CHAPTER 1

From Mantramarga Back to Atimarga:
Atimarga as a Self-referential Term

Peter C. Bisschop

1 Introduction

The impact of Alexis Sanderson’s scholarship can be easily measured by the
subject of the present paper. Before 1988, when Sanderson published his
groundbreaking article “Saivism and the Tantric Traditions,” the term Atimarga
was hardly used by anyone with the exception of a few specialists of Tantric
Saivism, and it certainly was never addressed systematically.! Thus, for exam-
ple, Minoru Hara, who completed his dissertation on the Pasupatas at Harvard
in 1966 and published extensively on the Pasupata tradition in the subsequent
decades, never once used the term.? In the years to come, however, various
scholars started to use it with great confidence in increasing numbers and cur-
rently the Atimarga is widely regarded as one of the two major divisions of
Saivism, alongside that of the Mantramarga. Quite influential in the dissem-
ination of the term has been Gavin Flood, who adopted it in his An Intro-
duction to Hinduism (1996). The chapters on the Saiva and Sakta traditions in
this book are deeply dependent on Sanderson’s scholarship. As an illustration
of how commonplace and accepted its use has become, reference may also
be made to the entry on Atimarga in the popular A Dictionary of Hinduism
by WJ. Johnson (2009). The description clearly reflects Sanderson’s scholar-
ship:

One of the two main branches of Saivism described in the Saiva Agamas
or Tantras (the other being the mantramarga, or “path of mantras”). The
atimarga, which is entered on solely in order to attain liberation, is open
only to ascetics. It has two divisions, the Pasupata, and the Lakula, itself

1 An early reference may be found in Goudriaan and Gupta 1981, 35, 45 (referring to the Nisva-
satattvasamhita).

2 Although there are many entries starting with ati-, the index of Hara’s collected Pasupata
Studies (2002) has no entry on Atimarga.
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16 BISSCHOP

a development from within the Pasupata tradition; both are concerned
with Siva in his wild and terrible form of Rudra.3

In the present paper I would like to reconsider the meaning and use of the term
Atimarga, in the light of an intriguing passage from an unpublished Mahatmya
on the holy city of Varanasi (sometimes referred to hereafter as “vm”). In par-
ticular, I want to take up the question whether the term Atimarga was ever
used by Pasupatas or other groups that one would associate with the Atimarga
themselves. Was it, in other words, ever used self-referentially or does it only
represent a higher, tantric (“Mantramargic”) perspective on the ascetic path of
Saivism?

2 Atimarga and Mantramarga

For a start, here is the introduction to the Atimarga from “Saivism and the
Tantric Traditions,” without a doubt the single most influential article on Sai-
vism of the twentieth century:

The Teaching of Siva (sivasasana) which defines the Saivas is divided
between two great branches or “streams” (srotas). These are termed the
Outer Path (Atimarga) and the Path of Mantras (Mantramarga). The first
is accessible only to ascetics, while the second is open both to ascetics
and to married home-dwellers (grhastha). There is also a difference of
goals. The Atimarga is entered for salvation alone, while the Mantramarga
promises both this, and for those that so wish, the attainment of super-
natural powers (siddhis) and the experience of supernatural pleasures in
the worlds of their choice (bhoga). The Atimarga’s Saivism is sometimes
called Raudra rather than Saiva. This is because it is attributed to and con-
cerned with Siva in his archaic, Vedic form as Rudra (the “Terrible”), the
god of wild and protean powers outside the srauta sacrifice. It has two
principal divisions, the Pasupata and the Lakula. (Sanderson 1998, 664.)

An important aspect of the above definition is that it is written from the view-
point of the Mantramarga. Although it follows an emic division of Saivism,*
it is one which appears to have been coined by the Mantramarga and not by

3 Quoted from the electronic version: http://www.oxfordreference.com/view/10.1093/acref/978
0198610250.001.0001/acref-9780198610250
4 Cf. Sanderson 2006, 163: “The term Atimarga, which I suggest we use for the non-Agamic
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the Atimarga itself. In other words, it reflects the higher Mantramargic system-
atization of doctrines and practices. The Atimarga, in contrast, represents a
more archaic ascetic strand of Saivism, predating the development of tantric
Saivism. Initially it was not known as Atimarga, nor do we have evidence
of ascetics who refer to themselves as Atimargins, “Followers of the Outer
Path.” The name Atimarga was well chosen, however, for the Pasupata ascetics
adhered to what they called the Atyasrama “Outer Discipline,” by which they
indicated that they were beyond the four disciplines (asrama) that define
orthodox Brahmanism. Pasupatasiitra 2.15-17 plays on the theme of being
“beyond” (ati-) customary practise:

atidattam atistam atitaptam tapas tatha atyagatim gamayate

The extraordinary gift, the extraordinary offer, and the extraordinary
practise of asceticism leads to the extraordinary goal.

Whoever coined the term was therefore closely familiar with the tradition.

The division of Saivism into Atimarga and Mantramarga appears for the first
time in the Nisvasamukha, the introduction to the Nisvasatattvasamhita. The
Mantramarga is presented here as the fifth and highest stream (srotas) of reli-
gion, which has been revealed by Siva’s fifth, upper face.> The Atimarga, by
contrast, is said to have been revealed by Siva’s fourth, eastern face. In terms of
hierarchy this indicates a lower position, on a par with that of the revelations
by Siva’s three other faces: the Laukika or mundane religion taught by his west-
ern face, the Vaidika or brahmanical religion taught by his northern face, and
the Adhyatmika or system of knowledge of the self taught by his southern face.
On the other hand, its connection with Siva’s eastern face sets it apart from the
three other religious traditions and it is clear from the Nisvasatattvasamhita
itself that some of the text’s teachings are in fact deeply influenced by those
of the Atimarga.6 The Nisvasamukha's fivefold scheme itself appears to be an
expansion based on a passage from the Manusmrti (2.117), where three forms
of knowledge are distinguished: Laukika, Vaidika, Adhyatmika.?

Saivism of the Pasupatas and related systems, is extracted, then, from a stage of the tradition
which predates our famous commentators and perhaps even some of the Agamas them-
selves.”

5 For a critical edition, with annotated translation and accompanying study, of the Nisvasamu-
kha, see Kafle 2015.

6 See Sanderson 2006.

7 Manusmyti 2117 (Olivelle 2015):
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18 BISSCHOP

Following the Nisvasamukha, we find the division in a range of Mantramarga
scriptures and in texts of authors with a Mantramarga affiliation, although it is
certainly not ubiquitous across tantric literature. As will be seen below, most
important for the present paper is the following passage from the Svacchanda-
tantra:

It is called Atimarga because it is beyond the mental dispositions. It is
taught as “Atimarga” because the doctrine is beyond the worlds. And the
lokas are designated “bound souls,” in the cycle of birth and death. They
who are established in the Atimarga, [that is to say] the followers of the
observance of the skull and the Pasupatas, they are to be known as beyond
them. There is no rebirth for them and they abide in [the reality of ] I$vara,
in [the world of] Dhruva.?

The division into Atimarga and Mantramarga appears to be found only in texts
belonging to the Mantramarga.® No Pasupata or for that matter “Atimarga” text
refers to the concept of Atimarga, let alone to Mantramarga. The only excep-
tion that I am aware of is a medieval Mahatmya about Varanasi, the subject of
this paper.

laukikam vaidikam vapi tathadhyatmikam eva ca |
adadita yato jianam tam purvam abhivadayet ||
The first half of this verse is identical to two padas in Nisvasamukha 1.26-1.27ab, where the
fivefold division is introduced for the first time:
Srnvantu rsayas sarve paricadha yat prakirtitam |
laukikam vaidikam vapi tathadhyatmikam eva ca ||
a[[timargam ca mantrakhyam|]]—|
For a discussion of this incomplete passage, see Kafle 2015, 21; and pp. 49-53, for further evi-
dence of the influence of the Manusmrti on the composition of the Nisvasamukha.
8 Svacchanda 11.182-184:
atitam buddhibhavanam atimargam prakirtitam |
lokatitam tu taj jiianam atimargam iti smrtam |[182||
lokas ca pasavah proktah srstisamharavartmani |
tesam atitas te jfieya ye ‘timarge vyavasthitah |[183)|
kapalavratino ye ca tatha pasupatas ca ye |
srstir na vidyate tesam isvare ca dhruve sthitah |[184||
9 See Sanderson 2006 for references.
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FROM MANTRAMARGA BACK TO ATIMARGA 19

3 The Atimarga in the Varanasimahatmya of the
Bhairavapradurbhava

For some years now I have been working on a manuscript containing a unique
collection of Varanasimahatmyas.'° It concerns an old palm-leaf manuscript,
currently in the Kaiser library in Kathmandu (Acc. No. 66).1! The manuscript
may be dated on palaeographical grounds to the end of the twelfth century
CE. It was most probably penned down in Varanasi itself, as suggested by
comparison of the old Nagarl script with that of other manuscripts written
in twelfth-century Varanasi, but now likewise surviving in the collections of
Nepal.l2 It is an extensive but incomplete manuscript: 145 folios survive but
the text breaks off in the middle of a long quotation of the Skandapurana.
The manuscript consists of Mahatmyas taken from and attributed to a range
of Puranas, including the Matsyapurana, Nandipurana, Brahmapurana, Linga-
purana, Sivapurana and Skandapurana. Several Mahatmyas can be identified
in the present editions of works bearing the same name (most importantly
the Mahatmyas of the published Matsyapurana and the early Skandapurana),
but quite a few of them are unknown from any other source. The manuscript
provides a unique glimpse into the production of Mahatmya literature in early-
medieval Varanasi.

The first 13 chapters, covering the first 59 folios, about one third of the sur-
viving text, contain the complete text of a Mahatmya not known otherwise.
It is attributed in the colophons to the Bhairavapradurbhava of the Matsya-
purana, but there are strong grounds to think that this attribution is incorrect
and that it was originally intended to belong to the Bhairavapradurbhava of
the Vamanapurana instead. My reasons for this assumption are the follow-
ing:

— The attributions of Mahatmyas to other Puranas are incorrect in several
other cases of the manuscript as well.
— There is no section called Bhairavapradurbhava in the surviving text of the

Matsyapurana.

10  See Bisschop 2007 and 2013.

11 The manuscript has been microfilmed by the NGMPP on reel C 6/3. I also have access to
excellent colour photographs kindly provided to me by Harunaga Isaacson. There is also
a paper apograph in a private collection, microfilmed as NGMPP E 766 /7.

12 Some comparable manuscripts produced in Varanasi and dated to the twelfth century are:
Jayadrathayamala (NGMPP A 996/3, A 997/1), Brhatkalottara (A 43/1), Harivamsa (A 27/5),
Manusmrti (C 44/4). The scribe of our manuscript is, however, less neat. The text also
abounds in scribal errors.
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20 BISSCHOP

— Colophons in several manuscripts of the Vamanapurana, critically edited by
the Kashiraj Trust, reveal that various chapters from chapter g onwards are
attributed to the Bhairavapradurbhava of the Vamanapurana.'®

— The narrators of the present Mahatmya and the Vamanapurana are the
same: Narada and Pulastya.

— The “Origin of Bhairava(s)” (bhairavapradurbhava) is narrated in relation to
the destruction of Andhaka by Bhairava in Vamanapurana 44.30ff.

— The eight Bhairavas (astabhairava) originating from the blood of Andhaka
when Siva strikes him correspond with a set of eight Bhairavas mentioned
in our Mahatmya.!*

I therefore conclude that the Mahatmya was originally meant to be included

in the Bhairavapradurbhava section of the Vamanapurana. In all likelihood

the text was composed by a local pandit in twelfth-century Varanasi, for the
description of the town evinces clear connections to the layout of the town
around the time when the Gahadavalas were ruling north India and had made

Varanasi into their religious capital. It appears to be the work of a Saiva author

who engages with the increasing presence of Vaisnava worship in Varanasi sup-

ported by the Gahadavala kings.15
The Atimarga is referred to towards the end of the first chapter of this Maha-
tmya. After Pulastya has told Narada about the abodes of the eight Bhairavas,

13 See also Bonazolli 1982.

14  Vamanapurana 44.23—38: Vidyaraja (east), Kalaraja (south), Kamaraja (west), Somaraja
(north), Svacchandaraja, Lalitaraja and Vighnaraja. Bhairava himself should be added as
the eighth. In vM 1.53—54 seven similar Bhairavas are mentioned: Kalaraja (in Avimukta),
Kamaraja, Saumya, Svacchanda (in Jayantika), Lalita, Vighnaraja (in Kalafijara), and Bhai-
rava (in Bhrgutunga). The passage is corrupt and requires heavy emendation. I have ten-
tatively reconstructed the text as follows, but many readings remain doubtful:

visistam sarvasattvanam taranam jagatah param |
kalarajasya ca ksetram dattam caiva svayambhuva ||53||
kamaraja tu saumyas ca svacchandas ca jayantike |
lalitas ca kalau devivighnaraja kalifijare |

svayam tu bhairavo devo bhrguturige vyavasthitah ||54]|

53a °sattvanam] conj.; °sattanam VY °V,, °sattanam Vi° (unmetr.) 53b jagatah] ViVy;
jagata Vi° (unmetr.) s54a kamaraja tu] conj.; kalalayam tu V,, kalalayam ca V,  54b
svacchandas ca jayantike] conj.; svacchande ca jayantika V|V,  s54c lalitas ca] conj.;
lalitasya VV, 54d °raja] conj.; °rajam V,V, ekalifijare] V}, kalimjale V,

15  Particularly relevant in this connection is chapter 7 of the Mahatmya. It deals with the
north end of the town, which was the centre of Gahadavala religious activity. This area,
referred to in the text as “Brahmapura,” is presented as an area of brahmanical author-
ity where gifts of gold, land, etc., are practised, as is indeed attested by the Gahadavala
inscriptions, and where Vedic recitation constantly takes place. See Bisschop 2011.
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FROM MANTRAMARGA BACK TO ATIMARGA 21

the most important of which is Kalaraja, who resides in Varanasi and is also
known as Kalabhairava or Amardaka,'® he introduces a number of important
tirthas in the town. From vM 1.99 onwards Pulastya zooms in on the cremation
ground, the $masana, also called @sara (saline ground), where, at the time of
destruction, all beings and worlds enter into Bhairava’s mouth. He tells Narada
that it is because of this that the cremation ground grants release.l” He also
reports that there is a pond there called Kalodaka, which arose when Kalaru-
dra was playing on the cremation ground. At that time the Lord taught the
observance of the skull (kapalavrata). He chopped off the fifth head of Brahma,
as a consequence of which there arose the holy Pasupata pond.'® Mahadeva
subsequently carries Brahma'’s skull around the world and unites with the cre-

16 VM 1.37-38:
kalarajasya devena purt varanasi Subha |
nirdista moksanarthaya papanam caiva sarvada ||37|
tasyam caiva sthitah saksad bhairavah kalabhairavah |
mardayan sarvapapani tena camardakah smrtah ||38||

37c moksanarthaya| conj.; raksanarthaya V,V,

17 VM1g9cd-101:
S$masanasya Srnusvemam katham papapranasanim ||99||
Smasanam usaram proktam yatra khadyanti jantavah |
lokas caiva tu samhare pravisya bhairavam mukham ||100||
kalanalamahadiptam kalarajasya bhairavam |
tena caiva Smasanam tu varanasyam tu moksadam |[101]|

99c¢ $masanasya] VI °V,; $masana Vi® (unmetr.) 100b khadyanti] conj.; ksidyanti V,V,
100c lokas caiva tu] Vi °V,; lokas caiva tu lokas caiva tu Vi (unmetr.) 101b bhairavam)|
V,; bhaivam V, (unmetr.)
18  VM1102-105:
kalodakam ca nirdistam kalarajasya cagratah |
kalanalasamaprakhyam tasminn eva mahat sarah |
sambhutam kalarudrasya $Smasane kridatah pura ||102||
tatah kridanusaktena devadevena Sambhuna |
kapalavratam uddistam tasmin kale mahamune |[103||
kapalavratam asthaya brahmanas ca $iro mahat |
cakartta bhagavan kruddhah paficamam ghoradarsanam |104||
tasminn eva samutpannam a’t’yyam pasupatam sarah \
tena trpyanti sakalah ksanamatraniyojitah ||105|

103a kridanusaktena] em.; kridanusaktena V;V, 103b devadevena] V;; devadena V,
(unmetr.) 104a kapalavratam] V,; kapalam vratam V;  105b divyam] VIVy; divyam
divyam V{° (unmetr.) e sarah] em.; $arah V,V, 105d °niyojitah] conj.; °nijojite V*,
°niyojitam Vi, °niyojite V,

Peter C. Bisschop - 9789004432802
Downloaded from Brill.com08/03/2020 05:34:16PM
via free access



22 BISSCHOP

mation grounds.!® There he teaches that transmigration results from attach-
ment (sneha), that attachment comes from desire (raga), and that attachment
is destroyed by indifference (vairagya). When people attain indifference, their
karma is destroyed and they attain unequalled happiness (saukhya).2° He then
teaches the following:

The great tree of transmigration has arisen from the seed of desire. After
cutting the tree with the axe of indifference, whose sharp blade is disat-
tachment, they proceed on the Atimarga.?!

Here the text introduces a term that we do not expect to come across in a
Mahatmya. The text continues in the same vein, however, attesting to the

appropriation of this significant terminology. The passage is worth quoting in
full:

Engaged in the path of the observance of the skull (Kapalavratamarga),
the Lord wanders, free from attachment, displaying the Lokamarga and
the supreme Lokatita. And the lokas are designated “bound souls,” includ-

19  VM1106:
sakapalam mahadevo babhrama sakalam jagat |
kridamanas tada ksetrair usarair samapadyata |[106||

106a sakapalam] conj.; tam kapalam V;V, 106c tada] V;tadaV, 106¢ ksetrair] em.;
ksetrer V,V, 106d samapadyata] V{¢; sampadyate VI (unmetr.), samupadyate V,
20 VM Lu2-13:
aho murkha na jananti samsaram snehasambhavam |
ragac ca jayate sneho vairagyat snehasamksayah ||1nz||
tad vairagyam yada pumsam jayate karmasamksayah |
tada samprapyate saukhyam asadrsyam tu kasyacit ||113||

1u2b samsaram snehasambhavam] V;; samsarasnehasambhava V,  112d vairagyat|
VPV,; vairagya Vi  n3a vairagyam] V;; vairagya V, 113b °samksayah] conj.; °sam-
ksaye V;V, mgc saukhyam] conj.; mokhyam V;, moksam V,

21 VM1Lu4:
ragabijasamutpannah samsaravitapo mahan |
vairagyasya kutharena nihsangatiksna-m-asmana |
chittva caiva tu tam vrksam atimargam vrajanti te ||114||

114d °tiksna®] VPV,; °tiksna® Vi*
The reading of pada d is highly uncertain: it shows syncopation throughout and a mean-
ingless compound-breaking -m- is inserted. As Harunaga Isaacson has pointed out to me,
the image calls to mind Bhagavadygita 15.3d (= Mahabharata 6.37.3d): asamgasastrena dr-
dhena chittva.
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22

ing gods, demons and men. No one realizes the supreme certainty with
respect to knowledge of the self. And except for Sarva, the supreme god,
there is no such behaviour of another [god]. No other god has certainty
of knowledge. There is no such behaviour anywhere in the world with
all its gods. The gods, beginning with Brahma, also proceed along the
Laukikamarga. The God of gods, Virapaksa, who is established in the
Lokottaramarga, proceeds beyond [the institutes of] sacrifice (yajiia),
giving (dana) and asceticism (tapas). But those sages who are on that
path, delighting in the knowledge of the self, also proceed along the
Lokottaramarga, abandoning their bodies. And there is no rebirth in this
world (iha) for those Pasupata sages who follow the observance of the
skull, they who abide by the Atimarga. For the practitioners of the Ati-
marga there is only (kevalam) indifference. Those who have set out on
the Atimarga only (kevala) delight in indifference. Those who die on the
saline ground (usara) go along that path, but of all saline grounds Varanasi
is the best, O sage. And there is no sprouting for those who die there.
The body abandoned on the cremation ground merges in the Lord of
Time.22

VM 1.116-125:

kapalavratamargastho nihsango bhramate prabhuh |
darsayan lokamargam tu lokatitam param ca yat ||[116||
lokas ca pasavah proktah sadevasuramanusah |

na kascit paramam vetti atmajiane tu niscayam ||117||
rte Sarvan mahadevan nanyacestasti cedrst |
Jiianasya niscayo nasti anyadevasya kasyacit || n8||
na cesta idrst loke vidyate samare kvacit |

laukikenapi margena yanti brahmadayah surah ||ng||
devadevo viriupakso marge lokottare sthitah |

atitya vartate devo yajiiadanatapamsi ca ||120]|
tasmin marge tu ye vipra atmajiiananurafijitah |

te ‘piyanti tanum tyaktva marge lokottarena tu ||121||
ye ca pasupata viprah kapalavratadharinah |

na tesam udbhavo sttha atimargena ye sthitah |[122|
vairagyam kevalam tatra atimarganisevinam |
atimargaprayatanam vairagye kevala ratih |123||
tena te yanti margena usare tu mrta hi ye |

sarvesam usaranam tu srestha varanast mune |[124|
tasyam caiva mrtanam ca praroho naiva vidyate |
kalarajalayam yati Smasane tujjhita tanuh ||125|

16d ca] VI; om. ViV, (unmetr.) n7d atmajfiane] V;; Gjanmajiane V, (unmetr.) 118b
nanya®] VIV, nanya Vi® e cedr$i] V; cedrS$am V,  119b samare] V;; samarah V,
120b lokottare] V;; lokottarah V, 120d °danatapamsi] V;; °danam tapamsi V, 121b
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24 BISSCHOP

This passage is revealing in several respects. First of all, it is the only known
non-Mantramarga source that uses the term Atimarga. Moreover, it does so
in a proper Atimarga context: its message is strict asceticism and there is no
mention of the Mantramarga at all, neither here nor in the following chap-
ters of the Mahatmya. As for the identity of the Atimarga in question, the text
brings together a number of key terms under one umbrella: Kapalavratamarga,
Lokatita, Pasupata, and Atimarga. In appearance it is a form of Kapalika asceti-
cism, involving cultivation of indifference (vairdgya) and aiming for death at
the cremation ground. This is an old theme in the Pasupata tradition, harking
back to the Pasupatasiitra itself.23

There are several hints in the above passage that indicate a relation with the
Svacchanda. The Svacchanda, as we have seen earlier, also refers to the division
of the Atimarga and, like our passage, stresses that it is Lokatita (“Beyond the
Worlds”). The Varanasimahatmya elaborates further on this theme, drawing a
clear distinction between the way of the Lord and that of the other gods. The
latter are merely followers of the Laukika path, or Lokamarga.

Moreover, we can identify two textual parallels:

1. lokas ca pasavah proktah (Svacchanda 11.183a = vM 1.117a)
2. kapalavratino ye ca tatha pasupatas ca ye |
srstir na vidyate tesam (Svacchanda 11.184ac)

ye ca pasupata viprah kapalavratadharinah |

na tesam udbhavo ‘sttha (VM 1.122ac)
Aside from these textual parallels it is noteworthy that some of the themes
that precede the verses on the Atimarga in the Svacchanda are taken up in
the passage of the Varanasimahatmya. Thus, in Svacchanda 11176 it is stated
that those who follow the fetusastra “science of reasoning” find no certainty
or conviction (niscaya) in matters of Dharma, Artha, Kdma or Moksa: dhar-
marthakamamoksesu niscayo naiva jayate (Svacchanda 11.176cd). The theme of
niscaya is taken up in the Varanasimahatmya with respect to the “knowledge
of the self” (atmajriana), which is restricted to Siva alone. No other god has
it.

°rafjitah] Vy; °raksitah V, 121cyanti] V,; jantiV, 122aca] Vj;tuV, 123a vairagyam]|
V,; vairagya® V, 124c usaranam] V; usvaranamV, 124d $restha varanasi mune] V;;
siddha varanasi ne V, (unmetr.) 125d tajjhita] Vi“?; tyajatam V<, tuktita V,
The last sentence may be translated alternatively as: “he merges in the Lord of Time, but
his body is abandoned on the cremation ground.”
23 The Pasupata ascetic was supposed to die on the cremation ground. See Pasupatasiitra
5.30—40.
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Moreover, the Svacchanda also introduces the concept of vairagya, a key
term in the Varanasimahatmya, just before its discussion of the Atimarga. The
Svacchanda distinguishes several religious traditions on the basis of their char-
acteristic mental dispositions (buddhibhava):2*

— Laukika is connected to dharma

— Parficaratra and Vaidika are connected to dharma and jriana

- Bauddha and Arhata are connected to vairagya

— Sambkhya is connected to jfiana and vairagya

— Yoga is connected to jiiana, vairagya and aisvarya

The Atimarga is said to be beyond these mental dispositions.25 Instead of this,
the Varanasimahatmya passsage rather stresses the importance of vairagya,
along with knowledge of the self (atmajriana), as the key to liberation. Al-
though we can thus trace some influence of the Svacchanda the teaching is
put in a new, proper Atimarga perspective.

The passage also involves some genuine Pasupata ideals and concepts. The
statement that Siva “proceeds beyond (atitya) [the institutes of] sacrifice
(yajiia), giving (dana) and asceticism (tapas),” instantly calls to mind Pasupata-
suitra 2.15-17, quoted above: atidattam atistam atitaptam tapas tatha atyagatim
gamayate. Finally, the prominent presence of the word kevala in this passage,
which is employed to stress that for the follower of the Atimarga only vairagya
(indifference) remains, can be connected to the technical use of Kevala in the
Pasupata tradition. For the terms Kevalijiiana and Kevalartha are used as syn-
onyms for the Pasupata teaching in several sources.?6

The Mahatmya continues to use the terminology of Atimarga and Loka-
marga in the subsequent two chapters. In chapter 2 Siva returns to Varanasi
after he has wandered around with the skull for twelve years. He enters the

24  Svacchanda 1.179-181:
mohakah sarvajantunam yatas te tamasah smrtah |
dharmenaikena devesi baddham jiianam hi laukikam ||179)|
dharmajiiananibaddham tu paricaratram ca vaidikam |
bauddham arahatam caiva vairagyenaiva suvrate |[180||
Jjfianavairagyasambaddham samkhyajiianam hi parvati |
Jjiianam vairagyam aisvaryam yogajfianapratisthitam |181]|

The list of mental dispositions calls to mind Samkhyakarika 23:

adhyavasayo buddhir dharmo jiianam viraga aisvaryam |
sattvikam etadrupam tamasam asmad viparyastam ||

25  Svacchanda 1n.a82:
atitam buddhibhavanam atimargam prakirtitam |
lokatitam tu taj jianam atimargam iti smrtam ||

26 See Sanderson *2012, 9, n. 3.
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cremation ground and installs the skull to the north of Kalaraja. When he has
completed his observance, he bathes and satiates the sages, gods and ances-
tors. In this way, it is said, he displays the Lokamarga and sets an example for
the people to follow.2”

The logic is illustrated by drawing on a phrase from the Bhagavadgita:

Otherwise, if Deva would not display it, the path would be destroyed. The
people follow what he sets up as the standard.?8

A tirtha called Rnamocana appears, provided with three lirigas. The three
lingas release from the threefold debt to the gods, the sages and the ancestors.29
In this way the narrative integrates the teachings of the Lokatita, or Atimarga,
and the Lokamarga. Siva next continues to display more observances. He even
gives the Kapalavrata to Kubera.30

27 VM 2.5-6:
evam vratasamaptim tu krtva devo mahesvarah |
snanam krtva tatah pascat parena vidhina harah ||5||
tarpayitva rsin devan pitaras ca yathavidhi |
evam ca lokamargam tu darsayano jagatprabhuh ||6||

5d vidhina] VPV,; vidhi Vi (unmetr.) 6arsin] V;; rsinV, 6b pitara$ ca yathavidhi]
V;; piras ca yathavidhih V, (unmetr.) 6d darsayano] V;; darSayamo V,
28 VMa.7g:
anyatha nasyate margo yadi devo na darsayet |
sa yat pramanam kurute lokas tad anuvartate ||7||

7a nadyate| em.; tasya te V;V, 7c kurute] V; kute V, (unmetr.)
Cf. Bhagavadgita 3.21 (= Mahabharata 6.25.21):
yad yad acarati sresthas tat tad evetaro janah |
sa yat pramanam kurute lokas tad anuvartate ||
Also Karmapurana 116.45:
evam hi laukikam margam pradarsayati sa prabhuh |
sayat pramanam kurute lokas tad anuvartate ||
29 VM2.8-9:
evam jriatva gato devas tarpayann rnamocane |
tasmat tatra mahatirtham sambhutam rnamocanam ||8||
trini lingani jatani devadevasya tarpane |
ekam devamanugyanam trtiyam pitrsambhavam ||9||

8c tatra] V°V,; atra Vi© e °tirtham] V;; °tirtha V,  ga trini] Vy; trini V;  gc ekam]
conj.; evam V|V, e devamanusyanam] V;; demanusyanam V, (unmetr.) 9d pitrsam-
bhavam] V;; tu trisambhavam V,

30 VM 2.20:
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In chapter 3, the apparent contradiction in Siva’s behaviour is articulated by
Brahma, who says that those who have no faith see the path of the world, viz.
the Laukika and Apavargika, on the one hand, and the great path, the Lokottara,
on the other, as a contradiction:

ekatas ca jaganmargam laukikam capavargikam |
lokottaram mahamargam viparitam aho tvayi |
drsyate bhuvanadhara yatra Sraddha na vidyate ||6||

6a °margam] Vi °marge ViV, 6b capavargikam] V;; capavarggakam V, 6¢c
mahamargam] V;; mahamarggaV, 6f. vidyate] V¥ V,; khadyate Vi*

But in God the two paths are united. In him there is no contradiction. His ways
are inscrutable; only he can unite these contradictions and he does so because
he delights in play (krida).3!

4 Concluding Observations

I started this paper with the observation that the term Atimarga, although
certainly useful for referring to the ascetic strand of early Saivism, appears
not to have been used by “Atimargins” themselves. The term represents, by all
accounts, a Mantramargic perspective on the formation of the Saiva religion.32

The Varanasimahatmya discussed in this paper is the only exception that I
know of in which we do find the term Atimarga—as well as the related term
Lokatita—used outside of a Mantramargic context. Several observations can
be made with reference to the passages of the Varanasimahatmya discussed
here:

dhanadasya vratam dattva kapalam paramesvarah |
so ‘pi tatra vrati bhutva devam aradhayan sthitah ||20||

20a dhanadasya] Vy; vanadasya V,
31 VM3
kridaya yani devesa karmani kuruse prabho |
tani lokesu drsyante paramarthapradani tu ||
32 The same applies mutatis mutandis to terms such as Lokamarga or Laukika. Although
Mantramarga sources take the Laukika religion to refer to the merit-making rituals and
practices of the Saiva laity taught in the Sivadharma, the term is not used by the Siva-
dharma itself to refer to its own religious practice, which is rather referred to as “Siva-
dharma.”
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— The vM provides important evidence on traditions relating to Bhairava, in
particular attesting to knowledge of the Svacchanda in Varanasi around the
twelfth century.

— The vMm integrates the divide between Lokamarga and Atimarga or Lokotta-
ramarga in a narrative of the origin of several sacred spots in Varanasi and
the rituals to be performed there.

— ThevM adopts the term Atimarga within a proper Atimarga context. The ide-
ology is clearly Atimargic, representing a mixture of Pasupata and Kapalika
Saivism.

— Finally, and most importantly, in appropriating the term, the Atimarga is pre-
sented here as the ultimate path of liberation.

It is striking that the author of the text does not seem to have felt the need

to contextualize the Mantramarga from which he has adopted the term in

the first place. Although it seems certain that the author had knowledge of
the Mantramarga—the influence of the Svacchandabhairava is quite clear—
he chose to neglect the Mantramarga entirely. Is this because he considered it
irrelevant to the content of the text, which is after all a Mahatmya of Varanasi,
or because the Mahatmya represents a different perspective on what it means
to be a Saiva? It certainly testifies to the fact that views on what constituted

Saivism in early-medieval India differed across distinct Saiva traditions. Much

of our understanding today derives from specific textual traditions that only

represent one layer of a much broader spectrum of religions oriented around
the worship of Siva that sought to define themselves and claim their place.

5 Postscript

After the presentation of my paper at the symposium in Toronto, Professor
Sanderson kindly drew my attention to a veiled reference to the Atimarga
in the Halayudhastotra. The text of this stotra is recorded, together with the
Mahimnastava and a Narmadastotra, on an inscription of 1063AD (samvat
1120) in the Amaresvara temple at Omkaresvar/Mandhata.33 The inscription

33  For an overview of the inscriptions of the Amareévara temple and the publication of
several more hitherto unpublished inscriptions from the temple, including the Narmada-
stotra, see Neuss 2013 and 2015. The Halayudhastotra was first published by P.P. Sub-
rahmanya Sastri, with an additional note containing the prose part of the inscription
by N.P. Chakravarti, in Epigraphia Indica 25 in 1939-1940 (appeared in 1948: Sastri 1948
and Chakravarti 1948). The text of the Halayudhastotra was constituted on the basis of
the inscription and two manuscripts of the stotra from the Madras Government Oriental
Manuscripts Library. The inscription was subsequently republished by Mittal 1979, 322—
339, and Trivedi 1989, 604—611.
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was written by a Pasupata, pamdita Gandhadhvaja, while the text itself is said
to have been composed by a brahmin named Halayudha.?* The spiritual lin-
eage of the engraver of the inscription is recorded in a prose passage at the
end of the inscription and mentions the names of several Pasupata teachers:
Bhavavalmika -~ Bhavasamudra - Bhavavirimci - Supujitarasi - Vivekarasi -»
Gandhadhvaja.3®

The Halayudhastotra is an ornate poem in praise of Siva. Phyllis Granoff
(1993) has introduced and translated several parts of the inscription in an arti-
cle on the experience of religion in medieval hymns and stories, but the verses
that concern us here have not been translated or discussed before. Verses 34—35
contain what appears to be an allusion to the Atimarga:

The visitation of the wives of the distinguished sages in the Pine Park, the
oblation with seed in Fire, the twilight dance: Your behaviour is not rep-
rehensible.36 O Three-eyed one! The doctrines of the world do not touch
those who have left worldly life, having passed far beyond the path of those
whose minds are afflicted by false knowledge.

The gods all wear gold and jewels as an ornament on their body. You
do not even wear gold the size of a berry on your ear or on your hand.
The one whose natural beauty, surpassing the path [of the world)], flashes
on his own body, has no regard for the extraneous ornaments of ordinary
men.3”

These verses poetically allude to the distinction between the Lokamarga and
Atimarga, although the terms themselves are not used. Significantly, the Hala-
yudhastotra also makes reference to the term Kevalajiiana, in the first pada

34  Sastri (1948, 74) argues that he is identical with Halayudha the tenth-century author of the
Abhidhanaratnamala and the Kavirahasya.

35  Chakravarti 1948, 185, lines 51-55.

36  The verse refers to three key mythological events: Siva’s visit as a naked ascetic to the
Devadaruvana, the emission of his seed into the mouth of Agni leading to the birth of
Skanda, and his performance of the twilight dance.

37  Halayudhastotra 34-35:

darudyane dvijavaravadhipaplavo retasagnau

homah sandhyanatanam iti te cestitam naiva dustam |
[mithyajianopalhatamanasam margam ullarighya diaram
ye niskrantas trinayana na tan lokavadah sprsanti ||34||
devah sarve dadhativapusa bhiusanam hemaratnam
gunijamatram kanakam api te nasti karne kareva |
margatitam sphurati sahajam yasya saundaryam arnge
tasyaharye(sv itarajanavan naldarah syad gunesu ||35||
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of verse 3: “Victorious is the One God, Siva, the embodiment of the Kevala-
jiiana.”® As mentioned above, Kevalajiiana may be used as a synonym for the
Pasupata teaching. A Pasupata background of the Halayudhastotra is further-
more indicated by the prose part of the inscription, which records the names of
several Pasupata teachers connected to the Amaresvara temple. The inscription
also makes reference to the lirigas at five famous Pasupata centres: Avimukta,
Kedara, Omkara, Amara (Amareévara) and Mahakala (Ujjain).3 All in all the
Amare$vara inscription merits further study as a testimony of the survival of
Pasupata Saivism in north India in the medieval period.

Abbreviations
conj. conjecture
em. emendation

NGMPP Nepal German Manuscript Preservation Project
unmetr. unmetrical
VM Varanasimahatmya
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