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SummAaRrY: My essay investigates a short passage of the Guhyasitra—the longest, most
detailed, and arguably youngest of the ‘Siitras’ constituting the Nisvasatattvasamhita,
being the earliest Saiva Tantra known to us. This is formed by verses 1-22ab of Patala
12, which single out the soteriological means and goals specific to such scantily docu-
mented Saiva groups as the Paficarthika Pasupatas, the followers of the Pramanasastras,
the Karukas, and the Vaimalas. By categorizing such groups according to their emphasis
on conduct, initiation, or gnosis, the text presents a taxonomy of the Atimarga as seen from
the perspective of Mantramarga Saivism. Having compared, and contrasted, this model
to analogous ones found scattered over the extant literature of the Saiva Mantramarga,
I tackle the issue as to whether those taxonomies reflect actual social realities or are the result
of post hoc systematising attempts by medieval authors.
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Introduction

Surviving in a single 9™-century Nepalese palm-leaf manuscript,
the Nisvasatattvasamhita is arguably the earliest Saiva Tantra known

5

This contribution is largely based on a much earlier draft presented
atthe ‘Workshop on early Saivism: The testimony of the Nisvasatattvasamhita’,
held at the Pondicherry Centre of the Ecole frangaise d’Extréme-Orient in Jan-
uary 1-15, 2007. I wish to thank Dominic Goodall for inviting me to that
Workshop, as well as subsequent ones on the Nisvdsa.
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to us. While its five sections or ‘Siitras’—the Mukha-, Miila-, Naya-,
Uttara-, and Guhya-siitras—appear to have been composed at dif-
ferent times, the oldest among them, the Nayasitra, has been ten-
tatively dated back to between 450 and 550 AD.! Because of its
antiquity, and because it describes idiosyncratic doctrines and prac-
tices that are rarely—if at all—accounted for in other scriptures,
the Nisvasatattvasamhita is regarded as a source of primary importance
for our understanding of early Saivism. It provides us with a precious
testimony of the ‘formative’ phase of the Mantramarga, i.e. an early
form of Saiddhantika Tantric Saivism, as well as the earlier Atimarga
matrix, i.e. Pacarthika Pasupata and ‘Lakula’ Saivism, from which
Mantramarga Saivism has evolved.

Unlike the majority of Siddhantatantras known to us, the Nisvasa-
tattvasamhita displays a keen, first-hand awareness of the cosmolo-
gies, doctrines and practices of the Saiva Atimarga. In so doing,
it reveals a direct dependence on the textual corpus of the latter tradi-
tion—the greatest part of which is irretrievably lost to us. As shown
by Sanderson (Sanderson 2001:28, Sanderson 2006:166-175),
long portions of Patala 4 of the Nisvasamukha and Patalas 3—7 of
the Nisvasaguhya incorporate descriptions of the Lakula cosmic ladder
of worlds and Rudras (bhuvanadhvan), which are likely to have been
borrowed from a lost Atimarga source. Furthermore, a detailed account
of the ascetic observances of the Pasupatas (pasupatavrata) is given
in Nisvasamukha 4.69-97, a section that virtually paraphrases large
blocks of the Pasupatasiitra (henceforth PS.).?

! See Goodall and Isaacson 2007:6. Besides the codex unicus
(NGMPP A 41/14 [here Ms]) there exist two 20"-century Nepalese apographs
(NAK 5-2406, NGMPP A 159/18 [here K], and Wellcome Library MS Indic
3 41 [here W]), which are often helpful to reconstruct the missing aksaras
at the worn-out edges of the original manuscript.

2 On the categories of Atimarga and Mantramarga Saivism, and their
characterization in the Mukhasiitra of the Nisvasatattvasamhita (henceforth
Nisvasamukha), cf. especially Sanderson 2006:158-160, 1988:664—667.

3 Cf. Goudriaan and Gupta 1981:35; Sanderson 2006:158.
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The Nisvasatattvasamhita shows a tendency to intelligently incor-
porate doctrinal elements from the competing, albeit closely related,
Atimarga systems and accommodate them as ‘relative truths’ existing
within the superior doctrinal edifice of the Mantramarga.* The ele-
ments of continuity with the earlier Atimarga tradition found in several
parts of the text indicate that the shift from Atimarga to Mantramarga
Saivism was still ‘in the making’. This status quo in turn suggests that
the text was composed in a historical period in which the traditions
of the Atimarga and Mantramarga shared several elements in common
and were just beginning to differentiate themselves as distinct, and
competing, systems of salvation within the Saiva stream (Saivamarga).

In this essay I shall investigate a short, yet remarkable, passage
of the Guhyasiitra® (henceforth Nisvasaguhya) that has thus far not
been discussed in print.® This is formed by verses 1-22ab of Patala 12,
which single out the soteriological means and goals specific to such
scantily-documented Saiva groups as the Paficarthika Pasupatas,
the followers of the Pramanasastras (known variously as Lakulas,
Mahavratas, Mahapasupatas), the Karukas (seemingly encompassed by
the Pramana system), and the Vaimalas. By categorizing such groups
according to their emphasis on religious observance (carya), initiation
(diksa), or gnosis (jiana), the text presents a typology of the Atimarga
as envisaged by the overarching Mantramarga Saivism.

My main concern here is to show that some of the verses in ques-
tion display themes that are directly traceable to Pasupata sources, and,

4 What is probably the earliest evidence of this hierarchical system
encompassing different Saiva streams is found in the Nisvasamukha, where
the five streams Laukika, Vaidika, Adhyatmika, Atimarga and Mantramarga
are arranged as if having been revealed from the five faces of Sadasiva—
the Mantramarga being the superior one insofar as it springs forth from
the upturned face of I$ana (cf. Sanderson 2006:156—157; infia, pp. 31, 44).

5 This is the longest, most detailed, and apparently youngest of
the Siitras constituting the Nisvasa (cf- Goodall and Isaacson 2011:125).

¢  With the exception of 17c¢d-18, which is edited and paraphrased
in Sanderson 2001:30, fn. 32.
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even more importantly, that some of the elliptic statements scattered
over the verses offer revealing information on the self-perception of
the Mantramarga with respect to Atimarga Saivism. This will hope-
fully add to the understanding of a poorly documented historical stage
of the Saiva religion.

Overview of Nisvasaguhya, Patala 12

The 58 verses of Patala 12 (folios 87r6—88r1 of the Nepalese ms.) pri-
marily deal with mantras.” The verses may be subdivided into two
thematic units. The unit dedicated to practical aspects of ‘mantric
technology’ starts from verse 30, after Nandike$§vara mentions Dev1’s
protracted breath (v. 22)* and her pledge to Siva to provide an exhaus-
tive account of the Brahmamantras (vv. 23-25). The Lord does fulfill
her request by explaining the placement of the phonemes of the San-
skrit syllabary (matrka) in a mandala enthroning Sadasiva (30-44);
the combination of ‘male’ and ‘female’ syllables (yonis and bijas,
i.e. consonantal and vocalic phonemes), as well as more complex clus-
ters, to realize various kinds of supernatural powers (45-49); the fruits
of mantras, and the five arigas or mantric limbs of Siva (50—58).

The first unit, up to verse 21, is concerned with a mantric subject
insofar as it deals with the five Brahmamantras. However, its main
focus is a characterization of the Saiva (i.e. Mantramarga) system
as stemming from the mantric body of Sadasiva, from which lower
divisions (i.e. the Atimarga) also spring up, and which form a constitu-
tive part thereof. The five Brahmamantras themselves function in a way
that epitomizes the continuity-cum-change between the former tradi-
tion and the latter: they are central and pervasive in the cult of Atimarga

7 The Patalas that immediately precede and follow it also deal with mant-
ric subjects: Patala 11 details a version of the Vyomavyapimantra, whereas Patala
13 provides practical instructions for the extraction of the Paficabrahmamantras.

8 This will constitute the pretext for illustrating a nirvacana of nisvasa
(‘exhalation’, as well as the title of the Tantra) in verses 25-29.
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Saivism, and yet survive—alongside other even more important mantras, such
as the Navatman—in the doctrine and practice of Mantramarga Saivism.’
Hereafter [ present an edition and translation of verses 1-22ab,'
which I have subdivided into five thematic sub-units. Each sub-unit
is followed by a commentary where 1 discuss the points of interest
in the verses and elaborate on the Saiva groups they appear to refer to.

Nisvasaguhya 12.1-6: The Atimarga’s Paficabrahmamantras

rsllir uvacal]

paficandan tu pavitranam uddharam'" kathayasva me /
tvam vettd Sivasastrasya'> bhagavan nandikesvara // 1
yathd yogaii ca yagai ca ekaikasya prthakprthak' /

® The five Brahmamantras constitute the early Mantric substratum
common to both Atimarga and Mantramarga Saivism; yet, it is the earliest
sources that devote to them the highest attention. For instance, each one of
the five sections making up the PS. is closed by an invocation to the aspect of
Siva characterized in the respective Brahmamantra. The five mantras remain
central in the Nisvasatattvasamhita, especially in Nisvasaguhya 12—15.

10" The edition presented here is largely based on the e-text prepared by
Goodall et al., which collates the Nepalese manuscript (Ms) and its two apographs
(K and W). Here I only use the original Ms, and occasionally supplement the read-
ings from the apographs when useful to fill gaps in the palm-leaf manuscripts
(marked by cruxes f...T), enclosing them within double square brackets [[ ]].
Triangular brackets < > enclose conjectural restorations of a portion of text that
has been lost because of manuscript damage. Sporadic attempts have been made
to emend the non-Paninian, aisa-register of Sanskrit characterizing these verses
(and the whole Nisvasa-corpus). Emendations already appearing in the e-text of
the preliminary edition are marked as ‘(e-text)’. The appended translation was first
produced during reading classes held at the former Kern Institute of Leiden Uni-
versity from September throughout December 2006, attended by Arlo Griffiths,
Dory Heilijgers-Seelen, Raju Bakker and myself, and then thoroughly revised by
myself in the course of 2012. Any flaws are, of course, mine alone.

1 Em. (e-text); uddhara Ms.

,,,,,,,,

B Em. (e-text); prthakapythak Ms.
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samudayena dcaksva sandigdham niscitam vada // 2
nandikesvara uvaca

paiicamantramayam devam™* paiicamantrasarivipam' /
paiicamantra ¥...1 mantra t...1 sadasivam // 3

yat tayatrapadam tharadi... 1/

pramane vaimale caiva Saive ca bahudha sthitam // 4
paramantresu yat sadhyam paficarthajiiananiscitam'® /
paiicamantra viditva tu vidhanam"’ pratipadyate // 5
diksa jianarii ca caryd ca mantrabhutivinirnayam /
mantrabhiitarthacaryd'® ca rudrasayojyagamini // 6

The Rsi spoke:

Please tell me about the extraction of the five Pavitras. You are the knower
of the Saiva doctrine, o Lord Nandike$vara. (1)

Explain to me the method and the ritual application'® of each one individu-
ally and collectively. Make clear what is doubtful. (2)

Nandikesvara spoke:

The god made of five mantras, embodied in five mantras ¥...1 mantras }...7
Sadasiva. (3)

That through which this plain, found multifariously in the Pramana, the Vai-
mala and the Saiva [systems] Tharadi ...+.2° (4)

What is [still] to be realized in other mantras, is [already] accomplished
through the Paricarthajiana. Upon knowing the five mantras, the prescribed
regimen is achieved.?! (5)

Initiation, gnosis and religious observance, certainty about the supernatural

4 Em. (e-text); deva Ms.

Ms post corr.; paiicamantrasamrivinam Ms ante corr.

Em. (one the basis of the apographs); paricartham jiiananiscitam Ms, e-text.
7 Em. (e-text); vidhana Ms.

I take this to mean mantrabhiityarthacarya.

This will constitute the main topic of Patala 14. Cf. 14.3: pasicanam
tu pavitranam yagam vaksyami suvrate | yam yastva ca japitva ca asuste
[i.e. dsu te?] sarvakamadah //.

2 Hara here is most unlikely to be a vocative (‘O Hara’ [=Siva])
as Nandike$vara is reporting the speech of Siva; in any event, the reconstruc-
tion of these syllables is uncertain.

2L An alternative translation could be the following: ‘Whatever might
be accomplished with other mantras, is certain [to be attainable] through
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powers of the [five Brahma]mantras, and religious observance with a view
to [obtaining] the power of the [five Brahma]mantras lead to unity with
Rudra. (6)

The five opening verses set the agenda of the topics that will be treated
in the rest of the passage (up to verse 22ab): the extraction of the Pafi-
cabrahmamantras and their relationship with the different traditions
constituting the Saiva stream.

vv. 3—4: The five Brahmamantras, which form the body of
Siva,? are here implicitly linked to the subdivisions of the Atimarga,
viz. the Pancarthika (i.e. Pasupata, denoted by the term paricartha-
jhaana),” the ‘Pramana system’ (including the Lakulas/Mahavratas
and, seemingly, the Karukas too),>* and the Vaimala. The fifth mem-
ber is represented by the Saiva stream, understood in the narrow
sense of (early) Saiddhantika Saivism. The five Brahmamantras play

[the mantras of| the Paficartha system. Upon knowing the five mantras,
the method for using them is set forth [in the ritual section that follows]’.

22 The idea that these mantras are connected with the faces (pasica-
vaktra) or aspects of Sadasiva, and make up His five-limbed mantric body
(paficamantratanu), is ubiquitous in Saiddhantika texts: c¢f. Svacchandatan-
tra 11.43e—A45b; Nisvasamukha 3.191c, 4.40c—12b, 4.130, 4.133c-134b;
Mygendratantra Kriyapada 8.78—79 and Vytti thereof, Matangaparamesvara
Vidyapada, Adhikaratattvaprakarana 14-15.

2 The term Paricarthajiiana is used in the Samskaravidhi (54, ¢f. Acha-
rya 2007:42—43, fn. 95) to indicate the seminal scripture of the Pasupatas,
i.e. the Pasupatasiitra. As Peter Bisschop (2009*) notes, this usage is also
attested in a newly recovered manuscript of the Paricarthabhdsya. On the other
hand, the author of the Ratnatika apparently uses that term to refer to the philo-
sophical system based on the Sttras along with the Pasicarthabhasya (cf- 1.1ab,
p-3L12;1.3,p.51.28; 1.5¢cd, p. 9 L. 4). For the meaning of -jiiana as ‘scrip-
ture’ in Tantric texts, c¢f- Goodall 1998:xxxvi and 2004:139 fn. 5.

24 The Karukas are mentioned infia (v. 18b), and indeed we need them
in order to fill all the slots of the fivefold Saiva revelation. Perhaps here they were
understood as being subsumed under the ‘Pramana system’ (like the Lakulas/
Mahavratas, cf. Sanderson 2006:169—177 and Bakker 2000:4—7), or their name
occurred in the missing portion of the line due to a lacuna in the Ms.
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an important role in each one of the above groups, being the basis
of their practices of visualization and worship, and they were also
employed in the ritual of initiation.?

v. 5: The knowledge of the Brahmamantras leads to vidhana
(‘method’, ‘rule’), which here could mean something to the effect of
‘prescribed regimen’ (of the Paficarthika Pasupata system).? The point
seems to be that the five pavitras (‘purifying formulas’, a synonym for
Brahmamantras)?’ as taught in the Paficartha system are (even from
the vantage point of the Mantramarga) superior to, or in any event
as effective as, the mantras taught by different systems.

v. 6: diksa, jiiana and carya are the three fundamental ‘ingredi-
ents’ in the ‘recipe’ leading to salvation according to both Atimarga and
Mantramarga Saivism. The factor that differentiates one group from
the other is the emphasis laid on one or the other element(s) at the expense
of the other(s). The goal of unity with Rudra (rudrasayojya, equivalent
to rudrasayujya) is a feature of the Paficarthika Pasupatas—for accord-
ing to this system Rudra is the supreme deity and highest principle
of the universe, standing at the top of the twenty-five fattvas defined
by Sankhya ontology—and, more generally, of Atimarga groups such
as the followers of the Pramanas, which added an extended hierarchy
of Rudras and cosmic stations.

Nisvasaguhya 12.7-8: The Painicarthika Pasupatas

bhiksa carya yamadis ca bhasmasnanajapakriya /
astangabrahmacaryaii ca a dehapatana<d eva>>* // 7

3 Cf. e.g., Nisvasamukha 4.88 (discussed in Sanderson 2006:190),
attesting to the central role of these mantras in the Lakula initiation.

26 Compare the vidhi mentioned in Paficarthika Pasupata texts, which
is often understood as a synonym of carya, the practice of the prescribed regi-
men or ‘good conduct’ comprising the observances of bhasmasnana, etc.

27 For the paficapavitras as paiicabrahmas, cf. Ratnatika ad karika 1.7
(p-171.27,p. 18 1. 14, p. 19 1. 1).

28 Conj.; a dehapatana<ntikam> conj. Sanderson (e-text). I opt
for the ablative construction @ dehapatanad since it is attested in both
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<sadan>genopaharena triskalam® anuvartting /

yajiadanakriyadini®® manasa vinikalpayet // 8

The religious observance®' [of the Pasupatas is] mendicancy and the prin-
cipal commandments etc., the ritual of bathing in ash and muttering,

as well as the eightfold celibacy until the end of the body. (7)

Attending™ the three times of the day through the sixfold offerings,

[the Pasupata practitioner] should mentally carry out the acts of sacrifice,
giving, and so forth. (8)

Among the systems mentioned in vv. 4-5, the Paficarthika Pasupatas
are dealt with first. As such, they stand at the bottom of the Saiva hier-
archy as the lowest category of practitioners, whose practices are per se
valid, yet not powerful enough to grant the level of liberation accorded
to the followers of more advanced Saiva doctrines.

The account shows a keen awareness of the Pasupata doc-
trinal milieu as it describes a set of observances and doctrinal
items that correspond to those laid out in the original sources that
have survived, namely the PS. with the commentary attributed
to Kaundinya (Paricarthabhasya), and the commentary (Ratnatika),
attributed to Bhasarvajiia (or Haradattacarya), on the Ganakarika.
It is therefore reasonable to suggest that the author of this section of
the Nisvasaguhya either had a first-hand knowledge of the above men-
tioned texts, or in any event was sufficiently conversant with the philo-
sophical and soteriological tenets of the Paficarthika system as they
filtered into his milieu.

v. 7: The items enumerated here are part of the curriculum of
the Pasupata adept in the first stage of his ascetic career, as described

the Paricarthabhdasya and Ratnatika (cf. infra, p. 16), and is also common-
ly encountered in the Epics and Puranas (however, it is slightly unmetrical
as the metre requires a penultimate short syllable here).

2 Ms. has trskalam, as at many other places in the Nisvasatattvasamhita.

30 Em.; Ms seems to read yajaadanakrivadini.

31 For carya as ‘prescribed regimen’ (vidhi) of the Pasupatas, ¢f. my
fn. 26 and my comments to this verse below.

32 T interpret anuvartting as an aisa nominative singular (m.c.?).
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in Parficarthabhasya ad siitras 1.8-9. The entire verse indeed echoes
a passage of the Paricarthabhasya (ad sitra 5.30, p. 129 11. 9—11) char-
acterizing that stage:

tatradidharma apy asya tavad dyatane vasaty arthah vrttir bhaiksyam
balam astangam brahmacaryam kriyah snanahasitadyah® snanam kalusa-
pohah suddhih jianavaptih akalusatvam ca labha iti

The factors when he is in the first stage are as follows: the dwelling place
is in a temple; the way of livelihood is alms; the power is the eightfold
chastity, the actions are such as bathing (in ashes), laughter, etc.; the purity
is the removal of impurity; the attainments are the attainment of know-
ledge and freedom from impurity. (Trans. Hara 2002:176)

—>bhiksa: This technical term may stand for the practice of beg-
ging for alms, i.e. bhaiksyam, as outlined in several passages of
Paricarthabhdsya and Ratnatika.>*

—carya: This term, along with kriya and vidhi, is used in the sense
of ‘proper ritual’ or ‘prescribed regimen’ in Pasupata literature.

—yamadis ca ... a dehapatana<d eva>: The yamas or general
commandment are an integral part of the Pasupata observance.
They number ten, including the five niyamas (as opposed to Sankhya
and Yoga, which separate the five yamas from the five niyamas).
According to the Paricarthabhasya ad siitra 1.9 (p. 26 1. 7), the ten
yamas should be practised at all times, for there is no cessation of
them up to the time of death (@ dehapatad yamanam na nivrttir
asti). An analogous view is found in the Ratnatika.”® This verse

3 Em. Hara (2002:176); sthana® ed.

3% Cf,e.g., Paiicarthabhasya ad sitra 1.2 (p. 8 1. 21) gramadibhyo bhaiksyavad
bhasmarjanam kartavyam; 1.9 (p. 31 L. 12) caturvarnyam cared bhaikgyam patitams
tuvivarjayet; 5.14 (p. 118 11. 18-19) tac ca nagaragramadibhyo grhad grham paryata-
to bhaksyabhojyadinam anyatamam yat prapyate kytannadivacanad bhaiksyam;,
Ratatika ad karika 1.2 (p.41.20top. 5 1. 18).

35 Cf. Ratnatika ad karika 1.6¢cd (p. 17 1. 4): a dehapatat tatraiva-
nirgacchatda stheyam ityayam visesah [...]; Yamaprakarana v. 4, App.
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seems to imply that not only the commandments, but the wider set
of practices characterizing the Pasupata observance, should be car-
ried out up to the practitioner’s death.

—bhasmasnanajapakriyd: Ash-bathing and muttering are distinc-
tively Pasupata practices. The two items are specifically linked
to the Pasupatas—whose highest goal is the cosmic station of
I$vara—in two passages of the Svacchandatantra:*

vratam pasupatam divyam ye caranti jitendriyah /
bhasmanistha japadhyandas te vrajanty esvaram padam // 10.1169
Jjapabhasmakriyanisthas te vrajanty aisvaram padam // 11.74cd

—uastangabrahmacarya: The ‘eightfold celibacy’, or ‘eightfold
religious studentship’, is a technical term of the Pasupata sys-
tem. It appears in the Pasicarthabhdsya (ad sitra 1.9 and 5.30)
and the Ratnatika (ad karika 1.3), where it is mentioned as a pre-
rogative of the Pasupata adept in his first stage of ascetic practice.
Paricarthabhasya ad sitra 1.9 presents a (seemingly incomplete)
list enumerating the actions of ‘standing [in the presence of the mas-
ter]” (utthana), ‘rising from one’s seat [when he approaches]’
(pratyutthana), ‘salute [him] respectfully’ (abhivadana), etc.”

1 on Ratnatika: dasaivadehapatanat paficarthe yoginam yamah.

3 Note, however, that verse 10.1169 is taken by Ksemaraja as referring
to the Lakulas (c¢f. infra, p. 25).

37 Cf. Paiicarthabhasya ad sitra 1.9 (p. 27 1. 13-14): astangam
brahmacaryam [...] tadyatha utthanapratyutthanabhivadanagurukarya-
hitakari // ‘“The eightfold celibacy [...] namely standing [in the presence of
the master], rising from one’s seat [when he approaches], salute [him] respect-
fully, adoring the master, doing services [for him], [...]’. The list enumer-
ates only three behaviors to be observed by the disciple, then continues with
a seemingly additional series of behaviours and qualities of the disciple.
This leads to the suspicion that a portion of text has gone missing between
the first list and the second. Note that a series beginning with utthana and
pratyutthana is regarded by the Ratnatika (on karika 1.7) as part of kriya.
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On the other hand, the same text ad siitra 5.30% refers to astangam
brahmacaryam when defining the item ‘power’ (bala)—a view
that is in harmony with the interpretation given by Ratnatika ad
karika 1.3,* which understands astangabrahmacarya as defin-
ing the eight intellectual qualities mentioned in connection with
the power (bala) of devotion (bhakti), itself one of the eight vasas
(‘impregnating oneself with doctrine’ or ‘living by a teacher’).*

v. 8ab: The first pada, <sadar>genopahdrena, contains a clear refer-
ence to the sixfold Pasupata regimen of worship during the first ascetic stage.
The lacuna in the text may therefore be nicely filled accordingly. Here upahara,
‘offering’, functions as the standard technical term used in Pasupata literature
to denote the six acts of devotion to Rudra, namely (the offering of) laughter,
song, dance, bellowing, adoration, and muttering of the five Brahmamantras.*!
The scriptural basis for such acts is the injunction found in PS. 1.8:

hasitagitanyttahudukkaranamaskarajapyopaharenopatisthet*

One must serve with offering of laughter, song, dance, bellowing, inner
worship and prayer.

The compound sadangopahara itself occurs in Ratnatika ad karika 1.7
(p. 19 11. 4-7), where it refers to the six acts:

3% Quoted supra, p. 16.

3 Cf. Ratnatika ad karika 1.3 (p. 6 1. 9-10): yato balam astangam
brahmacaryam ity asyayam arthah //, and further lines 11-15.

40 Cf. Hara 1958:15, fn. 49. The eight intellectual qualities are grahana,
dharana, itha, apoha, vijiiana, vacana, kriya, and yathanyayabhinivesa.

4 Compare, with some slight differences, Atharvavedaparisista 40,
1.11: nivedya nirmalyagandhahari hasagitavadanadyupahdran //. Bisschop
and Griffiths (2003:327, fn. 58) suggest that nirmdalyagandhadhari could
be a corruption or conscious revision for nirmalyalingadhari.

2 °huduk conj. (compare Ratnatika p. 19 1. 4—6 and Nisvasamukha
1.153b); °dumdum Ed. (probably a silent emendation of °huduk by the editor,
as suggested by Bisschop and Griffiths 2003:327, fn. 59); °huddun conj.
Sanderson (2001:30, fn. 32); °hudum conj. Bisschop (2009%).
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dhyayann isam hasitagitanytyahudukkaranamaskarajapyaih
sadangopahdaram bhagavan mahadeva yusmadanujiiaya nirvartitavan
aham avabhythasnanam ca karisyamity evam nivedayet

Meditating upon the Lord, he should declare thus: ‘O Lord Mahadeva,
with your consent I have performed the acts consisting of six parts,
[namely] laughter, song, dance, bellowing, inner worship and prayer, and
[now] I will carry out the purificatory bath’.

—triskalam anuvartting: The occurrence of nirvartitavan (nir-\ vrt)
in the above passage in connection with the upaharas calls to mind
the odd form—an instrumental seemingly understood as a nomi-
native—anuvartting (anu-\vrt) in pada b of our verse. That all
the six acts of worship had to be performed in close temporal con-
nection with three ‘bathing-times’ (the three daily sandhyas)®
results evidently, besides from the passage quoted above, also from
Paiicarthabhdsya ad satra 1.8 (p. 13 1. 9-10):

atha trisu snanakalesu sadyojatadisamskytena bhasmand japatd snatva
Jjapataivayatanam abhigantavyam [...]

First, at the three bathing times, having bathed with ashes purified by
the mantras Sadyojata etc., and while still muttering, he should go
to the temple.

The six acts are then described one by one in the portion of text following there-
upon. The whole line 8ab of our section indeed echoes a passage of the Nis-
vasamukha (1.153b—154ab), whose context is apparently the pasupatavrata:

[...] tantrivadyasya vadakah /
hudukkarasya nytyasya mukhavadyattahasayoh // 153
triskalam caiva kurvano bhaved ganah* sa cottamah /

[...] The performer of lute-music, of the sound huduk, of the dance, of
the mouth-sound and boisterous laughter, and he who performs for three

# Cf. PS. 1.2 and Bhasya thereof (p. 8 1. 24 to 9 1. 5): bhasmana trisavanam
snayita /| trisavapnam iti // [ ... piirvasamdhya madhyahnasamdhya aparasamdhyeti
samdhyatrayam /| trisavanam trisamdhyam trikalam ity arthah //.

#“ Em.; Ms gana.
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times in a day the uttering of huduk, dance, drumming with the mouth and
boisterous laughter, he becomes an excellent attendant [of Rudra].

Compare also Nisvasaguhya 9.8cd, referring to a Pasupata
practitioner:*

triskalam arcayed devam triskalasnanam dcaret //

One should worship God [through the six acts] three times [a day]; one
should carry out [ash-]bathing during the three times [of the day].

v. 8cd: The final half-verse contains a terminology that is remi-
niscent of Pasupata themes. The pair dana and yajiia (both defined
as kriyas) recalls the pair of technical terms atidana (‘transcen-
dental giving’) and atiyajana (‘transcendental sacrifice’) men-
tioned in Paricarthabhasya ad PS. 2.15 (atidattam atistam), as well
as in Ratnatikd ad Ganakarika 1.7. In both texts the pair is further sup-
plemented by a third element, atitapas (‘transcendental asceticism’),*
which in our verse might be implied by the °adi in the compound
vajiiadanakriyddini. The emphasis laid on the mental aspect of giv-
ing and sacrifice through the word manasa in our verse would seem
to carry the same force of the prefix at#i® (‘transcendental’) occur-
ring in atidana, atiyajana, and atitapas. The Paricarthabhasya (p. 68
1. 3-21), in replying to the question as to how many divisions there
are in performing good, quotes sifra 2.15 and interprets it as referring
to the offering of oneself (atmapradana) as opposed to the offering of

4 The sectarian allegiance of the practitioner can be argued, apart
from the reference to bathing (in ashes), from his being characterized as japa-
homarato nityam in 9.8a, which calls to mind the japadhyanaparo nityam
in Nisvasamukha 4.76cd—itself manifestly referring to a Pasupata adept.
The reading °homa® in Nisvasaguhya 9.8a is suspicious, for sacrificial fire
(homa) was forbidden to the Pasupata adept but prescribed for the adept of
the Saiva Mantramarga. It might be a corruption, or ex-post revision, for
°dhyana®. For japa and dhyana as constitutive elements of the Pasupata regi-
men, cf. Ganakarika 1.7.

4 A short study dedicated to this triad may be found in Hara 2002:47-55.
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material objects,*” and as involving the giving of the six acts, which form
vidhikriya, in contrast to the offering of Vedic sacrifices.* The Bhdasya
goes on to list the third means, atitapas (PS. 2.16, atitaptam tapas
tathd), explaining it as an eminently mental form of asceticism.*

Nisvasaguhya 12.9-12ab: The Pramanpa System (Lakula and
Karukas?)

mantrasitrani vidyani rudras ceti catustayam /
bhasmasnanari ca Saucaf ca upaharan® tathaiva ca // 9

47 Compare Ratnatika ad karika 1.7 (p. 17 11. 27-28): paiicasu pavitresv
avartyamanesu  dasabhir namaskaraih  paramesvardayatmasamarpanam
danam, ‘Giving (dana) is to surrender one’s self to Paramesvara by means
of ten sorts of reverence (namaskara) in the course of reciting the five
purifying prayers (pavitra)’. Note that recitation (japya) of the five Brah-
mamantras is regarded as a mental operation by the Pasicarthabhasya ad
sitra 1.8 (in the section coming right after the explanation of the six acts):
manasam tu namaskaranam namaskarah (p. 14 1. 4), ‘Salutation is mental
salutation’, japyam nama sadyojatadisv aksarapanktyam manasa bhavasya
samcaravicarah. (p. 1411. 6-7), ‘Recitation is reflecting on, and going through,
with the mind, the nature [embodied] in the sequence of syllables of [the man-
tras] Sadyojata, etc.’. Compare Ratnatika ad karika 1.7 (p. 18 1. 29-30): atra
Jjapanamaskarau manasav eva.

8 Paficarthabhasya ad satra 2.15 (p. 68 11. 18-19): atiyajanam nama
yaddayatane loke va |/ tatrayatane snanahasitiadya loke ca krathanaspanda-
nadya vidhikriya //.

¥ Cf. Paiicarthabhdsya ad sutra 2.16 (p. 69 11. 4—6): nayanty adhyatmik-
adhibhautikadhidaivikas tesam svasastroktena kramena manasi sammatanam
matanam anupdayatah pratikaram akurvatam tapo nispadyate, ‘Asceticism
being produced within those who endure in mind (manasi) the sufferings
arising from the self, from the outside world, and from fate, without resort
to external means, in conformity with the manner prescribed in their own
scripture’ (trans. Hara 2002:50-51). Regrettably, the text is corrupt and lacu-
nose. Compare Ratnatika ad karika 1.7 (p. 18, 1. 3) and Paricarthabhdsya ad
sitra 1.9 (p. 25.6—-10—mnote the occurrence of manasi).

30 Em.; upasamharan Ms (unmetrical).
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kapalai®' caiva khatvangam™> bhasmavasaii ca sarvada /
caturvarnikabhaiksyaii ca vastavyam vijane vane // 10
JAananvesi Sive bhakti yogadhyanaparayanah> /
e<kaki> brahmacaryam ca yathalabdhena varttayet // 11
evafl carati vidvan so jitakrodho jitendriyah / 12ab

Mantras, Sttras, Vidyas, Rudras: thus is the tetrad. Then the bath in ashes
and the purification, as well as the offerings. (9)

[Bearing] the skull, the skull-staff and the ash-dress at all times, taking alms
from people of all four classes [is to be adopted]; residence should be taken
in a depopulated forest. (10)

Devoted to Siva, striving for knowledge, excelling in Yoga and Meditation.
Alone, he should [observe] celibacy and survive with whatever he has

at hand. (11)

Thus that sage goes about, with anger and senses subdued. (12ab)

Various elements in the above verses suggest that the focus has shifted from
a Pancarthika Pasupata milieu to a Pramana-Pasupata one, which presum-
ably encompassed the Mahavratas/Kapalavratins, as well as the Karukas.**

v. 9ab: Although we do not know from any other scriptures about
a standard tetrad formed by Mantras, Sutras, Vidyas, and Rudras,
these elements appear to represent a series of additional doctrines
and practices added by post-Pancarthika Pasupata groups on top of
the Pafnicarthika core doctrines and observances. ‘Mantras’ here might
refer to the Paficabrahmamantras; ‘Stitras’ to the PS. and/or an additional
corpus of scriptures, such as the Pramanasastras;* ‘Vidyas’ to a series

S Corr. (e-text); kapalamii Ms.
52 Corr. (e-text); khatvaga Ms.
Corr. (e-text); yogadhyanaparayanah Ms.

5% The latter group will be mentioned further down in v. 18b. Cf. Sand-
erson 2006:170-179, discussing, among other passages, Nisvasamukha 4.128—
129ab: kapalavratam asritya dhruvam gacchanti tatpadam / lokatitam samakhyatam
mahdpasupatam vratam // prakriyasu ca samyukto dhruvam gacchati tatpad-
am / (Dhruva being the Rudra in the cosmic level aimed at by the followers of
the Pramanasastras, as well as (according to some sources) by the Vaimalas; cf. infia).

5 The existence of this lost corpus of scriptures is suggested by sec-
ond-hand accounts found in Mantramarga sources. The only original passage
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of prescribed mantras and spells;* and ‘Rudras’ to the extended series
of Rudra-manifestations and Rudra-worlds, correlated to the ladder of
tattvas in the pure section of the Saiva cosmos, worshiped by the adher-
ents to the Pramana system.”

vv. 9cd-10ab: As we know from other accounts scattered
over the Mantramarga corpus, there existed a continuity between
the Pramana-Pasupatas and the Pasupatas proper insofar as the former
adopted many of the observances of the latter, such as bathing in ash-
es (bhasmasnana) for the purpose of purification (sauca), and the six
‘offerings’ (upahara), to which they however added an extra set of
even more extreme observances such as the bearing of the skull-vessel
(kapala), the staft (khatvanga), and the perpetual (sarvada) ash-smear
(bhasmavasa).*® Insofar as they were following such a regimen, called
great observance (mahavrata), the Mahavratas aimed at emulating
the expiatory penance of Siva the Brahmin-slayer, and in so doing ulti-
mately look like living portions of Rudra (rudramsa), their istadevata.”

to have survived is a seven-verse fragment of the Paricarthapramana, quot-
ed by Ksemaraja (first half of the 11" century AD) in his commentary ad
Svacchandatantra 1.41-43, which contains an analysis of the aghoramantra;
¢f. Sanderson 2006:169-176.

6 Such is the standard usage of the word in Saiva Tantric texts
of the Mantramarga. Also note the class of semi-divine beings known
as Vidyadharas or Siddhas, who are often associated with magic and anti-
nomian practices reminiscent of those carried out by the post-Paficarthika
Pasupata groups.

57 Cf. Sanderson 2006:170-176, 200-202, and Bakker 2000:2—6.

% Cf. the description of a Mahavratin given by Nisvasamukha
4.88-89: alabdhah paiicabhir guhyair diksitas caiva so bhramet / khatvangt
ca kapali ca sa jati mundam eva va // valayajiiopavitd ca Siromundais ca
manditah / kaupinavaso bhasmangt divyabharanal[bhiisitah]] //.

¥ As it is alluded to in Nisvasaguhya 3.30-33, where a practitioner
of the mithyavrata falsely accuses himself of having killed, among oth-
ers, a Brahmin; and who his said to bear kapala, khatvanga and permanent
ash-smear; to dance, sing and laugh like a madman; and to spend his nights
in a cremation-ground (c¢f. Sanderson 2001:31 fn. 5, and 2006:209).
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v. 10cd: caturvarnikabhaiksyam: Mendicancy among people of
the four classes is prescribed in the PS. for the Pasupata practitioner
during the first stage of his ascetic practice, while the injunction of tak-
ing residence in a depopulated forest (vijane vane) would seem to refer
rather to the third stage, when he should live in solitude in an empty
house or a cave (sunyagaraguhavasi, PS. 5.9). This entails no con-
tradiction, however, as in Paricarthabhasya ad sitra 5.30 bhaiksyam
is prescribed also to the Pasupata in his third stage: ‘The dwell-
ing place is an empty house or cave; the way of livelihood is alms’
(trans. Hara 2002:177), tatha vasaty arthah Sunyagaraguhd vrttir
bhaiksyam.

v. 11ab: jiiananvest sive bhakti yogadhyanaparayanah: The char-
acterization of a practitioner as carrying out visualization and yoga
(intended as ‘union’), totally and constantly absorbed in Siva
(i.e. Rudra), calls to mind a Pasupata practitioner in his fourth and fifth
stage of asceticism. Cf. Paficarthabhasya ad sitra 5.27, quoting from
an unknown scripture:

akytim api parihytya dhya@nam nityam pare rudre / yena praptam yoge
muhirtam api tat paro yogah

That union by which the constant visualization of the highest Rudra, albeit
devoid of aspect, is obtained even for an instant, that is the highest union.

Compare Paiicarthabhasya ad 5.30, where visualization (dhyana),
constant union with God (devanityata), and victory over the senses
(jitendriyatva)® are attributed to the fourth stage of the Pasupata practice:

kriya adhyayanadhyanadya ajitendriyavrttitapohah suddhih labhas tu
devanityatd jitendriyatvam ceti //

The actions are repetition and meditation etc.; the purity is the removal of
the vice of possessing uncontrolled bodily organs in activity; the attainment
is the state of being constantly associated with God and the control over
one’s bodily organs.

8 This is mentioned infra in our passage, pada 12b.
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Victory over the senses (jitendriya) is a quality attributed to the prac-
titioner in the third stage too (cf. PS. 5.11, jitendriyo). This adjec-
tive occurs in Nisvasaguhya 3.33,! a passage describing the Pasupata
ganavrata, as well as in Svacchandatantra 10.1169,2 a verse
describing the practitioners of the I$vara-leading pdsupatavrata,
but which is understood by the commentator Ksemaraja as refer-
ring to the Lakulas rather than to the Paficarthika Pasupatas. It may
be argued indeed that stress on a constant and extreme form of Rudra-
worship was peculiar to the post-Paficarthika Pasupatas carrying out
the Mahavrata. This extreme form of rudrabhakti clearly emerges from
a passage of the Nisvasamukha (4.90-91ab) characterizing a follower
of the lokatitavrata:

jagad rudramayam matva rudrabhakto dydhavratah /
sarvadah sarvacestas ca rudradhyanaparayanah //
rudram muktva na canyo sti trata me devatam param /

Being devoted to Rudra, steadfastly practicing his observances, eating
everything (i.e. whatever is at hand), carrying out all [the prescribed] be-
haviours, and addicted to the visualization of Rudra, he thinks: ‘The whole
Universe is entirely made of Rudra; there is none besides Rudra, the highest
God, my saviour!’

v. 1lc: e<kakr>: Conjecturally reconstructed on account of
the solitary character of the Pasupata observance in the third and fourth
stage, as characterized in PS. 4.6 and Bhasya thereon (p. 97 11. 6-7):

unmattavad eko vicareta loke

[...] eka ity asamvahata cintyate // ekenetarebhyo vicchinnenasahayenety
arthah //

He must wander about by himself like a madman.

[...] ‘By himself” is conceived of as being unaccompanied. The meaning
conveyed by the word ‘by himself” is that he is without others, without
companions.

81 bhasmangi ciravasas ca ganavratam idam smyrtam | japayukto

bhaiksabhujo lostusayi jitendriyah //.
2 Quoted supra, p. 17.
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v. 11d: yathalabdhena varttayet: The dietary regimen consisting
of whatever one can find is prescribed in PS. 5.32, and attributed by
the Bhdasya (p. 131 11. 8-10) to the fourth stage of the pasupatavrata:

yathalabdhopajivakah labhate rudrasayujyam

[...] tad yathalabdham annapanam smasanad anirgacchata divase divase
Jjivanaya sthityartham

tadupajivan yathalabdhopajivako bhavatity arthah

Surviving on whatever he may find, he obtains unity with Rudra.

[...] Thus, living on whatever food and drink he may find, [merely] for dai-
ly survival, without his going out from the cremation ground, he becomes
‘one who survives on whatever food he may find’.

Compare Painicarthabhasya ad siitra 5.30 (pp. 1291. 18 to 1301. 2),
briefly characterizing the fourth stage as follows:

tathehapi smasane vasatyarthah vasan dharmatma // yathalabdham iti
vrttih kriya smytih asmytyapohah suddhih labhas tu sayujyam //

Similarly, here [in the fourth stage]: the dwelling place is in a cremation
ground; the power is the possession of merit of one’s own; the way of
livelihood is food acquired by chance; the action is mindfulness (of God);
the purity is the removal of failure of mindfulness (of God); the attainment
is conjunction (with God). (Trans. Hara 2002:177)

Here smyti is likely to be used as a synonym of dhyana; sayujyam
denotes the highest goal of union (yoga) with the Lord.

v. 12ab: vidvan so: The epithet ‘wise’, rather than being a cliché,
could have retained the technical meaning it has in Pasupata literature.
For instance, in the series of verses closing the prose commentary of
Paricarthabhdsya ad 5.30 (p. 130 1. 5), we find the following statement:

yas tu budhyati paiicarthe sa vidvan natra samsayah //

One who knows the five categories is a wise man; there is no doubt about that.

The expression sa vidvan recalls the synonymous vidvan so in our
pdda 12a, and may thus hint at a ‘knower of the Paficartha system’.
On the other hand, the word vidvan in the meaning of ‘Brahmin’
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is attested in Paricarthabhasya (p. 88 11. 15-16) ad sitra 3.19:% ‘Know-
ledge (vidya) is the distinguishing mark of a Brahmin, consisting in the clar-
ification of the meanings of the words found in the scriptures’ (vidya nama
va grantharthavartipadarthanam abhivyanjika vipratvalaksana).

Nisvasaguhya 12.12cd—13ab: The Vaimalas

vaimaldcdaryadiksa® ca sivasayojyam ucyate // 12cd
JAdnacaryd ahimsa ca sivasayojyatam vrajet / 13ab

And the initiation by a master of the Vaimalas is known as Unity
with Siva.® (12cd)

[By] ascetic regimen, gnosis and non-violence [the Vaimala adept]
will proceed to Unity with Siva. (13ab)

This interesting, albeit rather elliptic, statement about the Vaimalas
seems to be an attempt at distinguishing them from the Pramana-
Pasupatas characterized in the preceding verses 9—12ab. The ca (‘and’)
in the first line would seem to imply that the Vaimalas too carried out
the above-mentioned observances, yet they added a ‘diksa@ imparted
by a Vaimalacarya’, as well as an element of gnosis (jiana). Even
if the alternative translation ‘The Vaimalas [say] that Unity with Siva
is known as initiation and ascetic regimen’ is chosen, the stress here
still seems to be on a special kind of diksa that was associated with
the Vaimalas. This may also be inferred by the fact that, as the verse
seems to imply, this diksa leads to unity with Siva instead of unity with

8 paribhityamano hi vidvan kytsnatapa bhavati: ‘For a wise man,
being ill-treated, accomplishes thereby all asceticism’.

¢ Conj.; vaimaldacaryadiksa Ms.

% Following my proposed emendation of vaimaldacaryadiksa into
vaimaldcaryadiksa. If we take carya as a shortened version of carya (to suit
the pathyd cadence) and vaimald as an elliptical use of plural (with visarga
dropped) to introduce their point of view, an alternative translation could
be: ‘The Vaimalas [say] that Unity with Siva is known as initiation and
ascetic regimen’. This translation, however, is at odd with the fact that carya
is already featured in line 13ab.
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Rudra—Siva being superior to Rudra, the paramount aspect of Siva
worshiped by the Atimarga, from the perspective of the Mantramarga.

Nisvasaguhya 12.13cd—22ab: The fourfold Atimarga and the super-
iority of the Mantramarga

JAanenaiva tu®® Saivanam diksa ya ca visisyate // 13cd
Sivabhakti japo yajiia dhyanam prananirodhanam /

evam eva samakhyata paiicamantravidhi[[s tu yah]1®’// 14
sadasivamukhodgirnnam®® moksamargaprakasakam /

JjhAatva pasupatam jiianam paiicamantreti paiicadhd // 15
paiicabrahma parityajya yo ‘nyam vijiiatum icchati /
viphalam tac chivam jiianam jiianamoksarni ca paricabhih // 16
pariicabhis tu tatah sarvam yad bhiitam yac ca bhavyati /
isane saivam utpannam vaimalam purusa<t>% smytam // 17
pramanam hydaydj jatam vamade<vat> tu karukam™/
sadyac ca lakulisantah™ paiicabhedah prakirtitah // 18
brahmavispusura sarve gand skandapurogamah’™/

rsayo ‘psarasd yaksa nagagandharvakinnarah // 19

daityd vidyadhard sarva ye canye puravasinah™ /

sthapya paiicatanun™ devam arccayanti sadasivam // 20

na tatra mytyur nna jard na vyadhir na ca duhkhitah’/
evam prapya nit...T// 21

idrsam ca param saukhyam nitvam pramuditotsavah’®/ 22ab

% Conj.; ajianena tu apograph K; ajiianenaiva tu Ms (unmetrical).

7 Thus apograph K.

% Em. (e-text); sadasivamukhodgirnna Ms.

% The ‘loss’ of final -t in ablative forms is a common feature
in the Nisvasa corpus.

0 Em. (e-text); vamadeT ...Tn tu karakam Ms.

' Em.; lakulisantah Ms.

2 Em. (e-text); skandha® Ms.

3 Verses 19-20ab are the same as Milasitra 1.2cd-3 (with the variant
siddhas tathanye in 1.3cd).

™ Em.; paiicatanur Ms.

> The half-verse 21ab is the same as Miilasiitra 1.7ab.

e Em. (e-text); pramuditotsaya Ms.
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But for the Saivas [sd@yojyam is attained] indeed by Gnosis, and theirs
is [also] an initiation which is distinguished as special. (13cd)

Devotion to Siva, Muttering, Worship, Meditation, Restraint of
breath: thus the five-mantra-regimen is proclaimed. But he who, (14)
having known as ‘the five mantras’ the fivefold Pasupata gnosis,
which has been cast forth from Sadasiva’s mouth, and which shows
the path to liberation, (15)

leaves behind the five Brahma[mantras] and wishes to know more, [for
him] that knowledge of Siva is fruitless, and release through knowledge by
means of the five [is too]. (16)

Thus from the five”” the whole [of the Saiva knowledge] that was and will
be [arises]. The Saiva has arisen in I$ana, and the Vaimala is said [to have
arisen] from the Purusa. (17)

The Pramana was born from the heart (= Aghora), the Karuka from
Vamadeva; from Sadya (= Sadyojata) the doctrine [taught by] Lakulisa
[arises]. [Thus] the five divisions have been proclaimed. (18)

Brahma, Visnu and all the [other] gods; the troops headed by Skanda; the Seers
and Apsarases; the Yaksas; the Nagas; the Gandharvas; the Kinnaras; (19)

the Daityas; the Vidyadharas, and the other dwellers in [Siva’s] city, they
install Sadasiva with five bodies and worship him. (20)

There, there is no death, no aging, no disease, no sufferers. Having thus
obtained f...7 (21)

and this kind of paramount happiness, always enjoying merriment. (22ab)

Thefinal passage displays an attitude that may be considered ‘inclusivist’ insofar
as it describes the various divisions of the Atimarga and their tenets as if spring-
ing forth from the four faces of Sadasiva, the paramount deity of the Siddhanta.
In so doing it praises—and therefore appropriates—the Paficabrahma-based
Mantric system of the Atimarga, which it warns against being abandoned
even by the Saiva practitioner within the more advanced Mantramarga path.
Yet the superiority of the Saiva Mantramarga, springing forth from the upper-
oriented face of I$ana, over the Vaimala system and the whole Atimarga
is claimed on account of its superior, gnosis-bestowing initiation. The apolo-
getic crescendo culminates with a praise of Sadasiva as the paramount deity,
worshiped by various gods in His heaven characterized by cessation of pain
and utmost happiness.

7 Assuming that instr. pasicabhis stands for abl. paiicabhyas.
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v. 13¢: jiianenaiva tu Saivanam: This is my conjectural emenda-
tion of the unmetrical ajianenaiva tu saivanam; other possible emen-
dations could be ajiignena tu Saivanam (as in the apograph K), or
ajiianenaiva saivanam. The reading ajiianena would yield the follow-
ing translation: ‘(But) [the initiation of the Vaimalas] is (just) through
ignorance with respect to that of the Saivas, whose initiation is supe-
rior’. Whatever the original form of this line might have been, its
apparent intent is to convey the notion that the initiation of the Saiva,
entailing jiana, is superior to the initiation imparted by the Vaimalas,
and in any event superior to the Vaimala regimen (i.e. ascetic conduct,
gnosis and non-violence) .

v. 14: The five aspects of Pasupata practice or vidhi are said
to be Devotion to Siva, Muttering, Worship, Meditation, Restraint of
breath. I have not been able to find a corresponding list of five items
in any Saiva source known to me. However, the Paficarthika Pasupata
system—as its very name implies—is rife with pentads of means or cat-
egories that define its practices and goals. Witness, for instance, the five
topics (pasicartha) implied in the very title of the Pasicarthabhdsya,™
and the various pentads mentioned in the verses quoted by Kaundinya
in Paficarthabhasya ad sitra 5.30 (p. 130 1. 4-13), correlating the five
stages with respectively the five labhas (‘attainments’), malas (‘impu-
rities’), upayas (‘means’),” desas (‘places’).*

8 These are deemed to be karya (‘effect’), karana (‘cause’), yoga
(‘union’), vidhi (‘prescribed regimen’), duhkhanta (‘the end of suffering’).

" According to Ganakarika 1.7, the five upayas are vasa (‘impregnat-
ing oneself with doctrine’ or ‘living by a teacher’), carya (‘good conduct’),
Jjapadhyana (‘muttering and visualization’), sadarurasmyti (‘constant mind-
fulness on Rudra’), prasada (‘grace’); contrast the verse quoted in Paiicartha-
bhasya ad sitra 5.30 (p. 130 11. 10-11): vaso dhyanam akhilakarananirodhas
tathd smytis caiva | prasada iti copdya vijiieyah parica paiicarthe //.

8 This series of five appears to be linked to the five items vasatyartha
(‘dwelling place’), bala (‘power’), kriya (‘faction’), suddhi (‘purity’), and
labha (‘attainment’) mentioned in the prose part of the commentary ad sitra
5.30.
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vv. 17-18: The passage presents a model of the Saiva stream ema-
nating from the five faces of Sadasiva that is in every respect analogous,
yet richer in details, to that presented in the beginning of the Patala
(vv. 3-5). Besides the Saiva, Vaimala, Pramana and Paficarthika®' Sys-
tems, the latter series of verses mention also the Karukas, who were
seemingly only implied in verses 9—12ab. This hierarchic model can
be compared to analogous ones categorizing various Saiva and non-
Saiva traditions, as well as the canon of Saivatantras, as coming forth
from the five faces of Sadasiva:

NiMu, SvT NiGu Mrg CP
Sadyojata West laukika pancarthika bhiita-
tantras
Vamadeva North vaidika karuka vama-
tantras
Aghora South adhyatmika pramana bhairava-
tantras
Tatpurusa East atimarga{ vaimala garuda-
tantras
I$ana Zenith mantramarga  saiva{ siddhan-
tatantras

A Typology of the Saiva Atimarga

Nisvasaguhya 1-22ab presents an emic model accounting for the sub-
divisions of the Saiva Atimarga as seen from the perspective of
Mantramarga Saivism. To sum up: verses 7-9 refer to the Paficarthika
Pasupatas, the lowest group in the hierarchy, who emphasized ascet-
ic conduct (carya) leading to the union with Rudra (rudrasayujya).
Verses 10—11 refer to the Pramana system, which encompassed

81 T interpret the °antah in the compound lakulisantah (emended from
the plural Lakulisantah) as meaning ‘doctrine’ (compare ‘Siddhanta’), thus
yielding the meaning of ‘the doctrine taught by Lakuli$a’ i.e. the Paficartha.
Sanderson (2001:30, fn. 32) proposes the emendation lakulisottham (‘stem-
ming from Lakuli$a’).
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the Mahavratas and Karukas, who are attributed superiority over
the Paficarthika Pasupatas on account of their emphasis on gno-
sis (jiiana) besides diksd and caryd, and who also aim at union with
Rudra. Verse 12 refers to the Vaimalas, whose superior diksa impart-
ed by a Vaimala master, along with gnosis and ascetic conduct, leads
to the union with Siva ($ivasa@yujya). At the top of the hierarchy are
placed the mainstream Saivas, who are characterised by a superior
form of gnosis-bestowing diksa.

I shall now compare the data gathered from the verses analyzed
above with relevant textual evidence scattered over later Saiva Tantric
sources, which make rare statements about the prerogatives and status-
es of the Atimarga groups. This comparison will show that the Nisvasa-
guhya presents a typology of the Atimarga that agrees in many respects
with the views found in later scriptures of the Saiva Mantramarga.

At the very outset, I should like to point out that a great deal
of textual and historical evidence relating to the Saiva Atimarga and
Mantramarga divisions of Saivism has been gathered by Alexis Sand-
erson on the basis of his readings of the Nisvasatattvasamhita and other
unpublished Sanskrit texts. In a series of masterful studies (1988, 2001,
2006), of which abundant use I have gratefully made here, Sanderson
has elaborated a compelling theory on the historical development of
Atimarga and Mantramarga Saivism. In his ‘The Lakulas: New Evi-
dence of a System Intermediate between Paficarthika Pasupatism and
Agamic Saivism’ (Sanderson 2006), Sanderson has discussed in detail
the two types of Atimarga recognized by the Nisvasamukha, name-
ly Paficarthika Pasupatism (Atimarga I) and Lokatita, Mahavrata or
Pramana Pasupatism (Atimarga II). He has referred to the latter divi-
sion as ‘Lakula Pasupatism’, on the basis of seminal Tantric scriptures
and exegetical works such as Ksemaraja’s commentary on the Svac-
chandatantra.

Sanderson (Sanderson 2006:191-193) observed that diksa, jriana
and carya are the three indispensable items in order to obtain libera-
tion according to the soteriology of the Lakulas, and further argued
that the fundamental difference between Paficarthika Pasupatas,
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Lakulas and Saiddhantika Saivas precisely lied in their forms of diksa.
According to him, the Pasupata type of initiation is a mere samskara,
after which the practitioner should enact the practices that allow him
to achieve and maintain his purity; the initiation of the Lakulas differed
from that of the Pasupatas in that it defined itself as capable of purify-
ing the initiate’s soul from the bondage of the lower levels of the cos-
mic path, thereby bestowing liberation.®? A similar claim, underlying
a new conception of initiation as capable of destroying the innate cos-
mic impurity (mala), will be made at a later stage by the Saiddhantika
Saivas with respect to their nirvanadiksa.

The gist of the competition for supremacy among Saiva groups
appears therefore to have lied in the nature and power of diksa, which
validated their claims of superiority of one over the other. This predica-
ment resulted in a model that Sanderson has defined as ‘competitive
extension’, involving the accommodation of each group in the cos-
mic path according to a hierarchical scale. In his words (Sanderson
2006:193),

[The Lakulas] differ from the Paficarthikas and agree with the Agamic
Saivas in conceiving of the universe as a hierarchy of worlds divided into
two parts, a lower, impure universe (asuddho margah) and a higher, pure
universe (Suddho margah), the two separated by a vast barrier termed Gran-
thi which only initiation and the cultivation of gnosis during post-initiatory
observance can enable one to go beyond. [...] For the Lakulas this is initia-
tion followed by asceticism and gnosis whereas for the Saivas it is initiation
followed by a much more accommodating range of religious practice, from
the devotion of the exonerated initiate, which differ in no way from those
of the lay Sivabhakta, to specifically Saiva practice in which Yoga, Gnosis
or ritual may predominate.

The analysis of Nisvasaguhya 12.1-22 presented here lends fur-
ther support to the observations made by Sanderson, insofar as it indi-
viduates in the passage the description of a model according to which
the various groups within the Atimarga, as well as the overarching
Mantramarga Saivism, shared as the core of their religion the three

82 Cf. Sanderson 2006:187-193 (especially p. 190).
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means of carya, diksa and jiiana;® what set apart one from the other was
the different emphasis put on any one, or two, of those means, as well
as the goals granted by them. In this manner an ascending hierarchy
is envisaged, according to which the groups that put emphasis on gno-
sis and transformatory initiation stand above the practice-oriented ones.
This typology can be summarized in the following (tentative) scheme:

carya  diksa Jjiana  Distinctive sadhana Goal
Pasupata Sadyojata  + + + pasupatavrata rudra-
(Paficarthika) sayojya
Pramana [ Vamadeva +++ ++ ++ extended pasupata- rudra-
(Karukas) vrata, extended sayojya
prakriyadhvan
Pramana I1 Aghora ++ ++ +++  extended pasupata- rudra-
(Mahavratas) vrata, transformatory sayojya
diksa, gnosis of full
prakriyadhvan
Vaimala Tatpurusa — ++ +++ +++  extended pasupata- Siva-

vrata, superior transfor-  sayojva
matory diksa imparted
by a Vaimalacarya

Saiva Isana + ++++ ++++  superior transformatory  Siva-
diksa bestowing gnosis  savojya

The view that the pair formed by diksa and jiiana retains a primary
importance in the purificatory process leading the soul of the initiate
in the Pramana and Vaimala systems to higher stations is documented
in a number of passages in the Nisvasa-corpus and related sources.
These sources concordantly link the initiates whose souls have been
‘purified by initiation and gnosis’ to high cosmic stations in the pure
path (suddhadhvan). Their goals are identified with the stations of

8 This appears to be the gnosis of the additional hierarchy of Rudra-
worlds in the prakriyadhvan described in the Pramanasastras: ¢f- Sanderson
2006:189-190.
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the Rudras Tejesa/Tejisa and Dhruva/Dhruvesa, both of which are
characterized as the one goal of the Pramana system. Such is the case
in Nisvasaguhya 7.261-262ab:

tejitsas ca dhruvas caiva pramanadhvanam kirtitam /
kapalavratam asthaya pramanagamasiddhaye®* //
gata dhruvapadam ye tu diksajiianavisodhitah /

Tejisa and Dhruva are taught to be the world-path of the Pramana [system].
Having carried out the observance of the skull in order to fulfill the doctrine
of the Pramanas, those [adepts] reach the level of Dhruva, purified by initia-
tion and gnosis.

Similarly, the Kashmirian Svacchandatantra—which notably builds
its cosmological accounts by incorporating large sections of the Nisvasa-
guhya—in 10.1174ab attributes both such goals to the so-called ‘Pramanas’:

tejesas ca dhruvesas ca pramananam param padam®

A passage of the Nisvasakarika® (44.77) agrees with the Nisvasa-
guhya insofar as it links both Tejisa and Dhruvesa to the Pramana system,
defining the follower of that path as ‘endowed with initiation and gnosis’:

tejisas®” ca dhruvesas ca pramanadhve® prakirtitah

om tejisa namah

om dhruvesa namah

pramandadhvanivisthanam® diksajiianasamanvitam // 77

8 Conj. Sanderson (e-text); pramanagamat...t Ms; pramanagama-
samabhif ...t apograph K; pramanagamasit...T apograph W.

8 Compare a nearly identical line in Nisvasakarika, Diksottara 7.78ab: tejisas
ca dhruvisas ca pramane paramam padam (I quote the whole verse infia, p. 37).

8 This Tantra is a long appendix to the Nisvasatattvasamhita (its ‘fifth
Sttra’, as it calls itself), which has survived only through heavily corrupt
South Indian manuscripts.

8 A; tejisam C; missing in B.

8 Conj. (entailing the aisa locative °adhve instead of °adhvani, seem-
ingly m.c.); pramanatve A, C; missing in B.

8 Conj.; pranadhvaninivisthanam A; pranadhvant nisthanam C; missing in B.
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Compare a lacunous passage of the Diksottara (19.43—44ab),
an appendix to the Nisvasakarika:

tejisas ca dhruvisas ca veditavya prayatnatah /

7.1 <diksa>jianasamanvitah // 43

tatpadam paramam proktam tathyam etan na samsayah //

43a tejisas ca dhruvisas ca] A ; tejas ca dhravisas caiva B ; tejas ca dhrvisas caiva C
43b veditavya prayatnatah] BC ; veditavyah f...T A 43d <diksa>jfianasamanvitah]
conj.; t...fjianasamanvitah A ; t...fjfianasamanvitah B ; 1...fjiian sagnvitah C

The passage mentions Tejisa and Dhruvisa besides the adjectival com-
pound ‘endowed with (initiation and)* gnosis’ and concludes with
the singular tatpadam paramam, so as to indicate that both Rudras con-
stitute one common goal. Arguably, reference to the Pramana system
might have been made in the missing portion of the verse (compare
pramanddhvanivisthanam in Nisvasakarika 44.77).

Indeed it is only in Svacchandatantra 11.72c¢d—73 that we find
a differentiation between the stations of Tejesa and Dhruva as the goals
of the Vaimalas and the Pramana-system respectively:

tejeso vaimalanam ca pramane ca dhruvam padam
diksajiianavisuddhatma dehantam yava caryaya
kapalavratam asthaya svam svam gacchati tatpadam

For the Vaimalas, the goal is Tejesa, and for the Pramana [system]

it is Dhruva. The soul being purified by initiation and gnosis, by keep-
ing discipline until death, and by practising the observance of the skull,
he reaches the respective goals [of those systems].

This differentiation is likely to amount to a post hoc attempt at sys-
tematizing the goals of various Atimarga groups and accommodate them
into a coherent classificatory cosmological system. The same attempt
may be detected in the preceding verses 10.71cd—72ab, which corre-
late the obscure Mausulas—about whom we know little besides their

% The missing portion of the compound can be conjecturally recon-
structed by comparing it to Nisvasakarika 44.77 and other passages of similar
context, where a compound formed by the pair diksajiiana occur.
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name—and Karukas with the Rudras Ksemesa and Brahmanahsvamin
respectively.”!

ol Sanderson (2006:169—170) has already pointed out the appar-
ent contradiction between Svacchandatantra 11.72c¢d-73, which attributes
the goals of Tejesa and Dhruva to the Vaimalas and Pramanas respectively,
and 10.1174ab, which attributes the level of Dhruva to both the Pramana-
Pasupatas and the Vaimalas. He has further argued that the two statements
can be reconciled on the basis of the following passage of the Nisvasakarika/
Diksottara (7.78):

tejisas ca dhruvisas ca pramane paramam padam /
dvau rudrau tu samakhyatau yogamoksaphalapradau //
78a dhruvisas] em.; bravisas AB; bruvisas C

78d yogamoksaphalapradau] A; bhogamoksaphalapradau BC

According to Sanderson, the compound yogamoksaphalapradau would
imply that Tejisa and Dhruva bestow yoga and moksa respectively, thus
involving a kind of hierarchy. This is in my mind debatable since the other
two testimonia read bhogamoksaphalapradau, and this very same compound
is referred by them to four Rudras in the adjacent verse 7.79 (against A, which
again reads yogamoksaphalapradah):

tatah pranah smrto devi brahmadattam tatah punah /
catvaras tu smytd rudra bhogamoksaphalapradam //
48a tatah pranah smrto] A; tataf...+ smrto B; tatah smrto devi C
48b brahmadattam tatah puna] AB; brahman tatah punah C

48c¢ smrta] A; smrto BC rudra] BC; rudrah A

48d bhogamoksaphalapradah] B; bhogamoksaphala-

pradam C; yogamoksaphalapradah A

I suspect that this compound constitutes nothing more than a fre-
quent formulaic expression, implying no actual difference in the goals
bestowed by the two Rudras. Compare, e.g., the clichés bhuktimuktiphala-
prada and sarvakamaphalaprada occurring in a passage of the Matsyapurana
(22.7-8), which describes the sacred sites devoted to the Rudras Avimukta and
Vimalesvara (the latter arguably being the tutelary Rudra of the Vaimalas):
tathd varanasi punyd pitynam vallabha sada | yatravimuktasamnidhyam bhuk-
timuktiphalapradam // pitynam vallabham tadvat punyam ca vimalesvaram /
pitrtirtham prayagam tu sarvakamaphalapradam //.
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A somewhat idiosyncratic account is found in the Nisvasakarika
(Diksottara 18.123—125), which places the Vaimalas in the level of Dhruva:

vaimalah karukas caiva tathd pasupatas ca ye /
vaimalanam dhruvam devam karukanam tathopari // 123
granthi dhruvanadhinanam Sivasyster avasthita /

tesam tatparamam sthanam diksadhvanavisodhitam // 124
iSvaram pasupatanam sthanam caivam udahytam /
caryadhvanavisuddhatma gacchate natra samsayah // 125

123a vaimalah karukas] vaimala karakas ABC 123b pasupatas] C; pasupata A; t...7§
B 123¢ dhruvam] BC; dhrvam A karukanam] em.; karakanam ABC 124a granthi
dhruvanadhinanam] conj.; granthidhruvam mahinam A; grandhi dhruvadhinam B;
granthi dhyvanadhinanam C 124b Sivasrster avasthita] A; $ivam ghrster avasthita
B; sivam drste svasthita C 124c tatparamam] A; tatvaparam B; tattvaparam C 125a
pasupatanam] em.; pasupatyanam ABC (m.c.?) 125¢ caryadhvanavisuddhatma] A;
caryadhyanavisuddhatma BC

The Vaimalas, the Karukas, and the Pasupatas. Dhruva is the deity of
the Vaimalas; then® [there is the level] of the Karukas. 123 The Granthi
stands near the [pure] emission of Siva; it is the supreme goal of those
who do not rest in Dhruva (i.e. the Karukas), [and is reached by those]
whose cosmic path is purified by initiation [only]. 124 Tévara is declared
to be the goal of the Pasupatas. [Their] souls being purified from the hold
of the cosmic path by means of ascetic conduct, they go [there]; there is no
doubt about it. 125

Here the goal of the Vaimalas is said to be Dhruva, who is placed
above the granthi or ‘barrier’ reached by adepts who do not rest
in Dhruva—seemingly the Karukas mentioned in verse 123, whose
cosmic path is purified (only) by initiation (diksadhvanavisodhitam).
Further below are the Pasupatas, ‘whose souls have been purified
from the hold of the cosmic path by means of ascetic conduct [only]’
(caryadhvanavisuddhatma).”® Although the Vaimalas’ and Karukas’
specific features are not characterized, by comparing this passage
to those of similar context quoted above one is tempted to see an implied

%2 In this context, I understand tathopari in the sense of ‘besides’, ‘fur-
ther’, ‘also’.
% Note the aisa form °atma, apparently considered a nominative plural.
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opposition between the Vaimalas, whose soul is purified by initiation
and gnosis (diksajiianavisuddhatma), and other less-advanced practi-
tioners, who lack a complete gnosis of the prakriyadhvan, or whose
soul/cosmic path is purified by initiation or ascetic conduct only (such
as in the case of the Pasupatas).*

This picture, although perforce still uncertain and ambiguous,
is consistent with the scant information we possess about the Karukas,
who, unlike the more ‘gnostic’ Vaimalas and Mahavratas/Lakulas,
adhered to the chiefly practice-oriented among the Pramanasastras
(cf- infra), thus standing at a lower level of the hierarchy, between
the Vaimalas and the Paficarthika Pasupatas. Their highest station,
set over against (or even within) the Granthi, is regarded to be still
in the realm of Maya and therefore not yet purified to a degree suf-
ficient to let them cross over into the pure universe.”

Whereas the above Saiddhantika accounts apparently reflect
an attempt to sketch a hierarchy between the Atimarga groups
on the basis of the degree of purification attained by initiation, gnosis,
and/or ascetic regimen, they were by no means in agreement when
describing their respective goals. It is evident that either the boundaries
between such groups as the Vaimalas, Karukas and Lakulas/Mahavratas
(the last two being considered part of the ‘Pramana system’) were not
clear-cut, or the compilers of later Mantramarga sources were not clear
about the specific prerogatives and ultimate goals peculiar to each
group. This confusion might have originated from the fact that these
groups were largely superseded at the time when the Mantramarga took
hold as the mainstream form of Saivism in the Subcontinent. But one

% Diksottara 12.25 (= 13.7) mentions the Pasupatas, Karukas and Vai-
malas as the only examples of (non-Mantramarga) Saiva schools when listing
inferior (non-Saiva) truths (i.e. Vedantins, Paficaratrikas, Buddhists, etc.).

% Compare the cosmological accounts reconstructed by Sanderson
(Sanderson 2006:199-200) on the basis of the Nisvasatattvasamhita and
the Svacchandatantra, which put the Karukas, along with the Mausulas,
in the impure universe.
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may also argue that a source of confusion was the allegiance of all these
post-Paficarthika Pasupata groups to a common canon of scriptures,
called Pramanas, Pramanagamas, or Pramanasastras. That this was
the case is suggested by a remark of the 11" century Kashmirian Saiva
commentator Ksemaraja, who, in his commentary ad Svacchanda-
tantra 11.73, regarded the followers of the Pramanasastra and the Vai-
mala (vaimalapramanasastranistho) as superior to the Mausulas and
Karukas on account of the latter’s allegiance to the chiefly practice-
oriented among the Pramanasastras.” According to Ksemaraja, the fol-
lowers of the Pramana and Vaimala systems are in Svacchandatan-
tra 11.73a characterized as ‘having their souls purified by initiation and
gnosis’ (diksajiianavisuddhatma) precisely because of their allegiance
to the eight gnosis-oriented Pramanas.”

The concept of atmasuddhi, closely linked to that of adhvasuddhi,
is regarded by Sanderson (Sanderson 2006:190) as the feature
that bridges the initiation of the Lakula groups with the Agamic
diksa, involving the presence of an extended cosmic hierarchy.
Thus the emphasis of gnosis and initiation was precisely what differen-
tiated the Lakula from the Paficarthika Pasupatas, in this respect setting

% These are the six Pramanas extracted from the Hydayapramana (these are
all lost), and chiefly devoted to the six ritual acts (satkriyapradhanani pramanani,
¢f. Ksemaraja ad Svacchandatantra 10.1134); c¢f. Bakker 2000:4; Sanderson 2006:171.

97 The passage runs (trans. Bakker 2000:6): ‘For, he who follows the Pramana
Sastra and the Vaimala, “His soul is purified by initiation and knowledge, by
(keeping to) the prescribed praxis until death, while abiding by the Kapala obser-
vance—he goes to that station that is his own.” (SvT 11.73) The quarter-verse ‘His
soul is purified by initiation and knowledge’ indicates the difference here from
the afore-mentioned Mausulas and Karukas, who are devoted only to observances
that are chiefly ritualistic’, vaimalapramanasastranistho hi diksajiianavisuddhatma
dehantam yava caryaya / kapalavratamdasthaya svam svam gacchati tatpadam //
diksajiianavisuddhatmetipadena  proktakriyapradhanavratamatranisthamausula-
karukebhyo tra viseso darsitah. For a discussion of Ksemaraja’s commentary and
Svacchandatantra 10.1134, elaborating on the eight chiefly gnostic Pramanas
(7ianapradhanapramandstaka), cf- Sanderson 2006:171-172.
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the former closer to Agamic Saivism, whose initiation is considered
superior because of knowledge.

Nisvasaguhya 12.12cd—13 sheds light on the distinction between
the Vaimalas and other Pramana-Pasupatas, as well as the Paficarthika-
Pasupatas, by claiming that the Vaimalas are superior insofar as their
initiation leads to Sivasayojya (which is higher than rudrasayojya).
As line 13cd would seem to imply, the initiation of the Saiddhantika
Saivas was in its turn considered superior to that of the Vaimalas inso-
far as it intrinsically bestowed gnosis to the initiate,” whereas for
the Vaimalas and the other Pramana-based groups ascetic regimen
alongside knowledge of the prakriyadhva was still required to achieve
final liberation.” From the perspective of the Mantramarga, an even
lower status was attributed to the proper Pasupatas, admitting only
to the pdasupatavrata as their chief means of liberation and lack-
ing gnosis as well as a powerful, i.e. gnosis-bestowing, initiation.!®’

% Cf., besides our passage, also Nisvasanaya 1.88cd—89ab (describing
Saiddhantika initiation, granted by Sadasiva): ‘Initiation bestows gnosis through
the descent of Siva’s Power. Thus grace is regarded, and the bestower [of it]
is Sadasiva’, sivasaktinipatena diksa jianam prayacchati // so ‘nugrahah smyto
hy evam data caiva sadasivah /.

? Speaking about the ‘Lakula’ variety of diksa described
in Nisvasamukha 4.96-97, Sanderson (Sanderson 2006:189-190) remarks
that ‘gnosis of the prakriyadhva completes by the time of death the task that
initiation had almost but not completely accomplished’.

10 The Mantramarga diksa was presumably special, in part because
of the introduction of fire, but also because it entailed an element of gno-
sis. Besides Nisvasanaya 1.88cd—89ab (quoted above, fn. 98), ¢f. Nisvasa-
mukha 1.156cd—157ab, where a critique to the diks@ of a (gnosis-less)
Paiicarthika Pasupata is made: ‘In such way he worships, the one without
Gnosis, devoid of initiation bestowed by (or leading to) Siva. To such initiate,
[aiming] at liberation, this fruit (i.e. the state of ganata) is promised’, evam yah
pujayed ajivah Sivadiksavivarjitah // tasyedam phalam uddistam a[[pava]]-
rgaya diks|[itah]] /. This type of practitioner—whose Pasupata affiliation can
be unquestionably gathered from verse 1.153 attributing to him the ascetic
regimen formed by such peculiar practices as bellowing (hudukkara), dancing
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One may argue that for Mantramarga Saivism it was vital to present
itself as bestowing a powerful diksa@ upon the initiates into its ranks,
who were only required to carry out a bland and accommodating
post-initiatory regimen.

It thus appears that, at a certain stage of the development of
the post-Paficarthika Atimarga, initiation assumed a primary soterio-
logical importance. This innovation is likely to have been triggered
by a new conception of impurity (mala), which was not recognized by
the Paficarthika Pasupatas as a proper metaphysical entity. This new
concept of mala might have been elaborated already in the proto-
Saiddhantika stage of Saivism, and achieved its full maturity and
ritual implementation in Saiddhantika Mantramarga milieux from
ca. the seventh century onwards.”” In view of the statements made
in Nisvasaguhya 12.12cd-13, as well as in the above-quoted pas-
sages scattered over the Mantramarga corpus, it may be argued that

(nrtya), making musical sound with the mouth (mukhavadya), and boister-
ous laughter (attahdsa), which lead to the state of Ganesvara (i.e. Rudra)—
is characterized as being devoid of gnosis (ajiia) precisely because he lacks
S$ivadiksa, i.e. initiation bestowed by (or leading to) Siva.

01 Although the term mala and its concept as a separate metaphysi-
cal entity is absent in the Nisvasatattvasamhita as well as early Saiddhantika
scriptures (see Goodall et al. 2008, esp. Introduction), Acharya (Acharya
2014) has argued that the Nisvasatattvasamhita’s description of bonds ‘stands
between the Pasupata concept of bonds and the one found in the fully devel-
oped version of the Saiva Mantramarga’ (ibid.:12), and that, as suggested
by an account by Buddhist logician Dharmakirti (ca. 550-650 AD), the idea
of sin as the unseen force of karmic effects was already present in the early
phase of Saiva Siddhanta and later developed into the idea of innate impurity
as an abstract substance. In fact I feel that several passages of the Nisvasa sug-
gest that the idea of impurity (or, in any event, the concept that some obfuscat-
ing and impeding elements need to be ‘cleansed’ from the soul) was already
present in some form. Cf., for instance, Nayasiitra 4.72, where a practitioner
who meditates on himself as being like Siva ($ivavan manyamano) and free
from desire and repulsion (rdgadvesavivarjitah) becomes devoid of impurity
and pure (nirmalah suddhah, aisa plural).



The Saiva Atimarga... 43

it was the Vaimala system that implemented a more powerful form of
diksaG—i.e. one able to destroy the innate impurity binding the souls
and leading to higher stations in the pure cosmic path, and one that was
imparted by a specialist in Saiva initiation, the acarya. If seen from
this perspective, the very name ‘Vaimala’ carries the implication of
‘lack of impurity’ (vi+mala), thereby denoting not only ‘the followers
of [the Rudra] Vimala (‘the Spotless’)’, but also ‘those who call them-
selves “free from impurity’”’ (however that impurity might have been
conceptualised).

Indirect evidence in support of this hypothesis may be found
in a verse of the Raurava that survived in the version commented
upon by Sadyojyotis, which Ramakantha quotes at the very begin-
ning of his Paramoksanirasakarikavytti. Here we find the com-
pound visikhamalakarakah, ‘[those] agents [who hold that liberation
is brought about by the transference] of powers, those agents who are
devoid of Impurity’ (Watson, Goodall and Sarma 2013:222; see also
65-69). The amalakarakas are identified by Ramakantha as those who
regard liberation as consisting in what Sadyojyotis calls nirmalatvam
ca kevalam, i.e. a lack of impurity alone (and not omniscience or omni-
potence). This group might have been the Vaimala.!? Another indirect

12 Tn a series of emails exchanged in January 2013, Alex Watson and
myself discussed the possibility that the word -karaka in the Raurava verse
cited in the Paramoksanirasakarikavytti could be a corruption of (or, better
still, an attempt by Ramakantha and even Sadyojyotis to make sense of)
an original karuka (on which, see Acri 2008:195 fn. 13, 196 fn. 14, and
Tantrikabhidhanakosa 11, s.v. karuka); in that case, the compound as found
in the Raurava could have referred to three distinct groups, namely those ‘with-
out a topknot’ (Sikha), i.e. the Pasupatas, those without impurity, i.e. the Vai-
malas, and the Karukas. On the identity of the visikha/visikha as Pasupatas,
see Watson, Goodall and Sarma 2013:66—67; noteworthy is the mention
in the Samskaravidhi of the removal of the topknot in Pasupata initiation
(see Acharya 2007:35-36 and 46-47), as well as the testimony of the Old
Javanese Kuiijarakarna about a group of Saiva ascetics named visikhin
(‘Those who lack a topknot’; see Acri 2008:201, fn. 37). For a preliminary
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piece of evidence comes from Old Javanese sources from ancient Java
and Bali, which apparently knew of Saiva practitioners called Alepa-
kas (‘the Spotless ones’); these I have linked to the Vaimalas known
from Sanskrit sources (Acri 2008). The word alepaka in Old Javanese
carries the double meaning of both ‘spotless, stainless’ (Skt alpha
privans + lepaka) and ‘dirty, stained’ (Old Javanese prefix a + lepaka).
The Ramayana Kakavin (ca. 9" century AD) playfully exploits this
ambiguity to criticize the Alepakas and their alleged purity by ridiculing
their extreme ascetic practices involving lying and/or bathing in ashes.
On the other hand, the Vrhaspatitattva (2.1-6, 3.36-43), a Sanskrit-
Old Javanese treatise of early Saiddhantika persuasion, describes a tri-
partite division of the Saiva stream comprising Pasupatas, Alepakas
and Saivas. The intermediate position of the Alepakas in the hierarchy,
as the only intermediate group between the (Pancarthika) Pasupatas and
the (mainstream or Saiddhantika) Saivas, is in harmony with the rela-
tively high position accorded to the Vaimalas by Sanskrit Mantramargic
sources, which put them in the cosmic station of Tejisa/Dhruva, or in any
event in the suddhadhvan. Similarly, the loftiest position in the hierar-
chy of non-Mantramarga traditions is accorded to the Alepaka sys-
tem in Slokas 2-3 of the Sanskrit-Old Javanese Brahmokta Vidhi
Sastra (cf. Acri 2008:198-199), where it is correlated with the head
of the body of the Holy Veda (san veddha), which is for the rest made
up by Siksa (tongue), Vaisesika (neck), Mahanatha (chest), Pasupata
(heart), Mimamsa (belly), and Kamatantra (genitals). This is compara-
ble to the Mantramarga model representing the Vaimalas as springing
up from the eastern face of Sadasiva, i.e. Tatpurusa, which is the high-
est in the hierarchy of the Atimarga as it is usually mentioned before
the zenith-facing I$ana from which the Mantramarga originates.'”

hypothesis concerning the identity of the Karukas as an Atimargic group of
itinerant ascetics linked to bardic performance, see Acri 2011:78-79.

13 1t may be worthwhile to test this hypothesis against the evidence
gathered from Sanskrit inscriptions engraved in Angkorian non-royal
caves in Cambodia, where we find a mention of Dhruva-seeking ascetics
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Conclusion

Nisvasaguhya 12.1-22ab presents a model accounting for
the subdivisions of the Saiva Atimarga as seen from the perspective
of the hierarchically-higher Mantramarga Saivism. In comparing,
and contrasting, this model to analogous ones found scattered over
the extant literature of the Saiva Mantramarga, I have suggested that
the ensuing taxonomies, albeit different in the details and at times con-
tradictory, seem to share an underlying rationale. This rationale is their
emphasis on gnosis (jiana), initiation (diksd), or ascetic conduct
(carya) respectively.

Because of the lack of both first- and second-hand accounts
on the little-known Atimarga groups mentioned in the sources, it is dif-
ficult to determine whether those taxonomies reflect actual social reali-
ties or are the result of post hoc, and inevitably partial, systematising
attempts by the compilers of seminal scriptures and their learned com-
mentators. The latter especially might have had only scant knowledge,
if any at all, of the elusive real-world referents of those groups, namely
the contemporary practitioners belonging to currents that were more
often than not marginal and ascetic, and which might have been already
extinct or significantly transformed by their time. Yet, interesting infor-
mation on such groups as the obscure Vaimalas and the Karukas can
be found in several early Sanskrit sources, including the Nisvasa and
the Raurava, and what seems to be an awareness of both their tenets
and the stereotypes connected with them is reflected in some Old Java-
nese and (Sanskrit) Khmer sources. In view of this fact, it seems safe

(cf, e.g., the expression dhruvanirantaratattvavandhuh in K 371.8), and
where the station of Dhruva is defined as ‘spotless’ (dhruvam amalapadam, K
1049.8). Such relevant inscriptions are currently being (re-)edited, translated
and studied by Dominic Goodall, from whom I learnt about these interesting
references at a seminar held at EPHE in 2006, and at the presentation ‘Can
we identify the sectarian obedience of the Saiva ascetics of non-royal cave-
inscriptions in Cambodia?’ delivered at the 15" World Sanskrit Conference,
held in New Delhi in January 2012.
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to assume that these groups must once have been, if not institution-
alised orders, at least ‘living realities’ (however peripheral), and not
the mere product of what David White (White 2005:9) calls the ‘pre-
scriptive imagination’ of Medieval South Asian landscapes.
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