana 53.52). The quotation concluding the chapter is attributed to the
Kasikhanda of the Skandapurana, a later sthalapurana (Puranas centred on the
eulogization of one site) focused on the eulogy of Varanasi (Kasi);"® these verses
do not generally address the gift of manuscripts, but more specifically the gift of
the Kasikhanda, while also making reference to the gifts of all other Puranas:’*

719 Danakriyakaumudi, p. 69 (=Harivam$a 1.6-7): ‘The merit that, in this world, [derives] from
one hundred A$vamedhas and four hundred thousand sacrifices, will be infinite from the gift of
the Harivam$a; and [this] is sung by the great Rsi Vyasa. (6) / The fruit that is experienced
through the Vajapeya and [obtained] from the Rajasiiya, and the different [fruit obtained]
through the [gift] of chariots and elephants, this is taken [giving the manuscript of the Hari-
vam$a], [according to] the evidence of Vyasa’s word and the work sung by the great Rsi Valmiki.
(7)’; Satasvamedhasya yad atra punyam catuhsahasrasya Satakrato$ ca | bhaved anantam hari-
vam$adanat prakirtitam vyasamaharsina ca || 6 yad vajapeyena tu rajasiiyad drstam phalam
hastirathena canyat tal labhyate vyasavacah pramanam gitam ca valmikimaharsina ca || 7.

This passage is less explicit in associating the gift of the Harivam$a with the gift of a manuscript.
However, after a few stanzas the text states: ‘The one who gives the manuscript of the Harivamsa
to a learned Brahmin, together with a fee, will enjoy the fruit of the ASvamedha. The great Rsi
has spoken only the truth (13)’; yo dadati harivam$apustakam brahmanaya viduse sadaksinam |
so *$svamedhaphalabhag bhaven narah satyam eva kathitam maharsina || 13.

720 On the Kasikhanda see Smith 2007, dating the text to the eleventh century (p. 106).

721 Danakriyakaumudi, p. 71: skandapurane, kasikhandadane | ya etat pustakam ramyam lekha-
yitva samarpayet | akhilani puranani tena dattani nanyatha || 1cov atrakhyanani yavanti sloka
yavanta eva hi | tatha padani yavanti varna yavanta eva hi || 2cov yavanty api ca patrani yavatyah
patrapanktayah | gunasitrani yavanti yavantah patatantavah || citraripani yavanti ramyapusta-
kasampute | tavadyugasahasrani data svarge mahiyate || 3cov.
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In the Skandapurana, on the gift of the Kasikhanda: ‘He who, having transcribed this beau-
tiful manuscript, would donate [it], by him all Puranas are donated, not otherwise. (1cov)/
As many stories [are] in this [manuscript], as many stanzas, and also as many words, as
many syllables, (2cov)/ And also as many leaves, as many lines in a leaf, as many good
threads, as many threads in the cloths, (3cov) / As many variegated pictures [are] on the
manuscript’s cover, so many yugas the donor will be honoured in Heaven. (4cov)

The different quotations in the text of the Danakriyakaumudi are separated from
each other by short prose commentaries in which the digest-author paraphrases
the contents of the sources, adding information that seems more likely to have
been borrowed from Ballalasena’s much longer remarks, rather than being an
original production of Govindananda. As observed in § 1.2, these remarks are re-
produced in manuscripts on the pustakadana: once, independently from the text
of the quotations (NGMCP E 78-1), and another time (NGMCP E 132-37), along
with the sources quoted by Govindananda. In these short prose paragraphs the
author simply reproduces with few variations the contents of the quotations,
which then end with a formulaic reference mentioning the title of the manuscript
to be donated, the goddess Sarasvati, and the obligation to accompany each do-
nation with a fee.”” Thus, his approach is distinguished by the fact that, instead
of generically prescribing the worship and donation of all the established catego-
ries of authoritative texts, Govindananda prefers to concentrate on some specific
works, such as the Vaisnava Puranas or the Kasikhanda. By doing so, he demon-
strates an attitude that resembles Hemadri’s pursuit of exhaustive definitions.
Only the quotation from the HayaSirsaparicaratra actually mentions the donation
of different classes of scriptures, giving the highest relevance to the Paficaratra.
The introductory and concluding sentences added by the author further highlight
that the texts he quotes are intended solely with reference to the gifting of their
own manuscripts. It has already been observed with reference to the Kasikhanda

722 We could take as an example the remarks closing the quotation from the Harivam$a (Dana-
kriyakaumudi, p. 69). Note that the language of these lines is very essential as they, like the other
short paragraphs appended to the quoted texts, are composed of long compounds, and omit the
use of the verb: ‘One who wants to obtain the fruit of one hundred ASvamedha sacrifices, the infinite
fruits produced by 400,000 rituals, the worldly fruits of the Vajapeya and Rajasiiya sacrifices, and
the same fruits produced by the gift of an elephant chariot, should donate this manuscript of the
Harivam$a, endowed with a garment, having been worshipped, belonging to the goddess Sarasvati,
and so on. [Then] the fee. [This is] the end of what concerns this manuscript; Satasvamedhayajfia-
phalacatuhsahasrasatakratujanyanantaphalavajapeyarajasiiyayajiiadrstaphalahastirathadanaja-
nyaphalasanaphalapraptikama idam harivam$apustakam savastram arcitam sarasvatidaivatam
ityadi daksina tatpustakasparsantam. One of the variations inserted by Govindananda which is not
in the text of his source is the reference to the ‘fruits of 400,000 rituals’.
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stanzas that, when Govindananda introduces the quotations, he not only speci-
fies the title of the source, but also briefly outlines their topic: ‘In the Matsyapu-
rana, having undertaken the [treatment of] the gift of the Visnupurana’; ‘In the
Matsyapurana, on the gift of the Sribhdagavatalpurana)’; and ‘In the Matsyapu-
rana, on the gift of this [same] manuscript’ are the three captions introducing as
many quotations from the Matsyapurana.’”

The Danamayiikha of Nilakantha is perhaps the least original source on the
topic of the gift of knowledge. Its only innovation is the style adopted by the
author, who opts for a greater use of prose passages in which he abridges the
contents of his textual sources without directly quoting them. Here, the gift of
knowledge is classified into three categories: these are the usual puranadana
(Danamayiikha, pp. 241-43), the vedadana (Danamayiikha, p. 243), and a more
generic gift of manuscripts (pustakadana; Danamayiikha, p. 244.). In the first cat-
egory, Nilakantha includes the 18 Mahapuranas and Upapuranas, epics,
Mimamsa, Dharmasastra, logic, and the Sivadharma, in accordance with Varaha-
purana 112.69cd-72, which is the only textual authority that he quotes in his sup-
port. As has been observed above, the list of Mahapuranas given by the Varaha-
purana differs from that of the Matsyapurana insofar as the fourth Purana is
identified with the Sivapurana by the Varahapurana, and with the Vayupurana
by the Matsyapurana. Nilakantha does not seem to regard this as a contradiction,
for he uses the Matsyapurana as a reference text in the construction of a short
prose commentary on the stanzas of the Varahapurana. In this commentary, the
nibandhakara reproduces a selection of the procedures for the donation of
Puranas found in Matsyapurana 53, concluding the section by declaring,” ‘The
source of this is in the Matsyapurana’. In this commentary, Nilakantha provides
avery succinct summary of the contents of chapter 53 of the Matsyapurana, while
nonetheless adding some discrepancies: besides the mention of the Sivapurana,
which is in fact missing in the Matsyapurana’—and Nilakantha observes at this
point that his sources are in fact divergent’*—some other incongruities are ap-
parent in the attribution of the fees accompanying the donation of the different

723 Danakriyakaumudi, p. 70: matysapurane visnupuranadanam upakramya; matsyapurane
Sribhagavatadane; matsyapurane tatpustakadane.

724 Danamayiikha, p. 242: etanmillam matsye.

725 Nilakantha’s rendition of Matsyapurdna 53.18-19 is: ‘[One has to donate the Sivapuranal,
together with a sugar-cow, during the full moon of the month of §ravana. The fruit is the world
of Siva’; $aivam gudadhenusahitam $ravanyam phalam $ivalokah.

726 Nilakantha is aware that the mention of the Sivapurana is not completely unproblematic,
and he in fact notes, immediately following the statement in which he acknowledges the Matsya-
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Puranas, as well as in the appropriate time for such donations. It is still in this
prose paragraph that the author mentions the donation of the Upapuranas, without
alluding to any authorities on the topic;’” then, the two stanzas that Hemadri as-
cribes to the Varahapurana (see Danakhanda, pp. 516-17), on the donation of the
Itihasas and other texts, are quoted without attribution, alongside a hemistich on
the donation of the Dharmasastras that all other digest-writers attribute to the Na-
ndipurana.’® The following section on the vedadana is limited to a selection from
the same Garudapurana stanzas quoted by Hemadri in the Danakhanda, (pp. 523—
24; but see below § 3.2) on the ways to worship the four Vedic collections. The par-
agraph concludes with Yajfiavalkyasmrti 1.212 on the brahmadana (see § 3.2).

The fact that the author concludes the chapter with a short section on the ‘gift
of manuscripts’, in which some general norms about the veneration of manu-
scripts are given,’® suggests that not all of the preceding types of donations were
understood as taking place in the form of a gift of manuscripts. This is specified
by Nilakantha in the sentence that closes the chapter, in which he states that:°

purana as the source of his information, that (Danamayiikha, p. 242): ‘Somewhere instead of [the
Purana)] of Siva, [the Purana] of Vayu is mentioned’; kvacic chaivasthane vayaviyagrahanam.
727 Nilakantha simply states, ‘The Upapuranas are other than these. The fruit for the gifting of
them is knowledge [and] the world of Visnu, or the favour of Visnu in every situation;’
etadanyany upapuranani | taddane phalam vidya visnulokah | sarvatra visnupritir va (Danama-
yiikha, p. 242).

728 Danakanda 12.74abyp: ‘A person, having donated the Dharmasastra, is magnified in para-
dise’; dharmasastram naro datva svargaloke mahiyate.

729 These are taken from the Bhavisyapurana. The text quoted on this point reads: ‘In the
Bhavisya[purana]: ‘And [one] should bestow a manuscript, covered with a double cloth, to the
reciter who knows the true nature of the Sastras, whose speech is pleasant’. Moreover: ‘The fruit
that is [gained] directly through the donation of one thousand gifts of a brown cow, the one who
donates [even] only one manuscript will get this fruit. / O descendent of Prthi, who is able to
describe that fruit that [one] obtains having given the Puranas, the [Mahalbharata, as well as the
Ramayana? And according to another Purana, having placed this [manuscript] on a lectern
made of gold, silver, ivory, wood and so on, tied on both sides, having worshipped [it], it has to
be donated. Thus ends the gift of manuscripts’; bhavisye, Sastrasadbhavaviduse vacake ca pri-
yamvade | vastrayugme samvitam pustakam pratipadayed iti || 1nu tatha, kapiladanasahasrena
samyag dattena yat phalam | tat phalam samavapnotu pustakaikapradanatah || 2xa puranam
bharatam vapi ramdyanam atha’piva | datva yat phalam apnoti partha tat kena varnyata iti || 3na
tac ca hemarupyagajadantakasthadikrte ‘nyonnyasamsliste yantre nyasya sampiijya deyam iti
puranantare || iti pustakadanam ||.

The last statement must probably refer to Devipurana 91.45-46.

730 Danamayiikha, p. 244: evam trividham vidyadanam — pustakadanam, pratimadanam
adhyapanam ceti ||.
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The gift of knowledge is thus of three kinds: the gift of manuscripts, the gift of icons, and
the impartation of teachings.

This simple statement enables an assessment of how the idea of the gift of know-
ledge had changed in the course of about ten centuries, from its attestation in the
Sivadharmottara, where it corresponds either to a gift of manuscripts or to material
aid offered to teachers and ascetics, to this seventeenth-century definition given by
Nilakantha, who, like the earlier digest-writers, may associate the gift of knowledge
with the teaching activities themselves. However, the word adhyapana (‘teaching’),
though used in a general sense here, can evoke the specific teaching activity that is
the traditional recitation of Vedic texts, which the nibandhakaras from Hemadri on-
ward will denote as a ‘Gift of the Veda’ (vedadana). This gifting category, as surpris-
ing as it may sound, is however also at stake when Nilakantha refers to the ‘gift of
the icons’ (pratimadana) as one of the three types of donations that concur with the
definition of the gift of knowledge. The gift of the Veda has so far only received cur-
sory attention. However, it is indeed the most intricate question to solve for our di-
gest-writers, as in traditional Indian culture this is the oral text par excellence, its
transmission being the main prerogative of a single caste. To understand how this
concept was harmonized with the medieval practice of the ritual donation of man-
uscripts, and tentatively subsumed under the notion of gift of knowledge, while at
the same time making more sense of Nilakantha’s inclusive definition of vidyadana,
we need to take a step back, and turn our attention again to the text of Hemadri.

3.2 ‘Vedam non sunt libri’,"or: How To Give What You Cannot
Have

The relationship between the DharmasSastra—and, in general, all the works fall-
ing into the category of Smrti—and the texts of the revelation (Sruti), namely the
Veda and Vedic literature, is a central hermeneutical issue in the debate on scrip-
tural authority, to which both Indian authors and their modern interpreters have
justly devoted considerable attention. If it is true that, in an attempt to define the
boundaries of orthodoxy and find legitimation for the uninterrupted composition
of new texts claiming the status of scriptures, ‘virtually all Brahmanical learning

* A Sancto Bartholomaeo 1792, p. 50. I thank Carmela Mastrangelo for helping me trace the cor-
rect source of this quotation, which I knew only from Géttingische Gelehrte Anzeigen von
gelehrten Sachen 1921, p. 160.
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in classical and medieval India comes to view itself in one way or another as ge-
netically linked to the Veda’, ” which gives rise to the notion of vedamulatva (‘the
condition of being rooted in the Veda’), a core problem emerges for the exegetes
of the Smrti, which can be epitomized by this question: if these scriptures derive
their authority from their reliance on the Veda, then why is it not possible to de-
tect a corresponding Vedic passage for each of the rituals and the prescriptions
contained in the many different Puranas, Dharmasastra, and so on? The classical
argument proposed by the Mimamsakas in order to overcome this impasse is that
of the ‘inferred Sruti’ (anumitasruti), according to which practices and teachings
not supported by the Veda, but regarded as authoritative in the traditional scrip-
tures and in the customary usage of true Brahmins, lead to inferring the existence
of now lost Vedic passages in which these were rooted.” It is according to this
hermeneutical strategy that the treatise of Yajiiavalkya can state that’ ‘Revela-
tion, tradition, and the behavior of the Brahmins, as well as what is dear to one’s

731 Pollock 1990, p. 332.

732 Arguments leading to the emergence of the concept of anumitasmrti in the hermeneutical
speculation of the early Mimamsa are analyzed in Kataoka 2013, who examines them in the
broader context of the philosophical debate between Mimamsaka and Buddhist thinkers. The
key notion in order to understand the core of the question lies in the belief that Vedic injunctions
are the only source of Dharma, and that the authors of the Smrti derive their knowledge of
Dharma from their direct experience (pratyaksa) of the text of the Sruti (see Mimamsasitra 1.1.4
and the Sabara commentary ad loc.). It would therefore be impossible to surmise that there are
cases in which the Smirti is independent from the Sruti; when there seems to be no parallels or
correspondences, both Sabara and Kumarila argue that these are cases of pralinasruti, namely
cases in which the relevant Sruti passage has been forgotten, though its existence is still inferra-
ble on the basis of the Smrti (Kataoka 2013, pp. 251-52). An alternative argument, brought up by
Kumarila to justify the inferred loss of parts of the Sruti, is that of the anupalabdhi (‘non-percep-
tion’) of still extant passages: since the Vedic branches are scattered and people entitled to (and
charged with) the transmission of the Veda are careless, we do not know the Veda in its entirety
(see Tantravarttika ad 1.3.2). As observed by Kataoka (2013, especially pp. 239-40 and 262), the
exegetical strategy of the lost scripture is not a prerogative of the Mimamsaka, since it is also
attested in Buddhist texts, which, however, considered Buddhist Satras and not the Veda to be
the source of scriptural authority; at the same time, and with regard to this point, Mimamsaka
authors need to defend themselves against the possible attacks of their Buddhist opponents, as
one may argue that, by analogy, Buddhists or anybody else may claim that their teachings are
also based on lost Vedic passages (see Tantravarttika ad 1.3.1). In replying to this, Kumarila has
to resort to the notion of the established practice of the Brahminical tradition: one is allowed to
postulate the existence of a lost Vedic passage, provided only that otherwise there would be no
possible explanation (anyathanupapatti) for the practice of the orthodox Brahmins (Kataoka
2013, p. 251).

733 Yajriavalkyasmrti 1.7: Srutismrtisaddacarah svasya ca priyam atmanah | samyaksarikalpajah
kamo dharmamulam idam smrtam || 7.
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own self [and] the desire originating from right intentions: this is traditionally
held as rooted in Dharma’. The reliance on the Veda and Vedic literature is thus
the core principle on which all other acknowledged sources for the knowledge of
the Dharma have to depend in order to legitimize their authority, even when the
connection might not appear that straightforward.

This is why medieval digest-writers, when faced with the option of including
the Veda among the texts to be donated in the context of a gift of knowledge,
create a separate category for it, requiring different ritual procedures; on the
other hand, in spite of the limited expressive means at their disposal, they iden-
tify a Vedic antecedent that justifies the practice of the Puranic gift of knowledge.
The reasons why a special category of the gift of knowledge had to be created for
the Veda are linked to the peculiar status of the Vedic text and its transmission:
the text, in fact, has traditionally been handed down by means of sophisticated
pedagogical techniques based on oral recitation, which however have been sup-
ported by manuscript transmission since relatively early times.” Much has been
said on the ideological implications connected with the supposedly exclusive
orality of the transmission of the Vedic texts, and how this might not entirely have
corresponded to reality. It is of no concern here to investigate this vast topic,
which has aroused the interest of modern scholars since their first encounters
with Indian traditional cultures.”” What is relevant is that, to the mind of Hemadri
and his colleagues, ‘Vedas are not manuscripts’, even though they eventually be-
came such, and as a consequence the usual ritual activities required for a gift of
knowledge would not suit the nature of the Vedic text. This drives Hemadri to
elaborate a distinct new section on the Puranic notion of the gift of the Veda
(Danakhanda, pp. 517-25) that, consistently with the idea of the primacy of the
Veda over other scriptures, precedes the sections on the gift of the Dharmas$astras
and the Puranas. Laksmidhara had only dealt with the topic in passing by quot-
ing the few stanzas on the ‘gift of the brahman’ (brahmadana) with which

734 On the transmission of the Vedic text, see Houben 2009, which provides further biblio-
graphy on the topic. Case studies on how traditional Vedic learning is still carried out in modern
times are examined in Subrahmaniam 1974, Fuller 2001 and Knipe 2015. As Bronkhorst notes
(2002, p. 800 fn. 8), Renou points out some passages that seem to suggest that the Veda existed
in written form since early times (Renou 1960, p. 4).

735 It suffices here to mention the famous remarks made by Friedrich Max Miiller in his 1878
lecture, ‘The Ancient Literature of India’ (see Miiller 1901), where he recounts what he himself
predicts that his audience could perceive as a ‘fairy-tale’, namely, ‘These men, and I know it as
a fact, know the whole Rig-Veda by heart, just as their ancestors did, three or four thousand years
ago; and though they have MSS., and though they now have a printed text, they do not learn
their sacred lore from them’ (Miiller 1901, p. 160).
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Hemadri will start his longer disquisition. At the same time, although the proce-
dures established for a gift of the Veda are respectful of the ‘oral status’ that the
Brahminical tradition attributes to these texts, the element of worship, which
constitutes an important feature of medieval rituals of donation, is not even en-
tirely removed from this gifting category. The developments of ritual practice
were often independent from theory and ideology, and the privileged status of
the Veda did not prevent its being subsumed into the varied world of Puranic my-
thology and the all-pervading domain of medieval devotion, which ended up as-
signing a material form to the four collections of Vedic hymns (sambhitas), and
turning this ‘body’ into one of the numerous substrata of worship.

At first, the solution adopted by the digest-writers in order to elude the problem
posed by the irreducibility of the Vedic text to the written word was to include the
traditional oral recitation and teaching of the Vedas under the category of the gift
of the Veda. This does not happen without contradiction, since a long tradition of
prescriptive literature had already codified Vedic recitation as part of the set of ob-
ligatory rites that Brahmin householders were bound to perform daily. Thus, a first
notion for the digest-writers to engage with is that of the so-called gift of the bra-
hman (brahmadana), which Laksmidhara evokes at the beginning and in the mid-
dle of his chapter on the gift of knowledge, and which Hemadri uses to open the
paragraph on the gift of the Veda. Both authors quote from the Manusmrti, the
Yajiiavalkyasmrti, and the Mahabharata,”® which mention the gift of the brahman
and the ‘gift of Sarasvati’ (sarasvatidana), while Hemadri also adds Visnudharmo-
ttara 3.303, which is the first of the quoted sources to explicitly mention a vedadana
instead. This would suggest that the gift of the brahman and the gift of the Veda are
regarded as synonyms. Our sources devote relatively little attention to clarifying
the notion of the gift of the brahman but, in spite of that, this category is particularly
significant to explaining the historical development of the gift of knowledge, as the
digest-writers seem to use it as a trait d’union between Vedic and Puranic ritual.

Hemadri’s paragraph on the gift of the Veda opens with Manusmrti 4.233,
which extols the gift of the brahman as the most superior of all gifts, superior to
the donation of essential goods such as food, water, and cattle, as already ob-
served with reference to its occurrence in Laksmidhara’s Danakanda.” In com-

736 Manusmrti 4.233, Yajfiavalkyasmyti 1.212, and Mahabharata 13.68.5 and 13.74.19, all quoted
by Hemadri, p. 517. Note that the caption in this text attributes the Manusmrti stanza to the
Adityapurana.

737 Danakhanda, p. 517 (=Manusmrti 4.233): ‘The gift of the brahman is the best among all gifts,
such as [the gifts of] water, food, cattle, land, clothes, sesame seeds, gold, and clarified butter’;
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menting upon this stanza, Medhatithi, the author of the earliest extant commen-
tary on the Manusmrti, possibly originating from Kashmir and active between the
eighth and tenth century,”® states that the gift of the brahman is tantamount to
two activities, namely the study and the teaching of the Veda (brahmadanam
vedadhyayanavyakhyane). Hemadri, as Laksmidhara before him, simply rests on
Medhatithi’s interpretation by adding a brief gloss: brahmadanam vedadanam.
Therefore, the idea of dana is used here to recall an act of transmitting and re-
ceiving teachings in a ritualized context, as was the one in which the teaching
and learning of the Vedic text was supposed to happen. The Manusmrti had al-
ready referred to a ‘donor of the brahman’ (brahmadah) in stanza 4.232, which is
not quoted by the digest-writers. Here Manu states:® ‘The donor of a chariot or a
bed [obtains] a wife, the donor of protection [obtains] power; the donor of grains
[obtains] eternal happiness, the donor of the brahman [obtains] equality with
Brahma’. The commentary of Medhatithi on this point is slightly different than
the one that he will give for the following stanza. While identifying the brahman
with the Veda (‘Brahman [means] Veda’), he defines the activity of donating it by
using some additional terms:"*° ‘its donor is the one who teaches and explains
[it].” The action nouns which Medhatithi uses in commenting on 4.232, deriving
from the verbal roots adhyapaya and vyakhya respectively, thus denote the ‘im-
partation’ and ‘exegesis’ of the Vedic text; on the other hand, the two actions de-
fining the gift of the brahman in the commentary on 4.233 are adhyayana, ‘study-
ing’, and again vyakhya. The latter can be interpreted as meaning ‘teaching’ when
matched with adhyayana, ‘studying’, but when it is associated with the causative
root adhyapaya, ‘teaching’ (literally, ‘to make learn’), as in the commentary on
4.232, one has to attribute to vyakhya the slightly different sense of ‘explaining’—
meaning not a mechanical mnemonic teaching, but a proper exegesis. Excluding
any corruptions from the text, we may conclude that Medhatithi defines the gift
of the brahman through three distinct though related notions, namely teaching

sarvesam eva dananam brahmadanam visisyate | varyannagaumahivasastilakaricanasarpisam ||
233.

738 Olivelle 2010, pp. 52-53. Medhatithi’s commentary is the most extensive among the extant
commentaries on the Manusmrti; from references internal to his work, we deduce that he was
certainly later than Bharuci, another relatively early commentator on the Manusmrti, whose sur-
viving commentary is however limited only to chapters 6-12.

739 Manusmrti 4.232: yanaSayyaprado bharyam ai$varyam abhayapradah | dhanyadah $asva-
tam saukhyam brahmado brahmasarstitam || 232.

740 Manusmrtibhasya ad 4.232: brahma vedah tad dadati yo ’dhyapayati vyakhyati ca. Kullika
similarly comments: ‘brahman means the Veda; [its] donor is the one who teaches and the one
who explains [it]’; brahma vedas tatprado vedasyadhyapako vyakhyata ca.
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and learning (adhyapana and adhyayana), both implying the recitation of the
text, and explanation (vyakhya), which can be read as a hint at the exegetical
tradition of the Vedic text, namely the one represented by the Mimamsa schools.
Further mentions of these activities throughout the text and its commentary pro-
vide more insight that allow for enriching and delimiting this definition.

This idea of a gift of the brahman that also corresponds to Vedic recitation,
though understood in a ‘pedagogic’ sense, recalls a notion that has already been
mentioned with reference to the gift of knowledge of the Sivadharmottara (see §
1.2), namely the doctrine of the ‘five great sacrifices’ (paficamahayajiia) and,
more specifically, the ‘sacrifice of the brahman’ (brahmayajria). This doctrine is
expounded in chapter 3 of the Manusmrti where, according to stanza 3.70"*
(which rests on an earlier Vedic tradition), the sacrifice of the brahman is said to
be tantamount to the adhyapana, namely the recitation of the Vedic text that cor-
responds to its teaching.”” The notion thus seems to overlap, at least partially,
with that of the gift of the brahman, as confirmed by Medhatithi’s commentary on
Manusmrti 3.70:7%

With the word ‘teaching’ (adhydpana) is also meant the study (adhyayana) [of the Veda],
because here [the author] will say: ‘The continuous repetition [of the Veda] (japa) is the
oblation without fire’.’”** And the continuous repetition does not require students. And it is
commonly known from the Revelation that ‘[one is born owing] the personal recitation of
the Veda (svadhyaya) [as debt] to the Vedic seers (rsis)’. So [it is stated] in the Vedic text

741 Note that the stanza is 3.60 in the Manubhasya edition. From this point on, I will give a
double reference for the numeration of the stanzas of the Manusmrti: the first corresponding to
the position in the printed edition of Medhatithi’s commentary and, in brackets, their actual
numbering in the current Manusmyti edition.

742 Manusmrti 3.70: ‘The teaching [of the Vedas] is the sacrifice of the brahman, while the sac-
rifice of the ancestors is [their] satiation. The oblation [into fire] is meant for the gods, the food-
offering for the living beings, the sacrifice of the men is the worship of uninvited guests’;
adhyapanam brahmayajriah pitryajtias tu tarpanam | homo daivo balir bhauto nryajrio ’tithipija-
nam || 70.

Note that ‘five great sacrifices’ are also frequently mentioned in epigraphs, though they may not
correspond to those that are so called in the Dharmas$astra. On this, see Willis 2009.

743 Manusmrtibhasya ad 3.70 (=3.60): adhyapanasabdenadhyayanam api grhyate tena japo
huta ity atra vaksyati | na ca japo ’pi Sisyanapeksate | samanyena ca Srutam svadhyayena rsibhya
ity mavedanasrutau | ata ubhe adhyapanadhyayane yathasambhavam brahmayajiiah.

744 This sentence is quoted from Manusmrti 3.74 (=3.64). In the commentary on this verse,
Medhatithi explains that the word japa, ‘muttering [of prayers]’, here intended in the sense of
‘recitation’, has to be intended as a synonym of Vedic study, both when the latter coincides with
listening to the teachings and when the Vedic study corresponds to the mental recitation of the
Vedic text (see Manusmrtibhdsya, p. 239).
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teaching about debts.”* Therefore, both the teaching and the study [are], in accordance to
the possibilities [of each person], a sacrifice of the brahman.

Surely, the idea of the gift of the brahman is echoed by references to the activities
of teaching and studying the Veda through recitation, so that we can conclude that
the gift and the sacrifice of the brahman, if not completely identical notions, are
however overlapping for at least three-quarters of the elements concurring with
their definitions. Medhatithi makes no mention here of the exegetical activity he
will evoke in the definition of the gift of the brahman given in the commentary on
stanza 4.232, while introducing here, with the help of a famous passage from the
Satapathabrahmana, a further notion that the commentator uses as a synonym of
‘study’ (adhyayana) and ‘continuous repetition’ (japa), namely that of ‘personal
recitation’ (svadhyaya). That this is also included in the definition of ‘sacrifice of
the brahman’ is made clear at another point in Medhatithi’s commentary, on 3.70
(=3.60), where he raises an objection to his own definition, asking:’®

[...] How is it possible that the personal recitation of the Veda is a sacrifice? For in this [reci-
tation of the Veda] the deities are not offered a sacrifice, nor are they taught [to be present].
[Here] the syllables of the Veda are merely pronounced, with no intention of expressing
their meanings. And it has been stated, ‘Some [authorities] say that during the constant

repetition of the Veda (@amnayasabdabhyase) [words] are meaningless’.’

The objector thus points out the identification between the sacrifice of the bra-
hman and the personal recitation of the Veda (svadhyaya), in which no recipient
or pedagogic purpose is involved (it is ‘independent from students’, as Medha-
tithi had said in the previous portion of the commentary on this stanza); stressing
this equivalence, the hypothetical adversary wonders whether, under these
premises, the sacrifice of the brahman can indeed still be considered a sacrifice,
namely a ritual activity, given the absence of deities in this process. Medhatithi’s

reply to this objection will be that both the word ‘sacrifice’ and the word ‘great’
in the expression ‘five great sacrifices’ do not have to be interpreted literally but,

745 There are several passages from Vedic literature in which three (or four) debts are listed,
such as Taittiriyasamhita 6.3.10.5, or Satapathabrahmana 1.7.2.1-7. I was, however, unable to
identify a literal parallel to this quotation reported by Medhatithi. The Manusmyti deals with this
topic at 6.35 onwards.

746 Manusmrtibhasya ad 3.70 (=3.60): nanu ca svadhyadyah katham yajiiah | na hi tatra devata
ijyante napi Sriiyante | kevalam vedaksarany avivaksitarthany uccaryante | uktam camnaya-
Sabdabhyase kecid ahur anarthakaniti.

747 This is a quotation with only one minor difference, from Bartrhari’s Vakyapadiya 2.407ab:
amnayasabdan abhyase kecid ahur anarthakan.



Law-Digests on the Gift of Manuscripts =—— 297

rather, have to be intended in a figurative meaning with eulogistic purposes; they
are, technically speaking, arthavada.”®

To summarize, the Manusmrti, reflecting an early stage in the tradition,
knows of the notions of sacrifice of the brahman and the gift of the brahman; in
the context of the gift of knowledge, the post-twelfth century digest-writers,
whose expressive tools do not allow them to make explicit all the complexity of
this development, only mention the gift of the brahman, and understand it as a
synonym of the gift of the Veda. Thanks to Medhatithi’s commentary, which pre-
ceded the digests, we are aware that medieval exegesis associated three notions
with the gift of the brahman, scil. of the Veda, namely its teaching (adhyapana)
and studying (adhyayana), which are both implemented through recitation, and
its exegesis (vyakhya). At the same time, Medhatithi associates the teaching and
the study of the Veda with another form of Vedic recitation, the ‘personal recita-
tion’ (svadhyaya), and these three form the definition of sacrifice of the brahman,
one of the five early ritual practices of the lay householder which are already pre-
scribed in Vedic literature. This connection with the sacrifice of the brahman is
significant insofar as it facilitates reconnecting the gift of knowledge, of which
we only find attestations in medieval Puranic sources, with a purely Vedic prac-
tice, via the association of both the gift of knowledge and the sacrifice of the bra-
hman with the gift of the brahman. In this way the digest-writers act consistently
with the hermeneutical principle evoked at the beginning of this paragraph,
namely that the Puranas, and thus their teachings, derive their authority from the
Veda. The gift of the brahman and its understanding according to the medieval
commentarial tradition indicate that the Vedic roots of the Puranic gift of
knowledge can be found in the sacrifice of the brahman.

In the most complete study dedicated to the topic of the personal recitation
of the Veda, Malamoud (1977) stresses the exact correspondence between the lat-
ter and the sacrifice of the brahman in Vedic literature, basing his deductions pri-
marily on two passages from the Satapathabrahmana and the Taittirlyaranyaka
on the teaching of the five great sacrifices, both giving great relevance to the sac-
rifice of brahman.” As observed by Malamoud, the peculiarity of the latter lies in
the perfect identity that it presupposes between ritual substance (dravya) and the
deity involved (devata): since this sacrifice corresponds to a personal recitation

748 Manusmrtibhasya ad 3.70 (=3.60): satyam | stutyam yajriasabdo bhaktah mahacchabdas ca.
749 These are Satapathabrahmana 9.5.6 and Taittiriyaranyaka 2.10. As observed by Malamoud
(1977, p. 12), the eulogy of the brahmayajfia in the Satapathabrahmana shows that all the proper
ritual observances connected to it are ultimately considered vain, as the truly important action
of the brahmayajfia consists of the self-recitation of the Veda.
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of the Veda, which was not intended for pedagogic purposes but as one of the
daily obligatory rites that the householder performs in order to repay his innate
debt towards the Veda itself, the brahmayajtia, i.e. the ‘offering to the Veda’, co-
incides with its recitation, not with a material oblation to honour a deity or divi-
nized being.”® The objection raised in Medhatithi’s commentary regarded exactly
this point, questioning whether a yajfia could really exclude the involvement of
the gods. When Medhatithi specifies that this notion of ‘sacrifice’ only serves eu-
logistic purposes, he is rejecting any attempts at subsuming the sacrifice of the
brahman under the domain of worship.” Malamoud observes that Vedic litera-
ture maintains a clear distinction between the personal recitation of the Veda and
the pedagogic recitation aimed at teaching and learning the text, specifying
that™ ‘C’est la récitation-personelle du Veda qui est le signe constant de ’appar-
tenance a ’orthodoxie brahmanique, que I’on se place au coeur du systéme ou
bien a sa périphérie, que I’on choisisse le marga de la vie dans le monde ou celui
qui doit aboutir a la délivrance’. According to this interpretation, it is only with
the Parvamimamsa, which never considers the sacrifice of the brahman in its
speculation, and which has a strong influence on the commentarial tradition on
Dharmasastra, that the personal recitation is somehow detached from the sacri-
fice of the brahman by stressing the function played by the recitation in the trans-
mission of the Vedic text within a given Vedic school (§akha): the solitary recita-
tion (adhyayana) is meant to impress in the memory the text that is always taught
through recitation (adhyapana).” Hence the understanding of the pair of terms

750 Malamoud 1977, p. 16, not only underlines the uniqueness of this aspect in comparison with
the mahayajrias, but also with the other sacrifices in general.

751 Manusmrti 3.71 (=Manusmrtibhasya 3.81) is a similar case, where the text literally prescribes
that ‘One should honour the seers through the self-recitation [of the Veda)’; svadhyayenarcayeta
rsin. Again, in commenting on it, Medhatithi explains this statement as a eulogistic expression
(stutivacana). The centrality of the svadhydya remains unaltered for the authors of Dharma-
§astras, as shown by the injunctions of Manusmrti 11.59, classifying the neglect of the svadhyaya
(which the commentator Kullika glosses here with brahmayajria) as a terrible sin for the
grhastha, such as the killing of a cow, or the abandonment of parents and teachers; for it corre-
sponds to the brahmojjhata (Manusmrti 11.56), the forgetting of the Veda, which is in turn a form
of vedaninda, the denigration of the Sruti by means of false doctrines (see Malamoud 1977, p. 23).
752 Malamoud 1977, p. 40; he further observes that both self-recitation and didactic recitation
are constant features of the different styles of Brahmanical observance according to Taittiriyo-
panisad 1.9.

753 Malamoud 1977, pp. 45-46, notes that in the Pirvamimamsa tradition the word svadhyaya,
and consequently the injunction tasmat svadhyayo ’dhyetavyah, acquires a new different mean-
ing: svadhyaya is used to refer to the Vedic text of one’s own (sva®) Vedic school ($akha), while
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adhyayana and adhyapana as ‘studying’ and ‘teaching’ in post-Vedic literature,
such as the commentary of Medhatithi, and the identification of these pedagogic
recitations with the sacrifice of the brahman, which almost becomes a synonym
of the gift of the brahman, a notion that closely hints at the trasmission of teach-
ings by the same idea of gifting. This does not imply that the meaning of
svadhyaya as a personal sacrifice dissolves in favour of its being conceived in a
‘school-based’ sense: the ambiguity underlying the understanding of this notion
in medieval texts is shown by the same commentary of Medhatithi, in which the
sacrifice of the brahman is at times connected to the study and teaching of the
Veda, but also superimposed on the personal recitation, and at the same time
called a ‘perpetual sacrifice of the brahman’ (brahmasattra, Manusmrti 2.105ff.).

The gift of the brahman, which presupposes this bifurcation pointed out by
Malamoud, qualifies thus as a more recent version of the Vedic sacrifice of the
brahman, in which the category of dana amplifies not only the pedagogic but also
the devotional aspects. This becomes evident once we return to the work of the
digest-writers, and in particular if we shift our attention to a more modern text
than the Smrti of Manu, namely the Yajfiavalkyasmrti, whose testimony is used
by medieval authors to seal the connection between the gift of the brahman and
the gift of knowledge.

Immediately following Manusmyti 4.233, Hemadri quotes Yajfiavalkyasmrti
1.212, which is a source that had already been used by Laksmidhara. This func-
tions as a sort of expansion on the Manusmrti quotation, since it connects the
brahmadana with the reward of the world of Brahma, and exalts the superiority
of this gift that is ‘made of all dharmas’.”™ As already observed, it is in the com-
mentary on this stanza that Apararka, the twelfth-century commentator on the
Yajiiavalkyasmrti, discusses the topic of the gift of knowledge by means of quo-
tations from Puranic sources, thus confirming that the medieval tradition saw a
connection between the brahmadana and the vidyadana. Regarding this,
Apararka understands the gift of the brahman, consistently with the Dharma-
§astric tradition, as a synonym of the teaching of the Veda.” The transition to the

the verb adhi in the middle form is used with the nuance of ‘learning’ rather than just ‘reciting’;
the corresponding injunction thus means ‘it is necessary to learn the texts of your own $akha’.
754 Danakhanda, p. 517 (=Yajriavalkyasmrti 1.212): ‘Since the brahman, made of all dharmas, is
superior to [other] gifts, donating this [one] reaches the world of Brahma without falling’; sarva-
dharmamayam brahma pradanebhyo ’dhikam yatah | tad dadat samavapnoti brahmalokam
avicyutah || 212.

755 Apararka comments upon this stanza as follows (Apararkatika vol. 1, p. 389): ‘Brahman
[means] the Veda; teaching this, [one] reaches without falling, [which means] without being de-
viated, the world of Brahma. Here [is] the reason: [this is] superior to the other gifts inasmuch as
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gift of knowledge in his commentary on Yajfiavalkyasmrti 1.212 is mediated by
two quotations from the Bhraspatismrti and the Yamasmrti praising the gift of
knowledge, and by a very simple connective sentence where Apararka states:™®
‘Because we happen to be talking about the gift of the brahman, the procedure
for the gift of other fields of study is also explained’. At this point, Apararka in-
serts a series of Puranic stanzas on the gift of knowledge, from the already exam-
ined Bhavisyottarapurana, Matsyapurana, and Nandipurana, all of which, as we
have had multiple opportunities to observe, deal with the gift of knowledge in the
form of a gift of manuscripts. This testifies de facto that, for the interpretive me-
dieval tradition, it was not problematic to link the gift of the brahman of the ear-
lier Smrtis with the Puranic ritual of the gift of knowledge, and that the traditional
teaching of the Veda, which is rooted in the five great sacrifices of Vedic litera-
ture, is now considered a branch of the same tree to which the various procedures
for the gift of manuscripts belong. Moreover, by inserting the quotations on the
gift of knowledge in the commentary upon a stanza of Yajfiavalkya, Apararka cre-
ates an exegetical connection between the traditional teaching of the Veda and
the gift of manuscripts.

Also, the Smrti of Yajiiavalkya deals with the topic of the five great sacrifices,
which are called mahamakha instead of mahayajnia here, and does so from verse
1.100 onward. In this section the author resorts to the concept of japayajfia, the
‘sacrifice of the continuous repetition’, arguably used as a synonym of sacrifice
of the brahman, which, in turn, is explained as a personal recitation of the Veda
(svadhyaya).” However, these old notions are enriched by differences that are

the brahman is made of all religious duties (dharmas). The affix -maya- [is used] to denote abun-
dance (prdcurya), like in the statements: ‘the towns of Magadha are made of [i.e. abound with]
rice’, ‘the sacrifice is made of [i.e. abounds with] food offerings’; or to denote non-differentiation
(abheda), like in the statement: ‘the Brahman is made of [i.e. is non-differentiated from] bliss’.
And here ‘non-difference’ is because of a metaphorical designation of the non-differentiation
between means of knowledge (scil. the Veda) and object of knowledge (scil. the religious duties)’;
brahma vedas tad adhyapayan brahmalokam avicyuto ‘'napabhrastah prapnoti | atra hetuh bra-
hmanah sarvadharmamayatvenanyebhyah pradeyebhyo ’dhikam | pracurye mayatpratyayah |
yatha $alimaya magadhah | annamayo yajria iti | abhede va yatha — anandamayam brahmeti |
abhedas catra pramanaprameyayor abhedopacarena. Note that the two sentences that Apararka
quotes as examples have their source in Panini’s Astadhyayi 5.4.21-22.

756 Apararkatika, vol. 1 p. 389: brahmadanaprasangena vidyantaradanavidhir ucyate.

757 For the equivalnce of these terms with reference to the Yajfiavalkyasmrti see Malamoud
1977, pp. 19-20; the stanza of the Yajiiavalkyasmrti defining the Five Great Sacrifices reads
(1.102):  balikarmasvadhahomasvadhyayatithisatkriyah | bhutapitramarabrahmamanusyanam
mahamakhah || 102.
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the product of a new cultural climate, as Yajiiavalkya prescribes that: *®

In order to obtain perfection in the sacrifice of continuous recitation, one should recite as
much as possible the [three] Vedas, the Atharvan, and the Puranas along with the Itihasas,
as well as the knowledge of the self (101).

Yajfiavalkya’s work thus bolsters the Veda with the literary works of the Smrti
composed in the late antiquity and early Middle Ages as a ‘fifth Veda’ in the prac-
tice of the personal recitation. This association undermines the exclusivity of the
Veda at its very basis. A similar feature can be observed in a Puranic source,
namely the Garudapurana, which associates the gift of the brahman with the do-
nation of Smrti texts, specifying that the latter happens in the form of the dona-
tion of manuscripts. Hemadri does quote from this work with reference to the gift
of the Veda, but not these specific stanzas, in which the gift of the brahman and
the donation of manuscripts are associated to the point that it turns out difficult
to distinguish between the two:™

The donor of the brahman reaches the world of Brahma, which is difficult to obtain [even]
for the gods. And having commissioned the copying [to somebody], or having copied him-
self the treatises teaching the contents of the Veda and the Dharmas$astras, he will reach the
world of Brahma. Since I§vara, in the past, emanated the universe, which is rooted in these
[Vedas], (14-15) / For this reason the collection of the contents of the Veda has to be carried
out with all efforts. The one who, having copied the Itihasas and the Puranas, donates them,
(16) / He obtains a similar merit to that obtained through the gift of Brahman, multiplied by
two.

While Apararka does not expressly state the equivalence of brahmadana and
vidyadana (or vidyantaradana, the ‘gift of other fields of study’, as he calls it),
the Garudapurana makes the distinction between the two slightly more nebu-
lous. That this Purana considers them to be two different categories is made
clear in the last lines, prescribing that the copying and donation of Itihasas and
Puranas might bestow a fruit that is even superior to that of the gift of the bra-
hman. Therefore, the latter lost its primacy according to the Garudapurana,
while the gift of the brahman has become potentially inferior to a ritual category

rtham vidyam ca *dhyatmiki japet || 101.

759 Garudapurana 1.98.14-17ab: brahmadata brahmalokam prapnoti suradurlabham |
vedarthayajfiasastrani dharmasastrani caiva hi || 14 mulyenapi likhitvapi brahmalokam
avapnuyat | etanmulam jagad yasmad asrjat purvam i$varah || 15 tasmat sarvaprayatnena karyo
vedarthasamgrahah | itihasapuranam va likhitva yah prayacchati || 16 brahmadanasamam
punyam prapnoti dvigunonnatim.
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that seemed to have been modelled after it. The brahmadana is associated with
the world of Brahma, but at the same time an equal fruit is said to be bestowed
by copying and donating the treatises (1.98.14—15). These verses seem to regard
the two procedures of Vedic teaching and manuscript donation as almost being
in a form of competition with each other, a competition that, though not reject-
ing the importance of the brahmadana, hints at the primacy of the ritual gift
performed by committing the texts to writing and donating their manuscripts—
hence, of the gift of knowledge.

The contrast between the two kinds of donation is highlighted by the refer-
ence to the ‘treatises teaching the contents of the Vedas’ (vedarthayajtia-
Sastrani), which unlike the Veda itself must be transmitted in written form
along with the Dharmasastra. The compound vedarthayajfiasastrani is reminis-
cent of the Manusmrti’s ‘sacrifice of the brahman’ mentioned at the beginning
of this paragraph. However, closer parallels are more likely to be found in later
literature. A well-known passage from Bhagavadgita’s chapter four, for in-
stance, which reinterprets the traditional teaching of the Dharma$astra, lists
different kinds of yogic practices called ‘sacrifices’, yajfias. Among these, the
text also mentions a svadhyayajiianayajiia (Bhagavadgita 4.28).”°° Commen-
taries on the Bhagavadgita agree in explaining this compound as a ‘sacrifice’,
a ‘religious practice’ consisting of the mnemonic study of the Veda (svadhyaya)
and knowledge of their meaning. This second part implies the teaching of Vedic
exegesis, as explained, among others, by the philosopher Bhaskara, a Vedantin
supporter of the ‘monism with dualism’ (bhedabhedavadin) in his comment on
this stanza in the Bhagavadasayanusaranabhdsya:™

The sacrifice of studying corresponds to the mnemonic recitation of the Veda. The sacri-
fice of knowledge corresponds to the knowledge of the contents of the Veda
(vedarthajiianam). Those who have [this] as [their] sacrifice [are called in the text] jiiana-
yajiiah. The ascetics, [which means] those who made efforts, who explain the [teachings]
of the [Pirvalmimamsa, of the Sariraka[mimamsal, and so on, have taken firm vows,
which means that their vows are unbroken.

760 Note that in the text this is a bahuvrihi compound referring to the yatayah. Bhagavadgita
4.28: ‘[Some] perform their religious practice [by donating] objects, [some] through askesis, and
some through yoga; and those who perform the religious practice of studying and teaching are
ascetics who have taken firm vows’; dravyayajfids tapoyajiia yogayajrias tathapare | svadhyaya-
jiidnayajias ca yatayah samsitavratah || 28.

761 Bhagavadasayanusaranabhasya, p. 127: svadhyayayajiio vedabhyasah | jfianayajfio
vedarthajiianam yajfiio yesam te jfianayajiiah | mimamsasarirakadivyakhyataro yatayo
yatnavantah samSitavrata akhanditavratah || 28.
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In the words of Bhaskara, the ‘sacrifice’ of the ‘knowledge of the meaning of the
Veda’ therefore corresponds to the two major divisions of Mimamsa philoso-
phy, both of which were considered exegeses of the contents of the Veda (veda-
rtha). The Garudapurana inserts the compound vedarthayajfia within a brief eu-
logy of the Veda and the study of its contents, which could be considered
indication that, also in the interpretation given by the Puranic author, this com-
pound is meant to refer to the treatises of the Mimamsa tradition. At any rate,
these verses from the Garudapurana, along with the greater attention that me-
dieval authors on Dharmasastra devote to the gift of knowledge as compared to
its earlier Vedic version that is the brahmadana/brahmayajfia, suggest that the
Puranic gift of knowledge competes with the practice that the digest-writers
seem to claim as its antecedent. The two main consequences of this are the cel-
ebration of non-Vedic literature as equally authoritative, and a shift in the focus
from oral recitation to written transmission. On this topic, we should observe
that the Mahabharata stanzas quoted by the digest-writers on the ‘gift of sara-
svat?’, intended as a synonym of brahmadana, are echoed in the Agnipurana, a
later, composite Purana that, as already observed, has very rarely been quoted
by the digest-writers on the topic of the gift of knowledge, in spite of devoting
more than one chapter to the topic (for more details see also § 4.2). Specifically
on the topic of the donation of the Veda, the Agnipurana mentions it in a few
lines that are very close to Mahabharata 13.68.4; these however are followed by
stanzas generically praising the gift of knowledge and the donation of manu-
scripts, in which the donation of the Veda and other Vedic literature is again
mentioned without being distinguished from the other texts and fields of learn-
ing included in the broader category of vidyadana:’®

762 Agnipurana 2.211.51cd—62: trini tulyaphalaniha gavah prthvi sarasvati || 51 brahmim sarasva-
tim dattva nirmalo brahmalokabhak | saptadvipamahidah sa brahmajiianam dadati yah || 52 a-
bhayam sarvabhiitebhyo yo dadyat sarvabhan narah | puranam bharatam vapi ramdyanam
athapi va || 53 likhitva pustakam dattva bhuktimuktim avapnuyat | vedasastram nrtyagitam yo
’dhyapayati nakabhak || 54 vittam dadyad upadhyaye chatranam bhojanadikam | kim adattam
bhavet tena dharmakamadidarsina || 55 vajapeyasahasrasya samyag dattasya yat phalam | tat
phalam sarvam apnoti vidyadanan na sam$ayah || 56 Sivalaye visnugrhe suryasya bhavane tatha
| sarvadanapradah sa syat pustakam vacayet tu yah || 57 trailokye caturo varnas catvaras
casramah prthak | brahmadya devatah sarva vidyadane pratisthitah || 58 vidya kamadugha
dhenur vidya caksur anuttamam | upavedapradanena gandharvaih saha modate || 59 vedarganam
ca danena svargalokam avapnuyat | dharmasastrapradanena dharmena saha modate || 60
siddhantanam pradanena moksam apnoty asamSayam | vidyadanam avapnoti pradanat pusta-
kasya tu || 61 $astrani ca puranani dattva sarvam avapnuyat | Sisyams ca Siksayed yas tu
pundarikaphalam labhet || 62.
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Three [gifts] bestow equal fruits in this world: [the gifts of] cattle, land, and knowledge.
(51) / A pure man, having donated the knowledge of the brahman [becomes] an inhabit-
ant of the world of Brahma; the one who donates the knowledge of the brahman, he [is
equal to] one who donates the earth [consisting of] seven continents. (52). / The man who
would provide safety for all beings, he gets his share in everything. Having copied a
Purana or the Mahabharata, as well as the Ramdyana, [and] having donated the manu-
script, [he] will obtain pleasures and the emancipation from samsara. [The one] who
teaches the treatises of the Veda, and [the art] of dancing and singing, will attain the
heavenly world. (53-54) / [One] should give to the teacher a recompense [like] food for
[his] pupils and so on. What would not be donated by one who knows Dharma, kama,
etc.? (55) / The fruit coming from a thousand Vajapeya sacrifices that have been rightly
offered, this fruit [one] obtains in its entirety from the gift of knowledge, no doubt about
it! (56) / He who would read a manuscript in the temple of Siva, in the house of Visnu as
well as in that of the Sun, would be [the equivalent of] a donor of all gifts. (57) / In the
three worlds, the four castes and the four stages of life, one by one, [and] all deities be-
ginning with Brahma, are fixed in the gift of knowledge. (58) / Knowledge is the cow that
yields [all] desires, knowledge is the unsurpassed eye. Through the gift of Upavedas [one]
rejoices with the Gandharvas; (59) / And due to the gift of the Vedangas one reaches the
world of Indra. Through the gift of the Dharmasastra one rejoices with Dharma. (60) /
Due to the gifting of the Siddhanta [Scriptures], [one] attains liberation, without doubt.
One [can] achieve a gift of knowledge through the gift of a manuscript. (61) / And donat-
ing treatises and Puranas [one] will obtain [the fruit of a gift of knowledge] in its entirety,
and one who teaches pupils will obtain the fruit of a pundarika sacrifice. (62)

Again, it is as if the boundaries between the impartation of the Vedic knowledge
and the donation of manuscripts of other works had been diluted at a certain
point: the ‘treatises on the Vedas’, probably the same as the vedarthayajfia-
Sastrani of Garudapurana 1.98.14, permit reaching Heaven in a similar way as
the teaching of the arts of singing and dancing do.

The style adopted by the digest-writers is not fit for expressing complex
connections and levels of interaction, but one could argue that the internal dis-
position of the quotations, according to which those on the vedadana (or bra-
hmadana) normally precede texts on the Puranic types of donation, not only
highlight the role of the Veda as the root of Dharma but also hint at a sort of
chronological development. Hemadri, for instance, still praising the donation
of Vedic (here called ‘brahmic’) knowledge, places the two stanzas from the
Mahabharata that Laksmidhara had also quoted after the two quotations on the
gift of the brahman. The following quotations from the Visnudharmottara, as-
sociating the vedadana with the gift of Upavedas and Vedangas, deal with the
traditional teaching of the Veda— although the gift of the Veda is said to be
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more important as it bestows ‘the fruit of all sacrifices’;’® those from the
Garudapurana praise the excellence of the brahmavidya over all other branches
of knowledge; and those from the Devipurana, chapter 107, are taken from the
most important single source quoted on the topic of the gift of the Veda.”®*

The quotations from chapter 107 of the Devipurana raise a different subject,
which is that of the procedures for the actual worship of the Veda: this is where
the text abandons the subject of Vedic recitation and re-enters the field of the
Puranic ritual. Hemadri seems to follow a sort of chronological and conceptual
development when, after stating the equivalence between the gift of the Veda
and the gift (and, thus, the sacrifice) of the brahman, he inserts two text pas-
sages (from the Devipurana and the Garudapurana) that introduce the Vedic
text into the domain of medieval devotion. Consistently with the basic principle
of the orality of the Vedic text, however, the focus of worship cannot be a man-
uscript, but rather the iconic representations of the four collections of Vedic
hymns.

The long excerpt from Devipurana 107, which is the core of Hemadri’s treat-
ment of vedadana, mentions the scriptures and schools of the Vedic tradition,
as well as the different brahmanical lineages (gotras) and tutelary deities (adhi-
devatas) corresponding to the four Vedas.”® In his typical style, Hemadri uses

763 Visnudharmottara 3.303.5—-6ab: ‘From the gift of the Veda a man attains the fruit of all sac-
rifices; through the donation of the Upavedas he rejoices together with the Gandharvas, (5) / And
thanks to the gift of the Vedangas he will reach Indra’s heaven’; vedadanad avapnoti sarvayajiia-
phalam narah | upavedapradanena gandharvaih saha modate || 59 vedarnganam ca danena
Sakralokam avapnuyat.

764 Danakhanda, pp. 518-23. However, the first hemistich is surely detectable in chapter 96
(Danakhanda, p. 518 = Devipurana 96.3ab): ‘For the twice-borns only the Veda is the supreme
instrument for reaching Heaven’; veda eva dvijatinam sadhanam Sreyasah param. The stanzas
extracted from chapter 107 are arranged by Hemadri as follows: 11-9-10; 12-24; 28—31ab; 32; 34—
40ab; 41-55a; 56; 58.

765 The title appended to this chapter by the Devanagari printed edition of the Devipurana is
exactly ‘The Detailed Explanation of the Vedic Schools Referring to the Orthodox Tradition of
the Origin of the Vedas’ (vedotpattismaraniyacaranavyuha®, Devipurana, p. 392). The text
starts by describing the Veda as originated by the gayatrimantra (Devipurana 107.9-11), then
lists the internal divisions of the Rgveda and the Yajurveda (Devipurana 107.12-24). The next
topics are the six ancillary works (anga) of, the Veda, the six minor subdivisions (upanga),
and the 18 appendices (pariista), according to Devipurana 107.23-28. The text then at
Devipurana 107.29-31 lists the names of the Brahmin families connected with the Vedic
schools (katha) and the five divisions of Vedic seers (rsis, Devipurana 107.35-36). The divi-
sions of the Samaveda and the Atharvaveda are then dealt with (Devipurana 107.39-45), fol-
lowed by the names of the Upavedas (Devipurana 107.46-47ab), and a list matching each of
the four samhita with a gotra and a tutelary deity (adhidevata) in Devipurana 107.47cd-49.
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this text for giving a clear and exhaustive definition of the object of the gift; it
should be noted that, as in the case of the texts quoted in the section on the gift
of the Dharmasastra, the expression vedadana never occurs in the chapter of
the Devipurana that he uses precisely to illustrate the gift of the Veda, nor does
the text mention anything comparable to a gifting ritual. Once again, therefore,
the digest-writer encourages the reader to read these verses through the lens of
a topic that was not included in the original source, and to interpret it in the
context of the more general category of the gift of knowledge. However, this
chapter of the Devipurana is not completely devoid of ritualistic elements, be-
cause starting with stanza 107.50 it gives an account of the icons of the four
collections of Vedic hymns, and prescribes their worship. These stanzas, with
which Hemadri ends his quotation from Devipurana 107, are worth being
quoted in full here, as they account for an important development in the tradi-
tional understanding of the Vedic text, which is personified and, as such, trans-
ported into the ritual arena. At the same time, this passage from the Devipurana
accounts for a substantial transformation in the gift of the Veda: if in the first
sources quoted by Hemadri this corresponded to the gift of brahman, and thus
to the recitation—both the personal recitation and the teaching—of the Veda,
now the introduction of a material element fills the vacant gap caused by the
absence of the usual worship focus, namely the manuscript:’*

766 The following passage presents the interpreter with some dubious points; for this reason, I
have chosen to reconstruct the text not only relying on a comparison between the two available
printed editions (Danakhanda, pp. 522-23 = Devipurana 107.50-56), but also on the basis of a
collation with the manuscript of the Devipurana (Asiatic Society, G4566D), whose pictures have
been kindly made available to me by Bihani Sarkar and Yuko Yokochi. The metre of the lines—if
they are composed in a metre at all—is moreover unclear. For this reason, I have not divided the
text, neither the original Sanskrit nor the English translation, with slashes or double dandas de-
marcating the stanzas: (o] rgvedah padmapatraksah pralambajatharah $ucih | bhaktagrivah [su-
vibhaktagrivah Cod. | kuficitakeSasmasruh pramanenapi vitastiparica [vitasti || pafica DKh]
rajatamauktikajo ’tha [sa rajate mauktikavaro 'tha DP sa rajato mauktijotha Cod.] puijyo vara-
prado bhaktiyute [bhaktiyuto Dkh] dvijamioya | yajurvedah pingalaksah kramadhyasthilagala-
kapolas [kréamadhyah sthilagalah kapolas DP krSamadhyah sthialagalakapolah Cod.]
tamrayatavarnah [tamrayattavarnah DP] krsnacaranah pradesat [prasaden DKh] saddirghatvena
[padadirghatvena DKh] citre lirige ’thava pujyah [ptjya Cod.] sarvakaman avapnuyat | samavedo
[samavedi Dkh] nityam sragvi suvratah $ucih Sucivasa [$ucivasah DP Cod.] ksawmymi dantas ca
mahadandi [dantaScarma ca dandi DP] karicananayanah [kacarananayana DKh] | adityavarno
varnena sadaratnimatras [sadratnamatras tatha DP sadatnimatrah Cod.] tamre vatha [tamre 'tha
DP Cod.] manindre va [coniec.; mani devah DKh mani indrakhye DP mana indrakhye Cod.]
pujitah [pajayan DP Cod.] Subhado bhavet | atharvavedas tiksnadandah [em.; tiksmadandah Dkh
tiksna$candah DP Cod.] kamariipi [ksamaripo DP ksamartiporipi ? Cod.] viSvatma visvakrd [vi-
rakta Dkh] ardhvajvalah [krara trdhva jvalavan DP, Cod.] | ksudrapizkarma $astrakrti sthayi [ca
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The Rgveda has eyes shaped like a lotus leaf,’®” a pendulous belly; [he] is pure, his neck
is curved, his hair and beard are twisted. His measure is five vitastis, is made of silver
and pearls; or rather, [he] has to be worshipped as a bestower of boons to a devout twice-
born. The Yajurveda has yellowish eyes, a thin waist, thick neck and cheeks, his colour
is based on red copper, has black feet, has a length of six pradesas; or rather he has to be
worshipped as a painted liriga. [Doing so], one will satisfy all his desires. The Samaveda
always wears a garland, is a pious observant, pure, clothed in pure garments, indulgent,
and made of ivory, bearing a big staff, the pupils of the eye made of gold. [He] is of the
colour of the sun, measuring six aratnis in length; or, rather, [is made] of copper or of
diamond. Once worshipped, he will bestow auspicious rewards. The Atharvaveda has a
sharp staff, a slender figure, is the creator of all things, being made of all things, has [his]
flames raised; [he is] one who acts vilely. He is the author of treatises; he is tin standing
positiont. He has the colour of blue water-lilies. He is happy with his own wife, not de-
siring the wives of others; or, rather, [he] consists of rubies. The one who would worship
it fulfills all his desires, as well as the Atharvan prescriptions.

The Vedas are thus worshipped through substitutive objects slightly recalling
each collection of hymns. In the same manner as gods can be worshipped in the
manuscripts of the texts that are attributed to them, so the Vedas are venerated
through their icons, thus creating a correlation between manuscripts and im-
ages that informs many aspects of the Indian rituals of manuscripts. The
Devipurana does not clarify whether there is any connection between the teach-
ing of the Vedic texts and their veneration in the form of icons, as opposed to
the Garudapurana, which Hemadri quotes immediately after. Unlike chapter
107 of the Devipurana, the following stanzas of the Garudapurana have also
been quoted by later digest-writers, such as Madanasimhadeva and Go-
vindananda (see Table A), but they are untraceable in the available printed edi-
tions of the Purana. In the very first verse of this quotation, the author an-
nounces his intention to describe’® ‘the procedure of gifting that is considered
the supreme secret’, thus announcing straight from the beginning its intentions
of dealing with a donative ceremony. Moreover, this quotation from the Ga-
rudapurana seems to start exactly where Devipurana 107 ends, as the second

§astra krtonnami DP, ms] nilotpalavarno varnena svadaratustah | parastrisv avasah [parastri-
yartha$ ca DP Cod.] padmardge vatha [sauvarna padmarage va riidrakhye DP Cod.] prapuijayet |
sarvakaman avapnoti atharvavihitani ca.

767 The same character is attributed to the representation of the Rgveda by the Srividyarnava-
tantra in a section on puja (see the expression rgvedah padmapatrakso, p. 270 st. 1).

768 Danakhanda, p. 523 (= Garudapurana 9uem): ‘Now I will explain the procedure of gifting,
considered the supreme secret, having performed which a man does not creep into the dreadful
hells (9uem)’; atha danavidhim vaksye rahasyam paramam matam | yam vidhaya naro ghoran ni-
rayan nopasarpati || sem.
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stanza quoted by Hemadri with attribution to the Garudapurana prescribes the
proper arrangement of the images of the Vedas, then exhorts their veneration
through the offering of clothes and various items:’®

Having properly arranged the images of the Vedas, made of gold, possessing the charac-
teristics explained above, embellished with purified, numerous precious stones; having
arranged [them] according to the sequence beginning with the Rgveda [...] (10uem) /—The
characteristics of the Rgveda and so on have been expounded in the section about the
gift of jar of the five elements. — Clothes have to be donated [...]/

Hemadri briefly comments upon these lines by making a cursory reference to
the mahabhiitaghatadana, the gift of the jar to the five elements, where the fea-
tures of the Vedas would be described. This is one of the 16 great gifts with
which Hemadri, like all the contemporary nibandha-authors of treatises on gift-
ing do, addresses the beginning of his text. The chapter on the mahabhiita-
ghatadana,” which is entirely based on the Matsyapurana—which is the main
source concerning the topic of the great gifts—does present a brief description
of the Vedas in which these are again regarded as divine icons. In order to per-
form the gift of the jar, one should first have a golden jar filled with milk and
butter (Matsyapurana 289.3), and then place inside it the icons of the gods,
which are Brahma, Visnu, and Siva, all sitting on lotuses, Varaha carrying the
Earth, Varuna, Agni, Vayu and Vinayaka on their mounts, and Kama (Matsya-
purana 289.5-7ab). Furthermore,””

[One] should place in the middle of the jar these [icons] along with the five Vedas. (7) /
[In the hand] of the Rgveda there will be a rosary, [in that] of the Yajurveda a lotus-flower,
the Samaveda will have a vind. [One] should place a flute on the right side. (8) / Moreover,
in the hand of the Atharvaveda there will be the Sruc, Sruva, and the lotus. The
Puranaveda [is represented] as a boon-granter, having a rosary and a water-gourd. (9)

This description is much simpler than the one given by the Devipurana, being
limited to assigning an emblem to each of the Vedas, also including the
‘Puranaveda’, the single Purana symbolizing the entire Puranic tradition. The

769 Danakhanda, p. 523 (Garudapurana 10mem-11abchem): amndyarupani vidhaya samyak
haimani purvoditalaksanani | viSuddhananamanibhusitani [em.; viSuddhamana® ed.] rgadive-
dakramato niveSya || 10 rgvedadilaksanam mahabhutaghatadane darsitam | vasamsi deyani [...] |
770 Danakhanda, pp. 343-45.

771 Danakhanda, pp. 343-44 (=Matsyapurana 289.7cd-9): vinyased ghatamadhye tan ve-
daparicakasamyutan || 7 rgvedasyaksasutram syad [tu DKh] yajurvedasya parikajam | samave-
dasya vina syad venum [vinam DKh] daksinato nyaset || 8 atharvavedasya punah sruksruvau ka-
malam kare | puranavedo varadah saksasutrakamandaliih || 9.
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description of the ritual donation is rather brief: after arranging some items
around the jar and invoking the Lord of All Beings (sarvabhiitesa, Matsyapu-
rana 289.13), the sponsor should then give this precious vase away. These
verses further attest to the practice of the worship of the Vedas in the form of
icons, which the Matsyapurana actually refers to at other points in its long ac-
count of the great gifts, and which are all quoted by Hemadri: in the more com-
plex gift of the Brahma’s egg (brahmandadana),’” the text prescribes that, after
wrapping the egg in silk cloth, one should then install various deities around
it, including the Vedas in the western direction (Matsyapurana 276.9). At the
same time, icons of the four Vedas, together with those of the 12 Adityas, are
installed in the fourth out of eight rings of which the ‘Universal Wheel’ consists,
as related by the Matsyapurana in the description of the gift of the universal
wheel (viSvacakradana).””” However, the only proper descriptions of such icons
are those of Devipurana 107 and of Matsya-purana 289. Hemadri refers the
reader to the latter twice, once in a commentary appended to the mention of the
icons of the Veda in the context of the brahmandadana, and another time with
reference to the Garudapurana stanzas on the vedadana. It is rather curious that
he does so in this case, since he quotes the text of the Garudapurana immedi-
ately after the description of the four Vedas given in the Devipurana.

Having provided an account of the worship procedures and of the mantras
that have to be addressed to these images,””* the Garudapurana prescribes that
these are to be donated to Brahmins, one to each of them, accompanied by three

772 Hemadri’s short commentary at Matsyapurana 276.9 reads (Danakhanda, p. 236): ‘The icons
of the Vedas will be dealt with regarding the Jar of the Elements’; vedamiirtayo bhiitaghate
vaksyante.

773 Matsyapurana 285.9, quoted in Danakhanda, p. 329.

774 Danakhanda, p. 524 (= Garudapurana 14—17uen): ‘O Rgveda, whose eyes have the form of a
lotus-leaf, protect, protect, throw away the inauspicious! I have taken refuge in you, give me an
unprecedented good! (14rem)/ O Yajurveda, adoration be to you! [You are] fully devoted to the
protection of the world. By your grace, may all [sorts of] protection be with me always! (15sem) /
0 Samaveda, long-armed one, for you [are] directly the god born below the axe: having your
bright face been favourable to me, please be propitious to me! (16xem) /O Atharvan, since the
fortune and misfortune of all beings depend on you, procure appeasement, o lord of the gods,
give the desired prosperity (171em)’; rgveda padmapatraksa raksa raksa ksipasubham | Saranam
tvam prayanno smi dehi me hitam adbhutam || 14xen yajurveda namas te ’stu lokatranaparayanah
| tvatprasadena me ksemah nikhilah santu santatam || 15uem Sdmaveda mahabaho tvam hi saksad
adhoksajah | prasadasumukho bhutva krpayanugrhana mam || 16uem atharvan sarvabhiitanam
tvadayatte hitahite | $antim kurusva devesa pustim istam prayacchata || 17yen.
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palas of gold.”” This prescription allows the reintroduction of a proper ritualis-
tic dana among the procedures for the vedadana so far described. The text even-
tually observes:”"®

But this procedure for the gift of the Veda is for one who has not studied the Veda (20sem)
/ Because for the one who is always devoted to [its] study [the gift happens] in the form
of an impartation of teachings to a student.

The veneration of the Vedas in the form of icons and their donation, an aspect
that was missing from the account of the Devipurana, is thus considered an
‘easier’ alternative for their study, and a means to perform the vedadana even
for those who are not entitled to learn the Veda. This does not mean that the
text in any way diminishes the value of Vedic recitation, as attested in the im-
mediately following stanzas:””’

One who is himself pure, having taken a bath in the morning, with his senses refrained,
(141em) / Holding kusa grass in his hands, he should teach those pure Brahmins who are
also like that, leaving aside those who do not perform Vedic recitation, also excluding
inferior men from his teachings. (15kem) / In this way, the one who gives even only one
Vedic verse according to the procedure, gives the earth full of the three types of wealth,
no doubt about it! (16sem) /— Moreover: —As many Vedic chants [are sung] and [as many]
auspicious Vedic vows [have been taken], so many the one who is pervaded by devotion
will receive by means of a vedadana. (17uem) / The one who, by giving a livelihood to the
teacher, enables [him] to teach [other] people: what has not been donated by him of the
things that are taught [to belong to the fields of] Dharma, enjoyment and material
wealth? (18xem)

775 Danakhanda, p. 524 (= Garudapurana 18em): iti samprarcya deveSan viprebhyah
pratipadayet | pradadyad ekam ekasmin suvarnatripalanvitam || 18xen.

776 Danakhanda, p. 524 (= Garudapurana 20cd-21abeen): anadhitavato vedan vedadanavidhis tv
ayam || 20xem sadadhyapanayuktasya [em.; sadadhyayana® ed.] Sisyadhyapakam eva hi |.

In order to make sense of the compound Sisyadhyapakam, literally ‘teaching a student’, we have
to understand the term vedadana also in the second half stanza, referring to it Sisyadhyapakam
as a bahuvrihi compound. The text of the Danamayiikha, also quoting this stanza, presents here
the variant vedadhyayanam, which must be most likely rejected as secondary (see Danama-
yitkha, p. 243).

777 Danakhanda pp. 524-25 (= Garudapurana 14cd-18 wem): svayam Sucih Sucin vipran pratah
snato jitendriyah || 14uem darbhan adaya panau tu pathayet tams tathavidhan | anadhyayan pari-
haran nican asravayann api || 15uem evam vidhanato yas tu rcam ekam prayacchati | trivitta-
purnaprthivi tena datta na samsayah || 16uen tatha | yavanti vedagitani punyavedavratani ca |
tavantivedadanena prapnuyad bhaktibhavitah || 17uem upadhyayasya yo vrttim datva ’dhyapayate
janam | kim na dattam bhavet tena dharmakamarthadarsitam || 18uem.
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These stanzas are used to open the description of the gift of the Veda in the
Danavivekoddyota of Madanasimhadeva, as the inversion of the order of the
verses highlights the primacy of Vedic recitation before accounting for its alter-
native procedures.”® However, the Devipurana and the Garudapurana quoted
by our digest-writers are not the only sources attesting this form of Vedic cult,
as this also occurs in other Puranic texts, and has survived in contemporary
religious practice, although the attestations of this practice are admittedly rare.
For example, in a 1997 article Piano recounts his encounter with a temple ded-
icated to the Vedas (Shri Veda Mandir) in the town of Ujjain, in which the four
Vedas are worshipped in the form of icons—whose features however do not cor-
respond to the description that we have just read in the Devipurana—accompa-
nied by a female figure.”” Larios (2011) wrote about another such temple, called
Shri Guru Gangeshwar Ved Mandir, which is located in the outskirts of Nashik,
in Maharashtra: this is a modern construction of the early seventies and it does
not enshrine the idols of the four Vedas in human or animal form but, rather
ironically if one thinks of the ideology of orality that has surrounded the Vedic

778 The author of the Danavivekoddyota only quotes stanzas of the Garudapurana that are
found in Hemadri’s text, but completely rearranges the order of the stanzas (see Table A). The
three groups of stanzas are divided by tatha, which marks an omission between part 1 and 2,
and by a short prose commentary inserted between group 2 and part 3. These stylistic expedi-
ents, which highlight the interventions of the digest-writer, also reveal the faithfulness with
which the author was supposed to approach his sources. Even small omissions had to be
marked: the omitted stanza is Garudapurana 17zem, and only contains a praise of the
vidyadana, but its omission is nevertheless noted. The stanzas on the description of the four
images of the Vedas and their worship are then quoted immediately after a brief remark by
the author, who calls these procedures a pratimadana, ‘gift of icons’ (athaitasam pratima-
danani tatraiva). As observed in the text, this might be exactly the reason why the digest-
writer opts for a different arrangement of the stanzas: since this form of vedadana is secondary
to the oral teaching of the Veda, the nibandhakara takes the liberty of rearranging the succes-
sion of the topics accordingly.

779 Piano 1997, pp. 329-31. The female figure is on the left and is interpreted by Piano as
representing a pupil. These icons, unlike those described by the Devipurana, have theriomor-
phic faces: the Rgveda has the head of a donkey, the Samaveda that of a horse, the Yajurveda
has a goat face, and the Atharvaveda has the face of a monkey. Piano, who also identifies
other contemporary representations of the Vedas with these same features, identifies a sole
textual reference to this theriomorphic iconography in a description of the Vedas that
Hemadri attributes to a ViSvakarmasastra in Vratakhanda vol. 1, p. 104.
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text for millennia, as ‘a two meter-tall representation of the vedas bound in con-
temporary style and crafted in white Italian marble’.”®° More precisely, what this
huge marble manuscript represents is the ‘Bhagavan Ved’, a collection of the
Vedic mantras from the four collections of hymns compiled by Guru Gan-
geshwar Maharaj, a popular Indian saint of the twentieth century, who inspired
this and other temples; the gayatrimantra, as well as Rgveda 1.1.9, are carved in
golden characters on the surface of this book, which is regularly worshipped
along with other icons of the temple.”!

Furthermore, Piano lists several examples from Puranic literature provid-
ing instances of the personification of the Vedas, especially from the Visnudha-
rmottara, which prescribes that images of the Vedas should be part of the ico-
nography of Hayagriva, but which also at times presents the four Vedas as
divine animals, or as gods themselves.’”®? The Visnudharmottara introduces the
icons of the Vedas into ritual practice when it prescribes that the cult of Vibhi
(Brahma) is practiced by placing him in the pericarp of an eight-leaved lotus,
and then positioning the four Vedas on four of its leaves: the Rgveda in the east,
the Yajurveda in the south, the Samaveda in the west and the Atharvaveda in
the north.” That the Visnudharmottara is aware of the existence of anthropo-
morphic icons of the four Vedas, which are furthermore connected with the cult
of Brahma, is not entirely surprising, since the Visnudharmottara is a Kashmiri

780 Larios 2011, p. 235. Besides the marble book, enshrined in the central vault, statues of
Rama are also installed in the temple, accompanied by Sita, Hanuman, and Laksmana, and
the jyotirlinga Tryambake$vara, along with Gane$a and Nandi.

781 Larios 2011, pp. 234-35. A picture of the marble book enshrined in this temple can be seen
on the webpage: <http://nashiktourism.in/tourist-places/guru-gangeshwar-vedmandir/>
(last accessed: 24/11/2015).

782 An outline of these occurrences is in Piano 1997, pp. 331-37. l have relied here on Piano’s
survey both for the references to the Visnudharmottara and for the identification of the next
passages from the Skandapurana; note however that Piano has not included into his inquiry
of the Puranic tradition the two passages from the Devipurana and the Garudapurana exam-
ined above. The relevant stanzas in the Visnudharmottara for the occurrences noted in the text
are: Visnudharmottara 3.80.4-5 (description of Hayagriva’s iconography; on this, see also Rao
1914, vol. 1.1, p. 261); Visnudharmottara 3.56.9, in which the Vedas are depicted as four parrots
pulling the cart of Agni; Matsyapurana 133.31, where the Vedas are four horses pulling the
cart of Siva who is heading to the destruction of Tripura; and Visnudharmottara 3.73.42-43,
in which the four Vedas take on the aspect of as many gods: the Rgveda is Brahma, the Yaju-
rveda Indra, the Samaveda is Visnu, and the Atharvaveda Sambhu.

783 Visnudharmottara 3.126.7: rgvedam purvapatre tu yajurvedam tu daksine | pascime samave-
dam tu uttare 'tharvanam tatha || 7.
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text:’® a further Kashmiri text, the Netratantra, also describes images of the
four Vedas, which in this case are depicted as flanking Brahma (see Netratantra
13.33-34), thus providing a unique textual attestation for an iconographic
model that has also been identified in actual bronze images from Kashmir.’®

The Visnudharmottara does not provide any description of the icons, which
are rather described profusely in the account of a similar ritual given in the
Vaisnavakhanda of the Skandapurana. The description contained in these
verses does show parallels with the other two Puranic descriptions identified
so far, in particular with that of chapter 107 of the Devipurana, albeit only for a
few features. As in the case of the examples from the Devipurana or the
Garudapurana quoted by Hemadri, the Vaisnavakhanda does not present the
cult of the Vedas as ancillary to other ritual procedures, as the Matsyapurana
did, but the representations of the Vedic collections are regarded as the main
focus of worship:"®

On the top of eight leaves then [one] should place the Vedas and the treatises; in this
regard, he should place the Vedas in the cardinal directions and the treatises in the in-
termediate points (51). / In the east one should place the Rgveda, bearing a rosary and a
garland, white, short, with a pendulous belly, benevolent, with lotus-shaped eyes, white-
dressed. (52) / In the southern direction he should place the Yajurveda, with a middle-
sized body, a thin waist, yellowish eyes, and a thick neck, yellow, [wearing] red clothes
(54) / Holding a rosary in the left hand and a vajra in the right one. And in the west [he
should place] the Samaveda, tall, as bright as the sun, (55) / Holding a rosary in the right
and in the left hand a conch, with a golden cloth, bright eyes, trained in singing. (56) /
In the northern direction he should place the Atharvan, with a white body, a blue vest,

784 For evidence of the Kashmirian provenance of the Visnudharmottara, see Sanderson 2004,
p. 275.

785 Sanderson 2004, pp. 289-90, remarks that the presence of the four Vedas as an element of
Brahma’s iconography is a detail found in no other Saiva authority known to him. He further-
more lists four Kahsmirian images of Brahma accompanied by four small figures that can be
identified with the Vedas (see Sanderson 2004, p. 290 fn. 147, as well as Pal 1975, pl. 3 for image
one, and Siudmak 1993, p. 638 and 640-42, for images three and four. See also Siudmak 2013,
pp. 398-99, pl. 183, and pp. 403-404).

786 Vaisnavakhanda 27.9.51-57: dalagresv astasu tato vedari chastrani ca nyaset | tatra vedan
nyased diksu $astrani tu vidiksu sah || 52 purve nyaset tu rgvedam aksamaladharam sitam | kha-
rvam lambodaram saumyam padmanetram sitambaram || 53 yamye nyased yajurvedam madhya-
mangam krsodharam | pingaksam sthiillakantham ca pitam carunavasasam || 54 aksasrajam kare
vame dakse vajram ca bibhratam | pascime samavedam ca pram$um adityavarcasam || 55 dakse
’ksamalam vame ca dhrtavantam kare daram | svarnavastram visalaksam vinyased
gayanodyatam || 56 atharvanam nyaset saumye sitangam nilavasasam | vame ’ksasutram dakse
ca khatvangam bibhratam kare | vahnyojasam ca tamraksam vayasa sthaviram tatha || 57.
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holding in the left hand a rosary and in the right a khatvariga, and as vigorous as the fire,
with copper-coloured eyes, an old man in age. (57)

This chapter of the Vaisnavakhanda is entirely devoted to the installation and
worship of icons of the gods, mostly by placing their images on drawings rep-
resenting lotus-flowers. Therefore, the Vedas are also among the gods whose
images have to be installed and venerated; moreover, in the following stanzas,
the Vaisnavakhanda prescribes the worship of four of the main branches of San-
skrit knowledge, the same that the many sources on vidyadana analyzed above
exhorted to be worshipped in the form of ritually produced and lavishly
adorned manuscripts. This time, their material embodiments have long beards
and carry several different attributes in their hands:™’

And in the southeast quarter one should place the Dharmasastra, sitting on a lotus-flower
and dressed in white, carrying strings of pearls and a balance from the two forearms. (58)
/ He should place Samkhya, with long beard and nails, having a prominent navel, in the
southwestern direction, holding in both hands a rosary, and a white stick. (59) / Then in
the northwestern direction he should place Yoga, gold-coloured, with a thin waist, with
the two hands placed on the thighs, [turning] his eyes at the tip of his own nose. (60) /
Further, in the northeast he should place the Paficaratra, white, wearing a garland of
forest-flowers, and holding a rosary and a plough in his two hands. (61) / For these four
a multitude of white, thin clothes have to be realized, as well as imperishable, of the
extent of a lotus-leaf. (62) / In the intermediate spaces between the summits one should
place the great seers, along with their wives, reciting the Vedas, according to the se-
quence starting from east, southeast, and so on (63).

These stanzas describe a situation that is similar and complementary to that
envisaged by the sources on vidyadana: there, manuscripts are produced, dec-
orated, and worshipped in the same way as icons of the gods; the texts that
these manuscripts transmit, along with the manuscripts themselves, are em-
powered through ritual—they, like gods, partake both in the mundane and in
the ultramundane level of existence, bestow material and immaterial benefits,

787 Vaisnavakhanda 27.9.58—-63: agnikone dharmasastram nyasec ca kamalasanam | $vetam ca
bibhratam dorbhyam muktamalam tathatulam || 58 dirghakeSanakham samkhyam nairrte tulinda-
lam nyaset | japamalam ca dandam ca karabhyam bibhratam sitam || 59 nyased vayau tato yogam
svarnavarnam krSodaram | tirunyastakaradvandvam svanasagrakrteksanam || 60 paficaratram
tathe$ane dhavalam vanamalinam | nyaset karabhyam dadhatam aksamalam ca langalam || 61
esam caturnam vasamsi Svetasiksmaghanani ca | kartavyani tathaksini padmapatrayatani ca ||
62 agranam antaralesu maharsis ca sayositah | vinyaset pathato vedan purvagneyadyanukramat
|| 63.
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and are ultimately believed to contribute to save humanity from the beginning-
less ocean of samsara. Here, the cult of knowledge takes a new, though not un-
expected shape, as the texts have finally become those divine icons. In a way,
this brief passage from the Vaisnavakhanda seems to reflect the culmination of
a process of sacralization and ritualization of knowledge in the form of its ma-
terial embodiments.

The overlapping between the notion of manuscripts and that of icons, be-
tween the domain of writing culture and that of visual culture, which has al-
ways characterized the use of manuscripts in rituals since its inception, is
brought to full completion by the texts of the Puranic tradition, as the above
mentioned cases show. However, this process reaches its peak with the bloom
of the literature on the tantric rituals of installation, where the manuscripts are
no longer objects to give, but to protect, install, and worship as tangible tokens
of the gods’ immanence.






