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I n t r o d u c t i o n

This book is a collection o f essays, the first o f  which was pub
lished in 1986 and the last in 2001. They are, for the most part, pre
sented in chronological order and so document in their own way my 
personal journey through parts o f  the Saiva and, to some extent, the 
Vaisnava Tantras. Anyone who has travelled on similar paths knows 
how vast and marvellous the lands o f this extraordinary world are. 
Like a pilgrim travelling barefoot carrying nothing but a staff and pro
visions for the journey, like many other fellow travellers o f  the past 
and present, I have been guided and inspired by the wonder o f  this 
world. Puting my trust in the principle that “all things are by nature 
everything” (sarvam sarvatmakam), my hope is that the deities of the 
few sacred sites I have managed to visit will grace me with a glimpse 
of the All, too vast to grasp except in its individual manifestations.

The past thirty years have witnessed an immense growth in the 
numbers o f my fellow pilgrims. Each one o f us, w ithout distinction 
o f birth or culture, has been graced. But even as we have been 
illumined we have been led to contemplate increasingly vaster ex
panses o f  the Unknown.
S e lf -a w a re n e s s , O w n  B e in g  a n d  E g o ity

The first three essays were the result o f research into the devel
opment ofKashm iri Saivism, which was required for the w ork I was 
^engaged in on the Spanda school. The first o f these is a brief histori
cal study o fw hat can be said to be the hallmark ofK ashm iri Saivism. 
This is the notion that the one, unique reality —  which is equally 
Siva, the Self and all that appears and exists in any form —  is pure, 
universal ‘I ' consciousness (ahambhava).
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5? '{Journey in ihe c ll)odd o f ihe 'Tantras

Although the Upanisads had already proclaimed the oneness of  
the Self —  Atman —  and the Absolute —  Brahman —  centuries 
before, the formulation o f  this fundamental identity in this way is 
truly unique in the history o f  Indian thought. Patanjali teaches in his 
Yogasütra that the highest, most subtle object o f  concentration is the 
sense o f ‘I-ness’ (asmitä). But in the ultimate liberated state this gives 
way to the pure consciousness o f  the Self (purusa). The Buddhist 
Anuttarayoga Tantras teach forms o f what has been termed ‘deity 
Yoga’, in which the aspirant develops the ‘divine pride’ (divyagarva) 
of being the deity. But this too must ultimately give way to the inef
fable experience o f  Voidness; that is, the realisation o f the dependent 
origination o f all things and hence their lack o f independent exist
ence. The Upanisads teach that the Self is the ‘knower’ who ‘sees’ 
and ‘perceives’ but, according to Sankara at least, it is such only in 
relation to a provisional object o f  knowledge. The latter appears to 
have an independent existence only as long as the individual perceiver 
has not realised his true identity with the one absolute Brahman which 
can have no outer or inner relationship with any other reality. Once 
the true nature o f the Self is realised to be the absolute Brahman 
which is ‘one without a second’, this subjectivity is abandoned. In all 
these cases the ego is given a positive valency, but only insofar as it 
serves as means to the realisation which ultimately annuls it. For the 
same reason Sankara insists that the Brahman is not a personal crea
tor God. There can be no real world that the Brahman may create, 
just as there can be no object in relation to which the Brahman may 
be a subject. Just as the Brahman does not create, the Self does not 
perceive. The Self-cum-Brahman is simply the reality behind illusory 
creation and perceptions.

Although Kashmiri Saivism agrees with Advaita Vedänta that 
the Saif is the one absolute reality, it neither denies the reality of the 
world nor the ultimate, absolute status of the one God. In the first 
stages o f  the development o f the monistic metaphysics developed by 
the Kashmiri masters in the 10th century, it was essentially a dy
namic pantheism. Reality is a ‘process-less process’. It is a process 
which, in the temporal terms o f its individual manifestations, is a 
perpetual succession o f  creation and destruction. In terms o f its own 
essential nature, and that o f its manifestations, it maintains its own
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introduction

ineffable identity, unchanged and untouched by time and space. As 
Abhinavagupta puts it “the principle o f  consciousness, very pure, is 
beyond talk o f  succession and its absence” .1 The Buddhists also es
pouse a process theory o f  reality, bu t they come to the conclusion 
that the manifest world generated and sustained through, and as, this 
process is illusory, which the Kashmiri Saiva schools do not. The 
earlier ones, the Spanda and the Källkrama along with the budding 
Pratyabhijfiä represented by the S ivadrsti o f  Somänanda, accepted 
this paradox as it stands. The bipolar unitary consciousness engaged 
in this process spontaneously forms itself into all the polarities that 
sustain the business o f  daily life ( ^ >avahära) including subject and 
object, cause and effect, continuity and change, transcendence and 
immanence, the one who graces (anugrahitr) and the one who is 
graced (anugrahya).

At this early stage in the development ofK ashm iri Saivism, the 
contradictions inherent in this ‘idealistic realism ’ are resolved a p r i
ori by the axiomatic postulate that the one reality is a ‘union o f  oppo
sites’; the prime one, from which all the others are derived, being 
Siva and his divine power. This view, com m on to all the s'ästric the- 
istic traditions o f  India, is here coupled with an uncompromising 
monism which allows for the continued integrity o f  the male polarity 
—  that o f  the power-holder —  even as the female polarity —  that o f  
his power —  ebbs and flows in consonace with the rythmn o f  con
stantly renewed manifestation. And this manifestation is never any- 
tl'rlng but that o f  Siva himself.

About the middle or second half o f  the ninth century, Somänanda 
developed this view, applying it systematically to the resolution o f 
the cardinal problems with which philosophers and theologians are 
concerned and engaging vigorously in reasoned argument against its 
possible opponents. Siva is Siva because he is free in every respect 
to act and to know by virtue o f  the omnipotent power o f  his will. By 
virtue ofhis power o f  action, Siva is an agent. As such he is the cause 
o f all things, insofar as effects are the products o f  the activity o f  the 
agent. Similarly, Siva is a ‘know er’ by virtue o f  his power o fknow l- 
edge which allows him to know the object he has generated him self 
into.
1 kramäkramätltam samvittattvam sunirmalam | TÄ 4/180ab.
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57 fjourney in ihe cTl)orld o f ihe Mantras

At this point Utpaladeva, Somänanda’s devoted disciple, inter
venes to open up what he rightly calls a ‘new path’ by developing his 
philosophy to its ultimate conclusion. But to do this he had to depart 
from the substance model o f  consciousness. Although everybody 
agrees, o f  course, that consciousness is insubstantial, it nonetheless 
retained many properties o f  a substance. The relationship between Siva 
and Sakti can be understood as one between substance and its essen
tial attributes. As the foundation o f manifestation, it is like the form
less clay in relation to the objects fashioned from it, or the screen upon 
which the cosmic picture is projected. The analogy is particularly per
tinent when consciousness is understood, as it is by the Advaita Vedänta, 
to be devoid o f cognitive activity. A pure lucid awareness devoid of  
objectivity is like a ‘pure’ substance devoid o f  attributes. Indeed, 
Abhinavagupta would say that it is so much like a substance that its 
conscious nature is negated. While Sankara boasts o f  his perfectly 
inactive Brahman, these monists denounce it as being inert and pow
erless, like a stone. This is why the Spanda and Krama schools, along 
with Somänanda, posit the ultimateexistence o f a cognative conscious
ness which generates itself into the world and its individual perceivers. 
From the perspective o f these three schools, it expands out to its ob
ject and retracts from it, passes through the phases o f  perception and 
flows with the current o f its cognative and conative energies, respec
tively. However, the substance model has not been fully abandoned 
even though consciousness is fluid —  it pulses, heaves and flows, like 
an expanding and contracting gas, waves, or streams o f water.

Utpaladeva adopts a new, more satisfactory model. Cognative 
consciousness is like light. It illumines even as it lights itself up. The 
physical body, cognative apparatus, concepts, cognitions, objects, all 
that appears in any form is the shining o f this divine Light. This is 
Siva. His powers to will, know and act, already extensively described 
by Somänanda, fuse into the one power o f  reflective awareness. This 
is the awareness that consciousness has o f its own nature —  by virtue 
o f which it is a subject —  and o f its contents, by virtue o f  which it is 
the object. This is Sakti. The interplay between these two polarities 
is the one universal, absolute 1-ness.

This, according to Abhinavagupta, is the highest, subtlest view  
o f reality which, although never directly articulated in the Tantras,
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i n troduction

must be, nonetheless, im plicitly accepted by them if  Tantric rituals 
and Yoga are to be effective. Thus he m akes use o f  this insight as a 
golden hermeneutical key to unlock the innermost m eaning o f the 
Tantric traditions he exam ines. He applied his herm eneutic so thor
oughly that Utpaladeva’s brilliant and unique contribution could only 
be noticed when the time was ripe for a deta iled analysis o f  early 
Kashm iri Saiva m onism , and access was achieved to what rem ains 
of Abhinavagupta ’s scriptural sources.
A b h a v a v a d a , th e  D o c tr in e  o f  N o n -b e in g

This short excursion into an obscure doctrine espoused by sev
eral Saiva schools appeared to me in the early eighties to be particu
larly rare and unusual. A ccording to this view , Siva, who is inher
ently beyond characterization, is characterized as N on-being. But 
further research has revealed that, a lthough not very com m on, this 
‘positive apophansis’ is not as rare as it seem s.

A major area o f research, as yet hardly touched, are the various 
concepts o f  Emptiness taught first in the early Upanisads, and subse
quently in the Saiva andV aisnavaTantras and the later so-calledYoga 
Upanisads. The interplay between the form less transcendent reality 
—  the deity beyond time and space —  and the m anifold forms gener
ated w ithin it through its own inherent power is a m ajor recurrent 
paradigm represented in a vast number o f  ways. Rem en iscent o f  the 
early identifications o f  the Brahman with Space, the image carries 
over into the Tantras where this transcendental emptiness is the Sky 
(variously called vyoman, kha, or äkäsa). Despite the logical contra
dictions, which cannot anyway affect it, the supreme Void is located, 
as it were, at the end o f a long series o f  lower m ore ‘concrete’ princi
ples. The Siddhänta reserves this level for the Siva principle. Sim i
larly the Kaula Tantras o f  the Kubjikä school praise Bhairava, the 
wrath ful form o f Siva, as the Void which, although above a ll th ings 
and supremely vacuous, is the foundation that susta ins a ll things:

I praise th at Bhairava who is eternal bliss, suprem e, tranquil, 
form less (niskala), free o f  defects; beyond the firmam ent he is the 
supreme Void. Superior to the supreme, tranquil, pure, extremely pure,
1 praise that Bhairava who susta ins the whole universe.2
2 Sm  1/26cd-28ab.
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9 l  f}oumey in the <CZ!Jorld of  the T antras

A lthough Bhairava is a ll things (visvarilpa) he is ‘more void 
than the Void ’.3 We may define this characterization o f the transcend
ent as so strongly apophatic that in phenomenal terms it is even m ore 
than the ‘nothing ’ we experience as the absence o f something. Su
premely passive and transcendent, and yet attainable by Yoga and 
even ritual because this Non-being is not a pure antithesis o f  Being, 
it is its transcendental aspect. Experienced directly in the most el
evated state o f  consciousness o f  the deity , it is not amenable to the 
binary dichotomy o f reason:

“Free o f m ind and beyond m ind, devoid o f being and non-being, 
free o f merger and verbalization, devoid o f logical cause and reason, 
what is to be abandoned and instrumental means, scripture (s'ruti) 
and example, it is endowed with the condition o f non-being (nastikya- 
bhava). It is the Void free o f defects, the transcendent lord o f all 
causes (karanesvara), beyond the senses and speech; (the wise) know 
it to be the Supreme Sky. The means to its (attainment) is a ll this path 
ofY oga and ritual.” 4

A longside this passive transcendent there is a dynam ic one. 
Non-being is the active, creative source o f  Being. In the Void o f 
transcendental consciousness —  Non-being —  we experience the 
p lenitude o f  m ani festation —  ph enom enal Be ing . The Trisiro- 
bhairava, an important Tantra o f  the Trika school, explains that the 
Void o f Consciousness (cidvyoman) is the final and supreme p lane 
beyond the gross, elemental vacuum . It is the Void o f Siva which is 
the supreme state, N on-being which is the pu lse o f  the experience 
o f Being.5

The Kubjikä tradition teaches that the Divine Current o f  the en
ergy o f the supramental energy o f  consciousness courses through the 
Void o f Non-being. The energies o f  this flux are aspects o f  the con
tem plation o fN on-being that leads to the Transmental through which 
the Yogi becomes one with the supreme deity, his authentic and in
nate nature. As the Manthanabhairava Tantra teaches: “One should
3 ibid. sunyäc chunyataram sunyam bhairavam tam namämy aham | l/32ab
4 KMT 19/90-93ab.
5 bhütavyomapadätitam cidvyomäntapadam param \ 

bhiivapratyayasamrambham abhävam paramä gatih | 
sivavyoma tu tatjfi.eyam................ \ Comm. on TÄ 3/137cd-14lab
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introduction

constantly contemplate Non-being. (This) is the teaching concerning 
the arising o f one’s own nature.” 6

Similarly, Källkrama sources teach that the spheres o f  the five
fold flux (pancaväha) o f  consciousness —  transcendental, mental, 
sensorial, biophysical and objective — flow through Non-being. Thus 
what the Källkrama characterizes as five spheres o f  emptiness un
fold perpetually in the Great Void o f Non-being. Praising the god
dess Kali who is all this, the Tantra exclaims: “Salutation to you who 
are the Non-being o f all things”.7 Kali is Bhairavl —  Bhairava’s con
sort —  whose form is fierce and is established in the essential nature 
of Non-being."

Apart from these essentially mystical formulations, occasionally 
found in many o f the major early Saiva Tantric traditions in which 
Siva is worshipped in his fierce form as Bhairava and the goddess in 
hers, ‘non-being’ is also an important logical category. Any entity can 
be said to be the postive correlate o f the non-existence o f everything 
else. This is not idle sophistry. Each thing is specifically itself because 
it is not anything else. Absence or ‘non-being’ is thus an extensive 
subject o f philosophical enquiry. For the philosophers o f  the Kashmiri 
Saiva tradition, it is also a way o f establishing the existence o f  the Self 
as pure substratum consciousness which must necessarily exist to ex
plain our daily experience. How is that? If we reflect on what we mean 
by the absence or non-existence o f an entity, we find that it coincides 
with a perception o f a place or sustaining ground devoid o f that entity. 
If we divest ourselves o f  all thoughts, recollections, feelings, percep
tions and the like, what must remain is their underlying ground —  the 
‘place’ where they are absent —  that is, the substratum consciousness. 
The same reasoning holds good for the entire cosmic order. Its'‘non- 
being’ is the non-finite ground o f its existence, that is, Deity.
Samvitprakäsa, the Light of Consciousness

This essay is an adaptation o f the introduction to my edition o f  
the Samvitprakäsa by Vamanadatta published in 1990 .1 had noticed

6 KuKh 57/29cd.
7 bhäväbhävavirämänte sarväbhäve namo 'stu te | KrSB 2/15cd.
8 nihsvabhävasvabhävasthä bhairavyä ghoravigrahä | KrSB 2/15cd.
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91 j o u rney in the eCWorld of  the Cfanfras

a manuscript o f  this text in the handlist o f  the manuscript collection 
o f  the government research centre in Srinagar, Kashm ir, in 1976. A 
few years later I noticed a second one in the Central Library ofB anaras 
Hindu University, where several interesting Kashm iri manuscripts 
have been preserved. In the m id-eighties Prof. Gnoli was kind enough 
to give me a copy o f the Srinagar manuscript. A t that time I was 
preparing the Stanzas on Vibration, an annotated translation o f the 
untranslated commentaries o f  the Spandakärikä. Amongst them was 
a commentary by Bhagavadutpala , a lso called Utpala Vaisnava. A 
convert to Kashm iri Saivism , he chose to include references from 
several Vaisnava sources in his commentary to establish, no doubt, 
that they were essentia lly compatible, whilst reserving the place o f 
honour to m onistic Saivism .

A fellow Vaiscyava w ith strong Saivite influences, Vämanadatta 
is an im portan t source for Bhagavadu tp a la . The la tter quotes 
Utpaladeva and so w as acquainted w ith the phenomenology o f the 
Pratyabhijn ä , but it is quite possible that Vämanadatta was not. Im
portant key terms, basic to the Pratyabhiin ä , are m issing, such as the 
centra l concept o f  universal 1-ness. Nonetheless, Vämanadatta ’s po
sition is very close to that o fU tpaladeva. Consciousness is lum inous. 
It shines as all things . The radiance o f this Light is the interplay be
tween subject and object. It is dynamic. But while Pratyabhiin ä  terms 
are m issing, a key term drawn from the Källkrama is so prom inent 
that it appears in the title o f  the work, namely, samvit. This is one o f  
several words in Sanskrit for consciousness. It is h ighly significant 
that Vämanadatta should chose this one, for a lthough it is a common 
term for consciousness in Kashm iri Saiv ite circles, it is rare else
where. Even so , it appears frequently in the Tantric sources o f  the 
Källkram a, including the Jayadrathayamala, its earliest extensive 
source. There the main deity is the goddess Kälasariikarsinl, a form 
o fK ä ll, wh o is identified with samvit which is, appropriately, a fem i
nine noun. The Jayadrathayamala  is a lso unusual because it out
lines, here and there and in sim ple terms, an idealism based on an 
identity o f  subject and object explicitly stated in those term s . We 
know that Vämanadatta was well acquainted with the K ällkrama from 
references he himself  m akes in his work. M oreover, a certa inV äm ana 
appears as the second teacher in the lineage o f the Källkrama founded
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in t roduction

in Kashmir by Sivänanda (also called Jnänanetra).9
Thus, this Vämana belonged to the e nd o f  the n in th o r beginning 

of the tenth century and so either preceeded or was an older contem
porary o f Utpaladeva. If this is the same Vämana, his system tells us a 
great deal about the development o f  Kashm iri Saivism . But even if  
our Vämanadatta is not so early, there can be little doubt that his ideal
ism and phenomenology is inspired largely by the Kashm iri Källkrama. 
The degree to which it has inspired Utpaladeva rem ains an interesting 
point o f debate. Another fertile field o f  research is the pecu lair rela
tionship between Vaisnavism and the Källkrama. The Jayadratha
yamala and related early Källkrama sources present in teresting forms 
o f LaksmI, Visnu’s spouse, worshipped in the centre o f  a circle o f  
Källs. As the energy o f Visnu (vaisnavls'akti), Kälasariikarsim is the 
spouse o f Narasimha, a fierce (and carnivorous!) form o fV isnu.
T h e  I n n e r  P i lg r im a g e  o f  th e  T h n tr a s

Although this study is based on textual sources, nonetheless it is 
as much concerned w ith the world ‘outside ’ as the ‘inne r’ one o f  the 
Tantric scriptures. A point o f  contact between these two dom ains is 
sacred geography. Many concerns are addressed when we ta lk about 
sacred geography. It is a way in which human beings take possession 
o f place. Through it they find their home not only in the hum an world 
but also w ith the deities to whom sacred places ultimately belong.

9 Then I bow at all times to the best of teachers, the venerable Sivänandanätha 
who possesses the eye of great transcendental wisdom (mahäjnäna).

I reverence with devotion the venerable Keyuravatl who has grasped all 
the wisdom born of the sacred seat and wonders in the Wheel of Emptiness.

I salute the venerable one called Vämana, the best of great heroes 
(mahävira) who, ever established in the abode of the goddess, is the sun (that 
illumines the) Tradition (krama).

tata/:1 srlmac chivänandanäthaguruvaram sadä | 
lokottaramahäjnänaca/cyusaril pranamämy aham || 
s'rimatkeyüravatyäkhyä fkeryukhatyäJ pithajajnänapäragä | 
khacakracärinl yeyarii täm aharil naumi bhaktitah || 
mahävlravaro yo 'sau s'rlmadvämanasamjnakah | 
devidhämni sadärüdhas tam vande kramabhäskaram ||
The Mahänayaprakns'a by Amasiriiha, verses 153 to 155.
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5Zl fjoumey in the ê o r ld  of  the T antras

Here men live w ith them and their ancestors. Here the? acquire the 
power o f  sacred places —  that same power the sacred beings who 
reside there possess. Here we return to those places sanctified by the 
transm ission o f sacred knowledge to participate again in their power. 
Established at the beginning o f time by the presence o f deity and 
perfected men and women who, descending from the limitless expanse 
that is their original home into the world o f men, form a bridge to its 
unconditioned and eternal power.

Sacred geography is as much human as it ’ div ine. It is more 
than physical, socia l or cultural geography. It is the geography o f the 
land in which we live. It is not j ust space or places, it is our home. 
Places locate us. They personalize the landscape, transform ing it into 
a familiar place where we are free o f  the fear o f  the unknown. It 
becomes a place where we belong and which belongs to us, recovered 
from the anonimous expanse or from those who had been there before 
us. From as far back as man trod the earth conscious o f h imself  and 
h is surroundings, he needed to know at least in which direction he 
was travelling. First a nomad, the ancient Indian roamed the face o f 
the earth invoking the deities not o f  place, but o f direction. Wherever 
he went he would call them to offer them what he could and receive 
from them sustenance, offspring, vigour, power, and all the good things 
o f  the world in which he moved. He called h is gods from their distant 
homes in the sky, the wind, the fire, the waters, in the dawn, in the 
rivers, in a ll the lim itless and sacred landscape that enveloped him 
and through which he moved with h is k in and comrades. He carried 
w ith h im the sacred fire with which he cooked his food and that of 
the gods, the fire which, wherever it was placed, became his home 
and shelter. In this fire he made h is offerings, the same fire with which 
he cooked h is food and was, in h is ever changing world, the centre 
where he found nourishment and life -sustain ing warmth.

Then, w ith the passage o f time, h is life became m ore sedentary 
and he delighted in a land in which he lived where the rivers and the 
clouds where like fat m ilch cows, flowing with nourishing m ilk .10

10 I do not wish to enter into the controversy concerning the original home of 
the so-called Indo-europeans. There can be no doubt that the Vedas were 
entirely revealed in India. Moreover, they contain no memory of some earlier 
period outside India. The theory thatthe Indo-european ancestors of the Vedic
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Here he communicated with the gods, offering them rich sacrifices, 
lengthy and full o f  invocations, pra ise and thanksg iv ing. Here he 
could take time to make his petitions and prepare the offerings. But 
he never lost his urge to wonder and so, with time, the nomad became 
a pilgrim .

Pilgrimage is a rich and varied human phenomenon. It is m an’s 
response to the sacredness o f places where theophanies —  astonishing 
manifestations o f  the divine —  occur. Necessarily linked to places, 
they are creative events that originally took place, as E liade would 
say, in illo tempore, at the ‘beginning o f time ’, and in those places 
where gods, mountains, rivers, sacred trees, everything o f im portance
—  indeed, even the entire universe —  originated. Sacred sites not 
only commemorate the orig ins o f  things, they are also powerful 
markers o f p lace. In the barren landscape o f the Australian desert, 
they orientate the aborig inal. In crowded urban space they transform 
it into a living mandala populated by the beings o f  its sacred sites 
and the m orta ls who live and move amongst them . The guardians o f 
place came to be guardians o f  the home, the village, the neigh bour
hood, town, city, state and, ultimately, the entire country, regard less 
o f the boundaries o f  human settlements.

It is not surprising therefore that the first reference we find in 
the Sanskrit sources to sacred place and its natural human response
—  pilgrimage —  occurs with the founding o f the protoype o f the 
first Aryan state. This took place in the early post-rgvedic period 
praised as the go lden age o f  the Kurus under their king Pariksit, the 
ancestor o f the well-known Janam eya Päriksita o f  Brähmana and 
M ah äbh ärata fame and o f  the Pärik s ita dynas ty o f  the K urus. 
Momentous developments took p lace in the Ved ic cu lture o f  the 
period, including the ar rangement o f  the Vedas in the form we have

peoples came from outside India is by no means as easy to establish as many 
history books assume. Elements ofVedic sacrifice — such as the mobility of 
the sacred fire — do suggest that the Vedic people were at some time nomadic, 
but this does not at all imply, yet alone prove, that they were not native 
Indians. The reader is referred to Bryant (2001) for a concise, unbiased 
presentation of the major theories. While he shyes away from reaching any 
ultimate conclusion, his study does demonstrate that the ‘Aryan invasion’ 
theory is far from being evidently the best one.
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today. The centre of political power and Vedic culture became Kuru- 
ksetra —  the Land o f the Kurus. This w as the favoured land o f  the 
Vedic gods, who flocked to the many sacrifices performed there in 
their honour. It is in Kuruksetra that the heavenly river Sarasvati —  
the M ilky Way —  was regarded as flowing down from heaven about 
the time o f the w in ter solistice. The ritual texts make the Sarasvati 
and her companion the Drs'advatl the p lace o f long treks —  the first 
recorded pilgrimages —  along her banks to the point where they 
flowed down from the now-opened door o f  heaven in the north-east.11

By the m iddle o f  the first m illenium o f  the current era the first 
Tantras are being redacted at a time when other post-Vedic sources 
regularly refer to numerous k$etras —  ‘sacred lands ’ —  and ‘river 
fords ’ —  tlrthas —  by which to cross over to heaven ly realms. The 
sources we exam ine in this essay are typical o f a new order o f  highly 
literate Tantric cults that emerged from the eighth century onwards. 
These, like the earlier Tantric cults and Saiva sects from which they 
evolved, focused on the figure o f  the roaming ascetic. But now the 
places he has to travel to are m uch increased in number. M oreover, 
they are no longer j ust simply called ‘sacred lands ’ —  k$etras —  
they are specific seats — pithas  —  o f  deities and meeting grounds 
for m ale in itia tes and Yoginis, their fem ale counte rpar ts . The 
development o f  the sacred geography o f  India we w itness in these 
sources is paralleled by that o f  their public, exoteric counterparts —  
the Puränas. Influencing each other, the latter came to serve as the 
reg ister and scriptural authority for a vast expansion both o f  the 
number o f  sacred sites as well as the detailed development o f  the 
sacred geography o f each place.

Inev itably, the original culture o f  peripatetic renouncers had to 
adapt to the needs o f in itiated householders and cloistered monks, 
bringing about the rapid interiorization o f  sacred sites and pilgrimage. 
This process, along w ith the cataclysm ic effects o f  the M uslim 
incursions into India and the posterior conquest, left the scriptural 
im prim a tur  th at re c orded and san c tioned the h is to ry o f  the 
development o f  the sacred geography o f  the country largely in the 
hands o f the redactors o f  the Puränas. The powerful M uslim presence, 
w ith the loss o f  patronage that this entailed, coupled w ith their active
2 Witzel 1995: 15-16.
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w idescale destruction o f  tem ples, brought about the end o f extensive 
religious foundations. Thus Buddhism w ith its network o f  large 
monastic institutions died out, as did the original Saiva and Vaisnava 
monasteries that were their Hindu counterpart. Wherever this took 
place Hindu religious culture, fighting for survival, centred itself  
again, as it had done in earlier tim es, on small local and domestic 
cults that could be m anaged with relatively m odest individual and 
public support. Monumental temples and monasteries were replaced 
by no less grand, deta iled and extensive sacred geographies which 
integrated the myriads o f  local cults, great and small, in to robust 
networks that could elude and resist the M uslim determ ination to 
conversion. So, although the earlierTantric traditions had largely been 
truncated, in the parts o fln d ia where these changes took place, Tantric 
deities, sites and rituals proliferated once m ore and for the same 
reasons as before and the same public need —  protection, personal 
and political power. But now the enemy was no longer within and the 
destruction wrought was m ore terrible. So the deities o f  the Tantras 
appeared in huge numbers in the public domain and m ingled there 
w ith the divine forms already there. Each was alloted a place, and the 
m agnitude o f their sacrality and power was no longer measured by 
the size o f  the m odest tem ples, shrines and dom estic a ltars they 
inhabited, but by the power o f place from which they drew their energy 
first and to which they returned it, strengthened. In this way the 
countless m illions o f gods and goddesses o fln d ia could work together, 
co-ordinated by the network o f sacred sites that covered every com er, 
great and small, o f the vast land o f Bhärata.
K u b j ik a ,  th e  A n d r o g y n o u s  G o d d e s s  
a n d  T h e  C u l t  o f  th e  G o d d e s s  K u b j ik a

My first contact with the goddess K ubjikä was in 1981. That 
was the year I got m arried, and I received as a wedding present from 
my friend and preceptor Alexis Sanderson a copy o f a manuscript o f 
the Kubjikamatatantra. At that time I was still deeply involved in 
Kashmiri Saivism , but the seed had been sown. In the following years 
I made regular trips to the Kathmandu Valley in N epal, as I still con
tinue to do. There I found manuscripts o f  m any m ore Tantras that 
cam e originally from India and liturg ies dedicated to the goddess
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Kubjikä, a lthough she is now virtually unknown in her country of 
origin . It seemed also that she was no longer worshipped in the Val
ley either. There are no tem ples to her or other outer signs o f  her 
presence. Nonetheless, I continued to make enquiries until, in 1987, 
someone found the courage to tell me thath e h ad taken in itiation into 
her cult. This led to the discovery that the N ewars, the original in
habitants o f  the Valley, true to their strong Tantric inclinations, prac
tice a surprising number o f  secret Tantric cults, both Buddhist and 
Saiva. Focusing my attention on the Saiva cults, I was astonished to 
d iscover the existence o f a ‘secret society ’ several centuries old.

It is common practice amongst South Asian Hindus in general 
to have a family deity (kuladevata), a lthough it is often relatively 
neglected . But for Saiva N ewars their family deities are the prime 
focus o f their religious concerns. M oreover, these deities are all Kaula 
goddesses whose cults died out in the rest o f  the subcontinent centu
ries ago. Admitting, as such cults did when they were still practiced 
elsewhere, numerous local and regional variations, the manner they 
are worshipped is distinctly Newar. But even so, they clearly retain 
their orig inal Tantric character and present an interesting picture o f 
how they may have been practiced in the past elsewhere. Sim ilarly, 
N ewar society is o f  great interest not only to the anthropologist and 
sociologist, but a lso, and in a special way, to the student o f  Tantra. 
Families, j oint and extended, are the fibres o f  caste, and castes the 
threads o f  the fabric o f  a ll traditional Hindu societies. In this case, 
the colour and patterns o f  the weave are those o f  the secret, Tantric 
lineage deities configured spontaneously by the economy o f the social 
order. In short, we find here a unique example o f  what may have 
once been a relatively common phenomenon in South Asia, namely, 
a Tantric society.

At the same time, despite the substantia l Buddhist presence, 
N ewar society is still largely configured as is a traditional Hindu 
one. This is especially true o f  Bhaktapur, which is a lmost entirely 
populated by N ewars. A large town o f about 20,000 people, it reta ins 
the social topography o f a medieval capita l o f  a South Asian king
dom . In the ideal centre is the palace o f  the king, around which is the 
centre o f  the town where the higher castes reside, to which the fami
lies o f  the king’s priest (purohita) and m inisters belong. N ext come
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the craftsmen and farmers, and finally, in the outerm ost circle on the 
borders o f the tow n, the sweepers and the o ther low ‘unc lean’ castes. 
To all o f these people, except the last, access is allowed to the secret 
Tantric cults. The nuc lear castes worship the secret K aula goddesses 
directly as their fami ly deities, and their attendants those o f  the sec
ond circle. Served by their priests (which amongst the N ewars are 
not necessarily always Brahm ins) in conformity with the usual ja jm ani 
system prevalent in SouthAsia , the initiates also benefit through them 
from the esoteric Kaula Tantric rites in addition to the usual exoteric 
ones, both familial —  the rites o f  passage —  and public —  tem ple 
and festive rituals. The chief  priest, from which the other priests ulti
mately derive their authority, is the king ’s fami ly priest. These two 
figures —  the royal c lient (yajamana) and his fami ly priest (purohita) 
—  have been locked together in a relationship o f mutual depend
ence, spiritual and material, for centuries before the advent o fT antra. 
The latter deepened this relationship even further, strengthening it 
w ith the double bond and power o f  both the ear lier Vedic re lated 
smarta and the later Tantric initiatory m odalities.

In accord with common practice, the king’s deity is that o f  his 
country and people . With two faces, the inner secret goddess and the 
outer public god, the king’s deity transm its its energy and grace both 
in the outer dom ain and through the network o f  esoteric familial god
desses who, energies in their own right, are thereby inwardly charged. 
Thus the king, his goddess and his priest together are the axis o f  this 
inner secret society. But there is one m ore even deeper leve l and that 
is the innerm ost secret unknown even to the king: the goddess o f  his 
priest. Here we reach the source o f the chain o f transmission. Se
cretly —  for secrecy fosters and sustains inner power —  the king ’s 
priest connects his goddess to that o f  the king. M onth after m onth, 
year after year for centuries he has faithfully served his lord by rees
tablishing time and again the link between their two goddesses.

This is the strange and wonderful vortex o f  power into which I 
was suddenly plunged when all those years ago I stum bled upon the 
goddess Kubjikä. Or did she seek me out? Kubjikä is the priest’s 
goddess. She is the goddess o f  creation, and so is re lative ly mi ld and 
erotic. The king’s goddess is SiddhalaksmI, a form o f K äll —  the 
goddess o f  destruction. Her nam e —  Accom plished Royalty (or
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Wealth) —  rem inds us that she destroys her opposite, im potence and 
poverty. Her awesome ferocity imparts to her royal devotee the power 
he needs to be k ing while she draws energy from the emanation o f 
the energy o f creation o f the goddess Kubjikä, from which the king 
and his goddess u ltimately derive their authority. So while the king’s 
goddess devours and consumes his enem ies, material and spiritual, 
the priest’s goddess nourishes and replenishes.

But since the M alla kings lost their thrones to the Gorkha king 
Prthivi N arayan Shah, wh o invaded the Kathmandu Valley in the 
I 7lh century, the performance and power o f  the secret rituals o f  the 
M alla kings have steadily declined, and w ith them those o f their 
N ewar subjects. The necessary patronage, once abundant, which 
allowed initiates to m ainta in the extensive ritual activ ity their com 
p lex secret cu lts require, has progressively been w ithdrawn. The 
m odem  w orld, which proposes other goals and m eans to their attain
ment, has accelerated this process. Hardly anybody o f the new gen
eration is drawn to take the initiation which burdens them with many 
obligations and prom ises, it seems, no rewards. We may soon wit
ness the final fatal b low at the hands o f  insurgent Communism , which 
everywhere has been inclement to a ll religions. The Goddess, in her 
many secret m anifestations, is dying. Hidden in the family tem ples 
and prayer rooms o f  her devotees, her m anifestations are quietly 
breathing their last.

But now, providentia lly, the outside world has been a llowed ac
cess to that secret world as never before. The huge libraries o f  largely 
Tantric manuscripts collected over the centuries by the Newar kings 
were first transferred to the libraries o f  the Ränas, the prime m inis
ters o f  the Shah k ings, and then to the state archives. These, along 
w ith many manuscripts piously preserved for centuries by the fami
lies o f former m inisters and common initiates, have been photographed 
in the past thirty years in the course o f  a vast manuscript preservation 
project financed by the German government in collaboration w ith 
the Nepalese.

These years have w itnessed dramatic developments in the study 
o f Agam ic Saiv ism in general. Progress has been made on several 
fronts. On the one hand there has been a substantial increase in the 
historical and anthropological data. On the other, access has been
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cleared in this way to vast reserves o f unedited and unpublished 
sources, which have greatly swelled the numbers o f  those to which 
we had access previously. But as yet not much has been done to bridge 
the gap between these two dim ensions, the doctrinal and its applica
tion. Indeed, the gap, one could say duality, between them has been 
w idened by the increasingly com plex theories and reflections that 
have developed in these and preceeding decades. Scholars, attem pt
ing to understand the immense amount o f  data available to them , 
surveying the history o f the religions o f  South Asia and the present 
situation, com monly analyse it in terms o f  an interaction between 
two traditions. These have been variously defined, for exam ple, as 
‘Aryan’ and ‘non-Aryan’, ‘Sanskritic’ and ‘non-Sanskritic’, ‘Vedic’ 
and ‘non-Vedic’, ‘Brahm inic’ and ‘Sram anic’, ‘urban’ and ‘rural ’, 
‘literate ’ and ‘non-literate ’, ‘textual’ and ‘oral’. One could add con
siderably to the list o f  characterizations o f  these presum ed polarities, 
a fact which in itself  eloquently testifies to the uncerta inty in which 
they are shrouded.

To a large degree these distinctions derive from the divergence 
between what we find in the texts and what actually takes p lace in 
the world outside. The Sanskrit texts, depending on their type, are 
sometimes amenable to this type o f analysis in various ways and 
d iffering degrees. But unless we find concrete external instances o f  
interaction between these two cultures, we cannot be sure to what 
degree, if  any, the form s we find in the text are not the result o f  inter
nal, purely ideal developments. In a sense, the texts live in an inde
pendent world o f  their ow n. The law books (dharmasastras), those 
dealing w ith household rites (grhyasütras) and the sections o f  the 
Puränas dedicated to the description and eulogy o f  sacred p laces 
(mahatmya) are exam ples o f  types o f  texts that are relatively close to 
the reality ‘on the ground’. Others, amongst which the Tantras are 
prime exam ples, are much more d istant. Out ‘in the field ’ we observe 
what appears to be the same interaction between two contrasting cul
tures as the one we find in the texts. They seem so closely analogous 
that what can be said about one applies a lso to the other. There is
however a major d ifference between the two situations —  anthropo
logical and textual. The form er is open to em pirical assessm ent 
whereas the latter is not. We may conduct surveys which supply us
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with quantifiable data concerning the number and nature o f  deit ies 
worshipped in a given v iilage, or even a large town, and by whom. 
We can ascertain to what degree, if  any, a part icu lar deity or ritual is 
‘sanskritic ’, that is, textually based. We can observe the manner and 
degree in which ‘non-sanskritic’ form s are ‘sanskritized ’ and so on. 
But this is not the case w ith the texts. In the v iilage or town, the 
religious form s present will supply their own term s o f reference. 
M oreover, we are dealing with indiv idual, concrete phenomena, each 
in their own specific situation and interacting with others. The Tantras 
o f a ll schools are well known for their rich and v iv id relig ious forms, 
but although they often refer to the outer world , the images are largely 
ideal.

It is likely that parts at least o f  the Tantras were used in the m an
ner in which they presen t themselves, namely, as directly applicable, 
prescriptive texts. Even so, most o f  the liturgies that are textually 
based are based on texts that were com piled for direct applica tion. 
Here w e find a major point o f  contact between the inner ideal world 
o f the Tantras and the outer world o f their applica tion. A lthough these 
are largely Brahminical com pila tions and so reflect only a part o f  a 
society’s religious practice, they are, I suggest, a major field o f  research 
that needs to be exp lored to help us in our understanding o f the rela
tionship between the ‘real ’ and the ‘ideal ’. Perhaps this will be part o f 
the piigrimage that rem ains for me to com plete.

I set out in this j ourney im pelled by the inner call o f  Kubjikä, 
the goddess o f  the M alla ’s priests, as powerful as it has always been 
mysterious to me. This strange inner and secret path led m e some 
years later to the revelation o f the iden tity o f  the M alla’s own god
dess. I will always remember that event as an overwhelm ing infusion 
o f energy, a sor t o f direct in it ia tion by the goddess herself  who, I 
have a lways fe lt that she wanted me to know, is p leased.

Finally I should thank the many people who have helped m e on 
my way, fellow travellers, my teachers and my family. There are far 
too many to list them com pletely. Some, however, I canntlQt fail to 
mention. M y first Sanskrit teacher was Ambikadatta Upadhyaya. A 
fine old man when I first met him , I was then at the end o f  m y teens.
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Hemendranath Chakravarti introduced m e first to K ashm iri Saiva 
sources. A few years later Swami Lakshmanjoo graced m e w ith his 
teachings and initiation. A lexis Sanderson, now professor o f  San
skrit at the U niversity o f  Oxford, a lthough tu st a few years older than 
me w as, and rem ains, a great light on my path, as he is for many 
others. Bagirathaprasad Tripathi, better known as Vägls'a SästrI, spent 
years patiently teaching me som e o f the intricacies o f  Sanskrit g ram
m ar. Vrajavaliabha D vived i will ever rem ain in m y heart as a shin ing 
exam ple o f  form idable dedication and the high sum m its contem po
rary Indian scholarship can scale.

Words could not express the gratitude I feel for the great grace I 
have received to live for over thirty years now in Käs'I —  C ity o f  
L ight and learning. However m uch Western scholars m ay contribute 
to the development o f our understanding o f Indian relig ion and cu l
ture, they are a ll, like m yself, at its feet gathering its w isdom for
themselves, India and the world. Amongst the many great Indian ex
ponents o f  this tradition I have had the good fortune to listen to and 
leam  from include T.R.V. M urti, Jaideva Singh, Ram eshvar Jh a, 
Prem lata Sharma, K .D. Tripathi, R ai Anand Krishna, R .C. Sharma, 
L .N . Sharma, K .N . M ishra, N arayan M ishra, R ivaprasad Dvived i, 
Kamalesh Jha, Navajivan Rastogi, and countless others who are a ll 
my venerated teachers and guides.

Amongst my friends from whom I have leam t m uch I cannot fail 
to mention Rana P.B. Singh to wh o I am especially grate ful for the 
maps in this volume. Shita laprasad Upadhyay, at present associate 
professor in the Yogatantra Department o f  Sampurnananda Sanskrit 
University, has a lso been a great source o f knowledge and inspira
tion. Abroad, the first fellow travellers who comes to m ind are David 
White, the great sage o f Santa Barbara, and his student Je ffrey L idke 
whose moral support has been unfailing.

Above a ll, I cannot fail to prostrate to the great m asters o f  the 
past. As a foreigner, I should be, and am, profoundly grate ful to have 
been adm itted to the immeasurable spiritual and cultural wealth o f 
India. I, a long with the many other foreign scholars, seek to sustain 
this culture. Above all we wish to help to make the country o f  its 
provinance known, appreciated and respected throughout the world . 
It is a sad fact that India will be given the place it deserves amongst
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the greatest nations o f  the world only in proportion to its economic 
development . But m y hope is that the world w ill honour it m ore for 
being the great cradle o f  civilization and spirituality that it is.

If  I have in any way inadvertently betrayed the depth and ex
pans e o f  India ’s spirituality by m y shortcom ings or m isunderstand
ing, may I b e  corrected.
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S E L F - A W A R E N E S S ,
O ,W N  B e i n g  E G O I T Y

The thesis proposed in this paper can be sim ply stated in a few 
words . One o f the most distinctive features o f  the m onistic Saivism 
that developed in Kashm ir from about the m iddle o f  the n inth cen
tury with the revelation o f the üivasütra to Vasugupta was introduced 
some three generations later by Utpaladeva, one o f  the m ajor expo
nents o f the Pratyabhijnä school. This was the concept o f  what, for 
convenience, I will term the ‘absolute ego’. It is a concept o f  the one 
absolute reality which is at once Siva, the Self  and pure conscious 
ness understood as a self-reflective pure egoity (ahambhtiva). It is 
the transcendental ground within which and through which the entire 
range o f cosm ic and individual principles in the sphere o f  the sub
ject, object and means o f knowledge are generated, susta ined and 
destroyed through a process in which its transcendental nature 
immanentalises itself  even as it reverts back to transcendence.

The concern o f this paper is to establish that it is with Utpaladeva 
that this subtle and complex intuition o f the absolute first appears in 
the history o f Indian philosophical thought. In order to support this 
thesis and explain how I came to it, I will deal with a num ber o f  basic 
concepts, most o f  them historically prior to Utpaladeva, others new, 
that have led to its form ulation.

Our point o f departure are the earliest works that can be defined 
as Kashm ir Saiva in the sense that they represent themselves as sys
tematic treatises (sastra) o f  avowedly purely human authorship rather 
than revealed scripture. These are the Spandakärikä, written either 
by Vasugupta or his direct d isciple Kallatabhatta, and the vrtti on the 
same that is universally attributed to the latter. The metaphysical, 
theological and soteriological views they present are relatively sim-
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pie compared to the complex systems worked out in the treatises that 
followed immediately afterwards in the most vigorous period o f  
Kashmiri Saivism ’s development from the middle o f the ninth to the 
middle o f the eleventh centuries. Even so, they provide us with a 
fairly complete formulation o f the nature o f ultimate reality.

The first thing to notice here from the point o f view o f our present 
discussion is that neither the Spandakärikä nor its vrtti take the ego to 
be in any way absolute. They fall in line with all the other schools o f  
thought that that developed in India up to then which unanimously 
agree that the ego —  the T  —  is relative.1 From one point o f view, the 
ego is understood as the ahamkära which is a part o f the inner mental 
organ that processes, coordinates and identifies the sensory data sup
plied by the senses. From a different o f  point o f  view it is the ‘notion 
o f se lf’— ahampratyaya. As such it is the conceptualized counterpart 
o f the notion formed o f the object in such a way that when we say “I 
see and know this particular X”, both ‘I’ and ‘X ’ are part o f  a proposi
tion formed at the conceptual, discursive level (vikalpa). It is also the 
‘feeling’ one has o f oneself as reacting subjectively to the object as 
pleasant or painful, that is, as involved in the play o f the gunas\ and 
so, the ‘notion o f s e lf  appears in the notions the perceiver forms of 
himself as happy, sad or dull. Although related to one’s own deeper 
authentic nature in that this is the essential ground o f such egoic notions, 
they are distinct from it. Thus in the Spandakärikä we read:

“No notions such as ‘I am happy’, ‘I am miserable’ or ‘I am at
tached’ (exist independently). They all clearly reside elsewhere, namely, 
in that which threads through (all) the states o f  pleasure and the rest.”

Kalla ta comments:
“The (subject) threads through all the states (of consciousness). 

He connects them together (in the continuity o f the experience that): 
‘I am the same (person) who is happy and sad, or who later becomes 
attached’. (They all reside) ‘elsewhere’ in that state independent (of 
all transitory perceptions). As scripture (declares): ‘(this) one’s own 
Wture is considered to be the highest reality’.” 2
1 For an extensive account of the concept of the ego according to the major 
schools of Indian Philosophy see: M. Hulin, Le Principe de I ’Ego dans la 
Pensee Indienne Classique. La Notion d ’Ahamkära, Paris, 1978.
2 SpKä, 4 and vrtti on the same.
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This view does no t posit a pure ‘I-ness’ ou tside and apart 
from relational, conceptual propositions referring to cognitive ac ts . 
The ego-notion (aham pratyaya) is the condition o f  the disturbed 
or d isrupted (ksubdha) state o f  personal existence w hich is that o f  
the individual sou l subject to the innate im purity o f  ignorance 
and , hence, transm ig rato ry ex istence. Thus th e Spandakärikä  
declares :

“An individual, desirous o f  doing various things but incapable 
o f doing them due to his innate im purity, (experiences) the supreme 
state (param padam) when disruption (lcyobha) ceases.”

Kallata comments:
“(The individual soul) pervaded by this innate impurity may 

desire to act, but even so cannot make contact with this inherent power. 
However, if  the disturbance o f his conceived notion o f  his own iden
tity as ‘I’ (aham it ipratyayabhavarüpa)  were to cease, he w ould be 
established in the supreme state .” 3

This disturbed condition , which is the egoic no tion o f the 
fettered soul (pasu), prevents it from abiding in the sta te o f  per
m anent repose w ithin itself  w hich is its basic condition (svtitma- 
sthiti), considered, according to this m onistic view, to be that o f  
Siva Him se lf. F reedom from bondage is thus understood as ‘the 
attainm ent o f  one ’s own nature ’ (svätmaläbha). This a ttainm en t 
(ltibha) or ‘laying hold o f  one ’s own nature ’ (svtitmagraha), though 
egoless, is not entirely im personal, as the avoidence o f  the term 
‘atm an ' in preference to the term ‘svasvabhava ' in the Spanda- 
karika  indicates.

The word ‘atman ' a lm ost invariably figures in the text in com 
pounds where it functions as a reflective pronoun in the sense o f 
‘one ’s ow n’rather than meaning the ‘Self ’. For exam ple, in the eighth 
karika we are told that the senses operate by virtue o f  the power
inherent in one ’s own essentia l nature. The expression for th is is 
‘atmabala' that one could translate as ‘the strength or power o f  the 
Self ’. This would not be right as the use o f  the analogous form 
‘svabala' in karika 36 indicates. There the author says that objects 
become progressively more evident to the subject as ‘his own strength ’ 
i.e. the inherent power o f  his subjective consciousness, is applied to
3 SpKa, 9 and vrtti on the same.
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their percep tion.4 Sim ilarly, objects, perceptions, emotions, m ental 
images a n d a llelse that manifests object ively acquire a nature o f  their 
own —  ätmaläbha —  because they are grounded in the universal 
vibration o f consciousness —  Spanda — with which one ’s own na
ture is identified. For the same reasons it would be wrong to transla te 
the expression ‘ätmaläbha ' as ‘attainment o f  Self ’. In kärikä 39 the 
yogi is ins tructed to be established w ithin himself. Here too the ex
pression 'svätm ani’shouldnot be translated to mean ‘in his own Self’ ,5

In the vrtti, the term s 'svabhäva’ and ‘sva s \ ibhäva\  meaning 
‘own nature ’ or ‘own own nature’, are recurrent. '  ve a lso come across 
the synonyms 'ätm asvarüpa' 6 and ‘ätmasvabl.äva'P In one place, 
however, Kallata writes: “sarvätmaka evayamätmä", i.e. “ this Self  is 
indeed o f the nature o f  a ll things". The Self  referred to here is the: 
indiv idual living being (jiva). Here, Kallata seems to be m aking use 
o f a standard expression drawn from the Upanisads well known to 
his literate readers generally to state that the individual soul himself, 
j us t as he is, is com plete and perfect .

The ‘own nature’ o f  an entity is that which makes it what it is and 
accounts for a ll its inherent properties and causal efficacy. Siva as one ’s 
own ‘own nature’ tends to personalize this inner identity, compared to 
the concept o f Self  worked out in other types o f  m onism that tend 
towards a transcendentalism in which the Self  is understood to be the 
transcendental ground o f the person and, as such, has no inherent phe
nomenal properties or powers. Its causality or agency are adventit ious 
qualities, they are secondary and non-essential, j ust as a j ar can be 
blue or red without being essentially affected by its colour.

4 ^ ^ 5 ^ el ^ :  I f

SpKa, 36.

om  11
“When the body is sustained by this, one knows everything that happens 
within it. Similarly, (this same omniscience) will prevail everywhere (when 
the yogi) finds his support in his own nature.” SpKa, 39.

6 Vrtti on SpKa, 5.
7 SpKa, 11 and 19.
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The distinctive term inology points to a m ore personal view o f 
the Self  that is not j ust ap assive perceiver, but which is also the subject 
that is known only through an act o f  self-awareness (svasamvedana- 
samvedya), never as an object . It seem s that once the individual Self, 
which as pure consciousness is known through an ac t o f  self -aware
ness, is identified with Siva who is one ’s own ‘own nature’, and this 
self-awareness is furthermore understood to be basic non-discursive 
awareness which precedes, sustains and generates discursive awareness 
and individuating mental representations (vikalpa)  we then come very 
close to the intuit ive insight o f  an absolute self-iden tity experienced 
as a pure ‘I’ consciousness. B ut this need not necessar ily be the case, 
for virtually all Indian schools o f  though t accept that the d istinctive 
feature o f the subject is this capacity for self-awareness, contrasted 
with the phenomenological status o f the object which is never an object 
o f  its own awareness but always that o f  a subject . There is no need , 
even , to posit the existence o f an absolute Self  for this to be the case. 
Thus, the Buddhist D innäga, for example, also refers to the d istinc
tion be tween subjea  and object and their rela tion in these term s. The 
indiv idual soul can be self-conscious wi thout this im plying any 
inherent egoity, even as this self-consciousness is the basis o f  an ad
ventitious notion o f ‘I’. This is the view o f the earlier Saivasiddhänta 
texts. Thus, Sadyojyoti in his Naresvaraparl/cyä in the course o f  his 
proof for the existence o f fhe individual soul advances the argument 
that the individual Self  exists because it is “the field o f  the notion o f  _ 
I" (ahampratyayagocara). Rämakantha comments :

“(Although) the notion o f l  (ahampratyaya) is (distinct from the 
Se lf) which is the object o f  ascertainmen t, it is perceived concom i
tantly with it because it is a reflective awareness o f  the persisting 
perceiving subject and has the Self  as it object (visaya). Thus bo th 
are true as they are established to exist by their (common nature) as 
consciousness. Thus there is no non-existence o f the Self.” 8

Rämakantha continues, saying that both the Self  and the notion 
o f Se lf  are invariably found together although the Self  transcends 
thought constructs. Thus, even though the notion o f  Self  is a thought 
construct, it cannot be sa id to be false in the sense that i t can indicate 
something unreal. All reflect ive determ ination (adhyavasäya) o f  one ’s
8 NP, p. 38.
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Self is invariably accompanied by this notion and thus, being an act 
of consciousness it is as veridical as the Self which is consciousness. 
He goes on to say that the notion o f Self may appear to be a projec
tion o f conceived egoic arrogation onto an object, namely, the body 
etc. and not the Self, in such a way that one thinks “I am fat” or “I am 
thin”. Countering this possible objection he says that the ego notion 
relating to the Self is non-specific i.e. it is not specified by objective 
qualities. This unspecified (avisista) notion is primary and as such 
applies to the Self.9

Kallata and the Spandakärikä teach an idealism according to 
which the individual soul as the enjoyer (bhoktr) is one with the ob
ject o f  enjoyment because the perceptive awareness (samvedana), 
which links them as subject and object and is the common reality o f  
both, is possessed by the former as its essential nature. This percep
tive awareness focused upon itself is the conscious state o f  the sub
ject who contains and is all things.10 The proximity o f this notion to 
that o f  the Self or ‘own nature’ as a pure ego-consciousness is so 
close that it seems natural for the later commentators, who all quote 
Utpaladeva and so post-date him, to interpret the kärikä 's view in 
this way. Thus Räjänaka Räma insists that there are two egos which 
he contrasts, the one a notion and hence ‘created’ or ‘artificial’
(krtrima), and the other uncreated and hence one’s own nature itself. 
Similarly, Abhinavagupta says:

“From the intellect arises the product o f  the ego, which consists 
of the notion that this light, generated by the individual soul, reflected 
(in the intellect) and sullied by objectivity, is (the true) e g o ... Thus as 
is indicated by the word ‘product’, this (created ego) is different from 
the essential nature o f the ego which is uncreated and perfectly pure 
freedom.” 11

The artificial ego seemingly limits and binds the uncreated ego.12 
In this state o f  bondage the individual perceiver believes himself 
conditioned by the countless forms o f  diversity related to the divided 
field in which he operates, namely, the egoity (ahampratlti) estab-
9 Ibid., p. 38-9.
10 SpKä, 28-29.
11 TÄ, 9/230-2.
12 SpKävi, p. 113 and 137.
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lished on the basis o f  mutual exclusion between differing egos.13 It is 
egoity falsely projected onto the body w hich is the w ay in which, 
according to Utpaladeva also, we perceive the unfolding o f the power 
of M äyä.'4 Conversely, as Räjänaka Rama explains, the pure ‘I ' con
sciousness encompasses the series o f  pure principles from Siva to 
Suddhavidyä. It is one's own essential nature (svasvabhäva) as 
ParamaSiva who is free o f  all contact with duality.15 Thus, an unin
terrupted awareness o f the egoity (ahamkära) which is that o f  one's 
own true essential nature (svasvabhäva) is liberating. The egoity 
(ahampratyaya) which takes its support from the body is destroyed 
when it is eradicated by the authentic ego.16 “It melts”, to use Räjänaka 
Räm a’s expression, “like a heap o f  snow, by coming in contact with 
the light o f  the sun o f the authentic ego (sväbhävikähampratyaya) 
that transcends all fictitious supports”.17 At the same time, however, 
as Räjänaka Räma says, the egoity (ahampratyaya) projected onto 
the body is not false (upapanna) in that it ultim ately abides in a 
reality that is not transitory.18 Thus, according to him, whatever the 
Self sustains through the medium o f the ego (aham iti pratipatti) is 
its body. The fettered state is the projection o f this notion into a real
ity which is other than the Self, while the liberated state is that in 
which this ego notion is realized to be that o f  one’s own authentic 
nature (svasvabhäva).19 Thus, Räjänaka Räma says o f  the awakened 
yogi:

“W hen his ego-sense (ahampratipatti) is firmly established in 
the essential nature o f  his authentic identity (ätmasvabhäva) which 
is distinct from the body etc. and manifests brilliantly evident to the 
clear vision that unfolds by the enlightened awareness generated (in 
him) by the rays o f  energy which fall (upon him), emitted by Siva, 
the Sun (of consciousness), it is thenm ade manifest by the powers o f 
the reflective awareness (parämarsasakti) o f  the cognitive conscious-
13 Ibid., p. 132.
14 IP, 3/1/8.
15 SpKAvi, p. 128.
16 Ibid., p. 86 and 113.
17 Ibid., p. 39.
18 Ibid., p. 39.
19 Ibid., p. 112.
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ness o f  things just as they are in reality. Then he realizes Siva who is 
the  W heel o f  Energies consisting o f  th e  m anifestations o f  the 
wonderfully diverse universe sketched out (in this way) by (His own) 
will alone.” 20

Rajanaka Rama was Utpaladeva’s direct disciple and the pro
found influence that the Pratyabhijna had on him is evident through
out his commentary. This is so not only in his presentation o f the 
realization o f Spanda and its activity as an act o f  recognition but in 
his views on the  two types o f  egoity. That this is his personal inter
pretation o f Spanda doctrine and not originally to be found in it is 
confirmed, partially a t least, by the absence o f this distinction in 
Bhagavadutpala’s commentary which, apparently mote consistent with 
the K ärikä  and vrtti, invariably relegates all ego-consciousness to the ' 
level o f a notion. He does this, it seems to me, not so much as a 
conscious attempt to keep Spanda doctrine ‘pure’, i.e. not to overlay 
it with higher hermeneutical interpretations, but because the view 
which particularly inspired him was not that o f  the Pratyabhijfia, al
though he quotes Utpaladeva several times, but the monistic VaisI).ava 
idealism ofV am anadatta’s Samvitpraktisa. In this work, the sense of 
‘I' is consistently relegated to the level o f a thought construct: it is the 
notion o f ‘I ' (asmadvikalpa) and nothing more.2 1

Ksemaraja, the remaining major commentator, takes the ‘I ' sense 
to be absolute, adding to it further interpretations which, as we shall 
see, are a continuation o f the views his teacherAbhinavagupta devel
oped. Here absolute ‘I ' consciousness is Sakti, which Ksemaraja iden
tifies with Spanda, the power o f  Siva, one’s own authentic nature that 
infuses its energy into the body and mind. He writes: “Even that which 
is insentient attains sentience because it is consecrated with drops of 
the juice (o f the aesthetic delight —  rasa) o f  l-ness. Thus that princi
ple not only renders the senses fit to operate once it has made them 
sentient, but does the same also to the subject that one presumes is 
their impeller even though he is (merely) conceived to exist (kalpita). 
Thus he presumes that it is he who impels the senses. But he also is 
nothing if he is not penetrated by the Spanda principle.” 22

20 Ibid., p. 112.
21 See chapter 3: The Samvitpraktisa — The Light o f Consciousness.
22 SpNir, p. 22.
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But let’s get back to Utpaladeva. It is well known to students o f  
Kashmiri Saivism that Somananda w as his teacher, as well as the first 
exponent o f  the philosophy which was to  draw  its name from  
Utpaladeva’s Isvarapratyabhijn ä . Som ananda wishes to trace the 
geneology o f  his views to personalities associated with the propaga
tion o f Saivism in the Tantras.23 In this way he not only tries to stamp 
his views with the seal o f  scriptural authority but also affirms that 
they are ultimately drawn from the Tantras. Now, it is in fact true that 
a number o f  basic concepts he presents are already taught in Tantric 
traditions which precede him. But even though he draws from this 
fund o f  ideals he nowhere posits the existence o f  an absolute ego, 
and in this he is consistent w ith the Tantras.

When we get to Utpaladeva, even though he declares that the 
“^ w  and easy path” he expounds in his Isvarapratyabhijnäkärikä  is 
that shown to him by his teacher Somananda in the Sivadrsti,24 he 
introduces an entirely new idea, namely, that the ego-sense, that is 
relative when related to the body, is ultimately grounded in an au
thentic, absoluteego. Thus as Abhinava tells us:

“The idea that that w hich manifests as the ‘I ’ is perfect, om ni
present, omnipotent and eternal being, that is, the idea that the ‘I’ is 
identical with the Lord, the subject, the lustrious one... was not in 
vogue before because of(m an’s state ofinnate) ignorance. This s'ästra 
makes people fit to live this idea in practice by bringing to light (Siva’s) 
powers ofknow ledge, will and action. This happens by virtue o f  this 
treatise on the Pratyabhijnä which essentially consists o f  a series o f 
proofs to justify this idea in practice.” 25

Utpaladeva develops the notions o f  the Self and absolute being 
that were already worked outbefore him to what he m usthave thought 
were their ultimate conclusion. Thus he writes that: “repose in one’s 
ow n essential nature (svasvarupa) is the reflective  aw areness 
(vimarsa) that ‘I am ’.” 26 One m ight say th a t here U tpaladeva is 
explaining in his ow n Pratyabhijnä terms that the Spanda doctrine

23 SDr. 7/107-122.
24 IP, 4/1/16.
2s Commentary on IP, 2/3/17.
26 APS, 15.
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adopted from the Tantras of “establishment in one’s own essential 
nature” (svasvarüpasthiti) implies that this, the liberated condition, 
is that o f  the pure ego-identity.

Now in order to  make this transition, Utpaladeva must intro
duce a concept which finds a precedent in Bhartrhari who declares 
that the universal light o f  consciousness shines as all things. M ore
over, it must be full o f  the power o f  speech, otherwise it would not 
be the one light but the darkness (aprakasa) o f  its negation, that is, 
the Mäyic world o f  multiplicity. This power he defines as “self-re
flective awareness” (pratyavim arsini)Y  But Bhartrhari does not ex
plore this notion fully to reach the ultim ate conclusion that absolute 
be ing , as se lf-re flec tiv e  con sc io usness, is abso lu te  egoity  as 
U tpaladeva does. A ccording to Utpaladeva, vimarsa operates as the

27 VP, 1/124. It is a notable fact that this term, so important in the technical 
vocabulary of the Pratyabhijnä, is not at all common in the Saivägama. It 
does not belong to the common terminology of the Tantric systems syncre- 
tised into Kashmiri Saivism, at least as far as we can gather from the sources 
quoted by the Kashmiri authors themselves. As an example of the uncom
mon occurrence of the terms vimarsa we can cite the Kälikula: “The su
preme power of the lord of the gods whose nature is supreme consciousness 
is reflective awareness (vimarsa) endowed with omniscient knowledge.” 
(Quoted in NTu, I p. 21). Abhinavagupta refers to the Gamatantra which 
says: “The deity ofMantra is considered to be reflective awareness (vimarsa) 
co-extensive in being with Great Consciousness” (TA, 16/286). A passage 
quoted from the Tris'irobhairavatantra reads: “The supreme Sky (paräkäs'a 
is said to be the well formed space (susira), the lord of the principles of 
existence, the fourth state which pervades from above and the center. It is the 
abode of contemplation (vimarsadhäman).” (TA, comm. 5/91). While in the 
third reference ‘vimarsa 'clearly has a broad, generic sense denoting the con
templative consciousness that the fully developed yogi has of the supreme 
principle, the two former references equate vimarsa directly with Sakti. They 
do certainly refer quite clearly to a concept of consciousness in which it 
reflects upon itself. But these are the only passages, out of several hundreds 
quoted in Kashmiri Saiva works, in which this term occurs, and it seems that 
vimarsa in these passages also has a broader, less specific sense than in the 
Pratyabhijnä. Thus, what appears to be the meaning here is that the yogi who 
contemplates the one absolute consciousness does so by virtue of the power 
of contemplation inherent in consciousness itself which is, as the 
Tris'irobhairavatantra says, the abode of contemplation.
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reflective awareness which is the non-discursive judgem ent that con
sciousness has o f its own infinite nature. It is both its universal crea
tive and cognitive power through which it forms itself into the All 
and through which the All is resolved back into it. Moreover, it is the.' 
ground o f all possible judgem ent and representation conceptual! 
(savikalpa) and intuitive (nirvikalpa), o f  the contents o f  conscious
ness in and through each cognitive act, as the self-awareness o f  a 
pure non-discursive egoic consciousness. It is this inherent attribute 
o f consciousness which m akes it ultim ate. Echoing Bhartrhari, 
Utpaladeva says:

“If one were to consider the reflective awareness (vimarsa) o f 
the light o f consciousness (prakasa) to be other than its ow n essen
tial nature (svabhiiva), it would be as insentient as crystal even when 
the light is coloured by seemingly external phenom ena (artha)." 28

This reflective awareness (vimarsa) is explicitely identified by 
U tpaladeva with the reflective aw areness o f  ‘I ' (aharhpratya- 
vimars'a), a term  we can contrast with the earlier ‘notion o f  I ’ 
(aharhpratyaya). I t is th e  ‘I ' consciousness (aham iti vimarsa) which 
manifests as the subjectivity (pramatrtva) o f  the psycho-physical 
complex, in the notion (vikalpa) both o f self and its opposite.29 But 
as the reflective awareness o f  ‘I ' is in itself the very nature o f  the 
light o f  consciousness (prakasatman), it is free o f  all thought con
structs (vikalpa) as these depend upon the duality o f  relative dis
tinctions? 0

An important aspect o f  the concept o f  vimarsa —  which, as 
we shall see, A bhinavagupta developed into a w ide ranging herm e
neutical key to interpret Tantric doctrine —  is its identification with 
the supreme level o f Speech. Somänanda had already done this be
fore, but his concept o f  vimarsa was much more limited than the 
one U tpaladeva developed. One o f  the argum ents Som änanda 
advances, in refuting Bhartrhari 's view that pasyan ti is the supreme 
level o f  speech, is that pasyan ti— the Speech which ‘sees’ —  cannot 
view either itself or the supreme principle w ithout this involving 
both in a subject and object relationship which degrades it and the
28 IP, 1/5/11.
29 Ibid., 1/6/4-5.
30 Ibid., 1/6/1.
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ultimate principle to the level o f  an object. This would then require 
another p a sy a n ti to see that and that another leading to an unac
ceptable infinite regress.31 Thus, the perceiver’s subjective status 
as the seer (d rs tr tv a ) precedes p a sy a n ti  as the supreme level o f  
speech. Although Somänanda calls this subjective state 'v im a rsa ', 
it is not, as it is for Utpaladeva, the awareness the light o f  con
sciousness has o f  itself as all things and as beyond them, for that 
would involve an unacceptable split into the internal subject-object 
relationship he wishes to avoid. Thus, Somänanda explains it as 
follows:

“Just as the product that an agent like a potter (intends to generate) 
—  ajar, for example —  abides as a reflective awareness (vimarsa) in 
the form o f an intention (icchä), such is the case here also (with Su
preme Speech). This (supreme level o f  speech) abides prior (to all 
things), for otherwise, if  consciousness were not to possess a subtle 
(inner) outpouring (ullüsa ) which abides intent upon its task 
(käryonmukha), how could that desire unfold (and reach fulfillment)? 
Siva abides as the one who is endowed with the state o f  this (supreme 
level o f  Speech) when in a condition o f  oneness (sämarasya).” 32

In short, Somänanda maintains that Siva is absolute conscious
ness as charged inwardly with a power that flows through it, even as 
it rests in itself and expresses itself as a tension directed towards its 
extemalization in the form o f the phenomenal world in and through 
the act o f perception. In the following passage, Utpaladeva brings 
together a set o f  concepts already formulated before him in his con
cept o f vimarsa, identified with the supreme level o f  speech, to present 
it in a new more complex perspective.

“The nature o f  the power o f consciousness (c iti) is reflective 
awareness (pra tyavim arsa) and is supreme Speech which, spontane
ously emergent, is the lordship o f the Supreme Self, the freedom 
which is the intent (aunmukhya towards both immanence and tran
scendence). That pulsing radiance (sphurattä), the Great Being un
specified by time and space, is the essence o f the Supreme Lord and 
so is said to be His Heart.” 33
31 SDr, 2/55-6.
32 SDr, 2/84-6a.
33 TP, 1/5/13-14.
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We might notice incidently, before moving on, that this impor
tant passage leaves the way clear for Abhinavagupta in his subse
quent detailed hermeneutics o f  the Tantras to expound the symbol
ism o f the Heart as the dynamics o f  pure I -consciousness, which he 
develops in particular in his commentaries on the Parätrisikä. We 
shall return to this point later.

Now we must briefly attempt to tackle the Tantric sources prior 
to Utpaladeva. Although I cannot claim, o f  course, to have read all 
the Tantras that predate Utpaladeva, in none o f  what little I have 
managed to study in print and manuscript is there any mention o f an 
absolute ego. While all the other notions we have dealt with concern
ing the Self and its relation to the ego and ultimate reality are attested 
implicitly in the Tantras, this is not the case with the absolute ego. 
Barring one important exception which I shall deal w ith later, which 
is anyway very ambigious, Kashmiri Saivites do not quote a single 
ägam ic source in which the concept appears. One could argue, per
haps, that they did not choose to do so, but this seems hardly likely if 
we consider the key role it assumes from U tpaladeva's time onwards. 
On the other hand, a host o f  other notions that are woven together in 
the fully developed notion o f the absolute ego which we find in 
Abhinavagupta are found there. It is hard to resist the conclusion that 
what has taken place is a higher hermeneutic in which there has not 
only been interpretation and presentation o f single notions, but a grand 
synthesis o f various concepts o f  the absolute, already implicit in the 
Tantras with that o f the absolute ego.

There is no point in examining every detail o f this process; that 
would require an extensive study. All that can be done here is to 
present a few key examples that can serve as representative illustra
tions o f this hermeneutic method. We may begin with the sole refer
ence amongst those quoted by Kashmiri Saivite authors from the 
Tantras that can be construed to be one to an absolute ego. This is a 
verse quoted by A bhinavagupta and by M ahesvaränanda in his 
Maharthamanjari who attributes it to the srikanthiyasamhitä?* In 
the original Sanskrit it reads:

34 TA, 3/223a-4b.
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Translated, this means:
“Mantras devoid o f  the first (letter) and the last (are barren) like 

autumn clouds. Know that this consciousness o f  the first and last 
(letters) is the characteristic o f  the master.” .

Although apparently insignificant, this verse is extremely im
portant as it is the only one Kashmiri Saivites quote as being a refer
ence to the absolute ego in the Tantras. One may however, under
stand this cryptic verse to mean simply that the adept must recite his 
mantra mindful o f  each part, including its beginning and end. Once 
the adept can maintain an abiding, undistracted state o f mindful con
centration on the entire m antra from the first to the last letters, he 
attains a level o f  spiritually mindful concentration that makes him fit 
to be a teacher o f  others. But Abhinavagupta understands this verse 
in a quite different, more elevated way, which is explained as fol
lows by Jayaratha in his commentary on this passage:

“The first (letter) is (A, symbolic o f the) absolute (anuttara) 
and the last is HA (which symbolizes the completion o f its emission); 
thus even m antras, if  devoid o f  the reflective awareness o f  ‘I ’ 
(AHAM) which is (encompassed by  these) the first and last letters 
(o f the alphabet) and are not known to be o f that nature, are like 
autum n clouds —  that is to say, they do nothing. [... ] W hile if, on 
the contrary, they are known to be the suprem e vitality o f  mantra 
(paramantravirya) which is the reflective awareness of ‘I ’ they per
form their respective functions.” 35

W hat Jayaratha is saying becomes clear when we examine the 
context in which this reference appears. Abhinavagupta dedicates the 
third chapter ofhis Tanträloka to a detailed exposition o f Mätrkäcakra. 
Simply, this is the series o f  the fifty letters o f the alphabet which is 
understood to exist as fifty energies or aspects o f  the universal po
tency o f the supreme level o f  Speech, connected with which mantras 
are spiritually effective. In the Tantrasadbhäva, Siva says to his 
consort:

“0  dear one, all mantras consist ofletters and energy is the soul 
o f  these (letters), while energy is Mätrkä and one should know her to 
be Siva’s nature.” 36
35 TA, II, p. 212.
16 SSOvi, p. 89.
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The Tantras deal with this concept extensively. According to one 
purely Tantric 37 explanation, M ätrkä as mantric energy is the source 
o f the higher liberating knowledge o f non-duality. This is when she 
operates as the power o f Aghorä  which makes inner and outer m ani
festation one with Her own nature in the all em bracing experience o f 
liberated consciousness.38 Mätrka is also the basis o f  the low er bind
ing knowledge associated with discursive thought when her true na
ture is unknown. Then she functions as the power Ghorä  which de
prives man o f the awareness o f  unity and obscures Siva’s universal 
activity. Thus, in this sense too, mantras devoid o f the first and last 
letter, and all those between them in Mätrkäcakra are fruitless.

Now accord ing  to  A b h in av ag u p ta ’s h igher herm eneu tics 
Mätrkäcakra represents the creative aspect o f  pure ‘I’ consciousness 
—  AHAM, that, like a wheel, rotates from A to HA and back again 
around the hub o f bindu —  M. There is no point in dealing at length 
with this highly com plex symbolism here which is worked out in 
Abhinava's commentaries on the P arä trlikä . A few rem arks will 
suffice. Abhinavagupta introduces his explanation o f  the  secret the 
goddess seeks to know from the god by quoting Utpaladeva as saying 
that “egoity (aham bhäva) is said to be the repose the ligh t o f 
consciousness has within its own nature” ”  He identifies this pure 
‘I ' consciousness with the suprem e level o f  Speech, as does 
Utpaladeva:

“In the process o f withdrawal, the real !-feeling is that in which 
all external objects like jars, clothes etc., w ithdraw n from  their 
manifoldness, com e to rest and finally repose in their essential unin
terrupted and absolute (anuttara) aspect. This absolute (anuttara) 
aspect is the real !-feeling (ahambhäva). This is a secret, a great mys
tery. In the process o f  expansion, the changeless, unsurpassable, eter
nal, tranquil and venerable Bhairava is the form ‘A’. It is the natural 
primal sound, the life o f the entire range of phonem ic energies

37 Throughout this paper, the expression ‘Tantric’ refers specifically to matters 
dealt with in the Tantras. Thus a Tantric explanation is the way something is 
explained in the Tantras. Similarly, by Tantric symbols, I mean those sym
bols which are found in the Tantras.
38 ^Süvi, appendix p. 9 n. 82, KSTS edition.
39 APS, 22.
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{ sakalakalä jä la jivan abh üta ). He, in the process o f  expansion, as
sumes the form ‘HA’, that is, K u ndalin lSakti. Then he expands into 
a dot, symbolizing objective phenomena (nararüpena) and indica
tive o f the entire expansion o f  Sakti (i.e. the entire manifestation 
starting with Bhairava). Similarly, the lowest part o f  the last phase of  
objective manifestation (m or nara) has three powers (o f will, knowl
edge and action) whose life is the trident o f  the energies Parä, 
P aräparä  and A parä. In union with emission (v isarga ) that is, the 
energy o f  (the letter) HA, (the Point) penetrates the Absolute, that is 
(the letter) A, which is its fundamental, unalterable state, in the re
turn movement.” 40

Now, while Abhinavagupta understands the reflective awareness 
o f T  to be Supreme Speech, the Heart o f  consciousness, as already 
posited by Utpaladeva, he adds that it is M ätrkä  which is the vitality 
o f mantra (m antravlrya). He writes:

“This reflective awareness o f  this (Mantric) nature, uncreated 
and unsullied, (the Masters) call the ‘I’ (aham ). It is this indeed that 
is the luminosity o f  the light (of consciousness). This is the vitality 
(v lrya ) and heart o f  all mantras without which they would be insenti
ent, like a living being without a heart.” 41

Many more observations could be made concerning how 
Abhinava presents the absolute ego as the highest expression o f the 
ultimate state taught by the Tantric traditions he considers to be the 
highest. For example, we may briefly observe how he overcodes in 
this way the Trika conception o f  reality. The Trika teachers refer to 
the Siddhayogesvarlm ata  as the supreme authority. Quoting this text, 
just before the reference we have cited above, he says: “The seed here 
(of all things) is Kundalinl, the life-principle of the nature o f con
sciousness. From this is bom the Triad (Trika) o f the Absolute (A), 
the Will (I) and Expansion (U), and from this all the other letters.” 42
40 PTv, Jayadeva Singh’s translation, p. 54-5.
41 TÄ, 4/192-3. In the PTv, Abhinava similarly defines T  consciousness as 
“wonder which is the very nature of the light of consciousness and the vital
ity of Mantra which is the Supreme Speech that is innate and uncreated.”

y+IVlFM f t  I
PTv, p. 18 of the text printed with Jayadeva Singh’s translation.

42 TÄ, 3/220b-la.
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As all the letters together are the fifty aspects of the reflective 
awareness o f  ‘I’ consciousness, this, the absolute, is grounded in this 
way in the supreme Triad, or one o f its representations, which is taken 
as characteristic o f the Trika view o f the one reality.

Further on Abhinava similarly presents the absolute ego as the 
ultimate reality the Krama School expounds. This he does by first 
declaring that M atrka has a second aspect known as Malini. M atrka 
represents dynamic consciousness as perpetually creative; M alini rep
resents consciousness as perpetually withdrawing into itself all d if
ferentiation to fuse it into its universal oneness. This symbolism is 
supported by the Tantras, but, one could say, at a lower level o f  self
reflection. Matrkacakra is a symbolic cosmogram in which the let
ters o fthe  alphabet are collocated in their normal serial order. M alin! 
is a different collocation (prastara) o f  the alphabet in which the or
der is disarranged so that the vowels, symbolizing Siva's seed (bija), 
are mixed with the consonants symbolizing Sakti ’s womb (yoni). In 
this way, Abhinava represents M alini both as the choatic pleroma 
into which everything is withdrawn and, at the same time, as the one 
reality that, fertilizing itself, is adorned with the flux o f  emission.43

Now, just asthe supreme form ofSpeech, identified withM atrkd, 
is grounded in Trika as its expansion, so Malini, similarly identified 
with Supreme Speech, is said to be Kälasarilkarsinl (also spelt Käla- 
karsinl), one o f the forms o f Käll worshipped as the embodiment o f 
the dynamic power o f  consciousness in the Källkrama. In this con
sciousness, Siva and Sakti, symbolized by the letters A and HA o f 
A^ A M, unite. Thus Abhinava writes:

“This (i.e. the energy Malini), which is in reality one only and 
supreme, is She who attracts Time (kalakarsim ) and, by union with 
the power-holder aspect (o f absolute consciousness), assumes the 
nature o f a couple (yamala). The reflective awareness o f  this (cou
ple) is completely full ‘I’ (consciousness) which, by virtue o f  this 
freedom, manifests division within its own nature. Three-fold is said 
to be its form when division manifests, namely, (the Speech) o f  Vi
sion (pasyanti), the Middle Voice (madhyama) and gross corporeal 
Speech (vaikhari)." 44
43 TA, 3/232-3.
44 TA, 3/234-6.
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Although the identification ofKälasarilkar§mI with the supreme 
level o f  Speech is attested in purely Krama sources, the identifica
tion o f  this, the supreme energy o f  consciousness, with absolute egoity 
is not, although to A bhinavagupta this seems naturally implicit. 
Kälasarilkar§inl is the pure conscious energy w hich courses through 
subject, object and means o f  knowledge whilst abiding in a fourth 
state beyond them (turiya) that regenerates itself perpetually, even as 
it rests in its own nature. Thus it seemed naturally identifiable to him 
with the absolute ego and its cosm ic dynamism. But even so, this 
identification is far from  the intentions o f  the teachings in the origi
nal Krama sources. The Källkrama teaches that the ultimate state is 
egolessness and that it is attained by destroying the ego. Arnasirhha 
writes o f  Kälasarilkar§inl that she is:

“Kälikä, the one (reality w ho is such) by virtue o f  Her being 
the (universal) process (o f  consciousness) in the form o f  the mis
tress o f  the wheel o f  the cycle (o f  consciousness). She shines con
stantly  and perfectly  and H er inherent a ttribu te  is egolessness 
(nirahamkäradharmif)i)."45

All her powers are aspects o f the Goddess, each o f w hich is 
w orshipped in this, the suprem e lithurgy (püjäkram a), and they 
have “arisen to withdraw (all things into undifferentiated conscious
ness), their forms (the reality) which is free o f  ego (nirahamkära- 
vigraha)."  46 '
45 This verse is drawn from a unpublished Krama work by Arnasirilha who 
traces the teachings he expounds to £ivänanda, alias Jiiänanetra. Cakrabhänu 
was the third teacher in the tradition after him. Then from Cakrabhänu, 
Arnasirilha traced two lineages ending with Somesvara and Näga, both of 
whom were his teachers and are the fourth in line after Cakrabhänu. Thus if 
we date £ivänanda as Rastogi does, as living 800-850 jAD, then Arnasirilha 
lived sometimes between 950-1000 ^ D. Unfortunately the title of his work 
has been lost in the colophon of the sole manuscript recovered so far. It is 
deposited in the National Archives in Kathmandu and is numbered 5-5183/ 
151 NGMPPreel number A 150/6. This reference appears on folio 32a. The 
edited text reads:
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F in ally  we no tice  how  K sem arä ja  ex tend s h is te a c h e r ’s 
hermeneutic to  his treatm ent o f  the Spanda teachings. Ksem aräja, 
like his predecessor, Räjänaka Räma, considers the true nature of 
the subject to be the inner light o f ‘I ’ consciousness. This is the 
inner form o f Siva. W hile the outer form is perishable, the inner 
form is the subjective aspect which is suprem e ‘I ’ consciousness 
for, as Ksemaräja says, “even though the subject resides in its body, 
it is still identical with the Lord (who is pure ‘I ’ consciousness)”.47 
Ksemaräja adds a further dim ension to the notion o f Spanda with 
respect to the commentators before him by identifying it squarely 
with the suprem e energy o f consciousness and this with Supreme 
Speech and the absolute ego, much as A bhinavagupta does. Thus 
he says o f  S panda that it is the c rea tiv e  au ton om y  o f S iva 
(svä ta n trya )41 as “ th e  p e rfec t I-co n sc io u sn ess  (o f  the L ord) 
(pürnähantä) consisting o f the higher pow erA  a n d th e  innate power 
HA which encompass within themselves, as in a bowl, all the let
ters from A to KS. That (aham) is the power o f  Supreme Speech 
which is the supreme resonance o f  consciousness (paranäda) that 
is ever emergent (and eternal) although unutterable. It is the great 
mantra, the life o f  all, and successionless awareness that contains 
within itself the uninterrupted series o f  creations and destructions 
and encloses within itself the entire aggregate o f  energies that con
stitute the cosmic order (sa(iadhvan) made o f  innum erable words 
and their referents...” 49

To conclude, we may note that others after Ksemaräja went on 
to extend these reflections into the brilliantly diverse world ofTantric 
symbolism in many ways. Siva is identified with the light o f  con
sciousness (prakäsa) and Sakti w ith his re flec tiv e  aw areness 
(vimarsa), and the two are portrayed as locked together in the am o
rous and sportive play o f kämakalä. This is a theme developed by 
Pul)yänanda and other exegetes o f the Srlvidyä tradition in their com 
mentaries on the Nityäsodasikärm va and Yoginihrdaya and in their

47 Commenta^ on SpKA, 16.
48 Commenta^ on SpKA, I.
49 Commenta^ on SpKa, 45.
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independent works. Here we notice how, amongst other things, basic 
Tantric cosmological models are overcoded with this brilliant new 
concept. This becom es especially  clear when we com pare the 
cosmologies o f  the Prapancasära and Säradätilaka, for example, 
with that o f  the Kämakaläviläsa o f Punyananda. In various ways, all 
three outline a symbolic cosmology in which ultimate reality is rep
resented as splitting itself up initially into two and three elements to 
then go on and develop out of itself throughout the entire gradiant of 
cosmic and microcosmic principles. It is only the Kämakaläviläsa 
which identifies these original elements with aspects o f  the pure ab
solute ego and sees in their interplay and development its cosmic and 
transcendent activity. This fact is all the more striking when we ob
serve that the original symbol o f  Kämakalä, that is, the triangle in the 
center of Sricakra, as it appears in the N ityäsodasikärnava  and 
Yoginihrdaya, is devoid o f this representation. Thus we can clearly 
see how the concept o f  an absolute ego is projected onto an earlier 
symbolic structure overcoding it and thus lending it greater herm e
neutical depth through a broader and more profound conception of 
the absolute. In this way the Saktas drew substantially from their 
fellow Saivites. Thus, Sivananda, the 12th century commentator on 
the Nityäsodasikärnava, and one o f the earliest teachers o f  this line, 
tells us that his tradition originated from Kashmir.50

Finally, not only was the concept and the associated Tantric sym
bolism o f the absolute ego developed at the secondary exegetical 
level but it also found its way into later prim ary sources. Not only do 
a number of later Sakta and Saiva Tantras take it for granted, but its 
strong appeal influenced the Vaisnava Pancaratra as well. Thus the 
Ahirbudhnyasamhitä and, more particularly, the Lalcymitantra, both 
o f which are clearly influenced by Saivism, take this as a fundamen
tal conception o f the absolute reality which the Lalcymitantra in par
ticular identifies with the goddess who is pure ‘I-ness’.

Thus the brilliant insight o f  one man, Utpaladeva, whose writ
ings are more concerned with philosophical and theological issues 
than with the intricacies ofT antric symbolism, is used to systemati
cally recode it. In this way we find confirmed the view o f the Tantras 
which declare that “this knowledge (of reality) has three sources,
50 NSA, p. 144.
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namely, the teacher, the scripture (sastra), and oneself.” 51 Although 
the Indian tradition in general mistrusts new ideas and normally at
tempts to integrate them into w hat has gone before so that they may 
be sealed with the stamp o f authority, great new ideas are born from 
what is, according to Abhinavagupta, the greatest o f the three sources 
o f knowledge, namely, oneself. 52
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: ^  ^ T : ^ ^ :  W :  I 
Quoted from the Kiranägama in TA, 4/78cd-9ab 

52 Ibid., 4/4lcd-2ab.
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ABHÄVAVÄDA  
T h e  D o c t r in e  o f  N o n -B e in g

A  Forgotten Saiva Doctrine

The Spandaktirikti is a short but im portant treatise written in 
Kashmir in the middle o f  the 9th century either by Vasugupta or, 
more probably, by his disciple Kallatabhatta.1 It is the earliest 
Kashimiri Saiva work o f avowedly human origin and is traditionally 
considered to be a concise statement o f  the essential points o f  doc
trine contained in the Sivasütras revealed to Vasugupta.2

Although the Spandaktirikti does attempt to establish its doc
trines on the basis o f  both reason (pra tipa tti)  and experience 
(upalabdhi) 3 it is no t cast in the form o f an apologetic written to 
counter possible opponent’s views as was, for example, Som ananda’s 
Sivarsti written soon after it. In one place however, the author is moved 
to state his view by contrasting it with that o f others when he seeks to 
refute the nihilist view that Non-being is the ultimate liberated con
dition. What interests us here is who this opponent could have been 
and w hat his views were. To begin with let us examine the passage in 
question. Below is quoted Spandaktirikti 12 and 13 along with parts 
o f the commentary by Kallatabhatta.

“Non-being cannot become as object o f  contemplation, nor is 
there consciousness there; moreover, it is a mistake to believe that 
one has experienced (non-being) insofar as one has the certainty that 
'that was’ by (subsequently) coming in contact with determinative 
discursivity.” ( 12)

1 Fora s^ ^ ^ ^  ofthe controversy conce^m g the authorship oftheSpandaklril«l, 
see Rastogi The Krama Tanfricism of  Kashmir, Delhi 1979, pi 113-7.
2 See SpKäVr, p. 40, SpKavi, p. 165, SSüva, p.2, and SSüvi, p. 1-2.
3 SpKavi, p. 19.

51



91 8oum ey in the eCWorld o f the T antras

Commentary:
“One should not contemplate non-being as other yogis teach 

(who say): ‘Non-being is to be contemplated until one identifies one
self with it’.

“In fact this (doctrine) is unsound (for two reasons: firstly) be
cause it is wrong to apply (oneself) to the contemplation (bhävanä) 
o f  non-being, as it is in fact nothing but a state o f unconsciousness; 
and also because later (once it is over) and one is again affected by 
discursive thought (abhiyogasamparsa) one recalls that: ‘my state of 
emptiness has passed’. Nor is that one’s own essential nature (ätma- 
svabhäva) insofar as the conscious nature is not remembered in the 
way one does a state o f  unconsciousness, but is (in fact) experienced 
as the experiencing subject, being as it is ever manifest (nityodita).

“Therefore one should consider that (state) to be created and 
artifica l like the state of deep sleep. That princip le is alw ays 
apprehended and is not subject to recollection in this manner.”(l3 )

Commentary:
“Artificial and transitory is the state o f  (the yogi) who has at

tained a plane o f yoga by contemplating non-existence just as it is at 
the level o f  deep sleep. Consciousness is one’s own essential nature 
which is always present, and so one should be always dedicated to 
that alone in accord with the teachings o f the master.”

The first point to notice here is that the opponent is not directly 
named. All we know is that he is a yogi and his aim, according to the 
passage Kallata quotes apparently drawn from scripture, is to be
com e of the nature ofN on-ex istence. O f the three com m entators/  
only foem aräja chooses to identify the opponenthere while Räjänaka 
Räma avoids the problem altogether by simply saying that these verses 
are intended for those who may be m isled into thinking that, because 
the Self is devoid o f  all the qualities o f  objectivity, the teaching is 
that ‘Non-being’ is the goal.5 Bhagavadutpala is more definite, al
4 Apart from Kallatabhafta the commentaries of three other authors survive 
namely, the Spandakilrikilvivrti by Räjänaka Räma, the Spandapradipikil by 
Bhagavadutpala, the Spandanirm ya and Spandasarhdoha by K$emaräja. It 
seems that only K$emaraja’s commentary post-dates Abhinavagupta (c. 950
1025 AD).
’ SpKävi, p. 44.
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though still vague. He says that these verses are meant to refute the 
view o f the partisans o f  the doctrine o f voidness who maintain that 
Non-being is the object o f  contemplation with which the yogi should 
become one.6 Ksemaräja, however, clearly states that the opponents 
are three; namely, the Sünyavädin Buddhists, the followers of Aksapäda, 
and the Vedäntins who base their views on the Upanisadic dictum “in 
the beginning there was non-being (asat)”.7 Certainly all these are pos
sible opponents from the Kashmiri Saiva point o f  view. Ksemaräja 
refers to them together characterizing their highest state as deep sleep, 
saying “many philosophers like the Vedäntins, Naiyäyikas, the follow
ers o f the Sämkhya, the Buddhists and others have fallen into this great 
and uncrossable ocean o f insentience in the form o f the void.” 8

We suggest, however, that it is possible that the original oppo
nents did not belong to these groups but were in fact also Saivites 
themselves. Although not a well known doctrine, Non-being has at 
times figured as the supreme principle identified with the Emptiness 
(sünya) o f  indeterminate consciousness. Thus according to the 
Vijnänabhairava-.

“That which is not an object o f  knowledge cannot be grasped, 
and, as the emptiness established in Non-being, that should all be 
contemplated (bhävya ) as being Bhairava, at the end o f which (the 
yogi experiences) the arising o f consciousness.” 9

In the M anthänabhairavatantra, the supreme Kaula reality which 
encompasses the union o f Siva and Sakti —  Akula and Kula —  is 
praised as “eternally manifest, without master and devoid o f  any in
herent being”.10 The Jnänäm rtarasäyana, quoted in Sivopädhyäya’s 
commentary on the Vijnänabhairava, exalts “Non-being established 
in Being” as “the supreme principle beyond (all) principles”.11 Even 
Utpaladeva, the well-known exponent o f the Pratyabhijiiä who as-
6 SpPra, p. 101.
7 ChänUp, 3/11/1. Ksemaräja calls these Vedäntins ‘abhävabrahmavädins’ :

asad eva idam äsit — ity abhävabrahmavädinah sünyänubhävam 
avagähya sthitäh mädhyamikä api evam eva | PrHrcomm. Sü. 8.

8 SpNir, p. 76.
9 VB, 127.
10 nihsvabhävam anätham ca vande kaulam sadoditam | MBT (Y) fl. 27b.
11 tattvätltam par am tattvam abhävam bhäväsritam | VB, p. 80.
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serts that nothing can exist outside the Light of Siva’s consciousness 
and that w hich hypo thetically  does so is merely non-existent 
(abhävamätra), seem s aware that ‘non-being’ can be intuited in some 
way when he says: “even non-being which is (thus) apprehended is 
o f  the nature o f  consciousness alone.” 12

An important source for Saiva nihilism is the Svacchandabhairava- 
tantra. Siva the Supreme God and ultimate principle is generally, in 
this work, represented in positive terms. We do find, however, that in 
places when the Tantra attempts to express the transcendent acosmic 
nature o f the supreme reality, it finds no better way to do so than in 
terms o f the absence o f phenomenal Being. Again, Abhiiva — Non
being —  is a term  in the SvT for the supreme reality equated with Siva, 
understood as both transcendent Non-being and present in all things as 
their essential nature as ‘pure Being’ (sattiimätra). Non-being is there
fore to be understood as reality which is not merely phenomenally ex
istent. Reality is pure Being which is Non-being. In one place this point 
is made by contrasting the wisdom oflogic and other worldly (lauki44) 
philosophies, which are binding, to knowledge o f Siva (Sivajnäna): 

“All the goals achieved by following worldly and other doctrines 
are effortlessly attained when the knowledge o f Siva that comes into 
effect at the end o f Atimärga arises. 0  goddess! Everyone does not 
achieve it for it is extremely pure and brings about union (yoga) in 
the Supreme Abode which is that ofNon-being. Non-being is beyond 
contemplation and its domain is beyond the universe. Free o f the mind, 
intellect and the rest, it is devoid o f reason and doctrine. It is the 
imperishable Lord, beyond perception and the other means ofknow l- 
edge, beyond all reason and authority, free o f bondage and mantra, 
omniscient, omnipresent, tranquil, pure and free o f  accidents.” n 

Non-being is again presented as the supreme state in another 
section in the SvT which deals with the progressive rise o f conscious
ness through the phases o f  the syllable ‘O M ’ in consonance with the 
pervasions o f  the vital breath through the centers o f  the body, each 
presided over by a deity term ed a ‘karar:za’ —  meaning ‘instrument’ 
—  representing an aspect o f  the universal cause o f creation and de
struction. The process is termed “the abandonment o f the instruments”
12 Quoted by Ksemaräja in his commentary on SSt, 12/13.
‘3 SvT, 11/190-3.

9 l  8oumeg in the eCWorld of  the Cfanfras
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because, as consciousness in the form o f the vital breath rises from 
one to the other, the lower is abandoned for the higher. This rise can 
be represented schematically as follows.14

Phases of OM Instrum ent ^ K ation in the body
A Brahma Heart
u Visnu Throat
M Rudra Centre o f the palate

Bindu, Ardhacandra 
and Nirodhika

Isvara Centre of the eyebrows

Nada to Nadanta Sadasiva From the forehead to the head
Sakti, Vyapinl and 

Samana up to Unmana
Siva Centre of the head upwards

The level o f  Samana —  the Equal One —  is projected sym boli
cally into the top knot (sikhii) at the apex o f the microcosmic body. 
Here the yogi experiences the “equalness o f  flavour” (samarasa) o f 
all things. This is because his consciousness is not directed at a spe
cific object (mantavya). Thus his mind abides in a state o f  pure inde
terminate awareness (mananamiitra). By going beyond this level the 
yogi’s consciousness becomes pure, and by resting in the power o f 
theTransmental (unmanii), which is the undivided Light that illumines 
the entire universe, he attains Siva.i5 In this way, the yogi goes be
yond even the level Beyond Mind and so abandons the six instru
ments and merges into the seventh which is Paramasiva beyond them. 
According to the SvT this is: “extremely subtle, the supreme state 
(bhava) said to be Non-being (abhava)."

fcem aräja  comments: “The supreme state is the supreme being 
(sattii) ofParam asiva. It should be know n to be extrem ely subtle and 
the universal cause which, because its nature consists o f  the cessa
tion (pralcyaya) o f  all being, is Non-being.” i6 Thus Unmana —  the 
Transmental —  in relation to this state is lower insofar as it is the

14 SvT, 4/262-6.
'5 SvT, II, p. 166.
i6 SvT, 4/268b and commentary.
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reflective awareness o f  one’s own nature directed in a subtle way 
(kirizcidaunmukhya) to its realization. It represents, in other words, the 
highest and subtlest lim it o f  im m anence as the universal Being 
(mahäsattä) which contains and is both being and non-being.17 At the 
same time, the power o f the Transmental is the direct means to the 
supreme state o f Non-being. Thus while contemplation o f the other 
lower phases in the development o f  OM bestow yogic powers (siddhi) 
o f  an increasing order o f  perfection, it alone bestows liberation directly. 
Therefore the Tantra enjoins that the yogi should constantly contem
plate the supreme and subtle Non-being by means o f the Transmental.18 

This is because Non-being is beyond all the senses and mind and is, 
according to foem araja, the pure knower which has no objectively 
distinguishable characteristics (alalcyya). The Tantra concludes:

“Non-being should be contemplated by means ofB eing  having 
rendered Being without foundation. (In this way) one attains the plane 
of Non-being free o f all limitation. This is the abandonment of the 
instruments.” Ksemaraja comments: “The plane whose nature is Non
being is that in which no phenomenal entities (bhävä/:1) exist. It should 
be contemplated by Being which is Supreme Being (parasatta) of 
the nature o f  consciousness. (In response to the query) ‘surely the 
consciousness-principle is that which bestows being?’ (He replies by 
saying that this is to be done) ‘having rendered Being without foun
dation’. ‘Being’ is that which exists (namely everything) from Sada.Siva 
to Earth. This is rendered without foundation and free o f  support in 
its tranquil (i.e. unmanifest) state by penetrating into the abode of 
power thus rendering it o f  the nature (of the Transmental).” 19

The same theme is again taken up a little further on when the 
Tantra comes to deal with the nature o f  the Voids. These are seven 
within which are distributed the phases o f  OM. As before, six levels 
are to be transcended and merged into the seventh which is “supremely 
subtle and devoid o f all states”.2° The lower Voids are impure because 
they are unstable. Sim ilarly the sixth Void, which is that o f the 
Transmental, although Sakti and as such the way to achieve the high
17 Ibid.
18 Ibid., 4/277a.
19 SvT, II, p.l78.
20 SvT, 4/292a.
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est Void, is below it It is the vibration o f consciousness (spanda), which 
is in a state o f  subtle motion (kinciccalatva) 21 whereas the supreme 
principle is immobile. It is the seventh Void which is Non-being.22

The SvT declares “that which is not void is called the Void, while 
the Void is said to be Non-being. Non-being is taught to be that 
wherein existing things have ceased to exist. (It is) pure Being 
(sattämätra) supremely tranquil. That (transcendental) place abides 
in a certain undefmable manner.” 23

Ksemaräja is quick to point out that what is meant here by ‘Non- 
being’ is the principle o f  consciousness (cittattva) and that it is not 
‘empty’ in the sense o f being nothing at all, but is called the Void 
because in it all objectivity ceases. There can be little doubt, however, 
that the Tantra is here extolling Non-being as the supreme principle 
which is subtle beyond all levels o f  subtlety. It pervades the gross 
lower levels and in so doing itself becomes gross and subtle.24 In 
short, Non-being is the pure Being which both transcends and con
stitutes all levels o f  existence. Although called Non-being and is said 
to be ‘empty’ it should not be confused with a mere nothing.

Although the presentation o f the supreme principle in such 
strongly apophatic terms is not common in the Saivägamas, it is not 
exclusive to the SvT. The Tantrasadbhäva, a work known and quoted 
by Kashmiri Saiva authors,25 elaborates further. It quotes wholesale
21 The expression ‘kinciccalatva’ in the text refers to Spanda — the vibration 
of consciousness. The term Spanda is derived from the root ‘spadi’ which is 
defined in this way in the dhätupätha which is traditionally quoted to define 
the meaning of the term Spanda. See e.g. SpPra, p. 84.
22 Worth noting here is that in so far as Unmanä is equivalent to Spanda, 
according to the SvT the supreme level which is immobile (avicala) and Non- 
being is beyond Spanda — a view which Spanda doctrine naturally rejects.
23 SvT, 4/292b-3.
24 Ibid., 4/294-5.
25 For the numerous quotations from the Tantrasadbhava in Kashmiri Saiva 
works refer to LÄS, vol. 1 p. 52-5, and LÄS, vol. 11 p. 61-4. Three MSs of this 
work have been located all of which are in Nepal and have been photographed 
by the Nepalese-German Manuscript preservation Project. These are: N AK MS 
No. 5/445 vi. Reel No. A 44/2 (186 folios); NAK MS No. 1/363 vi. Reel. No. 
A44/1 (140 folios) and NAK MS No.5/1985 Reel No. A 188/22-A 189/1 (132 
folios). NAK MS., No. 1/363 vi. is the one to which the folio numbers refer.
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the lengthy passage in the SvT from which we have drawn the above 
exposition, and concludes the description o f the Voids with the re
mark that this is the doctrine ofVoidness (siinyaviida). It goes on to 
discuss the yogi who is “established in power” (saktistha) thus con
tinuing its exposition o f the rise ofK undalinl. Kundalinl’s rise liber
ates from the ignorance that consciousness is exclusively located in 
the physical body and so leads to the realization o f the all-pervasive 
nature o f  the Self, a state technically termed Ätmavyäpti. This state 
spontaneously leads to the realization o f Siva’s pervasive presence 
termed Sivavyiipti and the yogi established in Sakti is thus estab
lished in his authentic nature (svabhiivastha). This is a state beyond 
all states and levels including the contem plation o f em ptiness 
(sünyabhiiva) as well as Siva and Sakti.26 It is achieved by abandon
ing all dichotom izing thought processes (vikalpa), including the 
thought o f  liberation. The contrast felt to exist between bondage 
(amolcya) and liberation is just a thought construct.

The notion o f duality (dvaitabhiiva), conceived spontaneously 
by the mind, causes limiting conditions to prosper. In order to achieve 
liberation the yogi must abandon all being (bhiiva) by forsaking the 
notion o f existence for it is that which generates phenomenal being.27 
Moreover, the yogi is to abandon all sense o f  personal existence along 
with that o f  everything else:

“The notion o f self-existence (mamatva) should in every cir
cumstance be abandoned; one should consider (only) that ‘I am n o t’. 
One achieves nothing until one is not devoted to  the activity o f  non
duality, namely, (the awareness that): ‘I am not nor does anything 
else exist’.” 28
26 Ibid., folio 15a.
27 astitvam iti ced bhävas tadä vardho na samsayah \ Ibid.
28 mamatvam tyajya sarvatra näham asmiti bhtivayet \\

ntiham asmi na cänyo 'sti advaitakriyayä ratah \
yävan na vindate hy eva tävat tasya na kiiicana\\ Ibid folio 16b.
In the context of his exposition of Kaula ritual intercourse, Abhinavagupta 

refers to an unnamed Agamic source quoted by Jayaratha in full which says: “I 
am not nor does anything else exist except the powers’ — he who contemplates 
this innate (sahaja) state of repose for even an instant becomes a Wanderer in 
the Sky of Consciousness (Khecara) and achieves union with the yoginl.” TA 
Xlb, p.45. The same phrase: ndham asmi na canyo ‘sti is also found inNT3/13.
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Initiation, meditation, the recitation o f mantra or any other spir
itual exercise cannot lead to the understanding o f ultimate reality, which 
is free of all objectively distinguishable characteristics (alalcyya). Their 
purpose is merely to still the fickle mind. In order to move out o f  the 
fettered condition ofB eing we must move beyond it into Non-being.

“This (spiritual discipline) which is an aggregate o f  thought-con- 
structs is ( 0  goddess!) the cause ofY our awakening that is non-dual, 
free o f thought, senses, mind and (all) distinguishing characteristics. 
How can that which is not (objectively) distinguishable have (any) 
characteristics? How can that which is beyond mind possess a mind? 
The wise should (therefore) establish themselves in that which is free 
o f  mind (amanas). Non-being (nästikya) abides eternally; thus, aban
don being. Non-existence is liberation, the great prosperity, (there
fore) contemplate that all things are void. (All things) are as perish
able as a pot (and fleeting) as the sight o f  a lightning flash, therefore 
fix your mind on Non-existence (nästikya) the nature o f  which is (uni
versal) annihilation consisting o f the abandonment o f  all things.” 29 

The aim is to realize the Equality (samatva) present in all things. 
This is done by first abandoning all existent things and states ofbeing 
(bhäva). The mindthus freed o f thought-constructs is established in Non
being (abhäva). This is not, however, the end o f the path. The yogi must 
also abandon Non-being and become established in the authentic Being 
which is his true nature (svabhäva). In this way the mind (manobindu) 
disappears instantly like a drop in a mass o f water.30 Thus the yogi is to 
abandon attachment both to the world o f thought and sensations as well 
as to the tranquil (santa) state ofNon-being to enter the supreme abode 
that, free o f  the subject who impels and the object o f impulse, is beyond 
the contemplation ofNon-being (abhävabhävanätlta)}'
29 etat samkalpasamghti.tam tava sambodhakaranam \ 

advaitanirvikalpan tu nirindriyam ala/cyanam |\ 
alak$asya kuto lak$o amanasya kuto manah |
amane pratyavasthti.mam kartavyam satatam budhaih \\
nastitvam vartate nityam astitvan tu parityajet \
ndstitvam moJcyo mahavardhah sarvasünyeva bhavayet \ |
ghatavad bhangurakaram vidyuddarsanasannibham \
sarvatyajyamaye ‘lcyaye nastikye tu manam hint \\ Tantrasadbhäva, folio 16a

30 ibid., folio I 5a.
31 abhavabhavanatitam codyacodokavarjitam \ Ibid. folio 18a.
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The expression abhävabhävanä  —  ‘the contemplation of Non- 
being’ —  referring to a state o f  contemplative observation (sam ädhi) 
in which all sensory and mental activity ceases, is very significant for 
our study. Kallata makes use o f it as do all the other commentators on 
the Spandakärikä, thus leaving us in no doubt that this is a standard 
technical term. This contemplative state is not considered to be ultimate 
in the Tantrasadbhäva which represents, one could say, an advance 
on the SvT which prefers to characterize the transcendental aspect of 
pure Being as Non-being, instead o f understanding being and non- 
being as relative concepts and going beyond them. Even so, accord
ing to the T antrasadbhäva  the contemplation o f Non-being does 
ultimately lead to the highest realization. The Spandakärikä  and its 
commentators, for their part, deny that it is o f  any value at all. Thus 
Ksemaräja maintains that whether Being or Non-being is taken as the 
support o f  meditation when contemplation reaches perfection they 
are both realized to be merely conceptual representations and so, he 
says, the contemplation o f Non-being as the eradication o f all things 
can never lead to the realization o f the supreme reality (param ärtha).32

Even so, perhaps, these authors would not have objected as much 
if it was in this alone that the doctrine o f Non-being consisted. The 
earliest Spanda authors were more likely to have been objecting to 
the kind o f  doctrine taught in the Jnänatilaka  to which we now turn. 
Although manuscripts o f this work are rare and it does not seem to 
have been o f any great importance, the Jnänatilaka  is notable for its 
theistic nihilism. The sole copy o f this text I have managed to trace is 
a Nepalese palm-leaf manuscript written in a form o f Newari script 
that is not younger than the 13th century thus setting the upper limit 
for the date o f  this text.33 A reference to the Siddhänta along with the

32 SpNir, p. 71.
33 There y e  a number o f texts called Jnänatilaka at least two of which are 
Buddhist and Jaina works (see NCC VII p. 32-4). There are also a number of 
Hindu Texts which go by this name. One of these, set in the form of a dia
logue between Närada and Vi§nu, is preserved in a Nepalese MS (See Nepal 
cat. 1, p. 180. This is NAK MS no. 1/1340 NGMPP, reel no. A 88/20, length 
6 folios. Also reels No. A 90/8 and ß  113/13). Another is a Tantra in which 
Umä and Mahesvara converse. The text that concerns us here is preserved in 
two fragments of a Nepalese MS kept at the Asiatic Society of Bengal.
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Vedas and Vedanta as useless for those who are spiritually ignorant34 
may perhaps be taken as an indication that it is not a Siddhänta text. 
The strong emphasis it places on yoga —  particularly attention to the 
movement o f  the breath and control o f  the senses and mind coupled 
with the recitation o f  the mantra om namah siväya  justifies its char
acterization simply as a short tract on Saiva yoga with no specific 
affiliations.

We turn now to a brief exposition o f the relevant portions o f  this 
text which concern the doctrine o f Non-being.

In chapter V, Siva explains to Kärttikeya the doctrine o f  Non- 
being, which He calls the Great Jewel (mahäratna) knowing which 
all people attain liberation, and says:

“Those who p ossess  the contem plation  o f N on -b ein g  
(abhävabhävanä) and their consciousness is established in Non-be
ing are, by realizing the principle (tattva) o f  Non-being, liberated: 
there can be no doubt about this. Those best o f  men who have real
ized the union (samghäta) which is attained by Non-being cross over 
Mahämäyä, the ocean o f  phenomenal existence though it is so hard 
to traverse. Nor are those great-souled ones who have entered the 
pure water o f Non-being burnt by the terrible fire o f  transmigration 
though it be intense. Mäyä, the snake o f phenomenal existence 
(bhava), angry and with long fangs, hard to overcome, whose form is 
crooked, can do nothing to those who contemplate Non-being. 
Mahämäyä, the demon o f samsära, whose tongue is greed, is averse 
to those who are devoted to union with the Void.” 35
Although numbered separately they certainly belong to the same MS. MS 
No. 9991 consists of only three folios of palm-leaf marked 2, 9 and 10 and 
contains about thirty verses of the text. Folio 9b contains the colophon of the 
third chapter. MS no. 10742 is also written in Kutila characters and the folios 
are marked 11-24. The text is set in the form of a dialogue between Siva and 
his son Kärttikeya and extends from the middle of the fourth patala to the 
end of the eighth where it ends abruptly. The colophon of the seventh chapter 
calls the work KCdajnClnatilaka. Another MS of this work may be preserved 
with the manuscript library at Baroda and is numbered 3525 (see TäSä, p. 
220 and LÄS II p.35). A text with this name is quoted in the Sataratna- 
samgraha p.70; these verses have not been traced in this MS.
34 ibid., fl. 22b.
35 Ibid., fl. 13a.
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Siva goes on to say that Non-being is the pure lamp and Great 
Jewel, holding which man can wander confidently in the darkness 
o f  delusion. The vision ofknow ledge both superior and inferior be
comes pure in one in whose mind shines the sun ofN on-being. The 
Flame o f  the fire ofN on-being is most terrible. It burns the forest of 
the darkness o f  ignorance which, once it has been burnt down, al
lows man to wander in this world freely (svacchanda). Those whose 
consciousness is established in Non-being do not fall into the fright
ening well o f  delusion whose waters are sorrow and pain. Safe in 
the fort ofN on-being, knowing the field (visaya) ofN on-being they 
are untouched by delusion. Repeating m antras, making offerings to 
the fire and the like are useless. One should instead take refuge in 
the plane o f Non-being. He achieves all things who is established 
on the plane ofN on-being (abhävapäda) and delights in savouring 
bliss.

All the universe is born o f Non-being for it is none other than 
Siva H im selfbeyond the qualities and stainless/ 6 Siva proclaims that:

“Non-being is the supreme God. Non-being is the supreme Siva. 
Non-being is supreme knowledge. Non-being is the supreme path. 
All being is Non-being. Non-being is all the gods. Non-being is eter
nal and all-pervasive.

“(All things) m erge into Non-being and from Non-being arise 
again. W hat is the point o f  speaking much, 0  M ahasena; there is 
nothing higher than Non-being —  liberation is in the hands o f those 
who contemplate Non-being (abhävabhävinäm). Those who have a 
support (sälamba) in phenomenal existence are never freed. There
fore one should contemplate that which is free o f  support, namely, 
the stainless plane o f the ..o id . The concentration (dhäranä) ‘with 
support’ is transitory, fickle and gross and so should be abandoned. 
He whose mind is established even for a moment in the state o f emp
tiness is freed o f Dharma and Adharma and is liberated from the 
body.” 37

In chapter VI, Siva goes on extolling Non-being. It is the end
less, om nipresent G reat Ocean o f  consciousness, the T ranquil
36 abhavam sivam ity uktam gunätitam niraHjanam (Ibid. folio 14a).
Also: abhava siva ityukta abhavam paramam padam | (Ibid. l4b).
37 Fl. 14b.
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{sänta), knowing which man is liberated. The yogi can see this om
nipresent Jewel with the eye o f knowledge (vijh än a locan a ). It has 
no beginning, middle or end. It is infinite and infinite is its splen
dour (te ja s). It has no beginning, middle or end. It is the Self, the 
supreme Siva, and teacher o f  the universe as well as its foundation 
{ädhäraj. One who perceives this principle directly (p ra tyaksa ) is 
never burnt by the fire o f  time. In the body it is differentiated 
{sakala), beyond it is undifferentiated (n iska lä ). It is a state o f  com
pactness (gh an ävasth ä ) and is all states. The vital breath (präna) 
by nature, it is splendour, stable (d h aran a ) and pervasive. It can be 
seen when the yogi is free o f thought-constructs (n irvika lpa ) as the 
subject (m ätr) and essence o f consciousness (vijhänasadbh äva ). Man 
is liberated when the mind (c itta ) is established in this omnipresent 
reality that is tranquil {sän ta) and free o f  all being {bhäva). The 
mind that is unsupported is absorbed in the absence o f being. Lib
erated, he enjoys eternal,'unobstructed and uninterrupted bliss 
(sukha).

In Chapter VIII Siva explains that the yogi should contemplate 
his own S elf within the body as being in a state o f  emptiness 
{sünyävasthä) for once he has realized this in his own body he real
izes that all this universe is empty {sunya). Thus those whose minds 
are stable think nothing. The yogi should not direct his attention any
where, whether above, below in front or behind. Depositing his own 
nature (svarüpa) on the lower plane and abandoning all existent things 
{bhäva) he should think o f nothing. He should observe that every
thing is merged in all things and havihg seen the Self o f that which 
pervades everything he should think o f nothing. In this way behold
ing the waveless {nistarahga) Self, meditation and the object o f  medi
tation come to an end. Once one has heard and seen the omnipresent 
Siva, the object o f sight and hearing cease to exist. Entering the im
mobile place, the stainless abode o f the Void, the yogi should think 
of naught. Just as in the middle o f the ocean one sees nothing but 
water, in the peaceful ocean o f consciousness one sees nothing but 
consciousness within and outside all living beings. Although it is the 
nature o f the mind to wander, once one has known this were can it 
go? Thus the mind o f one who sees consciousness constantly within 
himself is well fixed.

63



S? '{Journey in ihe cU)orld o f the 'Taniras

The wise man who is intent on contemplating Non-being (bhäva) 
has no need o f any other practice. He, the best o f  yogis, who is estab
lished on the plane o f Non-being, enjoys the Three Worlds along 
with Siva. This is the know ledge of the state o f  em ptiness 
(sün yävasthä). A yogi in this state is not affected by virtue or vice. 
He has no concern with what he should or what he should not eat. 
Like the rays o f the sun in the sky he never moves.
Concluding Remarks

The Jhänatilaka 's exposition o f the doctrine o f Non-being agrees 
well in many respects with that o f  the SvT and the other sources we 
have examined. The main points to note is the identification o f the 
supreme principle with Siva who is Non-being. This is the state of 
emptiness (sünyävasthä) which the yogi attains when he has freed 
himself of all discursive thought. In order to realize this he must 
practise the contemplation o f Non-being (abhävabhavanä). Although 
the Jhänatilaka  identifies the liberated condition realized by this prac
tice with a positive state o f  bliss and Non-being as pure, pervasive 
consciousness, it is quite understandable how this can be understood 
in negative terms. The Spandakärikä  also stress that all thought-con- 
structs and notions (p ra tya ya ) o f a discursive order involving a per
sonal referent ( ‘I am happy’ or ‘I am sad’ etc.) must be overcome to 
reveal one’s own authentic nature (svasvabh äva ). This state o f  reali
zation, however, is a state o f  consciousness which, although beyond 
all other states, pervades them. As one’s own nature (svabh äva ), it is 
a unique personal state o f being (svasvabhäva) possessing both agency 
(kartrtva) and cognizing subjectivity (jn ä trtva ) as its inherent quali
ties (akritrm adharm a). It is this, accprding to the Spanda teachings, 
that is Siva’s nature and not the emptiness o f  the absence o f Being.
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The Light of Consciousness

~ 3 ~

The Text and its name
The Samvitprakäsa by Vämanadatta is a theological-cum-philo- 

sophical tract o f medium length, the first section o f which is framed 
in the form o f a prayer addressed to Visnu, variously called Hari, 
Mädhava, Väsudeva and Acyuta. What makes this text particularly 
interesting and important is not only the fine style in which it is writ
ten and the depth o f  its contents, but the fact that it appears to repre
sent a genre o f Vaisnava monism the existence o f which is virtually 
unknown. Although a Vaisnava text, the idealist monism it presents 
is in many respects parallel to its Kashmiri Saiva equivalents. One 
could go so far as to say that just as we refer to the Saiva monism that 
developed in Kashmir between the 9th and 11 th centuries as Kashmiri 
Saivism, we can analogously refer to the system expounded in this 
text, which was written in Kashmir during the same period, as a form 
o f Kashmiri Vaisnavism. The similarities in style and conception be
tween the Samvitprakäsa and Kashmiri Saiva literature in general 
makes this work an object o f  study for the modem scholar o f Kashmiri 
Saivism just as it was for Kashmiri Saivites in the past. Thus, prior to 
its recovery in manuscript, we knew o f the ex istence o f the 
Samvitprakäsa almost exclusively through quotation in Kashmiri 
Saiva sources,1 where references appear alongside those drawn from 
Saiva works with no incongruity.

We have called the text Samvitprakäsa and this is the name by 
which it was generally known to Kashmiri Saivites, although it is
1 Dvivedi notes that Vämanadatta’s Samvitprakäsa is mentioned by Devaräja, a 
commentator on the Nighantu LÄS, II p, 73 with reference to Aufrecht, 1 p. 681.
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also occasionally referred to by other names. Bhagavadutpala calls it 
the ‘StutiV  ‘Ätmasaptati' 3 and ‘Samvitprakarana' 4 in three single 
instances. These names seem to be derived from those o f the sections 
into which the text is divided. In the two available manuscripts, there 
are seven sections called ‘prakarana'. In one of the manuscripts, the 
number o f verses o f each section is noted by the scribe at the end of
each one. They are:

Reported length Actual length
1) Samvitprakäsa 160 137.5
2) Ätmasaptati 59 59
3) Vikalpaviplava 61 59
4) Vidyäviveka —  9 8 :
5) Varnavikära 52 52
6) Parmärthaprakäsa 22 27
7) ? —  ?

As the colophons do not mention the name o f the text and nei
ther does the author who refers to it simply as ‘the work’ (krti), one 
might be tempted to suggest that ‘Samvitprakäsa' is not the real title 
o f all the text but just o f  the first chapter. That this may be the case 
seems to be supported by the name ‘Samvitprakarana' given as that 
o f the source o f a quote drawn from out text. As this reference is 
drawn from the first section it appears that in this case the name of 
the section o f the text from which the reference is drawn is presented 
as if  it were that o f  the whole text. That'this happens is confirmed by 
the introduction o f one reference as being from the 'Ätmasaptati' 
which is, in fact, drawn from the second section which goes by this 
name. But that this principle is not uniformly applied is evidenced by
2 SpPra, p. 97.
3 Ibid., p. 88. The printed edition introduces1 this quote frorri'the Samvitprakäsa 
as belonging to the Ätmasaptati. Bhagavadutpala quotes from a Svdtmasaptati 
(ibid., p. 112) but this reference cannot be traced in the manuscripts of the 
Samvitprakäsa indicating either that this was a different text or that this verse 
was drawn from a missing portion of our text.
4 Ibid., p. 112
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the existence of one reference drawn from the first section that is 
said to be from the ‘S tu ti’. Although the first section is indeed written 
in the style o f  a philosophical hymn addressed to Visnu, the word 
'stu ti' appears in the title o f the second section. Anyway, that 
‘Sam vitprakösa’ is not just the name o f the first section but o f  all the 
text is confirmed by the fact that this is how the source is named even 
when other sections apart from the first are quoted. Even so, insofar 
as by far the greater majority o f  references are drawn from the first 
section, the name Sam vitprakösa  frequently refers equally to both 
the text as a whole and a section o f  it.
Vamanadatta, the Author of the Samvitprakäsa

Kashmiri Saiva authors refer to the writer o f the Sam vitprakösa  
as Vamanadatta.5 He himself confirms that this is his name in the con
cluding verses o f  each section.6 He also says that he was bom a Brah
min in Kashmir and that he belonged to the Ekäyana.7 In this way he 
tells us that he was a Päncarätrin for it is to the Ekäyana that the 
Päncarätra affiliates itself. Thus Ramanuja’s teacher, Yamunäcärya, who 
lived in South India about the middle o f the tenth century wrote a work, 
now lost, called the Käsm lrögam apröm änya. There he is said to have 
sought to establish the revealed character (apau ru seya tva ) o f the 
Ekäyana branch o f the white Yajurveda which Päncarätrins claim is 
the original source o f their Agamic literature.8 The Päncarätra tradition 
considers the Ekäyanaveda to be a ‘secret tradition’ (rahasyäm näya)?
5 Jayaratha, for example, commenting onTÄ, 5/154cd-5ab writes:

8 Vedänta Desika writes:

Pancaratnaraksä, Vedäntadesikagranthamälä edited by Annangaracarya, p. 
95; Vedäntadesika repeats this statement in his Nyäyaparisuddhi, p. 168. See 
M. Narasimhacharya Contributions o f Yamuna to Vis'istädvaita, Madras: M. 
Rangacharya Memorial Trust, 1971 p. 12.

6

Cf. ibid. 2/61, 3/60, 4/98 and 5/52

SP, 1/138

7 PäolldH: I Ibid., 1/137

I Isvarasamhitä, 21/531.
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But even so, the dominant feature of the Ekäyana is traditionally said 
by Päncarätrins to be its Vedic character which thus establishes the 
authority o f  the Päncarätra and its sacred literature. Revealed, ac
cording to the Tsvarasamhitä, to Sändilya at the beginning o f Kaliyuga 
by Samkarsana, it is described as the Ekäyana Veda, being the one 
path to liberation. The word ‘E käyana’ appears already in the 
Chändogyopanisad as the name o f a ‘fifth Veda’ thus indicating the 
antiquity o f  early, possibly Vaisnava, groups that referred to their 
sfcriptures in these term s.10 At any rate, the point is that the term 
‘Ekäyana’ is extensively found in Päncarätra literature as a way of 
referring to the Päncarätra and its scriptures as affiliated to the Veda. 
Indeed, according to these sources, the Ekäyana is not just a part o f 
the Veda but the “very root o f  the tree o f  the Veda”,11 that “stands at 
the head o f the Vedas”.12 Quite in keeping with Väm anadatta’s affir
mation o f his Ekäyana affiliations, the text confirms his thorough
going Vaisnavism and his incorporation o f  Päncarätra concepts in 
places confirms his Päncarätra associations.13

A ll w e know about Vämanadatta is what he him self tells us in 
this, his only recovered work. He says that his mother was called 
RatnädevI and that his father was Devadatta, the son o f Rätradatti.14

Chändogyopanisad, 7/1/2.
11 a n f t s t s t  I

qt -q^TT I

Paramesvarasamhitä, jnänapada, 1/32-3.
12 Prasnasamhitä, 2/38-9. For this and other references, see V. Krishnam- 
acharya’s Sanskrit introduction to the Lak?mitantra, Adyar Library Series No. 
87. Adyar, Madras 1975, p.4-7. Also the Sanskrit introduction to the 
Paramasamhitä, Gaekward’s Oriental Series No. 86, Baroda, 1940, p. 29-33.
13 See below, p. 29.

rrä  qm-KdHsd cTc^fqi 11
SP, l/135cd-6ab.
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He also refers to his daughter VämadevI who wrote a hymn to Visnu, 
possibly called H a r is tu tiT  We must therefore distinguish this 
Vämanadatta from the Vämananätha, also known as Srlvämana and 
Hrasvanätha, who wrote the (A) D vayasam pa tti, as the latter was 
not the son o f Devadatta but o f Harsadatta.16 Anyway, this text, which 
seems to have originally been a commentary'on the Vijnänabhairava  
or, at any rate dedicates space to commenting on a verse from it, is 
entirely Saiva. Similar considerations cast doubt on the identity o f  
our Vämanadatta with the author o f  the Svabodhodayam ah jari. The 
author o f this short but interesting yogic tract, cast in the style o f  the 
Vijnänabhairava , 17 identifies him self as Vämanadatta, the son o f

15 11 SP, 4/78cd.
16 Sivopädhyäya writes: qW'iiisft... VB, p. 78 and:

Abhinava confirms the authorship of this work in the PTv, p. 198.

These references do not allow us to determine whether the name of this text 
was Dvayasampatti or Adyavasampatti. Maybe Abhinava is refering to a sec
ond text which was a commentary (värtika) of the (A) Dvayasampatti, but it 
seems more likely to me that that was the original title of this work and that it 
was indeed a commentary. The lengthy quote in VB, p. 78-9 certainly reads like 
a commentary on verse 90 of the Vijnänabhairava. Bodhaviläsa seems to have 
been another name of this work. One manuscript (No. C4719) is deposited in 
the Central Library in Banaras Hindu University, Varanasi, and is listed as being 
by the son of Harsadatta. Rastogi (The Krama Tantricism o f Kashmir. Motilal 
Banarasidass, Delhi 1979, p. 182) notes the existence of a säradä manuscript in 
Poona (BORI No. 472 of 1875-6) of the same work. The colophon reads:

S'fcrlfa ÎTRT °FfcT: 11
17 The Svabodhodayamanjarl is quoted in SpPra, p. 126 and in TÄ, vol. II, p. 
4. A number of manuscripts of this text are available under various names 
including Svabodhamanjari and Subodhamahjari. Two manuscripts are de
posited in the Central Library in BHU, numbered C 4255 and CIOO. This 
text, which is well worth editing, is typical of a class of short tracts dealing 
with monistic Yoga of the type found in the Vijnänabhairava. Another such 
text is the Nirvdnayogottara quoted by Yogaräja in his commentary on the 
Paramärthasära (p. 160), a manuscript of which is deposited in the Central 
Library in B.H.U. (No. C4246).

... ibid., p. 90.

trq trg
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Harsadatta.18 Thus there can be no doubt that there were at least two 
Vämanadatta’s known to Kashmiri Saiva authors by Abhinavagupta’s 
time.

Again, Yogaräja quotes Vlravämaka as saying: “We worship (the 
deity) incessantly by means o f the transcendental fire sacrifice in 
which the fuel is the forest of duality and death itself the human 
victim (mahäpasu).” 19

This verse cannot be traced in the m anuscripts o f  the 
Samvitprakösa, but they are incomplete. It could, anyway, have been 
drawn from another work by our Vamanadatta. However, this does not 
seem very likely in so far as the form o f the “transcendental fire sacri
fice” is drawn from a model that is clearly more Saiva than Vaisnava. 
The word ‘ vira’ in the author’s name lends further weight to the view 
that this verse is drawn from a work written by a Saiva, rather than a 
Vaisnava, author. Thus, it is not at all certain whether Vlravämanaka 
and our Vamanadatta were the same person. The same uncertainty 
prevails concerning Abhinavagupta’s reference to a Vämanaka as one 
o f his teachers in the Tanträloka.20 Although Abhinavagupta does 
refer to Vamanadatta with respect in one place as ‘guru’, he may 
simply mean that he was one o f his venerable predecessors or elder 
contemporaries rather than literally his teacher. However, even though 
Abhinavagupta was averse to Vaisnavas, as are Saivites in general, 
he was prepared to concede that the views o f others were valuable 
even if  they taught what he considered to be lower doctrines. Thus he 
writes that: “I myself, for this very reason, have frequented, moved 
by curiosity for lower doctrines and scriptures, masters o f  all sorts, 
logicians, Vedic scholars, Buddhists, Jainas and Vaisnavas etc...” 21 
Perhaps Vamanadatta was one o f these Vaisnava teachers to whom 
Abhinavagupta refers. If so, Vamanadatta was his elder contemporary, 
thus placing him in the beginning of the eleventh century. Again,
18 The colophon of B.H.U. manuscript No. C4255 reads:

(Tq) i
<jidi cuh-ktH 11

19 PS, p. 146 quoted below, p. 36.

21 TÄ, 13/345b-346a.
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Bhagavadutpala quotes Vamanadatta frequently and, although his date 
is uncertain, we can be sure that he was not prior to Utpaladeva, 
Abhinava’s grand-teacher, as he also quotes from his Isvarapratya- 
bhijhäkärikä in a number o f  places.22 But, although we can thus be 
sure that Vamanadatta was not later than Abhinavagupta, there is no 
certain evidence available at present to establish a minimum date for 
him. Even so, it seems to me that Vamanadatta was probably either 
an elder contemporary o f Abhinavagupta or belonged to the genera
tion just preceding him. Vämanadatta's use o f Pratyabhijnä analo
gies (especially photic) and phenomenological idealism modelled on 
perception suggests that he postdates Utpaladeva. But the absence o f  
a concept o f an absolute ego and no identification o f the supreme 
level o f  speech with the reflective awareness (vimarsa) o f this ego 
goes against this view. Could Vamanadatta represent a point o f  tran
sition, albeit Vaisnava, between the idealistic monism o f Somänanda 
and the phenomenological monism o f his disciple Utpaladeva? At 
any rate, there is no reason to doubt that Vamanadatta lived and wrote 
in Kashmir sometime between the 9th and 11th century, that is, dur
ing the period o f Kashmiri Saivism’s most vigorous growth. This 
was a period during which such a large number o f Kashmiri scholars 
and religious men turned their attention to writing and teaching that 
in many cases it is hard to decide who preceded whom and indeed, 
many were contemporaries o f  different ages. The style and content 
o f  V ämanadatta’s work is in itself eloquent testimony to his belong
ing to this rich period o f India’s religious history.
The Vaisnava Monism of the Samvitprakäsa

Samvitprakösa —  the light o f  consciousness —  the title of the 
first chapter, coincides as we have seen with the name o f the entire 
text. In fact, the symbolic notion o f consciousness as luminous is 
indeed one o f the major themes o f the text as a whole and o f the first 
chapter in particular. Vamanadatta, like the Pratyabhijnä philosopher, 
Utpaladeva, makes extensive use of this analogy thus imparting a 
Pratyabhijnä-like tone to his mode o f discourse. This feature markedly 
distinguishes Vämanadatta’s work from another monistic Vaisnava 
tract that has come down to us and that we know was studied in 1 Oth
22 The Isvarapratyabhijnä is quoted in SpPra, p. 84, 87 and 124.
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century Kashmir, namely, the Param ärthasära, also known as the 
Ä dhärakärikä  written by Patanjali, alias Sesa, traditionally identi
fied (certainly mistakenly) with the author(s) o f the M ahäbhäsya  com
mentary on Pänini’s grammar and the A phorism s on Yoga. Thus, al
though the philosophical perspective o f the P a ram ärth asära  is 
monistic, conceiving the one ultimate reality to be Visnu who is pure 
consciousness, just as Vamanadatta does, photic analogies are virtu
ally absent.23 This divergence is emblematic o f  the divergent approach 
the two authors adopt to establish their monism and the aspect o f the 
unity o f  reality upon which they have chosen to fix their attention. 
Ädisesa’s work reads much like a short treatise on Advaita Vedänta; 
indeed the author is represented as one who “knows the Veda and its 
limbs” and as “having seen all the Vedäntasästra”, on the basis of  
which he wrote his work.24 Instead o f the neuter Brahman, however, 
we find Visnu who is represented as the supreme soul (param ätm an),25

23 The only verse in the Ädhärakärika in which ultimate reality is clearly 
understood as light is the following: 

fa'MTurfit: *Tlfa fpfclt " ^ 1  ÄK, 60. Cf. Ibid., 23.
: 11

Just as a crystal free of adjuncts shines without stain by its own light, 
similarly, the lamp of consciousness shines here (in this world) without 
adjuncts by its own light.

In another place the Self is compared to the sun, but only secondarily: 
■’T'V'T 'tinlfi'i 'jflqoil'ti'lS'jpij

Just as this world o f  living beings engages in action (karman) when the 
sun rises, (although) the sun neither acts nor causes (others) to act, such is 
the case with the Self also.

24^ You know the Veda with (its) limbs. Ibid., 4, also:
[ I

I Ibid., 87.
Having surveyed all the scriptures of the Veda and Vedänta, Se§a, the sus- 
tainer of the universe composed this Paramärthasära in fifty (verses set 
in) äryä (metre).

°i *Kul y tä  11 Ibid., 1.
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but even though he is characterized as the “cause of creation, persist
ence and destruction” 26 the universe is Visnu’s Mäyä which is unreal. 
Clearly, there is a palpable contradiction here; even so, Ädisesa remains 
true to his Vaisnava creed and so refuses to take recourse to Advaita 
Vedanta’s solution to this problem by making a distinction between 
the pure absolute —  Brahman —  which is eternally just as it is, 
unrelated to diversity in any way except as the reality behind an 
illusion, and the personal God — Is'vara —  who creates, sustains and 
destroys all things that, like the world he seemingly creates, is real 
only to the extent that he is the Brahman that appears to be him. Thus 
Ädisesa makes free use o f the entire gamout o f standard analogies to 
explain in what sense Visnu’s Mäyä is just an unreal illusion: it is like 
the water in a mirage (m rgatrsn ikä), the silver seen in nacre, the snake 
in the rope, the two moons mistakenly perceived by someone with an 
eye disease.27 The specific character o f individual things that appear 
to exist in the illusory world o f Mäyä is similarly explained by taking 
recourse to the standard Advaita notion o f limiting adjuncts (upädhi)

1 take refugue in you alone, Vi?nu, who are present in all that is mobile and 
immobile and the abode of all things. (You who are) one, without begin
ning and supreme, present in many ways in the cavities of the supreme 
Prakrti.

11 Ibid., 67.
Once the Self is known to be Näräyana, the cause of creation, persistence 
and destruction, (the liberated soul) is omniscient, omnipresent, all things 
and the lord of all.

: 11 Ibid., 74.
Once known that this, Vi?nu’s cosmic form, is unreal and illusory
(mäyätmaka), the one who is (thus) detatched and free of worldly experi
ence (conditioned by) the limiting adjuncts of duality is (perfectly) tranquil.

Vi-d Piftael I Ibid., 22.
(Like) water in a mirage, silver in nacre, the snake in a rope and the pair of
moons (mistakenly perceived) by one with a cataract, the entire cosmic 
form (of Vi§nu) is an illusion.
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produced by ignorance. The analogy is also the well known Advaita 
one o f the sun that shines reflected in different pools o f  water — just 
so, the Supreme Self appears diversified in the things o f the world, 
established as it is in all the limiting conditions that delineate appar
ently existing objects.28 Consequently, even though Visnu is said to 
be creator, Ädisesa declares that: “Just as there is no cause o f the 
creation and destruction o f the snake (mistakenly perceived) in the 
rope, so too there is no cause here o f the arising and destruction o f the 
universe.” 29 Thus, just as at the cosmic level the ultimate principle 
does nothing, so too at the individual level, the Self, like the Sämkhyan 
Purusa, is perfectly inactive. We can contrast this view with that pre
sented by Abhinava in his Saiva adaptation o f this text.30 Abhinava 
agrees with Ädisesa that the individual soul merges into the Brahman 
when he overcomes Mäyä and that it consists essentially o f  thought 
constructs centred on duality.31 Ädisesa says that this takes place when 
the soul realizes that Visnu’s Mäyä is insubstantial like the snow, foam 
or bubbles formed from water or the smoke that issues from a fire.32

Just as the one sun shines (reflected) in all pools of water, in the same way 
the supreme soul shines present within all the limiting adjuncts.^

29 TWfcHlvft 'ZTajT H T3:1

position. For details see K.C. Pandey Abhinavagupta, Chowkhamba, Varanasi 
1963, p. 63-7.

Once the notion of duality (dvaitavikalpa) has fallen away in this way and 
one has crossed over deluding Mäyä, one merges in the Brahman — like 
water in water and milk in milk.
Note that in order to distinguish Abhinava’s Paramärthasära from that of 

Adise§a, I call the latter Ädhärakärikä (ÄKä).
32 ^  ^  I

c i^cf'^ 'q i^Jcn  m<tai ^fHcu Iqwjjhii ÄKä, 56.
This, Vi§nu’s Mäyä which is praised as the essential nature (of manifestation), 
is like the snow, foam and bubbles of water and the smoke of fire.

II Ibid., 50.
30 Abhinavagupta adapted the Vaisnava Paramärthasära to express the Saiva

PS, 51.
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The practitioner must constantly refresh this contemplative insight 
(bhävanä), through it he is liberated by becoming one with the Brah
man. According to Abhinava, however, contem plative insight 
(bhävanä) into the nature o f the principles o f  existence is the result 
of realizing one’s own universal ‘I’ consciousness that is experienced 
not just as the one universal consciousness which is the passive ground 
of Being, but as supremely active. Thus he writes:

“I am the Lord who playfully propels the machine o f  the wheel 
of energies. My nature is pure and I hold the position o f  the Lord o f  
the great wheel o f  energies. It is in me alone that all things manifest, 
as do jars and other (objects) in a clean mirror. Everything extends 
out o f me as does the wonderful diversity o f  dreams from one who 
sleeps. I myself am all things (and they are related to me) like hands, 
feet and other (limbs are related to the) body. I alone manifest in all 
this like the light (that shines) in (all) existing things.” 33

While Abhinava affirms the activity o f  the Self which he under
stands to be not just a knower but also an agent, Ädisesa categori
cally denies that the Self is active. Present in the body, the Self is the 
embodied soul (dehin); his presence stimulates the activity o f  the 
body, mind and senses, but he does nothing, just as the magnet that 
attracts iron to itself is inactive.34 Thus:

i  I '-M-. ,:S9: 11
^ 1  ^  i

Even though insentient (Prakrti) is Mäyä, consisting of the aggregate of quali
ties and instruments (of knowledge and action), it acts (karoti karmani). While 
the embodied soul, who presides over it, even though sentient, does nothing. 
Just as a nearby magnet moves iron even though it is insentient, similarly the 
(insentient) aggregate of senses operates in the body presided by consciousness.

34

; 11 PS, 47-9.

ÄKä, 11-12.
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“The embodied soul sees, hears, smells, touches, tastes and 
perceives, but insofar as he (as the Self is really) devoid o f intellect, 
senses and body, he does nothing.” 35

Abhinava modifies this verse to fit his own view and places it at 
the conclusion o f  his previous statement concerning the experience 
o f the Self’s authentic nature as the agent o f  creation and destruction; 
thus his version reads:

“Even though the one who sees, hears and smells, being devoid 
o f the senses and body does nothing, it is I alone who deploy the 
various reasonings o f the philosophies and scriptures.” 36

According to Adisesa there is no agent because there is nothing 
in reality for him to act upon. Abhinava and Adisesa agree that the 
Lord is not affected by the troubles o f the world; it is the deluded 
who are peaceful, happy or sad according to their state o f  mind.37 
The Self seems to act due to the activity o f  the mind and body, just as 
the sun reflected in running water seems to move. Again, although 
the Self is omnipresent, it is manifest in the intellect just as Rähu 
becomes visible when he devours the moon during an eclipse.38 Thus
35 sT̂ T ??RTT ¥RTT WSffjRTT TtTfactT ueOdl ^  I

'huUt! II Ibid., 62.
36 SET R̂TT '5TFTT I

Wd+ffv-4iH i^  11 PS, 50.
37 ETPtT H-lftH *11*̂  f g  TJS TJTo I

s  ^T: 11 ÄKä, 34. Cf.
One who is immersed in the affairs of daily life is as if tranquil when the 
mind is tranquil, as if happy when (it) is happy, and as if deluded when (it) 
is deluded, whereas the Lord in reality is not.
7TF% 5fiM : I

S Ip?: WTT*fa: ^  <T«IT 11 PS, 38.
When (the mind) is tranquil he is as if tranquil, and when it is happy he is 
happy, and it deludes the fool when your aggregate (of sense) is present, 
whereas God in reality is not such.

AKä, 17-8. Cf., P.S. 7-8.
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Ädisesa’s system tends towards a monism of the Advaita Vedanta 
type and develops the Sämkhya theme o f Purusa's passivity with 
respect to Prakrti, here identified with Mäyä. The embodied soul 
does nothing, it is M äyä that acts. The Self seems to be an agent and 
enjoyer only because o f  its association with the body.

Now, even though Vämanadatta agrees with Ädisesa that there 
is only one reality and that it is pure consciousness which he praises 
devoutly as Visnu, he sets off on a different tack to present and estab
lish his monism. Like all monists, Vämanadatta stresses in various 
ways the indeterminate nature o f  the one reality: it is not exclusively 
one or other o f possible prototypical categories that characterize things 
such as subject and object, inner and outer etc., and it is beyond 
conceptualization and hence speech.39 This implies, according to 
Vämanadatta, that the duality verbal expression necessitates is not 
real but is merely a conceived idea,40 thus, distinctions such as that 
between subject and object are false.41 However, this does not mean 
that the world and those that perceive it are unreal illusions. The 
world o f things cannot be based on their non-existence.42 Vämanadatta 
stresses that the appearance o f an illusory snake would not be possi
ble if  there were no rope.43 M äyä is not the illusory world, it is the 
false knowledge o f  ignorance which perceives duality in Visnu who 
is one and non-dual. When this M äyä is destroyed one perceives ul
timate reality as it is.44 The world is not unreal; on the contrary, it is 
as real as Visnu him self who, making it as he pleases, is one w ith it.45 
Thus, according to Vämanadatta, the w orld is actually created, sus
tained and destroyed by Visnu who, in doing so, forms him self into 
the universe —  thus assuming his external form —  to then revert to 
his own internal, undifferentiated nature when it is destroyed. 
Vämanadatta thus develops a peculiar position o f his ow n here. A c
cording to him, it is possible to explain the generation o f the world 
both in terms o f real and apparent change. The Advaita view main
tains that the world is a product o f  a seeming change in the Brahman, 
like the apparent change that takes place when we perceive a rope 
mistakenly to be a snake. This view is sharply contrasted with the
39 SP, 1/1-3.
40 Ibid., 1/8. 42 Ibid., 1/11 lb. 44 Ibid., l/102b-3.
41 Ibid., 1/28. 43 Ibid., l/100a. 45 Ibid., 1/99.
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one that asserts that the Brahman changes into the universe by alter
ing itself, like milk that becomes curd. Vämanadatta accepts both as 
equally possible explanations:

“He whose unique nature is supremely pure consciousness alone 
assumes physical form. This can be explained both in terms o f real 
and apparent change. (Explained as merely) apparent change, it is 
You, O Acyuta (who persist unchanged although) it appears to be 
otherwise. (And as a) real transformation, it is always You (who, 
although essentially the same, assume many forms) just as gold (fash
ioned into an) earring (remains gold).” 46

Even so, Vämanadatta stresses that subject/object distinctions 
are no t u ltim a te ly  rea l. It is th e  n o tio n  based  on d u a lity  
(bhedasamkalpa) that splits up the unity o f  consciousness into sub
ject and object, inner and outer.47 Both the condition o f the subject 
and that the o f  object are states o f  Visnu who is the one, pure 
consciousness, and so they are ultimately false in themselves.48 It is 
only the foolish who, seeing the world o f  subjects and objects, believe 
that that is the way things are also within Visnu,49 whereas he is re
ally beyond all phenomenal being and contamination by such rela
tive distinctions. As Visnu is the universal nature o f  all things —  like 
the gold o f gold ornaments —  there can be no distinction within him.50 
There can be no time or space within him who is the one support o f 
all and consists o f  all things, while at the sam e tim e transcending all 
particulars.51

Thus, Mäyä is ignorance or false knowledge o f duality. The way 
this false knowledge operates is through language, for that which is 
undivided within one’s own consciousness appears to be fragmented 
when it reaches the plane of speech.52 Duality is just the way we talk 
about things and hence think about them. The primary form o f this 
duality is that between subject and object. But if  we reflect upon this 
relation and what it entails we discover that it is not as it initially 
appears to be. Objectivity (meyatva), Vämanadatta argues, amounts 
to a state o f  limitation and the exclusion o f  elements one from an
other (pariccheda), and this doesn’t take place within consciousness
46 Ibid., l/104b-6a.
47 Ibid., 1/1. 49 Ibid., 1/51. 51 Ibid., 1/62.
48 Ibid., 1/28. 50 Ibid., 1/109-11. 52 Ibid., 2/19.
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(jndna),Si which is not an object o f  knowledge, but is the prerequisite 
condition o f  all knowledge. Indeed it is this, the ultim ate nature o f 
the perceiving consciousness (graha) o f  both subject and object, that 
is real and persists when they cease: all else is false.54 The notions 
that “this is other than me” and “I am different from that” run con
trary to oneness and cannot persist even for an instant,55 and they do 
not in fact do so because all thought is momentary. In reality cogni
tive consciousness (jfiäna) shines by itself; it does not require any 
object.56 The status o f  things as objects o f  know ledge is not due to 
some inherent attribute they possess o f  themselves, but is due to 
their relation to a perceiving subject, while the subjectivity (mätrtva) 
in the perceiving subject has no existence apart from the object.57 
The establishment (siddhi) o f  truly existing things is independent 
(anapeksa). There is neither subjectivity nor objectivity in those 
things that are independent.58 Similarly, if  it is impossible to con
ceive o f knowledge with no field o f  application (visaya), it is also 
impossible for this field to exist without content (visayin).59 The same 
argument holds good with relation to action (karma) and the agent. 
Action pertains to that which is made manifest by consciousness 
(prakäsya) but this can have no existence in the absence o f  an agent;60 
but as nothing is manifest but consciousness itself there can be no 
question o f action or agency, j

At the same time, however, Vämanadatta affirms that Visnu, the 
consciousness which is the one ultimate reality, is genuinely crea
tive. The entire universe arises out o f him 61 —  and he precedes and 
supports all the business o f  daily life (\yavahara), be it that o f  the 
body, speech or mind.62 As consciousness, Visnu is the unique cause 
o f all things,63 and nothing can act apart from h im 64 —  for all that is 
impelled to action in any w ay is ultimately im pelled by conscious
ness, the one reality.65 Thus what Vämanadatta m eans when he says 
that “creation has no being (sattä): being pertains to consciousness” 
is not just that all this world o f  the fettered (samsära) is m erely an
53 Ibid., 2/21.
54 Ibid., 2/26. 58 Ibid., 2/52. 62 Ibid., 1/93.
55 Ibid., 2/29.
56 Ibid., 2/33.
57 Ibid., 2/51.

59 Ibid., 3/33.
60 Ibid., 2/54.
61 Ibid., 1/73.

63 Ibid., 171.
64 Ibid., 1/74.
65 Ibid., 1/75.
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imaginary notion (vikalpa),66 but that, unlike consciousness which 
requires nothing, there is no phenomenal entity which just exists and 
is known as such in itself independently o f  consciousness.67 It is this 
seeming independence which is false.68

Vämanadatta thus accepts that the one reality is varied (vicitra). 
Unity is different from relative distinctions and duality (bheda)\ it is 
the whole o f  reality which is involved in it, not just one reality or 
ex is tin g  th ings co n tras ted  w ith  an o th e r in dep end en t reality . 
Väm anadatta explains all this by taking recourse to a common 
Päncarätra notion which understands Visnu as four-fold (cäturätman) 
as him self and his emanations (vyüha). These four are equated with 
various quatemities o f  mutually dependent elements that represent 
phases or levels within the entire range or reality. These are vari
ously defined in different contexts as:

1) Reality (vastu), phenomenal being (bhäva), determinate par
ticulars (artha), and action (kriyä).69

2) The four levels o f  Speech: Santa, Pasyanti, Madhyamä and 
Vaikhari.10

3) Subject (pramätr), object (meya), means o f  knowledge (müna) 
and veridical cognitive consciousness (miti).n

This way o f  understanding causality leaves Vämanadatta free to 
talk about Visnu’s cosmically creative activity in terms which often 
remind us o f  Kashmiri Saivism and that fits "With a world view that 
generally characterize the monisms o f Tantric systems as a whole as 
distinct from those developed from the Upanisads. This form of 
monism is formed by an identification o f  the opposites which simul
taneously involves their transcendence. Reality is one because it in
cludes everything. It is for this reason that it is free o f  duality. One
ness is rfot achieved merely by denying multiplicity as unreal from 
the perspective o f  a higher transcendental reality. In this way Visnu 
is completely established in him self at all times, and yet generates 
and destroys the universe that arises from him and falls back into 
him like the ocean that is in itself waveless and yet generates waves.72 
Thus, requiring nothing outside himself, Visnu is endowed with per-

66 Ibid., 3/2.
67 Ibid., 2/21. 69 Ibid., 1/87. 71 Ibid., 2/59.
68 Ibid., 2/22. 70 Ibid., 1/89. 72 Ibid., 1/73.
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feet creative freedom (svätantrya)73 and so he unfolds everywhere,74 
while the arising and falling away o f all things takes place in the 
Lord who is the center of pll the daily dealings o f  life.75 Thus al
though Visnu is pure, uninterrupted consciousness, free o f  subject 
and object and the source from which consciousness arises,76 the pas
sivity o f knowledge does not contradict the activity o f  action: they 
are ultimately one.77 Visnu is equally cause, effect and instrument, 
for he is all things.78

Oneness is thus established by establishing the ultim ate iden
tity o f  seemingly contrasting categories in Visnu who is pure con
sciousness. Thus the absence o f subject-object distinctions within 
Visnu is due to their identity. It is not attributed to their fictitious 
character. Once the object is know n as it truly is, it is realized to be 
consciousness.79 Again, just as the object can never be independent 
o f the knowledge o f  it,80 so this knowledge is not different from the 
perceiving subjectivity.81 Thus, everything is pervaded by conscious
ness and consum ed by it ju st as fire bum s and pervades fuel;82 and 
so, as Visnu is pure consciousness, he is all things.83 But although 
Visnu contains everything and is in everything,84 he is not condi
tioned by the things conditioned by time, space and form because he 
is internal consciousness.

N ow  a ll th is  can  be ex p ressed  s im p ly  and  d irec tly , as 
Vämanadatta does, by representing Visnu-consciousness, the one re
ality, as light. Although this is a metaphor in a sense, in another, 
absolute divine consciousness and the w orld m anifested in and 
through it are literally the light o f  consciousness and this is the way 
it is experienced. This presentation o f the one, absolute reality as 
light is well-know to Indian thought from very early times. It finds 
its classic expression in the following verse which appears in a number 
o f Upanisads:

“The sun shines not there, nor moon and stars;
These lightnings shine not, much less this (earthly) fire!

cThe Öamoitpraköia. cTbe J3ighf o f Consciousness

73 Ibid., 1/84.
74 Ibid., 1/81.
75 Ibid., 1/92.
76 Ibid., 1/25.

77 Ibid., 1/119.
78 Ibid., 1/112-3.
79 Ibid., 1/24.
80 Ibid., 1/22.

81 Ibid., 1/17.
82 Ibid., 1/10.
83 Ibid., 1/22.
84 Ibid., 1/14.
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After Him, as He shines, doth everything shine.
This whole world is illumined by His light.” 85
From this point o f  view all things can be classified into two 

basic types, namely, those things which illuminate (praküsaka) and 
those which are illuminated (prakäsya). The illuminators are both 
the perceiving subjects and their activity through which the objects 
o f  illumination are known, made known and hence, Tom  this idealist 
point o f  view, created. All these illuminating lights ,hine by virtue of 
Visnu, the one light.86 In this sense, Visnu is e'v/ays immediately 
apparent as all things, in the act o f  knowing them and as the knower. 
As the immediate appearance of things just as they are, that is, as the 
shining o f the universal light, they reveal Visnu’s nature which is 
thus directly apparent (prakata). The light o f  the sun illumines an 
object and so makes it apparent (prakata), whereas before it was 
obscure (aprakata) and hence unknown. But Visnu is always appar
ent as all things. There is no need to find ways to make him evident, 
nor is there any need o f proofs to establish his existence.87 Thus, the 
light which is the illuminator (praküsaka) is at the same time the 
object of illumination —  without this compromising its essentially 
luminous nature as the pure presentation o f  things just as they are in 
the immediacy o f their direct experience. Thus Vämanadatta writes: 

“None dispute that You (O Lord) are the essential nature o f  (all) 
things; it is not darkness (aprakäsa) that shines when (the light o f 
consciousness) becom es the object o f  illumination.” 88

In this way Vämanadatta accounts for unity as the identity o f 
opposites understood as aspects o fthe same numinous reality, namely, 
the shining o f the light o f consciousness. But while the illuminator as 
light manifests the object and thus presents itself as the object’s mani
fest appearance, it also transcends it:

“Just as these things are separate from the light o f  the sun and it 
is undivided, so are You separate from all these objects o f  Your illu
m ination.” 89

85 Svetäsvataropanisad 6/14. The same verse is also found in Mundakopanisad
2/2/10 and the Kathopanisad 5/15; cf. also Bhagavadgitü, 15/6.
86 SP, 1/37-8.
87 Ibid., 1/12-3.

88 Ibid., 1/12.
89 Ibid, 1/36, cf. 1/69.
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This verse illustrates Vämanadatta’s second approach to oneness, 
what might be called the ‘logic o f  transcendence’ in which the unity 
o f the absolute is established as being beyond diversity. Visnu, the 
one rea lity  is un affec ted  by the d iversity  of th in gs —  he is 
unconditioned. A lthough present in that which has form and  is 
determined by time and space, he is free o f  them.90 B ut this is not 
because they are unreal or less then real in respect to Visnu’s reality: 
Visnu is free o f  time, space and form because he encompasses every
thing; the universe is full o f  Visnu and there is no state in which he is 
absent.91 Thus Vamanadatta’s transcendental logic is soon transformed 
into a ‘logic o f  immanence’ in which the absolute is understood as 
one because it excludes nothing, rather than because it stands beyond 
the many phenomena subject to a conditioned, contingent state o f 
existence.

But if  all this is true and Visnu is that same consciousness which 
is in every perceiving conscious being as its most essential nature, 
why are we not aware o f this fact directly and so, being conscious of 
our ultimate identity with Visnu, be in his same state? The answer, 
Vämanadatta affirms, is to be found in the negative, privative char
acter o f thought (vikalpa). This is a theme Vämanadatta develops 
extensively throughout the third prakarana  where he discusses the 
nature o f thought and its formation through the power o f  Speech. 
The world o f  daily life is perceived through a veil o f  thought con
structs which represent w hat is presented by the shining o f  the light 
o f consciousness in conceptual terms. Those who cannot penetrate 
through this veil o f  conceptual representation and be conscious of 
the immediacy o f things and themselves just as they are, that is, as 
clearly evident manifestations o f the light o f  consciousness, are cut 
off both from the outer reality o f  the object and the inner reality o f 
the subject. Thus removed from  themselves and, by the sam e token, 
from the world around them, they are helplessly caught up in the 
trammels o f  conditioned existence. Thus Vämanadatta pertinently 
quotes the dictum: “all thought is samsära”.92

Like all Hindu monists, v'ämanadatta preaches that liberation 
comes by identifying ourselves with the true Self (in this case identi
fied with Visnu), and by freeing ourselves o f  false identification with
90 Ibid., 1/14. 91 Ibid., 1 no. 92 Ibid., 3/2.
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the body and all else that is not Self (anätman). For while the Self is 
bliss itself, non-Self—  its very opposite —  is suffering.93 But while 
the Self must be known, it cannot be known as an object. If the Self 
were to be an object, the subject who perceives it would be superior to 
it. Thus there would be something higher than the Self and another 
higher than that would be required in order to know it. Ultimate Being 
cannot be know n like a sense object, for all sense objects are limited, 
conditioned entities.94 This does not mean that the Self is never known 
objectively, rather that it is not known in itself as it is in this way. 
When consciousness is perceived as an object, it becomes the things 
o f the world that are ‘other’ than the Self. As Vamanadatta says:

“Just as one perceives the external form o f that which is in the 
field o f  vision, ju st so consciousness, established in the act o f  per
ception, perceives its own nature as the object o f knowledge.” 95 

In order to know the Self, we must find another mode of knowledge: 
“Transcending all things, how can anyone describe Your nature 

(O Lord)? Description applies only to that which is divided, while 
the Self o f  none is such and that (Self) is You, Who are the Self o f  all, 
and so for this reason also You cannot be described. The nature o f the 
Supreme Self, free o f  alterations and divisions is the only m eans to 
know  You: You can never be conceived.” 96

Words, the vehicle o f  thought, seemingly break up the unity of 
reality for the ignorant. We distinguish between one thing and an
other labeling one and then the other according to their functions. 
This division is a purely m ental construct; although useful, indeed 
essential, for daily life, it is not real.97 If some existing thing were to 
stand contradicted by another, this contradiction would necessarily 
extend to its essential nature. The being o f  entities cannot in itself 
oppose itself; difference, distinction and contradiction are all notions, 
they are not qualities inherent in the being o f things.98 Similarly, if 
Visnu is everything and he is discemable in both subject and object, 
this distinction too is false —  it is just a notion.99 Visnu must be 
know n directly and not as the subject knows his object, and that is 
only possible if  he is the Self:

93 Ibid., 2/3.
94 Ibid., 2/4-6.
95 Ibid., 1/9.

96 Ibid., 1/33-34.
97 Ibid., 1/8.

98 Ibid., 2/47. 
"Ibid., 1/27-8.
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“Everyone knows one’s own nature (svarüpa), none can know 
that o f  another and one’s own omnipresent nature is You (O Lord). 
Thus the universe is full o f  You.” 100

Vämanadatta seeks to establish that this awareness o f Self is the 
basis o f  all knowledge, even the most mundane. He builds up his 
epistemology on the basis o f  an idealism that accounts for the possi
bility o f  knowledge by positing it not as the product o f  cognitive 
activity but as its a prior  ontological and epistemological ground 
which cognitive activity simply reveals. Veridical cognitive conscious
ness (münatä)m  is in every case one’s own self-awareness alone 
(svasamvedana) which is understood to be the very Being (sattä) o f  
consciousness free o f thought constructs.102 The three sources o f  right 
knowledge (pramä) are direct perception, inference and scripture.103 
All means o f knowledge (pramäna) are each individually associated 
with their specific object and so do not allow the subject to experi
ence pure awareness directly104 unless he makes a special effort to do 
so. Thus Vämanadatta writes:

“You transcend all thought constructs and so, although directly 
apparent, are forgotten, as happens with something in front o f  a man 
whose mind is full o f desire for something else.” 105

But, although Visnu is worshipped as consciousness and this 
consciousness manifests as the objects o f  the world in and through 
each act o f perception, Vämanadatta does not go as far as his Kashmiri 
Saiva counterparts who, perceiving reality in much the same way, 
conclude that the world-order and all that transcends it are encom
passed in the self-reflective awareness o f  a universal ‘I’ conscious
ness. Thus, while Vämanadatta’s phenomenology coincides with that 
o f Utpaladeva and o f later Kashmiri Saivites in general as far as the 
phenomenon o f presentation is concerned, there is divergence in the 
characterization o f the representational aspect, that is, the judgement 
o f what is presented by the shining o f the light o f  consciousness. A 
Kashmiri Saivite would say that Vämanadatta does not tackle this 
problem thoroughly. Implicit in his view is that not all representation 
is conceptual and that this non-conceptual representation is essen
tially an awareness o f  the Self as all things and as beyond them and
100 Ibid., 1/5. 102 Ibid., 2/48. 104 Ibid., 2/34.
101 Ibid., 2/39. 103 Ibid., 2/35. 105 Ibid., 1 /35.
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that it is the basis of all knowledge, but he doesn’t take the next step 
and posit that this awareness is inherent in consciousness, in thusense 
that consciousness is self-awareness through which the world o f con
ceptual representation is generated and hence the play o f objectivity. 
I am not referring here to a mere absence o f a technical term —  such 
as ‘vimarsa’ —  more to the point is that Vämanadatta categorically 
rejects any form o f egoic projection onto absolute consciousness. All 
sense to self must be eradicated. As Vämanadatta says:

“O Mädhava, only You remain when one free o f ego (reflects 
that) You perform this action and (that it accords with) Your nature. 
Now if  this separation (from You) which corresponds to this (false) 
presumption o f egoic existence dissolves into the Self by devotion to 
You, separation is destroyed and oneness is established.” 106

The sense o f  oneness as T  is never an independent self-subsist
ing awareness; according to Vämanadatta it is always the subject o f  
predication as when one thinks: “this is different from me and I am 
different from that”.107 It is thus essentially a thought construct like 
all relativizing analytic notions. Instead o f being a notion centred on 
the object, it is a notion concerning oneself (asmadvikalpa) and so, 
like its objective counterpart, it must be rejected as short o f  ultimacy. 
Vämanadatta equates the ego with the notion o f personal existence 
as individual, appropriating or acquisitive consciousness. It consists 
o f an intent (samkalpa) to make the object one’s own. Thus, rather 
than the sense o f ‘I’ it is better described as the sense o f ‘mine’. This 
sense o f ‘mine’ (mamatä) expresses itself each moment as an inten
tion w hich leads to another, thus m aintaining its existence. 
Vämanadatta accordingly describes it as a transitory (anitya) prod
uct o f  the pulsing activity o f  consciousness (spanda). Just as death is 
the inevitable result o f its persistence, so death ceases when it comes 
to an end.108
106 Ibid., 1 /100b-2a.
107 Ibid., 2/29.
108 Ibid., 4/42-3. Worth noting in passing is that while Vämanadatta states 
expressly in this passage that the pulsation of consciousness — Spanda — is 
free of thought constructs he does not equate it with the dynamics of the 
absolute ego as most Kashmiri Saivites do, but treates the ego as an epiphe- 
nomenon of its activity.
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Here we notice a radical departure from the Saiva phenom

 

 
 
 
 

Isvarapratya- 
 a notion o f the absolute as a pure ego consciousness 

 

physics o f  the Self as a Fichtian-like superego.110 That Vämana- 
datta’s views are compatible with this ulterior development is ex
emplified by the extensive quotation o f  his work in the fourteenth 
chapter o f  the Laksmltantra. In this work LaksmI, Visnu’s spouse 
and power, is characterized as his ‘I-ness’ (ahantä), while he is 
eternal and perfect ‘I’ consciousness. Thus LaksmI proclaims in 
the Laksmltantra'.

“He, Hari being ‘I’ (the Self) is regarded as the Self in all beings. 
I am the eternal I-hood o f all living beings.” 1,1 And: “Therefore Brah
man, the eternal, is called LaksmI-Näräyana because the I-entity is 
always inherent in I-hood. The I-entity is always recognised as the 
source o f I-hood; for one cannot exist without the other and each is 
invariably linked to the other.” 112

The Laksmltantra, which is certainly later than Utpaladeva, 
makes use here, as in much o f the rest o f  its metaphysics, o f  notions

109 For an excellent study of the concept of the ego in the major schools of 
Indian philosophy and Kashmiri Saivism the reader is referred to Michel 
Hulin’s book: Le Principe de I'Ego dans la Pensee Indienne Classique. La 
Notion d 'Ahamkära, publications de l’Institut de Civilisation Indienne, serie 
8 fascicule 44, Paris, 1978.
110 See chapter 1: Self-awareness, Own Being and Egoity, where I attempt to 
prove this assertion.
111 LT, 2/13, translation by Sanyukta Gupta.
1,2 Ibid., 2/16-17.
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that are typically Kashmiri Saiva.113 If an original Päncarätra Saihhitä 
is free to do this, there is no reason to be surprised if  Vämanadatta, 
who was a Kashmiri living in Kashmir during the period o f Kashmiri 
Saivism’s most energetic period o f growth, drew inspiration from the 
Saiva monism current in his day. The close affinity between  
Vämanadatta’s views and monistic Saivism is clearly evidenced by 
Abhinavagupta addressing him respectfully as ‘teacher’,114 even 
though throughout his works he consistently relegates Vaisnavism to 
a lower level than Saivism as a whole and particularly that o f his own 
Saiva traditions.115 In short, Vämanadatta’s work, despite its diver
gence in certain respects from Saiva monism —  particularly with 
regard to the ultimacy o f the ego-sense —  still remains, nonetheless, 
highly compatible with it. The extensive use Bhagavadutpala makes 
of the Sam vitpraküsa  as a source in his commentary on the 
Spandakärikä clearly exemplifies ho w Vämanadatta’s work can serve

113 The Laksmitantra contains citations from the Svacchandabhairavatantra 
and the Vijnänabhairava, both Tantric texts being well-known and respected 
by Kashmiri Saivites. It also cites K$emaräja, Utp^ladeva and Abhinavagupta 
in a number of places. According to Sanderson, the Laksmitantra and the 
Ahirbudhnyasamhitä quoted by Natatur Ammäj (= Vatsya Varadäcärya) must 
have been composed between 1100 and 1200 in South India because the 
mantras of the Yajurveda quoted in them belong to the TaittirTya recension 
peculiar to the Southern tradition after the 10th century.
114 TÄ, 5/155a, seep. 67, n. 5.
115 Abhinavagupta devotes the 35th chapter of his Tanträloka to the relation
ship he believes exists between the various scriptural traditions as taught 
him by Sambhunätha, his Trika teacher (TÄ, 35/44b). There he uncompro
misingly declares that:

“In order to achieve the various fruits more or less perf ect of duty (dharma), 
profit (artha), sexual pleasure (käma) and liberation (moksa), there is only one 
means, namely, the Saivägama” (ibid., 35/24). Abhinava agrees that teachings 
are diverse but they also yield different fruits at differing levels so that those at 
a lower level cannot yield the fruits of a higher one: “The various forms such 
as Vi§nu etc. which God assumes are due to his self-differentiation and, as 
such, that is, due to this differentiation, are on the plane of Mäyä. The ‘de
scents of power’ (s'aktipdta) which do undoubtably occur as associated with 
these limited forms therefore bestow only the fruits proper to them but not, 
ultimately, identification with Siva.” (Ibid., 13/2681-70a, cf. ibid., 35/29).
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to bridge the gap between Saivism and Vaisnavism in the Kashmiri 
Saiva context. Bhagavadutpala, as his ancestry and traditional appella
tion —  Utpala Vaisnava —  suggest, had strong ties with the Vaisnava 
community although he was undoubtedly a Saivite when he wrote 
his commentary. Vamanadatta’s work served his purpose admirably, 
for here was a text that he could freely quote that would find ap
proval by both groups, and so link together more closely the Päncarätra 
and Saiva sources that he freely quotes without deference to one or 
the other, in an attempt to establish that the doctrine o f  the 
Spandakärikä is taught in both.

Apart from these general, pervasive Saiva influences that can be 
discerned in Vamanadatta’s work, we find more specific references 
which show that Vämanadatta accepted the more esoteric, strongly 
Säkta-oriented Saiva traditions prevalent in Kashmir, namely, those 
o f the Krama school. Thus, for example, we can discern clear traces 
o f Krama notions in the following passage:

“O Lord, the abiding condition o f all things is that o f  Your own 
immutable nature simultaneously (manifest everywhere). It can be 
known by means o f its progressively mutating nature (kramasvarüpa) 
(that is such without thereby) running contrary to the simultaneity 
(of the immediacy o f  Being). Simultaneity is possible in the absence 
of progressive change (krama), which in its turn (is possible only) in 
the absence o f the former. Thus, as they are mutually contradictory, 
they cannot arise from one another. So, in this way, those who have 
realized the ultimate truth know that You manifest Your self-lumi
nous conscious nature as the state o f  mutual dependence (between 
these polarities and all things).” 116

This way o f understanding the fundamental polarities o f  exist
ence as progression —  krama — versus simultaneity — yaugapädya 
— is typical of Krama absolutism which views the absolute as dy
namic consciousness that, forming itself into all things, is the entire 
process o f  creation, persistence, and destruction while standing be
yond them in a fourth ineffable —  anäkhya —  state in which con
sciousness is at once all o f  them simultaneously. From this point o f  
view, the ineffability and absolute nature o f consciousness, the one 
reality, lies in its being this progression despite remaining itself
116 SP, 1/66-8.
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changeless. This position is summed up by Abhinava when he says: 
“the pure principle o f  consciousness transcends all talk o f  succession 
(krama) or its absence (akrama)." 117

There is one place in Vamanadatta’s work where his Krama lean
ings are m ade fally explicit. In the beginning o f the fourth section he 
makes a plea for tolerance, insisting that, although Visnu’s energy 
assumes various names and forms according to different schools of 
thought, one cannot say that these differences correspond to separate 
principles or, for that matter, that they do not. This is, anyway, o f  no 
importance, that which one should abandon is not a view but karma 
which is binding, and that which is to be taken up is the pure con
sciousness o f  the subject. He concludes that this power is:

“One and abides in many states as both mobile and motionless. 
She rests on the foundation o f time which is the twelve-petelled lotus 
and by her progressive differentiation (kalana) She, Kalakarsinl, 
makes her (eternal) Time manifest as having assumed the form of 
(temporal) time by means o f the generation and destruction o f (all) 
existing things.” ''8

Kalakarsii,li, also called Kalasarhkarsini, is well known as a form 
of Kali venerated in the Krama school. Her association with the 
twelve-petelled lotus described as tlfe foundation o f time is possibly 
a reference to the cycle o f  twelve Kalis that lies at the core ofK ram a 
mysticism.

Important also, as indicative o f  Vam anadatta’s non-VaisI,lava 
influences, is his representation o f the arising and falling away of 
images within consciousness as a discontinuous process: there is a 
gap between the arising o f  one form and the falling away o f another. 
The attentive soul who can catch this moment in-the center between 
one perception and the next no longer feels the bondage o f the illusory 
play ofM aya through the activity o f  thought, but experiences it all as 
the pure expansion o f consciousness.'^  We can compare this view 
with that o f  Ksemaraja who says:

“This supreme plane o f awareness consists o f  all the powers (of 
consciousness) pulsing in unity. Although actually manifest to all 
constantly, on the plane ofM aya it does not sustain a firm realization

117 TA, 4/180ab. 118 SP, 4/12-3. 119 Ibid., 1/4 and 1/41-44.
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of consciousness within oneself. Even there, however, it is clearly 
manifest at every junction (betw een cognitions).” i20

In the center between perceptions the attentive soul can experi
ence the pure indeterminate awareness (nirvikalpa) that serves as the 
basis o f  determinate perception as its source, resting place, and end. 
In the center abides w hat V am anadatta calls ‘pure experience’ 
(su dd ha nub ha va);1 21 th a t is, the fund am en ta l se lf-aw aren ess  
(svasamvedana) through which consciousness is perceived and is the 
basis o f  all knowledge which Kashmiri Saivites identify, as we have 
already noted, with absolute ‘I’ consciousness.

Finally, it is important to stress that, despite the powerful influ
ence Saiva monism exerted on Vamanadatta, he remains thoroughly 
Vaisnava throughout his work. Visr:tu is his sole object o f devotion 
which he also worships as his incarnations that he understands as 
hypostheses or aspects o f  consciousness and its m anifestations / 22 His 
Pancaratra associations are also clearly evident from his presentation 
o f  the four vyuhas —  V asudeva, Sam karsana, P radyum na and 
Aniruddha, to which he assigns mystic centers in the body as part o f 
a developing praxis in which their association with their energies 
plays a prominent role.m Indeed, despite the space Vamanadatta dedi
cates in his w ork to establishing, even as he praises Visr:tu, that con

' sciousness alone, free o f  all diversity and subject-object distinctions, 
is ultimately real, his primary concern is w ith practice. Thus not only 
does he dedicate space to a description o f  the yogic centers and chan
nels in the body viewed from the perspective o f  his sophisticated 
idealism, he also devotes the entire fifth chapter to an analysis o f  the 
phonemes as vital components o f  mantra and vehicles o f  the sound 
(nada) or w ord (sabda) energy o f  consciousness which he identifies 
with the syllable Om and that make mantras powerful and cosmi- 
cally significant as incorporating within themselves the energies o f 
all manifestation and what lies in the transcendent beyond it. This 
concern fits naturally with Vam anadatta’s recurrent references to

120 SpSam, p. 6, see PTv, p. 106 ff. where Abhinava deals with this practice 
extensively.
121 SP, 1/41.
122 Ibid., 1/25 ff.
123 Ibid., 4/64ff.
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Speech (väc), its levels, forms and nature. Here he deals with a com
mon concern o f both Saivites and Vaisnavas discussed not only in 
their secondary sästric traditions but also in the primary scriptures o f 
both groups.

To conclude we can say that the discovery and edition of 
V äm anadatta’s work may well serve as a stimulus for farther re
search into the interaction between Saivism and Vaisnavism in gen
eral and, more specifically, between their monistic forms. Thus a 
work like Bhäskara’s Kalcyyästotra evidences, in the passages quoted 
from it, signs o f the author’s attempts to integrate certain basic 
Päncarätra notions into his Saiva m onism .^  Other works, like the 
Cicchaktisamstuti ^  that we know o f only from quotations, exhibit a 
sort o f intermediary character. This text, focusing on Sakti, draws 
from both Saiva and Vaisnava ideas to support its Säkta monism. 
Again, although the Paramärthasära draws its inspiration from other 
sources to develop its monism, its existence is a farther indication 
that, although less extensive than their Saiva equivalents, Vaisnava 
monisms deserve to be carefally researched and not only in the works 
ofknow n authors but, more especially, in the original Päncarätra scrip
tures amongst which some, particularly the Ahirbudhnyasamhitä and 
the La/cymltantra, exhibit marked Saiva influences.

124 1 am thinking here particularly of the verses from the Kalcyydstotra quoted 
in SpPra, p.103.
125 Quoted ibid., p. 87 and p. 113.
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T h e  I N N E R  P l L G ^ ^ G E  O F  T H E  T ^ ANTRAS
The Sacred Geography of the Kubjika Tantras 

with reference to the Bhairava and Kaula Tantras

This paper focuses on the sacred geography o f a few Saiva 
schools o f  the Bhairava Tantras and their parallel K aula schools,' in 
particular that o f the little-known goddess Kubjika and, to a lesser 
extent, the much better known goddess Tripurä. Apart from the Tantras

1 One could term these Kaula schools ‘£äkta\  i.e centred on the worship of 
goddesses. However, although this term does indeed characterize the Kaula 
schools correctly, it is a misleading term in this context. This is because it 
would imply that the Bhairava Tantras were not £äkta. It is true that the 
milder, more Siddhänta-like Bhairava Tantras, such as the Svacchanda- 
bhairavatantra, are centred primarily on the worship of the male deity, as 
the generic term for this type of Tantra suggests. However, this is not the 
case with the more ‘extreme’ members of this class. These are generally 
replete with YoginI cults and sharply focused on the feminine. The 
Jayadrathayämala, for example, is an important Bhairava Tantra, but it is 
primarily concerned with the worship of numerous forms ofKäll, especially 
Kälasarhkar!?ii}I. The chapters or sections in the JY concerned with the wor
ship of KälI are commonly (but not invariably) labelled there as parts of the 
Kdllkrama (i.e Kali ‘liturgy’, ‘tradition' or ‘transmission') which is also some
times called the Källkula. So, for example, in one place in the JY we read: 
“This secret is the Källkula, that has come through the oral transmission." 
IW.llkulam idam guhyam mukhapäramparägatam \ JY  4/21/26ab. The dis
tinction between the two types of Tantras — the Bhairava and Kaula — is 
thus not coterminous with that between Saiva and Säkta. Kula is a modality 
(prakriyti) or form of practice (äcära) which the texts distinguish from the 
Tantric one. In this perspective, the Bhairava Tantras are primarily concerned 
with Tantric practice (tanträcära) but allow for the Kaula mode. Kaula Tantras, 
on the other hand, pride themselves in being free of the Tantric mode 
(tanträcäravivarjita). But note that the ‘Tantric mode’ may also be Säkta.
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themselves, a major source for this paper is the work of the great 
1 lth-century Kashmiri, Abhinavagupta, especially his Tanträloka. All 
the sources belong to the culm ination o f  the formative period o f 
Tantrism,2 that is, between the 9th and 12th century. A major feature 
o f these geographies, which this paper will briefly explore, is the 
manner in which they have been interiorized.

In 1950 D.C. Sircar published the Sakta Pithas. In this work he 
presents an edition o f the Pithanim aya  that lists 51 goddess sites 
(pifha). In his lengthy introduction, Sircar reproduces a number of 
such lists from other sources, m ostly Puranas and some Tantras. Apart 
from this well-known work, very little research has been done on the 
sacred geographies o f  the Tantras in comparison to the relatively large 
amount o f research that has been done on the geographies o f the Puranas 
and the Epics. One obvious reason for this is that many of the sacred 
sites o f the Puranas and Epics are still fanctional. Hence they can be 
accurately located and much can be learnt about them from work in

The Tantrasadbhava, for example, is a major Bhairava Tantra of the Trika 
school. Although it teaches, amongst other things, the worship of a triad of 
goddesses — Parä, Paräparä and Aparä — it professes the excellence of the 
Tantric mode. Thus there we read: “He who observes the secret Tantric mode 
which is hard to attain is successful without a doubt, as Bhairava has declared."

yas tu palayate guptam tantracaram sudurlabham |
sa siddhyati na sandeho yathä bhairava abravit \ | TS 5/51

It is best therefore to leave the traditional distinction between ‘Bhairava' and 
‘Kaula' as it is. Even so, the term Säkta, in a generic, adjectival sense, is both 
meaningful and convenient and is used accordingly in this paper.
2 Padoux (2000: 12) rightly admonishes that: “the term tantrika — that is to 
say, tantric, but not in the modem sense of the word — is of ancient usage in 
India; but the term ‘Tantrism’ is a relatively recent western creation. It is 
better not to use a term that leads one to suppose there exists in the vast 
socio-religious complex of Hinduism a current, sect or entity called tantrism."
I use this term in this paper, as I use the term Säkta, in a broad generic sense 
with reference to disparate tantric (tantrika) traditions simply as a matter of 
convenience. I do not imply thereby that Tantrism is a sect or religion in its 
own right. So when I refer to the development of Tantrism, for example, I 
intend the development of the many Tantric sects and cults as a whole, al
though, of course, they may not all be literally growing together at any one 
time in the same way or rate.
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the field. Although a number of the sites found in the early Tantras 
have been absorbed into the sacred geography of the Puränas and Epics 
or m ay have been com m on to both from an early period, their connec
tion with the Tantric tradition has m ostly been lost. It follows, there
fore, that the Sanskritic tradition associated with most o f  these sites 
does not generally refer to the Tantras as its authority. And even where 
such references exist, they are to Tantras of a later period.

Another reason why the sacred geography o f the Tantras has not 
received much attention is that the roots ofTantrism  belong to a cul
ture originally developed by peripatetic ascetics. In the transition to 
the idiom o f the Sanskrit normative texts (sastra) —  in this case the 
Tantras —  the forms o f  the earlier proto-Tantric cults 3 were neces
sarily domesticated to varying degrees and systematized by those 
who knew this idiom best, namely, Brahm ins and those ascetics who 
w ere well versed in Brahminical culture.4 This was not at all a unique 
phenomenon in the history o f  Hinduism; Dumont, am ongst others, 
has drawn attention to the fact that:

3 I deliberately refer to these seminal cults as ‘proto-Tantric’ to reserve the 
adjective ‘Tantric’ for those cults and their elemental contents found in the 
texts denoted as Tantras or by some equivalent term. One of these terms is 
‘Ägama’ which literally means ‘(a tradition) coming from the past’. This 
‘coming’ (agama) is often presented in the texts as being originally, and 
most fundamentally, an oral transmission. Many of the numerous rituals de
scribed in the early Tantras, especially the Saiva and their offshoot, the god
dess-centred Kaula Tantras, are best suited for the solitary peripatetic as
cetic. The great Tantric systems that developed in the early period, that is, 
prior to the 12th century, are highly elaborate. Those who built these systems 
must have been erudite practitioners who approached their task from the 
perspective of the prior and contemporary literary traditions. These tradi
tions furnished ready-made forms and norms that served as a filter through 
which what remained ofthe ‘external’, ‘oral' elements was transformed and 
absorbed. This took place so thoroughly and the additional, purely literary 
input was so massive that contact with these sources became highly tenuous, 
a correct assessment of their nature being now problematic.
4 The Buddhist Tantras, especially those ofthe Yoga and Anuttarayoga classes, 
which were, in some respects, strongly influenced by their Saivite equiva
lents, probably developed in an analogous manner. In this case wandering 
Buddhist ascetics contributed substantially, although not exclusively, to lay
ing the foundations of the Tantric systems, which were mostly developed
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“The secret of Hinduism may be found in the dialogue between 
the renouncer and the man-in-the-world. ...In fact the man-in-the-world, 
and particularly the Brahmin, is given the credit for the ideas which he 
may have adopted but not invented. Such ideas are much more rel
evant and they clearly belong to the thought o f  the renouncer.” 5

This is particularly true o f  the early Säkta 6 and Saiva Tantric 
ascetics. Behaving in accord with a different code o f conduct which, 
although ethically very stringent, differs from the commonly accepted 
one o f smärta Dharma, these antinomian ascetics lived in a separate 
reality. Enjoined in their rituals (pujä), religious conduct (ca/cyä), and 
itinerant life, to make no distinction between pure and impure, in 
terms o f  the conventional moral code o f the householder they were 
little different from the outcastes with whom they freely associated. 
And yet these ascetics were the workers o f  wonders and, above all, 
accomplished adepts who founded many, if  not all o f  the numerous 
Tantric traditions.7

systematically by erudite monks in their monasteries. In this case the input
of the system builders was supplemented not only by the Buddhist literary
traditions (sastra) but also by the Saiva. The Buddhists conceived this proc
ess to be one of interiorization of the Saiva elements. These elements were 
‘external' both because they were outside Buddhism and, above all, because 
they were literally done. ‘Internalized', they could be inserted into the monu
mental structures of the great Buddhist Tantric systems.
5 Dumont 1980: 270, 275 quoted by Quigley 1993: 56.
6 See footnote 1 above.
1 The examples that could be quoted are innumerable. A KubjikA Tantra tells us 
about a Vidyänanda who received initiation from Ni^kriyänanda. The text tells us: 

“Here was a sage (muni) called SIläciti. His (spiritual) son :vas an accom
plished adept — Siddha — whose appearance was like that ofa (tribal) Säbara. 
He was called Vidyänanda. He lived in cremation grounds and devoutly prac
tised nightly vigils (nistitana). He was a Tantric adept (vira, lit. ‘hero') intent 
on the practice ofKu.Qdalinl Yoga (cakractira, lit. ‘practice of the wheels' or 
‘devoutly attended Tantric rites'). Snsaila is a Sivapltha. To the north of it, on 
a mountain with many peaks, is a divine cave made of gold that is venerated 
by Siddhas and gods. He, the VidyäSäbara, worshipped there. He practised 
desirous of the Knowledge Free of Action (niskriydjndna). He practised the 
most intense form of divine devotion. Thus Ni§kriyänanda was pleased with 
him and transmitted Kälikä's tradition (krama) to him.” (CMSS 7/188ft).
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Some Tantric cults, particularly those of the Saiva Siddhanta 
and the Vaisnava Pancaratra, took to temple-building and hence m an
aged to establish extensive public cults. But other forms ofTantrism , 
particularly the Sakta cults, stayed closer to their roots and so main
tained their original, strongly closed, esoteric character, despite the 
inevitable process o f  domestication. The householder in such cases 
did not need to go to a temple or sacred site. He simply reproduced 
the temple and the original wayfaring life in his imagination by means 
o f symbolic representations. These, and the sacred space he created 
to perform the prescribed rituals and Yoga, he projected into himself. 
Accordingly, the sacred geographies o f  such cults lay close to the 
edge o f redundancy and were subject to considerable transformation 
and assim ilation into the greater encom passing sm arta  sacred 
geographies o f  the Puranas.

Nowadays, the literate (as opposed to the folk) religions o f  the 
populations o f  large areas o f  South Asia are still based to a large 
degree on the Tantras. The Saiva rituals perfonned in the temples of 
South India are adapted from the Saivasiddhanta Ägamas just as the 
Vaisnava rituals are based on those prescribed in the Pancaratra and 
Vaikhanasa Samhitas.8 The Lingayat Saivism o f Andhra and Karna-t 
aka is based on a corpus o f  Saiva Ägamas developed independently 
o f the Siddhanta, although similar to it in many respects and clearly 
influenced by it. In Bengal, Maithila and Assam the Saktism o f the 
late (post-12th century) Sakta Tantras is still practised. Especially 
relevant from the point o f  view o f this paper is the esoteric literate 
religion o f the inhabitants o f  the Kathmandu Valley, which is thor
oughly rooted in the Tantric traditions o f  the texts I have chosen to 
examine here.

There are good reasons to believe that the role o fT antrism  9 in 
the religions o fS ou th  Asia was much greater in the past than it is at

8 The term samhitä literally means ‘(a thing that has been) assembled’, i.e. a 
‘compilation'. In this case, the term is a synonym of the term Tantra. These 
texts also refer to themselves as ‘Tantras' and ‘Ägamas’ , just as some oftheir 
Saiva equivalents, aware of their own composite, compiled nature, refer to 
themselves as samhitäs.
9 See footnote 2 above.
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present, although its esoteric nature clearly indicates the presence 
o f  a larger, encom passing exoteric milieu. Its expansion in the past 
(especially between the 6th and 12th centuries) and survival up to 
the present was possible to the degree in which Tantrism  m anaged 
to adapt to the requirem ents and conditions o f  the householder. 
The strategies adopted to make these adaptations possible are no 
less extensive and diverse than the extent o f  the cultural forms, 
philosophical thought, ritual and lifestyles to which they have given 
rise.

This paper is an attempt to analyze a few examples, drawn from 
selected Tantric sources (especially the Kubjika Tantras), of one of 
these strategies, namely, the interiorization o f  their own sacred ge
ography. These texts perceive how the external sacred geography 
draws its power from its internal counterpart, while the inner geog
raphy derives its form from the outer. Thus the two give life to one 
another, even when their relationship has been interiorized and be
come purely ideal. The dialectical interplay between the inner and 
outer yields more than just the accumulation o f the energy o f an 
interiorized sacred place. It sucks into itself the outer fo ': f  to place it 
at the very centre o f  reality. The Nameless and Formless thus as
sumes name and form —  as the geography o f  the innermost creative 
core o f  reality. .

Thus, an essential feature o f  the sacred geography o f these texts 
is that it is always understood to have an internal equivalent. As one 
would expect, the ideal, interior pole progressively assumes increas
ingly greater prominence over the exterior one until the latter dwin
dles away into a virtual cipher. Even so, we should not forget that for 
this dialectic to function properly, this sacred geography must, at its 
origins at least, be external, that is, empirically real. This is true not 
in spite of, but because o f the ideal reality o f  the inner, even though 
the inner is the product o f the power o f  the creative imagination ap
plied to the creation o f a sacred universe for the purpose o f ritual, 
contemplation (i.e. Yoga), and the development o f insight (jnana). 
We shall therefore need to examine both, that is, the concrete outer 
geography and its ideal inner equivalent, in order to understand the 
manner o f  their interaction and with it the sacred geography o f these > 
Tantras.
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In order to do this I will present a few exemplary geographies, 
both to determine their content and to see how these principles oper
ate in the doctrines o f the Tantras chosen for study. I will focus espe
cially on the Tantras o f  the goddess Kubjika.

An im portant feature o f  th is geography  is that it can be 
interiorized to varying degrees depending on the interiority o f  the 
locus o f projection. This can be:

1)T he Body: The corporeal surface o f inscription '° m ay be on 
or around the body as well as in the centres and channels within it. 
Examples w ew ill examine include the projection o fth e  sacred places 
founded by the goddess Kubjika in her tour o fln d ia  onto the face, as 
described in the Kubjika Tantras, and the imaginary lotus o f  sacred 
sites projected into the body according to the Nisisamcära, a Bhairava 
Tantra quoted by Abhinavagupta in his Tanträloka.

2) The Breath: This is variously 'represented. In some o f the fol
lowing examples, the twofold character o f  the breath, dynam ic and 
at rest, characterized as Sound (näda) and the Point (bindu), respec
tively, are the loci o f  projection.

3) Core reality: At this, the innermost level, the ground o f  exist
ence itself is the surface o f inscription. In this case, sacred place is 
the Divine Core. This is not a projection but the radiating source o f 
all projections that together constitute the manifest w orld with its 
sacred geography. According to the Tantras o f  the K ali cult (the 
Kallkrama), for example, the supreme power o f the deity’s divine 
consciousness is simultaneously both the source and the sacred seat 
— plfha  — o f its energies:

“0  mother! This, the great sacred seat (plfha) born from  You, is 
the energized vitality (of consciousness) which pours forth when Siva 
becomes one with You by virtue ofYour perpetually expanding body 
o f energy.

And this, the (divine) intellect, the supreme vitality (of conscious
ness) is You, 0  (goddess) Siva, whose body o fligh t abides within the 
five elements beginning with Earth and who generates the W heel o f 
the Sacred Seats (plfhacakra —  corresponding to them). You, who 
alone possess all the powers o f  the Wheel o f  the Sacred Seats, abide

10 I am indebted to Professor Sanderson of Oxford for this expression.
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always and everywhere. Perceived, 0  Mother, by the wise who are at 
one with the force (of pure consciousness —  udyama), You are the 
unobscured dawning (of enlightenment).” 11

In the Kubjika cult, in  a manner typical o f  the symbolism o f 
Sakta cults in general, the Divine Core is primarily characterized as 
the triangular geometric icon that represents the goddess asth e  Source 
—  Yoni —  o f manifestation. Let us begin from this inner core first, 
as the teaching that concerns it is central to the doctrine o f  the Kubjikli 
Tantras that I have chosen for detailed study.

As emanation itself, Kubjika is the MaQ.dala that is both the 
source o f the universe and its ideal geometry. In this case the Mandala 
is prim arily the Triangle o f the Yoni (lit. 'vulva’) which is the god
dess herself. This is why she is called Vakra (Crooked) and Kubjikä 
(Hunchbacked). This basic triangular form has four components lo
cated at the three com ers and the centre. These are the four primary 
seats (pltha) o f the goddess. The goddess is the entire economy of 
all the energies both in the universe and in their microcosmic and 
transcendent parallels in consciousness. But she is not just the sum 
of all energies; she is also every one o f them individually. They are 
deployed in sacred space that the Tantras in general characterize as 
an Emptiness (sünya) called the Sky (kha, vyoman) or the ethereal 
space o f consciousness (cidäkäsa). The pervasive condition o f these 
energies precedes and, in one aspect, perpetually transcends mani
festation, which is understood to take place on the analogy o f speech 
and its attendant vehicle, breathing. Every cosmogonic m anifesta
tion o f deity (theophany) and power (kratophany) occurs in a spe
cific place, the Sacred Place (sthäna) that is the locus o f  immanence. 
Presenting itself to itself, the transcendent becomes immanent through 
a process of localization analogous to that of the articulation o f  
speech.

11 amba s'aktivapusä tvayonmesadrüpayä samarasal) sivo yada | 
yat tadollasati viryam ürjitam pitha esa hi mahams tvadutthitah || 
ya sive sphuranasaktir alcyaya lcymadipancakanivistabhätanuh | 
sa mahad bhavati viryam agrimam yanmayi tvam asi pithacakrasül) || 
pithacakranikaraikadharminl tvam sthittl ca satatam samantatal) \ 
sadbhir udyamanirantartitmabhir lalcyyase ’mba niravagrahodaya |\

CGC 76-8
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Powerfal cosmogonic sounds emanate from pow erfal places; 
indeed powerfal sounds are powerfal places and as such the phone
mic components o f  these sounds are the m antric energies o f  sacred 
places. Thus the identity o f  these energies as sacred objects o f  wor
ship is determined by their vital mantric character and locations 
(sthäna), o f which four are the most important. Accordingly, we read 
in a Kubjikä Tantra: •

“The energy called the Yoni is endowed with the movement of 
the three paths (i.e. the three major channels o f the vital breath), con
sists o f  the three syllables (of creation, persistence and destruction, 
i.e. AIM, HRlM , Sr IM) and three aspects (the powers o f  will, knowl
edge and action). (It contains) the venerable Udd.iyäna which, en
dowed with the supreme energy and well energized, is located in the 
middle. The venerable (sacred seat) called Jälandhara is located within 
the abode manifested in the right corner. The venerable sacred seat 
PürQ.a is in the left (corner), being formed through the fear o f  the 
fettered, while Kämarupa is in the front (lower corner o f  this down
ward pointing triangle).” 12

12 ya sa saktir bhagdkhya tripathagatiyuta trya/cyara tripraCfbra 
tasyah sri-uddiyäriam parakalasahitam madhyasamstham sudiptam | 
tac chrijälandharakhyam prakatitanilaye da/cyirte caiva korte 
vame s'npürnapithampasujanabhayakrt Cfbmarilpam tadagre || CMSS 1/4 

The above verse is in sragdhara metre. Apart from the standard sloka, the 
metre in which most of the Tantras are written, this complex metre appears 
to have been especially favoured by Tantric authors prior to the 11th century. 
The Buddhist Kalacakra Tantra is almost entirely written in this metre. The 
above passage is of special interest because it is quoted in the Vimalaprabha, 
a commentary on the Kalacakra Tantra by Srlpundarlka, who lived in the 
middle of the 11th century. In the usual derisive manner of Buddhist com
mentators towards others who are not Buddhists, Pundarlka refers to those 
who accept the authority of this text as demons to be devoured (bhakyadaitya). 
They have not known the supreme secret and their body is like that of the 
demon Mära who tormented the Buddha ( Vimalaprabha, vol. 3, 146-8). This 
body is the triangular Yoni (bhaga) of the goddess that this verse describes 
and the Kubjikä Tantras teach the adept should project into his own body. 
Here is yet another testimony to the existence of the Kubjikä Tantras in the 
11th century outside Nepal, possibly in Bengal, if this is the place where 
Siipundarlka wrote his commentary as some scholars believe.
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The earliest manuscripts of the Kubjika Tantras (all o f  which 
discovered so far are Nepalese) belong to the first half o f  the 11th 
century. Thus by the 11th century, at the latest, this scheme o f four 
primary sacred sites (pitha), which became largely standard for the 
whole o f  subsequent Tantric Saktism, was already well established 
and thoroughly interiorized in the Kubjika Tantras. The primary im
portance o f  these places for such forms ofTantrism , both Saiva and 
Sakta, cannot be overstated. An important exam ple on the Hindu side 
is the incorporation o f this triangle, wholesale with its sacred seats, 
into the centre ofSricakra by the Tantras o f  the goddess Tripura. The 
same grouping o f sacred seats is also given pride o f place in the Bud
dhist Hevajra Tantra and some o f the other major Buddhist Tantras 
of the Anuttarayoga and Yoga groups.^  They interiorized these places 
so thoroughly in fact that the Four Sacred Seats (catuspitha) came to 
represent metaphysical principles.!4 As M ap 9, plotted on the basis 
o f  a selection o f  such texts indicates, the sacred geography o f these 
Tantras has much in common with those o f their Hindu equivalents 
o f  the time, including the Kubjika Tantras.

The process o f  interiorization o f these places is so ancient and 
thorough that the exact location o f these places is an object o f  much 
scholarly dispute. An additional process which, in the case o f  the 
Tantras at least, accompanies, as well shall see, that ofinteriorization, 
renders the exact identification o f  these places even more difficult. I 
am referring to the phenomenon o f replication, whereby sacred places 
o f  pan-Indian importance are projected into local geographies.

Although I cannot hope to resolve these disputes, I shall venture 
to present hitherto unanalyzed material pertinent to this problem with 
a few modest observations and a very tentative hypothesis. Firstly, I 
assume that the commonly held view that the locations o f  Kamarupa 
and Jalandhara are in Assam and the Jammu region, respectively, is 
correct. This is a reasonable assumption, inasmuch as both these

13 The Hevajra Tantra declares that:
pltham jälandharam khyätam uddiyänam tathaiva ca \ 
pltham paur:ragiris caiva ktimarapam tathaiva ca \\

“Jälandhara is said to be a sacred seat (pltha), as is Uddiyäna. Paull)agiri 
is a sacred seat and so is Kämaiiipa." HT 1/7/12.

14 Sircar 1973: 11.
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places, unlike the other two, Uddiyana and Pfm).agiri, are important 
centres of Saktism to this day. Moreover, the character of at least one 
o f these places and its characterization in the Tantras appear to corre
spond. I am referring to Jalandhara. Tantric etymology derives the 
first part o f  this name from the word jva la  meaning ‘flam e’ or ja la  
meaning ‘n e t’. These two derivations are combined to fam ish a de
scription o f Jalandhara as the place that “bears (-dhara) the net or 
series o f the goddess’s flaming energies”.15 Most Hindus know that 
in the Kangra Valley, close to the modem  town o f  Jalandhara in the 
Jammu region, there is a cave where natural gas leaks from cracks in 
the rock. The small flames that this produces are worshipped to this 
day as the manifest form o f the goddess Jvalamukhi whose name 
literally m eans ‘(the goddess) whose m outh is m ade o f flam es’.1 6

Kamariipa is harder to identify. The original name o fth is  place, 
know n to both early Hindu and Buddhist sources, is Kamaru. The 
Sanskritized form ‘Kamariipa’ is easily derivable from it. This place

15 mahajvalaUsandlptam dfptatejanalaprabham \ 
mahajvalavalifopam devyas tejo mahadbhutam |
dhrtam yena pratapo Syas lena tajjalasamjnahim \| KMT 2/50cd-51
“Powerfal with its series of great flames, the radiant energy (tejas) of the 
goddess is very astonishing. Intensified with rows of great flames, it has 
the light of intensely burning fire. (This sacred seat) which bears her great 
heat is (therefore) called Jäla."

16 Bakker examines the sources concerning Jälandhara. These range from the 
accounts of the 6th-century Chinese Buddhist pilgrim Hsuan tsang, Muslim 
accounts from the 16th century onwards and 19th-century British archeolo- 
gists and travellers, as well as Sanskrit sources. Bakker (1983: 60f.) reports 
that the country of Jälandhara is said to have received its name from a Daitya 
king called Jälandhara. According to the Padmapurana, Jälandhara, the son 
of the Ocean and the Ganges, was given a part of India (jambudvipa) for his 
residence. This country came to be known as Jälandhara. (Padmapuräna, 
Uttarakhanda, 4/3 ff.). Mythology identifies this area with the vast body of 
the demon Jälandhara who was slain by £iva in battle. The local tradition of 
the Kangra Valley, which is a part of this area, identifies Jälandhara's mouth 
with the goddess Jvälamukhl, whose shrine is located in the Valley. Examin
ing the sources at his disposal, Bakker perceives a connection between the 
location of this goddess and Jälandhara even without referring to the Tantras 
where this connection is explicit.
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is of great importance for the early Sakta —  technically called Kaula 
—  Tantras and the strongly Sakta-orientated Bhairava Tantras. This is 
largely because o f its association with Matsyendranatha, the reputed 
originator o f  the Kaula teachings and therefore, by extension, all the 
Kaula Tantric traditions, including those o f Kubjika, Tripura and 
KaU.17 Abhinavagupta praises him first, before all the other teachers 
he venerates at the beginning ofhis monumental exegesis o f the Tantric 
schools known to him, the Tanträloka. Jayaratha, in his commentary 
on the Tantraloka, tells us that this is because Matsyendranatha is 
“ famous as the one who revealed all the Kula scriptures”.!8 He was 
especially important for Abhinavagupta because the latter, like many 
Tantrics of the 11th-century Kashmir in which he lived, considered 
Sakta Kaula ritual and doctrine (kulaprakriya) superior to its Saiva- 
cum-Bhairava equivalent (tantraprakriya), with which it is blended 
both in the Tantras and Abhinava’s Tantraloka.19 The many Kaula tra
ditions that link this site with such an important figure and its persist
ent identification with Kamakhya (modern Gauhati) in Assam lend 
credibility to the correctness o f  this identification.

17 For the sake of precision, it is important to specify that the Tantric (rather 
than ‘folk’ or Purlii).ic) worship ofKäll makes its first substantial appearance 
in the Bhairava Tantras. Although the Tantras of this group are centred on the 
worship ofBhairava, a fierce and erotic form ofSiva, Kaula (i.e. early Slikta) 
Tantrism developed out of them. The adept (variously called sädhaka or, in 
the Brahmayämala, avadhuta) is identified in the rituals of many of these 
Tantras with Bhairava in order to satisfy the hordes ofYoginls who are his 
encompassing and otherwise dangerous followers. KlilT and her numerous 
ectypes came to prominence in this context in the Bhairava Tantras. The 
unedited Jayadrathayämala, which is said to consist of 24,000 verses, is an 
important Bhairava Tantra. Dedicated virtually exclusively to the worship of 
this goddess in numerous forms, it is one of our oldest and most substantial 
sources of her worship.
18 sakalakalas'ästrävatärakatayäprasiddhah | TÄ vol. I, p. 25.
19 Jayaratha in his commentary on the Tanträloka writes:

“. . . it is said that: ‘just as the stars, although they remain in the sky, do 
not shine when the sun is present, in the same way the (Saiva) Siddhlintatantras 
do not shine in the presence of the Kulägama. Therefore, nothing apart from 
the Kula (teachings) can liberate from transmigratory existence'. Thus, even 
though the work about to be expounded (namely, the Tanträloka) has two 
aspects because it consists of(an exposition ofboth the) Kula and the Tantric
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Of the four places discussed here, the location o f Püm agiri has 
been the least investigated. The inhabitants o f  the Nainital district o f 
the Himalayas identify a sacred mountain in that region as Pürihagiri. 
This name, however, is relatively recent. The older form, reported in 
the Almora Gazetteer o f  1911, is Puniagiri, which is derivable from 
the Sanskrit Punyagiri ( ‘Mountain o f  M erit’), rather than Pümagiri. 
Another candidate is found in Orissa. There, learned O<;IIyas, on the 
basis o f their local traditions, identify it with the town ofPuspagiri.20 
Another possibility is a mountain by this name in central India that to 
my mind appears to be the most likely identification. In order to un
derstand why I believe this, let us return to our triangle. M ost ac
counts locate Pümagiri in the left comer o f  the triangle and Jalandhara 
in the right. At first sight, it would appear that the texts are telling us 
that Jalandhara is to the south o f Pümagiri. But this is not the case. 
The directions are with respect to Kamarupa, which is located in the 
“front com er” (agrakona). We see the same layout in Figure 1, which 
we shall discuss in some detail below. If  Pümagiri is identified with 
the mountain by that name in central India, then the points plotted 
for these three sites would in fact be located in the com ers o f  an 
almost perfectly equilateral triangle (traced in red on M ap l) .21
methods (prakriya), and because, as the aforementioned reference declares, 
the Kula method is more fundamental (pradhanya) than other methods, he 
who has revealed it, the fourth teacher (belonging to this the fourth era, i.e. 
Matsyendranätha), is praised first in accord with the view (expressed in the 
following reference):

“Beloved, Bhairavl first obtained (the teachings concerning the practice 
of) Yoga from Bhairava and so pervaded (the entire universe). Then, fair
faced one, it was obtained from their presence by the Siddha called Mina, 
that is, by the great soul, Macchanda (i.e. Matsyendra), in the great seat 
(mahap(fha) of Kämaiilpa." TÄ vol. 1, 24.
20 This site greatly impressed the Chinese pilgrim Hsuan tsang, who visited 
Orissa in the 7th century. From his description it appears that Puspagiri was 
an important Buddhist centre at that time. Unfortunately, the exact location 
ofPuspagiri remains uncertain. See Dehejia 1979: 14.
21 I am grateful to Rana P.B. Singh for pointing this out to me. I should take 
this opportunity to gratefully acknowledge Rana P.B. Singh's assistance. His 
help in making the maps for this paper has been invaluable, as has been his 
encouragement and scholarly advice on many matters related to pilgrimage 
studies and the sacred geography of India.
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If  we accept this view to be the correct one, the only major in
consistency with the texts is the location o f  Uddiyäna. If this place 
was, as most scholars believe, located in the Swat Valley o f  northern 
Pakistan, it is far from the centre of this triangle, where most texts 
position Uddiyäna. This anomaly is more striking if  we compare this 
standard layout with the one found in the Nisisamcaratantra. Al
though this Tantra may have been lost,22 the reference we have is 
particularly im portant because it was chosen by Abhinavagupta who 
lived in 1 lth-century Kashmir which, more extensive than today, in
cluded Uddiyäna in its outlying north-western provinces. Uddiyäna, 
also called Oddiyäna,23 was an extremely im portant Tantric site. It is 
still famous in Vajrayäna circles as the land ofPadm asam bhava, the 
great exponent ofV ajrayäna in Tibet, which Tibetan historians refer 
to as a Kashmiri.24 The site m ust have been well known to Abhinava
22 A manuscript of a Nis'isamcäratantra is preserved in the National Archives 
at Kathmandu. It is MS No. l/1606; NGMPP Reel No. B 26/25. 48 folios 
long, it is written in old Newari script on palm-leaf. The folios are in disor
der and the end is missing. Judging by the script, this manuscript is certainly 
prior to the 14th century and may well belong to the 13th or even 12th cen
tury. But despite the name and its undoubtedly early age, no testimonia have 
been traced in this manucript to allow us to be able to certify that this is the 
same text as the one to which Abhinavagupta refers. However, this may sim
ply be because the manuscript is incomplete.
23 Oddiyäna is the spelling most commonly found in the primary sources to 
which I refer. However, the spelling Uddiyäna is the one most popular in the 
secondary sources referred to here and in general. This is probably because this 
place, which is particularly important for Tantric Buddhism, is most commonly 
spelt this way in the Buddhist Tantras and related literature, which has been 
studied more extensively than the £aiva equivalent. In order to be consistent 
with the secondary sources to which I refer here, I have retained the spelling 
Uddiyäna in the body of this paper.
24 See Dyczkowski 1987: 3 with reference to Nadou 1968: 38. Bakker notes that 
several locations for Uddiyäna have been suggested. The best known are the 
Swat Valley in northern Pakistan, Orissa, and a region in Bengal. After briefly 
examining various views, Bakker opines that “the arguments for the location of 
Uddiyäna in the Swat Valley seem to be stronger. Actual proof that the Swat 
Valley was known as Uddiyäna is obtained from Tibetan travellers in the area. 
The Tibetan name for the Swat Valley was 0  rgyan or U rgyan, but a Buddhist 
pilgrim from Tibet, named Buddhagupta, tells us that Tibetan U rgyan is de
rived from Uddiyäna, on account of the similarity of sound." (Bakker 1983: 54)
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as the place where Jnänanetra, the founder of the branch o f  the Käll 
tradition (källkrama) that was most important for Kashmir Saivites, 
was said to have received his revelations.

The layoutpresented by the Nisisamciira, a Bhairava Tantra (see 
M ap 5), gives pride o f place to K äm atipa as the main sacred seat. Its 
pre-eminent status is vividly symbolized by deriving it directly from 
the core o f reality as the cosmogonic will (icchii), an identification 
suggested by the first mem ber o f  its name Kämarnpa which literally 
means ‘sexual desire’. This assumes the form o f the foundation 
(iidhiira) wherein all creation resides and finds its support. This de
sire emanates the Point (bindu) and Sound (niida), which are the breath 
o f the core as its pervasive vitality at rest within itself and in an ac
tive state, respectively. Uddiyäna, to  the right, is the Point and 
Pürnagiri, to the left, is the Sound. Abhinava rejects the possibility o f 
a fourth seat in the centre, even one that som e refer to as a “half (i.e. 
not fully formed) sacred seat” (ardhapltha).25 This layout also pro
duces a reasonably well-shaped triangle, although it is not equilat
eral, unlike the one o f the first scheme (see Map 1: triangle traced in 
black). The Nisisamciira knows o f the existence o f Jälandhara but 
relegates it to the status o f  a secondary site (upasamdoha), along 
with the borderlands o f India, Nepal, Kashmir and “the direction in 
which foreigners (live) (mlecchadik)”. Perhaps, when the Nisisamciira 
was redacted, Jälandhara, along with these other places, had not yet 
gained the importance it was to have later.26
25 A ‘half-sacred seat’ (ardhapltha) added on to the three main ones appears 
also in the Kaulajiiänanirm ya (Bagchi: 24). There it is called Arbuda which 
is the Sanskrit name of what is now a sacred site especially for the Jains, 
namely, Mount Abu in Rajasthan.
26 Largely on the basis of these references, Dviveda states in his introduction 
to the Nityä!jo{ias'iktir7Java (p. 81) that there were originally three primary 
seats, not four. This view is examined and rejected by Bakker (1993: 50-2). 
In support ofDviveda’s thesis we may notethat the Kubjikä Tantras vacillate 
between a scheme of three seats and one of four. The transmission of the 
Kubjikä teachings takes place through three lineages (oli) namely that of the 
Eldest (jyestha), Middle One (madhyama) and Child (btila). They were propa
gated by three Siddhas from three sacred seats, in successive ages. The eld
est Siddha was OddlSanätha who taught in Oc;lc;liyäna (also spelt Uc;lc;liyäna). 
He was followed by Sa§thanätha, who taught in Pürnagiri. The third Siddha
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Thus, I would tentatively suggest that there are two triangles: an 
earlier one which did not include Jalandhara and a later one that did. 
The importance o f  Uc;lc;liyana would not allow its omission in the 
later scheme and so it was conveniently placed in the centre to sym
bolize not its location, but excellence. A more realistic variant found 
in the Kubjika Tantras, which lends farther credence to the realism o f 
the triangular m odel, locates Oriikarapitha, that is, possibly, the town 
o f Oriikaresvara in Madhya Pradesh, in the centre. Although this site 
is not in the literal geographical centre, it does, at least, lie within the 
triangle.27

Let us return to the Kubjika Tantras to examine in greater detail 
their symbolic geography o f the core reality —  the goddess’s trian
gular Yoni. As is the case with Tantric deities in general, one o f the 
fandamental aspects o f  the goddess Kubjika is her aniconic form as 
mantric sound. This is portrayed as the pure dynamic energy from 
which the universe is generated, of which the universe consists and 
into which it ultimately is resolved. In this perspective, the Triangle, 
representing the unified field o f  universal energy, through which the 
cycles o f  existence are perpetuated, consists o f  the primary energy of 
the fifty phonemes o f the Sanskrit alphabet that together constitute 
the womb o f mantras. Laid out in a triangular diagram (prastära),28

was Mitraniitha who taught in Kämariipa. Although this setup concurs with 
the strong triadic tendency apparent in the symbolism of the Kubjikä Tantras, 
it lacks the symmetry and completeness of a quatemity. There are four Ages 
(yuga), not three. Moreover, as UdQ.iyäna is the first seat, and hence the original 
source of the teachings, it should be in the centre and not in a comer of the 
triangle. So we find that practically from the earliest Kubjikä Tantras an 
extra, fourth Siddha is added. He is Caryiinätha. His name, as the texts them
selves say is more an epithet than a proper name, derived from his assiduous 
Tantric practice (carya). The other three Siddhas could also be called 
Caryänätha. Thus he appears to be less substantial than the others and his 
seat — Jalandhara — was originally a convenient addition.
21 See Ambdmatasamhita, fols. lOb-1 la, where Orhkära replaces Uddiyäna. 
Cf. also KMT 24/83.
28 The wordprastara simply means ‘grid’ or ‘diagram’. This term is used in 
this sense in other types ofSanskrit texts as well. Thus, for example, Sanskrit 
musicological texts use this term to denote a diagram or ‘graph’ (as Lath 
calls it) 'on which the notes (svara) and microtones (sruti) of a musical scale
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called Meru, they are assigned to forty-nine small triangles drawn 
within the triangle. The conjunct consonant, KS, treated as an inde
pendent phoneme, is placed below the centre where H is located in 
the Triangle. The remaining letters are arranged in the diagram in the 
normal alphabetical order in an anti-clockwise spiral o f  three and a 
half turns. This is why Kundalini, the inner form o f the goddess as 
Speech, is likened to a serpent with three and a half coils. Each letter 
is worshipped as a Bhairava or a Siddha. Each one o f  them lives in 
his own compartment that is itself a Yoni, said to  be ‘w e t’ with the 
divine Command (äjnä) o f  the energy o f the transm ission that takes 
place through the union they enjoy with their female counterparts 
who reside there with them. The sacrality o f  sacred sites is derived 
from such hierogamies and so each compartment corresponds to a 
sacred site where these Siddhas are said to reside, practise and teach. 
These sites have been plotted on Maps 1 and 2. The sources o f  the 
first map is the Kumärikäkhanda o f the Manthänabhairavatantra and 
a commentary —  tik i  —  on parts o f  the Manthänabhairavatantra 
and the Satsähasrasarhhitä. The second map presents a secondary 
variant drawn from the Ambämatasarhhitä M which, like the previous 
source, belongs to the corpus o f the Kubjikä Tantras I have edited 
from manuscripts. In the KumärikäkhaQ.da ofthe M anthänabhairava
tantra the goddess is said to visit these fifty places.30 Before doing 
so, she utters a hym n praising the four sacred seats along with an
other, fifth one, identified as Trisrota (site 11 on Map 1) which, she 
says, will be the sacred seat o f  a future reve1ationY This statement

(gräma) are schematically represented. “The vrtti on the Brhaddesi speaks 
of three ways of representing the sruti and svara positions within a gräma. 
These were known as the three prastäras: (1) the dandaprastära (2) the 
vi!Jäprastära and (3) the mandalaprastära" (Lath 1988: 74).
29 The Ambämatasamhitä, also called Avvämata, is a section of the 
Manthänabhairavatantra. Thereference is found on fol. 13a ofthesole known 
manuscript of this text.
30 The few variants in the list found in the with respect to the KuKh (6/ 
212cd-219ab) have been noted in Appendix 2.
31 These are the standard four with the addition ofTisra, also called Trisrota, 
as the fifth. This may well be the same as Mätangapltha mentioned in the 
KMT as a fifth ‘pervasive’ sacred seat which, as such, has no separate loca-
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suggests to the modern scholar that the place was already a sacred 
site and that it was one o f such special importance for the initiates of 
the Kubjikä Tantras that they integrated it, somewhat haphazardly, 
into the older scheme that enjoyed a high degree o f prestige in other 
Tantric traditions also. Another source informs us that the order in 
which the letters are placed within the triangular diagram (varrnnyäsa) 
corresponds to the sequence (gati) o f the sacred seats. And this is, 
indeed, the order in which they are listed in the Kumärikäkhanda 32 
o f  the Manthänabhairavatantra as the places the goddess converts 
into sacred sites (äyatana, tlrtha, samdoha) by visiting and casting 
her empowering gaze upon them in one o f  her colonizing rounds of 
India.

Just as the goddess Kubjikä m oves around India to establish her 
sacred sites, she also moves through this Triangle —  the Yoni —  
which is her own body —  the Body ofEnergy (kulapif:uja) —  sancti
fying its parts by filling them with the energy o f empowerment (äj n ä). 
Although the texts do not say so explicitly, they imply that the trian
gular land o f Bhärata is just that portion o f  the Virgin Goddess.33

tion. In the account found in the KuKh (chapter six), the consort of the god
dess is Mätariga. The goddess would therefore be Mätarigi, which may ac
count for its alternative name. This is the sacred seat of the future revelation. 
Thus the goddess says to the god: “0  handsome one, I have told you this, the 
descent (into the world) of the (four) sacred seats and the sacred seat called 
Tisra that is considered to be the fifth future one.” (KuKh 6/189cd-190ab) 
The latter is symbolically located above the triangle formed by the other four 
seats in the form of a point “above the Half Moon”. This sacred seat has 
emerged on top of the triangular Yoni, above the Half Moon. The supreme 
Käli, who illumines divine knowledge, is located there. The original trian
gle, which is the shape of the letter E in the script of the time, is thus con
verted into the mantric syllable AIM. •
32 KuKh 6/2l2cd-219ab.
33 We read in the Kumärikäkhanda ofthe Manthanabhairavatantra that “there 
are sacred sites (ayatana and other sacred places), tlrthas and samdohas, 
wherever the goddess went and wherever she cast her gaze. 0  mother of 
Kula, (the goddess thus) established her fame in the land ofBhärata, and so 
the meritorious and holy Region of the Virgin (kaumariktikhanda) came into 
being." (KuKh 6/219cd-22lab = KMT 2/117-218)
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At the same time this, the female body, is that o f the core reality; 
conversely, its complement, the outer body, is male. This relation
ship is established to allow for the exteriorization o f  the letters and 
so, by extension, the sacred sites onto the surface o f the body. In this 
case, the Triangle contains the goddesses o f  the female form o f  the 
alphabet, which is itselfa goddess called Mälinl (lit. ‘Garlanded O ne’, 
i .e. the goddess who wears the Garland o f Letters). The figure o f  a 
standing man identified with a form o f a Bhairava (or Siddha) called 
Srlkantha (w ho is the guardian o f the first letter o f  the alphabet) is 
the male form o f the alphabet called Sabdarasi —  the Aggregate o f 
Words. This is the m ale Person Tiurusa) w ho resides within Nature 
identified, by implication, with the Triangle. In this way the Triangle 
with the letters it contains, the Bhairavas that preside over them, and 
the places that symbolically enshrine their energies can be projected 
onto the body (see Fig. 2).

An interesting consequence o f these symbolic associations is 
that the letters that are extracted from  the Triangle to form mantras 
are not only pervasive sounds and deities, but also places. Accord
ingly, we occasionally find in the Kubjika Tantras that the letters 
extracted from the triangular diagram to form mantras are labelled 
with the name o f the place to which they symbolically correspond 
rather than the Siddha or Bhairava, which is much more common. In 
this perspective, this means that m antras are interiorizations o f  sa
cred places. This startling symbolic association is the result o f  an 
important principle, namely, that each deity must be associated with 
a place in order to be effectively immanent and hence an object o f 
the worship by which it is propitiated to bestow its gifts. Thus the 
deities o f  the letters o f  a mantra, which is the sonic icon of its presid
ing deity, in order to be effective and hence render the m antra effec
tive, m ust carry along within them selves their own divine locations.

We should note before proceeding further that the first two maps 
are derived from two substantially different lists o f the fifty sites 
collocated in the triangle. The first is found in the Kumarikakhanda 
of the M anthanabhairavatantra. This is the same list, with minor 
variants, as the one in the Tika.*  The other list is found in the
34 This unpublished text is a commentary compiled by a certain Rflpasiva on 
scattered chapters of the Kubjikä Tantras. Several sections are simply whole-
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Ambämatasamhitä. The Triangle, with its fifty compartments, is de
scribed in the earliest Tantra o f  the Kubjikä school, the Kubjikamata, 
but it does not equate them with sacred places as happens in the 
Kumärikäkhanda.35 The section o f the '['lkii which presents this group 
o f  fifty sites and equates them with the letters placed in the Triangle 
is not presented as a commentary on any specifically named text, but 
exam ination o f the contents o f  the '['ilai clearly establishes that it 
postdates the Kumärikäkhanda. We can therefore safely conclude that 
this group o f fifty sites was introduced after the redaction o f the KMT 
and was subsequently fitted into the Triangle formed by the four pri
mary sacred seats that is already well elaborated in the KMT. Al
though the list o f  fifty sites found in the Ambamatasamhitii is simi
lar, it is substantially different from this one, not just a variant. It 
presents an ulterior elaboration o f this scheme and so can be safely 
assumed to postdate the Kumärikäkhanda. The fact that the number 
o f  places listed makes exactly fifty clearly indicates that they have 
been compiled and standardized for a specific purpose and are not 
simply lists o f  sacred sites.

T hat the list in the Kumärikäkhanda, in particular, is a standard 
one is confirmed by the fact that it appears, with just a few variant 
entries, in the Yoginlhrdaya, which is an important Tantra o f the 
Tripurii cult. All o f  these texts are certainly prior to the 12th century.

sale copies of the commentary on various chapters of the Safsähasrasamhitä 
(both of which are also largely unpublished). The latter is an expanded ver
sion in 6,000 verses of the Kubjilaimatatantra consisting of 3,500 verses. 
For a basic table comparing the contents of these two texts, see Schoterman 
1982: 14ff
35 Although implied in the first reference in the KuKh noted already (foot
note 32 above), the collocation of the sites within the Triangle is only made 
explicit in KuKh 51/22. There, after having listed the fifty sites again, the 
text says: “These are said to be the sacred seats which are extolled as (the 
group of) fifty. They have arisen in accord with the sequence of emanation 
by moving in an anti-clockwise direction.” We have noted already that the 
letters are projected into the Triangle in the same anti-clockwise direction 
and so it is clear that the text here implies that these site are to be projected 
into it in the same way. We should note in passing that the passage KuKh 51/ 
15cd-25ab is probably drawn from YKh (2) 24/1-10 where this short section 
is aptly labelled pifhameruprastlira.
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As we have noted already, the KMT belongs to at least the 11th 
century. The Yoginlhrdaya contains many notions elaborated by 
Kashmiri Saivites between the 9th and 11th centuries.36 However, 
there is no certain mention of the text prior to the 13th century.37 
Moreover, Amrtänanda, who states that his commentary was the first 
ever made on the YHr, probably lived in the late 13 th or in the 14th 
century in South India^ 8 A nother indication o f its relatively recent 
origin is its high degree o f domestication. The liturgy centred on the 
worship o f Srlcakra that it expounds can be perform ed entirely in 
one place —  at home, in a temple or m onastery —  by a householder 
or non-itinerant ascetic. Unlike the Kubjikä Tantras and A bhinava’s
36 Padoux ( 1994: 15) lists some of them. But note that, although there is a 
similarity in many respects with non-dualist Kashmiri Saivism, important 
fundamental notions of that system that are missing in the YHr itself are 
supplimented by Amrtänanda in his commentary. Thus, for example, Padoux 
points out thatAmrtiinanda “characterises sakti by vimarsa, the supreme god
head being p r a to 'avimars'amaya. The term vimarsa, typical of K§emariija’s 
Pratyabhijnä, is not found in the YHr itself’ (ibid. p.l 5). This means that the 
most :zndamentally characterizing feature of non-dualist Kashmiri Saivism 
namely, its conception of ultimate reality and the Self as an energetic, self- 
reflective ‘I-ness’ (ahambhava) consisting of presentation (prakasa) and re
flective awareness (vimarsa), is missing. Thus, the world view in the YHr is 
strangely reminiscent of the early forms of non-dual Kashmiri Saivism which 
were similarly devoid of this :zndamental notion (see above, chapter 1). We 
find the same is the case with the metaphysics ofVämanadatta, a non-dualist 
Vai§nava who lived in Kashmir during the early period of the development 
ofKashmiri Saivism (see above, chapter 3). However, we should not be too 
hasty in assigning an early date to the YHr on this basis. There are passages 
in the YHr that reflect K§emaräja’s version of the Pratyabhijnä (Padoux 1994: 
10 n. 5 referring to Sanderson). One of them, at least, comesvery close to the 
notion of “I-ness” to which I am referring (i.e verse 1/56) but does not go 
all the way. Nonetheless, here we have evidence that the YHr post-dates 
K§emaräja who, as Abhinavagupta’s most distinguished disciple, lived into 
the middle or second half of the 11 th century.
37 Jayaratha, who lived in 13 th century Kashmir, quotes some five verses 
from the YHr in his commentary on the Vämakeeivaramata (also called 
Nityä:;odasikär:zava). This, Padoux tells us, is the earliest mention of this 
text (Padoux 1994: 10).
38 Ibid., p. 12.
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Tantrtlloka, it makes no provisions at all for the possit ility o f  any 
real peregrination to these sites, not even as a secondm y alternative 
or along with their projection on the body. Thus, as in the Tantrtlloka, 
in which Abhinavagupta, a master o f the theory and practice of 
interiorization, expounds a thoroughly domesticated cult, the pro
jection  o f these sacred sites onto the body is o f relatively minor 
im portance. •

According to the liturgy o f the Yoginlhrdaya, he placing o f the 
fifty seats on the body is the sixth o f  a sixfold j.o jection  onto the 
body that is done at the beginning o f  the rite. Th-- first o f  these depo
sitions is that o f  fifty Ganesas, one for each letter o f  the alphabet. 
This is done to remove obstacles to the performance o f the rite. Then 
comes a deposition o f the nine planets and twenty-seven constella
tions (nalcyatra). The six Yoginls presiding over the six Wheels (cakra) 
within the body come next. They govern the gross elements and mind 
along with the physical constituents o f  the body (dhatu). They are 
accompanied by an entourage of fifty Yoginls who govern the fifty 
letters o f  the alphabet, the phonemic equivalents o f  the forces within 
the Wheels that operate within the adept’s cosmic body. Once the 
inner, subtle body has been energized in this way, the fifth deposition 
is performed, which is that o f  the twelve signs o f  the zodiac (rasi). 
Thus, the outer body has been freed o f obstacles, transformed into 
the universe, and its central vitalizing axis is energized. Finally, this 
process is completed by the projection o f the fifty sacred sites, corre
sponding to the letters, onto the surface o f this cosmic body. In this 
way, the body is prepared as a pure, cosmic and energized surface o f 
inscription onto which the adept projects the Srlcakra in which he 
will worship and become one with his deity. Thus Srlcakra is drawn 
on the whole of the sacred land ofBharata, which is set in the spheres 
o f the cosmic forces with which it is vitally linked and forms an 
essential part.

From the point o f  view o f the present inquiry, there is one im
portant feature o f  this group o f fifty places. Not only are the indi
vidual places the same as those found in the Kubjika Tantras, but the 
order in which they are listed is such that when they are projected 
onto a triangular grid in the manner prescribed in the Kubjika Tantras, 
we find the m ain sacred seats —  Kamarupa, Jalandhara, Pümagiri
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and Uddiyana —  in the comers and centre, in the way noted above. 
The Srlvidya system does not utilise this grid and so this serial order 
is o f  no consequence for it. This leads one to suppose that the group 
has been lifted wholesale from the Kubjika Tantras or a common 
source. However, the latter possibility would only be a feasible op
tion if  other early Tantric systems had the same grid as the one found 
in the Kubjika Tantras with these sites projected into it. Up to now 
none has been found although the use o f  grids o f  this sort to extract 
the letters o f mantras is not uncommon practice. We can observe it in 
the Tantras o f various schools. Their shapes may vary as does the 
manner in which the letters are distributed within them. Thus the 
Srlrasamahodadhi, for example, quoted by Jayaratha in his com m en
tary on the Vamakes'varamata, describes a similar triangular grid. 
But the arrangement o f  the letters within it differs from the one in the 
grid we are exam ining.39 Indeed, despite the im portance o f  the 
Meruprastara in the Kubjika Tantras, it is not common in other Tantric 
sources. The only other place I have been able to trace it so far is in a 
Buddhist Tantric text. This is the Tattvajfianasamsiddhi by Sünya- 
samadhivajra whose original name was Divakaracandra. His teacher 
was Paindapatika, also called Avadhütapada. Significantly, perhaps, 
Sünyasamadhivajra is said to have written this work without the per
mission o f his teacher. Is this because he drew from Tantras o f  other 
schools? If  so, were Kubj ika Tantras among his sources? 40

Moreover, there can be little doubt that the projection o f  the 
main sites onto the grid is a developm entthat took place in the Kubjika 
Tantras. 'The first description found in the Kubjika Tantras o f  how 
this grid should be drawn occurs in chapter four o f  the KM T (4/75
80). T h is ch ap te r  of th e  K M T is d raw n  d ire c tly  from  the 
Tantrasadbhava, which is an  important Trika Tantra/ 1 Ifw e  compare

39 See p. 45 of the Sanskrit text and Finn 1986: 238 n. 320 for a diagram of 
this grid.
40 See BanärasT Läl 2000: 43 - 72.
41 Chapters four, five and six ofthe IKMT are basically chapters three, six and 
eight of the TS. See Goudriaan and Schoterman 1988: 488ft' for a table of 
some of the major variants between the readings in the two texts. The same 
authors have established that the redactor of the ^ MT certainly had the TS 
before him. See ibid. p. 15-16.
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the equivalent passage in the TS we notice that although the descrip
tion o f how the grid should be draw n is essentially the same, a few 
lines that follow concerning the placement o f  the letters within it 
have been significantly altered in the KMT. Thus in the TS we read:

“Deposit the group o f vowels starting from the north-east in (the 
regular alphabetical) sequence (into the grid). At the end o f that (se
ries o f  vowels, deposit) the consonants (in due order) until they reach 
the centre (of the grid). The god called Hariisa (i.e. the letter HA), the 
great soul, is in the abode o f Brahmä (in the centre).”

W hereas the KM T says:
“W rite (the letters) beginning with the letter A from Kämariipa 

(onwards) in this way successively. The vowels and consonants 
(should be written) according to the shape (o f the triangle yathavrtti) 
until they reach the centre. 0  goddess, the great called Hariisa of the 
great soul is in Oddiyäna.” 42

The identification o f the starting point, that is, the lower cor
ner o f  the downward pointing triangle with Kämariipa and the centre 
with Uddiyäna is enough for the adept, as it is for us, to infer the 
presence o f  the other seats in the remaining com ers.43 Thus there can 
be no doubt that the presence o f the main sacred seats was inducted 
into the triangle o f  letters originally described in the TS, a major 
Trika Tantra. Finally, the texts themselves confirm  that, w hen they 
were compiled, this triangle, symbolically called the Island o f the 
Moon, with these sacred seats from which the Siddhas were said to 
have promulgated the teachings, was specific to the Final Tradition 
(pascimamnaya), that is, the Kubjikä Tantras.44 Thus in one o f them 
we read:
42 The Sanskrit of these two passages is as follows:

Isanytidi kramenaiva sannyaset [k kh g: sabhyaset] svaramandalam 11 100 11 
tasyänte tu tata/:1 [k kh g: tata] sparsa yävan madhyam upägatäh [kh: -tä] | 
brahmasthänagatam devam hamsäkhyam tu mahätmanah || 101 ||

TS 3/l OOcd-1 01
ktimarüpäd aktirädau likhed evam kramena tu | 
svardh sparsa yathävrttyd yävan madhyam uptigatäh || 
oddiyänagatam devi hamsäkhyam tu mahätmanah I ^ MT 4/79-80ab.

43 See figure 1 on p. 169.
44 See footnote 55.
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“The Gestures (mudrä), the Siddhas and the four sacred seats, 
have (all) been brought down (to earth) onto the Island o f the Moon 
(i.e. the triangular mandala). Little know n in (any) other school 
(darsana), they are the m ain (features) o f th e  Final Tradition.” 45

Now we have established the priority o f  the Kubjikä Tantras as 
the source o f this interiorized geography and have seen that from an 
original simple model ofth ree  or four seats arranged in the com ers of 
a triangle it developed into one containing fifty which the Yoginlhrdaya 
subsequently took it over. Thus it appears that by that time this set 
was considered to be, at least by the author o f  the Yoginlhrdaya, a 
standard one. This suggests that by the 11th or 12th century, when 
these manipulations were being elaborated, pilgrimage by Tantric ini
tiates to these sites w as already becoming redundant. Finally, by the 
time the Yoginlhrdaya was written, it may well have become totally 
so. What remained was the projection onto the body and other tech
niques o f  transposition that served, amongst other things, as a means 
o f purifying the adept. We have seen how this worked in the case of 
the Tantric system taught in the Yoginlhrdaya; let us now return to 
the Nisisamcäratantra, and see how it (pnctions there.

Abhinavagupta chooses this as his source for the sacred sites 
that are projected onto the body o f the neophyte as a part o f  the pre
liminary rites o f  purification that form the prelude to the rite o f  ini
tiation. This deposition is performed immediately afterthe  ritual bath
ing and precedes the important deposition o f the letters onto the body. 
Abhinava is following a model already formed for him in the Tantras 
themselves. The projection o f the sacred sites onto the body serves to 
transform it into a sacred universe, the geography ofw hich is marked 
by these sacred sites. We have already noted that according to the 
Nisisamcära the ultimate goddess site (pltha) is Siva’s will, which is 
identified with the most important sacred seat, namely, Kämarüpa. 
The cosmogonic Sound (näda) and the primordial, dimensionless 
Point (bindu) from  which the cosmic process unfolds are the sacred 
seats ofPün:tagiri and Uddiyäna. Similarly, the three subsidiary seats 
(upapltha) are said to be Kundalini and the first derivatives ofSound 
and the Point. Externally, these three correspond to  D evlkota,
45 mudräh siddhäs catu/:1 plthM candradvlpe 'vatäritäh | 

pradhänäh pascimämnäye aprasiddhänyadarsane 11 KuuKh 60/70
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Kollägiri, and UjjayinT. This is followed by another triad, that o f  the 
three sam dohakas.*  These are the sense o f taste (/a/ana, lit. ‘the 
tongue’), a tertiary derivation o f the Point (bindu) and Pervasion 
(vyapti), from which sacred energy emanates. These correspond to 
Pux:tc;iravardhana, Varendra and Ekamra, respectively. A round these 
three triads, arranged on the eight petals o f  the ‘lotus o f  the heart’, 
are twenty-four more sacred places. They are eight primary sacred 
fields (lcyetra), eight secondary ones (upalcyetra) and eight second
ary samdohas. These three groups are located on the main part o f  the 
petals, the tips and joints between them, respectively.

A grouping in three sets o f  eight and projection onto a lotus in a 
similar way is known to the Kubjika Tantras. This developed from an 
original set o f  twenty-four sites presented without internal differen
tiation.47 These are the twenty-four sites o f  the KMT plotted on Map 
6. It is, I believe, very significant that these twenty-four places are, 
apart from a few m inor variants, the same as those listed in the 
M adhavakula section o f the Jayadrathayamala  quoted by Abhinava- 
gupta. Not only are the entries in the two lists virtually the same, 
they are practically in the same order/ 8 This coincidence tells us that 
when these Tantras were redacted, these places were already consid-

46 The terms samdoha and upasamdoha are of uncertain derivation. They are 
also found in Buddhist Tantras in this or a similar form (such as chandoha) 
(See HT 1/7/10-8). Jayaratha, the commentator on the Tanträloka, derives 
the term from the root samduh, meaning to milk, suck, or ooze (milk). Thus 
he says that “a samdohaka (is what has been milked) because it consists 
mainly of the exuded secretion of the secondary seats” (samdohaketi upa- 
ptthanihsyandapräyatvät | TÄ, vol. VI p. 2489).
47 It appears that apart from the grouping together of the most important 
seats, Kämaräpa and the rest, the division of other such sites into separate 
subsets is neither uniform nor significant.
48 The entries and their order coincide in the two lists up to the eighth entry in 
the Jayadrathayämala list, namely, Srlpltha. The KMT lists Srlkota. That 
this is another name for Devlkota is confirmed by the corresponding entry in 
the list found in the commentary on the Satsähasrasamhitä (25/8). Edäbhl, 
the tenth entry in the list, corresponds to Airu<;lI in the KMT. But these appear 
to be two names for the same place, namely, Emndl. The next entry, Hälä, 
which Jayaratha glosses as Alipura, replaces Hastinäpura in the KMT’s list. 
The following entry in the KMT, that is, the twelfth, is Eläpura; this is the

118



CJhe 9nner CJ>i/grimalras o f  the lrasanhlras

ered to be a standard group by at least these two traditions, one cen
tred on the goddess Kubjikä and the other on the goddess Käll as 
taught in the JY. It would be a mistake, therefore, to think of this 
sacred geography as being specific to any one school. The close as
sociation between the obscure goddess Kubjikä and Käll, still m ain
tained in the Säkta Tantrism o f the Newars, and attested in numerous 
ways in the Kubjikä Tantras, thus fmds farther confirmation. Indeed, 
the edition and detailed analysis o f  the Tantras o f  other related schools 
will m ost probably reveal that these were places sacred to most, if  
not all, other Kaula and Bhairava Tantric systems.

The formation o f standard sets renders their individual m em 
bers easily  am enable to  assim ilation  to  cosm ic princip les and 
interiorization. Let us trace the stages o f  this developm ent in the case 
o f these twenty-four sites in the Kubjikä Tantras to observe the way 
this process operates.
sixteenth entry according to the JY. The next entry according to the JY is 
Gokarna. The corresponding entry in the KMT is Käsmarl, which is another 
name for Gokarna. According to the commentary on the $a{SS mentioned 
above, this place is called Narmadli Gokall)a while the KMT states that the 
goddess of Käsmarl is Gokall)li, which further confirms this identification. 
The following entry in the edited text of the KMT is Marudesa. The corre
sponding entry in the JY, according to the printed edition of the Tanträloka 
that quotes it, is Marukosa. This is a mistake for Marukesa. The correspond
ing entry in the commentary in the $a{SS, Marukesvara, confirms this. The 
next entry in the printed edition of the KMT is Caitrakaccha, but some manu
scripts read Nagara, which is the same as the corresponding entry in the JY. 
The corresponding entry in the commentary on the $a{SS is Bhrgunagara. 
The seventeenth entry in the KMT reads Parastlra; the equivalent entry in the 
JY is Purastlra, which is the correct spelling. This is followed by Prythlipura in 
the ^ MT, missing in the JY. The next variant is the nineteenth entry in the 
KMT, KuhudI (comm. $a{SS: KuhuiJdl); this corresponds to Ku(iylikes! in the 
JY. Then come Soplina in JY and Soplira in the KMT. Soplina is a misreading 
and so Soplira is the same in both lists. This entry is followed by K§Irika and 
Mäyäpur!, in that order according to the KMT and in the reverse order accord
ing to the JY. The final entry in the KMT is Rlijagrha; this is the penultimate 
one in the JY’s list, which ends with Srisaila. According to the Kulakramodaya 
quoted by Jayaratha in his commentary on the Tanträloka (Vol. 7, p. 3334), the 
Mother (Mätrkä) BrahmlinI was worshipped at this important site. This fact 
was apparently so well known that Abhinava calls this place Vairiiic!, the place 
of the goddess Viriiic!, that is, BrahmänI.
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The KMT prescribes the worship of these places as atonement 
for inadvertently omitting some part o f  the worship ofK ubjikä’s main 
M andala. Such omissions are transgressions o f  the Rule (samaya), as 
a result o f  which the adept’s strength fails (gläni) and obstacles afflict 
him. Worshipping these sacred places along with the goddesses who 
reside there, their weapons and the protectors o f  the field (lcyetrapäla) 
can purify the adept who has thus sullied him self It seems that a 
literal pilgrimage is enjoined here because the Tantra goes on to say 
that if the adept cannot do this or is lazy, he can purify him self by 
simply praising the sacred seats.49 The worship o f  these and other 
sites is a regular feature o f  all Kaula ritual. It is a m ajor feature o f  the 
Kubjikä Tantras which, therefore, contain many such hymns dedi
cated to the sacred seats. In this case this means reciting the verses in 
the Tantra in which these twenty-four places are listed in the morning 
just after getting up or before going to sleep. The Tantra promises that 
even if the initiate has com m itted terrible sins, he is respected 
(sammata) by the Mothers (Mätrkä) who reside there.

Moreover, the adept can recite the hymn when he is in the sacri
ficial area where the rites o f  the goddess are performed, in front o f  
Kubjikä’s M andala, her icon, or a Linga. He may also recite it stand
ing in water when he makes his ablutions. In this way, we are told, 
calamities, poison, fire, w ater or disease do not overcome him.50

The Tantra supplies an alternative, m ore elaborate, method o f 
worshipping these places i f  the adept is overcom e by great fear 
(mahäbhaya). To remedy his distress, he should fashion twenty-four 
circles (mandala). These are divided into four groups o f  six, one group 
for each direction starting with the east. Flowers o f  various colours 
are offered —  in the east white, south yellow, west red, and north 
dark blue. A ja r  full o f  water is placed in the centre. A lamp is placed 
in each ofthe twenty-four circles. The adept should then move around 
through these replications o f  the sacred seats in due order. He should 
do this for a day and a night. Having passed the night keeping him
self well under control, he should then m ake offerings o f  m eat and 
wine (technically called vlrabhojya). Then he should propitiate the 
sacred seats, prostrating before them repeatedly. In this way he is
49 KMT 22/18-22.
50 Ibid. 22/47-54ab.

120



91>e 9nner CA/grimage of  the lcymtras

freed of his fear along with other impediments and diseases. The 
Tantra promises that he will quickly attain success and becom e 
wealthy. If  he is celibate, he will get a good wife and sons, and ifh e  
is a student, knowledge. Finally, we m ay note that the nam e o f  the 
chapter o f  the KMT where this is taught is appropriately called “the 
Pervasion o f  the Whole and the Parts”.

The Satsahasrasamhita presents an interesting interiorization o f 
this replication o f  the twenty-four sites. In this Tantra they figure as 
the components o f  the Wheel o f  the Sun, which, along with those o f 
the Fire and Moon, are the three enclosures o f  the Wheel o f  the 
Skyfaring Goddesses (khecarlcakra)5' located in the upper extremity 
o f  the yogic body. They are divided into three groups, according to 
whether they are primary or secondary Sacred Fields (lcyetra, upa/cy 
etra) or meeting grounds (samdoha). The sites are arranged on the 
petals o f  the lotus in four groups o f  six. There are two sacred fields 
on the first tw o petals. Then there are tw o secondary sacred fields on 
the next tw o petals and tw o meeting grounds on the following two. 
The remaining three groups o f  six are placed on the remaining petals 
in serial order in the sam e way.

These twenty-four places, arranged in this way on the petals of 
the lotus, correspond to the twenty-four principles o f  existence (tattva) 
ranging from Earth to Nature (prakrti). Thus a connection is made 
with the principles o f  existence that constitute the whole o f  empirical 
reality, not just the body. The pilgrimage to the sacred places takes 
the adept around the manifest universe. The stops on the journey are 
linked in a developing progression, which is at the same time, in a 
seemingly paradoxical manner, circular. When he reaches the upper
51 Chapter 25 of the SatSS opens with a beautiful description of this Wheel. 
Bhairava says to the goddess:

“0  fair-faced one! I will (now) tell (you about) the great Wheel of the 
Skyfaring Goddesses. (Shaped like a lotus), its sprouts are the worlds and it 
is adorned with the parts of Mantras (pada) as its leaves. It is strewn with 
letters that are (its) thorns and (its) holes are Mantras. Divine, it is fashioned 
with the threads of the cosmic forces (kala) and, (resting) on the knots which 
are the principles of existence (tattva), it is firm. Possessing twenty-four 
petals, it extends for billions (of leagues). In the middle of the ocean of the 
Void (ryoman), it looks like blue collyrium. Shining like a thousand suns, its 
radiant energy is like the Fire of Time.” ($a{SS 25/2-5ab)
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extremity, he continues beyond from the beginning again. In this per
spective, there is no descent, only a continuous rising up through the 
spheres o f  manifestation from gross to subtle and subtle to g ro ss”  

The establishment o f  a sacred geography externally and its sub
sequent systematic interiorization is an essential part o f  the forma
tion o f  the complex o f  symbolic forms and their dynamic interaction 
that constitute the distinctive features o f  the Tantric system expounded 
in the Kubjikä Tantras. The goddess establishes a sacred geography 
to delineate her specific worldly domain and so colonize site, city, 
region, country and the world through her descent from the tran
scendent. She thereby spreads the teachings concerning her and the 
geography thus established and internalized in her Tantric system. In 
this system, as in m ost others o f  its kind, tim e and location serve as 
the prerequisites for the delineation o f  the specific entities that lend 
their identity to the energies, which are internally configured so as to 
replicate their concrete, external existence in ideally perfect geomet
ric patterns and regular rhythms. These geometries and rhythms con
stitute the system in its complexity and, hence, its spiritual trans
formative power. Specific forms, places and time thus become ideal 
ciphers that m ark the configuration and development o f  abstract tran
scenden t reality , w hich becom es im m anen t at firs t as sacred 
geometries w ithin the divine consciousness o f  the deity so as to con
stitute its Body o f Energies (kulapinda), the latter then being repli
cated in the body o f the adept.53 This then is the intermediate reality 
that is vitalized by the universal,- abstract energy from the upper tran
scendent reality. This energy flows out to the chaotic configurations 
o f  outer concrete entities that, by lending this energy their forms, 
concretize the transcendent, rendering it amenable to approach. In

52 This material has been drawn from SatSS 25/2-9. Here is, it seems to me, 
a fine example of how pilgrimage is conceived. The pilgrim's route, rather 
than being a representation ofthe path to liberation, which would be straight, 
is more of the nature of a circumambulation of sacred space. This is done not 
to achieve liberation but to propitiate the deities of the sacred space and gain 
benefits thereoy.
53 The KMT explains that the teaching concerning the Body. of Energies 
(kulapinda) is the practice ofthe Sequence ofthe Sacred Seats and the Body 
(pinda). It is present in the world of men, as is the goddess (KMT 1/53).
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this way they become intelligible because they are no longer per
ceived as disconnected phenomena but as parts of a greater abstract 
Whole which is a meaningful, albeit, complex, system.

Accordingly, the root Tantra o f  the Kubjika cult begins by delin
eating this sacred geography, and in so doing explains the origins o f 
the goddess herself. This starts from  the goddess’s land o f  origin, the 
Sant/gnabhuvana —  the World o f  the Lineage. This is presented as 
the ‘outside world’ of myth. Its three peaks, arranged in a triangle, 
enclose an idyllic land behind the Himalaya 54 to the west o f  Meru.55 
Internally this is located at the top o f  the Twelve Finger Space above 
the head (see Fig. 4). This is the hermitage ofH im avat, who receives 
Bhairava with such devotion that the god grants him a num ber o f  
boons.56 Himavat, by way o f  recompense, introduces Bhairava to  his 
daughter, the virgin (kum/griki) Kälikä who asks him to be the  deity 
she worships. Bhairava responds by im parting to her a vision o f  the 
universe and insight into the energy that sustains it.

This is the divine Comm and (/gjii/g) that was transmitted through 
the six lineages o f  the six accomplished adepts (siddha) who were 
the disciples ofM atsyendranätha, who, as we have seen, is the legen
dary founder ofK aulism  in this age.57 The places where the six disci
ples received initiation and whence they spread the teachings are 
listed in Tantras of different schools.5* These places clearly belong to 
the geography of the early Kaula Tantras. Moreover, each disciple is 
also linked with a village and a sacred grovel 9 Unfortunately, these
54 KMT 1/2, SatSS 1/6.
55 SatSS l/27a. The western direction noted here may possibly be connected 
with characterization of the Kubjika cult as the Western Tradition.
56 KMT l/24f.
57 This is what the KMT calls the ‘previous tradition' (pürvätrmäya). This 
Tantra maintains that by the time of its redaction, this tradition had decayed 
and so required the establishment of a new, subsequent and definitive one. 
This is the Kubjika cult which is appropriately called Pascimämnäya mean
ing, in this context, ‘the last and final tradition'.
58 Two have been compared, namely, a source belonging to the Kubjika Tantras
and the Kulakridävatära that is quoted by Abhinavagupta in the Tanträlohi,
and they have been found to agree. See Map I 0.
59 See Appendix 3 for a table displaying this information.
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places have not yet been identified. This is probably because o f their 
local character, reflecting the close relationship these pan-Indian 
Sanskritic traditions had with local and regional traditions. A two
fold process o f  domestication and interiorization marks the transi
tion from one to the other.

Bhairava goes on to tell the goddess that her power will mani
fest itself in the land o f the Virgin Goddess (Kumärikä), namely, In
dia. He tells her that until she has established her authority in India 
—  the land o f  Bharata —  there can be no union with him. He then 
disappears telling her to go to Mount Kaumära.60 She abandons her 
companions and, in order to seek her god, she goes to the Mountain 
o f  the Moon, which she ascends, there to assume the form o f  a Linga 
in which the entire universe is enveloped. The god now begins to 
worship the Linga, called Udyänabhairava, and asks the goddess to 
abandon her unm anifest form. Accordingly, the goddess bursts apart 
the Linga and emerges out o fit .61 Then the goddess imparts her grace

60 KMT 1/48-54. In the SatSS this place is identified with Srisaila, which is the 
sacred seat ofMätailga. Internally, it is the trunk of the body up to the neck.
61 KMT 2/3. The theme of the goddess emerging from the Liiiga is well known. 
In the Devlmähätmya of the Markardeya Puräna Mahämäyä “rent open the 
Siva Linga and came forth”. The same is stated in the Kälik4 Puräna (76/83
93). A similar conception, namely that this primordial energy comes from 
the Person (pumsa) is found in the Bhagavadgitti (15/4). The idea is well 
known to the Saivasiddhänta, according to which spheres of energy (kalä) 
emerge from the Linga. Sricakra is also worshipped in association with the 
Linga and is sometimes even drawn on it. Banerjee (1974: 508) tells us that 
a “unique image was discovered in the ruins ofVikrampur, within the limits 
of the ancient capital of the Senas and their predecessors, in the quarter ofthe 
town known as Kagajipara.” He goes on to descibe it as “four feet in height. 
It shows in its lower part a well-carved Sivalinga, from the top of which 
emerges the half-length figure of a four-armed goddess with her front hands 
in the dhyänamudrä, the back hands carrying a rosary and a manuscript. The 
Devi is profusely ornamented, and her beautifully carved youthful face with 
three eyes has a serene meditative expression.” It is reproduced in Plate XLV, 
2 ofBanerjee’s book. He identifies it as Mahämäyä. The iconography Banerjee 
describes corresponds to that of the goddess Parä. Although this figure may 
not be that of the goddess Kubjikä, who is frequently identified with both 
Parä and Mahämäyä, she could well be depicted in this way.
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to the god. Then she goes to various places where she recruits the 
resident goddess who, ‘sporting’ (sexually) with a Siddha, an aspect 
o f Bhairava, generates spiritual sons and daughters.

The first place the goddess visits is the Kula mountain. This is 
Srlparvata, called Kumära. When the goddess looks at it, Sri, the 
goddess o f  royal power and wealth, suddenly becomes manifest, so 
it is called Srlsaila. She draws a line on the ground with her toe and 
so creates a river that serves as a boundary. She establishes the god
dess Chäyä there and gives her the command that whoever enters 
that sacred area will be her equal. The goddess continues her journey 
to Mount Triküta and then to Mount Kiskindha. In these places she 
gives the power o f  her command and graces the demons who protect 
them (räksasa). She then goes to the shore o f  the ocean, where she 
stands for a while, and so there she is Kanyäkumärl. Then, having 
graced the ocean, she goes to a cave called Daradandi. There the 
goddess assumes the form o f  Shade (chäyüdharl), her mind set on 
the Unmanifest.

She then goes a long distance to the western Himagahvara. The 
forest goddess (vanapallikä f2 Olambikä resides there. The goddess 
is pleased and declares that this place is called Uddiyäna because she 
flew up into the sky there.63 She resides there in the Krta Age along 
with her consort Uddamahesa, who is Mitränanda, a founder o f  the 
Kubjikä tradition. There, she is called Raktacämundä.64 She then goes 
to Karäla. The place is said to be brilliant with radiant energy; it is 
therefore renamed Jälandhara, the place o f  the flame — jvä la . The 
burning radiance o f  the goddess’s flames has been awakened and she 
sees countless marvelous creations like those produced by magic 
(indrajäla — here too, apparently, an etymology is implied). She won
ders what this marvelous creation is. She is told that although she has 
fallen because o f  the god’s great energy, she has not fled from it and 
so she is addressed as the one who extends the net (Jäla) o f  Mäyä. She 
is told that she will be given lordship over Jälandhara. In this role she 
is called Karäll and her consort in the Tretä Age is SiddhakaundalT.65
62 Alternatively, a vanapallikd may be a small village in the jungle.
63 udditä yena angribhyäth tenedarh uddiyänakam | KMT 2/40cd.
64 Ibid. 2/40-9.
65 Ibid. 2/50-63ab.
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The goddess then goes to the great forest called Sahya. There, 
she fills the three worlds with the flames o f  her halo and is called 
Candäksl. As all things are filled this way, she is addressed as one who 
is ‘full’ o f  all things (pürnarüpinl). By virtue o f  the Yoga (visuva- 
yoga) by which she has done all this, she becomes the mistress of the 
mountain which is identified with Püfl!agiri. Her authority is exerted 
at the end o f  the Dväpara Age. Her consort is Cakränanda.66 The 
goddess then goes to a place called Kämika. There is a river there 
called Ucchusmä, there in the forest o f Mahocchusma. In the same 
forest there are two lakes. One is called M ahährada and the other 
NUa. Here the Great Goddess again meets the local goddess, who is 
“melting with passion and melts the three worlds with (her) desire”. 
Kubjikä is pleased to see her and names her Kämesvarl —  the ‘M is
tress ofP assion’. She explains that the nature o f  the sacred seat where 
Käm esvarl resides is her passion itself (kämarüpa) and so this place 
is the sacred seat Kämarüpa where the goddess Käm esvarl resides 
in the Age o f  Strife (kaliyuga). Her consort will be Candränanda. 
Seated on the Wind and passionate, he is Kämadeva —  the God of 
Love himself. This completes the formation o f  the four m ain sacred 
seats.67

The god goes on to talk o f  a fifth sacred seat (associated with the 
Kula of Mätanga) which is located in the northern part o f  Lake NUa 
in the forest o f  M ahocchusma, located in Madhyadesa. The whole 
universe is generated from it. This sacred seat is said to be located in 
the middle, above the sacred seat ofKäma. It is filled with three streams 
(srotas), and so the goddess there is Trisrotä and her form is that o f  a 
river.68 Presumably, this place is the Trisrota referred to previously.

The goddess then goes to the eight places where the Eight Moth
ers (Mätrkä) are located (see Map 7). Not only Tantric meeting grounds 
(samdoha) but also sacred bathing places (tlrtha) are created wher
ever the goddess goes and casts her gaze. The virgin goddess —  
Kumärikä —  thus spreads her fame throughout the land ofBhärata, so 
that it becomes a veritable part o f  the goddess (kumärikäkhanda).6<>
66 Ibid. 2/63cd-81.
67 Ibid. 2/82-100.
68 Ibid. 2/101-11.
69 Ibid. 2/118.
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Once she has completed her journey around India she can unite 
with the god. We are told that this takes place repeatedly. The god o f 
the previous lineage gives the goddess the command to travel around 
India, and then when she returns to the same place she couples with 
the god who is the Great Lord o f  Oddu.™ He again tells her to travel 
around India and then to return to the sacred seat o f  Udu where she 
should create the universe repeatedly countless times. Then the god 
disappeared in an instant.

It appears at first sight that the goddess is travelling all around 
India to visit the major Säkta sites. In fact the story o f  this pilgrimage 
records, at least from when she reaches Himagahvara, the local repli
cation o f  pan-Indian sites, especially the m ost important o f  them —  
the four sacred seats. The phenomenon o f  replication, which is fun-

70 This is according to KuKh 6/223cd-225. The reading of the name of the 
god who resides in this place according to the KMT (2/121-2), where these 
verses originate, is OdramaheSäna (MS C: odram-; D: oddra-; FH: odra-) 
and the name ofthe place Uddapnha (MSs CK: odra-; HJ: oddra-; D: utta-). 
The place where the teachings were originally propagated is called Udapnha 
in KuKh 7/59b. It is here that the three Siddhas, OddiSanätha, Sasthanätha 
and Mitranätha, received knowledge. As the first of these presides over 
Oddiyäna, this may imply that Udapn ha should be distinguished from that. 
But the texts imply that the first of these three remained where the original 
transmission took place, whereas the other two went to two other seats which 
they founded namely, Sasthanätha to Pürnagiri and Mitranätha to Kämarupa. 
Thus we read in the Ykh (I) 14/16 that “(the sacred seat ofOm is placed first 
... I praise (this) the first sacred seat”. In the next line it is called Udupnha. 
The same lines appear in Ykh (2) 5/18a. There the spelling is Odi. The vari
ety of spellings of this place name add to the confusion. There can be little 
doubt, however, that we should not distinguish between an original seat and 
Oddiyäna/ Oda. However, the range of spellings is probably not just the re
sult of copists' errors, although this is a factor. It may well be an indication of 
some con<;Ision in the tradition itself which was propense, it seems to me, to 
make the land of Odra, that is, Orissa, an important, if not original, site of the 
spread of the teachings. One could reasonably speculate that this confusion 
was related to an uncertainty as to the location of OdT (= Oddiyäna), which 
was a very prestigious site. Jfiänanetra, the founder of the branch of the 
Källkrama that associated itself with the Uttarapitha (the Northern Seat), is 
said to have received the original transmission in this place. It is identified in 
the Källkrama Tantras with Oddiyäna. Moreover, as happens in the Kubjikä
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damental to Purän ic sacred geography, is no less so in its Tantric coun
terpart. Thus the goddess reveals various aspects o f  herself in the 
places she visits and thereby replicates the location where this aspect 
is present in the macrocosmic India. She also infuses the local god
dess with her power as the Great Pan-Indian Goddess and so, as the 
Sakti o f  sakti, she becomes her essential nature. Another important 
feature o fh er colonizing tour is the hierogamies that take place in the 
individual places with aspects o f  the male deity, embodied in the adept 
who resides there. These unions, which are the source o f the spiritual 
power o f  these places, generate the goddess’s spiritual offspring, who 
form what the texts variously call a household (grha), lineage (anvaya, 
santati) or clan (gotra) through which the teaching is transmitted.

A further development in the definition o f  the location o f these 
places took place in the Satsahasrasamhita, where they are projected 
onto the head. This has been graphically represented in Figure 4. 
Worth noting is the position o f the four major sacred seats, Oc;lc;liyäna 
(also called Udra) in the ears, Jälandhara in the mouth, Püfl).agiri in 
the uvula and Kämarüpa in the eyes. This is because, the Tantra tells
Tantras, it is also called the Omkarapitha (see Dyczkowski 1988: 182). The 
Kubjika Tantras seem to know about these connections with the Kalikrama 
because the goddess in Udu I Odipitha is said to be Kalasari1karsini (Ykh (I) 
14/17) who is the main form of the goddess in the Kalikrama. But somehow, 
it seems, the land of O<;Ira continued to come to the mind of those who con
tributed to the development of the Kubjika Tantras and so in the KMT there 
is some uncertainty. Finally, note that the name of the sixth chapter of the 
KuKh where these teachings are given is ‘the Pervasion of the Sacred Seat of 
the Command’. According to the Sarhketapaddhati quoted by Vidyananda in 
his com mentary on the NSA, the Artharatntivali, the ‘Seat of the Command' 
(äjnäpifha) is Odupitha. Vidyananda explains that ParamaSiva in the form of 
Caryanatha presides there with his consort KameSvari. She selects the three 
Siddhas, Oddisa, Sastha and Mitra, and places them in authority in the three 
seats of Purriiagiri, Jalandhara and Kamarupa, respectively (NSA p. 220). 
This is an appropriate way of describing this place as it is from here that the 
goddess sets out to create all the other sacred sites. This is also the first seat 
into which the god and goddess are said to have entered ‘together’, at the 
beginning of chapter six of the KuKh where it is called Udi (KuKh 6/6a) and 
unequivocally explained to be Uddiyäna (= Oddiyana). Thus, this is the First 
Seat (adyapifha) which is consistently recognised by the texts to be Oddiyana, 
and so should not be confused with O<;lra, that is, Orissa.
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us, these four seats manifest when the goddess wishes to hear, speak, 
thrive and see, respectively. Sacred place is thus interiorized into the 
cognitive processes and m etabolism . Two rivers flow from  the 
Mahocchusma Forest located in the Cavity o f  Brahmä at the top of 
the head into the two lakes represented by the eyes. Above the Cav
ity o f  Brahmä is an inverted pyramid that resonates with a series of 
energies culminating with the Transmental (unmanl) at the base o f 
the pyramid. Thus the rivers that flow from the Cavity o f  Brahmä 
represent the flow o f spiritualizing energy that vitalizes sight.

The culmination o f  this sacred geography is the upper triangle 
that forms the base o f  the pyramid (see Fig. 5). This triangle is signifi
cantly equated with a place called Candrapura, which the texts tell us 
is the “home o f  the Pascima (i.e. Kubjikä Tantras)” (paicimagrha), 
and so is represented as the Vulva (yoni) o f  the goddess which is this 
tradition (pascimamnaya) itself. This interiorized representation o f 
place is typical o f  the innumerable references to  Candrapura, vari
ously interiorized and otherwise used as a key symbol in the Kubjikä 
Tantras. The triangle emanates a circle called the Seat ofYoga (yoga- 
p fh a ), and the latter is identified with the main Mandala of the Kubjikä 
Tantras, namely, the Samvartämandala. This is an interiorization of 
two locations. One is Candraparvata (the Mountain o f  the Moon) 
and the other is Candradvlpa (the Island o f  the Moon). Candrasllä 
(the Moon Rock) is in the centre and within it is Candraguhä (the 
Cave o f the Moon). All these ‘places’ —  m ountain, island, rock, and 
cave —  are linked with the goddess.

No less frequent is the association the later Kubjikä Tantras make 
between the goddess and the land o f Konkana. n This is a long strip 
o fland  along the western coast o fln d ia  known as the W estern Ghäts 
(see Map 2) that includes, in its southern part, the area nowadays 
familiar as Goa. Candrapura, located in the north o f  this region, was 
for several hundred years, up to the middle o f  the 11th century, the 
capital o f  Konkana. This place is now called Chandor and is located 
in w hat is now west-central Mahärästra.

71 Thus, for example, the Kumärikäkhanda of the Manthänabhairavatantra 
declares: “Again, the Mother known as Kamalä (Lotus) descended (to earth) 
in Korikana. That, indeed, is authority made clearly manifest in Konkana.” 
(KuKh 17/43cd-44)
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We know of another Candrapura that fits the description found 
in the earliest Kubjikä Tantra, the KMT, which unlike the later Kubjikä 
Tantras makes hardly any reference to Konkana.72 This was an im
portant town in what is now the Garhwal district o f  the western 
Himalaya. Not far from it is a mountain called Candraparvata (the 
M ountain o f  the Moon). Moreover, the erratic identification o f  these 
places at times with Candradvlpa (the Island o f  the Moon), further 
confuses the picture. Candradvlpa is an island in the Bay o f Bengal 
well known as the place where, according to a myth familiar to most 
early Kaula schools/ 3 including the Kubjikä Tantras, Matsyendra- 
nätha overheard Siva teaching Kaula doctrine to his consort. The 
similarity o f  these names, the prestige o f  these places and the strong 
lunar qualities o f  the goddess may have combined to create a com
posite mythical location made up o f the combined replication o f these 
three places.

But whether these places can be located or not, the fact that the 
projections onto the head taught by the Satsähasrasamhitä produce 
the forced symmetry they do is an indication o f  the original, external 
existence o f  these places. Thus compare and contrast the projection o f 
the four main sacred seats along the axis o f  the body up to the neck /4

72 The only connection the goddess has with Koii.kana in the KMT is her 
identity as Konkanävvä (7/39) or Koli.kanesänyä (7/l8c, 30), the presiding 
goddess of the Weapon (astra), the last of the six limbs (anga) ofher Vidyä. 
These are the sole references to this place in the KMT. This fact is in sharp 
contrast with the frequent eulogies of this place along with the Dak$inäpatha 
(i.e. the Deccan) found in the later Kubjikä Tantras, especially the KuKh and 
YKh of the MBT.
73 See introduction to Bagchi 1934.
74 KMT 14/7-11 says that this standard set of four places is located in the body as 
follows: l) Oddiyäna — (the genitals?) below the navel; 2) Jälandhara — stom
ach; 3) Purrilagiri — heart; and 4) KämarOpa — throat. The Ciiicimlmatasära- 
samuccaya, a late Kubjikä Tantra, illustrates the ease with which it is possible to 
produce a symmetrical projection of the sacred seats onto the face. The method, 
the Tantra tells us, is drawn from the Siddhayogesvarimata, a prime authority 
for the Trika Tantrism Abhinavagupta expounds in the Tanträloka. This Tantra, 
in this case at least, substitutes Orilkärapltha (perhaps Oriikäresvara in modem 
Madhya Pradesh) for Oddiyäna. As the projection requires the simultaneous 
display of ritual gestures (mudrä) it cannot be brought about by touching the
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prescribed by the KMT. This is a perfectly symmetrical arrangement 
—  which is certainly because it is purely ideal. One could hazard to 
say that, for the Satsahasrasamhita, the body serves as the locus o f  
projection for the pan-Indian macrocosm and the head for its local
ized replication. Perhaps because the latter was no longer functional 
by the time o f  the redaction o f  the Satsahasrasamhita or because the 
cult had spread from its place o f  origin, the author o f  the Satsahasra
samhita chose to internalize it. He thus integrated the local geogra
phy into the overall system o f  interiorization o f  its macrocosmic coun
terpart that had already taken place in the KMT.

Despite the thoroughness with which the sites and all that had to 
do with pilgrimage had been internalized, until the lOth or 11th cen- 
futy (the probable time o f the redaction o f the earliest Kubjikä Tantras), 
if not later, the injunction to actually visit these places was not m odi
fied. The following passage from a Kubjikä Tantra not only encour
ages the worship o f  the sacred seats, which can be done anywhere, 
but tells us o f  the frfuts o f  visiting them in the standard style o f  pil
grimage texts:

“He who constantly worships the transmission (krama) o f  the 
sacred seats that has come down through the sequence o f  the series 
(o f teachers — paramparyakrama), having known it thus, is him self 
Bhairava directly apparent. He who does the round o f  the sacred seats, 
whether he be a teacher (acarya) or an adept (sadhaka), is liberated. 
He is Siva directly apparent, he is (a true) member o f  the tradition 
and the best o f  teachers. By resorting (sevana) to the sacred seats, all 
(one’s) countless sins are destroyed, w hether one has com m itted 
brahminicide a thousand times (or even) if  one has killed a myriad 
cows. So one should worship the four seats constantly. The desire o f  
one (who does) so becomes an accomplishment (siddhi) and he is 
dear to the yoginls.” ?5

respective parts of the body, as is usually done. Instead, the TTantra prescribes 
that one must look at these locations, that is, visualize them there, in a manner 
reminiscent of how the goddess sacralizes sites by the energy ofher gaze.

The four sacred seats are located in the head as follows: 1) — mouth;
2) Jala— right ear; 3) ^ PliriJa — left ear; 4) K ^ ^ rö pa — tip ofthe nose (CMSS 7/ 
34). In this way a triangle is projected onto the face with K ^ ^ rö pa in the centre.
75 KuKh 6/19lcd-5ab.
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That the injunction to visit these places should be taken literally 
is farther reinforced by the warning that follows that the adept who 
goes or resides in these places should not be proud.76 Peregrination 
to the sacred places is variously termed. It may be simply called a 
‘wandering’ (atana, bhramana). This may be associated with the pi
ous wandering o f  the ascetic in search o f  alm s (bhilcyätana)11 and, 
especially, begging for alms in the eight sacred Kaula places listed 
below. Accordingly, these places are called ‘sacred seats o f  peregri
nation’ (atanapltha). They are also the residences o f  goddesses, ac
complished adepts and Tantric partners who are represented as low- 
caste wom en or close female relatives. From this point o f  view they 
are called ‘houses’ (grha, ghara, vesman). Thus, according to the 
Kubjikä Tantras, the eight m ajor Kaula sacred sites each have a house 
occupied by a woman o f  low caste who is identified with a Mother 
(Mätrkä), as recorded in the following table 78 and plotted on Map 7. 
The second entry in bold records the identifications m ade by the 
M ädhavakula  and the Devyäyämala, both Käll Tantras that prescribe 
the worship o f  Kälasam kar§aQ.I as the supreme form o f  Käll.79
76 “The Kaula adept (vlra) who has entered O^diyäna and cultivates pride (there) 
becomes poor and dies; (indeed) he lives (barely) for a month. A thief, river or 
terrible disease kills the deluded soul who is given to pride in Jlilandhara. He 
lives for (only) six months and dies along with his relatives. Or, again, he who 
despises (others) in the sacred seat (called) Pt a a and is proud dies by fire or 
else dies in the fifth month in a fierce battle. A blow by an invisible hammer falls 
onthe head of onewho, seated comfortably in Kämartpa, acts proudly. He dries 
up along with his body and dies in the middle of the lunar fortnight. The teacher, 
0  handsome one, who has been proud will go to hell.” (KuKh 6/196cd-202ab)
77 KuKh 16/1-2.
78 The identifications of the resident low-caste women (who are referred to 
as goddesses) with the Eight Mothers (Mätfkä) is according to KuKh 16/13
5. The identification of these female beings with the Mothers may not be an 
original part of the teachings ofthe Kubjikä Tantras. There are several places 
in the Kubjikä Tantras where these eight places with their low-caste resi
dents are listed as a group, with occasional variants, without associating them 
with the Mothers. This is the case in the KMT (25/90-5ab), which is cer
tainly the oldest of the Kubjikä Tantras and also, for example, in KuKh 14/ 
78-80. The latter source supplies the inner equivalents (adhytitma). Note also 
that this identification is not made in the Mädhavakula and Devyäyämala.
79 Quoted in TA 29/66-7.
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1) Prayäga —  prostitute (vefyä), sweeper (mätarigi) —  Brahman! —
navel

2) Varai,J.ii 80 —  liquor seller (sundinl), collyrium girl (kajjall) —
Mähesvarl (SäiikarI) —  heart

3) Kollii 8' —  fisherwoman (kaivartl), butcher wom an (sauni) —
Kaumärl —  throat

4) Attahiisa —  chalk miner woman (khattikä), passionate woman
(kämuki 82) —  VaisI,J.avI —  palate

5) Jayantikä —  ball-m aking woman (kanduki), lea ther w orker
(carmakärini) —  VäriihI —  drop

6) Caritra— washerwoman (rajaki), liquor seller (dhvajinl) —  Indräi,J.I
—  sound

7) Ekärnra —  sculptress (silpinl), bone crusher woman (asthividärim )
—  Cämundii —  the place of power (sak tisthäna f3

8) DevIkota 84 —  outcaste woman (antyajä), fiSherwoman (dhlvari)
—  MahiilaksmI 85 —  teacher’s mouth 86

80 The quotation in the printed edition of the Tantrtlloka lists Varunä as the 
name of this place. This is probably an editorial error for Varanä. Referring 
to this place, the KuKh declares that “Varanä is in VäränasI” (16/17). Thus 
we can safely identify this place with VäranasI and not Varunä, which is site 
number 46 in Map 1.
81 This place is Kollägiri. The edition of the Tantrtlloka reads Kulagiri.
82 The edition of the Tantrtlloka reads ktirmukl.
83 This is the Cavity of Brahmä on the crown of the head.
84 The KuKh calls this place Kotivar:?a, as does KMT (25/94). This is an 
alternative name for DevIkota (also spelt DevIkotta).
85 There is an extra ninth entry according to the Mädhavakula and the 
Devytlytlmala. This is Haimapura, where the oil-grinding woman (cakrinl) 
resides. As the ‘mistress of the wheels’ she is appropriately identified with 
Kunc,ialinI. More specifically, she is Kälasarilkar:?anI who, as the Mistress of 
Kula (kulesvarl), is worshipped in the centre either alone, with her consort or 
independently of the eight listed above. Although the references quoted in 
the Tanträloka donottell us this specifically, the eight may alsobe identified 
with the Eight Mothers who surround Kälasariikaf:?ai}l represented by her 
17-syllabled mantra.
86 The teacher’s mouth (guruvaktra) is located at the End of the Twelve above 
the head. This is where the energy of the Transmental (unmanI) is located, 
through which the teachings flow down from the transcendent reality above.
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It is a matter of great interest, known only to a few le^ ed initi
ates, that this set o f  eight, as presented in the Kubjikä Tantras, is wor
shipped regularly by Newar Kaula initiates. This they do both in their 
secret domestic rites and outside in sites situated around the Kathmandu 
Valley and large urban areas. A representative example o f  this replica
tion is the circle o f  Mothers that surround Bhaktapur (see Map 8). A l
though w e cannot be sure how  long this sacred geography has been in 
place, tradition ascribes its establishment to  King Ananda Malla, who 
probably ruled Bhaktapur in the fourteenth century.87 The reader is re
ferred to published studies for details.88 Suffice it to say for our present 
purpose that the individual Mothers are represented by icons kept in 
special temples (dyal,lcheif) and by stones in sites called pitha  situated 
around the border ofBhaktapur. A New Year festival that takes place in 
April serves, amongst other things, to commemorate the founding o f 
the city o f  Bhaktapur. The founding o f  the city in this case effectively 
means the establishment o fits sacred geography, o f  which the circle o f 
Mothers is one o f  its cardinal features. Amongst several other impor
tant events that take place during this nine-day festival is the installa-
Alternative inner maps of these eight places and the projection of the Eight 
Mothers onto the body drawn from the Srlmatottara, an important Kubjikli 
Tantra, and the Sriif)mtikhyaguhyasiddhi have been published by Dehejia 
1986: 48. The latter work is attributed to Matsyendranlitha. Thus a typical 
colophon begins: iti srimacchagnaptidtivattlre srlkämtikhytivinirgatah 
guhyasiddhi. In this text, these eight sites are identified with eight typical 
places where Tantras of all schools recommend the adept (stidhal;l) should 
go to observe his vow (vrata) and repeat mantras as follows: 1) Prayliga — 
cremation ground; 2) VaraJ:ili — a solitary tree; 3) Kollli — a mountain peak;
4) Attahäsa — a temple of the Mothers; 5) JayantI — a palace; 6) Caritra — 
a deserted house; 7) Ekarnraka — the bank of a river; 8) DevIkota — a forest. 

smas'anam tu prayägam [prayoge] ca vararä el;lvrk$al;lm || 5 || 
parvattigro bhavet ko/ltittahtiso [attahastigrha] mtitrMgrham | 
präsädastu JayantI ca caritram srnyaves'ma ca || 6 || 
ekti.mratom [ekti.gral;lm] naditiramaranyam devikotatw n  \ 
sthtinam ca l;lthitam bhadre . . . \ | (2/5cd-7c)

This text not only confirms that this set of eight places is a standard one, it 
also exemplifies how sacred sites can be rendered easily accessible not just 
by projecting them into the adept’s body but also into his environment.
87 See Levy 1992: 489f.
88 See, for example, ibid.: 464-500.
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tion o f both the icons of the Mothers and the re-affirmation, by the 
same token, o f their presence in the stones. Now, although the worship 
o f groups ofE ight Mothers is a common feature o f most, if not all, the 
Tantric systems o f the Kaula and BhairavaTantras, their exact configu
ration in the form listed above is peculiar to the Kubjika Tantras. The 
secret liturgies o f many, if not all, o f the Kaula traditions (ämnäya) in 
Bhaktapur take this set with these particular eight low-caste women 
associated with them as the standard format in which the Mothers are 
worshipped. This is true o f the Newar Srividya liturgies even though 
the root Tantras o f  this school know nothing o f these identifications. It 
is true also for forms ofKall New ar initiates worship, such as Guhyakall 
and S id d h a l^ sml. The former was, in any case, absorbed early on into 
the Kubjika cult, as I have already noted elsewhere. If any doubt re
mains that the Eight Mothers ofBhaktapur are derived from the Kubjika 
Tantras, the identification is confirmed by the fact that while the Moth
ers are being installed, one a night, on the border o f  the outer civic 
space, the principal goddesses on whom the Mothers attend are wor
shipped in the royal palace as the deities o f the king, the state and the 
people. As one would expect, these goddesses include, in a prominent 
manner, the tutelary o f the Malla kings, Siddhalaksmi Indeed, the se
cret rite performed in the royal palace on the main day o f the festival 
which mirrors the erection a large pole (yasiif) in a public place in 
Bhaktapur culm inates with the erection o f  a flag pole and flag 
(dvajärohana) to the goddess S id d h a l^ sml. Even so, the main goddess 
worshipped secretly in the course o f this secret rite is Kubjika. Accord
ingly, the Mothers who are her attendants in the Tantras are those who 
are worshipped as her attendants in the city ofBhaktapur. This is sym
bolized by the collocation o f the goddess Tripura in the centre o f the 
circle, thus marking the ‘true’ (i.e. esoteric) centre o f  town. Although 
the public worship Tripura there in the form o f an aniconic stone as a 
ninth Mother, initiates know that this is the place where initiates wor
ship their own lineage goddess, who may or may not be Tripura.89
89 Newar initiates frequently worship their own esoteric deities in place of 
the public ones. The public deity is venerated as the surface onto which the 
esoteric deity is projected and worshipped in secret. Notable examples of 
this phenomenon is the worship of the main Bhairava in Bhaktapur as Kubjika, 
Pasupati as £ikhäsvacchanda Bhairava, and his consort Guhyakall as the 
goddess embodying the weapon (astra) of the goddess Kubjika.
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Here then we have a fine example of the replication of Tantric 
sacred geography mediated by its initial interiorization in the domes
tic rites o f  Newar Kaulas. We may note here one o f the important 
functions o f in teriorization , nam ely that, once the in itia te  has 
interiorized a sacred geography, he can transport it within himself. 
Then, ifhis cult receives the necessary patronage, which occurs when, 
for example, a king becomes an initiate, he can project it outside.90 
In this case this  projection m akes the foundation o f the civic space a 
mesocosmic replication o f  Kaula geography. Thus it allows Newar 
initiates the possibility o f  visiting these places, as did their Indian 
Kaula ancestors. This example serves to demonstrate the need for the 
continuing existence o f such places in the outer, public domain. Not 
only do the Mothers serve as dem arcators and protectors o f the 
sacralized civic space, it also makes the pilgrimage to their sacred 
sites possible. And the citizens ofB haktapur do in fact do this on the 
occasion o f the New Year’s festival and the nine-day worship in au
tumn o f Durga, who is the common public identity o f  each Kaula 
goddess.

The pilgrimage to such places, whether by Newars in theirtow ns 
or by their predecessors in India, is undertaken as a vow (vratacaryä). 
The pilgrimage can be interiorized as a possible alternative to  its 
actual performance. W hen this happens it is called the Vow ofKnow l- 
edge (vidyävrata). The KMT declares that, “he who practises the Vow 
(vratacaryä) and internalizes w hat is external achieves success

9’ One ofthe many examples of this phenomenon canbe seen in the temple of 
Sarilvara/Bde-mchog in Tsaparang. Tucci ( 1989: 43-5) has described this tem
ple, which contains detailed frescos of the mandalas of the Sarilvara cycle of 
the BuddhistAnuttarayogaTantra. On one ofthe walls there are three mandalas 
representing the body, speech and mind of the enlightened adept. They are 
squares, on the sides of each of which are represented eight sacred Vajrayana 
sites in India. These sites correspond to those plotted on Map 9. Just as these 
sacred sites were transported to Tsaparang in this way, they travelled wherever 
Sarilvara was worshipped, including the entire Himalayan region. Thus Tucci 
remarks that “now all these places are [found] through Zanskar, Kashmir, Kulu, 
the districts ofHazara and Swat" (ibid.: 43). Theywere not only transposed in 
this way from place to place but were also internalized as the parameters of the 
adept’s body, speech and mind. And, by means of another revereal, they marked 
spots of the giant body ofthe enlightened adept projected onto the landscape.
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(siddhi)”.9I The practice of the vow is living in accord with one’s ba
sic state o f being (bhüva)\ this is why the Tantra says that it is called 
the Vow o f Knowledge. This basic state o f  being is full o f awareness, 
through which the perceptible is discerned in the course o f cognition, 
and so the power o f consciousness is awakened.92 The application and 
development o f this awareness through spiritual discipline and its con
tinued maintenance in daily life, which is manifest in adherence to the 
rules o f right spiritual conduct, is to live in accord with one’s inner 
being, which is the internal Vow o f Knowledge. As the Tantra says:

“Meditation, worship, the repetition o f mantra, the fire sacrifice 
and the practice o f the Rule (samayücarana) —  this is said to be the 
Vow o f Knowledge. The external vow is not the best.” 93

Again:
“These places (sthüna) I have mentioned are within the inner (Su

preme) Self (adhyätma) and are grounded in the individual soul. The 
eternal (Self), residing in the Wheel o f  the Heart, wanders constantly 
within them. As long as (a person) does not attain the inner teaching 
(adhyütmanirnaya) concerning the sacred seats, how can he have suc
cess (siddhi) even if  he wanders (throughout) the triple universe?” 94

But the Kubjikä Tantras do not prescribe the elimination o f the 
outer sacred sites or outer pilgrimage. Though the outer pilgrimage 
is fruitless without the inner, it serves a necessary function for those 
who are not yet fully developed95 In order to achieve success both 
the internal and external vows should be practised together.96 As the 
Tantra says: “Both the inner and outer aspects have an inner and 
outer condition.” 97
91 KMT, 25/121.
92 Ibid., 25/38.
93 KuKh, 14/22cd-23ab.
94 Ibid. 14/80cd-82ab.
95 Accordingly, a Kubjikä Tantra succinctly states: “The external sacred seats 
have been revealed in order to (instill) devotion in (common) people.” (KuKh 
14/83ab)
96 “One who has thus performed the internal and external vow, (practised 
right) conduct and (applied the spiritual) means (sädhanä), has success 
(siddhi). O god, (this is) the truth, without a doubt.” (Ibid. 14/99cd-1 OOab)
97 Ibid. 14/82cd.
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One of the major aims of this vow coincides with that of the 
performance o f  penitential vows in general, including those suggested 
by the Dharmasastras, namely, the purification o f the individual from 
sin. According to the Kubjika Tantras, this purification leads to lib
eration, ju st as the performance o f  the vow in itself gives the adept 
magical and yogic power —  siddhi. In order to understand the outer 
form o f  this and other such vows in a larger perspective, we should 
have to retrace its history right back to Vedic times and Vedic sacri
fices which demanded the observance o f  a range o f vows on the part 
o f the patron o f the sacrifice (yajamäna) and his officiants. For the 
specifically Saiva historical precedents, we would first have to turn 
to the (Lakulisa) Päsupatasütras belonging to the 3rd or 4th century. 
Then we would need to examine the Saivasiddhanta Ägamas that 
followed after. We could then proceed on to the Bhairava Tantras, 
which logically and in actual fact (some parts o f  them at least) were 
the immediate historical predecessors o f the Kaula Tantras. These 
texts contain prescriptions for numerous vows (vrata). The unedited 
Brahmayämala is an example o f a Bhairava Tantra that is especially 
rich in this respect. The important and likewise unedited Kali-cen
tred Jayadrathayämala also lists many such vows. These include the 
Vow ofM adness (unmattavrata), the Vow ofNakedness (nagnavrata), 
the Vow to Be Transvestite (strivesadharavrata), the Vow to Wear 
Red Clothes (raktavesadharavrata), and many more, including the 
most famous o f all, the Great Vow (mahävrata). This vow requires 
that the ascetic wander constantly from place to place imitating 
Bhairava’s penance for having severed one o f Brahm a’s heads. He 
should w ear six insignia, namely, a necklace (kunthika), neck orna
ment (rucaka), earrings (km dala), crest-jewel (sikhämaiJ.i), ashes 
(bhasma) and a sacred thread (yajnopavlta). Most important o f  all is 
the skull he should carry. The ascetics w ho observed this vow  were 
accordingly called Kapalikas ( ‘Skull Bearers’).

The Brahmayämala 98 has been described as a Kapalika Tantra. 
This is partly because the form o f the cult it prescribes is relatively

98 It is worth noting in passing that the Brahmayämala recommends that the 
neophyte take initiation in a cremation ground in VäränasI confirming the 
connection of this now, dominantly, Puränic city with the early Bhairava and 
Säkta cults. See Dyczkowski 1988: 6:
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literal and undomesticated. In particular, it devotes lengthy passages 
to a description o f  the aforementioned insignias and, especially, to 
the skull.99 The Kubjikä and other Kaula traditions were close de
scendants o f  such cults, and many traces o f  their connection remain. 
Thus the Kubjikä Tantras prescribe five rather than six insignias and 
omit the infamous skull. They also admit the wandering life. Thus a 
Kubjikä Tantra says:

“Adorned with (the sacred insignias),100 the recitor o f  mantra, 
taking (each sacred) field (kselra) as a refuge, should wander (from 
one to the other and within them. These places include), in due order, 
a cremation ground, (a deserted) forest, (an abandoned) well (or) gar
den, an auspicious temple, an empty palace, the peak of a mountain, 
a crossroad o f four roads, one o f three roads, village roads, the sea
shore, the bank o f the confluence o f rivers or, O sinless one, (a desert 
where there is only) a solitary tree or (where there is just) a single 
lihga or (any) fearful (canda) (sacred) field.” 101

Abhinavagupta, who belonged to the 11th century, systemati
cally expounded a possible pattem o f total interiorization o f  such 
sites and, indeed, all Tantric ritual. The reason why this is possible

“The sacred circle shown to the neophyte in the course of his initiation into 
the cult of the Brahmayämala is to be drawn in a cremation ground with the 
ashes of a cremated human corpse. In it are worshipped Yak$as, Pisäcas and 
other demonic beings, including Räk$asas led by Rävana, who surround 
Bhairava to whom wine is offered with oblations of beef and human flesh 
prepared in a funeral pyre. The name of the circle is the 'Great Cremation 
Ground’ (mahäsmasäna) and is to be drawn in Väränas!.” (See also ibid.: 30).
99 Although I would agree with this characterization of this and similar T antras 
as a graphic, generic manner of describing their contents, it is important to 
note that references in them to any specific Käpälika sect are rare, if they 
exist. The Brahmayämala certainly does not contain any. It would therefore 
be hazardous to say that this was the Tantra of a Käpälika sect even though it 
does contain a great deal of interesting material concerning the performance 
of the Käpälika’s vow.
100 The KMT (25/43) explains that the fi ve insignias are the Five Instruments 
(karana). These are the five deities who generate, sustain and withdraw the 
five gross elements, namely, Brahmä (Earth), Vi§nu (Water), Siva (Fire), 
Rudra (Air), and Mahesvara (Etheric Space).
101 KuKh 14/29cd-32ab.
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and should be realized is in every case the same, namely, everything 
is a manifestation o f consciousness within consciousness, like a re
flection in a mirror. Thus as long as this has not been realized rituals 
and pilgrimages may be performed, “but”, as Abhinava says, “for 
one who sees that all this rests primarily in the body, the inner vital 
b relth  and in consciousness, what use are these other outer deluding 
peregrinations (bhramanatf.ambara)?” '°2

Worship at sacred sites does not lead to liberation, even if  they 
have been internalized. Even if  they are projected onto the body or, 
deeper, into the vital breath, they remain external to consciousness. 
Nonetheless, Abhinava does not deny that pilgrimage may be benefi
cial, in the sense that it does yield some fruit, namely, the specific 
benefits and accomplishments (siddhi), magical and yogic, that each 
ofthese places and its resident deities is supposed to bestow.103 These, 
however, are worldly benefits (bhoga) ratherthan the liberated condi
tion. io4 Even so Abhinava does not reject external ritual. Pilgrimage to 
sacred sites, like all ritual and yogic practice, are part o f  a hierarchy of 
possibilities depending on the spiritual development o f the aspirant.io5
'°2 TA 15/100b-1a.
103 Abhinava writes: “Thus all these places, internal and external, concern 
(only) those who wish to obtain the fruits of this or that Wheel (calera). Ac
cording to the (3aiva) scripture these places (sthana) are diverse and without 
number.” (TA 15/101b-2a) "
‘04 Abhinava writes: “Mountain tops, riverbanks, solitary lingas and the like 
mentioned (in the Tantras) are external (places). Here (in this doctrine) they 
serve (as a means to attain) particular accomplishments, not for liberation. 
Mountain peaks and the like, projected into the vital breath within the body 
se^e as a means for (Tantric) practitioners (sädhato) to gain accomplish
ments (siddhi), not for liberation.” (TA 15/80b-2a)
l°5 Abhinava quotes the Matangatantra as saying that “This prescription to 
ritual action (vidhäna) is an easy means (sutdiopäya) which the teacher ex
plains to those who are unable to contemplate (the true liberating) knowledge” 
(TA 15/8). Therefore, initiation (dilcyti), Tantric spiritual discipline (carya) and 
concentration (samädhi) are for those who are unable to attain reality directly 
by knowledge. Even so, initiation and the rest are based on knowledge and so, 
according to Abhinava, the man of knowledge (jntinin), rather than the one 
who performs rituals, or even the yogi, is the most excellent. Similarly, he says 
that teachers are of increasing orders of excellence according to ‘whether they 
are proficient in the performance of rituals, Yoga or knowledge (TA 15/18-9).
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Moreover, going to places where spiritual people gather is condu
cive to the practice o f  Yoga and therefore to the acquisition o f  spir
itual knowledge.106 Even so, he denies that places have any inherent 
power in themselves. One may worship successfully wherever the 
lotus o f the heart o f  consciousness unfolds.107

While the Kubjikä Tantras agree that for this, or any, spiritual 
discipline to be effective, its interior equivalent must be experienced, 
they do not deny the existence o f  the power o f place (sthänasakti). 
According to this theory, the rays o f the deity’s consciousness con
verge in certain places by virtue o f these places’ inherent power. This 
convergence and formation in this way o f a location where the deity 
may descend into the world is essential because no worship is possi
ble in the absence o f location. Each deity, whether in the outside 
world or within the body, must have a place o f its own. This place, 
which serves as the sacred seat and field o f the deity, is where union 
(meläpa) with the deity takes place. Consuming a sacrificial meal o f  
meat and wine, the adept receives the grace o f the deity o f  that place 
which is thus no less sacred than the deity itself.

In a more archaic, magical perspective, such places were origi
nally believed to be potent in themselves, and this potency could be 
channelled and applied. Indeed, the Tantras prescribe the practice o f  
magical rites aimed sk the control o f  others and the destruction o f  
one’s enemies in these same places. Abhinava’s warning against at
tachment to the practice o f  magic 108 recalls to mind the large amount 
o f space dedicated to such matters in the Tantras in general and most 
particularly in ones such as these. The passages are eloquent testi
mony o f the primitive animistic and magical substratum o f the reli
gious culture out o f  which they developed as more elevated refine
ments —  literally ‘sanskritizations’. One o f  these refinements is the
106 Ibid. 15/98b-100a.
107 Abhinava writes: “The wealth of the sacrifice (yägasri) is well established 
in that place (dhäman), whether internal or external, where the lotus of the 
heart blooms (vikdsa). Liberation is not (attained) in any other way except 
by severing the knot of ignorance and that, according to the venerable Vlrävall 
Tantra, is (brought about) by the expansion (vikdsa) of consciousness.” (Ibid. 
15/107b-9a)
108 aindrajälikavrttänte na rajyeta kadäcana | Ibid. 14/26a.
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incorporation of the ideal of liberation as a part of this geography o f 
magical power places w here the adept acquires powers, including 
the G reat Accomplishment (mahiisiddhi), namely, liberation. The 
culmination o f  this process o f  refinement was not the addition o f a 
totally different, higher ideal, but rather its interiorization. These 
Tantras did not teach, as did Abhinava, that liberation and the attain
ment o f  accomplishment (siddhi) are contrasting ideals belonging to 
different realms. On the contrary, the Kubjika Tantras say that:

“If  one perceives the pure inner aspect with the mind, 0  be
loved, then the subtle rays (o f the light o f  the Supreme Principle) 
within each external thing bestow union (melaka), the sacrificial 
pap (caru) or the liberated state (apasavividhi). They endow the 
lineage (with the teachings) and explain the self-established (reality 
—  svastha). 0  god, he who wanders on the earth with an impure 
inner being does not, for that reason, have a vision (o f the deity —  
darsana) anywhere through me, 0  Rudra. A lthough he sees, he sees 
not; although (reality is) perceivable, it is not perceived. He cannot 
know (the rays o f  consciousness which are) the goddesses o f  vari
ous kinds.” '09

“ . . . (The rays arise) in town, village, forest, city or crossroad, 
peasant’s hut, Tantric meeting ground (samdoha), sacred seat (pitha), 
field, grove, garden, small grove or in (any o f the other) aforemen
tioned (places). (Indeed), the rays o f  consciousness (jniina) arise in 
every single place. 0  fair-hipped one, they are innumerable within 
earth or in water, fire, wind, and air.” u0

Thus the aspirant is admonished to be a pilgrim. But along with 
his outer pilgrimage he must learn to travel through his own body 
along the conduits o f  the vital force to their vital centres. This is his 
innerjourney through the world orders arranged as stations along his 
ascent to freedom. He must travel through the universe —  the Egg o f 
Brahma. Then when he reaches the top he will find Dandapani who 
with his staff cracks open the Egg for him to ascend up beyond it. '''

'09 Ku.Kh 14/83cd-87ab.
110 Ibid. 14/89f.
1' i Paraphrasing the Svacchandatantra Abhinava writes: “Above Rudra’s abode 
is (the abode of) ofDal).c;iaplil).i who, in accord with diva’s will, breaks the egg 
and fashions the path to liberation.” (TA 8/159b-60, see also SvT 10/611 b-4)

142



CJlJe 9nner T igerimage of  the 'Tankas

The accomplished adept is one who is free to move at will (sveccha- 
carin) throughout the cosmic order 112 and move beyond it. Thus, the 
Tantras envisage an end to the initiate’s cosmic wayfaring. The uni
verse is not a closed system, reality extends beyond it, for otherwise 
there could be no freedom from the cosm ic order. There is no break 
between the realms o f worldly experience (bhoga) and those o f the 
liberated state. Even beyond the cosmic order, at the very sum m it of 
reality (para kästhä), movement does not cease. But the perfected 
initiate (siddha) no longer needs to suffer the strains o f  a long and 
tiring journey. No longer held fast by the forces o f  attraction to the 
glorious diversity (vicitrata) o f  the cosmic order, he is free to take 
flight. No longer wandering in the complex net o f  M äyä with its 
countless locations and times, he moves through the Sky o f  Pure 
Consciousness. This then is the ideal o f  the Bhairava Tantras and, 
especially, the Kaula Tantra, namely, the Accomplishment o f  Flight 
(khecaratvasiddhi).u3
112 Cf. SM fol. 137b: “He wanders as he pleases right up to the end of the 
world of Brahma.” (bhramate ca yathecchayä äbrahmabhuvantlntikam).
113 According to the Kubjika Tantras, the fruits of travelling to the sites of the 
Eight Mothers with the prescribed inner mindfulness are indeed, as Abhinava 
says of all such pilgrimages, the acquisition of various magical and yogic 
powers (siddhi). These are attained over years of practice in a graded order 
until the final one is attained, which is the Accomplishment ofFlight. Even 
though it comes at the end of a graded series of worldly attainments, this 
culminating accomplishment is not worldly (bhoga), but liberation itself. 
Ideally, the KMT tells us that in this particular case, this takes place in twelve 
years when “even one who has murdered a brahmin” achieves success. In the 
first year he gains political power. The king and his harem come under his 
control and the king’s vassal lords and ministers venerate him. In two years 
he gains power over the fair damsels of the spirits of vegetation (yalcyakamyä). 
In three years, the women of the demons of the seven hells are so aroused by 
the adept that they literally die in their yearning for him. In the following. 
years he attains the higher worlds, starting with that ofBraahrnä up to that of 
Rudra. In the eighth year he reaches that oflsvara, in the ninth that ofSadasiva 
and in the tenth he becomes a veritable repository of knowledge. By the 
eleventh year, he can sport in the sky with the mighty beings who reside 
there, and in the twelfth, endowed with all eight yogic powers, he moves 
with the Skyfarers in the Sky of Pure Consciousness beyond the sky (KMT 
25/53-64ab).
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The Siddhas and Yoginls who reside in the sacred places in the 
Triangle are all Skyfarers. They move in the Void o f the Yoni, nour
ishing themselves with the nectar of immortality that exudes from it. 
They are one with the energy that “wanders in the Sky” (khecarl). As 
the energy o f  Speech she vitalizes all the phonemic energies that 
combine in infinite variety. As each of them is a sacred place, she is 
no t only the Nameless (anämä) Letter bu t also Place (sthäna); what 
the tex t calls the  4 iv ine  inner P lace th a t is o n e ’s own place 
(svasthäna).'u

Abhinavagupta, in accord with his hermeneutic, provides a more 
sophisticated phenomenological interpretation. The energy that “wan
ders in the Void” is the reflective awareness of the light o f  conscious
ness that shines as all things. This energy wanders amidst the objects 
o f  the senses and they thus become objects o f  perception. By exten
sion, this same power is responsible for the subjective responses to 
the object, namely, attraction or repulsion. Thus, this energy consists 
o f  both the inner and outer senses as well as their objects.^  The 
Skyfarer is one with this energy. Thus, whatever she or he sees be
comes a divine manifestation o f consciousness. We are reminded here 
o f  one o f the modalities through which the goddess generates sacred 
place, that is, by her powerfal and gracious gaze.n6

114 KhecarI is the Letter Without Name (anämä). The series of letters from A 
to KSA are the sleeping form of bliss radiant like the Wish-granting Gem, 
the whole extent of which is Kula Bhairava. It is the Place (sthtina), the 
divine inner Place which is one’s own place (svasthäna) that has emerged 
from OM. It is bliss whose body is invisible (adrsta). The pure transcendent 
tradition (anvaya). This is the teaching concerning the Sequence of the Di
vine Current. (CMSS l/37ab)
115 PTv, p. 39.
116 Abhinava arrives at the same creative idealism through an analysis of 
the more purely 3aiva (rather than Kaula £äkta) spirituality when he says:

“Siva, the agent of the five functions of emanation, persistence, reab
sorption, obscuration and grace, is (our own pure) consciousness. The 
yogi who is firmly identified with (3iva) in his fullness and freedom is 
the author of (these) five functions. For him worship, the repetition of 
Mantra, contemplation and Yoga are a perennial, undecaying reality.” (TÄ, 
14/24-5)
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In this ideal we can perceive a continuity with the ascetic tradi
tions o flnd ia  that stretch right back to Vedic times. Even the RIJ.gveda 
describes the earliest known ascetics, the munis, who imitated Rudra, 
the Vedic prototype o f Siva/Bhairava, as Skyfarers:

“The Munis, girdled with the wind, wear garments soiled o f yel
low hue; they, following the w ind’s swift course, go w here the gods 
have gone before. . . . Wind (väyu) hath churned for him: for him he 
poundeth things most hard to bend, when he with long loose locks 
hath drunk, with Rudra, poison " 7 from the cup.” ' '8
Conclusion

To conclude and complete the circuit, as it were, let us return 
back to earth with its physical, cultural and historical geography. At 
this point a question naturally comes to mind, namely, to w hat extent 
are the geographies o f  these texts realistic? Are these real places or 
m ere names that serve as another set o f  ciphers the Tantras employ to 
feed their seemingly limitless appetite for symbolic representation?

A detailed geographical and historical study o f each o f the places 
plotted on the m aps and listed in the chart appended to this chapter is 
in the course o f preparation. This will certainly yield a good deal o f 
information. But we should not be disappointed if  we do not find all 
that we expect. These forms o f Tantrism are not well suited to be 
public religions. Even when internalized, they rem ain esoteric, pri
vate cults that require neither tem ples nor public, communal festivals. 
Even so traces do remain in, for example, forms o f temple architec
ture, iconography, literary references, occasional inscriptions, and in 
the sacred geographies o f the Purat).as that are still in place.

The sacred geography o f some traditions, at least, o f  the Bud
dhist Yoga and Anuttara class o f  Tantras o f  the same period coin
cided in m any respects with that o f  the Bhairava and Kaula Tantras 
(see Map 9). It is not surprising therefore that the Tantras and com 
mentaries on both Buddhist and Saiva-cum-Sakta sides o f  the fence 
contain admonitions to stay clear o f one another if  encounters hap
pen to take place in such sites. Vajrayana Buddhists who have been

117 Griffith: water.
' I8 Rg 10/136/2,7, translation by Griffith.
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initiated into the Yoga and Anuttarayoga Tantras, which have been 
the most influenced by Saivism, call themselves Kaulas. The Hindu 
Kaula Tantras 119 call them ‘Bauddhakaulas’. The Buddhists, how
ever, considered themselves to be superior to their Saiva counter
parts because they maintained that, unlike the Saivites, they found 
internal symbolic equivalents for the elements o f  Kaula ritual, in
cluding the sacred geography. The distance both parties feel should 
be maintained between each other is a measure o f their similarity. 
Indeed, there are numerous details such as these that confirm their 
common cultural heritage that, at its grass roots, one could call the 
culture o f  the vagrant ascetic and the sacred seats.120 These were 
power places that were felt to have power in themselves, and so it 
would not be surprising if many o f them existed before these Tantric 
developments.

By the 10th century when, I believe, the earliest Kubjikä Tantra 
was redacted, the sacred geography of these places had assumed the 
form of the regular and recurrent pattem of an ideal scheme. But 
even so, it was still functional. It was, moreover, purely Tantric, that 
is to say, sanctioned by and recorded in the Tantras. For the followers 
o f  the Bhairava and Kaula Tantras, this appears to be a period o f  
transition from the vagrant life o f  the solitary ascetic to that o f  the 
householder. Thus, the group o f fifty sacred sites that, as far as we 
know at present, appears for the first time in the Kubjikä Tantras 
were simply treated as a standard ideal set. The list appears, as we 
have noted, in the Yoginihrdaya, where it is already formalized. And 
it continued to be a popular list long past the days when it could have 
reflected an objective situation. Thus it recurs in the Jnänärnavatantra

119 The KMT 10/146a expressly says: varjayet kaulikän bauddhän, “one 
should avoid Buddhist Kaulas.”
120 The KMT declares: “One should know that that is Kula which graces 
everybody. Brahmins, K§atriyas and Vaisyas, the last bom and those without 
caste (präkrta), including sweepers and foreigners (mlecchajäti), Buddhists, 
followers of the Säriikhya and Jains, ascetics with three sticks (tridanda), 
those who shave their heads, (carry) ascetics’ staffs (khatvänga) and clubs 
(musala) or perform other rituals (anyakriyd) — all these reach the Supreme 
Saiva reality. The Saivite (has reached the goal and so) does not go any
where.” (Ibid. 10/139-40)
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and several other Tantric texts121 throughout the medieval period right 
up to the 17th-century Tantrasära by the Bengali Kpsnänanda. By 
his time the original grid o f  fifty letters was long forgotten. He must 
have thought the correct number the lucky 51. Thus, he divides one 
entry —  Merugiri —  into two, Meru and Giri.

Parallel to these developments in the Tantras are those in the 
Puränas. These sacred texts sanctioned public forms o f  religion, in
cluding the Säktism that developed from the middle o f  the first mil
lennium. An early list o f  108 sacred sites is found in the M atsya 
Puräna. 122 This list was reproduced in several Puränas, including 
the Devlbhägavata, where the sites are called lp ithas\ a  specifically 
Tantric term (the Puränic term is ltirtha’). One hundred and fifty 
sites mentioned in Tantras have been plotted on the first ten maps 
appended to this essay. Twenty-eight o f  them are amongst the 108 
(see Map 11). This is because the sacred geography o f  Säkta sites in 
the Puränas extended its range to include many clearly Puränic sites. 
The cluster around Badrinätha on Map 11 is an example. Citraküta, 
Gäyä and Vrndävana are other notable examples. The myth o f  ori
gin o f  these places which relates them to the dismembered parts o f  
Sat!’s body is not found in the early Tantras. This is all the more 
surprising because they know the story o f  Daksa’s sacrifice and how 
his daughter, Sat! /Umä, threw herself into the sacrificial fire and 
died because Siva, her husband, was not invited to it. The subse
121 The passage is found in the 15th chapter of the Jnänärnavatantra, which 
postdates the Yoginlhrdaya. It recurs in the Säktänandataranginl (chapter 
15) by the 17th-century Bengali Brahmänanda, who quotes it from the 
Gändharvatantra. See also chapter 5 of the Brhannllatantra.
122 Matsya Puräna 13/26-56. Sircar (1973: 25) informs us that: “An early list 
of this nature can be traced in the Mahäbhärata (VI, ch. 23); but a complete 
list of the 108 names of the mother goddess with the specification of her 
association with particular holy places is probably to be found for the first 
time in the Matsya Puräna.” Sircar places the text in the “early medieval 
period”, but it may well be quite late. It is certainly not prior to the 12th 
century. This is because the Puräna refers to Vrndävana as a resort of Rädhä 
and to Purusottama in Puri. The former was certainly unknown as a divinity 
before the post-Gupta period. The latter did not attain to eminence prior to 
Anantavarman Codagariga (1078-1147 A.D.), who laid the foundation of the 
great temple of Jagannätha at Pun.
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quent evolution o f the sacred geography o f the Säkta pithas thus 
mirrors the evolution o f Säktism in the Puränas as much, indeed 
more, than in the Tantras.

An example o f the degree to which this process has progressed 
is how few have observed that the goddess Mahisäsuramardinl/ Durgä 
is actually a purely Puränic goddess. Prior to the 13th century or 
even later, the goddess Durgä, although known to the Tantras, plays 
insignificant role in the Tantras’ ritual programmes. She is the pub
lic non-Tantric representative o f the secret Tantric goddesses. The 
Säktism o f the Puränas, on the other hand, gives this goddess pride 
o f place, assimilating other goddesses, including those o f the Tantras, 
to her. The same process can be observed geographically in the lay
out o f  the 108 Säkta pithas.

Thus Tantric cults and their sacred geography survive both within 
the adept and his home as well as in the outer world to the degree in 
which they can be assimilated or adapted to the public domain with
out losing their essentially secret, internal identity.
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Appendices and Figures

Appendix 1: A list of the sites plotted on the maps.
Appendix 2: A table of locations associated with the Six Kaula Siddhas.
Appendix 3: Maps.* These include:
1) The Fifty Sites according to the Kumärikäkhanda of the Manthdna- 

bhairavatantra and Tikd by Rüpasiva fol. 3a.
2) The Fifty Sites according to the Ambämatasamhitä fol. 13a.
3) The Fifty Sites according to the Yoginihrdaya 3/36-43.
4) The Twenty-Four Sites according to the Jayadrathaydmala quoted in 

TÄ 29/59-63.
5) The Thirty-Four Sites according to the Nisisamcdratantra quoted in 

TÄ 15/84-93ab.
6) The Twenty-Four Sites according to the Kubjikdmatatantra 22/23-46.
7) The Eight Mothers: KuKh 16/13-5 and KMT 25/90-5ab.
8) The Eight Mothers surrounding Bhaktapur. Map by Niels Gutschow 

in Levy 1992: 155. The numbers designate the deities in the sequence 
in which they are worshipped. They are 1) Brahman! 2) Mahesvar! 3) 
Kumar! 4) Vaisnav! 5) Väräh! 6) Indrän! 7) Mahäkäl! 8) Mahälaksm! 
9) Tripurasundarl. The dense bands of dots represents the edge o f the 
present city.

9) The Buddhist Sites. The map has been plotted on the basis of the lists 
of sacred sites found in selected Buddhist Tantras in an article in 
Hind! called “Bauddha tantrom mem pithopapithddi kd vivecana” 
published in Dhlh, Sarnath, Varanasi, 1986 vol. I: 137-148. The 
Tantras and texts consulted were the Vasantatilaka, Jndnodaya, 
Vajravdrdhiyogardjottamarahasya, Sricakrasamvaraherukdbhi- 
sam aya, L ag hu tan tra tikd , A bh isam ayam anj ari, Yoginijd la, 
Samvarodaya and Hevajratantra. Details o f the sources, all o f which 
are manuscripts, apart from the Samvarodaya and Hevajratantra, can 
be found in the aforementioned article. The places listed in all these 
Tantras apart from the Hevajratantra (1/7/12-18) are virtually iden
tical. Thus, effectively, there are only two lists. One is labelled HT in 
the table and the other BT.

10) The Six Kaula Siddhas: See Appendix 2.
11) 108 Säkta Sites according to the Matsyapurdna: Sircar 1973: 26-28.
* I am very grateful to Prof. Rana P.B. Singh for plotting the location of the sites
which were transferred to the computerized version.
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Figure 1: The Triangular Merupr astär a.
Figure 2: The projection onto the body of the fifty Bhairavas and sacred 

sites:
2a: The sites o f the Manthänabhairavatantra. See Map 1.
2b: The sites o f the Ambämatasamhitä. See Map 2.

Figure 3: The projection onto the body o f  the twenty-four sacred sites 
(ksetras) according to the Jayadrathayämala quoted in TÄ 
29/59-63. See Map 4.

Figure 4: The projection of Kubjikä’s tour (yäträ) onto the head accord
ing to the Satsähasrasamhitä

Figure 5: The Triangle of Santänabhuvana, the House o f the Moon 
(candragrha).
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Appendix 1: A list o f  the sites plotted on the maps.
Sacred Site KuKh

/tikA
AmbS YHr JY NS KMT HT B f

Attahasa 25 22 26 1 12 1 X X
Arcapltha X 10 X X X X X X
Arbuda 8 X 8 X X X 13 4
Ärnratakesvara 9 X 9 22 X 23 123 X X
Iha X 15 X X X X X X
Ujjayinl 33 X 34 5 5 5 X X
U99iyana 124 49 9 49 X 2 X 5 X
U99lsa X X 41 X X X X X
Udadhestata X X X X X X 30 X
Udyana X X X X X X 31 X
Urasa 41 X X X X X X X
Eklimra 125 10 25 10 X 9 X X X
Ekara 00 9> X X X X X X X
Erui)Ql 127 44 X X 10 19 10 X X
Elapura 128 30 X 30 16 21 12 X X
OrilkarapItha X X 18 X X X X X
Orilkara X X 31 X X X X X
0 9 ra X X X X X X X 10
Odukasa 37 129 X X X X X X X
Karmarapataka X X X X X X 11 X
Kaliiiga X X X X 15 X 20 13
KaSmlra X X X X 28 X X X
KaficI X 26 X X X X X X
Kanyakubja 6 32 130 6 X X X X X
Kamakottaka 131 12 X 12 X X X X X
Kämarüpa . 1 7 1 X 1 X 4 9
Kärunyapataka X X X X X X 9 X
KudyäkesI X X X 18 X X X X
Kuruksetra X 38 X X 34 X X X
Kulüta 132 21 3 22 X 16 X 12 24
Kuhundl X X X X X 19 X X
Kedära 15 X 15 X X X X X
KailaSa 13 39 13 X X X X X
Konkana X 12 X X X X 22 X
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Sacred Site 
/ flkä

KuKh Ambä YHr JY NS KMT HT BT

K ollägiri133 30 27 X 3 6 3 X X
Kaumärlpura X X X X X X 28 134 X
Kaus'ala X X X X X X 26 12
Kslraka 135 35 X X 21 22 21 X X
Khetaka X X X X 34 X X X
Gajendra X 8 X X X X X X
Gargikä X X X X 29 X X X
Grhadevatä X X X X X X X 18
Gokarna 136 23 31 24 12 X 13 X X
Godävarl X X X X X X 14 5
Grämäntastha X X X X X X 23 X
Candrapura 137 16 14 16 X X X X X
Caritra 34 30 34 138 2 X 2 25 X
Chäyächatra 50 X 50 X X X X X
Jayantikä 139 32 29 3 4 13 4 X X
Jälandhara 19 13 140 19 X 27 X 1 2
Jäles'a X X 41 X X X X X
Dunapura X 2 X X X X X X
Tris'akuni141 X X X X X X X 11
Trisrota 142 11 18 11 X X X X X
Devlkota 143 23 34 22 X 4 8 10 7
Drukka X 42 X X X X X X
Dväravrtti X X X X 33 X X X
Nagara 144 X X X 14 X X 145 7,24 21
Nepäla 3 37 146 3 X 27 X X X
Päripätra X 43 X X X X X X
Pundravardhana 4  147 5 4 15 7 16 X X
Pulllramalaya X X X X X X X J 148

Purastlra 149 5 X 5 17 X 17 X X
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Sacred Site 
/ Jikä

KuKh Ambä YHf JY NS KMT HT BT

Pümagiri150 7 4 7 X 3 X 3 1
Püryagiri X 17 X X X X X X
Pfsthäpura 39 151 X 39 X X 18 X X
Prayäga 38 11 38 6 10 • 6 X X
Pretapurl152 X X X X X X 29 X
Bimba X 16 X X X X X X
Brahmavähä X 48 X X X X X X
Bhrgunagara 14 X 14 X X X X X
Bherundaka 44 X X X X X X X
Bhopäla 31 153 X X X X X X X
Magadhäpura X 45 X X X X X X
Marukes'vara154 24 X 44 13 X X X X
Marudes'a X X X X 25 14 X 23 155
Malaya 156 42 24 42 X X X X 1
Mahäpatha 28 X 29 X X X X X
Mahälaksml 48 1 48 X X X X X
Mahendra157 45 23 45 X X X X X
Mäyäpurl158 40 33 40 20 25 22 X X
Märutes'vara X X 25 X X X X X
Mälava 20 159 X 21 X X X 5 8
Munmuni X X X X X X 8 X
Mlecchadik X X X X 31 X X X
Räjagrha 160 27 X 28 23 23 24 X X
Rämes'vara X X X X X X X 6
Rudrälaya X 46 X X X X X X
Lampäka X X X X X X 17 14
Lähulä X X X X 17 X X X
Väpikätlra X X X X X X 32 X
Vämana X X 46 X X X X X
VäränasI 2 6 2 7 14 7 X X
Varunä 161 46 19 X X 11 X X X
Vindhyä X 47 X X X X 27 X
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Sacred Site 
I tikä

KuKh Ambä YHr JY n S KMT HT BT

Viraja 162 26 X 26 9 18 9 X X
SrlgiriX 20 X X X X X X
Srlparvata X 28 X X X X X X
Srlpltha/parvata 17 28 163 17 8 X X X X
SriSaila 1M 43 21 43 24 X X X X
Sästha X X 39 X X X X X
Samänaka X 40 X X X X X X
Sarasvati X 49 X X X X X X
Sindhu X X X X X X 6 22
Suvall)advipa X X X X X X 21 20
Sopära 165 31 X X 19 166 X 20 X X
Saurästra X X X X X X 19 19
Striräjya X 44 167 X X X X X X
Hara X X X X 30 X X X
Harikela X X X X X X 16 X
Hastinäpura 36 168 X 36 X X 11 X X
Hälä 169 X X X 11 20 X X X
Himädri X X X X X X 15 X
Himälaya X 36 X X X X X 16
Hiral)yapura 170 47 X 47 X X X X X

123 ÄmrätikeSvara. The spellings of place names are susceptible to variation.
It has therefore been necessary to establish a uniform spelling for all the
maps. Variant spellings are listed in the footnotes.

124 KuKh and ^ Tfka: Udyäna. Ambä: Odiyänaka. YHr: Udyäna. The spelling
of this place name is liable to considerably more variations than others. I
have chosen this spelling as it is generally, the most common. Note, how
ever that the spelling Oddiyäna is also common.

125 KuKh 6/212: Tämra. Ambä: Kämra
126 KuKh 6/212: Ekol)a.
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27 Found only in the '['ika. JY: Edäbhi. NS: Emdikä. '̂ r : Airudi.
28 YHr: Meläpura. NS: Eläpurl.
29 '['ika: Audikä.
30 Kubjaka.
31 KuKh and YHr: Kämakottaka.
32 KuKh 6/212: Kulüti. YHr: Kulänta — variant: Kuluna. HT: Kulatä. BT: 

Kulatä.
33 KuKh and '['ikil: Kaullagiri. Ambä: Kullagiri. JY: Kollagiri. NS: Kulagiri. 

KMT: Kolägiri.
34 Kaumärapaurikä.
3s KuKh, Tfkä and KMT: ^Irikä .
36 Ambä: Kall,la. KMT: KliSmari
37 and '['ikil: Candrapuryaka. A mbä: Candrapurya. YHr: Piilacandraka 

— variant reading: Candrapu$kara.
38 Citrä.
39 KuKh and '['ika, Ambä and KMT: Jayanti.
40 Jälapitha.
41 Variant names: Trisakuna and Trisakuli.
42 KuKh and '['ikil: Trisrotä. Ambä: Tisraka. YHr: Trisrota.
43 KuKh and '['ikil: Devikotä. Ambä: Devikotta. KMT: Srikota.
441 suppose that this Nagara is the modern Nagpur, not Bhrgunagara.
4s Caitrakaccha.
46 Pasupati.
47 KuKh 6/212: Pümavardhana. Ambä: Variidhana. YHr: Paun<iravardhana.
48 Abhisamaya: Pullira. This entry is missing in the Vasantatilaka and 

Lagh utantratika.
49 YHr: Purasthira. This is a variant reading the editor of the printed edition 

rejected. The accepted reading inthatedition is Carasthira. KMT: Parastira.
so Ambä: Pürna. YHr: Pümasaila. In the Samvarodaya and Laghutantratlka, 

this entry takes the place ofPulliramalaya found in the other texts of this 
group.

si Not found in the list in the KuKh. Tika: Pr?täpura. YHr: Sä§tha.
IS2 HT: Pretasamghäta. Samvarodaya, Yoginijäla, Vasantatilaka, and 

Vajravärähi: Pretädhiväsini.
is3 Not found in the Tika. The equivalent entry there is Supäraka.
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154 KuKh and Tika: Meruvara. YHr: Meru. JY: Marukosa.
155 Sam varodaya: Roru. Yoginijäla, Vasantatilaka, and Abhisamaya: Meru. 

Laghutantratika: Mero.
156 Ambä: Mala. This entry is found only in the Vasantatilaka.
157 KuKh, !zka and Ambä: Mähendra.
I5s KuKh, Tika and Ambti: Haridvära. YHr and JY: Mäyäpura
159 KuKh 6/212: Malaya.
160 YHr: Riijageha. NS: Räjapurl.
161 KuKh, !zka: Värul).a. Ambä: Varul).a. NS: Varanä. Varal).ä is sometimes a 

synonym ofVäränasl. But as Väränasl is a separate entry in the NS, I take 
Varal).ä there to be Vamnä. Note also that according to the reading found 
in the TA, the seat of the second Mother in the JY is Vamnä. According to 
the KMT, and other sources, it is Varanä, that is, Väränasl. I assume, 
therefore, that the correct reading in the TA should be ‘varanä’.

162 KuKh 6/212: Viräja. N& Virajä. KMT: Virajä.
163 Ambä: 3rlparvata
164 Not in found in KuKh. YHr: 3aila.
im Listed in the Tika only as Supäraka. The equivalent entry in the KuKh is 

Bhüpäla. JY: Sopäna.
166 JY: Sopäna.
167 ^rlräjya.
168 Hastikäpura.
169 Jayaratha identifies Hälä as Alipura.
17° Haimapura, which is the location of the ninth Mother according to the JY 

(see map 7), is Hiranyapura.
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Appendix 2:
The Six Kaula Siddhas according to  the Ciiicimmatasärasamuccaya and the Kulakridävatära (TA 29/38-9)

L /l-J

Prince Master Ovalli '7' Pifha Town Direction in 
relation to 

Srisaila
Grove Ghara m Paili  '73

Amara Siddhanätha Bodhi Tripurottara Dohäla South Kambill Pattilla D ^inävarta
Varadeva Vidyänanda Prabhu Kamada'74 Kundl West ? Karabilla Kumbhärikä
Citranätha Kaulasimhamuni Päda Attahäsa Dandaratna North Bilvaksa ^ mbilla Billa
Olinätha 175 Sp:igälamuni Änanda DevTkotta Bälahoma East Päyavrksa Pulinda Adavl

Vrddhanath 176 Sändilyamuni Yoga Daksinädi '77 Pinda South-West Khairavrksa Sarabilla Aksara
Gudikanätha Candrabimba Om Kaulagiri Gaudikä North-West Närikelaphala Adabilla Dombl

171 Like the word oli, with the same meaning andto which it may be related, ovalli is not a word of Sanskrit derivation. It means ‘̂ tradition’ or ‘lineage’.
172 Aghara is literally a ‘house’ or ‘home’ and, as in this case, a ‘monastic centre’. 
m A pa/// is a small village in general. Specifically, it is small tribal settlement.
174 KK: Krunarüpa. '75 KK: Alinätha. According to the CMSS Olinlitha travelled to Klimaru, to the south of which was a place called 
TrikhaJJ.Qinl. There he performed austerities according to the instructions of Candrabimbamuni. 
n6 ^K: Vindhyanätha. 177 KK: Dak$inapltha.
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The 50 Sites of 
the Yog^ ^ to y a

M ap 3
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Map 
8

The Eight Mothers surrounding 
Bhaktapur

1) BrihmaQl 2)Mahe6varf 3)Kumiri 4) Vai$ijav1 5) Virihl 6) Indr&ql 7)MahikiH 
8) Mahilak$ml 9) TripurS
Map courtesy of Nieb Gtfaduw
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108 Sites o f the 
Matsyapurfu,J.a

. - _ Uttarakuru /
( h  ̂ rÖ ufL o

. *rVipia 37̂  91 KUâKapilan{.,cana 87 ̂  .JtfaYamiini's «guraWa (H
/  * 7o•- •FMY Ä (Hr k“ta)/  Handvira !7o )vT--. ■Sthänefrara 19 *
H u l i a  io • 'xS . A., . -Q •*..

500I lOOOKra

r"'.. HUliaOT !0 • ■“ <w\ .* J/  14Vilv'l"' S,1**rt™29 r —• ...^  $Vr^vana 50 • _.. . *39 Supirlva 1 ^ yM*hurt51 . .2 Nâ sa^.--------^  * (, 15 . •6Ambu. •"  K‘"yaltubJa '•>■•   fPrayjga <78 Sopa C Devn<o|a48 f’Ulla i Pu,kara 1
" Kllolim 26Pra!,*8'3« Mandara 8 *•'Kilafijara 26. . 14 VMpuI • (  3̂8

^  53 S4 ‘ 41*V Jdy PÄ "
'̂ Pevantf IS71 • £ .“d̂ pi^  ■“ ?? *  8“ \Son^van“gsi,p|[ho<klhJtaJ),yl" "l7,73 Mahälinga • Oily«cbalra 67 • ̂DvliakJw^pdJraka/’r .66 Mahiimati 9}Ki

f56 “»Harlfcanai

•40 TrikO]a 55 SahySdri • 60 Vinlyakak!Ctra

Mala/lcali 
Ekimn 13 ,•74 Pilgl-'varl •43 Ko)î tirtha

•59 Ka avTnSrltaila 21
Gok«^ 18

GocnaftuHimAcalaMt, Nandi Devi Kubĵ ^ ^Vindhylc&la Viodbya Cave Sô ^Uha B̂ adlfnltô tha/Puti

M ap 11

Symbolic oames: 101-10

Unidentified: 9,20.28, 30, 32, 33,34, 41,47, 68, 76, 92, 96, 99, 100

S’
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I Nepila SoqmaUr BbärabhOÜ| Â mmtakegv8l1  Stbiou E Trisrota ^ ^ i^ äa AI B̂ wtinM: ^ Krtlra
K SrtpI!hâ ^ ^

KH ^ EIWaplfha Ĉ Q& P LohitaG Jfilandhara

T Räjagpha Someävara GH Mälava Siva

N Kulütä FWmHra TH Mahlpatha ̂ Llilgullin
:0 Kolllgiri :Oini

:OH roSpira

N So^ra UmlklnU

A Kämarüpa Srikantha
I TTrimilrti 0 Kanyllrubja Arghin R Alibi^^ma ̂ Hara 0 ^ 1 ^  Sadyojlta AU B̂ ^ragBla Anû araha ij Mahlsen&A V̂ ^ ^ I Ananta C Devikota K̂ llrma M Â llnlf& M̂ ^ ^ a  CH Gô kan)a ö rnetra PH Praylga Sikbin J Csnirfrana

BH Mlylpura D̂ ^ viraoQa
T JayantJ A$älibin JH Â ^esh Ajita Y Malaya VfilBa
A Viraja Sannan TH Ujjayini
D CCaritra Dhllrin

DH K$̂ Iraka ̂ ra

N HasünSpura M *

B Spine v M^enlibi ^ Kha4gin SinewsBH Mlylpura Navel s VakUa BonesM A^ llnlf& Heart 5 Ĥ iraqyapura Sveta M̂ rowY Malaya VIIUa Skin s Bhrgu ^ SemenR SrtWla Bhujllilga Blood H UWQiylna I BreathL ^Erw:J4I Flesh Chäŷ ^ ^ SaAv̂ ^ta Anger
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I KulQta SQk$ma 
f Kämarüpa BhirabhQti I OWiySnaka Sthiqu E Jälandhara JhajjpiJJa AI Candrapöra Bhautin MIhäKrflra

K Puryagiryä Krodha
KH Trisrota Carxja P Nepäla Lohita G Varupa Pracapda

T Kollfigiri SomeSvara GH Srigiri Siva

N Ŝ ^ a  TH Srt̂ w ata
I) JayantiU pl)lru

J)H CCaritra

N Gokarpa Um&känta

A MahUakfml Srikapiha

I Pürpagiri TrimQrti 
0  Väränasl Arghin 

Gajcndra Atihi 
U Arcapltha Hara 

Prayäga Sadyojäta 
AU Koftkajja Anugraha 

Bimba Mahäsena 
Puoapura Ananta 
Attahisa KOrma M Hakka Mahäkäla 

CH Mahendra Ekanetra 
PH Kuruk^ctra Sikhin J Malaya CaturSnana 
B  Kailäsa Chagalaijda

BH
T ̂ wylkubjaTH^Smra AjitaY v llUa

Siî an TH Mly^ ipuri DiDiWi
D Dcvikota ̂ Mrtn

DH^ ^ ^ a

N ̂ ^ ^ ya

B Spine v ^ Khal;lginBH SarnäMka Navel s ValdA B^raM s V̂ indhyi Sveta MMar>wY VilUa Skin s B̂ rahmavihi BhrguR Bbujahga Blood H Ŝ arasvatl BreathL Ŝ rtjya Flesh KS Cbiy^^^ra Salilv̂ artaka Anger

F igure  2b
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J. Ujjayinl (eyebrows) 
4. Jayrny l  (̂ IIOitril) 
6. Prayylp (fiC)

8. Srtpl!ha (̂ ^^eet)

14. Nagara (right buttock) 16. Elipura (right thigb)
12. Gokarpa (root)

18. Kudyakefl (right kuee]

1. Â ^the(̂ eet)
2.

3. (̂ c.n
9. Vinja(oeclt)

7. Väiipasl (heut)

10. ̂ E4lb

11. Hil (navel)

15. PuQ^nvirdhui (left buttock)17. PurasQra (left thigh)
13. Menikofa (genital«)

19. Sopin (left l^tt)

21. (leftft ̂ slwlk)
20. Miyfylpura (right s^shank 24. Ŝ rUaila(sole of the feet)
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On the comen:3 Doorkeepers Tamo'ri Ni&iana Kilinala3 Bhairavas Likulin Bhjgu SarhvartaOn the sides:3 Doors Wind (väta) Bile (pitta) Phlegm (ialefmika)3 Bolts Pervasive Equal One Transmental(vyäpini < Passion) (samanä < Anger) (unmanä < Greed)3 Energies Will (icchä) Knowledge (jfiani) Action (kriyä)3 Deities Brahmä Vi$nu Mahdvara3 Walls Sattva Rajas Tamas3 Paths m PiAgalä Madhyamä3 Junctions Exhalation Inhalation Retention

SUN (S) SrIM (MahlMlak$1 I) 
HRAUM

candraSIla

HRIM (Miy!) KSRAUM

YOGA WTHA

MOON (N) (KiIi) 
SRAUM
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KUBJIKA., THE ^ DROGY'NOUS GODDESS

Potency, Transformation and Reversal 
in the Theophanies of the Kubjikä Tantras

Although Kubjika is an Indian goddess, nowadays she is virtu
ally unknown in India and her worship there has practically ceased. 1 
Even so there is a considerable body ofliterature associated w ith her 
cult, most o f  which is unedited.2 Virtually all the manuscripts o f  the 
Tantras o f  this Kaula cult are either Nepalese or copies o f  Nepalese 
originals. The earliest manuscripts recovered in the Kathmandu Val
ley belong to the eleventh century, w hich gives us an indication o f  
the time the cultcam e to  the Valley. Although initiation was not origi

1 References to the goddess Kubjika outside the Tantras of the 
Pascimärnnäya, the Western Kaula Tradition, are relatively rare. A passage 
relating to a manta called Umämahesvaracakra which is part of her com
plex cult is found in the AgnipurtiJJa. A short medieval tract, probably of 
Bengali or Maithili origin, called the Kubjikätantra has been was published 
by Chatterjee in Bengali script in the late 19th century. There is, however, 
very little connection, if any, between this Tantra and those of the earlier 
Kubjikä corpus.
2 The main Sanskrit texts I have consulted for this paper are as follows: the 
Manthänabhairavatantra, KumäriktikhaJJda (MBT (KuKh)) and YogakhaJJtfa 
(MBT (YKh)). These are two of the three sections of this Tantra, the whole 
of which is not less than 24,000 verses (sloka) long. I have also made use of 
the Ciiicinlmatasärasamuccaya (CMSS) which is a shorttractof aboU'2,000 
verses that I have edited for my personal use. Other sources are manuscripts 
of the Kularatnoddyota (KRU) and the Srlmatottaratantra. An incomplete 
edition of the latter text has been published under the name Gora/cyasamhitä 
(vol. 1) edited by Janärdana Pändeya, Sarasvatlbhavanagranthamälä, 
Sampüm änanda Sanskrit University, 1976. The Kubjiktimatatantra, the root 
text of this school, has been edited by Goudriaan and Schoterman.
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nally restricted to particular castes,3 nowadays, only members o f the 
higher Newar castes have a right to be initiated. Moreover, only 
Räjopädhyäya Brahmins, the former family priests o f  the Malla kings, 
can give initiation to those who do not belong to their own family.4 
Their Ksatrlya assistants, called Karmäcaryas, a corrupt form o f  the 
Sanskrit, Kramäcärya, can initiate their own family members. Kubjikä 
is worshipped exclusively by initiates in private shrines reserved for 
esoteric cult deities who, for Hindus, are all goddesses and their as
sociated entourage. The Buddhists have their own analogous forms 
o f  initiations and their deities are those o f the so-called Supreme Yoga 
(anuttarayoga) Tantras.

Although the texts describe a number o f  iconic forms o f  the god
dess Kubjikä, hardly any have been found. She can and, it seems, is 
usually, i f  not always, worshipped in her mandala; and even that is 
not essential. Daily worship can be performed by an initiate in his 
awn home. It can be offered to a triangular diagram which he traces 
with his finger on the palm o f  his hand at the beginning o f  the rite 
and then imagines to be in front o f  him as a representation o f  the 
Yoni o f  the goddess.
Myths of Origin

The oldest myth concerning the origin o f  the goddess Kubjikä 
and the transmission o f  her cult is told in the first three chapters o f  
the Kubjikämatatantra. The scene opens with the coming o f  Bhairava
3 The original model for the adept of the Kubjikä cult is that of the renouncer 
yogi. Even so, the lists of followers of this tradition recorded in the MBT and 
elsewhere clearly indicate that people of all castes and women were initi
ated. The relative importance of the renunciant with respect to the house
holder also seems to have eroded away. Thus in one part of the MBT (KuKh) 
the renunciant is exalted above the householder as able to attain the perfec
tions ofYoga (siddhi) (ibid., 11/94-6). Elsewhere we find that the reverse is 
the case and the householder is declared to be at least the equal, if not supe
rior to the renunciant and the teachings are declared to be specifically for 
him. Interiorisation of the ritual and prescribed modes of behaviour and dress, 
clearly contribute to the domestication of the Kubjikä cult. At present it is 
virtually entirely a cult for householders. See note 11.
4 On Newar castes and their structure, see The Newars by Gopal Singh Nepali, 
Himalayan Booksellers, Kathmandu, 1965.
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to Himavat’s ashram where he meets his daughter, the virgin  
(kumärikä) Kälikä. Bhairava shows her the entire universe as “burn
ing with the quality (guna) o f  the bliss o f  the empowering energy 
(äjnä o f  the Transmission o f  the Teaching)”.5 This vision makes o f  
her “an awakened being” (prabuddhabhävütmü). She is then told that 
she must become quality-less and so abandon her form as a young 
virgin (kumäritva). The god then imparted the teachings to her and, 
ordering her to go to Mount Kumära, he disappeared. She is amazed 
by what she has seen and in this state o f  “supreme wonder” she ques
tions distraught: “who are you and what am I doing?” 6 After much 
thinking, she abandons her companions and goes to the Mountain o f  
the Moon (Candraparvata) to look for Bhairava. This mountain is 
said to lie to the west o f  Meru.7 It is a beautiful tropical paradise, a

5 ‘Äjnä’ is an important technical term found particularly in the Kubjikä 
Tantras. Literally, the word means ‘permission’ or ‘command’ and so, by 
extension, ‘grace’ or ‘empowerment’. Through the power o f ‘äjnä’ the deity 
dispenses ‘ adhikära ’. This word denotes the fitness or suitability of a person 
or being to perform a certain task or fulfill a function. It can be translated as 
‘authority’. A god, for example, may be given the authority — adhikära — 
to govern a particular world order by the permission/ command/ grace — 
äjnä — of the Supreme Deity. The Master transmits it as an empowering 
energy to his disciple in the course of initiation.

The psychic centre between the eyebrows where the teacher is said to 
reside is called 'äjhäcakra’. This is because the mental faculties lie here and 
beyond it is the domain of ‘äjnä’ which is that of Kubjikä as the energy 
unmanä — ‘Beyond Mind’. This is the energy of the will (icchäsakti) that 
conjoins with the transcendental sphere of Siva (sämbhavapada). It seems 
that the technical use of this term was developed particularly in this Kaula 
school but is not unknown outside it. In the Krsnayämala, the goddess Tripurä 
is said to be “under the control of Krsna’s command (äjnä)" (KY 4/8). In a 
more technical sense, a name of the goddess Lalitä in the Lalitäsahasranäma- 
stotra of the Brahmändapuräna is ‘äjnä’. In the Lihgapuräna Siva says that 
“initially my eternal command (äjnä) arose out of my mouth”. See LSNS, 
translation by Suryanarayana Murti, p. 174.
6 KMT 1/54-5.
7 The Western Tradition — Pascimamnäya — is that of the goddess Kubjikä. 
The word ‘pascima’ means both ‘west’ and ‘subsequent’. Thus the following 
statements can have two possible meanings:
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place where, the text says, “Kamadeva has taken up his residence”.8 
This m ountain “made o f  the beauty o f  the m oon" has at its centre a 
beautiful Stone (sila). It is in fact a mandala  with symbolic doors, 
fortified walls and arches. The goddess is again astonished when she 
beholds the Stone. The previous state o f  wonder with its ensuing 
confusion was brought about by her cosmic vision that induced her 
to w onder throughout the world in search o f  the god. The present 
state o f  wonder, in a sense, reverses all that occured in the previous 
one. She is astonished not by the vision o f  a universal reality but by 
that o f  a marvellous particular. Instead o f  it inducing her to action 
and “waking up” she mounts the Stone and falls into a yogic trance 
brought about by the energy o f  empowerment (äjnä). As a result, the 
world is enveloped in her energy and merged into her as she assumes 
the form o f  a Linga (lingarüp ä ) .9

pascimedam krfam deva pwvabhägavivarjitam  (KMT 2/20cd) pascimam 
sarvamärgänäm (ibid. 2/2lc).
They can mean: “This, 0  god, is (the tradition of the) west I (the tradition 

which is) subsequent devoid of the (tradition of the) east/ prior (one).”
And: “The last I western (portion) of all the paths”.
Of the two options it seems that in these references the sense of 'pascima' 

seems to be that which follows after in time. It is the latest Tradition. Bhairava 
has told the goddess that before (purva) he had given her the teachings, now 
it is she who has to propagate them. In this sense 'pascima' would mean 
‘subsequent’. The distinction is temporal rather than spatial. The spatial is, 
however, more common. The association repeatedly made in the MBT be
tween the Pascimä^ äya and Sadyojäta indicates an adaptation ofa Siddhiinta 
model. Of Sadäsiva ’s five faces which teach various doctrines, Sadyojäta is 
the western face. Although both directional and temporal symbolism are found 
in the texts, there is a greater emphasis on the former rather than the latter. In 
space, the Pascimä ^ äya is closely associated with the Mountain of the Moon, 
a place that the goddess likes in a special way and underscores the goddess’s 
strong lunar associations. It is also the place that she sets off from to spread 
the teachings in the land ofBhärata. Its location to the “west ofMeru” (ibid., 
l/59c) does not seem to be coincidental. In time the Pascimärnnäya is the 
latest and, in a sense, the last because it is the Kaula tradition of the Kaliyuga, 
the fourth and last aeon. The previous three aeons are associated with the 
three traditions of the other three cardinal directions.
8 Ibid. 1/57-9.
9 Ibid. I /63-6.
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Now it is the god’s turn to be overawed to see that there, in the 
absence o f the goddess’s creation (sambhavisrsti), everything shares 
in the perfection o f absolute being (nirümaya). Everything is im
mersed in the darkness o f the unmanifest absolute except the place 
where the goddess in the form o f a Linga resides which, due to its 
brilliance, he calls the Island o f the Moon. The god now abandons 
his unmanifest form and begins to praise the Liiiga. This arouses the 
goddess from the oblivion o f her blissful introverted contemplation 
and she bursts apart the Liiiga to emerge from it in all the splendour 
of her powerful ambivalence. Dark as “blue collyrium” she is “beau
tiful and ugly and o f many forms”. Bhairava asks the goddess for the 
favour o f empowerment (äjnä), confessing that her terrible austerity 
is harmful to him. The goddess is overcome with emotion and shame 
and becomes bent over (kubjikürüpü).

The goddess is not embarassed just because she has been asked 
to be the god’s teacher but because this implies that she must unite 
with him to make the transmission effective. The goddess who is 
“round” as the Linga becomes “crooked” as the triangular Yoni.10 
From the previously neutral indifference o f transcendence, she must 
be aroused to become the fertile, erotic Yoni. The energy that is trans
mitted through the lineage o f  teachers is the spiritual energy o f her 
aroused sexuality. It is the flow o f  HER emission. The energy o f  
empowerment {äjnä —  a feminine word) is her seminal fluid that is 
released through the conjunctio with her male partner. The god en
courages her to unite with him by reminding her that the empower
ing energy {äjnä) she has to give is a product o f  their reciprocal 
relationship.

But for this union to be possible and complete, the goddess must 
travel around the Land o f Bhärata. In her tour the goddess propa-

10 Danielou writes: “In the stage beyond manifestation the yoni is represented 
by the circle, the central point being the root of the linga. But in differenti
ated creation, the three qualities become distinct and the circle changes to a 
triangle. These are the essential figurations in the symbolism of yantras.” 
The Gods o f India, Hindu Polytheism by Alain Danielou, Inner Traditions 
International Ltd., New York, 1985, p. 231. Danielou thinks of the central 
point of the triangle as the linga. He says that “the linga stands for liberation 
in all the triangles of nature.” (Ibid.)

179



r l  8oum ey in fhe <CUJor!d  of  fhe Cfaanlros

gates the teachings by generating sons and daughters 11 by uniting 
with an aspect o f  Bhairava in the sacred places she visits. Minor 
conjunctios led to and m ake up the suprem e conjunctio.

In her journey around the land o f  Bharata the goddess assumes 
various forms in various places where she resides as the presiding 
goddess o f  that place. She thus reveals different aspects o f  herself 
according to where she becomes manifest. Thus in some o f  these 
places the erotic component o f  her nature becomes apparent. The 
form o f  the goddess is, as one would expect, particularly erotic in 
Kämarüpa. There she is “m ade haughty by the enjoyment o f  pas
sion" (laimabhogakrtatopa). Her aroused erotic nature is symbolized 
by her fluidity; she melts or flows. She is also arousing, so she causes 
to melt and flow “the three worlds" by the force o fh e r desire (iccha).

11 To be initiated is to be born as the son or daughter of the god\ goddess and 
so belong to a family\ lineage\ caste along with other initiates. The mother
hood of the goddess in this sense is as particular as it is universal. She travels 
to the sacred sites and there generates sons and daughters. In this way a 
household (grha) is formed. In this household the members belong to di
verse clans (gotra) and distinctions in caste (jtiti) are recognised. The stages 
of life marked by the requisite ritual purifications (sarilsklira) as outlined in 
the smritis is also reproduced. Initiation into this tradition largely follows 
the model of the £aivasiddhänta in many respects and this is one of them. A 
necessary preliminary for initiation into Siddhanta Saivism is the regenera
tion of the aspirant as a ‘3aiva Brahmin’ (saivadvija) who is fit to receive the 
initiation. The pattern here is largely based on the Vedic initiation in which 
the sacrificer must, for the purpose of the sacrifice, also be the priest and so 
must be transformed accordingly. The Kubjika Tantras, as do the Tantras as 
a whole, prohibit caste distinctions in the ritual setting. At the same time, the 
distinction is never forgotten outside it. Moreover, initiates into other Tantric 
systems that are not Kaula are treated as if they belonged to a different caste. 
They should not eat the sacrificial offerings with initiated Kaulas who are 
enjoined to make every effort to avoid interdining with them. The ghufhi 
institution that operates amongst the castes in the Kathmandu Valley seems 
to be derived from the incorporation of family lineage and caste as aspects 
of a transmission. The ambiguity ofhaving a caste and hence being a part of 
the conventional, ‘orthodox’ social order and being without caste as a prog
eny of the goddess is paralled to that which prevails between the identity of 
the initiate as being somehow both householder and a homeless renunciant. 
Cf. above, note 3.
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Thus she is called both sukrä —  ‘female sperm’ —  and sukravähini 
—  ‘she who causes sperm to flow ’. This reminds us o f  the ancient 
symbolic connection found in the Veda between moisture, water, rain, 
potent fluids (including sexual juices and milk) and energy. More
over, her intense spiritual potency is symbolized by her powerful 
sexuality represented by her perpetual moisture as the Yoni full o f  
seed.12 Even she is amazed to perceive the intensity o f  her erotic state 
and for a moment loses consciousness, overawed by the powerful 
beauty o f  her own form. This is just as happens to the initiate in the 
rites o f  initiation due to the impact o f  the empowering energy o f  the 
Transmission. Here she is young and passionate (käminl) and what 
she reveals gives even the god who merely beholds her here “the 
attainment o f  the fruit o f  the bliss o f  passion”. Again, this is just what 
happens ideally at the climax o f  initiation when the Master (ücürya) 
gazes at the disciple who falls down “like a tree cut down from its 
root”, liberated from the burden o f  Karma by the sudden rise o f  the 
energy o f  KundalinI that pierces through his inner psychic centres. 
Aroused and arousing in this way, she is accordingly called the ‘Mis
tress o f  Passion’ (kämesvarl) and as such is similar to the goddess 
Tripurasundarl.

Kubikä’s varied identity as a range o f  goddesses symbolizes 
the varied facets o f  her metaphysical being, her ‘personality’ i f  one 
would hazard to perceive one in a purely Tantric deity such as this 
one with a relatively scant mythology. Accordingly, in one o f  her 
iconic forms, she is depicted as having six faces. One o f  these is that 
o f  Tripura.13 Again, in the Sequence o f  the Young Woman which, 
along with that o f  the Girl and the Old Woman, is one o f  the three

12 The temple to the goddess Kämäkhyä at Gauhati in Assam, the site identi
fied by tradition as that of Kämarüpa, enshrines the Yoni of the goddess. It is 
a round black stone that emerges from the ground. There is a cleft running 
down its centre from which water seeps, constantly fed by a small under
ground spring. The water that emerges becomes periodically red during which 
time the goddess is said to be in mensis.
13 The goddess has three basic forms: 1) Gross, 2) Cosmic, and 3) Triangular 
as the Yoni. The most important gross form in which she is visualized is 
described in chapter 29 of the MBT (KuKh) verse 34cd to the end. There she 
is said to be dark blue like a blue lotus and brilliant like the ashes of Kaula
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ritual procedures through which she is worshipped, she is portrayed 
as Tripura. Tripura, young and attractive, is the acme o f the erotic 
goddess. Her enchanting spirituality and perfect purity is intensely 
and vividly conveyed by her form as powerr.u/.ally spiritual as it is 
erotic. Tripura is the “Mistress o f  Passion” (i.e. the prim ordial cos
m ogonic desire and energy o f  grace) par excellence. Incorporated 
into the goddess Kubjikä or as one o f her manifestations, Kubjikä

(vira) yogis. She has six faces, each with three eyes, which are the Sun and 
Moon with Fire in the centre. As the six spheres ofher mar.u/.aa la, she is of six 
types and is the powerof consciousness that moves inwardly. She has twelve 
arms and is adorned with many garlands. She sits on a lion throne made of a 
corpse (prefa) and is adorned with many ornaments. She is established in the 
Kula teachings and the countless Kula schools with their secrets. The lords 
of the snakes serve as her anklets, zone, belt, chock and tiara; scorpions are 
the rings on her fingers. In her twelve hands she carries: the stick of the 
world, a great lotus, ascetic’s staff (khafvanga), noose, makes the gesture of 
fearlessness, a rosary, a bouquet ofbrilliant jewels, countless scriptures held 
along with a conch (sankhapäla), a skull, a gesture of granting boons, tri
dent, the mirror of Karma and the five immortal substances.

On her head is a garland of vowels and she has a necklace of letters. 
Around her throat is a necklace of 50 scorpions. Her six faces are as follows:
1) Uppermost: the goddess Para. It is whiteas milk and possesses 17 energies.
2) Top of the head: Malini. This is the face of the sky. It is white like a conch 

or snow and is peaceful and serious (saumya).
3) Eastern face: Siddhayogesvarl. It is white and distraught with rage. It is 

adorned with the form of Mantra.
4) Southern face: Kalika. This face is terrible (raudra) with large protruding 

teeth. It is like a dark blue lotus.
5) Northern face: Tripura. This face is red like a pomegranate flower. It is 

round like the full moon, peaceful and gives bliss.
6) Eastern face: This is that ofUmiikhecari and is white.

The heart of the goddess shines like a clean mirror. Her countenance (pre
sumably with its six faces) shines with the rays of the newly risen sun and is 
radiant with brilliant energy. The topknot is made of light that shines like 
countless lightening flashes. Her breast plate is made of brilliant energy and 
is hard to pierce. It is hard to behold and is of many forms. Her weapon is 
like the Fire of Time that licks up (the worlds) and is hard to bear. The text 
teaches that by visualizing the goddess in this way one should consume 
everything with the brilliant energy (fe/as) of the goddess.
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colonises the goddess Tripura even as she reveals through her one o f 
her dimensions.14

The androgynous form o f the goddess as a “Yoni-Linga” (an 
expression used in the texts) is particularly important in this account 
and it is this aspect that is stressed when this myth is retold in a 
different, but essentially similar form in the Manthänabhairavatantra. 
There she assumes this form in a cave on Kailash, the axis mundi. 
Her crooked form w hen she emerges from the Linga is the Yoni, the 
manifest form, normally kept hidden, that the god desires to see. As 
the Linga in the Cave (guha), she is withdrawn into herself —  the 
Cave oftheYoni which, by another reversal, is the “Abode o f Sarhbhu”.

14 Tipurä and her yantra — Srlcakra — serve as vehicles for the transmis
sion ofenergy to other goddesses. This energy is symbolized and evidenced 
by an intensity of passion. Tripurä, a powerfully erotic goddess, serves to 
intensify the erotic energy of other goddesses. This appears to be the case 
with the goddess Kubjikä and so too, for example, with Rädhä in the Km:a- 
yämala. The KY declares that when Kr§l)a desires pleasure (bhoga) he con
templates himself in the form of a woman and Rädhä is created (chapter 
12). But although generated by Kr?IJa for his own purposes, Rädhä turns out 
not to be interested in him even though she is described as ‘passionate’ 
(susnigdhti) (chapter 13). From chapter 16 to chapter 28, the Tantra de
scribes Ko na’s struggle to attract Rädhä. In order to do this Kr?l)a trans
forms himself into Tripurä. The goddess then sends out the energies that 
surround her in isrlcakra one sphere at a time to overcome her pride and fill 
her with desire. But Rädhä either makes these energies her own servants or 
frightens them away with the energies generated from her own body. Fi
nally Tripurä herself set about the task and assumed the form ofMantra. She 
then recited the Mantras and displayed the gestures (mudrä) that are made 
when worshiping the triangle which is the innermost part of isrlcakra. The 
gestures aroused Rädhä’s passion and made her feel distressed by separa
tion. The final gesture made her completely shameless. Finally, of course, 
the couple unite. This myth clearly illustrates how passionate sexual desire 
is a symbol of spiritual desire and how this must grow to an unbearable 
extreme to lead to final union. The shame Rädhä feels is the final stage she 
must abandon just as Kubjikä has to do to give herself up totally to the 
ravishment of the conjunctio. Here Tripurä plays the role of the erotic god
dess who imparts her passion to Rädhäthrough the ritual she performs. Analo
gously, the incorporation of this goddess into the composite figure ofKubjikä 
serves to enhance her erotic power.
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In this condition she is inactive. As the male phallus, she is impotent, 
immersed in formless contemplation. This conjunctio is accordingly 
called the Neuter (napumsakam). It can be the ‘neuter-male’ abso
lute, in which case the term retains its regular neuter gender. It can 
also be the Female Eunoch: the feminine ‘napumsakä '  In one myth 
o f origin, recorded in the ^ R U, the goddess is generated from the 
god just as in the earlier myths, she emerges as the Yoni from the 
Linga. In another myth in the Kularatnoddyota, he is generated from 
her. In this case the Linga emerges out o f  the Yoni which is symbol
ized by the stone (s'ilä —  a feminine word) that acts as the mandala 
that envelopes its base in the account o f  the Kubjikämatatantra.^  In 
this way, these Tantras attempt to portray the goddess simultaneously 
as a polarity in a conjunctio and as containing within herself the 
conjunctio as a coincidentia oppositorum. She is simultaneously the 
two opposites. Reversals o f  opposites, their conjunction, identifica
tion and transcendence all operate together in the dynamics o f  the 
goddess. She relates to her male opposite both externally and inter
nally. This gives rise to three possibilities:

1) The goddess is alongside the god in the centre o f  the matrix 
o f  energy that is the goddess.
'5 Sex change is a recurrent mythological theme. This is an example of the sex 
change of a feminine deity to a male one which, on the contrary to the somewhat 
easier and more common reverse change, involves not the loss of a sex organ 
but its acquisition. Another example is found in the Hevajratantra. The Buddha 
recommends that the adept identify with either of the two partners of the 
conjunctio, namely, the female Nairätymä or the male Hevajra. But even though 
either is initially presented as equally good for the solitary state (ekavira/ä), the 
culminating conjunctio invariably takes place with Nairätmyä not Hevajra (called 
Heruka in the passage below) because the initiate must be reconstituted in the 
womb of his Mother. Consequently a question arises as to how the adept who 
has identified with Nairätmyä can couple to generate himself. The Buddha re
plies by saying: “The yogi who has identified with the goddess Nairätmyä should, 
abandoning the feminine form, assume the form of the Lord (bhagavat). After 
relinquishing the breasts, the Vajra (i.e. phallus) arises in the middle of the Lotus 
(i.e. vagina), the sides become the bells (i.e. testicles) and the stamen (i.e. the 
clitoris) becomes the Vajra. The other forms assumed are those of Heruka, the 
great being of erotic delight. The man who is one with Heruka attains the ^ mas
culine form without any difficulty and by this the yogi whose powers are fully 
manifest attains the Gesture of Accomplishment.” (Hevajratantra, 2/2/23-5)
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The matrix of energy can be understood as that of Speech. This 
universal power through which the cycles o f  existence are perpetu
ated consists o f  the primary energy o f the phonemes that together 
constitute the womb o f mantras. Laid out in a triangular diagram, 
called Meru, they are assigned to forty-eight small triangles drawn 
within the triangle. In one scheme their contents are symbolized as 
forty-eight siddhas who reside in the Yoni. The last two, the letters 
‘HA’ and ‘KSA’, represent the god and the goddess in the centre in 
the vertical dimension. Energizing conjunctios are in this way occuring 
in a number o f  ways. Each male siddha is in conjunctio with the 
female triangle in which he resides. All o f  them together are con
tained in the one cosmic Yoni in the centre o f  which is the universal 
hierogamy that compliments and completes the individual conjunctios. 
The phonemes thus arranged according to their normal alphabetical 
order constitute the male Aggregate o f Words —  Sabdaräsi.

One could say that this is a dominantly male Yoni despite the 
multiple conjunctios that generate energy both universally and through 
each particular. To set the balance, a second Yoni is required which is 
dominantly female. This is achieved by laying ou t in the same fash
ion another order o f the alphabet which is female. This is called Malin!, 
‘the Goddess who wears the Garland o f Letters’. This second Yoni 
represents the withdrawal o f  the energies into the primordial chaos 
in which male vowels ( ‘seeds’) are higgaldy-piggaldy conjoined to 
female consonants (‘yonis’). These two, Sabdarasi and Malin! are, 
along with mandala and mudrii, mantra and vidyii, one o f  a triad of 
conjunctios that together constitute the triadic universe. Their con
junction analogously makes the ritual powerful along with its m an
tras and yoga. In this case m antra is the N ine-syllabled m antra 
(naviitmamantra) which is the sound-body o f the god Bhairava and 
the vidya is the One-syllabled Vidya (ekiiksaravidya) which is the 
sound-body ofKubjika. This is the syllable ‘AIM ’. Its triangular form 
with an upward slanting line toped by the nasalizing point nicely 
represents the Yoni with its clitoris (the female phallus) and the seed 
that arouses it to fertility and power.

2) The god is in the centre o f  the matrix alone.
In this scheme the Triangle o f  energies is m ade o f  the phonemes 

that are laid out around the sides. Siva is in the centre surrounded by
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his energies. Although one would think this to be the most ll).nda- 
mental scheme insofar as it represents the Linga in the Yoni —  the 
most common conjunctio in India —  this scheme is not at all as com
mon as the previous one or the following.

3) She is in the centre o f  the matrix alone as a coincidentia 
oppositorum.

This is a very powerll).l and important option. The Yoni is not 
only a m atrix o f  M antric energy, it is also the world o f  the Transmis
sion o f  the energy through the Lineages o f  the Traditions. The Tri
angle in this perspective has at its comers and centre the primary 
sacred seats (pitha) o f  the goddess. These are the well know, indeed 
paradigm atic sites: Pümagiri, Jälandhara, Kämarüpa and Oddiyana. 
In these centres reside the teachers o f  the primordial Divine Trans
mission (divyaugha). This scheme, incidently, in this, unmodified, 
form is just as we find in the innermost triangle o f  SrTcakra.16 It can 
be amplified with the addition o f  m ore sacred sites and there are a 
good number o f  variations on this basic pattem .17

16 See my The Canon o f the Saivagama and the Kubjika Tantras o f the Western 
Kaula Tradition, State Univ. ofNew York Press, Albany, 1988, p. 178 n 110.
17 The Yoni as a triangular figure represents a series of triads with which Kubjika, 
as Sambhavisakti, 3iva’s energy in its cosmic form, is consequently identi
fied. It is in this triadic form that the energy is manifestly active (prasrta). 
These triads are:
1) a) The Transmental (Manonmani) — Will (Iccha)

b) The Pervasive (Vyäpinl) — Knowledge (Jnäna)
c) The Equal One (Samanä) — Action (Kriyä)

2) The Drop (Bindu), Sound (Nada) and Energy (Kalä).
3) The Drop (Bindu) as the Principle of Time (Kälatattva, i.e. 3iva), the 

Principle of Knowledge (Vidyätattva) and the Principle of the Self 
(Atmatattva). These correspond to: i) the three qualities ofNature (guna), 
ii) Brahmä, Visnu and Rudra (MBT (YKh) 14/2-4).

4) The Three Sequences. These are three sequences (krama) of ritual action. 
The ritual reenacts the creation of the world and so this triad, as do the 
others, generates the world. The triad consists of: i) The Sequence of the 
Girl (Bäläkrama), ii) The Sequence of the Young Woman (Yauvanäkrama), 
and iii) The Sequence of the Old Woman (Vrcf.dhakrama).

5) Corresponding to the previous triad is that of the three sequences (krama)'. i) 
Individual (Amva), ii)Empow^ ered (^ Sakta), and iii) P^ ^ ^ g to Siva (Sambhava).
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An important feature of this sacred geography is that it is always 
understood to have an internal equivalent as places within the inner, 
subtle body, technically called ‘kulapinda’ —  the body o f  energy. 
The goddess is moving through this body sanctifying its parts by 
filling them with the energy o f  empowerment (äjnä). Ultimately, this 
body o f  fully empowered energy is the body o f  the goddess. In one 
respect it has the shape o f  a human body with a head, arms and legs 
but in another, deeper aspect, it is the sacred sphere (mandala) o f  the 
goddess which is her Yoni. Although the texts do not say so explic
itly, it seems that the triangular land o f  Bhärata is just that Portion o f  
the Virgin Goddess.

6) An important triad is that of the three energies: i) Supreme (Parä), ii) 
Middling (Paräparä), and iii) Inferior (Aparä). This triad is that of the god
dess Mälinl who, as the crooked KundalinI, is the Yoni (ibid., 12/20-23ab). 
The conections between the Kubjikä tradition and the Trika that flourished 
in Kashmir are numerous. This one is frequently stressed.

Just as triads are an important feature of the symbolism of the Yoni, so qua- 
temities also feature prominently, the triad for the comers and an extra element 
for the centre. Further additions have been made to the basic pattem and so the 
plthas are in various places said to be 3, 4, 5, 6 and 8. The group of eight is 
based on the principle of geometric compounding of groups of eight. The God
dess Parä, who is equated with KhanjinI (‘She Who walks with a limp’), the 
alias of Kubjikä (‘The Hunchback’), resides in all the eight Sacred Centres. She 
radiates her empowering energy (äjnä) throughout them through the medium 
of a teacher who is given the title ‘Nätha’ and so reveals the Tradition within it. 
The Supreme Goddess in the Centre of each pitha is portrayed as six-fold (sat- 
prakära) because there are six primary forms of the Goddess in each location. 
In the first pitha, Ädipltha, these six aspects are: Uddämbä, Raktä, KälT, Karälinl, 
Kälasamkar?inl and Kubjikä. It is interesting to note that here Kubjikä is under
stood as an aspect of Parä and that KälT is such along with her. In this way the 
close connection between these goddesses, and hence with the traditions of 
which they are the primary deities, are brought into close juxtaposition.
The eight pithas are:

1) Ädipltha; 2) Jälandhara; 3) Pürna; 4) Kämarüpa; 5) The Union of Three 
— Tisra; 6) The Moon — Candra; 7) The Sound — Näda; 8) The Unmanifest 
— Avyakta.
They each contain six groups of eight (asfaka) called:

1) Bhairava; 2) YoginI; 3) Vlra; 4) DQtl; 5) Ksetra; 6) Cesta.
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In the centre of this goddess, who is the Yoni, is the same god
dess as the Liiiga that makes her blissful. It is the “Crooked Liiiga” 
(vakrülinga), the Liiiga o f  the goddess Vakrä, the Crooked goddess, 
i.e. the energy KundalinI symbolized by a triangle “facing down
ward”. From this Liiiga “churned from above”, as the texts tell us, 
flows out the creation o f the goddess into the spheres o f  her psycho- 
cosmic mandala. Its primary form is the energy o f empowerment 
(äjnä) which is the Drop (bindu) o f  white, lunar sperm that also flows 
through the Transmission.18 In this scheme the goddess forms an in
ternal conjunctio with herself. Self-stimulation and the self-regen
eration o f bliss is symbolized by the image o f the goddess found in 
the Parätantra as licking her own Yoni to drink its vitalizing juices.

The remaining elements are:
1) The Tree (Vrksa); 2) The Root (kanda); 3) The Tendril (valli)\ 4) The 

Creeper (latä); 5) The Cave (guhä); 6) Yak$inT; 7) Mahäbalä; 8) The Se
cret Language (chomakä); 9) The Gesture (mudrä); 10) The Pledge 
(samaya); 11) The Seed (blja); 12) Speech (bhäsä); 13) Vatuka; 14) The 
Servant (kimkara); 15) The Cremation Ground (smasäna)\ 16) The Her
mitage (matha).

It is interesting to note that the names of the female attendents (düti) in 
Kämarüpa largely coincide with those found in SrTcakra. These are the names 
of the arrows of the god Kämadeva. Also worth noting is that the Yak$inT in 
one of these pltha’s is called KhanjinT. The cathonic connection and that with 
the vegetal world and the Goddess is here quite evident. Her power, as usual, 
is understood as flowing through the transmission of her teachings. These 
conduits of power are here represented as living. They are trees, creepers, 
roots and vines which, with the other elements, form a part of the sacred 
geography of the Yoni and its inhabitants (MBT (YKh) 14/13ff).
18 Doniger quotes the following passage to show how the more common 
concept of the male androgynous Linga appears in contemporary South In
dia in a modified form:

“The civalinkam or the phallus is a male form, but the substance within it, 
which is liquid (semen) or light (the deity), which is its action, is cakti, fe
male ... the sign of maleness is really the locus of female qualities in a man, 
the male womb [that yields a] milky, generative substance” (Egnor 1978, p. 
69 in Sexual Metaphors and Animal Symbols in Indian Mythology by Wendy 
Doniger O’Flaherty, Motilal Banarsidass, Delhi, 1981, p. 318).

She goes on to comment:
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All three schemes, not only the last, in their own way attempt to 
represent a Mobius strip-like system that perpetually reverts back 
into and out o f  itself. To reinforce this process theory o f  reality and 
its immediate ritual and soteriological application, the entire system 
itself emerges from a pre-cosmic absolute and reverts back to it. This 
absolute is both a neuter transcendent (beyond the opposites) and the 
sexuated neutrality o f  the conjunction o f  opposites which is the dy
namic condition o f  their interrelation that characterizes immanence. 
The ‘N euter’ (napumsakam) is an androgynous absolute generated 
by the hierogamy o f Siva and Sakti. It is the One understood as the 
supreme conjunctio from  which all the phenomenal order is gener
ated. This takes places in stages, the first o f  which is desire, ju st as it 
w as the last to be absorbed into it. The passionate desire o f  the pri
mordial couple, m ale and female, engulfs and consummes into itself 
all other things. W hen only that remains beside the Two, it is finally 
absorbed into the ecstasy (ananda) o f  their conjunctio. The fullness 
o fth e ir passion manifests, as Abhinava puts it, in the i l ln e s s  o fth e ir 
union.19 But although union brings perfect satisfaction it does not 
extinguish desire. It is not the end but a new beginning. Pure tran
scendence can only be a metaphorical possibility in any scheme o f 
reality. It necessarily lies outside it. It is total extinction, the end o f 
all endings. The transcendent IS because it is not, never has been, nor 
ever will be, touched by becoming. The conjunctio IS a conjunctio 
because it is taking place NOW. It is perpetually renewed. It IS be
cause it OCCURS, not just because it exists. And so Desire arises 
ever and anew. It is the energy o f the conjunctio, KaulinI who is the 
M other o f  Insight (darsana), the Supreme Goddess, the Female 
Eunoch (napumsaka) whose form is the ‘sprou t’ o f  the clitoris.20

“In the context oflndian ideas about self-contained fluids, the linga in the 
yoni may be regarded as a male image in another way; it may symbolize the 
fantasy of protecting the phallus by taking it inside the body — the male’s 
body — a narcissistic fantasy of self-sufficiency (Kakar 1978, pp 159-9). 
This would be an inversion of the myth in which the full body of the god 
Siva emerges from inside the linga.” (Ibid. p. 318)

The Linga in this case is clearly within the goddess.
19 TA 3/170.
20 MBT (YKh), 4/179.
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It is certainly true, as Do niger points out, that “male androgynes 
by far outnumber female androgynes and are generally regarded as 
positive, while the female androgynes ... are generally negative”.21 
Moreover, “the female androgyne is not only barren but dangerous: 
she is a woman with a phallus, the erotic mare in the ‘wrong’ spe
cies, who threatens the seducing m an with opposition”.22 Even so, 
this does not entirely apply to Kubjika who is a rare exam ple o f an 
Indian androgynous goddess.A lthough she is qot represented as such 
in her iconography, her more ‘essential’ identity as ambivalent Yoni 
shares m asculine t raits along with its obviously feminine ones. Even 
though she is a feminine androgynous being, she is predominantly 
positive and, in this case, is not infertile. She does however have a 
dark, consumming side which is represented by Kali with whom she 
is regularly identified.23 Her association with the lower spheres of 
existence is connected to her igneous identity. She is the devouring 
consumming mother as the Fire o f  the Aeons (samvarta) that burns 
in the centre o f  her sacred Circle —  samvartamandala, the ‘Divine 
Linga’. There, in the Centre, she is Rudra’s energy which is “beauti
fully terrifying” (subhisani). It is this aspect which identifies her 
most closely with Kali.

But even though she, like Kali, consummes the worlds into the 
Void o fh e r Yoni, the Triangle o f  the energies o f  will, knowledge and 
action, Kubjika is largely a benign androgyne despite her femininity. 
This is because the tension between th e opposites is released within 
her through the blissful flux o f emission. Her m ad passion to con
sume everything into herself—  the cosmic womb —  has been satis
fied. She is blissful with the Linga pouring out its energizing seed 
within her. Filling her, that is, with that same energy o f bliss that is 
her own dynamic nature. As Alan Watts remarks, the Tantric androgyne 
symbolizes a state “ in which the erotic no longer has to be sought or 
pursued, because it is always present in its totality.” 24

21 Doniger 1981, p. 284.
22 Ibid., p. 288.
23 For example, see above p. 2.
24 ‘Patterns of Myth’ Vol. 3, The Two Hands of  God: The Myths o f Polarity 
by Alan W. Watts, New York 1963, p. 204-5.
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With this androgyne, there is no association with fears o f  loss of 
power and virility.25 On the contrary, from the Yoni vitality is gained, 
drunk as from the Fountain o f  Life. The Yoni with its Triadic associa
tions o f  the solar, lunar and igneous energies that are located in the 
comers and fuse in the Centre are energized by it. Transposing in* 
abstracted terms the natural symbols exploited so extensively in the 
earlier Vedic tradition, the Sun as a universal Tantric symbol applied 
in this specific context combines within itself all the positive forces 
that make for fertility and power. The Moon drips its nectar as the 
secretion o f  the Yoni that “oozes bliss” and the Fire bums to accept 
that offering to strengthen the deities and the body o f  the Perfected 
Yogi (siddha) that contains them.

Tantric symbols and rituals as often happens, although drawn 
from the outer world o f  nature, symbolize inner states. Kubjikä is 
first and foremost Kundalinl. It is in fact in these Tantras that the 
symbolism o f  Kundalinl and the stations o f  her rise and descent was 
first elaborated in its most commonly known form. These centres are 
themselves Yonis o f  energy in the centre o f  which the Goddess o f  the 
Centre (madhyadevl) resides. And by the logic o f  reversals that char
acterize microcosms according to which the container is the con
tained and vice versa, they all form a part o f  the sacred geography o f  
the Yoni. This is the body o f  the goddess and, by extension, that o f  
the initiate, energized by the mantras that are the “waves o f  the Ocean 
o f the Yoni”.26 Thus when she rises within the yogi, she rises within
25 Cf. Doniger, op. cit., p. 308.
26 There are two principle Yonis, an upper and a lower. The latter is called the 
‘Circle of Birth’ (janmacakra). In the centre of this Circle is another one called 
the ‘Circle of the Drgp’ (bindumandala). In the centre of this resides the mantric 
energy of the goddess as Parä Vidyä (the seed-syllable ‘AIM’). This is 
Rudrasakti, the brilliant energy (tejas) of the Drop. Her form is like that of a 
bright flame (sikhä) that bums fiercely on the wick of the lamp of conscious
ness. Aroused by the force of the exhaled breath, it bums upward in the form 
of the subtle resonance (näda) of blissful consciousness into the higher spheres 
of existence, consumming the dross of the Karma of the lower spheres. It is 
progressively led upward by the current of the channel which runs along the 
axis of the subtle body (i.e. susumnd). After it has passed through various 
stages, it wains away in the Drop in the centre of the Triangle o f Meru at the 
top of its passage. This process is energized by the energy of the Moon God-
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herself and the hierogomany that results at the climax o f her flow is 
completely internalized. The male Lihga is so fused with the female 
Lihga that the first is experienced as an inner extension o f  the second 
within the Yoni. The yogi must return to the primordial emptiness o f  
the Yoni. Not him, for the Self resides there in any case. The physical 
world, body, sensations, the play o f the qualities, the vital consituents 
o f the body all, in short, that has been previously labelled and ener
gized with mantra as part o f  the constitution o f reality, the spheres of  
energy —  all this must dissolve away into the primal androgynous 
being.

dess Kubjikä who resides in the centre of the Yoni in her aspect as the energy 
of the New Moon (amäkalä). This is the Sequence of Withdrawal 
(samhärakrama). It is completed by the Sequence of Emission (srstikrama) 
which follows. In this sequence also, the energy of the goddess is drawn out of 
the Drop but this time the one which is in the centre of the upper Yoni. From 
here the goddess shines as the Full Moon from which she rains down her 
energy in the form of vitalizing seminal fluid (retas). This fills and energizes 
the lower centres up to the genitals. Just as the previous phase was that of the 
New Moon (amäkrama) this is that of the Full Moon (pürnimäkrama). In this 
way the goddess, identified with the bliss of universal consciousness is said to 
melt (dravate). The upper Yoni, in other words, flows with sexual fluid (MBT 
(KuKh) 13/110-143). The conjuction of the two Yonis is called Yonimudrä.

Important to note is that although one can distinguish two Yonis, there is in 
fact only one. The text stresses that this ‘arising’ and ‘falling away’ takes 
place from and into the Drop in the centre of the Yoni (ibid. 13/128cd). They 
are connected by the currents of the two breaths, ascending and descending. 
In the centre of both Yonis resides the goddess, just as she resides in the centre 
of every matrix of energy in the micro-/macro-cosm. In Her essential meta
physical identity she is described as the Energy of Consciousness (citkalä). 
She is the ‘ Spark of Consciousness (citkdkinl) that illumines and activates the 
otherwise insentient activity of the three ‘strands’ of Nature (prakrti). She is 
activated by the conjunction of the two Yonis, this union — yoga — stimu
lates her flow out of the matrix of energy constituted symbolically by the 
phonemes of the alphabet. The seed pours out flaming upwards (i.e. inwards). 
In its aroused condition it is the consumming energy of Desire (icchä) ‘burnt 
by Passion’ (kämadagdhä). The culmination marks the release of Seed (retas) 
that flows down (out) to the Drop of origin. In this way Karma is destroyed 
and the ‘living being’ (jiva) is penetrated by Energy.
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A  Preliminary Comparative Textual 
and Anthropological Survey of 
a Secret Newar Kaula Goddess

This essay is about the goddess Kubjikä. The cult o f  this ob
scure goddess1 will be compared with that o f  the much better known 
goddess Kali, and references will occasionally be made to the god
dess Tripura. The latter, like Kubjikä, figures prominently right from 
the start o f  her history in the Säkta Kaula Tantras;2 the former emerges 
initially in the Bhairava Tantras 3 and as a member o f  the Kaula pan
theon. For those interested in Nepalese studies, an important com
mon feature o f  these three goddesses and their ectypes is the central 
position they have held for several centuries in the esoteric Tantrism

~ 5 ~

T h e  C ult o f  t h e  G o d d e s s  K u b jik ä

1 See Dyczkowski 1987a: 95 ff. for a summary of the work published up to 
that time on this goddess. Since then more work has been published. See the 
bibliography.
21 refer here to the Kaula Tantras as Säkta, not in a technical, but a descrip
tive sense. Säkta as a technical term denoting those cults, scriptures, or peo
ple associated with the worship of the goddess as Sakti (meaning literally 
‘power’) is absent from the terminology of the Tantras prior to the eleventh 
century. Instead we find the term Kula and its cognate Kaula.

According to Abhinavagupta (PTv pp. 32f; see Pandey 1963: 594f.), the 
term Kula is derived from the root kul which means ‘coming together as a 
group’. Thus, in a non-technical sense, the word kula means ‘family’. A wide 
range of symbolic meanings that refer to metaphysical and yogic concepts 
are found in this term by Tantric exegetes. Amongst the Newars the non
technical sense is never forgotten. Kula is not just the divine family, that is, 
the aggregate of the god’s energies gathered together in the figure of his 
Tantric consort. It is also the human family of the goddess’s disciples who, 
amongst the Newars, are also literally related.
3 Concerning the Bhairava Tantras, see Dyczkowski 1987a: 42ff., also below.
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of high-caste Hindu Newars as their lineage (kula) deities. Thus the 
aim o f  this essay is twofold. One is to present a general overview o f  
some salient features o f  the typology o f  these forms o f  the sacred. 
The other is to present a brief introduction to Newar Säktism as the 
context in which the goddess Kubjikä has been worshipped for most 
o f  her history.

One o f  the most basic features o f  the complex and multi-layered 
religion o f  the Newars is the thoroughness with which it has been 
permeated with Tantrism. This is true o f  both Nev ar Buddhism and 
Hinduism. In what follows I will deal exclusively with the latter. In 
Nepal, as elsewhere, Hinduism displays a remarkable capacity to pre
serve and maintain older forms o f  religion alongside the newer, giv
ing each its place in the economy o f  the expanded whole. Thus, for 
example, the present Gorkhali kings, like the Malla kings before them, 
are still considered to be incarnations o f Visnu, and Siva Pasupati 
remains, as he has been for centuries, the patron god o f  Nepal. These 
gods along with the ubiquitous Bhairava, Siva’s wrathful form, and 
the goddess Durgä, otherwise known as Bhagavatl, and the eight 
Mother goddesses (mätrkä) who are arranged in protective circles 
around the Kathmandu Valley and its major cities, the many Ganesas 
who protect the quarters o f  Newar towns, villages and countryside 
are the basic constituents o f  the Newars’ public religion. They are the 
gods o f  the ‘outside’ public domain, what Levy has aptly called the 
‘civic space’ or ‘m esocosm’. Easily accessible to researchers, they 
have been the object o f  a great deal o f  study. But there is another 
‘inner’ secret domain that is the Newars’ ‘microcosm’. This does not 
form a part o f  the sacred geography o f  the Newar civitas, although, 
from the initiates’ point o f  view, it is the source and reason o f  much 
o f  it. The deities that populate this ‘inner space’ and their rites are 
closely guarded secrets and, often, they are the secret identity o f  the 
public deities, known only to initiates.

The two domains complement each other. The outer is domi
nantly male. It is the domain o f  the attendants and protectors o f  both 
the civic space and the inner expanse, which is dominantly female. 
By this I mean that while the deities in the public domain may be 
both male and female, the male dominates the female, while the se
cret lineage deities o f  the higher castes are invariably female accom

194



The Cull o f ihe Qoddess CKubjikä

panied by male consorts. The interplay o f  these two polarities gener
ates the complex structures o f  Newar religion. Again, this, the inner 
domain is layered and graded in hierarchies o f  deepening and more 
elevated esoterism that ranges from the individual to his family group, 
clan, caste, and out through the complex interrelationships that make 
up Newar society. Thus the interplay between the inner and outer 
domains is maintained both by the secrecy in which it is grounded 
and one o f the most characteristic features o f  Newar Tantrism as a 
whole, namely, its close relationship to the Newar caste system.4

It is commonly accepted by Tantrics everywhere that the teach
ings o f the Tantras should be kept secret, although in actual practice 
the degree to which secrecy is maintained varies and the Newars are 
amongst the most orthodox in this respect. But this other feature of 
Newar Tantrism is in striking contrast to the precepts o f  the Tantras, 
especially the Kaula Tantras that tirelessly admonish equality.5 The

4 Quigley confirms that one of the aspects of Newar society on which every
one is more or less agreed is that “caste divisions are underscored, as are all 
aspects of Newar social life, by pervasive ritual. While certain rituals bring 
togther all the inhabitants of a particular settlement, many others are prima
rily oriented to an individual or a particular kinship group — a household, 
for example, or a group of affines, or perhaps a lineage.” (Gellner and Quigley 
1995: 300). Especially important amongst the ‘many others’ for the higher 
castes are Tantric rituals.
5 It is worth stressing that although the Tantras enjoin that when initiates sit 
together to perform their Tantric rites there should be no caste distinctions, 
they become operant once more when the ritual ends. The two domains, the 
‘inner’ Tantric and the ‘outer’ Smärta, are treated independently. Thus, for 
example, once the aspirant has received initiation in the Tantric cult of 
Svacchandabhairava, which is an important part of Newar esoterism, as it 
was of Kashmiri, the Svacchandabhairavatantra prescribes expiation for 
anyone who even mentions prior caste: prägjätyudiranäd devi prayascittl 
bhaven narah | (SvT 4/544b; cf. ibid. 4/414. Abhinavagupta enjoins the same 
for Trika Saivites in TÄ 15/576). Further on, however, the Tantra enjoins 
that ‘one should not criticize the Smärta religion which teaches the path of 
right conduct’, smdrtam dharmam na nindet tu äcärapathadarsakam (ibid. 
5/45; see Arraj 1988: 29 - 30 fn. 2. Note, however, that at the same time strict 
distinctions were maintained between initiates of different Tantric traditions 
(see Dyczkowski 1987a: 166 fn. 34).
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qualifications required of an aspirant are not those o fb irth  but purity 
o f  conduct. Accordingly, the Tantras devote long sections to listing 
the qualities required o f  the disciple and those o f  the teacher. The 
teacherm ust examine the disciple to see ifhe  is devoted to the teacher 
and the deity. Like the teacher, he must be a moral person and not 
deceitful. Caste status is never a consideration. Indeed, those o f low 
c ^ te  are believed to have a special power by virtue o f their low sta
tus —  thus reversing the common view that those ofhigh caste, espe
cially Brahmins, possess it. The Newars are well aware o f this princi
ple, which is well exemplified by the m any well-known stories o f the 
life and exploits o f the Brahmin Gayapati, better known as Gayal).bäjyä, 
who was instructed in the use o f  mantras by an outcaste (pocj.e).6

In this aspect, as in many others, Tantric ritual is analogous to its Vedic 
predecessor. Thus Heesterman points out that after the conclusion of the Vedic 
sacrif ice “about to leave the ritual enclosure, the sacrificer, whether king or 
commoner, returns to his normal, unchanged self in society: ‘Here I am just 
as I am’, as he has to declare in his concluding mantra (SB 1/1/1/6; 1/9/3/ 
23). Nothing has changed.”
6 Gayahbiijyä was almost certainly a historical figure. He was a Brahmin 
who lived in Sulirnhä, in the western part of the core area of Patan, in the 
sixteenth century. There are many stories of the miracles he performed by 
the powers he acquired with the help of an outcaste (pode). I am grateful to 
Nutan Sarmä for giving me a copy of an unpublished paper called ‘The Story 
of Gayahbäjyä’ in which he collects some of these stories and data establish
ing the historicity of Gayahbäjyä. The following is a brief summary of one 
of the most famous of them (see N. Sharma 1991: Iff. and 1993: 46ff.).

The pious Gayahbäjyä used to go daily for his morning ablutions to 
Mrtyuiijaya Ghät (‘Riverbank of the Conqueror ofDeath’) atthe confluence 
of the rivers VägmatT and Manoharä. One day, on his way to the river, it 
began to rain very heavily. He took shelter under the roofing overhanging 
the nearest house, which happened to belong to an untouchable who was 
famous in Patan as a powerful Tantric. Inside the house a child was crying. 
The mother who had tried in every way to calm it, and became exasperated, 
laid hold of a knife and stabbed it to death. Soon afterwards, the father came 
home and seeing what had happened consoled his wife and, taking the child 
into another room, brought it back to life. Astonished by what he had seen, 
Gayahbäjyä took to standing outside the untouchable’s house for a while 
every day when he passed to take his bath. Although he was very curious, 
Gayahbäjyä was conscious ofhis status as a Brahmin and so would never ask
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But this is the exception that proves the rule. In actual fact, 
Newars cannot choose their Tantric guru. Nor are they all allowed to 
have one. The rule is so rigidly applied that the nineteenth-century 
chronicle, the Bhäsövamsävali, meticulously lists the names o f the 
castes whose members can ‘receive mantra’ and those who can give 
it.7 Significantly, these prescriptions are attributed to Sthitimalla, the 
fourteenth-century king who was famous for having established the 
caste structure o f Newar society. In actual fact, his contribution was 
more probably a reform and extension o f a pre-existing caste system, 
which we know from references in much earlier inscriptions, pre
dated him.8 But while some credence may be given to Sthitimalla’s 
legislation o f the caste system, we are not yet in a position to say to

to be admitted. Then one day the outcaste asked him why he came daily to 
stand outside his house. Gayahbäjyä took the opportunity to ask the outcaste 
to reveal his Tantric secrets. The outcaste agreed and told him to come after 
four days with a bunch of wood apple leaves (belpatra), which Gayahbäjyä 
did. Then they went together to the riverbank where the Brahmin bathed 
daily. The outcaste then told him to bathe. When Gayahbäjyä had finished, 
the outcaste, squatting on a platf orm where ancestral off erings (sräddha) are 
made, wrote mantras on the wood apple leaves and threw them into the river, 
telling Gayahbäjyä to eat them. When he had done so, he was astonished to 
discover that he knew all the mantras. However, he had not acquired their 
power (siddhi). Instructed by the outcaste, Gayahbäjyä began to worship 
Bhunde Ganesa in order to empower the mantras he had received. After some 
days, Ganesa appeared to him and told him to go to the shrine of BälkumärT 
on the night of the fourteenth day of the dark fortnight (pacahre) in March 
when the DäkinT witches gather to prepare magic collyrium (mohani). This 
collyrium, Ganesa told him, would give him the powers he sought. Eventu
ally, Gayahbäjyä managed to acquire the collyrium and, smearing it on his 
forehead he attained the power (siddhi) he sought and became a great Tantric.
7 See Bhäsövamsävali pp. 156ff.
8 Slusser writes: “The Indian caste system was in effect in the Nepal Valley 
from at least the beginning of the Licchavi Period [i.e. the fourth century], as 
inscriptions attest. Similarly, the complex system of subcastes that ordain 
Valley social behaviour must be viewed as the product of centuries of gradual 
accretion, not a sudden imposition of law. [...] Nonetheless, Sthitimalla may 
well have codified the particular social patterns that had developed by his 
time, and thus given local custom the force of law.” (Sludger 1982: 59)
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what degree, i f  any, he contributed to the formal ordering of esoteric 
Tantrism. Even so, we can say with confidence that the system, care
fully graded and regulated by caste considerations, was well in place 
when the Bhiisiivamsavali was written and in all probability for a 
number o f  centuries prior to that.

One o f  the reasons for this phenomenon is certainly the power
ful influence Brahmins have had on the formation o f the Newar, es
sentially Hindu, state through their influential patrons (yajamiina), 
especially the Newar kings and their officials. It is hard to resist this 
view when we observe that the system is constructed in such a way 
that when it is functioning in ideal circumstances, at least from the 
Newar Brahm in’s point o f  view, the Newar Brahmins are the sole 
dispensers o f  the vital initiation that allows access to it. The situa
tion, then, is analogous to the monopoly Brahmins have striven to 
achieve throughout their history everywhere in South Asia, and wher
ever there are Hindus, as family priests (purohita) for the higher 
‘tw ice-born’ castes. In this capacity they perform the smiirta rites o f  
passage (samskiira) that mark a Hindu’s progress through life from 
conception to death. In the case o f  the higher N ew ar castes who are 
entitled to receive it, the family Brahmin purohita  or another Newar 
Brahmin, whose traditional office it is to do so, may give Tantric 
initiation to those members o f  the family who have passed through 
all the rites o f  passage preceding marriage and desire it. Thus a Newar 
Brahmin may be both purohita  and Tantric guru.9

Even so, the two priestly functions are always clearly distin
guished. This is evidenced by the fact that they may be performed by 
two different Brahmins. But even in those cases, each extended Newar 
family lineage (phuki)w o f  all but the lowest castes is traditionally

9 For a general account of these two aspects of the Newar Brahmin’s func
tion, see Toffin 1989.
10 Ishii provides a basic definition of the terrnphuki. He says that this term is 
“used principally among males who have a close patrilineal relation to each 
other but reside in different households ... in a broad sense, all the members 
of the residential family of a person who is referred to as phuki can be called 
phuki as well.” (Ishii 1987: 338 fn. 7) By ‘residential family’ Ishii means the 
household in which the members share the same kitchen. For a detailed dis
cussion see Ishii 1995: 141-146.
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associated with a specific Brahmin family who performs these func
tions. The initiation given to members o f  the higher castes, that is, 
the ones eligible to receive the sacred thread, is into the worship o f  
one ofthe goddesses belonging to six Kula lineages (äm näya) amongst 
which Kubjikä, forms o f  Kali and Tripura are the most important. 
She is the ‘chosen deity’ (istadevatä)" and lineage goddess (kuladevatü, 
üm näyadevatä) of the aspirant’s extended family lineage (phuki).

While certain Brahmins can give initiation to people who do not 
belong to their lineages, there is a second group o f  people who are 
empowered to dispense Tantric initiation only to their own family mem
bers. These are the Brahmin’s assistants the Josls (astrologers) and 
Äcäjus (both Kshatriya castes). The latterare also called Karmäcäryas, 
which is an appellation derived from the Sanskrit name for a Kaula 
teacher, namely, Kramäcärya. D. R. Regmi (1965-1966, vol. 2, p. 715, 
quoted in Levy 1991: 356) defines their function as follows: “These 
Äcäjus functioned as inferior priests in all Brahman led households. 
They accepted daksinä (gifts in money) as well as food in their host’s 
house.... But they could not chant the Vedic mantras and also could not 
conduct the [Vedic] rituals. These were done by Brahmans alone. The 
Äcäjus and Josls, however, were indispensable for any [complex] ritual.

" In India the ‘chosen deity’ a person may have is literally that, a particular 
god or goddess to whom that individual feels especially attracted. Coinci
dentally, this deity may well be one that has been worshipped in his or her 
family. Indian kings regularly have such family deities. The Newar kings 
had several chosen deities. The Licchavis (fourth to ninth century) had 
Pasupati and Vi§nu and a goddess called MänesvarT. The worship of MänesvarT 
was maintained by the Malla kings. Ranajitmalla (ruled 1722-1769 A.D.), 
for example, refers to her in his inscription on the side of the gate to his 
Bhaktapur palace as his ‘chosen deity’. (In this inscription the king refers to 
himself as srlmatpasupaticaranakamaladhülidhüsaritasiroruhasrlman- 
mänesvarlstadevatävaralabdha-. See A.D. Sharma 1954 for a detailed no
tice of this inscription.) From the time of Sthitimalla the Mallas also adopted 
the goddess Taleju. She was their lineage goddess. However, this did not 
prevent them from having other ‘outer’ chosen deities. Siddhinarasiihhamalla 
(1597-1619 A.D.) of Patan, for example, chose Kr$na for himself. His son, 
Sriniväsamalla, chose Matysendranätha who was, and still is, the ‘chosen 
deity’ of the city of Patan. Again, to close the circle as it were, the chosen 
deity of Matsyendranätha is Siddhilak$ml, the goddess Taleju (see below).
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The JosT was concerned with the task of finding out an auspicious time 
for any kind o f rite performed. The Acäju helped to arrange methodi
cally the requirements o f the ritual performance. He prepared the ground
work for the actual rite. It was left for the Brahman priest to use them.”

The JosT’s functions may be much more complex than those de
scribed here. Indeed, nowadays the JosTs who belong to families tra
ditionally linked to the worship o f Taleju, the Malla kings’ lineage 
deity, have many rituals to perform in the Taleju temples o f Kathmandu 
and Bhaktapur. In Kathmandu, the Taleju Brahmin who worships in 
the Malla kings’ private chapel (agan) is assisted by a JosT, not a 
Karmäcärya, although Karmäcäryas do assist in the more lengthy 
occasional rites.12 In Bhaktapur, where both JosTs and Karmäcäryas 
have ritual functions in the Taleju temple (agan) o f the Malla royal 
palace, the JosTs have more to do than the Karmäcäryas. This is cer
tainly not the way it was in the past. This is clear from the fact that 
Karmäcäryas in general have much more extensive priestly functions 
than do JosTs. Thus in Bhaktapur, for example, where Karmäcäryas 
have, as elsewhere, numerous patrons (yajamäna) for whom they 
perform Tantric rituals, the JosTs do not have any.

This is the case even though JosTs are generally considered to 
have a higher caste status than Karmäcäryas. The latter are o f varying 
status in different places. In Bhaktapur, where the status o f  such auxil
iary priests in general is considered to be lower than in the other cities, 
there are also Acäjus belonging to the farmer (jyapu) castes. Their 
function, which they share with other Karmäcäryas, is to worship the 
mother goddesses (matrkti) who encircle and protect the city.
12 The degree in which this relationship has been politicized is well illustrated 
by the reversal of roles that takes place in the Taleju temple (not to be con
fused with the ägaii) of the Kathmandu Malia royal palace. There, the main 
daily officiant is a Karmäcärya who is, apparently, assisted by a Newar Brah
min. The latter cooks the mixture of rice and pulse that is the deity’s daily 
food offering (bhoga) because, in order to avoid pollution, a Brahmin must 
do this. Thus, although Karmäcäryas have managed to take over almost all of 
the ritual functions in this temple and so pocket the money offering and take 
home most of the remains of the many food offerings financed by the Nepa
lese gove^ m ent, they could not eliminate the Brahmin, who was originally 
their boss, altogether. But in this case, paradoxically, as he is the most senior 
because of his ritual purity, he has been reduced to the status of a cook.
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Thus we find that there is a hierarchy o f  ritual agents o f  varying 
status graded amongst the Newars according to their caste and ritual 
functions. A cardinal feature o f  the situation as it is at present is the 
fact that Karmäcäryas do not receive initiation from Brahmins. The 
latter do, however, continue to act as their purohitas and perform 
their Smärta life cycle rituals for them. There are reasons to believe, 
however, that they did originally take initiation from them. 
Karmäcäryas assert, especially the ones o f  higher status, that they 
can compile liturgies when required, and probably have done so. But 
although there are many amongst them who assert that because they 
can do this they are not dependant on Brahmins, it is they, nonethe
less, who go to consult Brahmins when in doubt concerning ritual 
procedure, not the other way around. Moreover, their roles are al
ways those o f  assistants, and they cannot give initiation to people 
outside their lineage. This is the case with Josls also. The Bhaktapur 
Josls believe that they were originally Brahmins and that this is the 
reason why they can initiate their own lineage members. Even so, in 
both cases Brahmins perform ritual functions for them that they can
not do alone. The most revealing o f  these from this point o f  view is 
the necessary presence o f  Brahmins at certain crucial junctures in the 
thirteen days required for the death rites (antyesti). Although I have 
not as yet examined the liturgies in question, I have been reliably 
informed by a Räjopädhyäya o f  Bhaktapur that on one o f  these occa
sions, if  the deceased Karmäcärya was an initiate, a rite is performed 
aimed at returning the mantra to the deity and the guru from whom it 
was received. Even though the deceased Karmäcärya received initia
tion from a senior family member, on this crucial occasion it is a 
Brahmin who acts as the guru, thus revealing the identity o f  the origi
nal point o f  entry o f  the Karmäcärya’s lineage to its ritual status.

Smärta Hinduism, at least that part o f  it concerned with the rites 
o f passage, distinguishes, in some respects, very clearly between the 
priest, who can perform rituals, and the layman who cannot perform 
them himself and so must employ a priest for this purpose. But even 
in that case a great deal o f  ritual activity in a sm ärta  rite is under
taken by the priest’s patron (yajamäna), although he does so as di
rected by the priest, not independently. He can do this because he is 
empowered by an initiatory purification at the beginning o f  the rite, 
analogous to the Vedic initiation (dlksä) which formed a part o f  the

201



91 [Journey in the <C:World o f the rhantras

preliminaries o f  each sacrifice (yajiia). By thus bestowing on his pa
tron (yajamäna) the right to share in his priestly functions, the Brah
min attempted to free him self o f  the danger o f  taking his patron's 
impurites onto himself. Summarizing Heesterman’s view on the clas
sical Vedic sacrifice, Quigley (1993: 59) explains:

“In the classical ritual, the patron (yajamäna) has^ already been 
purified. A cutely aware o f the dangers inherent in accepting a pa
tron 's gifts and thereby his impurity, the ‘brahm in’ has made his sac
rificial services ‘superfluous’ (Heesterman 1985^39). Or, put another 
way, the patron has become his own priest with the result that death 
and impurity no longer circulate between the parties.”

But while Newar Brahmins are aware that ritual action m ay de
file their classical Brahminical identity, their ranking o f status 13 is 
only partially based on considerations o f  relative purity. This is be
cause, in the context o f  Tantric ritual, these considerations are tem 
porarily suspended, to be replaced by the ordinances o f  a different 
ritual universe.14 The corollary to this is that, in the context ofTantric

13 Quigley pertinently points out that there is a gulf between the theory that 
Brahmins stand supreme in the caste hierarchy and practice where their sta
tus is, for various reasons, subordinated to that of their patrons. Quigley 
refers to this theory as a “colonial interpretation of caste” (Quigley 1993: 84) 
with which modern scholars often concur. But “why”, he asks, “should they 
claim that the Brähmal) stands supreme when, time after time, his status is 
shown to be intensely ambivalent, at worst vilely degrading?” (ibid.) Quigley 
writes that the main reason for the “nearunanimous defence of the Brähman’s 
supremacy lies in the fact that authorities on Hinduism have, more often than 
not, illegitimately fused two very different concepts — jäti and varl'}a — or 
caste (Brähma.Q) and [priestly] function (brähman). Here they have indeed 
made the same mistake as colonial administrators.” We should not forget, 
however, that the foremost of these authorities are the Brahmins themselves! 
Moreover, it is not only scholars and colonials who have been misled by 
these authorities but virtually all Hindus, even though many will agree that 
Brahmins can be, and very often are, degraded by impurity. The contrast 
between Brahminical theory and actual practice is the basis of the energizing 
tension and dynamism that characterises every Hindu society.
14 This procedure is well exemplified by the formulations of Srividyä initiates 
in Bhäskararäya's tradition in Benares. B^ ta in s  may drink the ritual offerings 
of wine without defilement because, according to them, as caste considerations 
are suspended for the duration of the rite, they are not, at that time, Brahmins.
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ritual, the contact with sources o f  defilement (including his patron’s 
impurities) no longer serves to depress in the sam e degree the status 
o f a Brahmin or anyone who functions as a priest. Thus, even more 
so than in the non-Tantric context, the empowerment transmitted to 
the initiate from the deity through the guru and the rite of initiation 
enables him to begin his life as an independent ritual agent. He is, as 
far as the Tantric ritual to which he has gained access is concerned, 
his own priest and can act as a priest, for the members o f  his lineage 
at least. Thus Tantrism further blurs the distinction between priest 
and layman. The Tantric initiate is not like the baptised Catholic Chris
tian layman, a passive and, at best, receptive, spectator o f  ritual ac
tion in which his function is hardly m ore than consent. Like priests 
o f  most religions, great and small, throughout the world he “has a 
special and sometimes secret knowledge o f  the techniques o f  wor
ship including incantations, prayers, sacrificial acts, songs and other 
acts that are believed to bridge the separation between the divine or 
sacred and the profane realm.” '5

Tantrism in this respect reflects the diffusion o f  priestly func
tions throughout local com m unities in South Asia, including the 
Newar, where we see potters, barbers, washermen and others acting 
in priestly capacities on particular occasions, while in some cases, as 
happens with the Newars (see below), members or branches o f fami
lies function as sacrificial priests for their cognate and affinal rela
tives (see Heesterman 1985: 152). Even so, Newar Kaula initiates 
cannot perform rituals for others outside their lineage unless they are 
Brahmins or (generally Kshatriya) Karmacaryas. The only other limi
tation on the common initiate’s ritual activity is purely practical. He 
may not have the tim e or the knowledge to do more than perform the 
relatively short and simple daily obligatory rite (nityapuja). For other 
rituals he may therefore call the Karmacarya or Brahmin who is tra 
ditionally related to his lineage. In case there are no initiates left in 
the lineage or they are old, disabled or have moved to distant places 
(and these contingencies have nowadays become com m on) even the 
daily obligatory rite may be perform ed by a Karmacarya.
15 James 1974: 1,007 quoted by Levy 1992: 346. Again, the Tantric situation 
reflects the earlier Vedic one in which power and authority were subject to 
dispersal depending on the outcome of the sacrificial contest.
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Thus initiates can be ranged along a graded hierarchy on the 
basis o f  the degree o f independence they enjoy as ritual agents. At 
the top stands the Taleju Räjopädhyäya, who still acts as the Malla 
king's purohita  and guru even though the Gorkhali Shahs have been 
ruling since 1769. He officiates at the innermost esoteric centre of 
the network o f Hindu Newar esoterism —  the Malla king’s Tantric 
shrine where Taleju, his lineage goddess, is worshipped, as the litur
gies say, for the benefit of the king, his country and his people.

Ideally —  and in the past this was probably the case— the Taleju 
/ Brahmin is accepted by everybody as the sole head and foundation 
I o f  the entire system. He is the ultimate guru o f all the gurus. In a 

sense, he is not only the ultimate but the sole ritual agent. All initi
ates are his assistants. They act in his place through the extension o f 
his empowering authority, transmitted to them through the initiation 
he administers. From this uncompromisingly autocratic point ofview, 
all those who serve clients ajamäna) with their priestly functions 
have been appointed to this task by the Räjopädhyäya. Their clients 
are really the clients o fth e  Rajopadhyaya who has delegated this job 
to them. The Taleju Rajopadhyaya insists that he can do ‘everything’ 
and ‘go everywhere’. Theoretically he has access to  every secret place 
and can perform any ritual. In actual fact, however, at present at least, 
he cannot. There are numerous public temples —  for example, the 
temple o f  Guhyesvarl near Pasupati —  where the sole officiants are 
Karmacaryas. Moreover, even if there are many Rajopadhyaya Brah
mins who have their own traditional clients, even the seniormost 
Rajopadhyaya cannot enter a family’s Tantric shrine (ägan) if he is 
not specifically authorized to do so.

Even so, the Rajopadhyaya insists that the Karm acaryas' priestly 
functions are merely supplementary extensions o f  his own. He as
serts that his ancestors created the range o f Karmacaryas and the 
Josis to act as his assistants. This is because although he can perform 
every ritual action, including animal sacrifice and the consumption 
o fliquo r (ali, sudha), he may choose not to do these things.16 M ore

16 That this is the case is clearly proved by the fact that there are rituals that only 
Räjopädhyäyas can perform alone, the prime examples being those that require 
animal sacrifice that they must, therefore, do themselves even though they in
variably prefer to have the actual killing done by an assistant whenever possible.
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over, there are rituals or parts o f  rituals that only he can perform; and 
so he must attend to them. Amongst them are the rituals that are con
sidered to be the most dangerous and powerful. These are the most 
‘internal'. They are the rites ofTaleju who is worshipped in conjunc
tion w ith her innermost energizing counterpart, the goddess Kubjika, 
the lineage goddess o fth e  Taleju Räjopädhyäyas and, in all probabil
ity, o f  all the other Räjopädhyäyas, Karmäcäryas and Josls.

O f course, matters do not seem to be this way to others. As a 
result o f  what the Räjopädhyäya may call a mass rebellion, most o f  
these other priests consider themselves to  be autonomous agents. It 
is possible to meet a Karmäcärya w ho bows his head respectfully as 
he says in a hushed voice that he is nothing but the servant o f  the 
Räjopädhyäya, but most are far from this fealty.17 In Bhaktapur, the 
Karmäcäryas who serve the upper castes (thar) affirm that they lived 
in Bhaktapur prior to the arrival o f the Räjopädhyäyas, which took

*7 I am thinking in particular of an interview with a Karmäcärya who, after 
performing the functions of the Karmäcärya in the Taleju temple in Patan for 
many years, resigned. When asked if this was because of some quarrel with 
the Räjopädhyäya priests, he was surprised. "Why should we quarrel,” he 
said, "they are our gurus and we are their assistants!” The reason he left was 
quite another. The government trust that finances the Taleju and other tem
ples in the Valley gave him only one Nepalese rupee a day as remuneration. 
At present this is barely the price of a cup of tea. The tone and mood of this 
Karmäcärya was in sharp contrast with that of the main Vidyäpltha 
Karmäcärya who performs the equivalent rituals in the Bhaktapur Taleju 
temple. He is a senior science lecturer in Tribhuvan University andhas sev
eral well-to-do patrons. Moreover, the situation in the Bhaktapur temple, 
although not good, is considerably better than in Patan, and so those who act 
as priests there are better rewarded. The Bhaktapur Karmäcärya, who is in a 
much better financial position and, as a university lecturer, enjoys a better 
social status, combined with a self-assertive character, represents the kind of 
Karmäcärya who is convinced ofhis own importance and resents the inferior 
status to which he is relegated by Räjopädhyäyas. He does not talk about his 
caste status. He prefers to talk about his competence as a ritual agent. He 
goes so far as to boast that he can perform the smarta life cycle rituals him
self — which he is certainly not authorized to do. Clearly, competence to 
perform ritual is amongst the Newars a finely graded measure of status, no 
less than considerations of relative purity, which is the most basic measure 
of status in traditional Hindu societies.
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place only hardly nine or ten generations ago, and that they were 
displaced by them from their original high status.18 They point to the 
Tantric shrines (iigaii) where they, not Brahmins, perform rituals on 
behalf o f  the lineage members. Amongst them, they say, are the old
est ones. They are the gurus there, they say, because the Brahmins 
have not been able to displace them.

These disputes are clearly extensions o f those that take place 
wherever society is ordered into castes, a social order that has been 
aptly characterised as a “contested hierarchy”. In this case, the gra
dation of ritual empowerment is the defining characteristic of status.

18 The Bhaktapur Karmäcäryas accept the historicity of the story of Ulläsa 
and Alläsa Räj. These were two Brahmin brothers who came to the Valley 
from Kanauj. Alliisa Räj went to the hills where, it is said, his descendants 
became the hill (pärvatiya) Brahmins. Ulläsa Räj came to Bhaktapur and his 
descendants are said to be the present Räjopädhyäya Brahmins ofBhaktapur 
(Levy 1992: 346ff). Another version says that the two brothers pleased the 
king by their Vedic recitation and were asked to stay. One remained in 
Bhaktapur, and the other in Kathmandu. There are several other legends (for 
which see Toffin 1995: 188). Genealogies have been recovered that begin 
with Ulläsa Räj (see Witzel 1976). Toffin writes:

“According to this document, this Kanaujlya priest arrived in the Nepal 
Valley in the middle of the sixteenth century and died in 1576. He is suppos
edly the earliest ‘Nepalese’ ancestor of the family. However, these dates have 
to be treated with caution because other interpretations of the genealogies 
are possible: the original ancestor could have migrated to Nepal in the four
teenth century, at roughly the same time as Taleju was brought to Bhaktapur, 
or at the end of the fifteenth century during the reign of Raya Malla ( 1482
1505 AD).” (Toffin 1995: 188)

The legends vary also for different cities, since ‘Räjopädhyäya’ was not 
originally a proper name but a title meaning the ‘king's teacher', and it ap
pears that several Brahmin families came at different times and settled in 
various places in the Valley. Toffin remarks:

“Nor does it seem that the present day Räjopädhyäyas are all descended 
from a single ancestor as legend claims. Rather it appears that the first arriv
als, no more than several families, continued to receive reinforcements until 
quite a late date (at least until the sixteenth or seventeenth century). The 
present Räjopädhyäya caste is thus more likely to have been a product of the 
amalgamation of successive waves of migrants than of the fission and sepa
ration of the descendants of a single ancestor.” (ibid. 191)
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Accordingly, it is this that is the object of contention. The status as
sociated with Tantric ritual empowerment is reflected in the distribu
tion ofpriestly functions am ongst the m embers o fN ew ar family lin
eages. Thus, although every initiate is empowered to perform all the 
rituals associated w ith his own lineage diety, in practice, the 
seniormost member o f  the lineage —  the thakali (also called nayo) 
and, to a lesser degree, his wife —  the nakin — have special privi
leges and obligations along with other elders.19

Significantly, the thakali and his wife must be present for at least 
the preliminary stages o f  the rites ofTantric initiation o f members o f 
their lineage. Traditionally it is the thakali w ho performs the worship 
o f the lineage deity in its aniconic form as a stone (see below). He 
m ust be present and often performs priestly functions in the major 
life cycle rites. In this he may complement the ritual activity o f  the 
family purohita. The purohita  who, as we have said, must be a Brah
min, performs the Sanskrit rites. The thakiili may at times perform 
additional non-Sanskritic rites. A striking exam ple o f this is the 
kaytäpüjä. Amongst the upper castes this is done in conjunction with 
the smarta  rite ofpassage in which a sacred thread is given to a young 
man as a sign o f his entry into adulthood (upanayana). This part of 
the rite is basically the same as the one performed in India, while the 
other part o f the rite is important enough to give its name to the whole 
ritual. Essentially, this consists o f the donation o f a loincloth —  kayta 
— to the young man as a token of his transformed status and full 
admission into his lineage as an adult. This is done not by the Brah
min, but by the thakali.10 Low castes (but not the lowest) who are not 
entitled to the smarta  rite o f passage retain the rites associated with 
the offering o f the kayta.

19 This is generally true for all Newars, whether Hindu or Buddhist. Thus, the 
lineages ofBuddhist farmer castes (Jyäpu, maharjan) in Patan and Kathmandu 
have a group of five elders who lead their community (Gellner and Quigley 
1995: 181 fn. 4).
20 Gellner reports that amongst the Buddhist farmer castes (maharjan): “Once 
a Maharjan has been through the ritual of consecration of an elder (thäkuli 
[= thaktili] layegu) in some circles he is considered able to act as a priest for 
such occasions as kaytti püjä  (loincloth worship), thus making it unnecessary to 
invite the Vajräcärya, domestic priest.” (Gellner and Quigley 1995: 181 fn  4)
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I believe that these are examples of many remnants of Newar 
religious customs that pre-existed the introduction o f religion from 
India. Numerous anthropologists and historians have noted in a large 
number o f contexts a hard core o f beliefs and ritual practice, both 
individual and collective, that cannot be reduced to those o f scrip
tural Hinduism or Buddhism. This should not surprise us. Indeed, we 
perceive the existence o f analogous cores throughout the Indian sub
continent and wherever these religions have spread. It is this core 
which gives these religions and the traditional, es' entially religious 
societies to whose development they contribute, iheir particular re
gional and local character. Certainly there are major problems in
volved in identifying the exact content o f  this core in Newar religion 
and social life for the simple reason that Indian religions and social 
institutions have influenced the Newars for many centuries. Moreo
ver, the subject is so extensive and controversial that it would require 
separate treatment. Even so, a few features o f  this core system of 
beliefs that are relevant to our topic need to be provisionally and 
succinctly tackled here, if we are to understand the specific character 
o f Newar religion and, more specifically, the Tantrism o f the higher 
castes which centres on the worship o f the goddesses who are the 
subject o f  this essay.

To do this let us begin by returning to the figure of the thaküli. 
There are numerous circumstances in which the thaküli functions as 
the priest o f  the lineage o f which he is the head. Amongst the lower 
castes he often operates in this capacity independently. In the case of 
the higher castes, his role as the lineage priest is eclipsed by the 
Sanskritic lineage priests, the guru,purohita  and Karmäcärya. None
theless the preeminent seniority he enjoys in his lineage is concretely 
apparent in his priestly functions. Particularly important from the 
point o f  view o f this study is his role as the chief priest in the worship 
o f a stone as the lineage deity, because Newar Säktism is also centred 
on the worship o f lineage (kula) deities.

The worship o f these stones and, indeed the worship o f  stones 
as deities in general, is a characteristic feature o f  Newar religion, 
both Buddhist and Hindu. When the founder o f  a lineage enters 
to settle in an inhabited space, he places a stone at its confines, 
thus delineating the territory in which he and his descendants re-
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side.21 This stone, often together with others in a small group, is ven
erated at least once a year by his descendants as their lineage deity 
—  digu dyah. On the basis o f  the results o f  the surveys carried out so 
far, it transpires that the main deity worshipped in the stone by the 
lower castes, that is, those not entitled to receive Kaula initition, is 
male. Amongst the farmer (jylcypu) lineages in Bhaktapur we find, 
am ongst others, M ahadeva and N arayana. The po tters w orship 
Ganesa; stone- and metal-workers (silpakar), Visvakarman; and the 
copper- and bronze-workers (tamraklcyr), Mahadeva. The stones are 
usually kept in a specific place to which lineage members go every 
year. The stones may be moved, or others selected elsewhere into 
which the deity is invoked.22 In the course o f  the lengthy rite o f  ado
21 Vergati writes: “What seemed to me specific to the Newars both Buddhists 
and Hindus was the relation between the lineage deity and a particular terri
tory. The divinity was situated obligatorily in the same area as that in which 
the ancestors and senior members of the lineage resided. Even if people are 
unable to explain in detail their genealogies they always know where their 
lineage deity is situated.” (Vergati 1995: 18)
22 A notable example of this in Bhaktapur was the shifting of the digu stone of 
the Taleju Räjopädhyäyas. The stone was kept in a small sacred grove called 
Sillighari, just outside Bhaktapur, where numerous lineage stones are kept. Al
though the worship of digu stones isnot usually done in secret, the R.ajopädhyayas 
do not wish to be observed when they perform these, or indeed, any rites. Ac
cordingly, they built a wall around the area where the stone was located. But the 
bricks were repeatedly removed from the wall, making it hard for them to keep 
their rites secret. Thus they decided that they should move their stone. Accord
ingly, some forty years ago, all adult male Räjopädhyäyas of that lineage met 
around the stone. A ritual drawing of lots took place in order to ask the deity in 
thestone for its consent to move it. When the elders haddecided on the basis of 
the outcome that this consent had been given, a new stone and companions 
were installed in the new location. And so now the new stone is located in a 
garden ofthe royal palace where the digu ofthe Malia kings is kept (see below).

The potential mobility of the deities in such stones is well illustrated by the 
unusual case of the digu deity of the Tamrakärs, the copper- and bronze-work
ers, ofBhaktapur. Although they always perform the rites of their digu deity at 
Hanumän Ghät, they do not have the usual set of fixed digu stones. They must 
go to the river to collect fresh stones every time they worship their digu. They do 
this at random by simply closing their eyes and taking the first stones of an 
appropriate size they happen to touch. Eight stones are selected in this way. 
Seven of them represent guardians (lcyetrapäla), and the remaining one, the digu.
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ration the present and, if the stone has been shifted, previous loca
tions o f  the stone are mentioned and the year o f  its removal. Thus it 
is possible to find people who know o f the stone’s location even sev
eral hundreds o f  years back.

It is also possible to share the same stone with others. This is 
w hat happens in the PQTQ.acandl temple in Patan. This and one other 
temple, also located in Patan,23 along with three others in Bhaktapur ̂  
are the only open public temples to the goddess Siddhilaksml in the 
Valley. Here she is represented by a large stone. Although the god
dess o f  this temple is commonly known as PürnacandT, there can be 
no doubt the deity in the sh rine is Siddhilaksml, because the tympa
num bears an image o f  this goddess. Moreover, there is a lengthy 
hymn dedicated to this goddess inscribed on a slab cemented onto 
one o f the walls. The temple was built by the Räjopädhyäyas o f the 
locality (Valä). The stone in the temple serves as the digu dyal:z o f  a 
large number o f  families living in Patan, including all the lineages of 
Räjopädhyäyas in Patan.25

23 The other temple is associated with the Kirantis of eastern Nepal, a people 
who are perhaps descendants of the Kirätas who appear in many Newar leg
ends as the earliest known rulers of the Kathmandu Valley. Slusser informs us 
that “there are two sites in Patan where the Kiranti maintain traditional ties. 
One ofthese, the Siddhilaksml temple nearTyagal-tol, attracts certain Kiranti 
families for the annual worship of their clan god, the Kuladevatä (degu, deväli)" 
(Slusser 1982: 96). Although the local people do refer to the temple as one of 
Siddhilaksml, the icon is not at all that of this goddess. Moreover, no inscrip
tion found on or near the temple refers to the deity in it as being this goddess.
24 The oldest temple in Bhaktapur dedicated to Siddhilaksml was built by 
Jagatprakäsamalla, who ruled between 1643 and 1672 A.D. This is located 
next to the Malia palace. His son, Jitämitramalla, who ruled from 1673 to 
1696 A.D., built another one next the one his father had built. The third was 
built by Bhüpatlndramalla (1696-1722 A.D.) in Ta:märhl square. See plate 1.
25 Up to recent times, there were six lineages ofRäjopädhyäyas in Patan, collec
tively called the Six Families (satkula). They are all connected with Pümacandl. 
The six families are: I) Balimä, Patukva and Gäbahäl. These three belong to 
one family. They are descendants of three brothers who took up residence in 
these three places in Patan; 2) Sulimä; 3) Valä, also called Valänimä; 4) Svatha. 
Their Tantric shrine (agan) is in the Mucherii quarter ofPatan; 5) TäJ:uar:hlivi;
6) Nugal:J. This lineage came to an end three or four generations ago.
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The story concerning the founding o f  this temple is still trans
mitted in the Val anima lineage o f Rajopadhyayas, who are relatives 
o f the present Taleju priests.26 The hero o f  this story is Visvanatha, 
the son o f Gayahbajya (see above fn. 6). He was the purohita  and 
Tantric preceptor o f  King Siddhinarasiriihamalla, who ruled Patan 
from 1597 to 1619. Visvanatha, the story goes, found the goddess in 
the form o f a stone in the Nakhu river, which in those days flowed 
next to the present location o f the temple. The nearby pond is said to 
be a remnant o f  this river. Visvanatha and a certain Püm ananda SvamI, 
who is said to have come from Bengal, erected this temple with the 
help o f the Malla king and other patrons. All the Rajopadhyayas of 
Patan go to this temple and perform digupuja in conjunction with 
their smarta rites o f passage, especially when their sons are given the 
sacred thread (vratabandha) and when they marry. They do not wor
ship their digu otherwise.

Large numbers o f  people, including many from Kathm andu 
whose ancestors lived in Patan, come to this temple during the sea
son in which the digu is worshipped to perform the rites, using the 
stone in the temple as a substitute for their own digu stones. Re
search has revealed that as many as half the upper caste families o f 
Patan worship their digu here.27 The number o f  people w ho m ake use 
o f  this stone in this w ay is so large that during the digupuja season 
they often have to wait a long time before their tum  comes, and when 
it does they only have time to perform a b rief digupuja. The animals 
that are customarily sacrificed may be cooked and eaten in one o f  the 
two rest houses located in the vicinity specially for this purpose.

This appears to be a unique case. There are many examples of 
temples containing stones that serve as a substitute for digu stones. 
But norm ally in such cases the original digu stones are located else
where. This alternative is available to those families who have moved 
far from their original homes where their digu is located and find it 
hard for them  to go there to worship it. Püm acandl I SiddhilaksmI

26 I was told this story by Nütan Sarmä, a Valä Räjopädhyäya, who heard it 
from his grandmother who belongs to the Valänimä lineage ofRäjopädhyäyas.
27 Niitan Sarmä has made a survey of more than 6,500 houses in Patan as a 
part of his doctoral research. This fact is one of his many findings. I am 
grateful to him for this information.
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plays a similar role, with the important difference that, in the form of 
a stone, this goddess functions as the digu directly for those families 
w ho have no other stone.

There is an old inscription on the temple wall that establishes 
that the tem ple  was indeed  co n stru c ted  during  the re ign  o f  
Siddhinarasiriihamalla. This means that this unique custom cannot 
predate the middle o f the seventeenth century, unless there were other 
such stones, or indeed this one itself was being used for this purpose. 
If  the legend concerning the finding o f the stone in the Nakhu river is 
true, then the latter hypothesis can be discarded.

The reason why all this is possible is because the digu  stone is 
ju st a temporary dwelling place o f the lineage deity. Thus an essen
tial preliminary to digupüj ä is the invocation o f  the presence o f the 
lineage deity into the stone. This can be done even when the stone is 
already ‘occupied’ by another deity. Indeed, Newars frequently in
voke the presence o f deities in various objects, including ritual dia
gram s, jars, and the other implements used in the ritual, sacrificial 
offerings, the place where the rite is performed, the sacrificial fire, 
themselves as priests 28 and in other people. Deities may even be 
invoked into icons o f other de ities”  Despite m uch controversy con-
28 When powerful, secret deities need to be taken out in procession during 
festivals, bundles are carried around the processional route. The general public 
is led to believe that they contain the ‘original' form of the deity. At times 
there are two such mysterious bundles, thus adding further to the confusion 
and speculation. Even seasoned western researchers have been caught up in 
such ‘intrigues'. Referring to the famous New Year's festival — Bisket Yäträ 
— in Bhaktapur, Vergati tells us that: “crushed in a large crowd I could watch 
what was happening in the Main Chowk [of the royal palace where Taleju's 
shrine is located] at the time of Bisket jäträ but I was never able to see the 
box which reputedly contains theyantra ofthe goddess Taleju” (Vergati 1995: 
9 f  But even ifVergati had been able to seethe box or even its contents, she 
would not have seen the deity because in actual fact, in this case as in many 
other such instances, the deity is not in what is being carried but within the 
person who carries it. Prior to his emergence in the public space the bearer 
has mentally extracted the deity or a part of it from its hidden location and 
projected it into his heart where it is safe and well hidden.
29 This is why Siddhilak?ml or Pümacandl may not be the identity of the 
lineage deity of the families who worship their digu in the temple of M macandl 
referred to previously. It is common practice amor gst Newars, especially if
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ceming this matter, after study o f the rituals involved 3° and penetrat
ing enquiry, there can be no doubt that the higher castes invoke their 
lineage goddess into the digu stoned1 One or more representations o f  
this goddess (yantra and/or icon) are normally kept in a Tantric shrine, 
either a separate building (ägaiichem) or, more commonly, a room in 
the house (ägaiikuthi) set aside for this purpose.

The m ain officiant for this rite is the lineage e ld er— the thakäli. 
I fh e  is not initiated or unable, the rite may be performed by another 
senior member o f  the lineage. But if  none have been initiated, it must 
necessarily be done by the lineage priest, who may be a Brahmin or, 
more commonly for such rituals, a Karmäcärya.
they wish the identity of the deity they are worshipping to be kept secret, to
project the deity they are worshipping onto another one. In this way, it appears
to the onlooker that a certain deity is being worshipped whereas, in fact, that
deity simply serves as the vehicle of the deity that is really being worshipped.
30 It may appear at first sight that there are no written liturgies for digupujti or 
the rites performed at large festivals. But this is not the case for the higher 
castes at least. Thus the NGMPP has microfilmed a manuscript of the liturgy 
prescribed for the worship of the digu of the Malla kings, Dvinunäju. The text 
is simply called Dvimmäjupüjä and is NGMPP reel no. B 703/7. In order to 
find the written liturgies for the secret rites performed in public festivals, one 
must first know the deities that are worshipped on these occasions and the rites 
performed at that time. During Bisket Yäträ, for example, the rite performed 
in secret in the Malia palace in Bhaktapur is centred on the ceremonial raising 
of a banner in honour of the goddess Siddhilaksml. Several manuscripts of 
this liturgy have been microfimed by the NGMPP. One is the Siddhila/cymi- 
kotyähutidhvajämhanavarsavardhanavidhi, NGMPP reel no. A 249/4.
31 Vergati writes concerning digupüjä: “The annual ceremony always takes 
place according to the following schema: the püjä begins with a meditation 
by all the members of the lineage who, in their minds, focus on the image of 
their chosen deity. The head of the lineage (or the ritual specialist) invites the 
deity to take its place in the stones. An animal victim is then slaughtered...” 
(Vergati 1995: 55ff.). A little further on she describes this procedure in greater 
detail: “Those who participate in the püjä stand facing the stones. The officiant 
is in front of them, also facing the stones. All are bare-headed, with hands 
joined at chest level, fingers pointing to the ground. The participants attempt 
to visualize the image of the deity and to project it into the stone. Before the 
silent meditation (ävähana [that is, invocation]) which lasts several minutes, 
the digu dyo [i.e. dyah] stone is only a stone: afterwards, it is the seat of the 
divinity throughout the duration of the ceremony” (ibid. 57).
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As I have noted already, the lower castes who are not allowed to 
take Tantric initiation worship non-Tantric deities (and in some cases 
B hairava) in the d igu  stone. The rites m ay also be done by a 
Karmlicarya or a Brahmin for them, but it is much more usual for 
them to do it for themselves. Even though they do not take initiation 
from a Brahmin, they also maintain a room  or shrine where an Image 
o f  the deity is kept. But in many cases the identity o f  the deity is not 
kept as scrupulously secret as it would be by the higher castes.

I believe that all these facts make sense if we postulate the exist
ence o f an original cutural substratum or substrata which predate the 
introduction o f Buddhism and Hinduism. I believe the form o f this 
core culture may be discerned, to some degree at least, by examining 
the practices and beliefs that cannot be traced to the Sanskrit texts, 
Buddhist or Hindu, those, that is, that are not Indian. This does not, 
o f  course, exclude other possible influences, but these appear to be 
minor compared to those from India. The society, culture and reli
gion o fth e  farmer castes (jyapu, maharjan) appears in m any respects 
to coincide m ost with this ancient core, although it has undergone a 
steady process o f Sanskritization for many centuries. As Gellner 
writes:

“It is remarkable that although nearly all other N ew ar caste sub
groups have a m yth which traces their origin to somewhere else, usu
ally India, the Maharjans have no such myth. Even at the level o f  the 
sub-caste within one city there appear to be no such myths. As dis
tinct from this, specific lineages do o f course often have traditions 
which record their migration from some other place within the Val
ley. Thus, not claim ing to com e from  outside, the M ahaijans have 
been seen to be the true locals. This has led some observers to see 
them as descendents o f  the original inhabitants o f  the Valley and to 
look for ancient survivals in their culture and social practices.” 
(Gellner 1995: 160)

This older religion appears to have been strongly centred on 
ancestor worship that was based on the belief that people, bo th  men 
and wom en, acquire the status o f  deity as they grow old. Accord
ingly, Newars still undergo three succesive rites o f  passage (called 
buräjam kw a) every ten years from the time they reach the age of77 
years 7 months 7 days 7 ghati (about 2 hours) and 7 palas  (about 2
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minutes). After this ritual a person “leaves the world o f  men for that 
o fthe  gods” (Vergati 1995: 12). If he lives to undergo the third ritual 
passage he is belived to be fully deified. Thus the very first mem ber 
o f  the clan was the most senior, the most divine. I believe, although 
no immediately apparent trace o f this belief survives, that he was 
the original deity whose presence was invoked in the digu stoneY  
W hether this is true or not there can be no doubt that from the start 
this religion was domestic. The domestic unit was not the family, 
not even the extended jo in t family, as in India, but the phuki — the 
group o f closely related patrilineal families. I suggest that the priests 
o f  the phukis were the most aged members. They performed the rites 
o f  passage for the phuki members and the worship o f  the p h u k i's 
deities.

Another important surviving feature o f  this religion is the wor
ship o f  protectors. They are the original forms o f  the GaneSas who 
protect each locality, the Bhairavas who protect whole towns and 
villages or large areas o f  them, the Mothers who encircle human set
tlements, and others. Like the digu deities, they have iconic counter
parts which are usually kept apart except on certain occasions when 
the two are brought together. In Newari the Bhairavas and the Moth
ers can be generically referred to as Aju (lit. ‘grandfather') and Ajimä 
(lit. ‘grandm other'), implying, it seems, that some o f  them , at least, 
were believed to have originally been deified human beings. Thus, 
according to New ar legend, some o f the Bhairavas were originally

32 I say this fully conscious of how controversial this view is. Thus Ishii 
writing about the Newar village of Satungal says: “Although the digu dya/:1 
is the deity of the lineage there is not the slightest suggestion of what one 
finds in other cultures, that the lineage god is a deified ancestor. Neither the 
legends about the early settlers of Satungal nor the sräddha ceremony is 
related to this deity. Moreover, in some cases, the same digu dya/:1 is wor
shipped by many groups not patrilineally related, though all patrilineally 
related people worship the same digu dya/:1" (Ishii 1995: 146). In reply one 
could say that sräddha rites belong to a separate ritual dimension. And we 
have seen that the same stone may be the abode of different lineage deities 
for different people. It is possible that the ancestral origin of the digu dya/:1 
and of the other ancient deities of the early inhabitants of the Kathmandu 
Valley has been forgotten.
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kings who, as deities, continue the royal function they perform as 
human beings of protecting their people.33

All these beings were, and still are, worshipped in stones. The 
Sanskritized name for such stones is, appropriately, pitha, which lit
erally m eans ‘sea t’. While the digu stones (which are never referred 
to as pithas) originally marked the location of the phuki and so are 
moveable and had human origin, the pitha stones are markers and 
delineators of place common to the community as a whole. They 
were not placed in their locations but discovered there. They protect 
larger or smaller areas, according to their status, function and loca
tion, all three o f  which are interrelated. Thus some mark and protect 
areas that together cover the whole Valley. Others protect villages, 
sectors o f  towns, the roads, crossroads, houses, and courtyards, even 
refuse dumps. Such stones are to be found everywhere, both in the 
countryside and —  where they are particularly profuse —  in human 
setNements. These stones are, indeed must be, worshipped by those 
who live close to them. Occasionally the inhabitants o f  a town or 
village decide that they should worship all the stones in which dei

33 Anderson (1975: 156) writes that:
"The estimated five million Bhairab images in Nepal are seen in sixty- 

four different manifestations and forms depicting his combined human, de
monic and animal characteristics.”

These sixty-four manifestations are the male counterparts of the sixty- 
four yoginls. This purely Tantric representation also depicts both the Bhairavas 
and their consorts as divinized human beings, that is, perfect Tantric adepts 
(siddha) and the female adepts with which they unite. Here, as in many other 
instances, the representations of the Sanskrit scriptures coincide in principle 
with popular local beliefs. The human origin ofone of the major Bhairavas in 
Kathmandu illustrates this thesis. He is represented by five small stones in an 
open temple site nearthe Bagmati River between Tripuresvara and Källmatl, 
just south of old Kathmandu. The Newars, Anderson informs us, “conform
ing with legends in which many Bhairabs are identified as various Nepalese 
kings, say Pachali is the name of one such sovereign who ruled from Farping 
village near Chobar Gorge” (ibid. 158). Another myth represents Pacali 
Bhairava as belonging to the Jyäpu farmer caste and his lover a Khasai 
(butcher) girl. Chalier-Visuvalingam has published a lengthy and very de
tailed article on the cult of Pacali Bhairava to which the reader is referred 
(see bibliography).
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ties or other beings reside. When this took place in Patan in 1989 
Gutschow counted 442 o f  them.34

An important clue to the manner in which this earlier religion, 
centred on the worship ofsuch stones, is incorporated in tothe Sanskritic 
religions o f India, both Hindu and Buddhist, is the ritual that takes 
place when the iconic counterparts o f  the stones are brought to them. 
This rite is essentially a form o f installation (pränapratisthä) o f  the 
deity into the stone and the icon (or its representation), followed by 
worship. We witness here the symbiosis o f  the two religions. The stone 
draws its life force (prtina) from the icon and the icon from the stone. 
The two must therefore, at some time at least, be worshipped together. 
This may take place just once a year or more often, according to cus
tom. In the case o f the royal goddess Taleju, the stone which is the 
d/gu ofthe Malla kings (called Dviriimaju) must always be worshipped 
along with its equivalent iconic form and vice versa even in the course 
o f  the daily rites (nityapuja). These rituals always involve the invoca
tion o f the deity (ävähana), which can be considered, in some re
spects, to be a reduced form o f the l).lly developed rite o f  installation. 
We observe in this way how the Sanskrit mantras, and especially the 
powerl).l Tantric mantras used in such rites Sanskritize the earlier

34 Gutschow writes:
“The irreversible character of urban space is closely linked to the idea 

that essentially the quality of ‘place' reveals itself through aniconic repre
sentations of gods and goddesses, namely, Ganesa, Bhairava, and Durgä. In 
Patan there are altogether 442 such representations, which are collectively 
called pigä, as the specific connotation remains mostly vague. These pigä 
are unhewn stones, which emerge out of the ground and reach eventually a 
height of one or two meters; or they are flat stones, integrated into the regu
lar pavement of squares and streets. These stones have first been discovered 
or ‘found’ by ritual specialists through Tantric power and in many cases the 
legends tied to this discovery have survived and form the base for a ritual 
reenactment of that detection of the sacred.” (Gutschow 1995: 112ff.)

One may hazard the suggestion that these discoveries are more often than 
not colonizations of the earlier, autochthonous, deities in the stones by their 
Tantric counterparts brought about by these Tantric ritual specialists. Thus 
what Gutschow explains is the “aniconic infrastructure of the town” that 
represents “the power of the place which enables people to live there” (ibid.) 
has become a network ofTantric energies wielded by the protectors of place.
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aniconic forms and how these latter are reaffirmed in their function 
o f  contributing their energy to the empowerment o f  the deities from 
which these m antras originate. Thus the ancient guardians o f  the 
Newars become the attendants o f  the Tantric goddesses o f  the higher 
castes, empowering them even as they are empowered by them to 
perform their functions as protectors o f  place and lineage.

The sources o f  the history o f the development o f  these forms o f 
Tantrism amongst the Newars o f  the Kathmandu Valley include the 
common sources o f  any aspect ofN epalese history, namely, inscrip
tions, chronicles, the records o f  land grants, business transactions, 
corporate trusts (guthis) and the colophons o f manuscripts contain
ing dates or dateable references. But particularly important, and as 
yet virtually untouched, are the immense number o f  liturgical works 
(paddhati, pujävidhi) the Newars have written to regulate, in part at 
least, their very many and often extremely extensive, esoteric ritual 
procedures. Indeed, along with ethnological and historical studies, a 
study o f these texts, together with the Tantras that are their primary 
literary sources, is essential in order to understand the specific form 
Newar Säktism has assumed over the past thousand years since its 
introduction into the Valley from India.

These Hindu texts (I am not concerned with N ew ar Buddhism) 
can be broadly classified, in terms o f this enquiry, into three basic 
types:

1) Those liturgies that are constructed entirely from materials 
drawn from Tantric sources, that is, from texts written in Sanskrit 
called Tantras or synonyms o f that term.

2) Those liturgies which contain, usually in very moderate de
grees, passages drawn from the Vedas which, Newar Brahmins insist, 
can only be recited by them. These are important but relatively few.

3) Those liturgies that contain in varying degrees material drawn 
from other sources that are not in written form. These include an 
immense range of ritual activity that appears to be derived from local 
custom. It is worth noting that very little o f  this activity is, in the 
form it is at present, intrinsically articulate. W hen som ething is said, 
the speaker makes use o f  a language which is not local, namely, San
skrit, even if  it is usually quite corrupt and, not uncommonly, mixed 
with Newari. In order to avoid the controversial term  ‘tribal’, one 
could call these sources, simply, non-Sanskritic.
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For the sake o f  clarity, it is worth stressing that there is also a 
great deal o f  ritual activity that takes place ‘without a book ', as the 
Newars put it. This may also be to varying degrees Sanskritic in the 
sense that it is both guided by the religious notions and pantheon 
common to Hindus throughout South Asia and/or related to forms of 
the sacred that are local and, therefore, non-Sanskritic. Although such 
non-literate ritual activity is im portant and, statistically, constitutes a 
considerable amount ofthe ritual activity Newars engage in, that done 
‘with a book' is considered to be the most powerful, however great 
the non-Sanskritic elements it may contain.

If we examine these liturgies referring to the simple three-fold 
classification outlined above, we notice that the basic structure, even 
o f those o f the third type, is the one which is most coherently and 
systematically elaborated in the first type, to which belong liturgies 
constructed entirely from materials drawn from Tantric sources. In 
this tangible and direct manner Tantrism serves as a vehicle o f  
Sanskritization a tthe  very core ofN ew ar culture, radically rooted as it 
is in religion that is to  a very large degree ritualistic. In this and other 
ways, notably its art, Tantrism is a ubiquitous part o f  Newar culture. 
For high-caste Newars, and to proportionately varying degrees as one 
descends the hierarchy o f the N ew ar caste system, insofar as the de
gree o f access to these rites is a measure ofcaste status, esoteric Tantric 
rites combine with domestic rituals including, as we have seen, the 
smtirta rites o f  passage and the worship oflineage deities (digu dyal)). 
They also form an invariable part o f  civic festivals. In both cases they 
perform the essential function o f energizing them from ‘w ithin ' to 
render them effective. This esoteric Sanskritic dimension o f Newar 
religious culture is most developed amongst the higher castes because 
only they are allowed to take the initiation which authorize them to 
perform and attend the purely Tantric rituals in their most complete 
form belonging to the first group. The upper sections o f  the lower 
castes have access to such rituals, although these are centred on dei- 
tiesw ho serve as attendants ofthe  esoteric deities ofthe higher castesY
35 These attendants — for the most part one or other of the Eight Mothers 
who surround and protect Newar settlements — are identified by initiates 
with the great lineage goddesses, especially Kubjikä, because they are ema
nated from them.

219



9 l  (Journe y  in the cCUJor!d of  the %anfras

Moreover, as one goes down the caste hierarchy, rituals tend to con
tain, as one would expect, greater proportions o f  non-Sanskritic ele
ments. Although not prominent in the esoteric Tantric rituals o f  the 
higher castes, they do make their appearance in some o f the more 
elaborate occasional Tantric rites o f  even Newar Brahmins.

Another distinguishing feature o f  the esoteric religion o f the 
higher castes in relation to the more exoteric religion o f the lower is 
that the former is centred on the worship o f goddesses, while the 
equivalent religion o f the lower castes concentrates more on their 
male equivalents. I must stress that I am contrasting the esoteric reli
gion o f the high castes to which access can only be had through ini
tiation w ith that o f  the lower castes w ho are generally not entitled to 
take such initiations.

But rather than examine the developm ent o f  N ew ar Tantrism 
that has taken place at the hands o f  the Newars themselves as re
flected by these liturgical works, I wish instead to explore some of 
the salient features and developments o f the specifically Tantric tra
ditions that are their original and most authoritative Sanskrit sources. 
In order to do this I will focus primarily on the Tantras and related 
material pertaining to the early period o f the development o f  Kaula 
Tantrism, that is, prior to the thirteenth century o f the current era.36

36 It is possible to distinguish two great periods of development of Hindu 
Tantric traditions. The dividing line between them are the works of the 
monistic Kashmiri Saiva exegetes beginning with Vasugupta (ninth century) 
and ending with Jayaratha (thirteenth century). For uncertain reasons, of which 
I believe the major one to be the disruption brought about by the progressive 
Muslim conquest of North India, there was a sudden catastrophic break in 
most of the lineages of the major Tantric traditions in northern India in the 
twelfth and thirteenth centuries. Most of the Tantric traditions that survived 
this break were those found in South India at that time. One major exception 
of particular importance for this study is the Kubjikä cult, which by this time 
was, it seems, well established amongst the Newars in the Kathmandu Valley 
and has continued to develop there since then. Another is the cult ofTripurli.

The new Tantrism that developed after this period in northern India was 
dominantly Slikta, that is, centred on goddess cults. A great deal of the con
tents of these cults were built up from the vague memories ofthe earlier ones 
that had been lost but which were generally more extensively and systemati
cally developed than their successors.
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This is because, although the Newars continued to absorb forms o f 
Tantrism from North India throughout the period o f  the development 
o f Hindu, especially Säkta, Tantrism in that region, the Tantric tradi
tions o f  the early period centred on the goddesses Kubjikä, KälI and 
Tripurä have remained by far the most dominant sources for them .37

Amongst these three goddesses two are especially important. One 
is Kubjikä because she appears, from the field work done so far, to be 
the goddess o f most, if not all, o f  the higher-caste priests o f the Hindu 
Newars. This is certainly true in Bhaktapur. It is probably for this rea
son, and insofar as it is the priests who have made the liturgies, that 
Kubjikä functions in innumerable ways, which are still the objects of 
research, ̂  the energizing centre ofthe Newar esoteric Säkta pantheon.3*

37 The group ofTen Goddesses, the so-called Dasa Mahävidyä, which became 
a very important configuration of divine forms in North India from about the 
sixteenth century onwards, are well known to the Newars. They even figure in 
the sacred geographies of Kathmandu, Patan and Bhaktapur. From what I 
have been able to gather from interviews, they are also to be found in some of 
the rooms or chapels (ägaii) ofhigher-caste initiates where they worship their 
Tantric family goddesses (faladevatti). Apart from the aniconic stones in which 
they reside (pitha) encircling Kathmandu and Patan, some of them have tem
ples. One important temple is dedicated to the goddess BagalämukhT. It is 
located in the temple complex ofKumbhesvara in Patan. Framed paintings of 
all ten of the Dasa Mahävidyäs adorn the upper part of the outer walls.
38 One striking example of the way this is done is found in most of the Newar
liturgies of all these Kaula goddesses. The initial purification of the hands and
body of the officiant that must precede all Tantric rituals is done by mentally
projecting mantras onto the body. This transforms the body, speech and mind
of the officiant into that of a deity and so renders him fit to worship the deity.
The mantra for this process (technically called nyäsa — lit. ‘deposition') is
invariable Kubjika’s Thirty-Two-Syllable Vidyä (the Newars call it 'battlsl'
which literally means ‘thirty-two-(syllabled) one’). The Kaula initiation which
is most popular in Bhaktapur is called the Vasisthadihäkarmapaddhati (which
is probably a misnomer for Visistadlhäkarmapaddhati). I was given a copy
by a Bhairaväcärya ofBhaktapur. The preparatory phases ofthe initiation which
render the disciple fit to receive the mantra of his or her lineage goddess re
quire that the teacher project the mantras of Kubjikä onto the disciple’s body.
This is invariably the case regardless of the identity of the lineage goddess of
the person receiving initiation. The basic identity of the initiate as a ritual
agent is here clearly revealed to be Kubjika. I plan to deal extensively with this
important and complex aspect ofNewar Säktisrn in future publications.
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The other goddess is Kall. Although goddesses have numerous 
forms, as do South Asian deities in general, some o f K ali’s forms 
have especially well-defined identities. Three o f these figure promi
nently in Newar esoteric Sructism. These are Daksinakali, Guhyakall 
and Siddhilaksmi.39 Especially the last two are so well defined that 
even though they are both forms of Kali, they possess separate and 
extensive Tantras of their own from which the basics o f their cults, 
that is, their m an dalas and mantras, are drawn. These Tantras are the 
G uhyakalltantra  4° along with the Mahakalasarizhita 4’ and the

39 The correct Sanskrit name of this goddess is Siddhalak^mT, but she is known 
to the Newars as Siddhilak^mT. As these are her last and if not her only wor
shippers, certainly they are the most important ones left, I prefer the Newari 
form to which I am, anyway, habituated.
40 According to D iv fa r Äcärya, whom I gratefully acknowledge for the in
formation, there is a fourteenth-century palm leaf manuscript of this Tantra 
preserved in the Kaisar Library in Kathmandu. Another incomplete manu
script has been microfilmed by the NGMPP from a private collection. The 
root mantra of Guhyakall is taken from this Tantra. This is the form of the 
mantra used in the worship of GuhyakälT at night (nisärcana) that takes place 
at the conclusion of her procession (yäträ) from the Taleju temple in 
Kathmandu to her main temple in the Pasupati area (see Michaels 1994 for 
details). The liturgy (the text of which is called Guhyes'varinis'ärcanavidhih, 
NGMPP reel no. A 948/4) is centred on the Secret (guhya) Kali's secret iden
tity, namely, Kubjikä, or, to be more precise, Kubjika’s Weapon. The form of 
the mantra itself confirms this identity by addressing the goddess as 
Guhyakubjikä as follows:

OM GUHYAKUBJIKE HOM PHAT MAMA SARVOPADRAVAYA
yantram antratantracOrnaprayogadikaM yena  krtaM 
kArayitaM karisyati tan sarvan hana hana daMstrakarali
HREM HRIM HOM HREM HOM PHAT GUHYAKUBJIKAYAI SVAHA 
The mantra is found in the tenth chapter of the KMT. By omitting OM and 

SV^ HÄ the Sword Weapon (khadgästra) mantra is formed. This is the mantra 
of one ofKubjika’s Maids (DOtT), namely, that of the Weapon. She is identified 
with GuhyakäiT who is also known as Guhycsvari. The KMT goes on to inform 
us that the source of this mantra is the separate, independent (svatantra) Tantra 
called Guhyaklill consisting of 125,000 verses (KMT l 0/20-30). This means not 
only that the cult of GuhyakälT pre-existed the KMT, but that it was colonized by 
the Kubjika cult at a very early period of its development. As there is at least one 
Nepalese manuscript of the KMT belonging to the first half of the eleventh 
century (see below), we know that this must have taken place by that time.
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a place o f special honour as the secret lineage goddess o f  the former
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41 Wright’s History  o f Nepal (1966: 148) refers to a Tirhutlya (i.e. Maithili) 
Brahmin called Narasiinha Thäkur who was instrumental in inducing King 
Pratäpamalla to found the well-known Guhyesvarl temple close to the 
Pasupatinätha temple near Kathmandu. This took place in 1654 A.D. Ac
cording to this chronicle he found the spot where the goddess was located 
“having perused the book Mahäkäla Sanhitä (sic)”. A similar reference is 
found in the Räjavamstivali (6 : 4). The worship of Guhyesvarl in the Valley 
in conjunction with Pasupati certainly predates the founding of this temple 
(Michaels 1994: 315). Indeed, the couple and their residence in the Valley 
are mentioned in several early Tantras, including those of the Kubjikä cult. 
She is known, for example, to the Nisisamcäratantra, of which there is a 
palm leaf manuscript (see bibliography). The text is written in old Newari 
script which may be as old as the twelfth century or earlier. But although the 
text is early, the exposition of the pithas found in this text does not agree with 
that found in references from the Nis'isamcära quoted in Kashmiri works (see 
Dyczkowski 1988: 156 fn. 251 ). Several folios of this manuscript are miss
ing; moreover, the order of the remaining ones is badly disarranged. The 
reference begins on the bottom line of the first part of the fourth folio in the 
serial order in which the manuscript was microfilmed. The unedited text reads:

nepäle samsthitan devam pasunämm patir isyate \ 
guhyesvarisamäyuktam sthänapälasamanvitam ||
“The god who resides inNepal is considered tobe the lord ofthe fettered 
(i.e. Pasupati). He is linked to Guhyesvarl and is accompanied by the 
guardian(s) of the place.”
The Mahäkälasamhitä has been published (see the bibliography). There 

are no early references to this text and it is virtually unknown outside the 
Kathmandu Valley. One wonders whether it was a Newar creation. Further 
research will disclose the degree of influence this Tantra, of which there 
are numerous Nepalese manuscripts, has exerted on the Newar cult of 
Guhyakäll.
42 This Tantra which, along with the Manthänabhairavatantra of the Kubjikä 
school, is the longest known in existence, extends for 24,000 verses. No part 
of it has yet been edited and published. It was well known to the Kashmiri 
Saivites of the eleventh century who referred to it respectfully as 
‘Tantraräjabhattäraka’ 5 the Venerable King of Tantras. This was a major 
source of the Kashmiri Käil cult (as Kälasariikar$a!JT) as it is of the cult of the 
goddess Taleju (i.e. SiddhilaksmI) for the Newars.

223



9 I fjoum ey in the eCWorid of  the Cfamfras

Malla kings, known to the public as Taleju.43 It is worth noting that 
even in the case of the cult o f  the goddess SiddhilaksmI, despite her 
central role in Newar Saktism, both in its most esoteric forms and its 
public m anifestations, where she figures as Taleju, the goddess 
Kubjika operates, as elsewhere in the rich complex ofN ew ar Saktism, 
as the prim ary source o f power in numerous very secret, and hence 
especially powerful, ritual contexts. An example o f  this process is 
the secret connection that the Taleju priest establishes between the 
two goddesses. It is this connection and identification, enacted ritu
ally at prime moments in the liturgical cycle, which keeps the king’s 
goddess powerful. Thus the source o f power and, ultimately, the most 
fundamental identity o f SiddhilaksmI —  the lineage goddess o f  the 
king —  is Kubjika, the lineage goddess o f his priest.

But despite her truly extraordinary importance for New ar Saktas, 
the goddess Kubjika, unlike the popular goddesses Kali and Tripura, 
is virtually unknown outside the circles o fh e r Newar initiates in the 
Kathmandu Valley. Even so, the Kaula Tantras concerned with her 
cult are numerous and extensive, as is befitting o f a goddess that has 
been given such prominence. Her virtually total obscurity outside 
Nepal does not mean that Kubjika is a Nepalese goddess. The Newars 
have been surprisingly prolific as compilers o f  liturgical works for 
their own rituals, but there is, as yet, little evidence that they have

43 Referring to the goddess Käll, Sanderson (1988: 684) states that: "the 
Newars, who maintain the early traditions of the region, preserve her link 
with the Northern Transmission. For them Guhyakäll is the embodiment of 
that branch of Kaulism. Linked with her in this role is the white goddess 
SiddhalaksmI (always written SiddhilaksmI in Nepal) one of the apotropaic 
deities (Pratyangirä) of the Jayadrathayämala and the patron goddess of the 
Malia kings (1200-1768) and their descendants.” This statement is, I sup
pose, based on the study ofNewar Kaula liturgies. Thus, without having to 
ask embarrassing questions the scholar has penetrated one of the Newars' 
most closely guarded secrets by studying their liturgies. This is a fine exam
ple ofhow the work of the anthropologist in the field can be usefully supple
mented by that of the textual scholar. We may also note that if Sanderson is 
correct when he says that “Guhyakäll is the embodiment of the Northern 
Transmission” for the Newars, it follows that the Northern Transmission has 
been subordinated by them to the Western Transmission belonging to the 
goddess Kubjikä.
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composed Tantras o f  their own.44 It appears from the studies made so 
far that virtually all o f  the very many Tantras found in m anuscripts in 
Nepal were labouriously copied and brought from  outside the 
Kathmandu Valley. Despite the very rich sacred geography o f the 
Kubjikä Tantras, Nepal is only very rarely mentioned. On the other 
hand, innumerable references in the texts clearly indicate that Kubjikä 
was originally an Indian goddess. Specifically, the Kubjikä Tantras 
frequently refer to her as the goddess of the land o f  Korikana, which 
corresponds to the long strip o f land between the Western Ghats and 
the sea, and, even m ore specifically, to her connection with the city 
o f  Candrapura. O f the m any places sacred to the goddess in India 
mentioned in her Tantras, only Candrapura is identified as the home 
(vesman lit. ‘house’) o f the Western Transmission, which is that o f 
the Kubjikä cult. The passage cited below goes so far as to identify 
the place with the goddess’s mar:t<;lala, her most personal abode: 

“That, indeed, is the Western House (vesman) called the City o f 
the Moon (Candrapura). This is the first mar:t<;lala and (first source of) 
authority for (the initiates) w ho recite m antras.” 45
44 See the end of note 41. The Kubjikopanisad, although not technically a 
Tantra, is virtually so in much of its content. This text may have been pro
duced by a Newar Brahmin. The Brahminical pseudo-Vedic character of the 
text is not only attested by the extensive quotations it makes from the 
Atharvaveda but by its own statement that “a worshipper ofKubjikä ... should 
be a brahman from Paräsara’s clan and a teacher in the school ofPippaläda- 
saunaka as taught in the Atharvaveda” (Kubjikopanisad 1 0/2). The relatively 
late date of the text is indicated by the central place it gives to the Ten 
Mahävidyäs (see above fn. 37). That the text may well have been written by 
a Newar initiate who was acquainted with the worship of both Kubjikä and 
Siddhilaksml transpires from the central place given to Siddhilaksml as the 
most important of the Mahävidyäs and her identification with Kubjikä in her 
form as SiddhikubjI. By the time the Ten Mahävidyäs became popular in 
India, the worship of Siddhilaksml and other related goddesses outside the 
Kathmandu Valley had probably ceased. Moreover, the worship of Siddhi
laksml as one of the Ten Mahävidyäs in the primary textual sources is very 
rare, if not unique to this text. Thus her place ofhonour as the greatest, most 
regal of these ten ‘royal’ goddesses, as they are described in this text, indi
cates that this text may well have been written by a Newar Brahmin initiate 
who may have been one of the priests of the goddess Taleju I Siddhilaksml.
45 etad vai pascimam vesma candrapuryeti ntimatal:z |

mandalam prathamedam tu adhiktiraril tu mantrinäm || (KuKh 3/12)
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We know of two Candrapuras that fit the descriptions found in 
the texts. One was an important town in what is now the Garwal 
district o f  the western Himalaya. Not far from it is a mountain called 
Candraparvata. Moreover, both these places are approximately to the 
west ofK ailasa, which is where these places are said to be located by 
the KMT, the earliest and root Tantra o f  the Kubjika cultY  On the 
basis o f this and other references, and because o f the goddess's many 
association with mountains, I have expressed the opinion in a previ
ous publication that Candrapura was located somewhere in the Hima
layas (Dyczkowski 1988a: 91). This was also the opinion ofGoudriaan 
(Goudriaan 1981: 52) but not ofSchoterm an (Schoterman 1982: 37) 
who preferred the South Indian location detailed below.

The other Candrapura is located in Goa, the ancient kingdom of 
Konkana. Nowadays it is called Chandor, and it was the capital o f the 
Silaharas, who ruled this area in the fourth century A.D. At the begin
ning o f  the eleventh century, the Kadambas o f Goa under Sasthadeva 
(c. 1005-1050 A.D.) extended their authority over the whole o f  Goa, 
vanquishing the Silaharas. They moved the capital from Candrapura 
(Chandor) to Goapuri (Goa Velha) in about 1052Y  The following 
passage from chapter 43 o f the Satsähasrasamhitä confirms the con
nection between Candrapura and the Kadam ba kings. The passage 
talks about an important founder figure called Siddhanatha (variously 
named, Oddlsanatha, Tusnlnatha, and Kürm anatha in the text) and 
his advent to the city o f  Candrapura, o f  which the Tantra says:

“There is a city there called Candrapura (the City o f  the Moon) 
with (many) citizens located on the beautiful and extensive shore o f 
the western sea in the auspicious forest by the sea in the great land 
called Konkana.” 4*
46 meroh pas'cimadigbhäge | (^ MT l/59c)
47 S. Rajagopalan 1987: p. 3-4.
48 This and the following references are taken from my, as yet, unpublished 
critical editions. The original readings, where they differ from the edited text 
are in square brackets.

paicimasya samudrasya tire ramye suvistare ||| 
konkaräkhye mahädese sägarasya [-räya] vane subhe \ 
tatra candrapurarh näma nagararh nägarair vrtam \\ (SafSS 43/27-8). 
The Srimatottara similarly describes Candrapura as being close to moun

tains and the sea (samudrasyopakanthe l/15c).
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The text continues:
“The king there was called Candraprabha and he belonged to 

the dynasty o f  the Kadambas. Like the king o f  the gods, he was the 
ruler o f all the worlds.” 49

The text goes on to relate how the king took initiation from the 
sage and was admonished by him to ensure that all his subjects did 
the same. The Tantra thus presents Kubjikä as a goddess o f  a royal 
cult, and she is indeed one o fthe  N ew ars’ royal goddesses. And there 
seems to be little reason to doubt that, at some stage in the early 
development o f  the tradition, Kubjikä was a South Indian goddess.50 
However, this South Indian Candrapura may not have been the god
dess's original home. The earlier KM T does refer to  the land of 
Korikacya but does not stress its importance in the emphatic manner 
the later Kubjikä Tantras do. In fact, as Heilijgers-Seelen (1994: 2) 
points out: “the texts them selves are inconsistent with regard to the 
place o f origin o f  the Kubjikä cult, but the basic text [i.e. the KMT] 
seems to locate this place somewhere in northern India in the west
ern regions o f the Himalayas.” The later Tantras, namely the Satsll).- 
hasrasamhitll). and the Manthll).nabhairavatantra, on the other hand, 
repeatedly stress the connection between Candrapura and Korikan.a. 
These facts seem to indicate that the Kubjika cult was, as Goudriaan 
says, “originally located in the Himalayan region” (Goudriaan 1981: 
52). Subsequently, probably not much after it began (which was, prob-

49 tatra candraprabho näma rajä kndambavamsajah [-vamsajal:z] | 
säsitä sarvalokanäm tridasädhipatir yathä || (Ibid. 42/33)

w It is significant in this regard that Vidyiinanda, a fourteenth-century South 
Indian comm entator on the NityäsodasiMrm va ‘seems to have possessed', 
as the editors of the KMT inform us, “a fair knowledge of the texts of the 
Kubjikä school because he repeatedly refers to them" (Goudriaan and 
Schoterman 1988: 18). Mahesvariinanda, who was a disciple ofVidyiinanda 
and lived in the part of South India ruled at that time by the Cholas, quotes 
from Kubjika sources in three places in his auto-commentary on the 
Mahärthamanjarl (two on p. 4 and one on p. 126). Although these references 
have not been traced in the KMT, he appears to have been acquainted with 
the Kubjikä Tantras which, although little known, must therefore have been 
in circulation in South India in the fourteenth century. For the few other 
references drawn from the KMT see the introduction to the edition of 
Goudriaan and Schoterman (14ff).
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ably in second h alf of the tenth century), the centre of the cult shifted 
to the mid-western coastal regions o f India where, by a fortunate 
coincidence or design, another Candrapura was located. That the cult 
was already established in central India by the eleventh century with 
its centre in this Candrapura is supported by the following inscrip
tion from Karnataka (Nelamangala taluka) dated 1030 A.D. com 
m emorating the founding o f  a SiddheSvara temple:

“At the foot o f  a wonderful tree in Candrapurl, [which is] situ
ated by the western ocean, Adinatha is installed. By merely recalling 
his excellent lotus feet, the residual effects o f  acts committed in past 
lives are destroyed. His disciple ... was Chayadinatha [‘Shadow 
Adinatha’. His disciple was Stambhanatha] .... His son, versed in the 
meaning ofthe Kalagama [sic. Kulagama], was theya/i Dvlpanatha.... 
H is disciple was born Mauninatha munipa. The bearer o f  the latter’s 
commands was RüpaSiva [the priest in charge o f the temple] ... de
voted to the Saivägama." 5’

It is possible that the RüpaSiva m entioned in this inscription is 
the sam e RüpaSiva w ho wrote, or compiled, a commentary on sec
tions o f  the Satsähasrasamhitä and the Manthanabhairavatantra. If 
so, we know from the colophon o f his work that he resided at some 
time in Kashmir 52 and received initiation in Pravarapura (modem  
Shrinagar) where, as the colophon states, “the venerable V itastajoins 
the Indus”.53 Although the Kubjika cult was not popular in Kashmir, 
there is evidence attesting its presence there in the first half o f  the 
eleventh centuryY  We must be cautious, however, in making this 
identification because the Satsähasrasamhitä and the Manthtina- 
bhairavatantra themselves cannot be dated earlier than the begin
ning o f the eleventh century, both o f them apparently referring to 
major Muslim invasions. Thus, the latter text states that the demon

5' Quoted by White 1996: 94 from Saletore 1937: 20ff.
52 In the colophon of the MBT (fl. 186), the author says of himself that he 
is "the ornament (tilaka) of the venerable land of Kashmir and resides in the 
venerable town of Pravarapura (i.e. Shrinagar) -”

(s'riklis'mirades'atilakabhütas'ripravarapuräntargata-).
53 -srivitastäsindhusangame prärthanä prärthitä [prärthita] grhitä \

(Ibid. fo1.186)
54 See Dyczkowski 1987a: 7ff.
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Räval)a incarnated in this Age ofD arkness (kaliyuga) and descended 
onto the bank o fth e  Indus (Dyczkowski 1987a: 12, 98ff.). This may 
be a reference to the conquest o f  the Punjab by M ahmöd o f Ghazni 
which took place in the first quarter o f  the eleventh century.55 The 
Satsahasrasamhita adds that in thatA ge ofDarkness: “the Kshatriyas, 
though broken in battle, will act as if  they are [still] powerful.” 56 We 
may accept this early date for the compiler of the commentary and 
identify him with the Röpasiva o f the inscription, assuming that the 
early development o f  the Kubjikä Tantras and related literature took 
place in a relatively short span o f time and that it spread comparably 
quickly. This may be one o f the reasons for the confusion between 
the two Candrapuras in the texts. But whether the Kubjikä cult was 
introduced into Nepal from the Western Himalaya as Heilijgers-Seelen 
(1994: 2) asserts or not is a matter for further research.

Nowadays, almost all the manuscripts o f  the Kubjikä Tantras 
and related works are in Nepal or are o f  Nepalese origin. The text 
with by far the greatest number o f  manuscripts is the KMT. Sixty-six 
manuscripts, complete and fragmentary, o fthe  KMT have been found 
and examined by the editors o f  the KMT. This is truly a massive 
number for any sort o f  text, especially Tantric, and represents yet 
another measure o f the immense popularity and importance o f  the 
Kubjikä cult amongst the Newars. All o f these manuscripts except 
one, which is in old Maithili or Gaud! scripfy7 appear to be ofN epa-
55 Mahmud of Ghazni became Sultan in 997 A.D. Soon after his coming to 
power, he began a series of raids on India from his capital, Ghazni in Af
ghanistan. Historians disagree as to the exact number of these raids. Accord
ing to Sir Henry Elliot, they were seventeen and took place almost every 
year (Smith 1995: 205) up to 1027 A.D.. Although many of these incursions 
drove deep into the country, Mahmud could do no more than annex the Pun
jab, or a large part of it, to the Ghazni Sultanate (ibid.: 208).
56 $atSS 3/79cd. The translation is by Schoterman.
57 This is NAK MS no. 5-778/58 = NGMPP reel no. A 40/18. Mithila is the 
most likely major entry point for the Sanskrit texts brought into the Kathmandu 
Valley. There are numerous links between the Newars and the inhabitants of 
Mithila. These became especially close from the reign ofSthitimalla (1367
1395 A.D.). He married Rajalladevi, a member of the Bhaktapur royal fam
ily who was ofMaithili origin. Indeed, scholars dispute whether Sthitimalla 
himself was from Mithila. But whether he was or not, it is a significant fact

229



9 l r/oum ey in the <C:World  of  the Cfaantras

lese origin. The oldest of these manuscripts is a short recension o f 
the ^ MT called Laghviktimniiya copied by Suharsajiva during the 
reign of Laksmlkämadeva (1024-1040 A.D.) and is dated 1037-38 
A.D.5* The colophon o f a manuscript o f  another Kubjikä Tantra, the 
Kularatnoddyota, informs us that the original manuscript from which 
it was copied was transcribed by a certain Vivekaratna who came to 
the Valley (nepiiladesa) and lived in Kathmandu during the reign o f 
Harsadeva,59 w ho is believed to have reigned between 1085 and 1099

that the later Malia kings boasted that they were of Maithili origins. The 
repeated attacks on the Valley from the beginning of the Malia period on
wards by Maithili raiding parties demonstrate the ease with which the Valley 
could be penetrated from Mithilä. Again, Slusser ( 1982: 395) informs us that 
"the script employed after the fourteenth century, now designated simply as 
‘Newari’, is closely related to the writing ofMithilä”. This fact is not only 
indicative of the close connection between the literate culture of the two 
peoples, it also renders the transition of a text from India through Mithilä 
very easy. It is not impossible that some old manuscripts thought to be writ
ten in old forms ofNewari are actually Maithili manuscripts.
5® The manuscript is NAK no. 5-877/57 = NGMPP reel no. A 41/3. See the 
introduction to the edition of the KMT (p. 14), where the colophon is repro
duced in full. Regmi (1965: 1965) has also referred to the same colophon.
59 The manuscript is NAK no. 1/16 = NGMPP reel no. A206/1 0. It is a copy of 
a much older manuscript. The copiest copied it completely, including the colo
phon. The reference is on folio 96b and is as follows (thetext has been emended):

paicye sive cäsvinanämadheye tithau trtlyäm dharamsute ‘hni | 
s'rlharsadevasya ca vardhamtine rtijye mahtinandakare [-mamdakare] 

prajäntim ||
neptiladesam samuptigatena kasthäbhidhe * * * samsthitena | 
svasisyavargasya nibodhanäya paropakaräya krtaprayatnah || 
bhaktyti svayam srikularatnapilrvam uddyotayantam [-udyotasantam] 

brhadägamedam \ 
srlmatkultictiryavivekaratnakentipi [srlmatkaltictirya-] samlekhitam 

[-ta]panditena ||
“(The teacher) himself has come to the land of Nepal and resides in 
Kathmandu (kisthtibhidha) and made an effort to instruct his disciples 
and help others. (He came) when Sriharsadeva’s kingdom was prospering 
and gave great joy to the subjects (who resided there). (This effort was 
made and bore fruit in the form of this manuscript completed on) on Tues
day (dharanlsute 'hni), in the bright half (sivapa/cya of the lunar month 
of) Asvin on the third lunar day.
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A.D. (Slusser: I, 398). Thus we can safely say that the cult o f  the 
goddess Kubjikä had not only reached the Valley by the beginning of 
the eleventh century but was already developing throughout it. Inci
dentally, it is w orth no ting  that it appears from  the form  o f  
Vivekaratna's name that he was a renouncer. Thus although, as we 
have seen, Räjopädhyäya Brahmins became the centre and mainstay 
o f  the esoteric network ofN ew ar Tantric Säktism, this does not nec
essarily mean that they were the original propagators o f  it in the 
Kathmandu Valley. Even so, they may well have played an important 
role in its spread, as they certainly did in its application and adapta
tion to Newar culture and religious life.60

This great Agama which illumines the jewel of the SrTkula was copied
(sarhlikhitam, lit. ‘written’) with devotion by the venerable Kuläcärya and
scholar Vivekaratna.”
This reference informs us that Vivekaratna resided in Msfhäbhidha, that 

is, a ‘(place) called Kä§tha'. There seems little reason to doubt that he is 
abbreviating the Sanskrit name ‘Ka§thaman4apa’ which I have translated as 
Kathmandu. If the dating of the original of this manuscript is correct and it 
belongs to the eleventh century, then this is the earliest reference so far re
covered to the place which was to fuse with its neighbouring settlements and 
ultimately give its name, after several centuries, to the city formed thereby. 
Prior to the discovery of this colophon Slusser (1982: 89) informs us that 
when she was writing: “the first record ofKa$thamandapa as a place name is 
encountered in a colophon dated A.D. 1143 (N.S. 263).”
60 It is worth mentioning in passing that the rapid spread of this, and many 
other Tantric systems, may well be due to the large part peripatetic ascetics 
played in their propagation and, probably, in their original redaction. The 
original redactors and propagators of the Tantras, as the language of the texts 
shows, possessed only a basic and frequently defective, knowledge of San
skrit. But even this could only have been acquired by those who had access 
to the language. In this period, there were only two types of people who 
would easily have had this privilege, namely male Brahmins and ascetics. I 
believe that the latter were prominent in the initial stages of the formation 
and propagation of a wide range of Tantric cults, including those we are 
discussing here. In the subsequent phases of domestication and institution
alization, Brahmins played more important roles and in many places, as in 
the Kathmandu Valley, they became dominant. An interesting and important 
hybrid, which nicely combines the two, is the Brahmin renouncer. This fig
ure, although unknown in the Kathmandu Valley at present, was immensely 
important in the development of all forms ofTantrism in India.

231



9! 8oumeg in fhe *CWodd  of  fhe %an!ros

So far there is no evidence for the existence of the cult ofTripura 
in the Valley at this time. The reason for this may well be simply that 
the cult had not yet developed sufficiently in India. Early manuscripts 
o f  Saivasiddhanta Agamas and Pancaratrasarhhitas establish that the 
Tantric cults o fS iva and Visr;u prescribed by these scriptures existed 
alongside their Purar;ic equivalents which drew extensively from 
them. These forms ofTantrism  continue to be popular in South India 
but gave w ay to K aula Tantrism in Nepal. The Bhairava Tantras, an
other important category o f early Saivite Tantras, are exemplified by 
the (now exclusively Nepalese) manuscripts o f the Brahmayamala 
and the Sritantrasadbhava. Although these texts prescribe Bhairava 
cults, they are replete with rituals centred on the worship o f the god
desses who are Bhairava’s consorts. In this and in many other re
spects they represent a point o f  transition from the earlier Saiva to 
the later Sakta cults.61 The Jayadrathayamala, to which we have al
ready referred as the root Tantra o f  the proto-cults o f SiddhilaksmI, 
considers itself to be a part o f  the Bhairava current“  And the Srilantra- 
sadbhava, as we shall see, is an important source for the Kubjika 
tradition.

61 I do not mean to say that the cults prescribed by these texts led an exclu
sive existence apart from others. There always was, as there is now, over
lapping of any one cult with others. Many of the cults of the Bhairava 
Tantras may have predated a large part of those of the Saivasiddhänta 
Agamas. The follower of one may also have been initiated into those of 
the other. One could say that this tendency to blend together diverse cults 
is the practical consequence of the radical polytheism of Hinduism as a 
whole. By this I mean that Hindus, like the ancient Greeks, never worship 
a deity alone. He or she is always accompanied by others even though, 
unlike the Greeks, Hindus may perceive the deity as having an ultimate, 
absolute identity.
62 A typical colophon found at the end of each chapter (patala) of the 
Jayadrathaytimala reads: iti bhairavasrotasi vidyäpithe siras'chede 
jayadrathay&male mah&tantre caturvimsatis&hasre ‘(this is a chapter of) the 
great Tantra, Jayadrathayämala, (otherwise known as) the Sirascheda, con
sisting of twenty-four thousand verses which belongs to the Seat of Knowl
edge of the Bhairava current’. See Dyczkowski ( 1987a) for a detailed dis
cussion of the canon of the Saiva Tantras and the classifications these works 
have devised for themselves. See also th important work by Sanderson ( 1988).
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The Srltantrasadbhava is a Trika Tantra, that is to say, even 
though it is a Bhairava Tantra, as are all o f  the other Trika Tantras 
that are still extant or o f which we know from references, it describes 
and gives special importance to the worship o f a Triad (which is the 
literal meaning o f the word ‘Trika’) o f  goddesses, namely, Para (lit. 
Supreme), Parapara (lit. Supreme-cum-Inferior) and Apara (lit. Infe
rior), who are worshipped along with their consorts the Bhairavas 
Bhairavasadbhava, Ratisekhara, and Navatm an, respectively“  Sand
erson succinctly defines the term  Trika as follows:

“By the term Trika I intend an entity in ritual rather than theol
ogy. I refer to the cluster ofTantric Saiva cults with a common sys
tem or ‘pantheon’ ofM antra-deities. The distinctive core ofthis pan
theon (yagah) is the three goddesses Para, Parapara and A para and 
the two a lp h ab e t d e itie s  Sa b d a ra s i[-b h a ira v a ]  (a lso  ca lled  
Matrka[bhairava]) and M alini.” (Sanderson 1990: 32)

Significantly Sanderson quotes a verse from a Kubjika Tantra, 
the Kularatnoddyota, which we have already had occasion to m en
tion above, to support his view.64 The mantras o f  the three goddesses 
are given in the KMT,65 while Kubjika herself is occasionally identi
fied with Siddhayogesvari, the principal goddess o f  the Trika system

63 This is according to TA 15/323b-329b. Abhinavagupta does not tell us the 
source of this configuration. Kubjikä’s consort is Navlitman. The mantra of 
Navätman, according to Abhinavagupta (TA 30/l lc-12b) is RHKSMLVYÜM. 
The prevalent form in the Kubjikä Tantras and the one generally used in 
Newar rituals is HSKSMLVRYDM.
64 sabdartiSis ca mälinyä vidy&n&m tritayasya ca \ 

sängopängasarndyuktam trikatantram karisyati \
See Sanderson 1990: 32. A translation of this important reference is found 

in Dyczkowski (1987a: 84). It reads:
"The Trikatantra will be constructed by the conjunction of the parts pri
mary and secondary, of the three Vidyäs along with Mälinl and Sabdaräsi.” 

65The Parä mantra according to KMT 18/30b-31 is HSRÜAUM. According to 
TA 30/27-28b it is SAUH. Abhinavagupta tells us two variant forms found in 
the Trisirobhairavatantra, namely: SHAUH and HSAUH. The mantra of 
Parliparli is recorded in TA 30/20-6a, also ibid. 16/213-6a, where the Vidyä 
is given in the reverse order. It consists of thirty-nine and a half syllables and 
is as follows:
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of the Siddhayogesvarimata, one of the foremost authorities for the 
Kashm iri Saiva Trika.66 In the passage quoted below, Kubjikii is 
equated with the three goddesses in the form o f Aghora, Ghorlt, and 
Ghoratara. The Mälinivijayatantra, another important authority for 
Kashmiri Trika Saivites, identifies them as hosts o f  energies that are 
emitted from the Trika goddesses.67 The passage is drawn from the 
Manthänabhairavatantra :

OM AGHORE HRlH PARAMAGHORE HUM GHORAROPE HAH GHORAMUKHI BHlMABHlSANE VAMA PIBA PIBA HE RU RU RA PHAT 
HUM HAH PHAT
The Paräparä mantra according to ^ MT 18/4-24 consists of forty-two 

and a half syllables. It is given in the Sabdarti.Si code in reverse order and is 
as follows:

AIM AGHORE HRlM HSAH PARAMAGHORE HOM GHORAROPE HSAUM 
GHORAMUKHI BHlMABHlSANE VAMA VAMA PIBA PIBA HAH HE RU RU 
RA RA HRlM HROM PHAT
The Aparä mantra according to TA 30/20cd is HRlH HAM PHAT. Accord

ing to ^ MT 18/26b it consists of seven and a half syllables and is HE PA HA 
RU PHA PHAT. ^ MT 18/28b-29 presents a variant (bheda) of the same, namely, 
AIM HRlM HRAM PHREM HAM PHAT.

Even though all three mantras in the two sources contain significant vari
ants, we can say for both of the first two mantras, Parä and Paräparä, what 
Abhinavagupta says about Aparä, namely, that “even though it is basically 
the same, it presents itself in various ways” (TA 30/28a).
66 devatail; pitjitä nityam brahmacaryäparäyam ih | 

siddhayogesvarikhyätäm srikujäkhyäm namämy aham | \
“I salute the venerable (goddess) called Kujä who is known as 
Siddhayogesvari and is perpetually worshipped by (all) the deities and by 
those intent on celibacy.” (KuKh 5/82)

67 visayesv eva samlinän adho ‘dhafi pätayanty ar:zun \ 
mdräm n yäfi samälingya ghorataryo 'paräs tu täfi \\ 
misraryrmaphaläsaktim purvavajjanayantiyäl:z | 
muktimärganirodhinyas täfi syur ghoräh paräparäh || 
purvavaj jantujätasya s'ivadhämaphalapradäh |
paräI;prarythitäs tajjiiair aghoräh sivasaktayah  \\ (MV 3/31-3)
“The Ghoratarä (energies), which are the lower (aparä) ones, embrace 
the Rudra (i.e. individual) souls. Having done so, they throw down (those) 
individual souls who are attached to the objects of sense to increasingly 
lower levels.
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“I salute the venerable (goddess) called Kujä who, residing in 
her own Wheel, is perpetually conjoined (with the Supreme Princi
ple), she who is Ghorä, Ghoratarä and Aghorä, and is sustained by 
the knowledge o f Ghora.” 6*

The Sritantrasadbhava  is an im portant Trika Tantra for the 
monistic Saivites o f  Kashmir o f  the tenth and eleventh centuries. 
Abhinavagupta, w ho belongs to this period, refers to it as the source 
o f  a Kaula rite o f  in itia tion  taugh t to him  by Sam bhunätha.69 
Abhinavagupta refers to him as his teacher in Trika Saivism, which 
Abhinavagupta used as the focus o f his massive synthesis o f  the 
Tantric systems prevalent in the Kashmir o f  his day and which he 
calls, extending the usage o f  the term  in the Tantras, Trika. The 
Sritantrasadbhava is the source o f  the particular form o f  the m antras 
for the Trika goddesses found in the KMT, which incorporates three 
chapters o f  this Tantra.70 This inclusion indicates that the author(s) of 
some part at least o f  the KMT had access to it. This suggests that he 
was an initiate into this system  or into a cognate one that allowed

Those who, in like manner, cause (individual souls) to be attached to 
the fruits of mixed (good and bad) actions and block the path to liberation 
are the middling (partlpartl) (energies called) Ghorä.

Those energies of Siva who, as before, bestow the fruits ofSiva’s abode 
to living beings are said to be the supreme (parä) ones which those who 
know (call) Aghorä.”

According to Abhinavagupta the three goddesses Parä, Paräparä and Aparä 
correspond to the powers of will, knowledge and action, respectively. They 
generate these three categories of energy, the Aghorä, Ghorä, and Ghoratarä, 
that function in these ways (see TÄ 3/71b-5a, 3/102b-4a).
68 ghortl ghorataräghortl ghorajntlntivalambinl |

nityayuktä svacakrasthä srikujäkhyäm namämy aham 11 (KuKh 5/79)
69 TÄ 29/211b-2a.
7° See the edition of the KMT by T. Goudriaan and J. A. Schoterman. Appen
dix V of this edition contains a survey of the significant variants between 
KMT chapters 4 to 6 and the Sritantrasadbhäva chapters 3, 6, and 8. There 
are three manuscripts of the Sritantrasadbhäva, all of them preserved in Nepal. 
They are NAK 5/445 (A.D. 1097), 1/363 and 5/1983. I have already estab
lished the priority in time of the Trika goddesses with respect to the Kubjikä 
Tantras in Dyczkowski 1987a: 83-85.
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access to this Tantra. Moreover, this person or group of people was 
certainly influenced by the Trika system o f this work. I have gone 
into this matter in some detail because it is exemplary o f a general 
principle, namely that most, if not all, Tantric systems are built up at 
their origins by initiates of other systems. As initiates they would 
have a firm belief in the power o f  the most important mantras of 
those other systems and will therefore naturally tend to incorporate 
them into the new system they are building. Mantras and seed sylla
bles have power in themselves. They enjoy the independent exist
ence and identity o f  deities along with their attributes and limbs which, 
indeed, they are said to be. The incorporation o f  mantras into a sys
tem is thus equivalent to the incorporation o f iconic forms. Similarly, 
the permutations o f  single mantras are equivalent to the permuta
tions o f  their corresponding iconic forms.

N o Tantric system discovered to date is without similar pre
cedents. The Saivasiddhänta incorporates in a modified form the 
Päsupata iconography and mantras o f  five-faced Sadäsiva as a cen
tral part o f  its most original core.7' Cults expounded in the Bhairava 
Tantras similarly draw from the Siddhänta, maintaining, in varying 
degrees, a connection with it. A clear example o f this is the cult of 
Svacchandabhairava which, although a Bhairava cult, is very close 
to those o f Sadäsiva in the Siddhäntägamas and contains elem ents of 
Päsupata S aiv ism ™ It appears that these layers in the formation o f

7‘ See Bhatt 1961: 22ff. concerning the mantras of Sadasiva's five faces.
72 Arraj has examined the history and structure of the Svacchandatantra, the 
root text of the Svacchandabhairava cult, at length in his doctoral disserta
tion (see bibliography). He discerns various strata in the history of the 
Svacchandatantra. These are: 1) Srauta and smtirta precepts and practice; 2) 
Rudra: Specifically, part of the Satarudriya has provided the Bahurilpa for
mula of saka/a-Svacchandabhairava, used in the primary rituals throughout 
the Tantra (Arraj 1988: 31); 3) Vedic meta-ritualist and ascetic speculation. 
This includes meditation on OM (pranava) and interiorized rituals focused 
on the vital breath; 4) Brahminical stistras: Arraj sees similarities in the im
plicit theory oflanguage with Bhartrhari. Other stistras include logic, astrol
ogy and medicine. Their presence is, however, not great; 5) Philosophical 
schools (darsana): These are, above all, Yoga and Sä^ rilkhya, which have had 
great influence on the text; 6) Epics and Puränas: The influence of the Puränas 
is especially felt in the formulation of cosmologies; 7) Vai?nava Pancarätra:
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the cult were discerned by the Newars in their own way, leading to 
the esoteric identification o f  Pasupati with a form o f Svacchanda- 
bhairava.73

The cults o f  the Bhairava Tantras included at least two species 
that were so strongly orientated towards the worship o f  goddesses 
that they w ere m ore Sakta (according to the later term inology) than

Its contribution may have been the modification of Sämkhya cosmology 
through the addition ofMäyä in thetheisticscheme of emanation; 8) Pasupata: 
This includes whatArraj has listed separately as ‘Rudra’; 9) Saiva: This group 
Arraj rightly, I believe, identifies with the Saivasiddhiinta. Arraj and 
Dyczkowski ( 1987a: 139 fn. 24) point outthat Brunner-Lachaux in her lengthy 
notes on her translation of the Somasambhupaddhati frequently refers, espe
cially in the section dealing with initiation in part 3, to the Svacchandatantra 
and compares it at length with the statements of the Siddhäntiigamas and 
their commentators.
73 Newar Kaulas worship Svacchandabhairava independently. But his most 
important role is as the consort ofKubjikä. He appears in this capacity in, for 
example, the important Bhairava fire sacrifice called Bhairav&gniyajna. In 
this context he is worshipped as Sikhäsvacchandabhairava. In this form he is 
the consort ofKubjikä when she is worshipped along with six goddesses who 
are her attendants (dutl) and embodiments ofthe six limbs ofher mantra. Apart 
from innumerable references in Newar liturgies, several references to this form 
of Svacchandabhairava have also been found in inscriptions. I am grateful to 
Nütan Sarmä for pointing this out to me. Even at the initial scriptural level, 
when the Tantra was compiled, Svacchandabhairava served as an intermedi
ary between the mild Sadäsiva of the Siddhänta and the fierce Bhairava of the 
Bhairava Tantras. Subsequently, in the course ofthe development ofhis litur
gies amongst the Newars, he became the esoteric identity ofPasupati. In retro
spect one could hazard to say that the identification was already an open pos
sibility in the Svacchandatantra. Arraj notes a number ofPäsupata influences 
in the formation of the cult at the scriptural level (Arraj 1988: 40-46). Espe
cially, important, I would say, is the close similarity in the identity of 
Svacchandabhairava’s five faces and those ofPasupati, on the one hand, and 
Sadäsiva of the Siddhäntägamas, on the other. Thus this cult, which is very 
important for Newar Säktism, bridges the gap between Pasupati and Sadäsiva 
on one side and on the other serves as an intermediary between the Bhairava 
and the Kaula Tantric cults. The net result is that, as the consort of Guhyakäll 
who is worshipped secretly as an aspect ofKubjikä (see above, fn. 40), Pasupati 
is worshipped secretly as Sikhäsvacchandabhairava in conjunction with Kubjikä.
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Saiva. These were the Kiil! cults and those centred on the worship o f 
the Three Goddesses. The next step was the m ove into another class 
ofTantra and cult. These w ere the Kula Tantras, which distinguished 
themselves from all the other types o f  Tantra by referring to them 
selves as Kaula and to the others as Tiintrika collectively. The Kubjikä 
Tantra represents a m ajor point o f  transition between these two 
modalities. The dictates o f  the cult appear in many respects to be in 
an intermediate and mediating phase between the two. The cult o f  the 
goddess Kubjikä is, as the Tantras o f  her cult tirelessly remind us, 
fully Kaula. Even so, they take care to recall the link with the earlier 
Bhairava Tantras. The goddess and her tradition is ‘established in 
Siva's sphere' (sämbhavamandalasthä). We are frequently told that 
the Kubjikä cult appears at the end o f  the Kali age. This appeared to 
be such an important feature o fthe Kubjikä cult that the KMT named 
it the Pascimii^ iiya, literally the ‘Last (or Final) Tradition' o f  the 
Kaula cults. Even so, the initiate is admonished to respect and even 
worship the ‘previous tradition' (pürwimnäya). This consisted, col
lectively, o f  all the earlier Kaula schools. These were believed to be 
the earliest ones, all o f  which were derived from Matsyendraniitha 
and his six disciples. As the system developed after the redaction of 
the KMT, the name Pascimiirnnäya remained but the word pascim a  
came to be understood as meaning ‘w estern ', which is its other com
mon meaning. This was facilitated by the development o fthe  parallel 
Kiil! cult which referred to itself as the Uttarii^ iiya —  lit. ‘Northern 
Tradition' or ‘Higher Tradition' —  possibly because it did, in reality, 
develop in the North oflnd ia , specifically in Kashmir and the neigh
bouring Himalayas. As the Pascimärnnäya developed it came to in
corporate Käl! to increasing, albeit moderate, degrees.74 However, 
this element, along with the addition, at a still later period, ofTripurä 
cults/5 does not form a part o f  the essential core o f  the system.

74 We have already observed the manner in which the KMT colonized the 
cult of Guhyakäli. Also, see below.
75 The goddess Kämesvari is known to the KMT. She is said to reside in 
KlimarOpa where Kubjikä meets her in her colonizing tour of the Indian sub
continent described in chapter 2. The following is a summary of the relevant 
passage. The goddess goes to a place called Kämika. There is a river there 
called Ucchusmä which is in the forest of Mahocchusma. There is a lake
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The form Tantrism has assumed am ongst the Newars in the 
Kathmandu Valley is deeply relevant to our enquiry, not only be
cause Kubjika, who is the prim e focus o f  this essay, has been made 
central and fundamental to the whole ofN ew ar Saktism, but because 
Newar Saktism is a direct (although, o f  course, not the only possible) 
historical development o f  processes o f  synthesis and syncretism  that 
were already at work in the development o f the Tantras and th e ir  
cults. In the rest o f  this paper I will examine some features o f  the 
exchanges, mutual influences, common forms, and specific identi
ties o f these cults in relation to one another and individually that 
characterize these processes at work in the Tantras. The relationship 
the texts have with their living social, political, anthropological and 
cultural contexts —  what they contribute to them and what they draw

there with the same name together with another one called Nila. The goddess 
delights on both sides of the banks (of these lakes?). Again the goddess 
(Kubjikä), whose limbs are the universe and the principles of existence, sees 
a goddess there who is "proud with the pleasure of passion (kama) and burn
ing with the Lord ofLove (vasantatilary). She is melting and melts the three 
worlds with (her) desire.” Seeing her the Mother smiles and asks her who 
she is and how she has come there. She calls her "passionate one” and is 
pleased with her for having shown her all these wonderful things. She tells 
her that she should be called Kämesvari because in this way she has obtained 
the fruit of the bliss of passion. Out of compassion the form of passion 
(kilmaropa) has been fashioned before her and so this great sacredseat (where 
the goddess Kämesvari resides) which is called Kämarüpa will come into 
existence during the Kali Age. Her consort will be Candränanda. He will be 
seated on the shoulders of the Wind. Passionate, he will be Kämadeva (KMT 
2/82-94). The Tripurä cult has incorporated the identification ofKämesvarl 
with the early prototype ofTripurä so well that most initiates into the Tripurä 
cult would not be able to distinguish the two. The relative antiquity of the 
Kubjikä cult with repect to that ofTripurä is, I believe, well exemplified by 
the appearance ofKämesvari in this passage with no reference either here or 
elsewhere to Tripurä, her later, developed form. The consistent silence 
throughout the later Kubjikä Tantras becomes strikingly eloquent when we 
notice the appearance of rituals centred on Tripurä, in the form of 
Tripuräbhairavl, inthe Yogakhatäa ofthe Manthanabhairavatantra. Tripurä 
appears also in the CMSS, a relatively late Kubjikä Tantra, as the goddess of 
the Southern Tradition (da/cyiriämnäya) where her identity with Kämesvari 
is evident (see Dyczkowski l987a: 71).
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from them —  will be examined elsewhere. Suffice it to say that we 
observe similar, i f  not the same principles operating in both dimen
sions, namely, the ideal one o f  the texts and the empirical one o f  their 
human contexts. We notice, for example, in both cases an attempt to 
furnish the cult o f  each deity with everything that is neccessary to 
render it complete. Theoretically this should make it independent o f  
all the others. But this is never the case either in the texts themselves 
or in their application. Indeed, in order to achieve this ‘complete
ness’ each cult assimilates elements from others. Even its most ‘origi
nal’ specific and specifying core is itself as much a product o f  a long 
historical process as is the uniqueness o f  its moment o f  creation. But 
this is not felt to be an opressive contingency; rather this continuity 
with the past is considered to be a mark o f  authenticity and authority.

Concretely, in the case o f  the goddess Kubjika, we observe that 
in some respects she has peculiar characteristics and traits which are 
virtually unique to her, while in others, she embodies many o f  the 
common characteristics o f  all the great goddesses o f  Hinduism. It is 
above all this fact, more even than the extent ofher scriptural sources, 
which qualifies K ubjika to be considered a great goddess —  a 
MahadevI —  despite her extreme obscurity to the rest o f  Hinduism 
or, indeed, Hindu Tantrism in India. Thus, like all the great god
desses o f  Hinduism, o f  which the popular, Pural).ic goddess Durga is 
the prime archetype/6 Kubjika incorporates into herself many other

76 Coburn writes concerning the Devimähätmya, well known as the source of 
the myth of origin of the goddess Durgä:

“Of the various features of the Devimähätmya, one stands preeminent. 
The ultimate reality in the universe is here understood to be feminine: Devl, 
the goddess. Moreover, the Devimähätmya appears to be the first Sanskrit 
text to provide a comprehensive — indeed, well-nigh relentless — articula
tion of such a vision. From the time of the IJ_gveda onwards, of course, vari
ous goddesses had figured in the Sanskrit tradition. But never before had 
ultimate reality itself been understood as Goddess.” (Coburn 1998: 32) 

Durgä became the Sanskritic representation of many popular, local and 
regional goddesses throughout India and has served for centuries as the pub
lic form of the secret lineage Kaula goddesses of the Newars and of Kaula 
goddesses throughout India. Durgä, or, more precisely, Mahi?äsuramardinl, 
the Slayer of the Buffalo Demon, is indubitably a prime archetype in this 
sense also.
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goddesses/7 Kubjika is an exclusively Kaula Tantric goddess and the 
Tantras, especially the early ones, are only secondarily concerned 
with myths. Thus although the Kubjika Tantras do contain myths re
counting the origin o f  the goddess Kubjika, there is no specific myth 
in her case which accounts for the process whereby she includes other 
goddesses into herself as there is for the Puranic goddess Durga. Even 
so, we can observe the results o f  this synthesis in her rituals, mantras, 
mandala, and her visualized forms. Accordingly, Kubjika is both a 
unique goddess and is exemplary in many respects o f  the other great 
Kaula Tantric goddesses, especially Tripura and Kali.

Moreover, just as Kubjika’s external form is unique to herself, 
despite its composite nature, the same is true o fh e r inner nature, that 
is, her metaphysical identity. Kubjika, like all the other great god
desses o f the Kaula and Bhairava Tantras, is essentially the energy o f 
universal, absolute consciousness (cicchakti) by m eans o f  which it 
does and is all things. Accordingly, Kubjika is said to be both crea
tive and destructive™ Even so, she is predominantly concerned with 
emanation (srstipradhäna). Her cult can thus be contrasted with that 
of K ali, w h ich  is p redo m inan tly  concerned  w ith  w ithdraw al 
(samharapradhana). Even so, the spheres o f  m anifestation are the 
domains ofbo th  deities. The rituals o fbo th  goddesses represent both 
processes. But Kubjika, in several o f  her forms, is visualized, like 
Tripura, as a young ‘erotic’ goddess (see Dyczkowski: 1996), sym
bolizing her fertile creativity. Kali, on the contrary, is fierce, thus 
symbolizing the reverse. Even so, both types are essentially concerned 
with creation, and this is symbolized by their occasional portrayal in 
sexual union with their male counterparts.
77 For example, in one place the goddess declares: 

aham simyasvarupem  parä divyatanur hy aham \ | 
aharh sä mälinidevi aharh sä siddhayogini | 
aham sä ktilikti kticit kulayägesvari hy aham II 
aharh sä carciktidevi kubjiktiharh ca sadvidhä I
“As my nature is the Void, I am the Supreme goddess (Parä) and my body 
is divine. I am that goddess Mälinl, I am Siddhayogini. I am that certain 
(inscrutable — kticit — goddess) Kälikä. I am indeed the mistress of the 
Kula sacrifice (kulayägesvari). I am that goddess Carcikä, I am Kubjikä 
who is six-fold.” (KuKh 3/70-71)

7s mandalänte sthitä nityarh sr!ftisamhäraktirikti | (Ibid. 2/3ab)
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Kubjikä, as we shall see in the passage quoted below, feels shy 
at the prospect o f  her coupling even though this takes place as the 
necessary corollary o f  her marriage to the god. Käll, on the other 
hand, sits on top o f  her partner, who is reduced to such passivity by 
the fury o f  her passion that he can be variously portrayed as Siva in 
some iconic forms or as a corpse (s'ava) in others. Referring to the 
earthly counterparts o f  these divine couples, namely, the Siddha and 
his Tantric consort, the YoginI, the Tantras distinguish between these 
two types o f  coupling by calling them ‘pleasing union’ (priyameläpa) 
and ‘violent union’ (hathameläpa), respectively. The former gener
ates the lineage o f  accomplished adepts (siddha) and the world o f  
sacred places in which they reside. Like a witch who sucks out the 
vitality o f  the unwary male,79 the latter withdraws the ignorance which 
normally impels the corpse-like Siva locked in ‘reverse intercourse’ 
below to be active and ‘on top’ ‘churning’ his energies into a dy
namic active state. The special intensity and fertility o f  Kubjikä, whose 
name literally means ‘Humpback Lady’, is further expressed by the 
transgressive image o f  the solitary80 goddess bent double in order to 
lick her own vulva. Thus she makes herself blissful freely and inde
pendently and is so fertile that she can generate the impregnating 
sperm with which she herself is to generate the universe.81

79 On the subject of witches — called in various parts of India by such names 
as Däkinl, 'Däyan, f)aj an, Den, DhakunI, CetakI and Säkinl — see Herrmann- 
Pfandt (1996) who explains that “a husband of a human Päkinl has to cope 
with the danger of being sucked out or being brought to death through cer
tain sickness” (ibid. p. 49).
80 Kubjikä is not usually portrayed in this way as a solitary goddess (ekavlrä), 
although there are prescriptions in the Tantras for her worship in this form. 
In a passage quoted below we find another reason for her bent condition in 
relation to her union with her consort, in which she is portrayed in her much 
more common coupled condition (yämalabhäva). As usual, marriage and 
conjunction with the god tames the goddess even as it deprives her of her 
independence. Thus, in that situation, she is not in an uroboric state of self- 
regeneration but is generated from the god.
81 This aspect is evident in one of her common names, i.e. SukrädevI, which 
means literally the ‘Goddess Sperm’. Similarly, in a verse which is a part of the 
so-called Samvartäsütra ($a(SS 1/1 and KuKh 1/1), which Newar initiates 
frequently recite in the course of their rituals to invoke Kubj ikä (ävähana), she
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But although both goddesses are represented in the context o f  
their ow n special symbolism as independant and, hence, complete in 
themselves, both processes, which they respectively govern, must go 
together. Indeed, they are two aspects o f  a single process. In terms o f 
the psychology o f their symbolism only implicitly expressed in the 
texts, Kali is the radiantly Dark Goddess o fligh t who is the shadow
like counterpart o f  the shining light blue 82 Kubjika. Thus they are 
distinguished, even as they are integrated, both by the discerning 
consciousness o f th e  renouncer yogi and by the power o f  the sym
bolism o f the householder’s ritual action.

Thus, Kubjika maintains her dominantly creative role, even when 
she is represented in her destructive m ode and identified w ith Kal1.8j 
In this aspect she functions like Kali who gathers together the ener
gies o f  manifestation and consumes them into her own essential na
ture, their radiant source. The Kali Tantras constantly represent their 
goddesses in this destructive mode, just as the Kubjika Tantras stress 
that Kubjika is the embodiment o f  the god’s primal intention to cre
ate the universe which, created in a series o f  graded emanations im
pelled by this intention, adorns her body.

is said to be the goddess whose ‘menses is sperm’ (bindupusptl). This appella
tion not only symbolizes in a striking manner her androgynous nature (for 
which see chapter above) but also her powerful and independent fertility.
82 Kubjikä is said to be light blue ‘like a cannabis flower’ (ataslpuspasamlaisd) 
as is her manc,iala, the Sari:J.vartämanc,iala.
83 The root Tantra of the Kubjika cult, the Kubjilaimata, hardly refers to the 
goddess Käll. Even so the connection between the two goddesses is clearly 
established from the beginning of the Tantra. The god Himavat has just praised 
the god Bhairava who has come to visit him in the hermitage in the Himala
yas. Bhairava is pleased with Himavat’s devotion and offers him five boons. 
In response to these favours, Himavat offers Bhairava his daughter whom he 
introduces as the young virgin (kumärilai) Kälikä. We come to know that she 
was Umä in a previous life and that she is ultimately Kubjikä. In the later 
Manthanabhairavatantra she is called Bhadrakälikä. If the Newar Kaula ini
tiates ofBhaktapur in the Kathmandu Valley were to study this Tantra they 
would certainly see in this textual identification a sign that Bhadrakäll, whom 
the citizens venerate as the founder of their town, is secretly Kubjikä. For an 
account of the role Bhadrakäll played in helping Ananda Malla to found 
Bhaktapur see Levy 1992: 487ff.
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Let us see what the texts themselves say. The first set of pas
sages concern the goddess Käll. They are drawn from the Mahänaya- 
prakasa, an important, unpublished text 84 o fthe Kashmiri Kälikrama 
by An).asirhha, who belonged to the later part o f  the eleventh or be
ginning o f  the twelfth century.

“Extremely voracious, the network o f (K äll’s) rays transcends 
both process (krama) and its absence. Abodeless and waveless, it is 
beyond the plane o fbo th  contact (with phenomena) and its absence. 
Thus there is nothing higher. This, the undistorted light o f  the one 
glorious energy o f  perfectly tranquil (consciousness), abides intent 
upon consuming its own (cosmic) nature.” ^

Again:
“This sam e (goddess K äll) is the D evourer o f  W ithdrawal 

(samhärabhalcyanl). (This aspect o fthe goddess is) generated to relish 
the ju ice o f  the aesthetic delight (of objectivity inwardly digested). 
Endowed with the innermost consciousness o f  one’s own nature, She 
is therefore well established and free (o f all outer) support.” 86 

Again:
“The wise say that that is the eternal process called withdrawal 

(samhära). It is the arising o f the outpouring o f the rays o f  that great, 
unconditioned consciousness which, said to be free o f  the darkness 
o fbo th  being and non-being, is intent on consuming (all things).” 87
84 This short tract of about three hundred verses is one of a number of such 
short tracts collected in a manuscript preserved in the National Archives in 
Kathmandu. The manuscript is wrongly labelled Kälikulapancasatiktl (see 
bibliography). Prof. Sanderson gave me a copy of the entire manuscript in 
1981. I am grateful to him for supplying me with this material. Almost twenty 
years have elapsed since he gave it to me. To the best of my knowledge he 
has not published this text nor is he about to do so. I have therefore taken the 
liberty of making use of this important material myself.
85 kramäkramobhayottlrm ras'mipunjätighasmarah || 

svarüpariz hartum udyukto nistararigo ‘niketanah | 
sparsäsparsapad&titanlpatväd vigatottaral; || 
prasäntätiprasäntairymahimävi/qtaprabhah | (^N P  222cd-4ab)

86 samhärabhalcyanl saiva rasasarizcarvar:zotthitä | 
svarüpapräntacitvattah samänldhä niräsrayä || (Ibid. 29)

87 tadbhalcyanah para/:1 prokto bhäväbhävatamojjhitah || 
nirupädhitm häbodharasmyulläsamayodayah \
etad evocyate sadbhih sarizhtiräkhyo "vyayakramah || (Ibid. 204cd - 5)
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The following passage is drawn from a Kubjikä Tantra, namely, 
the Kularatnoddyota to which I have already had occasion to refer. 
The Tantra describes the origin of the goddess Kubjikä as an em 
bodiment o f  the creative desire (iccha) o f  the god Bhairava. Note 
how, even though she is the main deity, she is said to be the god’s 
attendant as would befit a pious Hindu wife. But even so, the uni
verse is generated from them by means o f a union that is necessarily 
incestuous: 88

“The will, inherent in the essential nature o f  the transcendent, 
imperceptible, supreme and supremely blissful Lord, shone forth 
(babhau). God, aroused by his own will, fashioned a supreme body 
(vapu) (for himself). That (body) possessed every limb and was en
dowed with the previously (stated) attributes (o f deity). Shining like 
billions o f  moons, it (was) an immense and marvellous mass o f  en
ergy. The great lord, the venerable Kubjesa, accompanied by the en
compassing attendants (avaraJJa) o f  the Srikrama (the tradition o f 
the goddess Kubjikä), sat on the seat o f  the W heel o f  Knowledge, 
adorned with the garland ofPrinciples ofExistence (tattva). The Lord 
o f the gods, whose nature is beyond conception com templated his 
own imperishable, and sacred (bhavita) nature, (the Self) o f  the ven
erable Wheel o f  Bliss.

“Free o f objectivity and residing in his own foundation (adhara), 
(he contemplated himself) in order to fashion the wheel called (the 
Wheel of) Bliss. Thus, 0  fair lady, as he contemplated himself, bil
lions o f  aeons passed for (the god w ho) abides in the a loof reality 
(kaivalyartha) (of transcendence). Then, the benefactor o f the uni
verse, for the benefit o f  (his) attendants (praticaraka), conceived the 
thought which is supreme Nirväna, namely: ‘Who is our attendant?’

88 Compare this relationship with the one KälI — the goddess of Time — has 
with her consort, Bhairava Mahäkäla (the Great Time). Bhairava represents 
the vital breath (prti1Ja). Its movement impels the motion of the mind and, 
with it, the flux of time. KälI is the divine consciousness who, intent on 
consuming the energies of manifestation that arise out of her own nature, 
absorbs the vital breath and with it time into her eternal nature (MP p. 7). 
Thus, far from being the god’s pious bashful attendant, she devours him! 
When we couple this perception of the goddess with Räma^Q.a’s vision of 
the divine mother KälI devouring the children to whom she has just given 
birth, the reversal of perspective is virtually complete.
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“Abiding thus for a moment, he applied (his) mind (manas) to 
his own foundation (svadhisthäna)*9 (Thus) he aroused (his) supreme 
power whose form was coiled. Fire came forth by the left hand path 
in the Sky, which is both supreme (transcendent) and inferior (imma
nent). (Thus) the Supreme Lord, who is the supreme (reality), ema
nated (srstavan) the supreme goddess. 0  beloved, that goddess was 
Mahamaya,90 endowed with his (own divine) attributes. Endowed 
with the attributes o f  the Supreme Lord, she was delighted with su
preme bliss.

“My Wheel called Bliss (said the Lord) is fashioned by means 
o fbo th  o f them. (Thus) created, the supremely divine (goddess) was 
endowed with the twenty-five qualities (of the principles o f  exist

89 One of the major contributions that the Kubjikä cult has made to Säkta 
Tantrism as a whole is the well-known system of Six Wheels (satcakra) visu
alized in the body as stations of the ascent ofKunc.lalini. Kubjikä is Kunc.ialin! 
bent over in the form of a sleeping snake coiled in the first of these Wheels 
called mulädhära — the Root Foundation. In this case, the energy within the 
body ofKujesa is not in this Wheel, which is located in the base of the geni
tals, but in the second Wheel along, namely Svädhisthäna — the Wheel of 
the Self-Supported. In this context, the collocation of this energy here is 
appropriate. The Wheel of the Self-Supported is the place where the erect 
penis makes contact with the cervix at the base of the womb during sexual 
intercourse. Thus this Wheel is the centre of the first point of contact in the 
union of Siva and Sakti from which the emission (visarga) that generates the 
universe originates.

But although this makes sense, even so, given the prestige of the Six Wheel 
system in the Kubjikä Tantras, which is at the very core of the cult, one 
wonders at the anomalous role of this Wheel here. Is it a hangover from an 
earlier formulation of the Six Wheels when there were only five?
90 The Tantra appears to imply that Kubjikä, as Mahämäyä, should be identi
fied with Durgä, the foremost public representation of the Great Goddess. 
Newar initiates into Kubjikii’s cult stress how Kubjikä is preeminent amongst 
all the great goddesses of Newar Siiktism because she is Mahämäyä in a 
more direct, original sense than the other goddesses, even though they are 
also all identified with Durgii (as Mahi§äsuramardini — the Slayer of the 
Buffalo Demon), who acts as their public exoteric form.
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ence) and, residing in the twenty-five principles o f  existence,91 the 
Supreme Goddess was beautiful.

“Energized by the (mantras called the) Five Jewels, enveloped by 
the seven bodily constituents (dhatu), her nature the wine (sudha) (that 
inebriates her consort) and divine, she is coloured with the colour o f 
the principles o f existence (tattva). That goddess is (the god’s) own 
will, Bhairavl, (who is in the company) o f  the God o f the gods.” 92

91 We notice here that the usual thirty-six principles found in the Saiva Tantras 
and at times also recognized in the Kubjikä Tantras, have in this passage been 
reduced to the more basic Säthkhya set of twenty-five plus one, if we include 
the goddess herself. The Kubjikä Tantras occasionally identify the goddess 
with Nature (prakrti), which is an identification found in the Puränas and in 
the later Säk:ta Tantras. When this identification is made, Siva figures as the 
Person (purusa), who is not just the individual soul ofthe Siitiikhya who goes 
by the same name, but the divine male counterpart of the goddess. The number 
of principles in such cases is then usually about twenty-five to twenty-eight, 
varying in detail according to the particular text and its cult. Is the setup in 
the Kubjikä cult of the Kularatnoddyota a first step towards the later concep
tions or an archaic remnant of an earlier pre-Tantric theistic Siiriikhya?
92 The original readings in the two manuscripts I have collated are noted in 
square brackets. These are: MS K, which is CSS MS no. C 348 - Bodlein 
Oxford and MS Kh which is NAK MS no. 1/1653 = NGMPP reel no. B 119/3.

atitasytiprameyasya [k: atitasya-] parasya paramesthinah | 
paramtinandayuktasya icchti svtibhtivaki babhau || 
svecchayti k$ubhito [kh: kumbhito] deva/:1 [k kh: deva] sa 
caktira [k: sa caktirti; kh: samkänti] pararh vapu [k kh: vapu/:1] | 
tac ca pürvagunairyuktam [kh: pilrvasturnair yyuktam] 
samagrävayavänvitam [k: samamrti-; kh: samamrävayavtinvitamh] || 
candrakotyarbudäbhtisam [kh: candrakopya-] tejoräsir mahadbhutam [k: 

tejortisi-; kh: tejosamsi-] | 
jntinacakrtisantislna/h [kh: -santislna] tattvamtiltivibhilsitam || 
srikramtivararnpetam [k: -caranopetam; kh: -caranopeta] srlkujesam 

mahtiprabhu |
srimadtinandacakrasyabhtivittitmtinamc^aryayam [kh:savittitmanamavyayam]\\ 
acintytitmti sa [k: acintayatsa; kh: acintayatma] devesah [k: devesti; kh: 

devesau] cakramtinandasamjnakam \ 
kartum [k: kartam; kh: karta] devo 'prameytitmti [k kh: devya-] svakl- 

ytidhtirasarhsthita/:1 \\ 
evam acintayat svayam [k kh: evam cintaya tastasye] kalpakotyarbudtini 

[kh: asya kalpakotya-] ca \
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The text goes on to say that the god fashioned a skull-bowl filled 
with the energy o f the goddess in the form o f wine (sura) with which 
he offered libations to himself and his attendants. The goddess is sur
prised by how the god can worship himself in this way through his own 
blissful power represented by the wine. Accordingly, she wants to know 
more about this internal rite o f  adoration through which, as the Tantra 
goes on to explain, the universe is created. Thus Bhairava, here called 
Srtnatha —  the Lord o f the goddess Sri, that is, Kubjika —  continues:

“The goddess was established with devotion in the worship of 
the Beginningless Liturgy (anadikrama). Both o f them were seated 
there and, in the union (melaka) o f  supreme bliss, the venerable lord 
o f  Kula instituted (their) marriage (panigrahana).

“Now the goddess was troubled (asarikita) and her body was 
bent with shyness (lajja). (Thus her) form as the ‘crooked one’ 
(kubjika) cam e in to  being w ith  (its) subtle, crooked limp (kifici- 
tkhanjagati)93 but even then, the lord, blooming with joy, took the 
hand o f the goddess and sat her on his lap.”

atitäni varämhe kaivalyärthasthitasya [kh: kaivalyärthai-] ca |\ 
athäkaroj jagaddhätä praticärakahetave [kh: -hetava] | 
cintami [kkh: cintä]^ ^ ^ w nirvti^ m  [kkh: -m ^ ^ ^ i ] ko prraticf r ^ tä \ \
iti sthitvä muhürtam [k: -rtham; kh: mudruttam] vai[k: se; kh: me] svädhi- 

sfhäne [kh: -sthäne] mano dadhau \ 
lcyobhayet [k kh: -yat] paramäm [kh: paramä] saktint kur;{laläkära- 

vigrahäm [k kh: -khlavigrahäm]\\ 
niskrämya vämamärgena bahir vyomni [kh: vahi-] paräpare [kh: -para] \ 

[k -vät]^ ^ ^ ^ m  [kh: cdevi] sa [kkh:
sä ca devi mahämäyä priye taddharmadharmini \ 
paramesagunairyuktä paramänandananditä \ | 
täbhyäm tam tu mamärabdam cakram änandasamjnakhm \ 
nirmitä paramä divyä pancavimsagunairyutä \\
paficavimsatitattvasthä [kh: -tatvaisca] sobhitä [k kh: sobhitäm] 

paramesvari [k kh: -rim] \ 
paficaratnakrtätopä saptadhätuparicchadä [k kh: -däm] | \ 
sudhäsvarüpini [k kh: sudhäturüpini] divyä [k kh: divyäm] tattvarägänu- 

raiijitä [k kh: -täm] | 
svakiyecchä ca [k kh: svakiyasira] sä [k kh: so] devi [k kh: devi] devadevena 

[kh: bhedavadevana] bhairavi [k kh: bhairavi] \| (^R U 1/53-65)
93 The goddess, identified, as we have already noted, with Kur:H;lalini, is called 
the Lady with a Limp (Khaiijinl) when she moves up through the Wheels of 
the god’s body, halting for a moment as she pierces through each one.
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“That is said to be the union o f Siva and Sakti. There, 0  god
dess, they are also churned together as befits (samparipadyata/:1) (the 
act o f  union). There, 0  dear one, the male seed and mensis (rajas), 
the vital essence (dhtitu o f  the god and the goddess) are mixed to
gether.

“The great and immortal Drop (mahäbindu) originated there, 0  
fair-faced one. Energized and shining, (it shone with the) light o f  
tens o f millions o f suns.” 94

The Tantra goes on to describe how the Drop bursts apart and 
the universe is generated from it step by step in a series o f  em ana
tions that range down to the physical world and its inhabitants.

Kali thus creates oneness in, and through, the destruction of 
multiplicity. Conversely, Kubjika destroys, as it were, the primordial 
unity o f  the original solitary god, through the activity which brings 
about creation. But even though such distinctions can be discerned 
in the texts, and they them selves also m ake them, the two cults share 
basic, common goals. These include a vast range o f  benefits collec
tively referred to as accomplishments —  siddhi — consisting o f  an 
amazing number of magical and yogic powers. Alongside these m un
dane aims, we find soteriological ones concerned with liberation 
(mukti). This is portrayed variously as a positive, perm anently bliss
ful condition and/or as the ultimate condition resulting from the ex
tinction o f all suffering and contingency called Nirvana. According 
to the Kubjika Tantras, the source and essence o f this extinction is
94 anädikramapüjäyäm bhaktyä devl [k kh: devi] nivesitä || 

täbhyäm tatropavistäbhyäm paramänandamelake [kh: -melakam] | 
panigrahanasamyogam [kh: ptinigrahana-] krtavan srlkulesvarah || 
athaiväsarikitä [kh: äväm-] devl lajjayäkuncitätanuh [kh: natuh] | 
samjätam kubjiktirüpam khafijägatiyutam [kh: khamjägatiryagam] II 
tathäpi lena devena harsautphullayutena tu |
sä devlgrhya hastam [k kh: haste] tu svotsarige sannivesitä [k kh: rna-] || 
sivasaktisamäyogah [kh: -yogam] sa eva pariklrtitah | 
taträpi mathanam devi tayoh samparipadyatah ||
tatra bljarajodhlitoh [kh: dhäto] sammisritvam bhavet [k: sammisritvabhavat;

kh: sadyisretvabhava] priye | 
tatrotpanno [kh: tatrojnä] mahlibindur amrto yo [kh: yä] varlinane || 
dlptivlin bhäsvaras caiva [kh: dlptivärtäsvara-] siuyakotisamaprabhah [k 

kh: -prabhuh] | (KRU l/73cd-9ab)
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the goddess Kubjikä herself. She is the Void (vyoman, kha, dkäs'a) o f  
the energy o f th Transmental (unmani).95 This energy moves up 
perpetually into the highest sphere o f absolute being which this school 
calls ‘Siva’s mandala’ (sümbhavamandala), reminding us o f  the close 
association between the Saiva and the Säkta Tantras. She then flows 
down from it into the spheres o f  her emanations, while she continues 
to reside within it. As the goddess behaves in this way, she is called 
SämbhavTsakti and Rudrasakti.96 Both o f these names for the supreme
95 Like other major deities of various Tantric traditions, including Siva and 
even Vi§nu, Käll is identified with the Void of consciousness. But her special 
domain is, as her very name suggests, time (kdla). Abhinavagupta explains 
in his Tanträloka:

“Again, time (can be experienced) both as a succession (krama of mo
ments) as well (as eternal time) free of succession. Both aspects abide en
tirely within consciousness. Thus scripture affirms that Käll (the Goddess of 
Time) is the Lord’s supreme power. It is thatsame powerwhich, by its spon
taneous development (praroha), manifests outside consciousness the suc
cession and its absence, encompassed within its own nature, and so abides as 
the (life-giving) activity of the vital breath (pränavrtti).

Consciousness alone, very pure and of the nature of light, severing objec
tivity from itself, manifests as the sky void of all things. That is said to be the 
voidness of consciousness and is the supreme state yogins attain by reflect
ing on objectivized manifestation with an attitude of negation (neti neti).

This same void Self (khätman) is called the vital breath, the throb (spanda) 
and wave (ürmi) of consciousness. By virtue of its inherent inner outpouring 
(samucchalatva), it falls upon the objectivity (which it) separated from (it
self) with the intention of taking possession of it.” (TÄ 6/6-11)

The identification of the goddess with the energy of the Transmental 
(unmani) is also not unique to the Kubjikä Tantras. The Ägamas (i.e. Tantras) 
of the Saivasiddhänta regularly prescribe the worship of Siva’s consort as 
the power of the Transmental. As in the Kubjikä Tantras, Siva’s consort in 
such Tantric texts is also understood to be the intermediary between the spheres 
of emanation, which are within the purview of the mind, and the transcend
ent above them; beyond mind. But whereas this conception figures occa
sionally in these types of Tantric text, it assumes a central role in the theol
ogy of the goddess Kubjikä.
96 rudrasaktih sadä püjyä pithänäm kirtanäd api \ 

siddhim sphutä pradätäri s'rikujäkhyäm nämämy aham \ \
“I salute the venerable (goddess) called Kujä who, clearly apparent, bestows 
accomplishment, she who is to be constantly worshipped as Rudra’s energy 
and by praising the sacred seats (in which she resides).” (KuKh 5/81)
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energy o f consciousness are also common in the Tantras respected in 
the Kashmiri Saiva tradition.97

In her creative aspect Kubjika is especially identified with the 
energy o f bliss which resides in the centre o f  the mandala and the 
body. It is said to be the absolute itself, which is called the ‘N euter’. 
Beyond the male Siva and the female Sakti,98 i t is  their source within 
which they fuse into one. This energy o f  bliss in its prim ary, 
unmanifest state pervades the Void o f consciousness”  At the same 
time, in its active manifest form, it is the triple energy (tris'akti)m  of

97 For example, see MV 1/44cd-5:
ajn änena sahaikatvarh tesyacid vinivartate 11 
rudrasaktisamlivistah sa yiyäsuh sivecchayli | 
bhuktimuktiprasiddhyartham nfyate sadgururh prati 11 
“(It may happen) that the unity a person has with (the condition of) igno
rance ceases. (Such a one) is penetrated by Rudra’s energy. By Siva’s 
will, he desires to go to a true teacher and is led (to one) so that he can 
attain liberation and (worldly) enjoyment.”
Abhinavagupta considers this passage, and the correct understanding of 

the function of Rudrasakti, important enough to quote and comment on it 
twice in his Tanträlote (see TA 4/33-5 and 13/199-203).
98 The Kumdrifaikhanda of the Manthänabhairavatantra declares that: “It is 
neither female nor is its form male, that bliss is the Neuter(absolute).” (na strl 
na purusätärarh änandarh tam napurhsatem | KuKh 3/46ab ). The goddess, 
who is the power ofbliss (änandasakti), is accordingly called Napuriisaka — 
the Female Eunuch. To the best of my knowledge this name is exclusive to the 
goddess Kubjika. Apart from this usage in the literature of the Kubjika cult, 
this is certainly a veryrare, if not unique, form of the neuter noun napurhsatem.
99 khastharh nivartitäfäram avyaktarh bhairavlitmatem | 

evam änandasaktis tu divyalifzgä kramoditä 11
“Located in the Sky (of consciousness), its form has been completed (to 
perfection — nivartita) and, unmanifest, it is Bhairava. In the same way, 
the power ofbliss is the divine (female) Linga (divyalb'zgä) that has emerged 
from the sequence (tarama — of the lineage and the liturgy).” (KuKh 3/47) 

'00 These three energies are a standard set found not only in the Tantras but 
also in Puränic representations of Siva’s energies. The triad is well known to 
the worshippers of the goddess Durga as the three goddesses who are the 
consorts ofBrahma, Vi§l).u, and Siva. They represent the three qualities (guna) 
ofNature (prab'ti) with which the goddess Durga is identified. Newar Kaula 
initiates also link their conception of these three energies with the qualities,
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w ill, know ledge and action. Together these energies constitute 
Kubjikä’s nature as the generative Yoni (vulva).101 The seed o f the 
Yoni is the goddess’s divine Command (ajiia) symbolically situated 
in the centre o f the triangle o f the Yoni, the goddess’s mandala. 
Through this energy the world is created, and through it one attains 
the authority (adhikara) to perform Tantric and Kaula rituals, initiate 
others and ultimately lead them to the same realization. 102 The Tantra 
o f  the Churning Bhairava (Manthanabhairavtantra) tells us:

“In the centre (o f  the mandala) is the Place o f Repose; it is the 
expansion (of emanation —  prasara) and the experience (of ultimate 
reality), the understanding ofwhich is one’s own (spiritual) authority.”103
representing this association by the respective colours of their three god
desses, who are the black Guhyakäll, the red Kämesvarl, and S iddhil^m l 
who is white. Two pictures of this triad can be viewed in the museum in 
Bhaktapur. Note the conspicuous absence of Kubjikä in this triad. This is 
because she is identified with Mahilmäyä, which is Nature (prakrti), their 
original source. Thus she is present there, in a sense, as all three. Or, to put it 
another way, she is their basic absolute and hence unmanifest, secret identity.
101 yä sä saktir bhagäkhyätä sambhor utsangagämini \ 

kaulini brahmacaryer.za s'rimän devinapumsaka ||
“The energy called the Vulva (bhaga) who sits on Sambhu’s lap is, by 
virtue of (her) continence, KaulinI, the venerable goddess Neuter 
(napurilsaka). (KuKh 3/63)”
The Sanskrit of these texts is not infrequently deviant. Here is a particu

larly interesting example of how deviant Sanskrit can be employed with a 
meaningful purpose. The expression ‘s'rlmän devi napurilsaka ' combines an 
irregular masculine form of address ( ‘s'rimän and, as we have already noted, 
the peculiar transformation of a neuter noun into a feminine adjectival name 
(napurilsaka), both with reference to the goddess, to represent her multivalent 
nature. Other cases of deviant Sanskrit have not, and will not, be noted here.
102 This interesting and original concept, reminiscent in some ways of the 
Tantric Buddhist conception of Bodhicitta, ‘Mind ofEnlightenment’, is dealt 
with extensively solely in the Kubjikä Tantras. All beings whatever their 
status, gods, men or demons, have spiritual authority because they have re
ceived the Command (äjiä) of the goddess Kubjikä. This Command permits 
them to exert this authority within their jurisdiction. This doctrine may well 
have served to justify the configuration of Newar Kaula Tantrism around 
this goddess in the radical manner in which it is at present.
103 madhye visrämabhümiril prasaram anubhavaril pratyayam svädhikaram 
\| (KuKh l/3c)
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This same energy is also in the centre o f  the body, that is, be
tw een the tw o vital breaths o f  inhalation and exhalation. There, 
Kubjika abides in the fullness o f  her ambivalence. Blissful in the 
transcendent beyond worldly pleasure and its consequent pain, she is 
horrifying in her alluring beauty as the universal activity o f  time in 
her manifest universe:

“It is said that the power o f  bliss is m erged between the inhaled 
(pra!Ja) and exhaled breath (apana). Located in the middle o f  the 
Stick o f the Cavity o f  Space (i.e. susumna), she pervades the energy 
o f the consciousness o f  the individual soul.

“Slender, herlim bs variegated by time (kala) and moment (vela), 
she awakens (the initiate) to (ultimate) reality. M erged in the plane 
(of Siva), the Bliss o f Stillness (nirananda), she is supreme, imper
ishable and horrific.” 1M

“It is supreme bliss and, as such, is the eternal bliss that is the 
final end (of all existence). Tranquil, it is the Bliss o f  Stillness 
(nirananda). Free o fth e  eight causes (that constitute the subtle body), 
it is free o f  the qualities {gu!Ja) and principles (tattva) and devoid o f 
both that which is to be taken up and abandoned.” 105

As emanation itself, Kubjika is the mandala. This maiidala is 
primarily the triangle o f  the Yoni. This is why the goddess is called 
Vakra —  Crooked. We have seen that this basic triangular form has 
four components located at the three corners and the centre. These 
are the four primary seats (pltha) o f the goddess. The goddess is the 
entire economy o f energies. But she is no tjust the sum o f all energies, 
she is also every one o f them individually. They are deployed in sa
cred space, and indeed the energies are the sacred places themselves.

The Kubjika cult is called the Transm ission o f  the M other 
(avvakrama) and also Srlkrama. The corresponding K ali cult is the 
Kalikrama. The term 'kram a' means literally ‘sequence’ and, by ex
'04 pränäpänäntare llnä änandasaktir ucyate 

kharandadandamadhyasthä anucitkalayäpint \ 
kilaveläviciträrigt tanvl tattvaprabodhakt || 
niränandapade llnä bhlsanl paramävyayä \ (KuuK.h 2/5-6ab)

105 paränandasvarüpena nityänandaparäyanam \\ 
niränandamayam säntam käraiiästakavarjitam  | 
gu/wtattvavinirrnuktam heyopädeyavarjitam  || (KuKh 13/5cd-6)
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tension, a lineage, tradition or transmission. These are common, non
technical uses o f  the word. In a technical sense, ‘kram a ' denotes a 
Kaula liturgy, consisting as it does o f a sequence o f  actions and reci
tations ofmantras. Unlike the Sn t o ^ a, the Källkrama includes within 
the sequence o f the rite o f  adoration (pujäkrama) the sequences of 
emanation, persistence, withdrawal and the inexplicable (anäkhya). 
The M iidhavakula  section o f  the Jayadrathayäm ala , to w hich 
Abhinavagupta refers in his treatment o f  Kaula ritual, declares that: 

“(According to this practice), in order to attain both worldly en
joym ent (bhoga) and liberation, one must worship the tetrad o f ema
nation, persistence, withdrawal and the inexplicable together with 
the sacred seats and the burning grounds.” '°6

The four moments o f  emanation, persistence, withdrawal and 
the inexplicable are worshipped as separate configurations o f  god
desses. In some versions o f  the Kallkrama a fifth moment is added. 
This is called ‘M anifestation’ —  Bhasa —  and consists o f  the ‘shin
ing’ (bhäsä) o f  all four moments together. Although the Kallkrama 
is particularly sophisticated in its presentation o f these moments in 
the cycle, it is not the only cult that does so. The cult ofSrlvidya, like 
the Saivasiddhanta, and indeed most elaborate Tantric ritual, repli
cates through ritual action the cyclic creation and destruction o f  the 
universe.107 It is particularly well represented in the ritual program o f 
the Kallkrama. Indeed, in the Källkrama they are considered to be 
fundamental aspects o f  the goddess herself:

“(Oh Umä), unfolding awareness o f creation, persistence and 
destruction! The daw ning (of enlightened consciousness), unob
structed, eternal and imperishable, unfolds, illumined by (the devo
tion) o f  your devotees...” '°8

srsfisamsthitisamhärdnäm al&amacatustayam | 
pithasmasänasahitam pujayed bhogamofyayoh || (TÄ 29/57)

107 Davis ( 1991:42) writes: ‘‘The universe oscillates. It comes and goes, emerges 
and disappears ... Saiva daily worship also echoes the of the oscillating
universe. The pairedconcepts of‘ emission' (srs!1) and ‘re-absorption’ (samhära), 
with which Saivite cosmology describes the movements of the oscillating uni
verse, are embedded as an organizing logic in the patterning of worship."
108 nirjanasthitilayaprathätmike 'gräsanityaniravagrahodayah | 

jrmbhitas tvadanupäfyadlpito ... (CGC 8labc)

254



Cfhe Cull f  the Qoddess CXubjikä

Moreover, the three states are contained in a fourth one beyond 
them called ‘Nam eless’ (Aniikhyä). This is the transcendental, pure 
dynamic consciousness (samvit) that generates, sustains and with
draws the three states.'°9 A major characteristic o f  the Källkrama, this 
notion is absent in the basic form o f the Kubjikä cult. Even though 
Kubjikä is frequently called the Nameless, she is not described as the 
fourth inexplicable consciousness which encompasses the triad o f 
creation, persistence and destruction, as happens in the Källkrama. 
Let us examine some sample texts in order to observe the difference 
this identification makes. In the following passages Kubjikä is called 
the Nameless (Anämä or Anäkhyii) and she is identified with the 
energy ofconsciousness called Transmental (Unmanä):

“There, at the end o f the mind, there is nothing else except the 
(energy) which is beyond the mind (manonmani). (And so), she is 
called the Transmental (unmana), the supreme (energy), who trans
ports the nectar (of immortality).” 110 

Again:
“Above that is the Transmental (unmana) state; that state (corre

sponds to the) Sämbhava (principle). (One attains it) once one has 
practised (immersion in) the one Void where everything comes to an 
end. And once the Transmental at the end o f the Void has been reached,

'09 The Jayadrathayämala is a very important work for many reasons. One 
of these is the relatively frequent reference to the phenomenology of the 
dynamic energy of consciousness which in this text is termed samvit. This 
term is rare in other non-Buddhist Tantras despite the fact that it is the basic 
term used for consciousness by Kashmiri Saivites. Even more striking, when 
compared with other Hindu Tantras of this period (i.e. prior to the develop
ment of Kashmiri Saivism), is its surprisingly sophisticated idealism which 
identifies subject and object through the act of perception. Although the 
Mahäkälasamhitä is a KälI Tantra which postdates the Jayadrathayämala 
and makes extensive use of this fourfold division of creation, persistence, 
destruction and a fourth state beyond them as well as the firefold one with 
‘manifestation’ added to the four, it is devoid of the earlier idealism due to its 
exclusive focus on external ritual. The paradigm is so basic, whether inter
nalized or not, that it is not surprising to discover that the Newar KälI rites 
are similarly dominated by this divisions.
110 nänyam tatra bhavet kiiicin manasänte manonmani \

unmanä sä samäkhyätäparä hy amrtavahini \\ ( KuKh 15/13)
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who is it that is not freed from bondage?” 111
“Emanation (srsti) (generated) from the sequence (krama) abides 

alone in the Yoni, facing downwards. (This energy is) the Transmental 
(manonmani), the essential Being (of all things —  sadbhävä) and the 
great wave (of the energy of consciousness) whose form is Light.” 112 

Kubjikä is the energy ‘beyond m ind’ which leads to the pure 
transcendent Being o fher consort. She is the Inexplicable (Anäkhyä), 
W ithout Name (Anämä), not, primarily, because she is the semper 
eternum  of G od’s Being which encompasses past, present and future 
in its inexplicable simultaneity —  although she is also this —  but, 
above all, because she is, literally, beyond the mind. She is the final 
stage at the end o f a vertical ascent through the expanse o f immanence, 
at the extremity closest to transcendence.

Again, the location o f the multiple energies o f  the goddess is not 
only represented by the goddess’s sacred seats. It also refers to the 
placement o f  the letters o f  the alphabet within a diagram called a 
prastiira. The letters o f  a mantra are extracted from this diagram. 
This is done by indicating the position o f each letter in relation to 
other letters next to it. This process is the microcosmic parallel of 
creating the universe part by part from the phonemic energies that 
constitute the universal energy of the goddess. Thus, Kubjikä, like 
other Kaula goddesses, is an embodiment o f  Speech. As such, she is 
both every single phonemic energy and so is the one ‘Letter’ (varnii), 
and is also transcendent and so is called ‘Devoid o f Letter’ (avarnii): 

“Vidyä, the auspicious power (sakti), residing in letter and that 
devoid o f  letter, is o f  two types. (One is the energy of) the syllables 
(of all mantras —  afc arii). (The other is) the energy o f conscious
ness. (By knowing this the adept attains) success (siddhi). On the 
path o f the Vidyä is mental vigour (medha) (acquired) by action per
ceived (as correct) by the scripture.” 113
m tasyordhve unmanävasthä tadävasthä hi stimbhavam \ 

sunyam ekani samäbhyasya yatra sarvam nivartate \\ 
sünytinte tünmanepräpte ko na mucyati bandhanät \ (KuKh 9/18-9ab)

112 kramät srstih sthitä yonau ekä eva hy adhomukhi |
sadbhävä sti mahtin ürmir jyotirüpä manonmani | \ (KuKh 24/44)

113 vidyä nämälcyarä saktir dvidhair bhedair vyavasthitä | 
cicchaktir iti siddhih sytit sti varntivarnagti s'ubhä \\
vidyämärge ca medhas tu stistradrstena karmanti \ (KuKh 14/21-2ab)

9 l [Journey in the eCWorid of  the 'Thanlras
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Elsewhere the goddess says:
“She, 0  lord, is the deity and I have spoken o f  her as the deity. 

She has emerged from the cave hermitage (guhasrama) and, devoid 
ofsound  (asvara), she transports sound (svarawihinl).” 114

The mandala ofSarhvarta, which is the fundamental mandala of 
the goddess Kubjika, develops from the triangle mentioned above. It 
consist o f  six parts which, drawing from  the terminology o f temple 
architecture are called prakära. The prakaras are the encompassing 
series o f  walls in a temple compound, or around a tree, which demar
cate the sacred space around the centre where the deity resides." 5 
Encompassing through her mai).dala all things in this way, the god
dess pervades all things because she is all things. From this point of 
view, the drawing o f  the man dala symbolizes the deployment o f the 
goddess in the time and space o f eternal pervasion. This takes place 
by a process the Kubjikä Tantras and the Kallkrama call ‘churning’. 
This is the process o f  emanation marked by  the emergence o f  the 
individual energies or aspects (kala) o f  Kula, the universal energy 
with which Kubjika is identified.116 The Kubjika Tantra o f  the Churn
ing Bhairava (Manthanabhairavatantra) explains:
114 esä sä devatä devatayä khyätä mayä prabho \

guhäsramäd viniskräntä asvarä svaravähinl || (KuKh 17/24)
mAn interesting feature of this temple is that it is not the temple of the great 
Sanskritic tradition, but the archaic tree shrine of popular local folk tradition. 
Thus, in places, the texts apparently identify Kubjikä with a local goddess 
who lived in a tree or a stone underneath it. Accordingly, her Circle (mandala) 
is the Circle of the Tree. The original circle being the shade of the tree of 
which the tree, and hence the stone, was the centre. Consistent with this 
symbolic representation ofKubjikli’s abode is her name, Sillidevi— the God
dess Stone, as the goddess in the centre of this mandala. Interiorized, the Tree 
Mandala acquires the encompassing enclosures that are normally built when 
the deity of the tree and the stone develop in importance. Thus the develop
ment of the Tree Mandala mirrors the development of the Hindu temple and 
the local, rural goddess of the Tree becomes the Great Goddess of the temple 
and the city who is kept hidden in her mandala. In the final section of this 
essay, I deal with the goddess’s association with trees and vegetation.
116 The Kumtlrikli section of the Manthänabhairavatantra defines the nature 
of this activity as follows: “(The act of) churning is said to be emanation 
itself, which is the arising of the aspects of the (energy of) Kula (manthänam 
srstirevoktam kaulikam kalasambhavam)\ | (KuKh 17/ 35cd). Mahesvariinanda,
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“Thus, (reality), supreme (transcendent) and inferior (immanent), 
is divided by the division (brought about by) the churning (manthana) 
(of power and its possessor). In this way, Passion is present within 
emanation, the Passion which is the destruction o f desire (kama). 
And that is Haihsa (the Gander), the Great Soul which is the nectar 
generated from the (primordial) fire. These two are called Siva and 
Sakti. The triple universe is woven w arp and w oof (with them). This 
is the secret called the ‘Great Churning’ (mahamanthana).” 117

The womb o f energies, the Yoni, is, by a symbolically significant 
reversal and conjunction ofpolarities, known as the ‘Yonilinga’ (vulva
phallus) which is said to be ‘churned from above’.The inner, u ^ anifest 
power is aroused by its own spontaneous inspiration. The upper part is 
the male principle —  the Linga (phallus) —  the lower part the female 
—  the Yoni (vulva). The drop o f the vital seed which is generated 
thereby is the empowering Command (äjn ä), which is both the source 
o f the universe and the means to attain the supreme state:

“The divine Linga, churned from above, is divided into six parts 
(prakira). These are the Sacred Seats (pitha) and the rest. The (god
dess) called Vakrikä (resides) there. She is the bliss o f the Command 
(aj na), pure with blissful sexual intercourse (sukharati). She creates all 
things and destroys (them). She is consciousness and, abiding in the 
supreme state, she bestows both (worldly) enjoyment and liberation.” 1i*
writing in South India during the thirteenth or twelfth century, quotes the 
Kramakeli in his Mahärthamanjari (p. 172). This important work by 
Abhinavagupta on the Kashmiri Källkrama had, along with many other works 
of this tradition, reached South India from the North by that time. The same 
passage is also quoted by K$emaräja in his commentary, the SpandaniriJaya 
(p. 6), on the Spandakirikti. The passage explains that the god of the Källkrama 
is called Manthänabhairava, lit. the Churning Bhairava, because “he engen
ders the creation etc. of all things (by arousing) and churning his own power”. 
In this case, the teachings of the Källkrama and Kubjikli’s Srikrama coincide.
117 tasmän manthänabhedena bheditarh ca paräparam || 

evarh srstigatänangam anangarh ktimanäsanam |
sa ca harhsam mahätmänarh jvalanäd amrtodbhavam ||
dväv etau sivasaktyäkhyau otaprotam Jagattrayam |
etad rahasyam äkhyätarh mahämanthänasarnjm yä || (KuKh 24/27cd - 29)

118 pithädyaih satpraktirais taduparimathitarh divyalingarh vibhinnam | 
taträjntinandarüpä sukharativimalä visvakartrl ca hantri \
cidnlpä vakriktikhyti paramapadagatä bhuktidti muktidti ca | (KuKh 2/1 0)
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Again:
“In this way Rudra’s energy, the mother o f  persistence and de

struction, has pervaded all things with the three varieties (ofthe powers 
o f  will, knowledge and action). The primordial and free God o f the 
gods, who is both Kula (Sakti) and Akula (Siva), resides in the cen
tre. His Command, in the form o f a Drop (of sperm —  hindu), is 
consciousness which bestows accomplishment (siddhi) and removes 
the fear o f  the fettered. (The Command is the goddess) Perpetually 
Wet (Nityaklinna) who, aroused by her own passion (svarakta), is 
free and bestows the perpetual bliss which is delighted by phenom 
enal existence.

“In the middle is the divine Linga which gives supreme bliss. It 
is the Drop and the Sky. The perpetually blissful nature, which is the 
churning o f the two, is divided into six parts. I salute the (goddess) 
called Kubjikä whose beautiful body is aroused and engenders pas
sion there (or ‘makes love there’ —  kurvanti tatra kiimam).” 119 

The Newars, following a pattern common to Kaula Tantrism in 
general from the thirteenth or fourteenth century, classify the lineage 
goddesses as belonging to six traditions (sadämnäya). They are sym
bolically arranged and worshipped in the four cardinal directions along 
with the nadir and the zenith. According to a representative New ar 
liturgy, they are:

1) Upper: Tripura, 2) Lower: H atakesvarl or the B uddhist 
VajrayoginI, 3) East: Pöm esl, 4) North: forms o f  K ali including 
Guhyakall, SiddhilaksmI and Daksinakäll, 5) West: Kubjikä, 6) South: 
NiSesi.120
119 evam vyäptam samastam sthitilayajanani rudrasaktis tribhedaih 

tanmadhye devadevam akulakulam ayam tanmayädyasvatantram \ 
yasyäjnä bindubhütä pasubhayaharani siddhidä bodharüpä 
nityaklinnä svaraktä bhavamuditasadänandadätrf svatanträ | \ 
tanmadhye divyalirigam paramasukhateram bindurüpam kharüpam 
nityänandasvarüpam tadubhayamathanam satpraklrair vibhinnam \ 
kurvantim tatra kamani /cyubhitavaratanum srlkubjiklkhyam namämi \ \

(CMSS 1/5-6)
120 I have drawn this information from Pascimajyesthämnäyatermärcana- 
paddhati (fols. 87b-9l b) where the worship o f the deities of six traditions is 
described as a partofthe regular rite ofthe western tradition (pascimämnäya, 
which is that of the goddess Kubjikä). It is important to note that, whatever

259



5Zl [Journey in the eCWorld of  the Cfaanfras

These six goddesses and consorts, or their equivalents, are wor
shipped in the comers of a six-sided figure formed from two trian
gles. One triangle faces down and represents Sakti —  the lineage 
goddess. The other faces up and represents Siva —  the goddess's 
consort. This figure, seen very com m only in and around N ew ar tem 
ples and houses symbolizes the union o f opposites represented by 
these divine, all-embracing polarities. Union takes place between the 
triangles, at the comers and in the centre, which is marked by a dot, 
representing the fecund fusion ofthe vital seed ofthe couple. Kashrniri 
Saiva texts explain that this figure also represents the sexual union of 
the divinized human couple engaged in a special type ofKaula ritual. 121

the tradition, the deities ofall six must be worshipped. Thus the initiation Newars 
receive not only initiates them into the worship of their own lineage deity but 
also into the worship of all of the others. The lineage goddess is not wor
shipped exclusively; but she is given pride of place. Moreover, whoever one’s 
own lineage deity may be, the mandala in which the deities of the six lineages 
are worshipped is enclosed by Kubjikä’s mantra (see below). Thus Kubjikä, in 
the form of her mantra, encompasses them all and thereby energizes them.

The contents ofthe six traditions are the ones prescribed by the Partitantra. 
In 1947 a series of articles written by the Nepalese major-general Dhana 
SamSer Jarigabahädur Ränä came out in the Hindi magazine Candi. In these 
articles the author expounds the pantheon and related matters of these six 
traditions on the basis of the Partitantra and other texts considered authori
tative by Newar Siiktas. Note that the Partitantra (chapter six) prescribes the 
worship ofVajrayogini as the deity ofthe Lower Tradition, stating that this is 
the tradition of the Buddhists. Newar Kaulas have replaced her with Häta- 
keSvari who, along with her consort Hiitakesvara, governs the hell worlds. 
This change is in consonance with the expurgation by Newar Kaulas ofBud- 
dhist influences in their rites.
121 Referring to the symbolism of the formation of the letterAI, Abhinavagupta 
says that the letter E is represented by the triangle of the goddess’s Vulva, 
which is “beautiful with the fragrance of emission” (visargtimodasundaram 
- TA 3/95a). Then: “When the powers of the absolute (the letter A) and bliss 
(the letter A) become firmly established there (in the triangle, which is the 
letter E), it assumes the condition of the six-spoked (mandalasadavasthiti, 
i.e. AI) brought about by the union of two triangles.” (TÄ 3/95b-6a). Jayaratha 
comments that “in the process of the practice of ritual sex (carytikrama) the 
condition corresponding to the Gesture of the Six Spokes (sadaramudra) 
arises by the encapsulation of the two triangles, (one being that of the) male
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Newar initiates are also aware o f  this symbolism and openly accept 
it. When questioned about this, one explained that this is the reason 
why Newars in general, and Kaula initiates in particular, prefer the 
householder life. Celibate renouncers cannot perform all the rituals. 
W hat such statements mean and imply exactly is never made explicit 
by any o f the people I have interviewed. So the reader must be con
tent, as I have to be, to wonder.

Just as this six-sided figure represents the six lineages, it is also 
commonly found in the m andala o f  the lineage goddesses, techni
cally called the Kramamandala. This is the case with the Krama- 
mandala  ofthe Western Tradition (pascimämnäya), which the Kubjika 
Tantras describe as “the city o f  the illumined intellect (dhl) ”122 be
cause it is the embodiment o f  the teachings o f the lineage (krama) o f 
teachers w ho transmit the tradition (krama) and because its constitu
ent elements, represented by mantras, are worshipped in a fixed se
quence (krama) which constitutes the liturgy —  Krama. There are 
twenty-eight such constituents and so the rite o f adoration (püjäkrama) 
o f  this mandala is called the Sequence ofTwenty-Eight (astavimsati- 
krama). These twenty-eight constituents are represented by mantras 
arranged in six groups consisting o f four, five, six, four, five, and 
four parts, respectively. They are projected onto the com ers o f  the 
six-sided figure. According to one interpretation (see KuKh 2/8), they 
are as follows:

1) The Group o f Four: the intellect along with the energies o f 
will, knowledge and action.

2) The Group o f Five: the five types o f  sensation, namely sound, 
form, taste, smell, and touch.
adept (siddha) and (the other that of the) yoginl.” The sides of these trian
gles are formed from the three channels of the vital breath (irjä, pifzgalti and 
susumnti) that come together in the genital region of each of the two partners 
engaged in this rite. The vital breath is impelled along these three channels 
by the energies of will, knowledge and action. When these extroverted ener
gies are experienced in conjunction with the inner energies of the absolute 
and its bliss, as happens for a moment, at least, in sexual intercourse, the 
three energies and corresponding vital breaths of the partners work together 
to generate the emission (visaî a )  through which the fecund seed of the cou
ple is projected with force through the centre.
122 yad etat h iulikam jnänarn foamamandaladhipuram | (KuuKh 5/lab)
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3) The Group of Six: the five senses, namely the ear, eye, tongue, 
nose and skin, and the mind.

4) The Group o f Four: the four states, nam ely waking, dream
ing, deep sleep and the Fourth.

5) The Group o f Five: the group o f five gross elements —  water, 
fire, earth, wind and space.

6) The Group ofF  our: the three qualities ofNature, namely sattva, 
rajas and tamas, along with Siva, their master.

According to contemporary Newar ritual procedure, the two su
perimposed triangles are surrounded by an eight-petalled lotus. Eight 
m other goddesses (matrka) are worshipped on the petals. They guard 
the directions and the divine couple in the centre. Outside this eight- 
petalled lotus is a sixteen-petalled lotus. The deities worshipped here 
are the eight mother goddesses again, but this time along with their 
consorts, the eight Bhairavas, who are worshipped next to them. The 
coupling that takes place in the centre between Kubjikä and her 
Bhairava is thus reflected in this encompassing circle which com
pletes the periphery o f the core o f  the mandala energized by these 
couplings. This is then enclosed in the final outer circle consisting of 
a thirty-two-petalled lotus on the petals o f  which are worshipped the 
thirty-two goddesses who are the energies o f  the thirty-two syllables 
o f  Kubjikä’s mantra.

The foundation o f each sophisticated Tantric system, such as 
this one, is the mandala it describes.^ 3 It is through it that the rite of 
adoration o f the principal deity or couple, which is in the centre o f 
the mandala, takes place. Accordingly, we find that the six groups 
which are the vital core o f  the goddess’s mandala recur repeatedly in 
the Kubjikä Tantras, usually with some further reflection or addition 
drawing, as it were, more each time from the configuration o f ener-

123 The core of a Tantric system of the early period consists of the extensive 
description of the mandala of its main deity and the rites associated with it. 
Certainly, such Tantric systems include numerous other rituals and practices; 
nonetheless the system proper essentially consists of this. The many other 
matters that are not directly associated with the worship of the main mandala 
or one of its forms are accretions, additions, and appendages that may well be 
extensive and even significant, but they are not essential to the system. By 
this I mean that the basic system remains intact even if they were to be absent.
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gies. The components o f  the m andala are worshipped systematically, 
part by part, each with its own group o f mantras. The deployment of 
energies in space is thus parallel to their deployment in time. Both o f 
these are held together by their sequence (krama) in time and space.124 
There are three such sequences. They are the Sequences o f  the Child, 
the Youth (also called the Middle One) and the Eldest. They are also 
called the Sequences o f the Individual Soul (änava), Energy (sakta) 
and Siva (sambhava).ns Kubjika is the goddess o f  these sequences 
(kramadevi), and she manifests as and through them in the form o f 
their mantras. This identity is acted out symbolically by the worship

124 Abhinavagupta explains in his brilliantly profound manner: 
“Theextendingprocess of diversification and development (telanä) along

the path (of the cosmic order) takes place in two ways, namely in a sequen
tial and in a non-successive manner. Succession (krama) and its absence 
essentially amount to (the two ways in which forms are manifest) in the field 
of phenomenal existence. Thus this can take place either through the differ
entiated development of single units (etetelana, as happens, for example, in 
making the transition from cause to effect) or (simultaneously of a number 
of units, as happens when viewing) a picture." (TA 6/6)

We may note in passing that Abhinavagupta is indebted for these con
cepts not to any Tantric tradition but to Bhartrhari, the philosopher of gram
mar, for this important exegesis of the Kaula term krama (meaning literally 
‘sequence’ or ‘succession’).
125 Nobody who has studied the Trika Tantrism elaborated by Abhinavagupta 
can fail to notice that these three sequences bear the names of the three major 
categories into which Abhinavagupta, inspired by his Trika teacher 
Sambhunlitha, has classified practice both ritual and yogic (which one could 
say is roughly equivalent, as Abhinavagupta presents it, to what may be called 
mysticism). It appears that these terms were originally used in the Tantras to 
denote phases in the liturgies of some of the rituals they taught, as is the case 
with the Kubjikä Tantras. Once again one is struck by the extensive use 
Abhinavagupta has made of the language of ritual to talk about mysticism, 
that is, experience of the sacred, and to formulate philosophical and theo
logical concepts. Indeed, he is so adept at speaking the language of ritual for 
such purposes that one is apt to forget that a work such as the Tanträlote is, 
despite its extremely rich philosophy and mystical soteriology, structured in 
the form of a liturgical work (paddhati). Indeed, Abhinavagupta himself tells 
us right at the beginning ofhis Tanträlote that it is a work not of philosophy 
or a treatise on Yoga but a work concerning ritual:
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of a fourth sequence, which is conceived as containing the other three, 
namely the Sequence o f the Female Skyfarer (khecarikrama). The 
energies o f these sequences o f mantras are further reinforced and 
applied in the ritual by equating the six parts o f  the mandala with the 
goddess’s six limbs and her six faces. These are worshipped in all 
three sequences.

In this way the goddess is worshipped as all that exists both 
externally, in the outside world, and internally within the body. The 
latter aspect is represented in various ways. For example, the six parts 
o f the mandala represent six configurations o f the phonemic energies 
that constitute speech and mantras present in the body o f the goddess 
and o f each person. These are the standard Six Wheels (satcakra) of 
what is nowadays commonly known as Kundalinl Yoga. This is a 
very important part o f  the ritual and cosmology o f this tradition since 
the goddess Kubjikä is essentially, not just secondarily, identified 
with Kundalinl.126 Thus the texts take great pains to describe these 
Six Wheels.

santipaddhatayas citräh srotobhedesu bhüyasä \ 
anuttarasadardhärthakrame tv ekäpi neksyate \ \ 
ity aham bahusah sadbhih sisyasabrahmacäribhih \ 
arthito racaye spastäm pürnärthäm prakriyäm imäm \ \
“Various are the liturgical manuals (paddhati) in use in the many diverse 
traditions. But for the rituals (krama) of the Anuttaratrika there is not 
even one to be seen. I therefore, repeatedly requested by (my) sincere 
disciples and fellows, compose this liturgy (prakriyä), which is clear and 
complete.” (TÄ 1/14-5)
The term prakriyä may, in some contexts, mean a ‘literary work’ but here I 

take it to mean ‘liturgy’. This usage coincides with that found in the expres
sions tantraprakriyä and kulaprakriyä. We are told by Jayaratha, the commen
tator on the Tanträloka, that the rituals and practices in the Tanträloka belong 
to these two types, namely Tantric ritual and Kaula ritual. The former is cen
tred on the god, Bhairava or Siva, and the latter on the goddess or goddesses.
126 All the major Kaula goddesses are identified with Kundalinl. The goddess 
Kubjikä differs from other Kaula goddesses in that she is not Kundalinl merely 
by ascription. Much of her mythology, iconography and ritual is moulded 
primarily around her personage, metaphysical identity and activity as 
Kundalinl. It is not an extra feature of her nature which has been added on to 
the others from the outside, but is part of the very essence of her very specific
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This Yoga can be practiced for realization coupled with worldly 
enjoyment. This is term ed anugraha ( ‘grace’). It can also be prac
tised to accomplish magical acts designed to control and harm  oth
ers. This is a form o f ‘worldly benefit’ (bhoga) called nigraha (‘re
straint’) .127 The texts warn that this should be practised only when 
the intended victims have seriously transgressed the rule (samaya) 
of the tradition. Each wheel generates and sustains one or m ore o f 
the components o f  the body, the flesh, fat, bone, marrow and so on. 
Each o f these components is governed by one o f K ubjika’s attend
ants who are the mistresses (näyikä) o f  each w heel. Called yoginIs, 
these are demonic goddesses or witches who can be invoked to per
form magic rites. Thus, each one o f  the six wheels can correspond to 
one o f the standard six magic rites (satkarma) . A practice is recorded 
for each one according to the magic rite one wishes to perform. A 
separate Vidya U8 and mandala (also called yantra) is prescribed for 
each one. Even so, they are all linked to one o f  the three varieties o f  
Kubjika’s thirty-two-syllabled mantra known as VajrakubjI. In this 
way, a link is maintained with the supreme goddess who is identified 
w ith Kundalinl as the energy o f  the vital breath and speech.

iconic form and nature. Moreover, as Sanderson (1988: 687) points out: “The 
system of six power-centres (cakras) is also characteristic of the yogic ritu
als of the KubjOwmatatantra. Later it became so universal, being dissemi
nated as part of the system of tmndalintyoga beyond the boundaries of the 
Tantric cults, that it has been forgotten in India (and not noticed outside it) 
that it is quite absent in all the Tantric traditions except this one and the cult 
ofthe goddess Tripurasundari.” It appears, moreover, that the cult ofTripurä 
borrowed this from that of Kubjika. Evidence for this is the addition in the 
Tripurä cult of what are clearly three extra subsidiary centres to make nine. 
This is because the mandala ofTripurä is made of nine enclosures (avarana). 
Kubjika’s mandala, as we have seen, is made of six parts (prafara) to which 
the six centres correspond without need of accommodation.
127 nigrahanugrahe saktir bhavate tava niscayam | 

martyaloke vrajitva tu kuru kridam yathecchaya \\
“It is sure that yours is the power to assist (anugraha) and to obstruct 
(nigraha). Once gone to the mortal world, play as you will.” (KuKh 5/54)

128 Just as the male mantra embodies a god in sound form, similarly the fe
male Vidyii embodies a goddess.
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Another important aspect ofthe deployment of the goddess’s power 
in time and space is the transmission of her empowering Command 
(äjn ä) through initiation. The temporal sequence (krama) in this case 
is the lineage o f the transmission. This is the goddess’s family (kula, 
anvaya, santati) which belongs to her clan (gotra)and house (grha).'29 
Thus the residence, place o f initiation and preaching o f the teachers in 
the goddess’s family should all be recollected along with each teacher. 
The goddess gives rise in this way to the sequence which is her exter
nal manifest form. The sequence (krama) o f  the rite and the sequence 
o f the lineage would not be complete without it. Accordingly, the texts 
prescribe that the Mandala o f  the Teachers (gurumandala) should be 
drawn along with the Mandala ofSathvarta (that is, the kramamanrfala 
ofthis school described above), but worshipped before it. Accordingly, 
Newar Kaulas worship the teachers o f their lineage along with the 
legendary founders o f  the cult o f  their lineage goddess in a mandala 
that is drawn specially for this purpose as part o f  the preliminaries of 
the more elaborate rites o f  adoration (kramärcana)Y0

129 This is a common analogy found in various forms and more or less empha
sized in all Tantric traditions. Indeed it reaches back into Vedic times. The anal
ogy became concrete fact in the not uncommon case of the Brahmin father who 
acted as the tutor and spiritual preceptor ofhis son. In this context, the Brhada- 
rariyakopanisad envisages the transfer of spiritual knowledge literally as a trans
fer of vital force from father to son at the moment of the father’s death:

“When a father thinks that he is going to die, he says to his son, “You are 
Brahman, you are the sacrifice, you are the world.” [...] When a father who 
knows this leaves this world, he penetrates his son together with speech, the 
mind and the vital force. [...] The father remains in this world through the 
son alone. The divine and immortal organ of speech, mind and vital force 
pervade him.” (1/5/17; English translation drawn from The Brhadärartyakr 
Upanisad, Mylapore: Sri Ramakrishna Math, 1979).

Finding support from such traditions in the Brahminical worldview, the 
Newars have understood the Tantric analogy between a spiritual lineage and 
familial one literally.
130 Vajräcäryas, the Newar Buddhist Tantric priests, do the same. Locke in
forms us that: “The Guru Mandala rite is a ritual performed at the beginning 
of every püjä performed by a Vajräcärya. The mandala in question is the Mt. 
Meru mandala which is offered to the gurus i.e. the Buddha, the Dharma 'he 
Sangha and Vajrasattva.” For a detailed account of this rite see Locke 1980: 
81-95 from where this reference is drawn.
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The worship o f  the lineage o f teachers and sacred places trans
posed onto the body through the ritual o f  deposition (nyasa) is basic, 
common practice in all major Kaula schools. Thus inAbhinavagupta's 
presentation o f Kaula ritual the worship o f  the m andala with these 
components is an essential preliminary to ritual union with the Tantric 
consort. He writes:

“Kula is the wheel (calera) which consists o f  mantras, the (ac
complished adepts and teachers o f the tradition known as) Siddhas, 
the vital breath, (embodied) consciousness and the senses. The pow
erful (universal) consciousness which resides within it is here called 
Kulesvarl. She must be w orshipped in the centre ... either alone 
(ekavira) or together with her Lord.” '3'

The seed syllable mantra AIM is the form ofthe goddess Kubjikä 
worshipped in the centre o fh e r mandala along with Bhairava, whose 
form is the seed syllable called Navätman. The seed syllable o f  the 
goddess Tripurä is also AIM n2 and it is called Vägbhava ( ‘Essence 
o f Speech’) in both systems. As this syllable, Kubjikä is identified in 
one o f her forms with the goddess Parä. She is thus linked to both 
conceptions, without coinciding exactly with either. But note that 
although she is frequently identified with the goddess Parä she dif
fers, in this context, from the Parä Vidyä o f the Trika which is 
SAUH .'33
131 mantrasiddhaprtinasarilvitkaranätmaniyti kule \\ 

cakrtitmake citi/:1 prabhvl proktti seha kulesvari \ 
sä madhye ... püjyä ... ||
ekavlrä ca sä püjyti yadi vä sakulesvarli \\ (TÄ 29/46cd-8)
I have published a diagram ofthe Gurumanf/.ala described in the Tanträloka 

to which the interested reader is referred (see Dyczkowski 1987a: 81). Note 
that the mandala has been published upside down.
132 Cf: airilktirtisanam ärüdhtiril vajrapadmoparisthittim |

siddhim mäm dadate nityam srlkubJäkhyäm namämy aham ||
“I salute the venerable (goddess) called Kubjä who, mounted on the seat 
of the letter AIM and seated on the Thunderbolt Lotus, constantly gives 
me accomplishment (siddhi).” (KuKh 5/73)

133 In this context, Kubjikä as Parä is not to be directly identified with the 
goddess Parä who forms a part of the triad Parä, Paräparä and Aparä. The 
Vidyä of Parä (as a member of this triad) found in the KMT is different. See 
above, footnote 65.
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AIM is one of the most important seed syllables in the mantric 
system o f the Kubjika cult. It precedes most o f  the mantras and Vidyas 
o f  this school. Indeed, it is an im portant seed syllable for all the Kaula 
traditions prevalent in Nepal. Thus the Newars regularly place it in 
the centre o f  the mal)c;ialas they make to house their lineage god
desses. Moreover, it is the first o f  an important group o f  five seed 
syllables called the ‘Five Brahm as’ (paiicabrahma) or ‘Five Instru
m ents’ (paiicakarana). In one version, these are AIM HRIM S rIM  
PHREM HSAUM .134 They are well known, in a variant form, in the 
Srlvidya tradition as the Five Ghosts (paiicapreta) who support the 
th rone on w hich T ripura sits, namely, B rahm a, V isnu, Rudra, 
Mahesvara and SadaSiva. They are located in the innermost triangle 
o f  Srlcakra. The first three, which are said to be the seeds o f  creation, 
persistence and destruction, respectively, prefix most o f  the mantras 
used in the worship o f Srlcakra.

The consort o fK ubjika is a form ofB hairava called Navatman. 
His seed syllable is HSKSMLVRYÜM. This seed syllable, or vari
ants o f the sam e, were know n to K ashm iri Saiv ites from  the 
Svacchandatantra and other sources.135 It has tw o forms in the cults 
o f  both Kubjika and Srlvidya: one is HSKSM LVRYäM , which is 
related to the m ale aspect. The other is SHKSMLVRYIM, w hich is 
related to the female aspect.06 T he first form is also used in the rites

134 This is according to KMT 5/34ff. Important variant forms of the last two 
syllables commonly found in Newar liturgies and other Kubjika Tantras are 
KHPHREM (for PHREM) and HSOAUM, HSVOAUM or HSROAUM (for HSAUM). 
'35 Ksemaraja analyzes it in his commentary on SvT 4/102-3. There he de
scribes how to write it in a diagram and how each letter corresponds to a 
principle (tattva). It is also used in Saivasiddhanta ritual (see SSP 2/11, 
Purvakarar.za 2/10-11a and Aghoras'ivapaddhatip. 255).
|36 At the beginning of the worship o fSricakra the teacher is invoked through 
what is called the Guru mantra. According to one liturgical text, this is as 
follows:

aim hrim srim aim klim sau/:1 hamsa/:! siva/:! so 'ham hasakhaphrem hslcy- 
mlvryüm hsaum shlcymlvryim shau/:1 svarüpanirüpar.zahetave svagurave sri- 
annapürr.zämbäsahitasri-amrtänandanäthasrigurusripädukäm pujayämi 
tarpayami nama/:! \ (Taken from Sri Cat;la, The Source o f  the Cosmos special 
issue, The Journal of  the SriRäj aräjeswari Pitham, Rochester, 14623, p. 1.)
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of the Svacchandatantra. The Kubjikä texts hardly do more than note 
the existence o f both forms, even so both are commonly prescribed 
together in the liturgies compiled by the Newars as happens in the 
worship o f Srividyä.
The Goddess of Fire

Now that we have dealt with some o f the creative aspects o f  the 
goddess Kubjikä, we should refer to the other, destructive ones. As 
we have noted already, while KälI destroys as she creates, Kubjikä 
creates as she destroys. This is expressed symbolically by equating 
her with the all comsuming fire that burns up the universe at the end 
o f each aeon, namely the Fire ofTim e (kalagni), here called Sathvartä 
(the ‘Fire o f  the A eons’) or Vädavägni (lit. ‘The Fire from the M are’s 
[Mouth]’). According to the Puränas, this fire burns at the bottom  o f 
the ocean. The water it causes to evaporate falls as life-giving rain. 
Similarly, the energy in the centre o f  the Circle o f the Fire o f  the 
Aeons (samvartämandala), the main mandala o fthe  Kubjikä Tantras, 
is said to consume the Ocean o f K ula.° 7 This ocean is the mandala

There are many lineages of initiates into the cult of SrIvidyä. Unlike the 
goddess Kubjikä who has been confined in great secrecy to the Kathmandu 
Valley for centuries, the cult of SrIvidyä has flourished throughout the In
dian subcontinent for not less than eight hundred years. As happens with 
other Tantric cults, individual lineages may produce liturgies (paddhati, 
pujtividhi) of their own, in some cases in great numbers. The liturgical text 
quoted above belongs to an important lineage that has initiates not only in 
India but also in the United States. The interested reader is referred to this 
publication for a list of names and addresses of some of these initiates.
137 prajvalanti svakiranais carobhi raudramandale \

“She bums intensely with her beautiful rays in Rudra’s sphere (mandala).” 
(KuKh l3/12lab)

Again:
kramamandalamadhyastham jvalantam diparilpakam \ 
tal lingam tam ca vr/cyam ca vidhinä kraman&yakam \\
“The (reality) in the centre of the Krama Mandala burns in the form of 
(the flame of a) lamp. That is the Linga, that the Tree and, according to 
the rule, the master of the Krama.” (Ibid. 8/77).
Although Abhinavagupta did not make use ofKubjikä Tantras as his sources, 

he knew this symbolism well from other Tantric traditions. He incorporates it
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itself, which is made of the energies of the goddess who is Kula. As 
the fire which burns at the end o f a cosmic age and consumes all the 
worlds, it remains hidden in the darkness ofthe Void produced thereby. 
It is from here, the energy hidden within the Void, that creation pro
ceeds. As the goddess tells the god:

“0  Hara, within this void form, one with darkness, was the mind 
o f the bliss o f  the play (of transcendental Being). It was tranquility 
(itself) close to Kula (the energy o f  the absolute) and I knew nothing 
at all, 0  Hara, by speech, hearing or sight. Nor was I aware (of any
thing). The joy, fifty-fold (o fth e  fifty letters o fth e  alphabet), which 
is the bliss o f  liberation (kaivalya) was within the Fire o f  the Aeons 
(samvartä). Its will is the Unmanifest whose form is subtly manifest. 
Then I was overcome with w onder and (asked myself): ‘What is this 
voiduess?’ And realizing that it was terrible and deep, I was fright
ened and (my) mind slumbered. Having entered into Bhairava's sac
rifice, I remained there in (my) supreme form. And as an atom (of 
consciousness) the Lion (simhaka) (bore) a subtle form. 0  Lord, the 
Lion Fire (simhasamvartaka), full o f  darkness, became manifest 
(vyävrta).” 138
into his own Trika system presenting it, as he usually does, with a sophisti
cated interpretation based on a phenomenology of universal divine conscious
ness acting in and through each act of perception:

“This path is worthy ofbeing described in this way because theyogi quickly 
(dräk) attains Bhairava’s nature, contemplating the sequence of its configu
ration (prakriyäkrama) (contained in the initial impulse towards perception) 
as is explained in the Spanda teaching. Experiencing all the (cosmic) path (in 
this way, the yogi) should dissolve it into the deities (who preside over it). 
They are (then merged), as before, progressively into the wheel of the body, 
vital breath and intellect. (Finally) all this (merges) collectively into his own 
consciousness. This consciousness that is full of all things and is continu
ously worshipped (and practised) is (like) the fire of universal destruction 
(which dries up) the ocean of transmigration.” (TA 8/5-8)

Concerning the Spanda teachings see my trilogy on this school ofKashmiri
Saivism, The Doctrine o f Vibration, The Stanzas on Vibration and The Apho
risms o f Siva.
138 sünyäMre tamaikatve ramanänandacetasam |

samanam ktlasamkäs'am kinciJJänämy aham hara \\ 
na väcä srutica/cyubhyäm na ca buddhyämy aham hara | 
kaivalyänandam ählädam samvartäntam satärdhakam | \
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This Tantric goddess, who as we have noted above, was in all 
probability a local folk goddess, is thus im plicitly identified with the 
fire o f  the Vedic sacrifice into which the worlds are offered and from 
which they arise again. In this process the goddess herself is as if 
transformed. Both these themes, namely the transformation o f  the 
goddess and her association with the Vedic sacrifice are explicit in 
one o f the rare myths o f  this Kaula tradition. This m yth is yet another 
o f very many versions scattered throughout the sacred texts o f India 
o fth e  story ofD aksa’s sacrifice.^9 The common nucleus o f  the story 
is simple. A Brahmin named Daksa sponsored a great Vedic sacrifice 
to which he invited all the gods except Siva o f  whom he disapproved 
even though, indeed because, he was the beloved husband o f his fa
vourite daughter, Umii. The angered god was sorely offended and, 
much angered, destroyed the sacrifice. Thus to Daksa accrued the 
demerit o f  failing to complete it. A Kubjikä Tantra goes on to add its 
own slant to the story:

“When the goddess came to know o f what had occurred, (she 
said): ‘My father Daksa’s sacrifice has been destroyed by me be
cause (its destruction was) due to me. I am the sinner (and so) will 
purify mysel£1' She stoked the Supreme Fire, brilliant with w aves o f 
raging flames. She contemplated it burning fiercely from the middle 
o f the Mandala o f  Gesture (mudramancjala). She then assum ed the 
adamantine posture and recalled to mind the energy o f  Aghoresvari.

tasyecchä kiiicic cinmtitram avyaktam vyaktinipinam \ 
tadäham vismayam äpannä kim idam sunyarüpakam || 
iti matvä gahanam ghoram bhitäham suptacetasti \ 
pravistä bhairave yajiie sthit&ham pararnpatah || 
param&m svarüpena  kiiicid rüpam ca simhakam | 
simhasamvartakam nätha vyävrtam tamasäkulam \ | (KuKh 24/7-11)

139 The myth of the destruction of Dak§a’s sacrifice occurs for the first time 
in the Rgveda (I/51/5-7). It is retold in the Aitareyabrähmaria ( 13/9-1 0) and 
in the Satapathabrähmana (1 /7/3/1 -4). It occurs in both the epics and in the 
Puränas, including Mahäbhärata, Säntiparvan 284; Rämäyana, Bälakanda 
65/9-12; Sivapuräna, Rudrasamhitä, Satikharida 12-42 and Väyaviyasamhitä 
18-33; Väyupuräna 30; Lingapuräna I 00; Skandapuräna, Mahesakhatida, 
Kedäraklinda 2; Brahmapuraria 39; Kürmapuräria 1/15; Matsyapuräna 5; 
Bhägavatapuraria 32; Devibhägavatapuräna 6/38; Mahäbhägavatapuräna 
4/ 1-10 and Kälikapuräna 16-18.
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She burnt herself with the Fire o f  Time and became (like) a smoke
less, burning coal. (This) wise woman, dead and reduce-1 to ashes, 
left the mortal world.” 140

The goddess was then born to Himavat, the god of the Himalaya 
range, as Bhadrakalika.141 Siva, recognizing her voice as that ofhis wife 
Uma, again sought and obtained her hand in marriage. Thus he united 
with her once more and all the polarities o f  existence were reunited. 
The multiplicity o f  all things dased back into their complementary op
posite pole, the one transcendent Being which is the' ■ original source. 
The myth teaches in this way, amongst other thi .gs, that the adept 
must similarly throw him self into the purifying fin in the centre o f  the 
mandala. There he will fuse with the Supreme Goddess (Para) who, in 
her fierce aspect, is the Transmental (manonmanl), the energy which is 
the light of consciousness M2 described in the following passage:

“Horrific (ghorä), she bum s without smoke, (like) the flame on 
the wick o f a lamp. Shining like countless millions o f  Rudras, she is 
Rudra’s energy, and is both supreme (transcendent) and inferior (im
m anent). (This) energy is the Drop (bindu) which is the deluge (of 
energy that flows) right up to the earth and contains millions o f mil
lions o f  Rudras. Its radiant power (tejas) is the Supreme Energy, 
Rudra’s energy, the Great Goddess.” M3
140 jnätvä cedarh tadä devi idarh vrttäntam ägatam 11 

matsarhbandhäc ca dalcyasya aharh sä päpakärir,zi \
pitur yaJiiam mayä dhvastam ätmänam sodhayämy aham ||
jvalajvälormisarhkäsam uddipya paramänalam |
jvalantarh cintayitvä tu mudrämandalamadhyatah \\
vajräsanarh tato badhvä smrtäghoresvariiJlä \
kalägninä svayarh dagdhä nirdhümängäratäm gatä \\
mrtä bhasmagatä sädhvi uttirr,zä martyalokatah | (KuKh 3/162cd- 6ab)

141 See above, fn. 83.
142 tadantaragatä vidyä yä parä paramesvari \

sä saktir bhlmarüpenajyotirüpä manonmani ||
“Within that is the Vidyä who is Parä, the Supreme Goddess. She is en
ergy in (her) terrible aspect, the Transmental (manonmani) (whose) form 
is light.” (KuKh 13/117)

143 dipavartisikhä ghoräjvälini dhümravarjitä | 
rudrakotisahasräbhti rudrasakti/:1 paräparä \\ 
rudrakotidharo binduh saktir äbhümisamplavah |
tasya tejah parä saktir rudrasaktir mahesvari 11 (KuKh 13/118-9)
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The L unar Goddess
Along with her associations with the cosmic fire, Kubjika, like 

Kali, Tripurä and, indeed, many other goddesses, has extensive lunar 
associations. The moon alternates progressively between light and 
darkness. It both bestows and withdraws its light. Similarly the lunar 
goddess shines darkly as it were. Kiili, who as her name tells us with 
its double meaning, is both Lady Time and the Black Lady, is in 
apparently paradoxical m anner described as radiant light (bhäsä). 
Kubjika also possesses these tw o aspects. In her case however, al
though she is also sometimes said to be dark blue (syämä) or dark 
blue and red (s'yäm ärurn), her brightness, rather than darkness, is 
more frequently emphasized in the forms, myths and sacred geogra
phy associated with her. Thus, for example, she is said to reside on 
the Island o f the Moon in the form o f a lunar stone in the centre o f the 
island symbolizing the lunar drop (bindu). Her lunar whiteness is 
associated with the fertilizing sperm. Her lunar power and ambigu
ously plural sexual nature combine, and so she is called Sukrä —  
Female Sperm. She lives on the triple peak o f the Mountain o f  the 
Moon which is identified with Meru, the mountain at the centre of 
the world. Her abode is the City o f  the Moon and her house is the 
House o f  the Moon, where perfected yogis and yoginis reside. By 
entering this tradition, the initiate becomes a sacred person in a sa
cred land, mountain or island in the company o f perfect beings. It is 
a secret inner world —  the land o f the mandala.

Set in sacred space and sacred time, the sacred house o f  the tra
dition is thought to be regenerated in and through each cosmic age. 
The present is a summation o f  the past; it is its completion. Time and 
space work together in the continuity o f the lineage, the family and 
its descendants (santäna) . To enter the secret, sacred places one must 
be a part o f this process. One must be born from it, sustained by it, 
and ultimately merge into it.

The ‘process’ (krama) in this case is the sequence o fth e  phases 
of the inner moon. As Eliade ( \9 7 4 \ 155) notes:

“The sun is always the same, always itself, never in any sense 
‘becoming’. The moon, on the other hand, is a body which waxes, 
wanes and disappears, a body whose existence is subject to the uni
versal law  ofbecom ing, o fb irth  and death. The moon, like m an, has
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a career involving tragedy, for its failing, like m an’s, ends in death. 
For three nights the starry sky is without a moon. But this ‘death' is 
followed by a rebirth: the new moon. The moon's going out, in ‘death', 
is never final. One Babylonian hymn to  Sin sees the moon as ‘a fruit 
growing from itself'. It is reborn o f  its own substance, in pursuance 
o f its own destined career. This perpetual return to its beginnings, 
and this ever-recurring cycle make the moon the heavenly body above 
all others concerned with the rhythms o f life.”

In the body, the “rhythms o f life” are most clearly apparent in 
the movement o f  the vital breath, and it is in this movement that the 
goddess's lunar nature is most clearly perceived. In this context, 
Kubjika, the energy o f consciousness (citkalä), has two aspects. One 
is the energy o f plenitude —  the Full Moon (pürnä). The other is the 
energy o f emptiness —  the New Moon (amä):

“I praise (the goddess) called the Full (Moon) who resides at the 
end o f the sixteen (digits of the moon) in the bright fortnight, whose 
form is (spherical like) that o f  a bud o f  the kadam ba tree,144 and na
ture that o f  nectar.

“I praise the goddess New Moon (amä) who resides in the cen
tre (of the sphere o f  the Full Moon), she who is the lioness o f  the 
nectar o f union (utsangämrtakesari), the original form (bimba) of 
(the goddess) Kalika, and beautiful by virtue o f  her moonlight form 
(candrikäkära)." '45

The New M6 and the Full M oon are the two extremities o f  the 
movement o f  vitality. The fullness empties out until, exhausted, it

44 See the next section for Kubjika’s association with trees and vegetation. 
I45 tedambagolakikirtun sodasänte vyavasthitäm |\ 

suklapa/cye tv aham vandepürm khyämrtarüpinim \ 
tanmadhye kälikäbimbam utsarigämrtakesarim \\ 
devim amäm aham vande candriktikirarüp imm \ (KuKh 3/121cd-3ab)

H6 Abhinava writes about this energy:
“Nectar (amrta) in the form of the moon is divided into sixteen, then 

again into two. The other fifteen digits are drunk by all the gods. The energy 
of the New Moon (amä) hidden in the cave (of the Heart), is the remnant 
which fills and satisfies the universe. The fifteen digits of the moon empty 
themselves out in this way way one after the other. But this is not the case 
with the empty sixteenth (digit), which nourishes as does water and nectar.” 
(TA 6/95-7)
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reverts to its original potential condition which is the source of all 
energies. The light turns to darkness and the darkness turns to light 
as Kubjika reveals her dark aspect and Kali reveals her radiance. 
This cosmic cycle is repeated in the m ovement o f  the breath. W hen it 
takes place minddally, in the manner about to be described, breathing 
becomes the epitome o f time. Its ceaseless recurrence, which is life 
itself, mirrors within the creation and destruction o f the world, repli
cating thus internally the fire sacrifice (the performance o f  which is 
coordinated with the phases o fth e  moon) through which the world is 
created and which marks its end.

Accordingly, the Kubjika Tantras, minddal o f  the importance o f 
this process, teach several versions o f  it, one o f  w hich should be 
visualized in the following manner. The first stage engages the en
ergy o f the New Moon. It is the dark phase o f progressive merger. 
The adept should sit and direct his attention down to the genital cen
tre  w here  he sho u ld  v isu a liz e  th e  ro ta tin g  W heel o f B irth  
(janmacakra). In the middle o f  that moving wheel, the Wheel o f  the 
Drop rotates in an anticlockwise direction, the reverse o f  the original 
pure condition. Within that is the suprem e energy o f consciousness, 
Kubjika, the Transmental (manonmani}. By contracting the anus, in
haling and then retaining the breath, this energy is raised up with, 
and through, the flow o f vitality that travels up the central channel o f 
vitality in the body called Susum na.147 Like a whirling wheel o f  fire, 
it enters first the navel and then the heart. Its movement beyond this 
station o f expansion marks its progressive depletion as it assumes 
increasingly subtle forms o f sound (näda). Finally at the climax o f

It is worth noting that Abhinavagupta in his extensive survey ofthe Tantras 
refers only to the energy of the new moon as the source of the other lunar 
energies. Perhaps the symbolic combination the two, namely, the emptiness 
of the new moon and the plenitude of the full moon is a connection that is 
made only in the Kubjikä Tantras. It is certainly not common, even though 
the symbolism of the energy of the New Moon (amäkalä) is well known to 
many Tantric traditions and both new moon and full moon are usually con
sidered to be particularly important times in Indian liturgical calendars.
147 In the Upani§ads this upward movement is described as one ofthe ways in 
whichthe vital breath can exit the bodywhen a person dies. It is the best way, 
the only one which leads to immortality. The others lead to various forms of 
rebirth. The Chändogyopanisad quotes an earlier authority as saying:
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its ascent, it merges into the primary energy (ädyasakti) of the sphere 
o f  Siva’s transcendental being (sämbhavamandala). Thus, through 
this process, the residual traces o f  past action are burnt away.

Then follows the second phase, which involves the energy o f 
the Full Moon. Just as the energy o f  the New M oon was elevated 
from below, this energy is ‘elevated’ from above. The Tantra o f  the 
Churning Bhairava describes this process as follows:

“(The adept) should elevate (the goddess) in the form o f semen 
(retas) from the middle o f  the Drop, the Upper Place. The: same (en
ergy) that had previously waned away (now) rains down the nectar 
o f  the Full Moon (pürl)ämrta).

“There are a hundred and one channels of the heart.
One of these passes up to the crown of the head.
Going up by it, one goes to immortality.
The others are for departing in various directions.”
(8/6/6. This same stanza recurs in Kathopanisad6/!6. See also Taitterlyo- 
panisad 116 and Prasnopanisad 3/7.)
Su§urna is mentioned by name, perhaps for the first time, in the following 

interesting passage in the Maitryupar.zi$ad. This is one of the earliest refer
ences to the Yogic process ofleading the breath upwards through this channel: 

“Now it has elsewhere been said: 'There is a channel called the Sushumna, 
leading upwards conveying the breath, piercing through the palate. Through 
it, by joining (yty) the breath, the syllable OM, and the mind, one may go 
aloft. By causing the tip of the tongue to turn back against the palate and by 
binding together (samyojya) the senses, one may, as greatness, perceive great
ness.’ Thence he goes to selflessness. Because of selflessness, one becomes a 
non-experiencer of pleasure and pain; he obtains the absolute unity 
(kevalatva). For thus it has been said:

After having first caused to stand still 
The breath that has been retained, then,
Having crossed beyond the limited, with the unlimited 
One may at last have union in the head."
(Maitryupar.zisad 6/21. Both these passages are Hume’s translations.) 
According to later descriptions of this process, the breath rises, taking 

the heat of the body up along with it (as happens when a person dies), in 
such a way that the central channel feels warm. Thus, s«.?mii — lit. She Who 
Is Pleasingly Warm — the alternative name for this channel, occasionally 
found in the early Kaula Tantras, gives us a clue to the meaning of the word 
susumni as perceived by Kaula Tantrics.
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“(The adept) should contemplate that crooked energy. Endless 
and tranquil (saumyarüpa) is the goddess) CincinI (i.e. Kubjikä) who 
is the Supreme Power and the emanation (srsti) (that occurs when) 
the withdrawal (of phenomenal existence) takes place.

“(In this state this energy is round and white) like a drop o f milk. 
(Contemplating it in this form, the yogi) should lead it up to  the end 
o f the Nameless (anamante). Then the consecration takes place by 
that very (means whilst) the deity, in its original form, is brilliant as 
the 1Jll (moon), in the Wheel ofthe Heart, the place ofthe Full (Moon). 
Once (the adept) has thus contemplated (this energy), he should in
duce (her) to enter her own Wheel by means o f  the mind (citta).

“She who is praised (by all) and is supreme bliss, laughingly melts 
(dravate). She is the Nameless (anama), the energy which is conscious
ness (who resides) in the sphere o f the Nameless (anamamandala).

“(Thus the yogi experiences) the contentm ent (trpti) o f  the night 
o f the Full Moon, which arises in this way laden with nectar. This is 
the consecration o f the Command, the entry (agama) (o fth e  breath 
that takes place) in the phase o f emanation.

“Once he has purified (himself) by (this process of) entry and exit 
(gamagama), (the adept) should worship the Sequence (kramarcana)."i4>

Such yogic visualizations o f  the movement o f the vital breath 
are an important part o f  the Kubjikä cult taught in the Kubj ikä Tantras, 
where they are numerous and strikingly sophisticated, as is this ex
ample. Even so, Newar initiates do not generally undertake such com 
plex visualizations, although the Tantras prescribe them , as in this 
example, as part o fthe preliminary purifications that precede the regu-
148 ürdhvasthänäd bindumadhyad retorüpäril samuddharet | 

upalcylnä tu yä pürvaril sa pürnämrtavarsinl | \ 
vakrasaktir anantätmä saumyarüpa vicintayet | 
sarilhärasyägame srstis ciiicinlparamä kalä || 
änayec ca anämänte tu lcylrakanikopamä \ 
tato 'bhisekas tenaiva praksvarüpena devatti || 
hrccakre pürnasarilsthäne pürnacandrasamaprabhä \ 
evam sarilcintya cittena svacakre tu pravesayet || 
prahasantl paränandä dravate säbhinanditä \ 
citsvarüpätmikä saktir anämänämamandate || 
tenämrtabharä trpti/:1 paum amäsl pravartate \ 
ägamaril srstibhedena etad äjiiäbhisecanam | \
gamägamena sams'odhya pascätkuryätkramärcanam | (KuKh 13/134-140ab)
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lar Kaula rites (kramärcana). I have been informed, however, that 
Taleju Rajopadhyayas do do so when they perform an extensive form 
of deposition of mantras on the body called brhadnyäsa (lit. ‘Great 
Deposition’). As I have not had access to the liturgy that prescribes 
this deposition, I cannot supply precise details at present. Even so, it 
is clear that such elevated and internal practices are virtually the ex
clusive domain o f  only the most privileged N ew ar Brahmins. The 
reason these Brahmins advance for this is that they alone have access 
to the most powerdal divine forms and rituals, and so need to prepare 
and protect themselves in additional ways not necessary for the aver
age initiate for whom the usual, more external, ritual procedures are 
sufficient. But to an outside observer the feeling is irresistible that 
here we have yet another example of how these Brahmins have at
tempted to safeguard their spiritual and, hence, worldly prerogatives. 
Moreover, such manipulations o f  the original Tantric traditions in 
their favour along with the uniformly central position given to this 
one goddess, Kubjika, who is their lineage deity, suggests that it was 
such people who set up the complex system we find today and that 
has been operating for several centuries. *4®

That major changes were brought about that greatly favoured 
them cannot be doubted. According to the legends in the Kubjika 
Tantras, and indeed Tantras o f  this sort in general, the founding fig
ures were renouncers, not householders. The legends describe them 
as living a peripatetic lifestyle, wandering from one sacred place to 
another, and encountering in these ‘meeting grounds’ (meläpasthäna) 
other accomplished adepts (siddha) and yoginis. At times they would 
interrupt their pilgrimage to live in caves or under trees where, as the 
Tantras tell us, they would sit with their ‘gaze averted upwards’ until 
they were granted a visions o f  the goddess. This is a far cry indeed 
from  the householder life o f  the B rahm in guru, his K shatriya 
Karmacarya assistants and high-caste initiates!^ 0

l4,-0ne of the aims of the present on-going research is to discover how far 
back this system has been operating and how it evolved. A more extensive 
examination of Newar Tantric liturgical works, especially early ones, will 
hopefully supply us with new data and shed light on the matter.
150 Dumont writes: “Is it really too adventurous to say that the agent of devel
opment in Indian religion and speculation, the ‘creator of values’ has been the
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The Tree Goddess
The root Tantra o f  the Kubjika school, the Kubjikämata, does 

refer to the goddess’s assocation with trees, but in the later texts this 
association is extensively explored. The early Upanisads had already 
compared the body o f  a man to a tree with its root the Brahm an.0 ' 
Similarly, the mandala o f  the goddess is the tree within which she 
resides and over which she presides in the form o f  a YaksinI, an an
cient India folk deity o f  vegetation and the earth. The whole tradition 
and its teachings are represented as the Tree o f Consciousness which 
grows out o f the Divine Current (divyogha) o f  the Divine Kaula tra
dition. This Tree is supreme bliss, its best fruit is the tradition of the 
Siddhas (siddhaugha) and its branches include the places that are 
deposited in the body, the aggregate o f  letters, the Rudras, Siddhas, 
the various types o f sacred places, the divine cave, the Abyss, the 
Sky, and the Skyfarer (khecara), each o f which is divided into m il
lions o f  aspects.02 This tree is especially represented as a tamarind 
(ciiica) that grows on the Island o f the Moon, the goddess’s mandala, 
from the middle o f the triangle. Thus, in the later Kubjika Tantras, 
where this imagery is elaborated, the goddess is frequently called the

renouncer? The Brahman as a scholar has mainly preserved, aggregated, and 
combined; he may well have created and developed special branches ofknowl- 
edge. Not only the founding of sects and their maintenance, but the major 
ideas, the ‘inventions’ are due to the renouncer whose unique position gave 
him a sort of monopoly for putting everything in question.” (Dumont 1980: 
270,275  quoted by Quigley 1993: 56)
151 The Brhadaranyakopanisad declares:

“As a tree of the forest, just so, surely, is man. His hairs are leaves, his 
skin the outer bark. From his skin blood, sap from the bark, flows forth a 
stream as from the tree when struck. His pieces of flesh are under-layers of 
wood. The fibre is muscle-like strong. The bones are the wood within. The 
marrow is made resembling pith.” (BfH 3/9/28, Hume’s translation)
152 divyaughaparamtinandam picuvaktram tu teu litem  | 

tanmadhyoditacidvr/cyam mülasäkhäsuvistaram \\ (CMSS 1/28).
“The Kaula Picu Face is the supreme bliss of the Divine Current. The 
Tree of Consciousness has risen from the middle of that and it has many 
roots and branches.” (CMSS 1/28)
The form of this tree is described up to verse 36.
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Lady o f the Tamarind (CinciQ.1 or Cinca).153 Under the shade o f  this 
tree, which is said to be the pure bliss present within all beings,^4 
one attains the supreme liberating repose beyond pleasure and pain.'55 
One o f  the founders o f  the Kubjika cult was called Vrksanatha ( ‘the 
Lord o f the Tree’) because he achieved the perfect repose (vis'räma) 
ofliberation under this tree when the goddess appeared to him. There, 
in the shade o f the tree, she transmitted the enlightening Command 
(äjnä) which gave him the authority (adhikiira) that empowered him 
both to attain this realization and to transmit the teachings which 
lead others to it.

Another tree closely associated w ith Kubjika is the kadamba 
tree. At times it is this tree, rather than the tamarind, that symbolizes 
the tradition and its growth from the Yoni o f  the goddess’s empower
ing Comm and.^ 6 At times this tree is the mandala itself rather than a 
development o f  it. To be precise, it is the mandala that has been em
powered by the Command o f the goddess. The goddess thus ferti
lizes herself, as it were, to give birth to the cosmic tree. KrsQ.a de
clares in the Bhagavadgitä that he is the Asvattha with its roots in 
heaven and its branches here below. Similarly, the mandala empow-

153 In one place this tree is said to be a kirhsuka which, like the tamarind, has 
beautiful red flowers:

saktitritayamadhye tu kimsu!aikaradevata || 
pindarh tasyd bhagdkararh vande trikonapithagdm |
“In the midst of the three energies is the deity whose form is that of a blos
som ofthe kiinsuka tree. The shape ofher body is that of the vulva; I praise 
her who resides in the sacred seat of the Triangle.” (K^ uKh 3/125cd - 126ab) 

1M anandarh vimalarh cincarh ... |
änandarh vytipakarh deva sarvabhute$v avasthitam ||
“The tamarind is pure bliss.... 0  god, bliss is pervasive and is present in 
all beings.” (KuKh 17/ 18abd)

155 Referring to the tree which grows from the triangle of the mandala, the 
CMSS (7/8cd) declares: “Supreme repose, devoid of pleasure and pain, is 
there” (tatra visräntiparamani sukhaduhkhavivarjitam). ■
156 sarhketarh vrk$amiilarh tu yonimadhye kadambakam I 

tena vyaptam idarh merul; älayarh sarvayogintim ||
“The convention has as its root thedree which is the kadambaka in the centre 
of the Vulva. Meru, the abode of all yogis, is pervaded by it.” (KuuKh 17/30)
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ered with mantra and the goddess’s energy, is the Kadamba tree which, 
blazing with energy, emits its rays o f mantric power down into the 
phenomenal world.157 But she is not only the source o f this tree, she 
is also bom from it. She is the bud o f the Kadamba flower. In this 
form she has engulfed into herself (kadamblkrta) all the energies o f  
the mandala and the cosmic order that it represents. Thus she con
tains every potential for growth and unfoldment. When the flower 
blossoms, she is its radiant energy which, led to the heart (the centre 
o f one’s being where the Self resides), completes the cycle. The tra
dition is nurtured by it and the initiate, filled with light and the en
ergy o f the tree can, like the shaman on his shamanic quest, climb it 
to the summit o f existence.
Conclusion

There are numerous other symbols associated with the goddess 
Kubjikä. They, like the rituals, sacred geographies, mantras, forms o f  
Yoga (especially those linked with the movement o f the vital breath) 
described in her Tantras, are surprisingly rich. The texts have devel
oped in a highly creative period o f the history o f Tantrism and con
tain numerous traces o f  its development. All this would be more than 
enough to warrant extensive research o f this goddess. But there is 
more. The application o f precept to practice is in the case o f this 
virtually unknown goddess also surprisingly extensive. To trace its 
'ramifications we must seek to understand the whole complex net
work o f Newar Tantrism and so, inevitably, a major part o f  Newar 
society and its history. This study will reveal, no doubt, how text and 
context penetrate each other, like Siva and Sakti, to form a complete 
reality, internally ideal and externally concrete.

157 krtvä tritayasamyogam ksiptä äjnäntamandale 11 
rasmijväläkadambam ca cintayec ca adhomukham \ 
navalaksakrte deva trailokyam api sädhayet 11
“Once having formed the conjunction of the three (energies) and thrown 
the Command into the mandala, one should think (of it) as the Kadamba 
(tree) aflame with its rays facing downwards. O god, once one has (re
cited the Vidyä) 900,000 times, one controls even the three worlds.” (KuKh 
1 l/22cd - 23)
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T h e  P l a t e s
Plate on p a g e  3: Kubjika.

This painting by Jiianakara Vajracarya is based on the visu
alized form o f  the goddess Kubjika described in the P ascim ajye- 
sthamnäyakarmärcanapaddhati. This typical Newar liturgy represents 
the goddess in a form in which Newar initiates commonly visualize 
her. I have chosen this source accordingly. There are several vari
ants, especially in the attributes she holds, o f  the corresponding form 
described in the Kubjika Tantras. Seven variant visualizations are 
described in the M anthanabhairavatantratika by Riipasiva (fol. 9ff.). 
Others are found in the~KuK.h 29/33ff and 49/25cd ff., KnT (fol. l la 
ff.) and KR.U 8/53 ff. In this case she holds in the right hands, from 
top to bottom, a trident, the mirror o f  Karma, a vajra, a goad, arrow 
and flat sacrificial knife. In the corresponding left hands she holds a 
severed head, ascetic’s staff, bell, scriptures, a bow and a skull-bowl. 
She wears a lion and a tiger skin and a garland ofhuman heads and is 
surrounded by a circle o f  stars (tärämandala).

The p a d d h a ti says that she has a large belly and is bent 
(kubjarnpa). She is adorned with snakes. These features are empha
sized in several descriptions o f  this form in the Tantras as well. They 
indicate that she is the snake goddess, KundalinI. She is seated on a 
lotus that grows from Siva’s navel who lies prone below her on a 
throne (simhasana). According to the Kubjika Tantras, the navel is 
the place where she rests in the form o f  a coiled snake and from 
where she rises. The image therefore represents the goddess as 
KundalinI emerging from the god as his divine will (icchasakti).

Another interesting feature is the yellow colour o f  the front 
(pürva) face. This is not the usual colour o f  this face according to the 
texts. A few learned Newar initiates affectionately refer to Kubjika in 
Newari as masukva/:z m ajü— the Yellow-Faced Mother. A large bronze 
mask representing this goddess is found in a temple close to that of 
VajrayoginI in the vicinity o f  Sanku. The Newars associate the yel
low colour o f  her face with Brahmai)!, the first o f  the eight Mothers 
(matrkti). I suppose that this connection explains why the Durga danc
ers o f  Bhaktapur receive their empowerment from Brahmän! (alias 
Kubjika) in a ritual performed at her shrine just after the nine day 
Durga festival held in autumn.
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Plate 1: Two Siddhilaksmi temples, Bhaktapur.

Plate 2: The Nyatapola temple dedicated to Siddhilaksmi in Ta:marhl 
square, Bhaktapur.

Plate 3: The three images in Nyatapola. Siddhilaksmi is in the mid
dle. To her left is Smasanabhairava and on her right Mahakala.

Bhaktapur is unique insofar as it boasts three Siddhilaksmi tem
ples, all three o f which originally contained stone images o f  the god
dess. They were built by three successive Malla kings, who ruled 
between the middle o f  the seventeenth century and the first quarter 
o f the eighteenth. This was a period when many o f the most beautidal 
and important temples were built in all three o f the cities o f  the Val
ley. The urge to build these temples by the Bhaktapur Mallas indi
cates a need to externalize the cult o f  their lineage deity to bring her 
powerdal, beneficial presence into the public civic space. This urge 
was part o f  an overall resurgence ofTantrism throughout the Valley 
that is visibly evident by the flowering o f the vast complex o f iconic 
forms that adorn the temples o f  that period. This was also the time 
when the liturgies o f  Siddhilaksmi, the goddess Taleju, that still gov
ern the form o f her secret rituals nowadays, were redacted by the 
gurus o f the Mallas, the Taleju Rajopadhyaya Brahmins.

The first o f  these temples is in plainred brick with a tiled roof. It 
was built by Jagatprakasamalla who ruled between 1643 and 1672 
and is situated next to the palace. It contained a stone statue o f the 
goddess that is now missing. His son, Jitamitramalla, who reigned 
between 1673 and 1696, built the second temple. This is situated 
next to the temple built by his father (see plate 1 ). It is a small, grey- 
stone, sikhara type o f temple decorated with multi-armed images o f  
forms ofthe goddess Mahisasuramardini. She is the public represen
tation o f all the secret lineage goddesses and, therefore, also of 
Siddhilaksmi. The image inside the temple is still in place. It is about 
one metre high and carved in black stone.

The third temple is Nyatapola, famous as the tallest temple in 
the Valley; Bhöpatindramalla, the son o f  Jitamitra, built it during the 
period o f his reign, which lasted from 1696 to 1722. According to a 
well-known story, Bhüpatindramalla had a dream in which he saw
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the Bhairava who resides in the temple in Ta:märhl square on a de
structive rampage. When he awoke, he felt the presence o f his line
age goddess who told him to build a temple to her in order to control 
Bhairava. Bhairava is the god o f the lower castes, especially farmers, 
who made up, and still do, the majority o fthe  population. It is hard to 
resist the feeling that in actual fact Bhöpatlndramalla was worried 
about unrest amongst his subjects whose growing influence was rep
resented in his dream by the increased destructive power o f their 
god. In a culture where magical Tantric action is felt to be more pow- 
erdal than the outer use o f  force, Bhöpatlndramalla accordingly built 
his temple on six high plinths with five pagoda roofs so as to tower 
above the Bhairava temple to one side o f it in Ta:märhl square. In
deed, just the plinths are so high that the image o f the goddess in the 
sanctum on the first story stands above its counterpart in the Bhairava 
temple. She is surrounded by small wooden carvings o f  the sixty- 
four yoginls that are placed at the head and in between the support
ing wooden pillars around the outside o f the sanctum to intensify her 
female energy and channel it to the outside.

The iconography o f the goddess darther reinforces her domi
nance over the god. She stands on Bhairava who supports her with 
two o f his four hands. He is Kälägnirudra, the embodiment o f  the 
Fire o f  Time that consumes the worlds at the end o f each cosmic 
cycle. In the bronze representation reproduced here (see plate 4), he 
looks up at the goddess and has two hands joined in an attitude of 
devotion. As Bhairava was the esoteric identity o f  the Malla kings, 
they were the intermediaries between the common people, who wor
shipped Bhairava, and the goddess who was the M alla's tutelary and 
hence that of the entire kingdom. The hierarchy of power is mirrored 
for the public to see in the increase by ten o f the strength o f the 
beings represented by pairs o f  statues positioned on both sides o f  the 
stairs, a pair for each plinth, leading up to the sanctum.

It seems that Jagatprakäsa and Jitämitra were more liberal than 
Bhüpatlndra. The image in the temple built by the first o f these three 
may well have been accessible to the public. Again, although the 
second temple is a closed one, parts o f  the image are visible through 
the wooden latticework o f the doors. As for Nyatapola, the third tem 
ple, it is caredally sealed off from  all those who are not specially
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permitted to enter it. These are the Taleju Rajopadhyaya Brahmins 
and the Taleju Karmacaryas. The latter are the main priests o f  this 
temple who perform the daily obligatory rites. W hen more elaborate 
occasional rites require it, assistants aid them. One amongst them 
made a rough painting o f the images inside the temple. On the basis 
o f  this painting Jfianakara Vajracarya has m ade the ink draw ing re
produced in plate 3, the first ever published o f these images.

All three images are carved in black stone and are finely pol
ished. The main image in the centre, ofSiddhilaksmi, is over two metres 
high. As the doors of the sanctum are considerably smaller than this 
image, it m ust have been lowered into it before the ceiling was built.

Siddhilaksmi has nine heads and eighteen arms. She holds in the 
first seven o f her right hands, from the upperm ost down, a sword, 
trident, arrow, conch, mace, solar disc and vajra. She makes a fear- 
dispelling gesture with the eighth hand and, along with the ninth left 
hand, holds a jar (kalasa ). The corresponding hands on the left hold 
a skull-bowl, stick, bow, flower, wheel, lunar disc, bell, m akes a boon- 
bestowing gesture and holds a jar.

She has two legs. One is extended and the other bent. She stands 
on two o f the four hands o f Kalagnirudra who kneels on one knee 
below her. Kalagni has four arms. The two that are not supporting the 
goddess hold, on the right, a trident and, on the left, a double-headed 
drum. He stands on a prostrate Vetala who, looks up at him and holds 
a skull-bowl in one o f his two hands.

To the right o f Siddhilaksmi is Mahakala. He stands on a thou
sand-hooded snake that is supported by a lotus (not shown in this draw
ing). In, his right hands he holds a sword, ascetic’s staff (kha{variga), 
wide fat-headed knife (kartrki), snake and rosary. In the left hands he 
holds a stick, double-headed drum, skull-bowl, noose and trident. He 
wears a tiger skin and has four faces.

To the left ofSiddhilaksmi is Smasanabhairava. He is in the crema
tion ground. His left foot is extended and is supported by three devotees 
who are praying to him. A fourth devotee is kneeling on the other side o f 
a burning funeral pyre into which all four are m aking offerings. 
Smasanabhairava’s right leg is bent and is supported by a squatting Vetala 
who holds a skull-bowl in one ofhis two hands. Below are four animals. 
From left to right o f the god, they are a crow, dog, parrot and a fox.
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Plate 4: Siddhilaksmi
This plate is by courtesy o f the National Museum, New Delhi. 

The bronze is described in Dawson (1999: 43) as “Svacchanda 
Bhairavi. Utpala, lOth century A.D. Chamba, Himachal Pradesh. 
Bronze, 37.0 x 24.0 x 7.0 cm. Acc. No. 64.102.” Sanderson (1990: 
63ff.) has established that this is actually an image o f Siddhilaksmi.
I have been informed that a similar image made o f eight metals (ast 
adhiitu) is worshipped as the tutelary o f the Malla kings in the chapel 
(ägaii) o f the royal palace in Bhaktapur. The goddess in the bronze 
reproduced here is seated on Kalagnirudra who supports her with 
two hands. His other two hands are joined at the palms in a gesture 
o f prayer. Fire comes from his mouth as he looks up at the goddess 
in adoration who is looking at him. The goddess has five heads and 
ten arms. Her right hands hold, from top to bottom, a sword, a tri
dent, a skull-staff and a skull-bowl. The fifth hand makes a fear dis
pelling gesture. In the corresponding left hands she holds a goad, a 
manuscript, a noose, makes a wish-granting gesture and holds a 
hatchet.

Plate 5: Guhyesvari
This form of Guhyesvari, painted by Jfianakara Vajracarya, is 

described in the Gora/cyasarnhitii (14/159-167) where she appears as 
the embodiment o f Kubjika’s weapon (astradüti). Newar initiates 
worship this form as the most secret aspect o f  Guhyesvari. The text 
describes her as dark blue with a large, heavy body. She wears a 
black garment and a garland o f skulls. She has five faces and ten 
arms. In the right hands she holds, from top to bottom, a trident, 
mace, noose, goad and sword. In the corresponding left hands, she 
holds a skull-bowl, shield, arrow, severed head and pestle.

Plate 6: Tripurasundari
This painting by Jfianakara Vajracarya is a typical Newar repre

sentation o f the goddess Tripurasundari. This form is closely related 
to the goddess Kamesvari. She sits on two layers ofheads. The upper 
layer represents the gods o f  the five gross elements, called the Five 
Causes (pancakarana). They are, from left to right Brahma, Visnu,
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Rudra, Isvara and Sadäsiva. The lower set o f  heads represent the 
seven M others (mätrkti). These are, from left to right, Brahmiii)I, 
Kaumäri, Vaisnavi, Värähi, IndränT, Cämundä and Mahälaksmi.

Tripurä is red, beautidal and well adorned. She has one head and 
four arms. The upper right hand holds a goad, the one below five 
arrows. The left hands hold a noose and a bow.

c%e2 Cull o f  fbe Qodde^ CXubjika
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I n d e x

A
abandonment o f the instrument 54, 56 
Abhinavagupta 36, 52(n), 58(n), 69(n), 

70, 75, 76, 88, 90, 94, 99, 106,
106(n), 117, 123(n), 139, 144, 235, 
235(n), 250(n), 251(n), 257(n), 
263(n)

Äcäjus 199, 200 
accomplishment o f flight 

(khecaratvasiddhi) 143 
Ädhärakärikä 72, 74(n) 
adhikära 177(n)
Ädinätha 228
Adisesa 73 ,74 , 75, 76, 77
Advaita 74, 77
—  Vedänta 72, 73, 77
ägah 204, 206, 210(n), 221(n)
dgahchem  213
dgahkuthi 213
agency 64
agent 75, 76, 79
Aggregate o f  Words —  s'abdards'i 185 
Aghord 43, 234 
Aghoresvart 271 
AHAM 4 2 ,4 3 ,4 5  
ahamkdra 35 
ahampratyaya 33, 35 
Ahirbudhnyasamhitd 48,88(n), 92 
AIM 110(n), 185, 191(n), 267, 267(n), 

268 
Äjimä 215
Äjnä 177(n), 178, 179, 187, 187(n), 

188. See also Command 
äjnäcakra 177 
Aju 215 
Aksapäda 53 
Akula 259
Almora Gazetteer 105

Ambämatasariihitä 109(n), 112 
ambivalence 253 
ämnäya 199 
Amrtänanda 113(n) 
anämamandala 277 
Ä nandaM alla 134, 243(n) 
Anantavarman Codaganga 147(n) 
ancestor worship 214 
androgynous goddess 190 
androgynous Linga 188 
animal sacrifice 204 
anugraha (grace) 265 
Anuttararayoga Tantras 136(n), 146, 

176
Anuttaratrika 264(n)
Aparä mantra 234(n)
Arbuda 107(n) 
ardhapltha 107 
Amasimha 46, 244 
ascetics 96 
— , peripatetic 95 
Asvattha 280 
Atharvaveda 225(n)
Atimärga 54 
dtmabala 31 
dtmaldbha 32 
dtman 31
Ätmasaptati 66, 66(n)
Atmavydpti 58 
atonement 120 
avadhüta 104(n) 
awareness
— , pure indeterminate (nirvikalpa) 91 
— , reflective (vimarsa) 37 ,47 , 144 
—  o f T ,  reflective 39 
- S e l f -  33,91
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B
Bagalämukhl 22l(n)
Bakker I 03(n), I 06(n)
Bälkumärl 197(n)
Bauddhakaulas 146 
Being (mahäsattä) 56, 85 
—, pure 54, 57 
Benares 202(n)
Bengal 101(n)
Bhadrakälikä 243(n), 272 
Bhagavadgitli 124(n), 280 
Bhagavadutpala 36, 52, 66, 71, 88, 89 
Bhairava 43, 104(n), 1ll, 123, 194, 

214,215, 217(n), 237(n), 248, 
264(n), 267, 284

— current 232, 232(n)
— Tantras 93, 93(n), I 04, 104(n), 193,

232, 236,237(n), 238,241 
Bhairaväcärya 221 (n) 
Bhairavligniyajna 237(n)
BhairavI 247(n), 268
Bhaktapur 134, 200, 205, 206(n), 243(n)
— Karmäcäryas 206(n)
Bhärata 114, 126, 187 
Bhartrhari 38, 39, 263(n) 
Bhäsävamsävali 197, 198 
Bhäskara 92 
Bhäskararäya 202(n)
Bhüpatlndramalla 210(n), 283 
Bhunde Ganc;le Ganesa 197(n)
Bisket Yäträ 212(n), 213(n) 
bliss 63, 64, 259, 280, 280(n)
— of liberation 270
— of Stillness 253 
Bodhavillisa 69(n)
body Ill, 114, 117, 122(n),253
— of Energies (kulapint/.a) 122 
Brahman 72, 73, 74, 74(n), 75, 77, 78,

279 
Brahmän! 282 
Brahmäs, five 268 
Brahmaylimala 104(n), 138,232 
Brahmin renouncer 231 (n)
Brahminical culture 95 
Brahmins 198, 199, 201, 202(n), 203, 

206

Breath 99, 250(n), 253, 277 
Brhadliranyakopanisad  266(n), 279(n] 
Brhaddesi  I 09(n) 
brhadnylisa  (lit. ‘Great Deposition')

278
Buddha 101(n)
Buddhist Tantras 1 02, 1 06(n) 
burlijamkwa  214

c
Cakränanda 126 
CandäksI 126 
CandradvIpa 130 
Candraprabha 227 
Candrapura 129,130,225,227,228 
Candrapuras, two 226 
Candränanda 126 
Candraparvata 226 
cannabis flower 243(n)
Caryänätha 108(n), 128 
caste 180(n), 195(n), 202(n), 206
— hierarchy 220
— status 196
— system 197 
causality 80 
Causes, five 286 
Cave ofthe Yoni 183 
Cavity ofBrahmä 129
Cavity ofSpace, Stick of the 253 
Chandor 129
change, real and apparent 77, 78 
Chäyä 125 
chosen deity 199 
churning 257,258 
Cicchaktisamstuti 92 
CincinI 277
Cincimimataslirasamuccaya  130(n) 
Circle ofBirth 191(n)
Circle of the Drop 191(n) 
circumambulation 122(n)
City of the Moon 273 
civic space 194 
clitoris 185, 189 
cognitive consciousness 85 
coincidentia oppositorum  184. See 

also opposites, identification of the
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collyrium 197(n)
Command 123,252,258,259,266, 

280, 281(n). See also ajnd 
conjunctio 179, 180, 183(n), 184(n), 

185, 189
consciousness 52, 56, 62, 63, 250(n)
— as luminous 71 
—, perceiving 79 
—, rays of 142
consecration of the Command 277
constellations 114
constituents of the body (dhatu) 114
contemplative insight (bhdvand) 75
cosmology 254(n)
creative freedom 81
Crooked Linga 188
crooked one (kubjikd) 248

D
Oäkinl 197(n), 242(n)
Dak$a 271
D ^ a 's  sacrifice 147, 271, 271 (n) 
Dak$inakäll 222 
Dat:t<!apäni 142 
DaradanQi 125 
death rites 201
descents of power (.Saktipdta) 88(n)
desire 189
Devadatta 68
Devlbhdgavata 147
Devlkota 117
Devimähätmya 240(n)
Devydydmala 133 
digu 217
— deity 209(n)
- d y a h 209,210
— stone 209(n), 211,212,213,214,

215,216 
digupujd 211, 213(n)
Dinnäga 33
disruption (lcyobha) 31
Divine Core 99, 100
Divine Current (divyogha) 279, 279(n)
domestic rituals 219
domestication 97, 124
Drop 249, 259, 272, 273, 276

duality 77, 78, 80
Durgä 136, 194, 217(n), 240, 240(n), 

251(n) 
dvajdrohana 135
DvayasampattiorAdyavasampatti 69, 

69(n)
Dvimmäju 213(n), 217 

E
Earth 56
Egg of Brahmä 142 
ego 30, 86, 87
—, absolute 29, 37, 41,44, 45,48 
—, artificial 34 
—, uncreated 34
 consciousness 36
 notion 31
egoity 35 
egolessness 46 
egos, two 34
Eight Mothers 135, 143(n), 219(n) 
Ekämra 118 
Ekäyana 67, 68 
elements, five 99 
emission 44, 45, 179, 190, 246(n), 

260(n) 
empowering gaze II0 
empowerment 203 
Emptiness (.Sunya) 53, 62, 63, 64, 100 
End of the Twelve 134(n) 
energy of bliss 251 
Energy ofConsciousness (citkald) 

192(n) 
epistemology 85 
Equality (samatva) 59 
Equalness of flavour (samarasa) 55 
erotic goddess 183(n)

F
false knowledge of ignorance 77, 78 
family priests (purohita) 198 
Female Eunuch (napum$akd) 189 
figure, six-sided 260 
Fire 246, 270(n), 271,272
— oftheAeons (samvartd) 190, 270
— of the Vedic sacrifice 271
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— ofTime 272
— sacrifice 275 
flag, erection of 135
fourth state 46. See also turlya 
free of mind (amanas) 59 
Full Moon 192(n), 274, 275, 276, 277 
functions, five 144(n)

G
Gamatantra  38(n)
Gar:tesas 215, 217(n)
—, fifty 114 
Gauhati 104, 18J(n)
Gayal:lbäjyä 196(n), 197(n), 211 
Gaze 126, 144, 181 
geographies of the Puränas and the 

Epics 94,95 
Gesture of the Six Spokes 260(n) 
Ghorä, Ghoratarä and Aghorä 43, 234, 

235
Ghosts, five 268 
ghuthi  180(n)
Goddess of the Centre 191 
Goddess's family 266 
Gora/cyasamhita  286 
Gorkhali 194, 204 
gräma  I 09(n)
Great Jewel 61, 62(n)
Guhyakäil 135, 136(n), 222, 222(n), 

223, 224(n), 237(n), 238(n), 252(n) 
Guhyakalitantra  222 
Guhyesvari 222(n), 223, 286 
g unas  30
Guru Man<;lala 266(n), 267(n)
Guru mantra 268(n) 
guru, purohita  and Karmäcärya 203, 

208
H

HalfMoon UO(n) 
half sacred seat I 07 
Hamsa 258 
Harjadatta 69, 70 
Harjadeva 230 
Haristuti 69 
Heart 40, 41, 44

—, lotus of the 118 
Heesterman 202 
Heruka 184(n)
Hevajra 184, 184(n)
— Tantra 102, 184(n)
Hierogamies 109, 128, 185, 189, 192
Himagahvara 127
Himalayas 226
Himavat 243(n), 272
House of the Moon 273
householder 146,278 .
Hrasvanätha 69
Hsuan tsang I 03(n), I 05(n)

I
‘I', Absolute 91 
‘I' consciousness 33,85 
—, Absolute 36 
—, perfect 87 
—, pure 35, 43 
—, supreme 47 
—, universal 75 
1-ness 36
—, self-reflective 113(n) 
idealism 34, 91 
illusory world of Mäyä 73 
India 124 
individual soul 74 
Inexplicable, the (Anäkhyä) 256 
initiation 199, 201, 203, 204, 207,219, 

22l(n), 220, 227 
innerjourney 142 
installation (pränapratisthä)  217 
instrument 54 
Instruments, five 139(n) 
intent 40, 86
interiorization 98, 114, 122, 124, 129, 

136, 139, 142 
—, system of 131
invocation of the deity (ävähana)  217 
Island ofthe Moon 116, 1J 7, 179,273, 

279
Is'varapratyabhijn ä  37 
Iivarapratyabhijnakärikti  87 
Is'varasamhitä  67(n)
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J
Jagannätha 147(n)
Jagatprakäsa 284 
Jagatprakäsamalla 210(n), 283 
Jälandhara 101, 102, 103, 107, 108, 

108(n), 114, 125 
Jälandhara, a Daitya king 103(n) 
Jammu 103
Jayadrathayämala  93(n), 118, 118(n), 

138, 223, 224(n), 232, 255(n) 
Jayaratha 58(n), 67(n), 104, 1 04(n), 

220(n), 260(n), 264(n)
Jewel 63 
Jitämitra 283 
Jitämitramalla 21 O(n), 283 
Jnänäkara Vajräcärya 282, 285, 286 
Jnänämrtarasäyana  53 
Jnänanetra 107, 127 
JnänärrJavatantra  146 
Jnänatilaka  60, 60(n), 64 
Jos! 199,200, 201, 204,205 
junction (between cognitions) 91 
Jvälamukhl 1 03 
Jyäpu  200, 207(n),214

K
kadamba 280,281, 28l(n)
—, bud of the 274 
Kadambas 226, 227 
Kailäsa 183,226 
Ka/cyytlstotra  92 
Kälacakra Tantra  I01(n)
Kälägnirudra 284, 285, 286 
Kälajnänatilaka  61 (n)
Kälakaryinl 90, 93(n), 187(n). 
Kälasaqlkar$m! 45, 46, 128(n), 132, 

134(n)
Käl! 45, 90, 93(n), I 04, 1 04(n),

llO(n), 119, 187(n), 190, 193, 199, 
222, 238, 241-245, 249, 250(n), 
253,269, 273,275 

Kali age (kaliyuga)  238, 178(n) 
Kälikä 123, 177,274 
—  PurtlrJa 124(n)
Källkrama  45, 93(n), 99, 107, 244, 

253, 254, 255, 257, 257(n), 258(n)

Kälikula  38(n), 93(n)
Källs, twelve 90
Kallatabhatta 29, 30, 34, 51, 52, 60 
Kämadeva 126 
kämakalä  47 
Kämakaläviläsa  48 
Kämäkhya  104, 181(n)
Kämarüpa 101, 102, 103, 105(n), 107, 

114, 116, 117, 180 
Kämaru 103
Kämesvari 126, 238(n), 239(n), 

252(n), 286 
Kämika 126 
Kangra Valley 1 03 
Kanyäkumärl 125 
Käpälikas 138 
Karäla 125 
Karäll 125 
kararJa 54
karma 90, 191 (n), 192(n)
Karmäcärya 176, 199, 200, 204, 205, 

200(n), 20 1, 203, 205, 213, 214, 
278

Karnätaka 228 
Kashmir 48
Käsmlrägamaprämättya  67 
Kashmiri 1 06
— Vai$navism 65 
Ka$thamal)dapa 231 (n)
Kathmandu Valley 134, 231, 269(n) 
Kathopanisad  276
Kaula
— mode 93(n)
— ritual 120
— Tantras 104, 123, 193, 195 
Kaulajnänanirm ya  1 07(n)
Kaulin! 189
kaytäpüjä  207 
Khanjinl 187(n), 188 
Khecarl 144(n)
Khecarlkrama  264 
kimsuka  280(n)
Kira'}ägama  49(n)
Kirantis 210(n)
Kirätas 210(n)
Kollägiri 118
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Konkana 129,225,226,227 
krama 89, 90, 253, 261,263(n), 266
— School 45, 89 
kramadevl 263 
Kramakeli 257(n)
Kramamandala 261, 266 
kramdrcana 278 
kratophany I 00
Krsna 183(n), 199(n), 280 
KfSnlinanda 147 
KrsJJaytlmala 177, 183(n)
Ksemaräja 36, 47, 52, 53, 60, 88(n), 

90, 113(n), 257(n), 268(n)
Kubjikä 93, 99, 100, 104, 108, 124(n), 

135, 187(n), 191, 193, 194, 199, 
205, 219(n), 221,224,225,231, 
234, 239-243, 245, 246(n), 248, 
250, 251, 252(n), 253, 255, 256, 
260(n), 262, 264(n), 267-269, 
269(n), 273-275, 277, 278, 281,
282

— as Parä 267(n)
— Tantra 101, I01(n), 277,278,282 
—, visualized form of 181(n)
—'s mantra 262
—’s Thirty-Two-Syllable Vidyä 221(n) 
—'s Weapon 222(n)
Kubjikdmata 112, 265(n), 279 
Kubjikopanisad 225(n)
Kujä 235, 250(n)
KujeSa 246(n)
Kula 193(n), 248, 257,259, 267,270,
— scriptures 1 04
— Tantras 238
— (teachings) 104(n)
Kulägama 104(n)
Kulakramodaya 119(n) 
Kulakrlddvatdra 123(n) 
kulapiJJtfa 187 
kulaprakriytl 1 04, 264(n) 
Kularatnoddyota 184, 230, 245,

247(n)
KuleSvarl 267 
Kumlira 125 
Kumärikä 126
KumdrikdkhaJJda 109, I10(n), 111

KumbheSvara 221(n)
Kut)QalinI 44, 58, 109, 117, 134(n), 

181, 187(n), 191, 246(n), 248(n), 
264, 264(n), 265, 282

— Yoga 264, 265(n)
L

Lady with a Limp (KhaiijinI) 248(n) 
Laghvikdmndya 230 
LaksmI 87 
LaksmI-Nlirliyana 87 
L ^ smlkämadeva 230 
Lak$mltantra 48, 87, 88(n), 92 
Lalitä 177
liberation 56, 142, 249, 280 
Licchavis 197(n), 199(n)
Life, foundation of 191 
Light of consciousness 47, 54, 55, 81, 

82,83,256 
limiting adjuncts 73 
lineage (kula) deities (digu dyati) 194, 

199, 208, 209, 209(n), 219. See 
also digu 

—s, six 210(n)
—s, three 107(n)
Linga 120, 124, 124(n), 178, 179, 184, 

189, 190, 192
— in the Cave 183 
Lingliyat Saivism 97 
Lion Fire 270 
liquor 204
liturgical manuals (paddhati) 218, 

278(n), 264(n), 269(n)
Lord 75, 76 
lunar stone 273

M
Mädhavakula 118, 132, 254 
MadhyadeSa 126 
magic 141
— rites, six (satkarma) 265 
Mahatjan 207(n), 214 
Mahdbhdrata 147(n)
Mahdbhdsya 72 
Mahädevl 240 
Mahlihrada 126
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Mahäkäla 245, 283, 285 
Mahdkälasanihitä  222, 223, 255(n) 
Mahämäyä 61, 124(n), 246, 252(n) 
Mahänayaprakäsa  244 
Mahävidyäs, Ten 225(n) 
Mahesvaränanda 257(n) 
Mahijäsuramardinl/Durgä 148, 240(n), 

283
Mahocchujma 1 26 
Maitryupanisad  276 
Mälinl 45, 111, 185, 187(n),233 
Mälinivijayatantra  234 
Malla 194
Malla kings 1 76, 283, 284 
Mai).<;lala 100, 253, 262, 262(n), 263, 

265, 272, 279 
—, land of the 273
— of Gesture 271
— of Sarilvartä 257, 266
— of the Teachers (gurumaf)dala)  266 
Mänesvarl 1 99(n)
Manthänabhairava 258(n) 
Manthtinabhairavatantra  53, 109,

lJO(n), 227, 228, 234 
Manthänabhairavatantraflka  282 
Mantra ofParäparä 233(n) 
mantras 44, 47, 91, 111, 265(n)
— as interiorizations of sacred places

111
manuscripts of the Kubjikä Tantras 

102 
Mära 1O1(n)
Marfotvdeya Puräna  124(n) 
marriage 248
mäsukvah mäjü  — the Yellow-Faced 

Mother 282 
Mätailga 1 JO(n), 124(n), 126 
Mätailgapltha 109(n)
Matangatantra  140(n)
MätailgI 11O(n) 
matrix of energy 1 85 
Mätrkä 42,43, 44,45, 126, 262, 
Mätrkäcakra 43, 45 
Matsya Puräf)a  147 
Matsyendranätha 104, 105(n), 123, 

199(n)

Mäyä 35, 61, 73, 74, 75, 75(n), 77, 78, 
88(n), 90, 125, 143, 237(n) 

meeting grounds (meläpasthäna)  278 
mensis 181(n)
Mem 109, 178(n), 185, 280(n) 
mesocosm 194 
mind 59, 63 
mirage 73
Mistress ofPassion (kämesvari)  181 
Mithilä 229(n), 230(n)
Mitränanda 125 
Mitranätha 108(n)
Mobius strip 189 
moments, four 254 
monism 77, 80 
Moon 191,273,274 
Mother goddesses 120, 132, 135, 215, 

262, 194, 200, 287. See also mtitrka 
MountAbu 107(n)
Mount Kaumära 124, 177 
Mountain of the Moon 124, 177,

178(n)
Muslim invasions 228 
mysticism 263(n)

N
Nainital 105 
Nairntymä 184(n)
Naiyäyikas 53 
Nameless 255, 277 
napumsakd  184, 25 l(n)
Narasirilha Thäkur 223 
Naresvaraparlk$ä  33 
Nature (prakrti)  247(n), 251(n) 
Navätrnan 233(n), 267, 268 
navel 282 
näyo  207 
nectar 191,274 
Nepal 225
neuter 184, 189, 251, 251(n)
New Moon 192(n), 274, 275, 275(n) 
New Year 136
— festival 134 
Newar 203, 259
— Brahmins 198, 200(n), 202, 218,

220, 278
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— Buddhism 194
— caste system 195
— religion 195,208
— Säktism 194, 239
— society 195
— Tantrism 281 
nigraha (restraint) 265 
nihilism, theistic 60 
Nila 126
Nirväna 245, 249 
Nirvdl)ayogottara 69(n) 
Nisisarilcaratantra 99, 107, 107(n), 

106, 106(n), 117, 223 
Nijkriyänanda 96(n) 
nityapiija 217
Nitydsor/as'ir:tr1Java 47, 48, 107(n), 

113(n), 227 
Non-being 57, 61, 62(n)
— as pure, pervasive consciousness 64
— as the supreme God 62
— as the supreme principle 57 
—, contemplation of 59, 60 
—, sun of 62 
Non-duality 43, 58, 59 
Northern Transmission 224(n) 
notion (vir:tlpa) 80, 86
— concerning oneself 86
— of duality 58
— of ‘I' 33, 36, 39
— of‘I-ness’ 113(n)
— of personal existence 86
— of self 30, 33, 34 
notions (pratyaya) 64, 84 
Nyatapola temple 283, 284 
Nyayaparisuddhi 67(n)

0
OM 54, 56, 91,276 
object ofknowledge 84 
objectivity 78 
obligatory rite 203 
Ocean ofKula 269 
Ocean of the Yoni 191 
O(I(IlSariätha 107(n)
O(l(lu 127
O(lra (Orissa) 1 05, 127, 128(n)

Olambikä 125 
Oiiikärapltha 108, 128(n) 
OiiikäreSvara 1 08
opposites, identification of the 80. See 

also coincidentia oppositorum 
own nature 32, 33, 34, 52

P
Pacali Bhairava 216(n)
Padmapural)a 103(n) 
Padmasambhava 106 
Päncarätra 48, 67, 68, 80, 88, 89, 91, 

92, 97, 236(n)
Pancarätrasaiiihitäs 232 
Parä mantra 233(n)
Parä, Paräparä and Aparä 234(n), 

235(n), 267 
Parä Vidyä 19l(n), 267 
Paramlirthasdra 72, 74(n), 69(n), 92 
Paramasarilhitd 68 
ParamaSiva 35, 55 
Paratantra 188, 260(n) 
Pas'cimajyesthamnayar:trmärcana- 

paddhati 282
PaScima^ äya 123(n), 238, 177(n), 

178(n)
Passion 258 
PäSupata 236 
Pasupatasütras 138 
Pasupati 136(n), 194, 199(n), 237, 

237(n)
Pasyanti 39 
Patanjali, alias Seja 72 
Patrons (yajamana) 198, 200, 201, 

202, 202(n)
Person Ill, 247(n) 
pervasion 118 
phenomenology 85, 87 
phonemes 185 
phuki 198(n), 215, 216 
Picu Face 279(n) 
piga 217(n) 
pilgrimage 117, 278 
—, outer 137 
pitha 187(n), 216 
pifhacaCWa 99
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PlfhanirTJaya 94 
Place 144 
planets 114
Point (bindu) 99, 107, 117, 118
polytheism 232(n)
power
— of bliss 251(n), 253
— of place (sthdnasakti) 141
— of Speech 83 
Prakdra 257 
prakriyd 264(n)
Pralqti 77. See also Nature 
Prapancasdra 48 
prastdra 108(n), 256 
Pratäpamalla 223 
Pratyabhijnä 29, 36, 53, 113(n) 
Pravarapura 228
principles of existence (tattva) 121, 

12l(n)
process theory of reality 189 
projection 99, 131, 136
— sixfold 114 
protectors 215, 217(n), 218 
Pul)c;iravardhana 118 
Punyänanda 47, 48 
Puränas 147, 236(n)
Pilrl)a 101
PU!1,lagiri 103, 105, 114, 117, 126 
POrgänanda SvämI 211 
purohitas 201, 204, 207 
Puru$a 74, 77 
pürvdmndya 123(n), 238 
Pu$pagiri 105, 105(n)

Qquatemities 187(n)
Quigley 202

R
Rädhä 183 
Rähu 76
Räjalladevl 229(n)
Räjänaka Räma 34, 35, 36, 47 
Rdjavamsävall 223 
Räjopädhyäya B^ ^ ia s  176, 204, 

206(n), 210, 231

RaktacämunQä 125 
Räma 52
Räm^ ^ na 245(n)
Rämänuja 67 
Ranajitmalla 199(n) 
Rasamahodadhi 115 
Rastogi 5l(n)
Ratnädevl 68 
Rätradatti 68 
Räval)a 229 
Raya Malla 206(n)
Recognition 36 
redundant 117
renouncer 96, 180(n), 231, 278, 

278(n), 279(n) 
replication 102, 120, 127, 136 
Rgveda 145
right knowledge (pramd) 85 
rites
— of adoration (kramdrcana) 266
— of passage 201 
ritual
— agents 201, 204
— intercourse 58(n)
—, language of 263(n)
Rudra’s energy 190,259, 272 
Rudras, millions of 272 
Rudrasakti 19l(n), 250, 25l(n) 
Rüpaäiva 1ll(n), 228, 282

s
Sabdarasi 1ll, 233 
sacred
— geography 97, 145
— Place 100
— seat — pfrha 99, 107, 131
— sites, fifty 114
SadäSiva 56, 178(n), 236, 237(n) 
sddhaka 104(n)
Sadyojäta 178(n)
Sadyojyoti 33 
Sahya 126
Saiva Brahmin 180(n) 
Saivasiddhänta 97, 124(n), 236, 

237(n), 250(n), 254
— Agamas 232
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Säkta 93, 94(n), 104, 193(n)
Sakti 36,44
Samanä — the Equal One 55 
sämbhavamandala 276 
SämbhavlSakti 250 
Sambhunätha 88(n), 235, 263(n) 
sanildohas l lO(n), 118(n) 
Samketapaddhati 128(n)
Säriikhya 53, 77, 236(n), 247(n) 
sarilstira 61 
Sariwara 136(n)
Saiiivartä 269
Saritva^ taanr.u,lala 129, 190, 243(n), 

269
Sarilvarttisütra 242(n) 
saiiivit 255(n)
Sanivitprakarana 66 
Samvitpraktisa 36 
Sanskrit 218 
Sanskritization 219 
Santdnabhuvana 123 
Saraddtilaka 48 
S^thadeva 226 
$a$thanätha I 07(n)
Satarudrtya 236(n)
Satsdhasrasamhitd 109, 112(n), 121, 

128, 130, 227, 228 
Satl 147 
SAUH 267
Seat of the Command 128 
Seat ofYoga 129
Self 33, 37, 63, 75, 76, 77, 83, 84, 85, 

87
— cannot be known as an object 84
— is bliss 84 
semen 276 
seminal fluid 179 
Sequence ofTwenty-Eight 261 
sequences, three 263
seven 56
sexual intercourse 26l(n) 
sexual juices 181 
Siddha 1ll 
SiddhakaunQall 125 
Siddhanätha 226 
Siddhänta 60, 61, 237(n)

— Saivism 180(n)
Siddhas, three 127, 128(n) 
SiddhayogeSvarl 233, 234(n) 
SiddhayogeSvarlmata 44, 130(n), 234 
siddhi 249
Siddhilaksml 135, 199(n), 210,212, 

212(n), 213(n), 222-224, 224(n), 
225(n), 232, 252(n), 283, 285, 286

— temples 210, 283 
Siddhinarasiriihamalla 199(n), 211,

212
Sikhäsvacchandabhairava 136(n), 

237(n)
Silädevl 257(n)
Silähäras 226 
Sillighari 209(n)
Singh, Rana P.B. 105 
Sircar 94
Siva 36, 47, 54, 55, 62, 63, 64, 99, 

144(n), 250(n), 264(n), 271,272
— to Suddhavidyä 35
— who is Non-being 64
—’s mandala (sämbhavamandala) 

250 
- ’s will 117 
Sivadr$ti 37, 51 
Sivänanda 48 
Sivasütra 29, 51 
Sivavytipti 58 
Sivopädhyäya 53 
Sky ofPure Consciousness 143, 

143(n), 246 
Skyfarer 144 
sleep, deep 52
Smtirta 96, 97, 195(n), 201, 205, 219 
smtirta rite of passage 207 
SmaSänabhairava 283, 285 
Somänanda 37 
Sound (ndda) 99, 107, 117 
South Asia 203
Spanda 32, 36, 47, 57, 86, 86(n), 

270(n)
— teachings 47
Spandaktirikd 29, 30, 34, 51, 60, 64, 

88, 89
Speech 45, 78,92, 109, 185
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—, embodiment of 256 
—, supreme level of 40, 43, 46 
sperm 273 
Sri 125, 248
Srfcakra 48, 102, 114, 124(n), 183(n), 

186, 188, 268, 268(n) 
Srlkilmdkhyaguhyasiddhi 134(n) 
Srfkrama 245, 253, 258(n)
Srikula 231 (n)
Srlmatottara 134(n), 226(n)
Srinätha 248 
Sriniväsamalla 199(n)
Sriparvata 125 
SripunQarfka 10 I (n)
SnSaila 96(n), 124(n), 125 
Srividyä 47, 115, 135, 202(n), 254, 

268, 269, 269(n) 
sruti 1 09(n)
Sthitimalla 197, 199(n), 229(n)
Stone 178,184,216,217 
Stuti 66, 67 
subject 63
— and object 33, 34, 78, 79, 84
 object distinctions 81, 91
subjectivity 64
Sukrä 273
sukrd — ‘female sperm' — and 

sukravdhinf 181 
Sonyasamädhivajra 115 
Sonyavädin Buddhists 53 
Supreme
— Being 56
— bliss 248
— Self 74, 84
— Speech 44, 45, 47 
slifmcl 276
sufumnd 253, 275, 276 
Svabodhodayamanjarf 69 
Svacchandabhairava 195(n), 236, 

236(n), 237, 237(n) 
Svacchandabhairavatantra 54, 88(n), 

93(n), 142(n), 236(n), 268, 
Svädhi$thäna 246(n) 
svara 109(n) 
svasamvedana 91 
svasvabhdva 31,32

svdtmaliibha 3 1 
Sviitmasaplati 66, 66(n) 
svdtmasthiti 31 
Swat Valley 1 06

T
Taleju 199(n), 200, 204, 205, 206(n), 

212(n), 217, 222(n), 224, 283
— Karmäcäryas 285
— Räjopädhyäya 200, 204, 205,

209(n), 278, 283, 285 
tamarind 279, 280(n)
— (Ciiicinl or Ciiicä), Lady of the 280 
Tamrakärs 209(n)
Tantrdloka 94, 99, 104, 104(n), 114, 

123(n), 130(n), 263(n) 
tantraprakriyd 104, 264(n)
Tantras 37
Tantrasadbhdva 42, 57(n), 232, 233, 

235, 235(n)
Tantrasdra 147 
Tantric guru 198 
Tantric mode 93(n) 
tantrism 94(n)
Tattvajndnasamsiddhi 115 
teacher’s mouth (guruvaktra) 134(n) 
thakilli 207, 208, 213 
theophany 100 
thought (vikalpa) 83
— construct 85, 86, 86(n), 87
— of liberation 58 
Tibet 106
Tfka 111 
time 250(n) 
tfrthas 11O(n)
Tisra, also called Trisrota 1 09(n) 
traditions, local and regional 124 
traditions, six (fatldmndya) 259 
transcendence, logic of 83 
transcendent 189 ■
Transmental (unmanJ) 55, 56, 129, 

134(n), 250, 250(n), 255, 272, 
272(n), 275 

transmission 181, 188 
tree 279,281
— ManQala 257(n)
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— of Consciousness 279, 279(n)
— shrine 257(n)
Tris'irobhairavatantra  38(n), 233(n) 
friad of goddesses — Parä, Paräparä 

and Aparä 94(n) 
triads 186(n)
Triangle 108, 1ll, 179(n), 186, 190, 

280(n)
— ofMeru 191(n) 
frident 44
Trika 44, 45, 88(n), 130(n), 195(n), 

233, 234, 235, 236, 263(n), 267, 
270(n) 

triple energy 251
Tripurä 93, 102, 104, 112, 135, 177, 

182, 193, 199, 220(n), 232, 239(n), 
241, 265(n), 267, 268, 273, 286 

Tripuräbhairavl 239(n)
Trisrota 1 09, 126 
Tsaparang 136(n) 
turlya  46. See also  fourth state

u
Ucchujmä 126 
UddamaheSa 125 
Uddiyäna 101, 103, 106, 107, 108, 

108(n), 115, 116, 117, 125, 127 
udyama  100 
Udyänabhairava 124 
Ujjjayinl 118
Ulläsa and Alläsa Räj 206(n)
Umä 243(n), 271, 272
unity as the identity of opposites 82
universal light 82
universe as full of Vijr:tu, the 83
unmanä  177(n). See also  Transmental
upanayana  207
upasamdoha  118(n)
Utpaladeva 29, 34, 35, 36, 37, 41, 53, 

71, 85, 87, 88(n)
Uttarapltha 127 
Uttarämnäya: 238

v
Vädavägni 269 
Vägbhava 267

Vaikhänasa Sarilhitäs 97 
Vaijr:tava 70 
Vajrakubjl 265 
Vajrayäna 106, 145 
Vajrayoginl 260, 282 
Vakrä 100, 188,253 
Vämadevl 69
Vämakesvaramata 113(n), 115 
Vämanadatta 36, 65, 67, 68, 69, 70,

72, 77, 78, 80, 82, 83, 85, 86,91 
Vämananätha, also known as 

Srivämana 69 
Vaarar:tä 133(n)
Väränasl 138(n)
Värendra 118 
Vasugupta 29, 51, 220(n)
Vatsya Varadäcärya 88(n)
Vedas 61, 72, 218 
Vedänta 61 
Vedänta DeSika 67(n)
Vedäntins 53 
Vetä1a 285 
Vidyä 256, 265(n)
—, one-syllabled (ekdlcyaravidyä) 185 
VidyäSäbara 96(n)
Vidyänanda 96(n), 227(n)
Vidyäpltha 205 
Vijnänabhairava 53, 69, 88(n) 
Vmalaprabhä lOl(n) 
vimarsa 37, 38, 38(n), 39, 40, 86,

113(n). See also awareness, 
reflective 

vlrabhojya 120 
Viravämaka 70
Vijr:tu 67, 72, 77, 78, 80, 82, 84, 88(n), 

91, 194, 199(n), 250(n)
— as all things 82
— as four-fold 80
— is equally cause, effect and

instrument 81
— is pure consciousness 81
— is pure, uninterrupted consciousness

81
—, the consciousness 79 
—, the one light 82 
—'s Mäyä 73, 74
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ViSvanätha 211 
Vivekaratna 230, 231,231 (n)
Void 56, 57, 61, 63, 121(n), 250, 

250(n), 255, 270
— of consciousness 251
— ofthe Yoni 144 
vow 138
— of Knowledge (vidyävrata) 136 
Vrksanätha (the Lord of the Tree) 280 
Vrndävana 147(n)
vyühas, four 91

w
western Himagahvara 125 
Western Transmission 225 
Wheel
— called Bliss 246
— of Birth (janmacakra) 275
— of Bliss 245
— of Energies 36,75
—  of Purity (vis'uddhicakra)  121
— of the Drop 275
— of the Skyfaring Goddesses

(khecarlcakra)  121, 121(n) 
Wheels, Six (satcakra)  264, 265 
white, lunar sperm 188 
will 245 
wine 248
witches 242(n), 265

Without Name (Anämä) 256 
worship
— at sacred sites 140
— of stones 208
— of the mandala  267
— the Sequence (kramärcana)  277

y
Yajurveda  67 
Yaksiiil 188, 279 
Yamunäcärya 67 
yantra  265 
yoga 61
Yogaräja 69(n), 70 
Yoginihrdaya  47, 48, 112, 113, 117, 

146
yoginls 58(n), 26l(n), 265, 278 
—. fifty 114
—, sixty-four 216(n), 284 
Yoni 100, 101, 101(n), 108, 110, 179, 

181, 181(n), 184, 185, 187, 187(n), 
188, 189, 191, 192(n), 252,253, 
258, 280, 280(n)

Yoni-Liliga  183, 258 
Yonimudrä  192(n)
Yonis, two 192(n)

z
zodiac 114

315


	Contents
	Abbreviations
	Introduction
	Self-awareness, Own Beeing and Egoity
	Abhavavada, the Doctrine of Non-Being. 
	The Samvitprakasa, the Light of Consciousness
	The Inner Pilgrimage of the Tantra
	 Kubjika, the Androgynous Goddess

	1.  Self-Awareness,  Own Being and Egoit
	2.  Abhavavada, the Doctrine of Non-Being. A Forgotten Saiva Doctrine
	3.  The Samvitprakasa - The Light  of Consciousness
	4.  The Inner Pilgrimage of the Tantra
	5.  Kubjika, the Androgynous Goddess
	6.  The Cult of the Goddess Kubjikä
	Bibliography
	Index



