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Preface

There was a time when the tantra was so omnipresent in Greater
India that in India, in Indonesian Java, in Bali, in Vietnam, in Korea, in
Japan and in China, a wanderer would have found familiar things
related to goddesses and gods, wherever she or he wandered.

Traces of the large empires of yesterday still remain. Sometimes,
even fragments of civilisations too have endured, despite massive wars
and blood shed. Mysteriously, Bali - now part of Indonesia - preserved
some early tantras and some of the temples there still have mixes of
Buddhist and Hindu traditions.

When I was there, in the mid 1990s, the Mahabharata had just
started to show on TV and the locals were entranced by it, because that
epic had never apparently reached its shores during the time it was part
of the greater Hindu empire. Bali is, or rather was, Valmiki’s territory
of the Ramayana. Everything has changed now. The empire has struck
back and India is becoming a powerful economic force, making it even
more urgent to preserve its ancient heritage.

What we have left of the Hindu tantras is, quite frankly, something
of a mixed bag. However, since I first became interested in these texts,
in the mid 1970s, the situation has improved greatly. A number of
scholars have recovered, and are still recovering texts, many of them
preserved in Nepal. There are critical editions now of some of the earlier
texts but there are just as many puzzles, or perhaps more, because of
these textual excavations.

According to scholar Mark Dcykowski, when Hinduism is threat-
ened, the devotees and practitioners take the icons and the emblems of
their religion into their homes, but continue their worship and retain
their mysteries until it’s safe for them to be practised openly again,
when the politicians or the despots fade into the background and their
lives are not threatened because they worship the Deva, the Visnu, the
Devi, the Surya or the Ganapa.

There is evidence that within Hinduism itself, if you were a devotee
of Visnu or Siva, that could mean the difference between life and death,
depending where you were at the time. Sectarian people can be very
irrational in their frenzies of hatred, envy or greed, all encompassed in
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the sacred bodices of slavish “devotion”. There were apparently fierce
struggles between devotees of Siva and Visnu - we can only imagine
what happened when the Buddhist “heresies” continued to threaten Hin-
duism, while Islam encroached on Bharat’s borders, and later Europe-
ans made their incursions. Blood flowed.

The powers-that-were, would have loved to ignore young Mr Bud-
dha, who in Hindu iconography is now just a minor avatar of Visnu.
Last year, when I visited Khajuraho I was given a tilak at the only
temple there that’s still in use. It’s dedicated to Siva, but because I had
a red tilak, I was approached by a teenager in Khajuraho old village who
had a thorough go because he thought I hadn’t realised that Visnu is a
greater god than Siva and gave him all his power.

When times get tough - and times were tough at very many stages in
Indian history, we suspect that all was not necessarily as it seemed, and
the disappearance of items like huge emerald lingas from beautifully
carved Khajuraho temples may sometimes have well been down to the
venality of “devotees”, rather than necessarily the fault of Mughals,
English demons or other foreign Johnny-Come-Latelies from across the
borders of the Hindu empire - whether from the north, the south, the
east or the west.

It’s always nice to have a scapegoat you can tie to a tree to attract a
leopard or a tiger. Because goats are mammalian, they no doubt know
when their number is up - it has got to be frightening to be a blood
sacrifice however religious you are. He - and the tantrik blood sacrifice
was always a he - must have looked at the blade about to destroy its life
with some foreboding.

Goats cannot volunteer, but perhaps human males, with nothing to
lose and everything to gain, put themselves up for the ultimate blood
sacrifice, resting assured they would get their result by going straight to
the paradise of the Devi. If there were male prisoners on the death rows
of petty Hindu kingdoms, perhaps they preferred to volunteer for immo-
lation and a quick beheading by a priest of Kali, rather than face inter-
esting and quite possibly more painful alternatives.

You don’t have to be a descendant of Genghis Khan to be a vandal,
or a warlord, and the history of the world is littered with civilisations
that have come and gone with the subsequent wreckage thrown up on
foreign shores and shires. Religion is also often a slender bodice that
barely covers the body politic, and the number of politicians invoking
religion as a rationale for their actions is also legion.

The 27 abstracts of tantras in this book are a tiny selection of an
ocean of texts that may span 2,000 years or more. But none of the
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tantras abstracted here necessarily very old. Neverthless, there are con-
sistent themes running through this selection of texts - they do represent
relics of times past, and tantras and other stories and legends that have
long disappeared. These abstracts are intended to give a broad view of
the range of texts that are classified as tantras. The Natha sampradaya,
for example, has almost definitely existed for 1,000 years at least, and
perhaps has far more ancient antecedents, now lost forever.

While history (itihasa) is a legitimate study for both the Sanskritist
and the devotee, we must remember in these highly pixellated and
cached Google Internet days that it wasn’t until relatively recently that it
was possible to share knowledge on a worldwide basis. There are texts
and manuscripts no doubt sitting around waiting for a scholar or devotee
to read and understand them, just as there are thousands upon thou-
sands of clay tablets right now in the basement of the British Museum
from Babylon, and from civilisations before then, just waiting for some-
one to notice and take the bother to translate them. Trying to interpret
what was in these people’s minds isn’t that tough, because they are
moderns, like us.

Palm leaf manuscripts don’t last forever, but probably have a far
greater half life than Google pages or CD ROMs, which now are being
hung out on the trees to.scare away. the birds rather than to store data.
But even if you find a closely guarded manuscript, there is no guarantee
of its authenticity. Those folk who wish to protect their legacy or their
corner may decry as “alien” those sastras or texts which claim to be
spoken by Siva, by Sakti, by Kali, by Visnu, by Krsna or by any other
devata. The texts, such folk may say, are instead written by mischievous
or disruptive folk who claim to be gods and goddesses but instead are
probably foul bhutas (ghastly ghosts). This is religion, and religion is
often to do with blood, or ends up with plenty of blood being shed when
the factions start their inevitable frictions.

I would like to introduce an autobiographical note here. I am not a
scholar, but rather a sadhaka. I came to be interested in the tantras because,
from a very young age, I was interested in magical and spiritual traditions.
This led me, in 1974, to have some experiences which drew me deeply into
the study of tantra. Subsequently, I began learning Sanskrit in an attempt to
further get nearer to the heart of the original texts and discover some
meaning to the experiences I had.

I was offered initiation in 1978 in Gujarat by a man who claimed to
be a representative of the Natha sampradaya and a number of other
Hindu groups, and subsequently started my own group, which still
exists, although I myself have played no active part in it for many years.
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In case you’re wondering, vamacara wasn’t and isn’t part of the teach-
ings and practices of that group. Or if it was, or is, the mob kept it
secret from me.

Translations of tantrik texts I made in the late 1970s and in the
1980s were intended for members of that group, while there is also a
body of teaching, ultimately based on tantrik traditions and experience,
which will form the subject of my next book, if I'm granted the time
and space to complete it.

India remains full of contradictions. Last year, en route to Jaipur by
car, I passed a train of the Rom tribe on the highway but with their
goods and chattels on tiny donkeys. They still pursue the trade of fixing
pots and pans although now there are plastic pots and pans a plenty in
every bazaar. Near Hampi - ancient Vijayanagar, last year, I saw a
bunch of members of the Dom tribe whose job it was to look after the
needs of their clientele by supplying them with those things are still
deemed to be necessary, despite proclaiming that they are foul things.
Meat, alcohol, prostitutes and drugs appeared to be the items on offer.

In Hampi itself, I witnessed animal sacrifice, which takes place on a
Tuesday and Saturday, indicating that the old practices are far from
extinct, although many of the thousands of temples there are defunct.
Yet in tourist burdened Benares, the Durga temple apparently no longer
sacrifices male goats - their ears are merely nicked with a knife so that
some blood flows, and then they’re whisked off to an unknown destina-
tion. It quite probably isn’t en route to an ayurvedik centre in Kerala for
rest and recuperation.

When 1 first visited India, in 1978, members of the Dom tribe who
lived cheek by jowl in shanty conditions with caste Hindus in a small
town in Gujarat, appeared to worship a figure in the shape of a beauti-
fully made toy of a pink horse sitting in a bird’s nest. This, their god,
they called Ram. India is full of the juxtaposition of the ancient and the
new, the rural and the urban, the inner and the outer, and the high and
the low.

2,000 years has eroded the past and even inscriptions on ancient
columns are beginning to look a bit faded and jaded by clouds of
pollution. The wave of consumerism and the rush to globalisation
stamps out not only ancient pillars but rare and curious creatures, ex-
traordinary texts, and traces of all former cultures on our increasingly
lonely but still extraordinarily lovely planet. If this little work helps to
preserve some traces of former cultures, then that will be enough.

Now, the Internet has transformed all things everywhere, and the
tantras are no exception. As well as a bibliography, I've therefore in-
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cluded a webography to assist readers through the maze.
In advance, I'd like to express my apologies for any omissions,
errors, assumptions or presumptions in this work.

Mike Magee
London 2008
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Introduction

The different tantras in this book

This book contains abstracts of 27 texts relating to the tantrik tradi-
tion. The manner of choosing the texts has been somewhat arbitrary.
They can broadly be divided into five categories, the Srikula, the Kalikula,
the Tarakula, the Nathakula and a miscellaneous section consisting of
various digests and texts. In each category, I have attempted to choose
works which haven’t received that much attention previously. Some
abstracts of some of these texts have appeared on the web site
www.shivashakti.com, but where that’s the case, these have been greatly
revised and expanded for this printed material. I haven’t had access to
other Sanskrit editions for most of these texts, critical editions don’t
exist for many of them, to the best of my knowledge.

Every text in/ this' bock hasa tantrik slant;rand, many of them have a
Kaula slant too. So what is a Kaula?

According to A.K. Maitra, in his introduction to the Kulacidamanitantra,
the word Kula means a family or clan, but “its technical sense has been
defined by the Tararahasyavrttika to be ‘Kulam=matr-mana-meyam’ The
term thus combines the meaning of the three other words which are
further explained to mean jiva (mata), jnana (manam) and the manifold
universe or visva (meyam). The gist therefore is said to be Sakti. As
Sakti is Kula so Siva (as distinguished from Sakti) is spoken of as
Akula. Kulacara is one of the seven acaras enumerated by the
Kularnavatantra, one of the leading tantras of the division of sadhakas
of this school called Kaulas.”' (introduction, page 2).

This needs some deciphering. Matr means the measurer, manam the
measure, and meyam the measured. These represent the individual per-
son (jiva, the knower), the means of knowledge (jfiana), and what’s
known, that is the universe. Someone who realises the unity of these
three is a Kaula, while the whole cosmos itself is the union of Siva and
Sakti. Texts and personal instruction give methods by which an indi-
vidual can achieve this realisation.

The Kaula school, however, associated as it is with left hand wor-
ship, has had a bad press right up to today. It is fundamentally antinomian,
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and in many of its texts no distinction is made between the suitability of
a woman and a man for initiation, nor is distinction of class an impedi-
ment.

We don’t need to imagine how the power possessors in India might
have felt about this in the 10" or 11™ centuries. According to Mark
Dyczkowski, in The Doctrine of Vibration, Ksemendra, a contemporary
of Abhinavagupta in Kashmir, satirised “supposedly learned Brahmins
who belonged to the higher levels of society”. He wrote: “[Here], come
to his preceptor’s house, is the learned Brahmin (bhatta) initiated [into
Kaula practice]. In his hands a fish and a jar [of liquor], his mind made
up to drink, freed by Kaula doctrine of the sense of shame [he should
feel] by virtue of his caste... Passing thus the night [he leaves] drunk,
vomiting his wine; his face licked by a dog, the Brahmin in the morning
is purified by his prostration in the midst of other learned men.” (intro-
duction, page 16).

Dyczowski continues that a 10™ century Jain monk called Somadeva
wrote harshly about the Kaulas, “whose antinomian behaviour he took
to be no more than a sign of their depravity. If salvation were the fruit
of reckless living, he says, then it would sooner come to thugs and
butchers than to Kaulas.”* (op cit, page 16).

Modern scholar Alexis Sanderson says. in his, essay_Saivism and the
Tantric Traditions: “The Trika’s Kaula cult...simply worshipped its three
goddesses Para, Parapara and Apara at the corners of a triangle drawn or
visualised enclosing the Kulesvara and Kule$varl of the centre. The
worship could be carried out externally, on a red cloth upon the ground,
in a circle filled with vermilion powder and enclosed with a black
border, on a coconut substituted for a human skull, a vessel filled with
wine or other alcohol, or on a mandala. It may also be offered on the
exposed genitals of the diti, on one’s own body, or in the act of sexual
intercourse with the duti. Later tradition emphasises the possibility of
worshipping the deities within the vital energy (prana) - one visualises
their gratification by the “nectar” of one’s ingoing breath.” (page 681)

Those who have approached Kaula gurus for initiation for however
long that may have occurred, may well have felt the need for freedom.
Perhaps if not for the great liberation (mahamoksa), then for liberation
from the stultifying class and caste structures of the time. Perhaps, as
Ksemendra’s satire suggests, quite a few applied for entrance to this
club because they were just dirty old men who liked a drink, the 10%
century Kashmiri equivalent of a full English breakfast with bacon, eggs
and black pudding, and dabbling with dodgy occult practices. We’ve no
doubt that such clubs existed then, as now.
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A desire for freedom, in and of itself, might not guarantee entrance
to a clan, but could indicate to a guru that a candidate for initiation had
a free-thinking attitude. The antinomian attitude to class structure, and
the other elements in Kaula worship, no doubt meant that the secrets of
the Kula had to be concealed from the herd, or pasu and couched in a
symbolism that bewildered or confused the outsider, or, alternatively
bestowed a reputation for magic that meant the superstitious would steer
clear of the adepts.

Sanderson claims that the Kaula tradition was a reformation of the
former cult of the Yoginis. This, he says “decontaminated the mysticism
of the Kapalikas” and became available to married folk, rather than just
Saiva ascetics. It gained champions from Brahmins in Kashmir. The cult
of the Yoginis, he says included the term Kaula, based on the different
families of Yoginis. The eight mothers of these families were later
associated with the subtle body of a practitioner in relation to her or his
sense of hearing, touch, sight, taste, smell, volition, judgment and ego.’
(op cit, page 680).

But the Kapalikas, according to Briggs’ Gorakhnath and the Kanphata
Yogis, were already known in the sixth century of the Christian era.

“They went about naked, wore a cap while travelling, smeared their
bodies with funeral ashes, were armed with a trident or sword, carried a
hollow skull for a cup or begging bowl, were half-intoxicated with
spirits which they drank from the hollow skull, were known to commit
acts of violence; their garments (when they wore them) were of patch-
work, they slept on the ground, and wore a rosary of rudraksa seeds.
They offered human sacrifices to Camunda in order to obtain magic
powers, and often resorted to tricks to ensnare victims... The powers
which they acquired included the ability to fly through the air. Their
wits were sharpened by the use of wine, eating disgusting food, and the
embrace of the Sakti of Bhairava. They were always lewd, and on
occasion carried off maidens.”® (pages 224-225)

References to Kapalika doctrines are numerous in the Guhyakali
section of the Mahakalasamhita. But things, from the outside, may not
be as they are on the inside.

However diverse these 27 texts are, there are some common threads
running through them all. The scholars specialising in these things seem
convinced that at one point the teaching of the wild men, and perhaps
equally wild wild women of the Kapalikas became absorbed into the
household. White, in his Kiss of the Yogini, goes further and suggests
that eventually these practices, which involved sexuality and death, were
watered down into a very pale ale indeed, which like modern “Cobra”
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beer can now be bought in “alcohol free” versions. Hinduism was al-
ways pretty good at assimilation, and perhaps the Kaula streams were
beginning to be so influential that they were borged by the “intelligent”
power possessors, particularly so in Kashmir. The importance of Natha
gurus like Matsyendranatha and Gorakhnath to some Kaula lines is
clearly established. But it’s still very hard to say from a 1,000 year
distance what the facts were, particularly in relation to cults which
apparently specialised in ambiguity and resistance to the status quo.

For example, while the Matrkabhedatantra is now considered by
scholars to be a comparatively late work, a flavour of the opposition of
left hand tantriks to caste strictures comes in chapter three. “A person
does not become a brahmana by the recitation of the doctrine of the
Vedas. O goddess, a person becomes a brahmana when there is knowl-
edge of Brahman (the absolute). Ordinary wine is called nectar of Lord
Brahma. Wine is called Sura, as it gives divinity (sura) when enjoyed.”™
(verses 39-40)

Srikula

The first category of abstracts in this book is related to a body of
texts which is called the Srikula. Here, five works relate to the aspect of
the generally beneficent (goddess, (devi) knownlvariously as Lalita and
Tripurasundari.

There is a lot of available literature on this cult, which some scholars
attribute to the southern direction or amnaya. It is an enormously elabo-
rate and systematised cult centred around the famous yantra or diagram
called the Sricakra.

The Daksinamirti Samhita and the Jhanarnavatantra are each free
standing texts, that is to say that they contain the essential elements of
the worship (ptja) of Tripurasundari. Neither of the editions consulted
here has any commentary. Other large works of the Srikula tradition
include the Gandharvatantra, and the Tantrarajatantra. Both of these are
available in Sanskrit editions - the latter has a long English introduction
to its 36 chapters by Sir John Woodroffe.

While the Tantrarajatantra does not have any references to worship
with an initiated $akti or duti, the Daksinamirti Samhita, the
Jhanarnavatantra and the Gandharvatantra  quite emphatically do. A
stream of Stikula was quite obviously associated with northern schools,
and inherited the Kaula streams which informed other traditions.

The Nityotsava is a different type of work to these, and was com-
piled by Umanandanatha, a disciple of a 17" century Kaula tantrik
called Bhaskararaya Makhin. It contains the puja and other ritualistic
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details of Lalita, as well as chapters on her subsidiary deities Varahi and
Kurukulla.

The Yoginihrdaya (Heart of the Yogini) is said to be a part of the
entire work known as the Nityasodasikarnava (Ocean of the 16 Nityas),
the other part being often separately treated as the Vamakesvaratantra.
The final, much shorter work in the Srikula class is the
Srinathanavaratnamalika, the “Little Rosary of the nine Natha Gems”.
It isn’t technically a tantra, but it is most interesting because of the link
made in the Sri Vidya schools between “breath and time”.°

Kalikula

The Kalikula current is representative of a very different devi, the
famous Kali, still worshipped to this day in eastern India, and to a lesser
extent throughout the subcontinent. Where Lalita is benign and her
image is soft, Kali is terrifying and she is often in the battle ground or
the cremation ground, pictured as naked, standing on the corpse of her
consort Siva, and sometimes shown as having sexual intercourse with
him in the reverse (viparita) position.

The sampradaya gurus of Kali include among their number
Matsyendranatha and Goraksanatha.

The Guhyakaiikakhiafida sectich of thes Mahakalasamhita is a very
large work, published in three volumes. It’s only a subset of the
Mahakalasamhita - 1 haven’t been able to get hold of the other available
parts of this massive work. It deals of the worship of the “Secret Kali”,
one of the aspects of this devi. This work is evidently a great deal older
than the other texts abstracted, the Kalitantra, the Kankalamalinitantra,
the Niruttaratantra and the Guptasadhanatantra.

Nathakula

The Nathakula section relates to a group of works associated with
the Natha sampradaya, a tradition which dates back to Matsyendranatha,
and his more famous disciple Goraksanatha. The history of the sampradaya
is difficult to trace - Matsyendranatha is referred to by Abhinavagupta,
whose date is known with certainty, and who formulated Trika Saivism.
Matsyendranatha is associated with the Yogini Kaula tradition - the
Kaulajiiananirnaya, which exists in an English translation, is a work
with all the hallmarks of the Kaula tradition.

Mark Dyczkowski, in his book The Doctrine of Vibration, says:
“The rituals of the Krama school, which involve the consumption and
offering of meat and wine to the deity, as well as ritual intercourse, fall
into the former [Kulaprakriya] pattern. Those of the Trika (as we would

*
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expect since it integrates every form into itself) contain both. That Trika
and Krama (at least as presented in the Kashmiri Saiva context) share
common Kaula roots is clear from the fact that the masters who are
traditionally said to have brought the Kula scriptures to earth are equally
venerated in both traditions.”” (Introduction, p13).

“The theory of the Sun and the Moon as expounded by the Nath
Siddhas and the principle of being immortal by drinking the nectar
oozing from the Moon are found explained in the second Brahmana of
the Brhad-jabalopanisat.” (Obscure Religious Cults, page 194). Accord-
ing to the author of this work, the Nathas inherited the doctrines of
rasayana (alchemy) from previous masters (siddhas).

Later in the same text, it’s said that in a work called the Yogavija,
the body is of two types - unripe and ripe. The former hasn’t been
disciplined by yoga, while the fire of yoga allows the latter to be free of
all limitations. “The great yogin with his perfect body moves in the
world according to his own will, and as this perfect body is produced
through the burning away of his physical body through the fire of yoga,
there is no further death for him.”® (op cit, page 220).

The process of obtaining this perfect body is called kaya sadhana, or
ulta sadhana - and goes against the current in that it seeks to unite Sakti
in the lower half of the body with Siva in the head. The moon as rasa
is the food, while the sun or fire is the eater. Combining the sun and the
moon within oneself reverses the outward current.

“In the ordinary course the nectar, trickling down from the moon
through this tenth door, falls in the fire of the sun and is eaten up or
dried up by the sun. The quintessence of the body in the form of soma
or amrta being thus dried up, the body falls a victim to the fire of
destruction (Kalagni).” (op cit, pages 240-241)

The Natha sampradaya still exists, especially throughout northern
India, to this day. Some years ago 12 of the more important subdivi-
sions organised themselves into a confederation called the baro panth. 1
have visited a number of Natha monasteries over the last seven years.
Some monks stay there permanently, while others may wander in groups
throughout India, staying from time to time at the different centres.
They are distinguished from other Hindu sadhus by the large earrings
that pierce the cartilage of their ears.

Its siddhas are believed to be able to quit their physical bodies at
will, and when they do so, are buried in the yoga posture, facing north.
As they are considered to be saints who have achieved the ultimate goal
while still alive, their tombs are venerated.

While Matsyendranatha is still venerated by modern Nathas,
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Goraksanatha is, these days, held in higher esteem. He is considered to
be the father of yoga. Goraksanatha saved his guru from the wiles of
wicked women and allowed him to return to his meditation.

According to Bagchi, in his English introduction to Kaulajiiananirnaya,
in late Punjabi legends, Goraksanatha rescued Matsyendranatha from
the hands of women dwelling in Kamartapa. “One of the Punjabi leg-
ends would have us believe that Matsyendra entered into the dead body
of a king through magic powers and lived for a time amongst the
women of the harem as a fallen Siddha. He was thence rescued by
Goraksanatha.”'® (Kaulajiiananirnaya, introduction, page 20).

Did Matsyendranatha want to be rescued from these women? The
Kaulajfiananirnaya is plainly a left hand text with many references to
sacramental sexuality and to yoga.

At this distance in time, we cannot be sure of the facts and the texts
hardly help.

Matsyendranatha is also venerated in Nepal, where he is considered
to be Avalokitesvara (Lokanatha). “The followers of Gorakhnath do not
generally have a cult of Matsyendranath though they revere him as the
guru of Gorakhnath.

If they were to recognise Avalokiteshvara as another deity one would
expect that it wonld be Gorakhnath and not, Matsyendranath...

What is striking is that the identification of Avalokiteshvara and
Matsyendra is peculiar to the Valley of Nepal. It was not brought from
outside. There is no evidence of such an identification in the Indian
Buddhist tradition, the Natha Yogi tradition or the Tibetan tradition.”"!
(Karunamaya, chapter 13, page 437).

Present day members of the Natha groups in India, certainly those of
the baro panth, align themselves to Gorakhnatha.

In the circles I’ve moved in, there’s no sign at all of a tendency
towards Kaula practices, and I have not encountered female sadhus,
although Briggs’ text, originally written in the 1920s, contains refer-
ences to female Nathnis, and even pictures of them.

In a conversation with a mahant of one of the monasteries in Rajasthan
a few years ago, he told me that some initiates of the sects practise
yoga, while others may not.

Every Natha sadhu I met in India struck me as a person of integrity,
generous with his time and freely sharing his knowledge.

The works abstracted here are the Siddhasiddhantapaddhati, the
Yogavisaya, the Akulaviratantra, the Kulanandatantra, and the Jianakarika.

Tarakula

*
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The Tarakula relates to works which centre on the goddess Tara,
sometimes called Nilasarasvati (the sapphire Sarasvati) or Ugratara. These
works promote the practice of svecchacarya, which may be roughly
translated as the path of doing one’s own will (iccha). This is left hand
(vamacara) worship, and acknowledges a debt to Tibetan Buddhism -
several of the works relate that the sage Vasistha went to the region
called Mahacina near the Brahmaputra, only to see men and women
engaging in sexual intercourse, intoxicated with liquor, yet enlightened.
Buddha tells Vasistha that this is the highest form of worship and tells
him the secret of Mahacinacara, which eventually enlightens all the gods
and goddesses.

The Brhannilatantra deals with these topics and also speaks highly of
Kalika, Tripura and Kamakhya. The Tararahasya of Brahmanandagiri
goes into the ritual worship of Tara and provides additional material
about other aspects of this devi, who is counted second in the series of
mahavidyas. There are references to Mahacinacara in several other of
the left hand tantras in this current book.

The rest

The last section here published includes abstracts of a number of
works which do not particularly, fall intosaty: b7 the rabove categories,
but nevertheless have a left-hand slant. The Brhat Tantrasara is a digest
of different practices and the worship of different devata, as are the
Saktanandatarangini, the Devirahasyatantra and the Merutantra.

Each, however, has its own particular and quite distinct characteris-
tics. The Yoginitantra is different again, while the Rudrayamala is of
interest because it could be described as a tantra where the object of
worship is Kundalini. The Kamadhenutantra is a brief work dealing
with the potency of the matrkas, or letters of the alphabet.

I have also included short abstracts of two works from the schools of
Kashmir Saivism, the Malinivijayottaratantra and the Netratantra. Lastly,
there’s an abstract of the magical Uddamaresvaratantra, included to give
an idea of this type of work, but also of interest because it includes
lengthy descriptions of the worship of the yaksinis.

The different divisions of tantra

Most scholars agree that there were five broad currents of Hindu
tantrik schools or groups associated with Siva, Sakti, Visnu, Surya and
Ganesa. If only things were that easy. As Goudriaan and Gupta point
out in Hindu Tantric and Sikta Literature, the tantras are the stepchild
of Indology, and it’s almost impossible to separate Saivite from Sakta

*
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works because of the close relationship between the two.

Sir John Woodroffe says, in his collection of essays, Sakti and Sakta:
“Each sect of worshippers has its own tantras. In a previous chapter I
have shortly referred to the tantras of the Saivasiddhanta, of the Paficaratra
Agama, and of the Northern Saivism of which the Malinivijaya Tantra
sets the type. The old fivefold division of worshippers was, according to
the Pancopasana, Saura, Ganapatya. Vaisnava, Saiva, and Sakta whose
mula devatas were Surya, Ganapati, Visnu, Siva and Sakti respectively.”?
(page 95)

Paficaratra Agama is a Vaisnava school of tantra. An English intro-
duction to the Sri Paficaratraraksa, quotes P.T. Srinivasa Iyengar as
saying: “The influence of the Agamas or Tantras, as they are more
familiarly known, on Indian life has been profound. The living Hindu
religion of today from Cape Comorin to the remotest corners of Tibet is
essentially Tantric. Even the few genuine Vedic rites that are preserved
and are supposed to be derived straight from the Vedas, e.g. the samdhya,
have been modified by the addition of Tantric practices.”'® (pages xi-
xii).

In the Laksmitantra, a Pancaratra text, it’s said: “The intense delight
derived from the enjoyment through physical contact should be medi-
tated on (by the_ycgin) with an _unflickering mind as being my own
person [Laksmi]. The state of pleasure obtained from stimulation and
friction with some recommended object (of delight) (i.e.) the erotic
enjoyment, should be cultivated (by the yogin). The pleasure derived
from seeing some object with the eyes, from tasting (some object), from
listening to (some sound), from inhaling some smell is my blissful
manifestation.”'* (LT 43, verse 78-85, Sanjukta Gupta translation.)

As scholar David Gordon White points out in The Alchemical Body,
elements of the Indian tantrik tradition have existed since the 6™ century
AD, and perhaps even before, and have undergone different changes,
reformations and transformations during that period.

Even within the five broad sections, there are so many divisions and
sub-divisions that you’d need a pretty sharp sword to cut that particular
Gordian Knot. Overlay this with the upheavals of the Muslim invasions
from the north, the plethora of local cult goddesses and gods with their
attendant folklore, the influence of the vedik religion, the existence of
texts like the upanisads and the puranas, the proliferation of different
schools of philosophy and yoga, the impact of Buddhism, and you get
the picture.

The tantras themselves don’t help - as you can see from abstracts of
texts in this book, homogeneity isn’t the highest on the scale of tantrik



N T 1 1] o H B = EEENN

30 27 HINDU TANTRAS

priorities. Some of the digests incorporate what appears to amount to the
whole pantheon of Hinduism - see for example the Merutantra. But this
is perhaps not that strange. According to the Matrkabhedatantra, a so-
called “alchemical tantra”, all devis are forms of the one goddess, and
all devas are forms of the one god, Siva.

“Sri Candika said: Why are there various goddesses such as Tarini,
Brahmani, Sakti-Tripura, Vaisnavi, Shakambhari, Tara, Tripura and
Sambhavi? Sri Sankara said: When Savitri, the Mother of Veda, was
born from the body of Kali, she became giver of the three vedas, and the
Brahmana-Sakti. From the secret mahavidya known as Saivi-Ekajata
originated Laksmi-Vaisnavi, who also bestows the three vedas. The
secret mahavidya, Sri Tripurasundari, is Sambhavi, the ultimate one,
Maya, Tripura, the giver of liberation. In reality the mahavidya is one
with various names. So too the primeval god is one, with various names.”"?
(Matrkabhedatantra, chapter 12, verses 36-40).

The division into “divine” (divya), “heroic” (vira) and “beast like”
(pasu) bhavas (states) found in many tantras is not particularly helpful,
because they are defined variously in many of the different texts. While
many agree that the vira, or hero, is the brave soul who engages in the
left hand rites (vamacara) into which woman enters, there’s no unanim-
ity on that front either.- It al! depends,cn the particular text, the time it
was written, the place it was written and the tradition that spawned it.

Tantra as magic

There still aren’t that many English translations of tantras available and
one of the problems for Western readers is that even where they exist, any
given individual text does not tell the whole story. This is because, it
appears to us, texts were intended for the in-groups, and presupposed both
oral instruction and a background knowledge of the concepts that you don’t
find in the manuscripts or printed texts, which may well have been messed
up by copyists and/or printers, none of whom might have had a clue what
the material they working on meant.

In the introduction to the Saundaryalahari, (TPH, 1937), the editors
Sastri and Ayyangar, claim that devotees of the goddess, Sakti, fall into two
classes - Samayin and Kaula. The introduction says the Samayins believe
in the unity of Sakti and Siva, while the Kaulas worship the Kaulini as the
sleeping Kundalini in the lowest, Muladhara cakra and “are satisfied with
the attainment and enjoyment of purely temporal objects, believing, at the
same time, that with the rousing of the Kundalini, they attain liberation.”'

This is a sectarian view by Samayin southern Indian devotees of the
Sriyantra, which is not borne out by the available Kaula literature unless
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it’s wilfully bent into that shape. The editors, in a commentary to verse
31, discuss 64 tantras which they say are vamacara, or kulacara, aimed
at people with “aboriginal blood running in their veins” and “beyond the
pale of the scriptural path”. But the editors provide a useful list of what
they consider to be these delusive tantras and provide their own instruc-
tive list of these 64 tantras, giving their own reasons why they are
“reprehensible”.

These are Mahamaya Sambara - deluding the senses; Yoginijila
Sambara, magic using yoginis in the cremation ground; Tattva Sambara
- causing the elements to appear as though mutually transforming them-
selves; Siddha Bhairava, Vatuka Bhairava, Kankala Bhairava, Kala
Bhairava, Kalagni Bhairava, Yogini Bhairava, Maha Bhairava, Sakti
Bhairava - eight tantras representing the eight Bhairavas, but “consid-
ered objectionable, as they partake of Kapalika doctrines; Brahmi,
Mahesvari, Kaumari, Vaisnavi, Varahi, Mahendri, Camunda, and Sivaditi,
which the authors say “stray far away from the Vedic path”; Brahma
Yamala, Visnu Yamala, Rudra Yamala, Laksmi Yamala, Uma Yamala,
Skanda Yamala, Ganesa Yamala and Jayadratha Yamala - these say the
editors aim at the “gratification of several desires, which not having the
sanction of the Vedas are considered objectionable”

Then there’s,Candra Jiiana, which say our editors “expounds the 16
Nityas and is however considered objectionable, as smacking of Kapalika
tenets”; Malini Vidya for crossing oceans; Maha Sammohana, “bringing
on sleep in persons even during their waking state”; Vama Justa and
Mahadeva “productive of awkward habits and tendencies, which may be
characterised as Vamacara, filthy conduct”; Vatula, Vatulottara, and
Kamika contain “features not countenanced by the Veda”; Hrdbheda
Tantra; Tantra Bheda, Guhya Tantra - involving “retaliatory processes”;
Kalavada - which contains “perverse doctrines”; Kalasara, which “ex-
pounds the rules of relating to the excellence of colour and is, as such a
Vamacara”.

Then we have Kundikamata and Matottara - which deal with special
pills and alchemy; Vinakhya - said to deal with a yaksini and with
sexual virility; Trotala - connected with magical tankards, collyria and
sandals, clairvoyance and “mysterious powers of locomotion”; Trotalottara
which has “the power of bringing the 64 thousand yaksinis face to
face”; Paficamrta - immortality, the five elements; Rupabheda,
Bhutoddamara, Kulasara, Kuloddisa and Kulacidamani - bringing about
death and “as such, not recognised by the Veda”; Sarvajiianottara, Mahakali
Mata, Arunesa, Modinisa and Vikunthesvara - five tantras which “deal
with the tenets of the Digambaras”; Purvamnaya, Pascimamnaya,
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Daksinamnaya, Uttaramnaya, Niruttaramnaya, Vimala, Vimalotta and
Devi Mata - “which have reference to the doctrines of the Ksapanakas
and are as such to be discarded”. The Ksapanaka cult was a sect of
naked mendicants, also beyond the pale for our Vedik editors.

What’s clear from the above is that tantras are intimately connected
with magic - the same is true, by the way, for the Adyar edition of the
Saundaryalahari, which is jam packed with little diagrams and yantras
which yield results when inscribed on gold plates and the like, such as
a “cure for impotency” or “bewitching kings, demons, animals and
women” by chanting different verses a more or less large number of
times for a specific period.

While this is a pretty useful indication for some type of practices
described in some of the tantras, it’s far from a comprehensive menu of
types of magic contained in other works it doesn’t mention. Chapter 34
of Tantrarajatantra, for example, describes a series of magical rites in-
cluding the Siddhasarasvatavidya (a mantra) which if infused into water
and drunk by a little girl allows her to speak of the past, the present and
the future. In the same chapter there’s a dhyana of Asvarudha, a red
goddess who sits on a red horse and subdues the enemy of the sadhaka.'”

In chapter 37 of the same tantra, verses 75-80, a technique is given
for leaving your body -and entering another body, Chapter 31 of the
same tantra is entirely devoted to “punishing enemies”, by doing homa,
by making a doll, and using specific positions of the planets to strike at
your enemies. Chapter 32 contains rites to benefit others.

The Kalikapurana, in chapter 58, verses 55-56, says that creating the
kavaca of Kamakhya bestows the siddhis gutikanjana, patala, padalepa,
rasayana, uttatana and the like. According to Van Kooij, these are a
collyrium which you put on your eyes and lets you see buried treasure,
the power of entering into the earth, an ointment for the feet which let
the adept move anywhere without detection, and alchemy.'

Other siddhis mentioned in the tantras and in some of the texts
abstracted in this present book are khadga, which lets you create a
magical sword which cannot be bested in battle; antardhana, which is
invisibility; khecara, which lets you fly, and bhucara which lets you
move fast over the surface of the earth.

We now turn to the Kaulavalinirnaya. According to the editor of the
English introduction and the Sanskrit text, “A.A.S.”, chapter 19 talks
about the six acts, but also mentions other abilities such as the revival of
dead people by the transfer of prafia from an adept to a corpse and the
ability to see through walls, which you do by using an unguent you put
on your third eye. Chapter 20, says A.A.S., describes phetkarini siddhi
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and lukividya. The latter is very useful because it lets you disappear or
appear, while phetkarini siddhi means you can control jackals. Undoubt-
edly this is a useful magical skill to develop, because it’s possible that
if you walk through any metropolitan park in the 21% century, some
crazy might set her or his jackal-like dog on you."

But these things are mentioned to show that attempting to separate
magic from tantra is a pointless exercise. The tantras abstracted in this
book include many other magical applications, as we will see. This is
not to say that tantra is just connected with magical applications. The
Tantrarajatantra has many fine passages related to cosmogony, to yoga,
and to the unity of knower, knowledge and known.

What we are dealing with here, no doubt in many different forms and
in many different cults, are the practices of a set of adepts, with all that
implies. The different lines and the different devatas are not mutually
exclusive. The principles of ptja or worship follow a largely uniform
pattern, regardless of the aspect of the god or goddess, but what’s
concealed, or rather not immediately apparent, is the intense inner work
and devotion required to become such an adept, whether a yogi or a
yogini.

Initiation

When my dear but now dead gurudev gave me to understand that I’d
received the guru initiation into what he said was the Natha sampradaya
in March 1978, he made it perfectly clear that initiation (diksa) of and
by itself bestowed little. It was up to a sadhaka - that is to say up to
someone like me - to achieve the things aimed for and to realise them.
Four years earlier, I had received a tantrik mantra in a dream which
turned lucid at the point it “sounded”, totally out of the blue, an event
which set me off on the tantrik hunt. So by the time we had our meeting
in Mehmadabad, Gujarat state, all sorts of miraculous things had already
happened.

His opinion about initiation is echoed in some tantras, and schools of
yoga, but others describe a “Saul on the Road to Damascus” situation,
where the Sakti within the guru lights up the aspirant’s own Sakti in a
flash. By now you will have already noticed that there’s precious little
in tantrik texts that is straightforward. The guru-disciple relationship is
more fraught with dangers than nicely kissing your girlfriend, having a
glass of Chardonnay or four, and seeing her as Sri Sri 108 Sakti while
you slump against, or under a tomb stone in an olde English parish
church.

The classical formula, and it’s enshrined in many of the works ab-
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stracted in this book, is that a candidate, once he’s been accepted as
such by a guru, comes to a certain place at a certain time, and the devata
is installed in much the same way as a sadhaka might install his favour-
ite form of the god or goddess in a yantra.

There’s so much ambiguity about initiation and about the status of
gurus, about paramparas, about sampradayas and about lineages,
empowerments and the rest that whole volumes have been written about
them. The “guru is god” idea has seized the East and the West and now
vast billions of dollars pour into the coffers of “gurus”, proceeding from
what is really quite a straightforward idea. Many of these gurus wield
considerable political power in modern India.

In many tantras, while it’s enjoined that a candidate should have the
requisite qualities and potential to be initiated, it’s also important that
she or he chooses the right guru who must have corresponding qualities.
If you desperately want to learn bricklaying, going to a master crafts-
man who makes violins may mean you have chosen the “wrong” guru
or teacher.

But, on the other hand, if a master of making stringed instruments
accepts you as a student, and she or he is truly a master, you may well
learn exceptional skills which, while they might not entitle you to string
Stradivari productions, ceould set you up as the best carpenter there ever
was in Old Cremona Town, or at worst an excellent joiner because of
your apprenticeship - which taught you vast attention to detail and to
working hard.

The tantrik texts make it clear that once a guru accepts you as his
student, it is imperative to behave towards him, or in some cases her, as
if she or he were a god or a goddess. An “apple for the teacher” doesn’t
go half way towards describing the duties of being a pupil of a tantrik
guru.

You must obey her or him, even though such orders may pit you
against society and its mores. To disobey a guru of either sex is to draw
upon yourself the ire of the entire lineage of whatever parampara you’ve
been initiated into, which extends beyond the planet earth to the celes-
tial realms and back to Adinatha Siva himself. This is not a matter of
whether you can make good violins or not - this is, apparently, a matter
of spiritual life and death, obviously given the philosophy of the tantras,
a totally ludicrous idea.

Principles of Tantra, chapter 24, quotes from endless Kaula tantras to
show that devotion to a tantrik guru is unconditional. Chapter 25 is
interesting because, at first, quoting from the Ganesavimarsini it says:
“Initiation by a yati, the father, one living in a forest, or when taken
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from a sannyasi does no good to a sadhaka”. (page 219)

The same chapter discusses women gurus. “Initiation by a woman is
to be recommended; in particular, initiation by a mother of her son,
which gives results eight fold greater than is ordinary.”* (op cit, page
220)

You can receive a mantra and be initiated in a dream. “In the
Rudrayamala it is said: ‘In the case of a mantra received in a dream,
there is no necessity for vicara of Guru and Sisya. If a mantra is re-
ceived in a dream from a woman, it will be purified by a samskara.” ‘No
mantra becomes effective without the taking of Guru, therefore the life
of the Guru should be invoked into a mantra received in a dream and
into a ghata, and the mantra should then be received by writing it on a
banian leaf with kunkuma.’ This is laid down in the Yogini Tantra and
other books.”! (op cit, page 221).

The author continues: “The dhyana, mantra, stava, kavaca and so
forth, for women gurus are different from those for male gurus. Sadhakas
will learn them from the Matrkabheda, Guptasadhana, and other tantras.”?
(op cit, page 221).

Sadhana

The Sanskrit/ word ) sadhana means work léading towards a goal, but
that goal may differ before success (siddha) is achieved. The object of
the goal varies greatly depending on what a sadhaka wants to achieve.
The greatest goal described in many tantrik texts is liberation, but there
are also a number of lesser goals. That is why one of the other meanings
of sadhaka is an adept, or a magician.

The texts in this book give the impression that tantras consist in a
large part of strings of rituals, for lesser or for greater aims, interspersed
with material similar to spells. The most notorious material is related to
ritual sexual intercourse, and this is what’s given tantra its curious
western “New Age” twist in the late 20th and the 21st century, “neo-
tantra” being almost completely divorced from the Asian traditions.

Most of the texts themselves say that instruction comes from the
guru, and this means that while the books may describe rituals and
practices, there’s a lot that’s unsaid, and intended to be supplemented
with instruction from the various schools connected with the very many
various traditions.

Sadhana also means work on one’s self, and this can be of an inten-
sity that certainly isn’t for the faint-hearted but for those with some
strong desire. When an individual embarks on this path, she or he may
not know at first what his or her desire is based on. The guru, already



N T 1 1] o H B = EEENN

36 27 HINDU TANTRAS

adept in the practice and in theory linked to one of the different tradi-
tions, assessed a would be disciple and, again in theory, knows from the
way the work is approached, what’s best for the would be adept. She or
he may be told they’re completely unsuitable for the work. The guru
might be right or wrong about this.

The process of sadhana also requires persistence, an intuition of
what’s meant by the sometimes flowery words and seemingly endless
rituals and how they may be applied. Even if you confine yourself to the
daily puja, this can be a slog, as some of the rituals contained in this
book clearly show. You have to have a reason for doing it and while the
dead hand of tradition shows that many a puaja is performed today
without inner knowledge, at least that means the rituals have been pre-
served.

Many of the traditions are of the view that performing paja - which
can only be approximated to “worship” - is worthless without the inner
work that has to be undertaken as preparation to the rituals. This falls
into the realm of yoga - the intense visualisations required cannot be
achieved in a day, and while the traditions always allow for the possibil-
ity that realisation can fall to a person at a stroke, that may only be for
those who by sadhana in perhaps countless lives previously have pre-
pared themselves for the-grace of the Devi in this so short life.

Paja

K.R. Van Kooij, in the Worship of the Goddess according to the
Kalikapurana, describes common puja (samanya puja) for the devi
Kamakhya, classifying it into four parts which are the preparatory acts,
meditation, worship proper, and the conclusion.?

While individual elements in different pujas exist, depending on the
aspect of devata, his classification holds good for the hosts of tantrik
devatas. We can briefly summarise his analysis as follows.

Preparation includes, in his words, the “removing of sins”
(papotsarana), cleaning (marjana), creating of the mandala, expelling the
bhutas (bhitapasarana), and the “binding of the directions” (digbandhana),
preparing a jar for the special offering, turning this water into nectar
(amrta), preparation of the place to sit (asana), paying respect to the
atma within, and purifying of the hands.

The second phase, meditation, includes pranayama, internal purifica-
tion (bhitasuddhi), meditation in the heart seat (pithadhyana), and nyasa.
The third phase includes sprinkling the place with water, mental wor-
ship (manasapija), installing the devata into the yantra, or whatever
object is sacred to the particular aspect, invocation, presenting the offer-
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ings (upacara), worship of the devata, worship of the surrounding devatas,
recitation of mantra (japa), hymn (stuti), giving of sacrifice (bali) and
“dismissing” the devata (visarjana).

In effect, after the internal meditations and nyasa, a male or female
“worshipper” visualises himself or herself as being one with the devata
he or she is worshipping. The devata is “drawn out” by breath usually
with a flower, and placed on the yantra, image or other object, and then
worshipped as if she or he is actually present. After the other elements
of the puja are completed, the devata is “drawn back” by breath, using
the same flower into the complex of the “worshipper”.

The final phase involves the scrubbing out of the yantra or other base
for puja, if it is a temporary object, and using the leftovers to make a
forehead mark, then worshipping the devatas of the leftovers, and a
final offering to the sun.

While these elements are common to all pujas, they may be elabo-
rated at great length and they may also be truncated. See, for an exam-
ple of elaboration, the abstract of Nityotsava, a manual largely devoted
to the rituals of the Devi Tripurasundari. The “five limbs” in the
Devirahasya each contain the essential elements of puja for a large
number of Devis and Devas.

According to the-English introduction to the Kanlavali, if a man does
an outward rite without inner worship (antaryaga), then it’s fruitless.
“Antaryaga may be done in different ways such as Kundaliniyoga or
meditation by the sadhaka in his heart on the ocean of nectar in the
middle of which is the island of gems, encircled by a beach of golden
sand.”

In addition to the common form of puja, there are a number of
optional rites which may be performed, sometimes in the period when
the devata is installed in the yantra or an image. These might include the
creation or recitation of a kavaca (armour), the recitation of the 1,000
names of the devata, and other rites.

Nyasa

The word nyasa means “placing” or “putting down”, but in the tantrik
context refers to both an outer and inner practice. Each of the devas and
devis has his and her own nyasa, and, quite often, there are multiple
versions. For example, in the Nityotsava there are nyasas which trans-
form the adept’s body into the Sriyantra itself, and in another complex
nyasa identifies the adept with 50 forms of Ganesa, the nine planets, the
27 naksatras, seven Yoginis, 12 sidereal constellations and the 50 pithas
or sacred sites.
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When an adept performs a nyasa, she or he places the fingers on the
different parts of the body specified, but is also required to visualise the
different aspects of the devata and pronounce a mantra when so doing.
This is supposed to turn the body of the adept into the divine form of
the aspect of devata “worshipped”, on the principle that there is no
difference between worshipper and worshipped.

In addition to the complex nyasas prescribed in tantrik texts, there
are also nyasas common to all devatas. These include rsi nyasa, hand
nyasa, matrka nyasa and six limb (anga) nyasa. The rsi is the “seer”
who first perceived a mantra of a particular deva or devi, hand nyasa
purifies the fingers, matrka nyasa identifies the body with the 50 letters
of the alphabet, while six limb nyasa purifies the important parts of the
body.

Here, as examples, are the hand and six limb nyasas for Batuka
Bhairava, a form of Siva-Bhairava as a very small but bright boy:
om hram vam amgusthabhyam namah | (thumbs)
om hrim vim tarjanibhyam svaha | (index fingers)
om hrim vam madhyamabhyam vasat | (middle fingers)
om hraim vaim anamikabhyam hum | (ring fingers)
om hraum vaum kanisthabhyam vausat ! (little fingers)
om hrah vah karatalakaraprsthabhyam phat | (front and back of hands)

om hram vam hrdayaya namah | (heart)
om hrim vim $irase svaha | (head)
om hram vam Sikhayao vasat | (peak, top knot)
om hraim vaim kavacaya hum | (armour)
om hraum vaum netratrayaya vausat | (three eyes)
om hrah vah astraya phat | (missile)
These nyasas, accompanied by mantras and gestures (mudras) typi-
cally incorporate elements of the mantra of a devata - for example here
the bija or seed mantra of Batuka, Vam.

Mudras

A mudra is generally taken to be a hand gesture used in the puja of
a devata, and their number is legion. For example, the devi Tripurasundari
is said to have nine such mudras, related to the nine mandalas of the
Sriyantra.

But different texts enumerate different numbers of mudras, some of
which are used for specific purposes, such as invoking the devata into
her or his yantra or other base used for worship.

Mudra also has other meanings - in some of the texts it very obvi-
ously defines an inner attitude rather than a specific hand gesture, or,
perhaps more correctly, the assumption of the mudra corresponds to an

*
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inner attitude.

For example, in his translation of the Siva Sutras, Jaideva Singh
describes the Bhairava or Bhairavi mudras as “a kind of psycho-physi-
cal condition brought about by the following practice: ‘Attention should
be turned inwards; the gaze should be turned outwards, without the
twinkling of the eyes’.”* (Siva Sitras page 252)

The Natha work, Shri Vilakshan Avadhoot says. “There are five
Mudras or poses which a practitioner of Yoga can adopt for Dharan.
These are known as Khecari, Bhucari, Cacari, Agocari and Unmani.”>
(page 191)

The work says that Khecari Mudra involves concentrating the mental
tendencies in the mouth, concentrating the sight in the space between
the eyebrows, then drinking the nectar from the 1,000 petal lotus. The
Bhucari Mudra involves drawing the prafia and apana into the nose. The
Cacari Mudra the sight is to be fixed at the space between the eyebrows.
Agocari involves concentrating on alternate ears, breathing in a calm
way, and opening up the system for the unstruck sound.

The Unamani Mudra, says the text, involves an aspirant who “should
perceive the entire creation within himself. He should not think that the
world is different and away from him...All forms of life moving or non-
moving appear to be the reflection of his own self.”?® (page 196).

Kavaca

The word kavaca means armour and these follow a tantrik formula
which varies according to the aspect of devata. While, as you can read
in the Devirahasya, these can be written and worn as amulets, they also
offer a way of helping a sadhaka realise the unity between her or his
personal existence and the devata.

Take, for example, the devi Lalita. She has 15 limbs called the
Nityas, who correspond to the 15 days of the bright lunar fortnight. A
kavaca in chapter 28, verse 55 of the Tantrarajatantra, reads as follows:

“Lalita, protect all of my being always and everywhere. Kame$vari
protect me in the east, Bhagamalini in the south east, and Nityaklinna,
always protect me in the southern direction. Bherunda always protect
me in the south west, and Vahnivasini shield me in the west.
Mahavajresvari protect me always in the north west, and in the north,
Duti protect me. Tvarita, [in the north east), shield me.

“Kulasundari protect me above, and Nitya protect me everywhere
below. Nilapataka, Vijaya and Sarvamangala - protect and cause good
fortune everywhere. Jvalamalini guard me in my body, senses, mind and
breath. Citra, always protect my citta.
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“May they protect me from lust, cruelty, greed, delusion, arrogance,
presumption, evil, selfishness, grief and doubt - everywhere and always.
[May they shield me] from numbness, evil actions, lies, anger, worry,
harmfulness, and thieving. They should always protect me and promote
auspicious acts.

“May the 16 Nityas protect me by their own Saktis seated on el-
ephants, and with their Saktis seated on horses always shield me every-
where.

“The $aktis seated on lions protect me within, and the $aktis in
chariots always protect me everywhere in war. The Saktis seated on
Garudas protect me in the aether (sky) and upon the earth. The $aktis,
with their terrifying weapons, put to flight elementals, ghosts, flesh-
eaters, seizers of the self, and all ailments.

“The innumerable $aktis and devis on their elephants, horses, tigers,
lions and Garudas protect me always and everywhere without gaps.”

The purpose of this kavaca is clearly protective, but it also centres a
sadhaka in the universe of Lalita and her 15 Nityas. We may contrast
this with different kavacas, for example to Kali in her aspect as Daksina
Kalika.

Ritual Accessories

The fifteenth chapter of the Gandharvatantra describes 16 different
offerings used in a puja, the upacaras. These do differ in the different
texts, with the number and types sometimes being multiplied upwards
or downwards.

The Gandharvatantra describes the material to sit upon (asana), water
to wash the feet (padya), a mixture in solution for the head held in the
conch (arghya), water to drink (acamana), sweet liquids in a pot
(madhuparka), water for bathing (snana), clothes (vastra), jewels
(bhusana), scent (gandha), collyrium (anjana), flowers (puspa), incense
(dhapa), lamps (dipa), and food (naivedya). The same tantra, in the next
chapter, describes how to make wine, how to cook food, and how to
circumambulate. In the absence of availability of any of the ritual acces-
sories, the five main upacaras corresponding to the five elements may
be used.

This is for external ptja, but internal offerings are held to be more
desirable. Different types of flowers may be offered to the devata within,
such as kindness, compassion, gentleness, generosity and other fine
sentiments. According to the Kaulajiiananirnaya, offering flowers with
no perfume does not please the goddess.

“One should worship carefully a woman or a maiden, as she is Sakti,
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sheltered by the Kulas. One should worship them with various bright
red flowers, such as pomegranate, parijata, campaka, kunda, kadamba,
simhakesa, bhanduka, jati, utpala, lotuses and so forth, and with various
other beautiful blossoms and garlands, such as the flowers of the Sala
tree. Meditate on them as wearing red clothes, besmeared with red scent,
adorned with red garlands. A vira should always meditate on them and
worship them inwardly, eschewing outer worship. Auspicious One! the
puja giving liberation and enjoyment has thus been declared to you.””’
Kaulajfiananirnaya 23, verses 12-16.

Yantra

The diagrams called yantras are common to practically all tantrik
devatas and generally consist of geometrical elements such as points,
triangles, and other types of polygons, with the square being a common
feature to most. Many yantras also have a number of petals, arranged
concentrically, as part of their pattern.

Each, according to the various traditions, should be adorned with
mantras, and with other matrkas to be a true receptacle for the aspect of
the god or goddess which dwells therein during puja.

Although not an absolutely invariable rule, because there are few
invariable rules in this) tradition anyway s yantias arneusually worshipped
facing in the eastern direction.

And because there are always tantrik exceptions to every, or perhaps
any rule, they do not always have the geometrical characteristics out-
lined above. The yantras of the nine planets, for example, are like the
European “magic squares”, while there are other examples which in
their squiggle like nature somewhat resemble the sigils of mediaeval
Western occultism.

Where there are elements like point (bindu), triangle and square,
they generally denote the heart of the devata, the immanent point; the
three gunas, and the deities which protect what’s inside. The traditions
vary about this too. So the four angles, with the bindu at the centre, may
represent the five elements while the triangle represents sun, moon and
fire, and all the other threes so commonly encountered in the traditions.

If the bindu represents the central devata, then the triangles, the
polygons, the petals and the square may represent the enveloping attend-
ants of the god or goddess, to be worshipped in the puja.

Then again, yantras may be internalised, with each of the elements
being strongly visualised at various points within a human body, per-
haps simultaneously with an external puja.

A yantra can sometimes be likened to a flower. Over several days
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and weeks, you can see how a flower blooms from the seed (bindu) that
gives birth to it. Watch, for example, how a lupin which came from
nowhere as a little bud, gradually became a beautiful blossoming thing.
As the blossoms on the lower stem fade and turn into seeds, the nascent
flowers higher up gradually bloom and then turn into seeds too. When
the final bloom is over, all the lupin’s seeds that hadn’t already cracked,
burst and create more seeds. Blooms are very pretty, and even hard man
and top yogi Siva was pierced by Kamadeva’s flowery arrows. For his
temerity in disturbing Siva’s meditation, the Hindu cupid was turned
into ash. No doubt, Siva carried on smoking his chillum, instead of
squeezing the waist of Parvati, while still believing yoga was greater
than love. Krsna, no doubt, could have enlightened him on that score.

Homa

The vedik rite of homa, in which various pleasant substances are
offered into a fire pit, a hearth, a kunda, has its tantrik analogues. The
Vamakesvarimata, in the fifth chapter, describes different types of homa
of different shapes such as yoni, a triangle, a circle, a crescent moon,
one shaped like a nonagon, one in the shape of an eight petalled cakra,
and in a rectangle.

These give various results with hetna into thel yoni-kunda bestowing
eloquence, a triangle making one attractive to all, a circular kunda
bestowing wealth, and so on.

“Sacrificing using yellow and white jasmine flowers, nutmeg blos-
soms, and great amounts of liquid butter, even a fool becomes a Lord of
Speech, O Paramesvari. Sacrificing using fragrant oleander, China Rose
flowers, and liquid butter, O Parvati, a mantrin becomes an attractor of
young women in heaven, on earth, and in the underworld.”?
Vamakesvarimata, chapter five, verses 27-29.

This also has an inner sense. The kunda, or hearth, is at the base of
the spine in the Muladhara cakra. The different flowers and lashings of
ghee correspond to the menstrual flowers and semen of a sadhaka, and
also to the sense impressions and actions, offered to the Devi.

This fire in the internal kunda burns eternally. The Tantrarajatantra,
in chapter 30, describes how supreme (para) homa is when the mind
with its capacity to reject and accept dissolves into that which doesn’t
waver.

Subtle homa, it continues, according to Sir John Woodroffe’s digest,
is “the realisation of the oneness of all sound and whatever is signified
thereby with the object of knowledge, the knower, and the act of know-
ing. Para Homa is that whereby is effected the total absorbtion, into the
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changeless (avikarini) pure being (paramarthatmani=sattamatrasvarupe),
which is the Mahasakti inseparate from one’s self and is the light which
shines without being fed by any fuel.”* pages 98-99

Matrikas and Mantra

The tantrik compilation called Saradatilaka opens with a description
of the supreme absolute, the Mahah. According to the English introduc-
tion to the Sanskrit text: “Its body is ever-enduring bliss. By the fifty
letters of the alphabet which are constantly emanating from that Mahah,
is this universe of moving and motionless objects, of sound and the
meaning thereof, pervaded. Men who are masters of the vedanta call it
Shabda Brahman which is the inner Caitanya (stress towards particular-
ised consciousness) which abides in all.”3° (Sérada‘tilaka, introduction,
page 5)

The absolute as sound, the Sabdabrahman, comes into being when
the first bindu, or immanence itself, bursts and divides itself into two.
“There arises a volume of sound in which the letters of the alphabet are
indiscernible...[it] assumes the form of Kundali and manifests itself in
the form of letters in all animate creatures.”' (Introduction, page 9).

The spoken word, the introduction continues, are lunar (the vowels),
solar (the conscmanis), &nd fiery <(the Jettens fromnya to ksa). Because
consonants cannot be articulated without vowels, this text says, the
letters of the alphabet (matrkas) are combined Siva and Sakti. They are
also related to the five bhutas or five elements of space, fire, air, earth
and water. Mantras are composed of different combinations of the 50
letters of the alphabet and are male, female, or neuter.

Chapter seven of the same tantra describes a tree of letters, under
which devi sits - here the branches are the letters of earth, the leaves are
letters of water, the sprouts are the fire letters, the flowers are the letters
of air, and the fruits are the letters of space. The tree, continues the text,
is Siva and Sakti. The devi under the tree is Sarasvati and her body is
made up of the letters of the alphabet.

In chapter two of the Todalatantra, Siva says: “Listen, O Devi, I will
speak concisely of the essence of yoga. The body resembles a tree, with
the root above and the branches below. In the macrocosm there are
sacred bathing spots (tirthas) which also exist in the body. The macro-
cosm is like the microcosm.”? (Todalatantra, verses one to two).

The Tantrarajatantra, in chapter 35, discusses the connection of the
letters of the alphabet, the matrkas with time. The vowels are the 15
limbs of the goddess Lalita while the 35 consonants from Ka to Ksa are
the 36 tattvas.
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Sir John Woodroffe says in his digest of this chapter: “By uniting
each of the different Nityas with each of the different tattvas, the number
of letters obtained is 576 (16x36). This is the complete number of
letters, the complete number of yantras and of years... Matrkavarna
cakra (cakra of the alphabets), being based upon measures of time
(Ghatikatmakatvena) is identical with the JyotiScakra (sidereal cakra).”*

The Sabdabrahman, or the absolute as sound, exists in and as the
body, which comes into being as the result of Siva and Sakti, as father
and mother, and is present at all times, according to some, as an
indistinct murmuring, which is the sound of Kundalini in the lowest
“cakra” (wheel), or, according to others, the ajapa or unrecited mantra,
hamsah, which exists in the body as prana, or vital breath, and is
pronounced 21,600 times a day, by our breathing.

Each of these so-called six cakras is associated with a subset of the
50 matrkas.

In the Devirahasya, one of the texts abstracted in this book, there’s a
description of the goddess Jvalamukhi. She is described as having three
eyes, with a moon as the crest of her diadem, and as bright as the sun,
the moon and the great fire at the end of time. She is seated in a six-fold
cakra, the form of consciousness (Cit). This description is followed by
a nyasa of Jvalamukhi,,with the 21.600 breaths.ascribed to six cakras
having four, six, 10, 12, 16, two and 1,000 petals respectively. The
Muladhara cakra is assigned 600 breaths; the Svadhisthana 6,000 breaths;
the Manipira 6,000; the Anahata 6,000, the Visuddha 1,000; the Ajiia
1,000 and the Sahasrara another 1,000.

A sadhaka is enjoined to perform pranayama of the unrecited, ajapa
mantra meditating in this way. This is the avyakta or invisible gayatri
recited by men and women 21,600 times during the day.

This theme is revisited in a contemporary work of the Natha siddhas,
Shri Vilakshan Avadhoot. Facing page 218 of this work there’s a chart
of the different cakras in the human body, although the allocation of
breaths to the different centres differs from the scheme in the Devirahasya.
Here the Muladhara is assigned 600 breaths and is to be meditated on
for 40 minutes, the Svadhisthana for 1,200 breaths for 80 minutes; the
Manipura for 160 minutes and 2,400 breaths; the Anahata for 320 min-
utes and 4,800 breaths; the Visuddha for 640 minutes and 9,600 breaths;
the Ajna for 200 minutes and for 3,000 breaths. The topmost cakra does
not have breath and time attributed to it.

In his English introduction to the Yoginihrdaya, tantrik scholar
Gopinath Kaviraj says: “What the Bhavana Upanishad says implies that
the human body is to be conceived as the Sri Cakra, being the expres-



N T 1 1] o H B = EEENN

27 HINDU TANTRAS 45

sion of one’s own self (svatma). This means that while on one hand the
body is to be regarded as non-different from the Atma, the entire cosmic
system (bahyaprapaica) associated with the body, should also be viewed
in the same light.

“This outer system in its manifestation rests on time (kala), space
(desa) and a combination of the two. The exponents of the school hold
that the well known fifteen kalas of the moon (viz Darsa, Drsta, etc.),
representing the 15 lunar tithis (Pratipat to Parnima) are to be regarded
as identical with the 15 Nityas (Kames$vari to Citra).

“The 16™ kala called Sadakhya should be viewed as one with Lalita
or the supreme deity Herself. In other words, one has to feel that what
appears in Kalacakra is nothing but an expression of what exists eter-
nally as Nityas in the supreme Sri Cakra itself.

“The tithi cakra or the wheel of time is constantly revolving and the
Sri Cakra is within it and not without.

“It should also be remembered that from the viewpoint of an esoteric
yogin the tithis are in the last analysis to be identified with the 21,600
$vasas supposed to be the average number of breaths per day of a
normal human being.”** (Yoginihrdaya introduction, pages seven to eight).

The letters of the alphabet (matrkas) are one with the divisions of
time, with the Tantrarajatantra describing in.chapter 21 a relationship
between yantras, the naksatras and 27 trees which are related to the
lunar asterisms, as well as 27 animals which are related to the naksatras.

A mantra then, is a form of the absolute, perceived by a rsi, and
taking a particular form, represented also in geometrical shape as yantras
and in images such as the different dhyanas or meditation images. Ac-
cording to the Tantrarajatantra, a person who has become successful in
mantra “neither hates nor is attached to anything greatly. He is neither
over-sorrowful nor over-joyful. He is neither over-affectionate nor envi-
ous. He is not overcome by any calamity. He makes others happy and
avoids giving pain. His body is merely a vehicle for his self. He med-
dles not in the affairs of others. To him loss and gain are the same and
he is always contented. He can enjoy a thing and yet give it away.”
(Tantrarajatantra, English introduction, page 114).

Bija mantras

A bija or seed mantra is a short, usually monosyllabic mantra which
is said to encapsulate the nature of a devata. Rather than being just a
syllable, however, it is said to vibrate and is the essence, in sound form,
of a devi or a deva.

This is put rather nicely in The Garland of Letters by Sir John
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Woodroffe. “Causal stress is uncreate, is self-produced and not caused
by the striking of one thing against another. For this reason it is called
Anahata. This Anahata Sabda, which is Brahman-movement is heard in
the heart which It has produced and which It causes to pulse, a move-
ment which we can feel and hear.”*® (Chapter 24, page 242)

He continues that the uncreated sound (Sabda) has a dual form which
has a lettered and an unlettered form, the latter being produced by the
letters of the alphabet (matrkas) and the former being like the sound of
drums and bells. Indeed, in some of the tantrik texts, these unlettered
sounds are said to be heard and felt as part of the course of yoga.

A bija mantra when it’s pronounced is only an approximation to its
subtle sound, and like the devatas, and for that matter the yantras, they
represent the nature of the absolute in a particularised form. They are as
numerous as the devatas they represent in sound form. The logic behind
why one devata is represented in one particular form and not another is
far from apparent, although various tantrik dictionaries (Bijakosas) at-
tempt to give them more or less forced meanings.

Some bija mantras appear related to the name of a particular devata
- or perhaps the name of the devata is drawn from the particular mantra.
For example, the goddess Durga’s bija mantra is dum, the Sri (Laksmi)
bija is srim, while Ganesa’s.seed mantra is gam

Common bija mantras encountered are krim (Kali), aim (Sarasvati),
klim (Kamadeva or Krsna), him (the varma or armour bija), glaum and
gam (Ganesa), srim (Laksmi or Sri), hrim (Mahamaya), strim (the vadhu
bija), and haum (Siva). But in addition to these relatively simple con-
structions, there are longer, tongue twisting bijas such as hskphrem,
hsklryim and others.

These bija mantras can and are visualised in or on the body of the
sadhaka, in various centres within the body, and outside too. For exam-
ple the varma (armour) bija him may be visualised as forming a shield
for the arena in which a practitioner works. Different seed mantras may
also be used to “charge” substances used in a puja, such as water, food,
and the like. They are also used in initiation.

Many bija mantras are also combined to create root mantras of devatas
(mulamantras). For example, Lalita’s 15-lettered mantra, divided into
three parts, runs ka e 7 Ia hrim, ha sa ka ha la hrim, sa ka Ia hrim.

Gayatri
The vedik mantra, om bhir bhuvah svah tat savitur varenyam bhargo

devasya dhimahi dhiyo yo nah pracodayat, is reserved for the twice
born, for brahmins and is forbidden to women and to the Sadra.
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It translates, according to Sir John Woodroffe in his introduction to
the Mahanirvanatantra, as “Om. Let us contemplate the wondrous spirit
of the divine creator (Savitr) of the earthly, atmospheric and celestial
spheres. May he direct our minds (that is ‘towards’ the attainment of
dharma, artha, kama, and moksa), Om.”* (pp xc-xci)

But there is an astonishing number of tantrik gayatris, to be recited at
twilight times (sandhya). These twilight times are morning, noon and
evening, but we have come across references to a fourth twilight time, at
midnight, particularly reserved for the adepts of the uncanny.

The tantrik gayatris follow a similar pattern to the vedik, in that they
have a meaning, and are intended to direct a sadhaka towards the par-
ticular aspect dear to him or her.

For example, here are some gayatris from the Nityotsava. Ganesa’s
is given as tatpurusaya vidmahe vaktratundaya dhimahi, tanno dantih
pracodayat (Let us contemplate the supreme spirit, let us think of the
one with the bent trunk, let that tusk direct us); Tripurasundari’s as
tripurasundari vidmahe pithakamini dhimahi tannah klinne pracodayat
(Let us contemplate Tripurasundari, let us think of the desirable lady of
the pitha, may that wetness direct us). In the Devirahasyatantra, the
Jvalamukhi gayatri reads jvalarupinyai vidmahe jagadbhaksinyai dhimahi
tanno jvale pracodavat (Let us, contemplate.the flaming form, let us
think of the destructress of the world, may that flame direct us).*®
(Jvalamukhipaficaniga, part two, in the Devirahasyatantra).

These tantrik gayatris are also employed in internal meditation. For
example, in the seventh chapter of the Gandharvatantra, the 24 syllables
of the gayatri of Tripurasundari are visualised as of being of different
colours and bringing different results. They destroy a lot of sins, and a
lot of the sins seem to be concerned with killing brahmins.

frgrgsR

“Tri” is the colour of the campaka flower and is the essence of
Brahma, Visnu and Siva while “pu” is the colour of the matasi bloom
and “ra” is reddish and protects from hell. “Su” is effulgent as an
emerald and frees from sorrow and disease, “nda” is as bright as fire and
destroys the sin of aborting a foetus, while “ri” is pure and destroys the
sin of killing a brahmin.

CE Y

“Vi” is like the purest crystal and removes the sin arising from
unsuitable sexual intercourse, “dma” is also crystalline and frees from
eating unsuitable foods, and “he” is the colour of the moon and again
removes the sin of killing a brahmin.
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“Ka” is black in colour like a thundercloud, “me” is red and forgives
the sin of killing a cow, “$va” is like glowing molten gold and frees

from murder, “ri” is white as a nutmeg flower and forgives the sin of
killing a guru.

qAR

“Dhi” is as white as the kunda flower and releases a sadhaka from
murdering his parents, “ma” as as bright as a red lotus and destroys sins
from previous births, while “hi” is the colour of a conch and as bright as
a full moon, and liberates from all sins.

d-:

“Ta” is pale white and removes the sin of theft, and “nah” is red as
cochineal and burns up the sin of killing creatures.

ECERA I

“Klin” is red as, sparkling lightning. and burns all sins, “ne” is like
the brightness of a rising sun, is in the east, and makes one equal to the
best of the gods. “Pra” is like the dusky petals of a blue lotus in the
south, and takes you to the feet of Visnu, “co” is like yellow orpiment,
is in the north and takes you to the feet of Rudra, “da” is in the west like
an autumn moon, and takes you to the feet of Isvara, while “yat” is the
upper face and takes you to the feet of Sadasiva.* (Gandharvatantra,
chapter seven, verses 57-69).

Yoga and other practices

In his broad survey of the yoga traditions of the sub-continent, Georg
Feuerstein includes seven main more or less ancient categories, raja
yoga; hatha yoga; jhana yoga; bhakti yoga; karma yoga; mantra yoga;
and laya yoga. There is a sense in which all of these divisions are shared
by an eighth form, which you could call tantra yoga. “Though con-
nected with an immense architecture of old and new concepts and doc-
trines, Tantrism is intensely practical. It is, above all, a practice of
realization or what is called sadhana. Thus Yoga is central to it.”** page
456, The Yoga Tradition.

The psycho-spiritual basis to many tantras, the 36 tattvas, presuppose
a number of practices which underly the texts but which, very often, are
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not spelled out in detail. A guru may give his disciple a number of
exercises to perform, intended as the building blocks of future sadhana.
Rituals, such as daily puja, presuppose a number of disciplines which
may come more or less easily to a student, one quite clearly, being the
ability to visualise for lengthy periods of time.

The rituals themselves foster such abilities, if performed according to
instructions. Firstly, preparing an area in which to work, assembling all
the materials needed, making an affirmation, the various meditations to
be performed, the drawing of a yantra and the other elements of puja are
intended to strengthen the will of a would be adept. Even the simple act
of creating the area in which to work has the effect of centring a human
being, as a first step to realising the essential unity between the cosmos
of 36 tattvas and the sadhaka or sadhika.

A practioner may also be instructed to understand how the five
senses and the impressions resulting from the physical organs affect the
triad of the mental apparatus, the Sakti Cakra or wheel of energies. In
the Doctrine of Vibration, Mark Dyczowski writes: “Sensory activity is
the most tangible expression of the power of consciousness to know and
act. The physical organs of sight and hearing, for example, are merely
‘doors’ (dvara) or channels through which this power flows, they do not
in themselves account, for the sensory perception of light and sound.”!
DoV page 132.

He continues that the senses include five of knowledge, the jnanendriya,
and five of action, the karmendriya. The mental apparatus includes the
intellect (buddhi), the ego (ahamkara) and the mind (manas). “By
practice and Siva’s grace, the yogi attains a state of alert
awareness...Awakened, he can perceive Spanda as the vibration of con-
sciousness that animates the body and is the impulse which drives the
senses.”™? (op cit, page 132).

The ahamkara or the little ego, appropriates to itself all sensory
experiences, creating the illusory feeling that “this is mine”, when
really it is an adumbration of the witness, or Siva himself. The unity of
the knower, knowledge, and the known is realisation and can be sym-
bolised, or truly is, the conjunction of Sakti and Siva - the sricakra,
which pulsates with the vibration of knower and known and gives rise
to the universe. In this sense, the various elements of a tantrik puja, of
a yantra, of a mantra, of a dhyana are like alarm clocks for a sadhaka,
they are intended to help wake him up.

As a microcosm, all the elements of the cosmos itself including
planets, constellations and space are within an individual, and she or he
may be identified with them through his or her mental apparatus, not
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realising that the qualities or defects associated with the different planets
or seizers (graha) are not “her” or “his”, but are themselves forms of
Sakti. Perhaps, for example, a man might think of himself as being
decisive, energetic, daring and brave, not realising that these are the
qualities associated with the planet Mars and that actions taken through
this misidentification can lead him into every kind of scrape.

By being awake, being centred in the “fourth” or turya, a person will
come to realise the different Saktis or forces which pull him in every
different direction and create actions and reactions that bewilder and
confuse and change the shape of his history and life. An individual’s
rasi kundali, or birth chart may, then be used as a “map” to see the
identifications with cosmic forces that may have seized his life and help
to free him from his “fate”.

Moon, Sun, Fire

Newcomers to the subject of tantra will be struck by how often the
terms moon, sun and fire are used in the texts.

According to Sir John Woodroffe’s English introduction to the
Tantrarajatantra, chapter 30: “In the Muladhara of all animals is fire
(pavaka) and in the heart is sun (prabhakara). In the head below the
Brahmarandhra is the #ioos (candratnd)The first(Adya) Nitya (i.e.
Lalita) pervades these three (trayatmaka). The oneness of these three
along with their lights (tejas) with the mind should be meditated upon...the
imperishable body of Siva and Sakti is composed of the three aforemen-
tioned forms or tejas. Other bodies (consisting of the five bhiutas) are
assumed by the will of Siva-Sakti. By liberation (mukti) is meant steadi-
ness in the realisation of one’s own oneness with the aforementioned
three lights.”* (Tantrarajatantra, pages 95-96).

But, according to works of Kashmir Saivism, such as commentaries
on the Siva Sutras, these three lights also correspond to knowledge
(pramana) and the sun, the object of knowledge (prameya) and the
moon, and the knower or subject (pramata) or fire. The universe is made
up of the combination of fire and moon.

These three “lights” also correspond to the three main nadis in the
human body. Bring them together, and you apparently stop time.

In his English introduction to the Yoginihrdaya, a work related to the
famous Sriyantra, Gopinath Kaviraj says: “Siva and Sakti are known as
fire and moon, and their equilibrium, where the difference between the
two is obliterated, is called sun, otherwise known as kama or supreme
bindu. It is said that as in contact with fire ghee melts and flows out,
similarly the contact of fire or Siva (prakasa) causes the moon or Sakti
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(vimarsa) to melt and flow out. This outflow, from between the two
bindus, is called hardhakala.”

This gives rise to the first cakra which in turn emanates the other
waves including the 36 tattvas and so the entire universe, which is,
however, a combination of knower, knowledge, and the object of knowl-
edge. The subject, “I know”, becomes identified and so limited by these
tattvas, which are identified with the 36 consonants of the letters of the
Sanskrit alphabet.

The Sriyantra itself, as it’s said in the Yoginihrdaya, consists of the
conjunction of four “fires” and five “Saktis”. The universe is called the
prapafica and its nature is five fold as the five elements (mahabhiitas), as
that name suggests.

(table of the tattvas with explanation - directory, desktop, abstract).

This is a map of the individual (jiva) who is, herself or himself, one
with Siva, Sakti and their combination but through limitations doesn’t
realise that. Various methods of sadhana and puja are all intended to
bring a sadhaka towards this realisation.

There’s more on this in an as yet untranslated work called the
Matrkacakraviveka, (Characteristics of the Circle of the Letters of the
Alphabet). Here, the nine mandalas of the Sriyantra are related to sun,
moon and fire, and to-the states of being awake, dream, deep sleep and
the “fourth”, the turiya or witness to these states. This “witness” per-
vades all these three states.

The waking state is our ordinary everyday state, where we’re bom-
barded by sense impressions and a flood of other influences on the
conveyor-belt of life. These are all considered to be $aktis in certain of
the tantrik traditions. But while the various parts of our mind sift,
absorb and store such impressions, the witness, as the Sivasiitras says,
“the fourth enjoys and is contained in the states of waking, dreaming
and deep sleep”.* (1, 7)

Kundalini and the nadis

One of the texts in this book, the Rudrayamala, could, in its way, be
described as a “Kundalini” tantra. There is no more vexed subject than
this Kundalini, because ever since Sir John Woodroffe’s The Serpent
Power was first published, one thousand and eight authors have made
hay where the sun of reason perhaps didn’t shine as bright as it might.

Lying three and a half times coiled up in a triangle at the base of the
spine, Little Miss Kundalini has deluded the western world for the last
century, as well she might. In her long journey climbing the Mount
Meru of the spine to kiss her beau, Siva, she apparently takes time out
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to loiter in six cakras, associated with all sorts of powers (siddhis). The
texts do not say Kundalini is a snake - the movement of prana or
bionergy within the body is likened to the progress of a snake. Some
texts in this book of abstracts deny Kundalini in any case - see for
example the Akulaviratantra, a text of the Natha sampradaya.

If Siva is above the top of the head, and Sakti as Kundalini is at the
base of the spine, we have a symbolism of the two lovers who are far
apart, yet indissolubly united in one microcosm-macrocosm. Their de-
sire for each other is such that it leaps between one pole and another,
shining brightly in the channels of bioenergy that also permeate the
body.

The texts clearly demonstrate that Kundalini is the goddess within
the body, at once one with Siva as the witness, above the aperture at the
top of the skull. The complex imagery contained within The Serpent
Power is a symbolic way of describing the unity of Siva and Sakti,
while other elements, such as the conduits of bionergy, are real enough.
But we can’t talk about a roadmap here on a sort of tantrik Google
Earth, because the science is far from complete, if it is a science.

The Matrkabhedatantra, chapter three, verses 6-8 says: “The jiva
(embodied soul) is devoid of qualities. O goddess, for a jiva, pleasure is
a delusion. There is ne, doubt about this. Kundalini, the form of sun,
moon and fire, is endowed with qualities. A person should offer pleas-
ure to the tongue of the goddess within the muladhara. An intelligent
person should offer purified fish, meat and so forth into that mouth. The
sadhaka should pronounce the basic mantra: ‘I sacrifice this in the
mouth of Kundali.””*

Several of the tantras in this book describe a bioenergetic schema
with a central channel that conducts prafia extending from the base of
the spine, in the so called muladhara or root base, up to the top of the
head. Outside this are mooted two channels of bionergy, called in most
texts the ida and the pingala. The central nadi is called the susumna and
they represent the sun, the moon and fire. According to Ram Kumar
Rai in his The Encyclopedia of Yoga, 11 other nadis are important, but
there are 350,000 in the body altogether and they are all conduits of
bionergy, he says.*

Alain Danielou, in Yoga: the Method of Reintegration, says: “The
subtle body is connected with the gross body at several points. These
are called the knots or centres and are sometimes represented as lotuses.
In these centres the subtle nerves and arteries of the subtle body are
connected to the physical nerves through which they receive the percep-
tion of the sense organs and through whuch they communicate to the
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body the reaction of the suble body and the orders of the conscious.”
Facing this statement on page 123 is a diagram of these subtle nerves
and arteries, showing people have attempted to make a roadmap of them
all.*

But there are divergences in different texts and different traditions
about the number of the cakras in the human body. According to scholar
Alexis Sanderson, in his essay Saivism and the Tantric Traditions, the
six cakra scheme is part of the yoga of the Kubjika schools. “Later it
became so universal, being disseminated as part of the system of kundalini-
yoga beyond the boundaries of the Tantric cults, that it has been forgot-
ten in India (and not noticed outside it) that it is quite absent in all the
Tantric traditions except this and the cult of the goddess Tripurasundari.”™’
(page 687).

What are we to make of a commentary to Varahamihira’s Horasastra
in verse nine of chapter one? This identifies the major six divisions of
the zodiac of Hindu sidereal astrology with the six cakras. The drekkana
(10 degrees of arc) is identified with the Muladhara, and the Sun; the
hora (15 degrees of arc) with the Svadhisthana, the Moon and the
mother; the Manipura with the navamsa (one ninth of 30 degrees), the
brother and Mars; the Anahata with the 30ths (trimsamsa) and Mercury;
the Visuddha with the 12ths (dvadasamsa) and Tupiter; the Ajfia with
the 12 sidereal constellations and Venus; and the dvadasanta with Sat-
urn.

In truth, speculation and classification are so integral to many San-
skrit scholars and works, and to present day Western commentators on
these subjects, that the practicalities of “working on oneself” or “realis-
ing oneself” are easily lost in a welter of tables, charts, and correspond-
ences which may have little to do with reality.

The bodily dhatus and the yoginis

According to the legendary “Hermes Trismegistus” in his very short
and awfully enigmatic work called the Emerald Table, “that which is
above is like that which is below”.*

Turn to the Todalatantra, chapter two, and we have the statement that
the macrocosm is like the microcosm. This theme is repeated in the
Siddhasiddhantapaddhati, a work emanating from the Natha sampradaya,
which deals in chapter six with the identity of the two. The hells and the
heavens, the gods and the goddesses, the rivers, the stars, the saints, the
pithas, all dwell in the body. The sun and the moon are the two eyes.
When someone is happy he or she is in heaven, and when unhappy in
hell.
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The six cakras, according to various texts, contain not only the
letters of the alphabet (matrkas) and various gods and goddesses, but
also the dhatus, or ayurvedic bases, represented by a number of yoginis
called Dakini and so forth. A description of these yoginis is found in the
great sixfold nyasa contained in the Nityotsava - while these terrifying
aspects are said to “feed on human flesh”, they are actually spiritualised
forms of the seven dhatus.

Yogini Dhatu Liking Appearance Cakra
Dakini Skin Milk one face, four arms 16 petals
Rakini Blood Greasy food  two faces, four arms 12 petals
Lakini Flesh Sweetmeats  three faces, four arms 10 petals
Kakini Fat Curd four faces, four arms 6 petals
Sakini Bone Mudga beans five faces, four arms 4 petals
Hakini Marrow Saffron six faces, four arms 2 petals
Yakini Semen All food numberless faces, arms 1,000 petals

According to Ayurveda Sikshaa, volume 11, section one: “The human
body is composed of 13 constituents, divided into three categories: three
nutrient substances called the Tridosha - Vaayu, Pitta and Kapha, seven
supporting tissues called dhaatus, and three waste products called malas,
Vaayu is that which is responsible for life, Pitta for fire and Kapha for
the fluid (cooling elements) of the body as mentioned by Susruta.”
(chapter three, page'33J.

These dhatus are, according to the same work: “Rasa (chyle and
lympth), rakta (blood), maamsa (muscles), meda (fat), asthi (bone),
majja (marrow) and shukra (semen). Malas are principally three, viz
Mala (faeces), Mootra (urine) and Sweda (sweat), besides which there
are Malaas of the Dhaatus also.”™° op cit.

“The philosophical basis of Ayurveda incorporated the three gunas
in a subtle and sophisticated view of mankind and its place in the world.
A human body was conceived of as being made up of seven dhatus or
tissues, three doshas (humours) and three malas (excretions). The tissues
are themselves composed of Earth, Air, Fire, Water and Space.
“These elements are made up of the three strands or gunas. Food is
transformed by digestive humours into fine liquid food or rasa, with the
aid of breath and sense impressions until the subtlest dhatu, semen, is
created.

“Overpreponderance of one of the three humours is what gives rise
to disease, perfect health existing only when three doshas, seven dhatus
and three malas are in balance. The doshas are linked with three major
bodily systems, blood system, nervous system and lymphatic system.”"
(Tantrik Astrology, chapter seven, pages 83-84).

In his Introduction to Ayurdeva, Chandrasekhar Thakkur says: “The

*
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Purusha or the human being is the field of treatment and as already
pointed out, is composed of five basic factors known as earth, water,
fire, ether and air... the relation of Doshas to Mahabhutas is very clear:
Vayu is believed to be resulting from air (according to another opinion
air+ether), Pitta from fire and water, and Kapha from water and earth...
The organs of sense otherwise known as Gnanendriyas are also
Panchabhautika. The eye has predominance of fire, ear of ether, nose of
earth, tongue of water and skin of vayu.”" Chapter three, page 16

However, in his excellent survey, The Roots of Ayurveda, Dominik
Wujastyk makes this important point: “Note that the traditional ayurvedic
body differs strikingly from the body revealed in the gaze of tantric
adepts or yogic practitioners. Their magico-religious body is, in con-
trast, an instantiation of the universe in miniature, and a conduit for
mystical energies that awaken consciousness. None of these concepts
are present or prominent in the ayurvedic view of the body, which by
contrast is the locus of the workman who must know where the physical
organs reside in order to relieve the suffering of the sick.”?® page 309.

We can contrast that with the problems in astronomy faced by Hindu
astrologers, who, for example, struggle with the impossibility of the
horoscope of Rama in Valmiki’s Ramayana which shows five planets in
exaltation, although that’s impossible. Like the practitioners of ayurveda,
the astrologer/astronomer has to deal with realities. And so, Paramesvara,
a Keralese astronomer of the 15" century, says in his Goladipika (Light
of Spherical Astronomy): “The statement that the seven islands and the
seven oceans are each, in order, double the extent of the previous, is
taken by astronomers as given only for [religious] meditation (upasana)
and not something to be verified by observation.” Parame$vara was a
brahmin, but this didn’t stop him being an early pioneer in spherical
astronomy.> Chapter three, 19.

Fear and conditioning

Some tantras in this book relate to vira, or heroic sadhana, and
advocate practising what appear to be uncanny rites in the cremation
ground, drinking wine, engaging in sexual intercourse with an initiated
Sakti, eating meat, and fish, and “grain” - the so called five makaras.
For a Hindu who is in any way orthodox, these are very taboo practices.
The Indian guru figure Dattatreya is often associated with wine and
women, according to Origin and development of Dattatreya worship in
India.

The author says (p68): “It is worth noting that the followers of Vama
Marga are seen practising such activities based on five Ma-Karas. The
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Vama Marga is one of the three branches of Tantras. But before the
degradation of this system took place the real meaning behind them all
was generally understood by the followers...The wine referred to is not
the ordinary wine but is nectar in the form of feelings which are the
outcome of knowledge of Brahman. In the same way, the union with
woman is not to be understood in the popular sense but it is the union
of a Yogi with his Susumna Nadi. Hazariparasad Dvivedi informs us
that in Vamacara, Atma is to be imagined as Vama (Sakti) while prac-
tising the Upasana. In this way, all the Ma-Karas are used by the Vama
Margis not in their literal sense (vacyartha) but have altogether a techni-
cal meaning.”*

In the Kularnavatantra, chapter five, 104-105, it’s said: “Devoid of
the teachings of the Kaula, one who remains addicted to wine, woman
and flesh lives perpetually in hell. O Kulesi! Even if one engrossed in
Brahman, resorts to [the] five ingredients without rituals, he stands
condemned.” The work continues that the real wine drinking is the bliss
experienced from Kundalini Sakti and the nectar from the Moon as pure
consciousness as the “real wine drinking”. Anything else is only liquor.

Eating flesh, it explains, is killing the animal in the form of merit
and demerit with the sword of knowledge. A person who controls the
senses and joins them with the Atma is a person, who eats fish. “Others
are just killers of creatures.” Verses 111-112 say: “The Sakti of ordinary
men with animal feelings remains asleep but the Sakti of a Kaula is
wide awake. One who serves this Sakti is the real server of Sakti, One
who experiences the bliss arising out of the union of Supreme Sakti and
his own Atma is the real knower of copulation. Others are just enjoyers
of woman.”®

But the Kulacidamanitantra, a work called a nigama, in which Siva
asks Sakti questions, rather than an agama where the god is questioned
by the goddess says this: “If you should see a wine jar, fish, meat or a
beautiful woman, bow to Bhairavi Devi, saying this mantra: “O destructress
of terrifying obstacles! Grace giver of the path of Kula! I bow to you,
boon giver adorned with a garland of skulls! O red clothed one! One
praised by all! All obstacle destroying Devi! I bow to you, the beloved
of Hara.”’ (Kulacidamanitantra, chapter four).

Are we then to conclude that the material in some tantras, which
explicitly advocate the use of the five makaras, is just symbolism? From
the evidence of quite a few of the texts, this is hard to believe. Verse 16
of the Karpiradistotra says: “O Kali, whoever on Tuesday at midnight,
having uttered thy mantra, makes offering even but once with devotion
to thee of a hair of his Sakti in the cremation ground, becomes a great
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poet, a lord of the earth, and ever goes mounted upon an elephant.”®

In a commentary to this chapter, “Arthur Avalon” who may, or may
not be Sir John Woodroffe, says most commentators describe this offer-
ing as a wife’s pubic hair, mixed with semen from the linga of a
sadhaka. Yet the commentary by Vimalananda, included in the same
edition, interprets the cremation ground as consciousness, the semen the
union of Kundalini and Siva, and “the hair with its root” as the mind
with its functions.

Verse 16 of the same work says that worshippers of Kali should
offer the flesh, hair and bone of cats, camels, sheep, buffaloes, goats and
men. Other verses in the Karpuradistotra suggest the worship of the
menstruating yoni as pre-eminently suitable for puja of Kali. The com-
mentary suggests the goat stands for lust, the buffalo anger, the cat
greed, the sheep delusion, the camel envy, and the man pride. These are
to be sacrificed by a sadhaka.®

It is perhaps difficult for the modern mind to visualise the effect
much of this left hand symbolism would have on the mind of an ortho-
dox Hindu, particularly a high caste Brahmin, in the past. The orthodox
taboos against dead bodies and cremation grounds, meat, naked women,
their menstrual blood, and the killing of animals were considerable.

The Kaulavalinirnayasin chapter 21, concerns the avadhuta and in its
final verse, according to the English introduction, says: “On the left
(Vama) is the woman skilled in the art of dalliance and on the right
(Daksina), the drinking cup, in the front is hog’s flesh cooked hot with
chillies. On the shoulder is the well tuned vina with its melodious
music. Kuladharma which contains the teachings of the great Guru is
deep of meaning and difficult of attainment even by yogis.”® But this is
given a symbolic meaning, according to the same text.

Earlier in this chapter, it’s said that the avadhuta is always in a
blissful state, conscious of his oneness with Bhairava and Siva. “It is
very difficult for any one to know his true nature. When alone he is like
one mad, dumb or paralysed and when in the society of men he some-
times behaves like a good man, sometimes like a wicked one, and on
occasions he behaves like a demon. But the Yogi is always pure what-
ever he may do and by his touch everything becomes pure. Detached
from his body immersed in jiana (knowledge), the Yogi plays with his
senses which are (dangerous for others) like snakes.”®' (Introduction,
Kaulavalinirnaya, page 22).

This brings us back to Dattatreya. In the Avadhiita Upanisad, Dattatreya
is asked by Samkriti what is the nature of an avadhuta. To this, Dattatreya
replies: “He who rests constantly in himself, after crossing [the barrier
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of] castes and stages [of social position] and thus rises above varnas and
asramas and is in union [with God] is said to be an Avadhita.”® (Avadhiita
Upanisad, verse three).

In verse seven it’s said that an avadhata moves freely in the world,
whether with clothes or without clothes. “For them there is nothing
righteous or unrighteous; nothing holy or unholy.”

In the Jhiana Karika, abstracted in this book, Matsyendranatha, the
supposed guru of the Natha saint Gorakhnatha, gives inner meanings to
most of the uncanny symbolism of the Kaula schools. The cremation
ground is the union of inspiration and expiration. The crossroad is the
central point surrounded by the four elements which are within the
body. Dishevelled hair means freedom from dharma and adharma, which
is the characteristic of an avadhuta, while being intoxicated with wine
means being full of the bliss of the nectar of yoga.

So the real question is whether sadhakas were instructed to perform
the fearsome rites by their gurus, and it seems to us there’s no doubt
these rituals were, and perhaps still may be performed.

The digest called the Kaulavalinirnaya refers to several other tantrik
texts, one of which is a Buddhist tantra, the Candamaharosanatantra. In
section 8.40, the spouse of Candamaharosana, Vajracandi, says: “And,
kissing and embracing, he should always worship Vajrayogini. If he is
able, he should do it physically; if unable, with speech and mind. By
this man I am worshipped and satisfied, and to him I will give all
success. I am none other than the bodies of all women. And there is no
other way that I may be worshipped except by the worship of woman.
When, by this devotion, I am satisfied regarding the success of the
practitioner, then everywhere, at all times, always will I be in sight of
him. Concentrating that she has my complete form, he should make love
to his wife.”®

The purpose of the cremation ground rites may have more to them
than meets the eye. The Kaula schools proclaim in many places that
their adepts and their clans or Kulas preclude distinctions based on
caste, on sex or on social position. That is shocking to those of orthodox
persuasion, and the performance of such rites, particularly in a crema-
tion ground, would act as a real initiation, flouting a mass of taboos and
beliefs with the aim of producing internal freedom from conditioning.

Sexuality and the five makaras

The ultimate taboos to be drawn from the five makaras are those of
death and sexuality. By situating a sadhaka in sexual intercourse in a
cremation ground on the inauspicious dark days of the moon, the hero
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or heroine is intended to overcome the fears common to all humanity
and put him or her in touch with the atma, one with the supreme
absolute, the union of Siva and Sakti, and free from the 36 tattvas and
the complex of energies with which it is all to easy for the individual
being, the jiva, to identify.

In his book, Kiss of the Yogini, David Gordon White expounds a
thesis which he largely bases on material found in the Kaulajiiananirnaya,
said to be written by the proto-natha and proto-Kaula Matsyendranatha.
White suggests that a literal, rather than a philosophical reading of
tantrik texts is necessary. “Much of the Tantric terminology only makes
sense if it is read literally; indeed I would argue that the ritual edifice of
early Tantra only stands, that early Tantra only functions as a coherent
system, if these terms are put into literal practice.” White proposes that
the yoginis, the $aktis, gave supernatural powers to the adepts after their
semen was offered to them, and in exchange these preternatural crea-
tures bestowed all sorts of supernatural powers on the siddhas.®* (Chap-
ter one, page 8)

This is an interesting idea - the Kaulajiiananirnaya certainly has
plenty of references to menstrual blood and to semen, but it is also full
of practices to be performed by a sadhaka, which are intended to lead to
realisation. White is not.a practitioner, as he makes clear in this book.
But we’d say he’s mistaken in putting things in such black and white
terms. There are radicals and there are conservatives in any group, or
group of groups. While the initiates may well have performed their
sexual practices in the cremation ground and drunk blood and semen
mixed with wine, this does not preclude the adepts of such cults seeking
other, parallel spiritual and also temporal goals, aligned to a fully fledged
magical system of which the messy elements were only a small part.

It’s pretty hard to transcendentalise the quite late Yonitantra. For
these practitioners, a woman quite obviously was the living Devi and a
man the living form of Siva. Chapter two of Yonitantra says: “Having
seen the yoni full of menses, after bathing and reciting the mantra 108
times, a person becomes a Siva on earth. One should recite the mantra
after offering both one’s own semen and the yoni flowers.”®

“In Kaula Agama, the five pure and eternal substances are ash, wife’s
nectar, semen, menstrual blood and ghee mixed together. In occasional
rites and in acts of kama Siddhi, the great discharge is without
doubt and most certainly what one should do in Kaula Agama.
One should always consume the physical blood and semen. Dearest
One, this is the oblation of the yoginis and the siddhas”.®¢
(Kaulajnananirnaya, chapter eight).
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No wonder, then, that the path of the Kaulas is described as danger-
ous, and the ways to initiation were difficult to approach and certainly
not suitable for those of a herd like disposition, too apt to misunder-
stand the symbols and not ready for what might fly out of the bottle
once it’s uncorked. The Kularnavatantra says in verse 122: “One may
walk on the sharp edge of a sword; one may hold the neck of a tiger;
one may place a serpent on the body; but to follow the Kula path is
much harder.”®’

The Kaula tradition is to be kept secret, because different paths relate
to peoples’ readiness or ability to understand (adhikara) the teachings.
According to “Arthur Avalon” in an introduction to The Kaula and other
Upanishads: “Towards the end of the [Kaula] Upanishad is to be found
the injunction against the indiscriminate preaching of Kaula (Kula faith
and doctrine). This is because it is likely to be, as it is often is in fact,
misunderstood as by persons who say that the doctrine teaches and
sanctions among many other things incest.”®® (Introduction, page five).

The gods and the goddesses

If a Kaula were to issue an edict, ever, it might describe all female
forms of the absolute as Sakti, and all male forms of the absolute as
Siva. But not absolutely, (because thercis ne [Siva without Sakti, nor can
there be a Sakti without a Siva.

In human terms, we’re talking about the relationship between women
and men, and between men and women, adding in the fact we appar-
ently have large roof brains which makes us all stand on our hind legs
and at least pretend we’re intelligent.

But we don’t get the feeling the Kaulas were into edicts, and they
tried to be all encompassing in terms of the gods and goddesses of
India, recognising that as Sakti takes different forms according to the
proportion of the three gunas and bhatas (elements), so too does Siva.

That is why you will read, especially in the tantrik compilations,
how the aim was to be all-embracing, non-secular and concentrating on
the essential truths of the Hindu devatas. In Hindu Polytheism, scholar
Alain Danielou showed the tolerant nature of the possibly hundreds or
thousands of different creeds on the sub-continent.

Said Danielou: “The duty of the man of knowledge, of the realised
being, is to teach to a worthy student what he has himself experienced
and nothing more. He cannot claim that his is the only truth, because he
cannot know what is true to others. He cannot claim his way to be the
only way, for the number of ways leading from the relative to the
absolute is infinite. The teacher expounds what he knows and must
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leave the seeker to make his own discoveries, to find the path of his
own development, for which each individual can be responsible finally
only to himself.”® (Hindu Polytheism, preface x).

The names of the tantrik devatas, you will note, are not like Mr John
Smith or Mrs Emily Jones. They are descriptions of attributes, they are
adjectives rather than definitions or nouns. In ancient times, god was
never a noun but a verb, as students have noted. The symbol of the god
or the goddess is the movement of a flag in a wind, not a stone effigy
or an idol.

“Remote antiquity informs us, and intelligence confirms, that God is
a verb, never a noun. To conceive him of the latter is to worship a
graven image....the human mind can think in terms of things, images,
symbols, cyphers and the like - all of which are nounal. Try as it may,
it never can think in terms of pure movement, pure energy. If it could,
it would immediately experience the Absolute.”™ (Astrological Origins,
Cyril Fagan, pages 141-142)

The extreme would have it that there are two aspects of the absolute,
and they are Siva and Sakti. Forms such as Visnu, Gane$a and the
many others are particularised aspects of the primordial god and god-
dess, suitable for different people according to their feelings and tastes.
So it is perfectly  appropriate to_‘‘worship” the desired for aspect of @
divinity (istadevata) and to achieve the same results.

Hindu measures of time

Many tantras contain references to times when rituals are to be per-
formed, linked to jyotisa, loosely translated as Hindu astrology, which
embraces the movements of the planets and categorises the divisions of
time. As we will see from the texts, a human being is a microcosm, and
breath which moves through the different nadis or conduits of vital
energy in the body, is time.

There are some fundamental differences between Hindu astrology
and Western astrology - the chief is that the zodiac used in India is
sidereal, that is to say it is mapped to the constellations rather than
starting at a zero point of Aries which coincides with the vernal equi-
nox. The difference between the two zodiacs is around 24 arc degrees -
there’s debate about this because the Indian scheme is linked to either a
star in the constellation of Pisces or to Citra (Spica) at Libra zero
degrees.

The planets (grahas) in Indian astrology are nine - the sun, moon,
Mars, Mercury, Jupiter, Venus, Saturn, and Rahu and Ketu. The last two
are the north and south nodes of the moon. The seven real “planets”
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give their names to the days of the week. Rahu and Ketu are “invisible”
or shadowy planets and figuratively swallow up the sun and the moon
during an eclipse. The Hindu “planets” are all considered to be male
divinities.

The Daivajianjabharanam, an astrological work from Kerala, opens
by giving the synonyms of these nine planets. The sun is the “source”,
the “nourisher”, the “creator of light”, the “one which radiates”, the
“maker of the day”, the “hot-rayed”, the “drier up”, the “burning one”,
the “shining one”, “with 1,000 rays”, the “source of illumination”. The
moon’s synonyms are “having white rays”, “shining”, “Soma”, “marked
like a deer”, the “drop”, the “maker of night”, the “white line of light”,
the “lord of the light”, “marked with a hare”, “hare stained”.

Mars is called the “coal”, the “son of earth”, “made of earth”, the
“red-bodied one”, the “inimical”, “known to be cruel”, “fettered with
irons”. Mercury is the “son of the moon”, the “knower”, the “very
wise”, the “instructor”, the “youth”, the “prince”, the “star” and “child-
like”. Jupiter is called the “god of mantra”, the “teacher of the gods”,
the “preceptor of the individual”, the “lord of devotion”, the “messen-
ger”, the “wise”, the “spokesman of the gods”, the “counsel” and the
“lord”.

Venus’ synonyms are'sen of Bhrgn”, “thought-of-by-demons”, “eye
of the priest”, “dawn”, “related to Bhrgu”, “poetic”, “resplendent”, “guru
of the Daityas”, the “poet”. Saturn is called “Lord-Sani-from-the sun”,
the “lame”, the “angular”, the “restless son of the sun”, “sluggish-and-
dark”, “yellow limbed”, and “son-of-shadow-clothed-with-darkness”.
Synonyms for Rahu and Ketu are “rising-and-setting”, the “seizer”,
“enemy-of-the-gods”, “lion-roar”, “known-as-smoky-coloured” and “pea-
cock-crest”.”!

The names of the 12 constellations are more or less identical to the
Western zodiac signs - Mesa (Aries), Vrsabha (Taurus), Mithuna (Gemini),
Karka (Cancer), Simha (Leo), Kanya (Virgo), Tula (Libra), Vrscika
(Scorpio), Dhanus (Sagittarius), Makara (Capricorn), Kumbha (Aquarius)
and Mina (Pisces). David Pingree, in a translation of the early Sanskrit
astrological text Yavanajataka of Sphujidvaja, argues persuasively that
several elements of what we now understand as Indian astrology came
in through the Greek back door as part of the invasion of Alexander, but
the water is muddied because there was a previously existing Indian
astronomical tradition, and it’s possible that Mesopotamian elements
also added to the mix.”

Indian astrology also uses another measure of the ecliptic, into 27
equal parts - the naksatras, sometimes called the lunar mansions. These
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themselves are divided into four parts, giving 108 smaller divisions. The
27 naksatras each has an aspect of divinity associated with them. They
are called Aévini, Bharani, Krttika, Rohini, Mrgasirsa, Ardra, Punarvasi,
Pusya, Aslesa, Magha, Parvaphalguni, Uttaraphalguni, Hasta, Citra, Svati,
Visakha, Anuradha, Jyesta, Mula, Parvasadha, Uttarasadha, Sravana,
Dhanishtha, Satabhi$a, Parvabhadrapada, Uttarabhadrapada, and Revati.
They are associated with stars, although it’s not always possible to
identify which western star name corresponds with each naksatra.

The Hindu calendar is lunar, and the tithi, or daily phase of the
moon, is an important element in the tantras. There are two sets of 15
tithis - the waxing phase begins with the new moon and ends with the
full moon, the waning phase following.

In his English digest of the Tantrarajatantra, Sir John Woodroffe
says in chapter 27 that prana (life) is one with the Sriyantra, with the
Saktis and with time (kala). The vital breath takes the characteristics of
the eight planets excluding the north node of the moon, Rahu. A person
breathes 360 times in a period of 24 minutes - a nadika, and as there are
60 nadikas in a day, so there are 21,600 breaths in 24 hours.”” The
following chapter of the Tantrarajatantra describes the wheel of time
(kalacakra) as being driven by the Icchasakti and divided into 12 sec-
tions - the sidereal constellations, - by 12 spokes. The letters of the
alphabet, the matrkas, are also one with the wheel of time.”

According to the Daksinamirti Samhita, these 21,600 breaths in a
day are divided into solar and lunar halves, inhaling and exhaling, Siva
and Sakti, making up the mantra hamsah. This mantra is called the
“unrecited mantra”.

The Devi is the whole circle of the zodiac, time, the sun, moon and
planets, the constellations, vital breath (prana) and the matrkas or letters
of the alphabet. Ten long syllables are equivalent to one breath of four
seconds, while one nadika of 24 minutes corresponds to 1,440 seconds
or 360 breaths. There are 1,440 minutes in a day of 24 hours, while
there are 1,440 hours in a season of 60 days.

In a collection of rituals called the Sanistotravali, “the garland of
hymns to Saturn” (Sani), there’s a hymn called the
Mahakalasanimrtyufijayastotram, attributed to the Martandabhairavatantra,
which identifies Mahakala-Sani with every possible astronomical and
astrological factor. It’s interesting that here Mahakala is identified with
Saturn, because apparently during mediaeval times the worship of the
sun god, Surya, switched to the “son of the Sun”, one of the names of
Sani. Sani has more than something of the night about him. His vehicle
is a crow, he walks with a limp, so he moves slowly, and his sacred day



N T 1 1] o H B = EEENN

64 27 HINDU TANTRAS

is Saturday - one of the two days of the week, which, as we’ll see in
this book, is held in high esteem by left hand tantriks. The other day
sacred to that mob is Tuesday, the day of Mars.

The hymn is really an extended nyasa, and starts by identifying
different aspects of Mahakala with the 27 naksatras, the different yogas
of Hindu astrology, and the seven bodily dhatus. A passage reads: “Hail
to you rising in the ascendant, tall one, guide, moving in direct motion!
Hail to you, crooked one, very cruel one, moving in retrograde motion!
Hail to you in the constellations, to you who moves in the constella-
tions, you who causes the constellations to tremble, you the lord of
constellations, you the giver of results in constellations. Hail to you!”

That’s followed by an identification of Mahakala with the seven days
of the week, and the different divisions of time. It ends with these lines:
“Because you are the essence of time, I bow before you Sani! The whole
world and time itself dissolves in you, the god of time! You are the
body of time, the self, Sambhu, the Kalatma, the planet devata!™™
In the Matrkabhedatantra, chapter six, it’s said that the union of Siva
and Sakti is like the eclipse and dissolves time. “Sri Candika said:
Paramesvara, the eclipse is famous everywhere. Deva, why is a solar or
lunar eclipse a meritorious time? Natha, in this matter there is doubt in
my heart. Speak from your.core, supremely blissful one! Illumine me
on this point.

“Sri Sankara said: Listen, beautiful limbed one! An eclipse is a very
great thing. Devi, eclipses are of three kinds — the conjunction of
moon, sun and fire. Fire always exists in the Sakti’s third eye. The
moon is her left eye, and the sun has its place in her right eye.

“Devesi, when Sambhu is engaged in love-pleasure this is similar to
an eclipse, at which time Siva is in union with Sakti. In left eye contact
there is a lunar eclipse, and in right eye contact a solar eclipse. O
supreme lady, in contact with the forehead (eye), there is a fiery eclipse,
which is Siva’s sperm. O Sures$vari, that is why the fiery conjunction is
invisible.

“Siva and the eclipse are the same as Sakti, who produced the three
gunas. O Paramesvari, an eclipse is the sexual union of Siva and Sakti.
Dearest one, when Siva and Sakti unite in intercourse, that is the mo-
ment of the absolute. Mahesani, because of it, constellations stop still.
Just as the constellations and so forth cease, so too do the lunar days
and the naksatras. From the sexual union of Siva and Sakti proceeds all
that moves, the very essence of the absolute.””® (Matrkabhedatantra,
chapter 6, verses 6-16)
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1: Daksinamirti Samhita

This work is a comprehensive digest on the subject of Sri Vidya,
from the Kaula point of view. It largely skips the philosophical implica-
tions of the cult and concentrates on the ritualistic aspects. Yet the work
is of interest because it seems to represent a different branch of the
tradition. For example, the mantras (properly, vidyas) of the Devi’s 15
Nityas' or eternities differ from those encountered in other texts includ-
ing Tantrarajatantra, Vamakesvara, the Kalpa Sutras, &c.

The different patalas (chapters) are of widely varying lengths, some
consisting of only a few Slokas, while others are much longer.

Chapter one begins with praise of Tripura in her five lion seat form.
Sri Devi questions I$vara about the different amnayas, identified with
the four directions and the upper face. Siva describes the different forms
of Sti Vidya and gives the vidya and dhyana (meditation images) of
Laksmi in her one.syllable form., Chapter two describes Mahalaksmi
puja, together with the vidya, dhyana, and purascarana (preparatory
acts) of the goddess. In the third chapter, Siva describes the worship of
the three Sakti forms of Mahalaksmi.

Samrajya (having imperial sway) Laksmi is the subject of the fourth
chapter. After describing her form, Siva gives her vidya and the differ-
ent avarana or attendants in her yantra. Her yantra consists of a triangle,
eight petals, a circle and four doors. Gayatri, Savitri, and Sarasvati are
in the corners of the triangle. Brahma and the others are in the eight
petals.

In chapter five, Isvara speaks of Sri Kosa Vidya. A sadhaka who
masters this vidya is never reborn. She is the supreme light, without any
attributes whatsoever, the very self of creation, maintenance and disso-
lution.

Chapter six extends the subject of the Paraniskala Devata (supreme
goddess with no parts). She is the supreme form of Parabrahma, wears
white clothes, white gems and is smeared with white paste. She shows
the mudra of knowledge and is served by hosts of yogis. Her yantra
consists of a triangle, an eight petalled lotus, and an enclosure with four
doors.

The seventh chapter deals with the ajapa or unpronounced mantra.
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According to the Kaulas, a human being breathes 21,600 times during
the day. Half are sun breaths and half are moon breaths. This is called
the Ajapa because it is pronounced spontaneously, as a person breathes,
and is called the Hamsa mantra. The letter Ha is Siva, while the letter Sa
is Sakti. A sadhaka can meditate on different cakras in the human body,
assigning sections of these breaths there. Together they make Soham
(that T am), which is the equivalent to om.

Chapter eight speaks of Matrka, the goddess as the letters of the
alphabet, starting with A first and Ksa last. Isvara gives the mandala to
create for her worship and gives a dhyana of the goddess. The six letter
groups are to be meditated on in the bodily cakras.

The next patala, chapter nine, begins to describe the goddess in her
form as a young pubescent woman, the Bala®>. Everything about her is
red, including jewels, clothes and accessories. She sits on a beautiful
jewelled lion seat in the midst of a forest of kadamba trees, which have
orange coloured blossoms. She holds noose and goad, and shows the
gestures giving boons and dispelling fear. The text gives details of her
yantra, and other ritualistic accessories. This is a much longer chapter
than the previous eight. Chapters 10 and 11 deal with the lion seat in the
four quarters.

In chapter 12, Siva describes the Kama Bija, personified by Kames$vari.
She is as effulgent as a china rose, holds a bow and arrows, and is
adorned with various beautiful jewels which delude the whole three
worlds.

Chapter 13 describes Raktanetra worship. She has the form of Lalita,
with rounded high buttocks (nitambini), a slender waist, a peaceful face
and beautiful eyes. She is young and beautiful with swelling, high firm
breasts.

In chapter 15 the devatas associated with the southern amnaya are
briefly described. Then Siva, in the next chapter, describes those of the
western amnaya.

Chapter 16 describes the Mrtasaiijivini Devi, a female form of Siva
as Mrtyunjaya, or Conqueror of Death®. The next, patala 17, describes
Vajresi. In chapter 18, Siva speaks of the Tripura Bhairavi or Tripuresi
vidya. This is Lalita as a woman in whom menstruation has ceased*. She
sits on five corpses and is adorned with a necklace of skulls, and is as
bright as a copper coloured sun, wearing red jewels.

Chapter 19 gives more details about the western amnaya, while chap-
ter 20 continues the topic by dealing with the northern (uttara) amnaya.
Bhairavi is situated here.

Caitanya Bhairavi is the subject of chapter 21, which only has four
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verses, while Satkuta Bhairavi forms the subject matter in the five
verses of chapter 22. The form of the goddess known as Nitya Bhairavi
is the topic of the two verses of chapter 23, while another fierce aspect
of Tripurasundari, Aghora Bhairavi (Damaresi) forms the subject matter
of the six verses of chapter 24. The goddess Sampatbhairavi is the
subject of six verses which is all that’s in chapter 25.

In chapter 26 Siva tells the goddess about Paficasundari. This is
Lalita in her form as the five elements of space, fire, air, earth and
water.’ Chapter 27 deals with Parijate$vari, while chapter 28 covers
Pafica Banesi, or the goddess in her form as the five arrows. These are
the five love arrows of the god Kama. Pancakames$vari is the topic of
chapter 29. She is described as red, wreathed in red flowers, smeared
with red unguent, and wearing red jewels. She holds noose, goad, bow,
arrow, book, rosary, and shows the sign giving boons. Kalpalata Vidya
is described in chapter 30. Chapter 31, which is a 29 verse chapter, deals
of Annapurna, or the goddess full of food. She is described as a Siddha
Vidya, giving endless food to her devotees.

In chapter 32 we learn of Matafigiratna Devi. Details of her puja, her
dhyana, her enveloping (avarana) devatas and her vidya are described.
Chapter 33 covers Bhuvane$vari, and the same subject is continued in
34 and in chapter 35 at some length, Chapter 36 speaks of the Ghatargala
Yantra.

Varahi (also known as Paficami) is the subject of chapter 37. Her
yantra can be inscribed on silver, gold or copper. Alternatively, it may
be drawn on birch bark (bhurja), using substances including kunkuma
(red saffron powder), aguru (aloe), sandal, rocana, or turmeric and wa-
ter. The yantra consists of trikona, pentagon, hexagon, an eight petal
lotus, a 100 petal lotus and a thousand petal lotus, surrounded by an
earthsquare. She is as bright as a blue lotus, wears a garland of skulls,
and is adorned with nine jewels.

In the 38th chapter, tarpana (oblation) is described at some length,
together with some prayogas (magical applications), the nature of the
pot to be used in the worship and other details. This chapter deals with
the six magical acts (satkarma).

The 39th, brief chapter, speaks of the Paficaratra Agama, known as
the Visnu Agama. It gives a dhyana of Laksmi. In chapter 40, I$vara
starts to speak of Kames$vari Nitya. The next chapters, up to and includ-
ing chapter 53, speak of the other Nityas. These each relate to the days
of the waxing moon. In some cases, they have different mantras and
vidyas to those described in the Tantrarajatantra. Chapter 41 is devoted
to Bhagamalini - her yantra is said to be a triangle, a hexagon, a 16
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petalled lotus, an eight petal lotus, and an enclosure. Chapter 42 deals of
Nityaklinna, whose mantra is said to be of 18 letters. Her yantra here is
given as a triangle, surrounded by an eight petal lotus, and then a square
enclosure. Bherunda, described in chapter 43, is as bright as 10,000,000
moons, has three eyes, is adorned with sapphires. Her yantra consists of
a triangle, an eight petalled lotus, and a foursquare enclosure.

Chapter 44 describes Vahnivasini, and her yantras and mantras as
well as her dhyana or meditation image, while chapter 45 in 11 verses
describes the Mahavidyesvari. In chapter 46 there’s a description and
other ritual details relating to Duti and in chapter 47 there are 18 verses
describing Tvarita. Kulasundari has only four verses devoted to her in
chapter 48 while the next chapter describes Nilapatakini. The following
chapter, in 12 verses describes the Nitya Vijaya.

Her yantra is a triangle, enclosed in a hexagon, enclosed in an eight
petalled lotus and surrounded by a rectangle. Chapter 51 deals of
Sarvamangala, while the next describes the meditation image and other
ritualistic details of Jvalamala. The final Nitya is Vicitra or Citra, de-
scribed in chapter 53.

Chapter 54 gives the characteristics of the 15 Nityas (16, if Lalita is
included). This includes an interesting correlation between the states of
waking (jagrad), dream,, and deep sleep with the three gunas. The
fourth state (Turya), is described as the ultimate kala, free from exist-
ence and non-existence, beyond the three gunas.®

These are the 16 kalas but beyond this is a 17th kala which is the
Absolute itself. The text correlates the letters of the Sri Vidya mantra
with the Nityas and with that which is beyond them. It relates the three
sections of the Sri Vidya with the three worlds and with the Mahapitha
or great seat formed from the Sanskrit letters A-Ka-Tha. In the centre of
the universe (praparica) is Tripura, who is of the nature of the absolute.

In chapter 55, Devi asks how one should perform the daily puja of
the goddess. Siva gives details here which are similar to those in other
Sri Vidya tantras. In chapter 56, which has 77 verses, Siva says that the
supreme goddess is in the form of compassion (Ksama), bears the uni-
verse (Jagaddhatri), and is in the form of sound as Nada and Bindu. She
is also beyond these. Various mantras of Sri Vidya exist, including
those first pronounced by Kubera and Lopamudra.’

The other vidyas of Sri Vidya pronounced by other seers are related.
Towards the end of this chapter, Ivara Siva sings of the greatness of
Lalita and describes the Turya or fourth, by remembering which, an
individual becomes one with the Brahman or Mahapada. He says: “One’s
self (svayam) is Brahma, one’s self is Visnu, one’s self is Rudra, there
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is no doubt about it.”

One who pronounces the vidya even once surpasses thousands of
millions of asvamedhas (horse sacrifices), acts of homa, sacrifices, pil-
grimages to holy places like Kasi, bathing in sacred rivers and the rest.
He adds that even if he had millions of tongues, it would be impossible
to speak of the greatness of Sri Vidya. After obtaining it from the guru,
it washes away the most heinous sins.

In chapter 57, he continues the subject of the worship of Sri Vidya
and describes the great nyasa in which she is identified with the letters
of the alphabet, the Ganesas, the planets, the lunar constellations
(naksatras), the solar constellations (rasi), the yoginis and the sacred
sites.

Chapter 58, which has 74 verses, discusses the important subject of
Kamakala. The three bindus are to be meditated on in Tripura’s fore-
head and two breasts, while the Hakara kala is the lower part of the
Kamakala, and the upper half of Kamakala, the syllable Im is in her
yoni, below. One should meditate on being one with the Devi. When the
letters “ka” and “la” are dropped from the bija mantra “klim”, this is
Kamakala in the Turya state. Then follows a lengthy meditation on
Lalita, similar to the one in Vamakesvaratantra.®

In chapter 59, Siva speaks of the famous Sri Yantra and describes the
Saktis or attendants worshipped in the different nine mandalas, together
with how they should be visualised. The chapter concludes with the nine
different forms of Lalita, with their names and dhyanas, each of which
preside over these mandalas.

The 60th chapter speaks of how the sadhaka should end puja, with
worship of Sosika and the rest. In chapter 61, Siva speaks of the differ-
ent fruits of reciting mantra and of fire worship in a number of differ-
ently shaped kundas or fire pits. These produce different results accord-
ing to the wish of he who does piija, and demand different types of fruit,
flowers, and scents, depending on the object of the exercise.

In chapter 62, I$vara speaks of the $akti, of her characteristics, and of
the sadhana to attract her. A circle is to be drawn and everything therein
should be red. She should be given flower, fruit, scented water, food,
clothes and jewels. The appropriate mudras should be displayed to her.
Other rites are given which result in the acquisition of marvellous siddhis
or powers. At the end of the chapter, the five Kamas are described. By
worshipping the Kamas, an individual may “delude the world” and
attract 64 kotis® of yoginis to the cakra.

In chapter 63, the important subject of the sexual worship of Saktis
is discussed. Siva describes the heroic sadhana and says that once semen
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is emitted using this rite, it should be offered to the Sakti. Sacred
substances include semen, menstrual blood and urine, the text says. If a
person worships in this manner without being properly initiated, the text
warns, it is the equivalent of slaying a Brahmin, and he or she ends up
in the different hells available in the Hindu tradition and they are legion.
You cannot adopt this method by reading it from a book, it continues.

In chapter 64, the subject of creating a pavitra is alluded to, together
with the ritual method for consecrating it. The last, 65th chapter, speaks,
in some detail, of a rite of subjugation.
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2: Jhanarnava Tantra

This work falls into the Sri Vidya class of tantras and is a relatively
brief and comparatively straightforward example of the genre. Jianarnava
means Ocean of Knowledge.

Consisting of 26 patalas (chapters), the Jaanarnava amplifies infor-
mation relating to the Sri Vidya tradition in other works of the school.
No date can be assigned to it. It does have some interesting information
on inner worship, rather than the external rituals (bahiryaga).

Cast in the familiar form as a discourse between Devi and I§vara, the
goddess starts the tantra by asking of the true nature of Sri Vidya. I$vara
opens by saying that the letters of the Sanskrit alphabet from A to Ksa,
endued with the 14 vowels and the three bodies, constitute the body of
Matrka Devi, which is one with the circle of time (Kalamandala). This
is the absolute as sound (Sabdabrahma). It is the true form of the Atma
and is Hamsa.

I$vara then dilates on the three bindus. Hamsa indicates the three
gunas; the three Saktis Iccha, Jfiana and Kriya; the three tattvas; the
three cities; the true nature of Bhur-Bhuvah-Svah and the states of
waking, dreaming and deep sleep. The waking state is sattvik, and is the
true form of Sakti, while the deep sleep state is tamasik and is the Siva
form. The dream state is rajasik, says ISvara. The Turya (the fourth)
pervades all these states and is the Parakala, the Jhanacitkala, a state of
true consciousness. This is Tripura and the true rosary of the letters
(aksamala).!

In chapter two, Devi wants to know about the different mantras and
forms of Tripura. ISvara says that Tripura has three forms of which the
first is Bala. He outlines a three syllable mantra which is aim klim sauh.
She is the mother of great good fortune, the giver of great eloquence,
the great destroyer of death and consists of all the worlds. The rest of
this chapter is mainly given over to details of external puja (worship),
including tantrik gayatri and the other usual details including nyasa and
the like.

I$vara starts to talk about internal worship (antaryaga) in chapter
three. Before beginning external worship, the devotee should visualise
the root mantra as pervading the body from the Muladhara to the top of
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the head, and visualise it as effulgent as kotis of fires, suns and moons.
Then, facing east, the devotee should inscribe the yantra. The text gives
detailed instructions on how to draw the figure, including the mantras
and bijas which should be drawn on it.

The yantra may be inscribed on gold, silver, copper or on the ground,
and should be scented with perfumes including sandalwood, as well as
coloured with kunkuma, vermilion and camphor. It may also be in-
scribed on bhurja (a type of birch bark). Then follows a detailed dhyana
(meditation image). She is adorned with many strings of pearls, and a
bright diadem. In her two left hands she holds a book and a bow, and
with her two right hands she banishes fear and bestows boons to the
sadhaka. She is pure white as milk or snow, and has a sweetly smiling
face.

In chapter four, Devi asks I$vara about how to perform pija in the
cakra or mandala described earlier. Siva describes twelve pitha $aktis
whose names are Vama, Jyesta, Raudri, Ambika, Iccha, Jhana, Kriya,
Kubjika, Rddhi, Visaghnika, Datari and Ananda. They are adorned with
strings of pearls and rubies, resemble the moon, are as white as the
Ganges river in flood, and have two arms. The twelve $aktis are to be
worshipped from the east (of the goddess) and are adorned with the nine
jewels.

There follows a description of the five corpses, the five lion seats.
I$vara says that these are the bodies of Brahma, Visnu, Rudra, I$vara
and Sadasiva.> Brahma, Visnu and Rudra represent the three gunas and
the states of creation, maintenance and destruction. There then follows a
detailed description of different mudras and other ritualistic details in
the puja, as well as a description of the other deities who receive offer-
ing (bali) in the yantra. There are 81 verses in this chapter.

The subject of puja is continued in chapter five. There is a very
lengthy meditation image of the goddess, followed by passages about
the worship and the mantras of the yoginis, Batuka - a Brahmin boy,
and the other bali devatas, as outlined in Gandharvatantra.® The five
great corpses form the base of the Hamsa mattress.

Chapter six deals with the eastern lion seat, and describes the differ-
ent Devis and $aktis who dwell in the direction. The mantra of Tripura
Bhairavi is given. The Tripura Bhairava vidya is said to be hard to
obtain in the three worlds.

Sampatprada Bhairavi is the great giver of prosperity. She is as
bright as a thousand suns, with a crest gem like the rising moon, wear-
ing numberless gems and pearls. Her face is like the full moon, and she
has three eyes, with large swelling breasts, wearing red clothes, and has
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a youthful, intoxicated form. She holds a book and dispels fear with her
left hands, while with her right she holds a rosary of rudraksas and
shows the mudra giving boons. There then follows a description of
Caitanya Bhairavi. The next chapters describe the goddesses dwelling in
the southern, the western and the northern directions. Here their yantras
and vidyas are also outlined.

Chapter ten is a lengthy chapter of 103 verses which covers a number
of mantras necessary to the worship of the Devi. These include the
hand-purifying mantra (karasuddhi), the asana or seat mantras, and the
other vidya mantras used in her worship.

Chapter eleven, in contrast to the previous chapter, contains only 14
verses which describes the fifteen letter Kadi vidya, all in code form.
Chapter 12 describes the other divisions in Sri Vidya, starting with the
Lopamudra mantra.

Chapter thirteen deals with the Sodasi Devi, so called because her
mantra has sixteen letters. It describes the different sections of the
mantra and says that the sixteenth letter should never be revealed to
anyone. Unless it is obtained from a guru, its use bestows a curse. It is
made up of four parts which correspond to the states of waking, dream-
ing, deep sleep and the fourth state. The fourth state, Turya, is the
supreme kala, above being and non-being, 2bove. the gunas and pure.

Chapter fourteen describes the placing of the golden vessel or jar,
and details the ten kalas of fire, the twelve kalas of the sun, and in the
moon mandala, the sixteen kalas, together with the mantras used in this
worship.?

This patala of 148 verses, speaks then of the special offering, and of
the yantra for this offering, which is made up of a triangle, a circle, six
angles, and an earth square. The sun is to be worshipped in this yantra.

The different six limbs of nyasa are also worshipped in this yantra,
and a sadhaka should perform bhutasuddhi, or purification of the ele-
ments in the human body.

Different more complex nyasas should be performed, including the
Mahasodha Nyasa, detailed in the Yoginihridaya. The different medita-
tion images to be used are outlined. The puja includes the visualisation
and placing of the 50 (51) letters of the Sanskrit alphabet.

In chapter fifteen, which has 69 verses, I$vara starts by saying to the
Devi that he will declare the utmost Nitya mandala, and starts by speak-
ing of Kames$vari, the mahavidya who subdues all of the worlds. Her
mantra is then given in code form. The vidyas of the other fourteen
Nitya Devis are then related. Mudras and nyasas related to Lalita are
outlined. Inner worship (antaryaga) is recommended over external puja.
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Chapter sixteen, which has 228 verses, starts with a question from
Sri Devi about inner yaga and outer yaga (worship). Devi, replies Siva,
exists between the Muladhara and Brahmarandhra cakras.

There then follows a beautiful and lengthy dhyana (meditation im-
age) of the queen of queens, who has a face like the full moon, a mouth
like a lotus, and who consists of all mantra, all agamas, all places, all
vidyas, all worship and puja, all $astras or holy texts, all amnayas, and
who is pure bliss and consciousness herself, the supreme Mother. She
should be invoked in the centre of the cakra using mudras, and all the
mudras should be shown to her. She is surrounded by her fifteen Nitya
attendants, and by the nine gurus, all of whose names end in anandanatha,
as well as by masses of enlightened gurus. She is the Navacakresvari, or
Lady of the Nine Cakras. Then follows a very lengthy description of her
other attendants in the Sri Yantra, as well as her nine forms in the nine
mandalas of the Sri Yantra.

Siva is asked about the 16 letter vidya in the 118 verses of chapter
seventeen, about the rules of reciting the mantra, as well as some
instructions for the substances the Sri Yantra may be drawn on, which
include bhurja (Betula Bhojpatra) bark, gold, silver, copper and the
like.* This chapter also has some prayogas (applications) for subjugation
and the like, and the-flewers and, other substances used to obtain the
desired results.

The short, eighteenth chapter of 26 verses deals with a rite known as
the ratna or jewel puja, which is also described in the Gandharvatantra.
Performing this rite for a period of one month removes the blemishes
accrued from seven incarnations, the text claims.

In chapter nineteen, Sakti asks the lord to explain the nature of the
three bijas, the essence of Tripurasundari.

There follows a dhyana of Kamakala, which, the text says, deludes
the entire world, and delivers every other type of benefit, including
destroying death, and so forth.’

Chapter twenty deals with the rules of japa and homa, and describes
successive homas which involve the recitation of mantra many hundreds
of thousands of time.

This chapter is reminiscent of a similar chapter in Vamakesvarimata.®
The successive recitations and the more intensive homas eventually
cause every denizen of the three worlds to become attracted to the
sadhaka. It also describes the construction of the kundas (fire pits) to be
used in these homas, together with other diagrams employed in the
homas, along with the substances such as camphor and kunkuma which
should be used in the worship.
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Chapter twenty one speaks of inner (antar) homa, which is figura-
tively described as using a four square kunda. In this inner homa, the
21,600 breaths of inhalation and exhalation feed the fire of conscious-
ness. These breaths make up the embodied being, or jiva, which, how-
ever, is one with the atman. By sacrificing everything in the microcosm,
which is one with the macrocosm, into the central susumna fire, knowl-
edge (Jnana) is realised. Feeding and worship of the kumaris or virgins
is the topic of chapter twenty two. The kumaris should be treated with
great reverence and fed good food, adorned with jewels and fine clothes
and the like.

Following the rules relating to the ktimaris, the chapter then goes on
to describe the Duti, or Sakti of a sadhaka. This section of the chapter
contains reference to the vira sadhana.

Chapter twenty three continues the topic of Dutis (messengers) by
speaking of the Inner Dati. She is Iccha, Jhana and Kriya Sakti, the self
of Siva and Sakti, the parabrahma, or supreme absolute, in which every-
thing is dissolved. She is the form of the sixteen vowels of the alphabet,
the form of the absolute, and the sixteen kalas.” Whosoever knows her
through the grace of the guru, becomes one with her. A fine verse
towards the end of this chapter says that there is no difference between
the four varnas or castes,and the candala or outcast. The Diti, or inner
goddess, is free from' such distinctions. In her, all such distinctions do
not exist.

In chapter twenty four, I$vara starts to speak about the rules for
initiation (diksa), without which worship of the Devi is fruitless. Would-
be candidates who do not have the right attitude are not suitable for
initiation. He then speaks of a pavilion to perform the initiation, and of
diagrams to be created and of the devis who rule over the initiation, as
well as the regulation of breath (pranayama) and other particulars of the
time of initiation.

The chapter contains an unusual description of the cakras and of
initiation in these cakras, as well as giving the right times to bestow
initiation upon a candidate, which refer to particular times according to
the rules of sidereal astrology when initiation will be successful.®

Chapter twenty five is a very brief chapter which contains the rules
for making a pavitra. This sacred thread must be scented with rocana,
kunkuma and the like, and fashioned in a particular way with 118
threads intertwined together.

The last, twenty sixth chapter, speaks of the damana (subduing) rite,
which must be preceded by elaborate precautions to protect the sadhaka
performing it.
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3: The Yogini Hrdaya

The Yogini Hrdaya (Heart of the Yogini), also known as Nitya
Hrdaya and Sundari Hrdaya, is said to be one part of the entire work
known as the Nityasodasikarnava (Ocean of the 16 Nityas), the other
part being often separately treated as the Vamakesvaratantra.

The work, which abounds in elliptical terms and code words peculiar
to the Sri Vidya tradition, is divided into three chapters corresponding to
three parts (sanketa) described as cakra (or yantra), mantra and puaja, or
worship.

The Yogini Hrdaya belongs to what is known as the Kadi line of Sri
Vidya. Kadi means “the letter Ka etc”, and refers to the fifteen lettered
mantra which starts ka e 1 la hrim.

The well known Sri Yantra is considered to be one with the mantra
and with the erotic goddess known as Sri Sri Mahatripurasundari.

The edition followed here was published as.volume seven in the
Sarasvati Bhavana Granthamala, with an English introduction by Gopinath
Kaviraj, and which also includes two important commentaries known as
the Dipika by Amrtananda and the Setubhanda of Bhaskarararaya.

The first patala opens with Devi addressing Bhairava. In the first
verse she says that in this Vamakesvaratantra are many concealed things
and she wishes to know the rest which has not yet been revealed. There
are 86 verses (Slokas) in this chapter.

Bhairava answers by saying he will reveal the Supreme Heart of the
Yogini, which is to be obtained orally, and should not be discriminately
revealed.

Sakti is fivefold and refers to creation, while Siva is fourfold and
related to dissolution.! The union of the five $aktis and the four fires
creates the cakra, that is the Sri Yantra. Siva and Sakti are fire and moon
bindus and the contact of both causes the Hardhakala to flow, which
becomes the third bindu, sun, and which gives rise to the baindava or
first cakra. It is this first cakra, the bindu at the centre of the yantra,
which gives rise to the nine triangles or navayoni, and these, in turn,
cause the nine mandalas of the yantra to blossom. This baindava or
central bindu, is Siva and Sakti, also referred to in the texts as the light
and its mirror.
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The ultimate Sakti, by her own will assumed the form of the uni-
verse, first as a pulsating essence, consisting of the vowels of the alpha-
bet. The bindu of the yantra corresponds to dharma, adharma and atma,
which also corresponds to pramatr (subject), meya (object) and pramana
(knowledge). The bindu is situated on a dense, flowering mass of lotus,
and is self-aware consciousness, the citkala. The quivering union of
Siva and Sakti gradually creates the different mandalas of the Sri Yantra,
which correspond to different letters of the Sanskrit alphabet.

Kamakala subsists in the Mahabindu (great bindu) and is without
parts. The text refers to nine different and successively subtle forms of
sound which are beyond the vowels and consonants of the 50 (51)
letters of the alphabet.

She is every kind of Sakti, including Iccha (will), Jaana (knowledge)
and Kriya (action), and exists as four pithas or sacred centres, repre-
sented by the letters Ka(marupa), Pu(rnagiri), Ja(landhara) and Od(diya).?
These seats exist in the microcosm between anus and genitals, at the
heart, in the head, and in the bindu above the head, and have the forms
of square, hexagon in a circle with a bindu, a crescent moon and a
triangle, and are of the colours yellow, purple, white and red.

These also correspond to four lingams, which are known as
Svayambhu, Bana, Jltara.and Para, which are.situated in the pithas and
are coloured gold, bhandika red, and like the autumn moon.

The vowels, which are divided into three, are situated in the svayambha
lingam, the letters Ka to Ta are associated with the Bana lingam, the
letters Tha to Sa are in the kadamba region, while the entire circle of the
letters, the matrka, are associated with the para or supreme lingam,
which is one with the essence of the bindu of the yantra, and is the root
of the tree of supreme bliss.

These different elements of speech, which are the Kulakaula, are also
the sections of the mantra. Further, these sections correspond to the
waking state, to dream, to deep sleep and to the fourth. Beyond this is
the absolute supreme which by its own will emanates the cosmos and is
also one with the cosmos, the union of measure, measurer and the
measured, that is to say the object, the subject and means of knowledge,
the triple peaks, and the very self of Iccha, Jiiana and Kriya $aktis. The
universe has the appearance of emanating from the unmanifest Kame$vara
and Kamesvari.?

The noose which Tripurasundari holds is Iccha, the goad is Jhana,
and the bow and arrows are Kriya Sakti, says Bhairava. By the blending
of the refuge (Siva-Kames$vara) and Sri (Sakti-Kamesvari), the eight
other mandalas of the Sri Yantra come into creation. The remaining
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slokas (verses) of this chapter deal with the creation of the other mandalas
of the yantra, and of the types of $aktis occupying them.

In the second patala, Bhairava tells the Devi he will describe the
mantra. Knowing this, a vira (hero) becomes like Tripura herself. There
are 85 verses in this chapter. The text opens by describing the different
nyasa to be employed in the worship of the goddess.

According to the text, each of the nine mandalas of the Sri Yantra
have a particular form of Tripurasundari presiding over them, and a
particular vidya or feminine mantra appropriate to each. According to
the text, these forms are Tripura, Tripuresvari, Tripurasundari,
Tripuravasini, Tripurasri, Tripuramalini, Tripurasiddhi, Tripurambiki, and
the ninth is Mahatripurasundari.* Verse 12 says that they should be
worshipped in this order in the nine cakras (that is mandalas). That is to
say from the outside of the yantra to the centre.’

The mantra may be understood in six different ways, says verses 25-
26: bhavartha, sampradaya, nigama, kaulika, sarvarahasya, and mahatattva.

The text then proceeds to outline the significance of these different
ways to understand the meanings (artha). The eighteenth century sadhaka,
Bhaskararaya, delineates the meaning of these in his work
Varivasyarahasya, which is available with the Sanskrit text and an Eng-
lish translation in the Adyat Library series. There are also details of this
in his commentary, Setubandha, included in Sanskrit in the Yogini Hrdaya.
Varivasyarahasya also includes a detailed chart which shows the three-
fold divisions of Tripurasundari as well as the nine subtle forms of
speech beyond the letters of the alphabet.

Bhavartha is related to the fifteen lettered Kadi vidya mantra. Re-
moving the three mantras, the hrims from the mantra shows the essential
nature of Siva and Sakti. The goddess embodies the 36 tattvas® and is
identical with this mantra. This meaning shows the essential sameness
of devi, mantra and the cosmos.

The sampradaya meaning shows the identity of the mantra with the
five elements of aether, air, fire, water and earth; the fifteen letters of
the mantra and the senses of sound, touch, image, taste and smell. Says
Bhaskararaya: “As there is no difference between the cause and its
effect, between the thing signified (vacya) and the word which signifies
the thing (vacaka), and between Brahman and the universe, so also the
universe and this Vidya are identical [in relation to each other].”

The Nigarbha meaning shows the identity of the supreme devata
with the guru, and because of the grace of the guru, one’s own self.

The Kaulika meaning is that she, the supreme goddess, rays out her
attendant Saktis one with her. So, she is Iccha, Jhana and Kriya; the fire,
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the sun and the moon; and the nine planets and other celestial phenom-
ena, as well as the objects of the senses, the senses, and other constitu-
ent parts which are also present in the microcosm. Again, her saktis and
her are inseparable and this is represented by her inseparability from the
Sri Yantra.

The secret (rahasya) meaning of the mantra is the union of the Devi
with the 50 letters which represent 16 moon kalas, 12 sun kalas, and 10
fire kalas, corresponding to the Kulakundalini, which extends from the
base cakra, shoots through the brow cakra and then beyond, causing a
flow of amrita or nectar to drench the body. She sleeps, she wakes, and
she sleeps again, and once more, is identical with mantra, yantra, guru
and the shining own self. The supreme absolute is one with Siva and
Sakti. The tattva meaning is that she is one with the 36 tattvas, also with
the letters of the alphabet and the forms they take. Breath, as well as
time, is the form of the Devi Tripurasundari. The practical application
of these concepts is to be learned at the feet of the guru, himself or
herself one with the goddess.

The third chapter is called the puja sanketa, or section relating to
worship in three ways described as para, apara, and parapara. This,
much longer chapter, has 206 verses.

Para first consists of identity, with the supreme absolute, the second
of imaginative meditation (bhavana), while the third is related to ritual
worship. This chapter mostly deals with elaborate nyasa, and starts with
the sixfold nyasa related to (50) Ganesas, (nine) grahas (planets), the 27
naksatras, the six yoginis of the bodily dhatus, the rasis or 12 sidereal
constellations and the (50) pithas or seats of the goddess through greater
India. These six components are all associated with different parts of the
body and with different letters of the Sanskrit alphabet. The nyasa
consists of visualising the appropriate forms while touching the appro-
priate places in the body.

The forms of Ganesa® start to be enumerated in verse 13. According
to the commentary called Dipika by Amrtananda, quoting “other works”,
each of the forms of Ganesa is associated with his own Sakti. In the
Nityotsava, prepared by a student of Bhaskararaya, the collective medi-
tation image for these is as follows: “Resembling the newly risen sun,
with an elephant’s face, soft eyes, holding goad, noose, and granting
boons, with Sakti, of vermilion lustre, decorated with all manner of
gems. One of (her) hands holds a lotus, the other touches (Ganesa’s)
lingam. His trunk is coiled to the left. When meditating, the noose
comes first. The Sakti holds a lotus in her left hand, and her right hand
embraces (Ganesa’s lingam).”
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The nine planets are Surya (sun), Candra (moon), Bhauma (Mars),
Budha (Mercury), Brhaspati (Jupiter), Sukra (Venus), Sani (Saturn),
Rahu (moon’s ascending node), and Ketu (moon’s descending node).
These are described as looking like Kamarupa, adorned with celestial
gems, with their left hand resting on their left thighs, and the right hand
showing the mudra giving boons. Each also has a Sakti, with each of
them having two hands which dispel fear and granting boons. The
planets are of different colours as red, white, red, dusky, yellow, pale
yellow, black, purple and smoky, with their positions in the body being
just below the heart, centre of brow, eyes, ears, throat, heart, navel,
mouth and genitals.

The 27 lunar asterisms or naksatras start to be described in verse 30.
They are visualised as being flame coloured, ornamented with jewels,
like the fire of time which destroys all, with each having two hands, one
dispelling fear and the other granting boons. They are associated with
one, two, three and sometimes four of the letters of the alphabet and
different parts of the body. The naksatras start with A$vini.

Verse 33 starts to describe the six Yoginis of the bodily dhatus,
identified with the six cakras in the order and named Vi$uddha, Hrdaya,
Nabha, Svadisthana, Miala and Ajfia. These are identified with the six
cakras in the body and-each, dhatunatha has her own meditation image,
number of petals with associated saktis and ayurvedik phase.

So Dakini dwells in the Visuddha. She is three-eyed, armed with
club, sword, trident and shield, with one face, striking the ignorant with
terror, always fond of milk food, presiding over the skin, whose form is
surrounded by very beautiful Amrta &c. Rakini has two faces, is fanged,
black in colour, holding rosary, trident, skull cup and damaru, three
eyed, presides over blood, and likes a fry up, or greasy food.

The twelve rasis, or sidereal constellations, are described in verse 35.
These are Mesa (Aries), Vrsabha (Taurus), Mithuna (Gemini), Karka
(Cancer), Simha (Leo), Kanya (Virgo), Tula (Libra), Vrscika (Scorpio),
Dhanus (Sagittarius), Makara (Capricorn), Kumbha (Aquarius) and Mina
(Pisces). Their colours are red, white, yellowish white, variegated, black,
orange, brown, russet, purple, black and smoky and they are associated
with the right foot, right of penis, right of belly, right of heart, right
shoulder joint, right of the head, left of the head, left shoulder joint, left
of the heart, left of the belly, left of the penis and left foot.”

Footnote Hindu astrology aligns the rasi (constellations) with areas
of the ecliptic which do not match similar positions in western astrol-
ogy. They vary in longitude by around 24 degrees, with Aries 0 degrees
being identified in the west with the vernal equinox. This is a burning
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matter of debate amongst astrologers.

The discrepancy is accounted for in a number of ways. Scholars
believe that the father of Hindu astrology, Varahamihira, in his work
Horasastram, relied on Greek astrology, introduced with Alexander’s
invasions. A Hindu astrologer, a daivajia, will have none of that. Ac-
cording to A.N. Srinivasa Raghava Aiyangar, in an English introduction
to the 1951 Adyar Library edition of the Horasastram, “The subtle earth
in the spiritual body of a Yogin is stationary at the Muladhara, about
which the subtle grahas and naksatras revolve.” Varahamira lived around
the start of the sixth century, CE. The English introduction said that the
solstitial points at the time Varahamira wrote the Horasastram were at
the naksatras Dhanistha and Aslesa, implying that the first point of
Aries at his time was at the beginning of Asvini. But the English intro-
duction claims that the beginning of Makara (Capricorn) was the stand-
ard starting point.

David Pingree, in his translation of the Yavanajataka of Sphujidhvaja,
(Harvard University Press, 1978) makes a convincing case that this
early work, of undoubtedly Greek origin, lent many terms to Indian
astrology, such as kendra and kona, notwithstanding the fact that there
may already have existed Hindu methods, which over a long period of
time became inextricably. mixed up. There is also a possibility that both
Greek and Hindu astrology were influenced by Babylonian astrology - it
was only at the end of the 19th century that scholars unearthed tablets
which revealed their computations - on base 60, so much like the magic
number 21,600 - exceeded the skills of Victorian astronomers, and was
based on centuries of observation rather than slide rules or computers.
Or even log tables. End of footnote

Verse 36 starts to describe the pithas, or sacred seats of Devi related
to the Matrka or letters of the alphabet. In the text, these are enumerated
as Kamarapa, Varanasi, Nepala, Paundra, Vardhana, Carasthira,
Kanyakubja, Parnasaila, Arbuda, Amratakesvara, Ekamra, Triérota,
Kamakota, Kailasa, Bhrgunagar, Kedara, Purnacandraka, Sripitha,
Onkarapitha, Jalandhara, Malavotkala, Kulanta, Devikota, Gokarna,
Marutesvara, Attahasa, Viraja, Rajageha, Mahapatha, Kolapura, Melapura,
Onkaranta, Jayantika, Ufjayinya, Citra, Ksiraka, Hastinapura, Oddisa,
Prayaga, Mayapura, Jalesa, Malaya, Saila, Merugirivara, Mahendra,
Vamana, Hiranyapura, Mahalaksmipura, Odyana, and Chayachatra - 50
in total. The names of these somewhat vary in commentaries on the text,
including the Nityotsava. Forming a complement to the Ganesa section
of the six fold nyasa, these pithas are to be meditated on as white, black,
red, dusky, green and yellow, in sequence.
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In A Journey in the World of the Tantras, Mark Dyczkowski makes
an interesting comparison between the pithas as counted in the
Yoginihrdaya and older texts such as the Manthanabhairavatantra and
the Ambamatasamhita. “By the 10" century when, I believe, the earliest
Kubjika Tantra was redacted, the sacred geography of these places had
assumed the form of the regular and recurrent pattern of an ideal scheme...
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.”” page 146.

This, he says, is a period when followers of Bhairava and Kaula
tantras moved from the life of solitary ascetics to householders - so the
locations of the pithas no longer had the same significance as before.

Verse 44 begins to describe a very lengthy and complex nyasa called
Sri Cakra nyasa. This relates the nine mandalas of the yantra to the
presiding devatas who are forms of Lalita, and in the process includes
their surrounding deities. This is performed from the outer enclosing
square to the bindu in the centre, and includes the weapons of
Tripurasundari.

Other nyasas, including hand nyasa are outlined, along with the daily
puja of Tripurasundari and descriptions of the attendants (avarana devatas)
to be found in the nine -mandalas of the yantra,

Verse 199 describes the receivers of the offerings at the end of puja,
which are the Yoginis, Batuka, and the Ksetrapala. The chapter closes
with an admonition that the details of this tantra should be concealed
and not revealed to anyone who is not initiated into the practice.
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4. Nityotsava

Compiled by Umanandanatha, a disciple of the famous Sri Vidya
upasaka Bhasuranandanatha (Bhaskararaya), the Nityotsava is ostensi-
bly based on the Kalpasutras, a collection of brief aphorisms outlining
many of the features of Sri Vidya.

The Nityotsava contains very little philosophical material on the
cults which centre around the famous Sri Yantra, but a wealth of detail
on the ritual, the mantras and other features of this complex tantrik
form. These include not only the worship of Mahatripurasundari, but
also of Ganesa, Dandini (Varahi) and Syama (Kurukulla). There are also
chapters dealing with practices common to all tantrik devata.

Chapter One is devoted to initiation (diksa), and starts with a saluta-
tion to the nine Nathas, to Siva, to Ganesa, to the Empress
(Maharajni=Tripura) and to the gurus of the tradition.

After this, Umanandanatha goes on to describe initiation, starting
first with descriptions of the act contained in the Kalanirnaya and the
Manthana Bhairava tantras. This section outlines the times for diksa,
which are closely linked to Indian sidereal astrology. Initiation in cer-
tain of the 27 asterisms brings different results, while the days of the
week also have their own merits, and the 15 days of the moon (tithis)
also yield certain results. The text then quotes from other texts along
similar lines.

The text quotes authorities for times which are not suitable for initia-
tion, which mentions a number of yogas—planetary combinations in
this context—where malefics, that is the Sun (Ravi), Mars (Bhauma),
Saturn (Sani), the nodes of the moon (Rahu and Ketu) and the waning
moon are conjoined in certain places in a horoscope for the time of
initiation.

The next section in this chapter deals with the characteristics of guru
and pupil, quoting from the Tantrarajatantra. The guru should be hand-
some, full of virtues, situated in himself, and know the essence of many
tantras. He should be free from doubt, having cut through such doubts
by the grace of his own guru. The pupil should be free from greed,
controlled of senses, steady, faithful, and devoted to guru, mantra and
devata.
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The text mentions the nature of Tripurasiddhanta', based as it is on
the 35 (36) tattvas of earth, water, fire, air, space (aether), smell, taste,
sight, hearing, sound, etc. Then follows details of mantra upasana, the
duty of an upasaka (servant) of Tripurasundari, and different types of
initiation such as Sambhavi diksa, Sakti diksa and Mantri diksa. The
text talks of Samayacara, of the Kuladharma, and the competence of
people for given mantras.

Chapter two deals with Ganapati (Ganesa) and his ritual worship,
including the mantras, tarpana (oblations) and nyasas necessary. The
gayatri of Ganapati is tatpurusaya vidmahe vaktratundaya dhimahi tanno
dantih pracodayat.

It then goes on to deal with the puja proper, the necessary substances
with which to accomplish this, the dhyana of Vighne$vara (Lord of
Obstacles), worship of the pitha Saktis, named in this text as Tivra,
Jvalini, Nanda, Bhogada, Kamarupini, Ugra, Tejovati, Satya and
Vighnasini. mantras should commence with srim hrim klim and end
with namah. The six limb puja® (sadarigapija) is as follows:
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$rim hrim klirh om gam hrdayaya namah hrdayasaktisripadukam
pﬁjayémi I

$rim hrim klirh hrirh gt sﬂ(hayal vasat 51khasaktlsr1padukam
ptjayami ||

$rim hrirm klirh klirh gaim kavacaya hum kavacasaktisripadukam
ptjayami ||

$rim hrim klim glaurh gaurh netratrayaya vausat
netratrayasaktisripadukarh pGjayami ||

$rim hrim klih garh gah astraya phat astrasaktisripadukam pajayami ||

The work details the three aughas, streams or lines of guru related to
Mahaganapati, which are divided into the divyaugha (celestial), the
siddhaugha and the manavaugha (mortal) lines.

The text then describes puja of the Mahaganapati yantra, which is
divided into five parts - avarana or coverings. The first set of attendants
relate to the three lines, the six lines, and the space between the lines.
The second avarana relates to the six konas. The third avarana is con-
nected with the junction points (sandhis) of the six konas, and are the
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six limb devatas. The fourth avarana is related to the eight petals, start-
ing from the west, with the devis there being Brahmi, Mahesvari, Kaumari,
Vaisnavi, Varahi, Mahendri, Camunda and Mahalaksmi. The fifth avarana
relates to the earth square surrounding the central figure, and the wor-
ship of the guardians of the directions, given in the text as Indra, Agni,
Yama, Nirriti, Varuna, Vayu, Soma, and I$ana. Each of these forms
holds his appropriate weapon, rides his appropriate vehicle, and holds
his appropriate direction and sub direction in the order given. Thus,
although the Nityotsava contains no illustration of the yantra, it can be
constructed as triangle, hexagon, eight petals and surrounding enclosure.

After worship of the avarana deities, Ganapati is to be worshipped
with sixteen ritual accessories. Then follows a description of the fire
sacrifice, the giving of bali, a stotra about tarpana (oblation), a dhyana
or meditation on Ganapati, an eight limbed hymn, Suvasini paja, and
the purascarana, or preparatory rites to be performed in his worship.

The third, large chapter, called Sri Krama, deals with the worship of
Lalita Tripurasundari, and opens with Umanandanatha bowing to his
guru, Bhasuranandanatha Natha.

After outlining the contents of this important chapter, Umanandanatha
starts by describing the guru meditation, and describes a process known
as pranasamyaman, where the vital energy is. directed to the top of the
head, where the guru is said to reside.

The sadhaka is then recommended to meditate on the ajapa gayatri,
the “non-recited” gayatri of 21,600 breaths a human takes every day.
Then follow details relating to bathing, and to sandhya or the twilight
worship. Here, one meditates on the sun as Martandabhairava, seated in
union with his Sakti, Prakasasakti.* The tantrik gayatri of Tripurasundari
is described as:-
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klinne pracodayatl

This combines the gayatri with the 15-lettered vidya of Lalita
Tripurasundari.

After these preliminaries, the Sri Krama chapter begins to describe
the puja proper, together with the rites necessary when entering a tem-
ple. These include worship of the different kalas (parts) of the sun,
moon and fire, followed by a short section which describes the material
of which a Sri Yantra may be fashioned. Gold, silver, copper and other
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metallic plates are mentioned, while substances such as sindara (red
lead), kunkum, and milk are required. The form of the yantra is de-
scribed, but only as bindu, triangle, eight triangles, two sets of 10
triangles, fourteen triangles, eight petals with filaments, 16 petals with
filaments, three circles and four lines. Next comes the procedure of
breathing life into a yantra (pranapratistha), followed by worship of the
temple (mandir) which runs as follows:

“Aim hrim $rim hail to the sea of nectar; island of gems; garden of
various trees; aeon tree garden; Santana garden; Hari Candana (sandal)
garden, Mandara garden; Parijata garden; Kadamba garden; enclosing
wall of topaz; enclosing wall of ruby; enclosing wall of Gomeda gem:;
enclosing wall of diamond; enclosing wall of Vaidurya gem.

“Aim hrim $rim hail to the enclosing wall of sapphire; enclosing wall
of pearl; enclosing wall of emerald; enclosing wall of coral; jewelled
pavilion; pavilion adorned with 1000 bunches of flowers; nectar lake;
bliss lake; mirror lake; shining sun; shining moon; great beautiful gate;
great forest of lotuses; palace made of wish fulfilling gem.

“Aim hrim $rim hail to the eastern face door; southern face door;
western face door; northern face door; circle of jewelled lamps; great
lion throne made of gems; Brahma couch foot; Visnu couch foot; Rudra
couch foot; I§vara couch feot; Sadasiva couch foof; Hamsa mattress;
pillow on the Hamsa mattress; mattress strewn with safflower; the great
canopy; hrim $rim hail to the great curtain.”

The process of bhatasuddhi, or purification of the elements follows,
followed by a technique using mantras which is supposed to fence off
the area from obstructions, bhiutas, and other obstacles.

Nine nyasas are recommended for the worship of Lalita, and these
are listed in the text as matrka nyasa, karasuddhi nyasa (hand purifica-
tion), atmaraksa nyasa (protection of the atma), caturasana nyasa, Bala
six-limbed nyasa, Vasini and the others nyasa, root vidya nyasa, Sodha
nyasa and cakra nyasa. The following section deals with placing of the
vessel for the ordinary offering, which is to be upon a design with a
bindu, a triangle, a hexagon and a square enclosure. This is followed by
a long section describing the preparations of special offering.

Umanandanatha quotes from the Jhanarnavatantra next to describe
the inner yaga or meditation on the Sri Yantra which is to be performed,
while the next section deals with the worship of the 64 ritual accessories
(upacara) used in the puja. Then follow the worship of the fifteen
Nityas, each with her own mantra. Unlike the Tantrarajatantra, these
mantras, properly vidyas, are given in full and without special code to
hide their meaning.
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airh hrim §rim am airh sa ka la hrirh nityaklinne madadrave sauh am
kamesvarinityasripadukam ptjayami tarpayami namah ||

airh hrimh §rim am airh bhagabhuge bhagini bhaghodari bhagamale
bhagavahe bhagaguhye bhagayoni bhaganipatini sarvabhagavasankari
bhagaripe nityaklinne bhagasvarfipe saarvani bhagani me hyanaya
varade rete surete bhagaklinne klinnadrave kledaya dravaya amoghe
bhagavicce ksubha ksobhaya sarvasatvan bhagesvari airh blam jerh
bltirh bhern bltm mom blarm herh bltam hern klinne sarvani bhagani me
vasamanaya strim hara blerh hrim arh bhagamalininityasripadukam
ptjayami tarpayami namah ||

airh hrim $§rim Im orh hrir nityaklinne madadrave svaha im
nityaklinnanityasripadukam pajayami tarpayami namah ||

airh hrirh §rim Im orh krorh bhror kraurm jhraurh chraurh jraurh svaha
irh bherundanityasripadukar ptjayami tarpayami namah ||

airh hrim §rim um orh hrirh vahnivasinyai namah urh
vahnicasininityasripadukam pajayami tarpayami namah ||

airh hrim §rim G hrim klinne aimh krorh nityamadadrave hrim G
mahavajresvarinityasripadukarm ptjayami tarpayami namah ||
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aim hrim $rim rrh hrim Sivadatyai namah rm Sivadatinityasripadukam
ptjayami tarpayami namah ||

aim hrim $rim fm orh hrirh hurh khe ca che ksah strimh hum ksernh hrim
phat T tvaritanityasripadukarh ptjayami tarpayami namah ||

aim hrim $rim Im airh klirh sauh Irh kulasundarinityasripadukarm
ptjayami tarpayami namah ||

aim hrim $érim I ha sa ka la ra dairh ha sa ka la ra dirh ha sa ka la ra
dauh [rh nityanityasripadukar paijayami tarpayami namah |1

aim hrim §rim erh hrith phrerh srtirh krom arh klim airh blam
nityamadadrave hurh hrerh hrim erh nilapatakanityasripadukarm
ptjayami tarpayami namah ||

aim hrim §rim airh bha ma ra ya aum em vijayanityasripadukam
ptjayami tarpayami namah ||

aim hrim §rim orh svaum orh sarvamangalanityasripadukam pajayami
tarpayami namah ||

aim hrim §rim aum orh namo bhagavati jvalamalini devadevi
sarvabhitasarmharakarike jatavedasi jvalanti jvala jvala prajvala prajvala
hrarh hrim hriirh ra ra ra ra ra ra ra jvalamalini htirh phat svaha aum
jvalamalininityasripadukar ptjayami tarpayami namah ||

aim hrim §rim arh ckaum arh citranityasripadukam ptjayami tarpayami
namabh ||

aim hrim $rim ah ka e 1 la hrirh ha sa ka ha la hrim sa ka la hrim ah
lalitamahanityasripadukam pajayami tarpayami namah ||

A large section, on. the different gurus in the Sri Vidya tradition
follows this section, and, as in the Ganapati section of Nityotsava, these
are divided into currents (augha) of celestial, siddha and mortal gurus,
both for the vidya (mantra) that begins with Ka (Kadi) and for that
which begins with Ha (Hadi).

The celestial gurus in the Kadi group are listed as Paraprakasanandanatha,
Parasivanandanatha, Parasaktyamba, KauleSvaramanandanatha,
Sukladevyamba, Kule$varanandanatha, and Kamesvaryamba.

The siddha aughas are Bhoganandanatha, Klinnanandanatha,
Samayanandanatha and Sahajanandanatha.

The manava augha consists of Gagananandanatha, Vi§vanandanatha,
Vimalanandanatha, Madananandanatha, Bhuvananandanatha, Lilanandanatha,
Svatmanandanatha and Priyanandanatha.

After giving the equivalents for the Hadi line, at the close of this
lengthy section, mantras are given for other, unknown gurus.

The next section opens with the puja of the attendants of the mandalas
of the Sri Yantra, nine in number. This is followed by the sadhaka being
enjoined to meditate on Kamakala, which consists of the three bindus
and the ardha-matra. Brief instructions for homa, giving bali, pradaksina
(circumambulation)® follows, before a stotra or hymn to Tripurasundari
is to be recited.
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Following this is Suvasini paja’, with a mantra given for purification
of the Sakti which reads aim hrim $rim aim klim sauh tripurayai namah
imam saktim pavitri kuru mama saktim kuru svaha.

The Sakti should then be given various good things such as gar-
ments, flower, incense, light, unguents and powders, as well as food and
pan. A lengthy section dealing with purification of wine and other
substances used in the rite should follow.

Although mentioned briefly above, a lengthy section follows dealing
with the right way to create a Sri Yantra, and the number of marmas and
sandhis® that result from drawing it correctly. Then follows a brief
section of the different prastara (layouts) of the Sri Yantra and the
pratistha (installation) of the Sri Cakra, which imbues the device with
life. It is said that a yantra made of gold lasts for life, one of silver 22
years, copper 12, and on bhurja bark six years.

A lengthy section follows on the homas that may be performed,
while the next section describes the mudra or hand gestures used in the
Sri Vidya cult.

The next section deals with the types of nyasas used when worship-
ping Tripurasundari. Instructions on how to perform japa (recitation of
the vidya) are given. Rules follow on how to recite various vidyas such
as the Nityas, the Kamakala mantre, the Utkilana mantra, and a large
number of other mantras relating to Tripurasundari, to her aspects or to
various elements of her worship, such as the rosary, are then described
in full.

The fifteen Nitya mantras are given again, as well as special mantras
for “miraculous” aspects of Tripura such as Asvarudha, Bala, Annaparna,
Svapnavarahi and many others. Some of these aspects, together with the
applications relating to them are described in the Tantrarajatantra and
other places, and relate to magical powers that a sadhaka can achieve
through worship. A section then follows on optional rites that may be
performed in various solar months, and which the Tantrarajatantra also
details.

The rites of Syama are detailed in chapter four. She is the dusky
form of Tripura, who is described elsewhere in Sri Vidya tantras as Tara
or Kurukulla, and who is the “mother” form, just as Varahi is the
“father” form of the goddess.

The nyasas and the other elements in tantrik puja are described,
together with the yantra to be drawn, and the elements of her yantra
which are to be worshipped.

In the central triangle Rati, Priti and Manobhava receive puja, fol-
lowed by the five arrows in the triangles of the pentangle. On the tips of
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this star the five forms of Kama, receive worship. These are Kamaraja,
Manmatha, Kandarpa, Makaraketana and Manobhava.’ The eight devatas
Brahmi, etc. receive worship in the eight petalled lotus. On the tips or
filaments of the lotus Laksmi, Sarasvati, Rati, Priti, Kirti, Santi, Pusti,
and Tusti are worshipped.

The 16 petalled lotus has 16 Saktis or attendants named in the text as
Vama, Jyestha, Raudri, Santi, Sraddha, Sarasvati, Kriyasakti, Laksmi,
Srsti, Mohini, Pramathini, Aévasini, Vici, Vidyunmalini, Surananda and
Nagabuddhika. This is the fourth avarana.

In the outer lotus of eight petals are the Bhairavas Asitanga, Ruru,
Canda, Krodha, Unmatta, Kapala, Bhisana and Samhara. Inside the four
petals are Matangisvari, Siddhalaksmi, Mahamatangi, and
Mahasiddhalaksmi. This is the sixth avarana.

Ganapati, Durga, Batuka and Ksetrapala are to be worshipped in the
square, followed by the protectors of the directions.

Then follows a description of the rules of recitation of the mantra of
Matangi, followed by praise of that aspect of the goddess. Rules for an
upasaka (worshipper) of Syama follow, including details of the purascarana
and so forth required, as well as the types of homa, a description of the
kurma (tortoise) cakra, purification of the mala or rosary, and a lengthy
section on how to purify rmudraksa malas specifically. Optional homas
and the dimensions of the fire pits to be used are detailed.

Chapter five of Nityotsava deals with the puja rites of Dandini, in
this context similar to the “father form” Varahi. As in previous chapters,
the various nyasas, upacaras and other ritual details relating to Dandini
are described, together with the gurus of the parampara and the different
avaranas of her yantra. The mantras of Varahi and a lengthy Varahi
stotra are described.

The brief sixth chapter is called the Parapaddhati, and describes the
general form of worship or puja for other devatas.

Chapter seven describes a number of practices, pujas and mantras
common to all, and makes quotations from Pancaratra texts, the
Tantrarajatantra and other sources.

Various charts used to determine the time of initiation, such as the
kulakula and the rni-dhani (gain loss) are described, as well as a number
of mantras which are used to ensure that the root mantra, that is the
mantra of the istadevata or favourite form of divinity, is successful.
These purifications relate to the birth, the life and other stages that a
mantra is assumed to have.
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5: Sri Nathanavaratnamalika

This tiny Sanskrit work, the rosary or garland of the nine gems of
the Nathas, is found in the 1953 Ganesh & Co version of Sir John
Woodroffe’s translation and text of the work on Sri Vidya Kamakalavilasa.
Ascribed to one Mahesanatha, the text includes a commentary by the
renowned Sri Vidya devotee Bhaskarararaya (Bhasuranandanatha).

The briefness of the text belies its importance, as it deals with the
number symbolism of nine and how this relates to the 21,600 breaths a
human is supposed to take in a day, as well as the identity of these with
the matrkas, or letters of the Sanskrit alphabet, the Sri Yantra, and time
itself.

As the first §loka says, Hamsah is the gayatri mantra produced by
breathing, and this is one with the unconscious recitation of the mantra
so’ham, pervading all human beings.

Sir John Woodroeffe says in a commentary to his translation of the
Anandalahari (Wave of Bliss), published in 1916: “Siva can do nothing
without Sakti which is of threefold aspect of Iccha (will), Jiana (knowl-
edge) and Kriya (action). The author here speaks of the mantra Hamsah.
Ham is the bija of Siva and Sah that of Sakti. Ham+Sah = Hamsah =
Sah+Ham = So Ham = So’Ham = Sa+Aham, So Ham being Sah+Ham
= Sakti+Siva; if S and H be eliminated therefrom there remains Ong or
om the Pranava...”!

The Navanathas of the title of this work are, in the Tantrarajatantra,
linked to the nine orifices of the human body, and to the nine mandalas
of the Sri Yantra.

As a human being, in these schools, is considered as a microcosm,
the in-breathing and the out-breathing symbolise the creation and the
dissolution of the universe. The realisation of Ha+Sa, sun and moon,
Siva and Sakti, in-breathing and out-breathing is to become one with the
universe itself.

But this, according to these schools, cannot be achieved without a
yogic understanding of the other effects of the wheel of time, one, as the
Yoginihrdaya states, with the mandalas of the Sri Cakra, the letters of
the alphabet (sound/mantra), and the Saktis or attendants of the goddess.

Some of these Saktis, as the introduction to the Malinivijayottaratantra
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says, have the function of preventing such a realisation, while others
foster this. Further, according to various texts and commentaries of
Kashmir Shaivism, ignorance and other defects also prevent the realisa-
tion of one’s essential unity with Siva-Sakti. The normal course of
creation is pravrtti, an expansion or flowing outward. The sadhaka is to
cultivate nivrtti, ulta sadhana - a reverse movement, or kaya sadhana -
cultivation of the body.

This may have little or much to do with ritual worship (ptja), which
if performed without an inner realisation of the principles it embodies is
considered to be mummery.

The different nyasas of the Sri Vidya tradition are intended to bring
to a sadhaka the realisation of his or her essential unity with the matrkas,
with the constellations (rasi) planets (graha) which includes the sun and
the moon) and the 27 asterisms (naksatra), and breath itself.

Practical ways to achieve this realisation are reputed to be the inner
tradition of sadhana taught in some schools, and which may include a
number of different methods. Some of these may require an intense
struggle because an individual, not realising that she or he is Siva-Sakti,
instead identifies with partial aspects or Saktis.

The Tantrarajatantra hints at some of these methods, such as the way
the grahas or planets influence the breath and.therefore prevent this
realisation as they affect the musculature and other parts of the human
bionergetic web. Freeing oneself from these misidentifications also frees
up the natural flow of Pranasakti, herself one with the supreme Devi, in
the body.

A teacher who understands the movement of these currents (nadis)
and the relationship between the wheel of time (Kalacakra), divinity,
and the body itself is said to be a requisite in these different tantrik
schools.
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Kalikula



N T 1 1] o H B = EEENN

96 27 HINDU TANTRAS

6: Mahakalasambhita

The goddess Kali has many forms. Kashmir Shaivism speaks of
twelve Kalis, while in other parts of India she is and was worshipped as
Mahakali, Daksina Kalika, Smasanakali, Bhadrakali, Kamakali, and
Guhyakali, amongst many, many others.

The Guhyakalika section (khanda) of Mahakalasamhita, abstracted
here, is a voluminous work, comprising many thousands of §lokas (verses)
and with the various rituals of Guhyakalika (Secret Kalika) as its focus.
But the work also covers a number of other tantrik topics in great detail,
and along the way also includes subjects rarely referred to in other,
perhaps more modern works.

The text in question consists of 14 rather long chapters, and the first
volume also contains a large number of lengthy appendices covering
mantras, associate mantras (upamantras), tantrik gayatris, six limbed
nyasas, other nyasas, Sodhanyasa, a bija dictionary, and 24 illustrations
of yantras. These are’ described in chapter five. The third volume also
has appendices giving the 1,000 names, another bija dictionary, vedik
mantras, and a list of teachers and works relating to Guhyakalika.

The work follows the typical tantrik form, with Mahakala answering
questions posed to him by his spouse.

Mahakala opens the Guhyakali section of the Mahakalasamhita by
saying he will reveal the mantras, yantras, meditation forms (dhyana)
and rules of worship relating to Guhyakali, which, he claims, were
previously hidden. There are eighteen Guhyakali mantras, he says.

Guhyakali, Siva says, has forms with 100, 60, 36, 30, 20, 10, five,
three, two and one faces. Different mantras correspond to these different
forms, which he then reveals, using the usual codes for the different
letters of the Sanskrit alphabet employed in other tantras.

Mahakala starts to talk about Guhyakali when she is on her lion seat
(simhasana), and gives meditations for the guardians of the directions
(dikpala), and the five great corpses (paficapreta), forms of Siva, upon
which she sits. These are Brahma, Visnu, Rudra, I§vara and Sadasiva
and are coloured yellow, dusky, red, purple and white. There is a sixth
pitha, occupied by Bhairava. He is described as black in colour, with
four arms, terrifying and the cause of fear. He has five faces, each with
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three eyes. In his left hands he holds a skull staff (khatvariga) and
scissors, and in his right a skull and the hour glass shaped damaru.! He
is adorned with a garland of skulls, and is fanged. Lying on an eight
petalled lotus above Bhairava is a two-armed form of Siva, clothed in
tiger skin and holding a skull-staff and a trident. The four petals of the
major directions represent dharma (duty), jhana (knowledge), vairagya
(dispassion) and ai§varya (dominion).

The 10-faced form of Guhyakali is then described. She has 27 eyes,
with some faces having two, and others, three, eyes. Each of her faces
represents a different female animal aspect of Guhyakali and is of a
different hue. For example, her upper face is called dvipika (a leopard or
possibly a panther), then comes kesari (a lion) which is white, pheru
(jackal) which is black, then vanara (monkey) which is red, riksa (a
bear) which is purple, nara (a woman) which is of a cochineal colour,
Garuda who is tawny, makara (a crocodile) which is turmeric colour
(yellow), gaja (elephant) which is of a golden colour, and haya (horse)
which is of a dark or dusky (Syama) colour.

The human face is on Guhyakali’s shoulders. To the left of that face
is the crocodile, above that the horse and above that the bear. To the
right of her face is the Garuda, the elephant, and the monkey. On the top
of her head is the menkey face, abcve that the lioness face, and above
that the leopardess.

Guhyakali’s human face has great, fierce sharp fangs, she laughs
very loudly, while streams of blood pour from her mouth. She has a
rolling tongue and is adorned with garlands of skulls, with earrings also
of skulls. The mother of the universe (jagadambika) has 54 arms each of
which holds a weapon. Her right hands hold a jewelled rosary, a skull,
a shield, a noose, a sakti missile (spear), a skull-staff, a bhusundi weapon,
a bow, a discus, a bell, a baby’s corpse, a mongoose (?), a rock, a man’s
skeleton, a bamboo stave, a serpent, a plough, a fire hearth, a damaru,
an iron mace, a small spear (bhindipala—it could mean a sling), a
hammer, a spear, a barbed hook, a club studded with metal nails (sataghni).
Her right hands hold a jewelled rosary, scissors, make the gesture (mudra)
of threatening, a goad, a danda, a jewelled pot, a trident, five arrows and
a bow.

In the same work there is a nyasa specifically for the 10 faces of this
form of the goddess. Here, the faces are related to the 1,000 petalled
lotus, the mouth, the right eye, the left eye, the right nostril, the left
nostril, the right cheek, the left cheek, the right ear and the left ear.
Guhyakali has three major forms, corresponding to creation, mainte-
nance and destruction, a little like a very much darker form of
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Tripurasundari.

Chapter two, in 125 verses, starts to describe the different faces of
Guhyakali and relates them to other numbers in Hinduism. For example,
the seven rsi relate to the seventh face, the ninth face to the planets, the
10th face to the dikpala, the 11th face to the Rudras, the 12th face to the
sun, the 13th face to 13 vetalas (vampires), the siddhas are 16, the
yaksas are 18, the raksasas are 19. The weapons of Guhyakali are
described including the multitude of missiles she holds. She is also
visualised with a number of arms holding different weapons, depending
on the aspect. Mahakala says that her secrets are not be found in tantras
such as the Vamakesvara. The 36 face form of Guhyakali where she has
30 arms is described. Various mantras of Guhyakali are described along
with the seers that declared them.

In the third chapter is a whole series of mantras related to the number
of syllables they contain, disguised in code form. These include a one
syllable mantra which is phrem, two three syllable mantras, five sepa-
rate five syllable mantras, two nine syllable mantras, and a string of
separate 16 syllable mantras. There are also mantras of 36 syllables, 100
syllables, and others. This is a lengthy chapter of 1,294 verses, because
the chapter also gives a 1,000 syllable mantra of Guhyakali, and the
mantra is revealed in cede-form, which takes a deal of time. For exam-
ple, the Sivopasyataksaramantra is explicated from verse 492 to verse
1194. A total of 33 vidyas are revealed in chapter three.

The blizzard of mantras doesn’t end there. In chapter four are other
lesser mantras including the nine syllable Sambhava mantra, the 15
syllable Sambhava mantra, a nine syllable mantra of Mahaturiya, a 17
syllable mantra of Mahaturiya a 21 syllable nirvana mantra and a 33
syllable Nirvana mantra. Chapter four contains 276 verses.

Chapter five of the Guhyakalikakhanda describes 24 yantras of the
Devi. The first consists of a bindu, a triangle, a hexagon, a pentagon, a
circle, 16 petals, eight petals and four doors, adorned with tridents and
skulls. This relates to Guhyakali’s one letter mantra, which as stated in
the previous chapter is phrem. The chapter continues with a lengthy
series of tantrik gayatris, followed by different nyasas corresponding to
the different forms.

The sixth chapter deals with details of puja, including the mantras
for cleaning teeth, dhyana of the guru, mantras for ash (bhasma), how to
make the forehead mark, binding the hair, the ptja mantra of the Devi,
the rules of pranayama, and her different simpler nyasas, followed by a
short to medium length nyasa known as viratnyasa. For this nyasa,
Kalagnirudra is the rsi, anustubh is the metre to pronounce it with, the
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devata is Nirvanamatrka, om is the bija, phrem is the Sakti, and namah
is the kilaka. Liberation is the application of the nyasa. The matrka are
represented by 50 form of Narasimha and 50 forms of Kali. This nyasa
is followed by others including heart nyasa. The sixth chapter has 670
verses.

Chapter seven continues the subject of nyasa, opening with vaktra or
face nyasa. The nyasa commences with the brahmarandhra, the centre of
the face, right eye, left eye, right nostril, left nostril, right cheek, left
cheek, right ear, and left ear. This is followed by the astra nyasa from
verses 37 to 115 and by another alternative form of astra nyasa from
verses 121 to 133. The subject of Duti nyasa starts at verse 138. There
are 25 parts to this ritual. In verse 274, Dakini nyasa starts to be
described. The chapter also includes Yogini nyasa. Kulatattva nyasa
starts at verse 353.

The nyasas continue in chapter nine, starting with Bhavana nyasa,
and moving on to srsti (creation), sthiti (maintenance) and samhara
nyasa, followed by anakhyanyasa. Nyasa is also covered in chapter nine
including Dhatu, Tattva, an abbreviated Sodhanyasa. That’s followed by
the full six way nyasa, a form of that called Mahasodhanyasa, the
Mahanirvanasodha nyasa and the Tirthasivalinganyasa.

Chaper 10 moves,from nyasa to, the puia of Guhyakali. This includes
the usual preparations, the salutations to the guru, the pranayama rules,
placing of the yantra, and the other elements used in a tantrik paja. But
the text has a left hand twist. In verse 264, Mahakala says that there is
nothing greater than the perfume called ananga (sex) scent. This is
followed by a discussion of svayambhu puspa, that is to say menstrual
blood. This, it’s said between verses 271 to 273, pleases Jagadambika
more than gold, pearl, rubies, incense, light, ptja, praise, homa, japa,
and tarpana. Verse 279 says that after intercourse with another woman
(parastri), the emission turns into Ratipuspa (female menstrual blood).

The following verses outline the mantra associated with this offering.
Offering the Ratipuspa gives the equivalent of all vidyas. Sir John
Woodroffe has something interesting to say about this “other woman”
(parastri) in his commentary to the Karpuradistotra. He said male Kaulas
in his time believed that the woman was within, shining as bright as
10,000,000,000 suns, moons and fires, so even intercourse with your
wife was intercourse with “another woman”. That’s an interesting tantrik
spin to adultery.?

In the 10th chapter, beginning verse 847, it’s said that Guhyakali
dwells within the centre of eight cremation grounds (smasana). The
names of these are Mahaghora, Kaladanda, Jvalakula, Candapasa,
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Kapalika, Dhumakula, Bhimangara, and Bhatanatha. Her worship hon-
ours the Vetalas (vampires), eight tridents, vajras, jackals and corpses,
Bhairavas, Dakinis, Camundas, Ksetrapalas, Ganapatis and other deni-
zens of the cremation ground.

This chapter also contains dhyanas and ptja mantras of Bhairava,
Bhairavi, Dakinis, the names of the Saktis, the Yoginis, the names of
Camunda, and details relating to the nine planets (navagraha).

Verse 1000 expounds on the doctrine according to the Kapalika
school, verse 1016 deals with the Digambara doctrines, while verse
1076 describes the Bhairava ptja with a lengthy dhyana of this form of
Siva in verses 1078 to 1087. The different names of Bhairava are out-
lined from verse 1088 onwards. This lengthy chapter has 2,127 verses.

Chapter 11, which has 1,234 verses, opens with the suitable sub-
stances for bali (sacrifice). Verses seven to 11 give 20 receivers of
offerings, balidevata, while there follows a long list of others to receive
sacrifice. Verses 121 to 123 describe the virapatra and the kulapatra,
while the different lines of gurus start to be described in verse 131.}
Chapter 185 details the Santipatha, a hymn to Guyhyakali. It starts
asfollows: Kali Kali Mahakali, Kalika, destroyer of evil, Devi giving
dharma and moksa, I bow to you Guhyakali. In battle give victory, in
the home bestow, wealth, Kali, I bow to you, giver of success in
dharma, kama and artha. (185-186). This hymn ends with a Guhyakali
kavaca (armour).

The chapter gives details of the 16 ritual accessories (upacara). De-
tails of worship in the evening and at night are given. Verse 437 is a
hymn to prevent bad dreams, in which the goddess and arrays of her
various fearsome forms are invoked to give sound sleep. The greatness
of yoga, starts in verse 467. The method of yoga begins to be described
in verse 477. Iévara (the lord) in the form of the linga, is indivisible,
still, invisible, the lord of all, stainless, pure, clear, all knowing, but also
known as jiva. He is the destroyer of divisions. He eternally exists as
the subtle linga in the body, he is creation and dissolution, and he is
atma and paramatma. He has no name and every name. The process of
creation is described in verses starting at 487. From the atma came
space (akasa), then air, fire and water. And from water came earth. The
following verses speak of how a human body is created in a womb.

Verse 542 begins by discussing the nature of the body in both its
physiological, and its psycho-spiritual sense. The physical body is formed
by the “seeds” of father and mother combining, each giving different
physiological characteristics. The verses then build on this by describing
the physical organs that allow the different psychological elements to
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perceive sense impressions such as eyes, nose, ears, skin and tongue.
They receive impressions, while the “brain” which is the sixth sense has
the function of marshalling them, or not. Within every human being’s
body are conduits (pipes) of bionergy (prana) that are called “rivers” or
pulses. Everything works together. Each of us breathes in and breathes
out, while we are still living, and the different elements of our psyche
sift, judge and decide where the impressions are shunted, a bit like
someone getting rail carriages or trucks in the right place, like piloting
a tug or perhaps in these enlightened days where people fly on Garuda
or Viman or Virgin Atlantic, air traffic control. That’s the idea, any-
way.

However, these are just components of the other elements, or the 36
tattvas within a human being which correspond to the whole egg that is
creation and is the entire body of Siva and Sakti. Verse 627 moves on to
the subject of the cakras in the body and the major nadis. Mahakala says
in verse 700 that yoga is of two kinds, hatha and kramika. A description
of the limbs of yoga follows. Verse 770 describes the purification of the
nadis and the extent of prana. Details of pranayama follow. Verse 891
describe the location of marmas in the body, while verse 901 begins a
discussion of the five dharanas which correspond to the five elements of
earth, water, fire, air,and aether. The letters of the alphabet correspond-
ing to these are la, va, ra, ya and ha, respectively. Verse 966 starts a
discussion of hathayoga.

A section starting at verse 1066 begins the subject of the kalacakra,
or the wheel of time. This starts by describing the divisions of time
from the smallest measure to the greatest.*

Chapter 12 gives the lunar days suitable for particular optional rites
in both the waxing and waning phases. This section continues at some
length describing a number of specific rites on lunar days in particular
lunar months. Verse 89 describes the worship of Kamadeva and his
Sakti, Rati. Verse 110 describes specific days for worship of the nine
planets, while verse 122 describes the eclipse and its suitability for
various rituals. Verse 352 gives a string of 50 synonyms of the god
Siva. A list of synonyms for Sakti follows between verses 362 and 372.
The subject of Kalipafjara nyasa starts on verse 373 and continues with
details of puja. Verse 494 contains a dhyana of Ganapati, while verse
506 describes worship of Surya, the sun with a dhyana, worship of the
attendants. The rules of Hrsikesa, a form of Krsna, start at verse 516
and continue to verse 546. This is followed by the worship of Mahesa
with paja rules and dhyana. A lengthy section on different vessels to be
used in puja then describes the pots to be used and the Kula substances.
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The subject of the five jewel worship begins in verse 818 along with the
accessories to be used for this type of puja.

In verse 1055, the rules for worshipping the eight cremation grounds
starts, along with their names, how to bind the directions, and the
guardians of their doors. This section is succeeded by the worship of
the eight tridents, of dhambholi, which is Indra’s thunderbolt, and then
worship of the yantra. The 51 names of Nrsimha are enumerated starting
in verse 1191, followed by the 51 names of Bhairava, Vinayaka (Ganes$a),
Kama, Sakti and Dakini. The rules relating to Sthitikali, her paja and
her mantra are outlined in verses 1313 and following verses, while the
subject of Samharakali start in verse 1337. The worship of Anakhyakali
commence at verse 1360. The puja of Bhasakali starts at verse 1382.

Kalika, it’s said in verse 1425, has three parts corresponding to
Brahma, Visnu and Rudra. These parts also relate to heaven, earth and
the underworld; to the three twilights; to the past, the present and the
future; to para, apara and parapara; to nada, bindu and $akti; to the
letters a, u and m; to puraka, kumbhaka and recaka; to Sambhava,
Turlya and Nirvana, making 27 in all, composed of three lines. Elabo-
rate descriptions of bindu puaja, the different types of sacrifice, and the
different vessels to be used are succeeded by the details of animal
sacrifice. Mahakala chants the Sudhadharastotra starting at verse 2340.
The whole chapter has 2478 verses.

Chapter 13 starts by describing optional rites to achieve specific aims
with details of times to do them, the rules of puja and the like. Verse
111 begins the details of Sarada puja. In verse 152, the rules and the
story relating to the asura Mahisasura begin, describing his nature, and
how he grew in strength due to a boon being bestowed on him. He was
to be unconquerable by man or by god. Kali, born from the forehead of
Durga, subdued the demon after a mammoth battle.

Verse 745 outlines details of a great bathing ritual, using nine ves-
sels. Verse 1092, begins a discussion of the 64 yoginis® and names
them as follows: (1) Brahmani, (2) Candika, (3) Raudra, (4) Gauri, (5)
Indrani, (6) Kaumari, (7) Bhairavi, (8) Durga, (9) Narasimhi, (10)
Kalika, (11) Camunda, (12) Sivadati, (13) Varahi, (14) Kausiki, (15)
Mahesvari, (16) Sankart, (17) Sarvamangala, (18) Karalini, (19) Muktakesi,
(20) Siva, (21) Sakambhari, (22) Bhima, (23) Santa, (24) Bhramari, (25)
Rudrani, (26) Candarupini (27) Ksama, (28) Dhatri, (29) Svadha, (30)
Svaha, (31) Aparna, (32) Mahodari, (33) Ghorarapa, (34) Mahakali,
(35) Vidyujjihva, (36) Kapalini, (37) Ksemankari, (38) Mahamaya, (39)
Meghamala, (40) Balakini, (41) Suskodari, (42) Candaghanta, (43)
Mahapreta, (44) Priyankari, (45) Kharatundi, (46) Rksakarni, (47)
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Balapramathani, (48) Manonmatha, (49) Sarvabhiutadamana, (50) Uma,
(51) Tara, (53) Mahanidra, (54) Vijaya, (55) Jaya, (56) Sailaputri, (57)
Maholka, (58) Trisalini, (59) Afijanaprabha, (60) Kusmandi, (61)
Vis$vasantrasa, (62) Katyayani, (63) Kalaratri, (64) Mahagauri.

That’s followed by a description of Navadurga puja, which includes
worship of the nine Bhairavas named as Asitanga, Rurucanda, Krodha,
Unmatta, Ananda, Kapali, Bhisana, Samhari and Sarvesa. The recitation
of the Durgasaptasati text begins in verse 1174, together with the rules
of homa, worship of the nine Kumaris (maidens), a description of how
to fashion a yantra, the dhyana of the Kumaris, their gayatris and how
they should be praised. These details are elaborated at great length.

Verse 1421 begins with the rules relating to the jackals and the
sacrifice that has to be made to them. (Sivabali). Verses 1439 and
following describe their greatness. A dhyana of Camunda begins at
verse 15006, followed by a hymn to the Devi.

Chapter 14, which has 1597 verses, starts by describing the
pavitraropana or sacred cord, as well as the damanaropana (subduing
cord) and gives the times they should be created and how they’re in-
stalled.

In verse 205, there’s a dhyana of Kamadeva, followed by a dhyana
of his two girlfriends; Pziti and Rati. Priti is as dusky as a blue night
lotus petal and is on Kamadeva’s right hand side, while Rati’s limbs are
the colour of molten liquid gold, and is on his left hand side. These
descriptions are followed by the 16 upacaras to be used in their worship
and the attendents of Kamadeva are described, starting at verse 230. The
50 names of Kama are listed. A hymn to Kama starts at verse 308. His
gayatri is revealed in verses 366 to 367.

In verse 514, the pavitraropana of Guhyakali is described, followed
by Bhuvane$vari, Annapurna, Sarasvati, Jayadurga, Tripurasundari,
Siddhalaksmi, Kubjika, Ugratara, Chinnamasta, Camunda, Sivaditi,
Kalasamkarsini, Candesvari, and others. The characteristics of a nyasa
called Samarasya are described from verse 608, followed by Vi§varapa
nyasa from verse 641, and Nadi cakra nyasa from verse 739. The mantras
to be used for the preceding devata pavitra and ropana ceremonies
occupy hundreds of verses in the chapter. Some of these mantras are
very lengthy.

The first appendix in the third volume of the published work gives
the 1,000 names of Daksinakali. These all start with the letter K.
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7: Kalitantra

This is a short tantra, in twelve chapters, which outlines many of the
tantrik themes associated with this aspect of the goddess. The edition
used is one published by Kalyan Mandir Prakashan.

Chapter one opens on the peak of the mountain Kailasa, with Parvati
questioning Parames$vara, the Supreme Lord. Parvati describes Mahadeva
as the cause of creation, maintenance and dissolution. She says she
wants to hear about the nature of Kalika, who she describes as the giver
of the four aims to mankind.

Bhairava answers that she is the Mahamaya, the supreme lady of all
knowledge, the great queen and the bestower of poesy. He then de-
scribes her mantra in code form, from which is drawn the mantra krim
krim krim ham ham hrim hrim hrim daksine kalike krim krim krim
him ham hrim hrim svaha. Bhairava says: “Here there need be no
consideration of [the mantra] being siddha and so forth, nor of consid-
erations relating to enemies or friends, nor of much effort, nor of the
afflictions born of the body. Whichever person uses this oral doctrine
becomes liberated whilst living.” Bhairava is the seer of the mantra,
usnik is the metre, the devata is Kalika. Hrim is the seed and om is the
linchpin.

Limb and hand nyasa is then described. After doing these, a sadhaka
should then perform nyisa of the letters of the alphabet. This should be
followed by diffusion nyasa.

Bhairava then describes the dhyana or meditation image of Kalika,
wedded to a description of the cremation ground where she dwells.
“One should worship in the cremation ground where is the aeon tree
(kalpataru). At its base is a jewelled pitha, adorned with various gems,
decorated with jewels and attended by various saints and gods. There
too are many jackals, flesh, bones, and gladdening scents. In the four
directions are four cremation pyres adorned with corpses and human
skulls and bones.

“Iccha, Jhana, Kriya, Kamini, Kamadayini, Rati, Ratipriya, Nanda
and Manonmani are in the centre. Hsauh Sadasiva, the great corpse, is
there, with [the Devi?] seated on his heart in the padma asana. There
one should meditate on the desired devata. Now I will describe her
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meditation, by thinking of which one attains Siva-hood.

“With a gaping mouth, terrifying face and dishevelled hair, four-
armed, the Daksina Kalika, adorned with a celestial necklace of human
skulls, holding a freshly severed head, a cleaver in her left upper lotus
hand; giving the mudra dispelling fear and granting boons with her
lower left hand, resembling a great thundercloud, dusky and naked as
space, with blood on her throat and streams of blood from her mouth,
having two young corpses of children as her earrings, with a terrifying
gaping mouth with fangs, firm swelling breasts full of milk, with parts
of corpses her waist-girdle and anklets, having a laughing face, with two
streams of blood trickling from her mouth, a beautiful face, the Maharaudri
making a terrifying noise, dwelling in the cremation ground, as bright as
a dawn sun, with three eyes, with large, prominent teeth like pearls (?),
seated on the heart of Mahadeva in his form as a corpse, engaged in
reverse sexual intercourse with Mahakala, in each of the four directions
there being terrifying, roaring jackals, she having a sweetly smiling face
full of happiness and showing her inner bliss. So one should always
meditate on the yogini Kalika with her cakra. Thus one should meditate
on Kali, to achieve all that is desired.”

Bhairava goes on to describe the Kali yantra. After first worshipping
Kalika in this figure, a-s@dhaka should then, worship the 15 Kali nityas
in the 15 corners of the fivefold downward pointing triangle. These are
Kali, Kapalini, Kulla, Kurukulla, Virodhini, Citta, Ugra, Ugraprabha,
Dipta, Nila, Ghana, Balaka, Matra, Mudra and Mita. Bhairava says that
these are all dusky, holding swords and adorned with garlands of skulls,
with their left hand making the threatening mudra, smiling sweetly.

After this, the eight mothers or Matrkas, should be worshipped in the
eight petals, their names being Brahmi, Narayani, Mahe$vari, Camunda,
Kaumari, Aparajita, Varahi and Narasimhi. A devotee is to give un-
guents, scent, incense and flame to each three times. After this, the guru
line, the six limbs and the protectors of the directions (dikpala)' should
receive worship. After performing these actions, the Kalika mantra should
be recited 1,008 times, giving the fruit of this japa, or recitation, to the
goddess.

In the very brief chapter two, which has only six verses, Bhairava
begins to describe a type of homa, or fire sacrifice, which he says is the
giver of all success and in which context appears to perform the func-
tion of the preparatory rites (purascarana) that needs to be performed to
perfect a mantra. This is to be performed at midnight, in the cremation
ground, with the sacrificer performing animal sacrifice and reciting the
mantra one lakh? times. The text says that without the correct prepara-



N T 1 1] o H B = EEENN

106 27 HINDU TANTRAS

tory acts, the mantra is without power.

The daily rite has been described in the first chapter and now in
chapter three Bhairava describes the optional rites for obtaining particu-
lar fruits. This is also a very brief chapter. The rites are to be performed
in the cremation ground, using black flowers. Meat and blood are to be
offered. Mahakala is to be honoured. The blood, flesh, hair and bones
of male mammals can be sacrificed which are ram, buffalo, man, mouse
and cat. One who does so becomes a poet, and liberated whilst still
alive.

Chapter four describes ritual intercourse. Naked, with dishevelled
hair, a sadhaka is to recite the mantra 108 times. Lata sadhana liberates.
Women are devata, women are vital breath, and women are jewels.
Engaged in reverse sexual intercourse with a woman, while reciting the
mantra, forms the essence of the Mahacina rite, at night. It is to be
performed on a corpse, in a cremation ground, at the dead of night.

Chapter five gives the rules of becoming siddha in a mantra. It starts
with Bhairava giving a mantra which he says is like the aeon tree. A
mantra is given in code form which decoded reads namah am am krom
krom phat svaha kali kalike hiim. A mantra similar to the mantra de-
scribed in verse one drops the svaha at the end, and puts om at the
beginning, giving a 21-sylable vidya of Kali.

The sixth chapter describes vira sadhana which, says Bhairava, quickly
bestows results. After placing himself at a cross roads, the wise man
should meditate on light in the brahmarandhra. After giving bali, he is
to recite the mantra using a rosary made of human bone, with a king’s
tooth as the meru. At the root of a bilva tree, he should recite the
mantra, offering various scents. He is then to worship Bhadrakali, Nila,
Nilapataka, Lalajihva and Karalika, sacrificing animals and placing lights
on their severed heads in the four directions, doing so on a great eighth
or a ninth lunar night, pronouncing various mantras.

Chapter seven describes purascarana in the cremation ground. This is
to be performed on a Tuesday or a Saturday, on a corpse, and during
auspicious times such as an eclipse. Other auspicious times to perform
the preparatory acts are described, similar to those described in the
Devirahasya. In the eighth chapter, the rules of the Kulacara path are
described. Women are to be respected and never blamed or reviled.
When meditating on devi, while one is engaged in sexual intercourse,
with the woman as being in the viparita posture, and reciting a mantra
1,008 or 108 times, a person gains the desired fruit. The chapter goes on
to describe the rosary made of the great conch, that is to say human
skull. The normal rules are suspended in svecchacara, the path of doing
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one’s will.?

In chapter nine, Bhairava describes the results which come from the
vidya. By worshipping Aniruddhasarasvati, a sadhaka becomes a lord of
speech, a poet and a pandit. It liberates from all misfortunes. It gives
knowledge of the absolute and is performed by a Kaula with a Kaula
Sakti in the cremation ground. It brings wealth to the household, and
worshipping the devi is equivalent to having all the sacred bathing spots
within one’s own body. A person becomes equal to Dattatreya and other
gods. It destroys enemies. There is nothing better than Kula knowledge,
and worshipping Kali is better than all.

Chapter 10 concerns itself with other powerful vidyas. The god-
desses mentioned include Kali, Durga and Tara. By using the
Mahacinakrama, Tara, Durga and Kali quickly give fruit. Srividya gives
fruit when worshipped using the Gandharvakrama. Chinnamasta can
also be worshipped using the Mahacinakrama. Bhairava describes
the”heart” mantra of Kalika. This is krim. He goes on to give the rules
of subjugation, attraction, killing, driving away, and causing peace and
nourishment. Flowers should be red for attraction, yellow for paralysis,
and black for death. A dhyana is given for Kali where she holds a red
elephant goad and a trident, and is seated with Mahakala. Mantras and
other meditation images, are given for the, other of the six acts. Different
substances are described for the homas that need to be done to achieve
these results.

Chapter 11 describes the results of general sadhana, which alleviates
every possible kind of misfortune, whether disease, poverty, falls from
grace, the result of malefic planets, and the like. A person who performs
Kulacara without worshipping Kalika does not go to heaven or get
liberated. A method destroying enemies is described, in which she has
two hands, one holding scissors and the other a skull. The last, 12th
chapter, describes vira sadhana once more. Cinacara was declared by
Siva. The chapter closes with a description of nyasa. The methods
should be obtained from a guru.
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8: Kankalamalinitantra

The word kankalamalini means garlanded in bones, or skeletons, a
constant theme in texts related to the goddess Kali. The
Kankalamalinitantra is a relatively short work of only five patalas (chap-
ters). Like many tantras, each is of uneven length. Chapter five is
probably longer than the previous four chapters put together. In the
colophon at the end of each chapter, the tantra is ascribed to the
daksinamnaya, or southern tantrik current.

The version we’ve used for this abstract doesn’t number the verses -
there is another version of the text available online at the Muktabodha
web site!, transliterated from a Bengali version published in Calcutta at
the end of the 19th century. There are a few differences. According to
the Muktabodha version, chapter one has 39 verses, chapter two 92
verses, chapter three 34 verses, chapter four 80 verses, while chapter
five has 291 verses.

The first chapter opens with Bhairavi asking Bhairava to tell her
about the letters of the alphabet. He says that the letters A to Ksa form
the absolute as sound (sabdabrahma), and then proceeds to enumerate
the female $aktis associated with these letters. Bhairava says that the
letters A to Ksa consist of Siva and Sakti, and without knowledge of
their true meaning, it is not possible to be successful in sadhana. The
letters are made up of the three gunas. These are related to 50 forms of
the Devi. This chapter then discusses the major bija or seed mantras,
including om, $rim (Laksmi bija), krim, klim, hrim, hum, ham, hraum,
aim, kraum, svaha, drim and dam, prim, tham tham and sphrim.

In chapter two, Bhairavi addresses Bhairava as Nilakantha (the blue
throated) Mahadeva and asks him to explain to her the meaning of yoni
mudra and the three tattvas. He says that yoni mudra is very secret and
should not be revealed. It is the very form of the absolute, representing
the caitanya or consciousness of mantra and bestows liberation. By
grace of the yoni mudra, Bhairava says he was able to conquer death.
Semen, blood and their conjunction are the temple of Manmatha (the
god of love). The yoni bija mantra should be recited 108 times and the
yoni itself is the true form of the supreme absolute. The yoni should be
encircled with three threads, which are the ida, the pingala and the
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susumna. The yoni of Devi is the primordial (Adya) form of Prakrti
(nature). It is Kundalini and Mahakundalini, says Siva.

Bhairava then speaks of the nadis or channels of energy in the body.
There are 3.5 koti nadis?, but the three nadis mentioned above are the
chief, and represent the moon, the sun and fire. Bhairava then goes on to
describe the six well known cakras through which runs the thread of the
susumna or central nadi in the spine. Details are given of the dakinis,
the gods and goddesses, and the bijas of each of these cakras, with very
similar details to those published by Sir John Woodroffe in The Serpent
Power. Above the ajiia cakra, says Bhairava, is a lotus of 1,000 petals,
which is the place of the seventeenth kala.

Kundalini Sakti is made of mantra. Dwelling in the muladhara cakra
she rises through the citrini to the brahmarandhra or 1,000 petal lotus,
and is the rosary of letters, says Bhairava.

There then follows a yoni kavaca which is of some interest. ISvara
says that by holding it and reading it, it causes all saktis to give boons.

The rsi of the kavaca is Sadasiva, the metre for it to be pronounced
in is gayatri, the devata is the eternal yoni, while it gives the four aims

of mankind. The mantra runs:

Om mam mam mim mim mum mam mem maim mom maum mah mama $iro

raksantu svaha.

Om mam mam im My mum ‘mam-oner anaine mom-inaum mah Om mam

Om akataam mama raksantu svdha mam mam

Om mam mam mim mim mum mam mem maim mom maum mah hrdayadi

daksa bahum raksantu

Om mam mam mim mim mum mam mem maim mom maum mah hrdayadi

vama bahum raksantu

Om mam mam mim mim mum mam mem maim mom maum mah daksa

padam raksantu mama

Om mam mam mim mim mum mam mem maim mom maum mah vama padam

raksantu mama sada svaha svaha

Om mam mam mim mim mum mim mem maim mom maum mah hrdadisu

nasam raksantu svaha

Om mam mam mim mim mum mam mem maim mom maum mah upastham

raksantu mama sada svaha

Om mam mam mim mim mum mam mem maim mom maum mah idam hi

yoni kavacam rahasyam paramadbhutam

The kavaca should be recited in the muladhara, before the eternal
yoni. It gives equality with the sun and the moon, and through the grace
of Devi causes success in the yoni mudra. The text says it should be
recited with one’s own woman or with another woman, following which
there should be intercourse. This is an example of tantrik code. The
“other woman”, according to tantrik insiders, is one’s wife or woman,

while one’s own woman here refers to the Devi within.
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The kavaca, continues I$vara, should be written on bhirja leaf (birch)
and written with svayambhu flowers (menstrual blood), and semen, and
with other scents such as gorocana. It should be placed inside a gold
ball and worn on the body. Reciting the kavaca 108 times gives success
in whatever is desired. The chapter closes with the mantra namo yonyai
namo yonyai kundalinyai namo namabh.

Chapter three returns to comparatively more sedate matters, includ-
ing guru paja, the guru mantra and a guru gita (song).

I$vara says the two syllables of the word guru represent that which is
without qualities and the supreme absolute, respectively. This mantra,
he says, is the mahamantra, and should be concealed.

He follows by giving a dhyana of the guru, situated in the 1,000
petal lotus. He is seated in the virasana, with his two hands showing the
mudras dispelling fear and giving boons. On his left thigh sits his Sakti,
whose face shows compassion. She wears red clothes and jewels.

The guru and his sakti should be worshipped with mental offerings
(upacara). After reciting the mantra of the $akti, the kavaca of the guru
should then be read. This kavaca differs from that given in the
Matrkabhedatantra.* Wearing the kavaca on different parts of the body
washes away demerit in the same way as the Ganges river washes it
away. The chapter closes-with a brief song (gita) extolling the virtues of
the guru.

Chapter four centres around the worship of Mahakali. Parvati asks
Siva to give the Kali mantra, and describe her paja.

I$vara (Siva) says that the mantra of Mahakali bestows every type of
success. All the gods and rsis achieved what they did through her
worship. It gives both liberation and enjoyment and bestows liberation
through enjoyment, when heard from the mouth of the guru.

Siva gives the mantras of Mahakali and and says her one syllable
mantra is the gives siddhi in the kali age. He then gives a three syllable
mantra of Daksina Kalika, followed by other three syllable mantras
producing different results.

Conventional rules in the worship of Mahakali are suspended, says
Siva. There is no rule as to time, as to the woman who is the $akti, or
to defects of the mantra. Similarly, one need not pay attention to bodily
defects. The sadhana may be done during the day or at night, and the
recitation (japa) of the mantra may be done anywhere.

By pleasure one gains liberation, Siva says. He says: “This is true,
true, true and again true, I say.”

Puja is of three types, he says: daily, every so often, and according to
desire. Here he says he will speak of the daily puja of Mahakali. Bhairava
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is the rsi, usnik is the metre, and the devata is Mahakali, who gives the
four aims of mankind.

Without five fold purification, any puja undertaken is black magic.
Those five purifications are of the atma, bath, the materials, the mantra
and the devata. Following the placing of the materials, one should bow
to the gurus on the left and to Ganapati on the right, and should then
perform bhutasuddhi, the purification of the elements. This is a medita-
tion in which the different elements within a sadhaka are purified.

Different nyasas are then performed, and the text follows with a
meditation image of Mahakali.

One should meditate on Adya Mahakali as being in a celestial spot,
on the central peak of the Himalaya range, under a jewelled pavilion
which is the great pitha, her lotus feet served by Narada and the best of
saints, worshipped by Bhairava. She is the colour of sapphire, with two
large high breasts, wears variegated colour clothes, and has four arms
and three eyes.

The text then follows with a description of her inner meditation,
where she has limbs the colour of thunderclouds, dishevelled clothing,
three eyes and is seated on Siva’s corpse. She is ornamented with a
chain of skulls. In her left upper hand she holds a man’s severed head,
and with the lower hand-holds a cleaver. She has dishevelled hair.

Siva then gives a further dhyana of Mahakali, where she has a fierce,
fanged mouth, is completely naked, and has three eyes. She sits in
virasana* on Mahakala and makes a terrifying noise, wears a garland of
skulls and has streams of blood pouring over her full breasts. She sways
backwards and forwards, as if intoxicated. In her left hands she holds a
cleaver and a severed head, and in her right shows the mudras giving
boons and dispelling fear. She has a terrifying face and her tongue rolls
wildly. She has earrings made up of a bird’s wing and an arrow. She is
served by terrifying, roaring jackals in the cremation ground and by
Bhairavas making fearful laughing noises, and who dance over skel-
etons, while bellowing out their victory cries.

Mahakala and Kali should be worshipped in the centre of the yantra.
The text then follows with a description of Kali’s fifteen attendants, the
Kalinityas. They are all described as dusky, wearing rosaries of skulls
(mundamala) and carry swords in their right hands while they point
their fingers in the shape of the tarjani gesture with their left. They all
smile purely. In six angles of the yantra are Kali, Kapalini, Kulla,
Kurukulla, Virodhini and Vipracitta. Ugra, Ugraprabha and Dipta are in
the next triangle, followed by Nila, Ghana and Balaka. In the last trian-
gle are Matra, Mudra and Nitya, according to the text.” The last in the
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series is usually Mita, according to most other tantras.

In the eight petalled lotus are worshipped Brahmi, Narayani, Mahe$vari,
Camunda, Kaumari, Aparajita, Varahi and Narasimhi. Sadhakas should
offer all of these goddesses sacrifice, scent, and the other commonly
used ritual substances.

This leads up to the left-hand worship with the paficamakara. Siva
says that whoever does kula ptja without wine or flesh loses the merit
of 1,000 good incarnations. “Without wine, there is no mantra, there is
no mantra except with wine,” Siva says. After performing the rite of the
five makaras, one should bow again to Mahakali before doing the dis-
missal and cleansing rites.

Chapter five, the longest chapter in both versions we’ve seen, first
concerns itself with purascarana, the rites to be performed by an initi-
ated tantrika to make a mantra successful. These are often elaborate
rules, stretching over several days, which a sadhaka has to undertake.
But this tantra seems to suspend these rules.

Parvati is told by I$vara that in this dark age, folk are short lived and
unable to perform rites in the way they were able to do in previous
times. He says that for this worship there is no bad time, no special day
or night, no need to do the ptja on “great nights”, such as the eighth or
14th of a dark fortnight, ror is there a necessity for worship at the
twilights (sandhya).

There are no rules about directions, places, recitation of mantra, time
to do the worship. “Here, svecchacara (doing the rite according to will)
is the rule for the mahamantra in sadhana,” I$vara says.

Performing worship in the Kali Yuga in this fashion brings siddhi in
six months, according to the text. Siva says: “Devi, in the Kali Yuga,
there are no tirthas (bathing spots), no vows to undertake, no homa, no
bath, and no twilight worship (sandhya).” Those rites belong to the
previous eras of the Satya, Dvapara and Treta Yugas, he says.

However, purascarana is still necessary, he adds, and proceeds to
give the rite suitable for tantriks during the Kali Yuga. There then
follows a lengthy rite which includes the giving of substances including
ghee, milk, and sugar, and the recitation of many mantras, the perform-
ance of many nyasas. The importance of the rudraksa rosary is stressed
at great length. The sadhaka should smear himself with ash, and put
three lines on his forehead as well as a tilak or dot.

There are three dhyanas relating to the three gunas of satva, rajas and
tamas, who are pictured as goddesses.

Rules are given about the use of the gayatri mantra, which is the
unpronounced mantra consisting of the letters Ha and Sa. Despite a
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previous injunction saying times and the like are irrelevant, a large
section details times to perform various rites and yogas in different parts
of the lunar month, and in the solar day. Towards the end of chapter
five, there is a lengthy discourse on the devis of the bodily dhatus, such
as Dakini, Rakini and so forth, along with their bija mantras and their
various meditation images. These are situated in the different cakras. As
well as residing in the six cakras, each has her string of different letters
of the alphabet.

Bhairavi asks Bhutanatha to describe the bija mantras of the Dakini
series. He opens by saying she has 16 letters in her mantra which are
am, am, im, im, um, am, rm, fm, Im, etc. A description of the other
members of the Dakini family follows. Dakini, Rakini, Lakini, Kakini,
Sakini and Hakini are the devatas presiding over the letters of the
alphabet. Dhyanas of these ladies follow.
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9: Niruttaratantra

This is a relatively brief work of 15 chapters, belonging to the Kali
class of tantras and written in a simple Sanskrit. The word Niruttara
means “having no better”. The edition we consulted for this abstract is
unnumbered.

Chapter one deals with the three bhavas or temperaments of a tantrik
and describes how the different amnayas, a term which here refers to the
five directions (north, south, west and east, as well as upper) relate to
the classifications into divya (divine), vira (heroic) and pasu (herdlike).

Verse 16 gives some definitions: “A divya is one in whom devata
predominates, while a vira is strong-minded (uddhata). The acts of a
pasu relate to the Eastern Amnaya it is said.” Uddhata, which is trans-
lated here as strong-minded, is actually a technical term of the tantriks
—it means a person has a nature where the rajas or active guna pre-
dominates. The dictionary, definition is. “raised”,, or perhaps struck like
a stringed instrument, or perhaps “elevated”.

The best ‘directions’, according to this work, appear to be the north-
ern and the upper, both of which have the characteristics of vira and
divya bhavas. Vaidika worship is for the day while kula acts are per-
formed at night. A vira should not worship during the day, while a pasu
should not worship at night-time.

The cremation ground is declared to have two meanings. One is the
place “where corpses sleep”, while the other is in the form of the yoni.
But the worship must be dual.!

Chapter two begins a description of Daksina Kali, her mantra, her
preparatory acts (purascarana) and the results it gives. Sri Siva says:
“One should know that the vagina (bhaga) is Bhagavati, she is Daksina
and the lady of the three gunas (Trigunes$vari). This vagina-form is all,
that which moves and that which does not move.”

At the centre of the yoni, which also here means a downward point-
ing triangle, is the Hakardha kala which is the subtle form of the Devi.
The yoni is Dak$ina Kali and she is the essence of Brahma, Visnu and
Siva. When semen is in the yoni of the Devi, she becomes Mahakali, the
form of light, and gives birth to the universe. Siva and Sakti are of two
kinds, with qualities and without qualities. Without qualities they are a
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mass of light, the supreme absolute, eternal. In reverse intercourse, Kali
is both with qualities and without qualities. When she takes the form of
the new moon, she is without qualities and is known as Aniruddha
Sarasvati. When associated with Visnu, she takes the form of Mahalaksmi,
and is Maya herself. In her form as Daksina Kali, she is the real form of
all vidyas (goddesses) who give siddhi (success). Because Siva and
Sakti are one, they must be worshipped together.

Siva then outlines the chief mantras of Daksina Kalika and starts to
describe her dhyana (meditation form). A devotee should worship Kali,
using vira bhava, as formidable, with rising swelling breasts full of
milk, the colour of a thundercloud, dusky, roaring terribly, and having
four arms. She carries a newly severed head, and a sword in her upper
left and lower left hands. In her right, she shows the mudras dispelling
fears and granting boons. Around her bloody throat, is a necklace made
of 50 skulls which are the letters of the alphabet.

Two streams of blood trickle from her mouth. Around her are terri-
fying jackals which roar in the four directions. Her girdle is made of
hands of corpses and she laughs. She is naked, with dishevelled hair,
and bears a crescent moon as her diadem. She is seated on the corpse
form of Mahadeva, where she has intercourse with Mahakala in the
reverse position. Her, eves roll with liquor, her smiling face is like a
lotus and she is the very terrifying Maharaudri who gives all bliss.

The chapter then describes vira sadhana at night in the cremation
ground. A sadhaka should first worship mentally and then may do the
outer form of puaja. He should also worship Mahakala. He is of a smoky
colour, with matted locks, three eyes, united with Sakti, naked, of terri-
fying form, his effulgence equal to a sapphire unguent. He is both with
qualities and without qualities.

Then a sadhaka should worship the 15 Kali Nityas in the five trian-
gles and in the eight petals of the Kaliyantra should worship Brahmi,
Narayani, Kaumari, Mahesvari, Aparajita, Camunda, Varahi and
Narahasimhika, from the east first. In the four doors of the yantra are
Asitanga and the other Bhairavas who are Ruru, Canda, Krodha, Bhisana,
Unmatta, Kapali and Samharaka. They are to be worshipped in pairs,
from the east in order.

In the 10 directions, a sadhaka should worship the dikpalas (lords of
the directions). After this worship, the practitioner should meditate on
her in her form as Kulluka, using a mantra with five syllables, meditated
on as being situated in the different parts of the body. Siva says Kulluka
is Tara as Mahanilasarasvati.> Following this, one should recite the
mantra 108 times, worship Mahakala again with Lalita and recite the
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armour (kavaca) and the hymn (stava).

Chapter three speaks of the kavaca (armour) of Daksina Kali. This is
brief and starts: “Siddhakali, protect my head, Daksina protect my fore-
head! Kali protect my mouth always, Kapali, protect my eyes. Kulla
shield my cheeks always and Kurukullika protect my mouth. Virodhini
protect the adhara (?) and Vipracittika the lips. Ugra, protect my ears
always and Ugraprabha my nostrils. Dipta shield my throat and Nila be
protective of my lower throat. Ghana protect my chest and Matra always
protect my diaphragm. Mudra always protect the navel and Mita shield
my lingam always.”

The kavaca goes on to use the 22 letters of the Kali mantra to protect
other parts of the body.> The kavaca, says the text, protects a person
from the bhutas, the pretas, the pisacas, kismandas, raksasas and plan-
ets. Siva then gives a hymn to Kali called the Kalika stotra. This is
essentially an extended meditation, similar to the above.

The main subject matter of chapter four concerns purascarana, the
preparatory acts to be performed before a sadhaka becomes competent
to recite a mantra. Siva first gives a set of asanas or postures and then
says there are 72,000 nadis in the body. The chief nadis for prana
(bioenergy or vital breath) are 10 and of these the most important are
the ida, the pingala ,and the susumna nadis. Within the last is the citrini
nadi. The three nadis are the moon, sun and fire devatas while susumna
is of the nature of sun and moon conjoined.

Siva then describes the 10 vayus, which are in sets of two. When a
yogi unites that which is above and that which is below, he unites sun
and moon, realises om and is one with hamsa. Hamsa, the tantra ex-
plains, relates to the breath. The letter Ha is exhalation and the letter Sa
inhalation. A living being (jiva) recites this supreme mantra known as
the ajapa mantra (that which is not recited) 21,600 times day and night.

The ajapa mantra is called the gayatri of yogis and and gives libera-
tion. This, says the tantra, is the secret preparatory act before a mantra
can become siddha. There follows a meditation on Kali where she is
conceived of as light extending from the feet to the top of the head. A
yogi or yogini should offer fruit, flower, scent, clothes, gems mentally
to Kali again and again. This, explains Siva, is the preparatory act of the
northern amnaya of Kali Kula.

Siva then allocates different forms of the Devi to the different direc-
tions and describes the purascaranas. A pasu, established in the southern
amnaya, should use the 22 syllable mantra and recite it two lakhs
(200,000), half in the day and half at night. Every tenth time, the
worshipper must give sacrifice.
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Vira purascarana is different. The sadhaka and his $akti should be
naked in the cremation ground. The Sakti should have Kamakala written
on her forehead and in the centre of that should be the Devi mantra. The
mantra should be recited 100,000 times and every tenth recitation should
consist of an oblation of alcohol into fire. If a sadhaka does not have a
$akti, he can worship her mentally.

Without doing preparatory acts, there is no entitlement to worship.
Paja done without the preparatory acts makes black magic out of a
person’s recitation and sacrifice. One is also to give gifts to the guru and
to his Sakti and his relatives. Success in mantra cannot be achieved
without great devotion.

Chapter five speaks of the Rajani (“the coloured or dark female”),
who here seems to mean the Sakti of a sadhaka. She should be free of
shame, free of the opposites (dvandva), devoted to Siva, pure (satva-
gata) and by her own will (svecchaya) takes the viparita posture in
intercourse.

A sadhaka may also meditate on her mentally, as a mass of light in
the brow. In this supreme form she sheds nectar. She should also be
meditated upon as gayatri in the form of exhalation and inhalation. This,
says Siva, is the Brahma Gayatri of yogis.*

To obtain success, 2 yogi must reject greed, lust and envy. If a yogi
does puja prompted by these, he goes to the Raurava hell and becomes
miserable. He is to reject the idea of difference and then achieves libera-
tion. No-one should worship Kali if hungry or thirsty. “After eating and
drinking, one should worship the auspicious Kalika.”

Unless one is a vira or a divya, one should not worship Kalika. That
brings sorrow “at every step” and a person goes to Naraka hell. One
should not worship Kalika if lazy, as that will bring an individual to the
level of a pasu (beast). The Kalika darsana is the lata darSana, that is the
revealed doctrine into which sexual intercourse, likened to the twining
of a vine, enters. It should be performed in an empty place, in a crema-
tion ground, at a river-bank, on a mountain. There, one should worship
Sakti. Without a guru, one should not perform ritual intercourse, which
leads to hell, destruction and poverty. In vira sadhana of Kalika one
should use meat, wine, flesh, fish and maithuna (the five ms). The text
describes forms of the Devi who are worshipped in this fashion.

Chapter six speaks of the siddhis which ensues from worship of the
Rajani, the chief of which is liberation whilst living. Siva says that this
knowledge, which destroys samsara, should never be revealed. He then
describes vira sadhana. The union of female and male is the supreme
essence and is the worship of Kalika. It gives siddhi and is hard to
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obtain even for the gods.

In chapter seven, Sti Devi asks about abhiseka. Siva says there are
two types, that which is done in the vaidika way and also knowledge
(jiana) abhiseka, which is hidden in all the tantras. He says a tantrik
should do Kula abhiseka, which creates peace, all that is good, dispels
ailments, gives wealth, destroys great sins and the like. It gives the fruit
of all bathing places (tirtha).

It is to be obtained from the guru. Siva says that the devatas are not
satisfied unless there is bliss coming from the worship of Kali and the
five ms. Without Kulacara, it is impossible to be successful in the Kali
mantra. Without this type of abhiseka, all paja turns into black magic
and an individual goes to Naraka Hell or worse.

One must bow to the true guru, to deva and Devi, do guru puja and
then perform the abhiseka at the root of a bilva tree, at the junction of
three paths, in the ancestral ground, in a deserted place and in other
favoured Kaula spots.

Chapter eight opens with Siva talking of arghya and the establish-
ment of a pot to do the purascarana. He gives the mantras associated
with the worship. The chapter speaks of the mahapuja, or great worship,
and goes on to list at great length the different devatas of the tradition
connected with the abhiseka. This worship_gives success to a sadhaka.
At the end of the chapter, the Sriguru speaks, saying that kulacara
should be carefully hidden. A $akti should be worshipped by body and
by mind.

In chapter nine, Devi asks how a person becomes successful in the
mantras. Siva describes the initiation of a Kula Sakti. After drawing a
Kamakala yantra, the sadhaka should whisper the root mantra in her left
ear. The initiated Sakti sits on the left of the sadhaka, in a cremation
ground, wearing red clothes, smeared with various scents and adorned
with different jewels. The mantra should be drawn on her forehead. By
worshipping this $akti in the Kula rite, devis from everywhere are at-
tracted to the cakra. This rite produces nirvana for gods and for men.
Intercourse with an initiated Sakti brings success, provided the partici-
pants are initiated by the guru, otherwise the sadhaka is cast into the
Naraka underworld.

In chapter 10, the Devi says she still is unsure about the different
Saktis and asks Siva to explain further. Siva says he will speak specifi-
cally about the Kula sadhana. A person should not do Kula sadhana
without an initiated vira Sakti.

He speaks of five cakras where these $aktis may be worshipped,
which are the Rajacakra, the Mahacakra, the Devacakra, the Viracakra
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and the Pasucakra. Brahmacaris and Grhasthas (householders) can wor-
ship in these five cakras. He speaks of various substances used in the
cakras including svayambhi, kunda, gola and udbhava flowers®, which
are Kaula tantrik code-terms for menstrual blood, and also gives days of
the waxing and waning moon which bring success in the particular rites.

The goddess asks who are the five maidens worshipped in the rite.
Siva explains they must be initiated women. Without worship of
svayambhi, gola, kunda and udbhava flowers, the rites are useless and
bring harm to sadhakas. A sadhaka is to worship his own Sakti again
and again and should drink the left overs (ucchista).

Siva gives details of the ritual accessories (upacaras) employed in
these rites as well as the best times for creating them. The best times are
the eighth and fourteenth days of the waning moon on a Tuesday or on
the fourth and seventh days of the waxing moon on a Thursday. 64,000
forms of the Devi dwell in the different cakras. The Viracakra should
take place on an eighth or fourteenth day of the dark fortnight in the
ancestral grounds, that is the cremation ground.

Devi asks Siva about sadhana of the yoni in chapter 11. First, Siva
describes the characteristics of the sadhaka, then moves on to the sadhika.
The male should be free from duality, ego-less, generous, fearless, pure,
devoted to his gurudeva. peaceful and devoid of shame and greed. He
should wear red ciothes and red gems.

The sadhika (female worshipper) should have similar qualities and
when having intercourse should, by her own will (svecchaya) assume
the inverse sexual position (viparita). She should be initiated in the
tradition. The mantra should be recited 108 times and the Devi wor-
shipped internally. The Kulacakra should be drawn using vajra flowers
and the preparatory act completed by reciting the mantra 108 times. The
mantra hrim should be drawn on the forehead of the Sakti. Siva says
that without ptaja of Kamakhya, it is impossible to be successful in the
mantra. More details of the sadhana are given in chapter twelve. Kulapuja
performed in front of a pasu causes the participants to go to hell. At the
end of chapter 12, Siva describes a pasu. There are two types, an
initiated pasu and an unitiated pasu, who is described as a mahapasu.
The kula path is to be obtained from an initiated guru.

In chapter 13, the Devi asks Siva about the vidyas (female mantras)
giving siddhi (success). Siva relates the different goddesses to the types
of Sakti. Syama vidya is related to the napitanga (hairdresser); Tara to
the Candali; Sri Vidya to the Brahmani; Cchinnamasta the Kapali. This
chapter also gives results from worshipping Devi for a given period of
time. The eighth and 14th days of the waning moon are the best times
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to perform this sadhana. Doing kaula ptja according to the Mahacina
rule and worshipping Kamakhya and the Rajani while seated on a corpse
in a cremation ground gives sovereignty.

The quite lengthy chapter 14 opens with Devi asking Siva about the
vesyas. This word, literally, means whore but is applied in this tantra to
initiated Saktis and to Devis. Siva enumerates seven, the Guptavesya,
the Mahavesya, the Kulavesya, the Mahodaya, the Rajavesya, the
Devavesya and the Brahmavesya.

The Guptavesya is without shame, with her eyes rolling with lust.
The Mahodaya, by her own will, takes the viparita position. The Kulavesya
is the spouse of the kaula. The Mahavesya is a digambari by her own
will, that is, she goes naked. Then follows a eulogy of the viparita
position. When a ves$ya, of her own will, assumes this position, she
becomes Kali. If mantra is recited when in intercourse with the Sakti,
she is Kali and gives mantra-siddhi and nirvana. The cremation ground
(Smasana) is where Sadasiva dwells. The eighth and 14th days in either
the waxing or waning fortnights are the ideal times to perform sadhana.
The yoni is mother and Kalika, while the lingam is father and Mahakala.
When semen is emitted during the rite, a sadhaka becomes like Mahakala
while the sadhika becomes like Daksina Kalika. Only through the Kaula
rite does a human being become enlightened.

The different types of vesya are related to different cities and places
while a series of Devis are described as being kula devata including
Kali, Tara, Sarasvati, Bhairavi, Radha, Chinnamastaka, Sundari,
Mahisamardini, Bhuvana, Bala, Bagalamukhi, Dhumavati, Matangi,
Annapurna, Triputa, and Tvarita. A eulogy of kulapuja says that without
it, it is not possible to become liberated, or siddha in the worship of
numerous forms of Devi. The Sakti mantra gives accomplishment, and
no other. A long list of women suitable to be a $akti is given which
extends the usual list of eight found in other tantras. The list includes
yoginis, a “cooker of dogs”, a queen, a cowgirl, a flower girl, a washer
girl, and others.

Chapter 15 deals with the five substances, known as the five “ms”,
and used in kaula rites. These are madya (wine), mamsa (flesh), mina
(fish), mudra (bean) and maithuna (sexual intercourse)’. They should be
purified. The sadhaka, at night, sits with his Sakti to his left, doing the
various types of nyasa first. The chapter goes on to describe the rules of
puja and gives various mantras to purify the different substances used.
Towards the end, Siva enumerates the ten Mahavidyas and the other
Siddhavidyas. These are given as Kali, Tara, Cchinna, Matangi,
Bhuvanesvari, Annapurna, Nitya, Durga, Mahisamardini, Tvarita,
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Tripuraputa, Bhairavi, Bagala, Dhumavati, Kamala, Sarasvati, Jayadurga,
and Tripurasundari. For these 18 mahavidyas, there is no need for puri-
fication, nor of considering day, tithi, naksatra, yoga or karana.
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10: Guptasadhana Tantra

This tantra is quoted as a source in the Matrkabhedatantra, which
may possibly date from the 13th century c.e. The edition used for this
abstract is No. 311 in the Chowkhamba Haridas Sanskrit series, 1995.
The work is unabashedly of a Kaula slant, briefly exposed in twelve
short patalas (chapters). According to Teun Goudriaan’s Hindu Tantric
Literature in Sanskrit, the work is mostly found in Bengali recensions.
The clue here is that the letter “v” is often replaced by the letter “b” in
Bengali tantras in the text we’re abstracting.

This is a slim work but concisely sums up the nature of Kaula tantra.
Precisely, no date can be assigned to it. Goudriaan says in the same
work that the Matrkabhedatantra is probably not as old as some scholars
may suggest. A tantrik might say that as this is a conversation between
Siva and Sakti, it hardly matters when it was composed because, as we
see in the Guhyakali chapter, Sakti and Siva are yesterday, today and
tomorrow. The Guptasadhanatantra is certainly not boring, it races
along.

The first chapter, which only has 15 verses, opens on the pleasant
peak of Kailasa mountain where Siva and Sakti dally. Here, Devi first
says that she has heard of the greatness of the path of the Kulas, but she
now wants to hear more, she insists, in her rather nice way. Siva says
that as he is her slave, and out of love for her, he will tell her.

Kulacara, he says, is great knowledge and should be concealed,
particularly from those of the pasu (herd like) disposition, in the same
way that Devi would hide her sexual organs from others. Kulacara, he
says, is the essence of the vedas, the puranas and other $astras, and is
very difficult to obtain. Even if he had tens upon tens of millions of
mouths, he would be unable to describe the magnificence of the path of
Kula.

Sakti, he says, is the root of the entire universe, pervading all, and
she is the cause of knowledge arising in a sadhaka. Knowing Sakti
brings happiness in this world and causes a sadhaka to dissolve in the
body of Sakti in the next. Next, Siva says that the Kulasakti should be
worshipped with the five makaras, and describes suitable Saktis for this
worship as a dancer (Nati), a Kapalini, a whore (Vesya), a washing girl
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(Rajaki), a hairdresser (Napitangana), a Brahmani, a Sﬁdrakanyﬁ, a Bhopala
maiden and a flower-girl. These are the nine tantrik Kulasaktis, accord-
ing to this text.

In chapter two, which has 22 verses, Parvati says she wants to know
about sadhana, and breaks into a eulogy of the guru. She says the guru
is Brahma, Visnu and Rudra and is the refuge. Guru is sacred bathing
places (tirtha), guru is tapas, guru is fire, guru is the sun and consists of
the whole universe. She asks by which mantra and in which ways the
guru should be served and worshipped. She asks what his meditation
image is.

Siva says that women, because of their emotional nature, should not
have such secrets revealed to them. Nevertheless, out of love for her, he
will tell her of the meditation image and the nature of the guru. It should
not be revealed to pasus (the herd), he warns.

He says that just as Kula represents Sakti, so Akula represents Siva.
A person who is dissolved in Sakti is called a Kulina. This is a reference
to the idea that Siva is the witness, inert, a corpse, and it is Sakti, Kula,
who creates, maintains and destroys the universe. The guru is the kula
circle, and one should bow to the guru seated in the centre of a great
lotus which has the colour of an autumnal moon. He has a face like the
full moon, and  wears, celestial clothes, and .is scented with heavenly
perfumes. He is united with the greatly alluring Suraktasakti, who is on
his left, and the hands show the mudras giving boons and dispelling
fear. He is marked with every auspicious sign, and is situated in the
great 1,000 petal lotus on the top of the head.

Sri Parvati then asks to hear more. She wants to know about the
meditation image of the guru’s $akti. Siva replies that she is like the red
lotus, wearing beautiful red clothes, she has a slender waist, and is
adorned with red jewels and a red diadem. She resembles the brightness
of the autumn moon, wears beautiful shining earrings, and sits on the
left of her own lord (natha). She shows the signs giving boons and
dispelling fear and holds a lotus in one of her hands.

In chapter three, Parvati asks I$vara, whom she addresses as the
giver of liberation, the lord of breath and Mahadeva, about preparatory
acts (purascarana) sadhakas must undertake. As in the Kankalamalinitantra,
Siva says that the way to accomplish sadhana of the great mantra is
through one’s own will, here described as svestacara. The usual defects
and rules applying to whether worship is during the day or night do not
apply. At morning, and at midday, the sadhaka should recite the mantra
and, having performed puja, should once more recite the mantra at the
evening twilight.



N T 1 1] o H B = EEENN

124 27 HINDU TANTRAS

In the evening, the sadhaka is to offer food and other offerings
according to his will. After doing so, the best of sadhakas should also
recite the mantra at the dead of night. Together with his own $akti, he
should recite the mantra. Joined with his $akti, the mantra gives siddhi,
and not otherwise, Siva says. There is no siddhi without a Kulasakti,
even in thousands of millions of years. After worshipping the kumari, a
sadhaka should give her offerings of food and the like and recite the
mantra 108 times. After doing so, one should give a gift (daksina) to the
guru, such as gold and clothes.' Unless the guru is satisfied, success in
the mantra cannot be obtained. Success means that one becomes like
Bhairava or Siva himself.

Chapter four deals with the $akti and her characteristics. Samkara
says that she may be one’s own S$akti or another’s. She should be
youthful and intelligent, and should be free of shame (/ajja) and disgust.
After using the five elements according to the rule, the sadhaka should
recite the mantra, placing it 100 times on the head, 100 times on the
forehead, 100 times where the hair is parted in the centre (sindiramandala
or simanta), 100 times on the mouth, 100 times on the throat, 100 times
in the region of the heart, 100 times for each of her breasts, 100 times
for the navel, and 100 times at the yoni.

After doing so, the sadhaka should think of himself as one with Siva,
and using the Siva mantra should worship his own lingam. Chewing
tambula (paan), and with bliss or excitement in his heart, he should
place his lingam in the yoni of $akti. He should offer his atma, together
with dharma and adharma, and everything else in his nature, just like a
sacrificer offers to fire, in the susumna nadi using a mantra ending with
svaha. Then, while still joined with his $akti, he should utter the mantra
100 or 1,000 times. The “full sacrifice” should then be offered using the
prakasa’akasa mantra, again ending with svaha. The semen which flows
should then be offered to the Devi. It may be noted here that this whole
process, though couched in explicitly sexual terms, can also refer to the
bliss when Kundalini rises through the susumna nadi and the cakras.
Whoever worships according to the previous method, says Siva, be-
comes free from illness, wealthy, and equal to the god of love Kama
himself. His enemies are all destroyed, and he becomes successful on
earth, gaining all dominion, and equal to Siva himself.

After all this excitement, in chapter five Parvati wants to know about
preparatory acts, and how many times the mantra given to the disciple
by the guru should be recited in the months after initiation. Siva says
that during the first month, the mantra should be recited 600,000 times,
in month two 1,200,000 times, and in the third month 1,600,000 times.
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In months four and five, the number is 3,000,000 times for each. In
month six, the mantra has to be recited 3,600,000 times, and in the
seventh month, 4,200,000 times. In the eighth month, japa is 4,400,000
times, and in month nine 4,500,000 (or could be 5,400,000) times.
Month ten needs recitation 6,000,000 times, while month 11 the number
creeps up to 6,500,000 times. By the time the last month of the year is
reached, the mantra has to be recited 10,000,000 times.>

Siva says that only be reciting the mantra this many times, does it
become successful. As well as worshipping the $akti in the manner
described in chapter four, a sadhaka must also worship the Kamaris, or
virgins, feeding them and so forth. The Kulacudamanitantra goes into
some detail about this process.?

In chapter six, the goddess says she wants to know about the Daksina
form of Kalika, who she describes as the giver of siddhi, and very hard
to get knowledge of in the three worlds. Siva says he will reveal this
information, which, he says is also spoken of in the Kalitantra and in
yamala.

He says that knowing the essence of Daks$ina Kali liberates an indi-
vidual from the ocean of being, and says that Bhairava is the rsi who
revealed the mantra, and it should be pronounced in the usnik metre. He
gives the linchpin (kilaka), Sakti and other details and says that the @
application of the mantra is the four ends or aims of all human beings,
dharma, artha, kama and moksa. He tells the Devi that he has already
given the complete mantra in the Kalitantra.

Devi then responds by asking about different elements in pija in-
cluding meditation, the place of worship, the different seats called aligha
and pratyalidha, the cremation ground, and the nights when she should
be worshipped.* He answers that a candidate should be competent or
entitled to worship Kalika, and should do the daily paja dedicated to his
or her guru, or the guru’s son or the guru’s $akti. Without this, the fruit
of a sadhaka’s puja is taken by the raksasas and the yaksas. The guru
and his or her family are to be offered the fruit of the puja and satisfied
in every way. The aligdha and pratyalidha postures are the form of Kali
as the destroyer and deluder of the universe, the form of Kali as fire
itself, and so situated in the cremation ground.

By performing these according to the injunctions of the guru, one
obtains the four aims of mankind. One should do the puja, by implica-
tion in the cremation ground, at night at a time which appears to be in
the second ghatika (24 minutes) after midnight. On a great night of Kali,
one should perform puja at midnight, using the five bhavas, here mean-
ing the five makaras, as part of vira sadhana. Worshipping at different
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times, and in the different velas, gives different results. Those of the
divine and heroic dispositions (bhavas), should worship using the five
tattvas, at midnight, to achieve the highest results and become free from
time.

Chapter seven opens with something of a tiff between Siva and
Sakti. The goddess wants to know about the tattva, and entreats Siva, if
he has love for her, to reveal these details. Siva replies that she herself
is the supreme tattva, while he is a scatterbrain, and got it from her.
Devi entreats him to speak, and he says that he has spoken of these
matters in many tantras of old. He asks her why she keeps asking again
and again. After another short exchange, Siva launches into the matter
in hand.

He reveals a five syllable purifying mantra which he says is hidden
in all the tantras and which refers to the five elements of the hidden
ritual. He then describes how this affects the different worshippers.
Brahmins, he says, dissolve into the supreme tattva, just as water flows
into water; ksatriyas achieve oneness (sahayoga); vaiSyas gain equality
with the Devi, sudras dwell eternally in the Devi’s heaven; while others
achieve equality with the (supreme) tattva. More details, he says, may
be found in the Nilatantra, and in other places such as yamalas.

Chapter eight describes a-cakra which may be used to decide whether
a given mantra will produce success. The then follows a description of
the bases used for pija. These may be yantras, gems, images, or a Siva
lingam. Unlike some other tantras, this work recommends that the puja
using the lingam should be performed only when the lingam is made of
a permanent substance. The Todalatantra recommends that Siva lingams
should be made of clay. This chapter only has 22 verses.

The whole of chapter nine, which has 65 verses, is devoted to the
worship of Dhanada Laksmi. It includes her mantra, yantra, ptja, kavaca,
and other ritual details. Dhanada bestows wealth to a devotee. Verses 30
to 40 consist of her stotra (hymn). Her armour (kavaca) is given in
verses 44 to 55. The Dhanadatantra, separately published by Prachya
Prakashan, Varanasi, 1985, is ascribed to the Rudrayamalatantra and
gives more details of Dhanada. She is one of the yaksinis, a female
attendant to Kubera, the god of wealth, and daily worship of Dhanada
means she showers gold on the devotee.’

The 46 verses of chapter 10 deal with the worship of the goddess
known as Matangi and contains her hymn, her kavaca and her mantra.
She bestows the four aims of mankind.

The brief chapter 11 covers the garland of letters, the 50 letters of the
alphabet from ‘a’ to ‘ksa’, which make up the body of the goddess. It
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also deals with the physical rosary (aksamala) and describes the differ-
ent substances from which it may be fashioned. The bija mantra om is
the form of the absolute, but women and sadras are not allowed to recite
it, the text claims. The best rosary is made of human skull bone, and is
also described as the great conch rosary. Inner recitation of the mantra is
more powerful than external japa.

The mantra known as gayatri is described in chapter 12. The fifteen
verses describe the gayatri as the greatest of all mantras. having this
tantra in one’s house protects from all misfortunes, and brings libera-
tion.
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Nathakula
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11: Siddhasiddhantapaddhati

This Sanskrit text, attributed to Natha siddha Goraksanatha, is di-
vided into six chapters called upadesas (instructions). The Sanskrit edi-
tion used for this abstract is Siddha Siddhanta Paddhati & Other Works
of the Nath Yogis, Mallik, 1953. It is also very much worth consulting
the English introduction, by Gopinath Kaviraj, to the Siddha Siddhanta
Sangraha of Balabhadra, Government Sanskrit College, Benares 1925.
That edition has seven chapters - the last contains miscellaneous mate-
rial, according to Kaviraj. The contents of the first six chapters are
similar to the Siddhasiddhantapaddhati.

The sections in this work are 1) origin of pinda, 2) discussion of
pinda, 3) knowledge relating to pinda, 4) foundation of pinda. 5) unity
of pinda with the supreme reality (parampada), and 6) the nature of the
avadhuta.

The parampada is also known as.anama, or the nameless. The pinda
itself is Sakti. Pinda means, literally, a ball or an egg. This egg is the
cosmic egg or macrocosm. and also the microcosmic egg, or the human
being. It has six forms, called in this text para (supreme), anadi (without
origin), adi (origin), mahasakara (great body), prakrti (Natural Body)
and Garbha (Womb-born Body),

Each of these six aspects of pinda has itself five factors, these being
subdivided into five other divisions. So each of the six aspects of pinda
has 25 qualities.

The five divisions partake of the nature of space, air, water, fire and
earth - the five elements or Bhutas. This work primarily belongs to the
Kanphat or Gorakhnathi tradition, and having many contacts with the
Adinath tradition, should be compared with Kaulajfiananirnaya (Prachya
Prakashan, 1986).

Chapter one says the first of the six pindas is para, or the supreme.
This is identified with Sakti, whose 25 divisions are described. These
are 1) nija or indwelling Sakti, with the five qualities eternity, stainlessness,
no sound, no light, no emanation. 2) Para $akti with the five qualities of
non-dependency, immeasurability, no divisions, endlessness,
unmanifastness. 3) Apara or manifestation sakti, with the five qualities
of quivering, emanation, abundance, distinction, vibration. 4) Suksma or
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subtle $akti, with the five qualities of wholeness, all extensiveness,
immovability, firmness, and changelessness. 5) Kundalini sakti with her
five qualities of fullness, reflectiveness, mightiness, power and open-
ness.

Anadi pinda includes 1) Parampara or uninterrupted line, with five
qualities of spotlessness, without comparison, beyond all, without form,
never appearing. 2) Param padam or supreme part with five qualities of
no parts, very highest, without movement, numberless, supreme. 3)
Sﬁnya or void with the five qualities of playfulness, fullness, agitatedness,
unsteadiness, fickleness 4) Nirafijana or the stainless, with the five qualities
of truthfulness, spontaneity (sahaja), perfect assimilation (samarasa), at-
tentiveness and omnipresence 5) Paramatma or supreme being with five
qualities of imperishability, inability to be divided, inability to be cut,
inability to be burnt, inability to be destroyed.

Adi pinda consists of 1) Paramananda or supreme bliss with five
qualities of vibration, happiness, power, quietude, eternal bliss. 2) Prabodha
or manifestation with five qualities of arising, growth, shining forth,
expansion, light. 3) Cidudaya or arising of consciousness with five
qualities of good meditation, discrimination, doing, knowing, independ-
ence. 4) Citprakasa or light of consciousness, with the five qualities of
being undisturbed by things,.completeness, being unaffected by thought,
equipoise, and relaxedness. 5) Sohambhava or the mood of thinking
“that I am” with five qualities of immortality, entireness, resting in
one’s own atma, cosmic meditation and equality with all.

Mahasakara pinda consists of 1) Mahakasa or great space, with the
five qualities space, intactness, untouchability, consisting of the colour
blue, relating to sound. 2) Mahavayu or great air, the five qualities being
moving about, trembling, touch, drying, consisting of the colour purple.
3) Mahateja or great fire relating to burning, cooking, heat, sight, and
the colour red. 4) Mahasalila or great water with the five qualities of
flowing, moistness, liquidity, taste, and the colour white. 5) Mahaprthivi
or great earth, with the five qualities of grossness, different bodies,
firmness, smell, yellow.

Prakrti pinda includes 1) Earth with the five qualities of bone, flesh,
skin, veins and hair. 2) Water with the five qualities of saliva, sweat,
semen, blood, urine. 3) Fire with the five qualities of hunger, thirst,
dream, languor, idleness. 4) Air with the five qualities of running, swim-
ming, stretching, bending, disappointment. 5) Earth with the five quali-
ties of disease, hatred, fear, shame and delusion.

The work then proceeds to give five-fold qualities of many other
things which seem to pertain to the garbha (womb) pinda. They are
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enumerated below.

The antahkarana is the inner complex carried from birth to rebirth. 1)
The five qualities of manas (mind) are resolution, wavering, folly, stu-
pidity, mentality. 2) The five qualities of buddhi (reason) are discrimi-
nation, dispassion, peace, contentment and patience. 3) The five quali-
ties of ahamkara or ego are wishing to have contact, the feeling “this is
mine”, my happiness, my sorrow, this is mine. 4) The five qualities of
Citta or observation are pondering, constancy, memory, reflection, and
making one’s own. 5) The five qualities of Caitanya or full awareness
are reflectiveness, skill, steadiness, thoughtfulness, and indifference.

The five Kulas are 1) Sattva, with five qualities being compassion,
duty, mercy, devotion and faith. 2) Rajas with the five qualities of
giving, enjoyment, eroticism, possession, and having wealth. 3) Tamas
with the five qualities of argumentativeness, grief, quarrelsomeness,
bondage and fraud. 4) Kala or time has the five qualities of divisions,
periods, movement, measure, and lack of substance. 5) The jiva or
embodied being has the five qualities of wake, dream, deep sleep, the
fourth, and that beyond the fourth.

The five Saktis of manifestation (vyakti) are 1) Iccha, with her five
qualities of divine madness, desire, longing, reflection, and achieving
what is desired, 2)-Kriva, with the five making love, effort, action,
steadiness, and adherence to one’s own Kula-cluster. 3) Maya with her
five qualities of arrogance, envy, deceit, acting, and playfulness. 4)
Prakrti with her five qualities of hope, thirst, eagerness, wishing, duplic-
ity. 5) Vak or Devi as speech with the five qualities supremacy, pasyanti,
madhyama, vaikhari and matrka.

The five gunas of personal experience are 1) Karma, the five quali-
ties being good, evil, fame, dishonour, and looking to the results of
action. 2) Kama or sexuality with the five qualities of intercourse, lik-
ing, playfulness, desire and lust. 3) Moon with 16 kalas or parts, and a
17th called nivrtti. 4) Sun, with 12 kalas and a 13th called shining by its
own light. 5) Fire with 10 kalas, the 11th being light.

The channels of bioenergy (nadi) are enumerated in the text as ida,
pingala - both of which are related to the nostrils; susumna, which is the
central channel, sarasvati, which is on the tongue; pusa and alambusa
related to the eyes; gandhari relating to the hands and the ears; kuhua,
which goes to the anus; $amkhini, said to be the lingam aperture. The
brahmarandhra is related through the central path to all of the 10 nadis.

The 10 vital breaths or vayus are related to different functions in the
body. The most important vital breath is prana, said to reside in the
heart and consisting of expiration and inspiration, relating to the letters
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Ha and Sa (hamsa).

The rest of the first chapter describes how, by the combination of red
blood and white semen, birth occurs, and enumerates the different stages
in the development of an embryo. It is stated that an excess of semen
gives males, blood females, and an equal amount gives rise to neuter,
hermaphrodite, or homosexual. The chapter closes with the proportions
of the different ayurvedic bases in the body, and states that vata, pitta
and sle$ma - the three base bodily elements, give rise to the 10 dhatus.
There are 83 verses in the first chapter.

Chapter two deals with the position of the cakras in the body. The
fundamental cakra is the place of Kamarapa, it is of a wine-colour,
giving the fruit of all sexuality. Sakti is said to reside here. The second
cakra is called the Svadisthana, in its centre is a lingam the colour of
pink coral, like a young shoot. There is Odyana pitha, giving the power
of all attraction.

Thirdly is the navel cakra, with five petals, and in its centre is
Kundalini $akti coiled up. She is said to resemble 10 million dawn suns,
and gives all siddhi. The fourth cakra is the heart centre, with eight
petals. In it is a lingam. It is the seat of hamsa, the place where all the
senses come to reside.

The fifth is the threat cakra, the junction point of ida and pingala.
Ida is the moon nadi on the right, and pingala the sun nadi on the left.
In the centre is susumna. One should meditate there on spontaneous
sound, which is nada. Above this is the talu cakra. Amrta (nectar) is said
to flow from here. It is near the uvula. It is called rajadanta, and is said
to be the place where the samkhini nadi comes to the 10th door or
aperture. One is to meditate there on the void.

Above this is the brow cakra, said to be the eye of knowledge. One
obtains siddhi of the circle of the Matrkas by meditating here. It is like
the source of light. The eighth cakra is said to be the brahmarandhra or
nirvana cakra. It is the colour of a column of smoke (purple). Jalandhara
is situated there. If one meditates on this centre it gives liberation.

Above this is another cakra called the akasa or space cakra. It has 16
petals, and in its centre is an upper yoni. The three kutas or peaks are
above this. Over this one should meditate on the supreme void, which is
said to be the place of Parnagiri pitha. It gives all desired siddhi.

The text now mentions 16 places where meditation may be accom-
plished. On the tip of the big toe of the right foot one should meditate
on a steady light. The second base is situated in the root cakra, and a
flaming fire should he visualised there. Thirdly is the anus, where the
apana vital breath resides. The fourth is in the penis, where the brahma
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granthis (knots) are said to come together. Fifth is the Odyana base.
Sixthly is the navel centre, in which is om, where all sound dissolves.
The seventh is the heart cakra, where prana resides.

The eighth is at the throat centre, the place where ida and pingala
come together. The ninth base is the ghantika, at the root of the tongue,
whence arises the nectar. The 10th is behind this, identified with the talu
cakra. The 11th base is at the tip of the tongue. Meditating here one
conquers all disease. The 12th centre is the third eye, where one should
meditate on the lunar circle.

Next and 13th is the spot at the root of the nose. Meditating here,
one becomes very concentrated of mind. The 14th base is behind the
root of the nose. The 15th is on the forehead, and is said to be the centre
of light. At the 16th, above the brahmarandhra, is the space cakra
(akasacakra), and here reside the two lotus feet of Sriguru. There are
also three laksyas, indicative places, which are places to meditate. These
are identified with moon, sun and fire at head, heart and genitals.

There are five aethers (akasa - spaces) which pervade the body, and
each has the characteristic of voidness. It is stated here that only by
meditating on the nine cakras, the 16 bases, the three laksyas and the
five spaces does one become a yogi. In passing, it should be noted that
the Kashmir Shaivite Netratantra follows the above scheme very closely.
The chapter closes with a description of the well known eight limbs of
yoga. They are yama, niyama, asana, pranayama, pratyahara, dharanam
dhyana and samadhi. The text gives a description of what it takes these
eight limbs of yoga to mean. There are 38 verses in chapter two.

Chapter three discusses the identity of macrocosm and microcosm.
The tortoise supporting the cosmos is below the feet, on the soles of the
feet is the Patala underworld. Talatala is in the region of the front of the
feet, Mahatala is on the heels. Rasatala is at the ankles. Sutala is asso-
ciated with the legs.

Vitala is in the region of the knees, and Atala is at the root of the
body. Above this resides the great fire at the end of time, which is Siva
Kalagnirudra.

The three worlds are then described. Bhurloka is in the genitals and
the presiding deity is Indra. At the tip of the penis and at the penis
aperture is Maharloka. Svarloka is associated with the womb. In the
heart is Rudraloka. The chest region is I$varaloka. The throat region is
Sadasivaloka. In the centre of the throat, in the neck, is Sri Kantha
Loka. At the tongue root is Bhairava Loka - the heaven of Bhairava. In
the 10th aperture is Sivaloka. Above this 10th aperture is Siddha Loka,
where dwell eternally the Siddha Nathas.
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In the forehead is the heaven without origin. The lord there is Anadi,
or the originless one. At the peak of the head is Kula Loka, the lord
there being Kulesvara. In the brahmarandhra is the lord of the supreme
absolute. In the trikata is Sakti Loka, and Supreme Sakti (Parasakti)
rules here.

It’s said that the seven underworlds and the heavens all reside in the
human body. In the nine apertures are the nine divisions (khandhas) of
India. The seven islands are identified with the seven bodily substances.
The spine is Mount Meru, and Mount Kailasa is the aperture at the top
of the head. Other mountain ranges exist where there are bumps on the
body. The Vindhya range is on the right ear, and on the left Mount
Mainaka. Sri Parvata is on the forehead. The 64 yoginis dwell in the
joints of the hands and fingers along with the smaller mountain ranges.

The great rivers Ganga, Yamuna, Candrabhaga, Sarasvati, Narmada
&ec. are identified with the veins. Other lesser rivers and streams are
associated with the veins and subtle channels of energy throughout the
body. Also in the body are the 27 sidereal constellations (naksatras), the
12 sidereal constellations (rasis), the nine planets, and the 15 lunar days.

Dwelling in the pores and hairs of the body are the 33 millions of
gods and goddesses. Numberless saints are associated with the armpit
hair. The pithas and lesser pithas (upapithas) reside in the facial hair.
Associated with all the joints of the body and the other places men-
tioned are the ghosts (bhutas), the pretas, the pisacas, the raksasas, the
daityas, and the danavas.

The gandharvas, kinnaras, ganas, apsaras and yaksas also dwell in
the body. Speech is equivalent to the rays of light outspreading in the
cosmos. The khechari Saktis, and Dakini &c. dwell in the body. Wind is
equivalent to breath, and if tears fall it is equivalent to the rain.

All the sacred bathing places are in the (108) marmas of the body.
The lights of consciousness are the Siddha Nathas. The sun and the
moon are the two eyes. The sentiments reside in the hairs of the legs.
Insects and other creeping things are in the urine and waste products.

When a person is happy, she or he is in heaven. When sad, it is hell.
Free from these distinctions, one is liberated whether asleep or awake.
Parames$vara (Siva) dwells completely without distinctions in this cos-
mos, emanating it and shining forth by his own light. There are 14
verses in this chapter.

Chapter four discusses Sakti, who is the support or basis for the
pinda previously mentioned. Kula is manifested Sakti, whilst Akula is
non-dual, without any distinctions whatsoever. The union of Kula and
Akula is called samarasya or perfect assimilation. Parampada may be
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likened to Supreme Siva, whilst Kula is Siva in His immanent form.
Both Kula and Akula are inseparate. Various extracts are given from
tantras. These are from Lalita Svacchanda, Pratyabhijna and
Vamakesvaratantra. The last extract is to the effect that Siva and Sakti
are one. Other extracts from other tantras are quoted to further explain
the theory behind the practice and to explain what has previously been
mentioned. There are 30 verses in the chapter.

The supremacy of the guru is dealt with in chapter five, and the
attainment of the equilibrium of the pinda, which results in the achieve-
ment of samarasya or perfect assimilation. Only through the grace of the
guru may this be achieved and not through thought or endless discus-
sions. One should obtain it orally and not from a multitude of texts.
Only then is one liberated. Parampada is obtained only through the
favour of the true guru.

One who has achieved this samarasya alone is a Sveccha Yogi, able
to do whatever is willed, free from sickness and death. The results of
practice for a period of years are described. in the ninth year one achieves
a body which is like diamond (vajra). In the 12th year one becomes
equal to Siva, is worshipped in the three worlds, and a siddha like Sri
Bhairava. Success is not achieved by recitation of mantra, penances,
meditations. sacrifices; pilgrimages, or worshin.of Devas, but only through
the guru’s grace. Verse 54 says that there is no rule, no caste, nothing
to accept and nothing to reject, no divisions, nothing to do or not to be
done.

A couplet is given in verse 63, said to have been spoken by Siva:
“There is nothing greater than guru. There is nothing greater than guru.
There is nothing greater than guru. The guru is Siva. The guru is Siva.
The Guru is Siva. The guru is Siva.”

If one is not instructed by the guru but attempts the great work alone
then one is a liar as all is achieved through his grace. Such a person is
empty of all knowledge. There are 81 verses in the fifth chapter.

Chapter six, the longest section of all at 117 verses, deals with the
characteristics of an avadhuta - one who has achieved the highest state
of all. Such a person is a siddha yogi, free from everything, with a
complete understanding of the pinda. Only an avadhuta may initiate a
disciple into the path of Natha yoga. The Natha school is the best of all
other systems, and therefore the avadhuta is the best of all gurus. Sys-
tems and paths mentioned include Sankhya, Vaishnava, Vedik, Saura,
Buddhist, Jaina, and many others.

This path is so superior that it should be carefully hidden. The lotus
feet of the guru should be sought if one wishes to achieve success, and
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to be free from fear and sorrow.
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12: Yogavisaya

The following short work of only 33 verses is here translated in
English for, as far as I'm aware, the first time. It is a work of the Natha
school, attributed to Minanatha (who may or may not be Matsyendranatha),
the legendary founder of the Natha line. Whether he actually wrote it is
another matter for scholars to quibble about.

The works of Bagchi and Kalyani Mallik were to reveal more of the
wide influence of the Natha traditions, and their impact on the occultism
and yoga of India and Nepal. This short work was published in Sanskrit
in Mallik’s Siddha Siddhanta Paddhati & other Works of the Natha
Yogis (Poona Oriental Book House, 1953) - a work which has an
excellent English introduction.

I bow to the guru’s feet, to the guru’s son and his other relatives, and
to his chief sakti and others in order. [1]

I bow to that guru who resembles the highest reality; roaming about @
he wanders the world, whilst internally he remains still, having acquired
perfect knowledge. [2]

They succeed in this who are born of a good Kula family, with
qualities of good behaviour, constant in devotion to the supreme being
Adinatha! [3]

It is said by Akula Adinatha, dwelling in the fullness of bliss, that
the pupil devoted to his guru is a wise man. [4]

By grace, I, Minanath, became aware of the supreme reality. Minanath
then spoke all this to a true pupil. [5]

When there is no distinction between guru and pupil, then guru and
pupil become one in accomplishment. [6]

I, Minanath, the son of Uma and Saikara, the lord of saints, pro-
claim the supreme reality, the unfolding of Kulakula. [7]

The six auspicious Kaula cakras are the adhara, the Svadisthana, the
Manipara, the Anahata, the Visuddhi, and the Ajia. [8]

The adhara is near the anus, the Svadisthana is near the genitals, the
Manipura is in the navel, and in the heart is the Anahata. [9]

The Visuddhi is in the region of the throat, and the Ajia cakra is in
the brow. Having pierced the cakras, the highest stainless Cakra is
attained. [10]
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The ida travels on the left, and the pingala travels on the right. In the
centre of the ida and the pingala is the susumna, which is of the nature
of bliss. [11]

In the base (cakra) are four petals, in the genital six, in the navel 10,
in the heart 12, at the root of the palate (talu) 16, and in the forehead
two petals. In the disc in the centre of the brow (are the letters) da, pha,
ka, tha together. In the area of the throat are the vowels. Ham Ksam, I
bow to that being of letters joined with the tattvas which are in all the
lotuses! [12]

Footnote These total 50, correspond to the fifty letters of the alpha-
bet. If you divide the 21600 breaths in a day and night, this yields
4,320.

Prana, upana, samana, udana and vyana together with the (five)
powers of action (karmendriya) constitute the aggregate of Kriya Sakti.
[13]

Naga, karma, krkara, devadatta and dhanafijaya and the five means
of knowing (jhanendriya) constitute the aggregate of Buddhi $akti. [14]

In the centre is the fire Sakti. In the navel cakra the sun is situated.
Having accomplished bandhamudra, all comes to be in the beautiful eye
in the brow. [15]

The letter “a” is in the region of fire, and “u” is in the heart. “m” is
in the centre of the brow, and this is the mantra one should be aware of.
[16]

The knot of Brahma is in the lowest place, the Visnu knot is in the
heart, and the Rudra knot is in the centre of the brow - these three
liberate one. [17]

The letter “a” is Brahma, “u” is Visnu, “m” is Siva, it is said. Clearly
(this om) is the lord of supreme peace, the ultimate one. [18]

Having done ‘contraction of the throat’ one should squeeze the nec-
tar which is in the 16 above. [19]

The trikata, trihatha, golhata, Sikhara, trisikha, vajra, om-kara,
urdhvanakham and bhruvormukham (are above). [20]

One should contract the sun, using the five nadis or unite with the
trihatha. In both cases one attains the sphere of the moon. [21]

Pranava, Gudanala, Nalini, Sarpini, Vankanali, Ksaya, Sauri and
Kundali are the eight coils (of Kundalini). [22]

One should agitate Kundalini, piercing (the cakras), and taking the
vital breath to the sphere of the moon. This causes the entwining of the
vajras, and closes the nine doors. [23]

Such a one become powerful, pleasing in aspect, free from the gunas,
holy. When the nada sound reaches the place of Brahma, Samkhini



N T 1 1] o H B = EEENN

27 HINDU TANTRAS 139

showers nectar. [24]

One should light the lamp of knowledge, which delivers one from
the sphere of the six cakras. Bathing one’s body in the nectar, one
should do worship of divinity. [25]

The devoted should bathe the lord, of the form of consciousness,
with nectar of the moon, should give mental flowers, and should wor-
ship supreme Siva. [26]

The deluded self, which excludes one from happiness, becomes a
body of knowledge, whole, a form which is all-extending and stainless.
[27]

Hamsa hamsa is the mantra upon which depends the bodies of living
creates. It is meditated on as the collective form of vital breath in the
knots. [28]

21,600 times daily the word hamsa is being pronounced - in this way
one constantly meditates ‘So’aham’. [29]

In the front part is the churning lingam, the back being Samkhini. In
the brow centre is the lingam of light, the very self of Siva, red and
white. [30]

The Vajra Danda is placed in the centre of all points of the compass.
This supreme place is both cool and hot, filled with Meda (fat) and
Majja (marrow), [31]

Nectar flows from the place of the absolute, and moistens the three
worlds. [32]

It is said by Minanath that through this one is freed from all diseases
and karma, and the 18 (kinds of ailment) caused by excess of vata and
pitta. [33]
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13: Akulaviratantra

This text was included in a collection of works relating to the
Matsyendranatha lineage of the Natha Sampradaya, and edited by PC
Bagchi, collected in one book entitled Kaulajnananirnaya of the School
of Matsyendranath and published in the 1930s.

Bagchi says in his English introduction that he consulted two ver-
sions called Akulavira, which, he thought, seemed to be part of a larger
work. Be that as it may, the colophon to the text attributes it to
Macchendrapada, that is Matsyendranath, who, it adds, obtained the
grace of the Yoginis at the place called Kamartapi (Kamarupa).

Bagchi notes that the Sanskrit of these Natha documents is often
peppered with mistakes, vernacular terms and the like, which he thinks
is a deliberate attempt by the gurus of the lines to throw off the mantle
of Brahmin hegemony. The Natha Sampradaya did not, and still does
not, have race, gender or caste exclusions.

The Akulavira opens with the following salutation: “Hail to the lotus
feet of Sri Macchanda. I bow to Sri Minanatha, full of the bliss of
sahaja, liberated from the stain of Maya, supreme, diffused through the
universe, in whom all the adharas are deep and still, born from his own
self.

“Now I will declare the supremely marvellous Akulavira, the ulti-
mate secret of secrets, creating the multitude of siddhas in their real
states. [1]

“By grace of the worlds, this was spoken by Siddha Natha. One who
desires it should conceal it carefully, according to the rule. [2]

“Just as those beings sunk in the ocean of samsara take refuge with
the great and as all rivers flow into the oceans, [3] So in the Akula Vira
all dharmas are dissolved.”

This text takes what we think is a very radical but entirely typical
Natha stance, saying that the Akulavira, elsewhere described as the
parampadam (the supreme part) and the sahajanandam (spontaneous
bliss), alone gives liberation. It is identical with the guru. Akula, as
Bagchi points out, is Siva, the witness, while Kula, the woman, is Sakti,
the cluster of energies. She is the womb, and therefore everything that
comes to be.
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Fools, deluded by Mahamaya, and deluded by the net of different
$astras, follow Buddhism, Somasiddhanta, Nyaya, mimamsa, paficasrota
(five streams), and vama and daksina siddhantas, itihasas (tradition,
history), purana, bhutatattva and Garuda, and the Siva agamas, with the
false idea that these will bring liberation, the text says. But they have
false notions and are enmeshed in useless discussions which do not
liberate them from samsara. That liberation can only be found in the
Akulavira. (verses 5-10).

Nor, says this text, can liberation be achieved by “piercing the cakras”
(cakrabheda), nor by concentrating on nadis such as the ida, pingala or
the susumna, nor by concentrating on so-called cakras whether in the
navel, the throat, the heart, the head, or the top of the skull, this text
says. Pranayama (the path of breath) does not bring liberation either,
nor thinking of the granthis (the so-called three knots), the bindu, or the
centre in the forehead. Rasayana (alchemy) does not bring realisation of
Akulavira either.

In the remarkable verse 56, it is said that the path of the Kaula is of
two types - the artificial (krtaka) and the spontaneous (sahaja). The real
or sahaja is that in which samarasa resides.

Akulavira cannot be defined by texts or schools of philosophy. It is
all knowing, stainless, evervwhere, and has all. good qualities, facing in
every direction. Once having seen this supreme form, the mind becomes
calm.

Puja, going to tirthas (religious bathing spots), making oblations,
smelling scents and the entire paraphernalia of the tantra, does not allow
for the realisation of Akulavira. Any bad pandit who reckons that such
or other things will bring realisation merely serves to delude already
confused people.

As ghee is latent in milk, as fire is ready to burst forth in wood, just
as scent is inherent in flowers, oil in the sesame plant, the shadow of a
tree in the tree, as bliss in wine, or as effulgence in a flame, so the
Akulavira subsists in the world.

Akulavira is neither dharma nor adharma, it is free of both mainte-
nance and dissolution, it is neither bound nor that which binds. The
Akulavira is very deep and marvellous, being both above the pinda and
devoid of pinda. It is of the essence of samarasa.

Yajna (fire sacrifice), self imposed restraints, japa (recitation of
mantras), arcana (worship), homa and sadhana, mantra, puja, bathing,
vows are nothing whatever to do with Akulavira, which is without
support, the peaceful, free of actions, all knowing, complete, free of
both “is” and “is not”, free of dualism and monism, and situated in
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one’s own body.

When the feeling of samarasa exists, “he is Siva, he is clearly the
Deva, and he is the moon, the sun and Samkara. He is Visakhya (Skanda),
he is Mayuraksa (Indra), and similarly he is Buddha. His self is Devi,
his self is the Deva, he is the pupil and he is the guru. He is the act of
meditation, he is that meditated upon, he is the guru, the lord of all.”
(Verses 129-130).
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14: Kulanandatantra

Like the Akulaviratantra, this text is also ascribed to Matsyendranatha,
described in the colophon as Matsyendra Pada. This tantra was also
published in Bagchi’s original Kaulajnananirnaya of the School of
Matsyendranath, but omitted from the edition published by Prachya
Prakashan in 1986. Bagchi found the text in the Darbar Library, No.135
and says it is transcribed in Newari script.

This text is, however, briefer than the Akulavira at only 60 verses,
with a few lacunae and gaps marked with asterisks ***. This work
follows a more familiar tantrik pattern, with information about the cakras,
the knots (granthis), and piercing the cakras. Opening with the saluta-
tion om namo bhairavaya, the first four verses describe a familiar scene
on Kailasa mountain, where Devadeva, the world guru, is questioned by
Uma Devi. However, she wants to know about practices and methods
relating to the destruction of old age and death, of samarasa, and of
techniques and results of the siddhas, many of which are described in
the Kaulajiiananirnayabh.

In verses seven to 16, Bhairava describes the place of the supreme
where a sadhaka should meditate, as well as the heart lotus and the
granthis, or knots. Devi asks him about piercing (bheda) these, as he has
not spoken of them before.

In reply, Bhairava (vv 18-23), begins by describing the Brahmasthana
(place of the Absolute) lotus, which he says has 64 petals, and follows
with descriptions of other lotuses including the brow lotus between the
two eyes, which appears, although the reading is unclear, to conquer
time, as well as giving the ability to see and hear things going on at a
distance.

In verse 24, Devi asks about removing wrinkles and decay. Bhairava
says (vv 25-34) that while this knowledge is hard to get even for the
gods, he will speak of it. A 32 petal lotus exists in the head, and there
one should meditate on nectar, made up of the 16 kalas of the moon,
which one should cause to fall to the heart, and then towards the navel
cakras. Meditating on the nectar as black in colour, it removes wrinkles
and the like within the space of a month, he declares. Another method,
he says, involves meditating on the place of 64 petals (described above),
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the place which is the abode of all the gods. Meditating here destroys
the effect of poison, fever and disease. Another method, says Bhairava,
seems to be a meditation on junction places, which appear to be situated
in the head, the place of Urdhvasakti, as bright as millions upon mil-
lions of fires.

The goddess asks, in verse 35, about methods called dhtinanam and
kampanam, practices which are often referred to in the Kaulajfiananirnayah.
Bhairava replies at some length on these and other topics (vv 36-54).
These siddhis seem to be achieved by meditating on the Mahavaha nadi.
There is a lacuna in verse 37 which refers to the heart cakra and the
tivracakra. Meditating here bestows dhunanam and kampanam siddhis.
In verse 38, Bhairava speaks of the state of flying (khecara). Sakti has
the appearance of a coiled serpent. When she reaches the head, it pro-
duces khecara siddha. Bhairava then describes a process involving five
syllables, which a sadhaka is to meditate on concentratedly. Another
meditation on the vayus is described.

The state of samarasa is described towards the close of this brief text.
Here one is to meditate on Devi as abhava, free of all distinctions. The
methods outlined in the tantra, he concludes not only give the ability to
see and hear at a distance, but allows yogis to enter others’ bodies
(parakayapravesa).
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15: Jnana Karika

The Jaana Karika, like the Akulaviratantra and the Kulanandatantra,
is another text ascribed to Gorakhnatha’s guru Matsyendranatha, and
published in the original version of Bagchi’s Kaulajnananirnaya of the
School of Matsyendranath. The verse numbering in the original Bagchi
version was out of kilter and this has been corrected. Jiana means
knowledge, while karika means a set of verses explaining philosophical
doctrines.

Divided into three brief chapters dealing with liberation, dharma and
adharma, and the way of acting, or the path, it is of considerable interest
to the whole Natha tradition. The third chapter gives the inner meaning
of a host of terms associated with tantra - some of which continue to
mislead because the often bizarre and uncanny terms are taken at face
value.

In chapter one, which has 18 verses and some gaps or lacunae,
liberation, that 1s knowledge or jnana, is described in terms more of
what it is not, than what it is. For example, it is devoid of the “25”
[tattvas], it is all peaceful, free of all attachment, free of mantra and
tantra or distinctions of other types, free of the dualities, without Kulas
($aktis). People wander in samsara deluded by the stain of Maya, says
Matsyendranatha. But mental attachments, devas and devis, and so forth
are nothing to do with liberation. The state of liberation is devoid of
divisions, attachments, tattvas, different spheres of activity and any other
mental state.

Chapter two talks of this jiiana further, which, the text starts by
saying, is free of the sun and the moon, and the five elements. It
pervades all these, just as ghee is present in latent form in milk. It is
also free of the three gunas, of manas and the other mental conditions,
and is devoid of both thinking and non-thinking, the highest of the high,
and is free from the elements, the sense impressions (indriya), buddhi,
ahamkara or manas. Compared to this motionless, timeless state, con-
cepts such as dharana, dhyana, the sun, moon and fire, as well as the
elements, Brahma and the other devas resemble false imaginings.

The tantrik is often enjoined to do his or her puja at a place where is
a single Siva lingam, a cremation ground, the junction of two rivers, a
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barren place, at the root of a tree, at a crossroads, next to a great ocean,
or at the junction of three paths. She or he is to be naked, with dishev-
elled hair, intoxicated by liquor.

Chapter three of Jiana Karika gives an internal explanation of these
symbols. The lingam, according to this text, is an internal one, and not
one made from stone, silver or gold.

Siddha Matsyendranatha is further made to say that the cremation
ground is the union of inspiration and expiration. The prana or vital
breath moves through the body, and is the basis of the bioenergetic web.
The movement of prana above is the Ganges, while that below is the
Yamuna. The junction of the two rivers is the union of inspiration and
expiration.

The text, referring to desolate places for sadhana, says that the true
essence of prana is voidness. The tree is the human body, and the root
of the tree is therefore the central point of the upper and lower streams,
each of which branches out into other nadis or conduits of bioenergy.
The crossroads means the central point of orientation, beyond the four
elements, represented by the $aktis Jaya, Vijaya, Ajita and Aparajita.
These four elements are within the body.

When a sadhaka is told to go to the edge of a great ocean, this text
says the meaning of this is the bindu, or noint into which all the lesser
nadis flow. This ocean has a coast or boundary which separates sun
from moon.

The three paths are the three gunas of sattvas, rajas and tamas. The
sadhaka is to be naked, this being the symbolism of a simple and free
soul. Dishevelled hair shows freedom from dharma and adharma. In-
toxication with wine means being full of the bliss of the nectar of yoga.
There are 36 verses in the third chapter.
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Tarakula
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16: Brhannila Tantra

The tantra opens with a request from Devi to Mahakala Bhairava to
reveal the Nila Tantra. Bhairava states that this tantra is the secret of all
secrets and revealing it will cause lack of success. Having it in one’s
home is like having Laksmi, the goddess of wealth, live there. It pro-
tects against all misfortunes and its specific virtue is that through it a
person can become a miracle worker. It is the king of all tantras and is
the core of the quintessence.

Bhairava summarises its contents, which include daily worship (ptja),
the king of mantras, the rules of ptja and preparation of its mantra,
optional and occasional rites, the secrets of magical restraint, the rules
of Kamari paja, hymns, meditations, how to become eloquent, rites of
sacrifice (homa), the attainment of poesy, the secret sadhana, the secret
mantra, alchemy, preparation of miraculous ashes (bhasma) and every-
thing related to the, six.magical acts (satkarma).

Firstly, Bhairava deals with the Devi Tarini, who, he says, is a
siddha vidya, causing Maya and englamouring. Her mantra is om hrim
strim hum phat. This vidya is said to be the heart of Nilasarasvati. Its
appliction is the attainment of poesy. It is to be pronounced facing north
and meditated on as being like a lotus fibre extending from the base of
the spine to the 1,000 petal lotus, like ten million fires, suns and moons.

Next the rules of bathing in the morning are described. Again, a
sadhaka should face north, visualising the guru in the 1,000 petal lotus.
Offering must be given to the rising sun. Then the gayatri or twilight
mantra of Tarini should be pronounced, which is given as tarayai vidmahe
mahograyai dhimahi tanno devi pracodayat.

Chapter two, which has 156 verses, covers the daily puja of
Nilasarasvati. It should be done in isolated places including cremation
grounds, hills and forests. A sadhaka should first meditate on the aeon
or wish-fulfilling tree (kalpadruma) at the root of which is the jewel seat
or manipitha. In the centre of this is the Devi. Her yantra is described.
In the centre of the yantra is Tarini herself. She is seated in the pratyalidha
posture and a sadhaka is to visualise his identity with her. She is terrific
in aspect, adorned with a garland of human heads, with a long belly,
truly terrifying, in the first stage of youth, with a beautiful face, has four
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arms, a tongue which lolls from her mouth. At the end of the chapter is
a hymn to her called the Tarastaka.

The third chapter, of 56 verses, describes initiation and the character-
istics of guru and disciple, as well as the right times for performing
diksa (initiation). The disciple has to resort to a Kaula guru. Various
months for initiation and the fruit it gives are described. The guru’s wife
and children are to be honoured, and various gifts given to him.

Chapter four contains a description of purascarana, the method of
preparing a mantra so that it becomes successful. Tara’s rosary is made
of human bone and must be purified and made carefully.

Optional rites are the topic of chapter five, as well as the pithas or
sacred spots. Kamarapa, where the yoni of the goddess fell after being
sliced into fifty parts, is the most important.

The sixth chapter consists of 398 verses. It covers Kumari puja, the
worship of a maiden. This is preceded by an offering to jackals, imply-
ing that the rite takes place in the cremation ground (Smasana). The
mantra for worshipping the jackals is krim srim sive sarvariapadhare
agaccha agaccha mama balim grahna grahna svaha. As in the
Kulacudamani Tantra, there is reference to the eight kula trees, which
must also receive their share of worship. A day is the same as a year.

The text prescribes-which days.of the moon are suitable for the
optional rites. Wine must be used when worshipping Kalika but has to
be purified first, because Sukra placed it under a curse. Verse 328
begins by describing the path of one worshipping a Sakti - it is fivefold
and includes meat, flesh, fish, intercourse and a woman. (madhu, mamsa,
matsya, maithuna and mahila). The puja should be performed at night,
at a crossroads, or in a cremation ground. The $akti is to be worshipped
with vermilion, with flowers, and with scents such as sandalwood.

Chapter seven, which has 293 verses, continues to cover the satkarma,
or six magical acts, and also deals with worship of the kimaris. A most
interesting section, starting at verse 81, deals with Mahacinakrama, which
is, essentially left hand tantra. Bhairava here says this is a great secret
and must be concealed. The rule here is that of svecchacara, the path of
acting according to one’s own will. In this, there is no need for external
worship. All can be performed mentally. There are no rules as to the
time the ptja should be performed, no rules about the place, no need for
preparation.

Bhairava says that for bathing, meditation, purification, recitation of
mantra, resolution and so forth, any time is good. Here there is never
any inauspicious time. There is no distinction between worship in day or
night or in twilight or days of the moon. One need not do purification
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beforehand, and there are no rules relating to robes, seat, place, temple,
impurity of bone wine and so forth. Mentally one need do nothing.

The conjunction of yoni and lingam is the essence of the rite. During
intercourse, the partners should mentally recite the Tara mantra. It should
be performed in the cremation ground. Bhairava says that by meditating
on the devi as a young woman, and performing yoni puja, practice
brings success.

Chapter eight, which is 250 verses long, describes the yantra of
Tara. In the centre she and Mahakala are in sexual union. The yantra
should be engraved on copper, smeared with kundagola and svayambhi
flowers (menstrual blood) and scents including camphor. The practi-
tioner meditates in the heart on Tarini and then draws her, by vital
breath, using a flower, into the centre of the yantra.

She is then considered to be present in the yantra and various offer-
ings (upacaras) are dedicated to her and to her attendants in the different
parts.

In verse 56, Bhairava describes the eight women suitable to be a
sadhaka’s $akti. They are Nati, Kapalini, Ves$ya, Rajaki, Brahmani,
Sudrakanya, Stri and Ksatriyi. Verse 90 says women are divine, women
are vital breath, and women are jewels.

In verse 102, Bhairava describes the goddesses snjtable for worship
in the Kali Yuga. The foremost is Tarini, then Kali, Aniruddhasarasvati,
and Smasanakalika. Verse 146 begins to describe 10 ways to make a
mantra live.

Heroic worship is the subject of the 30 verses of chapter nine. Bhairava
says this is the ultimate sadhana. The sadhaka is to make a small square
area (vedi) surrounded by a circle. He should sit on red material. After
doing matrka nyasa, he should worship with the 16 ritual accessories.
He is to offer various type of milky substances, fruit and candies.
Having given these to the Sakti, together with food, and buffalo meat,
he should worship for a period of seven days, using a rudraksa rosary.
He should recite the vidya of Devi together with the letters of the
alphabet. The vidya is to be recited depending on the number of letters
in the vidya. For example, a one syllable mantra should be recited
10,000 times, a two letter mantra 8,000 times. After reciting the mantra,
bali is to be given.

Verse 22 begins to describe sadhana which is performed seated on a
corpse. This is to be performed in a deserted place, at the root of a bilva
tree, on the banks of a river or at a crossroads. If sadhana is performed
on the corpse of a candala, it brings speedy success. Worship in the
cremation ground brings all success. A vira is a hero, so he shouldn’t
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get scared when faced with death.

Chapter 10 also has 30 verses, and continues the subject of heroic
worship (virasadhana). On a Tuesday, at night, the sadhaka is to take a
human skull, worshipping it with the five products of the cow, and
preparing it by smearing it with sandal paste and other substances such
as turmeric and rocana. One should place the skull on silver (?) and
purify it. Then the sadhaka is to recite the mantra 1,000 times, and do
puja to Parame$vari. This brings success after three days. Lata sadhana
begins to be described in verse seven. As in the wonderful statuary of
Khajuraho, a woman, compared to a vine, entwines herself around her
man. This rite is to be performed on a Saturday, and involves the
worship of Kamadeva, reciting the mantra 108 times. Verse 11 says a
sadhaka should worship Ugra at the root of a tree to obtain success. At
morning, a woman should be given bali and performed on a new moon
night it is the giver of success. Performing the rite on a corpse gives
additional fruits.

Chapter 11 has 99 verses and begins by describing the Tara mantras
in code form. The chief of these is om hrim strim him phat. Ugratara’s
17 letter mantra is om padme mahapadme padmavati maye svaha. The
Nilasarasvati mantra is aim hrim srim hsaum shauh vada vada vagvadini
klim klim klim nilasavasvati aim_aim aim_kahi kahi kararim svaha. In
verse 95, Bhairava describes a five lettered mantra which bestows all
knowledge on a man. It should be recited 10,000 times to bring suc-
cess. Worshipping this for six months turns a man into a maharaja.

Chapter 12 has 98 verses and primarily deals with the origin of
Tarini or Nilasarasvati. The gods were in their marvellous heaven, Goloka,
a four square palace studded with rubies, pearls and other alluring gems.
The idyll was spoilt by a gang of demons who approached the top gods
to look after them and restore them to their former position. But they
were unable to help, so they approached Mahakali, and praised her
fulsomely to get them out of bother. Brahma, himself, in verse 20
asked her to lend a hand. So Mahakali created Tarini to destroy the
demons and bring the gods back to their former position. The gods
worshipped her so well that she, out of her own body created goddesses
to kick out the bad boys. According to verse 80 onwards, these are Kali,
Mahadevi, Mahavidya, Sodasi, Bhuvanes$ani, Bhairavi, Cchinnamastaka,
Dhumavati, Bagala, Matangi, and Kamala.

In verse 87, it’s said that at night, in the first watch, on a Saturday,
a sadhaka should prepare a vedi that is fourteen hands wide. A yantra
should be made using vermilion on a copper plate, and there the sadhaka
should place a pot. Using the mantras previously described, the Devi is
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to be worshipped. Then the sadhaka should write on bhurja leaf the
name of the object to be accomplisehed. Then he should worship the
goddess after meditating on her, performing homa and other rites. After
five days, the sadhaka obtains success.

Chapter 13 deals with the worship of Mahakali. Bhairava says he
will speak of the supreme mantra of Mahakali, which bestows all poesy.
She is the primordial one, Prakrti, the beautiful woman, the primordial
knower, with kalas, the fourth, the ultimate mother, the boon giver, the
desirable one, the lady of heroes, and the giver of success to sadhakas.

Kali is the true form of time, whose great mantra of all mantras is the
ocean of mantra, and alone gives all success to a sadhaka who wants it.
She destroys anxiety, gives boons, is seated on a corpse, and gives all
desires.

Purification of mind and determination as to defects or enmity in a
mantra are unnecessary and in sadhana with this great mantra, there are
no restrictions as to time, nor day, lunar mansion or obstacles caused by
lunar mansions and so forth..

Her all-poesy bestowing mantra consists of two hrims and two hums,
followed by three krims and daksine kalike, then pronouncing the pre-
vious bija mantras in reverse order, putting in front of it om and svaha
last. This is the mantra-of 23 syllables, called the king of mantras and
it causes a person to become like Siva.

Bhairava is the rsi of the mantra, usnik is the metre, Mahakali is the
devi and hrim is the seed. Hum is the Sakti. Reciting it gives siddhi, its
practice gives the power of attraction, and it causes the herd like pasu to
become heroic, a vira.

Next comes a dhyana in verse 16. She should be worshipped as very
beautiful, with limbs the colour of thunderclouds, naked and sitting on
the corpse of Siva. She has three eyes and earrings made of the bones of
two young handsome boys, and is garlanded with skulls and flowers. In
her lower left and upper right hands she holds a man’s head and a
sword, her other two hands bestowing boons and banishing fear. Her
hair is greatly dishevelled.

Her gayatri, which gives all knowledge when recited is kalikayai
vidmahe smasanavasinyai dhimahi tanno ghore pracodayat. Reciting it
20 times gives all prosperity. It needs to be recited 20,000 times to
achieve success in its preparation, doing homa of one tenth, oblation of
a tenth part, and abhiseka of a tenth part of that.

In verse 21, Bhairava says that the vira sadhana may be performed in
a house, or elsewhere. The sadhaka should construct a small platform
strewn with bunches of plantain leaves and place on this a pot smeared
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with vermilion. In the pot place mango shoots and wine made of khadira
blossoms, as well as asvattha and badari leaves. The pot should also
contain pearl, gold, silver, coral and crystal.

A matrika yantra should be placed under the pot, which should then
be placed on a cloth, facing the northern direction. After worshipping
with various substances, one should offer food, unguent, mutton and
other attractive sorts of food.

The Sakti is young and beautiful, adorned with various jewels. After
combing her hair, a man should give her tambula (paan) and draw two
hrims on her breasts, the bija aim on or near her mouth, and two klims
on either side of her yoni. After placing the linga into her yoni, the
mantra should be recited 1,000 times

The secret should never be revealed as it gives all siddhi. The mag-
nificence of the mantra is such that even if Siva had 10,000 million
mouths and 10,000 million tongues, he still could not describe it. It is
the most secret thing in the three worlds, very hard to obtain, and gives
the fruit of all desires.

Chapter 14 talks of Kamakhya and Tripura. Verse two consists of a
cryptic line which is similar to one which appears in the
Vamakesvarimatam, 1V, 45-46: kamastham kamamadhyastham
kamodaraputikrtam, kamena sadhavetkamam. kamam kamesu niksipet,
kamena kamitam krtva kamasthah ksobeyjjagat. The verse in this work
reads kamastham kamamadhyastham kamodaraputikrtam, kamena
kamayet kami kamam kamena kamayet. The following verses describe
puja of Kamakhya. The 64 yoginis are to be worshipped. Their names
are given in verses 39 to 46.

The mantra of Tripura is given in verse 54 as aim klim sauh. Tripura,
it’s said, is Kamakhya, the Kamarupini. She is worshipped in a triangle
and is herself triple.

Chapter 15, which has 164 verses, describes mountains, streams and
springs sacred to the worship of various devis and devas. According to
the English introduction by Madhusudhan Kaul in the 1941 edition, the
mountains include Darpana, Vayukuta, Asvakuta, Bhasmakiuta, Manikuta,
Sukanta, Raksakuta, Pandunatha, Brahmakuta, Nilaktta and Kajjalacala.
Chapter 16 outlines the specific festivals of Tara and the things to be
done during the twelve solar months, and in the 27 lunar asterisms, as
well as the kinds of offerings which please the goddess. The 16th
chapter has 73 verses.

In chapter 17, which has 148 verses, there are more details of the
worship of Kali. Her favourite time is on the fourteenth day of the dark
moon in the month of Kartik, when she should be worshipped at night.
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The dhyana (meditation image) of Kali is described with details of the
types of pits in which to perform homa, starting in chapter 25. This
chapter also gives the puja details of Sandhya, the twilight Devi. There
are three twilights in a day, according to the text. Sandhya has two arms,
wears yellow clothes, is of a red colour, has a narrow waist, has three
eyes and in her right hand holds a book, while in her left hand she holds
a sheaf of sutras relating to grammar.

In chapter 18, Devi asks Bhairava to reveal the 1,000 names of
Nilasarasvati and Tara. This, says Bhairava, is a good question and
over the next 206 verses he reveals them. They are given in groups of
consonants with which the names start.

Chapter 19 reveals the armour (kavaca) and the secret mantra of
Tara. A person who writes down the kavaca and carries it around with
him becomes like Siva himself. Verse 27 starts to descripe the secret
mantra (guptamantra). This appears to be the bija hrim. The secret way
of reciting this is recite it in the region of a woman’s yoni, meditating
on Tarini. She should be meditated on as being in the centre of the
yoni. If this is recited 108 times for five days, a person becomes like the
god of wealth, Kubera. Inserting the lingam into the yoni, the emission
should be offered to the goddess. Using the left hand, a sadhaka should
make forehead mark using, it.

In chapter 20, Devi asks Bhairava to tell her the 100 names of Tara.
And so he does.

Chapter 21 is an interesting chapter of only 40 verses which deals
with alchemy (rasayana) which can make a man as rich as Kubera.
Copper and lead can be turned into gold. Adepts can create a powerful,
magical ash which creates miracles. The chapter also describes the divya
(celestial), vira (heroic) and pasu (beast-like) characteristics of tantrik
practitioners.

Chapter 22, in 172 verses, describes the 1,000 names of Kali. Mahakala
Bhairava is the rsi, anustubh is the metre, Srikali is the devata, krim is
the bija, ham is the $akti, while hrim is the kilaka. The application is
reciting the names is dharma, artha, kama and moksa. Anyone who
makes a distinction between Mahakali and Nilasarasvati goes to hell.

Chapter 23, in 28 verses, gives the 100 names of Kali. After the
names, Bhairava says that whoever reads them at morning time for
certain gains a treasure. “Here in this world, he is happy and afterwards
attains union with Devi.” Reciting the names means a sadhaka cannot be
subjugated by any denizen of the three worlds. By reciting them, a
person achieves the four aims of mankind.

The final chapter of 55 verses describes the worship of Annadaya
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(Annapurna) and gives her 100 names. A sadhaka reciting them at dawn
is free of poverty and illness.
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17: Tararahasya

Tararahasya - the Secret of Tara - by Brahmanandagiri, is a compi-
lation of various texts related to Tara, the second Mahavidya.

The Tararahasya is a guide to puja and sadhana of Tara and includes
information on her different aspects such as Nilasarasvati, Ugra, Ekajata
and the other cluster of Saktis concerned with this Devi, who often is
figured in the list of Mahavidyas, or great goddesses, as second only to
Kali. There is some interesting material on inner worship of the differ-
ent Devis. A comparatively brief work, the tantra consists of four patalas
or chapters.

In chapter one, the author, little of whom is known, first compiles a
little hymn to Tara and then refers to the following works as his sources:
Tarasara (Essence of Tara), Taranigama, Mahanila, Mahacina, Nilatantra,
Tarakalpa, Saktikalpa, Saktisara, Rudrayamala, Nilasarasvata, Lingatantra,
Yonitantra, Sodhatantra, Mahamata, Kulasarya, and the Urdhvamnaya -
which may here be a general term for tantras emanating from the upper
of the five faces of Siva. Brahmanandagiri also says he has referred to
various other $astras to produce this Tararahasya. Few of the works he
refers to seem to be in existence, in printed form at least.

The work describes the morning acts, which begin with the worship
of the guru (verse 28). The follower of the path of Tara is to visualise
his guru, together with his Sakti, at the brahmarandhra at the top of his
skull, the guru taking the Sukra or semen form, while the guru’s Sakti is
red.

The Taranigama is quoted to the effect that at morning time one
should visualise one’s peaceful guru, on the head, as seated on a white
lotus, having two eyes, and two arms, the hands making the gestures
(mudra) of bestowing boons and dispelling fears. This guru, says the
quoted work, is the form of the supreme Brahman, adorned with various
jewels, and seated in the svastika asana, giving all knowledge, and the
very essence of the bliss of knowledge himself.

According to the Tarasara in the Rudradhyaya, quoted in the text
(verse 43) one should meditate on the yoni covered with svayambhu
flowers and the linga, doing one 100 koti recitation of the mantra.

There can be no siddhi in this vidya, that is Tara, unless there is
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recitation of the mantra in the morning.

The author then begins to speak of the tantrik gayatris of Tara, and
of the daily and other rites and meditations which should be performed.
These follow the general tantrik pattern.

Tara’s gayatri is om hrim tarayai vidmahe mahomayai dhimahi tanno
devi prachodayat. The rules for sandhya or twilight worship are then
outlined. The text gives meditation images (dhyana) for the three twilights.
The gayatri for Ugratara gayatri is then revealed as om ugratare vidmahe
Smasanavasini dhimahi tannastare pracodayat.

There then follows a section on the sandhya worship of Nilasarasvati
who is situated on a blue lotus, in the middle of the cremation ground,
as dark as a thundercloud, and adorned with masses of jewels. The text
gives her gayatri as om nilasarasvati dhimahi saradayai vidmahe tannah
sive pracodayat.

A section, the fifth in this chapter, and called the Bijakosa then
follows, which gives the code words used in various tantras quoted by
Brahmanandagiri which allow sadhakas to unravel the bija and other
mantras quoted.

The sixth section describes mantras of Tara and attendant Devis,
including the paficarasmi or five-rayed mantra om hrim strim ham phat.
The Ekajata Sakti Siddhi mantra is revealed, as well as the Kamakhya
gayatri. Kamakhya, the text says, is worshipped in all the $astras and
bestows both pleasure and liberation. The gayatri is om kamakhyayai
vidmahe kulakaulinyai dhimahi tannah syame pracodayat.

There then follows a description of Ugratara’s gayatri, as well as a
gayatri of Mahakalapriya Devi (beloved of Mahakala). Nilasarasvati
gayatri is also revealed.

A section follows on Kulluka (Padmavati) mantra which reads om
padma mahapadme padmavati hrim hrim svaha. Then follow a series of
instructions on the purascarana, or preparatory rites, which need to be
followed after initiation (diksa) in order to make the mantra perfect. For
all Tara goddesses, blue lotuses and bilva leaves must be used. The
mantras have to be recited many lakhs of times for success.

The first section in chapter two is devoted to details of initiation into
the Tara mantras. If, by great good fortune, a sadhaka obtains the Tara
vidya, it bestows Iccha siddhi, liberation and the eight renowned siddhis.
The mantra should not be revealed. It is to be obtained from a true guru
with all the good qualities. Those addicted to gain or lust should not be
given the mantra.

Places of initiation include the root of a bilva tree, a cremation
ground, a mountain, a forest, a riverbank, a guru’s house, a great pitha,
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a siddhi pitha, and a place where there is a single lingam. Obtaining
diksa on the edge of the Ganges gives a koti koti qualities. Initiation
proceeds over a period of days.

Then follows a section, starting at verse 81, which describes ritual
worship of the Siva lingam, which is succeeded by a section on inner
worship. There is no fruit from paja unless inner worship is also per-
formed.

The first of these relates to Ekajata, and describes the inner bath. The
text says the sadhaka should meditate in the heart on a jewelled island in
the centre of a nectar ocean, which is covered in parijata trees (Erythrina
indica), and in the centre of which is a begemmed temple. One should
meditate there on a cremation ground and think of the wish-fulfilling
kalpadruma tree, in the centre of which is a ruby pitha, studded with
other jewels, and in the four directions are corpses and skulls. Then one
should meditate in the brahmarandhra on Mahadeva Siva, the world
guru, who has, on his left, Devi Tara, the form of the syllable om. From
this bindu shower waters which descend to the heart via the susumna
nadi. This is the inner act of bathing.

Then in one’s own heart one should meditate on Siva, adorned with
jewels, naked, with a great body, in a desirous mood, with erect penis,
with Sakti, the true form of amrta and bliss, She resembles molten gold,
is adorned with various jewels, and bedecked with parijata flowers. One
should perform this meditation at the three sandhyas (twilights). The
mother, Kamesvari is the Devi, the father, Kame$vara, is Siva, the text
says. Meditating on both one becomes lord of the eight siddhis. This is
the inner sandhya.

There follows a meditation on Siva-Sakti, who are as bright as mil-
lions of fires, suns and moons. A person should meditate on this image
to achieve success. This is the inner act of meditation.

Worship Tarini with 10 masses of flowers called kindness, patience
or calmness, sense-restraint, knowledge, goodness, non-harmfulness,
keeping to the path, independence, adhering to the best (uttama) and
bliss (ananda). One should give the five makaras to Tara. Then you will
be successful, and not from recitation of the mantra but from kula
worship. This is the inner worship, says the text.

The next section says that one should recite the rosary of letters in
the different cakras within the human body, ending with visualising
letters in the 1,000 petal lotus. Then one should internally pronounce the
matrkas starting from the letter “a” and going to the letter “ha”, each
with the nada and bindu, reciting them both in a straight and in a reverse
direction 108 times. One should then repeat the letters of the eight letter
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groups a, ka, ca, ta, ta, pa, ya, $a together with the nada and bindu.

The next, brief, section in this chapter, starting at verse 121, deals
with the inner worship of Ugratara. One is to meditate on her in one’s
own heart on a lotus of sixteen petals, and recite her mantra for each of
these, mentally offering her liquid. The text appears to say that one
should first worship her in the yoni cakra, then leading her by the path
of susumna through the navel cakra to the heart cakra again. Once more
a sadhaka is to recite the rosary of letters 108 times.

Then follows the inner worship of Nilasarasvati. The text gives her
dhyana, upon which one should meditate in one’s own heart as being as
lustrous as the autumnal moon, seated in the pratyalidha asana, wearing
tiger skins, with a laughing mouth, very terrifying, and in the reverse
sexual posture with Siva. She will make you a poet. In your heart lotus
meditate that she and Siva are intoxicated with liquor, kissing one an-
other again and again. They are eating flesh and drinking the nectar
produced from the yoni and the lingam. Then one should worship
Nilasarasvati with the leftovers and recite the garland of letters inter-
nally over and over.

Verse 136 describes Ekajata’s yantra. Her mantra is inscribed in a
yantra which is a triangle, a hexagon, two circles, eight petals, and an
enclosure or bhiipura., The mantra, hum, the so-called kurca bija, is in
the centre of the yantra. In the east is hrim, in the south strim, in the
west tam and in the north phah. This yantra is for worship. A descrip-
tion of Ugratara’s yantra follows, and then of Nilasarasvati.

In verses 149 onwards, it’s said the yantras may be inscribed on
copper, bone, wood from the cremation ground, gold, silver or iron.
Yantras need certain purifications before they may be used, and also
need to be installed with life. In these rites there are no distinctions
between brahmins, ksatriyas, vaisyas, $udras, or women - all are compe-
tent to perform these pujas.

Verse 168 starts to give details of the different rosaries which may
be used in the worship of Tara and the other goddesses, as well as the
purifications that need to be performed. The best rosary is that made of
human bone for the worship of Kali and Tara. A section devoted to
homa closes this chapter.

Chapter three opens with a description of the left-hand rules of Tara
which seem to abandon many of the elaborate rules required for other
deities.

According to the work, which quotes from the Taranigama, consid-
erations about days of the week, or the cakras used to establish gain or
loss are not required in the worship of Tara.
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Further, Tara, Mahanila and the other deities in this cluster require
the mahacina way of worship to be satisfied. A person who worships
Tara without these rites goes to hell. If a brahmin does the worship
without the five tattvas, he becomes a Suadra, while if a Sadra does
worship of Tara with the five tattvas, he becomes a brahmin. This is
Kaula worship, requiring Kaula initiation.

The next section in this chapter, starting with verse 23, describes
purification of the five tattvas. This includes mantras to remove the
curses placed on wine by Sukra, Brahma and Krsna, and obviously flies
in the face of Hindu orthodoxy. Then follows a meditation on Amrtananda
Devi, followed by a meditation on Bhairava as the lord of bliss and of
wine.

She resembles a koti (10,000,000) of brilliant suns and a koti of
cooling moons, she wears red clothes, is adorned with all ornaments and
red jewels.

He, the Sudhadeva, a form of Bhairava, is situated in the centre of
the ocean of nectar, is beloved by Bhairavi, and has five faces, with
three eyes in each. He is seated on a bull, has a blue throat, and is
adorned with every type of jewel. He has eighteen arms which hold
weapons and attributes including a club, a plough, a mace, a sword, a
trident, a noose, and a staff, as well as having hands displaying various
mudras. Then follows a tantrik gayatri which runs om anandesvaraya
vidmahe sudhadevyai dhimahi tanno ardhanarisvarah pracodayat

This gayatri refers to the union of Siva and Sakti in a conjunct form,
Ardhanarisvara, where one half of the body is male, and the other is
female. The section is followed by a rite where the wine vessel is
purified, and the goddess of wine invoked.

The third section of this chapter deals with Sakti sadhana, which is
preceded by the purification of the meat used in the rite, then fish. Then
follows a mantra devoted to the Sakti in her guise as Kamakhya, which
also equates the Sakti with Kalika, Tara and Tripurasundari.

Following a lengthy description of rites, the author comes on to the
subject of nyasa, which involves placing bija mantras and other
visualisations on different parts of the body. These include here matrka
nyasa, yoni nyasa, rsi nyasa, pithasakti nyasa, tattva nyasa, bija nyasa,
hand nyasa, and six limb nyasa.

These are precursors to the Mahacinacara paja, which is itself lengthy,
ending with Tara puja, and the necessary rites to clear the place of
working. So much for the suspension of ritual, then. Verse 177 starts
describing how to recite the mantra. Verse 185 describes the Kamatarapuja.
A dhyana describes the Tarini as laughing terribly, wearing a tiger skin,
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adorned with jewels, Ugratara is seated on a corpse, in reverse sexual
intercourse, wearing red clothes and a garland of skulls, laughing terri-
bly, garlanded with serpents, with a gold diadem. In her right hands she
holds scissors and an axe, and in her left hands she holds a blue lotus
and below that a cup of liquor. Her one braid of hair is twined by a great
serpent.

The last, rather brief chapter of 64 verses, deals with the perform-
ance of rites included in the term trisodha. The first of these, called the
secret one, involves placing the vowels of the letters of the Sanskrit
alphabet before and after the individual letters of the Tara mantra. These
rites also include details about the relationship of the Sakti as
Kulakundalini with Tara.
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Other Tantras
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19: Brhat Tantrasara

The edition used for this abstract was published by Prachya Prakashan
(PP), Varanasi, in 1985.

This is a chunky work in the digest class, and divided into five
paricchedas (divisions) but also including a series of stotras (hymns)
and kavacas (armours). The title means “The great essence of Tantra”
and contains a wealth of information on the tradition, including yantras,
dhyana (meditation images), stotras (hymns), kavacas (armours) and
other ritualistic details.

In the first pariccheda, the author starts with a salutation, then launches
straight into the characteristics of a guru, and the greatness of the guru.
He does so by quoting various sources and tantras, some of which now
appear to be lost. This pattern is followed throughout the whole work.

Following this, the compiler quotes works showing blameworthy and
good types of guru,,the characteristics of good and bad disciples and
rules relating to initiation. Then follow prescriptions relating to mantras,
which include using various diagrams such as the rasi (12 sidereal
zodiac constellations) cakra, the naksatra cakra (27 sidereal constella-
tions) and other diagrams such as the A-Ka-Tha and A-Ka-Da-Ma, and
the rnidhni (gain and loss) cakras.

A section deals with the best time for initiation, which draws widely
on astrological rules. Then follows a section relating to the nature of
rosaries. This goes into some detail as to the type of materials to be
used, and which are best. Then follow rules relating to asana (seat). A
section on the preparatory actions (purascarana) which must be followed
once a disciple is initiated follows. Unless these actions are performed,
a mantra does not bestow success and is lifeless.

A section follows which relates the types of fruit which can be
expected from reciting a mantra, as well as the way japa (recitation)
should be peformed. A section then deals with the kGrma (tortoise)
yantra, which is used to determine the direction in which japa is per-
formed, followed by the 10 purifications of mantras to remove any
defects they may have.

There follows a large number of verses drawn from different tantras
related to various types of initiation (diksa).
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Pariccheda two starts with rules relating to ordinary puja, that is
worship carried out on a daily basis. Topics covered include the twilight
rules, the way to bathe, the different gayatris of the different devatas,
and a whole set of different nyasas. Nyasa is “placing” of mantras on
different parts of the body, including visualisation of said mantras.
Nyasas mentioned include matrka nyasa, hand and limb nyasa, inner
matrka nyasa, outer matrka nyasa, pitha nyasa, rsi nyasa, and others.

This chapter then begins to discuss the various mantras of different
devatas - Annapurna, Triputa, Tvarita, Nitya, Vajraprastarini, Durga,
Mahisamardini, Jayadurga, Sulini, Vagisvari start off a lengthy sequence.

The mantras of Parijatasarasvati, Ganesa, Mahagane$a, Heramba,
Haridraganesa, Laksmi, Mahalaksmi, Surya, the Ajapa mantra (unrecited),
Visnu, Rama, Krsna, a 13-lettered Krsna mantra, Balagopala, Vasudeva,
Laksmi-Narayana, Dadhivamana, Hayagriva, Nrsimha, Harihara, Varaha,
Siva, Mrtyunjaya, Ksetrapala, Batuka Bhairava, then follow.

Following this are the mantras of Bhairavi, Tripurabhairavi,
Sampatprada Bhairavi, Kaulesa Bhairavi, Sakalasiddhida Bhairavi,
Bhayavidhvamsini Bhairavi, Caitanya Bhairavi, Kame$vari Bhairavi,
Satkuta Bhairavi, Nitya Bhairavi, Rudrabhairavi, Bhuvanesvari Bhairavi,
Tripura Bala, Navakata Bala, Annapirna Bhairavi, Sri Vidya, Sodasi,
Pancami, Pracandacandika, fyﬁmﬁ“ Guhyakali. Bhadrakali, Tara,
Candograsulapani, Matangi, Ucchistacandalini, Dhumavati, Ucchista
Ganesa, Dhanada, Smasanakali and Bagalamukhi. Many more details
including those of puja, meditation images (dhyana) and yantras are
given in this large section, which draws upon many different tantras and
yamalas for the details.

The pattern of division two continues in the third chapter, which
kicks off by describing the mantra, puja, dhyana and other details of
Karnapisaci. Other devatas mentioned in this section include Mafjughosa.
There’s a section quoted from the Kakkutesvaratantra. Other extracts
come from the Bhairavatantra.

The section called Tarini Kalpa, extracted from the Tarini Tantra, is
next. giving her mantra, tantra, nyasa and dhyana. She is described as
black, long bellied, terrifying, adorned with snakes as her earrings, with
a red mouth and rolling tongue, wearing red clothes, and with large
rising breasts. She sits on a corpse, has four arms, long hair, drinking
blood out of a cup she holds in one of her hands. She is long limbed,
with a protruding tongue, her eyes being the form of the sun, the moon
and fire. She is the Devi destroying enemies, the greatly terrifying giver
of boons, wearing a tiger skin.

The next section of this chapter is called the Sarasvata Kalpa, fol-
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lowed by the Katyayani Kalpa, succeeded by a section on Durga. This is
followed by the Visalaksi mantra, attributed here to the Adiyamala.
Next is the Gauri mantra in verse 39, then Brahmasri, Rajamukhi, Indra,
Garuda, Hanuman, and vrscika (scorpion) and other mantras to destroy
poisons.

The mantra to remove scorpion poison is sa ca om sa va ha sphuh
om hili mili cili hasphuh om hili hili cili cili hasphuh | brahmane phuh
visnave phuh indraya phuh sarvebhyo devebhyo sphuh. This is followed
by mantras to stop mice poisoning grain, and a mantra to destroy spider
poison which reads om hram hrim hum om svaha garuda hum phat.

Mantras for Smasanabhairavi, Mahakali, Jvalamalini, Citi, Trayambaka,
and Amrtasafjivani follow. Attached to this last Devi is a selection of
applications for attraction, subjugation, causing enmity, driving away -
complete with mantras and dhyanas.

A section on yoginis starts after verse 52, attributed to the Bhiitadamara
Tantra. These yoginis include Kames$vari, Ratisundari, Padmini, Natini,
Madhumati, and others, and include the pujas and dhyanas needed for
their worship.

A number of other sources are quoted including Kaulavali,
Yoginitantra, Vamakesvaratantra and others. A section describes what is
to be done and not dene with the vantras, and how to purify them.

Pariccheda four largely deals with details of puja, homa, asana and
the like. Like the other sections, it compiles the details from a variety of
agamas and tantras, some of which are missing in action, apart from
quotations in compilations like this.

The chapter describes defects of mantras, and how they can be fixed
or pacified, and goes on to describe the characteristics of kundas or
hearths in which to perform homa. Home can be performed for optional
purposes, that is to achieve certain aims. The measurements of the
hearths and other details are described. Homas and mantras for specific
devatas, including Gane$a and others are given in great detail. The next
section describes the six magical acts, describing the tithis, or stations of
the moon, that are suitable for these purposes.

The next chapter in this edition is not called a pariccheda, but instead
contains a large number of stotras or hymns and kavacas or armours
dedicated to different devatas.

First, Bhuvane$vari’s stotra and kavaca are given said to be from the
Varahitantra, followed by Annapurna, and Triputa. Then comes the 100
names of Durga, and her kavaca. The kavaca is ascribed to the
Kubjikatantra. This is followed by the Mahisamardini stotra and kavaca,
the Laksmi stotra and kavaca, the Sarasvati stotra, the Ganesa stotra and
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the Haridraganes$a kavaca - attributed to the Visvasaratantra.

Then follows the Surya kavaca - attributed to the Brahmayamala, the
Visnu stava, the Rama stotra, the Ramastasatakam (108 names of Rama)
stotra from the Padmapurana, the Rama kavaca, a rsna stotra, a opala
stotra from the Gautamiyatantra, a Krsna kavaca from the
Sanatkumaratantra, a Nrsimha kavaca, the Siva stotra, a Siva kavaca
ascribed to the Bhairavatantra, a Batuka Bhairava stotra and dhyana
ascribed to the Visvasaratantra, a Bhairavi stotra, a Bhairavi kavaca
ascribed to the Rudrayamala, a Sri Vidya stotra, a Kinkini (small bells
devi) stotra, a Sri Vidya kavaca said to be from the Siddhayamala, a
Mahatripurasundari kavaca, the Pracandacandika stotra, the
Pracandacandika kavaca, a Syamﬁ stotra and kavaca, a Tara stotra from
the Nilatantra, a Tara kavaca and then the Trailokyamohana Tara kavaca,
said to be from the Tara Kalpa. That’s followed by a Bagalamukhi
stotra ascribed to the Rudrayamala and a Matangi kavaca. The colo-
phon to this “chapter” says it’s part of the fourth pariccheda.

Pariccheda five starts by talking about the upacaras, or ritual acces-
sories, used in puja of the different devatas. The 64 upacaras are first
described, then the 18, then the 16, then the 10, then the five. There
follows a section on the greatness of the rudraksa rosary, drawn from
the Padmapurana. Different, purifications are then described in great
detail, followed by the characteristics of mudras (hand gestures). There
follows a section related to yantras and how they can be worn. These
yantras include those for Bhuvane$vari, for Tvarita, Navadurga, Laksmi,
Tripura Bhairavi, Tripura, Ganesa, and a host of other devatas. A sec-
tion describes the substances to be used to draw yantras. Much of the
following relates to different puajas for many of the devatas already
mentioned in the previous chapters.

Verse 62 starts to describe vetala siddhi, drawn from a section of the
Kulacidamanitantra. A vetala is a vampire. This is followed by a de-
scription of animal sacrifice, the acts to be performed in the morning
and the necessary purifications to be performed.

Then follows a section on the purification of a Sakti, quoting from
many different tantras. A section describes vira sadhana, the five makaras
- objects in the sadhana which begin with the letter M, and Kamari paja.

An appendix to the Prachya Prakashan edition of Brhat Tantrasara
describes the Ganga mantra, the Kartikeya mantra and the Sasti mantra,
dhyana and puja, as well as containing the Ganga kavaca, the Kartikeya
kavaca, the Sasti stotra, the Visaharimanasa stotra, the Svaha stotra, the
Daksina stotra, the Balarama stotra, the Mahakali stotra, the Nayika
kavaca and stotra, the Guru kavaca, the Yosid Guru meditation, the Stri
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Guru (female guru) kavaca ascribed to the Brahmayamala, a Guru stotra,
a Hanuman stotra, a Matangi stotra, a Dhumavati stotra, and other ritual
information such as where to place the pot, how to purify a kavaca, and
a section on the Svarasaktis, corresponding to the vowels of the Sanskrit
alphabet.
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Yogini Tantra

The Yoginitantra is a large work which, it’s said, is held in high
regard by practitioners of the “left hand” doctrines of vamacara. In a
total of 28 chapters divided into two parts, it outlines many topics
familiar to the kaula and vama traditions.

Goudriaan, in his survey of the different tantras, describes the
Yoginitantra as one of the more “readable” of the tantras, and while it’s
certainly not soap opera, each chapter in the first part, the Piarvakhanda,
is roughly of the same length, with plenty of gossip going on between
Siva and Sakti, and with other divine beings butting in from time to
time to put in their pennyworth. In the second part, the Uttarakhanda,
the last few chapters are considerably longer.

From chapter 10 onwards, until the beginning of the Uttarakhanda
the work takes on a different nature, with many chapters concentrating
on local seats of the goddesses, although a consistent theme is the focus
on Kali and on Kamakhya, the devi worshipped at Kamartapa. The
Uttarakhanda starts with the salutation, om namah kamakhyayai. I’ve
chosen to make a detailed abstract of the first nine chapters of the
Yoginitantra, and to briefly summarise the remainder. The chapters from
10 to the end of the work give a mass of detail about sacred sites
throughout India, while keeping the focus on worship of Kamakhya and
Kali.

There are some curious elements within the Yoginitantra, some quite
different from other tantras dealing with kaula themes. Perhaps wearing
a golden box on your head, containing a kavaca within it which can
subjugate the world, was high fashion for tantriks when this work was
revealed. Or did the tantrik and the $aktis wear hats or elaborate turbans
to hide or show off their kavacas? On this we have nothing to go on.
Having a king’s tooth as an element in your rosary (mala) must also
have been difficult to achieve.

The first chapter of this tantra opens with a familiar tantrik scene on
Mount Kailasa where Siva is asked questions by Parvati. She says she
has heard exposition of tantras before on Sri Saila mountain, in Varanasi,
in Kamarapa and in Nepala. Now she wants to hear more from Siva, the
world guru. In answer, Siva says he will declare the great Yoginitantra,
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the giver of both wealth and liberation. It is to be concealed and is
unknown to all the devatas, to the asuras, to the yaksas and others but
he will declare it out of love for his mountain-girl, Parvati.

He starts by eulogising the goddess as the cosmic mother (Visvamata),
dark as a thunderstorm, wearing a garland and waistband of skulls, with
dishevelled hair, completely naked. She has a rolling tongue, makes a
terrifying roar, has three reddened eyes, and has a wide open mouth.
She wears a moon digit on her forehead, has the corpses of two boys as
her earrings, and is adorned with various gems, which are of the bright-
ness of the sun and the moon. Laughing loudly, she has two streams of
blood pouring from her mouth, while her throat is red with blood. In her
four arms she holds cleaver, head, and makes mudras dispelling fears
and granting boons. She, the supreme Nitya, is seated in reverse (viparita)
intercourse with Mahakala upon the corpse of Siva. The whole scene is
set in the cremation ground.

After this detailed dhyana of Kali, Siva begins to outline the tantra,
declaring that he is Parvati’s slave.

The guru is described as the root of all §astra, the root of this world,
the very self of the supreme absolute and the essence of Siva. The guru
can save a disciple where even gods and goddesses cannot intercede.
The guru’s family and his wife are to be_considered as identical with the
guru. There follows a dhyana of guru in the palace of wish-fulfilling
gems on Mount Kailasa starting in verse 38, surrounded by hosts of
Bhairavas. The palace is surrounded by the seven oceans.

The guru is one with Mahakala Adinatha and knows all mantras,
whether they be Sakta, Saiva, Saura (Surya, the sun), Vaispava or
Ganapatya. The greatness of the guru is hymned in all of the $astras, or
revealed texts.

In the second chapter, which has 56 verses, Devi asks Siva to speak
of Kali and Tarini. Siva says that Kalika is the greatest of the great
vidyas, supreme and giving nirvana and liberation to people. Her disci-
ples are Brahma, Visnu and himself. If a sadhaka recites the Kali mantra,
he becomes her son. Kali, Tara and Chinna are the mahavidyas. One
successful in Kali becomes similarly successful in the others. Siva be-
gins to speak of initiation. He says that the rosary to be used in the puja
should be made of human skull bone for long-lasting success. A male or
female aspirant may also use crystal or ruby rosaries. A full rosary
should have 108 beads. The meru, or bead to mark the beginning and
the end of the mala, should be made of a king’s tooth which must be
hard to obtain unless you are the king’s dentist, or know the courtiers
very well indeed.
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Siva proceeds to outline the number of times the mantra should be
recited holding the rosary and the way the fingers should count. He
speaks of the nature of other rosaries including pearl, tulsi (basil) when
worshipping Visnu, ivory for Ganesa, and rudraksa or red sandalwood
for Tripura. Dhattura growing in a cremation ground is used for
Dhumavati. He then describes ritual accessories to be used in the puja
and the times in bright and dark fortnights of the moon which are
favourable and unfavourable as well as other restraints due to time as
well as suitable places for the rite.

Rites to Kali should be performed in the middle of the night, while
rites to Visnu, to Surya and their light shining like are to be performed
in the day, and during the bright fortnight of the moon. However,
worshippers of Surya, the sun god, gradually morphed into worshippers
of Sani (Saturn), the “son of the sun” and there’s a bit of a mystery
there. Rites relating to liberation, pleasure and the like are best in the
dark fortnight, while auspicious rites are best in the bright fortnight.
This chapter has 74 verses.

Devi asks in the third chapter how catastrophes, including war and
fever, can be warded off. In reply, in verse five, Siva recites a kavaca or
armour which can be used to protect against malefic influence. It is not
to be revealed lightly, He then speaks of a way to subjugate the world
(jagadvasya). Sage Narada also asked Siva to speak of this of old.

Siva says that when she is imagined as a naked Devi, Kali is the
deludress of the world. He then, in verses 15 to 19, gives the kavaca
which bewilders the three worlds. Kalabhairava is the rsi of the mantra,
anustubh is the metre, Smasanakali is the devata. After giving the ar-
mour, Siva describes how to make it. It should be written on bhurja
(birch) bark and worn round the person. It should be inscribed on the
eighth day of the bright fortnight and placed inside a golden box.

Wearing it on different parts of the body gives different results. On
the head, it destroys disease. On the right shoulder, it gives whatever is
desired. Visnu now chimes into the conversation and, says Narada,
achieved the desires he wanted by employing this kavaca.

The Devi wants to know of a method that will make a sadhaka
become a king, be beautiful, be knowledgeable and also be famous.
I$vara is happy to oblige.

He says, in verse 29, that this method has already been described in
the Phetkarinitantra and in the Nilatantra. After preliminaries including
worshipping the guru, a sadhaka should face towards the north and
worship Tarini. A hexangle should be inscribed and in the centre of that
is to be placed the Tara bija, along with the object to be achieved.
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Outside the hexagon are eight petals which are also inscribed with bija
mantras. After performing the ceremony, the sadhaka is to feed brahmins
and kumaris (maidens). This chapter has 66 verses.

Devi asks about the satkarmas, six magical acts, in chapter four. Siva
says these are pacifying, subduing, causing enmity, driving away, up-
rooting (uccatana) and causing death. He says there are six Saktis appro-
priate to these acts. For death dealing, the rite is to be performed in a
cremation ground, seated upon a corpse. Saturday, the day of Sani
(Saturn) is the best day to deal death. In verse 28, I$vara starts to
outline the characteristics of the different goddesses invoked for the
different acts. Brief descriptions are given of the Padmini girl (peace
giving), the Sankhini (subjugation), and for paralysing and driving away,
the Nagavallabha (beloved of the serpent race). In causing death and
enmity, Dakini is the girl for you.

In verse 38, I$vara begins to describe the one syllable mantra of
Kalika, the three syllable mantra of Tara, and the 11 syllable mantra of
Vajravairocani. In verses 45-46 he describes a death dealing mantra
which runs hrim hum hum amukam maraya svaha hum him amukam
maraya maraya. Adding svaha at the end gives an enemy destroying
mantra which is to be performed on a Tuesday on the eighth day of the
moon. Verses 47-48 describe how,a doll is to be made resembling the
enemy, made at night, and which is to have the letters of the death
dealing mantra inscribed on different parts of the body. Then the god-
dess should be meditated on as of a black colour, bearing a garland of
skulls, completely naked, the Devi who destroys enemies. A mantra
follows in verse 51 to 54 which invites this goddess to drink the blood
and eat the flesh of the unfortunate wight who is the target of this rite.
Other gruesome rites follow until the end of this chapter is reached at
verse 74.

In chapter five, Siva describes a great sadhana in the cremation
ground, involving the fifteen Kali Nityas. This sadhana can also be
performed in a desert, by the side of a river, on a mountain, at a
crossroads, at the root of a bilva (Aegle Marmelos) tree, at a place
where there is a single lingam, at a place where there are no people as
well as in the cremation ground. There’s a eulogy of the bilva (the Bel
tree) and a description of the marvels that ensue from worshipping
there.

In verse 51, Siva begins a description of the skull sadhana (munda
sadhana). Three skulls are needed for this purpose - a man’s, a buffalo,
and a tomcat’s. However, three human male skulls will do at a pinch, or
five male skulls. The mantra is to be pronounced numberless times. A
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square is to be prepared with mantras of various goddesses situated in
the different directions.

In the sixth chapter, Devi asks about the different classes of sadhaka.
Siva says they are divided into the divya (divine), vira (heroic) and pasu
(herdlike) categories. The meditation for the divya should be concealed,
Siva is happy to speak about vira meditation. He says a vira should
meditate on the three bindus as being in the form of a 16 year old girl.
The first bindu is as bright as 10,000,000 dawn suns, extending from the
head to the breasts. The second extends from the breasts to the hips and
the third from the yoni to the feet. This is the Kamakala form, the very
essence of Brahma, Visnu and Siva, it says in verse 12.

The vira and the divya may employ the five substances of wine,
meat, fish, bean and intercourse when they worship. According to Siva,
the rsis, the vasus and the daityas all became great through this puja.
The greatness of the kula dharma is hymned. Verse 38 to 39 speak of
the characteristics of the sakti depending on the varna of the worshipper.

Siva speaks of this worship for the four Hindu divisions (varnas) and
also for the avadhuta, beyond this set of four. He says that great nectar
flows from Kundalini when it has risen to the top of the head. This is
the great wine. She is the supreme Sakti within the body.

Devi asks Siva in chapter seven to tell-her about. the goddess Svapnavati
(she who moves in dream). He gives the mantra in verse five. This runs
om hrim svapuravahikali svapne kathayamukasyamukam dehi krim svaha.
Another mantra is given in verses six to seven.

Siva says: “This Svapnavati Vidya is very hard to obtain in the three
worlds. It is the cause of great miracles, declared by Mahakala.” It
should be recited 108 times, and then Svapnavati will appear when a
sadhaka is dreaming. A sadhaka who masters the mantra sees everything
in his dreams that he resolves to see.

ISvara then speaks of the Mrtasafjivani vidya in verse 10. She
appears to give the power of bringing back the dead to life. He describes
other vidyas, including Madhumati, starting with verse 15. She is de-
scribed as the cause of all delight. He then describes the trailokyakarsini
(three world attraction) vidya. It is to be recited 108 times, and attracts
whatever a sadhaka desires in the three worlds. Maidens will cross
oceans, mountain ranges and perhaps even traverse space to get to a
sadhaka who recites this. Devi asks Siva to give the vidya of Padmavati,
the cause of all subjugation. He does so. Again, this mantra is to be
recited 108 times.

In verse 30, Isvara describes a rite to rout enemies which is to be
performed on a new moon day on a Tuesday. It renders an enemy,
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whether he is arguing in a lawsuit or is otherwise disputatious, speech-
less and very foolish, when the mantra is recited 108 times. The enemy
is struck dumb, just as the sight of the god Garuda causes a snake to
freeze. A rite involving a 26 syllable mantra of subjugation begins with
verse 32, which invokes Sundari Bhairavi. If a forehead mark made
from til oil and sandal is worn after reciting this mantra 108 times, the
whole world is subjugated. Another subduing rite is spoken of which,
this tantra claims, turns kings into a sadhaka’s subjects.

In verse 45, Devi asks again about Svapnavati. I$vara gives another
mantra of the goddess. If a sadhaka recites this 1,000 times, he awakens
in the dream state and can learn anything he wishes. The mantras should
be concealed and given only to the devoted, and the pure, otherwise
hosts of Dakinis eat him up.

The eighth chapter, which has 72 verses, starts by speaking of the
macrocosm (Brahmanda). In verse 22, Siva speaks of the Yoginis. These
assisted the goddess in destroying the host of demons. The Yoginis look
terrifying, with millions of blazing eyes, a multitude of arms, and 50
lakhs of faces. The daitya Ghora then recites a hymn to Devi, celebrat-
ing her victory over the demons. Siva chips in, praising her greatness in
battle. Towards the end of the patala, starting verse 64, Siva gives a
meditation image of Sakti as Kali., She is hlack in colour, very terrify-
ing, seated on Mahakala. She wears a garland of skulls, has dishevelled
hair, and smiles sweetly. She has a rolling, lolling tongue, three eyes,
and is smeared in blood. She is surrounded on all sides by millions upon
millions of Yoginis.

Siva starts chapter nine, which has 75 verses, by speaking of the
Devi as the Brahmanda, the macrocosm. In this guise, she has an im-
mense form, with millions upon millions of arms and heads. She is the
sum of everything, containing every single published text, including
vedas and all of the rest. As such she is of the brilliance of millions
upon millions of suns and moons and fires, consisting of all knowledge,
all paths, all dharma, all bliss, all sastra, all veda and all worlds, in
short, everything. Then follows a meditation on Sakti as being present
in the different parts of the body. Kali herself politely asks some ques-
tions, starting in verse 66. ISvara says she can go ahead. Kali starts
talking about the demon Mahisa and how she made him a corpse.

Chapter 10 has 63 verses and starts with I$vara asking numerous
questions on how Kali arose from Sakti. Kali starts to answer some of
these questions in verse 16 onwards. She is eternal, the form of truth,
consciousness and bliss. She is Brahma, she is Visnu and she is Siva.
She creates, maintains and destroys the whole universe. I$vara says Kali
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is of the nature of Iccha, Jiana and Kriya $aktis. She is the whole
macrocosm (brahmanda) and all its parts. In verses 48 onwards, I$vara
says that Kali and Mahakala are of the form of the void, and equal to
each other. They are both formless and equal to all forms.

In chapter 11, of 69 verses, Siva describes places sacred to Kali. The
cremation ground is chief, but in verses 14 onwards, he says that Varanasi
is a great region where Kali is paramount. In Kamarapa, the mahapiuja
bestows all siddhi, and in Nepala too. Various great rivers are described
and bathing places in the different directions where worship brings fruit.
Kamarupa, in present day Assam, is where the yoni of the goddess fell
when her body was cut into 50 parts, and she is worshipped there to this
day as Kamakhya.

Chapter 12, which has 74 verses, has the goddess seeking to under-
stand the importance of Kamakhya. In verse nine, Visnu begins to
describe the magnificence of Kamakhya. It was there the three great
gods achieved their apotheosis. In verse 17, the demon Naraka intro-
duces Vasistha, who sings of the greatness of Kamakhya. I$vara de-
scribes Kamakhya as the supreme vidya, the source of all light, light
herself. He says to her that her place is the most important of all places.
Kamakhya starts speaking in verse 31 and describes her worship. There’s
a dhyana of Kamakhya-tewards the end of the chapter. She is laughing,
is naked, has a rolling tongue and wears a garland of skulls, and is
seated on a mountain peak, her red eyes intoxicated by wine.

Chapter 13, of 61 verses, starts with ISvara saying that he goes to the
place called Koca and Yonigarta. Chapter 14 has 81 verses, chapter 15
has 67 verses, chapter 16 has 59 verses, chapter 17 has 55 verses,
chapter 18 has 54 verses, and chapter 19 has 81 verses. The last verse
said the first part of the Yoginitantra, the Piarvakhanda, should be as
hidden as a yoni is hidden from others.

The first chapter of the second part of the Yoginitantra starts with
Kali saying that now she has learned of the Uddiyana pitha, she wants
to hear more of Kamartpa, which is the special place of Kamakhya.
This chapter has 60 verses. Chapter two has 68 verses. Chapter three
continues a discussion on Kamartapa and 77 verses. Chapter four con-
tinues a discussion on sacred sites, and has 138 verses. Chapter five has
352 verses, while chapter six has 186 verses. There are 242 verses in
chapter seven, while chapter eight has 123 verses. The last chapter, nine
in the second part of this tantra has 267 verses.
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20: Kamadhenu Tantra

This text, of 24 brief chapters, deals at length with the matrkas or
letters of the alphabet, considered in the tantrik tradition to represent the
goddess as sound. Chapter 22 and most of chapter 23, are missing from
this edition.

The word Kamadhenu means the wish-fulfilling cow, a cow of plenty
which belonged to Vasistha, and here is adjectivally applied to the Devi
in her form as Sarasvati, who rules speech, eloquence, words, music and
all letters of the alphabet. She is represented as the $akti or consort of
Brahma, one of the trinity (trimurti) in Hinduism.

This particular tantra cannot really be understood without a little
knowedge of the Sanskrit alphabet. It contains 15 vowels and 35 conso-
nants, including letters of the alphabet which do not have English equiva-
lents. The letters of the alphabet, according to the Tantrarajatantra, are
one with time and with space, arrayed in a mandala imbued with the
bioenergy of prana, the union of Siva and Sakti, and one with both the
macrocosm and the microcosm. The letters, matrka, also each represent
a Sakti or energy which has its place in the microcosm, that is to say in
an individual human being.

The vowels are a, a,1, 1, u, 0, 1, T, |, I, e, ai, 0, au, m and h. The seven
groups which make up the consonants are 1) ka, kha, ga, gha, n 2) ca
cha, ja, jha @1 3) t, th, d, dha, n 4) ta, tha, da, dha, na 5) pa, pha, ba, bha,
ma 6) ya, ra, la, va, § and 7) sa, sa, ha and la. To this last group is
sometimes added the conjunct ksa.

The tantra is cast in a typical question and answer fashion between
Parvati (Sakti) and Mahadeva (Siva). Chapter one starts with Parvati
asking about the 50 letters of the Sanskrit alphabet and their relationship
with the tattvas. Siva says that by knowing this doctrine, a sadhaka can
become liberated whilst still alive (jivanmukta). The devi, he says, has
different vidyas, or female mantras, so that in her form as the Matrkadevi,
she consists of all of the others.

The letters “a” to “ksa”, together with the visarga and bindu repre-
sent her triple form, the body of the absolute. From the letters come
Brahma, Visnu and Siva.

Siva starts dhyana on the letters of the alphabet in which they are as
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effulgent as the autumn moon, consisting of five angles which also
represent the five devas. She, as the very self of the bindu tattva, is both
with qualities and without qualities. This bindu is represented by the
vowel a.

In chapter two, Mahadeva proceeds to describe the other vowels of
the alphabet. The letter a is the self of Brahma, Visnu, and Rudra,
conch-coloured, and consists of the five (main) breaths or pranas. The
letter a is Paramakundali (supreme Kundalini).

The letter i is supremely blissful, like a sweet smelling flower, con-
sisting of Hari, Brahma and Rudra. It is the guru, it is Sadasiva, and also
Parabrahma. It is Kundali.

The letter 1 is again described as composed of Brahma, Visnu and
Siva and being fourfold knowledge as well as supreme Kundalini. It
consists of the five devas. The letter u is described as effulgent as the
yellow campaka flower, and giver of the four aims of mankind, that is
dharma, artha, kama and moksa. It also includes the five pranas.

The letter 0 is called the supreme bija, very hard to obtain. It is as
white as the kunda flower (jasmine), consists of the three gunas and is
called the bestower of happiness, and also includes the five pranas.

The letter r is described also as being of an effulgent yellow colour,
is made of the three $aktis and, consists of fourfold knowledge.

The next letter described is f. This is also of a yellow hue, and has a
practically identical description to the last letter.

The letter | is called the Paradevata, where Brahma resides con-
stantly. It is made up of the five pranas, the three gunas, and is also of
a yellow, lightning-like colour.

The next letter, 1, is effulgent as the full moon, has the self of the
three gunas, and also represents the four aims of human existence.

Letter e is called the supreme, celestial self of Brahma, Visnu and
Siva, and is of the colour of a bandhika flower (Pentapetes phoenicia),
the very self of supreme Kundalini. There are 12 verses in the second
chapter in this edition.

Chapter three continues in the same way. The letter ai is called
Mahakundalini, and is effulgent as 10 million moons, comprising in
itself the three bindus and the five pranas.

The letter o is of the appearance of red lightning, and is made of the
three gunas, and like the rest represents the five pranas and is supreme
Kundalini.

Also red is the letter au, which is said to bestow the four aims of
existence and conjoined with I$vara, as well as being the five main vital
breaths in a human.
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The letter am is yellow in colour, consists of all knowledge, has
within it the three bindus and the three Saktis, the five pranas and is
supreme Kundalini. The letter ah, says Siva, is red in colour, consists of
all knowledge, includes the five devas and the five breaths, and atma
and the other tattvas.

The chapter starts to describe the triangle which makes up the letter
“ka”, which is the form of desire (kama) and the Kamini, she who
bestows liberation and the mother of all the gods. This ka is situated in
the upper corner and is the Brahmasakti. At the left of the triangle is
Jyestha, the Visnus$akti, and on the right of the triangle is the bindu, the
Raudri, the self of dissolution. Iccha is Brahmasakti, Jhanasakti is
Visnusakti, and Kriyasakti is Siva. This triangle is the yoni mandala,
the Kamini herself.

Chapters four to six describe the consonants. Ka is as bright as
Kundalini and is the essence of the four aims of mankind. The letter kha
is as brilliant as a snow white conch. Ga is pure and the essence of the
Sakti. The letter gha is the self of the four triangles, and is like a red
sun. It has the characteristics of both no qualities as well as the three
gunas. The letter na is consists of all qualities. The letter ca is the giver
of the four aims of mankind and five vital breaths. Letter cha is efful-
gent as yellow lightning., The letter ja is,the hue of the autumn moon.
The letter jha the form of liberation, and of the appearance of red light.
The letter fia is also of the appearance of a red lighting flash. Letter ta
is as effulgent as 10 million lightning flashes. The text describes all the
rest of the letters in a similar way, so the three chapters describing the
consonants are more of a prolonged meditation on them representing the
Devi and Kundalini than descriptions.

That’s confirmed in chapter seven, where Siva says he will describe
the japa of the matrkas this being the ultimate mantra. The text starts to
describe the letters of the alphabet, each of which is preceded and
followed by om - so om am om, om am om, om im om, om im om and
so forth to the last consonant, ksa. He then gives a dhyana of the
Matrka Devi. She is effulgent as 10 million moons, seated on a white
lotus with her three eyes moving playfully to and fro. The white shining
Devi has various faces corresponding to the sacred texts and she is
adorned with white gems and white clothes.

The chapter goes on to say that a person ends up in hell and all paja
is useless without the eight letter groups a-ka-ca-ta-ta-pa-ya-Sa. By wor-
shipping the letters with the bindu and visualising them as effulgent as
the sun, doing this a 100,000 times, a mantrin becomes successful in
giving the letters of the alphabet life. It is clear from this that the vowel
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letters are related to the moon, and the consonants to the sun.

Chapter eight speaks of the greatness of Matrka as the 50 letters. In
her are all macrocosms and vidyas and she exists as both the Devi with
qualities (gunas) and without qualities (nirguna). She is the self of all
Visnu mantra, Siva mantra, Ganesa mantra, Saura mantra, Sakti mantra.
The fifty letters, as fifty young maidens, are the self of all puranas, of
the vedas, and of smrti. In this form, this she is the self of Brahma,
Visnu, Rudra, I$vara and Sadasiva. She is also the very self of Kundalini.

Meditating on the goddess as the form of all the letters of the alpha-
bet brings success. Parakundali, identical with the letters of the alpha-
bet, is both with qualities and without qualities. A person who recites
mantra, performs nyasa and worships knowing this is Siva, Brahma and
Purusottamah, becomes the self of Bhairava, and Surya. Performing japa
and paja without knowing this through the word of the guru is useless,
and makes a person a pasu, or beast like. So the truth of this should be
obtained from a guru.

The very brief ninth chapter describes the chief nadis in the human
body, with susumna in the centre, wound around by the ida and pingala
nadis. The vital breath (prana) flows through these. By reciting the fifty
letters of the alphabet with the out and in breaths, 12 times at the three
twilights (sandhya). one, does jiva nyasa and becomes the equal of Siva.

Chapter 10 describes how the matrkas are related to the body. The
letter a is on the forehead, the letter a is on the mouth, the letter i is on
the right eye, the letter 1 is on the left eye, the letter u is on the right ear,
the letter G is on the left ear, the letter r is on the right nostril, and the
letter T on the left nostril. The letter 1 is on the right cheek, while the
letter 1 is on the left cheek. The letter e is on the upper lip, the letter ai
on the lower lip, the letter o is on the upper teeth, while the letter au is
on the lower teeth. The letter am is on the head, while the letter ah is the
face itself.

The five letters of the ka group are on the right arm, while the five
letters of the ca group are on the left arm. On the right foot are the
letters of the ta group, while the letters of the ta group is on the left foot.
The letter pa is on the right of the body, while pha is on the left of the
body. The letter ba is on the back, while the letter bha is on the navel.
The letter ma is on the belly, while the letter ya is on the heart. The
letter ra is on the right shoulder, while the letter la is on the left
shoulder.

This chapter continues by describing a correlation between the letters
of the alphabet and the tattvas, then correlating different letters with the
five elements of space, air, fire, earth and water. The letters are then
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related to 50 forms of Devi.

Chapter 11 is the Kulluka and Setu chapter, while chapter 12 deals
with Matrka dhyana as well as bija dhyana. The devi has three forms
related for fire, to the sun, and to the moon, and the text gives three
meditations related to the body at the genitals, in the heart and in the
head.

The subject of bija dhyana is continued in chapter 13 as well as the
effects of pronouncing each of the matrkas separately.

Chapter 14 deals of dhyanas of the letter ka using different colours
and scents. When red, the bija bestow kingship, when white and used
with white sandal it gives liberation, with rocana it subjugates, with
aguru or kunkuma it causes delusion, and with black it causes destruc-
tion and death. Placing the letter ka on the forehead using rocana is
called the “people deluding” tilak.

Chapter 15 describes the merits of visualising the desired for devata
in the heart lotus of 12 petals and visualising a bija in each petal along
with the vidya of the desired devata, which causes unity with the deity.

In chapter 16, there’s a description of a a rite to be performed on a
Saturday (sacred to Sani or Saturn) or Tuesday (sacred to Mangala or
Mars). This involves a detailed ptja using the full set of ritual accesso-
ries, and a number of detailed nyasas. Conper plates for each letter of
the alphabet are to be inscribed with each of the Matrkas, and anointed
with various sweet smelling substances.

In chapter 17, it’s said that the letter ka is the root of all the varnas,
and so a person should worship this letter with every effort. Chapter 18
continues to praise the greayness of the letter ka, described as the
Kamini Devi. Various prayogas for obtaining success are prescribed.
Chapter 19 continues this topic and says that success in worshipping ka
and Kamini causes one to realise the essence of the Kamadhenu. Kamini
continues to be eulogised in chapter 20, which describes her as the form
of light, while she should be meditated upon in the 1,000 petal lotus -
this subject is continued in chapter twenty one.

There’s a break in the tantra with only a fragment of chapter 23
remaining, and chapter 23 is completely missing in this edition.

The last chapter 24, closes with a dhyana of Devi as having two
arms, golden, with fair limbs, wearing yellow clothes, adorned with
various bright jewels, newly adolescent, as bright as the moon, with
long fingers and shining nails, the colour of kadamba, chewing paan,
with a sindara forehead mark.
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21: Saktanandatarangini

This compilation - waves of bliss for Saktas, devotees of Sakti, is
ascribed to Brahmandandagiri, with the edition used for this abstract
being volume two of the Yogatantra Granthamala, published by
Sampurnanand Sanskrit University, Varanasi, 1987.

The text is made up of eighteen chapters, called here ullasas, “lights”
or “splendours”, which range far and wide across many tantrik themes.
It is notable for referring to other tantras, some of which aren’t available
now.

The first chapter, which has 123 verses, deals of the body including
the characteristics of the five elements, the vital breaths in the body, the
place of the nadis or conduits of prana, where the planets are in the
body, and the process of birth. After Kama’s arrows strike, the yoni and
the lingam come together, giving great bliss to a couple and causing the
creating of an embryo.(budbuda) on, the fifth day. The text says this
embryo gradually takes on different characteristics of the five elements
from the parents, with the different nadis coming into being.

In verse 51 onwards, I$vara says the sun rules over the nada cakra,
while the moon rules the bindu cakra, Mars is in the eyes, the son of the
Moon, Mercury (Budha) is in the heart, Jupiter (Guru) is in the stomach,
while Venus (Sukra) is in the semen. Saturn (Manda) is in the navel,
while Rahu (northern node of the moon) is in the mouth. Ketu (southern
node of the moon), is in the feet. In the ninth month, a baby is born.

The embryo is formed by the conjunction of blood from the mother
and semen from the father. If blood predominates, a female is born, if
semen predominates a male is born, and if the balance of these two
factors is equal, the baby is of neuter gender (v63). Birth is of six types:
as a deva, a human, a beast, a bird, an insect, and a plant (v70). Plants,
and all that moves including birds, beasts and men, live and die in the
ocean of unhappiness called samsara and are subject to cause and effect
(karma) which is both auspicious and inauspicious. A person goes to
heaven or to hell according to the acts she or he commit. A person is
born and re-born.

Chapter two, of 183 verses, deals with initiation, the nature of the
guru, the suitability of a female partner, and closes with the greatness of
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the guru. The text quotes from a number of works including the
Kularnavatantra, the Rudrayamala, the Kriyasara, the Gurudiksatantra,
the Gandharvatantra, the Matsyasiikta, and a number of other texts. In
verse 100 and onwards it is said that the guru is greater than any of the
gods, and so should be worshipped at the three twilights as the cause of
all. One should worship one’s own guru and not others. In verse 172
and on, an extract attributed to the Rudrayamala, says that a disciple
should worship the guru, his wife, and his sons with scent, flowers,
light, food. The guru is clearly Hara (Siva) and his wife is the beloved
of Hara (Sakti). The son of the guru is Ganesa. The guru’s wife is
clearly the true form of Devi. A disciple (Sisya) seeing the guru sees the
equivalent of 10,000,000 suns and moons.

The third chapter, which has 58 $lokas, opens by saying that without
upasana (worship), men gain no results. It then deals with the nature of
Mahamaya, who is both with qualities and without qualities. Without
forms, the absolute (Parabrahma) is still and unmoving.

In verse 14, quoting from the Yamala, it is said that meditation
(dhyana) is of two types - the subtle consists of mantra while the gross
consists of thinking of a physical image. Verses 24 to 28 give a
meditation on the lion seat in the centre of the heart lotus, which is red,
and upon which sits-Mahadeva, with Mahadevi seated upon him in love
play. A sadhaka should meditate on the self of devi being identical with
his own self.

Verses 40-41 describe the female excellences (vidyas) as being Kalj,
Nila, Mahadurga, Tvarita, Cchinnamastaka, Vagvadini, Annapurna,
Pratyangira, Kamakhya, Vasini, Bala, Matangi, and Sailavasini. In verse
45 the various avatars of Visnu are said to be Matsya, Kirma, Varaha,
Nrsimha, Vamana, Rama, Buddha and Kalki. Verse 50 says the three
forms of Durga, Visnu and Siva should not be taken as separate forms
by the wise, because their nature is oneness. The chapter closes with a
quote from the Rudrayamala which says that while it’s said that where
there is pleasure (bhoga) there is no liberation (moksa) and where there
is liberation there is no pleasure, the path of Siva gives both liberation
and pleasure.

In chapter four, there’s a description of the acts to be performed in
the morning including meditation on the Kundalini and the six cakras,
meditation in the 1,000 petal lotus, cleaning of teeth, bathing, wearing
clothes and tilaka, and the characteristics of the Gayatri mantra. Verses
14-22 onwards gives a hymn of praise to guru from the Kubjikatantra.
He is praised as the great giver of mantra, the form of Siva, the light of
the knowledge of the absolute, the ferrier across the ocean of samsara.
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Verses 24 onwards describe the six cakras. On the left of the spine is
ida, the form of the moon, Sakti; on the right is pingala, the male form,
like the sun. In the centre of the spine extending from the root of the
body to the brahmarandhra is susumna nadi, consisting of all efful-
gence, and of the nature of fire.

Within the susumna is the citra nadi. In the middle of citra is the
brahmanadi. Strung along the central nadi are six lotuses, the first at the
base of the spine, resembling a lotus with four petals. In the petal of the
red lotus is the Kamakhya, the yoni, which is of the nature of Iccha,
Jhana and Kriya. Kundali, of the appearance of a lightning flash, lies
coiled like a slumbering snake, three and a half times here. When
roused, she proceeds from this place up the spine to the top of the head,
the brahmarandhra, which is Siva’s city, and resembles 1,000 petals. In
verse 71 and following, it’s said that Kundali constantly makes the
sound of the him mantra, and is within the body as the hamsa mantra.
Having cut through the different granthis (junctures) on her route up-
wards she is led through the susumna nadi to unite with Sadasiva in the
1,000 petalled lotus. Other details of the six cakras follow. The remain-
der of the chapter, to verse 208, describes the morning acts a sadhaka
should undertake.

Chapter five relates ¢, recitation of mantra (japa), the characteristics
of the seat upon which to do meditation, and ptja during the day and the
night. This chapter has 43 verses.

In chapter six, of 68 verses, there are quotations from texts about
inner worship (antaryaga) and outer worship (bahyaptja) and also infor-
mation relating to bhutasuddhi. This last is the cleansing of the bhutas
or elements in the body.

Chapter seven, which has 189 verses, talks about daily pija, how to
cleanse and purify the place of worship, more on bhutasuddhi, as well as
information about matrka nyasa, which is related to pranayama. There’s
more information about other nyasas such as six-limbed and hand and
limb nyasa, with the chapter closing with avarana puja. Verse 75 starts
to describe the matrka sadanga nyasa, said to be from the Jianarnavatantra.

The 80 verses of chapter eight discuss the various malas (rosaries)
to be used in puja, including the characteristics of rudraksa malas, how
to place them, and the correct way to use them when pronouncing
mantras. They can be made of different substances including crystal,
pearl, conch, etc. The rosary is of two kinds, one inner and one outer.
The inner rosary is strung along the spine in the form of the letters of
the alphabet.

Chapter nine deals with the rules of reciting mantras, the essence of
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mantra, the real meaning of mantras, and the consciousness inherent in
mantras. Verse 32 and the following four verses, said to be from the
Uttaratantra, relates the 22 letters of the Syama mantra to the body -
krim is on the top of the skull, krim is on the forehead and krim is on
the three eyes; him is on the nostrils, and on the mouth; drim is on the
ears and the throat, while da is on the chin, ksi is on the teeth, and ne is
on the two lips. The letter ka is on the breasts, 1i is on the chest, ke is
on the arms; krim is on the belly, krim is on the navel, while krim is on
the buttocks. The syllable ham is on the yoni while hum is on the
thighs; drim is on the knees and on the ankles while sva is on the two
feet and on the nails. Verses 87-95 discuss the characteristics of the nine
jewels, while verse 96 begins a discussion of the meaning of mantra,
said to be the body of devata. There’s a discussion about the yoni mudra
from verses 112-129.

In chapter 10, in 65 verses, there is a string of code words given in
association with numerous aspects of the Devi - the commentary gives
their meaning. This chapter refers to these as setus - bridges or bounda-
ries, and refers to tantras that appear to be lost, such as Mahasetumaha
Yamala, and others. Sundari, Bhairavi, Tara, Syﬁmﬁ, Bhuvanesi, Annadaya
(Annapurna), Mahisamardini, Visnu, Krsna, Rama, Siva, and others are
described. A mantra for kavaca (magical armour) is described, followed
by Kulluka mantras for many devatas. These are syllables which should
precede the main mantra of a devata.

Chapter 11 gives a number of mantras for purifying the mouth for
many of the devatas described in the previous chapter. It gives the rules
relating to light, and concludes with the yoni mantra, quoting from a
yamala. This, it says, is the great Kamakala mantra, made famous by
Mahakala himself. There are 56 verses in this chapter.

In the 153 verses of chapter 12, there’s a description of purascarana,
the preliminary acts that must be undertaken for a mantra to become
fruitful, as well as a description of the types of food to be eaten and to
be avoided. Ksetrapala must be worshipped. The correct resolution must
be adopted. The liquids used for oblation (tarpana) start to be described
from verse 74 onwards. The chapter also gives the rules of homa. The
number of times mantras must be recited are related. Verse 102 starts a
passage from the Mundamala, describing practice at night time using the
five substances.

In verses 123-125 is a description of purascarana performed during
an eclipse, attributed to the 12th chapter of the Sribijarnavatantra, and
relating to Kamakhya. It says there’s no need to consult a paicanga
during an eclipse. Verse 126 begins to describe the food offerings to be
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made during a lunar eclipse, while in verse 129 it says that only Sakti
mantras are to be recited during this period. A number of verses from
other tantras including the Sanatkumaratantra and the Guptadiksatantra
back up the efficy of doing purascarana during a lunar eclipse.

Chapter 13 deals with the construction, purification and creation of
yantras. The devata cannot be worshipped without yantra. The different
materials it may be made of, such as gold, silver or copper, crystal etc.
are enumerated. The compilation quotes from the Urvhamnayatantra
saying that just as mantras need to be purified, so too do yantras.
Yantras need to be bathed, to be anointed with the five gavyas, sacred
substances from the cow. Methods for installing life in yantras and the
sacrifices to be made are discussed. Verse 57 begins a description of
the bali (sacrifices) to be made. In verse 84 begins a description of the
light to be placed on the head of the beast slaughtered. There are 96
verses in this chapter.

In chapter 14, there’s a description of the offerings (upacara) to be
made in worship, including the different scents, flowers, foods and
lights. There’s also a description of circumambulation (pradaksina) and
how to do pranama, or bowing. There are 153 verses in this chapter.

Chapter 15 opens with a quotation from the Kulacidamanitantra and
immediately goes on to-discuss the kula trees. These according to verses
five to six are 12 in number, including the asoka, the kesara, the bilva,
the rudraksa, and others. A number of different sources then mentioned
give different lists. Then the great pithas of Sakti are described - the text
quotes lists from the Gandharvatantra and the Yoginihrdayatantra.

Verse 79 begins a section about the sacrifices to be made to jackals
(Sivabali), with the compilation quoting different authorities. Mantras to
be used when feeding jackals are described. A mantra in verse 85 reads
om grhya devi! mahabhage sive! kalagnirapini subhasubhaphalam vyaktam
brahi grhya balim tava. There are 111 veses in chapter 15.

In chapter 16, which has 104 verses, the various results to be ex-
pected from reciting mantras and the like are mentioned, as well as the
various faults that can mess everything up. Prescriptions to avoid some
of these pitfalls are given.

The 17th chapter, in 48 verses, describes the pavilions (mandapas)
and kundas (fire hearths) to be used in worship. These can be of differ-
ent shapes and dimensions, which are also described in the text in great
detail. The last chapter, 18, in 117 verses, dilates further on homa using
such kundas and the rites, including various nyasas, that need to be
performed. A dhyana of fire is given in verses 53-56.
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22: Devirahasyatantra

The Devirahasya was first published in the Kashmir Series of Texts
and Studies in 1941 - a straight reprint was published by Chaukhamba
Sanskrit Pratishthan in 1993. It ascribes itself to the Rudrayamala, but
the original editor, M.S. Kaul, says in a brief English introduction that
because of references inside the text, it’s clear that the compilation was
created by a Kashmiri writer, a long time after Muslims and Europeans
made their way into India.

The work is divided into two halves, and the edition also includes
the Uddharakosa, a dictionary of tantrik mantras and code, which draws
on 47 other tantrik sources.

The first half has 25 chapters, while the second half has 35 chapters
containing the parficarigas or manuals of a whole series of different
devata. An appendix also contains more paficarigas of different devatas.
A paficanga, as its name implies, has five parts, or limbs, covering the
ritual details a sadhaka needs to know. Those five parts, typically,
consist of a chapter outlining the mantra, yantra, dhyana and prayoga
(application) of a devata; the ptja or worship of the devata; the kavaca
or armour of the devata; the 1,000 names of the devata; and the stotra or
hymn of praise of the devata.

There is little philosophy here. Practically the entire contents of the
work deals with mantra, yantra, pija and sadhana of the different gods
and goddesses discussed, and it contains a large number of the ritual
manuals, or pancangas.

Rahasya means ‘secret’, and the work does cover most of the topics
a sadhaka would need to know. These include purascarana, which is the
preparatory work before recitation of mantra (japa) can start. This is
very arduous, involving the recitation of mantra and a ritual which spans
many hours. The Devirahasya, however, introduces some short-cuts for
the Kaula initiate.

Chapter one opens with two salutations, om namah sriganesaya namah
and namastripurasundaryai. Bhairava starts by saying he will reveal the
very marvellous secret (rahasya) spoken of in all tantras and yamalas.
Devi, hailing him as the lord of Kaulikas, asks him to reveal the secret
to her. The rest of the chapter, which has 88 verses, deals with the
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characteristics of guru and pupil, with the planetary positions and times
of initiation, and with the attendant disqualifications on both pupils and
gurus. It also deals with the sequence of initiation, the purification of
the disciple, and the initiation of Saktis.

The different mantras of a number of forms of devata are revealed in
chapter two. The forms of Devi mentioned in verses 2-6 are Tripura,
Tryaksari, Bala (an aspect of Tripurasundari as a young girl),
Tripurabhairavi, Kalika, Bhadrakali, Matangi, Bhuvanesvari, Ugratara.
Chinnasirsa, Sumukhi, Sarasvati, Annapurna, Mahalaksmi, Sarika, Sarada,
Indraksi, Bagala, Turya, Rajiii, Jvalamukhi, Bhida, Kalaratri, Bhavani,
Vajrayogini, Varahi, Siddhalaksmi, Kulavagi§vari, Padmavati, Kubjika,
Gauri, Srikhecari, Nilasarasvati, and Parasakti.

Bhairava says he will also reveal Saiva mantras of Mrtyuiijaya,
Amrtesa, Vatuka, Mahe$vara, Siva, Sadasiva, Rudra, Mahadeva, Karalaka,
Vikarala, Nilakantha, Pasupati, Mrda, Pinaki, Girisa, Bhima, Ganesa,
Kumara, Krodhana, I$a, Kapali, Krirabhairava, Samhara, I$vara, Bharga,
Ruru, Kalagni, Aghora, Mahakala, and Kamesvara.

In verses 11 he says he will reveal the Vaisnava mantras of
Laksminarayana, Radhakrsna, Visnu-Nrsimha, Varaha, Jamadagni,
Sitarama, Janardana, Visvaksena, and Vasudeva.

Bhairava says in verse 14 that these high mantras of Sakti, Siva and
Visnu should be recited by the best of sadhakas. They should be con-
cealed from others. The Devi mantras are then given in code form, but
a commentary to these verses gives the meaning of the codes.

The eight syllable mantra of Bala is aim klim sauh balayai namabh.
The 15 syllable mantra of Bala is ka e 7 la hrim ha sa ka ha la hrim sa
ka la hrim. The 16 syllable mantra of Bala is srim hrim klim aim sauh
om hrim srim ka e 1 la hrim ha sa ka ha la hrim sa ka la hrim sauh aim
klim hrim srim. The 22 syllable queen of vidyas of Kali is krim krim
krim hum ham hrim hrim daksine kalike krim krim krim ham ham
hrim hrim svaha.

Bhadrakali’s great mantra is krim krim krim hiam ham hrim hrim
bhaim bhadrakali bhaim hrim hrim him hiam hiam ham krim krim krim
svaha. The mantra of Rajamatangini is om hrim rajamatangini mama
sarvarthasiddhim dehi dehi phat svaha. The vidya of Bhuvanes$vavari is
hrim bhuvanesvaryai namah. The mantra of Ugratara is om hrim strim
ham phat. Chinnmasta’s 12 lettered mantra is revealed as srim hrim
hrim aim vajravairocaniye hrim hrim phat svaha. The mantra of Sumukhi
is revealed as om klim ucchisttacandalini sumukhidevi mahapisacini
hrim thah thah thah svaha. Sarasvati’s mantra is revealed to be om hrim
aim hrim om sarasvatyai namah.
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The mantra of Annaptrna uncoded, is om hrim srim klim namo
bhagavati mahesvari annapurne svaha. The great mantra of Mahalaksmi
is described as om hrim srim klim aim sauh mahalaksmi prasida prasida
Srim thah thah thah svaha. Sarika’s mantra is om hrim $rim ham phram
am sam Sarikayai namah. The mantra of Sarada is, decoded, om hrim
klim sah namo bhagavatyai saradayai hrim svaha. The mantra of Indraksi
iS om Srim hrim aim sauh klim indraksi vajrahaste phat svaha.

Bagalamukhi’s mantra is given as om hlim bagalamukhi sarvadustanam
vacam mukham padam stambhaya jihvam kilaya kilaya hrim um svaha.
The mantra of Mahaturi is om trum traum trom mahaturyai namah. The
mantra of Maharajii is revealed to be om hrim srim ram klim sauh
bhagavatyai rajiiyai hrim svaha. The mantra of Jvalamukhi is om hrim
Srim jvalamukhi mama sarvasatrin bhaksaya bhaksaya phat svaha.

Next is Bhida, whose mantra is revealed to be om hrim srim hsraim
aim klim sauh Bhidabhagavati hamsariupi svaha. The mantra of Kalaratri
is om aim hrim klim srim kalaratri sarvam vasyam kuru kuru viryam
dehi ganesvaryai namah. The mantra of Bhavani is revealed as om srim
srim om om hrim srim srim hum phat. The mantra of Vajrayogini is om
hrim vajrayoginiyai svaha. The mantra of Dhumravarahi is aim glaua
lam aim namo bhagavati vartali vartali varahi devate varahamukhi aim
glaum thah thab phat syaha. The mantra of Siddhalaksmi is om srim
Srim hrim hsauh aim klim sauh siddhalaksmyai namabh.

The mantra of Kulavagi$vari is om klim hram srim hum jham
Jjhasahaste kulavagisvari aim thah jham thah strim thah svaha. The mantra
of Padmavati is om hrim srim klim blum padmavati mama varam dehi
dehi phat svaha. The mantra of Kubjika is revealed as om srim prim
kubjike devi hrim thah svaha. The mantra of Gauri is om Srim hrim
glaum gam gauri gim svaha. Nilasarasvati’s mantra is om hram aim
him nilasarasvati phat svaha. The mantra of Parasakti is om srim hrim
klim sauh hsauh parasaktyai aim svaha. There is a total of 71 verses in
this chapter.

Chapter three gives the different Saiva mantras such as: Mrtyuiijaya
(Siva as conqueror of death), Amrtesa (lord of nectar), Vatukabhairava
(Siva in His aspect as a terrifying boy), Mahesvara, Siva, Sadasiva,
Rudra, Mahadeva, Karala (formidable one), Vikarala, Nilakantha, Sarva,
Pasupati (lord of beasts), Mrda, Pinaki, Girisa, Bhima, Mahaganapati,
Kumara, Krodhana, I$a, Kapali, Krarabhairava (cruel Bhairava),
Samharabhairava (dissolution Bhairava), ISvara, Bharga, Rurubhairava,
Kalagnibhairava, Sadyojata (instantly arising), Aghora, Mahakala and
Kamesvara. There are 32 verses in this chapter. Chapter four gives the
different mantras of Visnu as outlined in the first chapter. There are
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only 13 verses in this chapter.

Chapters five to seven describe various processes that must be ap-
plied to the different mantras given in chapters two to four, which
prepare them for use by a sadhaka. Not only can you not use a mantra
from a book, but you have to perform a series of measures before it is
ready to be recited The different utkilana (laying open) of the mantras
for Sakti, for Siva and Visnu are given in chapter five. These are mantras
which themselves open the mantras up to use. Chapter six gives the
formulae to vitalise these mantras, called sanjivana. As if that wasn’t
enough, some mantras have curses attached to them, so in chapter seven
there are strings of formulae, used with each of the different mantras, to
remove these effects.

In chapter eight, Bhairava describes the sadhana to recite mantras
(japa). If, by the grace of guru, a man is given a mantra, he becomes
eloquent, wealthy, victorious, someone who enjoys life, and a king.
After, he comes to resemble Bhairava himself. He should choose a
propitious astrological time, and having bowed to the two feet of his
guru, he should prepare a triangle using sindura powder, and there
should worship the guru, offering scent, pleasant clothes, incense and
the like. He should satisfy the guru by offering gifts and kula nectar. On
a Sunday, having bowed to the guru, he should recite the mantra 108
times, after doing nyasa, and offering homa and oblation. In verse 15,
Devi asks Bhairava to speak more fully about japa. Bhairava says the
way to recite the mantra is of two kinds - with qualities and without
qualities. With qualities, the mantra should be recited with the 50 matrkas.
There are 30 verses in this chapter. Chapter nine, in 57 verses, deals
with samputa, ‘putting together’ of the mantras described in chapters
two to four.

Chapter 10, in 36 verses, deals with purascarana, the performance of
acts by which a given mantra may be made efficacious. A mantra only
brings success by using this process. It is performed by reciting a mantra
400,000, 200,000 or 100,000 times. It should be performed under a fig
tree, in the wilderness, in the cremation ground, in a desert, or at a
crossroads.

The process should be started at midnight or midday. Purascarana
should be done under auspicious astrological configurations after having
first worshipped one’s own guru. A yantra is described which should be
used in its application. Bija mantras are placed in the cardinal and
middle directions. The yantra consists of a bindu, a hexagon, a circle,
eight petals, another circle, and an earth square. Various deities are
worshipped in the different parts of this yantra, and in the centre Siva,
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along with the desired Devi, receives worship. The sadhaka has to fill
four pots at the cardinal points. Ganesa, Bharati, Durga and Ksetrapala
are worshipped in the pots. After, the recitation begins. A sadhaka is to
make offerings at every 10th recitation.

But at the end of this chapter, alternative methods of doing this
preparatory act are described for the Kaula. These are through sexual
intercourse with an initiated $akti, by reciting the mantra during the
birth of a child of the in-group, performing the purascarana on a dead
body in a cremation ground, reciting it during the time the sun takes to
rise and set, or performing it in the course of a solar or lunar eclipse.
The mantra is to be recited a lakh times, giving oblation at every 10th
recitation. Chapter 11 continues the topic of the previous chapter, and
describes the homa which should be done. There are 42 verses in this
chapter.

Chapter 12 describes in code form the unfolding of the different
yantras of the devatas described in chapters 2,3 and 4. While there are
33 million forms of Devi, Bhairava says he will describe the chief
yantras. Bala’s yantra consists of a bindu, a triangle, eight angles, eight
petals, three circles and a bhupura, or earth city. Tripurabhairavi’s yantra
consists of bindu, triangle, eight angles, 10 spokes, a circle, eight petals,
16 petals, three, circles, and a bhupura. Matangi has a yantra with a
bindu, a triangle, eight angles, a circle, eight petals, three circles and a
bhupura, Tara’s yantra has a bindu, a triangle, eight angles, a circle,
eight petals, 16 perals, three circles and a bhiupura. Chinna’s yantra
consists of a bindu, a triangle, enclosed by an upward pointing triangle,
a circle, eight petals, and a bhupura. Kubjika’s yantra consists of a
bindu, a triangle, eight angles, a circle, eight petals, a circle and a
bhupura, while Khecari’s yantra consists of a bindu, triangle, circle,
eight petals, a circle and a square.

In verse 72, Bhairava describes a yantra for the worship of Siva,
while verse 74 describes a yantra for Visnu. In verse 78, the best yantra
for worshipping Laksmi-Narayana. This consists of a bindu, a triangle,
eight lines, a circle, eight petals, 16 petals, a circle and a bhupura.

Chapter 13, in 36 verses, describes how an amulet (kavaca) may be
made of the yantra of one’s own favourite deity, which is bound into a
ball, and carried upon the person. This amulet is said to give miraculous
results. The yantra should be drawn upon birch (bhurja) bark using eight
different kinds of scent. These are described as svayambhu, kundagola,
rocana, aguru (aloe), camphor, musk, honey, and sandal. The first two
are well-known in the tantras as arising from various Kula women at
menstruation time. Various methods of purification are given in the text,
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and it is said that the 1,000 names of the particular devata should be
written around the yantra. The ball containing the kavaca can be worn
on the shoulder or on the head, and is said to give boons.

Chapter 14, which has only 19 verses, deals with the saints or munis
who first ‘perceived’ the mantras, and of the metres and other elements
which need to be known about a mantra. Each mantra has a rsi (seer, a
muni, a saint), a metre, a devata, a bija (seed), a Sakti (energy), a kilaka,
and the binding of the directions (digbandhana). This last tells a sadhaka
how to protect the 10 directions of the cardinal and intermediate points,
and above as well as below, to protect the fruit of the japa. Bhairava
tells Devi that unless these elements are known to a sadhaka, chanting a
mantra (japa) is useless and the fruit of the japa is eaten up by the
raksasas, the bhutas, and the pretas.

The sadhana of the cremation ground is described in chapters 15 and
16 These chapters contains only 13 verses and 36 verses respectively
but there is an extensive commentary provided to chapter 16. In chapter
15 it’s said that eight forms of Bhairava related to the days of the week,
and so the planets, are associated with these forms of Siva, and wander
in the eight directions. These Bhairavas are called Maha Ugra, Citrangada,
Canda, Bhasva, Lolaksa, Bhiitesa, Karala, and Bhima. These forms are
called the Bhairavas ruling -over the directions, and each is associated
with a gang of ghosts and with one of the particular cremation grounds.

Chapter 16 continues the topic. In verses 7-9, the different Bhairavas
are identified with the directions and the days/planets. Mahogra is in the
east, and is associated with the sun; Citrangada moves in the north, with
the moon; Canda is in the north east, with Mars; Bhasva is in the north
west, with Mercury; Lolaksa is in the south east, with Jupiter; Bhutesa
is in the south with Venus; Karala in the south west, with Saturn; and
Bhima, again associated with the sun, is in the west. Verse 12 moves on
to discuss the Smasanakalika paja.

The text says that Mahakalabhairava is the seer of the mantra, usnik
is the metre, Smasanakalika is the devata, hrim is the bija, hum is the
Sakti and Krim is the kilaka. The application of the mantra is in the
attainment of the four aims of mankind. The commentary describes the
ritual in some detail.

Purification of the rosary formed from human skulls is discussed in
the very brief 13th chapter of 16 verses. The sadhaka has to recite a
mantra 108 times, and smear the rosary with ashes from the cremation
ground. He has to sit inside a yantra ringed with skulls, and use as a
vessel the skull of a man. Chapter 18 is also brief, consisting of only 14
verses. In this chapter rosary and yantra purification is dealt with. The
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few verses are supplemented by a commentary which gives the mantras
and rituals to be used in the purification of the rosary.

The origin of wine is the subject of chapter 19, of 35 verses. A
dhyana is given of the goddess of wine. She is in the midst of the milk
ocean. She, Suradevi, is gaked, resembling the great fire at the night of
time, her face full of bliss, with 18 arms, nine of which bear pots, while
the other nine hold drinking vessels. Her three eyes are red, she is
garlanded with various flowers, and she has dishevelled hair. She is
adorned with various gems and rings made of pearls and other gems.
She has prominent breasts, and is seated on a lion throne, and is the
giver of supreme bliss (paramanandadayini). Nine vessels which form
the receptacles in which wine is kept are discussed. The presiding devatas
of these are Sadasiva, I$vara, Rudra, Visnu, Paramesti, Indra, Guru
(Jupiter), Sukra (Venus) and the sun and the moon taken together. Each
drinking vessel contains a wine of a different type.

Chapter 20 continues the subject of wine and contains a hymn to the
wine vessels. Verse 23 contains the verse pitva pitva punah pitva yavat
patati bhitale | punarutthaya vai pitva punarjanma na vidyate /I This
verse suggests that a sadhaka has to keep drinking until he falls down
and then having got up and drunk again, will get liberated from being
born again. However, the following verses say that the wine to be drunk
is that on the path of susumna, in the centre of the spine. The last verse
says that it is only a pasu who understands any of this to mean drinking
alcohol and getting several sheets to the wind.

The Santistotra starts the 45 verses of chapter 21. This hymn re-
moves the various curses attached to wine. Verse 20 begins a hymn in
praise of the vira, the heroic sadhaka. Chapter 22, in 156 verses, contin-
ues the topic of wine, and discusses how the same may be purified.
Verse 51 starts to describe the kalas of the moon. In the moon mandala,
the 16 kalas are to be honoured. These are given in the text as amrta,
manada, tusti, pusti, priti, rati, $ri, hri, svadha, ratri, jyotsna, haimavati,
chaya, and purnima and in the cast of the last amavasya for the new
moon, not adding up to 16. Verse 61 begins the gayatri mantra of
Anandabhairava and his $akti Suradevi. This is given as anandesvaraya
vidmahe Srisuradevyai dhimahi tanno ardhanarisvara pracodayat (Let us
think of the lord of bliss, let us contemplate the auspicious Suradevi,
may that half-Siva and half-Sakti direct us) . This is the Ardhanari$vara
form of Siva and Sakti, where half of the body is male, and the other
half is female. After reciting this mantra 10 times, the wise man should
worship hamsah.

The dhyana of Sri Tiraskarani Devi starts to be described in verse 45
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together with her prayogas (applications) etc. She has the useful ability
to confer invisibility on a sadhaka. She is as bright as a blue lotus, has
dark blue coloured hair, wears indigo clothes, has indigo coloured eyes,
is adorned with blue flowers, and with indigo gems, with blue limbs,
adorned with garlands of sapphires, seated on a blue feathered seat, and
holding a blue coloured khadga. Reciting her mantra causes a sadhaka
to be invisible to others’ five senses. Details of Kundalini as hamsah
starts in verse 88. She is as bright as tens of millions of suns, moons,
and fires.

Chapter 23 deals with the purification of nine Saktis in 64 verses. In
verse nine, Bhairava says a Kulesvara should look at a young woman
and bow to her as being born from the Kula. He should meditate men-
tally on her, and recite a mantra when he sees her. One should never
strike, deride, or show deceitfulness or coldness to women, because, as
it says in verse 12, women are devis, women are life, and women are
jewels. When one has inverted sex with a woman, she becomes the
kamadhenu - the cow of plenty.

The nine Saktis are named in verses 14-15 as Natini (actress), Kapaliki
(bearing skulls), Vesaya (whore), Rajaki (washer-woman), Napitangana
(barber’s wife), Brahmani, Sﬁdrakanyﬁ ($udra’s daughter), Gopalakanyaka
(cowherd’s daughter) and Malakarakanya (daughter of a garland maker).
The devata of this rite to follow is called Parambika, the metre is tristup,
aim is the bija, hsauh is the sakti and klim is the peg (kilaka). The best
time for the rite is at midnight, specifically on a great night, and the
circle should include the nine maidens and eight, nine or 11 Kaulikas.
The puja sequence is given, and it is stated that the girl should be placed
on the left of the sadhaka in a Sri Cakra. She has to have dishevelled
hair, be free from shame, and adorned with jewels.

The mantra to purify a $akti is declared - after this the sadhaka is to
perform matrka nyasa and kamabana (five arrows) nyasa. These five
arrows are to be placed on the forehead, the face, on the shoulders, on
the heart and on the yoni. The five sugarcane arrows of Kamesvara, are
called the all agitating, the arrow causing all to flow, the all-attracting
arrow, the all deluding arrow and the all subjugating arrow. The arrow
mudra is to be shown five times.

The various mantras of each of these nine Kamaris are given, from
verse 39 onwards. For example, Natini’s mantra is decoded as om sah
aim klim sauh natini mahasiddhim mama dehi dehi svaha. After reciting
the nine different mantras, the Kaula should whisper the root mantra
into the Sakti’s right ear. Then follows sexual intercourse in the cakra,
during which a number of mantras are recited, with the devi receiving
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oblation with semen. The devis and the Kaulas should bow to each
other.

Chapter 24, in 69 verses, outlines the various materials of which a
rosary (mala) may be made, as also the way knots and so on are to be
tied and how a rosary is to be purified. A rosary, begins Bhairava in
verse three, is the body of time represented by 108 beads, made up of
the 12 forms of the sun, and divided into nine parts. A 109th knot
represents Rudra, and is called the meru.

Various substances including a rosary made of human skulls is de-
scribed, as well as rosaries made from various trees, tulsi (basil), crystal,
rudraksa, jewels, gold, and rosaries made from lotus seeds, coral and
human teeth. The last, and the first, are to receive specific kinds of
purification.

Mantras for specific rosaries begin to be described in verse 34. Dif-
ferent materials belong to different amnaya. Before purifying the spe-
cific mala, a sadhaka is to perform a ritual after purifying his own body.
In verse 42, it’s said the rsi (seer) of the mantra to purify a rosary is
Kalagnirudra, the metre is anustubh, and the devi is Smasanabhairavi,
who dwells in the garland of human skulls and is well known as being
Kalaratri.

Verses 40 to 65 desecribe the mantras of 10 kinds of rosaries - conch,
pearl, rodhra (Symplocos Racemosa), crystal, rudraksa, tulasi, ruby, gold,
lotus seeds, skull, and teeth. Two verses give mantras applicable to all
of the rosaries.

The purification of yantras and the various materials from which
they are made are discussed in detail in chapter 25, which has 42 verses.
Yantras are spoken of as eightfold as being made from gold, silver,
copper, crystal, birch (bhurja), bone, hide and Visnu-stone. As in the
previous chapter, a ritual is performed before the specific substances
used receive their own specific mantras. In verse 15 it’s said the sub-
stances can be purified with different scents including kunda, gola or
udbhava, with eight scents, or with the rasa (essence) of a man.

The specific mantras for purifying these eight materials are given,
starting in verse 17, for gold, silver, copper, crystal, tree bark, bone,
hide and Visnu-stone. Rites performed at night are discussed at the end
of the chapter. Various different night watches are suitable to specific
forms of the Devi. Menses, semen, wine, meat, fish and intercourse are
all to be purified using the root mantra. A man is to drink wine, worship
woman (Vama) and remember Bhairavi-Bhairava. After bowing to the
guru, the vidya is to be recited - this is Kaula doctrine.

The results of so doing, according to verses 39 onwards, are that
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whether in catastrophe, in times of great woe, in times of great bewil-
derment, in times of famine, in great battles or wars, in great waste-
lands, in times of great ignorance, when on a difficult path, in despair,
and in bad occasions, one should remember the great mother, Parambika.
Then one’s speech is like Sarasvati’s, Laksmi always dwells in one’s
home, and the Mother bestows wealth.

Chapters 26-30 comprise the Ganapati Paficanga, the five limbs of
Ganesa, the elephant headed god. Bhairava says he will describe the
different forms of Kaula practice relating to a different set of devatas.
He starts by saying he will first describe the worship of Ganesa.

These limbs are (i) mantra, yantra, dhyana and the six karmas or
magical acts (ii) the worship of Mahaganapati (iii) the kavaca or armour
of Mahaganapati (iv) The 1,000 names of Mahaganapati and (v) the
Mahaganapati stotra or hymn. In verse 28, Bhairava says he will de-
scribe the details relating to the Lord of Obstacles, commencing with his
mantra, yantra and the rest. The mantra of Ganesa is given in code form
in verse 30 of chapter 26. A commentary decodes it as om Srim hrim
klim glaum gam ganapataye varavarada sarvajiianam me vasamanaya
svaha.

The preparatory acts before using this mantra are to be performed
under a fig tree, at a crossreads, in a deserted house, or in a cremation
ground (pretalaya). The yantra is described in verse 34 of chapter 26 as
made up of a bindu, a triangle, 10 lines, a circle, eight petals, 16 lines,
a circle, and having four doors. The dhyana of Ganesa is given in verse
36. He resembles the light of the rising sun, has three eyes, wears a
flaming crown, and with his four hands holds a plate full of sweetmeats,
a vessel, and a rosary made of lotuses. He is ornamented with serpents.
Verses 38 of chapter 26 begins a description of the attendants in the
yantra.

Chapter 27 contains a description of the puja of Ganesa, while chap-
ter 28 details the armour of Ganesa in 22 verses. Chapter 29 contains
the 1,000 names of Ganesa, while chapter 30 contains the hymn in 21
verses.

Chapters 31-35 describe the Surya pancanga or the five limbs of the
sun, while chapters 36-40 describe the five limbs of Laksmi-Narayana.

Chapters 41-45 give the Mrtyufjaya paficanga, while chapters 46-50
comprise Paficanga of Durga. Chapter 51, in 51 verses, deals with the
rahasya or secret of Durga. Chapter 52, which only has eight verses,
describes the mantra sadhana of the Durgarahasya, deals with enlivening
of the mantra, and with its putting together.

Chapter 53 discusses Nilakantha, or the blue-throated manifestation
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of Siva, when he drunk the poison produced by the churning of the milk
ocean. It gives his mantra, dhyana, and the seer in only 18 verses.

Chapter 54 deals of initiation (diksa), and its time, and also discusses
with guru initiation. Bhairava says that it should be performed on an
auspicious day, in a good naksatra, at the time of a sankranta, on a day
in navaratri, on Sivaratri, or in one’s own birth constellation. The best
places to perform initiation are on the bank of a river, or perhaps in a
temple. The chapter only has 27 verses.

In chapter 55, there’s more about the preparatory acts (purascarana)
and deals with the same done for the disciple by the Guru. A mantra
can never become successful without performance of these acts. It de-
scribes, in addition, the best times and places for doing the same.

The next chapter, 56, discusses Pafncaratne$vari, or the devi of the
five jewels, together with the mantra unfolding of Durga, Sarada, Sari(ka),
Sumukhi and Bagalamukhi. There are 18 verses in this chapter.

Homa done at night in the cremation ground forms the substance of
chapter 57, while chapter 58 deals with the characteristics of cakra puja,
the nature of those sadhakas entitled to it, the placing of the pot (kumbha)
and the giving of bali or animal sacrifice. In verses 2-3 it’s said that the
best number of sadhakas for the cakra is 11, but otherwise nine, five or
three sadhakas may, participate, Cakras shonld not contain less than
three sadhakas.

The days to hold the cakra are at the full moon or new moon
samkranti, or on the 14th or the eighth tithis. A ninth tithi on a Saturday
or a Tuesday, sacred to Saturn and Mars, are also fortunate. The cakra
may be held at a good bathing sort (tirtha), in a Siva temple, in another
temple, in a deserted place, and on a peak or at a river bank. The
sadhaka should worship the Bhairavas in the directions, and then per-
form nyasa and cleansing of the bhutas. Vipras (brahmins), ksatriyas,
vaisSyas and $udras can all participate in the cakra. The five substances
should all be purified, the Yoginis, Ksetrapala, and the Nayika should
be worshipped, while in the cakra the root mantra is to be recited and
the kavaca read, along with the 1,000 names and the hymn. At the end,
the nine maidens are to be worshipped.

Chapter 59 discusses the different paths, such as Daksinacara,
Vamacara, and Kulacara. In Kulacara, the asana is made of wool, and
the rosary to be used is rudraksa. In Vamacara, the rosary is made of a
man’s teeth, the vessel is made of a man’s skull, and the asana is a
lion’s skin. The substances to be used are the five makaras, such as
maithuna, wine and meat. This chapter has 20 verses.

The characteristics of the guru are dealt with in chapter 60. Bhairava
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describes a yantra which consists of a bindu, eight petals, a circle, eight
petals, and an enclosure, he gives the forms which inhabit the different
parts. Asitanga, Ruru, Canda, Krodhesa, Unmattabhairava, Kapali, Bhisana,
and Samhara are in the eight petals. Paramanandanatha, Prakasanandanatha,
Bhoganandanatha, Samayanandanatha, Bhuvananandanatha,
Sumananandanatha, Gagananandanatha and Vi§vanandanatha, the eight
Kula gurus are in the eight petals. Madananandanatha, Lilanandanatha,
Mahe$varanandanatha are to be worshipped in the triangle. In the centre
is the guru, who should be worshipped with devotion. The remainder of
the verses up to 26 praise the guru. Bhairava closes the Devirahasya by
describing is as the king of tantras, which should be not be lightly
revealed as it holds the essence of all.

The appendices following these 60 chapters make up around one
third of the printed text of the Devirahasya. The main appendix gives
(i) The pancanga of Jvalamukhi (ii) The pancanga of Sarika (iii) The
paficanga of Maharajiii (iv) The pancanga of Bala (v) Uddharakosa, a
compilation which deals with the mantras and dhyanas of a host of
tantrik deities, and also contains a compendium of the letters of the
Sanskrit alphabet and their tantrika meaning. There are seven chapters,
called kalphas, in the Uddharakosa.
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23: Rudrayamala Uttaratantra

The Rudrayamala is used as a source by many other agamas but the
original appears to be lost. Strictly speaking, a yamala is a different
class of text, and supposed to pre-date the tantras. However, most manu-
scripts of the yamalas seem to be lost, except as quotations in later
works.

This analysis of the contents is of a tantra given the same name.

Although its provenance is unknown, it nevertheless contains a great
deal of interesting information and focuses in great detail on the identity
of the goddess with Kundalini. You could say it is a Kundalinitantra as
it contains dhyanas and other elements such as the 1,000 names of
Kundalini, or the worship of the Devi as the “serpent power”. It is
divided into 66 chapters (patalas) of different lengths and written in a
simple manner, according to scholars. It may be simply written, but it is
lengthy.

The text takes the form of Siva asking questions and Sakti answer-
ing, making this nigama rather than agama form. Another example of
this style is found in the Kulaciidamanitantra. In his form as Bhairava,
Siva opens by saying he has heard many tantras including the Sriyamala,
the Visnuyamala, the Saktiyamala and the Brahmayamala. Now he wants
to hear of the Uttara Khanda (last section) of the Sri Rudrayamala. In
245 verses,

Bhairavi starts to tell Bhairava the topics she will cover in the tantra.
These include Kamari-Lalita sadhana; Yogini, Khechari, Yaksini and
Kanya sadhanas; the vidyas of Unmattabhairavi and Kali as well as their
sadhanas. She says she will speak of the sadhana of the five arrows,
Pratyangira, Dhumra, and a host of other topics of interest to a $akta
such as the garland of skulls sadhana, Guhyakali, Kubjika sadhana,
Bhadrakali, Hamsi, Vaisnavi, and many others.

After listing all these topics, Bhairavi starts to describe in verse 111,
the well-known three bhavas, or types of sadhaka called divya (divine),
vira (heroic) and pasu (beastlike). She says in verses 133-135 that the
pasu bhava is concerned with knowledge (jfiana), the vira with action
(kriya), while the divya bhava has the sight of devata - the gods and
goddesses.
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Chapter two, which has 161 verses, opens with a description of the
characteristics of Kulacara. Bhairavi describes the pija to be done when
rising, including internal puja related to the cakras. A sadhaka must
meditate on the guru with his Sakti at the centre above the head. Other
meditations follow, related to the other familiar six cakras in the body.
The guru should be regarded in the same light as one’s father, and one’s
mother (verse 65). He, or she - because a guru may be either in the
tantrik tradition - is the devata and is the refuge. After this lengthy
section, in verse 125, Bhairava asks about the rules relating to initiation
(diksa). He wants to know about various cakras employed at initiation
time including Kulakula, A-Ka-Da-Ma, the rasi (12 constellations) cakras,
the karma (tortoise) cakra and others including the rnidhani (loss and
gain), Tara cakra and others. These are specific letter diagrams used to
choose the correct mantra. Initiation is so important that this and the
following three chapters are devoted to the subject.

Bhairavi starts to answer these many questions in chapter three in
140 verses, and gives a host of rules about initiation into the cult of
Sakti, including their shapes and the mantras associated with them. She
dilates particularly on the Siva and Visnu yantras. In verse 83, she starts
to discuss the Siva cakra, and in 112 the Visnu cakra.

The subject is continned in chapter four. Bhairavi now speaks of the
Brahma cakra at length. In verses 21-24 she outlines the rasi cakra,
giving the letters of the Sanskrit alphabet which correspond to the 12
sideral constellations. In the remainder of this chapter she speaks of the
rnidhani (loss-gain) cakra and then begins to talk about defects some
mantras may have in verse 108. She starts to discuss the Rama cakra in
verse 121. She starts to talk about the suksSma (subtle) cakra in verse
165. Chapter four has 186 verses.

Bhairavi discusses in chapter five, in 44 verses, how defects in
mantras can be removed and how mantras can be purified. In verse 25,
Bhairavi says that if a great mantra is gained in sleep, it can bestow
siddhi. After a candidate is initiated, she says the types of dreams will
determine whether initiation is successful.

Bhairava asks about more information concerning the bhavas in chapter
six, which has 102 verses. Devi describes the pasu bhava, opening by
hailing Siva as Pasunatha, Viranatha and Divyanatha. In verse 12, Bhairavi
starts to describe the susumna sadhana, performed in the morning. After
meditating on the guru, the sadhaka is to meditate on Mahakundalini,
who is the self of both inhalation and exhalation, that is to say, breath.
This Kulamohini is as bright as millions of suns and moons and gives
supreme knowledge when brought to the 1,000 petalled lotus. She is the
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form of time and everything else, existing as the yogini Khechari in the
form of the vital breath. The sadhaka should worship her as showering
the body with nectar.

Then, in verse 26, Bhairavi starts chanting a hymn to Kundalini,
said to bestow siddhi. This is called the Kundalikomala stava, which is
intended to please her in aspect as Kundalini Devi. Whoever recites it in
the morning becomes a yogi, and a lord of poesy. At the close of this
chapter, Bhairavi talks of the bhavas again and begins to describe the
characteristics of the Kamaris (maidens) and how worship varies de-
pending on which class the sadhaka holds.

Chapter seven, which has 93 verses, starts with a description of
Kuamari puaja. If performed, it is said to remove poverty and illness. The
place of puja is either a mahapitha or a Devi temple. The text lists the
different maidens as Nati (actress), Kapaliki, Rajaki, Napitakanya,
Gopalakanya, Brahmani, Vai$yakanya, Sudrakanya and Candalakanya.
The girls should be given sweets and other pleasant things and treated as
forms of the goddess incarnate. The mantras of the Kumaris are given
by Anandabhairavi.

The topic is continued in the 65 verses of chapter eight, which deals
with recitation of mantra (japa) and sacrifice (homa) to the Kumaris.
The hymn to the Kamaris starts in verse, 14, followed by details of the
oblations in verse 40.

Chapter nine, in 43 verses, gives the Kamari kavaca (armour) which
follows the usual form of these charms, for example: Maharaudri and
Aparajita, protect my throat! The recitation of the armour is said to
bring siddhi quickly. It may be written on bharja (birch) bark, and borne
on the body, when it will give the practitioner the desired results. The
text gives times for doing this including on a Saturday or a Tuesday on
the ninth, eighth, fourteenth days of a waning moon or on a full moon
day. Saturday is the spooky day of Saturn, while Tuesday is the annoy-
ing day of Mars - the most horrid planets of the week.

The subject of the Kumaris is concluded in chapter 10. Some might
have thought it has gone on enough, but Anandabhairava asks the god-
dess to tell him about the 1,008 names of the Kuamaris, which
Anandabhairavi proceeds to do. The seer of the names is the son of
Bhairava, Batuka, anustubh is the metre, Kumara is the devata and the
application is success in all mantras. The names follow the order of the
36 consonants of the Sanskrit alphabet. Various results are described
depending on the number of days the names are recited. There are 180
verses in this chapter.

Bhairavi opens chapter 11 by talking, once more, about the three
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bhavas. There are 76 verses in this chapter. She describes the different
characteristics of divyas, viras and pasus. The best type of sadhaka is a
divya, who obtains the highest siddhi. Both the divya and the vira
practise using the five tattvas. At the close of this chapter, in verse 72,
the Devi lists a series of cakras she will discuss.

In chapter 12, 13 and 14, Bhairavi describes the kama cakra, the rasi
cakra, the ajfia cakra and the naksatra cakra. These include the placing
of the letters according to positions of the 12 constellations and the 27
naksatras or lunar mansions. Different letters of the alphabet are placed
in the different compartments and the chapters describe the different
results obtained by worshipping in these yantras.

In chapter 15, Anandabhairava asks the goddess to tell him about the
nature of the Brahmastotra, the Brahmavidya and the macrocosm.
(Brahmasarira). This chapter is related to the description of the ajia
cakra. She says that this is like the vital air in the body of Sakti. One
should meditate on the Brahmananda in the heart to become a true
knower.

Sakti is Kundalini Devi, the true form of the mother of the world.
The vital breaths of Sakti pervade the macrocosm, including constella-
tions, naksatras, and lunar days. Practising according to the rules she
describes gives the, state of khecara in one month. a diamond body in
two, &c. Eventually a sadhaka becomes one with supreme Siva by a
knowledge of the vital airs.

Siva asks who is a Vaisnava (follower of Visnu), who is a dharmika
(a doer of that which is right) and who is a yogi. The goddess says a
Vaisnava is stationed in the ajfia cakra. One who does a sacrifice is a
yajiika, that is to say a sacrificer, and is stationed in Brahma con-
sciousness. A dharmika has realised his oneness with Brahman and is a
rejector (tyagi) of both good (dharma) and bad (adharma). One who
knows the Brahman is an avadhuta and a yogi, can do as she or he wills
and is not restricted by times or any other conditions. He or she is
unaffected by results or lack of results.

The avadhuta knows the parampada (supreme). Because the avadhuta
has realised the supreme nectar of Kundalini in the ajfia cakra, she or he
is praised by Rudra and all the gods. These tantrik precepts show an
aversion to the orthodox expression of the Hindu terms as usually ap-
plied.

Chapter 16 continues the discussion of ajna cakra. This is a brief
section of only 44 verses ($lokas), continuing the praise of a person who
has reached this stage. Chapter 17 describes the characteristics of the
Atharvaveda, to which some tantrik schools ascribe their vedik creden-
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tials, and, later on, apparently recommends the adoption of Buddhistic
practises (Mahacinacara) to achieve enlightenment.

The goddess first says the Atharvaveda is the essence of all and
focuses on the path of Sakti. She describes the Sama Veda as being of
the nature of the tamas guna, while the others partake of sattvas and
rajas guna. Brahma, Visnu and Hara are of the nature of rajas, sattvas
and tamas while Kundali, associated with the Atharvaveda, is the su-
preme devata. The text proceeds with a eulogy of the goddess, describ-
ing her as the form of knowledge, the supreme aether, and she who
gives grace and success on earth. She is Kamartpa in the Muladhara
cakra and is always united with Siva-Kamesvari in the 1,000 petal lotus.
Bhairava then wants to know about the different vital breaths in the
body. Anandabhairavi speaks about this topic at great length. In verses
51-53, she describes the pitha Kamartpa as being in the Miladhara,
Jalandhara in the heart cakra, Purnagiri is in the throat, Varanasi is in
the forehead and Jvalanti is in the (three) eyes. Other locations of the
great pithas are given.

The goddess says, starting verse 55, that the cakras have four, six,
10, 12, 16 and two petals respectively. The Brahmarandhra, at the top of
the head, is known as (mount) Kailasa and is the 1,000 petalled lotus
and the great lotus (mahapadma). Millions of nadis, or conduits of the
vital breath, pervade the body. When they are merged together (laya) it
brings steadiness of mind, using techniques of breath called kumbhaka
and other methods, again described in quite a lot of indicative detail.

A very remarkable tale starts in verse 108 which speaks volumes
about Hinduism and Buddhism, and about class and lack of classes in
both lines. It speaks of the rsi (seer) Vasistha, describing him as being
engaged for a very long period of time in pursuing sadhana, restraining
himself and practising austerities (tapasa). Despite 1,000 years of this,
he had not achieved his goal. He had a vision of Sarasvati in which he
was told to go to the land of Buddha, to Mahacina, a non-vedik place,
where he would achieve what he wanted.

Going to the region of the river Brahmaputra, he discovered hosts of
men and women apparently engaged in non-Vedik practises, swilling
wine, eating flesh and engaging in sexual intercourse. All were naked,
their eyes reddened with liquor. Yet all were enlightened. Going to
Buddha, Vasistha asked how this could be. Buddha is made to reply:
“Vasistha, listen! I will speak of the highest path of Kula by knowing
which a man takes the form of Rudra immediately!” He then starts to
speak of the practice of Mahacinacara in verse 135. By this method, all
the Hindu gods became enlightened.
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In chapter 18, Anandabhairavi starts to speak of the Kama cakra,
which she says is in the centre of the ajia cakra, surrounded by millions
of nadis. Chapter 19 is concerned with the “piercing” of the six cakras
in the body. Devi speaks of the Prasna Cakra which, she says in verse 2,
is the Kamarupa, bestows everything, and is consciousness itself. In
verse 18 it’s said this cakra is eternal, above the ajna cakra - whoever
meditates on it becomes a knower of time (kala), and of the character-
istics of the tattvas. Time dissolves everything in the three worlds, both
that which is static and that which moves. The universe rests on time,
therefore it is prudent to conquer time. The rest of the chapter relates
different letter groups to the different constellations. Meditating on these
give different results. There are 49 verses in chapter 19.

Chapter 20 labels itself as describing other cakras within the ajna
cakra. In verse 12 it says the vahni bija, hrim, is within a triangle,
surrounded by a hexagon. The chapter describes other matrkas and
mantras within this space. Chapter 21 describes the magnificence of the
virabhava. By cutting through the different cakras and attaining the
1,000 petal lotus, a yogi takes the supreme path and realises the knowl-
edge of the absolute. This chapter of 113 verses goes on to describe the
characteristics of the other cakras.

Chapter 22 continues, the topic .of. the six cakras including their
colours, the devatas to be found there, and the number of petals each
has. In verse 41, Anandabhairavi discusses obstacles to sadhana, includ-
ing lust, cruelty, greed, etc. In verse 91 she discusses the hamsa mantra.
This, it’s said, is the great knowledge yogis possess - the letter ham is
male and solar, while sah is prakriti and the moon, correlated with the
breath. This mantra is situated in the svadhisthana cakra and is pro-
nounced 21,600 times during the course of 24 hours (verse 101). It has
the characteristics of the syllable om. Reciting the great hamsa mantra
can liberate a man from the six cakras.

In chapter 23, beginning in verse 5, there’s a description of how to
control the vital breaths. Practising this for a period of time bestows
siddhi. Verse 26 begins a discussion of a number of postures (asana)
which help facilitate yoga. This discussion continues at length until the
chapter ends at verse 113. Chapter 24, of 143 verses, continues a discus-
sion on asanas and in verse 47 a description begins of the narasana.
Verse 58 begins describing the corpse sadhana. This is to be performed
on a Saturday or a Tuesday, and the corpse may be procured from a
battle ground. Practising it, in a deserted place or in a temple, this
sadhana liberates a man from being plunged in the ocean of samsara.
Devi says in verse 104 it should only be practised at night, never during
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the day.Verse 118 begins to describe the siddhi that comes from this
practice, while verse 124 starts to relate the way to recite the mantra.

Verse 35 in chapter 25 starts to describe Brahma sadhana. Pranayama
is of two kinds, says Anandabhairavi, nirgarbha and sagarbha. The latter
consists of recitation and dhyana, while the former is without attributes.
The former includes breath techniques such as puraka and kumbhaka
and recaka. In verse 45, she speaks of the subtle tirthas (bathing places)
which correspond to the nadis within the human frame. Verse 82 begins
to describe the rules of reciting mantras.

In chapter 26, the Devi returns to the subject of piercing the six
cakras. A yogi has to reject lust and cruelty, and perform recitation of
the mantras and meditation (dhyana). She describes how the vital breath
pervades 12 fingerbreadths outside the body. Mahakundalini is to be
meditated on as of the nature of Brahma, Visnu and Siva. Verse 62
describes a dhyana of the Kamini, to be meditated on in the root lotus,
while verse 74 describes subtle bathing. Bathing is of three kinds -
immersion in water, bathing the body and knowing mantra. The last is
the best kind of bathing in the pure water of the heart lotus. Verse 71
begins a discussion on twilight worship of the Kaulas. Siva and Sakti
are to be meditated on as sun and moon, united in intercourse in the
heart lotus. Verse 79-talks of oblation of the: Kaulas, while verse 109
starts to discuss mental puja, and starting in verse 118 mental homa. In
verse 129, a discussion starts about internal puja of the five makaras.
Wine is Sakti, flesh is Siva and their unity is within.

A sadhaka is to meditate on the oneness of Siva and Sakti in the
same way as day and night are one. The bliss arising from the union of
Siva and Sakti is knowledge of the absolute. There are three lingas at
the junction points of the six cakras. The sacred bathing places are
strung along the six lotuses.

Chapter 27 opens with a discussion on pranayama. There are 30
lunar days (tithis) divided into the waning and the waxing fortnights. In
the bright fortnight, the ida predominates, and in the dark fortnight the
other main nadi. The central channel pervades in both fortnights. The
text describes the predominance of the two nadis on different lunar
days. Verse 31 describes the dharanas (meditation places) in the body.
These are the big toe, the ankle, the knee, the thigh, the linga, the navel,
the heart, the throat, the lambika (uvula), the nose, the centre of the
brow, the top of the skull, and the dvadasanta. Verses 37-39 describe
dhyana and verse 40 starts a discussion about samadhi. In chapter 28,
there’s a discussion of the characteristics of being siddhi in mantra,
followed in verses 22 onwards about the characteristics of Bhairavi and
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starts in verse 32 to describe the nature of the Bhairavi cakra. In verse
69, the Kandavasini (“she who dwells in the root™) stotra is described.

Chapter 29 continues to discuss the six cakras, and at verse nine
yoga relating to the cakras is spoken of in 50 verses. Chapter 30 begins
to describe the Milapadma, or root lotus. In verse 14 the text says
Dakini is there, and a person should recite the Brahma mantra. A de-
scription of Dakini is outlined in the first verses of chapter 31. Verse
eight starts the Bhedini stotra, while there’s a Yogini stotra that starts at
verse 37. Chapter 32 has a dhyana of Kandavasini and there’s a stotra to
the same devi starting at verse 21. A kavaca of Kandavasini is given in
chapter 33, verse six. This lengthy armour and the results it bestows
continue until the end of the chapter at verse 65. A sadhaka who recites
it becomes the son of Kundali. Chapter 34 describes the yoga of the five
vowels, while in verse 26 a description of the Vijayasevana mantra
starts.

In chapter 35, there’s a description of the type of breathing to attain
realisation. Chapter 36 is dedicated to the 1,000 names of Kundalini. All
her names start with the letter ‘ka’. There are 206 verses in the chapter.
In chapter 37, Anandabhairava says he wants to hear about the
Svadhisthana cakra and its characteristics. Anandabhairavi replies giv-
ing details about this second,cakra, which, she says, is coloured like the
autumn moon. Krsna is located there, she says, a matter that’s elabo-
rated in chapter 38, in which his mantra is outlined, along with the
mantra of the Visnu incarnation known as Narasimha. That’s followed
by an inner mantra of Krsna, and in verse 26 the meditation image of
Krsna is described, in which he is described as dwelling in the
Svadhisthana cakra, being of a dusky colour, with four arms which hold
conch, cakra, sceptre, and lotus, surrounded by millions of maidens. He
wears garlands of mufja (Saccharam Sara) berries, wears yellow clothes,
and sits in a six petal lotus. The ptja of Krsna follows in verse 33.
Chapter 39 contains a hymn to Krsna. Chapter 40 continues the descrip-
tion of the Svadhisthana cakra, wherein dwells Rakini, and which has
the symbol of a crocodile (makara). The subject continues in chapter 41,
and the Rakini stotra is given in verses 18 onwards, followed in chapter
42 by Rakini sadhana. In verse 16 onwards to verse 124 of this chapter,
the 1,000 names of Krsna-Rakini are given.

In chapter 43, the Devi dilates on the secret of yoga. She tells
Mahakala that a man should meditate on her in the brow centre as being
of the nature of Brahma, Visnu and Siva corresponding to the three
gunas sattvas, rajas and tamas. Chapter 43 has 40 verses. In chapter 44,
verse 20, she describes the secret of the six cakras. Chapter 45 begins
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the description of the third cakra, the Manipura. As in the previous
chapters, the presiding devi of this cakra is given, in this case Lakini,
and her hymn or stotra is given in verses 25 onwards. Chapter 46
continues the topic and in verse 29 Devi says that a yogi is a Kaula and
a Kaula is a yoga. Verse 35 starts to describe the sadhana of the Manipura
cakra. This is continued in chapter 47, which in verse seven begins the
stotra to Rudrani. This chapter has 59 verses.

Chapter 48 describes the puja of Rudra and Rudrani with verse 39
beginning the 51 names of Rudra, followed in verses 55 et seq with the
names of Rudrani. There’s a rsi nyasa in verse 108 et seq, followed in
verse 126 with Sri Kantha nyasa and other nyasas including the five
forms of Siva nyasa, and Kala nyasa in verses 141 et seq. In verse 277
begins a nyasa of the five mantras, while the characteristics of Mrtyufijaya,
Siva as the conqueror of death, start in verse 236. The pitha nyasa
begins at verse 239. There’s a meditation image of Mrtyuiijjaya in verse
263, followed immediately by his ptja. This topic continues in chapter
49, with a stotra to the god. In chapter 50 there’s a stotra dedicated to
Lakini. Chapter 51, in verse 27, contains a description of five kinds of
wine, followed immediately by mantras to purify the wine. This is
followed, in verse 47, by a description of how to purify vijaya (hemp)
which has its own, set of mantras.

In chapter 52, there’s a stotra to Lakini-Mrtyunjaya, followed by a
sotra dedicated to wine. Chapter 53 continues the discussion on the
Manipura cakra in 23 verses, while in chapter 54, verse 52 there’s a
discussion on how to “cleanse” the nadis. This involves reciting a
number of mantras. The remainder of this 73 verse chapter discusses
rules for bathing and praise of the twilights. Chapter 55 continues the
subject of the purification of wine. In chapter 56, Anandabhairavi says
she will talk about hatha yoga. This chapter contains a dhyana of Lakini.

Chapter 57 opens by moving to the heart lotus, with a meditation
starting in verse 19. Chapter 58, verse six, discusses Kakini worship,
with the eight siddhis being the subject of chapter 59. This chapter also
gives the mantra of Kakini, and her meditation image or dhyana is given
in verse 27. Chapter 60 opens with a stotra to Kakini and in verse 30 the
characteristics of the throat cakra begin to be discussed. There’s a dhyana
of the throat lotus in verse 43.

Chapter 61 has a description of the yogini of this cakra, Sakini, in
verse three, with her mantra described in verses seven et seq. Puja of
Sakini is the subject of chapter 62, and another dhyana is given in
verses 32-37. The next verses discuss bhutasuddhi and pranapratistha,
while in verse 109 the subject of circumambulation and bowing to the
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devi is discussed. Chapter 63 contains a stava to I$vara, while chapter

64 lists the 1,000 names of Kakini. There’s another hymn to this yogini
in chapter 65, while the last chapter, 66, contains her kavaca.
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24: Malinivijayottaratantra

This is an abstract of the Malinivijayottaratantra which was pub-
lished, along with the Sanskrit text as No. XXXVII in its Kashmir
Series of Text and Studies, in 1922. The text in Sanskrit is available
online at the Muktabodha site.

The work is said to form the basis of Abhinavagupta’s Tantraloka,
and thereby forms part of the body of so-called Kashmir Shaivism.
Madusudan Kaul published an English introduction to the text. It is out
of copyright and printed at the end of this book as an appendix.

Readers might be forgiven for getting the impression that the work
Kaul describes in his English introduction is very philosophical, and
that’s not to say this tantra doesn’t have that depth, but a study of the
text and of the principles associated with the text reveals that’s not all
there is to this work. This, like other texts of its type, deals with inner
work and this particular text concentrates on the tattvas. @

The first and second chapters describe the origin of the tantra and the
nature of manifestation, and are summarised very well by Kaul in his
introduction.

Adhikara (chapter) three discusses the unfolding of the mantra, and
names the eight Matrka devis as Mahes$i, Brahmani, Kaumari, Vaisnavi,
Aindri, Yamya, Camunda and Yogisi. They preside over the eight letter
groups. This chapter goes on to describe their dhyanas, or meditation
images, as well as the mantras or vidyas associated with each.

The fifth adhikara describes the different worlds, the different heav-
ens, and the different underworlds, full as they are of different inhabit-
ants including spirits, demons, gandharvas and gods. The Rudras are
above these. The sixth adhikara, which in the colophon is described as
dealing with the body, describes the five elements and their position. In
adhikara six, the mudras, referred to in Kaul’s text below, are discussed.

Chapter eight deals with ordinary worship at great length, while the
ninth chapter concerns itself with initiation and the drawing of the circle
or mandala for this rite. The 10th chapter continues this theme by
discussing abhiseka, while chapter 11 deals with initiation (diksa) proper.

The 12th chapter starts to discuss the dharanas associated with the
five tanmatras, or objects of the sense impressions, while the 13th chap-



N T 1 1] o H B = EEENN

208 27 HINDU TANTRAS

ter is described as bringing victory over the elements. It contains de-
tailed meditation images of the elements, and various siddhis are said to
occur from these practices. For example: “Now I declare the meditation
on Varuni (water), by which one who accomplishes this yoga becomes
the ruler of water (jala) [1].” Meditating on the circle of water allows a
yogi to become wetness himself after only seven days. Further practice
brings greater siddhis. This is followed by fire, which is visualised as a
triangle, air, and the other two elements. Detailed instructions are given
for different dhyanas and their results. Air is to be meditated on as a
black circle, marked with six bindus.

Chapter 14 deals with techniques relating to the tanmatras them-
selves, that is to say the impressions of smell, taste, sight, touch and
hearing. The chapter opens by describing the smell impression. Verse
11 describes taste, while verse 18 starts to describe sight. The touch
tanmatra starts to be described in verse 28, while hearing is described
starting in verse 34. Six months meditation on this tanmatra allows a
yogi to hear things others are discussing at a great distance.

The subject is extended in the 47 verses of the 15th chapter. Chapter
16, in 68 verses, discusses other dharanas related to the tattvas, while in
the 17th chapter, the different type of breathing and the movement of
the vital air through the bhedy is discussed. Chapter 18 discusses the
outer lingam, such as that made of clay and the like, and the inner
lingam which exists within the body and brings real liberation. The 19th
chapter deals with the Kulacakra in 101 verses, while chapter 20 talks of
the nature of mantras, and the next two adhikaras each discuss yogic
techniques relating to the moon and the sun respectively. Chapter 21 has
36 verses, while chapter 22 has 34 verses. The methods spoken of
include visualising yantras on the disk of the moon and of the sun. The
last chapter, 23, describes times to perform rites which bring miraculous
results, and meditations on the matrika letters. It has 43 verses.
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25: Netratantra

The edition used for this abstract was published as volume 46 of the
Kashmir Sanskrit Series, in 1926.

The Netratantra is attributed to the school of Kashmir Shaivism and
is usually printed with a commentary by Ksemaraja, a disciple of
Abhinavagupta. The work, divided into 22 adhikaras of uneven length,
centres around the form of Siva known as Mrtyujit, also described as
Amrtesa, and his cluster of Saktis. A translation of chapter one, which
has 47 verses, follows.

Hail to the ordainer of destiny, the being who manifests three ways
in the three worlds, the possessor of Sakti who creates, maintains and
destroys in the cosmos, the being whose nature is amrta, Siva, the
supreme essence of Brahma, Visnu and I8a. [1-2]

Seated on Kailasa Peak is the god of gods, Mahe$vara, Hara, the
altar of dalliance, with his hosts and his spouse Parvati. Having seen the
happy god, and with the desire of benefiting living beings, suddenly
Parvati left his side, and grasping his feet, questioned the contented
Parames$vara in a very devoted way. [3-4]

Sridevi said: Lord god of gods, Lokanatha, lord of the cosmos, you
have accomplished a great miracle, a cause of astonishment. You are
god of all that exists, but my supreme master. This secret, hard to
distinguish and difficult to accomplish, is unknown to Kartikeya, to me,
to the gods or to the ganas. It is certainly unknown to lords of yoga, to
the Matrkas, to the rsis and to the yogis. Lord of creation, speak now of
this, if you are kindly disposed towards me! O Lord, I entreat you by
your obligation to speak fully. [5-8]

Thus having heard the words of Devi, the one with the smiling face
spoke: Ask anything you wish, O one with beautiful hips. The secret is
in your heart. I will certainly speak fully. You please me, O pure one!
[9-10]

Devi said: Bhagavan, lord god of gods, cause of various miracles,
beautiful one of miraculous appearance, I wish to hear of that not al-
ready revealed. Handsome lord, I want to hear about the cause of the
utmost bliss, to be related to me by you.

The all-seeing eye is made of water, Deva. How, then, may it be-
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come fiery and wrathful, flaming and burning up time? Saturn was
reduced to ashes by the power of this eye. Deva, how is such wrath
produced, that fire which desires to burn time? It consumes all creation,
destroying Brahma and all that is permanent.

In a similar way, Paramesvara, Kama was burned up by its play.
What is this cruel, fiery eye, O Natha, which is always invisible yet is
the cause of great miracles? How does fire come to be within this eye?
Who does it see? How may an eye be made of fire? Why is it invisible?
O cosmic lord, how comes it that this eye, the essence of immortality,
augmenting the whole cosmos, has given birth to the cosmos?

Deva, these graceful nectar-like eyes are the cause of my bliss and
behind the process of creation. How may this fire known as the fire of
time come to create? Bhagavan, I want you to answer all this. [11-20]

Shri Bhagavan said: I am moved by the great eagerness of your
questions. Listen, dearest, I will speak of all relating to the fire and
ultimate nectar which is within my eye and of its yoga.

Its real nature is without origin, pure, pervading all and omnipresent.
It is within all living creatures and present in the hearts of all things,
attained by yoga, difficult to accomplish, hard to attain for all beings.

It is like my own semen, self-knowledge, my supreme part. It is the
essence of all semen, the strongest of the strong..Certainly, and without
any doubt, it is the quintessence of all ojas, eternity itself.

From me came she known as supreme Iccha Sakti, one with Sakti,
born from my own nature. Just as fire and heat and the sun and its rays
are inseparable, so also Sakti herself, the cause of creation, is insepara-
ble from the cosmos. [21-26]

Within her is that which is both manifest and unmanifest. She is all-
knowing, with all qualities, manifested as Iccha, Jiana and Kriya and so
forth, and in her, knowledge, the six qualities and everything else are
situated. All light dwells in her.

She is the essence of Mahakriya, the unified mother of action. She
both creates and destroys and is the very self of Anima and the rest of
the eight siddhis. Thus, these three Saktis of mine are called Iccha,
Jiiana and Kriya, it is said. In me dwell the three playful abodes of sun,
moon and fire. In the play of my magnificent three eyes is the substance
of these three. I create, sustain and destroy the universe. [27-30]

I am the dwelling place of the three bodies and of creation, mainte-
nance and dissolution. My effulgent and life-giving semen pervades all.
With my forms of Iccha, Jhana and Kriya, I am the ultimate eye nectar.

This semen is the supreme realm, the highest form of nectar, su-
preme bliss, the quintessence, complete knowledge, pure, the core of the
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three eyes. This is called the Mrtyujit (conqueror of death) and gives
success to all. He is the giver of success, the supreme divinity, liberating
from all sorrows, the god destroying all ailments, removing all delu-
sions, Siva, the alleviator of poverty, eternal, conqueror of death, perme-
ating all, infallible, without stain, peaceful, all-giving, all-liberating.
[31-36]

His brightness is equal to 1,000 million suns and 1,000 million fires,
liberating from the 16 kalas, effulgence itself, unassailable by gods or
demons. With my fiery eye I burn everything in an instant and I may
also create and maintain. There is nothing greater than this certain
semen-like thing seen everywhere, the essence of vajra, taking one to
the state of Rudra, like a renowned sword which is death to all enemies
and stops all elementals, weapons and arms.

This one semen becomes multifold, diffusing itself limitlessly with
many variations. The magnificence of this great Pasupata is that it is
like Visnu’s discus or Brahma’s staff and is the very essence of all
weapons. Appearing in various forms, this weapon spreads in many
ways. My semen creates the different gods themselves. [37-43]

I, the lord of yoga, through my own Sakti, manifested the entire
cosmos. She is the supreme protectress from fears and anxieties, allay-
ing fear, destroying-enemies, and the supreme. giver of liberation, most
certainly. O Beautiful One, even great poetry could not describe the
greatness of this!

This great thing, the giver of grace, the most excellent boon giver,
causes manifestation, maintenance and the great intensity of Rudra. It
should be regarded as immeasurable, knowledge itself, the great power
of mantra, the protector of all the elements. Very hidden, you should
always conceal it. Devi, it has now been revealed to you. What else do
you wish to ask? [44-48]

Chapter two, which has 33 verses, discusses the three Saktis Iccha,
Jhana and Kriya. In verses 13-16, Bhairava says the doctrine he speaks
of liberates from afflictions from a host of beings and afflictions. Verses
17-18 say that on a level surface, smeared with scents, a sadhaka should
create an eight petal lotus, adorned with the matrika letters. Verse 21
says that the letters a, 1 and m are the root of nectar, the supreme Sakti,
the combination of light and sound, where Siva is. This is nectar, equal
to the effulgence of the full moon, the supreme refuge, that which
creates, maintains and destroys. Verse 28 starts to describe limb nyasa
with the other letters of the Mrtyujit mantra.

Chapter three, which has 82 verses, is concerned with the ptja (yajana)
of Mrtyujit. The astra mantra should be used to purify the elements. The
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gods, the ancestors and the seers are to be honoured. After binding the
directions with the mantra ham phat, a sadhaka should take his seat,
bowing to the Adharasakti, and then perform pranayama. He is to medi-
tate on everything but vijiana as void, becoming one with bliss, in a
state of samarasa. He should sprinkle himself with nectar from the
moon.

Then, says the text in verse 17, he is to meditate on himself as
effulgent as the deva, who is as bright as millions of moons, like pearls,
as bright as crystal, resembling cow milk, or the purest snow. His limbs
are marked with white sandal, with camphor, white flour, or ash. Like
blossoming lunar nectar, he is situated in the centre of the moon mandala,
with one face and three eyes, seated on a white lotus in the bound lotus
position, with four arms holding a rosary, bestowing boons, and dispel-
ling fear, his forehead bathed in nectar from the full moon. In one of his
left hands he holds a pot which is the cause of the growth of the
cosmos. A sadhaka is then to remember the mantra and worship Siva
with all white ritual accessories.

Six forms surround him in the heart lotus - Saumya, Raudra, Bhima,
Vikrta, Sadasiva, and Viranayaka. A sadhaka is to offer mental flowers
in the heart lotus before worshipping externally. Verses 29-30 say exter-
nal worship may be performed in one’s own honuse, in the temple of a
devata, at a river confluence, on the top of a mountain, and in an
otherwise beautiful spot, such as by a lotus cluster. Then a figure with
four doors is to be drawn, adorned in the centre with a full moon, and
in the middle of that an eight petal lotus with various filaments adorned
with gold.

The deva is to be invoked there with white ritual accessories, with
white cloth, with various kinds of food, with incense and refreshing
liquors. Here may be performed optional or occasional homas. Various
rules for the measurements and substances to be used in such homas are
described.

Chapter four begins to describe initiation (diksa), which it is said is
the giver of enjoyment and liberation. The 50 letters of the alphabet are
related to the tattvas. This brief chapter of only nine verses is followed
in chapter five with the rules of abhiseka. in only 10 verses.

Chapter six describes Mrtyujit or Amrtesa, who, it is said exists in
the breaths of all living people. By worshipping him, people plunged in
the ocean of unhappiness can traverse that ocean. There are three
aspects to Amrtesa, says the text in verse six, the gross, the subtle and
the supreme. The gross aspect includes worship, homa, recitation of
mantra, meditation, mudra, yantras, and power such as deluding. His
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subtle aspect is related to cakras, to yoga, to nadis and to kalas. His
supreme aspect is the liberation giver, the supreme self of all beings.
When worshipped in his gross form with various ritual accessories, he
bestows peace and dispels death. The remainder of the chapter deals
with various rituals that are all-protecting, or rejuvenate the body. There
are 50 verses in chapter six.

In chapter seven, which has 53 verses, the subtle meditation on
Amrtesa begins. In this form he consists of six cakras, 16 adharas, three
laks$yas, five aethers (vyoma), 12 knots (granthi) and three Saktis. There
are three abodes. The body is made up of a host of nadis, of which 10
are the chief. By meditating on this, one creates a celestial body
(divyadeha) which liberates from all disease. The content here is some-
what mirrored in the Siddhasiddhantapaddhati. The commentary says
that the three Saktis are Iccha, etc., while the three dhamas or abodes are
the moon, the sun, and fire. The following verses say that by meditation
on these in one’s own body, pouring nectar, then one becomes healthy
and immortal. One should lead Kundala through the middle path of
susumna, very slowly, and piercing the knots, taking her through the
body.

In verse 27 the five aethers are described, followed by a description
of the six cakras described as the birth_place, the nadicakra, the navel
known as Maya, the heart or yogicakra, the talu, the bindu or the light
cakra, and the nada (sound) place known as santa (peaceful). The cakras
are to be pierced by the trident of knowledge. Verse 30 begins a de-
scription of the Janmadhara, which is also known as the root (kanda).
This centre is also known as the Muladhara, where the first of the five
vyomas resides.

Amrtesa is seated in an ocean of nectar, facing all directions, the self
of Iccha, Jhana and Kriya, the self of nectar, the conqueror of both death
and time. In verse 52, Bhairava says he has revealed how to cheat time.

Chapter eight gives the supreme meditation on Mrtyuiijjaya. He can-
not be seen by the five senses, cannot be perceived by the mind and can
be achieved only by dispassion. He is known only by a yogi. Siva is
non-dual, supreme, the form of consciousness. Time cannot bind him,
he is free of all forms yet is all forms. A person who realises this is
swiftly freed from the bonds of the terrible samsara. He is free from the
three tattvas, free from all senses, but at the same time is united with
Sakti.

Verse 33 says that wherever Iccha is, so also is Jiiana and Kriya. She
is the self of consciousness, the supreme cause of all, together with
Siva. Verses 40-44 say that there is no difference between Siva and
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what is outside, but that the supreme is not above, and not below, not in
front and not behind, not in the body, and not outside the body, both
dependent and non-dependent, and while not the object of the sesnes is
also the object of the senses. Having rejected all these opposites, a yogi
is liberated and dwells in samadhi. Towards the end of the chapter, he
says he has spoken of the three methods of meditation. By meditating in
the ways he has spoken of, a yogi becomes a conqueror of time.

Chapter nine begins to discuss the different tantrik divisions known
as vama, daksina, siddhanta, Saura, Vaisnava, and vedika. Amrtesa,
says Bhairava in the text, is pure, like crystal, and extends everywhere,
giving the fruit of all agamas (sacred texts). He is eternal, residing in his
own nature, and he has neither shape nor caste, all-extending and the
giver of the fruit of all siddhi. He gives the fruit of all agamas. Whether
he is in the form of Siva, Sadasiva, Bhairava or Tumburu, he is the lord
and bears the moon, the sun and fire. He goes everywhere and takes
multiple forms. In particular he has five forms as Sadyol[jata], Vama,
Aghora, Purusa and I$ana.

A dhyana of Sadasiva starts in verse 19. He is like the brightness of
a full moon, or like a mound of snow, with five faces, wide eyes, 10
arms and three eyes, bearing a snake as his sacrificial thread, wearing
tiger skin clothes, sitting, in, the bound lotus position and seated on a
white lotus. In his 10 arms he holds trident, lotus, arrow, aksa rosary,
and a pot (right hands), and cleaver, mirror, bow, citron and jewelled
pot are in his left. The other forms are in the different directions. This
chapter has 27 verses.

In chapter 10, the characteristics of Bhairava and his retinue are
described. A translation is provided below.

Bhagavan said: Now I speak of the characteristics of the Bhairava
Agama, resembling a mass of fragments of collyrium, like the fire at the
end of an aeon. [1]

Five faced, seated on a corpse, with ten arms, the dispeller of anxi-
ety, resembling a host of night flowers, the final peal of thunder, mak-
ing a terrifying roar. [2]

Having a gaping fanged mouth, and fearsome brows and eyes, en-
throned on a lion-seat, adorned with vicious fangs, wearing a rosary of
skulls, large in body, wearing a garment of elephant-hide, with the
moon as a diadem, carrying skull-bowl and a skull-staff, bearing a
cleaver and a goad, with hands granting boons and dispelling fears. [3-
5]

A great hero, holding a vajra and a battle-axe. After worshipping
Bhairava, one should meditate on she who is on his lap. [6]
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[She is] similar to the fire causing dissolution, effulgent, like red lac
and vermilion, with dishevelled hair and a mighty body, dreadful and
truly terrific. [7]

With a great belly and with five faces, each of which is adorned with
three eyes, having horrible talons, the protectress of the fortress, adorned
with a rosary of skulls. [8]

A Devi with arms like Bhairava who carries Bhairava’s weapons,
thus is declared Iccha Sakti, who of her own free will goes lovingly on
Bhairava’s lap. [9]

Thus should one meditate on the renowned Aghoresi having the
above form. Spoken of in all tantras, but never made plain, my essence
is by no means clear and is hard to attain. In ailments, punishment, evils
and so on, in various setbacks, in protection, for desires, in pacifying
and in nourishing, for cows and for brahmins one should worship (Bhairava
Yamala). Resembling a himakunda flower, like the pearly effulgence of
the Moon [10-12], resembling 10,000,000 moons, like the clearest crys-
tal.

(Cit Bhairava) is like the fire at the end of the aeon, red as the China
rose, equivalent to 10,000,000 Suns. One should meditate on him as red
or blackish in hue. Effulgent as a red lotus or like yellow orpiment [14],
being of the nature,of Will (Iccha), the deva bestowing the fruit of
Icchasiddha.

One should meditate on (these forms) placed in the centre of a lotus
and should worship, according to the ritual injunction [16] with food,
flower, incense and distilled liquor abundantly. The Devi resembling
cow’s milk, effulgent as a necklace of pearls [17] like beautiful pure
crystal, white as snow, pure as camphor, with four arms and one face
adorned with three eyes. [18] The Devi wearing white garments,
ornamented with white pearls, seated on a deer with a vajra in her hand,
very powerful, [is] the (Siddha Devi). [19]

The Devi carrying a noose and a goad, ringing a bell, is placed in the
east of the god of gods. [20] A man who meditates on her as one with
himself is successful quickly. (Rakta Devi) resembles 10,000,000 suns,
is as effulgent as flaming fire, like a heap of vermilion, the form of
lightning, inspiring fear, with three eyes and a terrifying face, with a
large belly and a great body, pot-bellied, with pendulous breasts. [22]

Seated on a corpse, very powerful, wearing a rosary of skulls with a
tiger skin around her hips, wearing the hide of an elephant. Naked,
adorned with a garland of skulls, like great firebrands they shine and
they glow. [24]

With four arms and one face, holding a cleaver, a shield a skull and
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a skull-staff, placed in the south. One should meditate thus.

Dark red, the great light, skeletal with a deformed face, is Sus$uska,
the protectress of the fortress. With one face and four arms, three eyes
and a terrifying mouth, adorned with a necklace of teeth, a mighty-
bodied one with dishevelled hair, adorned with a garland of skulls. [26-
27]

With limbs the tendons of which are like knotted cords, carrying a
cleaver and a shield, her mouth full of meat and entrails, holding a pot
in her hand. One should meditate in this way in the west of the god of
gods, seated on a crocodile, with the throat of a buffalo, the shoulders of
an elephant, horse’s ears and the face of a ram, with diamond-hard
talons like weapons, legs like a beast of prey and a crocodile, with the
back of a tortoise and the tail of a fish - this is the renowned Kumbha.
[28-31]

Dusky like a blue lotus, resembling the autumnal moon and with
three eyes and one face, dressed in dark clothes the colour of sapphire,
adorned with sapphires, seated on the back of a lion, holding a bow and
an arrow in preparedness, and carrying a dart in her hand, a great Devi.
Meditated thus, she (Utpalahasta) is the giver of the desired fruit. [33]

So in the four directions are situated the devis of Bhairava, O Mother
of Hosts! [34] In the intermediate points are placed the dutis, the south
east being first and the north east last. Kali, Karali, Mahakali and
Bhadrakali are the renowed devis placed there. The devis have two arms
and sit on a lotus, carrying a knife and a severed head. The attendants of
the door are Krodhana, Vrntaka, Karsana and Gajanana [37], with two
arms, of deformed appearance, and holding a cleaver and a shield. In the
matter of pacifying acts, they are all-white, or in other acts according to
their forms. [38]

Now I declare the characteristics of the Rajaraksa. By the yoga of
enveloping in a mantra, one should write the name in the centre. [39]

Above this, one should worship the lord of nectar, who is Bhairava,
dear one. Similarly, the devis should be worshipped in the petals of the
lotus. [40]

Afterwards, one should worship the dutis and the servants using the
root mantra. On the outside of the lotus one should draw a very white
moon mandala. On the outside of this is a rectangle, marked with the
vajra symbol. Having drawn it using rocana, kunkuma or white milk,
one should worship, in pacifying acts, using all-white ritual accessories,
giving suitable food, and animal sacrifice of vicious beasts of prey. [43]

The wise man should do homa using white sandal, mixed with cam-
phor and ash, unhusked rice, sesame oil together with white sugar, ghee
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and milk. Great peace comes swiftly by worshipping the Mrtyu[fjaya].
[45]

Chapter 11, devoted to the uttara (north) tantra, starts with a dhyana
of Tumburu, who is of the colour of dazzling white snow. He has a half
moon on his forehead, is the colour of dazzling white snow, is entwined
with a serpent as his sacrificial thread, has 10 arms, five faces and three
eyes. Around his loins is a tiger skin, while he wears elephant skin, is
adorned with all sorts of jewels, is seated on a bull, and is very strong.
He carries an axe, a shield, a chisel, a skull, noose, a goad, a cakra, a
rosary and shows the signs of bestowing boons and dispelling fear. His
messengers (ditis) are Jambhani, Mohani, Subhaga and Durbhaga. His
servitors are Krodhana, Vrntaka, Gajakarna and Mahabala.

Outside are white, red, yellow and black devis. Seated on a corpse
with three eyes and four arms, the white form, who appears to be Jaya,
holds a chisel, a skull, a stick, and an aksa rosary. Vijaya is red, has
four faces with three eyes in each, and four arms, which hold arrow,
bow, axe, and shield, seated on an owl. Ajita is yellow, has four faces
and four arms, holding a dart, a bell, a shield and a trident and seated on
a horse. Aparajita resembles a fragment of a sapphire, has four faces
each of which has three eyes, and holds a noose, a goad, a jewelled
vessel and a club, and-is seated on a celestizl seat, and wearing gold
clothes and ornaments.

In the intermediate points are dutis with one face, three eyes, and
two arms, one of which holds a skull, and the other scissors. Slaves
outside hold axe and shield, and have narrow and crooked glances, and
have as their vehicles fish, tortoise, crocodile and frog. On one side of
Tumburu is red Gayatrl and on the other side white Savitri. Each has
one face, is seated in the bound lotus, with eyes full of desire. Bhairava
describes the mandala in which these attendants should be worshipped,
and completes the 33 verse chapter by describing the ritual accessories
and the results the ptja bestows.

Chapter 12 concerns the Kulamnaya, and outlines the mandala of
Bhairava, his different Saktis and the worship conducted there. Bhairava
has seven Saktis named Brahmi, Mahes$vari, Kaumari, Vaisnavi, Varahi,
Mahendri and Camunda. This chapter only has 15 verses.

More meditation images are contained in chapter 13, of 50 verses,
which also contains a rare dhyana of Brahma. This teaching is open to
all, be they female, male and of whatever caste and hue. Brahma is
described as having four arms, handsome, red in colour, effulgent, seated
on hamsa (a swan, but here meaning the mantra). He holds a staff, a
rosary of aksas, a jewelled water pot and the four vedas.
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In chapter 14, the role of this mantra and Iccha, Jiana and Kriya
Saktis are discussed, and the supremacy of the mantra. There are only 11
verses in the chapter. Chapter 15 describes how to make an amulet
using Amrtesa’s mantra. Reciting the mantra for seven days and bear-
ing the amulet on the head has miraculous results. Raksas are put to
flight and killed, in battles the bad are destroyed, bhutas are frightened
off. In the last, 29, it’s said that the Anuttara rule should not be given to
those initiated in other traditions, but only to one’s own pupil.

There are 116 verses in chapter 16, which ranges far and wide over
a number of different traditions. The chapter starts with a series of
questions from Devi, who seems unusually agitated over different tradi-
tions, showing a level of technicality about Hinduism that would put the
most pedantic modern scholar to shame. She asks about Vama, Daksina
and Siddhanta, about Vaisnava traditions, the Buddhistic traditions, the
different sampradayas, and more. They all claim to accomplish different
things. What does Siva think about these knotty problems? Which is
best?

In verse 13, Siva congratulates her on her good questions. Basically,
he says, people live a short life and then die. There are people addicted
to bad paths, paths of blame, and paths of cruelty. There are atheists,
and people who show ne devotion to gods and. gurus. While the reli-
gious may go to bathing places and undertake vows and other austeri-
ties, they never become successful and fail to be liberated. But those
who know Mrtyujit gain the desired for liberation and success. He says
that a sadhaka who does not know the guru, the tattva or the mantra is
not successful. This path is the path of Sivasakti, and is the best, and
gives all fruit. The essence of the path is the union of Sivasakti, which
is the yoga of Iccha, Jhana and Kriya (verse 69).

In verse 78, he says that Unmana is the supreme Sakti, the form of
knowledge, and the avadhatika. The yoga Sakti is Jhanasakti, who is
sung of in every scripture. Siva is the Adiguru, succeeded by countless
Rudras in an uninterrupted succession. Those who lack Sakti do not
gain success, even if they perform tens of millions of sacrifices, recita-
tion of mantra, or tens of thousands of homas. Towards the end of this
chapter, Siva describes a yantra which lets a man obtain the object
sought after, and which consists of creating different sets of petals,
inscribed with letters of the alphabet. The cakra should be inscribed on
bhurja leaf, and be wrapped in white thread. It gives liberation from
disease and sorrows, and a man becomes a conqueror of death.

Chapter 17 has 31 verses and describes different siddhis obtained
from the use of the Rajaraksa. Chapter 18 is much longer, with 121
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verses. It opens with the Devi asking Siva, who she describes as her
refuge, to describe details of the mantra and worship hidden and not
already revealed. She asks him to describe the pratyangira prayoga,
which destroys the hosts of the wicked. In verse five, Siva begins his
reply. He says that techniques to make mantras siddha include lighting
(dipana), awakening (bodhana), striking (tadana), sprinkling (abhisecana),
purifying (vimalikarana), kindling (indhana), oblating (samtarpana), and
increasing (apyaya). Ksemaraja, in his commentary, explains that these
involve using various bija mantras such as om, namah, phat etc.

Siva describes mantras as being of four types, siddha, sadhya, susiddha
and ari (hostile). Using mantras without being aware of their character-
istics causes various ill effects. Verse 28 begins to describe a mandala
and ritual at great length, in the centre of which Devi should be wor-
shipped.

A dhyana of Amrtesvari, who dwells in the centre of this yantra,
begins in verse 63. She is described as being of the purest crystal
brightness, as effulgent as white snow or the moon, as brilliant as the
disk of the full moon, resembling the effulgence of cow’s milk, as
bright as pearls, adorned with white clothes, her limbs marked with
white sandal paste, camphor, and white flour, wearing a pure necklace,
adorned with flaming gems, with strings of white necklaces, and adorned
with white lotuses, with dazzling white teeth, her brow adorned with
dazzling pearls, wearing a pure white diadem, with one face, and three
eyes, seated in the bound lotus position, wearing a yoga cloth, holding
in her four hands a conch, a lotus, and displaying the mudras bestowing
boons and dispelling fear. After meditating on her in such a fashion, a
sadhaka is to use similar methods as when Amrtesa is worshipped.
Another, alternative meditation image starts in verse 74. Here, Amrtesvari
has eight arms, and is seated on a white lotus, and wears ivory orna-
ments.

Chapter 19 is long, with 226 verses. It starts with the Devi asking
Siva how to dispel the Chaya, who create deception. Their forms are
innumerable in the shape of bhutas, yaksas, pisacas, raksas, and other
forms. Siva said that in former times he granted them boons which
made them all powerful. They are all part of his retinue. At certain
times, such as during sexual intercourse, they flock around and attempt
to “seize” people. They may be dispelled by worshipping the seven
mothers, given in verse 56 as Brahmi, Mahe$vari, Kaumari, Vaisnavi,
Varahi, Indrani and Camunda. They are the chieftainesses of all the
mothers, and are to be worshipped with white, red, yellow and black
flowers, with milk and with flesh.
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Vinayaka (Ganesa) is to be worshipped according to rule in other
tantras to dispel the 100s of millions of hosts which may cause obsta-
cles. If one is afflicted by bhutas, grahas and other terrifying creatures,
one should worship Bhutesvara, that is to say Siva, who had dominion
over them all. Gane$a means “lord of hosts” and is Siva’s son - but
really a form of Mahe$vara himself. Kubera, the lord of weath, will
look after the innumerable yaksas, over which he has dominion. In
verse 72, Bhairava describes bali (animal sacrifice) which should be
performed in a forest, sacrificing buffaloes and goats. Bali may also be
performed on a river bank, in a cremation ground, at morning, midday
or evening.

In verse 143, Siva begins to explain that there are certain inborn
blemishes (mala) caused by karma, maya and anava. Pasus, that is to
say us beasts, are bound to samsara, “everything moving together”, by
the anava and the other defects. In verse 157, the text says that Siva and
Sakti are the cause of the universe, giving rise to the forms of Iccha,
Jiana and Kriya. From these emanate the Aghora, the Ghora and the
Ghoraghoratara class of Saktis, respectively.

The three innate defects previously mentioned give rise to different
effects, spurred on by the revolution of the five senses. They cause
feelings such as attachment and aversion fo arise.. A human being, born
of the elements, and affected by vata, pitta and kapha-$lesma, experi-
ences various effects according to the proportions of the three “hu-
mours”. Hundreds upon hundreds of shadowy beings are attracted by
semen and blood, including planets and raksas, and again at birth time
they flock around the birth. They are far from being fairy godmothers,
but the shadowy beings that cluster around blood can apparently be
dispelled at the time of birth by mantras, and by the missiles of Devi,
which appear to be shaped like adamantine vajras.

Chapter 20, which has 75 verses, starts with the goddess asking
about Yoginis, and about Sakini. Siva tells the Devi he will tell her a
great secret. The chapter outlines the nature of the gross and subtle
bodies. Chapter 21 discusses the nature of mantra. Iccha, Jhana and
Kriya $aktis accomplish everything. Siva and Sakti are one. Kriya is the
causal form, Jhana is supreme knowledge. Kriya is renowned as Matrka.
Kriya creates, Jiiana maintains.

The last chapter, 22, which has 75 verses, concludes with the great
merit of the Amrtesa mantra. Om is the vital breath in all beings. Jum is
the essence of nectar, while Sah is supreme Siva. The letters a, u and m,
with the “half moon” (ardhacandra) form the higher elements above the
head, relating to the passage of Kundali. The different kalas are de-
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scribed.
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26: Merutantra

The Merutantra is a large work of 35 chapters. Each of its chapters
is called a prakasa or “illumination”, and it falls into the digest category
but with some curiosities all of its own. There are several recensions of
this work with different lengths, according to Goudriaan and Gupta’s
Hindu Tantric and Sakta Literature. That work classifies it as a Kaula
tantra. The edition on which this abstract is based was published in 1993
by Khemaraj Shrikrishnadas Prakashan, in Bombay.

The work is famous for mentioning London in a prediction, but
according to Goudriaan and Gupta, that doesn’t necessarily mean the
whole compilation is recent. “There will be born at London, English
folk whose mantra for worship is in the Phiringa (foreign) language,
who will be undefeated in battle and Lords of the World” - chapter 23.

In fact, the whole digest appears to be a heroic attempt to unite the
whole corpus of Hinduism under a tantrik banner. The work includes
vedik, Sakta, Vaisnava, Saivite, Saura and Ganapatya elements in an all-
inclusive way. Other digests also attempt this - more famous works in
this class being the Prapaficasara and the Saradatilaka.

Chapter one opens with a preamble saying that Siva revealed the
tantra as a way of rescuing the gods from the demon Jalandhara. The
first chapter has 108 verses. The second chapter, which has 146 verses,
describes the path of tantra, and preliminary purifications to be accom-
plished. Chapter three, which has 599 verses, describes the left (vama)
and right (daksina) paths of tantra, and the rules of initiation, the crea-
tion of the Sarvatobhadra cakra, the Varuna mandala, worship of devata,
and the rules of full consecration (purnabhiseka).

Chapter four has 120 verses, and deals with the characteristics of
mantras. There’s a meditation on the paradise island and a description of
the padma mandala as well as a discussion on tantrika homa, and how to
place the fire. In chapter five, the things to be done daily are discussed,
including the rules of bathing, tantrik samdhya or twilight worship, the
Siva gayatri, the rules on how to place the substances used in pija, how
to install life in a yantra (pranapratistha), inner matrka nyasa and then
the rules of paja. There are 913 verses in this chapter.

Chapter six, which has 588 verses, deals with purascarana, the pre-
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paratory actions which must be taken to power up a mantra a sadhaka
has received. It then describes the places to perform recitation of a
mantra. Chapter seven, which only has 199 verses, starts by describing
ways to protect the work, whether performed in a temple, at the guru’s
dwelling, in a cremation ground or at a crossroads. Chapter eight has the
Devi asking about the meaning of mudra in the vama and daksina
traditions. In 160 verses, Siva describes a battery of gestures in the
worship.

Chapter nine opens with a description of a Siva lingam made of clay.
The lingam may be sited on the peak of a mountain, near a river, by a
cowshed, near a tulsi (basil) plant, or below a vata (banyan) tree. The
mantra to place it is hrim prthivyai namah. The mantras for different
forms of Siva are then given, and he should be worshipped with five
ritual accessories. The rest of the chapter, which has 202 verses, gives
optional worship, a hymn to Siva, and a description of how to worship
the linga.

In chapter 10, the goddess asks about the different amnayas (tradi-
tions). In verse 54, Siva starts to speak of vamamarga. In the kaula and
vama paths, both enjoyment and liberation are experienced. Siva speaks
of the five elements that enter these path, which are wine, flesh, woman,
grain and fish. Thetules, of worship, the mantras nsed and the prepara-
tions to be made for the worship, as well as the diagrams to be drawn
are described in this lengthy chapter of 932 verses. Cakra puja and the
rules of animal sacrifice are described. In all the traditions, the guru is
paramount. The sacred altars (pithas) of the six amnayas as well as the
lesser altars (upapithas) are described.

Chapter 11 contains details of various vedik subjects, presented in a
tantrik fashion. It deals with the Gayatri mantra, providing a nyasa to be
accomplished. A yantra of Gayatri is described. Verse 16 gives the
mantra of Mrtyunjaya in the form tryambakam yajamage
sugandhimpustirdhanam... A nyasa is prescribed. The sadhana of a triple
form of Sakti is described, while later in the chapter Visnu puja is
described. There are 773 verses in this chapter.

In chapter 12, the Satarudriyastotra is described in a tantrik setting,
followed by the Devisiikta and closing with the Visnuganapatyohsiikta.
There are 773 verses in this chapter. Chapter 13, which has 342 verses,
deals with the planets - nine in the Hindu tradition, giving the mantras
of Bhaskara (the sun), Candra (the moon), Bhauma (Mars), Budha (Mer-
cury), Brhaspati (Jupiter), Sukra (Venus), Sani (Saturn), Rahu (north
node of moon) and Ketu (south node of moon). Chapter 14 describes the
great mantra of Pratyangira and the method of worship. It contains 210
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verses. In chapter 15, Siva describes mantras suitable for the vedik
forms of devata he’s already mentioned. There are 391 verses in this
chapter.

Chapter 16 begins to describe the mantra of Vighnaraja (Ganesa),
relating different versions corresponding to the different amnayas which
are six in number - upper, east, south, west, north and lower. A nyasa
is described, followed by a meditation image. He wears red clothes, is
red in colour, and is smeared in red ointment. He is to be worshipped
with red flowers. His yantra is described. In verse 55, is described the
conjoint form of Laksmiganapati, said to belong to the southern amnaya.
Haridraganapati is described in verse 156 and following. The chapter
has 173 verses.

I$vara says, in chapter 17 that he will begin to describe the form of
Ganes$a in the upper amnaya, who is Mahaganapati. After giving the
mantra and the nyasa, he describes ptja and the way to perform oblation
to Ganesa. The mantras and dhyana of Kamadeva follow. His bija mantra
is klim. He is surrounded in his yantra by various $aktis such as Akarsini,
Dravini, Hladini, Klinna and Kledini. All his saktis in the different parts
of his yantra hold a lotus and are beautifully adorned.

The mantra and dhyana of Vagvadini, Nityaklinna, Bhuvanes$vari
and Vaktratunda are described in chapter 18, which has 837 verses.

Chapter 19 opens with Siva saying he will describe the Ganesa of the
eastern amnaya, although the colophon at the end of the 796 verse
chapter says the contents refer to the western amnaya. An elaborate
series of rituals, nyasas and mantras follow. Simavinayaka is described,
followed by Kasmandavinayaka’s method of worship. This chapter also
contains the rituals associated with Modakapriyaganesa, Citrakanya, and
Sthuladantavinayaka. The chapter ends with the sadhana of Rajamatangi.

In chapter 20, Siva says he will describe the givers of siddhi in the
northern amnaya. He starts by describing a nine letter mantra of Ganesa.
A rite is described to rid yourself of enemies, involving wood of the
nimba tree, and the wing of a crow. In verse 19, the mantra of Ucchista
Ganesa is described. There are 192 verses in this chapter. Chapter 21
opens with the Devi asking Siva about how to worship the sun, Bhaskara
or Surya. The rites, dhyanas and mantras are given, along with the
substances to be used. This chapter has only 128 verses.

Chapter 22 follows this up, in 201 verses, by describing the bija
mantras of Candra (moon), Bhauma (Mars), Budha (Mercury), Guru
(Jupiter), Sukra (Venus), Sanai$cara (Saturn), Rahu and Ketu. That’s
followed by sadhanas to Surya, Candra, Bhauma, and Budha. The moth-
ers of the planets are revealed. She associated with the sun is called
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Pingala, the moon mother is called Mangala, the Mars mother is called
Bhramari, the Mercury mother is called Bhadrika, the Jupiter mother is
called Dhanya, the Venus mother is called Siddha, the Saturn mother is
called Ulka, the Rahu mother is called Sankata, and the Ketu mother is
called Vikata. The yantras, mantras and other ritual details are provided.

In chapter 23, Siva first describes the Brahmasakti. She should be
meditated on as having four faces, being on a lotus, seated on a swan,
holding a rosary, bestowing boons, dispelling fears, and holding a jew-
elled pot. Her yantra and sadhana are then described. Next is described
the Cintamanisarasvati sadhana, followed by Jiianasarasvati. The sadhanas
of Vamaghatasarasvati, Antariksarasvati, Mahasarasvati, Trikutasarasvati
follow. Then there’s a description of Visnuvagisvari, Vagi$vari, and
Padmavati. Other mantras and sadhanas in this chapter include Bala,
Annapurna, Gauri, Vajresvari, Tvarita, Kaumari, Vaisnavi, Trailokyavijaya,
Svapnavarahi, Bagalamukhi, Cchinnamasta, Tara, Mahatara, Dhumavati,
Pratyangira, Camunda, and Satacandi. A 27 lettered mantra of Laksmi
followed by the characters of Jyestalaksmi and Siddhalaksmi are re-
vealed towards the end of this lengthy 1,404 verse chapter.

Male forms make their appearance in chapter 24, of 237 verses, with
Siva starting by describing the Indra mantra, the Vahni mantra, the
Yama mantra, the Citragupta mantra, and the Nairfita mantra. That’s
followed by mantras for Asuri, Varuna, Manikarni, Ganga, Reva
(Nerbudda river), Mahakrtya, and Brahmana. In chapter 25, the rules of
lights for the different devata are described, the subjects being Ganesa,
Bagala, Batuka, Siva, and Visnu. This is a comparatively brief chapter
of only 98 verses.

Chapter 26, which has 1,338 verses, deals with the different avatara
(incarnations) of Visnu, outlining the worship, dhyana, mantras and
sadhanas of Matsya, Karma, Varaha, Narasimha, Vamana, Parasurama,
Rama, Krsna, Bauddha, and Kalki. The last, Kalki, which according to
Hinduism has yet to appear, is seated on a blue-black horse, dressed in
white clothes, wears the kaustubha gem, which was produced at the
churning of the ocean, and puts paid to the host of barbarians (mleccha),
his eyes full of anger.

The contents of chapter 27 further dilates on Vaisnava themes. The
chapter describes the mantras of Kesava, Narayana, Govinda, Visnu,
Madhusidana, Trivikrama, Vamana, Dhara, Hrisikesa, Damodara,
Samkarsana, Vasudeva, Pradyumna, Aniruddha, Purusottama, Adhoksaja,
Nrsimha, Janardana, Upendra, Hari, and Krsna. Chapter 28 discusses
Hayagriva, gives more information on Visnu, and ends by relating the
Garuda mantra. Chapter 29 discusses the various “weapons” of Visnu,
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including the sudarsana cakra, the conch, the khadga, the bow, the club,
the mace, the noose, the umbrella, the fan, the flagstaff, the banner, the
trident, the shield and the staff. In chapter 30’s 153 verses we find
reference to Visnusakti, Gopalasundari, and Ekajata - who is here be-
loved of Krsna. The chapter closes with the Krsnasakti mantra.

Devi opens chapter 31 by saying she has now heard the mantras of
Ganesa, the Saura, the Vaisnava and her own. She wants to hear of her
own husband’s mantras, the Saiva mantras. He starts by explaining a six
letter mantra, and follows this with Daksinamurti, Sarabha, Aghora,
Pasupatu, Nilakantha, Mrtasamjivani, and a 10-letter Rudra mantra.
Chapter 32 covers the Batukamantra, sadhana in which ashes is used,
full consecration, various forms of Bhairava, the Ksetrapala mantra, the
Visaharavahni mantra, the Canda mantra, the Kartikeya mantra. The text
then turns to a brief mantra of Syama, the five fold Kame$vari mantra,
and ends this chapter by discussing the Manikarnika mantra.

Chapter 33 turns to the subject of yantras, dealing with a number
used for magical purposes - those include the Heramba yantra, yantras
for paralysing (stambhana), for attraction (akarsana), subjugation (vasya),
driving away (uccatana), causing enmity (vidvesana), and death dealing
(marana). Sadhana of the matrka yantra, is followed by a description of
the Tripurabhairavi, yantra, the Padcabanesvari yantra, the Rajamatamgi
yantra, the Bhuvane$vari yantra, the Laksmi yantra and the Tvarita
yantra. Other yantras described are those of Bagala, Varahi, Svapnavarahi,
Kurukulla, Prthivi, Vamana, Ramacandra, Krsna-Gopala, Hanaman,
Daksinamurtu, Mrtyufijaya, and Batukabhairava.

Hanuman mantras are the subject of chapter 34, which lists a
malamantra, that is to say a long chain of mantras, a mantra of the five
headed form of Hanuman, and a mantra said to cure problems with the
spleen and so forth.

Chapter 35, the last chapter in the edition consulted, at 216 verses, is
most unusual, and gives mantras related to Kartavirya-Arjuna, followed
by his yantra, according to the right hand path. Sadhana relating to the
left hand path follows, along with the gayatri to be chanted.
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27: UddamaresSvaratantra

While practically every tantra we’ve seen has its share of magic,
spells, and applications devoted to a specific end (prayogas), the
Uddamaresvaratantra, which has 15 chapters, and belongs to a class of
works which is almost wholly devoted to sorcery. There are many such
works which you can buy today - not surprising that if you see no way
out of your desperate predicament, and you have no recourse to free
health care, or you’re out in a desert wasteland and without food, kine
or water, you turn to magic.

We’ve seen quite a few of these grimoires up over the years - the
Aghoritantra has a picture of a skull and crossbones on its front cover,
and a puppet, representing the “target”, hanging by its left leg from a
cord; the Yantracintamani has a whole series of prescriptions including
mantras and yantras, to achieve your ends, including, right at the end as
an afterthought,, liberation (moksa); the Ulliitantra (Owl Tantra) prom-
ises wealth and fulfilment ot your narcissistic desires beyond the dreams
of the fortress of avarice.

The Damaratantra has a peculiar mix of herbal folk remedies and
magical methods to get what a would-be sadhaka wants or needs - the
two obviously differing.

The editor of the KSS version of this work, Pandit Jagad Dhar
Zadoo, points in his English introduction to the fact that this work
contains passages from another “magical” tantra, the Uddisatantra and
also says the Uddamaresvaratantra is an extract from the Virabhadra.
The colophon to the chapters claims this attribution.

The whole bunch and bundle of these tantras, a bit like a modern
lottery, promises that for little amount of time and effort, and procure-
ment of things like crow’s wings which might be hard to get hold of
unless you are clever enough to put salt on its tail, will bring you
endless bounties.

High magic or low magic? The pursuit of the four aims of dharma,
artha, kama, and moksa is legitimate in Hinduism. Added to that is the
vast diversity of practices and cultures colliding throughout India. This
particular work is interesting because it includes a fair bit of information
on topics that are usually only touched on in later works, such as the
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yaksinis, the dakini, the pisacas and a devi of herbs, Ausadhi.

The first chapter, which has 71 verses, opens with Gauri asking
Sankara, who she addresses as the lord of the world, Lokanatha to speak
of the various methods of magic including subjugation (vasikarana),
driving away, (uccatana), deluding (mohana), paralysing (stambhana),
peace-making (santika), nourishing (paustika), destroying eyesight, hear-
ing, knowledge, causing ruin, and drying up. Siva says in verse eight
that by herbs and by reciting mantras, enemies are ruined. A sadhaka
should bow to Uddisa, to Rudra, to Kapardina and to Virapaksa. He
says these methods were revealed in the Uddisa scriptures.

In verses 26-28, he says that by creating a figure made of nimba
wood, and written with the enemy’s name, and casting it into a crema-
tion fire on the eighth or 14 tithi of a waning moon, reciting a mantra
108 times, the bhutas seize an enemy swiftly. The mantra is om namo
bhagavate sarvabhiitadhipataye viripaksaya nityam krariya damstrine
vikaraline grahayaksabhutavetalane saha Sanikara manusyam dahadaha
vacapaca grhna grhna grhnapaya grhnapaya hum phat svaha. A mantra
to promote health is given in verse 30. In verse 42 begins a spell to
destroy a person’s house. The skull of a man filled with ashes from the
cremation ground is to be placed at the door of an enemy, and a mantra
chanted for seven nights.

A death dealing method is given in chapter 48, followed by spells to
drive away enemies. Verse 61 describes the creation of a powder made
of the blood of a black snake, a cock, a tortoise, and a peacock, mixed
up with rocana, kumkum and flowers. It is is to prepared and crushed
together in the Aslesa asterism and mixed with the victim’s food, while
chanting a mantra. Other spells in this chapter include destroying the
servants of an enemy.

Chapter two, which has 67 verses, starts by describing a method by
which water may be prepared, which involves creating a liquid on in-
auspicious days and chanting a mantra which reads om namo bhagavate
uddamaresvaraya jalam stambhaya stambhaya hum phat svaha. That’s
followed by methods for causing a person to be struck by skin disease,
the uprooting of villages, making someone bald, causing someone to go
mad, causing blindness, causing leprosy, subduing a person, and poison-
ing a person. An ointment (anjana) is described which gives a person
success. It is to be made on a dark eighth night, after worshipping Siva.

In chapter three, the first verse says that by using the wing of a crow,
coupled with the skin of a snake and ashes from the cremation ground,
enemies may be driven away. The rest of this brief 11 verse chapter
gives descriptions for pacifying pisacas, grahas, and brahmaraksas. Chapter
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four is even shorter, and describes the Kankali mantra with methods for
shutting the mouth of someone, subduing them, and bestowing poesy.
Two mantras are given - the first invokes Vagi$vari. The second reads
om om om Im im im aim aim aim namah svaha. Reciting this 10,000
times makes a person a poet.

Chapter five is concerned with bringing a woman under subjugation.
It is mercifully brief, with only 16 verses. It describes two methods for
“drying up” a yoni using dubious substances like a dog’s urine. Other
spells include the preparation of an ointment which is apparently smeared
on the penis, and other ways to bring a woman under one’s control.
Chapter six is also brief, and opens with a description of how to make
a magical pill, which involves the flesh and hair of black goats, black
cats and crows, made on the eighth or 14™ day of the waning moon, or
on a Tuesday or a Saturday or in the Aslesa or Ardra naksatras. Alter-
natively, a forehead mark may be made.

In verse two, the tantra moves towards a description of the tattvas of
earth, water, fire, air and aether (akasa), which make up the three worlds
of both the moveable and the immoveable. It then describes the letters
of the alphabet related to these five elements, saying the letters a, a, i, 1,
u, 4, 1, T, 1 and [ are the letters of earth; e, ai, o, au, am and ah are the
letters of water; ka, kha, ga. gha, na, ca, cha, ja, jha and fi are the letters
of fire; ta, tha, da, dha, na, ta, tha, da, dha, na, pa, pha, ba, bha and ma
are the letters of air; and ya, ra la, va, $a, sa, sa ha are the letters of
aether. These letters are related to the type of magical acts that should
be performed.

Chapter seven starts with a description of the goddess as Ausadhi,
the goddess of herbs, the secret of which should be concealed and by
which even devatas are subjugated. She is one with Candali, the accom-
plisher of all objects, and worshipped by hosts of gods and antigods.
She has four divisions. On a Saturday evening, having done twilight
worship, one should worship her using the five ritual accessories, giving
fruit and rice, and recite a mantra. Then, while the sun rises, using the
mantra om hrim raktacamunde him phat svaha, and during the naksatras
of Pusya or Hasta, one should worship Ausadhi with red lotuses, with
sandal, with kumkum paste and the products of the cow, in a circle
inside a square, with the moon and the rest of the planets, starting with
the moon in the eastern direction, in order, using the mantra om dram
drim dram draim draum drah sah svaha. By performing this rite, the
herbs become charged with life.

Chapter eight shows why worship of Ausadhi is important, because
it prescribes a series of medicines all with the intent to help a woman
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become pregnant. The chapter starts off by saying a woman should
drink cow milk sanctified with the padma bija ($§rim). The mantra is to
be recited on a Sunday, and consumed on a Monday, in the period after
her menses. By a solitary tree, near a river, the woman should bathe,
and the mantra should be recited, with the couple having intercourse
while immersed in the river. A second method prescribes using 17
masas of “Svetajira” mixed with water, accompanied by a ritual at night.
A third method involves the woman drinking another compound at
night while reciting a mantra. A recipe towards the end of the chapter
specifies creating a mixture which consists of five masas (one masa =
around 17 grains troy) of triphala (myrobalans), one masa of nimba, two
masas of kadamba, three masas of nipa (either Nauclea Cadamba or
Ixora Bandhucca), four masas of tiraita (?), five masas of karafija
(pongamia glabra), six masas of bhrngaraja, and seven masas of
mayurasikha (Celostia Cristata). This is all to be crushed into a powder
and administered with a mixture of ghee at night, after the woman has
taken the ritual bath after menses.

The subject of herbs continues in chapter nine, which is very lengthy
compared to the other chapters in this work. A passage starts by pre-
scribing a rite to be performed on a Saturday, during a lunar eclipse,
after binding the directiens.and having disheyelled bhair together with
one’s Sakti. A mixture of one’s own semen and blood will subjugate a
woman using the mantra om namo bhagavati tripure trailokyamohini
aim dram Srim klim saum amukanamnim sighram me vasamanaya svaha.
A forehead mark called Kama’s Arrows is then described which appears
to be a mixture of menstrual blood (stripuspa), gorocana, kasmira kumkum,
white sandal, red sandal, musk, camphor and the scent from an el-
ephant’s temples when in rut (hastimada). When a forehead mark is
made using the mantra om aim hrim Srim klim hum phat svaha, a
woman becomes agitated. The text, in verse five, goes on to describe
another forehead mark, which it said was declared by Vatsyayana.

Verse 11 begins to describe an ointment which will cause delusion in
others, while verse 16 begins a description of a powder (ctrna), said to
have the same effect. The powder must be prepared at a specific astro-
logical time. Another forehead mark begins to be described in verse 21
which involves recitation of particular mantras many times. A mantra is
described which in one month will attract a “mahastri”, and recited for
another month will attract a “nagakanya” and after three months a
“devakanya”, or goddess.

Verse 26 describes a mantra to rid a person of fever, while the
chapter, after verse 27, has a passage which describes a mantra to
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subdue a Dakini. This runs aksah ksam ksaukajasinau devata tattvadhulini
ghonasalini bhamantri bandhusanadaivatam laghukantakena
purumabhisasano devatam mahabhairava mandalamacala om cchah cchah
cchah dakinimanabandhu namah | om namo bhagavate vajraya
candesvaraya im im phat svaha. The text describes this mantra as the
subduer of all bhitas and dakinis.

A short battery of other mantras leads up to a lengthy passage called
the yaksini mantra sadhana. The text says Surasundari, Mahoharini,
Kanakavati, Ratikari, Kamesvari, Nati, Anuragini and Padmini are the
eight yaks$inis related to desire (kama). The sadhanas of each of these
follow.

Then follows a section called the 36 yaksinis, which appears to be
drawn wholesale from another work, with the numbering scheme start-
ing at verse one. The text names these as Vicitra, Vibhrama, Hamsi,
Bhisani, Janaranjini, Visala, Madana, Ghanta, Kalalarni, Mahabhaya,
Mahendri, Samkhini, Candri, Smasana, Vatayaksini, Mekhala, Vikala,
Laksmi, Malini, Satapatrikﬁ, Sulocana, Susobha, Kapalini, Visalini, Nati,
Kamesvari, Svarnarekha, Surasundari, Mahohara, Pramoda, Anuragini,
Nakhakesika, Bhamini, Padmini, Svarnavati and Ratipriya. The text says
these 36 yaksinis, giving siddhi and kama were spoken of in a tantra
called the Karartkinimata by Mahadeva. The mantras and how to wor-
ship each of these yaksinis then follows up to verse 65, in the interpo-
lated text, at which point chapter nine in the Uddamaresvaratantra fin-
ishes.

After this heady medicine of the yaksinis, chapter 10, which only has
10 verses, begins to describe the Cetakas. The word means “slave” -
these are the servants of Kubera, who is the lord of wealth, and who is
also prince of the yaksas, and so too the yaksinis.

The chapter starts with a description of the Kamapisaca mantra,
which the text says is to be performed in the cremation ground, at night.
The mantra is om aim skim klim klim sahavallari klim kamapisaca klim
hrim kamapisaca amukim kaminim kamayamyaham tam kamena grahaya
grahaya svapne mama rupe nakhairvidaraya nakhairvidaraya dravaya
dravaya astrena bandhaya bandhaya srim phat svaha. A series of other
applications follow. In verse two, it’s said that one should recite a
mantra making an image of the target, while seated on a woollen cloth.
A mantra should be recited four lakh times at the coast of the ocean to
attract the target.

In chapter 11, which only has 13 verses, a mantra is described to
bind the directions (digbandhana). It runs vajrakrodhaya mahadantaya
dasadiso bandha bandha hum phat svaha. This is immediately followed
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by a rite called yonisamkoca, that is to say tightening the yoni. It
involved smearing the yoni with a mixture of herbs. In verse six the text
says that smearing the penis with a mixture of herbs as prescribed, helps
grow the length of a penis and causes a woman to love a man. A
prescription to prevent semen is described in verse seven. In verse eight,
begins a description of a cakra made of kumkum and inscribed either on
bhurja leaf, or on the clothes, or on the eye, which has 12 petals, each
inscribed with the mantra hrim, and with the name of the target in the
middle, which will cause a person to be intoxicated with desire and
attracted to the sadhaka. An eye ointment, which when worn, subdues
all, is described in verse 13.

Chapter 12 contains a series of mantras but starts, peremptorily, with
a Nrsimha mantra. This chapter appears to be an extract from another
tantra however, because after that mantra Parvati asks Siva a question,
to which he replies by saying he has previously spoken of it in the
Uddisa. In verse 20, a Ganesa mantra - om glaum ganesaya namah -
makes its appearance. The text says that one is to worship with this at
the three twilights. After a month of so doing, a sadhaka obtains a
wealthy state.

Next comes a Vagisvara mantra, followed by a Kame$varl mantra -
om klim, and a mantra.-te attract a woman which is om drim drim drim
drim svaha. A series of separate mantras to destroy misfortune, give
siddhi and destroy fever follow. A mantra to allay scorpion bite reads
om mam kini svaha, followed by a mantra which is said to dispel all
poisons, using a peacock’s tail feather and chanting om hum hum hamsah
hamsam soham soham svaha. Other mantras to paralyse all, and bring
the desired fruit end the chapter.

A mantra to obtain food starts chapter 13, followed by another mantra
to attract, which should be performed at night, in a forest, at the root of
a tree, on a river bank, neat to an ocean or at a crossroads. The mantra
is om haum bhagavate maharudraya uddamaresvaraya hum hum cham
cham drim drim svaha. Considerably more ritual details are given re-
lated to this mantra, which involves reciting the mantra 1,000 times,
using a pot containing the five gems, wrapped in white cloth, adorned
with various fruits and gems. A number of mantras for curing illnesses,
causing delusion and other acts follow in this section.

A string of magical mantras is contained in chapter 14, starting with
subjugation and a mantra to destroy enemies. The third prayoga is called
Kankalivarada, the recitation of which brings gold. The mantra is klim
kalikali mahakali kole kinya svaha. The mantra should be recited at the
twilights 1,000 times, while offering homa. An attraction mantra is
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followed by the khadga bheda mantra, a mantra to bring folk back from
the dead, a fever destroying mantra, a mantra to subdue people. A
mantra is given for paduka siddhi, vetala siddhi, and for invisibility
(adrsya). The $ankhini vidya is followed by the puspanjali vedha (pierc-
ing), the humkara vedha, the alaya vedha, and a death dealing ritual
involving an iron trident. These brief instructions are followed by mantras
bestowing subjugation, destroying poison, driving away, and obtaining
poesy.

A mantra and ritual is given which is to be performed on a full or a
new moon one thousand times at the three twilights. At night sacrifice is
to be made on a fire, and afterwards a spirit will come and whisper the
answer to what is required in the sadhaka’s ear. The mantra is om aim
hrim srim kilim visvartpini pisacini bhiitabhavisyadikam vada vada me
karne kathaya kathaya hum phat svaha. This invites a little fiendess to
whisper secrets or sweet nothings into a sadhaka’s ears. More mantras
for subjugation and the like follow, leading up to a mantra to make
someone blind.

The last chapter starts with a description of a hexagonal yantra which
makes use of the mantra om kurukulle svaha, which, as you can read
elsewhere in this work, is a mantra of Kurukulla.

The syllable, om-is in the centre, while the other syllables of the
mantra are in the angles of the hexagon. It is to be written on birch leaf,
and placed near the door of a house, to drive away snakes. A rite
follows to induce the desire for sexual intercourse. Then follows a way
to discover the identity of a thief. All these are very useful spells. But
we do not believe that a mantra, without conscious intention on behalf
of the sadhaka, can do very much. And it must be a very weird person
indeed who builds up intense visualisation skills over a period of many
years just to catch a crook. Or perhaps that’s what rogue sadhakas do
for a living.
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Appendices

Below is Kaul’s English introduction to the Kashmir Series of Texts
and Studies edition, now out of copyright

Malinivijayottara Tantram

Foreword

The present volume of the Kashmir Series of Texts and Studies
represents the Saiva yoga as set forth in the Trika system of Kashmir.
Its edition is based on the collation of the manuscripts described
below:

(ka).—This manuscript belongs to the Manuscript Library of the late
Rajaram Sastri of Srinagar. It is written out on country paper in bold
and legible Sarada character. In size it is just about foolscap. Leaves
of the MS. number fifty with an average of 27 lines, to each page. Its
importance lies in its being correct and its containing variae lectiones
which proved greatly useful in the collation work. It is complete
except a few omissions. New. No date; but seems to be three-fourths
of a century old.

(kha).—This pertains to Pandit Harabhatta Sastri of this Department.
The MS. is in the form of a talapatra and is written on paper in
legible Sarada character. It consists of 25 leaves of foolscap size with
24 lines to each page. It is correct and complete but with small
lacunae here and there. It is only twenty-five years old. The MS. was
of much assistance as far as it threw light on many intricate points in
the volume under notice.

(ga).—This MS. is in possession of Pandit Mahe$vara Rajanaka of
this Department. It is copied on Kashmirian paper in Devanagari
character. The handwriting is bold and legible. The MS. contains 70
leaves measuring 10” by 6”. There are a few blanks in the MS. It is
correct and older than either of the above two MSS. One of its
distinctive features consists in its containing in the colophon the
following three couplets which mention the name of the scribe and
the date of completion of the transcript and which are not met with in
either of the aforesaid MSS. The couplets run:

t AR Geerel iy Fo. 90

Y GYRE ARGUE AT ||
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sfiiegdfeagal gasferea 3 ga: 1
Their rendering in English is as follows :—

1. The Tantram, to wit, Malinivijaya, was, of yore, out of compassion
for His devotees, said in secrecy by Paramesa to Devi.

2. This Tantram, a never-failing help in crossing the ocean of mun-
dane existence, was related to the devoted munis by Karttikeya after
he had heard it from them, i.e., the Devi and Paramesa the topic of
Whose dialogue it formed.

3. The same Tantram, under the charge of his religious preceptor, was
transcribed on Wednesday by the learned Govindasrama, son of Sri
Nonda Pandita.

The date of the MS. is recorded as Samvat 26 Vaivad Saptamyam
Bhaume, i.e., on Tuesday, the 7th of the dark fortnight of Vaisakha
26 anno Vikrami. This 26 must most probably be 1826 A.V. or 1769
A.D. as is corraborated oy /thi¢/older eppeaiance of the paper used on
the MS, in question. In addition to the assistance derived from the
collation of the above MSS. much pains have been taken in adopting
many a corrigendum in the variant readings of the text from their
direct and indirect references in Tantraloka, Sri Svacchandatantram,
Paratrisika, Sivasatravimarsini and Vijfianabhairava (all of the Kash-
mir series). The major portion of the MS. owes its correction particu-
larly to the Tantraloka which is a detailed exposition of this and to
the Svacchanda to which it is in many respects akin. For this the
scholarly labour of my Sanskit staff is really commendable.

In spite of my overcautiousness in making the present edition of the
Malinivijayatantram really useful for the Tantric public, many una-
voidable blemishes have been lurking in the book for want of the
better material available. I hope that my future researches, carried
under the munificent patronage of the Kashmir Darbar in obtaining
the desired material, will lead me to better ends in view.

Srinagar, Kashmir
31st January 1922
Madhusudan Kaul

o H B = EEENN
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Introduction

General. The supreme control over and the gradual unification with
the 36 principles from Siva to the gross earth form, inter alia, the
principal argument of the Malinitantram. The first recipient of this
mystic lore is Parame$a who learns it from Aghora. The Tantram is in
the form of an interlocution between the Devi and Paramesa, the
sacred teachings whereof have been communicated to the Rshis by
Kumara the destroyer of Taraka.

It seems from the opening verses that there was originally a Tantram
called the Siddhayogis$varitantram which consisted of nine crore verses
and which interpreted the Saivaistic teachings in the light of Bheda,
Bhedabheda and Abheda. Its abnormal prolixity necessitated its being
summarised in three crore verses, the chief topic dealt with therein
being the path of yoga. The abstract thus formed went by the name of
Malinivijaya. In course of time, another improved and still more
summarised edition of 12,000 verses of the same was adopted. The
tantram in the present form is supposed to be the briefest resume of
the above as far as it is most convenient and helpful to the dull brain.

In my opinion supported by the text itself, the Malinitantram is the
latter part of the Siddhayogisvaritantram oi which the rormer part was
probably represented by the Siddhamatam (cf. sloka 13, M. V. T., 1st
Adhikara).

Authorship of the Tantram. The Tantram is affiliated to the Agama
Sastra and is, as such, of divine authorship. The origin of the sacred
lore or Agama is very beautifully painted in the rich vocabulary of
Tantraloka. It describes in a masterly style the way how it was re-
vealed to the sages:

“The Logos, or the All-Transcending Word (Paravak), germinally
contains all the Sastras or Agamas in their super-sensuous form. This
Logos materialises gradually into the physical form as syllables or
vocables and, as such, forms the units of speech. In its preliminary
materialisation as Pasyanti, the two aspects of consciousness are
totally merged together and the words and their meanings are not at
all separated. The objects of perception in this stage appear as of a
piece with the subject. In the intervening stage of the Para, words and
their meanings are differentiated from each other in the mind before
being voiced forth. In the last stage it becomes Vaikhari because it
expresses itself through the words uttered by different vocal organs.
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“Thus the Para, forms ultimately the source of all the Sastras flowing
out as spoken words from the five faces of the Supreme Being, which
represent His fivefold Sakti - Cit, Ananda, Iccha, Jiiana and Kriya.
The five systems of revelation, which principally originate from
Paramasiva through His five powers, constitute the 92 schools of
Tantras divisible into three classes and designated respectively Siva,
Rudra and Bhairava. First of these which maintains the doctrine of
duality consists often systems only. The second class contains eight-
een systems and propounds the doctrine of duality-unity or
Bhedabheda. The last, on the other hand, is unique in declaring the
eternal truth in the light of Idealistic Monism and preaches its doc-
trine in 64 systems.”

The same line of thought is also perceptible in the primeval utterances
of our ancient vedic seers. The reader is advised to consult the verses
29, 45 hymn 164, mandala I, Rgveda.

¢ 3 & R 39 A

o
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Tantra defined. Tantra being a generic term for a class of religious
and magical works is designated as the mantrasastra though it gener-
ally treats of (i) incantations, (ii} their philosophy, (ill) the principles,
(iv) the worlds, (v) ceremony, (vi) initiation, (vii) worship, (viii)
mental and bodily discipline, (ix) observances of a Tantric. Like the
Veda it is, as the Tantrics hold, the breath of the Supreme Being or in
other words the immutable and eternal knowledge.

The performance of the present day Vedic ceremonies by the
Kashmiris, which run side by side with those of the Tantras and
which are sometimes intermixed with the latter, leads to believe that
the Tantras are either an imitation or a development of, or an im-
provement upon the Vedic ceremonies. The Tantric supplement is
useful, in the opinion of the Tantrist, to quicken and ensure the
fulfilment of desires in the Kali age.

Tantric worship. It does not essentially differ from that of the Vedas.
It strongly maintains the Omniscience and the omnipotence of God.

*
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The complete immersion of the duality in unity is the main lesson of
the Tantras. The adorer becomes the adored himself. His body is the
temple and his soul the idol in it. He is the high priest not of a god

above; around, or below but of his own ever-wakeful self.

Tantric view of Moksha. Moksha, in the tantric sense of the word, is
the unfoldment of powers brought about by the self-realization. It is
not the giving up of the mortal coil and thus acquiring immunity
from death. To a real Tantric, birth and death are phenomena of his
own creation. He finds gratification as much in the one as in the other
(cf. Bhairavastotra of Abhinava Gupta). He is the Bhairava whose
name even strikes terror into the destructive agencies and at whose
sweet will the world lives, moves and has its being. His sole article
of faith is that death has significance only for those who are subject
to mortality and not for those who have risen superior to its idea by
their living belief in the deathlessness of the soul (cf. Tantraloka p.
192, vol. I)

Realistic Optimism of the Tantras. A Tantric, like the one believing
in the Vedas, by gradual marches on the spiritual path, comes to feel
his close kinship with nature. To him both the animate and the
inanimate are glowihg with“divitlity. ~The“divinely ‘glorious presence
puts an end to all his animal tendencies and inspires him to fulfil his
noble mission. His self-centredness cheers him up and infuses him
with the fresh energy that facilitates and quickens the dawn of his
native glory without any detriment to the enjoyment of the sweet
pleasures awaiting him in the world. To him the world is not an
illusion, not a Maya of the Vedantists, and therefore he tries to make
himself and his surroundings happy to the best of his ability.

Potency of the Mantras. The main theme with which the Tantras are
concerned is the power of Mantras. Mantras, as the Tantrists maintain,
are certain scientifically arranged formulas which, if practised accord-
ing to the Tantric precepts, bring about certain results conducive to
the fulfilment of utterer’s wishes. Each and every Matrka (a, a, etc.)
is a living energy in itself and should in no way be mistaken for a
mere Varna or letter. A living force is created by placing the letters in
a certain systematic order by the Sadhaka.

The mantras are nothing but the harmoniously living forces strong
enough, no doubt, to accomplish even the most difficult undertakings
of the votaries of the Tantras. This is not all. The arrangement of



N T 1 1] o H B = EEENN

27 HINDU TANTRAS 239

letters in a scientific procedure goes a great way to help the worship-
per, provided no omissions of any sort of the part or parts in the
Tantric ceremony are made, to fathom out the hidden secrets of
nature, nay work wonders, and gradually free him from the meshes of
the world and raise him high to the lofty plain of supreme conscious-
ness styled Paramapada.

All-embracing nature of the Tantras. The great merit of the Tantra lies
in its all comprehensive and all-embracing nature. The portals of
Tantra are invitingly open to all irrespective of caste and creed. The
repulsive and revolting creed of untouchability is unknown here. The
sweet cup of nectar, which it holds in its outstretched palms, can be
enjoyed by both the high and the low. No hard and fast rules, nor any
strict observances like those of the Vaidikas, are to be followed by
the devotees of Tantra. Shortlived and enervated as the men of iron
age are, they, by following the short and smooth methods of Tantric
self-culture, accomplish within a short span. of time what others
achieve in ages after ages. This is why the Tantras are popular and
have a large following.

Difficulties in the adoption of Tantric methods. But no rose is without
a thorn. Good atid/ evil ruri'\side’ by 'side: "There G5 nothing which has
unmixed good or unmixed evil in it. The rosy path of the Tantric is
beset with thorns here and there. It is therefore the foremost duty of
the Sadhaka to avoid the thorns and to adhere to the rosy path, lest he
fall into the trap of the low spirits of nature, who, trying to cause
mischief, put obstacles in his way and thereby retard his progress in
the attainment of his desired object. It is only the potency of the
mantras that brings about the subjugation of these supersensuous
beings.

But, as ill luck would have it, a novice or a beginner in the Tantric
ceremonies, oftener than not, associates with the low spirits and
makes them minister to his unlawful ends. He discards the achieve-
ment of the high ideal which he ought to have followed strictly and
unerringly. This sort of practice is resorted to by the black magicians
whose fate is rendered miserable both here and hereafter. Practices of
this type are, never and in no region, commendable on the part of the
real Tantrics. The realisation of the Advaita Tattva is the chief aim, or
the summum bonum, to be attained by the high-class Tantrics. It is to
this end that they consecrate their lives and gain the highest status in
spirituality.
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Malini. In his commentary on the 17th verse of the Tantraloka,
volume I, p. 35, No. XXIX of our Series, Jayaratha says that the
Malinivijayottara is so called because, due to the glory of Malini, it
occupies a pre-eminent position among and is superior to all the other
Schools of Saivaistic Tantrism. Malini is also known by Mala and so
the Malini is the generic term for the series of letters or the alphabet.

The natural and phonetically scientific order of the Sanskrit alphabet
goes by the name of Parvamalini which is popularly known as
Matrka or Siddhi. When, on the other hand, no attention is paid to the
alphabetic origin and to its natural order and when therefore the
vowels and consonants are taken promiscuously, the alphabet is called
Uttaramalini, chiefly denoting that order in which ‘na’ occupies the
first position and ‘pha’ the last.

Malinivijayottara has reserved for itself the various modes of applica-
tion of the Uttaramalini for the mystic practices just as the
Svacchanda does of the Parvamalini. I believe that in the time of the
Sri Svacchanda either the order of the alphabet from ¢ na’ to ‘pha’
was unknown or less appreciated and therefore less in vogue, or that
the followers of the Svacchanda did not believe in the Malinimata. Of
course Kshemaraja ' looks at“the'\Svacchanda it 'the Trika perspective
but there is no reference whatsoever to the Malini, i.e., the
Uttaramalini, in the text of Svacchanda.

The Sanskrit alphabet as given in the Uttaramalini arrangement runs
as below:
AMATZITIIVIFAR

@ngaaaawqgaama({
TOAHMEMETTHAAAATY

SN
AT R

Malini is of the greatest utility in infusing the divine life into the
body of practisers and all the Tantrists are enjoined to have recourse
to it for the attainment of desired objects in all the cases in which
particular details and instructions could not be punctiliously observed
regarding nyasa. Different parts of the human body represent the
different letters of the Malini. While giving the three kinds of mantra
called para, apara and parapara, instances are furnished as to how a
particular incantation can be made out from particular technical terms
such as head, eyes, etc. (see p. 135, Tantrasara of our Series).
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Commentary. The text of the Malinivijayatantra is difficult to be
understood owing to the numerous technicalities found in it. But the
attempts of Abhinavagupta. have left no point unexplained and for
this the Tantric public must feel specially thankful to him. The first
verse of the Tantram he took up in his Malinivijaya varttika and
explained it so thoroughly that connotations of several terms are made
clearly intelligible. The points, that could not :find room in the
Varttika for want of space and owing to its limited scope as Varttika,
he discussed in the Tantraloka.

The Tantraloka, as the author himself declares, is a detailed exposi-
tion of the Tantram. The reader of the Tantra could get an opportu-
nity of understanding the text more clearly if this Department were to
get the MS. of Abhinava’s Parvapanchika on it. (See commentary on
Tantraloka; 16th Ahnika). Abhinava has a very high opinion of the
Tantra and says in the Tantraloka that the Malinivijaya is the essence
of the Trika System which again represents the pith and marrow of
the different teachings of the Lord enunciated in the different schools
of Tantras.

Abstract

The great sages Narada and others, feeling athirst under the holy
inspiration of Sivasakti for the right realisation of the Supreme Princi-
ple, repair to Kumara and, after paying due homage, request him to
initiate them in the mystic processes of yoga. Kumara, thereupon
takes commiseration on them and communicates the secret knowledge
of the Malinivijayatantra as originally addressed by Siva to Uma.

The whole range of the knowable is divided into two classes, the
acceptable and the avoidable. The acceptables are: Siva, Sakti,
Vidyesa, Mantra, Mantresvara and the Jivas. The impurity, actions,
Maya and the whole world, as her creation, form the category of the
avoidables. The key to the success in both the spheres of matter and
soul is supplied by the right discernment of the acceptable and the
avoidable.

The supreme controller of the universe in the words of the
Malinivijaya is all-doing, all-knowing, all-sustaining and infinite. On
the emergence of desire at the creational stage, He evolves out of His
own Self the octad of Vijnanakevalas. He assigns to them the func-
tions of sustenance, destruction, preservation and benefaction. For
their sphere of action He manifests seven crores of mantras with their
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respective ranges. All these mantras are the living psychical forces
and they gratify the wishes of a Sadhaka by the well-merited bestowal
of fruits.

The self comes into manifestation in the fourfold capacity as Siva,
Mantramahesa, Mantresa and Mantra. Siva is the lord Himself.
Vijnanakala is a degree less than Mantra owing to the defilement of
mala. Pralayakala is wrapped up in the defilements of mala and
karma. Mala stands for the imperfect knowledge and the tree of the
world shoots up therefrom. Karma is the action in general. As virtu-
ous, it leads to pleasure and, as otherwise, it yields pain. Sakala
stands for the anus or jivas in general. Their field is offered by the
totality of categories from kala to earth.*

Rudras are one hundred and eighteen in number and are headed by
Angushthamatra.

According to their merits they are appointed as Mantre$varas. They
take over charge of their departments and reward Brahma and others
according to their deserts. The sages receive the sacred science of the
knowable either as acceptable or as avoidable from Brahma, etc. and
Manus, from the sadges:

Of the seven crores of mantras one half of the portion has, at the
option of Siva, attained the deathless stage after favouring hosts of
jivas.

Each principle from earth up to matter is susceptible of being viewed
from fifteen different standpoints owing to the seven perceivers
regarded either as Sakti or as Saktiman and to the principle itself;
those from Purusha to Kala, from thirteen owing to the inapplicability
of perceptivity to Sakala therein. The principle of maya is viewed
from eleven standpoints because of the further reduction of
Pralayakala as perceiver. Similarly, other principles know each a
further reduction of two standpoints up to the last principle of Siva
which has no diversity.

The spiritual teacher is defined as one who knows all the aforesaid
principles in their true perspective. He occupies as lofty a position as
Siva and is, as such, the revealer of the potency of mantras. At his
mere touch the people get purged of all sins.

The inspiration of Rudra Sakti is ever existent in him. The five
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indicative marks of the Rudrasakti are: (1) firm devotion to Rudra,
(2) the success of the mantra capable of yielding the desired object
instantaneously, (3) the control over all creatures, (4) the bringing to
completion of all undertakings, and (5) the poetic faculty. The inspi-
ration of Rudrasakti is primarily divisible into three heads, Anava,
Sakta and Sambhava, each of which is fiftyfold with reference to
bhiita, tattva, atman, mantresa and Sakti and to their sub-divisions.

Anava is that inspiration of Rudrasakti which is attainable by utter-
ance, conscious mental discipline (karana), contemplation, incantation
and the bodily centres.

Sakta is the name of that stage which is obtainable by the contempla-
tion through the mind on the object of meditation accompanied by
utterance.

Sambhava indicates the state which is produced by the deep and
penetrative spiritual insight involving absolutely no mental concentra-
tion on any particular object.

All the above forms of inspiration are susceptible of being interpreted
in the light of the fivefold state, waking, dreaming, dreamless, the
fourth and beyond the fourth. The following table is given to help the
reader in tracing the pentad of states in the chain of standpoints
undergoing a gradual reduction by twos at each stage of perceivers:—

From earth to matter

1. Svarupa-sakala stage

(a) Svarupa-sakala-sakti = waking state (jagrat)
(b) Pralayakala = dreaming state (svapna)

(c) Vijnanakala = dreamless state (sushupti)

(d) Mantra, mantresa, mantramahesa = 4th state
(e) Sivasakti = beyond the 4th state

From Purusha to kala

2. Sakala stage

(a) Sakala = waking state
(b), (¢), (d), (e) As above

Principle of maya
3. Pralayakala stage
(a) Pralayakala = waking state



N T 1 1] o H B = EEENN

244 27 HINDU TANTRAS

(b) Vijnanakalasakti = dreaming state
(©), (d), (e) As above

Mayordhva

4. Vijnanakala stage

(a) Vijnanakala = waking state
(b) Mantra = dreaming state

(c) Mantresa = dreamless state
(d) Mantramahesa = the 4th state
(e) as above

Suddhavidya

5. Mantra stage

(a) Mantra = waking

(b) Mantresa = dreaming

(¢) Mantramahesa = dreamless
(d) Sakti = the 4th

(e) Siva = beyond the 4th

Isvara
6. Mantresa stage %
(a) Mantresa = waking

(b) Mantramahesasakti = dreaming
(¢) Mantramahesa = dreamless
(d), (e) As above

Sadasiva

7. Mantramahesa stage

(a) Mantramahesa = waking
(b) Kriyasakti = dreaming
(c) Jnanasakti = dreamless
(d) Icchasakti = the 4th

(e) Siva = beyond the 4th

Undifferentiated stage

Siva stage

(a) Kriya = (a) Waking

(b) Jnana = (b) Dreaming
(c) Iccha = (¢) Dreamless
(d) Ananda = (d) The 4th
(e) Cit = (e) Beyond the 4th
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The synonyms of the states are:

(a) Jagrat = Pindastha = Sarvatobhadra.
(b) Svapna = Padastha = Vyapti.

(c) Sushupti = Rupastha = Mahavyapti.
(d) Turya = Pracaya = Rupatita.

(e) Turyatita = Mahapracaya.

The triple manifestation of the transcendental self as an average self,
as energy and as Siva, constitutes the triad of fundamentals forming
the central theme of the Trika Philosophy. It covers the entire field of
Tattvas of the Saivaism, the Atman overlapping as many as those
beginning with earth and ending with the Vijhanakala; Vidya or Sakti,
those from Mantra to Mantresvara and the rest constituting the state
of Siva.

The fourfold classification of the Tattwas from the evolutionistic
standpoint is termed the earthly, the material, the mayic and the
Saktic. Among these the first is pervaded by Dharika Kala. It has
only one Tattwa, one letter, one world, one mantra represented by
‘ksa’ and sixteen worlds. Apyayani Kala pervades the second.
Twenty-three. principies Trom waier upwards and as many letters (ta
and others) are assigned to it. Five words, five mantras and fifty-six
worlds are included in it. The third is permeated by the Bodhini Kala.
Seven principles, twenty-eight worlds, seven letters, two words and
two mantras are found in it. The last is covered by Utpuyini and there
are three principles, three letters, eighteen worlds, one word and one
mantra in this class. The final principle is called Siva, As such, it is
under the Avakasada kala and has sixteen vowels, one mantra and
one word. The above four classes are respectively presided over by
Brahma, Vishnu, Rudra and I$vara.

In giving the genesis of the sanskrit alphabet from ‘a’ to ‘ksa’ there
occurs a description as to how the inseparable Sakti of the Lord, at
the cosmic stage, evolves as cognition and activity when He feels the
holy impulse of bringing into manifestation the world as we see it.
The faculty that gives the determinate knowledge, ‘this is thus and
not otherwise’, is known as jhanasakti.

The kriyasakti denotes that faculty where through the determination,
‘let such and such thing come to light’, is translated into action. As
regards the universe of sound, Sakti appears as Parvamalini represent-
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ing the alphabet from ‘a’ to ‘ksa’. Aghora is said to be awakened into
action by Parame$vara and at His desire he vitalises maya and from
her emanate various letters and these letters are the source of knowl-
edge in general.

Although the Sakti of Siva possesses infinite forms, she is chiefly
known through her three aspects—(a) apara or ghoratari, (b) parapara
or ghora, and (c) para or aghora. The apara keeps always surrounding
the Rudra souls and pushes the Jivas on the downward march by
attaching them to sense objects. Parapara, like the former, hinders the
progress of the jivas towards their goal of life and brings about their
attachment to the mixed fruit of pain and pleasure. Lastly, para
occupies herself in conducting the creatures to the highest end of life,
the attainment of Siva stage. The Uttaramalini in which also Sakti
appears is referred to above.

The three respective mantras of the above triad are given in the
phraseology of the different parts of the human organism.

The allotment of the six systems of the path (adhvan) is substantially
the same in the Uttaramalini as in the Parvamalini. The former in this
respect differs fromithe iatter inasmuch asthe order of the alphabet is
different to and other than that given for the former. ‘Pha’ is assigned
to the principle of earth. From ‘da’ to ‘jha’ the twenty-three letters
are respectively allocated to the corresponding 23 principles beginning
with water and ending with matter. The principles from purusha to
maya claim one each, the letters from ‘cha’ to ‘a’; ‘i’ to ‘gha’ cover
respectively, the principles Suddhavidya, ISvara and Sadasiva. The
principle of Siva embraces the sixteen letters from ‘ga’ up to ‘na’.

For understanding the application of the three mantras of para, apara
and parapara, as regards the different principles, the reader is advised
to consult the passage given on page 24 of Malinivijaya.

The knowledge of the acceptable as also of the avoidable is indispen-
sable for the attainment of yoga which, as such, is the unification, of
the individual soul with the universal. Jiana as well as yoga lead
alike to the goal of life as referred to above. The former is threefold
as being based on what is heard, on contemplation and on living
realisation of the reality. The first deals with it as dwelt upon here
and there in the sacred texts. The second involves a deeper study of
those in their entirety with an eye to sifting the fundamentals. The
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third marks the final stage of the seeker after truth and is possible
only on the fixity of the previous stage.

Yogi also has to go through the four stages while on the path of
Yoga. According to the degree of divine inspiration, he is called (1)
Samprapta, (2) Ghatamana, (3) Siddha and (4) Siddhatama.

Samprapta is one who has received initiation through a line of teach-
ers and is living upto it.

Ghatamana refers to him who again and again checks and restrains
his mind from the outside influence and. concentrates it on the truth.

By the continuity of efforts owing to the ever-increasing interest, he
gets success in disciplining his mind into the concentration on that
truth exclusively, and is called Siddhayoga.

When getting totally identified with the highest principle so as to lose
his individuality to the utter disregard of the circumstances he is
placed in, he becomes siddha. In this stage alone he is really justified
to uplift the depressed humanity.

The Saiva teacher is’ adviséd (o' purgéis' disciple of all the impurities
peculiar to the different worlds numbering 118 which respectively
cover the range of principles from Prthivi to Sadasiva before he can
lead him to find the reality in Siva.

The purification of the soul is to be necessarily undergone not only in
the above way but also in the body which microcosmically represents
all the principles.

The Malinivijaya has a set of mudras on the exercise of which it lays
a great stress and enumerates them as follows:

(a) Trisula. (b) Padma. (c) Sakti. (d) Cakra. (e) Vajra. (f) Danda. (g)
Damshtra, (h) Mahapreta. (i) Mahamudra. (j) Khagesvari. (k)
Mahodaya. (1) Karala. (m) Khatvanga. (n) Kapala. (o) Hala. (p) Pasa.
(q) Ankusa. (r) Ghanta. (s) Trisikhamudgara. (t) Avaha. (u) Sthapani
(v) Rodha. (w) Dravyada. (x) Nati. (y) Amrta, and (z) Yogamudra.

Their mantras are to be formed by prefixing the syllables ‘om’ and
‘hrim’ and affixing the word ‘namah’ at the end.

A follower of the Malini School, if and when he desires to perform a
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sacrifice, must have purificatory baths technically known as
Bhasmasnana, Jalasnana, Agnisnana, Vayusnana and Divyasnana.
Being thus purified he should enter the sacrificial altar and offer
worship to the deities of the entrance. He should consider himself as
akin to Siva in the form of light and should electrify himself with the
vital energy of consciousness consisting in ‘I am He.” He should
identify his body with the matrka assigning each of the parts of his
body to the corresponding letters of the alphabet according to the
arrangement of the matrkanyasa. In the saktanyasa which he has to
observe after this, he has to identify his body with the three vidyas
alluded to above. Then he has to perform the mental sacrifice for the
details of which the student is advised to consult the text p. 48
Malinivijayatantram.

As regards the physical worship the worshipper is to worship Ganesa
as three-eyed, as elephant-headed and as dwarfish in stature. The puja
to Ganesa being over, he has to contemplate Siva as seated on the
sixfold seat of Ananta, Dharma, Jhana, Vairagya, Aisvarya, and
Karnika and as bearing a sword, a shield, fierce to look at, of great
jaws, terrible and with his eyebrows knit together and surrounded by
the eight deities (matrkas).

Then he should begin the sacrifice. Two vessels, one big and one
small formed of gold and full of perfumed water, should be placed
with two canopies of white cloth over them. Indra and other deities of
the quarters should be requested to watch the proceedings so as to
ward off the malignant influences while. the smaller vessel, is passed
round and its water allowed to drop. Then he should prepare a kunda
for the fire. The fire should necessarily be got either in a copper
vessel or in an earthen pot and should receive the several ceremonies
of birth, etc. He should perform homa by muttering the mulamantra
one hundred times and the other attendant mantras ten times. The
homa being over, he may rest and go to sleep.

If he sees a good dream he may express it to his disciples and if
otherwise he should perform the homa.

The vows that a Tantric disciple has to observe are:- (A) that he
should always offer worship (a) to his deity, (b) to the fire, (c) to the
spiritual teacher and (d) to the goddesses; (B) that he should not eat
without offering his food to them; (C) that he should refrain from
using the property dedicated to the deity, the guru and Candi; (D) that
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he should not even for a moment engage himself in idle and unavail-
ing pursuits and lastly (E) that he should either be fixed in the prac-
tice of yoga or in that of the mantra.

When by the proper and satisfactory discharge of the duties prescribed
for him, the disciple gives an unmistakable proof of his ardent admi-
ration for the Saivism and when consequently the Saiva teacher also
feels justified in initiating him in its mysteries by his own conviction
in the depth and genuineness of the disciple’s longing for the same,
the latter should have the mystic diagrams drawn on the carefully
selected piece of ground in conformity with the rules and regulations
detailed in the Malinivijayatantram. In their centre he should invoke
Bhairava and perform the paja to Him. Thereupon, he should ap-
proach Him with the following: ‘At Thy dictate, O Lord, I have been
installed in the position of a preceptor. The disciples are fully under
the sanctifying influence of Sivasakti. They, as such, deserve Thy
favour. They have sought Thy help in securing it. Therefore, O Lord,
I pray, be kind to me and let my body be enshrined by Thee so that I
may be qualified to render them due assistance.’

The prayer being over, he should believe and feel that the six kinds
of the Path are presiced ‘over'by Bhairavaand. that his body has
veritably been penetrated into by the divine spirit and the cloaks of
mala that conceal his kinship with Siva have fallen one by one laying
it entirely bare to him. In this stage he should identify himself with
his disciple and with the path in which the disciple is to be initiated
by the holy faith, ‘I alone am the supreme reality; this whole universe
is in me; I am the stay and support of this all.’

The unification of the Sishya, the teacher and the rest of the world
into the one ultimate reality is the Nirvana. This is as regards the
outer aspect of initiation.

As regards the inner side, the teacher has to bring in the Jiva of his
disciple from the outside into his own self and then he has to awaken
the serpent force in him and move it up from centre to centre till it
reaches the Brahmic aperture in the head. The disciple, that is thus
united with the supreme principle by his own spiritual teacher, wit-
nesses the destruction of his bondage of maya and never, thenceforth,
takes his birth and becomes a pasu.

If the disciple after receiving initiation feels a strong impulse to
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acquire the mystic powers, he may repair to his guru and obtain
instructions from him regarding the performance of certain penances
leading to that end.

In case the Sadhaka aspires after the attainment of the stage of
Acarya, he must acquire a higher mode of initiation leading to enjoy-
ment both here and hereafter. The formation of the diagrams and the
kundas and such other external requisites have no significance in it.
He has only to consider and really believe that his body has been
burnt by the bright fire of energy enkindled from the tip of the toe up
to the cranium through the help of mahamudra. After that he has to
consider himself as possessed of an ethereal form purged of the
impurities closely accompanying the principle of materiality.

The inspiration of Sivasakti as revealed in him is determined by the
particular movement of Dantakashtha. The reception of the divine
inspiration is betokened by the five states of (1) happiness, (2) the
awakening of the serpent force; (3) the bodily tremulation, (4) sleep
and (5) intoxication. In this initiation sixty-four lamps are to be
lighted and the worship to Siva is offered in a conch full of herbs and
perfumed water with which the Sadhaka is anointed towards the end
of the ceremony.

A spiritual teacher, who has already obtained control over the differ-
ent principles constituting the world, must very well ascertain the
tendency of the disciple towards a particular principle, before he
instructs him in the way to achieve success in securing the conquest
thereof. He should never allow him to swerve from that with which
he has made an effort already to unify himself. He is sure to get
union with Siva through that after enjoying particular privileges
peculiar thereto.

But the place must invariably be in all cases very well chosen for
entering upon the yogic practices. It must either be a cave or a cell
with no din of the world and perfectly charming as regards scenery. It
must be a safe retreat from all evil contaminations.

Such a place very well serves the purpose of the yogi who has habitu-
ated himself to a particular posture day and night. A man of the street
or a man of the field cannot take to yoga and profit by that. A
candidate for that must have curbed his passions to the entire subjuga-
tion of the mind. He must have had an established practice in the
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suppression of breath. All the sense activities must be under his
control. He must have overcome sleep, anger and the mental restless-
ness and must be altogether impervious to pain.

A candidate with such qualifications is entitled to yogic practice and
if he continue to follow the methods adopted for different dharanas,
he is sure to win his conquest of the entire cosmos. The palm of the
glory attendant upon the success in each dharana from earth to Siva is
very well described in the latter portion of the Malinivijaya. If the
seeker after truth dives deeper in the mysteries of them, he will
himself examine the truth of the statements made so often in connec-
tion with the dharanas. His patience will not be exhausted by the
minute details recorded in relation to the dharanas because the success
in one particular dharana will repay the trouble in an incalculable
way.

Srinagar, Kmr.
February 5, 1922
Madhusudan Kaul

* Cf. Tantrasara. The group of perceivers designated
Mantramahesvaras) is (domineered-over by Sadasivan At this stage
objectivity is dim and is wholly overshadowed by subjectivity. The
Mantramahesvaras carry on their functions under the supervision of
Isvara. This stage is marked by the polarity of objecjtivity and subjec-
tivity. The Mantras under the guidance of Anantabhattaraka find their
place at the stage of Suddhavidya. It gives rise to the multiform
objectivity. At the stage intervening between Suddhavidya and maya,
Vijnanakevalas only are in existence as pure cognition. Maya is
peculiar to Pralayakevalas. The principles from maya down to the
earth is the sphere of Sakalas.
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tadrsarh phalamavpnoti natra karyyavicaranat || 2711
asyaiva hi hi namani prthagbhaitani yogibhih |
ané{na ’Easya giyante bhrantijidanavimohitaih |1 281
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