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Preliminary Remarks

The past two decades have witnessed an unprecedented growth of
interest in the Hindu Tantras both on the part of the layman and scholar
alike. This vast area of study, so badly neglected in the past, is now slowly
beginning to come into its own. The new interest, accompanied by a
greater (although still very limited) knowledge of the Tantras, hasled to a
more critical and scholarly approach to the study of these sacred texts.
Although scholars in the past were aware that important internal
distinctions exist in the ‘Tantric tradition’,! they were largely glossed over
in an attempt to penetrate the ‘philosophy of the Tantras’? or the
‘principles of Tantra’.? Important exceptions on the Saiva side (we are not
concerned here with Vaispava Tantra) have been the studies and critical
editions made in recent years of the Siddhantagamas. This important
work must be largely credited to the French Institute of Indology at
Pondicherry and in particular to-Pt. N. R. Bhatt and Dr. Héléne Brunner-
Lachaux, who has contributed to it immensely by her extensive work on
Siddhanta ritual.* Another area of research has been the Srividya
tradition. Many of the major Tantras and allied works of this school have
been edited and independent studies published. However, apart from
these two major fields, hardly any other work has been done on individual
Tantric traditions. The aim of this monograph is to pursue this line of
approach further by presenting a preliminary study of another Hindu
Tantric tradition, namely, the cult of Kubiika, the details of which are
recorded in the Tantras of the Western School: the Pascimamnaya.

The Pascima@mnaya belongs to a category of Saivagama variously
called ‘Kuldgama’, 'Kula$astra’ or ‘Kulamndya’, which we shall attempt to
delineate in the second part of this monograph. Although not asextensive
as the Siddhanta or as well known and diffused as the Srividya, the
Pascimamndya is an important and substantial Tantric tradition. Up to
now very little work has been done on the Pascimamnaya (see appendix
A). Hardly any texts of this school have been edited, although about a
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4 THE SAIVA AGAMAS

hundred independent works, some of considerable length, are preserved i'n
manuscripts, almost all of which are in Nepal (see appendix D). At thfs
preliminary stage of research we would do well, first of all, t'o locat§ this
sacred literature in the vast corpus of the Saivagama. Such is the aim of
this monograph. Thus, although we shall deal wi{h the Tantras and cult of
Kubjika, we are here primarily concerned only with the contents of these
Tantras that can help us to locate them in the Saiva canon and cc?nstruct
their history. We are acutely aware that we are considerably handicapped
in this task not only by our limited knowledge of the Pascimamndya but
also by our scant understanding of the structure of the Saiva canon. Even
so, we feel that, however provisional it may turn out to be, at least an
attempt should be made to plot, even if in the most general terms, the
extent and divisions of the Saivagama. Forced as we are at presentto urork
Jargely with sources in manuscript {many of which are corrupt), and given
the vast amount of material that has yet to be studied and the even greater
amount that has been lost, our endeavor is audacious, perhaps foo!ha‘rdy,
Even so, we shall be amply rewarded if this work leadsto new insights into
possible future avenues of research not only in the Kubjika Tantras but,
more generally, into the Saiva canon.

The Saiviagamas

The earliest known references to sectarian Saivism are found in
Patafijali’s Great Commentary {(Mahabhasyd) on Pﬁx}i_ni’s grammar
probably written in the second century BR.C.. Patafijali refers to the
Sivabhagavats which he describes as itinerent ascetics who wore animal
skins and carried an iron lance.5 The Saiva symbols found on the coins of
the Greek, Saka and Parthian kings, who ruled in Northern India ?etween
the second century B.C. and the first century A.D., confirm that Siva was
already well established during this period as a sectarian god.® Unfortu-
nately, however, no sacred texts of any pre-Agamic Saiva se:ct have_ been
preserved. Possibly none were written during this early penod: It is not
unlikely that when Saivism developed into a popular movement it relied at
first on the Vedas and related literature along with the developing Epic and
Puranic traditions as sounding boards for their sectarian views, We might
also justifiably speculate that there must have existed numerous oral
traditions that ultimately contributed to the development of a corpus of
sacred Saiva literature—the Saivagamas—that considered itself to be
independent of the authority of the Vedas and had nothing to do with the
Epics or Purdnas.

The Saivigamas 5

Although it is not possible to say exactly when the first Agamas were
written, there is no concrete evidence to suggest that any existed much
before the sixth century. The earliest reference to Tantric manuscripts
cannot be dated before the first half of the seventh century. It occurs in
Bana’s Sanskrit novel, Kadambari in which the author describes a Saiva
ascetic from South India who *had made a collection of manuscripts of
jugglery, Tantras and Mantras [which were written]in lesters of red lacon
palm leaves [tinged with] smoke.” Bana also says that “he had written
down the doctrine of Mahakala, which is the ancient teaching of the
Mahapisupatas,” thus confirming that oral traditions were in fact being
committed to writing.

If our dates are correct, it seems that the Saivagamas proliferated to
an astonishing degree at an extremely rapid rate so that by the time we
reach Abhinavagupta and his immediate predecessors who lived in ninth-
century Kashmir we discover in their works references drawn from a vast
corpus of Saivagamic literature. It is this corpus which constituted the
source and substance of the Saivism of Kashmir, which Kashmiri Saivites,
both monists and dualists, commented on, systematizéd and extended in
their writings and oral transmissions, The dualist
by the authority of the Siddhantigamas, initiated this process by
developing the philosophical theology of the Siddhanta. Subsequently,

from about the middle of the ninth century, parallel developments took ... .
place in monistic_Saivism which drew inspiration largely, but not-t2

exclusively, from the Bhairava and other Agamic groups which
constituted the remaining part of the Saiva corpus.

It was to this part of the Saivigama that the sacred texts of the
Pascimamndya belonged. These Tantras, unlike those of the Siddhanta,
advocated in places extreme forms of Tantricism that actively enjoined
such practices as the consumption of meat and wine as well as sex in the
course of their rituals,

Agamic Saivites who accepted these practices as valid forms of
worship constituted a notable feature of religious life throughout India.
Although many of these Saivites were householders, the mainstays of these
traditions were largely single ascetics, many of whom travelled widely and
in so doing spread their cults from one part of India to another.

An interesting example of this phenomenon is Trika, nowadays
virtually identified with monistic Kashmiri Saivism. Abhinavagupta, who
was largely responsible for developing Trika Saivism into the elevated,
sophisticated form in which we find it in his works, was initiated into Trika
by Sambhunatha, who came to Kashmir from neighbouring Jalandhara.
Sumati, his teacher and an itinerent ascetic like himself, was said to have
travelled to the North of India from some “sacred place in the South.™

iddhantins, supported - 1 -

P
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The Jain Somadeva confirms that Trika was known in South In‘dla during
the tenth century. Somadeva identifies the folkowgrs of tln=T Trikamata as
Kaulas who worship Siva in the company of t_her:r Tantric consorts by
offering him meat and wine.? It is worth not'ing mf::de,r’xtiy that S‘?madeva
was very critical of the Trika Kaulas. “If liberation,” he says, “were the
result of a loose, undisciplined life, then thugs and butchers would surley
sooner attain to it than these Kaulas!”1© Although SOfnadeva was a Jaina
monk and so would naturally disapprove of such practices and tend to take
extreme views, it appears nonetheless that Trika was not always as elevated
as it now seems to us to be. .

Although the Pascimdmndya is entirely confined to Nepal aEpr_escnt,
it was, according to one of its most important Tantras, the Ku..‘thkamaiaZ
spread by the goddess to every corner of India, Fl‘ghf up to Kanyakumiri
in the South, identified, by allusion, with Kubjika the goc_idess of th‘e
Pascimamnaya.l! A long list of initiates into the I.’a.ﬁfim‘&mn:aya and their
places of residence is recorded in the Kubjz’k&mtyc'zhr_nkanlaka, a work
written before the twelfth century. It is clear from this list that the cu’it had
spread throughout India although it was certami‘y more populgr in the
North.!2 That the Pa$cimdmndya was known in South 'Ind];& in thf:
thirteenth century is proved by references in Mahesvarananda’s
Mahiirthamafijari'3 to the Kubjikamata't as well as a work called
“pascimarn’s which may or may not be the same work but most.probably
belongs to the same tradition. An old, incgmglcte manuscript of t}xe
Kubjikamata is still preserved in the manuscript library of the University
of Kerala in Trivandrum, !¢ . _ o

Despite relatively early references to the existence of.Agan.uc Saivism
in the South, it seems that the Saivagamas originally flourished in northf:m
India, spreading to the South only later. Maa’hyafies’a {an area covering
eastern Uttar Pradesh and west Bihar) was, according to Abhinavagupta,
considered to be the “repository of all scripture””mi'_lence also of‘ th.e
§nivagama and the Kulasastra,'® The importance of this part of Ind{a is
indirectly confirmed by the fact that Benares, In the centre of this area, is to
be visualized as a sacred place (pitha)located in the heart’of .the bodyin _the
course of the Kaula ritual described in Tantraloka."® Similarly, Prayaga
and Vardnasi are projected in the same way onto the centre of the body
during the ritual described in the Yoginihrdaya,™ a Kaula Tantra of ti}e

original Saivigama. The sacred circle (mandald) showﬂn to th.e neophytein
the course of his initiation into the cult of the Brahmayamalaisto be éz‘"awn
in a cremation ground with the ashes of a cremateq hun?an corpse. %n itare
worshipped Yaksas, Pisacas and other demonic beings, I.nch}dmg Raksasgs
led by Ravana, who surround Bhairava to whom wine is offered with
oblations of beef and human flesh prepared in a funeral pyre. The name of
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this circle is the “Great Cremation Ground™ (mahdsmasdna) and is to be
drawn in Varanasi2! Siddhesvari is a quarter of Benares named after a
goddess worshipped there; she was originaily called Siddhayogesvari, 2 an
important goddess of the Trika. .

Although the Pascimdmndya was not popular in Kashmir,23 we must
first examine the monistic Kashmiri sources to understand something of
the development of the Saivagama and the relationship between the
different groups which constituted it, including the Kaula group to which
the Pascimamndya belongs. This is because Abhinavagupta’s Trika
encompassed the entire spectrum of Saiva Agamic cults ranging from these
of the Saivasiddhanta and the Siddhanta-type ritual of the Svacchanda
cult? popular in Kashmir, right through to those of the Bhairavatantras
and Kuldgamas to Trika. There are references to more than five hundred
lost works within this range. Many of these Tantras and related works
must still have existed in the thirteenth century when Jayaratha
commented on the Tantraloka and quoted extensively from these sources,
From the manner in which he talks about these Tantras it appears that
some at least of the rituals they described continued to be performed in his
time,?s However, outside the Himalayan region matters were different.
Thus, although the Siddhanta flourished in the South, we can infer from
the numerous references in Mahedvardnanda’s Maharthamarjari, written
about this time, that a good number of the primary Tantras familiar to
Abhinavagupta were not known in the South. However, the secondary
works associated with them (many still scripture in their own right) as well
as Kashmiri works of known authors and texts belonging to the
Kramanaya had been carefully preserved and even added to.

A great deal of this literature has been lost. There is no denying the
fact that a relatively sudden interruption of the traditions associated with
these texts has taken place: a break has occurred in the development of the
Tantras. Within two or three centuries not only had the bulk of the

. Bhairavataniras and similar Tantric works been lost, but even Abhinava-

gupta and the monist Kashmiri authors seem, except in a few isolated
cases, to have disappeared. It was only in the beginning of this century that
the works of these authors started to be rescued from oblivion when their
works began to be edited by Kashmiri scholars employed in a government
research centre at Srinagar which published them as the Kashmir Series of
Texts and Studies. The study of these texts made scholars aware of the loss
of a large and rich corpus of Tantric literature. Indeed, this loss hasbeen so
great that all the developments in monistic Tantra after Abhinavagupta,
with the important exception of the cult of Srividya, were fresh beginnings
which had little direct connection with the older corpus, so much so that
the younger scriptures are no longer called “Saivigamas” but “Tantras.”

e A



8 THE SATVA AGAMAS

Thus the term “Tantra,” which has anyway a wide range of connotations,?®
is used at times to denote a Sakta Tantric scripture to distinguish it froma
$aiva Agama, whereas we find both words used in the early corpus without
distinction.?

The reason for this loss has certainly much to do with the ethos of
Hinduism itself and its history as a whole. The secrecy that these types of
Tantras have always imposed on themselves is indicative of the uneasiness
which these Tantric cultural elements must have aroused in many.?® Thus
the Purapas, which are from many points of view the bastions and
guardians of Hindu orthodoxy, initially tended to reject the authority of
the Tantrasand so largely avoided quoting from them. However, insofaras
the Purdnas aimed to be complete compendiums of Hinduspirituality and
practice, they later included long sections from Tantric sources, especially
when dealing with ritual, the building and consecration of temples, yoga
and related matters.? Thus there is much Tantric material to be found
everywhere in the Purapas. The Brahmavaivartapurdna contains a
brilliant theological exposition of the Supreme as the Goddess Nature
(Prakrti), which is a theme dear to Tantra in its later phases. The Devi,
Devibhagavata, the Kalikd and large portions of the Narada Purnas are
extensively Tantric. The hymns eulogizing the names of the goddess,
accounts of her actions, lists of female attendants of male gods, their
Mantras, Yantras and much more show how strong the influence of
Tantric ideas was on the Purinas. They also demonstrate that such trends
were not only clearly apparent in the history of the development of Tantra
but applied to them also. These developments, in other words, concerned
the whole of the literate tradition, and so the Puranas could, without
difficulty or self-contradiction, incorporate relevant material from
the Tantras.

These incorporations were drawn from the entire range of Tantric
sources available at the time in which they were made. It seems likely, in
fact, that a possible way in which we can gain some idea of when these
Tantric passages were added to the Puranic text is to establish the type of
“Tantric source from which they were drawn. No one has yet attempted to
apply this method irt an extensive or systematic way. However, the validity
of this approach finds the support of R. C. Hazra, who in his work does
atterpt to date some Purdnic passages on this basis.* The Agni and
Garuga Puranas, for example, deal extensively with Tantric topics, Their
treatment is based largely on the Saivagamas and Paficaratrasamhitas
which belong to the early Tantric period, i.e., prior to the tenth century. As
an example relevant to the study of the Pascimamnaya, we may cite
chapters 143-147 of the Agnipurana where the goddess Kubjiki is extolled
and the manner in which she is to be worshipped is described.’! As Kubjiki
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is not worshipped in the way described in the Agnipurana in jater Tantric
sources, we can conclude that this addition must be relatively early.

The changes in the Tantric material found in the Purinasalso serve to
underscore the fact that many of the early Tantras were lost and their cuits
superseded by others. Undoubtedly, this is partly due to the effects of the
passage of time with its changing fads and interests. Manuscripts in India
have a relatively short lifespan; if they are not copied, the texts they
transmit scon become obsolete. Throuph the centuries much has been lost
in this way from all the Indian §astras. In the case of the Tantras,
particularly the esoteric ones such as those belonging to the Bhairava and
Kaula groups, this natural process was reinforced by the custom of
disposing of the Tantric text once the teacher had explained its meaning to
his disciple.’? Moreover, the regional character of many of these Tantric
cults entailed the scarcity of copies of their Tantras. Not infrequently,
therefore, the speaker of a Tantra prefaces his instruction with an
exhortation to hear the Tantra which is “very bard to acquire
(suduriabha).”®

There were, however, other factors at work apart from purely
mechanical loss. Let us go back to the Puranas. Although the Purinas
drew from Tantric sources, their attitude to the Tantras varied and was at
times far from positive. The orthodox community, which the Puranas
largely represented, was not always in favour of the Tantras, even though
they somehow accepted them. The problem was that the Tantras often set
themselves in opposition to the orthodox line. For one thing, the Agamas
as a whole rejected the authority of the Vedas, Some Agamic schools took
a mere tolerant view, others stuck to a harder line; even so the Agamic ~
tradition as a whole thought of itself as being quite distinet from the Vedic,
This was particularly true of the Bhairava and the other classes of Tantras
that suffered the greatest loss. Thus the Anandabhairava-tantra declares:

. ‘The wise man should not elect as his authority the word of the Vedas,
‘f’h‘f’h is full of impurity, produces but scanty and transitory fruits and is
imited. [He should instead sustain the authority] of the Saiva scriptures,

Abhinava remarks:

That wh.ich according to the Veda is a source of sin, leads, according
to this doctrine of the left, directly to liberation. In fact, all the Vedic
teaching is dominated by Maya.»

The Purinas basically sustain the authority of the Vedas. Under-
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standably, they therefore reacted against these scriptures which so
explicitly opposed themselves to it. Sometimes these differences were
simply ignored; in other cases, however, the Puranas manifested an open
hostility towards the Saivigama. The Purdnic passages which represented
the orthodox standpoint staunchly condemned these scriptures as inferior.
They agreed that $iva had revealed them, but his reason for doingso wasto
delude the apostate and distract him from the true path: they are the
scriptures of darkness (tamasi).? The Kirmapurina is particularly
adamant in its opposition to these scriptures and repeatedly stresses that
the Vedas are the sole source of right conduct and true religion (dharma).®
The Kiirma, which is a Saiva Purana, wants to disassociate itself
completely from Agamic Saivism. It displays an almost obsessive concern
to condemn the scriptures of the heretical (pasanda) Saivites, namely,
those of the Kapalikas, the Bhairava and Vama Tantras, the Yamalas and
those of the Pasupatas.” Similarly in the Varihapurana, Rudra himself
denounces the Pasupatas and the other followers of the Saivagamas as
given to “mean and sinful acts” and as “addicted to meat, wine and
women™3® Their scriptures are outside the pale of the Vedas (vedabahya)
and contrary to them.?®® The smarta §akia Devibhagavata unambiguously
declares that Siva made the scriptures of the Vamas, Kapalikas, Kaulas
and Bhairavas with the sole intention of deluding them. Even so, itis more
" tolerant towards these scriptures than the Kitrmapurana, and so prescribes
that those portions of them that do not go against the Vedas can be
accepted without incurring sin.¥

These instances are just a few of many examples that clearly
demonstrate that a marked tendency existed within Hinduism to reject
these scriptures and condemn their followers. it is not surprising,
therefore, that these Tantric traditions were at times actively repressed.
We read, for example, in hagiographies of Sankara's life of his encounter
with the king of the Vidarbhasin eastern Maharashtra who asked Sankara
to suppress the heretical views of the followers of the Bhairavatantras—a
request with which he gladly complied.#! King Yasaskara of Kashmir
{938-48 A.D.) was concerned to enforce the rules regulating the caste and
conditions of life (varnasramadharma) amongst his subjects and was
therefore against the Tantric practices of the Saivigamas which had no
regard for them. He was so opposed to these practices that he did not
hesitate to imprison even the nephew of his foreign minister for attending
Tantric gatherings (cakramelaka).®

This resistance within Hinduism to the Agamas wasnot, however, the
direct cause of their loss, although it must have been a crucial attendent
factor. The interruption that occurred in the Tantric tradition was
catastrophic: it took place suddenly and wastotally devastating, We must
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therefore seek a cause which was immediate and directly effective. Nordo
we have to look far. The eleventh century, which marks the beginning of
this change in the Tantric tradition, coincides with a sudden reversalin the
cou‘rse'of India’s history, namely, the advent of Muslim rule, In the
?)egmnmg of the eleventh century the brief incursions of Muslim raiders
into Indian territortes that had been going on for centuries turned, under
the lead of Mahamiid of Ghazni, into a full-scale invasion, The on;laught
of Islam forced Hinduism to retreat, challenging its resistance and
stgbility as a whole. The Muslim scholar, Al-Biruni, who came to India
with the invading armies noted that “the Hindu Sciences have retired far
away from those parts of the country conquered by us, and have fled to
places which our hand cannot yet reach, to Kashmir, Benares and other
places,”? Mahamiid of Ghazni did not manage to conquer Kashmir

a_Ethough he plundered the Valley in 1014 A.D. and again attacked it this:
time without success, in the following year. But even Kashmir, alth:)ugh
outsic_ie the Muslim’s reach for the time being, felt the intense impact of the

.Mus.hm presence in India. Ksemendra, the Kashmiri polymath, describes

in his Acts of the Incarnations of Visnu (Dasdvardracarita) written in

1066 A.D., the dire conditions that will prevail in the world on the eve of
the coming of Kalki, Vispu’s last incarnation who was to finally herald the
dawn of a new age of freedom. He says;

The Dards, Turks, Afghans and Sakas will cause the earth to wither
as do the Jeper his open, oozing sores, Every guarter overrun by the
.heaihen (mleccha), the earth will resound with the sound of swords drawn
in combat and her soil will be drenched with blood

The foIiQWing centuries, during which the Muslims consolidated and
extended the-xr rule, \fimessed the disappearance of Agamic Saivism in the
north of India., The Agamic Siddhanta survived these upheavals by fleeing

to the South where the Muslim presence was not as powerful as in the
North. Dunuwila writes:

After the twelfth century the Siddhéinta seems to have been losing
pqpu]a_rity over most of India, giving way to more syncretic forms of
Hinduism. The Siddhantins also seem to have lost their posts as Royal
Preceptors with the downfall of the dynasties that patronized them, as did
tt%e Kalacuris in the early thirteenth century. What remained ,of the
$1ddhinea was apparently annihilated by the ever-increasing Muslim
incursions into Central India from the more northern regions of the
country ‘atready under Muslim dominion. The Hindu wiii to resist the
Islamic invaders, never very firm, was demoralized by Prthvirdja I11%
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defeat at Tarian in 1192, Malwi, the Siddhanta’s homeland, was raided
by the Mamluk Delhi Sultan Iltutmish in 1234-35, by his successor
Balban in 1250, and by the Khalji Sulian Jalaluddin in 1292, The
Muslims finally triumphed in 1305, when Aliuddin Khalji overran
Matwa, destroying, among other places, the sacred city of Ujjayini and
Bhoja’s capital Dhara. The Siddhanta had to take refuge in the Tamil
country to survive.’

The Tantras of the Pascimamndya composed during this period are
intensely aware of the harmful consequences of these developments.
According to the Manthanabhairavatanira, the demon Ravana incarnated
in this Age of Darkness (Kaliyuga) and descended onto the bank of the
Indus, thus initiating the tyranny of the heathens’ rule that extended its
sway throughout the wotld. % Another Tantra of the Kubjika school
describes the dreadful state which prevails inthe Age of Darkness as one in
which the lower classes are oppressed by the proud Hindu aristocracy even
though it has been defeated in battle and so must, presumably, accept
foreign domination.?” Justas the Siddhanta found refuge in the South, the
cult of Kubjika was similarly protected by the patronage of the Nepalese
who eagerly adopted it as their own. Thus, it has survived to this day along

* withi the huge royal libraries and many private collections large and small
where virtually all that remains of the early Agamic sources in North india
is preserved.

It was not until the late thirteenth century that Kashmir finally
succumbed to the Muslim invader and so we find, as we have already
noted, that the Agamas existed intact in the twelfth century when
Jayaratha wrote his commentary on Abhinava’s Tantraloka. However, in
Kashmir, which must have been one of the most flourishing centres of
Agamic Saivism in India, the powerful internal forces within the monistic
Agamic traditions that led to the further development of monistic Saivism
in the hands of Kashmiri &aiva theologians and exegetes, also helped to
render obsolete the Agamas, which were their original sources and
foundation. The Kaula rituals which were controversial gradually ceased
to be performed, giving way to tamer and milder cults, such as that of
Svacchandabhairava, while the deeper philosophical, psychological and
mystical insights behind the symbolic actions of the Kaula ritual were
transferred entirely into the realms of philosophy and a mysticism of
graded inner experiences. Thus the original scriptures, which were
concerned with ritual, ceased to serve a purpose and all that remained was
their philosophical and mystical exegesis. In Nepal on the other hand,
where these sorts of developments did not take place, the Nepalese
abandoned themselves to the opposite extreme—a formal ritualism which,
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though charged with meaning, had lost all significance for them beyond
the r!t}xal act itself. Thus the Nepalese, unlike the Kashmiris, did preserve
the origina! Tantras they made use of in their rituals, but largely failed to
see anything beyond their immediate content.

But apart from these extrinsic factors, a highly significant intrinsic
factor contributed to the loss of these scriptures, namely, the internal
de\‘felopa}ent of the Saivagama itself. The Saivagamas, even those most
Saiva-oriented, accommodated within themselves the concept of Sakti.

—

This trenfi developed within some of the Saivigamas towards such a
female-oriented view that at a certain stage, they simply ceased to be Saiva.

The Saktatantrastook overand, permeated with the earlier Kaula doctrine
and ‘ritual forms, preserved, along with those Tantras which continued to
consider themselves to be Kaula {although not directly connected to their
predecessors), the presence of this antinomian element within Hinduism.
The old was transformed into something new, which replaced what had
gone before so completely that ali that remained was a dim memory of a
glorious past in the form of the names of the ancient Agamasnow givén to
new u:’orks.’“’ The most hardy survivor of these far-reaching changes was
the mild Kaula cult of Srividya. The Pascimamndya is another Kaula cult
th'at has managed to survive almost to the present day, although only
within the narrow confines of Nepal.

Saivigama—Its Major and Secondary Divisions

- ~At t}{e outset of our exposition of the extent and divisions of the
Saa'va'gamlc canon, with a view to ultimately determining the place of the
Pasca.mﬁmnﬁya within it, it is important to note that although each Agama
fim.as identify itself as a member of a cognate group, it is, ideally, complete
in 1ts.elf.5° Indeed, the standard pattern in many large f\gam:;s of every
type is the exposition of the essentials for a complete cult. These include
the rites of initiation along with other occasional and obligatory rituals as
weil as the rules of conduct to be observed together with some theoretical
considerations about the nature of reality and other matters. Many of the
large temple complexes in South India, both Saiva and Vaisnava, affiliate
the'msel.ves to one or other Vaisnavasamhita or Saivigama o'n thé basis of
whlc_h (in theory at least) they were built and worship in them is conducted.
Abiugavagupta frequently refers to a Tantra as a teaching (§dsana)} in its
own right. Again,although he accepted all Saiva scripture as authoritative
to a degree, the Siddhayogesvarimata, (A)namakatantra and Malint-
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vijayottara were singled out as the ultimate authorities for the Trika
Tantricism he sponsored. He also sustained the Siddhayogesvarimata’s
claim to being the most important of all the scriptures.

The primary textual tradition orders itself into canonical corpuses of
sacred literature, which reflect upon themselves as belonging to a single
group and so strive to concretely supplement and extend each other within
the parameters chosen for themselves, We can observe this happening
more commonly with primary texts belonging to the early formative
period of Tantra. This tendency is more noticeable the more restricted the
group becomes, Thus the scriptures of the Pascimamndya, which
constitute a subdivision of a much larger category of scriptures, form a
relatively coherent group. The rituals of the individual Tantras of the
Pascimamnaya do, in fact, share many common details. The basic
Mantric system, for example, is fairly uniform in the majority of the
Paicima Tantras, and matters which one Tantra deals with cursorily are
taken up and elaborated in another.

In this way the huge body of primary texts consists of a manifold in
which each member is independent although connected, more oOf less
directly, through the mediation of commeon affiliations variously
established, to others. It is not surprising, therefore, if we come across a
certain amount of incoherence (not to say, at times, outright contra-
diction) even between texts belonging to the same group. Indeed, one of
the functions of the Tantric master in the ordering and development of the
Tantric tradition is to sort out these textual problems. Thus Abhinava-
gupta explains in his Tantraloka that the Tantric master who teaches his
disciples the meaning of the scriptures must, if necessary, proceed through
them as a frog does, leaping from place to place within them. He must have
an eye for every detail and observe it in its broader context, viewing the text
as a whole, as does the lion strolling through the jungle who looks in all
directions as he walks. Paraphrasing the Devyiyamala, Abhinava says:

The master should explain the statements {of the Tantra,
demonstrating and] corroborating their consistency by means of their
interconnection and apply this principle 0 the various sections of the
text, its chapters, sentences, words and root meaning {séirra). He should
ensure that the preceding and subsequent sections of the scripture donot
appear to contradict each other and so apply, as required, the principies
[that one must move from one section to the next] as a frog leaps
fomitting what is irrelevant], or as the lion who looks around {in all
directions as he walks]. In this way he should coalesce the meaning of the
seripture into a single coherent expression unconfounded with other
teachings. Knowing well the meaning of each phrase as he expounds it,
he avails himself of sound associations (tantra), repetition (avartana),
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exclusiop (badha), extensive application (prasanga) and reason (tarka),
etc,, taking care to distinguish one topic from another.®t

The manner in which Saivism developed in these early primary texts is
analogous to the development of Hinduism as a whole: subsequent
developments are viewed as being culminations of what has gone before in
_such a way that what is new appears not only as superior, but also
incorporates all that has happened in the past. In this manner new
scriptures can maintain their canonicity within (in this case, an amazingly
rapidly) expanding corpus that encompasses what is old irra new system of
classification in which the newcomers can reckon themselves to be
amongst the members of the highest class.

lWe can observe this process happening in the sections of the Agamas
dealing with the Agamic canon. These sections are an important part of
the tc).gt'because it is by means of them that the text can validate its own
canonicity while at the same time present itself as belonging to a well-
defmed. category of scripture. As new developments take place, these
categories are extended, and subdivisions added or redefined. A par;ticular
Tantra may assert itself as a major member of a group and so institute new
categories to make a place for itself or elevate old ones to a new, higher
sta}us. In other words, a text that records the structure of the cano’n is free
to interfere with it. At times, this leads to a major change in the form of the
canon. More often however, these changes are minor, indeed, sometimes
none need be made if the text can accommodate itself amongst the others
asa membe? of an aiready established group. Even so, the picture we get of
the canon is, at times, perplexingly mutable, Moreover, matters are
further complicated by the fact that more than one system of classification
usua%iy operates at one time. Thus a given text may fall into a number of
classifications operating at different times, A text may understand itself,
and the extent and nature of the group to which it belongs, in differcn;
terms than it is understood by another text—particularly if the jatterisof a
different class. Another factor which adds to the confusion is that some
terms of reference to groups are broader than others. If all this were not
enough, we also find that seemingly identical paradigms of classification
are applied to different groups.

In .order to understand the overall scheme of the Saivagama, we shall
now pneﬂy consider what different texts have had to say about their own
location in it, and from that try to form a picture of its extent and parts
We shall begin by seeing what the Saivasiddhanta has had to say. .

According to the Kamikagama®, spiritual knowledge was originally
of two types, superior (pard) and inferior (apara), according to the level of
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intelligence of those fit to comprehend it. Sivajfiana, which illumines the
nature of Siva, is superior while inferior is that knowledge which, starting
from the Veda, illumines the nature of the fettered soul (pasu) and that
which binds him (pasa). These two degrees of knowledge are as different
from one another as the night vision of a cat and that of a man.3? Saiva
scripture encompasses both the superior and inferior degrees of knowledge
insofar as Siva is considered to be the ultimate source of both, The higher
knowledge is divided into four groups. These are, in descending order of
importance: Saiva, Pasupata, Lakula and Somasiddhanta. Each is again
divided into three: Right (daksina), Left (vama) and Siddhanta in such a
way that the highest is §aivasiddhanta.’* According to a similar classifi-
cation found in the Siddhinta manuals of South India, there are two basic
categories: Siva and Saiva. These are subdivided as follows:>*

Vamasiva

Daksinagiva

Miéradiva or Yamaladiva
Siddhantasiva

Siva

Pasupata
Saiva wwmm——  Somasiddhanta
Likula

Clearly, the basic scheme consisting of four components, namely,
$aiva, Pasupata, Lakula and Somasiddhanta, has not changed. All that
has happened is that the first of these four has been further analysed.
Indeed, this basic scheme recurs frequently in the Siddhantigamas’¢where
it is generally integrated (as happens in the Kamikagama) into the larger
scheme we shall discuss later. [t appears to be one of the most basic
classifications of the Saivagamic schools and so, possibly, one of the
oldest. Let us therefore examine it a little more closely.

Important sources for us are the commentaries on Brahmasitra
2/2/37 which states: “For the Lord there can be no creatorship for that
feads to incongruity.” Commenting on this aphorism, Sankara simply
refers to the Mahegvaras as those who worship Siva as the supreme God,
Vacaspati Midra (c. 850 A.D.) divides the Mahesvaras into four: Saiva,
Pasupata, Kapalika and Karunika Siddhantins.’” Yamunacarya (c. 1050
A.D)), in his Agamapramanya, fists the same basic four as Saivas,
Pasupatas, Kapalins and Kalimukhas.s8 Most later commentators follow
this classification. Ramanuja in his commentary on the Brahmasiitra lists
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the_same four declaring, mistakenly, that they are PAsupata sects because
the-ir followers agree that Paupati is the instrumental cause of the
universe.® Kesava Kasmirin agrees with this view,® while Srikantha
gc?rre_ctiy explains that they are all believers in the Agamas revealed by
Siva, rather than just Pasupatas.é!

We find the same set of four in the Purdnas and other independent
sources. Lorenzen has collected a number of references to these groups
and lists them in his book. Although Lorenzens chart is somewhat
le.ngthy, the material it contains is sufficiently relevant to our present
discussion for us to quote most of it here.t2 See Table 1.

Table 1. Saiva Sects Mentioned in the Puranas and Other Sources.

Kiirma Purdna Kapala® Pasupata Also Vama
Bhairava, Piirva-
pascima and

Paficaritra
Somat Pasupata ‘Also Vama and
Lakura or Bhairava
Lifijana or
Vakula
Soma¥s " Pasupata Also Vama and
Langala Bhairava
(Laguda)
Naradiya P.t6 Kapala Pasupata
Mahavrata- Siddhanta-
dhara mirga
Siva P. Vaya-? Kapala Pasupata
viva-samhita Mahavrata- Siddhanta-
dhara marga
Skanda P& Kankala Pasupata Also
Kilamukha Siva Mahzvrata
Skanda P.f"'* Kipala Pasdupata Also Soma
Stita-samhita Likula
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Svayambhu™ P.  Soma Ifaéupata
va(La)kula Saiva

Vamana P. Kapalika” l”éiéupata

Kaladamana Saiva

Mahavratin’?  Pasupata Also y

Kalamukha Saiva Mahapasupata

and several others
Yogavasistha™ Soma Al;oBi;loi_{?;:ya;a
and Linga P. Nakula an airav
A iri™ Pasupata Also Ugra,
Anandagt Saiva Raudra, Bhatta
and Jamgama

Rajasekhara’ Mahavrata- Pasupata

dhara _

Kalamukha Saiva
Saktisangama-76  Kalamukha Pasupata Also six

 tantra Saiva others
apali as Also
Siddha-" Kapalika Pasupata i
siddhanta- Saiva Mahavrata-
ddhati dhara and"

. five others
Malkapuram’ Sivasasana Pasupata
Stone Inscription  Kalinana Saiva

We can draw the following conclusions from tl'zese lists. farstly,
despite the variant names and entries, they effectively csltabhs-? tﬁe
- uniformity of this system of classification. _Se'conFily, we can identi yt g
groups generically called «&ajva” with the Saivasiddhanta ina restrtc;}e
sense (as the Naradiya and Siva Purinas seem to do) and, more gf;}era v,
with the Saivagama as a whole considered mdepenci_ently of the Pisupatas
ete.. This conclusion is supported by the dista'nctlon made between the
‘§iva’ and ‘Saiva’ groups in the South Indian Siddhanta manual we have
referred to previously.” Moreover, the absence of this ?ntry in the lists
drawn from the Yogavisistha, Kirma and Linga Purdnas apparently
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coincides with the addition of the Bhairava and Vamatantras, which are
major componenis of the Saivagamic canon. Thirdly, the entry
“Kapalika” (variants: Kapala, Soma, Saumya and Kankala) appears
regularly in almost all the lists and so must be considered to be an
independent group. This is true also of the “Pa$upata” and the “Liakula”
(variants: Nakula, Vakula, Lafijana, Liguda and Langala). Finally, we
notice that “Xalamukha” (variants: Kilamukha, Kalanana and Kaldsya)
sometimes appears to take the place of the Lakuli$a Pasupata entry. The
Kalamukhas studied Lakulida’s religion (Lakulasamaya)® and doctrines
(Lékulasiddhiantay.®  Kalamukba teachers are regularly praised in
inscriptions by identifying them with Lakuli$a.82 There can be no doubt,
therefore, that the Kalamukhas were Lakulida Pasupatas. Even so, notall
Likulisa Pasupatas were Kalimukhas; it would therefore be wrong to
simply identify the two.

Let us now turn to a more detailed discussion of these groups
individually. We shall deal first with the Pasupata sects, then discuss the

Kapalikas, and then finally turn to the Saivagamas and their major
divisions.

The Pasupatas and Lakulisa

The Mahabharata refers to the Pasupata as one of four doctrinal
systems (jAdna)®® along with the Veda, Samkhya-Yoga and Paficardtra.
Although the Purdnas not infrequently condemn the Vaisnava Paficaratra
as advocating principles contrary to those of the Veda, it is the Padupatas
who are generally considered to be the most subversive. In a myth often
retold in the Epics and Puranas, it is Siva, not Visnu, who destroys Daksa’s
sacrifice in a fit of rage because he was not invited to it along with the other
gods. In the Epic, one of the many variants of this important myth
portrays this event as symbolic not only of the growing importance of
Saivism which seemed, as it developed, to be ousting the older Vedic
religion but, more specifically, as an occasion to assert the growing power
of the Pasupatas. Thus, when Siva in his terrible form of Rudra has
destroyed Daksa’s sacrifice, he declares:

I, Rudra, for the first time created the mysterious religion of the
Pidupata, beneficent to all, facing in all directions, one that can take
years or only ten days to master, one which although censored by the
foolish because it is in places opposed to the order of the rules of caste and
stages of life (varndsramadharma), is nevertheless appreciated by those of
perfected wisdom (gatdnsa) and is in fact superior to it %
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1t is not impossible that the reference in the Mahabhdrata to the four
doctrinal systems we have noted above was written at a time when the
§aivagamas had not yet begun to be compiled and their cults had not yet
developed, that is, when the major representatives of sectarian Saivism
were the Pasupatas. It seems likely that these Pasupatas, who considered
themselves to be independent of the Vedic-Smarta tradition were, assuch,
the immediate precursors of Agamic Saivites. Consequently, the latter
reserved a place for them amongst their own numerous groups and
incorporated the Pasupata into their own canonical categories.

We know very little about the oldest Pasupata groups. According to
the Mahabharata, Srikantha, the Lord of the Elements (bhiitapati) and
Uma’s husband (umdpati), started the Pagupati cult.85 Pathak has tried to
establish that Srikantha is a historical figure,s® his views however have
been hotly contested and largely rejected. A more commonly accepted
opinion is that Lakulisa was the original founder of Pasupata Saivism.%
Although scholars generally agree that Lakulia really existed, not
everyone shares the opinion of some scholars that he lived in, or before, the
second century.’8 There can be no doubt, however, that Lakulifa must
have lived before the sixth century because itis from this time onwards that
images of him bearing standard iconographic features began to be
produced.

Anyhow, however ¢arly Lakulisa’s date may be, it is far from certain
that Pagupata Saivism starts with him. Indeed, it is far from certain that
we can identify the $ivabhagavats mentioned by Patafijali as pre-Lakulifa
Pasupatas, as Banerjee does.® Nor can we affirm without doubt that they
are amongst the ascetic sects mentioned in Pali and other early sources.®
Even so there are good reasons o distinguish between the Lakulisa
Pasupata and other Pasupata sects that have nothing to do with Lakulisa.
We have seen that the Pasupatas and Lakulifas are invariably distin-
guished in the Puranas, Agamas and other sources. Lakuli¢a had four
disciples: Kusika, Gargya, Kurusa and Maitreya.?’ Each of these founded
subsects. The ascetics of these orders considered themselves to be Lakulisa

Pasupatas belonging to one or other of four lineages (gotra). They were
not just Pasupatas. We know also that other Pasupata groups did exist,
such as the Vaimalas and Karukas. Although it is not possible to say
whether they predate Lakulia, there are concrete indications that he did
have predecessors, Thus a number of Purdnas declare that Siva had
twenty-eight incarnations, which they list and portray as a lincage of Yoga
masters ending with Lakulisa. Dvivedi, who has collated these lists,
believes that this tradition records, however imperfectly, the names of
early Pasupatas.”
Although we have no means at present of assessing how much, if any,
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hzstorlu?e}l basis there is for these names, there appears at least to have b
a trad_;’non which admits the existence of Pasupata teachers priorejg
Le‘xkuhsa. But, whether Lakuli§a was the first Pasupata or not, he i
without Floubt an important founder figure whose contribution \;vas ,
substantial thz_it_he came to represent Pasupata Saivism as a wholseo
Presumably this is why Abhinavagupta divides Saivism (Saivasasana) into
t\njo rr}&_m currents (pravaha): one associated with Lakulisa and the other
with Srikantha, whose teachings (§@sana) consist of the five major st
(srotas) of the Saivagamas we shall discuss later.® yorseRm
Unfortunately, no original Pasupata scriptures have been recovered
Mgreover we are hard pressed to find evidence to prove that suci;
s,c_npnires ever existed, We do come across expressions like “Pasupata-
fastra”and even hear of its fabulous size? but we have managed toitjrace
pniy one¢ concrete reference to a possible Padupata scripture. This occurs
in B}{attotpala’s tenth century commentary on Varéhami‘hira’s Brhat-
samhita®s where he says that the Padupatas worship Siva according to the
procedures enjoined by the Varulatantra. All of the few works so fa
recc?vered belong to Lakulisa’s school, The oldest is the Pasupatasi ;
'ittrtbuﬂted to Lakulida himself. We also have a commcntai ?:;tllltég
. padicarthabhdsya” by Kaundinya, whose date, although far fromycertain
is generally thought to be sometime between the fourth and sixth centuries’
A.D.% Although we cannot be sure that the séifrasare, as the commentator
says, by Lak_uiis’a himself, they do, in fact, appear to be quite old and bear
many a;ch_a;c traits. These are apparent particularly in the figure of
Pasgpan himself who is identified with Prajapati and associated with the
Vedic Rudra with whom he shares a number of Vedic names such as
Aghora, Ghora, Sarva and Sarva. Apart from the Pasupatasiitra the onl
othef _extam Lakulida Pasupata work is the Ganpakdriké by H‘arasi
dattacary‘a_ and a tenth century commentary, ‘the Rarnatika, b
Bh‘asarvagna. These works, along with summaries of Likuliga Pﬁs’t; atZ
philosophy found in medieval treatises on the philosophical systemspare
the sole sources we possess.®” It is possible that Lakulifa’s disc; le
Musalendra, wrote a work called the Hrdayapramana®® and there iré
numerous quotes from lost works both in the Raznaﬁlé& and Kaundinya
Unfortunatc:ly, the sources are never named, and it is hard to say v\;het}{e;
the_y are original Agamas or not, or if they are specifically Pasu
scripture or secondary works. et
The §pirituai discipline these works prescribe does not involve
comple?c rites or require extensive intellectual development. Itis, howev
iargel): intended for the renunciate, rather than the househélde; Thus Eear’
worshipers have only to recite obeisance to Siva (namah fil;d ) w't}i’
folded hands while the celibate ascetic is given much more to do. E;)c canlbe
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either fully naked or wear a single strip of cloth to cover his privities. He
should practice austerities, such as the penance of sitting amidst five fires.
After his morning ablutions he smears his body with ashes and does the
same at noon and in the evening. After his bathhe goesto the temple where
he sits to meditate on Siva. As he does so, he should sometimes laugh
loudly, sing and dance. Before leaving and saluting the deity, he repeats
the seed-syllable “hugluk” three times and recites his mantra. When he
bathes alone, he should pay homage to the lineage of Pagupata teachers
(tirthesa) headed by Lakulisa. After his bath he should select a clean place
for meditation and stay there to practice it through the day. Intheevening
the site is again cleared and purified with ashes. When he feels sleepy, he
again spreads ashes on the ground and lies down to sleep.

When the Pasupata yogi has developed a degree of spiritual insight
(jAdna), his teacher permits him to practice antinomian behaviour.” At
this stage of his spiritual discipline, he should act like a madman ignorant
of right and wrong. Pretending to sleep, he snores loudly or rolls on the
ground and talks nonsense. When he sees a beautiful woman, he should
make Jewd gestures at her. In this way he courts abusein the belief that his
disgrace will gain for him the double benefit of purifying him of his sins
and gaining the merit of those who abuse him., .

The Likuliéa ascetic is, however, basically a disciplined, continent
man. Moreover, although he is told to behave in a manner contrary to
accepted norms, his conduct falls short of the total abandon extremist
Tantrics allow themselves, He can laugh and sing in the temple but heis
not allowed to offer Siva anything else if it is not prescribed. ! In fact, his
behaviour is regulated by injunctions {vidhi} down to the smallest detail.
For instance, he must offer garlands to Siva, but they must not be made of
fresh unconsecrated flowers.'?! He cannot simply abandon himseif on his
own initiative: he must wait for his teacher’s permission to doso. Hislewd
gestures are just play-acting: in reality he must avoid woman’s company
whenever he can. He is specifically prohibited from even talking to
women'0? and must be strictly celibate.’® Women are a particularly
dangerous source of temptation; they are not embodiments of the goddess
and as such potential Tantric consorts through whom communion with

Siva could be attained. As Kaundinya says:

She whom people regard as woman is {in reality deadly] poison
[which consumes a man’s life like] fire [and is as dangerous as]a sword ot
an arrow. She is horror and illusion {mdyd) incarnate. Foois, not the
wise, revet in the body full of impurities and worms. Foul smeliling and
unciean, it is the ephemeral abode of urine and excreta. Itisthe sight ofa
woman, not wine, that maddens a man, Shun therefore woman whose
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mere sight, even at a distance, deludes. The world is bitten by the snake
whose form is woman's sexual organ who, with mouth cast downwards,

moves between [her] thighs, beyond all control [even that] of the
scriptures, 104

If the Lakulisa Padupata works that have been preserved reflect
Lakulisa’s own views, it appears that his path is a peculiar combination of
the qrthodox and extreme heterodox. As outlined in these works, it is
despite the gntinomian elements, as closely linked to the orthodox ‘\’fedic"
pat_tems as it is to‘the Tantric. If Lakuli$a was, in fact, a reformer who
rewv.ed Pasupata Saivism, as some scholars believe, possibly this reform
consisted in a restatement of Pasupata ideals and the rationale behind the
Pasupata’s behaviour in such a way as to make them more acceptable to
the Brahmanical literate class. Alternatively, it is possible that Lakulita
brought about a revival of an older, essentially Vedic, form of Saivism that
evolved out of the proto-sectarian ascetical orders of the Vedic world
These‘ groups were sustained in their ideals by the peculiar figure of Rudra.
a Vedic god whose appearance and character could serve as the focus of ar;
alternative set of values sustained by the Brahmanical classes. Be that asit
may, Lakulisa himself is consistently portrayed, both in the Puranas and
the Pas"upata te_xts, as a brahmin. The Karavanamahatmya says 'that he
was an incarnation of Siva born to a Brahmin couplein Ulkapuri and later
went to Kz.iyﬁvarohana where he began to preach.'93 Kaundinya says that
Fle was an incarnation of Siva who, taking the form of a bra.hmin, wasborn
m_Ke‘lyz'wataralcza.106 This place, also called Kayavarohana, Karohana or
Kgyaroharja, is identified with the village of Karvin situated some m;enty
miles m_)rth of Barogla. Ulkdpuri is modern Aviakhalin the same region. ¥
Accarc}mg to the Sivapurana, Siva entered and revived the corpse of a
brahmin lying in a cremation ground near Kéydvarohana. He did so for
the benefit of all brahmins.!® According to the Kﬁrm;:zpurﬁna he, “the
Lord of the gods,” resides in the sanctuary of Kayavatara, 109 He w;s the
last of Siva’s incarnations, all of whom come into the world for the welfare

of brahmins and to establish the Veda.’? Kaundinya repeatedly stresses
that tlixe followers of Lakuliga must be brahmins. This is because Lakulia
was himself a brahmin and taught his religion to brahmin pupiis.i!! The
Pﬁs’upc?tasz?zra itself declares that: “no brahmin returns to the world.”
Kaundn_lya comments: “no brahmin, be he a householder, student he:-m.it
or ascetic who reads one, two, three or four Vedas or even (merciy’recites)
the Gdyarri and who approaches close to Rudra by his conduct, returnsto
the cycle of rebirth.”112 ,

The Pasuparasiitra prescribes that the aspirant should noteventalk to
a member of the lowest ($udra) caste.? If he happens inadvertently to do
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so or—worse—to touch one, he must purify himself by practicing breath
control and repeating a Vedic mantra {here called Gayatri) addressed to
Rudra.l!4 In this way, his mind is freed from impurity (kalusa). Several
teachers of the Kilamukhas who, as we have noted, were Lakulisa
Pagupatas, are referred to in inscriptions as brahmins.!*3 Their monastic
centres were places where these celibate ascetics could study every branch
of orthodox Sanskrit learning, including the Mimamsa and the Vedas with
their auxiliaries.|16 The Pasupatas of the Pasupatasitra were also close to
their Vedic roots. The importance given to the recitation of “OM” (a
practice normally forbiddento the lower castes) and the recitation of Vedic
Mantras in honour of Pasupati clearly indicates the Brahminical character
of this cult.!?

However, not all Pagupatas had to be brahmins. Dvivedi observes
that some of the names of Pasupata teachers listed as preceding Lakulisa
correspond to a list of members of the Ksatriya aristocracy found in the
Mahabharara'®  The Vimanapurdna confirms that Ksatriyas also
followed the Pasupata’s path.!'® Possibly these references are evidence
that Lakuliéa did, in fact, introduce changes in this respect into the earlier
Padupata religion. Perhapsalso, we can understand the specific injunction
in the Siitras not to look at urine and excretaasa reaction against the more
extreme practices of the earlier Padupatas that required the handling and
even consumption of these and other obnoxious substances.i®

In fact, we must clearly distinguish between two basic types of
Paupata traditions, namely, one that bases itself on the Vedic tradition {or
better its classical smarta form as it appears in the Puranas, et¢.) and one
that, in the eyes of the former, runs counter to that tradition. We find
extensive references to the former gverywhere in the Puranas, particularly
in the Kizrma, which can be said to be the most important Purdna for
smarta Pagupatas. In this Purana the consort of the Great Goddess is
Pasupati'?! and she enjoins that men should follow the ordinances of the
Vedas and smrtis concerning caste and the stages of life (varnasrama).\#
She loves those who do s0.'% Pasupati is invoked by reciting the
Satarudriya section of the Yajurveda and other Vedic hymns along with
the Atharvasirasupanisad.'? Indeed, Giva is the embodiment of the Veda
and can be known solely through the Veda, while the Veda's sole object of
knowledge is Siva.!2s Prthu’s grandson, King Suéila, went to the
Himalayas and there praised &iva with Vedic hymns. There appeared
before him the sage Svetaévatara, a great Pasupata. He imparted to the
king a Vedic mantra and thus initiated him into the Pasupata path. The
king thus entered the last stage of life (sannydsa) and, covering himself with
ashes, dedicated himself to the study of the Vedas.!2¢ Everywhere in this
Purdna, Siva extols the importance of the Pasupata vow:
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Tranqguil, with the mind under one’s control, the body covered with
ashes, devoted to celibacy and naked, one should observe the Pasupata
vow. In former days [ created the supreme Padupata vow, more secret
than secret, subtle and the essence of the Veda, {for man’s] liberation.
The sage, devoted io the practice of the Vedas, wearing nothing but a
loincloth or single piece of clothing, should meditate upon Siva, the Lord
of Beasts {Pasupati).'?’?

But even though Siva enjoins the observance of the Pasupata vow, he
goes on to say that scriptures of the followers of Lakulifa and the
Pagupatas are amongst those that he has created which run counter to the
ordinances of the Veda and so should not be followed. 128 We seem to be
faced with a contradiction. The Lakulida Pagupata path, as outlined in the
Pasupatasiitra and other extant works of this school, basically falls in line
with the Pasupata path described in the Karmapurana. Yet both the
Pasupatas and the Lakulida Pasupatas are repeatedly censored in this
Purina as heretics and outside the Vedic fold (vedabahya). Similarly, the
Devibhagavata stresses that knowledge of the Veda bears fruit only by
applying ashes to the body as a sign of devotion to Siva. It warns, however,
that the ashes must not be prepared in the manner described inthe Tantras
nor should they be accepted from the hands of a Sudra, Képalika or other
heretics including, presumably, non-Vedic Pasupatas,!?®

The Sivapurana distinguishes between two types of Saivagama,
namely, Vedic (§rauta) and non-Vedic (asraura). The former consists of
the essential purport of the Vedas, and is that in which the supreme
Pasupata vow is explained. The latter is independent and consists of the
twenty-eight Siddhintagamas.!% Why then does the Kirma reject some
Pasupatas and not others? Again, what should we make of Abhinava’s
analysis of the Saiva teachings (Saivasasana) into two currents-—one
associated with Lakulisa and the other with Srikantha?3t Does he mean
that Lakulisa's current flows through the Purdnas and Smytis? Probably
not, otherwise he would not distinguish between the “Saiva teachings” and
t‘hqse of the Vedic tradition, which he says are its very opposite.'¥ The
Saivagamas do, in fact, frequently refer with approval to the Pasupatas
and make room for them in their world view.

Thus the Svacchandatantra, as Dvivedi indicates in his article,®3 has
homologized the places associated with Siva's incarnations prior to
Laifuiiéa with the worlds located in the metaphysical principles {tativa)
which constitute the cosmic order. The Agamas in general, as we have
already noted, accept both the Pasupata and Liakulida Pasupata as
branches of the Saiva teachings, Moreover, Abhinava associates them
particularly with the monistic Tantric traditions which have contributed to
the formation of Kashmiri Saivism and sees them as being intimately
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related to the Kaula and Bhairava Tantras.!® This association is
apparently confirmed by the Puranas which treat the Pasupatas and
followers of the Vama and Bhairava Tantras as groups of equally heretical
Saivites. We must therefore distinguish not only between two types of
Pasupatas in general but also, more specifically, between two types of
Lakuliéa Pasupatas as well. How these Smarta and Agamic Saivites are
related to one another is a subject of further research.

The Kapalikas

The Kapalikas, so-called because they vowed to carry a human skull
(kapala), are as well known to the common Indian as they are obscure to
them. Infamous for their extreme antinomian behaviour and for their
supposed practice of human sacrifice, they caught the imagination of
Sanskrit poets in the past just as they continue to fascinate the Indian mind
to this day. Sometimes hardly more than an object of ridicule for his
superficial hedonism and peculiar beliefs and way of life, the Kapilika is
more often portrayed as a villain dedicated to the exercise of his magic
powers, which he acquires through his penance, Mantras and awesome,
often violent, rites. Krspa Misra (c. 1050-1100) creates a Képalika in his
play, the Prabodhacandrodaya, who proudly proclaims the essentials of
his creed as he describes his way of life:

“My charming ornaments are made from garlands of human skuils,”
says the Kapalika, “I dwellin the cremation ground and eat my food from
a human skull, I view the world alternately as separate from God (ISvara)
and one with Him, through the eyes that are made clear with the ointment
of yoga. . . We (Kapalikas) offer oblations of human flesh mixed with
brains, entrails and marrow. We break our fast by drinking liquor (surd)
from the skuil of a Brahmin. At that time the god Mahabhairava should
be worshipped with offerings of awe-inspiring human sacrifices from
whose severed throats blood flows in currents.”!®

One of the earliest references to a Kapalika is found in Hala’s Prakrit
poem, the Gathdsaptasati (third to fifth century A.D.)in a verse in which
the poet describes a young female Kapalika who besmears herself with
ashes from the funeral pyre of her lover.13 Vardhamihira (c. 500-575
A.D.) refers more than once to the Kapalikas!?” thus clearly establishing
their existence in the sixth century., Indeed, from this time onwards
references to Kapalika ascetics become fairly commonplace in Sanskrit
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literature. However, only half a dozen or so inscriptions which
wnambiguously refer to the Kapalikas and their ascetic organisations have
so far been recovered. This is possibly because, unlike the Kalamukhas,
Siddhantins and other Saiva groups, the Kipalikas maintained a more
strictly itinerant way of life and did not found durable monastic
institutions of any size.

The Kapalikas are regularly referred to as “Somasiddhantins,”
implying that they had formulated their own set of beliefs on a rational
basis (siddhdnta). Howevet, they do not appear to have had any scriptures
which were peculiarly their own, nor written independent works.!*® The
Kapalikas seem to have been ascetics who took the vow to live the
Kapalika’s way of life; they were a distinct sect in this sense alone. Hindu
Kapalikas were invariably Saivites who imitated in their own way the
peculiar behaviour of Siva, their mythical exemplar. It was possible for
members of differing Saiva sects to adopt the Kapalika’s vow. Even
Buddhist ascetics could take similar vows in the context of their own
Tantric practice. Thus Kanhapada (Skt. Krsnapada) who lived in the
eleventh century and is well known as one of the Bengali Siddhas of the
Buddhist Tantric Sahajiya school calls himself a Kapalin, He is such, he
says, because he has entered into the higher path of Yoga and issportingin
the city of his body in non-dual form.'? His anklets and bells (ghanti) are
the two breaths which represent the opposites. His earrings (kundala) are
the sun and moon. The ashes he smears on his body are the ashes of
passion, aversion and error. His pearl necklace is the highest liberation, 1%
These are the same insignia that distinguish the Saivite Kapilika as well,
namely, the necklace (kumthikd), neck orpament (rucaka), earrings
(kundala), crest jewel (§ikhdmani), ashes (bhasma) and sacred thread
(vajfiopavita).*! Most important of all is the skull the Kapalika carries,
which distinguishes him from other ascetics and symbolizes his
antinomian way of life.

The Aghori is the Kapalika’s modern counterpart. Committed to a
spiritual discipline which aims at freeing him directly from every contrast
between the opposites of prescribed and forbidden conduct, his disregard
for the conventional norms of behaviour has earned him, as it did the
Kapalika, an ambiguous reputation. On the one hand, the conventions of
the world do not touch him and so in India, where the subjective sense of
personal freedom is considered to be a measure of spiritual development,
the Aghori is a saint. At the same time, as one would expect, he is
considered (especially by the higher castes) to be unclean and vulgar.
Nonetheless, he is respected and even feared for the powers (siddhis) he
acquires by the strangeness of his way of life. A modern observer who has
spent time with these ascetics in Manikarnika, the main cremation ground
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at Benares, writes that the Aghori:

. ... may go naked or clothe himself in a shroud taken froma corpse,
wear a necklace of bones around his neck and his hair in matted curls, his
eyes are conventionally described as burning-red, like live coals; his
whole demeanour is awesome, and in speech he is brusque, churlish and
foul mouthed. . .. The Aghori sleeps over a model bier (made from the
remnants of a real one); smears his body with ashes from the pyres, cooks
his food on wood pilfered from them and consumes it out of the human
skull which is his constant companion and alms-bowl. . .. The ‘true’
Aghori is entirely indifferent to what he consumes, drinks not only liquor
but urine and eats not only meat but excrement, vomit and the putrid
flesh of corpses.!42

A linga is installed in an open shrine in the cremation ground called,
significantly, Kapalevara—the Lord of the Skull. Kapale$vara is
worshipped here by the resident Aghori, who acts as the officiating priest
for his cult. He is joined at dawn every morning by a small group of
householders who are followers of Rama Avadhiita, a well-known Aghori
belonging to the Kinaram sect, named after the Aghori who founded it in
the eighteenth century in Benares. These householders call themselves
Kapilikas although, technically, they are not so.

Travelling back in time we observe that Saiva sects in the past have
also associated themselves with the Kapalikas because they resembled
them. We should stress here that this resemblance did not necessarily
imply that they advocated such a shocking life style. Infact, we more often
find that the Kapalika is thought to be a man who has shaken off ali
worldly ties (avadhiita) and his antinomian behaviour is understood to be
a meaningful visible expression of the liberated life (jivanmukii) he leads.
This is how the Kapalika and his code of conduct are viewed in the Natha
tradition that has associated itself in the past, although somewhat
peripherally, with the Kapalikas. Our source is the Goraksasiddhania-
samgraha, a late medieval Sanskrit work. The anonymous author quotes
from the Sabaratantra a list of twelve sages to whom the Kapalika doctrine
was revealed, namely: Adinatha, Anadi, Kala, Atikdla, Karila, Vikarala,
Mahakala, Kalabhairava, Batuka, Bhiitanatha, Viranitha and Srikantha.
These twelve each had a disciple who propagated the path. They were:
Nagidrjuna, Jadabharata, Haricandra, Satyanatha, Bhimanatha,
Goraksa, Carpata, Avadya, Vairdgya, Kanthadhari, Jalandhara and
Malayarjuna.'4* Several of these names appear in the Natha lists of eighty-
four Siddhas and nine Nathas, notably that of Gorakhanatha bimself, who
is also associated with the Sabaratantra,'* and Adinatha, who is generally
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accepted by Gorakhanathis to be Matsyendranitha’s teacher who was
Gorakhandtha’s preceptor.1* Although we cannot expect to glean much
of real historical value from this list, its existence indicates how easily the
Kipalikas are aligned with other Saiva groups. It is not surprising,
therefore, that the Kapilikas were frequently confused with other Saiva
groups, such as the Kaulas whose scriptures we shall discuss in the second
part of this book. 14

The Kapalikas worshipped Bhairava, the wrathful form of Siva who,
because he decapitated Brahma, was forced to carry a skull as penance,
According to the Vamanapurdna,' it was because Siva wasa Kapalin that
Daksa did not invite him to the sacrifice he had prepared for the gods. In
this version of the myth, the orthodox tradition represented by Daksa does
not appear to be concerned to exclude Siva from the pantheon as much as
Bhairava—the Skull Bearer and the god of many Saiva Agamic cults,
including those of the Kapalikas.

The Kapalikas who, as we have already noted, do not appear to have
had scriptures of their own, looked to the Bhairavdgamas as their
authority, Madhava in his Sankaradigvijaya describes a meeting between
Sankara and Krakaca “the foremost of Kapalin teachers.” Krakaca mocks
Sankara for being a half-hearted Saivite who smears his body with ashes
but even so prefers to carry an ‘impure’ clay bow! rather than a human
skull:

*“Why,” he then asks, “do you not worship Kapalin? If he does not
receive your worship as Bhairava with liquor (madhu) and the blood-
smeared lotuses which are human heads, how can he be blissful when
embraced by Uma, his equal?”

In this way Krakaca is said to “prattle the essence of the Bhairava-
gamas.” 148 A battle then ensues between Krakaca’s Kapalika followers
and Sankara’s disciples. Seeing his army routed, Krakaca approaches
Sankara and says:

“0O devotee of evil doctrines, behold my power. Now you will reap
the fruits of this action!” Closing his eyes (Krakaca) placed a skull in the
palm of his hand and briefly meditated. After that master of the
Bhairavagamas had thus meditated, the skull was immediately filled with
liquor (surd). After drinking half of it, he held (the remaining half) and
thought of Bhairava.¥

Bhairava then appears as Mahakapalin, the Bhairava of Universal
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Destruction (Samharabhairava). But instead of killing Sankara, as
Krakaca orders him to do, Sankara convinces himto kill Krakaca instead.

Krakaca and his disciples are expressly said to be Kapalikas and
distinguished from the followers of the Bhairavatantras that Madhava
says Sankara vanquished before he met Krakaca.'® Even so, Krakaca
evidently derives his power from the Bhairavatantras in which he is well

versed. It is not surprising, therefore, that the adepts of the Bhairava- -

tantras and other Tantras like them, such as the Vama and Kaula groups,
are similar to the Kapdalikas in many respects. Thus Bana, the seventh
century poet, describes a Bhairavacarya in his Harsacarita who, as
Lorenzen remarks, “performed a Tantric ritual appropriate for a
Kapalika.”'st His lip hung low “as if overweighted by the whole Saivite
canon (Szivasamhitd) resting on the tip of his tongue.”2 He worships
Mahakalabhairava, the god for whom Tantric rites are performed. The
Bhairavacarya is engaged in magically subduinga Verglaby offering black
sesame into a fire burning in the mouth of a corpse upon which he sits in
the dense darkness of a moonless night.!53 But, however striking the
resemblance may be, he is not a Kapalika.

The Bhairavigamas do, in fact, outline many rituals and patterns of

behaviour that can serve as the basis for the Kapalika's practices, We have
already noted the form of the initiation prescribed in the BY.% (See
pp. 128-133 for abbreviations.) In the same Tantra (which belongs to the
Bhairava group) a lengthy section is devoted to a ritual known as the
“Sacrifice of the Skull” (srayage) in which the deity is invoked and
worshipped in a human skull.!ss According to Abhinavagupta, this rite
can take the place of the more conventional worship of Siva's Linga!s
which, although more extensively treated in the Siddhantdgamas, is also
prescribed in the Bhairavataniras. This rite, which involves ritual sex and
the offering of wine and meat (even beef and human flesh), is clearly based

on the power the skuil possesses to invoke the awesome presence of

Bhairava and the other gods and goddesses worshipped in it. We are
reminded here of Krakaca’s skull and the magical powers (siddhis) he
possesses by virtue of his penance, that is, the vow he makes to carry a
skull (Kapalavrata).

Although the Sacrifice of the Skull and the Kapalika’s vow are
independent of each other, they belong to the same world: the culture of
the cremation ground where death and decay are not just reminders of the
transitoriness of life but awesome sources of yogic power and, for those
who seek it, liberation. Carrying the skull of a brahmin, thus imitating
Bhairava's penance for having severed Brahma’s head, !’ the votary of the
Vow of the Skull gains the god’s cosmic power. This vow is one of a
number, including that of the Pasupata, that the initiates of the
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Bhairavagamas can undertake.)s® Even so, the Agamas distinguish
between the Kapalikas, as Votaries of the Skull { Kapalavratin), and other
Saivite yogis, ranking them separately in a group of their own along with
the Pasupatas. This group is called the Higher Path (atimarga).'%

According to the Svacchandatantra, the Higher Path is so called
because it is beyond all intellectual notions and the knowledge of it
transcends the world. The worldly are the fettered who travel the path of
creation and destruction, whereas the ones who adhere to the Vow of the
Skull and the Pasupatas are established on the Higher Path beyond it and
so are no longer subject to further rebirth.'® Another reason why this
group is called the “Higher Path” can be understood if we examine how the
Agamas in general, and the Siddhanta in particular, conceive of the
relationship between themselves and other technical and sacred literature
($@stra). According to the Kamikagama,'¢t all existing Sastras are divided
into five groups which, although ultimately uttered by one of Sadasiva’s
five faces, are created through the mediation of a Karanesvara who is one
of five deities collectively called the Five Brahmis (paficabrahma). See
Table 2.

Table 2. The Treatises and Scriptures Spoken by Sadasiva’s Faces,

Direction Face Karanesvara Sastra

West Sadyojita Brahma Laukika
North Vamadeva Visnu Vaidika
South Aghora * Rudra Adhyatmika
East Tatpurusa Tsvara Atimiarga
Upper Tsana Sadagiva Mantratantra

The Laukika$astras are the secular arts and sciences, including
politics, medicine, dramaturgy and horticulture. The adhya@mikasiastras
are the Samkhya and Yoga while, according to Ksemaraia, the knowledge
taught on the Higher Path is “beyond the well-known path of the Veda,
Samkhya and Yoga, etc.. It refers here to the means [to liberation and the
acquisition of power] explained throughout the Supreme Lord’s scripture
in general, namely, the many rituals, mandalas and gestures (rmudra). Itis
not independent of the [other] four.”%2 It is quite clear that what
Ksemaraja is saying here is that the Saiva groups that belong to the Higher
Path draw from the sacred texts and treatises belonging to the other
categories and do not possess a corpus of scripture of their own. We are
reminded here of the Pasupata Kalamukha teachers who are praised in
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South Indian inscriptions as erudite scholars in all the major branches of
Sanskrit learning and who, by their knowledge of the Supreme Soul’s
scripture {(paramétmagama), the Lakuldgama, contributed to the Lakulisa
Padupata system. 16

Essentially, therefore, the Saivigamas are the Mantratantraiastra
manifested by Sadasdiva through I§dna, his upper face. Insofaraseach face
is supposed to possess all five faces, the Mantratantra group is also divided
into five. See Table 3.

Tabie 3. Divisions of the Mantiratanira.

Direction Face Class of Agama
West Sadyojata Bhiita

North Vamadeva Vama

South Aghora Bhairava

East Tatpuruga Garuda

Upper Féana Siddhanta

This system of classification is common to the Siddhdntdgamas as a
whole!®¢ and appears to have originated with them. Moreover, Jayaratha
tells us that all Agamic Saivites generally accept that the Saiva teachings
are divided into these five major currents of scripture.!$5 The Siddhanta-
gamas stick closely to this basic scheme while many major Agamas of other
types modify it in various ways and sometimes also integrate it with other
systems of classification for their own purposes. A good example of how
these modifications take place can be observed in the way Trikatantras
prevalent in Kashmir present the Saiva canon from their own perspective.
Thus the Srikanthiyasamhitd, which Abhinava treats as his major
authority in these matters, divides the scriptures into three groups
belonging to Siva, Rudra and Bhairava respectively. The first two
constitute the Siddhantagamas and the third is related to the Bhairava-
tantras. This division into three groups suits the SKS purpose which is to
establish that the three aspects of Trika are the source and essence of the
scriptures. But although the currents of scripture are reduced in number,
they are still said to originate from Sadasiva’s five faces which produce
them by combining in various ways.'® Consequently, Abhinava still
considered the original five-fold division of the scriptures ta be the most
basic and fundamentally linked toc the very structure of reality as a
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manifestation of the five powers of universal consciousness. Abhinava
writes:

The phenomenal aspect [of reality] born of consciousness shines
raciantly and spontanecusly through the Five Brahmas in the five
individualized powers of its own nature, the forms of which are
consciousness, pulsation, will, knowledge and action. (Thus) assuming
the nature of scripture, it unfolds five-fold.67

The Siddhanta, which universally categorizes itself as the “upper
current” and hence as the highest class, 68 consists of twenty-eight principal
Agamas, of which ten are Sivagamas and eighteen Rudragamas. The list
of these twenty-eight Agamas is well known and recurs regularly, not only
in the Agamas of the Siddhanta but also in those belonging to other
groups,'® thereby indicating the Siddhanta canon’s stability and the
agthority it managed to establish for itself at a relatively early date. The
Siddhanta canon is, in this respect at least, reminiscent of the Puranic
canon. Once the number of Purinas had been fixed at eighteen, they
remained eighteen and every major Purdina thought of itself as one of
themn. The Agamic texts were not, however, generally subject to the
manifold additions, subtractions and other changes that occurred
regularly in Puranic texts. The Agamas simply increased in number, In
the case of the Siddhanta, where the number remained fixed, addition took
place by the accretion of subsidiary Agamas {called updgamas) which
attached themselves to the principal Agamas. However, other Agamic
groups—oparticularly the Bhairavataniras—continued to undergo major
developments in their structure through the addition not just of Agamas
that submissively tacked themselves on to others, but of scriptures that
asserted themselves as primary, root texts. Thus the way these Agamas
classified the scriptures had to keep changing in order to accommodate
these additions and the altered understanding of their own identity that
was entailed.

In order to understand what changes have taken place in the Saiva
canon and how they have occurred, let us see first of all what we can make
out of the basic division of scripture into five currents. Below is a list of
these Tantras, The Siddhantagamas are sufficiently well known to be
excluded from our present discussion. Originally in the Pratisthalaksana-
sarasamuccaya, Dvivedi has, in his Luptidgamasamgraha, reproduced this
list in alphabetical order.1” Here the original order in which these Agamas
are listed has been restored because, as we shall see, it tells us a great deal.
See Table 4.



Table 4. The Tantras Listed in the Pratisthalaksagasarasamuccaya.
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Garudarantras
Haram
Hunkaram
Bindusaram
Kalamrtam
Devatrasam
Sutrasam
Sabaram
Kalasabaram
Paksirajam
Sikhayogam
Sikhasaram
Sikhamrtam
Paficabhiitam
Vibhigam
Silyabhedavinirpayam
Kalakastham
Kalaagam
Kalakiitam
Patadrumam
Kambojam
Kambalam
Kumkumam
Kalakundam
Katdhakam
Suvarparekham
Sugrivam
Totalam
Totalottaram

Bhittatantra
Haldhalam
Hayagrivam
Karakotam
Katankakam
Karotam (Kavatam)
Mandaméanam
Kankotam
Khadgarivanam
Candasidhdaram

North:

R T N

1.
2,
13,
14.
15.
16,
17.
18.
19.
20.
21.
22.
23.
24,

South:

i A U o ol

Vamarantras
Nayam
Nayottaram
Mikam

Mohanam
Mohandmrtam
Karapijavidhanam
Vipatantram
Jayam

Vijayam

Ajitam

Aparajitam
Siddhanityodayam
Jyestham
Cintimanimahodayam
Kuhakam
Kamadhenukadambakam
Anandam

Rudram

Bhadram
Kimkaram
Anantavijayam
Bhoktam
Daurvasam
Bijabheda

Daksinatantra
Svacchandabhairavam
Candabhairavam
Krodhabhairavam
Unmattabhairavam
Asitdngabhairavam
Rurubhairavam
Kapalisam
Samuccayam

Ghoram
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10. Hunkaram 10. Ghosanam
11, Hihikiram 1. Ghoram
12.  Sivaravam 12, Nisasaficiram
13. Ghorattahasam 13. Durmukham
14. Hcchistam 14. Bhimangam
i5. Ghurghuram 15. Damararavam
16. Dustatrasakam 16, Bhimam
17. Vimalam 17. Vetdlamardanam
18. Vikatam I8, Ucchusmam
19, Mahotkatam 9. Vamam
20. Yamaghantam 20. Kapilam

21, Bhairavam

22, Puspam

23. Advayam

24. Trigiram (Trisirobhairavam)

25. Ekapadam
26. Siddhayogesvaram

27. Paficamrtam
28. Prapaficam
29. Yoginijalasambaram

30. Vigvavikantham
3l Jhankaram
32, Tilakodyanabhairava

This list is important for séveral reasons. Firstly, we know that the
author of the PLSS, Vairocana, was the son of the Bengali Pala king
Dharmapila who reigned from 794 to 8§14 A.D..!"! Thus this list furnishes
an ante guem for these works which can be ascertained with reasonable
accuracy. Moreover, it is the only list we know of at present in which the
Daksinatantras are related to those of the Siddhanta in the basic five-fold
scheme and in which all the Agamas are clearly enumerated. Thirdly, it
appears that this was an early standard list (or one of them) and that it does
present a faithful picture of these currents of scripture (srotas) at an early
stage of their development, as the following discussion will hopefully
establish.

In the Mrgendragama we find that the Saivagama is divided into five
major currents and eight secondary ones. Unfortunately, the reference is
very congise; even so it supplies us with a number of facts, Here it is:

The currents [are as follows]: the Upper [current consists of the
Agamas] starting with Kamika. [The Agamas] starting with Asitérga
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belong to the South, those starting with Sammohana are in the North,
To the West is the extensive [group] starting with Trotafa. Eastern are
those starting with Candasidhara of Candanatha i72

Here, as usual, the Upper Current is that of the Siddhdntdgamas.
Although the Kamikd normally heads the list of these Agamas, its explicit
mention is particularly relevant here because the Mrgendra is closely
related to it.'" The Daksinasrotas—ihe current of the Southern Face—is
characterised by the Asitdngagama which, although admittedly not at the
head of the PLSS list, does figure as a member of this group. Moreover,
the Kamika considers Asitanga to be one of the forms of Siva that spoke
these Tantras.!” According to the Myrgendra, the Sammohanatantra
heads the next group, namely, the Vamatantras belonging to the North.
The Sammohana probably corresponds to Mohanam, the fourth Tantra in
the PLSS list. The Kamika confirms that there are twenty-four Tantras

belonging to this group. Moreover, it considers the Nayasiitra to be the:

first of the Vamatantras which tallies with Nayatanira, that heads PLSS’s
list.]’5 We know from the Brahmaydmala that the Sammohana and
Nayottara along with the Sirascheda belong to the Vamatantras.'™ This is
supported by the Jayadrathayamala (also known as the Sirascheda)
which says:177

Belonging to the Current of the Left are the perfect [Agamas
including] the frightening Sirascheds.  The three:  Nayotiara,
Maharaudra and Mahasammohana have, O goddess, emerged in the
Current of the Left.

A further important piece of evidence that these Agamas belong
together is furnished by a Cambodian inscription dated Saka era 974
(1052 A.D.). It refers to the introduction of these Agamas into Cambodia
during the reign of Jayavarman I, who came to re-occupy the throne in
Cambodia in 802 A.D, after a period of exile in Java. His priest was a
brahmin called Hiranyadama who, with the king’s consent, revealed to
Sivakaivalya, a fellow priest, the Four Faces of Tumburu, namely, the
Sirascheda, Vindasikha, Sammohana and Nayouara.'’* The king also
invited Hiranyadama to perform a ceremony meant to bring about the
independence of Cambodia from Java and establish himself as emperor.
The ceremony was performed according to the Vindsikhd. During the
ritual Hiranyadama recited all four Tantras so that Sivakaivalya could
write them down and learn them.

According to the Netratgntra, Tumburu is the form of Siva that
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presides over the Vdmasrotast™ although, like Sadadiva, he has five
instead of four faces.'® Even so, most other independent sources do
describe him as having four faces.’®! In the NT, as in other sources,
Tumburu is accompanied by four goddesses. These goddesses are
commonly found together in a group in both Purdnicand Tantrictexts and
need not necessarily be associated with Tumburu, although they are
usuaily his chief companions when he is represented along with his
attendants.!®? The names of these goddesses are significant for us, as they
correspond (in the feminine) to four Vamatrantrasin the PLSS list, namely,
Jaya (Jayam), Vijayd (Vijayam), Ajita (Ajitam) and Aparjitd
{Apardjitamm). These four Tantras appear together directly below the
Vindtantra and thus could well be the Findsikhd mentioned in the
Cambodian inscription.

A manuscript of the Vindsikhatantra is preserved in Nepal and has
been edited by Goudriaan.'®¥ As one would expect, Tumburu is the chief
deity of this Tantra and is portrayed along with the four goddesses.'® It s,
however, surprisingly short and the rituals it describes are relatively
simple. Even so, there can be no doubt that this VST is closely associated
with the Sirascheda, Sammohana and Nayotrara to which the goddess
refers at the beginning of the Tantra while expressing the desire to know
more.8 The Nayotiara is mentioned as a source of basic rituals the votary
of the VST should perform.i%¢ Similarly other rituals were drawn from the
Sarvatobhadra and Mahdsammohana Tantras. 187

The Agamas regularly characterise the Vamatantras as being
concerned with the acquisition of power: Siddhi.*® According to the
Cambodian inscription, Hiranyaddma, “an expert in the science of
sicldhis,”® revealed a unique siddhi to King Jayavarman and taught it to
Sivakaivalya,'® along with the means to acquire it In fact, the VST, which
Siva proclaims bestows siddhi,'?! is primarily concerned with this. Even
the worst sinner, one who has killed a brahmin, can attain this siddhi by
performing the rituals of the VST.19? Here “siddhi” does not mean success
in Yoga or yogic powers, but rather the successful completion of magic
rites and the powers acquired thereby. These rites are of two types, either
cruel (raudra) or pure ($uci). Amongst the former are those meant to
subjugate others, defeat and kill one’s enemies or create discord between
friends. The latter include those performed for peace and the pacification
of malevolent spirits. Even when the Tantra deals with higher esoteric
practices that can potentially lead to communion with Siva, !9 it prefers to
devote itself to magic and the acquisition of power. For example,
according to this Tantra, when Siva, in the form of the vital breath, moves
along the path of the nerve Pirigald, his nature is fiery and bestows the
powers to perform the cruel acts (raudrakarman). When Siva moves along
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Jda's track, he is nectar and gives the power to perform the pure acts
($ucikarman). Between these two nerves lies Susumnd, whichis the way of
release (moksamarga).'% The Tantra, however, almost exclusively deals
with the first two paths. Anyway, the rituals and Mantras taught in the
v§T lead to both worldly success and release.! Once the adept has fully
enjoyed all the worldly pleasures the Tantra can bestow, he ultimately
reaches Siva’s abode.1%

Other Tantras of the Vamasrotas

A number of manuscripts of a Tantra called the Jayadrathayémala,
which identifies itself as the Sirafcheda, are preserved in Nepal. Possibly
the same Sirascheda to which the Cambodian inscription refers, itisa long
and complex text. According to the Jayadratha’s colophons, it belongsto
the Bhairavasrotas. However, it affiliates itself to a Middle Current of
scriptures between those of the Right and the Left!s? while affirming that it
belongs equally to both.!9% Although the JY’s association with the Right
Current is well established, there are numerous links that connect it to the
Vimatantras of the Left. One is the sage Sukra who, the JY says, received
this Tantra (from Bhairava?) and transmitted it to men.'” The VST
affirms that one of the rituals it describes was taught by this sage, who
extracted it from the Sarvatobhadra and Nayottara Tantras® while
according to the JY, Sukra, along with Angiras, received the Nayottara
and brought it into the world.20! Apparently the JY’s syncretistic character
and complex affiliations with both the Right and Left currents made it
possible for it to be linked with both as well as either of the two.

The JY probably postdates the Nayottara and other major Tantras of
the Left. This seems likely not only because it refers to them but also
because its systemm of classifying the Tantras displays a degree of
sophistication that presupposes previous extensive developments (see
below). There can be no doubt, however, that the JY precedes Abhinava-
gupta (c. 975-1050 A.D.) who refers to it as a major authority. Knownto
the Kashmiris as the Tantrargiabhaitdraka, the JY was an important
source for the ritual worship of Kali, There can be no doubt about the
identity of these works because we know that the Madhavakula was an
important section of the Tantrargjabhattiraka®? and it is indeed a major
section of the JY.

The Anandatantra is & lengthy Tantra®? known in Kashmir as the
Anandasisana, Anandddhikara$asana, Anandesvara and Anandasastra.
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It may possibly correspord to the Anandam listed as no. 17 of the
Véamatantras in the PLSS, Abhinava expressly states that the Ananda-
tantra teaches the “doctrine of the left” (vamasd@sana).®* It is also one of
the Tantras Abhinava cites when he describes Vamdacara ritual, s one of
the characteristics of which is the offering of a drop of libation with the left
hand to mdtreakra in the sacrificial vessel. 206 According to the Gama-
tantra, the fourth finger and thumb are to be joined when making this
offering because these two fingers represent power and the possessor of
power which, as Jayanti and Tumbury, unite together.20? Elsewhere the
deity of this Tantra is referred to as Vama 208
Of course, although the Gamarantra prescribes ritual procedures for

those who practice Vamdcdra, this does not necessarily mean that it was a
Vamatantra. The Left-hand Practice, Vamacara, is a pattern of spiritual
discipline and the Tantras of the Left a category of scripture: they need not
have anything to do with each other. Even so, the Anandatantra, which
was probably a Vamarantra, does discuss Vimdicira, while the references
to Jayanti and Tumburu in the Gamaranira may indicate that it was, at
least in this ritual context, influenced by the scriptures of the Left.

The Garuda and Bhiita Tantras

No Garuda or Bhiita Tantras have been found; the list of these
Tantras recorded in the PLSS can, however, be established to be authentic
by references from several sources. The Srikanthivasamhitistates that the
number of Garudatantras was traditionally said to be twenty-eight which
agrees with the number in our list. %9 The Kémikd confirms that the
number of Bhitatantras was twenty.219 Again the passage from the
Mrgendratantra quoted above states that the Gédruda group in the East is
headed by the Trotalatantra 2! The Totalam and Totelottaram are, in
fact, at one end of our list, although not at the beginning. Again, these
Tantras are found listed together as a pair in a list of sixty-four Tantras
found in the Nityasodasikarnava. 212

While the Vamaraniras are traditionally said to be concerned with the
acquisition of siddhi, the Garudatantras are supposed to deal with magical
remedies for snakebite and poisons, and the Bhijratantras with the
exorcism of ghosts and malevolent spirits.?'? Unfortunately, we have not
recovered any of these Tantras; even 8o it is possible to get an idea of the
sort of rites they described from other sources. In the case of the Garuda-
tantras, in particular, our scant knowledge can be supplemented by the



40 THE SAIVA AGAMAS

Garudapurana. The Garuda, like the Agnipurana, appears to have drawn
its Tantric material from relatively early sources. Itisnot atallimprobable
that Garudatantras were amongst them. Thus, chapter 19 of this Purana
deals with a system of Mantric formulas betonging to Garuda technically
called the “¥idya of the Lord of the Vital Breath” {pranesvaravidya),
which is expressly said to have been taught by Siva. Could this teaching
have been imparted in a Garudataniral

In fact, the Garudapurdna contains many incantations and magical
rites designed to counter snakebite and the effects of poison, all of which
are connected with Garuda. Worth noting in passing is that some of these
rites are Vaisnava, in which case Garuga is represented asa for_m of Visnu,
while others are Saiva with Garuda portrayed as an aspect of Siva.2 Itis
Visnu who originally granted Garuda the power to overcome snakes and,
because of his sincere devotion, took him as his vehicle.2t5 Thus Garuda’s
Vaisnava assoclations are obvious. Even so, the Saiva Garuda Mantras
and rites are, as a whole, more extensively treated in the Garudapurina
than are the Vaispava ones. Could this be because these matters were of
greater concern to the Saiva Agamas than to the Vaisnava Samhitas?2!6

The way in which Giruda Mantras are applied is basically the same in
both Saiva and Vaisnava forms. The body of the ailing person is first
transformed into a cosmic body of Mantric energies by the projection of
Mantras and seed-syliables ontoit. The sick man must then think that heis
one with Garuda and so be cured. Abhinavagupta declares thata manwho
identifies with Garuda is freed from the effects of paison}l? thus
confirming that these, or similar, techniques were known to Agamic
Saivites.

Sometimes this process of identification involves long and elaborate
visualizations. An interesting example is a practice Garuda himself is said
to have taught to Kadyapa. It is outlined in chapter 197 of the Garuga-
purdna. The adept first visualizes the five elements in the form of symbolic
figures (mandala) of various shapes and colours. They are then imagined
to be located in separate parts of the body. Letters and syllables are then
projected into these figures, which thus become charged with their Mantric
powers. Finally, the divine beings they embody are worshipped anfl the
adept’s body is fully transformed into a microcosm in the centre of whichis
the Lotus of the Heart wherein resides the Self {dtman), the adept’s
authentic nature. This he must identify with Garuda in the following way:

Contemplate your own nature that creates and destroys {all things],
beautiful and of the form of passion, as pervading [literatly “flooding "] the
entire universe and encircled with garlands of flames burning radiantly
from [the abode of] Brahmi up to this world. To be successful in all
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[your] undertakings, remember [that you are] Bhairava who is Garuda. 218
[Contemplate yourself as Bhairava] who hasten arms and four faces, His
eyes are 4 tawny-brown and he carries a lance. His terrible teeth are
exposed in a fearful grimace. Extremely terrible, he has three eyes and
bears the {crescent] moon on his head. To destroy snakes contemplate
{yourself as] Garuda, awesome and frightening. At his feet lie the hells,
the quarters are his wings, he bears on his chest the seven heavens and the
universe (brahmingda) on his throat while his head contains all space.
Garuda, the Lord of the World, is Siva himself who bears Sadasiva with
[his] three powers in his topknot. In all your undertakings think of
Garuda brilliant like the Fire of Time, his body Mantra, his face
frightening, devouring, three-eyed and his form terrible, the destroyer of
snakes and poison. Having performed the projection in this way,
whatever one thinks becomes {easily} attainable and man becomes in
truth Garuda. Seeing him, ghosts, spirits, paksas, snakes, gandhbarvas,
raksasas and all the fevers are destroyed.219

As we can see from this example, rites designed to counter the effects
of poison can also be effective against malevolent spirits. It is not
surprising, therefore, if the Garuda and Bhira Tantras, which specialized
in these matters, had, like the Vama and Daksina Tantras, much in
common. This supposition is supported by the only known extant Tantra
which associates itself with these two groups, namely, the Krivikdila-
gunottara, manuscripts of which are deposited in the National Archives
in Nepal. Ksemardja quotes this work extensively in the course of his
commentary on chapter 19 of the Netratantra,”® which deals with the
various types of possession by ghosts and spirits including Piddcas, Matr,
Daityas. Yaksas and Raksasas. 1iis clear from the introductory verses of
this work quoted in the Nepalese catalogue that this Tantra subsumes
under a single category of concerns the matters treated in both the Garuda
and Bhiita Tantras and deals with them all equally.22! That there was
much common content in the Tantras of these two groups is further
confirmed by the citations from the Totwldgama Ksemaraja quotes, along
with the Kriydkdlagunorttara, in his commentary on the Netratanirg.?2?
Although the Toralatantrais listed in the PLSSinthe Garudagroup, these
passages refer to possession (bhidtdvesa and yaksagraha), rather than
magical antidotes for poison,

The Totala and Toralotiara are the only Garudatantras, and the
Candasidhara the only Bhataranira, to which we find references.??d It
seerns, therefore, that most of these Tantras were lost at quite an early
date, The reason for this is possibly because the matters they dealt with
could be accommodated into the wider perspective of other less specialised
Tantras. Thus the Netratantra, as we have seen, contains a long chapter
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dealing with possession as does the Sritantrasadbhiva which Ksemarija
quotes in his commentary on this part of the Netratantra,

The Daksinatantras

“The Tantras that issued from Sadadiva’s Southern {daksing) Face are
the Tantras of the Right Current of scriptures (daksinasrotas), while those
that issued from the Northern (va@ma) Face are those of the Left (vama-
srotas). The Tantras of the Right are called “Bhairavatantras™?2 because
Bhairava is their supreme god and is, in most cases, the one who teaches
them to the goddess, his consort. The Siddhantdgamas belonging to the
Upper Current and the Bhairavatantras of the Right became the most
important of all the Agamic groups.2?® As we have already noted, the
Garuda and Bhiitatantras were largely lost at a relatively early date. The
Vamatantras must have been valued and studied, as their presence and
influence in distant Cambodia testifies. Even so their corpus did not grow
as did that of the Daksinaraniras which, on the contrary, developed
extensively, The Siddhintagamas largely superseded all the other Agamas
in the South of India. In the North, in Kashmir and Nepal—the only
regions about which we have sufficient source material to make relatively
detailed assessments—the Vamatantras were mostly ignored (in Nepal) or
relegated to a secondary place (in Kashmir).

The Bhairavataniras neither dwindled in importance nor acquired the
stability of the Siddhantdgamas but kept on growing both in terms of their
number and internal categories. We cannot be absolutely sure that similar
extensive developments did not take place in the other currents of the
Saivagama without examining their Tantras or discovering further notices
of them in other sources; even so this possibility seems remote. The fact of
the matter is that, in the regions in which the Agamas have been preserved,
we are left with two basic categories of Agamic text. One includes the
Siddhintigamas and their numerous subsidiary Agamas (updgama)
which are preserved largely in South India.?? The other, preserved in
Nepal, includes the Bhairavataniras and numerous groups closely
affiliated to them, the most important of which are the Kaulatantras we
shall discuss in Part Two of this study. Let us see now how these
developments are reflected in the Agamic accounts of the Saiva canon.

Before the ninth century, the division into five currents of scripture.

gave way to a new basic three-fold division into Left, Right and
Siddhanta.??” This scheme is found in the Nerrargnitra, which presents the
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mantra of Siva, the Conqueror of Death (Mrtyufijaya), as one by which the
gods of each Current (srotas) can be worshipped and so finds occasion to
deal briefly with these divisions.??® Here the presiding deity of the Left is
Tumburu; of the Right, Bhairava; and of the Siddhinta,?? Sadasiva, They
are presented as aspects of Siva, the Lord of Ambrosia (Amrtesa), in
chapters 9, 10 and 11 respectively, A similar division into three currentsis
found in the Brahmayamala. Although it is not the first Tantra to make
use of this system of classification,2® it is not as well defined here as it isin
the N'T, indicating that it probably precedes it, According to the BY, each
of these three currents is presided over by one of the three powers
($aktitraya) that together pervade the “three worlds.”2 The Right
Current is considered pure ($uddha), the Left mixed (misrg), while the
Middle one is said to be affected by every form of impurity.232 The Middle
Current is like rice in its husk, the Left Current is like rice when the husk
has been removed, while the Right Current is like rice when it has been
washed and made ready for cooking. These three together constitute.the
Stream of Knowledge (jAignaugha) 3 The Right Currentis then expressly
identified with Bhairava, while the Va@marantras are said to belong to the
Left Current and the Siddhaniagamas to the Middle. The latter are of two
types, namely, Sivdgamas and Rudragamas, both of which are said to
originate from the Upper Face (firdhvavakira) just as they do according to
the Siddhanta. The BY identifies a category of scripture belonging to the
Right Current which it calls “the division into eight times eight” (astastaka-
vibhdga), also known as the “FEight times FEight Bhairavatantras”
(bhairavastastaka). Moreover, there is a fourth, the Lower Current
(adhah srotas) to which belong the Tantras that deal with the worship of
Nagas and Narasimha as well as those of the Paficaratra together with the
Gdruda and Bhiita Tantras and the Tantras dealing with alchemy
(rasdyana). 1n this way the BY eliminates the Eastern and Western
currents of seripture to which the Garuda and Bhiita Tantras belong. They
thus lose much of their identity, barely surviving in the Lower Current to
which are relegated odd classes of scripture that cannot be accommodated
elsewhere.

The account of these divisions in the BY tells us a great deal about the
development of the Saiviigama, particularly if we compare it with that of
the Srikanthiyasamhitd and our original list of Tantras belonging to the
four currents. The SKS% system of classification basically agrees with that
of the BY, although there are important differences also. Thus, the SKS
also divides the scriptures into three groups but these are said to be the ten
Siva, eighteen Rudra and sixty-four Bhairava Agamas. This division into
three allows the SKS to establish that these groups correspond to three
levels of doctrine, namely, dualism (bheds), unity-in-diversity
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(bhedabheda) and monism (abheda),?** which are represented as the three
powers of universal consciousness constituting Trika and worshipped as
the three goddesses: Apard, Parapara and Para?* In this way the
Vamataniras have been eliminated as a major current of scripture.?® We
notice, however, that some of these Tantras are found amongst the sixty-
four Bhagiravatantras, particularly in a group of eight called Sikha-
bheda,

It appears that the §KS's categories are more compact units than
those of the BY, possibly because the SKS postdates the BY. Moreover,
the SKS lists the sixty-four Bhairavatantras in full whereas the BY doesno
more than barely refer to their existence collectively as a group. Again,
according to the BY the sixty-four Bhairavatantras are just a part of the
Vidyapitha, which is itself only a part of the Right Current of scripture.
The SKS removes the Siddhanta from the older division into five currents
and relegates the remaining four currents to a secondary level equivalent,
broadly speaking, to the BY’s Lower Current. In the process, the sixty-
four Bhairavatantras have become an isolated group which assumesa new
and particularly important status.

The sixty-four Bhairavatantras are also treated as animportant group
in the JY’s system of classification (see appendix C), where itassumessuch
a markedly independent character that it is not attached to any particular
current of scripture. Thus, although described in detail, it is not fully
integrated into the JY's system of classification, but appears there as an
addition or an afterthought. The names of the eight groups correspond
exactly in the JY and the SKS, and they are enumerated in the same order.
However, in the SKS there is a discrepancy between the order of these
groups when stated in brief, at the beginning of its detailed exposition of
their members, and the order in which they are listed when the Tantras of
gach group are named individually. As the order of enumeration tallies

with that in the JY in the first instance, there can be no doubt that the order |

in which these groups are presented has been altered when the SKS deals
with them in detail. Moreover this fact proves that this is a well-established
and standardized system of classification. Finally, a detailed comparison
of these lists (see below p. 121-3) reveals that more than half of the names of
these Tantras correspond. It is quite clear, therefore, that this group came
to be considered a fully formed corpus in its own right with its own
subdivisions which was independent of the original classification inte
currents of scripture. Even so, it remained closely related to it as a whole
and directly connected to the current of the Right in which it originated
and developed.

In order to understand a little better how the sixty-four Bhairava-

tantras are related to the original thirty-two Daksinatantras, we will now
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compare some lists of these Tantras, What interests us here particularly
are the first eight Bhairavarantras of the Right Current. According to the
SKS each group of eight is associated with eight Bhairavas. These eight
Bhairavas occur again in almost the same order as the names of the Tantras
of the first group of eight, namely, the Bhairavasiaka. The Tantras
belonging to this group are listed below along with another group of eight
Bhairavatantras found in the BY and the first eight Tantras of the Right as
recorded in the PLSS. See Table 5.

Table 5. The Bhairavistaka.

PLSS B,hairavﬁst_aka Bhairavastaka Eight Bhairava
(SKS) JY) Tantras (BY)

. Svacchandabhairava Svacchanda Svacchanda  Svacchanda

2. Canda Bhairava Canda Krodha

3. Krodha Canda Krodha Unmatta

4. Unmatta Krodha Unmatta Ugra

5. Asitanga Unmatta Asita Kapali

6. Ruru Asitanga Ruru Jharikara

7. Kapdalisa Mahocchusma Jhankdra Sekhara

8, Sarmuccayam Kapalisa Kapilisa Vijaya

Listed below are the names of the eight groups of the sixty-four
Bhairavatantras according to the SKS (see Table 6). In the first column
(A1) are listed the names of each group of eight Tantras in the order in
which they are enumerated in the SKS prior to their detailed exposition.
Their corresponding Bhairavas are listed in the second column (B1). Inthe
third column (A2) these same groups are listed in the order in which they
appear when the Tantras of each group are named individually inthe SKS.
Their corresponding Bhairavas make up the fourth column (B2).

Table 6. The Eight Groups of Bhairavatantras.

Al Bl A2 B2
Original Order of the Bhairava Order of Detgiled  Bhairava
Groups Enumerated Presentation
in the SKS
I. Bhairava Svacchanda Svacchandariipa  Bahurlipa
2. Yamala Bhairava Yamala —

3. Mata Canda Mata Canda
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4. Mangala Krodha Mangala Krodha
5. Cakra Unmatta Cakra Asitanga
6. Sikha Asitanga Bahuriipa Ruru

7. Bahuriipa Mahocchusma Vigisa Kapalisa
8. Vagida Kapalisa Sikha Unmatta

What we want to establish is that the eight Bhairavas who are said to
preside over the eight groups of Tantras are in fact the eight Tantras that
belong to the first of these groups, namely, the Bhairavastaka. Once we
have done this, we can go on to compare this group with the eight Tantras
that head the Hst of Daksinatantras in the PLSS. First of all, we can
assume that the order of these groups is as we haveitincolumn Al. Thisis
a reasonable assumption insofar as this order coincides exactly with the
one we find in the JY. Now if we compare these lists, we find that entries
3) Al+Bi and 3) A2+B2 as well as 4) AI+Bl and 4) A2+B2 correspond
exactly. To 8) Al+BI corresponds 7) A2+B2. It is clear that Kapalisa has
been displaced from his position as no. 8. Again, the empty space created
by the absence of a Bhairava for the Yamala group?* seems to have moved
Canda and Unmatra of list BI down one place. If this is so, the order of the
first five Bhairavatantras in the Bhairavastaka of the SKS and JY
corresponds exactly to those of the Daksinasrotas according to the PLSS.

Again 6) and 7) B2 are Ruru and Kapdlisa who follow one anotherasno. 6 .

and 7 in the list of the Daksinatantras. The original order giveninthe SKS
(column B1) places Kapdlisa in the eighth place with Mahocchusmain the
seventh. It seems, however, that the seventh and eighth were originally
Ruru and Kapdélisa respectively because their corresponding divisions,
Bahuriipa and Vagisa, are the seventh and eighth in list Al. If this is so,
then Mahocchugma is dislodged from its position as no. 7 in column Bl
and moved up to the place of no. 6. In this way this Tantra preserves its
place next to Asitanga. The resultant order then is: Svacchanda, Canda,
Krodha, Unmatta, Asitanga, Mahocchusma, Ruru and Kapalisa. 1f this
arder is correct, then all that needs to be done to the list of Daksinatantras
is to eliminate Samuccayam—which is not the name of a Bhairava—and
Muahoechusma can then be accommodated in the gap left in position 6. It
is clear, therefore, that the Bhairavasiaka and the first eight Tantras of the
Daksinasrotas were originally the same. In other words, what came 16 be
known as the Bhairavastaka was a standard group in the Bhairavatantras
of the Daksinasrotas which, possibly because it headed the list of these
Tantras, came to be considered as the basis of the sixty-four Bhairava-
tantras. The Kamikagamasays: “The Bhairavatantra originated two-fold
from the Southern Mouth.”?%
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Can it be that the two types mentioned here were the first eight
Bhairavatantras as one group and the remaining Daksinatantras as the
other? That the Bhairavastaka existed as a group in its own right is
confirmed by the Nirvasodasikdrnava which refers to it as constituting
eight of the sixty-four Tantras that it enumerates (see below), The list of
eight Bhairavatantras in the BY is further proof that this is so. Thus, if we
identify Ugra with Canda and restore him to his place as no. 2 in the list,
then the first four correspond exactly, while of the three not found in the
Bhairavisiaka only one is not found in the list of Tantras belonging to the
Daksinasrotas.® Finally, it is worth noting that, apart from these eight,
not a single Tantra in the SKS's list corresponds to any of the Daksina-
tantras noted in the PLSS, The reason for this seems to be that the first
eight Tantras of the Daksinasrotas have been extracted from it 1o serve as
the basic model for the astdstakabheda, which although originally just a
part of the Daksinasrotas assumed an independent status in a different
sphere from the original Daksinasrotas. This appearsto be clearly the case
when we consider that the SKS retains the older classification as subsidiary
to its own Trika-based exegesis of the Saivagamic corpus in which the
Daksinasrotas now figures as consisting of twenty-four Tantras and not
thirty-two. Is this not because the Bhairavdstaka has been removed
from jt?241

The Bhairavastaka is not the only group which has acquired an
identity of its own. Another important group is that of the Yamalas. In the
Kamikagama, the Yamalas (without specifying their number) figure as a
separate category which was not even specifically connected with the
Saivigama although the possibility that Saivas could practice according to
them was allowed for.2#2 In the BY they form a group of eight along with
the eight Bhairavatantras and other Tantrasin the Vidydpithato which the
BY itself belongs.2*? The Yamalas are represented as forming a group of
their own also in the JY; so too in the NSA24which is probably older than
the BY.»* There can be no doubt, however, that there were a good deal
more than eight,2¢ and judging from the original Yadmalas still preserved,
many were probably of considerable length. Finally, BaAuriipa and Mata
are two divisions of eight found both in the SKS and the NSA indicating
that they were also considered to be groups in their own right.

Let us consider next the sixty-four Tantras as a whole. A comparison
of the lists of sixty-four Tantras found in the NSA and in the SKS proves to
be highly instructive from many points of view, both because of their
similarities as well as differences. Firstly, it is a striking fact that there are
hardly two titles common to both lists. This could perhaps be justified by
saying that the SKS lists the sixty-four Bhairavatantras while the NSA lists
what it calls the sixty-four Mdatrtantras. In this case, however, the
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expression “matrianira” should not be understood in a technical sense,
because the Tantras listed are far from forming a uniform group. Despite
the wide divergence between these two lists of Tantras, there are also
striking similarities between them. Thus, four groups of eight—as
groups—coincide, although the members of these groups, as far as we can
tel, are not the same. Indeed it seems that the layoutinthe NSAisacrude
form of that found in the SKS. Itis as if a neat scheme of eight by eight is
what it is tending towards, having got barely half way with its three
astaka-s named as such and the Maza Tantras which, although they doin
fact constitute another group of eight, are listed individually. Moreover, it
seems that the SKS% list is more contrived, less natural than that of the
NSA which does seem, on the contrary, to be just a list of important
Tantras prevalent at the time and place of its compilation, although the
number sixty-fouris certainly a symbolic figure. Thusinthe SKS, titlesare
apparently added in places merely to fill out the eight by eight scheme; for
example, the whole of the Cakrabheda does not appear to be a genuine
record of Cakratantras. The names recorded are: 1) Mantra, 2) Varna,
3) Sakii, 4) Kala, 5) Bindu, 6) Nada, Ty Guhya and 8) Khacakra. One could
very reasonably argue that we have here not a group of Tantras, but a
mystical ascent of consciousness in ordered stages (krama) expressed in the
typical symbolic language of these texts.

It seems, therefore, that the NSA list is the older of the two, which is
certainly possible, as the NSA is older than the BY.**7 That the system of
classification in the BY is cruder than that of the SKS also suggests that the
BY precedes it. Moreover, one could argue that the scheme of eight by
eight Tantras rather than just sixty-four had not yet been formulated at the
time of the redaction of the NSA but because the cult of Stividya continued
to be sustained by a living scriptural tradition, the NSA furnished the
mode] for the subsequent enumeration of the Tantras into sixty-four
rather than eight by eight. 28

If the NSA is indeed as old as the evidence seems to suggest, then we
must assign a relatively early date to the Pafcimamndya insofar as the
Kubjikamata figures in the NSA’s list of Tantras. This means that the
Pascimamnaya existed at the time of the redaction of the NSA, whichisin
all probability the first Tantra dealing with Srividya and the sixteen
Nityas.»¢ This is not at all impossible because the Kaula scriptural
tradition is certainly quite old—the Siddhdntagamas are well aware of it
(see below) as are the Tantras of other groups. The NSA itself lists three
Tantras which can be said to be Kulatantras, namely, the Kulasara,

Kuloddisa and Kulaciidamani 1t is difficult to assign dates to these.

texts. However, if we accept that they do succeed each other chronologi-
cally in this way, it is not improbable that the Pafcimamnaya originated at
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least two centuries before Abhinavagupta, that is, in the eighth or ninth
century and is probably older. This is the most we can say at present.
Before we proceed to the next section of our exposition, a few remarks
remain to be made about some other Tantras listed by the PLSS as-
belonging to the Daksinasrotas. There are three Tantras we notice herein
this list that we know to be Trikataniras, namely, the Trisiram (called
“Trisirobhairava” or “Trifiromata” in Kashmir), the Nifisamedra and the
Siddhayogesvaram (or Siddhayogesvarimata).?®! Their presence in this
list establishes that these Tantras are old members of the Saivagama. Ifwe
accept that these are amongst the Daksinatantras which existed at the time
of the compilation of the Siddhantagamas, there are good grounds to
argue that they are older than some of them, at least. Thus, it transpires
that Tantras teaching Trika doctrine and ritual already existed at the time
of the formation of the Siddhanta as a coherent group of Saivigamas.
Moreover, it may also be argued, in broader terms, that the Siddhéanta’s
notion of itself as a group presupposes the existence of an older
classification into four divisions to which it has added itself as an upper
fifth. This is a standard pattern of development of the canon as we shall
have occasion to observe again when we come to deal with the dmndya
division of the Kulatantras and the place of the Pascimamndya in it.

The Pitha System of Classification

The word “pitha,” in a non-technical sense, means a stool, seat or
bench and, by extension, the pedestal upon which an idol is installed. In
the Tantras it commonly means a sacred place. In this present context,
however, it means a “collection,” or “aggregate™ (samitha) with reference
to a group of scriptures?? and so denotes a class of Agamas. It also
signifies a range of matters that, taken collectively, concern a single Tantric
topic. The two usages of the word are closely related: sometimes one
applies, sometimes the other and, occasionally, both. In order to
understand how the pitha system of classification works, we should first
distinguish these two uses of the word. In order to do so, before we attempt
to outline the contents of the pithas understood as categories of scriptures,
let us see what pitha means as a Tantric topic,

There are four pithas, namely, Vidyd, Mantra, Mudrd and Mandala-
pitha. According to the BY, Tantras that concern themselves with one or
other of these topics belong to the corresponding pitha 253 Abhinava adds
that, insofar as the essential contents of the Tantras are basically the same,
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the ascription of a particular Tantra to one or other of the pithasindicates
the most dominant feature of its contents. In thissense, therefore, onecan
say that each pitha contains all the others.2%* Thus the mandalapithaisa
topic considered separately in its own right in the SYM,?* and mudra-
pithddhikara is the name of chapter 52 of the BY, although both Tantras
belong to the Vidydpitha. s Similarly, in the Tantraloka, Abhina\_fa deals
with the basic Mantras, Mandalas and Mudras of Trika Saivism
individually in chapters 30, 31 and 32 respectively.

In this way the pitha division can serve as a device by which a Tantra,
although formally affiliated to one or other pitha, could say that it contains
in itself the essential doctrines of all the other Tantras because it deals with
all these matters. So we find that some Tantras, like the Svacchanda, claim
that they consist of all four pizhas and bestow the fruits of them all.»*” We
notice this same claim being made in the Pascimatantras. Weare told that
another name for the goddess Kubjika is “Samayi” the feminine form of
the word “samaya” which means rule. As such, she is the Rule that is
observed equally in both the Tantras of the Left and Right as well asinall
four pithas.2® As Kundalini, she is the essence of the Kaula tradition and
so the same ‘rule’ which prevails in ali the pizhas.?*® Wedo, in fact, come
across references to matter drawn from various pithas in the Pacima-
tantras. Thus, for example, the Kularatnoddyota contains Mantras
described as belonging to the Mantrapitha.?® Again, the KMT explains
that the Mudrapitha is characterized by the joining of the two hands flat
together, The left hand symbolizes creation (srsfi) and the right,
destruction (samhdra). The union of the two is the ‘Kundalini of the Self’
which is the Supreme Power, the primordial energy ‘Beyond Mind’
(manonmani). It is the Supreme Gesture (mudrd) that brings about
universal pervasion, and he who knows it, knows the entire universe.
When the hands are joined, the emissive power of consciousness (visarga-
Saktiy rises up out of the genital region and comes to reside in the
foundation of this Gesture by uniting creation and destruction 26!

The pitha classification served an important function in the formation
of the Saivagamic canon. Affiliated through this system of classification,
Tantras not otherwise related could belong together in a group which
expressed the coherence of the basic principles they taught. Affiliation to
a pitha was a sign of an alignment not of schools or traditions, but of
practice and application of method. Thus Riipasiva in his commentary
called “Vidhina™ on the Manthinabhairavatantra which is the root
collection (miilasangraha) of the doctrines of the Kubjika school,

associates the antinomian behaviour prescribed in Kuldcdra with the

Mudrapitha.2 Parts of the Kaula ritual {(kulaprakriyd) described by
Abhinavagupta in chapter 29 of the Tuntraloka are ascribed to two
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traditions (sampraddya), one linked to the Mansra and Mudri pithas and
the other to the Vidyd and Mandala pithas.* The rituals relating to all
four pithas are described here because, Jayaratha tells us, the scripture in
this context is of these four types.? Presumably what Jayaratha means
here is that the pitha classification includes all the Saivagama although it
refers in a special way to that part of it which is Kaula-oriented. Accord-
ingly, in a short tract dealing with Kaula yoga called “Yogapitha, "of which
there are early manuscripts in Nepal, 26 the Lord of Kula is adored at the
beginning as the consort of the goddess who is the presiding deity of the
four pithas. 2 1t appears, therefore, that in some important aspects the
Pitha classification became the focus of a new and higher understanding
that an important part of the Saivagama had of itself as Kaula-oriented.
At the same time it allowed for the existence within this broad system of
categorization for the existence of scriptures which did not expressly
consider themselves to be Kaula as such and so served to link the two.

The Tantras of the Four Pithas

We turn now to the second aspect of the pitha classification, namely,
“pitha " understood as a category of scripture. The BY makes use of this
system of classification, integrating it somewhat awkwardly with a division
of the scriptures into Left, Right and Middle currents. The BY saccount of
the pithas i1s sketchy and unsystematic—a sign that this system of
classification is still at an early stage in its development. Inthe JY, on the
other hand, the pirha classification is well worked out and the contents of
cach pitha clearly defined. Indeed, it has developed to such a degree thatit
has superseded the division into srotas, which is relegated to the level of a
secondary, subsidiary classification. A detailed account of the JY’
description of the contents of each pitha is found in appendix C, to which
the reader is referred. Here we shall deal with the basic structure of these
pithas and how they are related to each other and to other systems of
classification.

It appears that the Vidyapitha was the most extensive and important
of the four pithas. Abhinava considered this pitha to be the highest, after
which comes the Mantrapitha sustained by it.2¢7 Again, the Mudrd
division follows the path of Marntra®$® and is said to be its reproduced
image (pratikyti),2®® while the Mandalapitha is the lowest,?0 This is also
the order in which they are graded in the BY. The JY deals with the
Mantrapitha first although the contents of the Vidpdpitha are more
extensive.
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The pithas are also generally linked together in pairs. The BY treats
the Vidyd and Manira pithas together and similarly considers the Murfir&
and Mandala pitha to be a pair.?’! This agrees with Abhinava’s exposition
of the division of the pithas found in the dnandasastra which states:

‘Pitha’[is a term referring] to a class [of Tantras]. Itis of two types:
right and left, called Mantra and Vidyd respectively, from which are
derived the two associated with Mudrd and Mandala. "

Accordingly, we can represent the four pithas schematically as
follows. See Figure 1.

Figure 1. The Four Pithas.

East
Mudrapitha

North Vidvapitha Manrapitha South

Mandalapitha
West

The Mudrd and Mandala pithas seem to have been the least well
defined of the four pizhas. The BY enumerates the Tantras of the Vidya—
and Mamrawpizhds as belonging to the current of the Right but then
simply states that the other two pithas include all the Mudras and
Mandalas of the Tantras in all the currents of scripture.?” Similarly, the
JY refers to only one root Tantra in the Mandalapitha and then simply
states that this pirha is part of the contents of all the pithas. The
Mudrapitha contains only three root Tantras of which one is the
Kubjikémata. The Mantra and Vidyd pithas are thus generally
considered to be the most important pair and we shall therefore limit
our discussion to them.
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The Mantrapitha

We start with the Mantrapitha because it is less extensive than the
Vidyapitha and is a more compact category. The BY lists seven Tantras
belonging to this pitha: Vira, (Ugra?) Bhairava, Candabhairava, Gudaka,
Bhairavi (1), Mahdviresa and Bhairava.?’s The BY appears to be uncertain
of the contents of this pitha. 1t lists two titles that are virtually the same
(i.e., Vira and Mahaviresa), and two entries— Bhairava and Bhairavi—
secem to be incomplete, That the Candabhairavatantra is listed here is
significant because this Tantra usually belongs to the standard group of
eight Bhairavataniras, namely, the Bhairavastaka we have already
discussed. In fact, it is this group that in the JY comes to constitute the
Mantrapitha. According to the Sarvaviratantra, four of these Tantras
belong to the Mantrapitha, namely the Svacchanda, Canda, Krodha and
Unmatta. 2 Ksemarija thinks that the Svacchandatantra belongs to this
pitha and quotes the Sarvavira as an authority to support this view.?”7 The
Svacchanda itself, incidentally, nowhere aligns itself specifically with any
pitha although it knows this system of classification.?” The JY quotes the
Sarvavira?™ and appears to take the lead from this Tantra in its exposition
of this pitha. Thus the JY takes the four Tantras mentioned above as the
main Tantras of this pitha and links them systematically with the
remaining four Tantras in the group of eight Bhairavataniras thus:

Svacchanda —  Asitanga
Canda — Ruru

Krodha — | Jhankara

Unmatta — Kapdlisa

If we place the right-hand column below the left, we have the eight
Bhairavatantras in the order in which the JY enumerates them. It seems,
therefore, that we can trace a line of development here from the BY
through the Sarvavira to the JY. These Tantras must, therefore, also
succeed each other chronologically.

The Vidyapitha

The Vidyapitha, as the JY presents it, virtually contains the three
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currents of scripture, viz., Left, Right and Middle. The JY has, however,

rearranged their contents, The Siddhantagamas have been entirely

excluded from the pitha classification 28 Therefore, the Middle Current is

now vacant and a new category is created to take its place, namely, the

Saktitantras. However, this is just a new name for old familiar Tantras
amongst which are the Siddhayogesvarimata, the Sarvavira and the JY
itself. It is worth noting that the SYM is regularly assigned to this pitha.
The BY does so and Abhinava tells us that it is this piha which dominates
in this, the root Trika Tantra, and hence also in the Malinivijaya, which
presents the essentials of the former.?8' In fact, the SYM itself tells us that
it belongs to the Vidydpitha 22

The BY locates the Vidyd and Mantra pijha in the current of the
Right?® while the JY extends the Vidydpitha to include the Tantras of the
Left amongst which are the Mahdsammohana and Nayottara. Although
the Vinasikhdis not amongst the major Tantras, it may be the Sikhatantra
listed as one of the secondary Tantras associated with the Sammohana 2%
The Right Current of the Vidyapitha consists of the Yamalas amongst
which the BY is considered to be the most important. The JY thusallotsa
major category to the Yamalas and they are, as we have already had

occasion to remark, treated at times as a category on their own. The Tamil -

poem, the Takkayagapparani by Optakkiittar written in the twelfth
century, frequently refers to the “Yamaladdstra.” According to this work
there are ninety-one secondary Yamalas and Tantras associated with the
main Yémalas of which one of the mostimportant is the BY.?® Itisindeed
an extensive and interesting work which deserves to be edited and care-
fully studied.

The Mantra and Vidyd pithas are closely related, so much so that
Jayaratha says that they stand for Siva and Sakti.2%¢ Similarly, the JY
states that the Manitrapitha is associated with masculine words and the
Vidyapitha with feminine ones.?7 Perhaps we can understand this to mean
that the Tantras in the former group are more Siva-oriented than those
belonging to the latter. The Svacchandatantra, which is said to belong to
the Mantrapitha, is indeed markedly more ‘Saiva’ than the Siddha-
yogedvarimata of the Vidyapitha which is more ‘Sakta’. Moreover,
Abhinava’s statement that the Vidyapitha sustains and strengthens the
Mantrapitha?® is exemplified in the context of the Trika exegesis of Saiva
scripture by the secondary and yet vitally important place given to the
Svacchandatantra which supplies, amongst other things, along with the
Mdalinivijava, the cosmology of the Trika.

in Kashmiri circles the Vidyapitha was considered to be the most
important of the pithas. Abhinava quotes the Kulararnamdlitantrato say
that Trika, as a Kaula school which embodies the essence of the doctrines
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of the Tantras of the Left and the Right currents, is superior to them all.2®
He does this immediately after he has extolled the superiority of the
Vidyapitha, implying perhaps in this way that Trika as a whole belongs to
this pitha. Thus Abhinava exalts the Vidyapitha asthe ultimate essence of
the other pithas by stating, on the authority of the Anandasastra, that all
the pithas uitimately derive from the Vidvapithe in such a way that, as
Jayaratha puts it: “there is only one pitha which is of the nature of
them all.”2%¢
The Vidyapitha is also important in Nepal. Most of the Tantras

preserved there, which affiliate themselves to a pitha, belong to this one.
Amongst them are two texts which represent themselves as elucidating the
essentials of the doctrines of this pitha. One is called “Vidyapitha”and is
quite short?? while the other, the Srividvdpithamatasara, claims to be
12,000 verses long.?? The Vidyapitha and its importance in Nepal is
particularly relevant to our present study because major Tantras of the
Kubjikda cult affiliate themselves to it. The Manthanabhairavatantra,
which is amongst the most important Tantras of this school, belongs to this
pitha®® and tells us that the goddess of this tradition resides in it.2%
Certain manuscripts of the KMT bearlong colophons that are very similar
in form and content to those of the MBT and include a reference to the
affiliation of the KMT to the Vidyapitha. As these colophons are not
uniform in all the manuscripts, it is hard to say on the basis of this evidence
alone whether the KMT did, in fact, originally affiliate itself to this pitha.

Although, as we have noted above, the KM T does considerits doctrinesto
be the essentialteachings of all these pithas, %% it does not expressly say that
it belongs to any pitha. Possibly the JY is right to assign it to the Mudra-
pitha. If this is so, it appears that later tradition shifted the KMTs

affiliation to the Vidyapitha. Anyhow, many later Tantras of the Kubjika
cult most certainly do belong to this pitha. Thus the Srimatottaratantra
which is considered to be a direct successor of the KMT (which is also

called Srimara) is a Vidyapithatanira,?® and so is a Tantra closely
associated with it, namely, the Kddibherla of the Goraksasamhita. s’

To conclude the first part of this monograph, let us recall what

K. C. Pandey wrote more than three decades ago concerning Saivigamic
studies: “How can any correct conclusion be possible unless all of (the
Agamas) or at least a respectable number of them be carefully read?”8
Indeed, we cannot say much about the structure, history and form of the
Saiva canon without having access to, and carefully studying, the extant
material in manuscripts which, although a tiny fraction of this vast corpus
of sacred literature, is vast in itself. This is a major area of Indology which
has, sadly, not even gone past the stage of preliminary assessment,

-
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The Kaula Tantras



The Kuligama

The Kaulatantras belong to such an extensive and important category
of Agamic scripture that they can be considered to constitute a corpus in
their own right which we can conveniently label “Kuldgama™ But
although, as we shall see in the following pages, the Kuldgama can be
treated as an independent unit with its own subdivisions and internal
distinctions, its link with the greater Agamic corpus is very close and
consistently maintained. Thus, the Kawlatantras consider themselves to
be essentially Saiva and venerate Bhairava asthe highest God.! Moreover,
many Kaulatantras are not only affiliated to their own Kaula groups but
also have a specific place of their own in the greater Saiva canon, usually
as members of the Bhairavasrotas. Even so, one of the most striking
features of these Tantras is their markedly Sakta character. Indeed, Kaula
traditions are sometimes distinguished from one another, and their
Tantras classified, according to the goddess who is at the focus of their
compiex Tantric system of Mantras, rituals and vogic practice.

Kaula rites are generally private and, ideally, performed in secluded
places such as lonely forests, mountains, deserts, cremation grounds or
sacred centres where adepts, male and female” (siddhas and yoginis),
traditionally assemble, The deity worshipped is often (but not always)
fearsome and adored with offerings of meat (including at times beef and
human flesh) and wine as well as the male and female sexual fluids
{(kundagolaka) produced during ritual intercourse. The deity may be
invoked to take possession of the worshipper so that he can gain its
awesome power through which he perceives the deity’s pervasive presence
(vyaptiy in all things. Many practices such as this one are designed to be
fearful (bhayavaha); others, and these were particularly important for the
refined Kashmiri Trika Kaula, are meant to delight the senses and mind
(sukhdvahq), The sacrificial offerings and ritual, in this case, induce the
emergence of the innate bliss of consciousness (@nanda). This inner,
spiritual joy is cultivated as the adept’s conscicusness unfolds until he lays
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hold of his own innate nature (svasvabh@va), when consciousness reaches
its most fully expanded state (pilrnavikdasa). This process, tperefore,
entails a change in the modality of the adept's consciousness which .takes
place by the actualization of the latent inner spiritual power technically
called “Kundalini.” When Kundalini awakens, it rises in the form of the
Upward Moving Breath (uddnaprana), penetrating, as it does so, through
successive levels of the cosmic order homologized to the microcosm of the
adept’s body. Finally, it merges, in the form of the vitality of the vital
breath (pranasakti) and Mantra (mantravirya), into the universal breath
(prdpana) and divine resonance of consciousness in the highest state (?f
bliss, to then permeate all the lower levels it traversed in its ascent. In' this
way the delight of the senses becomes a means to literation: one whois on
the Kaula path drinks wine, eats meat and performs ritual intercourse in
order to make the innate bliss of his own nature manifest—not out of greed
or lust.? ‘

The bliss the Kauia experiences is entirely spiritual and not at a.li
worldly. The Kaula savours the objects of the senses not just for. his
pleasure but to use this pleasure to make consciousness more fully manifest
and in so doing unite it with its object. When Kundalini rises, the fettered
soul is elevated out of his state of bondage (paswrva) in which the
experience of sensory objects deprives him of his authentic subjectivity and
so becomes, like a sacrificial beast (pasu), a helpless victim of the forces of
his own contracted consciousness. Accordingly, some Kaula traditions
advocated symbolic substitutes for the meat, wine and sex, declaring that
the essential point of Kaula practice is the arousal of Kundalini and the
expansion of consciousness. The followers of these Kaula schools were,
however, condemned by others such as the Kashmiri Trika Kaulas who,
possibly closer to the original spirit of Kaula doctrine, insisted that these
were essential and hence irreplaceable elements of Kaula ritual.?

The flow of Kundalini up through the lower levels, reabsorbing them
as it goes into their ultimate source—the Nameless {andmaka) .absolute
Beyond Mind (unmand), and its return back down, recreatingasit dos:s $0
all the lower levels now experienced as one with consciousness, constitute
the sequence of absorption and emanation (samhara- and srstikrama)
which are the two aspects of the dynamic power of consciousness, here
called Kula.® At the same time, as the pure consciousness which is the
innate nature of all things and their universal cause, it is the source of this
flow and the abode of rest where it reposes.> As such, it is said to be the
Supreme Bliss of one’s own essential nature. This authentic Being is
Akula—the male principle, while his cosmic outpouring (visargaj is Kula,
his divine power—Sakti, the female principle.” These two are worshipped
as Kuleévari and Kuleévara. The union of these two principles-~Kula and
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Akula—is called the Supreme Kaula (param kaulam) which is both at rest
in itself (§anta) as well as rising out of itself (udita) in the form of its cosmic
manifestation. Both these, Kula and Akula, are combined in Kaula
doctrine.® The philosophical standpoint of the Kaulatantras and that of
their exegetes is essentially monist, Ultimate reality is Kewlg—the fusion
of opposites in which subject and object are united in the unfolding of
consciousness which expands out into itself to assume the form of its
universal manifestation.® This reality can be realized by the performance
of Kaula ritual without succumbing to doubt (fartkd),'0 that is to say, in a
state of consciousness free of thought-constructs (nirvikalpa) in which the
opposites, particularly the dichotomy of pure and impure, prohibition and
injunction, are transcended.
Kaula doctrine and practice is not confined exclusively to those
Tantras which explicitly consider themselves to be Kaula: it is an
important element of other Tantras as well—particularly those of the
Vama and Daksinasrotas with which the Kauwlataniras are closely related.
Kula doctrine originates in these two currents of scripture and so issaid to
flow from them and extend them at their furthest limit.t* At the same time,
it is present in all the Saiva scriptures, pervading them as their finest and
most subtle element, like the perfume in flowers, taste in water or the lifein
the body.!? In fact, the expression “Kaula” can be used to refer to a
typology of practice outlined in the Tantras as a whole, as well as to an
identifiable part of them which is sometimes even specifically said to be
such by the Tantras themselves. Thus the Netratanira describes the
worship of Sadadiva, Tumburu and Bhairava in three separate chaptersas
representative of the three §aivqsrotas, while the Kulamndya is treated
separately in a chapter onits own.!? This chapter, according to Ksemargja,
deals with Kuldmndayadarsana't which he says is the “undivided essence of
the upper, left and right currents.” Although the NT deals with Kaula
ritual separately in a category of its own, this does not mean that the Kaula
tradition is a newcomer whose Tantras need to be somehow accommo-
dated into an older, already well-defined corpus,!s for we come across
references to Kaula schools already in the Siddhantagamas as distinct
groups alongside the Saivagama.i? The Kaula traditions were, in a sense,
set apart from other Agamic schools due to their strictly esoteric character.
As a Saivite one could be initiated into Kaula practice, although this was to
be kept as secret as was one’s own Kaula identity.’® In fact, Kulad@sira
seems to have been developing alongside the Tantric schools of the
Saivagama from an early period, influencing them while being influenced
by them. It made sense, therefore, in view of this close symbiosis, that
Kaula rites should find a place in Tantras which did not consider
themselves to be specifically Kaula. We observe this phenomenon
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particularly in the ¥ama and Bhairavatantras, while the Sifidhénsa, onthe
contrary, is virtually free of this Kaula clerfaent. 'An mstanc_e of the
application and integration of this important dimension of the Vama, and
more particularly of the Bhairavataniras, led to. the deveio;_)ment of
Kashmiri Trika which, even though it originated in the Daksinasrotas,
came to think of itself as Kaula. )
Kula schools seem to have proliferated to an astonishing @egree.“’
The number of Kulas were so many that they are referred to in juxta-
position with the Tantras of the Saivagama as if the Kulas were as
numerous as the Tantras themselves.? In this context, “Kula” meamq l}ne
of transmission (senzati) from master to disciple or a tradition
(sampradaya)* that was handed down in small monftsuc centres
(mathika) and so was also called “mathikd.”® The Tantrdloka rt?c.orcis
one of the basic patterns of classification of these Kaul? traditions,
namely, the Siddhakrama (or Siddhasantati) originally established by four
Kaula masters, each said to have been incarnated in one of the four MAges
(vuga). They are, in due order: Khagendranatha, Karmanitha,
Mesanitha and Matsyendrandtha. Each of these Eeache.rs had consorts
while the last couple gave birth to (or initiated) twelve ‘prmge_s’ of whom
six were fit to impart Kaula doctrine and founded six distinct Kaula
traditions.?* L
" Following another system of classification, Jayaratha dxs_tmgmshcs
between four basic types: Mahdkaula, Kaula, Akula and Kulakula.ﬁ‘ A
more common distinction is that made between Kulg and Kaw_’a, which
the Nisisaficara and Bhairavakulatantra consider to be of ascending order
of importance, with Trika as superior to both.2¢ The Pascimamnaya also
recognizes the distinction between Kula and Kaa{la anc} thinks of 1ts_elf as
separate from both.?” At the same time, it considers itself to be a Saa\{a
(sambhava) tradition which combines both Kula and _Kaula.is In ﬁ]{s
tradition, both the male and female principle are worshlppgd, a_nd so itis
Kaula and leads to the blissful experience of both Siva and Sakl}.29 What
this means, apparently, is that the Pascimamndyais clo_sgiy assocaat_ed w1tp
the Saivigama although its roots are in the Kula tradition, emerging as it
does as both Kula and Kaula.® Thus this tradition can say, without
contradiction, that it is equally Kula as well as Kaula.3! ' _
This Kula/ Kaula school is said to be of six kinds.?? Thesesixare listed
in the Kularatnoddyota as follows: ananda, avali, prabhu‘, yaugika, atifa
and pada, which correspond to the Kaula traditions establ.;shed by the six
princes generated from Matsyendranatha.® The groupmg’tc.)gemther_of
these traditions {sanzati) is one of the many features the Pascimdmndya
shares in common with the Trika (see below). The Kaula schools geperaily
set themselves apart from one another® but the Pascimamnaya, like the
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Trika, prides itself in being higher than other Kaula schools because it
includes them all within itself and does not make unnecesssary distinctions
between them, although, of course, it maintains its own independent
existence as a $dstra to be followed without resorting to others.’

The Mouth of the Yogini

A characteristic feature of all Kaula traditions is that they consider
themselves to be originally oral transmissions imparted in secret, % and the
Pascimamndya is no exception.’” The master imparted the teaching to the
disciple who proved his worth, for it was felt that only in this way could the
tradition be preserved and protected from the insincere, Itis certainly true,
as Abhinavagupta says, that there is a limit to what can be written and
learned in books;3 the master is not, however, merely a source of extra
information that cannot be found in the scriptures or simply a man who
knows how to decipher their codes or interpret their subtle meanings. He
is above all the vehicle through which the hidden power of their teachings
is transmitted. He is the one who imparts the initiation which marks his
disciple’s entry into a new existential condition in which he is on the pathto
liberation, training himself through the grace of the deity (embodied in the
master} to attain the enlightened state his master reached before him and
thus perpetuate the transmission of the teachings. His constant
companions and supports along his journey are the Mantras he was taught
when, during his initiation, he made this transition. Full of the vital, living
power of consciousness, Mantras can only be effective if imparted directly,
properly intoned by one who has activated their hidden energy in his own

consciousness. Written Mantras are powerless; they are as ineffective as
iines drawn on water.® Equally useless is any other spiritual practice
learned from the dead letter of the written word. Thus the Pascimamndya
lays particular stress on the importance of the master. He is the sole
essential element?! of this, the “Tradition of the Master™ (gurvamnaya)*:,
also known as that of the “Mouth of the Master.”# It is here that spiritual
knowledge and Mantra reside, by virtue of which he is the Lord of the
Pascimamndya 44

Inthe Pascim@mnaya, asin all Kaula traditions in general, women are
thought to have a special role to play as the transmitters of Kaula doctrine
for, as the saying goes, “one should place wisdom in the mouth of a woman
and take it again from her lips.”#$ She is the master’s Tantric consort (dit)
who, like the master, instructs the disciple and so is to be respected as his
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equal inevery way.# Shecan also be the unattached yogini encountered by
the adept (siddha) who, in search of yogic accomplishment, wanders on
pilgrimage to the sacred places of the Kaulas where meetings take place.#?
1t is from her that the wisdom of the tradition is learned and how the rituals
should be performed. The Manthanabhairava of the Pascimamnaya
insists that there is no difference between the teacher and the yogini*® The
secret of all the scripture, the supreme essence of the oral tradition, is on
the lips of the yogini.* Thus she is venerated as the Supreme Power which
bestows the bliss of the innate nature of all things (sahajananda}and isthe
embodiment of Bhairava’s will.® The yogini is the womb from which the
enlightened vogi is born and her mouth, from which issues the tradition, is
the sacred matrix (yoni), the triangle consisting of the powers of
consciousness to will, know and act.3! As the womb (yoni) of creation, it
is the Lower Mouth (adhovakira) which is the essence of Kaula doctrine.??
This lower face is that of the yogini equated in the Trika with the Primary
Wheel (mukhyacakra), namely, that of consciousness into which all the
Secondary Wheels (anucakra) of consciousness—those of the senses, both
physical and mental—dissolve away and from which they emerge.?* 1tis
the Circle of Bliss (dnandacakra) from which the energy of emission
(visargasak:i) flows forth as Kundalini, that is, as Kaulikisakti, who in the
Pascimamnaya is represented as Kubjiki, the presiding goddess.

The ‘Lower Mouth’, which is the Mouth of the Yogini, is generally
considered by the Kaula tradition as a whole to be the source of Kaula
doctrine. From it flows the sixth current below the five currents of the
Saivagama. The Lower Current is hidden there, below the faces of
Sadagiva, symbolizing its esoteric character.3 By virtue of the monisi of
its doctrines, it is said to rise through, and permeate, the other Saiva
traditions, leading them ultimately to the undivided bliss of consciousness
which is the experience of Siva in His highest state (parasiva).®> The
Pascimamndaya, like other Kaula traditions, calls this face “Picuvaktra,”
i.e., the face of the yogini called Picw.56 It is the Face of the Nether Region
(pdtalavaktra) from which creation streams forth.% According to a system
of classification outlined in the Satsahasrasamhita of the Pascimamndya,
the Agamas are divided into seven groups corresponding to the seven
psychic centres in the body (cakra). The lowest centre is the Wheel of the
Foundation (@dhdracakra), which is that of the Nether Region, followed
by the five currents of the Saivigama spoken by the five faces of Sadasiva.
Above these is the Wheel of the Uncreated (ajacakra). Schoterman
explains that in the first—the highest-—mouth resides Siva as Adideva
together with the Adisakti, while in the seventh—the lowest—mouth
resides the goddess as Guhyasakti: the union of these two mouths is the
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The Amndya Classification

“Srotas” is the term generally used to refer to the major groupings of
the scriptures of the Saivagamas when fitted into a pattern of directional
contrasts. Similarly, the term “Gmnaya” is used to denote distinct groups
of scriptures within the Kulagama, each consisting of Tantras that share a
common affiliation to a single tradition and said to have originated from
a fixed direction. Our best example 1 the Pafcimamndaya itseif—the
“Western Tradition”. The amndya system of classification did not include
all the Kaulatantras. We are told in the texis of the existence of many Kula
‘amnayas’in the sense of 4raditions’ or ‘schools’ without this implying that
they belong to any systematic classification. It is in this broad, generic
sense that we occasionally come across this term in the Siddhantagama.™
{ndeed “Kulamndya”is a common way of referring to the Kulatantras as
a whole; it is synonymous, in other words, with “Kulasastra” or “Kulg-
$asana” in general’

The amnaya system of classification is nowhere discussed by

Abhinavagupta. This fact seems, at first sight, to indicate that the
classification of Kulataniras (or at least of a part of them) as groups
belonging to fixed directions (on the analogy of the Siddhanta classifi-
cation) was a late development. Thus Tantras such as the Bhairavakula or
Nisisameara which thought of themselves as being Trika,™ divided the
Saivigama into three main groups: Siddhanta, Vama and Daksina while
distinguishing these from Kula and Kaula of which Trika was considered
to be the culmination, They do not refer to the @mndya classification and
so, presumably following their lead, neither does Abhinavagupta.
Perhaps, therefore, we should not immediately assume that the amnaya
classification postdates Abhinavagupta. Indeed, there is positive evidence
which leads one to suppose that it did not. The KMT, which is generally
considered to be the oldest recovered work of the Pafcimamndya’,
postdates the Siddhayogesvarimata to which it refers specifically as the
Tantra where the goddess Siddhayogesvari is exalted.” Evenso,asone of
the sixty-four Tantras listed in the NSA, it can certainly be claimed to be
prior to the ninth century (see above p. 48). Moreover, a8 noted above,
Abhinavagupta himself refers to the KMT? while it specifically considers
itself to be “the Path of the Pascimamnaya”® and also knows of the
Uttara- and Daksina-dmndyas which it respects as teaching valid
doctrines.8! It seems also, in one place at least, to refer to the
Parvamniya.8? Nor is it justifiable to suppose that this classification is
peculiar to the Tantras of the Kubjika school as we shall see in the
foltowing exposition of the dmnayas.
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The Amnayas of the Kaulatantras

' The division into dmndyas seems to have been originally into four
with each @mndya symbolically set in one of the four directions. We havé
seen that the KMT knows only of four, The Yogakhandaof the.MBT also
refers to only four dmndyas where they have a more tangible identity.®?
'I"hﬁ?y‘arf: represented as corresponding to the four Ages (vuga), with tixc
Pascimamndya as that which is most fit for the present Kali Age’."4 In the
SatS8 the @mndyas are said in various places to be either five, six or even
seven. The five-Gmnaya division is equated with the five vita,l breaths in
suc{x a way that the Pascimamndya corresponds to the Pervasive Breath
(vyina), tI:xe experience of which is the universal pervasion of conscious-
ness to yvhmh the teaching leads.?s The division into five amnayas (formed
by adding an upper one to the original four) is at times represented as
spoken by the five faces of Sadasiva, following the basic Siddhanta
pattern. The six-fold scheme can be formed by adding a sixth upper
current “l?eyond the upper” (drdhvordhva), although a division into six is
also possible by adding a lower current, an example of which we have
alrea(fy noted in relation to the five-fold Siddhénta pattern with Kula as
t;;: smt’}?.ﬁﬁ_ The fOI‘Il"lCI‘ alternative is found in Trikatantras like the
of c;;fgszigm where Trika is located above the Upper Face which is that

_The four-fold division appears to be the oldest. This supposition is
5onf1rmed by the Kuldrnavatantra which characterizes the secret of the
secrc?ts more secret than secret”, (rahasydtirahasya) of its own Kaula
doctrines as an upper-@mndya®® situated above the four amndyas to which
the many I{.au]a traditions belong that are “known to many.™®® These five
are here said to be spoken by Siva. The Samketapaddhati, an early Kaula
text,% refers to just four dmndayas.9 A four-fold division,which asiﬁ the
Samke;apaddhati, is equated with four metaphysical momen,ts in the
dynamies of ultimate reality, represented as aspects of the power Speech
{bharatisakti) which issues from the four faces of the “beginningless
Mo'ther”-Mahﬁvidyé, is found in Amrtananda’s Seubhdgyasudhodaya
which he quotes in his commentary on the Yoginihrdaya.9 g
Ar{ a:ccount of the spirituality and history of the four dmmndyas, from
the Pascimamndya point of view, is recorded in a short but inter’esting
work called the Cificinimatas@rasamuccaya. All the manuscripts of this
text located up to now are found in Nepal.¥¥ The CMSS claims that it
belongs to the Divyaugha and is a compendium or essence of the Supreme
K'au}a doctrine of the Siddha tradition.?* It also implicitly identifies itseif
with a type of Tantric work common in the earlier period (i.e., prior to the
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eleventh century), namely, a Sarasdstra, by referring to a number of other
Tantras of this type in its introductory section,’ while affirming that it
presents the essence (sdra) of the Kubjikamata. The four amndyas (here
variously called vesman grha or ghara)®® are presented as originating
from the Pascimdmndya which is the “Source Tradition” (janmdmnaya)
that possesses them all.?” Similarly, the MBT also says of it that it clearly
manifests the four amndyas, the knowledge of which gives rise to the
Divine Tradition (divpamnaya) and so is the highest of them.®® The
Paécimamnaya is where all the sequences of inner mystical states of the
other three amndyas, once abandoned and transcended, ultimately
merge.®® As such, it is equated with the pure thought-free consciousness
of the Sambhava state—Siva’s inner experience of himself which pervades
all the Kaula traditions. Thus, because it is also essentially Saiva, it it is
their ultimate goal, embracing as it does both Kula and Akula—Saktiand
Siva.let So, pure in all respects, and free of both virtue and vice (dharma
and adharma), the Pascimamndya is above all the other dmndyas. 19

Let us see then what the CMSS has to say about the Piirva, Daksina
and Uttara dmndya, after which we shall present our analysis of its views,
to conclude with a short account of the Pascimamnaya.

The Amniya Classification and the Four Amnayas
According to the Cificinimatasirasamuccaya

Parvamnaya

This @amndya is described as the Yoginimatasdra present inboth Kula
and Kaula. The goddess manifests here in the form of the bliss of one’s
own consciousness. This tradition teaches the best Kuldcara, namely, the
manner in which Kula emerges in the womb of Kula. Thus, the goddess of
this amndya is Kuleévari who “devours the Kumartkula.” This tradition
transmits the consciousness which pervades the Sky of transcendental
reality and through it Trika was brought into this world. Trika doctrineis
here embodied as Trika the goddess of three-fold form who is the Mistress
of the Three Worlds (Tribhuvanesvari). Trikamathikd is divided into
three lines of transmission, each associated with a Kulaguru to which is
added a fourth— Khagendrandtha—who belongs to Vyomdrdhamathika.
See Figure 2. ‘
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Figure 2. The Transmission of Trikamathikd According to the CMSS
Khagendranatha

{Vyomardhamathika)

Kulesvari (Trika Devi)
Candini Bhiskari Tejotkata
(Moon) (Sun) (Fire)
Minanatha Mesapada Kurmanitha

The goddess emerges from the centre of realit i
Pafama‘nandabhairava. The whole universe is instructedybyatlﬁinsgpcxlztet
Wl‘%lch is the paramount knowledge of the Divine Transmission
(dtvyfrygha). This mathika is that of the line of Siddhas known as the
Tradition of the Elders (vrddhavalll). It is in this tradition that Siddha-

natha incarnated in this world during ea
ch of th
Kaula master, as follows: g e four Ages (yuga) as a

First Yuga Khagendranatha and Vijahuti

Disciples Vimala, Suéobha

Second Yuga Kiirmanatha and Mangalajyoti

Disciples Ajita, Vijita
Third Yuga Mesanatha and Kamanga

Disciples Khakulanatha
More than sixty-four Kulas

Fourth Yuga

) ”I_‘o th—is Fourth Yuga belongs the Tradition of Om (Omvalll) founded
y Mmanzttha, also_ called Pingalanatha, who obtained the knowledge of
the Kula$dsira which was thrown into the ocean by Karttikeya. His
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consort was the princess Kumkuma from whom were born twelve princes;
six of these were: Bhadra, Amarapida, Mahendra, Kbagendra,
Mahidhara and Gunpdikandtha. These princes were said to have no
authority to teach, while the six others, listed below, did teach and were
the founders of six traditions (ovalli). They are each associated with a
pitha, a town and a forest where they practiced austerities for a varying
number of years according to the instructions of a master. This data is
listed schematically opposite page:

DaksinAmnaya

Kamesvari descends into this dmndya. She arises from the three
pithas and resides in their centre, pleasing to behold as the early morning
sun and yet brilliant like a hundred million lightning flashes. She is the
Passionate One, full of the passion (Kama) which devours Kumarikula
desirous of herself, Kameévari descends into the world in the form of a
young virgin (kumdri). She meits the Circle of Birth of her own nature by
her energy, and by the intent of her own vitality fills it. She is Kulayogini
of divine form, peaceful and pure as translucent crystal. She hastwoarms,
one face and three eyes and her waist is thin. She resides on the northern
side of the Malini Mountain behind which is a bower (gahvara) calied the
Place of the Nightingale, It is filled with wild ganders, ducks and other
birds of all sorts. Khecari, Bhiicari, Siddha and Sakini reside there
absorbed in meditation. .

There, in the Divine Circle of the Triangle, is located the cave called
the Face of the Moon in which resides the goddess, the virgin who is the
flow of vitality (Sukravahini). Siddhas, munis {including Krodhamuni)
and ascetics practiced austerities there for thousands of years, until they
became aged and emaciated. Their gaze was averted upwards, to the Inner
Face until they saw the goddess Sukra and thus attained the state of divine
inebriation (ghiirmydvasthd) by virtue of her divine splendour. Once the
goddess had transmitted this divine knowledge to them, Kamadeva
appeared before her in divine form and ‘melted” by the power of
Kimedvari, Thus the two became cne and gave rise to the Rudra Couple.
The son born of this union was Kaulesa who taught this divine knowledge.

In this amnaya, Kameévari is described as the twelve-lettered Vidya,
surrounded by twelve goddesses. Then come Vagesvari, Tripurd
Vagabhiiva and Bhagamalini who are Kamesvari's powers (prabhava).
The Daksindmnadya is where all the Nityis come from,
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Uttaramnaya

The energy which devours Kalikaulika manifests in this mndya. She
is Kaledvari and practices Kaquldcara, contains Kaula (kaulagarbha),is the
arising of Kaula and is Trikaula. She resides in the Centre of Birth
(janmadhara). This is the Supreme Tradition {paramdmnaya), Divyaugha
transmitted “from ear to ear.” Itis Kalikakulakrama and is twelve-fold
taught by Krodharaja and called Actionless Knowledge (niskriyaifidna).
From the centre of the sun (séiryq) emerges another Sun (ravi) whichisthe
inner light that illumines the entire universe. It is surrounded by the rays
of the Sun-goddess, Bhanavikaulini, also known as Kaulesvari and
Kulagahvari. She is the rays of the Sun which shines in the centre of the
sacrificial hearth of the Great Sky of the Ocean of Siva. The Great Mantra
consisting of the sixty-four Bhairava wombs (yoni) arises and dissolves
here. In the centre of the Hearth of the Sun (bhanavikunda) is the Wheel
of Dissolution which is one’s own true nature (svasvabhava). Destroying
both Being and Non-being, it is the Fire of Consciousness personified as
the goddess Kulakrsodari. All this is the Supreme Brahman which is one’s
own nature (svasvabhava).

 We are then told that Niskriyananda “made manifest in the world this
nectar of Kula spoken by the yogini” and so revealed the Mahdakalikrama.,
The text goes on to describe its transmission to Vidyananda. Vidyananda
practised yoga in the guise of a Siddhasabara. His residence was a
cremation ground where he practised yoga at night and delighted in Kaula
practice in the company of Siddhas and Viras. He worshipped the deity in
a cave to the north of the Sivapizha known as Srisaila, wishing to attain
Actionless Knowledge (niskriyajfidna). His devotion was so intense that
Niskrivanandanatha finally transmitted to him by word of mouth the
secret of the Kalikdkrama. This is called the Knowledge of the Left
(vamajfidna) and the Sequence of Sixty-five Stages. It is the dawning of
the Twelve-fold Kali of Light (Prabhakdli) in the Sky of Conscicusness
which arises there in the Sequence which Annihilates Destruction
(samh&rasamh&mkrama), so called because the goddess devours all
things. This, the Kalikrama, is the flux of Kula and yet is beyond it. Itis
the Divine Upper Mandala that, fully risen, transcends the mind as the
emergence of consciousness that penetrates beyond every level of
consciousness and the cosmic flux which it melts away with its rays. Thus
the vogi drinks the incomparable nectar of immortality in the Supreme
Sky of consciousness which unfolds spontaneously within him. This is
the Supreme Exuberance (paroliisa), the expansion (vikdsa) of
consciousness which unfolds as Kaulini, the Kali of twelve aspects.

Analysis 73

This is the expansion of the Wheel of Kili (Kdlicakra), which is the
Sun of Kula and its Twelve Rays. This, the Sequence of the Sun
(bif&nfzvik_rama), is the life of every living being and illumines the mind
as it rises in the Sky beyond the Sky, intensely aflame and burning up the
Three Worlds. As this tradition teaches in this way the secret of both
immanent Kula and transcendent Akula, it is called Kuldkuldmndya.
The th:lve—fold goddess of this tradition is identified with the powers
symb?izzed by the twelve vowels and is called Mailini of the Sequence of
Exertion (udyogakramamalini). The yogi who is truly established in his
own nature contemplates this Great Supreme (mahdkrama), the
Kélikrama taught by Niskriydnandanitha.

_ The names of the Twelve Suns which dawn as aspects of the Kali of
Light (Prabhakaliy are said to be the secret of the Kaulikdgama. Theyare:
the Kali of Creation (Srszikal), the Kali of Persistence (Sthitikili), the
Kaili of Destruction (Samharakall), the Kaili of Passion (Raktakall), the
Good Kali (Sukali), the Kali of Control ( Yamakdaliy, the Kili of Death
(Mriyukald), the Auspicious Kali (Bhadrakali), the Kali of the Supreme
Sun (Paramirkakali), the Kali of the Great Sun (Mahamartandakall)
the Terrible Kli (Rudrakall) and the Great Kali (Mahakal). Kumér i
worshipped in the centre of the circle of these twelve powers,

Analysis

Th‘is account of the gmndyas is striking both for the richness of its
expression and the heights of the yogic experiences it conveys through the
imposing visionary symbolism of the Kaula traditions it presents, The
CMSS is later than the KMT and differs from its doctrinal position in
many respects due largely to the development of Pascima doctrine {see
below). Even so, this account is of value to the historian of Kaula Tantra
and the Pascimdmndya because of what it tells us about the character of
'these traditions and their relationship to the Pascimamndya. Particularly
interesting from the latter point of view is the assignment of Trika to the
Pirvamnaya because of the close relationship that the Trika has with the
Pascimdmndya—a point we shall deal with later when discussing how
Pascima doctrine is built up and its historical antecedents. We shall
therefore refer to it last after discussing the Daksina-and Uttara dmndyas.

Daksin@mniya

It is clear from this account that the CMSS identifies the Srividya
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tradition with the Daksinamndya. The presiding goddess of this amnayais
Kameévari who, initially alone, unites with Kamadeva. This broadly
corresponds to the union of Kamesvari and Kamesvara in the centre of
Sricakra locked in the sexual embrace of Kamakald. Kamadeva isthe god
of the seed-syllable known as ‘Kamardja’ in the Srividya school,
Amrtananda, a major early exponent of $rividya doctrine, clearly links
this seed-syllable with the Daksingmndya in just the same way as does the
CMSS. In his Saubhagyasudhodaya, he characterizes the four dmndayas,
along with their attendant features, as symbolic aspects of one of the most
important Mantras of this school, namely, the Mantrarija. Each dmndya
contributes to the construction of this Mantra by supplying one ofits seed-
syllables. The seed-syllable "Kamardja *belongs to the Daksinamnayaand
is in the form of Rudra in union with his power, Rudrani. Together they
form a couple (ydmala). This seed-syllable is also linked to the
Pagcimamniya as its protector.'93 The CMSSalso refers to the other three
seed-syilables along with Tripurd, as energies of the goddess Kamesvari.

In the Srividya tradition they are indeed found together in the innermost
triangle of Sricakra with Tripurd in the centre and Vages$vari, Vagbhava
and Bhagamalini in the corners around her.i®

Nor can there be any doubt about the Kaula character of the Srividya
school. The NSA describes the form of $rividya and her Mantra as rising
in waves out of the infinite ocean of Kula'® as if to express her Kaula
origins. Indeed, she is expressly said to be “Kulavidya” which is the Great
Vidya of the yoginis.!?¢ Accordingly, the Yoginihydaya enjoins that she
should be worshipped only by those who practice Kulacara'” The
Goddess Tripurd is young and comely. Her eyes slightly red with wine—
the perfect archetype of the Kaula female partner. 198 Tripura is considered
to be the greatest of the goddesses that preside over the phases of the
cosmic cycles of time. These are the Nityas which the CMSS says
originated in the Daksinamndya. As Nitya, Tripurd is Kula, the Supreme
deity’s sovereign power.!%?
The NSA and YHr, the original Tantras of this school, never refer to

the amndya system of classification. They do, however, talk about their
own tradition as divided into four currents which issue from four sacred
centres (mahapitha), namely, Kamaripa, Jalandhara, Parnagiri and
Odiyana.''® However, the commentators, supported by early sources,
equate these with the four @mnayas.'!! They also associate the four

Yugandthas with the dmndyas in a manner reminiscent of the Pascima
characterization of the dmndyas as each belonging to one of the four Ages.
This connection also brings into the Srividya tradition an essential element
of all Kaula ritual, namely, the worship of the Yugandthas. Thus, Srividya
is said by Vidyananda in his commentary on the NSA to be commontoall
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the @mndgyas. He also says that it is particularly important in the
Daksindgmndya,1? thus confirming that the allocation of Srividya to this
quarter is not peculiar to the CMSS. In fact, the presence of Srividya is
apparent in the Kubjikatantras. Thus, of Kubjika’s three forms as a child,
voung and old woman, her young form is appropriately identified with the
young and beautiful Tripurdsundari.t3

Uttaramnéya

The way in which this @mndya is described in the CMSS is of interest
not only to the historian of Kaula Tantra but also to the student of
Kashmiri Saivism, particularly of that part of it which modern scholars
call the Xrama system, otherwise known as the Kramasasana, Krama-
darsana or Kramanaya in Kashmiri sources as well as in the original
Tantras themselves.!' The focal point of the spirituality of the
Untaramniya is here presented as the experience of the Arising of the

Sequence of Kalis (K@likramodaya).t's The manner of their arising, as

well as the order and names of the Kalis in this account, is virtually the
same as we find in the Agamic passages quoted by Jayaratha in his
commentary on Abhinava’s exposition of the sequence of Kalis
(kalikrama) in Andkhyacakra ¢ Abhinava considered this to be the
central teaching of the Krama system, which he syncretizes with the
Anuttaratrikakulakrama (generally simply called “Trika™ of which his
Tanmeriloka is a comprehensive manual dealing with the liturgy of this
Kaula-cum-Tantric school.!V?

Modern scholars of non-dualist Kashmiri Saivism generally
distinguish between Kula and Krama as if they were two separate schools
or, to use the current expression ‘systems’. In the light of the evidence both
from the recently recovered Agamic sources, as well as that afforded by the
Kashmiri authors themselves and their references from the original
scriptures, this distinction can be said to be clearly false. The Krama
system is 2 Kaula tradition in every respect. The evidence is enormous in
support of this view, We will only refer to a small part of it here, just
enough to prove our point.

In the Kramastotra, the first of the twelve Kalis is described as a wave
of dense bliss which rises from the ocean of Kula!'¥ and then merges again
in the abyss of Kula. Ultimately, the last Kali in the series merges in
Akula,'"? which is represented generically as the Supreme Abode of the
Goddess.'0 In this way, Sakti as Kula merges into Siva as Akula, having
emerged out of her infinite potentiality and traversed through the entire
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cycle of manifestation, which is nothing but the expression of her own
nature.'?! Thus the two, Kula and Akula, constituting the Supreme Kaula
reality (paramakaula), encorpass all of manifestation as an inscrutable
union of immanence leading to transcendence and transcendence to
immanence. This is pure Kaula doctrine.

Similarly Krama ritual, like Krama doctrine, is Kaula. That Krama
ritual at times required the offering and consumption of meat and wine as
well as ritual sex is well known to scholars of Kashmiri Saivism.12? In
Abhinava’s exposition of Kaula ritual in chapter 29 of the Tantraloka, he
refers to a number of Krama works, 12 as does his commentator Jayaratha.
These include the Kramapijana,' Kramarahasya,' Devipaiicasatika,'?
Kalitkula,'?  Mdadhavakula,?®  Srikulakramodaya'® and Tantrardja-
bhattdraka'® The Madhavakula, which is a part of the Tantrardja-
bhaytaraka that Kashmiris considered to be a major authority on Krama,
refers to the type of ritual it expounds as Ku/apijana.'3! Abhinava refers
to the Kramapijana'® as an authoritative Tantra in which the Supreme
Lord explains the secret essentials of Kula ritual, namely, the worship of
the Yugandthas and their consorts, which is a standard necessary
preliminary of all Kaula ritual. Thus Abhinava refers to a Krama text as
his authority right at the beginning of his exposition of Kaula ritual.
Similarly, in the CMSS the Yugandthas and their consortsare worshipped
in the Pirvamndya which in the course of practice comes first, located as it
is in the Fast.’* Jiiananetranatha (alias Sivananda) is venerated by
Kashmiri Krama authors as the founder of the Krama tradition of which
they are direct descendants.!3 He “brought downto earth”a Krama work
called the Yonigahvaratantra'® in which he lists the names of the
Yuganathas and their associates, proclaiming that they taught the secret c?f
the Kula path (kulamarga).'* It is notsurprising, theref_ore, that Kramais
also known as the Kalikula'¥ or Kramakula'’ in the Agamic sources to
which Kashmiri authors refer. In short, it appears that although Kramais
an independent school (with many subdivisions of its own) it cannot be
distinguished from Kula but is, in fact, one of its branches.!3?

We turn now to the next point, namely, the Kélikula’s identity as
Uttardmndya. In Maheévarinanda’s time (thirteenth century) the Krama
system he adhered to and which he traces back to Sivananda (so aligning
himself unequivocally to the Kashmiri Krama tradition) was considered to
be Uttaramniya. Maheévarananda refers to it as “Auttaramndaya’” twice
and as the “non-dual principle of Utfara”,'* which was originally taught
by Bhairava to Bhairavil¢! and ultimately transmitted to himas the Krama
doctrine he expounds in his Maeharthamafifari.'s? By extension he also
calls this doctrine that of the “anurtaramndya™* as “the philosophy of
absolute {anuttara) non-dual consciousness™!* which leads to liberationin
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this life in which freedom and enjoyment (moksa and bhoga) are united.
Although, as we have already had occasion to remark, neither Abhinava
nor the Kashmiri authors before him refer to the Krama system as
Uttariimndya, there is evidence to suggest that it was known as such to
some, at least, of the earlier Tantras, although this may not have been its
original identity in the earliest sources.1¥S Thus the colophons of the
Yonigahvara by Jiiznanetranatha state that this Tantra belongs to the
Onkarapitha of the Uttarédmndya'* and says of itself in the body of the text
that it is “the tradition of the Great Teaching,” and “the essence of the
Northern Kufa.”#7 Similarly, the colophons of the Devipaficasatikd
declare that this Tantra, which deals with the Kalikakrama, belongsto the
Northern Tradition. 48
It transpires from this evidence that, although we can talk of a “Kula
system” as a doctrinal standpoint in the context of Kashmiri Saivism as
well as Hindu Tantricism in general, the generic meaning of the term
“Kula,” when it is used to refer to the entire Kaula tradition with its many
schools, is not to be confused with the former sense. Similarly, it appears
that the term “Krama,” like “Kula,” also conveys a broad generic meaning.
It refers, in one sense, to the sequence of actions in Kaula ritual, the order
of recitation of Mantras, deposition (nydsa) of letters or the seed-syliables
of Mantras on the body or on a mandala, image or other representation of
the deity and its surrounding entourage such as a pitcher or the sacrificial
firepit.!#¥® “Krama” can also mean the liturgy or ritual itself and so is
virtually synonymous with the term “prakriyd. ™t  Again the term
“Krama,” variously qualified, can serve as the appellation of a Kaula
school. Thus the Kashmiri Krama system as a whole is at times called
“Kalikrama” although the term also refers to the order of the sequence of
Kalis worshipped in the course of certain rituals or as a series of states of
consciousness. Similarly, the Kubjika school or Pascimamndya is also
sometimes called “Srikrama.”!5t “Krama”and “Kula”are in this sense, to
allintents and purposes, virtual synonyms: the expressions “Kalikula”and
“Kilikrama” are interchangeabie, as are the terms “Qrikrama” and
“Srikula.” The term “Krama” lays emphasis on the typical ritual form a
particular Kaula school exhibits, while the term “Kula™ stresses its
doctrinal affiliations and individual identity as a specific Kaula tradition.
Thus the combination of the two terms, as in the expressions “Kalikula-
krama” or “Srikulakrama®, although hardly different from “Kalikula” or
“Kalikrama®, etc., focus primarily on the character of these schools as
possessing distinct liturgies of their own. Again, there appears to be a
distinction between Kaula schools which were “Kramakulas” (or equally
one could say “Kulakramas™) and those that were not, in the sense that the
Tantras of these schools do not align themselves with any Krama. Thisis
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true generaily of independent Kaula traditions which had no place in the
Amndya system of classification,

Although the Pascimamndya is a substantial Tantric tradition with a
clearly defined identity of its own, and its Tantras contain much that is
original, it is, at the same time, built up of diverse elements which it draws
from various sources, particularly other Kaula schools. This is a feature
common to all these schools in general.!? Thus, a way in which we can
better understand the Pascimamnaya in the broader context of the many
Tantric schools which constitute the Agamic tradition as a whole is
through a careful analysis of its constituent elements. By pursuing this
approach, we can study the Pascimamndya as a Hving tradition whose
growth is marked both by the development of its own new ideas and the
accretion of others. From this point of view, the integration of Kali
worship into the Kubjika cult is significant. Inthe CMSSthe mysticism of
the Kalikula is assigned to a high level. Of the Four Doors of Kula
(Kuladvira), which constitute Kauldcara, the highest is the experience of
the Immaculate (nirafijana) attained through the Arising of the Sequence
of the Cycle of Kalis (Kalicakrakramodaya), that is, the Wheel of Time.
The yogi who contemplates its successive phases assimilates throughitinto
his own consciousness the one Ultimate Reality which is both the
multiplicity of diversity and unity of oneness.!s? This sequence is that of
Andkhya (the Inexpressible), which is a well-known feature of the Krama
system, !5

According to the KMT, Kili (as Kalasamkarsini or Guhyeévari) is
merely a minor manifestation of Kubjika.?ss In the KNT, which postdates
the KMT, Kubijiki is occasionally considered to be a form of Kali called
«K akali”, which is probably an abbreviated form of “Kubjikakali.”1% The
MBT, which is later than the KMT, but probably earlier than both the
CMSS!57 and KNT, identifies Kali with Kubjika, the Supreme Goddess. 1
Moreover, the Srikrama of the Kubjika school and the Kalikrama are
juxtaposed as two Kramas, one belonging to the Western Tradition
Pascimamndya and the other to the Northern—Uttardmndya.'® By the
time we reach the CMSS, the Kalikrama is fully integrated into Pascima
doctrine and they are vitally linked together by their common esoteric
Kaula character.

Before we conclude this section and proceed to discuss the
Piirvamndya and its relationship to the Kubjika school, we should take
note of an important historical reference in the CMSS’s treatment of this

dmndya, namely that the cycle of Kalis here described was taught by

Nigkriyanandanatha to Vidyananda. The CMSS agrees here with other
sources, according to which the line of transmission of the Kalikrama
teachings is as follows: Niskriyanandandtha (consort JAanadipti} —
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Vidyananda (consort Rakta) — Saktyananda {consort Mahananda) —
Sivananda (consort Samay#). Weare told by Jayaratha that these teachers
and consorts are worshipped as a standard part of the preliminaries to
Kaulapiija in works such as the Devipaficasarikd and the Kalikula.'®® The
Yonigahvara refers to this line of teachers directly after the standard group
of Yugandthas and entourage,’®’ and so integrates the two groups as those
of Kaula masters who are all equally worthy of veneration. 162 There seems
to be little reason to doubt that the Niskriyvinanda and the Vidyananda of
the CMSS are the same as the teachers mentioned in these sources.
However, although the fact that Niskriyinanda figuresin the CMSS as the
revealer of an original transmission is significant, this is not in itself
enough evidence to prove that he was the founder of the Krama systemasa
whole. Perhaps we may attribute to him the distinction of having been the
first to have realized this particular sequence of Kalis.!®3 But before saying
anything definite about this, we must first examine the earlier Agamic
sources to understand the historical antecedents of the Krama system as a
distinct school.

The Parvamnaya

The CMSS clearly identifies Trika with the Parvamndya through
which the original Kaula teachings were transmitted by the Yuganathas.
Thus the masters which every Kaula, whatever school he may belong to,
should venerate as the founders of Kaulism as a whole are here all made to
belong to the Trikamathikd. We do not possess enough of the early
sources to be able to compare directly what the original Agamic Trika
tradition has had to sayabout this, Fortunately, however, Abhinavagupta
explains in his Tantrdloka how Kaula ritual should be performed by
Kashmiri Trika Saivites. The way in which Abhinava conceives the
relationship between the Yuganarthas and the Trika principle (and hence,
by implication, their relationship with Trika Saivism) agrees well enough
with the CMSS for us to be reasonably sure that Abhinava must have
based his account on Agamic sources. Moreover, although he deals with
several Kaula rites described in different Tantras, he is not solely
concerned with them alone but seeks, in broader terms, to explain the
method (prakriya) that underlies all Kaula ritual. In other words, what he
has to say is, from his point of view, universally applicable by all Kaula
Saivites. This is particularly true of the worship of the Yuganathas, which
he describes at the beginning of his account, to which we now turn.

As a prelude to the rite proper, the officiant must first purify himself.
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He does so in this case by projecting the Pardand Malini Mantras onto his
body in the prescribed manner and, once filled with their cosmic power,
then identifying himself with Bhairava. He now offers libations to
Bhairava and the circles of his energies that surround him, which are
identified with the officiant’s own sensory and mental powers. Thisisdone
by drinking a mixture of male and fernale sexual fluid (kundagolaka) from
a sacrificial jar previously filled for this purpose. According to Abhinava,
the officiant attains in this way a vision of the fuliness of his universal
nature which has been rendered brilliantly manifest by the energy of the
sacrificial offering. He has, therefore, no need to do anythingelse unless he
wishes to see this same fullness manifest also in the outer world through the
outpouring of his sensory energies, in which case he proceeds to perform
the outer ritual.!%4 This begins, as usual, with the worship of the Kaula
teachers in a sacred circle (mandala) drawn on the ground with coloured
powders, The form of this mandala, called “siddhacakra”, is basically as
we have illustrated it here. See Figure 3. The Yugandthas with their
consorts and disciples are worshipped in the innersquare, Their namesare
as shown in Table 7.

Table 7. The Yuganathas, their Consoris and Disciples
According to the Tantraloka.

Direction Yugandtha Consor! Disciple Consort
East Khagendra- Vijjamba Viktasti Hlaiamba
nitha Vimala Anantamekhala
South Kiirmandtha Mangala Jaitra {llatambd
Avijita Anandamekhald
West Mesanatha Kimamangald Vindhya Kullaiambi
Ajita Ajaramekhala
North Macchanda- Kunkumamba (Six Princes) (Consort)
natha Amaranatha Silla
Varadeva- Eruna
natha

Citranatha  Kumari
Alindtha Bodhai
Vindhya- Mahatacchi
natha

Gudikandtha Aparamekhala
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Figure 3. Siddhacakra.
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The names of these teachers as well as those of their consorts and
disciples are substantially the same as those recorded in the CMSS.
Moreover the names of the ovallis and pithas associated with the Six
Princes, according to the CMSS, agree exactly with Abhinava’s account
and the Rulakridivatdra, which Jayarathaz quotes in his commentary. 166
Note, incidentally, that the names of the ovallis in these accounts do not
quite agree with the KRU (see above p. 62). Abhinava does not record the
town (nagara) associated with the Six Princes but lists instead their ghara
(literally “house™} and palfi (literally “village™).

More interesting than the coincidence of these details is the formation
and identity of the triangle in the centre of the mandala. Abhinava
explains the form of this triangle and the way in which it is worshipped in
his Pardtrimsikavivarapa.'®’ The triangle represents the divine matrix
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(yoni), in the centre of which resides Kuledvari, in her aroused state, in
union with Paranandabhairava from whom flows Kula, the blissful power
of emission (visargasakti), through which the cosmic order is generated.
The triangle (whose microcosmic equivalent is the female sexual organ)is
worshipped by contemplating this creative flow of bliss in the unity of
universal consciousness. This can be done either directly in elevated states
of consciousness and/or through the ecstatic experience of physical
orgasm,

It seems that the CMSS refers to this distinctly Trika practice when it
remarks that the goddess emerges from the centre of its energies along with
Paramanandabhairava (see above p. 69). In this way “Kula emerges in
the wornb of Kula” (ibid.) and the worship of the Yuganathas bears fruit.
The mandala in which the Yuganithas are worshipped is divided into five
sections, namely:

1) the Mantras of the Trika goddess,
2) the Kaula masters,

3) the sphere of the flux of the Wheel of Malini which corresponds
to the vital breath,

4} the sphere of the Wheel of Matrka corresponding to the activity
of consciousness, and

5) the outer square representing the senses.

These together constitute Kula, the micro- and macro-Ccosmic
Totality. In the centre resides Kule$vari who can be worshipped in the
form of any of the three Trika goddesses, cither alone or with Kulesvara,
her consort.168 We can conclude, therefore, that the CMSS records, in
broad terms, the manner in which the Yugandthas are worshipped in the
Trikakula. Associated with the Pirva@mndya, they are the first to be
worshipped in the order of the amndyas and so accorded a peculiarly high
status, which at the same time sets them apart from the Pascimamndya and
its own line of transmission, while integrating them into it.

We move on now to our next object of enquiry, namely, the
relationship between these d@mndyas and Trika. The Kularammoddyota
repeatedly associates the Pirvdmndya with the Pascimamnaya. The
Kaula tradition with which this Tantra is associated develops, it says, in
these two forms.!% Thus the KRU at times combines both together. For
example, the fire ritual, mandala and initiation is said to be explained in
accord with the ritual procedures of both traditions,'™ At the same time,
however, the two traditions are also distinguished. Thus itisclearly stated
in places that the rituals and doctrines of this Tantra are basically those of
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the Pascimamndya, which has incorporated elements of the Parvamndyva.
For example, in a sequence of sixty-four energies divided in the usual
pattern of eight times eight (which in this case are eight energies associated
with eight sacred places), the eight powers (matr) belonging to Praydga are
said to originate from the Piirva tradition.!”! But even though the KRU
admits that it has borrowed from the Pdrvdmndya, it maintains that the
Pirvamndya as a whole is derived from the Pascimdmndya and that thisis
why they are essentially similar, The Pirvamndya is a direct offshoot of
the Kubjika tradition and is similarto it in every respect, just as a reflection
is a reproduction of the reflected object.t?

The KR U’ account of the origin of the Parvamndya associates it with
Mitrandtha, a well-known Pascima master. Mitranatha was a direct
disciple of Vrksanatha who, as an incarpation of the goddess Kubjika,
brought the Pascima teachings down into the world during this Era.!»
Accordingly, insofar as the Parvamndya isderived from Paseimimndyain
this way, the goddess enquires how the Pirvamndya arose from it.!’* The
account of its origin which follows is basically a variant of many similar
myths which explain how Matsyendranatha received the Kaula
teachings.'” Here the story goes that Parvati taught the Phrvdmndya to
her son, Skanda, secretly from a book, For some unexplained reason
Skanda became angry and in a fit of rage threw the book into the sea where
it was swallowed by a fish (minaka). In the belly of this fish resided a great
Siddha who read the book and practiced the yoga it taught and so grew
powerful and full of splendour. From the belly of this fish emerged
Adinatha in the form of Matsyendranitha.

A connection is here clearly being made between the first Kaula
teacher of this era, Matsyendraniatha, and the Parvamnaya, as it is in the
CMSS. However, the KRU does not equate the Parvamnayq with Trika,
although it knows of the Trikarantra as an independent group which it
mentions along with the Siddhdnta, Vima, Bhiita and Garuda Tantras as
well as the Kapilika Somasiddhanta, amongst others.!” In a long list of
Tantras!?™ at the beginning of this work, the Siddhadevimahdatantra is
mentioned which is clearly none other than the Siddhayogesvarimata. We
have already noted that both CMSS and KMT refer to this, the root
Trikatantra.

Indeed, there can be little doubt that Trika is an important element of
the Pascimamnaya. Thus the worship of the three goddesses, Para,
Pariapard and Apard, which is a distinguishing characteristic of Trika, is
an important feature of the Kubjika cult as well.'”® Their Mantras are the
same as those of the Trika,!™ as are those of the male consorts associated
with them, namely, Bhairavasadbhdava, Ratisekhara and Navdtmd. '8¢
Triads in general are a prominent feature of the Pascimamnaya; we often
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find groups of three related to one another.!3! The goddess Kubjika herself
is three-fold in the form of a young girl, maiden and old woman.!®
Moreover, she is explicitly said to be three-fold as the union of the
goddesses Pard, Pardpard and Apard. An important triad is here, justasit
is for the Kashmiri Trika, that of Sambhava, Sakia and Anava, which are
three basic ritual patterns at one level, and at the inner level of conscious-
ness correspond—as in the Trika—to will, knowledge and action. Cosmic
counterparts are attributed to them in the form of the Three Worldsinto
which the universe is divided.’8? The whole of the teaching is similarly
divided into these three types,’# which is why there are three types of
initiation (devidiksd) through which the Srikrama becomes manifest, '8
Even more vital and fundamental than these similarities are the basic
forms of the Mantric codes adopted by the Kubjik4 cult, namely, those of
Sabdarisi and Malini.1% They are the very backbone of the entire Mantric
system of this tradition, just as theyare of that of Trika, so much so that the
god tells the goddess in the KRU that:

The Trikatantra will be constructed by the conjunction of the parts
primary and secondary, of the three Vidyas along with Mdalini and
Sabdarai. 87

Although the use of the future here implies that the god is going to
make Trikatantra after the revelation of the Kubjika cult, there can be little
doubt that Trika precedes the Kubjikatantra and it is the latter which has
borrowed from the former, not the other way around. Indeed, in places
these Tantras themselves inform us that they have drawn elements from
Trikatanras.'®  Moreover, the oldest known Pascimatantra, the
Kubjikamata, must be later than the first Trikatantra, the Siddha-
yogesvarimata, because it refers to it. Again, the MBT and KRU both
know Trika as Trika. This means that they were redacted when Agamic
Trika had reached an advanced stage of development because the earliest
Tantras that taught Trika doctrine and ritual, such as the SYM, did not
consider themselves to be Trikatantrasas such.!®® Thus the KMT, whichis
earlier than the MBT and KRU, does not refer to Trika as a school,
possibly because it precedes this phase of Trika’s development. Whether
this is the case or not, it it a significant fact that the later Padcimatantras
know of Trika’s existence especially because reference to Trika is rare in
the primary sources. Moreover, that the CMSS knows the Trikasdra, an
extensive Trikatantra frequently referred to by the Kashmiris, shows that
the followers of the Kubjika cult continued to consult Trika sources
throughout its development.’® It is significant, from this point of view,
that it is in Nepal, where the Kubjika cult flourished, that the Siddha-
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yogesvarimata has been recovered. This is probably because it was felt to
be related to the Kubjika cult and so was copied and preserved.

The Kulatantras and Saiviagama

Before we move on to discuss the Pascimdmndya, we take this
opportunity to sum up what we have said up to now about the develop-
ment of these Kaula traditions. Firstly, we should emphasize that the
essential features of Kaula doctrine and ritualare by no means exclusive to
Tantric works which call themselves Kaula. Practically all that is generally
considered to be the ritual, yogic practice and life style of a Kaula (whether
itinerant ascetic or householder) can be found prescribed in the Bhairava-
tantras. The JY, SYM, BY and Bhairavaianirasof thissort all seem at first
sight highly Kaula in character. They themselves, however, do not
consider themselves to be such, even though they do sometimes describe
rituals that they specifically state are Kaula. Indeed, this fact only servesto
make the contrast between them and the Kawlataritras even more striking,
despite much that they seemingly share in common. How then are we to
distinguish a Kawlarantra from other Tantric works? The reply to this
question lies essentially in what a given Tantra says about itself and its
relationship to other Fantras and Tantric traditions. A Kaulatantra will
itself tell us that its dominant concern is with Kaula doctrine which it labels
as such in its own terms. Thisis a simple principle of general application in
trying to assess to what type a Tantra belongs.

As we have already noted, the earliest Tantras which Kashmiri
Saivites refer to as original sources of Trika doctrine are not, in this sense,
Kaula. It makes sense, therefore, that according to Abhinavagupta the
Milinivijayottaratantra which he considers, along with the SYM, to be the
most important Trikatantra, refutes Kaula doctrine. Although he says
that it goes beyond Kula doctrine, in fact it belongs to the strata of
Trikatantra which had not yet become Kaula (or a ‘higher’ Kaula) in the
way that it is for example, in the Bhairavakulatantra or Kularatnamala.
'[:he same is true of the Kalikrama. The Tantrargiabhayaraka (alias
Siracheda or Jayadrathayamala), to which the Kashmiris refer as an
authority for certain points of Krama doctrine, is a sophisticated Tantra
which typologically can be said to be highly Kaula in character; it does not,
however, define itself as such even though it does deal with Kaula ritualin
places.i®!  Therefore, we cannot say that this Tantra belongs to the
Kilikrama in the specific sense of the term, although it is certainly
concerned in parts with the worship of Kali in many forms and is full of
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typically Kalikrama notions. Other, probably later, Tantras of the Kali
cult were, however, Kaula and conscious of themselves as Kélikrama
Tantras. One could say that the Kalikrama, like Trika, acquired a specific
independent identity as a Tantric tradition when it became conscious of
itself as Kaula. Moreover, at this stage of its development we can beginto
identify figures in the line of the Agamic Kili cults who brought Tantras
‘down to earth’ or transmitted the oral tradition of the Kilikrama which
finally emerged in Kashmir, fashioned at the hands of the Kashmiri
authors, as a fully fledged system, not just a mass of ritual details or
scattered visions in chaotic scriptural sources.

We can trace a continuity from the virtually total anonymity of the
earliest scriptural sources of the proto-Krama and proto-Trika, namely,
the Bhairava and Vama Tantras, to the more distinctly sectarian Kaula-
tantras of the Trika and Krama, right up to the extra-canonical exegetical
works of monist Kashmiri Saiva authors. In this way, by the middle of the
ninth century, they emerged out of the world of the Saiva Agamas into that
of the §asiras. For at least two centuries these two worlds of discourse
remained vitally linked through the Tantric adepts who belonged to the
line of transmission of the Agamic teachings and served as living sources of
their hidden meaning. Although we have taken a leap outside the ambit of
Saiva scripture into a different dimension of discourse, the line of
transmission is linked to that of the canonical works themselves. In other
words, the Trika and Krama schools matured to this level following the
pace of a progressively more refined hermeneutics of the Tantras’esoteric
meaning, which developed in the oral traditions. It was Sambhunatha-—
Abhinavagupta’s Trika master—who gave him the basic exegetical Trika-
based model upon which the culminating work of the Trika tradition-—the
Tantrdloka—is based. Again it appears that it was largely due to him that
Trika was taken to be the apogee of monist Kashmiri Saivism, for there

can be no doubt that Trika is far from the central focus of monist Kashmiri

Saivism before Abhinavagupta.

To get back to the point: when the Krama emerged asa self-conscious
Kaula cult, it seems that it also became conscious of itself as one of a group
of @mndyas. Whether these two events are concomitant or not, that is,
whether the Kalikrama as an independent Kaula tradition knew itself right
from its inception as the Uttar@mndya or not, it certainly did so at some
stage of its development. The Trikakula on the other hand, it seems, never
thought of itself as belonging to an amndya even though the CMSS refers
to Trika as the parvamndya. This is probably why the Kashmiri Saiva
authors ignored the dmndya system and preferred to relate the Trika--as
a ‘higher’ Kaula tradition—to the Saivagama as a whole, just as the
Agamic Trika itself did.
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The Tantras of the Kubjika cult were, however, it seems, Kaula right
from the start and thought of themselves as belonging specifically to the
Pascimamnaya. We know that the KMT is older than the J'Y—a proto-
Krama Tantra—which refers to it (see appendix C) and thatitis also older
than the NSA. The JY is well aware of an independent current of Kaula
scripture although it does not say specifically that the KMT belongs to it.
Are we therefore to assume that the Kilikula already existed at the time
and that it represented an Uttardmndya in relation to the Kubjikatantras?
Or is the KMT the oldest extant type of dmndya-oriented Tantra? We have
already noted that it nowhere clearly defines the amndyas of the other
directions, although it refers to them. Could this be because they were
simply empty categories? In other words, did they have no more than an
ideal existence as mere logical complements to an existent Pafcimam-
naya? I we accept this hypothesis, we are led to consider the possibility
that the Kalikrama accommodated itself later to this pattern, as did the
Srividya tradition in a less certain manner. Perhaps, on the other hand, it
would be better to think of them as developing together with their roots
firmly embedded in the Saivagama, drawing life from it and growing out
of it, as well as alongside it.

The Pascimamnaya-—The Cult of Kubjikia

Some schelars have assumed that the cult of Kubjika is of Nepalese
origin largely because virtually ail the manuscripts of the Tantras of this
school are Nepalese. %2 This assumption is not, however, supported by the
texts themselves. They do saythat thisschool originated in a mountainous
region, probably the Himalayas (see below), and make the point that it
spread throughout India. Even so, Nepal is hardly mentioned as a place
sacred to the goddess,'® while the Nine Nathas who are said o have
propagated the doctrine of Kubjika in our times, although all of North
Indian origin,’ are not Nepalese. However, wherever it may have
originated, the cult of Kubjika was known in Nepal by the first half of the
twelfth century A.D.—the date of the oldest manuscript of the KMT,195
The great abundance of manuscripts of Tantras and related works
belonging to this school copied from this time up to the seventeenth
century testify to its popularity there during this period. Judging from the
number of manuscripts copied from this period onwards, the Kubjika cult
seems to have waned in importance although it must have continued to
command a small following up to quite recent times because a few
manuscripts did continue to be copied right up to the present century. |
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was informed during a recent visit to Nepal that Kubjika is stiil worshipped
on certain occasions in the Kathmandu valley although her cult is now
hardly known to anybody.

Scholars have pointed out that references to Kubjika and her school
are rare, % nor are images of her common whether drawn or sculptured. ¥’
This is true of another goddess associated with her worship and whose cult
has similarly been popular in Nepal since the inception of the cult of
Kubjika, namely, Guhyakali.'8 The reason for this seems to be that such
cults either disappeared along with countless others or else managed to
survive only at the regional level. A prime example of this phenomena is
Trika Saivism which, but for its following in Kashmir and the genius of
those who applied themselves to it there, would probably be unknown. It
is not quite right, therefore, to think of the Kubjika cult as a school which
“remained very independent and stood aloof from other Tantrik
schools.” In fact, one of the aims of future research into this school
could be to identify, as far as the available sources permit, the various
elements of other Tantric traditions which have contributed to its
formation and to distinguish them from its own original contributions.

Kubjiki, the ‘Crooked One’

“Kubjika” is the feminine form of the Sanskrit word “Kubja” which
literally means “humped-back™ or “crooked.” Even so, although the
Tantras of the Kubjika school describe many forms in which the goddess
can be visualized, she is not commonly represented as bent over. It has
been suggested, in order to account for this fact, that “Kubja”is a word of
Munda origin2® that does not originally mean “crooked.” The Tantrasdo
not, however, support this contention. Thus we find that Kubjiki isalso
called “Vakresvari,” Vakrika or Vakra because, as the Tantras explain, her
limbs are crooked (vakra).®! Of her three principal forms as a girl (Balay,
young woman (Kumdrf) and old woman (Vrddha), it is the last which, as
one would expect, is associated with her crooked form.»? Perhaps this
image of her as old and deformed is the reason why she is also called
“K hafijani” which means literally “she who walks with a imp.” %3 A myth
recorded in the KRU that explains why sheis bent over does not, however,
relate this to her age.?® The story goes that Kubjik once sat with devotion
to worship the union of the god with the goddess. The god then appeared
to her and took hold of her hand as a prelude to union but she, overcome
with apprehension and bashfulness, contracted her body, and so became
‘Kubjika’. As such, she is equated with Kundalini who, when awakened,
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becomes bent over with ‘shame”. 205 Again, Kubjika’s crooked form relates
to her nature as Kundalini who is the matrix (yoni) or Triangle (srgdta)
from which creation pours forth and in which it resides. As such, she is
bent over, not when awakening but when she is dormant, and the power of
consciousness (cicchakti) is contracted, which is as one would expect, and
is in fact usually the case in representations of Kundalini, From this point
of view, consciousness is ‘straight’, i.e., unconditioned when it is free of
‘crooked’ obscuring thought-constructs.?¢ From another point of view,
Kubiika is said to be crooked because she must contract her limbs to reside
in the body of Kule$vara just as someone whose body is large must stoop
down when moving about in a small hut. 27 While according to the
Pardrantra, she is bent over because she initially ‘churns® her navel with
her tongue to give birth to the universe within her womb.208 This is
because, as the CMSS explains, the navel is the Great Matrix (mahdyoni)
from which Kundalini rises. Thus in this account Kubjika is bent over in
order to stimulate her cosmic power which, rising through the body, leads
the vogi to liberation.2e?

Kubijika is the Supreme Goddess ( Pard devi) where form is the divine
light of consciousness that shines in the centre of the brilliant radiance
enlightened yogis perceive.?’®  As such, she is the Great Mother they
experience within themselves.2!! As Kundalini she is pure bliss, the power
of the Light which resides in all the six centres in the body {cakra)and sois
of six forms.2t2 As the power of consciousness she is the source of all
Mantras and as such has three aspects: Supreme {Pard), Middling
{Parapardy and Inferior (Apard). In this three-fold form she is, just asin
Trika doctrine, Mélini?!3 consisting of the fifty letters of the alphabetin a
state of disorder, symbolizing the rising of Kundaliniand the disruption of
the cosmic order that takes place when it is reabsorbed into the Supreme
Matrix (parayoni}—the goddess Kubjika-—from whence it was originally
emitted, At thislevel the goddess resides in the state which is Beyond Mind
(unmanabhavaritd) as Siva’s divine power (§dmbhavasakii) to will, know
and act. She has thus three forms (#ririipd) and travels along the three
paths (tripathagd)®'¢ of the sides of the triangle of the organ of generation
(bhaga) which is both the source and ultimate end of all creation .25 Atthe
corners of this triangle are located the Mahdapithas: Parnagiri, Jalandhara
and Kamaritpa. In the centre is Odiyanapitha where the goddess resides in
union with the divine lingae whose nature is bliss itself and whose seed
(bindu) is the Sky of Consciousness.?!¢ In the centre Akula and Kula unite,
while the poddess, as Rudra's power (rudrasakti), pervadeseach part of the
triangle and lords over it as the Mistress of Kula (Kulesvari) who is also
called Mahdkaulikd and Bhairavi.2l?

According to the CMSS, the form in which Kubjika resides in the
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centre of this triangle is as a tamarind tree: Cificini. Thus it refers to the
doctrine of the Kubjikdtantras as Cificinisgstra?'® The abode of this
doctrine is the Circle of the Divine Transmission (divyaughamandala),
higher than that of the Transmission of the Perfected Ones and of Men.
(Siddha and Manavaugha).?'® It is under this Tamarind Tree that
Cificininatha (alias Vrksandatha) attained, by divine command, the highest
state.® This tree is the tree of the light of consciousness (cificinicil-
prakasa) brought into this world by Siddhanatha??! who planted it on the
1sland of the Moon (candradvipa) which is in the Great Ocean of Kula.
The roots of this Tree and its branches are extensive and it bears the fruits
of the Divine Transmission. It is Kaula rooted in Kula and flourishes in
$iva’s Circle. The juice of this tree is one’s own nature {svasvabhdvay), its
young sprouts are the Vedas and Vedangas; its flowers are the senses, and
the divine fount which waters it is the delight of consciousness, its inner
glory.22 To lie in its shade is to experience the highest state of rest
(vi$ranti) in which one is free of the opposites of pleasure and pain.

The Origins of the Kubjika Cult

The founder of the Kubjika cult is said to be Siva who is venerated as
Adindtha, 2?3 the primordial teacher, It is Adinitha who imparts the
doctrine to the goddess Kubjika in the KRU. He, the first Mastey, is,
according to one myth, the source of the goddess?* even though he
declares that both he and his consort are beginningless and with noend. It
is he, not the goddess, who is the essence of the Paseima tradition which
draws its life from him, because he is the authentic identity of those who
worship him and the goddess.?25 His body is the source of the sacraments
offered to him and the goddess with whom he unites to emit the ‘sequences’
(krama) of the liturgy and the sacred circles {mandala) in which he is
worshipped with the sacrificial formulas he himself has taught.2?
Adinatha is also called Srinatha??’ who is identified with Mahdbhairava,
the Lord of Kula and Kubijikd’s consort, Kubjesvara,2?8 He receives the
doctrine from the goddess but at the same time is praised by her as the
source of all Kula doctrine.??® Srinatha is also identified with Srikantha,
said to be the original propagator of the Saivagama23 who is worshipped
at times even before Safikara.23! Although Srinatha is extolled as the
highest God, there are reasons to believe that he was an historical person.
He is listed as the last of eighteen teachers in the line of the Divine
Tradition (divyamnayarukrama) and was said to be the only teacher in
the town of Candrapura who belonged to the Western Tradition. He was
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heiped at the beginning of the present Age of Darkness to propagate the
doctrine by Odisanitha, Srisasthanitha and Sricaryendranatha who lived
in the land of Konkona where where Candrapura was situated. 2 As the
founder of a line of teachers, he is called “Olindtha™.2% A Siddhanatha is
also referred to as the original propagator of this tradition but he may be
none other than Srinatha if we take “Siddhanatha™to be a way of referring
to an accomplished adept rather than a proper name. 2

As we have noted above, Siddhanatha was said to have brought the
teachings to earth on the Island of the Moon (candradvipa), also called the
“City of the Moon” (candrapura), the “City of the Island of the Moon,”235
or the “City of the Sacred Place of the Moon” {candrapithapura). s It
symbolizes the Innate Nature (svabhdva) of all things where the divine
body of the goddess Kubjika resides in the form of Kundafinl It is
probable that Candrapura did exist although the Tantras overlayed it, as
they did other places sacred to the goddess, with a symbolism which
interiorized it into an inner sacred geography, thus making it difficult for
us to locate the site of this town. The land of Konkona, where Candrapura
was situated, is said to have been in the Himalayas. Schoterman, however,
does not believe that this is likely but thinks instead that: “Konkona
denotes the whole strip of land between the Western Ghats and the
Arabian Sea.”?¥ It seems more likely, however, that Candrapura was
located somewhere in the Himalayan region in view of the many
associations that the goddess and her place of origin has with mountains,
Thus in the KM T the Mountain of the Moon {candraparvata) is said to lie
to the west of mount Meru near Gandhamilya?38 which is where the Island
of the Moon is located according to the $atSS.2*? Indeed, this is probably
one of the reasons (if not the main one) why the cult of Kubjiki is
associated with the western guarter.

Between the three peaks of Himavat is the site of the Land or Town of
the Tradition (santdnabhuvana/pura) which is equated with the Western
Tradition, also called {as is common practice in these Tantras), the Abode
of the Moon (candragrha).?® According to the mystical physiology of
these Tantras, Himavat symbolizes the mind (manas) found at the end of
the Twelve-finger Space above the head (dvadasanta) where Kundalini
abides in her most risen state.> Thus Kubjika is said to descend onto the
peak of the Snow Mountain (himagiri) in the land of India. This peak is
located at the end of the stream of divine sound (ndda)?*? which resounds
throughout the micro/ macrocosm until it merges into the Silence of the
Transcendent at the highest level of being at the End of Sound (ndddnta}in
the Twelve-finger Space. The goddess is therefore said to reside on the
peak of mount Kaildisa and, as such, is the Goddess of the Peak (§ikhddevi)
and the Mistress of the Wheels of Energy which revolve in the cosmic
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body.2#* Her body is pure consciousness and bestows the bliss of the
‘churning’ or arousal of the power of enlightened consciousness.?* Asthe
power of consciousness, she is also Speech and as such is adorned with the
fifty letters of the alphabet and resides in this form within the divine
triangle of the Three Peaks once she descends into it along the Path of
Meru.2 The MBT, according to the colophons, has also emerged along
the Path of Meru in the Primordial Sacred Abode (@dyapitha). The
KRUY explains that the Path of Meru means, according to Kula doctrine,
the Tradition (sanzdna). The Lord of the Tradition is the Great Meru, the
Supreme Sky of Consciousness which knows its own nature completely. It
is from here that the beginningless sequence of the progressive unfolding of
consciousness and the transmission of the doctrine originates and so is
called the Primordial Abode (ddipitha) located in the Centre between
Kailasa and Malaya. The Lord resides here with his power that pervades
all things.?¥’

Although it is not possible on the basis of the evidence so faravailable
to say anything definite about where the Kubijika cult originated, if we
assume that the Tantras of these schools invest with symbolic meaning the
environment and localities in which the Kubjika cult originally developed,
it seems likely that we would be right to seek its origins somewhere in the
western Himalayas. That this cult was known in the mountains of the
North of India during the earliest period of its development seems to find
support by a reference in the KMT to birch bark as the material on which
a Mantra is to be written.28 The MBT also refers to it as a writing
material?® and the GS prescribes that a sacred diagram be drawn on it
with sexual fluids mixed with poison.?0

The study of the cult of Kubjika and the Tantras of the Western Kaula
Tradition is barely in its infancy. We hope that some of the more
important of these texts will be edited and siudied in the near future.
There can be no doubt that this is an early Kaula tradition which is of
great interest not only for the richness of its doctrines and the beauty of
its symbolism but also because it can tell us something important about
a part, at least, of the history of Hindu Tantra,

PART THREE

Appendices
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A History of the Study of the Kubjikd Cult

Scholars first heard of the existence of the literature of the Kubjika
school at the turn of the century when Haraprasada Sastriand C. Bendall
published their catalogue of manuscripts belonging to the Darbar Library
in Kathmandu.! In 1934, P. C. Bagchi published an edition of the
Kaulagjfidnanirnaya along with a number of short tracts attributed to
Matsyendrandtha. In his introduction he quoted extensively from the
Kubjikanitydhnikatilaka, which was correctly identified by Sastri in the
Nepal catalogue as belonging to the Pascimdamndya. Bagchi however
failed to grasp the distinctive character of the Pasfeim@mndya and so
simply identified it wholesale with the Kaula school.?

The next brief reference to the existence of this corpus of literature
appeared in an article by Chintaharan Chakravarti published in 1937 in
the Yearbook of the Asiatic Society of Bengal. This brief article dealt with
the Nepalese manuscripts of the works of this school deposited in the
library of the Society.? One manuscript of the KMT, which was thought
at that time to have been written in late Gupta script (but has since been
proved to be an early form of Sdrada¢), aroused particular interest due to
its presumed antiquity. Chakravarti also wrote short notices of these
manuscripts in his catalogue of TFantra manuscripts belonging to the
Society which came out in two volumes in 1939 and 1940 respectively.’

In 1947 a series of articles written by the Nepalese major-general
Dhana Saméer Jangabahadur Rana came out in the Hindi magazine
Candi. They were published every two months and each gave a brief
account of the dmndyas amongst which was the Pafcimamndya.s In 1963
De Mallmann published a book on the iconography of the Agnipurdinain
which she briefly discussed the form of Kubjika described there.?

This was the state of affairs up to the beginning of the 1970s when a
group of scholars at the University of Utrecht in Holland decided to edit
the KMT which resulted in 1972 in a preliminary article by Dr. K. R. Van
Kooj on the problems involved.? In 1976, an edition of the Goraksa-
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samhitd was published by Janardana Pandeya from Sampirnananda
Sanskrit University, Benares, This edition was prepared on the basis of
two manuscripts, one the scholar noticed in 1963 in the manuscript library
of the said university and another he found in the collection of the_Ali,»
India Kashiraj Trust in Ramnagar near Benares.? This was the first efixtzon
of a Tantra belonging to the Kubjika school made, as it happens, W}thout
the editor knowing that this was the school of Tantra to which this text
belongs.

In 1977, Schoterman published 2 short article on the KMT" and in
1980 an article on the worship of Kubjika in the Agnipurana.'' In 1982, he
published an edition of the first five chapters of the Sazsahasrasamhna
along with an English translation and extensive notes.!? This text is an
expanded form of the 3500 verse KMT and so Schoterman’s work is the
first major study of a Tantra of this school. At the University of Utrecht
an edition of the Kularatnamiilapaficakavatdra has been prepared for a
research degree. Dr. Schoterman is also preparing an edition of the
Kubjikanityahnikatilaka by Muktaka (alias Mafijuka) which is a manual
for the worship of Kubjiki written before the twelfth century (the date of
the manuscript). Dr. T. Goudriaan and Dr. Schoterman have completed
the edition of the KMT and will hopefully manage to publish it shortly
with an English introduction.

APPENDIX B

The Manthanabhairavatantra

The Manthanabhairave is a lengthy Tantra belonging to the
Pascimamnaya. It also calls itself caturvimsatisahasra,! that is, a “book
of 24,000 verses” and is in fact not much short of this size. The oldest dated
manuscript traced so far was copied during the reign of Someévara and is
dated N.S. 300, i.e., 1180 A.D.2 The most recent was copied during the
reign of Viravikrama Saha and is dated Sam. 1897, i.e., A.D. 1841. Forty-
one manuscripts, many of which are more than [50 folios long, are listed
in Appendix C. One manuscript of a part of this Tantra is preserved in the
Asiatic Society of Bengal. It is in Bengali script and was copied from a
manuscript belonging to a monk in Bodhagaya dated N.S. 761, i.e., 1641
A.D.. Tt contains chapters 74-89 and is written on 199 folios of foolscap
paper.? Apart from this one, no manuscrlpt of this Tantra has so far been
found that is not Nepalese.

The MBT is divided into four sections, three of which are called
“khanda.” Although a colophon of one of these sections states that this
Tantra is divided into three parts,* in actual fact it appears, on the basis of
the descriptions in the catalogues, that they are not three but four. These
are listed below along with their approximate length:

Yogakhanda 4,500 verses
Kumaérikikhanda 6,000 verses
Siddhakhanda 2,900 verses
Navanityayagadhikara 4,300 verses

Total 17,700 verses

In the Paratanira, the MBT is referred to as the “mahamanthana-
satkaka™ which may be translated to mean the “Great Manthina
(bhairavatantra) consisting of a group of six [thousand verses]” or also as
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“consisting of groups of six {thousand verses].” If the first meaning is
intended, then perhaps the Pardtantra is referring to just a part of it.
Perhaps, however, the work is conceived to be divided into four parts of
six thousand verses, as is the Jayarathaydmala. This is perhaps not the
case because, as we have already noted, only three out of the four sections
refer to themselves as a “khanda, " while the MBT describes itself (in the
Kumarikakhanda at least) as divided into three parts. Does this mean then
that the Navanitydhnikadhikara is a later addition? Or isit, in fact, a part
of one of the three original sections? This is just one of the many
preliminary problems that need to be solved. Indeed, without carefully
examining all the MSs it is not possible even to make out whick parts of
the MBT they contain. Certainly there is no single MS that containsitall.
Moreover, the order of the sections also needs to be assessed. From the
notices we have of these MSs there appears to be a commentary on this
Tantra called “Vidhana” written by a certain Ripasiva. Again, without
examining the MSs it is impossible to say whether the commentary extends
to cover the entire Tantra or just a part and if so, which part.

The MBT is also called Khafjinimata indicating its close connection
to the XMT for, as the reader will recall, Khafijini is another name for
Kubjika. It was brought down to earth by Kalankanatha (see below) while
the Kulalikamara of 3,500 verses, i.¢., the KMT, which the MBT also calls
the “Ratnasiitra,” was brought down to earth by Tumbura, The reference
here to the KM of 3,500 verses proves that the MBT is a later work.® This
is further confirmed by another passage where the presiding god of this
school is described as sitting in the mandala of the Vidydpitha holding in
one hand the Srimata, i.e., the KMT.7 That the MBT is probably not the
original Tantra of the Kubjika school is also indirectly confirmed by the
highe regard that the Tantras of this school have for the KMT, rather than
the MBT, and that it is the former, not the latter, which figures as one of
the sixty-four Tantras listed in the NSA. The Kumarikakhanda of this
Tantra is particulatly interesting from this point of view as it seems to be
closely related to the KMT. Perhaps, indeed, it is an expanded version of
it, like the Sarsahasrasamhita referred to above. Nor can it be the SatSS
because this Tantra is divided into fifty chapters whereas the Kumdrika-
khanda is in sixty-six chapters.

It is not possible at present to date the MBT with any degree of
accuracy. It cannot be earlier than the seventh century Buddhist logician,
Dharmakirti, to whom it refers.8 Probably, however, Dharmakirti much
precedes the reduction of this portion of this Tantra. A reference to an
invasion by foreigners who conguered the entire country after crossing
the Indus’ is apparently a reference to the full-scale invasion of India by
Muslims in the early eleventh century. It appears, therefore, that the MBT
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cannot be older than this nor is it younger than 1180 A.D. which is the date
of the oldest Nepalese manuscript.

To conclude, we shall say a few words about the traditional accounts
of the revelation of the MBT. Up to now, I have managed to trace two.
One is found in the Yogakhanda'® of the MBT, and the other in the
concluding portion of the Kumarikakhanda.'' According to the latter
account, the original form of this Tantra (here called “Paramesvaramata™)
was a fabulous million, million verses long (laksakor)). The essence of the
doctrine of this Tantra was transmitted in another seventy million verses
from which another versicn was supposed to have been derived consisting
of one hundred and twenty-five thousand verses, The most essential
doctrines of this Tantra were then recorded in a twenty-four thousand
verse version which is the present MBT. This was transmitted by Kujesi
to Mitranétha in three sections.

The Yogakhanda's account is more complex than that of the
Kumarikakhanda and differs from it in certain details. Here the Divine
Transmission of the Khafifinimata is said to have passed originally from
Adinitha to Mitranatha, who then transmitted it to Sastindtha, who gave
one half to Caryinitha. Caryinitha in his turn passed on half of what he
had learned. Unfortunately, a break occurs in the text here so we do not
know whom Caryandtha taught; possibly this was Odiyananatha who is
usually associated with the three otherteachers, Whoever thisteacher was,
he transmitted half to Brhatkantha, who gave one half to Gandveksa. The
remaining portion of the Khafijinimata was transmitted by Akulanatha.
The text now goes on to explain that the version consisting of one hundred
twenty-five thousand verses was brought to earth by Cifica(natha) and that
all the rest of the teaching was transmitted by the community of Siddhas on
the Island Free of Thought-Constructs (nirvikalpadvipa) from whence it
spread to India. We are also told that the Tantra of twenty-four thousand
verses was brought to earth by Kalankanatha, These two accounts are
illustrated graphically in Table 8.

Fable 8. The Transmission of the Manthanabhairavatantra.

1y Pdaramesvaramatq of 1 millien, million verses

|

Version of 70 million verses

Version of 125,000 verses

|
MBT revealed to Mitrandtha in three khandas together
consisting of 24,000 verses,
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Adiniitha

Mitrandtha

Sastinatha - Caryanatha - 7 - Brhatkantha -
(Ganaveksa - Akulanatha

Cificanatha (also called Cificininatha) revealed
the 125,000 verse version,

Kalankanatha revealed the 24,000 verse version.

APPENDIX C

The Canon of the Jayadrathayamala

After completing this monograph, it was my good fortune to have
been given a copy of a manuscript of the first sarka of the Jayadratha-
yamala by Mr. G. S. Sanderson who is at present lecturer in Sanskrit at
Oxford University. Several chapters of this text are dedicated to the Saiva
canon.! P. C, Bagchi examined this section of this Tantra in the 1930s2but
did not publish an extensive report of its contents, although he did point
out its importance. It does, in fact, contain a great dea! of interesting
information relevant to the study of the Saiva canon and its history, We
have, therefore, thought it best to present it as a single unit largely as it
stands in the original. The numbers in the margin refer to the folio
numbers of the manuscript.

Bhairava, prompted by the goddess, sets out to give an account of the
Sastras. He starts by explaining that a §dstra is so-called because it teaches
($asands) those who are frightened, suffering or wicked the way to
salvation (rd@na) from their sins and worldly troubles.? All §@stras belong
to four basic categories:?

Common (sZmdanva)
Common-cum-particular (sadharanavifesa)
Particular (vifesa)

Specially particular {visesatara)

Once Bhairava has enumerated these categories, he tells the goddess
that this progressive development from less to more specialized knowledge
through these four stages is inevitable because it is impossible to teach
everything at once. Even so, however broad or focalized the terms of
reference may be, all human and divinely revealed knowledge refers to the
same reality. Bhairava also implies here that there is a temporal as well as
a logical progression between these categories and, indeed, the last three
do follow each other in roughly chronological order. Thus these are:

1650
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Common (simanya). The S$dstras belonging to this category enjoy
extensive popular support and are not criticized as improper by anyone.
Thus, because everyone is fit to study and hear them and because their
scope is very extensive, they are said to be ‘common’as well as ‘worldly’
(laukika). They include the Puranas, literary works (kdvya) and those
dealing with history (itihd@sa), mathematics (ganita), dramaturgy (nataka),
metrics (chandas) and grammar (Sabda).

Common-cum-particular (sadharanavisesa). Only Brahmins are compe-
tent to study these texts and so they are said to be ‘particular”, while
because those who study them do not need to affiliate themselves to any
cult, they are also said to be common. To this category belongs the Sruti,
here reckoned to be the three Vedas, namely, Rk, S@ma and Yajus—not
the Atharvaveda. They are the most important in this group. Then comes
Smyti, the Upanisads, Mantrasiitra, the Kalpasiitra and logic (anviksa).

Particular (visesa). The texts belonging to this category are said to be
‘particular’ because they belong to specific traditions (samaya). These
include the Saura, Saiva, Paficardtra, Pramana, Vaimala,’ Atharva,
Samkhya, Yoga, Bauddha and Arhata.

«§aiva® here means specifically the Saivasiddhania scriptures which
are of two types according to whether they belong to the Siva or Rudra

group.

Specially Particular (viSesatara). These texts are more ‘particular’ than
those belonging to the previous group because they are meant for the
followers of specific cults within the various traditions. Amongst themare
the scriptures of the Vajrayana, including the Guhyasamdjatantra.® To
this category also belong the Bhairava, Bhiita and Garuda Tantras,

The exposition of the canon which follows is concerned with this last
category and more particularly with the Tantras of the Bhairava cult which
encompass, from the JY’s point of view, virtually the entire Saiva canon
apart from the Siddhanta. Thus this category of ‘specially particular’ texts
is said to be divided variously into three, four and five currents (srozas) as
well as into four pithas.

Before going into the details of these divisions extensively, the
discussion digresses to deal with the origin of the Saiva scriptures in
general. The goddess wants to know how the scriptures originated. She
wants to know about the nature of the relationship (sambandha) between
those who transmitted and received the scriptures because unless this
relationship is established, the scriptures cannot serve as a source of
insight (pratipatti).

Bhairava explains that Mahe§vara is the sole cause of liberation in this
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beginningless, confined world of transmigratory existence. It is
Maheévara’s nature to seek to grace mankind, while the latter is the object
of his grace because every man is a victim of his own faults. Moreover, in
his omniscience, Siva knows how to grace humanity and liberate man from
his state of bondage. The most direct means to this end is seripture which,
like a powerful medicine, heals man’s suffering and, through the revelation
of its meaning, extinguishes the lamp of pain. It is through scripture that
Siva’s divine vitality {virya) is made to fall into the wombs of liberation,
fertilizing them to issue forth into the new life of the liberated state.
Scripture is ultimately the instrumental cause (nimitta) of liberation and
immediately that through which the relationship (sambandha) to the
teachers c_)f its purport is established and hence with its original source
which is Siva himself.

The Lord’s body is pure consciousness; thus when he wishes to
generate this relationship through the production of scripture, a
movement (pravytil) arises within him that issues out of his transcendental,
unmanifest state. Kundalini, the power of consciousness and speech latent
within him, is aroused by the fullness of the growing intensity of this
movement and so straightens to become a manifest resonance (svarg)
within consciousness.” Siva is in this way filled with the energy of speech
and so assumes the form of the aggregate of all words (Sabdarasi), here
identified with Sadasiva who, eternal, (sad@) and endowed with Siva’s
nature, is ever at the upper level (Frdhvasthana). Sadasiva reflects upon
the manifest universe as consisting essentially of two categories, namely,
the istener’ and ‘speaker’. This is the one relationship (sambandha)
through which the meaning of scripture is communicated. Therefore,
although these are two aspects of a single reality and the relationship
between them is undivided, it is of various types according to the level of its
manifestation, namely:

Great (mahat): that between consciousness and its power.

Subsequent (dnantara). that between Sadasiva and the Viras.

Intermediate (aviintara): that between he who awakens and he who is
awakened.

Divine (divya): The relationship between Sadasiva as he who awakens
and divine beings below him up to the level of Maya.

Mixed {midra). that between divine beings and sages.

Other than divine {adivya). that between sages and ordinary men.?

Sadagiva as the source of Saiva scripture is in his supreme (para)
form. At the intermediate (pardpara) level he is said to be the vitality of
yoga and his body consists of the five Mantras associated with his five faces
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which are the sources of the five currents (srotas) of Saiva scripture.® In
his lower (apara) form, Sadaéiva is the lord of the Mantrapithaand is here
said to have four faces. Now, although the JY itself belongs to the
Vidyapitha, it also considers the Mantrapitha io be very important‘and
deals with this class extensively. Accordingly, the Mantrapitha is said to
be the divine pitha (divyapitha) of the Mudra- and Mandala- pithas of
which Sadagiva is also the Lord. From Sadasiva’s five faces issues the pure
knowledge (Suddhavijfiand) through which the divine Sound (ndda) and
Drop (bindu) emerge. When these combine with the metres, they generate
through their rhythm all the §@stras. The godsfirst revealed reality (arthfz)
through the Vedic metres (chandas); even so all the scriptures are forms in
which Sadaéiva embodies himself. Consciousness has no formin itself but
is said in this way to possess a body made of Mantras. As such, Sadasiva
is full of divine powers and has a form.(vigraha). Through the four
instruments (karana) of mind, ego, intellect and speech, he assumes the
identity of the teacher who instructs; while when the fourth instrurt}en_tm
speech—is substituted by the power of hearing, he becomes the disciple
who listens. He who knows the four instruments is said to be a “Maha-
kirunika”1© Within these gross bodies is the subtle body (arivahikalinga)
governed by the vital breath which moves through the right an'd left
currents of vitality. In this way the right and left currents of scripture
descend into the world along with a ‘mixed’ current formed by their
conjunction to which the Ydmalas belong.

1. The Pitha Division

The JY deals with Agamic Saivism from two points of view. Firstly
it enumerates the Tantras which belong to the pithas; then it enumerates
the lines of transmission of the scriptures from master to disciple (santana)
and the schools (mathikd) belonging to the currents (srotas) of the
scriptures.!! Thus the JY seeks to present a picture of Agamic Saivism and
its many different branches from the point of view of both systems of
classification. It reserves, however, pride of place for the pitha system as
the most fundamental classification of scripture while the srotas systemis,
in a sense, devolved to a classification of groups of Saiva traditions and
lines of transmission of doctrines, each peculiar to its own parent current.
The ideal Saiva master (here the term “guru ”is generally used rather than
“Gedrya”) is one who is conversant with the teaching of all the currents..”1

The relationship between the pitha and srotas classifications is
peculiar and somewhat strained. It appears, as we have already had
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occasion to remark, that it is a system which developed after the classifi-
cation into five currents, at a time when they were reduced to three (see
above p. 42 ff), namely into ‘right’, ‘left’ and ‘mixed’ currents and takes
over from it as a system of classification of scriptures as a whole (and as a
set of groups to which the Tantras affiliated themselves), cutting across the
distinctions made within it. We have already noted that this is happening
in the BY’s account of the Saiva canon while the following remark in the
JY seems to echo the view of the BY which, as we shall see, is considered by
the JY to be a particularly important Tantra: “The four pithasare together
said to reside in the right, left and mixed currents as if they were the
principal branch in a subsidiary branch (of the teachings).”!?

Before dealing with the pizhas extensively, Bhairava talks about them
in general and deals with their contents summarially. Bhairava starts by
listing a number of synonyms for the word “pitha”, all of which miean a
“group” or “collection™.!* The Mantrapitha is associated with masculine
words while the Vidydpitha is associated with feminine ones. Perhaps by
this is implied that the Tantras of the Mantrapitha deal more extensively
with male deities while those of the Vidydpitha with female ones, as the
Svacchandabhairavatantra and the SYM, which belong to these two
pithas respectively, exemplify. The Mudrapitha is of three forms related
to mind, speech and body. It is called “terrible” (ghora). The Mandala-
pitha is where all three unite and is said to be undivided. This does not
mean that the Tantras of this pitha are monistic but rather that it has,
according to the JY’s account, no subdivisions. Again, the preference the
JY has for the Manrrapitha is evidenced by the way it characterizes it as
the repository of the supreme brilliance (paramam rejas) which symbolizes
the state of the enjoying subject (bhokiy), while the Vidydpithais the object
of his enjoyment (bhogya). Mudra includes both of these while Mandala
is present in them all.!s

To the Mantrapitha (*beyond which there is nothing™) are said to
belong twelve thousand Mantras. It consists essentially of ¢ight Bhairava-
tantras, namely, the Svacchanda, Unmatia, Asitdnga, Ruru, Canda,
Krodha, Jhankdra and Kapalisa'® with which secondary Tantras are
associated. The JY appears to quote a verse from the Sarvaviratantra
recorded by Ksemarija in his commentary on the SvT which states that the
Tantras of this pitha are four, namely, the Svacchanda, Canda, Krodha
and Unmana-bhairavatantras.i’” The apparent contradiction is recon-
ciied if we understand that what is meant here is that these are the
four major Tantras of the Mantrapitha, each of which is linked with one
of the four remaining Bhairavataniras. Consequently the Mantrapithais
said to be two-fold.!18

The Vidyapitha is also extensive.?® The major Tantras listed as
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belonging to this pitha are the following: Sarvav'iref,' i Samdayoga,
Siddhayogesvarimata, Paficamria, Visvadya, Yogmyalafcimbara,
Vidyabheda, Sirascheda, Mahasammohana, Nayottara and Mahdraudra,
Then comes a list of Yamalas (it appears thatall the Ydmalas be}ong to t}je
Vidyapitha), these are: Rudra, Brahma, Visnu, Skanda, Auma (i.e., Uma),
Rudrabheda, Hari and Gautami yamalas. .

Firstly, it is interesting to note that the JY it?.elf does not figure
amongst the Ydmalas but is separately listed as the_ S:rajchfzda. Although
eight Yamalas are listed here, in the detailed gxposmon whmh follows (se.c
p. 114 £) only the first five of them are discussed, of whxch_the BY is
considered to be the most important, Eighteen subsidiary {amalas are
said to be associated with them, namely, seven Ma‘trk&yamala:v, six
Yoginiyamalas (beginning with Jayd) and five Méatyyamalas. ‘Accordmg to

the detailed account of the five Yamalas, four of tl}em are said to generate
four others as follows: Brahma — Vetila, Visnu — {§ana, Rt'tdra - ~z’\tharv'a
and Skanda — Sarasvati.?® The standard complemeqt of eight Yamalasis
thus complete, although these eight are not the ones listed aho've. Nor are
they quite the same as those listed amongst the s_xxty-four Bhazravatammras
{see p. 121 {f.) which are: Brahma, Rudra, Vl._S‘f:’m, Sk.andc{, Gautamiya,
Atharva, Vetala and Ruruyamala. However, if we identify the Ruru-
yamala with the Rurubheda, only the Umaand Hari- yamalas are missing
in this list.
" th'l'IS*hle Mudripitha consists of eighteen thous.ar'lq Mantras. and one
hundred and eight Kalpas. Tt has three principal divisions a_ssocxated with
the following root Tantras (stitra): Hrdbheda, Matrbheda and
Kubjikamata. _ _ )

The Mandalapitha has only one division belonging to its root siitra
and is said to be sealed by a hundred (i.e., countless) mandalas. It appea:rs
from the JY’s account that the Mandalapitha had little substapce of qs
own {at least at the time of the redaction of t}_le J Y). ' Essentially, it is
considered to be a part of the other pifhas, enjoying little autonomous
existence of its own as a separate category. o

Finally, the JY refers to another important classification of the
scripture, one we have already discussed at length (s.ee above p. 43 ff.)
namely, that into eight groups of eight (as_;&sgaka) which, gs_wc shall see,
is essentially the same as we find in the Srikar,zthz‘yasamh:fa. '

After this brief exposition Bhairava goes on to give a dctalle.d
description of the contents of these pithas along with the lines of their
transmission.
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2. Mantrapitha

This is basically divided into the Tantras associated with four root
Tantras or mialasiitras, namely, Svacchanda-, Canda-, Krodha-, and
Unmazita-bhairavasiitras.

Svacchandabhairavasiitra. This is divided into two branches, namely,
those of Svacchanda and Asitahiga. The Svacchanda branch was made
manifest at the command of Svacchandabhairava. It consists of eight
sections, each taught by a Bhairava starting with Kankalabhairava and
ending with Sitabhairava. The first to hear these teachings was Ananta
who received it through the power of yoga (yogasekti) operating on the
Pure Path. They were then adopted by Srikantha and Lakulia.
Lakulapani expounded the teachings extensively to sages like Gautama
who knew the Veda. His best disciple was Musalendra to whom he
transmitted the essence of the teachings.?!

Asitanga, the second branch, was revealed by eight Bhairavas
including Asitanga and Kapila to the Anantaviras manifested through
them. The teaching was then transmitted through the ages in various
Tantras considered to be schools or branches (§Gkhd) of the Asitdngon-
mattasittra. These include Asitdnga, Mahandda, Fkapada, Mahodaya,
Bindukapala, Nadendu, Sekhara, Caryamrta, Kalajala, Kalakiya,
Mahdmrta, Mahdgharighala, Bhairavaghanghala, Mahanirvanayoga,
Vicitrabhairava, Bhima, Mahabija and Parampada.?

Candabhairavasiitra. This stitra is also divided into two sections, namely
those belonging to Canda- and Ruru-Bhairavas. The Candabhairava-
siitra, which has twelve Kalpas, was originally revealed to Vikarila,
Simhakesa and to one other(?) along with eight Viras by Candanitha,
These sages founded several schools. This Great Knowledge (mahdajfiana)
was then transmitted by Candanitha’s will along the following line of
teachers.

From Simhakesara to Manchara — Vispu — Kausika - Srivatsa —
Stivinasa — Srigarbha — Vidvavai§rava — Saura — Midhiswami
Subhadra ~ Mufijakesin — Adhoksaja ~ Medhasas, It was also given to
Agastya’s circle of masters by Vigraheda and, by the will of the Srikantha-
siiris, was transmitted by Bhairava who gave it to the gods. It was then
transmitted to Sakatayana — Pippalada — Uddalaka — son of Naciketas
who brought it into this world with its many branches (§akha).

The Tantras belonging to this s@itra are twenty-one in number, namely
Dandatantra, Viratantra, Mahapitha, Supitha, Candapitha, Susravana,
Purakalpa, Candogra, Candamandala, Candasidhdra, Bhiitogra (2),
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Bhiitanigraha, Vijaya, Tripdda, Karna, Amogha, Ardhalocana,
Patalavijaya, Trailokyavijaya, Mahadamara and Ghoradamaratantra®?

Krodhabhaivavasiitra. This siftra is divided into two main groups—the
superior (para) and inferior (apara), taught by Krodhabhairava and
Jhankara respectively. The Krodhabhairava group has eight branches.
The Tantras of these branches were taught by eight Bhairavas, including
Kiantibhairava, Sikhagekhara and Rodhina (7). The branch associated
with Samghatabhairava is also divided into eight branches taught by eight
Bhairavas starting with Sadankasékhara up to Virlpaksa. All these
branches again have many subdivisions so that the Krodhatantra group is
said to have been transmitted along innumerable lines. Kantabhairava
spoke it to Rudronkara and Mahedéa while the Krodhograsamhiti
belonging to this Tantra was taught by Krodhabhairava himself to
Kamaledvara who transmitted it to Bhima who gave it to Jidnabhrt and
Amséumati, Again Vimalabhairava gave the Vimalatantra to Candripida,
while Krodhesa gave it to Surdpida and Tardpida. (Sikha?) $ekhara-
bhairava gave the Krodhamalinisamhitd (said to describe many mudras)
to Amalesa, while Mahavirasikhara transmitted it to his disciples on the
lower level. The Krodhanalasamhitd of one hundred seventy-five
thousand verses was taught by Mayapinda and Amalesa; the hundred
thousand verse recension was taught by Bhairava, while Nandin taught the
version of twenty million verses. At his command Bhairava and the
goddess taught it to the Balakhilyas. The one thousand eight hundred
verse version was taught by Nandin#tha, that of seventeen (hundred?)
verses by Krodhin(?) and that of eight (hundred?) by Dattatreya, while the
third group of eight Viras gaveitto Sitamsudekhara. The Nandgjharikdra-
mdalinisamhita was received by Visalaja from Jhankara while Kriira-
bhairava taught a section of this Tantra called Krodhakaravkinisamhitd
to Kandarpa. The Binduvijayatantra was imparted to Sasibhiisana.
Bindukitiratantra (7) was taught by Kalikahladadeva. Samanta received
the Yogamalinisamhita from Krakaca and Sadikanti gave the Krodha-
samvarttakd to Mahasamantadeva. Tara received the Mahanddatantra
while the Visamaksodhamalitanira(?) belongs to Mahitarapati. The
Krodhatantra was transmitted from Tarapati — Sutdrdpavana —
Dhamalila — Jitalavanyaka — Hatakanitha and was finally received
by Kalanala.

Bhairava concludes this section by defining the term “krodha”
(meaning literally “anger™): “Anger is said to be that by virtue of which
one becomes genuinely one-pointedly intent on removing whatever
obstacle there may be to liberation.”*

Unmattasiitra. Bhairava starts by saying that this root Tantra and its
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ramifications are but a drop from the infinite ocean of Sadasiva. The
Unmattapaddhari is divided into two lines, each of which is of eight
divisions corresponding to eight Bhairavas. Unmattabhairava taught the
Unmatratantra to which belong twenty-one Sambhitas, while Kapilida
presides over the second line of which there are eight principal Samhitas,
namely: Anantabhairava, Ananitavijaya, Bhairava, Para, Vipdisikha,
Acaloddisa, Martandasamhitd and Candograbhairgva. These Samhitas
were brought to earth by eight sages amongst which only Visalalocana,
Tar&pati and Sutdra are named, the latter being the revealer of the

Martandasamhita. These Samhitds are linked to each other and to other
Tantras as follows:

Sikha - Amrta, Ananda, Pramoda, Anantavijaya®

Andcala and Amrtdnanda - Ananda, Gambhira, Jivananda, Sirottara,

Sunanda.

Mértanda - Manthard, Vijaydnanda, Surdnanda

Candogra - Sadinanda, Aéritananda, Margaldnanda, Margala.

(Bhairava) - Lelihdnd, Mahiivale, Candamalini, Kararkini, Karala,
Karpamila, Kalevard, Mahdpheikarabija

Each of the Tantras associated with the Unmattabhairavasamhitd
kave other Tantras associated with them. These are;

Lelihdnd Nityanitya, Anitya, Nitva.

Mahajvaia Umadeha, Nilakantha, Yoganidra

Candamalini  Pijodaya, Kurargiksi, Paddksi, Citrakandhard.
Karankini Two extensive Samhitds - not named.

Karala Nigraha, Dhvastavighni

Karnamilla Vighna, Sudiptabhiiva.
Kalevara Samayd, Ksudra.
Phetkdra Vimald, Sivi.

The Unmattatantra of the first line was transmitted by Unmatta-
bhairava () to the gods starting with the five Sivas (Sivapaficaka). From
Suddhavidyd it was transmitted in a version of three hundred and fifty
(chapters?} to Dhyinahidra who taught it to Prapafica, then to Kunda-
bhadra and Sikhesa who gave it to Bhira (?). '

Bhairava then explains that he assumed the form of Unmattabhairava
when he became mad with passion at the sight of Daksayanikali. A seed-
.syllffble issued from him in this state from which Bhairava was generated
in his terrible (ghora) form. The goddess, his consort (j@vd), saw him then
and after coupling with him asked him for the knowledge whose awesome
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power assumes the ‘extremely terrible’ (mahaghora) form of Unmatta-
bhairava. Pleased with her, Bhairava spoke the Jaydtantra of twelve
thousand verses. This Tantra has five versions (kalpa) of six thousand,
three thousand, one thousand eight hundred, eight hundred and seventy-
five, and five (or five hundred?} verses.

Before concluding this section on the Mantrapitha with the
affirmation that it is very extensive, Bhairava states that the Bhairava-
lantra was brought down to earth by the eight sages: Durvasas, Sanaka,
Jisnu, Kapila, Kaéyapa, Kuru, Samvarta and Sankhapila.

3. The Vidyapitha

The Vidydpitha is said to be closely connected to the Mantrapitha.
The account of its contents is basically divided into three sections. Firstly,
a brief outline of these sections and their contents:

The Saktitantras belonging to the Middle Current. These are the
Sarvavira, Trifala (ie., the SYM), Sricakra, Visvadya, Yoginijala-
sambara, Vidyabheda and Sirohria (i.e., Sirascheda).?

The Tantras belonging to the Left Current. Nayottara, Mahdraudra,
Mahasammohana.?’

The Tantras belonging fo the Right Current. These are basically the
Yamalas of which five are the root texts. Of these, four are ina group of
their own, namely Raudra-, Auma-, Vaispava- and Skanda-yamalas.

The fifth is the Brahmaya@mala which is said to expound “the conduct
which involves the use of rotten flesh” (kravydcdra) whereas the others do
not. It is also called “Picumata,” “Dvayaksara” or just “Mata.” Seven
other root Tantras (séifra) are associated with it, namely Ucchusma,
Nirdcara, Mahacdra, Sarvatobhadra,® Dvika, Sarvétmaka and
Muahadaksina. The last Tantra is divided into two sections, Thus there
are eight Tantras altogether and as these are all Matatantras they are
called the “Eight Matas” (mardstaka).

After concluding that there are fifteen root Tantras (mitlasitra) in
the Vidydpitha, the JY moves on to a more detailed treatment of each
of them.

The Sarvaviratentra. This Tantra was revealed by Mahadeva and
transmitted along the following line: Daksina — Mahavira — Pracanda —
Kankala — Nilakantha — Bhairava — consort — Garutmat — Dasa-
khandara — Ravana and Vibhisana — Patanga — Bhavapapin who then

Canon of Jayadrathayamala 1l

transmitted it to men.

The basic form of this Tantra (milasiitra) is said to be of three
hundred and fifty (chapters?), its concise (samgraha) version is called
“sdhasra” which presumably means that it is one thousand verses long.
Other versions consist of sixteen thousand, twelve thousand and twenty-
four thousand verses. Altogether this Tantra is said to be over one
hundred thousand verses long and has been heard, spoken and transmitted
many times,

The Siddhayogesvarimata. This Tantra has three (sections/versions?)
taught by three different teachers, namely: Para by Mahendra, Parapara
by Bhisma and Apara by Siddhayogin.

A number of Tantras, all of which are said to be two hundred and fifty
(chapters?) long, are associated with the SYM and transmitted by various
teachers. These are:

Teacher Tantra
Maladhara Mlini (1)
Karilin — N
Ajakarna Khecarivijaya
Sankhadhirin Mahaankhatantra
Marmaphetkira Phetkidraikaksara
Vidyadhipati Vidyalaksa
Vidyolka Vidyaprasiti
Aghora Siraghora
Ghoredvara Raktaghoresvari
Vidya ~ Krsnaka
Kitacaksus Krsnaghoresvari
Bhairava’s will Fitaghori
Padmamudra Mahamdaya (1)
Nirafijana Bhadra

Rudras | Icchid Kali
Jnitr Karankini

_ The Siddhayoges$varitantra was transmitted along the following line:
Srikantha — Ksudra — Amrtabindu (=Bindupardpitr) — Vipra —
Bhairava -~ consort — Krspa — Umipati — Vedadiras — Angiras —
Utathya — Urdhvaretas who taught it to men.

The Sricakratantra. Fight Cakrasamhitds are associated with this Tantra,
namely: Svaracakra, Varnacakra, Nadicakra, Guhyacakra, K&Iacakra;
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and is manifest in the Svaracakratantra while Varnacakra deals with
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Mantra. Nadicakra (also calied Swrdrd) and the Guhyacgkra deal with the
nature of Sakti. There are two Kalacakratantras;bothare said to deal with
the duration of man’s life (dyus). One of the two is Saura and said to be
auspicious (Subha); the other is Buddhist and is considered to be
inauspicious (afubha). Vahneyacakra is said to be ‘enflamed’ (dipta) by
Mantra while the teachings of Somajacakra (alse called “Candatantra™)
destroy death.

The Paficiimytatantra. The only information supplied about this root
Tantra is the line of its transmission which is: $akii — yoginis, ganas, gods
and snakes — Prahlida — AuSanasena -~ Bhirgava — Devala -
Krspatreya (“who knew the Vedas™) — Ku$adhvaja — Sitoda -
Patadra (7} — Dantya,

The Visvidyatantra. This Tantra is named * Visvadya becanse it teaches
the nature of the group of yoginis (yoginijala) starting with ihe.one named
viéva. The line of transmission is as follows: Sadééiya — Vsévétmgn —
Vimaladréa — Kanticchatra — Saundin — Bhairava — Sakti who hidit. A
few of the Mantras of this Tantra were known to Kilaheli who learned
them from Sakti and transmitted them to the world of men.

Yoginijalasambara. There are twelve Tantras associated with this root
Tantra: Mahdsamvarttaka, Bhima, Tilaka, Nakha, Bimba, Candralekha,
Candasitaka, Silada, Bhagamala, Bhogini, Sukesin and Sudhdma®

"Associated with these Tantras are twenty Upasamhitas: Taraka,
Akst, Pasaghni, Nandini, Gamini, Bhrguni, Saryd, Daksdyani, Ur_mf,
Maya, Mahakali, Candali, Acalasri, Bhadrakali, Sumedha, Tara,
Arkamani, Tarakdbharana, Raudri and Jvalamalintika.

The line of transmission of the Yoginijalasambara is as follows:
Mahasamvartanatha — Bhima ~ Tailaka — Dirghanakhin — Birqba —
Candavrddha — CandaSilataka — Silada — Bhagamalin — Bhagini —
Vira — Sukesin — Sudhama — Jvilamukhantika — Bhairava — Sakti —
Urdhvaretas — Ananta.

The Yoginijalasambaratantra is said to the glory of the Anantasrotas.

The Vidyﬁbhedatdntm. Seven Sambitas are associated with this Tantra
taught by as many teachers; these are:

Teacher Tantra
Vidye§ana Siddhdrthi
Pralamba Vidydlayd
Padadru Vidyarajfii
Karila Vidydmani
Ajatman Vidvarasi
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Vidyedina Vidyaprasiti
Amsaphala Tridandi

Six of these Samhitds have not vet been revealed.?' Bhairava will give 176b

them to the world in the last age (yuga).

The Siraschedatantra. This Tantra is taught by Bhairava himself in the
last aeon, Itis the last of the seven root Tantras of this Current to come to
earth and also belongs equally to the Right and Left Currents. It is
expressly said to be a Ydmalgtanira and is also called “Jayadratha” or
“Saysdhasra.” It was transmitted from Mina(?) — Narasimha — Yogini —
Daivavatsyaikacaksus — Sukra. A number of Tantras are associated
with it;

Teacher Tantra

Vajrakiya Vajramdlinisambhitd
Jvalantaksa Jvaldtantra
Yamantika Yamdntekatantra
Kalanta Kalantakatanira
Plavana Plavanatanira
Candavega Candavegasamhitd
Nidhisa Taranidhitantra

The Satrughnatantra was transmitted by Satrumardana — Ekaksa —
Kala and Mina who divided it into two sections {skandha). Bhairava
received it in the form of the Kalabhedatanira (also called Kala-
samkarsana). He taught it to his donsort and to Yatudhanadhipa and
Vrnaddrakamuni. It was transmitted through his divine power in
countless sections {(skandha).

The Sammmokanatanira. Once when the Lord of the Demons, in alliance
with the Heroes and the circle of Mothers, was fighting the gods, hedrank
the sacred nectar and became drunk. Inthisstate he started to dance while
the Mothers, headed by Cakrakdralini, began to devour the circle of the
gods along with Bhairava who presides over it. Siva, aware of the danger,
emitted into the ocean of wine a Lotus of Power of four petals on which sat
the goddesses Jaya, Vijaya, Jita and Apardjitd with their brother,
Tumburu, seated in the centre. They played upon their vinas and the
terrible circle of Mothers, attracted by the music, desisted from their
intent.?? It was the same Tumburu, skilled both in playing the ving and
vocal music, who, along with his four sisters, brought the Maha-
sammohanatantra to earth.
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Maheéina — Sammohana — Ananta ~ Trimfrti — Dundubhi —
Nilakantha. Nilarudra was another teacher of this Tantra. He bad alarge
number of disciples who were also conversant with the sixty-four
Bhairavatantras.?® These all belonged to the Bhargava branch of the line
of transmission.

Associated Tantras. Mayabijoutara, Sammohandmyrta, Jayamyrta, Vicitra,
Tardmrta, Mahdmrta, Gunamyta, Kalasara, Pardmyta, Trottala,
Bindusira, Mayasara, Mahodaya, Vidydjala, Mahajala, Madana,
Madanodaya, Mantrodaya, Pramoda, Raksaraksa, Suraksa, Traiguna,
Bhiitadamara, Trailokyavijaya, Vijaya, Nilaketu, (Vasudharal),
Ankaprasna, Privodaya, Mahibala, Vipraghna, Jambhana, Mohana,
Prabhd, Sikha, Cudamani, Kanta, Karkota, Karapiijita, Sammohatilaka,
Bimbatilaka, Tilaka, Prayojana, Durvasamyia, Sundara, Kandarpa-
vijaya, Lila, Lalita, Rativardhana, Bhogineya, Visala, Bhrairtantra?

The Nayottaratantra. The sages Sukra and Angiras received this Tantra
and brought it down into the world, transmitting it to Candrasekhara. A
number of related Tantras are listed:  Trailokyamohana, Bimba,
Danavdrivimohana, Tdrdkdbhyudaya, Samgrdmavijaya, Nayasdra,
Tilaka, Koldhala, Amburasi, Capamali, Mygadhvaja, Nardyana and
Vasarkdra.

The Mahdraudratantra. The deity of this Tantra is cailed Maharaudra or
Ruru (bhairava). He taught this Tantra to Sarva — Rudra — Samvarta —
Canda and Saundin — Ardhanarifa who taughta short version to Bhraga.

The Yamalas. The term “yamala” which literally means “a couple in
union” and commonly refers to the coupling of the god with his consort,
is here given a special meaning as the union of Mantra and Vidya. The
implication here is that these works deal with both the ritual formulas
corresponding to and embodying the gods (as Mantras) as well as the
goddesses (as Vidyas).3s Again these operate in the domain of another
couple, namely, knowledge (jfidna), which is both insight into ultimate
principies and an understanding of the methods described in the Tantras,
together with action (kriyd) which is the application of this knowledge.
They depend on one another. The goal of spiritual endeavour isachieved
by foilowing the teachings of the Yamalas, dealing as they do with these
four topics.

The Brahmayamala. The root of all the Yamalas is considered to be the
Brahmayamala. 1t has three principal divisions called Raurava, Andhaka
and Kanaka. The Visnu, Skanda and Rudraydmalas belong to these three
respectively. The four Vedas are said to originate from them along with
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the Umdyamala.” The Brahmaydmala has many other secondary
divisions and many Tantras are associated with it. It is said to partake of
the character of all five srotas and is also called “Picumata.” The word
“Picu” is said to consist of two units, namely, “Pi” which means “body”
(pinda) and “cu” which means “seed™ (bjja): a true yoginis one who unites
these two elements, that is, his body with the seed of consciousness. Again,
“Pi” denotes menstrual flow (k@minipuspa) and “cu” the male seed (retas).
The repeated union of these two in conjunction with the performance of
the appropriate ritual (kriyd) and recitation of Mantra is considered to be
Picu. “Pi” is also said to denote the female organ (voni) while “cu” is the
male seed. This seed—called “vindu”—is the omniscient knower—*vid".
It is the supreme seed of consciousness.

The BY is the main Matatantra and has eight Matatrantras associated
with it. These, along with the teachers who brought them to earth and
anutantras associated with them, are as follows:38

Teacher Matatantra Anutantrg
Bindusédra Rakta® Utpala®
Kapalin Pecika® (Hedamata) Kardlinimata
Hetuyana (7)  Mrgalinimata (Vrkddaya) Aitreya
Siva Sambara Sarasvata
Utphuliaka3® Kalasara + Mukuta
Nilake$in Nilakesa Lampata
Bhirudi Bhirunda Kildkhya
Kaugiki Pingala Picusdra and Nayodaya

Associated with the eight anutansras are eight parifistatantras. How these
are linked is not always made clear. They are Paricalika (linked with the
Utpalatantra), Manava {associated with the Vagavalitantra), Kardlimata
and its ‘s@rasamgraha’, Laksmi (associated with the Kalakhya), Vimala
{associated with the Lampagatantra), Kacchapi (associated with the
Kampakithadrittantra) and Garbhaprakarana (associated with the
Nayodayarantra).

From the pariSistatantras originate the wpasiiras. These are
Asvaphuta, Saranga, Gojika {1), Bhedavipluia, Vaibhanga, Matarga,
Kusumali and Savitraka.

All these Tantras are the root ancilliaries (milgparisista) of the BY.
Along with them are seven misrasiitras which are said to belong to all five
currents of scripture. These are Musyi, Kusa, Lava, Kalasara, Ambika,
Tilaka and Avadhiita.
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Bhairava now goes on to discuss an interesting matter which concerns
both the exegesis of these Tantric texts and how they are conceived to be
related to one another. Bhairava explains that there are five types of basic
Tantras (siizra) which disclose the different levels of meaning of the
teachings.® These are as follows:

Milastitra: This is the root Tantra. There are different root Tantras for
each pitha.¢! Each one is supposed to deal extensively with the teachings
of a given tradition as a whole. Itis the text which indicates (siicaka) the
entire extent of the doctrines and ritual procedures of its tradition.

Gihyasiirra: The Tantras of this type discuss the hidden esoteric meaning
of the teachings.

Nayasiitra: These Tantras deal with how the adept is likely to fall from
the path and lose the attainments he has already acquired (siddhi) and
how he can get them back.

Uttarasiitra:  This discusses and clarifies the intended sense of the
teachings as determined by these siltras.

The Uttarottarasiitra: This elucidates and supplements what remains to
be understood or has, inadvertently, not been dealt with fully in the
previous four sitras, It is said to teach the ultimate purport of these
scriptures just as it is inherently in itself and beyond all thought-
constructs {(nirvikalpa).

It is the teacher’s responsibility to expound the meaning of the
scriptures clearly. He does this by connecting their sense into a coherent
whole through a number of correlates (sambandha) he establishes between
their contents. He deals with the root Tantras individually at first in order
to bring out the underlying coherence between them and their associated
Tantras, and to then ideally establish it between all the sfitras and their
teachings. According to the JY, there are five correlates which, by
implication, it juxtaposes with the five types of sitras. These are:

Indication (siicanay. The teacher summarizes what has been taught
before and on the basis of that indicates what is going to be taught
further.

Preliminary Exposition {abhidhina)

Validation {gamaka). The teacher now gradually unfolds the meaning of
the séitra. In order to make it clear, he makes use of examples and refutes
possible chjections.

Clarification (prakasaka). This follows from the previous correlate.
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Ordering the Disordered (sankirnag). In order to explain the meaning of
a Tantra, the teacher must distinguish between the sections of it which
deal with particular matters. As he proceeds from one chapter to the next
of the Tantra, he points out where one topic begins and another ends. He
deals first with each section individually and then indicates how they are
related to the others.

Other Agamas also deal with these correlations in their own way.
Abhinava devotes a section of his Tameraloka to an explanation of how
the teacher should transmit the meaning of the scriptures to his disciples
{vpakhyavidhi).’? Abhinava bases himself mostly on the Devyayamala
which Jayaratha accordingly gquotes extensively in his commentary.
Paraphrasing this Tantra, Abhinava starts by saying that there are five
kinds of teachers:

Those who know just one Kalpa, that is, a version of a given root Tantra
or a Tantra associated with it.

Those who know the entire range of Ka/pas associated with a given
Tantra.

Those who know all scriptures belonging to a given class (§dstra).
Those who know the meaning of all the Samhitas.

Those who know all the classes of scriptures.s3

The best teacher is, of course, one that belongs to the fifth group.
However, if a student cannot find a teacher who knows the scriptures in
their entirety, he should seek a teacher who is well conversant with the
particular Tantra he wishes to learn and whose teachings he seeks to put
into practice.

The Devyayamala, like the JY, says that there are five correlates
through which the teacher can explain the meaning of a Tantra with
reasoned argument in order to preserve the doctrines of his own tradition
(svamndaya). These are:

The Sections (pdda). Theoretically a Tantra of the Samhird type is
divided into four sections, called pada. The teacher must first explain
the overall sense of the Tantra. He does this by dealing with each one of
these sections, explaining their contents in general terms in the order in
which they appear in the beginning, middle and end of each section.

The Coherence of Each Section (padagara): The teacher should explain
how each part of each section fits with every other in a coherent manner
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and without contradictions.

The Chapters (paalay. The teacher can now explain the contents of the
Tantra chapter by chapter and in so doing connect one to the other.

The Meaning of the Words (padartha). The teacher now explains each
statement in the Tantra individually.

The Meaning of the Siitra: The teacher can now deal with the entire root
Tantra. He reflects on its overall content, distinguishing it from other
siitras, in order to elucidate its unique character in relation to other
sitras. 4

Although the divisions into grades of sitras is more theoretical than
real, it is interesting to observe how the Agamasattempted to find through
it coherence in their extensive and diverse literature. Certainly some
Tantras were more closely linked to each other than were others; even so
we can’t help feeling that we have here an ideal scheme. We can compare
this scheme with the Buddhist Tantras which do, in fact, tend to developin
this way, at least in part. Perhaps we might hazard to suggest that the
Saiva Tantras took over this scheme as a theoretical possibility which did,
in a partial way reflect an aspect of the relationship between the Tantras
and their traditions.

The Rudrayamala. Eleven Samhiias are associated with the Rudra-
vamala:  Arthasdra, Suradharma, Daityaghni, Virdrihing, Virdsara,
Raudri, Mudrantamalini, Kalottard, Kalaghni, Mahdmrrufijaya and
Candabhairava 4

The Visnuyamala. The line of transmission of this Yamala is as follows:
Sadasiva — Kapalisa — Svacchanda — Krodha — Ucchusma — Ruru —
Candabhairava — Unmatta — Virabhairava — Ananta — Bhaskara —
Manthana — Nilakantha — Bhima -~ Vimaka — Mahakila — Vispu —
Munindra — Sandilya.

Associated with this Yamala are the following Sambhitas: Trimundini,
Bahuraipa, Ucchusma, Canda, Pronmatta, Virabhairava, Anantamata,
Anantabhaskara, Trnaka (7Y and Anantavijaya. A group of four Samhitis
collectively called “rilpa” are said to be derived from the Anantavijaya.
These are Bhimd, Vama, Mahdkali and Grdhrapdti. Along with these
scriptures is the Kalavadanasamhita of twenty-one thousand verses and
the Visnupasamhitd of six thousand verses. The Durdarsanasamhitd(also
called Sudar§ana) of three thousand five hundred verses was brought to
earth by Sandilya. '

181b Skandayamala. This Tantra, also called the “Sendpariydmala”, was
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transmitted along the following lineage: Tejodh@man — Prthuéiras —
Samadrsa — Visvabhuk — Visavalayagola — Bhairava - Consort —
Visikha — Kufijiramukha — Sambhadra — Virabhadra — Ugracanda —
Mahendra — Candrarkaviyumuni - Manugana.

The Sambhitds associated with this Yamala are Gaeuhdsphandd,
Analakdntha, Visacchadd, Sai$ava, Maytrasikhd, Ramanodbhava,
Varadid and Lilotparamdlika.

Umidydmala. The line of transmission of this Yamala is as follows
(Bhagarudra} Bhairava -~ Asitadréa (Krsnaksa) — Yamantaka —
Pingalesa — Humkara — Sankukarna - Pingala — Mrtyufijaya.

There are eight Samhitas associated with this Yamala and they are
sald to belong to all four pithas. These are Umd, Rauravi, Bhima,
Gambhird, Langald, Mdairyananda, Surinandd and Bhairavananda.

The Umadydmala is supposed to have originated from the Soma-
yamala while countless other yamalas are supposed to be derived from the
other ones. These include four Devardya@malas, four Datibhavayimalas,
four Kinkiniyamalas, six Yoginiyémalas, eighteen Bhimaydmalas, ten
Dakintyamalas and a number of Marryamalas.

4. The Mudrapitha

The Mudripitha s also called the Kriydsiitra, probably because
Mudrd is a manifestation of the power of action {Krivdsakti) just as
Mantra is a manifestation of the power of knowledge. The revealer of the
Tantras of this pitha is Bhairava who also created the sixty-four
Bhairavatanuras. The Mudra which the Tantras of this pitha are said to
disclose is the Gesture or Seal of Emptiness (vwomamayl mudrd). It is
one’s own authentic nature (svasvabhava) that is self-established and
delights in eternal bliss. This seal is ‘stamped” onto all the relationships
between the categories of existence and melts away all bodily bondage.
When it descends onto the level of the empirical world where meditation
and its object are distinct, it is variously conceived and so assumes
countless forms. Three root Tantras belong to this pitha:

Hydbheda. All the JY tells us about this Tantra is the line of its trans-
mission which is as follows: Phetkirabhairava — Kantichitra — 7 ~
Prapalambha — Nirafijana — Vyipin — Vigraheévara — Bhairava —
goddess who revealed a short version to mankind.

Matrbheda. Bhairava explains that this Tantra is so-called because it
exalts the mother (mdir) in whom and by whom all the universe is
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measured (mapira) and saved (tranmita) and of whom there are many
diverse forms (bheda).#6 There are five Samhitis associated with the
Mitrbheda, namely Apardjitd, Vastuvidyd, Sarvabimba, Karotini,
Siddhasarartha, Citrartha (1.9

The Kubjikimata. The KMT is said to have originated in the mountains.*
It is considered to be the most important Tantra of the Mudrapitha
although it is linked with all the pithas. This is the Tantra of the goddess
Kubjikd. She isthe power Beyond Mind (manonmani) who, in the bliss of
loving union (samplava), withdraws her limbs to form the divine triangle
of the Seed (bija), Drop (bindu) and Sound (nddad) through which the
universe is created, The KMT is said to deal with the Seal of Speech
{vileikd mudrd). This is of countless forms although it consists essentially
of the fifty letters of the alphabet. It denotes the meaning of countless
words and indicates the true nature of things leading thus to its realization,
The sections (or associated texts) of this Tantra are Ekdksara, Dvydksara,
Padamdls, Sabdemdald, Sabdamalartha, Malini, Vakyamdld and
Vidyamala.

5. Mandalapitha

This pitha is said to be equally present (sdmdnya) in the other three
pithas. Although it has only one migilasiitra, which is not named here, it is

divided in many parts (kelpa). The line of transmission is as follows:

Paficasekhara who brought it to earth transmitted it to Ratisekhara —
Samhiarabhairava — Dipdi =~ Dandedvara — Ghoreya — Gomati —
Trikala — Srikantha — Bhairava — Brahma who heard it in each pitha.

6. The ‘Eight Times Eight’ Bhairavatantras

After the goddess has been told about the contents of the four pithas
associated with Bhairava, she then wants to know about the sixty-four
Bhairavatantras said to constitute the Wheel governed by Sadasiva, These
Tantras are listed below along with the names of their teachers who are
considered to be incarnations of Bhairava. The ordering of the eight
groups is just as we find it in the SKS (see above p. 45 {f.). Moreover, more
than half of the Tantras listed in the SKS are the same as those listed here.
We have therefore recorded their names in a separate column as shown in
Table 9.

Teacher

Durviasa
Sanaka
Visnu
Kapila
Kasyapa
Kuru
Samvartta
Sankhapila

Bhrgu

Cetas
Nidhisa
Visvamitra
Gautama
Galava
Yajiiavalkya
Vibhanda

Kurcila
Krandana
Kanka
Kekara
Kanana
Ksami
Kotaraksa
Samvartta

Bindu

Sabindu
Sitatapa
Parasara

Apastamba
Ambubhuk

Tantra

Svacchanda
Canda
Krodha
Unmatta
Asita

Ruru
Jharikara
Kapadlisa

Brahma
Rudra
Visnu
Skanda
Gawtamiya
Atharva
Vetala
Ruru

Rakti
Petikd
Bharundi
Ida (Huhd)
Pingald
Nilakesi
Sambard
Utphulla

Bhairavamangala
Candragarbha
Santimangala
Sumangald (also
called Brahma

+ Rudrd)
Sarvamargali
Vijayamargala

Group

Bhairava

Yamala

Mata

Marngala

Table 9. The Sixty-Four Bhairavatantras.

Corresponding
Tantras in
the SKS8%

Svacchanda
Bhairava
Canda
Krodha
Unmarta
Asitinga
Mahocchusma
Kapalisa

Brahma
Visnu
Svacchanda
Ruru
XXXX
Atharvana
Rudra
Vetdla

Rakta
Lampata
Laksmimata
Mata
Calikd
Pivigala
Uphullaka
Visvadya

Picubhairavi
Tantrabhairavi
Tata
Briahmikala

Vijayi
Candrd

185a



Table 9. The Sixty-Four Bhairavatantras {(continued).

Teacher

Vyisa

Katyavana

Uldka
Sthulanadi
Hamsa
Hamsarava
Suka
Manu

Pita
Aksaka

Vasistha
Praksasukra
Kanaka
Kokila
Suka
Visvabhuk
Kasdyapa
Sveta

Brhaspati
Yamoghanta
Kankara
Syamaka
Sikhi

Karna

Jata

Adhida

Hamsa
Soma
Anuloma
Viloma
Lomaka

Tantra Group

Visvamba (also
called Ugra-
mangald)
Sadbhiivamarigald
Cakra
Svara
Varna
Nadi
Guhya
Kila
Saura
Vahneya
Semaja
Sikhé
Seaukri
Manda
Mahocchusma
Bhairavi
Sambari
Praparicaki
Matirbhedi
Rudrakali

Bahuriipa

Andhaki
Rurubheda
Sarkha
Silini
Karndmoti
Tanki
Jvdlini
Matrrodhani
Vagisa
Siddha
Citrd
Hrilekha
Bhairavi
Kadambika

Corresponding
Tantras in
the SKS

Mangali

Sarvamangald

Mantra
Varna
Sakti
Kala
Bindu
Nada
Guhya
Kha

Bhairavisikhi
Vind
Vindmani
Sammohana
Damara
Atharvaka
Kabandha
Sirascheda

Andhaka
Rurubheda
Aja

Mila
Varnabhanta
Vidanga
Matrrodhana
Jvalin

Bhairavi
Citrikd
Hamséd
Kadambikd
Hrllekhd
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Table 9. The Sixty-Four Bhairavatantras (continued).

Teacher Tantra Group Corresponding
Tantras in
the SKS
Sata Hamsini Candralekha
Jata Hamsamdld Vidyullekhd
Valmika Candraketi Vidyutmat

7. The Srotas Division

The JY knows and accepts the standard classification of the
Saivagama into five currents and even explicitly states that this is the
original basic form of the canon.® However, it also refers to a sixth
Upper Current which we shall discuss later. Each of these six Currents
is here analysed in terms of the transmission of the teachings of the
Tantras belonging to them. They are, in other words, distinguished from
one another on the basis of the teachers {gury) and traditions {santati,
santinag) associated with them.’t Each of Sada$iva’s five faces (with the
sixth Current above them) is accordingly linked with a family of lineages
technically called “gotra” to which belong various lines of transmission
(santati). The members of each Current (or gotra) undertake vows (vrara)
and practice their own particular disciplines (caryd) which the JY
enumerates for each in serial order, Again, each Current has its own
monastic centres called mathikas.

It is not essential to list all these names here; we shall limit ourselves
instead to making a few observations. Firstly, it is worth noting that the
Agamas understand themselves as transmitted doctrine not just as
scripture. It is the living tradition that matters and hence also the teacher
who preserves and passes it on to his disciples. Although each Current
has its teachers, the ideal teacher according to the Bhairavagamas is one
who knows all six Currents. He alone can explain the teachings of each
Current along with their esoteric meaning.®? The personal imparting
of the teaching to a small group of disciples entails the existence of
numerous monastic centres, each of which is headed by its own teacher
who can bequeath it to his successor.® Some of these monastic centres
came to prominence and acquired an importance in their own right, The
Kashmiri tradition, for example, associates the dualist, monist and
qualified monistic schools of Saivism with three marhikas named after
Tryambaka, Amardaka and Srinatha respectively.5* The word “mathika”
thus comes ultimately to denote a particular school of thought associated
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with the founder of the monastic centre from which it was propagated.

The JY, as we have said, accepts the basic Five Current division of the
Saivagamas. However, although it does classify them in these terms, it
does not concern itself 1o do so in detail. The Siva and Rudra division of
the Siddhantagamas are said, as usual, to consist of ten and eighteen
Agamas respectweiy The Left Current consists of the Tantras which
‘delude’ss which is clearly an allusion to the Semmohanatantra that is
regularly considered to characterize the scriptures of this Current. The
Current of the Right contains, amongst others, the sixty-four Bhairava-
tantras and the ¥dmalas. To this Current alse belong the SvT and the
entive Mantra and Mudrapitha.6 The Garuda and Bhitatantras are
characterized in the usual way as concerned with remedies for poison and
with exorcism respectively.” They are ascribed, as usual, to the Eastern
and Western Currents.’ The Tantras of the Left Current are said to deal
with the acquisition of the eight yogic powers (siddhi) and power to control
others,® while the Right Current is the eternal non-dual abode of all the
pleasures of this world and every type of liberation.®

The Sixth Current is above the others. It belongs particularly to
Siva’s power through which all the traditions and their teachings are
revealed in this world.s! Siva is the root source of all the Agamas; infinite
and full of the knowledge of consciousness he is both omniform and
tranquil like a waveless sea. His power is his vitality (virya) whose field is
the delight of the abode of consciousness and is beautiful with its blissful
puisation generated through the diversity of its immanently manifest and
transcendentally unmanifest forms.®? This vitality is Speech at all levels®
and pours out of universal consciousness in countless extensions (prasara)
of its power of which the six Currents of scripture are the main streams.®
Full of this divine power at its very source the Sixth Current leads to
realization in an instant with great force (hathdt) and so the form of Siva
that governs it is Hathakeévara. He is said to know the mysteries of Kula
and Kaula and so all the secret teachings originate from here. Conse-
quently this Current is present in those of the Left and Right.®* Moreover,
although it flows in the upper regions (##rdhva)itis also connected with the
lower ones as well, that is, with those frequently assigned, as we have seen,
to the Kuldgama. Thus Hathakesvara’s domain is said to be “the abode of
the fire of time” which burns in the hells below the world-order. The SvT
confirms that Hataka is the name of the Lord of Sauvarna which is the
eighth and lowest hell® while the JY tells us that all the lords of the hells
(pdtalandyaka) are born from Hathake§vara's mouth.5” According to a
passage quoted by Abhinavagupta from the Rauwrdgama,®® when
$rikantha resides in the hell worlds he assumes the form of Hataka because
he bestows yogic powers suddenly and with great force (hathatah) while
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the JY expressly states that the Upper Current “bestows all yogic powers.”
The Anandadhikaratantra® declares that Hataka is the lord of the hell
where souls burn in the “fire of time.” This place is destined for those
initiates who have broken their pledges and, more especially, for those
who, although votaries of the Left-hand Path, censor it. Here, according
to this Tantra, go those who have been taught higher doctrine but have,
nonetheless, resorted to lower teachings or Mantras of a lower order such
as those practised by the devotees of Garuda. They can, however, free
themselves of their suffering by offering themselves to Lord Hitaka and
so reach the higher divine principles and then, from there, ultimately
merge into Siva,”

8. Conclusion

Accounts such as these not only teach us a great deal about the extent
of the Agamic corpus but also about its history and, consequently, about
the history of the development of Agamic Saivism. We should, however,
treat these accounts with caution. As we have seen, all the major Agamas
have their own peculiar view of the Saiva canon and, although their
accounts are in many ways compatible and even supplement each other,
none of them are either complete or unbiased. Moreover, they give rise to
many questions which still remain unsettled. Thus, we cannot help asking
ourselves whether all these Tantras did, in fact, exist. For example,
although the eight Bhairava Tantras are generally considered to form a
standard group, it is by no means certain whether they all existed.
Certainly the Svacchandatanira, at least, does and possibly a number of
others but it is hard to believe that all the Tantras said here to have been
associated with them did as well. Bhairavas are commonly worshipped in
groups of eight while the group which has given its name to these Tantrasis
particularly well known. It is hard not to suspect that these lists are not
entirely genuine when we notice that groups of eight are such recurrent
features in them. May it not be the case that some of these titles are purely
fictitious additions to fill out ideal schemes? We can only be sure that a
Tantra existed when we find additional evidence to corroborate the
statements made in accounts such as these, We must, for example, find
direct quotations from it, or reference to it in independent sources such as
inscriptions. Best of all, of course, would be to find the text itself or
fragments of it.

Again, how genuine are the names listed in the lines of transmission
of these Tantras? Certainly the gods, divine beings and Upanisadic sages
who figure in these accounts cannot be considered to be historical figures
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connected with them, Ewven so, it is not impossible that the last few
members of these lines did, in fact, live at some time and propagated these
Tantras; perhaps, indeed, they even wrote them. It is worth noting,
however, that the account of the line of transmission given here of the
SYM and its own account as presented by Abhinavagupta in the
Tantraloka do not agree. This fact should put us on our guard to deal
cautiously with what these account tell us because our knowledge of the
extent and content of even the extant Tantras is still very superficial. Even
so, there can be little doubt that future research will reveal a vast field of
inquiry and that these accounts of the Saivagamic canon will serve as
important guidelines by which we may orient ourselves in the course of
work to help us to locate ourselves in this vast body of literature.

APPENDIX D

Manuscripts of the Kubjikitantras

For almost twenty years German scholars have been directing a
project to photograph manuscripts in Nepal. Amongst the many
thousands of manuseripts that have been photographed so far, there are
many of Tantras and related literature belonging the the Kubjika school.
Unfortunately, no descriptive catalogue of the manuscripts the project has
photographed has as yet been prepared and, due to the amount of material
collected, it will probably take a great deal of time to produce. In the
meantime, in order to make part of this new material more readily
accessible, we have listed below some manuscripts relevant to the study of
the Kubjika cult. This listis by no means exhaustive. For one thing, Thave
had the opportunity to consult only the index cards of the microfilms made
of manuscripts belonging to the National Archives in Kathmandu. [ have
not had the time to see index cards of the numerous manuscripts in private
collections the project has photographed and so they could not be listed
here. Nor have short tracts with generic titles such as “Kubjikapiiia” been
included, both because they are very many and also because it is impossible
to assess their content or value without seeing them. For the same reason |
have had to list many manuscripts of sections of the MBT as “unidenti-
fied.” I have also not listed manuscripts of the KMT (also called
Kulalikamndya) because it has already been edited by Goudriaan and
Schoterman. A few entries, such as the important Sarsdhasra, are listed
without reel numbers. This is because it appears that the project has failed
to photograph these manuscripts although they are listed in the
catalogues.

Scholars who are interested in acquiring further information should
contact the Nepal Research Centre, New Baneshwar, P.O. Box 180,
Kathmandu, Nepal or the Staatsbibliothek PK-Orientabteilung,
Postfach 1407, 1000 Berlin 30, West Germany.



128 AprEnDIX D

Title Reel No.

1) Astavimsatikarmarcana B 176/6
2) Kubjikdkavacamdil@mantra B 178/19
3) Kubjikakuladevarapija B i81/16
4) Kubjikdkarmdreana B 181/11
A 232/15

B 182/3

B 181/15
5) Kubjikakhyadvidasasiitra A 231/36
6) Kubjikdgurumandalapiija A 234/12
7 Kubjikdaguhyesvaripiljpaddhari B 18117
8y Kubjikagnikubjikapijavidhi A 233/6
9) Kubjikagnikubjikapratisthavidhi A 232]31
10) Kubjikagnivajfiavidhi B 702/5
A 233711

A 233/9

11y Kubjikdgnilaksahutiyajfiavidhi B 17912
12) Kubjikignividhi A 232/35
13) Kubjikdgnihomavidhi B 178/32
14y Kubjikddamanarohanapavitrd- B 180/19
rohanavidhi B 179/18

B 865/5

15) Kubjikanityahnikatilaka A 228/3
B 26/11

B 26/10

B 26/12

B 26/19

A 41711

B 26/22
A 161/21

A 162/7
B 415/22

16) Kubjikapijavidhi B B865/3

MS No. Folio
{71130 34
1/1539 11
575032 57
5/1934 50
5/5026 39
5/ 1882 40
1/1698/395 41
1/1696/813 10

171696/ 1642 i1
1/1696/2247 - 65

1/ 16967869 13
1/1696/1363 50
3/56 63
1/1696/289 21

1/1696/1112 5
1/1696/2200 42
1/1696/202 59
1/1696/2186 59

571880 66
5/1886 31
575023 20
1/239 85
3/384 90
1/ 1361 93
1/1320 78
1/ 1360 93
1/1320 68
3/ 384vi 90
5/8541 vi 122
3/195 57
54995 99
5/1937 37
5/5023 20

Manuscripts of Kubjikarantras

Title
17) Kubjikamarasatsahasrarippani

18} Kubjikamalamantroddhira
19) Kubjikamiirtisthapanavidhi
20) Kubjikdyutiiksari

21) Kubjikardharatridipayagavidhi

22) Kubjikavidhana

23) Kubjikdvisayakatanira

24) Kubjikisodhanyisa

25) Kubjikastavimsatikarmdarcana
26) Kubjikasamdhydvidhi

2Ty Kubjikasahasraniimastotra
28) Kubjikdasahasraksari

29y Kubjikdasiddhagnivajfiavidhi
30} Kubjikisiddhilaksmipiijia
31) Kubjikastotra

32) Kubjikopanisad

33) Kulamilaratnaparicakavatira

34y Kularatnoddyota

35y Kulalikamndyatippanisal-

Reel No.

B 121/8
B 363/42
A 210719

A 231727
B 179/10

A 232/6
180/7
181/18
232/20
629/ 16

229/2
174/15

£79/22
363/43
39376
180/8

150/ 26
4047
158/3
121/3
117/5
112/3

147/ 10
119/3
118/2
149/1
206/ 10
40/21
146/6

25/20

W rrrppUWOy WErRwWeEr> @ X oW W > » W

MS No.
171686

5/4818
17504
1/678

5/5024
1716962211

1/1030
2/135
1/ 1696/ 181
5/1891
1/109
574999

1/62
1/356

5/5000
572483

1/1696/397
1/1696/929

5/6571
51425
1/ 1499
5/5185
1/45

1/1552

5/5142
1/1653
5/4807
5/5151
1/16
5/427vi
4/2454

1/285

129

Folio
160

76

13

25
42

138
100
64
96
72
93

80



130 AppenNDIX D
Title Reel No.
s@hasrika B 174/20
36) Kramakallolini A 146/9
37y Kramasamgraha A 148/6
38) Kramasiitrdadhikara B 157/26
39) Goraksasamhita B 39/4
A 213721
40) CiAicinimatasdrasamuccaya B 123/8
B 157/19
B 123/5
B 121/
4ty Parapiijakrama A 242/7
A 165/6
42) Pascimakarmarcana A 242/14
43) Pascimacaruvidhana A 49713
44) Pascimajyesthakarmastava B 535/13
45) Pascimajyesthanityakarma- A 242740
devarcana
46) Pafcimajyesthanityakarmdarcana B 525/10
47) Pascimajyesthalaksana A 242722
48) Pascimajvesthasadvimsati- A 242[15
karmdrcana
49) Pascimajvesthdjyesthamahd- B 190/37
mdydkubjikdkarmavidhi
50) Pascimajyesthinujyesthamndya- A 242/21
samayadiksavidhi
51) Pascimajyesthinujyvesthamnayd- A 242127
stavimsatikarmdrcana
52} Pascimajyesthamnaya- B 191/1
karmarcanapaddhati
33) Pascimajyesthdmndya- B 191/4

kubjikakarmdircana

MS No.

1/1686
5/1933
4/1602
1/1653

1/1268
5/3978

1/767

1/199
1/145

54908
5/4911

1/1696/290
171559 vi
1/679
1/1696/2280

1/220
1/1696/ 1206
42254

1/ 1696/ 880

1/1696/2175

17169671255

4/214

5/1879

Folio

31
86
18
25

13
118

34
38
69
36

14
26

34

26

24
40

30

32

144

Manuscripts of Kubjikdtantras

Title

54y Pascimajyesthamnaya-
caturdasimahdparvavidhi

55 Pascimajvesthdmndya-
pavitralaksana

56) Pascimajyesthamndya-
pavitrdrohanavidhi

57y Pascimadeviarcanapaddhati

58) Pascimanitydrcana

59) Pascimamillasthanavidhi

60) Pascimamnayakarmdrcana-
pajavidhi

61) Pascimamndyakubjika-
karmédrcana

62) Pascimamndyagurumandala-
pijavidhi

63) Pascimamndyapavitralaksana

64) Pascimamndyapavitrdrohana-,

vidhi
63) Pascimamndyapijavidhi
66) Pascimamnayasamayadiksa

&7) Pascimamnayasarvadhikdira-
nirvanadiksd

68) Pascimamndyasahasrdksari

69) Pascimdmndydstavimsati-
karmiircana

Manthanabhairavatanira:
70) Kumarikakhanda

Reel No.

A

A

=B A 0 B e >

>

24230

242/ 17

242/22

242/28
242/25
242/16

242/38
243/12

242/20
248/ 39

190/36

191/7

242/19
242)22

24224
243/ 11
242/37

A 243/31

e s gl

190/38

172/3
171/11
175/3
330/4

MS No.
1716927679

1/1696/ 1206

1/1696/2136

[/ 1696/ 1406
1/1696/495
[/1696/392

1/1696/5038
5/2486

5/1883
4214

3/56

171696/ 1016

1/1696,2077
1/1696/2136

1/1696/405
4/214
1/ 1696/749

1/1538
1/1696/961

5/4822
5/4630
4/980

H 5530

131

Folio
14

24

36

i0
10
34

10
10

32
29

45

32

36

32
16
46

55

245
216
238
236
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Title

71y Tikd

72) Navanityadhikira

73} Yogakhanda

74y Siddhakhanda

75} (Unidentified sections)

ArpeENDIX D

Reel No.

A 173/1
A 173/3
A 209/14
B 135/42
A 180/3
A 170/2
H 366/4

A 176/4
B 27/9
A 179/4

B 27/7
B 135/50

A 173/5-
A 1741
A 176/3
A 180/4
B 27/8

B 27/19
B 157/10

A 172/4
A 178/2
B 27/12

A 179/6
B 27/23-
B 28/1

B 139/ 15-
B 140/1
A 170/3
E 653/31
C 24/2

C 55/9-
C 56/1

A 427
A 168/7
A 176/2
A 169/3

MS No. Folio
1/811 243
2/212 239
1/230 9
1/1697-28/7 20
4/83 169
2/278 81
H 6563 92
5/4878 186
37383 151
1/228 152
2/118 89
27298 4
5/4654 204
3/164 150
2/163 156
1/1151 154
2/118 203
2/86 4
5/4877 al
17228 93
1/1697-7/5 21
5/1928 251
1/1151 222
17227 215
1/ E127 58
E 13836 84
217a 185
592 210
3788 214
2/ 105 86
3/ 164 73
171119 120

Manuscripts of Kubjikidrantras

Title Reel No.

16) Saktistitra

17y Srimatasdra

78) Srimatottaratanira

79} Satsihasra

80) Samvartamandalastitravydkhyi

81} Samvartarthaprakdisa

82) Siddhapaficasika

B 180/8
B 27/14
B 136/9

B 28/9

A 17713
B 135/29
A 168/11
A 192/2
A 194/4

A 1933
B 197/3
B 148/6
A 190/5-
A 191/1
B 28/35
A 194/2
A 196/6
B 150/5
A 194/6
B 1497
B 28/21
B 28/17
B 146/3
B 148/5
A 228/2
A 195/8
B 146/7
B 154/1

A 4416
A 20074

B 28/22
B 156/6

B 2/2
B 28/15
B 155/10

MS No.

1228
1/787
2/298

1/619 vi

5/4956
1/1697-21/2
574853
5/4849
3/275

2/214
1/218
1/261
1/261

1/ 16977/ 4vi
2/220
2/279
4/331
4/2506
5/5150
3/ 191vi
2/ 226vi
5/4628
4/2114
1/186
171278
5/7941
1/218

1/1363
2/219

5/879vi
4/ 1060

C 1147
1/1473
5/5149

133

Folio

40
115

50

28
I
72
114
85

339

32
263
585

25
333
263
207
362

i3

55
189
223
229
346

36

35

78
38

19

p'=}



ABBREVIATIONS

ASB
U.Ka.
El
KSTS
KNT
KMT
KRU
KA
KIN
G.P.
G.S.
CMSS
JY

TA
Ta.Sa.
DB
NGMPP
NA

NT
NTu
NSA
Parit.
PTv
Piasu.Sio.
P.Ka.
PLSS
BEFEQ
BSOAS
BSP
BY
Br.Si.
MS
MBT

Asiatic Society of Bengal
Uttarakamika

Epigraphica Indica

Kashmir Series of Texts and Studies
Kubjikanityahnikatilaka
Kubjikamatatantra

Kularatnoddyota

Kuldrnavatantra

Kaulajfidnanirpaya

Garudapurina

Goraksasamhita
Cificinimatasirasamuccaya
Jayadrathayimala

Tantraloka

Tantrikasahitya

Devibhagavata
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NOTES

PART ONE

I. I have borrowed this expression from the title of Agehananda Bharati’s
book The Tantric Tradition, Rider and Co., London, 1969

2. See for example, Bose and Halder, Tantras: Their Philosophy and Occult
Secrets, Firma X. L. Mukhopadhyay, Calcutta 1973: or Kulacarya Srimat
Virananda Giri (alias Dr. Nando Lal Kundu) Constructive Philosophy of India,
volume 11 (Tantra), Firma K. L. Mukhopadhyay, Caleutta, 1973.

3. Principles of Tantra (Tantra-tattva). The Tantratattva of Siva Chandra
Vidyarnava Bhattacharya with an introduction by Arthur Avalon and Baroda
Kanta Majumdar, edited by Arthur Avalon, 3rd edition, Madras, 1960.

4. T'am thinking here particularly of the Somasambhupaddhati, Traduction,
Introduction et Notes par Héléne Brunner-Lachaux, Institut Frangais & Indologie,
Pondicherry, vol. I 1963; vol. IT 1968 and vol. 11, 1977.

5. Mahdbhasya under siztra 5/2/76.

6. Introduction to the Pasupara Siitram with Faficdrtha-Bhasya of

. Kaundinya, translated by Haripada Chakraborti, Academic Publishers, Calcutta,

p. 7

7. Bana's Kadambari part 11, edited by P. V. Kane, Nirnaya Sagar Press,
Bombay, 1913 pp. 68-9.

8. TA., vol. 1, p. 236.

9. The YaSasiilaka and Indian Culture by K. K. Handiqui, Sholapur,
1949, p. 204,

10. Ibid.

[1. KMT fl, 7a, Asiatic Society of Bengal (Government collection) MS.
na. 4733,

12, The Kaulgjfidnanirnaya, edited by P. C Bagchi, Calcutta, 1932,
Intreduction pp. 68-72.

13. For Maheévarananda’s date see The Krama Tantricism of Kashmir by
Navajivan Rastogi, Motilal Banarsidass, Delhi 1979, p. 215,

14, MM, p. 4

15. Ibid. p. 108, 126.

16. The manuscript is palm leaf and the seript is Malyalam no. C 2319C.

17. TA, 37/38.

8. We shall discuss what we mean by the term *Kulasastra’in the second part
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of this monograph.
19. TA, 29/60.
20. YHr, 3/37. N
21. virdnasyim $maddnante etat sarvam samalikhet |

BY, NA, MS no. 3/370 fl. 6b.

22. See K. N. Sukul Vardnasi Vaibhava Bihar Rastrabhidsd Parisad, Patna
1977, p. 406. . . _

23. That the Pafcimamndya was known in Kashmir is cﬁta_blxshefi by a
number of references. Thus Abhinavagupta quotes from the Kubjikdmarain PTV,
p. 184, Unfortunately, this reference has not been traced in the 3500 verse recension
edited, but as yet unpublished, by T. Goudriaan and 1. A Schote{man. Jayaratha
quotes an unknown Agama which refers to the Thohakdsamata of the
Pascimadmndya:

madyariktastu ve devi na te siddhyanti pascime |
thohakasamate nityam kulabhrastah svayambhuvah_”
(TA, vol. XIb, p. 13).

In the following verse, guoted by Jayaratha in his' ’commentary"orj the
Vamakesvarimata from an older commentary by the Kashmiri Allata, Kubjika, the
goddess of the Pafcimdmndya, is mentioned:

Grmiriti bhoginityapi kubjeti kule$variti jagadurym | i
rikalakarsanityapi kundalinityapi ca naumi tam devim
§rikalakarsanityap (VMT. p. 28).

Another reference is found in the following passage which Jayaratha quotes
without naming his source: “The triangle is called the fema%e organ (l?haga}, th.e
secret circle in the Sky. Its corners are will, knowledge and action and in its centreis
the sequence {(krama) of Cificini.” (TA, vol. I, p. 104). ' ' ‘

The worship of the absolute viewed as the source of cosmic mamfgst_altlon
symbolized by the female organ from whence arises the power gf _Kuzzdahm is an
important feature of the Tantras of the Pascimamndya. Kubjika, the Supreme
Goddess, is frequently called Cificini (see below p. 90). Ina hymn to I?’haga‘m the
Cificinimatas@rasamuccaya we find the same verse. Thus, the first line of
Jayaratha’s quote reads:

trikonam bhagam ityuktam viyatstham guptamazndalam |
In the CMSS (fl. 10b; line 1)

bhagam trikonavikhyitam dhiyastham guptamandalam |

line is identical.
the i;/(;oc!:adnnot be sure that Jayaratha quoted this verse from the CMSS, but there
can be little doubt that he drew it from a Tantra of the same school.
Also, in the KNT a $fidra named Srasehila, whose initiatory name was
Ramanandanatha, is listed as being a follower of the Pascimdmndya who lived in
Kashmir., Bagchi KJIN, p. 69.
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24. Although the SvT is a Bhairavatantra and not a Siddhdniagama, the
initiations and other ritual procedures it describes are similar to those of the
Siddhanta. Consequently, Somasambhu (eleventh century} incorporates a great
deal of mazterial from the SvT in his compendium of Siddhanta ritnal, the
Kramakandakramavali, better known as the Somasambhupaddhati, Composed
in South India, this manual is the oldest one still extant. Although no longerin use,
Aghoradivacarya’s Kriyakramadyotika (written in 1158 A.D.), which is still
popular in South India, follows the S§P very closely. Brunner in her notes on the
SSP frequently refers to the SvT without thereby contravening her principle not to
quote from Agamas whose rituals differ radically from these of the SSP. The SvT,
which she describes as a revealed text of Kashmiri Saivism (SSP, vol. 111, intro.
p. liv), evidently inspired Somasambhu. Brunner notes that a number of
cosmological concepts and forms of yoga the Siddhanta does not know about have
passed from the Northern to the Southern Agamic schools through this text (ibid).
But even though the SvT adds something new to Siddhanta ritual, it is clearly
compatible with it and shares much in common with i, even in matters of detail.
Indeed, old South Indian authorities on Siddhdnta ritual refer to it frequently as
does, for example, Nirmalamani in his commentary on Aghoragiva’s manual.
Visvanitha in his Siddhantasekhara and 1anagivagurudeva in his paddhati go so
far as to prefer, at times, to follow the SvTin matters of detail concerning ritual and
cosmography rather than the Siddhdnrdgamas (S§P, vol. 111, p. 185).

25. Jayaratha more than once refers his reader to a teacher for information
about matters he feels that he cannot elaborate, particulariy the secret details of
Kaula ritual. Thus when dealing with how the sacrificial vessel should be filled
in the course of 2 Kaula rite he says:

yadca atra etat plrane sampradayah sa rahasyatvat samayabhanga-
bhaydc ca na iha asmibhih pradaréita iti | etad gurumukhad eva
boddhavyam | :

(TA, vol. XIb, p.19).

Such passages indicate that differences of opinion prevailed about practice in
his day (sce also TA, vol. Xib, pp. 40-1), clearly proving that these rituals were
actively performed in Kashmir at that time. There is ample evidence that Kashmir
was a society where Kaula ritual was an active concern of an appreciable, although
probabiy small, part of the populace. This, as one would expect, charmed and
pleased sincere Saivites of Abhinavagupta’s stamp who wrote enthusiastically
about Kaula ritual in Kashmir. Thus, in a poetic vein, he praises the wine Kaulas
drink:

[This is] the wine which imparts boldness to the words of lovers and frees
then: from fear while making love; the wine in which all the deities [of
consciousness] who reside in the shade of the tree of the Kali age and
practice mystic union (eakracaryd gladly abide, the wine which here
[in Kashmir] bestows first pleasure then liberation. (TA, 37/44).

But not all thought so highly of these practices. We know that bans were
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imposed and practising Kaulas ostracized. Some, such as the satirist Ksemendra,
who lived in Kashmir at the time, considered Kaula ritual and practice to be merely
a source of moral corruption and an excuse for licence. See my Dactrine of
Vibration, vol, 1 SUNY Press, Albany, 1987, chapter 1.

26. For definitions of the ward “Tantra” see Tantra in Bengal: A Study in Its
Origins, Development and Influence by S. C. Banerji, Naya Prakash, Calcutta
1978, pp. 1-3. .

27. Renou remarks that the later Tantric texts Woodroffe studied that
“describe the worship of the great Goddess™ are called “Tantras” r-ather than
“Agamas” {preface to SSP, vol. I, p. 1). Brunner notes, however, that in the 'ea.riy
Siddhantigamic context the terms “Agama”and “Tantra™ are synongmoas (ibid.,
intro. p. iv.). Thus we find the following definition of Tantra, wh%ch hgs been
repeated frequently throughout the centuries in a wide variety of Tantric scriptures,
in the Kdmikdgama also, This must be one of the earliest citations of this
definition:

tanoti vipulan arthams fattvamantrasamasritan |

tranam ca kurute yasmat tantram ityabhidhiyate ||
(P.Ka., 1/29),

28. Thus, Abhinavagupta, in the course of discussing one of !l‘le basic
principles of Kaula doctrine, namely, that purity or impurity is not an mt}erent
quality of things but a mental.projection which must be overcome a'long with all
other thought-constructs to achieve the pure conscious state of hberauo.n says that:
“such was also (the insight of) the ancient sages (muni) by virtue of their state free
of thought-constructs but who, in order not to disrupt the order of the world,
concealed it,” (TA, 4/243b-da). '

29. R. C. Hazra writes: “At the time the chapters on vows, worship etc. first
began to be included in the Purinas, the Tantric elements were eliminated as far
as possible.” Studies in the Purdnic Records on Hindu Rites and Customs, M'o_t;ial
Banarsidass, 2nd edition, Delhi, 1975, p. 260. According to Hazra the addmorlls
made to the Puriinas prior to the ninth century were largely free of Tantric
influence. From about the beginning of the ninth century the autho.rity of the
Tantras came to be gradually recognized by the Purinas and so Tantric rituals were
increasingly incorporated into them (ibid., pp. 260-2).

30. See, for example, Hazra p. 119. _

31. Schoterman has published a study of these chapters in an article entitled:
A Link betweenr Purdna and Tantra: Agnipurina 143-147 in ZDMG Supplement
IV, Wiesbaden, 1980.

32. TA., 28/407a.

33. Bhairava addresses the goddess in this way in the Nisisafcdratantra.
Copies of this text are indeed rare; I know only of one MS, namely, NA, no. 1/1606
(incomplete},

34. TA., 37/10-12a,

35, We see in the following quotation from Kirmapurdna (1/11/272-3)
that the Yamala and Viamatantras which belonged to this lost corpus are as
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objectionable as Bauddha scripture:

yani $3stréni dr$yante loke’smin vividhani tu |
Srutismrtiviruddhani nigtha tesam hi timasi ||
kapalam paficaraitram ca yamalam vimam arbatam |
evam vidhani canyani mohandrthani tani tu |

36. “There is no other scripture apast from the Veda which explains Dharma.
Brahmins should not converse with those who find delight elsewhere (in other
scriptures).” (Ibid. 1/11/271; also ibid, 1/50/23-4).

37. Kurma 1/15/112-115; 2/16/15-6; 2/21/34-5; 2/37/ 144-6.

38. Variha 71/58.

39. Ibid. 70/41; Kérma [/ 15/104.

40. Devibhagavata 7/39/26-31 quoted by Hazra p. 226. Cf. also ibid.
9/1/21-32,

41. Madhava’s Saikaradigvijapa with Dhanapatisri’s Dindima com-
mentary. Anandd$rama Sanskrit Series no. 22, Ananda$rama Press, Poona,
1915, 15/1-7,

42. RT, 6/168,

43. Translation by E. C, Sachau in Alberuni’s India 1, 22.

44, Dasdvatdracarita quoted by Harra p. 89. Transfation mine.

45. Rohana A. Dunuwila Saiva Siddhanta Theology, Motilal Banarsidass,
Delhi, 1985, p. 44.

46. For this reference see Appendix B, fn. 21.

47, SatSSs, 3/79b.

48. Thus the Ryis in the Kamikdgerna were, “intent on Siva and Sakti

desirous of understanding the Supreme Knowledge.” They praise Siva saying
of Him:

[You] are of the nature of the flow of innate bliss whose characteristic
is one’s own consciousness, [You Who are] united with the Supreme
Power whose nature is supreme consciousness.

(P.Ka., 1/7a-8b).

49. There are a number of later Tantras whose names are the same as Tantras
of the older group; examples of these are the Kulaciddmani, Kularpava,
Tantrar@ja, Gupratantra, Jayadrathayémala, Sammohanatanira and a medieval
work not at ail associated with the Padcimamnaya called Kubjikatantra. Schrader
writes: “That occasionally the same name has been given to two or even more
different works is nothing unusual in Agamic literature. For instance, among the
Sakia Tantras there are, .. . three Prapafica tantras, two Harigauri tantras, three
Kubjika tantras, two Yogini tantras and two Mrdani (M tantras.” Imtroduction
to the Paficardira and Ahirbudhnya Samhita by F. Otto Schrader, Adyar Library
Series, Adyar, 2nd edition 1973, pp. 14-5.

in the later period Saktatantras are distinguished from Saivatantras and
called “Nigama” and “Agama” respectively. The characterizing distinction
between them is stated to be that the former are spoken by the goddess and the
latter by the god. Originally the Tantras were generally spoken by the male
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partner to his companion, however much they may have been concerned with
female divinities and their rituals. Thus the NSA, which belongs to the ezutly
period but was in the later period considered (quite just_ifiabiy in terms of its
content) to be an exemplary Sakrarantra, is taught by Ifvara to t['m goddess.
The goddess herseif remarks that the god had taught all the preceduttg Tantras
including those which the goddess defines as the “Fantras of the Mothers™ although
the ones that are listed are of many types including Siddhantagamas. The passage

reads:

bhagavan sarvamantraéca bhavata me prakasitah ||

catussagtisca tantrani matFndm uttamani ty |
(NSA, 1/13).

evam etani $astrini tathinyinyapi kotifah Hl
bhavatoktiini me deva sarvajfiinamayini tu
(Ibid., 1/21b-22a).

The matreantra figure as a separate group along with the Ydmalas in tl?e
Siddhantdgamas (see P.K4., 1/122) while a reference frt?m an unknown source in
Jayaratha’s commentary on the TA shows that a distinction was made between ‘the
Sankaratantra and the Devitantra (see TA, vol. X1b, p. 1@). Evenso, wc.do not find
that a clearcut distinction exists between Sikta and Saiya Tantra in the early
sources, even in the Kulgraniras which were in practice Sakta in m(?st respects.
By the middle of the ninth century, when Somdnanda wFote ‘the Stvadrsti, the
Saktas figure as a distinct group (see ibid., chapter 3) b};t in this case they could

‘ arguably be said to be connected to the tradition only mdlirectly asits commen-
tators and exegetes. The Siddhdntins during this period also apphe:d this
distinction. Nariyanabhatta does so in his commentary on the Mrgendragama,
although it is not found in the Agama itself. Thus he says:

éaivanam eva dedikadinam iha laksapam | $aktadayastu te anyddrsa
eveti vijfiapayitum $aivapadopidanam | )
M1 T. (carydpada), 1/2).

50.  vena tantrena carabdham karsanadyarcapintakam |
tena sarvam prakartavyam na kuryad anyatantratah ||
(P.Ka., vol. 1/1086).
Also:
tantrasamkaradosena rija ristram ca nasyati |
(Ibid., 1/114).
51. TA, 28/400-2.
52. P.X4, 1/14-16.
53. Ibid.
54, tatrapi $aivasiddhintas sarvebho’hy uttamottamah
(U.K&.24/81b).
55. SSP, vol. 111, p. 548, _
56. Brunner has discussed this point in her article: Differentes conceptions
du term ‘Saiva’ dans la litterature agamique du Sud de lInde presented at the
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30th Congress on Human Sciences in Asia and North Africa, Mexico 1976,
See also the Parvakdrandgama, 26/ 38b-9a.

57. Bhamartion Br.S1.2/2/37. Brahmasttrabhdsva. Published together with
Vacaspati Midra’s Bhdmari, Amalinanda Sarasvati's Kalpataru and Appaya-
diksita’s Parimala, 2nd edition edited by Bhirgava Sastri, Nirnaya Sigar Press,
Bombay, 2nd edition, [938.

58. See K. K. Handiqui’s translation of the Naisadhacarita, footnote
on p. 644,

59. Sribhasya on Br.5a.2/2/37. Monistic Kashmiri Saivites knew of this
view and emphatically rejected it. Bhagavatotpala quotes a verse from the
Agamaraghasya which says: “There are those who teach that even God is [merely]
an instrumental cause [of creation] although they offer sesame seed and water with
folded hands to the Lord. Yet what can they say about the Lord’s [miserable] state
[once] He has come under [another's] control by approaching other aspects
[of reality in order to create].” Sp.Pra., p. 100; also guoted in SvT, vol. {1, p.4.

60. R. G. Bhandarkar, Vaisnavism, Saivism and Minor Religious Systems,
Indological Book House, reprint Benares, 1965, p. 119,

61. Ibid.

62. David N. Lorenzen, The Kapélikas and Kalamukhas: Two Lost Saiva
Secss, University of California Press, Berkeley and Los Angeles 1972, pp. 7-10.

63. Kirma, 1/15/113.

64. Karmapurdna edited by Nilamani Mukhopadhyaya, Bibliotheea Indica,
Girl$a Vidyiratna Press, Calcutta, 1980, ii, 121 p. 740.

65. Kiirma, 2/37/146.

66. Untarakhanda cited by A. P. Karmakar, The Vratya or Dravidign
Systems, p. 220,

67. Sivapurana, Vavavivasamhita edited by Mallikarjunadastri, 2/24/ 177.

68. Arundealamahitmya, 10/65 cited by Karmakar, p. 220.

65. Yajiffavaibhavakhanda, 22]3.

70. Quoted in [dnasivagurudevapaddhari, vol. TH, Kriyapada, chap, I,
cited by V. S, Pathak, History of Saiva Cults in Northern India Srom Inscriptions,
p. 3.

71, Venkate§vara Press edition 6/87.

72, ibid., 67/10-12,

73. In a verse attributed to these two Purdnas by the Tuntradhikaranirnava
cited by C, Chakravarti in Tantras: Studies on their Religion and Literature, p, 51.

74. Sarkaravijaya, cited by Pathak, p. 4.

15. Saddarianasamuccaya, cited by Pathak, p- 2L

76. Saktisangamatantra, edited by B, Bhattacharya, 1/5/92-3.

71. Cited by Pathak, p, 26.

78. Cited by Pathak, p. 3.

79. See above p. 16.

80. Lorenzen, p. 102,

81. ibid., p. 104, 105.

82. Ibid., p. 107.

83. MhB, 12/350/64. Quoted in The Great Epic of Indig by E. W. Hopkins
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reprint by Punthi Pustak, Calcutta, 1978 p. 96.
84. Ibid., 12/285/194-5, quoted by Hopkins pp. 114-5.
85.  umdpatir bhiitapatih érikantha brahmanah sutah |
uktavin idam avyagro jfianam pasupatam $ivah ||
(MhB, Santiparvan, 349/64),

§6. Pathak, pp. 4-6.

87. Lorenzen rejects the view that Pasupata ordess existed before Lakulisa
and declares that “Lakulifa was in all likelihood the founder of the Pasupata
order.” (Lorenzen p. 175). This was also R. G. Bhandarkar’s view. He remarks:
“Lakula was the general name by which the Saiva sects were called. This general
name has for its basis the historical fact that a person of the name Lakulin or
Lakuiia founded a Saiva system corresponding to the Paficaritra system, which
the Vayu and Linga Purdnas consider o be contemporaneous with it. The other
general name, Padupata, arose by dropping the name of the individual Lakulin
and substituting that of the god Padupati, whose incarnation he was believed
to be.” Quoted by Chakraborti in his introduction to the Pasupata Sitram with
FPadicarthabhasya by Kaundinya, Academic Publishers, Caleutta, 1970, p. 9.

88. Lakulida's date is uncertain. Much controversy centres on an inscription
published in 1931 by D). R. Bhandarkar found on a pillar near Mathura dated
380 A.D. (EY XXI 11-9). It records a donation by the Maheévara teacher,
Uditacarya, of two [fsigas named after his teacher, Bhagavat Kapila and grand-
teacher, Bhagavat Upamita, Uditdcarya is described as tenth in descent from
Kusika and fourth from Paridara. Bhandarkar identified this Kusika with Kusika
the disciple of Lakulifa. Thus he assigned Lakulida to the first half of the second
century A.D. (Lorenzen pp. 179-80). We cannot be sure, however, that these
Saivites were indeed Lakulisa Pasupatas. A figure is sculpted on the pillar with a
trident; the base shows a pot-bellied standing figure, nude with two hands, leaning
on a staff and with a third eye (Lakulia: Saivite Saintby U. P. Shahin Discourses
on Siva edited with an introduction by Michael W. Meister, Vakils, Feffer and
Simons Ltd., Bombay, 1984, p. 96). There is no mention in the inscription of the
Pagupatas nor of Lakuli$a; nor does the figure on the pillar bear the standard
attributes of Lakuli$a. Even so, Kuéikais well known as one of Lakuli$a’s disciples
who heads a lineage of Lakulia Pasupatas. That this name is found associated
with a Saivite ascetic has seemed to most scholars grounds enough to accept this
identification. But whether this date is correct or not, a fairly regulariconography
of Lakulisa as a Saivite saint begins to emerge by about the sixth century (Shah
p- 97 and so must belong to at least the fifth century.

89, The Development of Hindu leonography by J. N, Banerjee, Munshiram
Mancharlal, 3rd edition, Delhi, 1974, pp. 448-52,

90. Chakraborti, p. 12,

91, Lorenzen, p. 181; R. . Bhandarkar, p. 116.

92, See purdnavarnitah pdsupatayogdedrydh in Purdnam XXIV no. 2, July
1982. Inthis article Dvivedi has collated the names of the twenty-eight teachers and
their disciples as found in the Skanda, Siva, Vavu, Linga, and Kidrma Puranas.

93. TA, 37/13b-17. '

94, See Hazra (p. 101) who refers to chapters 70-1 of the Vardhapurana.

Notes to Part One 145

The Vayaviyasamhiti of the Sivapurina {7/ 1/32/13) declares that the scriptures
which describe the Pasupata vow are “hundreds of miflions” of verses long.

95. Brhatsamhiia, 59/19, quoted with Bhattorpala’s commentary by
Banerjee, p. 230.

96. Chakraborti, p. 14.

a7. F9r references to editors of these texts, other translations and studies on
PaSupata Saivism in general, see Lorenzen, p. 173 {f.

98. See LAS, 11, p. 116, fn, 1.

99. Shah, pp. 95-6.

[00. See commentary on Pasu., S6.1/9.

161, Ibid,

102, Pasu.Sa., 1/13.

103. Kaundinya writes: “patience lies in celibacy, penance liesin celibacy and
those brihmanas who live celibate lives go to heaven. Those brahmagas who
practice celibacy drink milk, honey and Soma juice mixed with ambrosia and
become immortal after death.” Pasu., S&.1/9.

104, Kaundinya on Pasu., $ii.1/9.

105. Lorenzen, p. 176.

106, Comm. on Padu.S4., /1.

107. See Biihler EI I, 274,

108. Sivapuréna, Smarudrasamhita, 5/45-8.

109. Kdrma, 1/51/10.

110, Ibid., 1/51/28.

114, Chakraborti, p. 19.

112. Padu.Sa., 4/20 and commentary.

113, Ibid., 1/13.

114, 1bid., 1/17.

{15, Lorenzen, p. 114-5.

116, Ibid., p. 103-4,

[17. Chakraborti, intro. p. 31. ‘

118. Dvivedi, p. 4 fn. 3 with reference to MhB ddiparvana, 1/225-238.

119. Vamana, 6/86-91. This passage states that Bharadvaja who was a
Mahipasupata taught king Somake$vara through whose infiuence the sect gained
strength. The Kiladamana (i.e., Kalamukha) sect is there said to have been
founded by Rsi Apastamba whose disciple was Krathe$vara, the ruler of Vidarbha,
then known as the Kratha-Kaidika country. See V. S, Agrawal Vamana Purdna—
A Study, Prithivi Prakashana, Varanasi 1983, p. 6, 30. ‘

120. Pasu.S0., 1/12. Abhinava refers to such practices in his Tanrdloka.
According to him, consciousness is the one reality and so can never be contamin~
ated. The distinction made between ‘pure’ and ‘impure’ is no more than a thought-
construct gensrated by an inner, personal conflict which, like all other conflicts,
is binding and so must be overcome, This is why the Virdvalitantra declares that
“the ancient rsis ate both beef and human flesh™(TA, 111, p. 268). Again (the same)
Tantra enjoins that “Tantric adepts of a higher order (vira) should eat that which
the common man detests and, being revolting, is censorable and prohibited by the
scriptures” (ibid., p. 269). This is done so that the yogi can see whether his mind is
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indeed steady or not (ibid.). The Timirodghaiatanira says: O g,oddess, by eating
the body of the beloved, a close friend, refative or ben?factor.raxse up the Maad_ep_
of the Sky [and so elevate consciousness].” (quoted in S.Sﬁ,,_VL,.p: 33). Kscxparaja
explains that this is an injunction to assimilate embodied subjectivity into universal
consciousness {ibid.).

121, Kdrma, 1/11/257.

122. Ibid., {/11/265.

123, Ibid., 1/11/275.

124, Ibid., 1;13/30; 1/19/61; 2/37/104-5.

125. Ibid., 1/50/24; 2/37/147.

126. lbid., 1/13/48-9.

127, 1bid., 2737/ 140-2.

128. ibid., 2737/ 145-6.

129. Studies in Devi Bhagavata by P, G. Lalye, Popular Prakashan, Bombay,
1973 p. 125, with reference to DB, 12/11-12. ) i

130. Sivamahdpurana ki dérsanik 1athd dharmik samﬁloca_na by Ramé-

§ankara Tripathi published by the author, Benares 1975, p. 321-2 with reference to
Sivapurdana, 7/1/32/11-13.

131, See above, p. 21.

132. TA, 37/10-14,

133, See note 92. ‘

134, Abhinava links the various Padupata sects and the groups collectave.iy
called ‘atimarga’{sce below) with the Kaula traditions. Hesays: “Once they attain

" liberation there is no difference at all between those men who have been prqperly
initiated into the Atimarga Krama, Kula, Trika or other currents (sr_oras) in the
Supreme Lord’s scripture,” MVV, 1/192b-193. See also TAv on TA, 13/305.

135. Prabodhacandrodaya, act 111, v. 12-3, Lorenzen, p. 60.

136. ibid., p. 13.

l;g See, fopr example, the Brhatsamhird, 9/ 25; 87/22 and Brhajjataka, 15/ 1.

138. Apastambivadharmasiira with Haradatta’s Ujjvala commentary.
Edited by Mahadeva Sastri and K. Rangacarya, Mysore Government Press, 1898.
Haradatta, commenting on sitra 1/29/1 refers to the Kdpalikatantra. The
context, however, indicates that by the word “tantra” we should here understz}nd
“school™ or “teaching” rather than a sacred text. 1 know of no other possible
reference to a specific early Kapalika scripture.

139. Obscure Religious Cults by S. B. Dasgupta, Firma K. L. Mukho-
padhyay, 2nd edition, 1962, p. 90.

140. 1bid., p. 58 ff. .

141, These insignia—technically cailed “Miidrg"—are equated in the
Buddhist Sddhanamadld (p. 489) with the six perfections (pdramitd) of the
Bodhisattva. Inthe Hevajratantra (1/3/14) the insignia are five, correspogd%ngtf)
the five Buddhas. Yamundcirya describes the six Saiva Kapilika insignia in his
Agamapramanya {p. 93) and is followed by Raminuja in the Sribhé.sya on
Br.S1.2/2/35-7. See A Review of Rare Buddhisis Texts, vol. I, f:cntral Insmt'ute f’f
Higher Tibetan Studies, Sarnath, Benares 1986, p. 103, 1t is worth noting in
passing that the modern Niitha Yogi wears a sacred thread (janeo) made of brown
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wool. The thread indicates that the wearer is an initiate, but not necessarily a
brahmirn,

142. Sacrificial Dearh and the Necrophagous Ascetic J. Parry, pp. 88-9.

143 Goraksasiddhantasamgraha edited by Jandrdana Pindeya, Sarasvati-
bhavanagranthamila, ne. 110, Benares 1973, pp. 14-15.

144, One colophon in a manuscript of the Sabaratanirg calls it the Goraksa-
siddhisopdna. (Asiatic Society of Bengal MS. no. 8355). Another manuscript of
the same work ascribes it directly to Gorakhanatha (Asiatic Society of Bengal
MS no. 10542). Kadindtha Bhatta (eighteenth century) tries, in his Kapalika-
maiavyavasthd, to show that there is a historical link between the Sabaratantra
and the Kapalikas. See Hindu Tantric and Sakta Literature by Teun Goudriaan
and Sanyukta Gupta, A History of Indian Literature, edited by J. Gonda, vol. 11,
fasc, 2, Otto Harrasowitz, Wiesbaden, 1981, p. 121. See also ibid., pp. 120-22 for
Goudriaan’s discussion of the Sabararaniras which he classifies amongst the
Tantras dealing with magic. For lists of the eighty-four Siddhas and nine Nathas
see S. B. Dasgupta, pp. 202-10,

145. 8. B. Dasgupta, pp. 208, 377, 383 and 391.

146, The Prakrit drama, the Karpiramafijari by Rajasekhara (ed. Sten
Konow and translated by C. R. Lanman, Harvard Oriental Series vol, iv,
Cambridge, Mass.: Harvard University, [901) written in the tenth century features
a master magician named Bhairavinanda who “follows the Kuia path” (act [,
v. 22-5; IV v. 19). The author of the Rucikaratikd on Krsnamisra’s Prabodha-
candrodaya mistakes Rajadekhara’s, Bhairavananda, for a Kapélika.

[47. Vamana, 2/17, 4] 1.

148. S‘ar‘zkaradigvy'aya, 15/12-14. The compound sa + umi = soma, implies
the Kapalika's creed, i.e., Somasiddhanta, which affirms that the liberated
condition i analogous to the bliss (Fnanda) experienced in sexual union which
reflects that of the union of Siva with his.consort Uma, The word “some"also
means moon and so the Kapalikas have accordingly been associated with the
moon. See Bhattotpala’s commentary on Vardhamihira's Brhajjdtaka 15/ 1.

149. Sankaradigvijaya, 15/24-5.

150. Ibid., 15/1-7. See also above p. 29.

151, Lorenzen, p. 20.

152. Ibid., p. 21.

53, ibid.

i54. See above p. 6.

155. See 8. N. Ghosal Sastris Elements of Indian Aesthetics, vol. 11, part IV,
Chaukhamba Oriental Series, Benares 1983, p. 19 ff. Sastri here briefly outlines
some phases in this ritual as itis found in the BY, fragments of which he has studied
in manuscript along with the Pingalamara.

156. TA, 27/20b-9. Abhinava’s scurces are the BY and the Sidiha-
yogesvarimata.

157, Lorenzen, p. 74 {f, demonstrates that the Kapalika'’s vow corresponds
to the penance prescribed in Hindu law for killinga brahmin. He makes a mistake,
however, when he distinguishes a “brahmakan" from a “bhriinahan" as one who
has killed an ordinary brahmin rather than a learned brahmin. “Bhrinahan”
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actually means “one who has killed a fetus” that is, a person who has induced or
consented to an abortion. (See Pinini’s Asrddhyayi, 3/2/87).
158. The Jayadrathaydmala (NA, MS no. 574650, fl. 186a) says:

$uddham samsuddha(m) buddhasca tathd pasupatavratam |
nagnavratarp mundadharam parivrijvratam uitamam i

159, U.Ka., 24/90 says:

XXX purnsdj jatas tvatimargam pranitavan |
paficartham lakulam canyat tatha pasupatam matam ||

160. SvT, 11/182-4.

161. U.K4,, 24/82 ff.

162. S¥T, vol. V1, p. 34-5. . o

163. One such Kalimukha teacher was Somedvara who is pralsedﬂm several
inseriptions.  Thus, for example, in an inscriptior‘k found at Belgave dated
1103 A.D., Somesvara is eulogized as: “he who is gracious to ie_arn_ed men, he 'whe
is a very sun to (open) the great cluster of water-lilies (bloomu}g in the da'yume)
that is the Ny@yasastra, and who is a very autumn moon to bring to full tide It-xe
ocean of Vaisesikas, he who is the very ruby ornament of those who are versed in
the Samkhyagama, and who is a very bee on the water-lilies that.are thf: feet omf his
teacher; he who is a very spring to the grove of mango trees that isthe Sabc{asa_rm'z’
and who gave new life to the Lakulasiddhdnta by the development of his wisdom.
(Ed. and trans. by Fleet EI V, 220 quoted by Lorenzen‘, P- EIP)' Such t§rms as
“Likuligama” or “Likulasiddhénta” recur frequently in Kalimukha ep;gra;.uhs
(ibid., p. 110). Ibelieve, as does Lorenzen, that these names, oreventhe expression
“Paramaimagama, " refer equally, according to the context, both to the doctrines
of the Lakulida Paupata and the Saivigamas in general.

164. Thus Narayvanabhatia says:

tatha hi sargddauv parame$varah trdhvapragdaksinottarapascima-
srotah paficakabhedabhinnam jfidnam | )
(Mr.Vr. Vidyapada, p. 7).

165, Jayaratha says: “Sivaddsane it paficasrotoriipe parame$varadariane
ityarthah | etad hi sarvatraivavi§esenoktam | (TA, vol. I, p. 7_3): '

166. For a detailed account of how the five facis of Sadadiva combine to
produce the scripture according to the SK 8 quoted in TA, 1/ 18 see Luce delle Sacre
Seritture by R. Gnoli, Classici Utet, Torino 1972, p. 70, fn. 17.

167. MVV, 1/170-171a.

168, XXXX idam jfianam siddhintam paramarm Subham |

ardhvasrotodbhavam astavims$atitantrakam ||
(Mukutagama, 1/22b-3a.).

As the ‘upper current’ of scripture, the Saivasiddhanta considers itself to be the

crown of all Saiva doctrines, See Pﬁrvakﬁranﬁggma, 26/19; Suprabheda, 1/56] 16,

12474, 2/1/12 and Kamika, 1/1/113 and 1/1/119. Seg SSP: vol. i, p. l'l.
169, For a list of the twenty-eight Agamas and their Updgamas see intro-
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duction to the Rauravagama edited by N. R. Bhait Pondicherry, 1961, Also LAS,
vol. {I, intro. pp. 86-90.

170. Pratisthalaksanasdrasamuccaye in two parts edited by Babu Krsna
Sarmi, Nepila Ragstriyabhiickhalaya, Kathmandu, vol, I, 1966, vol. II 1968, verses
3/108-127 quoted in LAS, vol. 11, intro. pp. 91-3.

171. See PLSS, intro., vol, 1I, pp- ka-cha for an extensive discussion about
the authorship and date of the PLSS.

172, Mr.T. (carya), 1}35-6a.

173, The Kamika is usually said to possess three Updgamas, namely the
Viktara, Bhairavotiaraand Narasimha, Narayanabhatta in his commentary of the
Mrgendra identifies it with the Narasimha: “$rimatkamikakhyam casmai
paramedvara upadidesa | yatécendrasya nysimharfipinah samupadistam idam
umipatin tato mrgendrasya srotrtvin mrgendrasamifiaya prathitam |” (Mr.vr.
(vidvapdda), p. 7). The Mrgendra itself characterizes itself as an abridgement of
the Kamikd, (ibid., 1/25-27).

174, dvividham tantram udbhiitam bhairavam daksinasyatah |

asitangadibhir bhiimau kathitam tad anekadha il
(P.Ka, 1/27).

175, nayasiitradibhedena vamam vamad vinirgatam |

caturvim$atisamkhyakam avatirpam éivajiaya |
(P.K4&, 1/25b-6a).

176. See Studies in the Tantras, part 1 by P. C. Bagchi, Calcutta 1975, p. 6.

177, Ibid.

178, Ibid., p. I fn, 2. See also Goudriaan, p. 25,

179. NT, 9/ 11a reads:

Sivah sadasivadcaiva bhairavas tumburus taths |

Ksemarija comments:

sarvesu srotassu ujjvalo bhrijamanpah $ivo bhavabhedenisaya-
visesaucityena sadasivadiriipataya dhyatah siddhantavimadaksina-
didastroktam phalam pradadati |

{NTu, vol, 1, p. 215).

180. For the dhydna of Tumburu see NT, 11/2b-7.

181. See The Vipasikhatantra: A Saiva Tanira of the Left Current, edited
with an introduction and translation by Teun Goudriaan, Motilal Banarsidass,
Dethi, 1985. Goudriaan has made a chart of the forms of Tumburu, his attendants
and Mantras found in a variety of Puranic and Tantric sources on pp. 47-50 of this
book to which the reader is referred. Tumburu is well known in lexicons and
Buddhist works as a Gandharva and musician. (Bagchi, p. 12) He is often
associated with Nérada as an attendant of the gods (Goudriaan, p. 18). Healso
figures as an authority on music in the Samgitiloka and the tambura may weil
have got its name from him (Bagehi, p. 13). The god Tumburu described in the
Vindsikharanira has nothing to do with music, nor is he associated with the ving
despite the title of the Tantra. He is also devoid of these associations in the
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sources Goudriaan has consulted. However, a description of Tumburu, white in
colour with two arms and one face, wearing a tiger’s skin sitting on a bull playing
the vird is recorded in the PLSS. (See line drawing on p. 39 in vol. I). A more
extensive description of Tumburu is found in the fifth chapter of the first sarka of
the JY (NA, no. 5/4650, fl. 22a ff.). Here Tumburu’s association with music is
clearly evident.
According to the JY, Tumburu is the Lord Himself (prabhu) and is called the
Great Fierce One (mahavydla), the crest jewel (firoratna) of all the gods as their
Topknot ($ikha@)—-a term used in these Tantras to refer to Kungdalini. He hastwo
aspects, one without form (asakala) and the other with form {sakala); it is the latter
which is described here. He has four energies (kal@) which reside in the Cave of the
Heart of His universal consciousness. These are: Santikald, Vidvakald, Nirvrti-
kald and Pratisthakali. They correspond to the goddesses Jaya, Vijaya, Ajita and
Aparijita who generate the phenomenal universe (kdrya) while He Himsel{ is the
fifth and highest energy-—Santyatitakald—which transcends all manifestation.
Thus He resides in the Abode of Tranquility (saumyadhana) which is full of the
savour of countless Mantras. His entire body is illuminated by the circle of His
light and the rays of the jewels of His many Vidyas. He smells sweetly with the
scent of many garlands and His body is stained with bicod. He makes the gesture
of the Saktipitha and His mandala is that of Candradurdanda. He has four hands
in which he holds a noose, ook, trident and makes the gesture of bestowing boons.
He has four faces which are white, red, yellow and dark blue (krsna). His body is
like a blazing light shining brilliantly like mount Meru. His principal face is like
that of a human being whose lotus-like eyes are blooming and is most beautiful.
He wears an earring and its rays cover His face in a network of light. His neckis
like a precious gem and His hand is adorned with a ruby ring set in emerald. He
wears emeralds and rubles and His broad hips are covered with Kadmiri cloth.
From His mouth comes a deep sound like the rumble of a storm cloud. Of His
remaining faces one is that of a crocodile while the two others are those of swans
singing sweetly. The polien of His lotus feet bestows bliss to the ¥iras. The hook
He holds is the goad of the universe. His noose is the abode of all the fetters (pdsa)
which bind beings as they rise to higher levels or descend. The trident He playfully
carries has for its three prongs persistence, arising and destruction. He bestowsall
that men desire with His wish-bestowing gesture.

Tumburu resides in the circle of the fourteen powers of the Great Fetters
(mahdpasa) and is surrounded by a host of female attendants {dfit7) and servants.
His hosts laugh and shout terribly and their forms are hideously disfigured while
He is the Great Hero who can destroy the entire universe by the mere thwang of
His bow. At the same time He is the source of all phenomenal existence (bhava)
and its saviour. He is the cosmic breath (hamsa), the Great Lord of Time and the
Fire of Time.

He stands (or sits?) on a lotus of four petals. On the eastern petal is seated
Jayi, on the southern Jayesvari, on the northern Jita, while Parajita is in the west.
They are the sisters of Tumburu and ali play vinds. Tumburu’s association with
music—particularly the viga--is also brought out by a number of goddesses
amongst the many that surround Him who are said to be skilled in playing this
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instrument. See below also p. 39.
182, See Goudriaan, p. 48.
183. See footnote 181 above.
184. VST, v. 160-8.
185. Ibid,, v, 4.
186. Ibid., v. 305.
187. Ibid., v. 317.
188, X XXXX siddhyartham uktam tad avatarakaih |
nayasfitradibhedena vimam vimad vinirgatam fl

The Ratnamdid quoted in TA, 37/27 says: (e 172

XXXXXXXX vamam siddhisamakulam |

189. Goudriaan, p. 24,

190. Ibid., p. 25.

191. V8T, v. 0.

192, ibid., v. 223, ¢f. v. 309, 326 and 333.
193, Ibid., v. 362.

194. Ibid., v. 147-9; 254-7.

195, Ibid., v. 116.

196. Ibid., v. 396.

197. See below, p. 198n. 27.

198. See below, p, 113

199. See below, p. 113.

200. VST, v. 317,

201, See below, p. 113.

202. TA, vol. XIb p. 40,

203. dvadadasahasre érimada A

204 TA 3o nandesvare TA, vol. IX, p. 139,

205. The others are the Bhargasikhd, Gamasasira, Samkarsiniyd
Navanityavidha 7} ikhi - : et
Navan ;&mam::jzrz;;'}humksabha and Nandisikhd. These Tantras are certainly

206. TA, vol. 1X, pp. 138-40.

207.  vamapinau jayantydsca tumbaroscapi melake |

datavyam viprusdmatram uparyupari kalpitam ||
208. TA, vol. IX, p. 281. (FA, vol. 1X. p. 139)
209.  astavimsatibhedaistu garudam hrdayam pura |
(Quoted in TA .

210. The printed edition reads: kauiédivir;%s’atsamkhyat;r\;loi)}:éltihtﬁ;am
§adyatah§ P.Ki., 1/26b. The reading “Kaula” is probably incorrect, as “Kauia"’
is 2 term of reference for a group of scriptures not a singie text. "{his,is s0 even in
the Kﬁn?iké itself. Perhaps the reading is better emended to “haladi” which would
agree with “Haldhalam,” the first Tantra in our list of Bhiitatantras

211, XXXXXX pracyam trotaladi suvistaram | ‘

(Mr.T., ca.1/35).
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212. The reading in Dvivedi’s edition is Fretalam and Tratalotiaram.
MS B.Sak. records the variants Tottalam and Toualottaram.
213. muktipradasiddhanta - sarvavisaharapagiruda - sarvava$i-
karanavima - bhiitagrahanivarakabhatatantra - $atruksayakara-
bhairavasamijfiakam iti |

(SRS, p. 9 quoted by Dvivedi in the intro. to the NSA, p. 55 and also in LAS,
vol, II, p. 114). -

214, G.P., 3/8 expressly says that “Garuda is Vispu” {garudah sa harih).
For Garuda’s sincere devotion, Vispu grants him the boon that he will become
Vispu (ibid., 2/55a) and the mere sight or recollection of him will de.stx.'oy
serpents (ibid., 3/7b). In other places he is said to be Siva Himself, e.g., ibid.,
197/51.

215 G.P., 2/52 L. i

216. 1bid., 2/51-57. The Kdasyapasamhird of the Paficardtra (ed. by Sri
Yathirdia Sampatbkumaramuni, Madras 1933) is concerned entirely with ti.le
exposition of the Garudamantra. It is a text on snake bites and cures. It is,
however, a unique work in the Paficaratra corpus so much so that this has led
to the suspicion that it is not canonical even though the worship of Garuda as a
cure for snake bites is counselled in certainly genuine Paficaratra texts (e.g.,
Brhadbrahmasamhitii 11, 3, 36-57). See The Smith Agama Collection: Sanskrit
Blaoks and Manuseripts Relating to Pdfcardtra Studies by David H. Smith,
Syracuse 1978, pp. 21-23.

217, TA, 37/12b-13.

218. This preliminary identification with Bhairavais interesting. The purpose
of it here seems to be to reinforce the efficacy of the adept’s identification with
Garuda. Bhairava is also depicted as a powerful being who can counter the effect of
hostile planets, protect ficlds, defeat ghosts and rdkgasas as well as counter the
effects of poison (G.P., 20/ 14).

219. G.P., 197/46-54.

220. MS no. 3/392; 5/4949; 5/4947; 5/4946 and 5/4948. The oldest MS
appears to be 3/392 which is dated N.S. 304, i.e., 1184 A.D. NTu, vol. I1, pp. 148;
151; 157-158; 196-199.

221. na érutam girudam kificit sadyah pratyayakarakam |

tam Acaksasva surafrestha mama bhaktasca §amkara ||
laksanam nigajatindm garbhotpattim aesatah |
ripakam sarvanaginim vyantaranam ca jatakam ||
grahayaksapisacanam $akininim ca laksapam |
balagrahagca ye kriiraly pidyante nityanirghrnah ||
(BSP Tanira, vol. [, p. 96).

222. NT, vol. i pp. 150; 151-2; 199.

223. Possibly Vimalam which is no. 17 of the Bhitatanira group corresponds
to the upagama of that name belonging to the Vijaydgama. Again, i.f we accept the
variant reading Pafcdmrtam for Paficabhiitam, which is no. 16 in tl}e Garuda
list, it may correspond to no. 48 in the NSA list, although it is more likely to be
the same as the Pafic@mrtam, which is no. 27 in the list of Daksinatantras. There
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are a number of cases where we notice that a text travels from one group 10 another
or, to put it another way, is appropriated by other groups.

224. “bhairavagamesu daksinasrotah samutthesu svacchandacandatriiro-
bhairavadisu bheditam | (NTu, vol. I, p. 225). These three Tantras are No. 1,2
and 24 in'the list of the Daksinatantras. Also SvT, vol. 1, p. 8.

225. Abhinavagupta exalts the Bhairavarantras which he considered to be
the highest of the five currents of scripture:

XXXXXX srotah paficakam yat tato’pyalam |
utkrstam bhairavabhikhyam XXXXXXXX
{TA, 3717,
226. At the Institut Frangais D’Indologie in Pondicherry, transeripts have
been made of all twenty-eight Siddhantagamas. MSs of many of the two hundred-
odd updgamas have also been collected.
227. So, for example, the Netratanira says:

sarvigamavidhanena bhivabhedena siddhidam |
vimadaksinasiddhantasauravaisnavavaidike }
(NT, 9/2).

228. In certain MSs {e.g., NA, 1/285} the colophons describe this tantra as:
sarvasrotasamgrahasirah | le., “the essence of the summary of all the currents
of scripture.”

229. NT, 9/11.

230. Thus the goddess says:

yad uktam daksipam srotam vamam caiva tathd param |
madhyamasca tathd srotam coditah pirvam eva hi ||
(BY, MS no. NA 1/296, fi. 187b).

(Philological note: the word srotas is a neuter noun ending in the consonant “s.*
Here it is treated as if it were a neuter noun endingin “a.” Accordingly, the form
of the nominative singular is srotam rather than srotas.)

231, These energies constitute a standard triad of will, knowledge and action.
Their iconic forms in the BY are portrayals of the goddess in the three ages of life,
namely, youth, maturity and old age. (See Ghosal Sastri, vol, II, part IV p. 13,
Sastri bases his brief account of this triad on a MS of the BY deposited in the
library of Visvabharati University, no. §il. 16/3, fol. 6a). It seems that we have a
prior parallel here for the Trika identification of the three currents with Para,
Pardpard and Apara who are the three goddesses that are the focus of Trika ritual.
This identification is made in the Srikanthivasamhita although there the three
currents are differently defined.

232, “adesamalasamdoharafijitah madhyamaérayah |” (BY, ibid,, fl. [88a).
Note: The rules of euphonic combination have not been observed here; ranjitah
should be rafjito.

233, Sivgjfidna is here expressly identified with the Siva and Rudrabheda
of the Madhyamasroias;, thus the parajfidna of the Siddhanta becomes just a
part of jAdnaugha.
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234. ltis ceriainly not at all clear whether we can, in fact, make such clear-cut
distinctions, although generally speaking the Siddhantigamas do tend to be
dualistic, unlike the Bhairavatantras which are predominantly monist. Even so,
it is certainly not possible to distinguish the Sivdgamas from the Rudragamas on
the basis that the former are dualist while the latter conceive reality to be a unity-
in-difference.

235. Abhinavagupta goes further by making all the Saivagama ultimately a
part of Trika. The god who utters the scripture is not the five-headed Sadasiva
of the Siddhanta. The Supreme Lord who spoke the three types of scripture (of the
Left, Right and Siddhinta) is in fact three-headed. He is Tridirobhairava, the
Trika form of Siva:

tad vibhdvayati bhedavibhagam tat sphutatvakrd athoktam anantam |
samgrahisnu paramedvarariipam vastutas tri$ira eva nirdhuh Il
(MVV, 1/397).

236. This state of affairs is peculiar to the Srikanthi which does anyway, ina

sense, retain the ¥amatantras as a part of the same standard, older division into .

srolas although it is relegated to the lower level of a secondary, subsidiary class-
ification. Other Trikatantras such as the Bhargas$ikha and Nifisamedra sustain
the continued existence of the Vamatantras although they integrate them into
Trika. There was, however, certainly a tendency for the ¥amaiantras to lose their
identity in the ambiance of Kashmiri Saiva Trika.

237, The Sikhabheds in the SKS consists of the following eight Tantras:
Bhairavi called Sikha, Ving, Vindmani, Sammohanam, Damaran, Atharvakam,
Kabandha and Sirafchedn. In the Vamatontra list Vind is the seventh,
Sammohanam may correspond to the fourth called Mohanam and Vipdmani 1o
the fourteenth called Cintamanimahodayam (although this identification is
certainly more tenucus than the previous one). Also worth noting is that the
Sirascheda, which is the Jayadrathay@mala, finds itself in this, rather than in the
Yamala group, possibly indicating its closer affiliation to the Vamataniras.

238. That there was some problem here is confirmed by the fact that the
correspondent member in the Bhairavastaka is called simply “Bhairava.”

239. P.Xa, 1/ 27a.

240. Thus Jhankdra is no. 31 and Sekhara no. 21,

241, daksine daksino marga$ caturviméatibhedatah |

daivas sarvesu kurvanti ye grhastha dvijottamah EL
(TA, vob. [, p. 44).
242, yamale matrtantre ca kapile paficaratrake ||
bauddhe carhamate caiva lakule vaidike'pi ca |
anyesvapi ca margesu tat tac chastraih svaastratab ||
¢aivih kurvanti diksadyam tal lingasthapanadikam |
(P.K&, 1/122b-4a).

243, The Yémalas listed here are Rudra®, Kanda®, Brahme®, Vism®,
Yama®, Vayu®, Kuvera® and Indra®.

244, The names of these Ydmalas are listed in the Riuvimarsini (p. 43):
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Brahmaydmala, Visnu®, Rudra®, Jayadratha®, Skanda®, Umi®, Laksm® and
Ganesa®. A part of the Umdydmala appears to be preserved in a collection of

fragments in a Nepalese MS (NA, MS no. 3/575). The colophon of this fragment
reads:

iti §ribhairavasrotasi sarasamgrahe §$ri umayamale dvadaasihasre
umidprabodhe érisiddhilaksmividhanam caturviméatitah sapta-
dagaksaroddhirah samaptah |

245. The Brghmaypdmala knows the Yoginihrdaya which is closely related
to the NSA. There can be no doubt that the Yoginihrdaya, which mentions the
NSA in many places and has been even considered to be the second part of it,
is at least contemporaneous with it

246. Amongst the eight Yamalas noted in the SKS the following are not
named above: Svacchanda®, Ruru®, Atharvana® and Vetdla®. We know of others
from references; thus the Devyay@mala is an important scripture quoted in the
Tantrdloka and elsewhere (see LAS, vol. II, pp. 84-90). There is also the
Samkarsiniyadmala (quoted in TA, vol. IX, p. 139}

Again, although the Yamalas which have been preserved—namely, the JY,
BY and fragments of the Umdydmala—belong to the Bhairavasrotas, Yamala
was considered by Trika to be higher than the Daksinasrotas. Thus Abhinava
writes in the TA, probably quoting from the SYM:

vidyakaldmam siddhante vimadaksinasastrayoh |
sadadivantam samandparyantam matayamale [}
(TA, 15/319).

247. See above footnote no, 92,

248. The lists of sixty-four Tantras in Laksmidhara'’s commentary on the
Saundaryalahari and Bhiskara’s serubandha commentary on the NSA as well as
the one in the Kulaciiddmanitantra are almost the same as that of the NSA.
There can be little doubt that they adopted it wholesale as a standard canonical
list. Other later lists of sixty-four Tantras are indeed different and probably do
present an actual account of the Tantras at the time of their compilation.
Even so, the Tantras were listed as a group of sixty-four on the basis of the older,
traditional system of classification to which the NSA subscribed. For these lists
see LAS, vol. 11, pp. 94-11L.

249, The Goddess says at the beginning of the NSA:

nityah sodasa devesa sicita na praka$itah ||
idanim $rotum icchami tisdm n&mani samkara |
ekaikam cakrapiiiam ca paripfirpam samantatah ||
{NSA, 1/22b-23).

230. These are numbers 51, 52 and 53 in the list. The Kulasdrais quoted by
Ksemardja in the S.80., vi., p. 67. It is also named in the Cificinimatasira-
samuccaya of the Pascimdmndya; see NA, MS no. 1/767, fl. Ib. The Kula-
ciddmani listed here is probably different from the published Kulaciidamani,
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which appears to belong to a later strata in the development of the Tantras.
Another work of the same name which is more likely to be the same as the Tantra
listed here is quoted by Ksemaraja in §.84., vi,, p. 29.

251. These are numbers 24, 12 and 26 in the list. The Trisirobhairavatanira
is one of the Tantras Abhinavagupta quotes the most. We know from Ksemaraja
that it was considered to be a Daksinasrotatantra: “bhairavigamesu daksina-
srotah samutthest svacchandacandatri§irobhairadisu bheditam |~ (NTu,
vol. 1, p. 225).

There can be no doubt that this is also a Trikatantra because Abhinava refers
to it at length in chapter 30 of his Tanmraloka where he deals with the Man.trqs
of the three goddesses Pari, etc., and their consorts, which is a characteristic
feature of Trika. Indeed, the exposition is based essentially on the MVT and
SYM, which are Trikatantras par excellence. Here the TriSirobhairava is referred
to as presenting a number of variant forms of these Mantras. The Tri.éirobhm’rav‘a
is again referred to at length in TA, 31 where the drawing of the Trifulamandalais
described, the knowledge of which, according to Abhinava, is the mark of the
true Trika master (TA, 31/50b-52). We know that the Nisisamcara, (alse called
Nisacara and Nisdtang) must have been a Trikatanira because it considered Trika
to be the highest school (see quotationsin TA, vol. 1, p. 49 and PTv, p. 92?. Asingle
incomplete and very corrupt MS of a Nisisamedratantra is depositeq in t.he N:A
at Kathmandu (MS no. 1/1606). This is a palm leaf MS and the text is writlen in
old Newari script probably belonging to the twelfth century A.D., if not earlier.
The content and style is certainly of the type one would expect of a Tantra of
the older group. Even so, its esoteric exposition of the pithas does not agree with
that found in references from the NiSisamcdra quoted in Kashmiri works,
although the treatment is conceptually similar. Possibly the fragment in
Kathmandu was the original Daksinatantra, although it does not affiliate itself
to it or any other group anywhere in the text or the colophons. Three MSs of the
SYM have been located, all of them incomplete. One is deposited in the NA—
MS no. 5/2463 (23 fl.); the other two are in the Asiatic Society in Calcutta, viz.
MS no. 3917D (2 fl.yand 5465 (7211.). The first of these two Calcutta MSs contains
only the fifth chapter called “Karpikdpajala.” The second MS contains 31
chapters. Although the fragment preserved in the first MS is a part of this Tantra,
it has not been traced in the second MS. Again, although a number of verses
have been traced in the second MS which are quoted in Kashmiri works, it seems
that this is a shorter recension than the one known in Kashmir. Perhaps this
shorter recension was called “Bhairavavirasamhita” which is the name given to
this Tantra in the colophon of chapter 2. The SYM is known to the NSA
(no. 51 in the list) and the BY, clearly indicating that this is an old and well-
established scripture. It itself confirms that it is a Bhairavatantra:

mahdbhairavatantre’smin siddhayoge§varimate |
(1. 15a).

252. proktam bhagavata kila samiihah pitham etac ca | -
(TA, 37/18).
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253, vidyadritani yani syl vidyapitham vardnane |
mantradritdni yani syl mantrapitham tatha caiva ||
mudradritdni yani syl mudrapithastu suvrate !
mandalapithakani syl mandalapitha ucyate ||
(BY, 1. 188b),

{Philological note: I take the neuter ptural forms “vidyasritgni” etc. to agree
with “ranirani,” which is clearly implied although not directly stated. “Tani,”
the correlate pronoun of “yani, ” shouid be understood to refer to vidyapitham,
ete., in each line. The third plural of the optative of the root “gs” is normally
“syuh;" here the form is “spid.” The gender of the word “pitha” is neuter and
so the nominative singular should be “pitham” as it is in the first two lines.
In the last two lines, however, it is treated as if it were a masculine noun).

254. Abinavasays: “Mantra is that which thinks and saves. It is strengthened
and nourished by knowledge (vidyd) which illumines that which is to be known.
Mudrd is a reflected image of Mantra and is nourished by Mandala. The term
‘manda, " implicit in ‘mandala, *refers to the essence itself, that is, Siva, Inthis way,
insofar as the four pithas penetrate each other mutually, everything is in reality
present in its essence in every individual pitha.” (TA, 37/19b-22a).

255.  adhuni mandalam pitham kathyamanam $rau prive |

mandaidnam Satam proktam siddhatantre varanane ||
(quoted in TA, vol. XII p. 227).

256. The final colophon of the BY clearly states thaf it belongs to the

Vidyapitha:

iti bhairavasrotasi mahatantre vidyapithe brahmayimale

For the SYM see below, fn. 282,
257.  catuspitham mahdtantram catustayaphalodayam |
v {SvT, 1/5a}).

Ksemardja explains that these four pithas are the most important Vidvas,
Mantrds and Mandalas described in the SvT. The Saervavirgiantra similarly
claims that it consists of all four pithas.

258.  esZ s& samaya devi atra sarvam pratisthitam |

catuh pithesu samayi atra sarvavinirgati |}
vamadaksipatantresu simanyi samaya para |
kubjikd nama vikhyata samayasthi kulesvari ||
yatra vi$ve§varam sarvam samayadyam vinirgatam |
mantramudragane hy atra vidyamandalakadikam ||
(KMT, fl. 30b-3{a).
259.  yasmad bhagdaram ityevam sarvasvam voginikule |
atha ca sarvapithesu mate’vam samayatmika ||
(Ibid., 31b).

260. KRU, fl. 5a.

261, KMT, {l. 30a.

262.  Acaram kulaciram mudrapitham |

(NA, MS No. 1/228, fl. [a.; BSP, vol. I, p. 67).
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263. See Jayaratha’s commentary in TA, vol. XIb, p. 114. How theserituals,
and the texts which are their sources, are associated 10 these pirhas is not explained.
1 am not too ¢lear in my mind about this at present,

264, iha vidyamantramudrimandaldtmataya catugpitham tévac

chastram | B
(TA, vol. Xib, p. 114).
265. NA, MS no. 1/35 is dated N.8. 307, the equivalent of 1188 A.D.
266, namimi catuhpithapithadevya(h) kule$varam |
(Ibid., ft. la}).
267. mantrakhyam tatra vidvaya upodbalanam apyayaﬁl |
{TA, 37/19b-20a).
268. mantramarginusirena mudrabhedah sahasradah |
(BY, fl. 199b).
269.  mantrapratikriir mudrd XXXXXXXX | B
{TA, 37/20b).
270. The order in the Sarvaviratanira is different:

mudrd mandalapitham tu mantrapitham tathaiva ca |
vidyipitham tathaiveha catuspitha tu samhita ||
(SvT, vol. 1, p. 10).

Ksemarija enumerates these pithas in the foliowing order: Vidyd, Mantra,
Muondaly and Mudrd (ibid.). Abhinava however says:

XXXXXXXX mandalam mudrika tatha ||
mantro vidyeti ca pitham utkrstam cottarottaram|
(TA, 37/23b-24a).

271. BY, fl. 18Ra.

272. TA, 37/18b-%a.

273. BY, fl. 188a.

274. See appendix C.

275. BY, fl. 188a.

276. See footnote 270,

277. 8SvT, vol. 1, p. 10.

278. See above footnote 257.

279. See below p. 105,

280. We come across the term “mantrapitha” in the Siddhamia but here
it refers to the seat of the deity (pirha) which is transformed in the course of the
riteal into Mantra (see Mr.T., Kr. 8/196b-197). Vidyipitha in the Siddhfinta
refers to the Agama in general viewed as an object of vineration. The.worshxp'of
the sacred scripture is a way of worshipping Siva. The Agama the discx;)le studies
is an object of his veneration; it is therefore, on occasion, worshipped W}{h f}owelrs
and incense, etc.. as is the teacher (see SSP, vol. 1, p. 226, 290). During certain
rites of atonement prescribed in the Triirobhairavatantra, a sacred .threa'd
(pavitra) is offered to ali the places of worship on the site where thg_ ritual is
performed, including the Vidydpitha which is presumably where the Agama is
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worshipped (TA, 28/156b). Pascima ritual also provides for the worship of
scripture.  According to the MBT (Y), the Kuldgama is to be worshipped in a
specially prepared mandala called Vidyapitha {fl. $6a). Similarly, at the beginning
of the GS the manner in which the master and then the Agama are to be worshipped
is described {p. 5), while the $atSS explains how the Tantra of the Kubjika
tradition is to be worshipped before the master teaches the disciple its meaning
(SatSS, 3/98-102).
281, vidyapithapradhanam ca siddhayogesvarimatam ||
tasydipi paramam saram malinivijayottaram |
(TA, 37/24b-5a).

The MVT itself states its own close affiliation to the SYM. Thus the god
says to the goddess:

$rnu devi pravaksyami siddhayogeévarimatam |
van na kasyacid akhyitam malinivijayottaram ||
(MVT, 1/13}).
282. In the SYM (fl. 72b) we read:
siddhayogesvaram tantram vidyapitham yasasvini |

283. The BY allocates the ‘eight times eight” Bhuiravatantras along with the
Yamalas to the Vidyapitha, as well as the following Tantras: Yoginijfidna,
Yoginijala, Yoginihrdaya, Siddhd, Mantramalini, Aghoresi Aghoresvara,
Kridaghoresvart, Lakini, 7 , Sarira(?) Mahidmari, Ugravidya, Gana, Bahurtipa
(of two kinds) and Aghorastra.

284. See below p. [ 14,

285. Tantric Cult of South India by R. Nagaswamy, Agam Kala Prakashan,
Delhi, 1982, p.34. .

286, TA, vol. XIi, p. 398.

287. See below p. 105,

288. See above footnote 267,

289. TA, 37/25b-39.

290. TA, vel. XII, p. 399; cf.

mudramangalamantraugham vidyapithopalaksitam |
(BY, 1. 1a).

291. NA, MS no. 1/1693. This is a palm leaf MS only two folios jong.
292 NA, MS no. 3/379 (161 folios) and NA, MS no. 1/53 (157 folios).
The colophons of the latter MS read:

iti laksapadadhike mah@samhitayam dviadadasihasre vidyapitha-
matasre . ... ..
(BSP, vol. Ii, pp. 210-212).

203. Part of the lengthy colophons of the Yogakhanda of the MBT read:

ityadyidvatire mahimanthdnabhairavayajfiinvaya . . . . adyapitha-
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vatérite vidydpithamarge . .. ...
(MBT (Y), no. 3/165).

294, The god asks the goddess:

lekavira katham vidyapijhadevyi katham katham |
(MBT (Y}, fl. 22b).

295, See footnotes 258 and 259.
296. A typical colophon of the Srimatottara reads:

iti $rimatottare §rikanthanathavatdrite candradvipanirgate vidyi-

pithe yoginiguhye . .. ..
(NA, MS no. 2/279; BSP, vol. 11, p. 206}.

297. The colophons of the Goraksasamhita clearly state that it is affiliated
1o the Vidydpitha revealed by Srikanthanatha:

. ... kadibhede kulakaulalinimate navakotyavatirabhede
$rikanthanithavatare vidyapithe yoginiguhye . . ... .
(GS, p. 418).

298. Abhinavagupta: An Historical and Philosophical Study by K. C.
Pandey, Chowkhamba, Benares, 1963, p. 138.

PART TWO

. According to the NT (chapter 12), the presiding deity of the Kuldmnaya
is Bhairava. His form differs only in minor details from the Bhairava who,
according to chapter 11 of this same Tantra, presides over the Daksinasrotas.
The Goraksasamhita, a Pascimamndya Tantra, opens with a hymn to Bhairava
(pp. 1-3) who is said to be “born of Kula and Akula, [although] free of the
emergence of Kuia™ (ibid., p. 162). He is, in other words, both transcendcz}t
Siva (Akula) and immanent Sakti (Kula) and at the same time free of all cosmic
manifestation (Kula). Mahefvarananda says of Kule$vara, the deity every
Kaula school venerates as supreme, that “in the Kaulikdrantras he is generally
called Bhairava™ (MM p. [72).

2. evam etat kulamarganupravistena sarvathi svatminanda-

vyafijakatdmatraparatayd sevyam na tu tad gardhena |
(TA, vol. XIb, p, 67).

According to Jayaratha, the Kaula’s wife is not the ideal Tantric consort
for him because ritual intercourse with her is attended by the danger of his
succumbing to lust. Abhinavagupta, however, does not consider this to be a
problem and so, according to him, ritual union {meldpa) can be of two kinds,
depending on whether it takes place with ones own wife or with any other
woman initiated into Kaula ritual.

3. Jayaratha quotes from an unnamed Tantra;
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He who is dedicated to Kula practice (kulaedra) but is not touched
by wine should practice penance, be he a brahmin or a ksatriya,
(TA, vol. XIb, p. 11).

4. layodayaé citsvaripas tena tat kulam ucyate |
svabhidve bodham amalam kulam sarvatra karapam |
(TA, vol. XIb, p. 4).

5. kulasyaiva sarvavi$rintidhdmatvam uktam |
(quote in TA, vol. XII, p, 373).
6. “Kula is the Supreme Bliss . . . ., . . " (TA, vol. XIb.,, p. 4).

“It is from whence this [cosmic] picture arises and where the universe
comes to rest” (TA, vol. X1, p. 373).

7. “For the emission of the Lord of the Absolute is the Mistress of Kula”
(Ibid., 5/67).

“The absolute is the Supreme Abode and it is that which is called Akula, The
emission of this Lord is said to be the power Kauliki” (TA, 3/144).
“His inner intention is called Kauliki, the Supreme” (TA, 3/137).
8. $antoditam sati kdranam param kaulam |
(TA, 29/117a ff),

9. “Therefore it is free of ail obscuring coverings and so extroverted
consciousness is awareness in the form of the means of knowledge while the
object of knowledge is the object of awareness such as ‘blue’ or ‘pleasure’,
at one with it. All this, be it subject or object, etc., is the essence of this expansion,
The point is that there is nothing apart from that” (TA, vol. XIb, p. 7).

10. In the economy of the Trika of the Tanrraloka, the Nisisamearatantra
is constantly referred to as the autherity for this view. Doubt is the Kaula’s
greatest obstacle; doubt constitutes the firm bars of the prison of samsara and it
is this doubt he must overcome (see TA, 12/18b-25),

11, ata eva hi naikatyad vamadaksinaéastrayoh |

dhara prantadharaprante kauliki pravijrmbhate |
(MVV, 1/394b-5a),
12, puspe gandhas tile tailam dehe jivo jaie 'mrtam ;
yathd tathaiva fastrinam kulam antah pratisthitam f|

Abhinava quotes this verse from the Kaltkuls in TA, 35/34, after he has
said that: “The supreme goal of (ali the scriptures) is the Abode named “Trika’.
That alone isisaid to be Kula because {only] that which is at one with all things
fand unconditioned by time and space] is perpetually manifest. Just as life is
one and the same in every individual limb of the body, whether major or minor,
similarly Trika is present in all things as scripture itself confirms.” Abhinava
is here clearly equating Trika with Kula in order to establish that it is present
in all the scriptures as Kula, Jayaratha similarly quotes this verse to suggest that
Trika is Kula. Trika, Jayaratha says, is the sixth current of scripture that consists
of the Siddhanta, Yama and Bhairava Tantras. The three goddesses, Pard,
Pardpard and Apara, reside in Trika and so it contains all the scripture and
“floods them with the nectar of Supreme Monism (paramadvaya)” thus
rendering them effective (TA, vol. I, p. 45). Maheévarinanda equates Kula
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with the Krama absolute (rahdrtha) and so quotes this verse (M. M., p. 170)
to suggest that Mahd#rtha is the highest esoteric doctrine hidden, and everywhere
present, in the scriptures. Mahegvarinanda is not, however, really much at
odds with Abhinava because his Krama tradition is that of Anwitera which is
the absolute Abhinava’s Trika treats as Trika, the supreme principle itself.
Accordingly, Mahesvarinanda does not see much difference between Trika-
darana and Mahartha (ibid., p. 92).
13.  athatah sampravaksyami kulimniyanidarsanam |
yigam homam japam kdryam yena sarvam avapnuyat i
{NT, 12/ 1}

14, Ibid., vol. I, p. 253.

15, Ibid., p. 252.

16. Brunner, in an article on the NT, says in a footnote: *“One could ‘ask
oneself why Ksemaraja deems it necessary to explain the characteristics of this
school insofar as he has said almost nothing about the others, and why he
stresses the fact that it is essentially similar to them. Is it perhaps because it
was not popular in his time? Or described? Or not yet integrated into the great
Saiva family? One defends oneself with difficuity from the impression that this
integration is achieved at the cost of a certain amount of effort. One frequently
comes across references in the Netra to the triad Fama Daksina Siddhania
which seems to form a solid block: if in these cases reference is made to Kula,
it is because it is not a constant fixed group; it is like an addition, in another
movement of discourse.” Un Tantra du Nord: Le “Netra Tantra” in BEFEO,
Tome LXI, Paris, 1974 pp. 154-5.

17. After the Uttarakamika has described the five srotas we read:

pascimad vimasamjfiam tu vamad daksinpam uttamam |
daksinat kaulikam $restham mahikaulam tatah param ||
plrvimnayam tatas érestham tasmat siddhantam uttamanm |

(U.K3, 24/92-93a).

In the Mrgendragama, the Siddha—and Yogini—Xaula which, as we
shall see, are important divisions in the Kuldgama, are referred to as uypasrotas
of the five srotas. (Mr caryapada, 1/37, 1/40-1).

18, antap kaulo bahih saivo lokicare tu vaidikah |

“(quoted in TA, vol. Iil, p. 27

antah kaulo bahih saivo lokacire tu vaidikah |
saram adaya tistheta narikelaphalam yatha ||
(Ibid., p. 278).

19.  ekaikakotidhibhinnam kulasdstram suvistaram |
(CMSS {1, 2b).

cintimanisamaprakhyam vistaram kulabhairavam |
(Ibid .}

20.  trdhvavimatadanyani tantrani ca kulgni ca | N
(MVV 1/398; also TA, vol. I, p. 46).
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This is probably a quote from the Srikanthivasambhira.
21. “Sampraddya”is defined as follows:

sampradayairiti tat tac chastrokta jfidnayogariipaih |
(NT, vol. I, p. 3).

22, tasya mathiketi kulam iti cabhidhanadvayam |
(TA, vol. 111, p. 296).

In a different, more restricted sense, “Kula” was the name given to the
particular group or ‘family’ to which a demon or malevelent spirit belonged.
It was important to determine the spirit’s Kula in order to invoke the Lord of
that Kula to free those who were possessed by it:

yasmin kule yadamsena mudritah kilitah kvacit |
tat kulenaiva cestena sarvadosaib pramucyate |}
(NT, 19/80b-1a).

Yaksini, Yogini, Matrka, Sakini, Dakini and other potentially malevolent
spirits belonged to these Kulas. Their exorcism and propitiation is a part of
Kula practice, which in some of its phases included a number of exorcistic cults.

23, Matsyendranatha (variousiy “called Macchanda,” “Macchagnapida,”
“Minapada,” “Minandtha,” “Macchendra®™ and “Macchagna™) is an important
founder figure who is mentioned in various contexts in diverse Xaula works.
The Kashmiri Trika Kaulas consider him to be the originator of the Kuiggama.
For an extensive treatment of the legends concerning this figure, the reader is
referred to Bagchi’s introduction to the Kaulgjfignanirnaya. Also G. Tucci,
Animadversiones Indicae JASB, N.8., XXVI, 1930 p. 131 ff.. Ksemarija tells
us that the worship of the four Kaula masters, called “Yugandthas,” namely,
Khagendranatha, Kiirmanitha, Mesapétha and Matsyendranitha who taught
in the four Ages (yugas) is a necessary part of all Kaunla ritual, Although the
Pascimamndya, like every Kaula school, had its own masters, it advocated
the worship of the Yuganathas (Schoterman p. 7). Here, however, Matsyendra-
nitha and the others are associated, as we shall see, with the Parvamndya with
which the Pascimamndya had close affiliations. A number of works are
attributed to Matsyendranitha although it seems highly unlikely that they
ar¢ in fact his own. Aimost all the MSsare in Nepal. Bagchi has edited a number of
them and notes others in his KJN. Another work which he has not noticed is
the Kulapaficasika of which there is only one MS, deposited in the NA in
Kathmandu (no. 1/1076). The last colophon of this short tract on Kaula
voga reads:

iti kulapaficadikayam 4rimatsandapivatare paficamah patalah
samiptah |

Clearly “$rimatsandapi” is a corruption of a homonymn of Matsyendrapada.
This work is quoted twice by Ksemaraja. (S.Su. vi. p. 54 and NTuIp. 191;1l. 4a
and 3b in the M8). There is no indication in the text that it is by Matsyendra.
Bagehi notes the existence of MSs of the Srikﬁmﬁkhyaguhyasiddhi {also called
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just “Guhyasiddhi™). A list of eight siddhamairka founq in this work c:fms_titugmg
the “Kuldstaka” also occurs in a number of texts belonging to the Pa.éczman?na:va.
Indeed, Bagchi himself notes that he has come across it in the KNT, a Pa.sicz'mzfmn
navapaddhati. Tt is possible, therefore, that it is in fact a work of the Pascimam-
ndya, attributed to Matsyendranitha. That Lhese. and other \fvoArks _could
wrongly be attributed to Matsyendrandtha is not difflcu.lllt‘@ explain in view of
the fact that many individuals were given this name as initiates. I‘:o.r'exam‘ple,
according to the KNT this name was given to a Bengali brahmm’m}nawd .1?1'0
the Pascimamndya. Quoted by Bagehi, p. 68: varapd vangadese }anm'_aw jatir
brahmano visnu$arma ndma . . . markkatanadyim yada karsita tada $rimat-
endranathah

N 24. For a ltable of Rijaputras and Yugandthas, etc., see Gnoli’s Luce delle
Sacre Scritture Appendix X, pp. 876-880. Also below p. 69, 70, 80.

25.  kulani mahakaulakaulikulakulakuldkhyani | ~

(TA XIb p. 155},
26. Bhairavakulatanira quoted in TA, vol. VIII, p. 182:

vamamargabhisikto’pi daisikah paratattvavit |
samskaryo bhairave so’pi kule kaule trike’pi sah ||

cf:  veddc chaivam tato vimam fato daksam tato matam |
tatah kulam tatah kaulam trikam sarvottamam param ||

(quoted in commentary on TA, 13/300b-30! also in commentary on 137347-8).

27.  kundanam laksanam vaksye kule kaule tu pascime ||
(MBT(Y), fl. 8b).

Also: ve kecid devata$ canye kule kaule tu pascime |
tisthanti kundamadhye tu bhairavo bhairavi saha |
(Ibid., fL. 9a).

(The indeclinable “saha” meaning “with” normally governs the instrumental,
“Bhairavo bhairavi, "which are both nominative singular, are therefore anomalous
forms. If the two words are conjoined and the compound inflected to form
“hhairavibhairavena saha” the metre would be disturbed. For the same reason
the forms “bhairavena bhairavy saha,” although grammatically correct, would
not fit in this verse. Moreover, it appears that both words are here in t}le
nominative to indicate that they carry equal weight. The gods can be either with
Bhairava or Bhairavi as well as with both together).

28.  anyathi kulakaule *smin éimbhave na spréanti te i
(Ibid., fl. 29Db}.

Once the goddess has described the Wheel of Mahabhairava and its sixty-four
energies she says in the same Tantra:

catuhsasthikald prokta bhairavasya kuleévara |
vidyariipih smrtah sarvah kulakaule tu siddhidah ||
(ibid., fl. 8a).
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29.  sampradayam idam kaulam $4mbhusaktipadinugam |
(GS, 8/164a).
30.  divaviryam (vi)niskrantam $ivadaktisamanvitam |
ubhayanandasandoham paramparyavijrmbhitam |
kulamitlanvayam devi kulakautam vinirgatam |}
(CMSS, fl. 3a).

31. The Pascimamndya, in common with other Kaula schools, views
itself and other traditions not just as doctrine, seripture or school but also as an
essential expression of metaphysical principles. “Kula™ and “Kaula” are in this
context interchangeable terms reflecting the close interaction between Kula
and Kaula as divisions within the Ruldgama as well as expressions of Kula
itself as the power of Speech (v@cchakti) incarnate in doctrine. Accordingly,
the MBT explains that the lower, grosser metaphysical principles merge
progressively into the higher, subtler ones in such a way that the entire series
ultimately disappears intc the Nameless (sngmaka) absolute beyond alf
differentiation. The Nameless is Kula identified with Kuledvara who is the
essence of Kaula, the ocean of consciousness in which the god and his consort,
the goddess, fuse (MBT(Y), fl. 26b). Thus Kula—the goddess--has become
the god while he is the essence of both the god and goddess where both dissolve
and disappear. In other words, Kula is Kaula at the level of the mysterious
Nameless, the supreme reality. At the same time, Kaula is the source of creation
and its power is Kula$akti, the supreme goddess, the ‘Neuter’ (rapumsakd in the
feminine!) who is the mother of all doctrines:

kaulam ndma mahideva yena srsti caracaram |
tasy(ec)cha nirgata $aktir ankurakarakaulini |
darfan&nam ca mata si pard devi napumsaka |
- (MBT(Y), fl. 33b).

The Supreme Goddess {Parddevi) is Kubjika, the goddess of the Pascimamndya
which represents itself in this way as higher than Kaula doctrine. It is an
independent system in its own right which both integrates and goes beyond
these categories.
32, kaulam tu sadvidham satva satktitapatitam dhruvam |}
saisamjfid ca samudbhftam prasarit pasciminvayam ||
(CMSS, {l. 3a).

(Read “Sruiva™ for “satva.” “Samjfidiah” instead of “samffid ca” would be
grammatically correct. Note also that the word “anvaye” is masculine; here as
often happens in these texts, it is treated as neuter).
33.  piirvapascimabhedena dailarajasutd nume |
anandavalibhedena prabhu yogikena tu ||
atitapadasamifid ca satprakdram idam kulam |

(Read -“site” for -“sata” and “avali” for “gvali.,” “Prabhu” should be in the
instrumental, i.e., “prabhund.” This is probably a scribal error as the present
form cuts short the metre by one syllable. “SamyjAid ca” should be “Samjiayi™,
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in that case, however the seventh syllable would be short instead of long as the
demands). _ .
mﬁti‘?n TA, 29/)36 the order is 1) Bodhi, 2) Prabhu, 3) Pada, 4) Ananda, 5) Yogin,
6) Avali. The order in the KMT, (fl. 3a) is the same as the KRU; the latter,
however, arranges these six into three groups of two; 4) + 6}5 2)+5) afxd 1) +3),thus
allowing the Pascimamndya to be free, in a sense, to’ h'ave 1ts.0wn line ?f teachers
without losing its essential connmection to the original Stddhasanfqna_. 'l:he
KRU then links one group to the Parvimndya and the oth.er to the Pascimamnaya
and so aligns them through their common Kaula heritage and stresses their
intimate connection with each other. However, in the KMT, whlck.a _15 older
than the KRU, no such distinction is made. The six .Kaula tradltmn_s are
collectively called the Siddhakrama which has been transmitted alf)ng the Siddha
path (siddhamérgakramayétarm) (KMT, fl. 3a). The (.SMSS assigns ?h«i Kailia
traditions to the Phrvdmndye which it integrates into the Pascimdmndya
foee 133?0%)1}: Kaula schools display a marked tendency to exclusivity (as indeed
do all Hindu sects and cults in general). The Urmikaulatantra, .for exampﬁ,
expressly prohibits contact with those who follow other scriptures (TA,
15/573b-4). A Kaula does not distinguish himself f.rom other Kaulas on the
basis of caste but according to the Kaula group to which he belongs. The K.aa:lla
tradition prohibits commensuality outside its circle as a'“‘fhoie and enjoins
measures for atoning defaults in this respect (TA, 13/ 272)s Vo.icmg the Kaula view,
Abhinava says: “In order to attain a state of identity (w1.th Siva and one anothfer)
one must follow ones own spiritual tradition and neither worship nor enjoy
the fruits of a Tantric gathering (cakra) along with those who belong to a different
iritual i . (ibid., 4/268b-9a). B

S?lmg\‘:ir:lizaegr:beri of oné or oth)er of the six schools (ovalli) afﬁizatefj to
Matsyendranitba could not worship together and went as fal" as to dev1se.a
system of signs by which they couid recognise members of their own group in
order 1o avoid others (TA, 29/37). Once within a group, however, no distinction
between its members was admissible. Caste and social status ceasegl 0 .be
operational in this society; once in the fold the membc':rs become one with Siva
and so indistinguishable from one another. He who viewed the others or talked
of them in terms of former caste distinctions ran contrary to the R_ule (samaya)
(ibid., 15/576). In this respect, the Kaula traditions were perfectly in agreement
with many other Tantric cults (see for example, SvT 4/414 and 4/545). '

35. In an important passage in the Tanwraloka (4/2?1~270) Abhinava
comments on part of chapter I8 of the MVT (l§/74-81) which h‘e pr-esen—ts as
typifying the Trika view and which he contrasts with that of the Sanvasxc}d.hanta,
on the one hand, and Kula on the other. Thus, whereas the former en_joms the
performance of rituals and the observance of vows and' rule§ governing ou.ter
condue, the Kula position is seen to be one of denying thel'r validity and rejgctlo'n
of these outer forms in favour of inner spiritual discipk’m‘e. Kulle doctrine is
essentially based, from this part of view, on an exclusw_xs.t mem'srr? (fadvaya)
intolerant of contrasts, which thus rejects ail forms of spmt‘uai d'lscxp]me that
are ‘external’, that is, ‘outside’ in the state of duality, The Trika view, however,
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excels this because it is a supreme monism (paramadvaya) in which nothing
needs to be pursued or even abandoned. Even if ritual is performed, it does not
break up the integrity of the absolute consciousness of the subject (TA, vol. 11,

p. 288 ff.). Nothing is here prohibited or enjoined insofar as whatever is pleasing
is fit to lead to union with Siva:

muktikdmasya ne kificin nisiddham vihitam ca no |
yad eva hrdyam tad yogyam $ivasamvidabhedane i
(TA, 15/291b-2a).

One could say that Trika is in this respect more intensely Kaula than the
Kula schools and so, in the same spirit, rejects the view that the divisions between
Kaula traditions are important. Accordingto the Trika$dsana, there is an essential
equality among all these traditions insofar as they are all ultimatly Saiva
(ibid., 4/274-5a). Indeed, according to Abhinava, these distinctions are denied
in all the Trika seriptures starting with the SYM because they break up the unity
of ultimate reality {ibid., 4/269). Trika Mantras are applicable in all circumstances
(ibid., 11/38) but, even so, one should take care not to be misled by following
the teachings of other schools (TA, vol. ], p. 279 ff; TA 25/563).

36. The ged says to the goddess at the beginning of the Yoginihrdayatantra
of the Srividya school: “Listen, O goddess, to the great secret, the Supreme
Heart of the Yogin; out of love for you I will tel] you today that which is to be
kept well concealed, that which has been taught from ear to ear and so reached
the surface of the earth.” (YHr, 1/2b-3). Similarly in the Kaulgjfiananirnaya
which was revealed, as tradition would have it, by Matsyendrandtha: “O goddess,
itis heard as residing in the ear (not in books) and has come down through the line
of teachers; this, O goddess, is Kaulika [doctrine] transmitted from ear to ear”
(KJN, 6/8b-9a}.

37. After explaining in a veiled, cryptic manner how to construct a mantra,
the KMT says: “This method is hard to acquire, it can be obtained only from the
mouth of a master™ (fl. 37a).

38, XXXXXXXX kiyal lekhyam hi pustake |

(TA, 6/33b).

39.  kathitam gopitam tebhyas tasmal lekhyam na pustake |

guruvakirdt tu labhyeta anyathi na kadacana ||
(TA, vol. IT1, p. 73; ibid., 26/20-4a; also ibid., 26/ 28).

40. “O mistress of the gods! [treasure] always in [your] heart [the teaching
transmitted] from ear to ear. That which comes from the master’s mouth and
enters the path of hearing abides fin one’s own] heart. A Mantra extracted
(from a book) is like one written on water. The Vidyd that bestows both enjoyment
and liberation should never be written in a book.” (Parat., 8/27-8).

41. “Five are said to be [important] in the Siddhanta, four in the teachings
of the Left, three it is said in the Right, in the tradition of the East two, while in
the Western liturgical tradition (pascimakramamndya) of the Kulagama it is
the master alone [who matters]” (MBT(Y), fi. 24a; also fl. 87h).

42. “Now 1 will therefore tell [you] the doctrine of the master knowing
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which the Tradition of the Master is transmitted™ (Ibid., fl. 24b), ‘
43. “This is the meditation, hard to obtain [even] by the g{)ds, which belo'ngs
to the tradition of the Mouth of the Master; he who knows this, O Sambhu, is a
Kaula master (dcdrya)” (Ibid., fl. 96b). |
4, XXXXXXXX s$rigurum pascimesvaram
’ ¢ (Ibid., f1. 26b).
45, strimukhe niksipet prijfab strimukhad -grahgyct pux_a_a‘h |
ityadyukteh kulaprakriyiydm dutimukhenaiva Sisyasya jfiana-
pratipidanamnayat iha gurutaddityoh samaskandhatayd
upadanam | ~
(TA, vol. 1, p. 35; see also TA, vol. XIb, p. 88).

46. See TA, 29/40. Also:

inyaé ca pravaksyami siddhida(h) kulagasane |
i b > (KRU, 4/30a).

(“Yoginiyah” as the object of “pravaksydmi” shouid be in the accusative, i.e.,
“yoginih"). B
47, TA, vol. XIb, p. 19; TA, 29/40.

48, ogini daifkendrena antaram naiva vidyate |
7o (MBT(Y), fl. 51b).

{In order to convey the intended meaning of this statement in a gramma't'ica'l’ly
correct form, “pogini” should be in the genitive, ie., “voginydh" and fia‘xsx-
keridrena” should not be an instrumental but an ablative, ie., “daisikendrat”).

49, rahasyam sarva$istranim amndyahrdayam param | :

vaktra(t) vaktragatam jfanam yoginimukhasamsthitam il
(CMSS, fl. 14b).
50,  yogini parama $akti(h} sahajanandadayini |
bhairaveccha tu si vartte tena sa dvividha na hi |}
(MBT(Y), 1l. 51b}.

51. TA, vol. IL,. p. 104. )

52. TA, 28/147 states that there are four types of Saivas, namely those who
divide the knowable into: 1) Nara, Sakti and Siva (ic., the Trika); 2) Thf: fl_VEi
faces of Sadadiva with their five powers: Vame$vari, Khecarl, Gocari, Dikcarl
and Bhiicari {i.e., the Krama-influenced Trika of the Nis’z‘samc‘émtantm);
3} into the ten and eighteen divisions (i.e., the Siddhanta) and 4) six currents
(srotas)--these are the Kaulas who eidd an extra lower curr‘ent, that of the
Kuldgama, to Siva's five faces. See TA, 28/147 and Jayaratha’s foinmcntary.

53. vaktiram hi nama tan mukhyam cakram uktam mahesina |

yoginivakiram XXXXXXXXXXX j ~
(TA, vol. XIb, p. 89. See also TA, 29/124b-5a).
54, See TA, 15/206a and commentary.

55, TA, vol. IV, p. 160. S L
56, Monier-Williams notes in his Sanskrit-English dictionary that “Picu” is

the name of a Yogini. Ghosal Sastri (vol. 11, part IV, p. 40} notes ot.her rﬁﬁ?nings o,t:
this word. These include “cotton,” “a type of soft grain,” “a weight,” “a leper,
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“the neem tree™ and “thorn apple.” It is also the name of the Bhairava who
teaches in the BY and of one of his eight faces.
37.  picuvaktridyaparaparyyam yoginivaktram eva mukhyacakram
uktam | patalakhyam adhovaktram srstyartham samprakirtitam |
......... adhovaktram srstivaktram picuvaktram |

quoted by Schoterman (pp. 86-7) from the $atSS, a Tantra belonging to the
Kubjika school. He also peints out in his commentary 1o verse 237 of this Tantra
that this mouth is called Picuyoni. Picuvakira is also equated with Pardlavakira
in TA, 15/206 and commentary. The BY (fl. 201a} also confirms that those
Tantras which deal with Kuidcara are said to originate from the Lower Current
along with others. In the context of describing the content of the Lower Current,
the BY states that it is Bhairava who teaches here. The $KS% canon is unusual
insofar as it equates the Mouth of the Yogini with the Right Current from which
arise the sixty-four Bhairavatantras: “The scripture called Bhairava consisting
of eight times eight [Tantras] entered all together into the independent Saiva
[tradition] that is, the [current of the] Right, that of the Emission of the Heart”
(TA, vol. I, p. 41},

Jayaratha comments that “the Bhairava group consisting of sixty-four
[Tantras] is predominantly monist and belongs to the Right Face which
corresponds to the [single] non-dual inner nature of the unjon of Siva and Sakti,
also called the Mouth of the Yogini,” In other words, the Bhairavataniras are
here understood to be vitally linked with the Kaulatantras through their common
source. The BY is a good example of how this works, [ts very name— Picumata
(the Doctrine of Picubhairava)-—subtly implies its hidden connection with the
Kaulataniras.  Accordingly, Abhinava quotes it along with other Tantras
belonging to the Bhairavasrotas in the course of his exposition of Kaula ritual in
the Tantrdloka. One chapter (56) of this work is devoted to Kuldcdra while another
(69) deals with the Picubheda. The overall Kaula character of this work is
unmistakable, although it does not consider itself to be such. Certain passages,
however, refer directly to the attainment of Kaulasiddhi and union with Kula
(see quote in TA, vol. IIL, p. 64). The Kaula character of other Tantras belonging
to the Daksinasrotas is also evident, particularly of those Tantras which teach
Trika doctrine. Thus, according to the MVT, the SYM teaches the method by
which Kulacakra is to be worshipped (MVT, 19/48). Abhinava quotes Trisiro-
bhairava, a Trikatantra belonging to the Daksipasrotgs, when defining the
meaning of “Kauia”as a metaphysical principle (TA, vol. XIb, p.6). Healso refers
to it several times while describing Kaula ritual in the Tantrdioka, including one
passage which deals with the characteristics of the ideal Tantric consort (TA,
vol. XIb, pp. 69-70). That not all Tantras of the Bhairava group are 0 markedly
Kaula-oriented becomes apparent when we consider the character of the
Svacchandabhairavatantra whose ritual programme is in many respects similar
to that of the Siddhdntdgama in which Kaula rituals and practice are largely
absent, It seems that the Vidyapithatantras of the Saivigama were, in this sense,
extensively Kaula in character, and itis to this pitha that the Trikatantras generally
belong. Moreover, it is to this pitha that most of the Tantras of the Faseimamndya
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affiliate themselves and so do many other Kaularantras. Thus the god saysin the
Yoginihydaya: “The Secret Doctrine I have hidden which bestows immediate
understanding . . . resides in [those Tantras] associated with the Vidyapitha.
It bestows divine yogic accomplishments and [is attained] by those dedicated to
Kulacara” (see YHr., 2/76-80).

58. See Schoterman, p. 87, who has drawn up a table of these correspond-
ences according to Sa(S8§, chap. 42.

39. See Schoterman, p. 87.

60.  yoginyo lebhire jfiznam sadyo yogivabhasakam |

vyena tad yoginikaulam nottirpam tabhya eva tat ||
(Mr.T.carydpada, 1/40b-1a).

jalvam mantre$varam ganam divyam @rsam ca gauhyakam |
yoginisiddhakaulam ca srotamsyastau vidur budhah ||
(Ibid., 1/36b-372).

61.  kamariipe idam §astram yogininam grhe grhe |
(KJIN, 22/10b).

The Kashmiri tradition also associates Matsyendranitha with Kamariipa;
it was here that he learned the doctrine and practice of Kaula yoga which Bhairavi
had heard from Bhairava. See TA, vol. ], pp. 24-6.

62. See Bagchi KJN, intro. p. 35.

63.  uktam ca siddhasantinaérimadtirmimahakule |

(TA, 14/31a).
$rimadiirmikaulasiddhasantanariipake ityanena padovallyam
paramparye’pyamlanatvam daréitam |

(TA, vol. Ib, p. 39).

64. “In the Yoginikula, one should know the cremation ground to be the
place of the Heart, the Wish-granting Tree to be Kundalini and the centre between
the eyebrows to be the meeting ground of the yogini.”

(TA, vol. XIb, p. 51) Here “Yoginikula” may not, however, refer to a Kaula
group but to the inner mystical body of the Kulayogi, asis the case in the following
reference in MVT, 19/24b-26a:

“Or eise the Wheel of Meditation, the nature of which is Kula, should be
mentally made to rotate in the wheel of the navel following the sequence of
universal Time after which in six months arises, without a doubt, the Yoginikula
within the body which iilumines one’s consciousness.” References are certainly
rare to the Yoginikula as a Kaula group in Kashmiri works, despite the fact that
the Kashmiri Trikakaula tradition affiliates itself to Matsyendranatha.

65.  yoginikulagarbhastha(h) kulavirange sambhavah |

siddhangasiddhasantana(h) satpadarthan sa vindati [}
(KMT, {l. 61a).

(“Kulavirange sambhavah” would be better as a single compound, ie.,
“Kulavirangasambhavak.” The f{ifth syllable will then be short as the metre
demands.)
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66.  yoginimatasdraniu Amnayam kula$asanam |
(CMSS, fl. 15a).
67. MBT(Y), fl. 50a.
68.  mukhamniye rahasyan tu yoginisampradiyakam |
. (CMSS, fi. 14b).
69, pascimdmnéyasiddhanam santinam pascimam vada |
tad aham §rotum icchimi matinam matam uttamam ||
, (GS, 4/9).
70.  siddhakaulabhipannanam itaranam na darsitah |
(KMT, fl. 83a).

(The word “ftara™ is a pronoun; therefore “itardndm" should be “Htares@m. "}
71. The Devi says in MBT(Y), fl. 30b that she will explain the mantras
belonging 1o the Yoginikulg indicating that it is being integrated into the main
body of Kubjika doctrine,
72, yasmid bhandaram ityevam sarvasvam yoginikule |
atha ca sarvapithesu mate’yam samayitmika |
(KMT, fl. 31b).
73. ripatitam tatas cordhvam nihsamdigdham param padam |
bahunoktena kim devi piirvam vyavarpitam maya ||
sadguro$ ca prasidena labhyate paramam padam |
(KMT, 1. 88a).

kim abhyasah punas tasya yasya sarvam purassaram |
vasya sambhavitam $ambhum anantagunadayakam ||
yogitma ca sa sarvatra piijyate yoginikule |
(Ibid))

74. In the following reference, from the Mat. P, of the Siddhanta, “svamnaya”
simply means “one’s own tradition™—it does not refer to the dmniye system of
classification we are about to discuss:

samayacarasadvadasthitih svamnayalaksanah |
(Mat. P., 2/13),

75. For this generic usage of the term “Kuldmndya,” see, e.g., TA, 15/533;
also ibid., 15/572.

76. The earliest Trikatantras, such as the Trisirobhairave and even the
Siddhgyogesvarimata, do not know themselves to be Trika although they
expound Trika doctrine and ritual. The same is true of the Malinivijayotiara
to which Abhinava refers as the essence of the SYM which is, to all intents and
purposes, the root Tantra of the Trika and indeed, probably, the first Tantra to
expound the essentials of Trika, namely the worship of the three goddesses—
Pard, Paripara and Apard-—and their Mantras.

77. The Pafcimdmndyatantras to which 1 have had access so far, which
are but a fraction of those extant in Nepalese MSs, all refer to the KMT and so
undoubtediy postdate it. Thus the CMSS refers to itself as the essence of the
KMT which had been previously expounded extensively:
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kathitam devadeves$i samksepdn na tu vistaram |
$rikubjikamatasaro’yam vistaram kathitam maya ||
{CMSS, fl. 24a).

(The word “vistara”is masculine so “vistaram "should be “vistarah.” Accordingly,
“kathitam” which agrees with it should be “kathitah.” The third quarter of the
verse contains an extra syllable. This is probably due to the addition of the
word “§ri” made as a sign of respect for the KMT. “Vistaram kathitam maya”
in the second line should read “vistarah kathitah mayad.”)

The Yogakhangda of the MBT refers specifically to the KMT of 3500 verses
which corresponds to the length of the recovered text of this Tantra. The
Goraksasamhitd, which postdates the MBT, to which it refers in one place (p. 278),
also knows the KMT, to which it refers in several places as Srimata (p. 4, 24, 49,
116, 158, 208, 277, 375) and once as Kuldlitantra (p. 152}. It is closely affiliated
to the Srimatottara (perhaps they may be the same work) which, as its name
implies, follows after the KMT. The Kularatnoddyota is also a later work as it
affiliates itself to the Kubjikdmata. The colophons are generally of the type:

ityadinathaviditam paficasatkotivistirna$rimatkubjikamate $ri-
kularatnoddyote . . . ..

Also the Kubjikad paddhati by Muktaka, the KNT, certainly postdates the
KMT as does the Kularatnapaficaka. Although all these texts are Jater than the
KMT, there is still room to doubt the originality of this Tantra. Thus in one place
~ in the KMT it seems that there is a reference to an earlier Tantra. _

On fl. 49a the goddess says: *now explain clearly what you have alluded to
in the previous Tantra but not clearly elucidated™:

XXXXXXXX idanim kathaya sphutam }
plirvatantre tvaya deva sficitam na prakasitam ||

This reference may, however, be construed to mean that the matters which are to
be discussed are found in older Tantras which do not necessarily belong to the
Pascimamndya. We have still to study the extant literature to see whether there
is any more evidence to decide this issue one way or the other. It scems highly
probable, however, that the KMT is not only the root Tantra of the Pafcimdmniya
but also the first.

78, KMT, fl. 44b, This reference is part of a passage reproduced in the GS,
14/195-206a. Other Tantras referred to in this passage are the Serpmohang and
Svarodaya which is a Tantric astrological work. The Svacchandabhairava is
referred to here as “the best of Tantras.” Svacchanda Mantras are in fact
integrated into the Pafcimamndya (see, for example, the exposition of
Svacchanddstra in GS, p, 135 {£.). C. Chakravarti notices two after works referred
to in the KMT, namely, the Labdhvitantra {emend to “Laghvitantra”) and
Aghoridamaratantra (RASB Tantras, cat. 11, p. 8§74).

79. PTv, p. 184, This reference has not been traced in the 3500 verse recension
of the KMT preserved in numerous MSs in Nepal.

80, paécimam sarvamirginim tvam tivatt anuéilayd |
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pascimamnayamirgo’yam siddhanam akhilam dada ||
(KMT, 1. 6b).

(For “tavatr anusilaya” read, “tavad” and the second person singular imperative
“anusilaya.”  For “akhilam dada” read “akhilah pradah” which agrees with
“mdrgo’yam.”)
81.  tasya caivottare marge daksinamnayapirvakam |
vindate nikhilam jfanam nirahamkari drdhavratah |
(EMT, fl. 54b).

(The fifth syliable of the fourth quarter is long whereas it should be short. This
syllable is shortened, however, if we form the compound “nirahamkaridrdha-
vratah”)

82. According to the following reference, the KMT presents the doctrines of
the Pafcima@mndya free of contamination from the Pirvimndya represented
in later Tantras as a close associate of the Pascimamniya:

idam ca pafcimam deva piirvabhagavivarjitam |
(KMT, fl. 6b}.

83. They are described as four possible ritual patterns included in the
Padcimdmnaya in MBT(Y), fl. 36-38. .
84. The correspondences are Parva-Krtayuga; Daksing-Treta; Uttara-
Dvapara and Pascima as belonging to the Kaliyuga (MBT(Y), fl. 35b}. These
Tantras frequently extol the Pascimamndya as the best path in the Kali Age, e.g.,

pascimam udite vedmam kalikalam tu siddhyati |
(Ibid., 1. 36a).

(The nominative singular of the word “vesman"is “vesmanot “vesmam. " Instead
of “kalikalam” read “kalikile” which agfees with “udite.”)

pa$cime tu kule siddhih kalau XXXXXX |
(Ibid. fl. 60a. See also SatSS 3/86).

85. The correspondences are Urdhva-Prina; Piarva-Apana; Yama-Samana;
Daksina-Uddna and Pascima-Vyana.  $atS8, chapter 47, referred to by
Schoterman, p, 86.

86. In the seven-mndya scheme mentioned earlier (fn. 58) a lower and
‘upper above the upper’ are added below and above the basic five amndyas of
which the speakers are the five faces of Sadasiva. According to the Pardtantra
also, the five gmndyas are spoken by Sadasiva with a sixth, lower one that is
assigned to the Bauddhas and so is not spoken by Siva.

87. Abhinava quotes the Bhargasikhatantra as saying:

Grdhvasrotodbhavam jfidnam idam tat param priye |
paramadhvaninordhvordhvam samvidrapabhidhayina ||
(MVV, 1/162).

Following presumably the same Tantra, Abhinava says that the Tantras
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are in six groups of which the Trikasdsiras are the “pirvdrdha.” To qnderstand
what is meant here we must first draw the following diagram. See Figure 4.

Figure 4. The Spatial Deployment of the Tantras According to the Bhargasikhi.

Above the Upper Trika
Upper  Siddhanta

North Vamatantra

East Géarudatantra West Bhitarantra

South Bhairavatantra

The “pirvardha” seems to refer not to the “half on the west side” but that
“in front” which is said to be “half of six” (saderdha), that is, the three “in front”
of Trika, ie., the Siddhdnta- Vima- and Bhairavarantras of which Trika
is the essence.

88, KA, 3/5.

89. “The five Traditions have originated {rom My five faces. These five are
said to be the paths to liberation, namely, {the Traditions of] the East,‘ West,
South and North along with the Upper. O Fair One, this is indeed true nor is there
any need to question this. O Mistress of Kula, there are many traéit?ons
originating from subdivisions of the four Traditions I have previously explained
to You in this Tantra. O Beloved, You Who are praised by the Viras, many
are they who know the four Traditions but few those who know the nature of
the Upper One” (KA, 3/7-10).

90. For an account of this text, see Dvivedi, intro. to the NSA, pp. 46-7.
Also intro. to LAS, vol. 11, p. 73 and Ta.S8&., p. 671.

91. They are equated with the cycle of manifestation thus: Pharva-Srsti,
Daksina-Sthiti, Pascima-Samhira and Uttara-Anakhya. Although we cannot
make out much here of importance for the historian, these equations are
interesting insofar as only four dmndyas are represented. Moreover, th.e
Uttaramnéya corresponds here to Andkhya which is significant insofar as this
is the highest principle of the Kalikrama. The association of the Kaltkrama
with the Uttaramnaya is well established in other Tantras (see below).

92. The YHr, pp. 100-102. The equations made in this passage between
the four @mndyas and moments in the cycle of manifestation are described in detail.
Basically Paseima is equated with the precosmic seed (bija) state conmsisting
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of the couple (vamala), Rudra and His power of action. Pirva is the moment of
emanation {srsi) which includes also persistence (sthit) and withdrawal {samhdira)
and so is three-fold. Daksina is Kdmakal@ consisting of the union of the red
Saktibindu with the white Sivabindu and corresponds to persistence {sthiti).
The Uttarimndya corresponds to Andkhya, Thus, these equations basically
agree with those made in the Samketapaddharti. Of interest here is the equation
made between the Daksimdmndya and Kimakala, which implies that Srividvi
is associated with this @mndya, thus agreeing with the CMSS (see below).

93. Four MSs of this work are deposited in the NA at Kathmandu; there may
be others listed in the private coliections photographed by the NGMPP which
I have not had the opportunity to see. The MSs in the NA are 1/767 (38 folios),
11199 (69 folios), 1/1560 (34 folios) and 1/245 (36 folios). References are to
MS no. 1/767.

94, CMSS, fl. 2a. Divyaugha is also referred to as Divyakaula (ibid.) or
Divyaughkrama (ibid., fl. 2b). It is associated with the Picuvakera (ibid., fI. 2a).

95. The Tantras referred to are the Tanrrasdra, Kripasara, Kaulasira,
Trikasara and Yogasira. The CMSS also refers to the Yoginihrdaya, Kila-
cakrodaya and Yamala. Other scriptures and groups are the Bhairavista and
the Astdstabheda, the Paficasrotabheda, the Giruda- and Bhiitataniras. 1t then
refers to a number of other groups (bheda) namely Mantra, Tanwra, Cakra,
Hrdaniara, Sdra, Kali and Nitya- bheda as well as the Svacchanda which it
considers to be the highest (fl. Ib). Other works referred to in the body of the text
are the Siddhayogesvarimara (fl. 14a), Rudrayamala (fl. 182) and KMT (fl. 24a).

96. The CMSS says that gpha is the Inner Dwelling. It is the Wheel of
Passion (raticgkrq) which is in the womb of the goddess, sanctified (bhavita) by
Kula and Kaula. Yogis reside there in that consciousness, mentally discerning
that which is free of being and non-being and playing in the Kw/émniya, the
imperishable abode of consciousness (fl. 14b). The Pasecimagrha is:

gadha(m) gambhiragahanam tad &nandagrhasmrtah |
(Ibid., fl. 4b).

(The word “gadha” normally means “shailow.” The word “agadha”, which is
formed from it by adding the negative prefix “a-” means “deep.” Although
“agddha” is derived from “gddha,” it is more common in use, particularly in
figurative expressions such as this one. The meaning of “gd@dha "has here, it seems,
been mistaken for that of “agddha.” “Ananduagrhasmrtah” is not a valid
compound. Moreover, “grha” is neuter so the correct form would be “Gnanda-
grham smytam.”)
97.  janmamnayarahasyantu catu{r) gharasamanvitam |
{CMSS, fl. 24a).
98.  atah parataram vaks(y)e caturimnayasamsphutam |
yena viifidtamatrena divyamnayah pravartate ||
(MBT(Y), fi. 35a).
99.  svasvabhdvaparah kadcit plirvacakredaye! sthitah |
daksinotiaratam bhedam? nityakalikramodayam |}



176 NoTEs

sarvam tyaktva svabhavena tal layam padcime grhe ||
(CMSS, f1. 4b).

(*1. MS A reads “-odaya”and MS D “odayo.” *2. MSs Aand B reafi “devam."”)
100. Although the Pascimamnaya is, like the other dmndyas, Sakta in the
sense that it is the goddess who is the primary focus of worship, Siva is exalted as
the highest principle:
§ivit parataran nasti ityajiia parame$vari |
(CMSS, {1 25a).

From this point of view the Pascimamndya is also known as the Sambhava-
sdra, Le., the essence of Saiva doctrine. Itis Siva who is the ultimate source of the
Pascimamnayq and is himself its arising and present in it:

tatrastham $ambhavam nitham pascimat pascimodayam |
(MBT(Y}, fl. 38a).

Indeed all four dmndyas are represented as belonging to ‘Siva’s circle” which
is identified with Kula doctrine itself:

athatah sampravaksyami yani siddhodayam kule |
pascime daksine vime piirve va §ambhumandale ||
(Ibid., {1. 40b}.

(Emend “siddhodayam™ 1o “siddhodaye™.)

The shift of emphasis from the male to the female principle and vice versa
is reflected in the exchange of roles between them as the imparters of Pascima
doctrine. Thus, most of the Pascimarantras, (for example, the KMT, KRU
and CMSS)are taught by the god to the goddess who inquires about the doctrine.
However, in some cases, such as the Yogakhanda of the MBT, the reverse is
true—it is the goddess who instructs. The Pascimatantras themselves take note
of this and explain that the teaching is transmitted in this two-fold manner.
In the KR U the god (Adindthqg) says: “1, O goddess, have explained [the doctrine]
which was established in the beginning. In this case I, O goddess, am your teacher
[that is], O Supreme Goddess, [in the imparting of the original] terms of reference
(samjia)”

“In the second one of my pervasive eras you will be my {teacher]. So
according to this order of succession [the Kulakrama] is brought down into this
world by the revelation of it part by part [by me as well as by youl.”

maya tu kathitam devi adisiddham yathasthitam |
atraham tvad gurur devi samjfiah paramesvari ||
dvitiye vyapake kalpe mama tvam ca bhavisyasi |
anena kramayogena améamitrivatiranaih |}
madiyaisca tvadiyaiéca avatarya kulakramam |
(KRU, L. 71b).

(Emend “samjAdh" w0 “samjfiavah’)
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Also:

tvaya mahyam maya tubhyam tvayi mahyam punar maya |
kathitam tava su$roni tvat sanganyesu moksadam |
(GS, 15/299b-300a).

In the KMT, which presents the doctrine at its origins, it is indeed Bhairava
who speaks, even so, as the embodiment of the Word held within consciousness
($abdarasi). He is forced to acknowledge his dependence on the goddess who, as
Malini, is the power of his speech by virtue of which the Word can become
manifest. Again, it is by virtue of the goddess travelling and manifesting herself
in the sacred places throughout India that the doctrine is spread. She, and not he,
is the chief protagonist as, indeed, is generally the case with the non-dualist Tantras
whether they consider themselves to be specifically Kaula or not.

101. 4ambhavam yatra linam tu vyiipakam sarvatomukham |

akuld ca kulam jfianam vividham pascimam grham ||
(MBT(Y), fi. 35b).

e

{Emend “akuld” 10 “akulam™)
102. vimalam padcimam vesma sarvesam uparisthitam |
videsam tena viditam dharmadharmavivarjitam ||
(Ibid.).

(The word “visesa” is a masculine noun; even so it is treated here as if it were an
adjective governed by the word “vesman.” The sixth syllable in the third
quarter is not long as it should be).
103, idam eva daksindnvayariipam $§irTkAmarijamadhyaste |
raudratmakastu rudrah kriyamayi §aktir asya rudrdni ||
yugalam idam tartiyam bijam palayati pascimdmnayam |
“ {quoted in YHr, p. 101).

See chapter 2 of the Saubhagyasudhodaya published with the NSA, pp. 311-313,
104. For a schematic representation of their location see below, fn. 110.
105. “[ praise the goddess Para Siva whose imperishable form is the letter
A which pours forth as the waves of Kula!” (NSA, 1/10).
106. “This Vidya is the Great Vidya of the Yoginis, the great arising, the
Kulavidya, O great goddess, which accomplishes the goal of all that is to be done™

- (NSA, 1/103).

107. “You (O goddess) afflict with pain the one who sets out to practice
according to this doctrine not knowing Kuldedre and without having worshipped
the master’s sandals. Knowing this, O fair one, one should always be intent on
Kauldcdra” (YHr, 3/ 196-Ta). For other references which clearly demonstrate the
Kaula character of the Srividya teachings, see also YHr, 1/25-27a; 2/15; 2/51;
2/68; 3/139-142; 3/146-153 and 3/170-1.

108. For the dhydna of Srividya Mahatripurasundari see NSA, 1/130-149,

109. “Kula is Sakti while she is said to be Nitya.” Quoted from the Nityd-
tantra in TA, vol. Xia, p. 51. All the presiding goddesses of the mndyas are
called “Nitya" in the Paraiantra,
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10, This is standard practice in many Kaula schools. The Pascimédmnaya
also refers to itself as divided into lines (off) originating from masters said to
reside in these pithas. In the KNT they are the three listed below along with
their Lords:

Pitha Masters Lords
Ogiyina: Oddisanatha - Nande§vara
Plirpagiri: Srisasthindtha - Karttikeya
Kamarfipa: Sricaryinandanatha - Ganesvara

(See Schoterman, p. 36).

In the Divyakrama of the Srividya the Tour pithas are arranged in a triangle,
the corners and centre of which correspond to a seed-syliable (bijg) and teacher
who appeared in one of the four Ages. See Figure 5 below.

Figure 5. The Friangle of the Divyakrama.

Kali Parpagiri Bhagamalini Dvipara Jalandhara Vagesvari
Mitre$andtha Sasthinéitha

Uddivana
Krta Caryanitha
Tripurda

Kamarfipa
Treta Viagbhiva

Uddisanidtha

Although the names of the teachers in the various locations do not
correspond, the fact that they are the same in these two schools is striking.
According to the Srividva tradition, these four teachers belong to the Divyaugha
through which the earliest transmission of the teachings took place. The Tripura
and Kubjikd cults share these teachers in common, thus linking them vitally
together. However, neither of the two traditions show overt signs of being
conscious of this connection between them. As the KMT makes no reference to
these teachers, it seems likely that this is a later development in the Pafcimamnaya.
Rather than say that the Kubjika tradition has simply borrowed this from that of
Srividya, it may perhaps be more accurate to say that it happens to find common
roots with it in an ‘original’ transmission of Kaula doctrine conceived to be the
same for every Kaula tradition. Again, that the CMSS defines itself as a Tantra
belonging to the Divyaugha is a sign that major Kaula schools attempt to
appropriate this ‘original tradition’ in order to appear to be the first, and hence,
most genuine recipients of the Kaula teachings.
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1 1. Mahesvarinanda in his Mahdrthamarjari takes over the same division
into four lines of doctrine found in the NSA and calls them srosas. His purpose
is to identify Mahartha, the Krama absolute worshipped as Kali, with Tripura,
He does this by comparing the four srores to oceans churned by Manthana-
bhairava who although associated, from his point of view, particularly with the
Kilikrama is considered to be the Bhairava of all the Kaulatanira (MM,
v. 68 pp. 170-2). Thus Mahesvarananda appears to be integrating the four-fold
pitha division of the Srividya with the four dmmayas of the Kulataniras. In the
process, he makes Manthanabhairava the Lord of them all, thus demonstrating
that the highest tradition and the essence of ali the scriptures (MM, p. 171) is the
Mahértha or Krama which, as he himself says, is the Kaula Uttaramnaya
(ibid., p. 6, 143, 186). Mahe$varananda thus knew and supported the division into
four amnayas which must therefore have persisted in this form up to his time
{mid-thirteenth cent.} along with the original Kaula Tantras which adhered
to this classification.

112, iyam ca vidya caturdmnayasidhéranyapi daksinapaksapatiniti

(NSA, p. 41).

113, Schoterman p. 36. In the Pardranira, where the dmndyas are six, the
goddesses presiding over the dmndyes are fearful in form except Kubjika and
Tripurasundar? who are both seated on Sadasiva’s lap and described as young
and beautiful.

[14. The term “Kramadar§ana”™ is not common in the original Tantras.
They generally refer to their doctrinal and ritual system as “Kramanaya,”
“Atinaya,” “Mahartha,” “Mahirthakrama,” “Mahakrama,” “Kalikula,”
“Kallkulakrama,” “Kilikrama,” “Kilinaya™ or “Devinaya” {(see Rastogi,
pp. 16-30).

115 CMSS, fl. 23b. R

116. Jayaratha refers to a number of authorities in his commentary on
TA, 4/148-170 where Abhinavagupta expounds the order of the twelve Kalis
constituting Samviccakra. Amongst them are the Devipaficasatikd, Srisardha-
Sattka, and the Kramasadbhava which have been edited from Nepalese MSs by
Mr, G. S. Sanderson but, as yet, unfortunately not published, The Krama-
sadbhava enjoins the worship of seventeen Kalis in Anakhyacakra whereas the
other sources usually speak of thirteen (apart from the Kramastotra where
they are twelve). In the Srisardhasatika (quoted in TA, vol. I11, p. 161 the thirteen
Kalis are listed in the following order:

1} Srsti® 2) Sthiti® 3) Samhara® 4) Rakta® 5) Svakili 6) Yamakali 7) Mrtyu®
8) Rudra® 9) Paramarka® 10) Martanda [1) (Kalagni) Rudra 12) Mahakali and
13} Mahabhairavacandograghorakdli who is in the centre. The Tantrardja-
bhaytaraka (quoted in TA, vol. IIL, p. 189) also lists thirteen Kalis, The eighth
Kali is called Bhadrakali, as it is in the CMSS, while the name of the thirteenth
Kali, Mahabhairavakall, is a variant of Mahdbhairavacandograghorakalf which
is the commonly accepted form of her name. The order of the Kalis in the
Devipaficasatikd as quoted by Jayaratha is listed below:

1} Srsti® 2) Rakta® 3} Sthiti® 4) Yama® 5) Samhara® 6) Mrtyu® 7) Rudra®
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8) Martanda® 9) Paramdrka® 10) Kalagnirudra® 11) Mahakali® 12) Maha-
bhairavacandograghorakili and 13) Sukali.

The order of the Kalis Abhinava presents follows the Kramastotra, a work
on which he wrote a commentary called the Kramakeli. This is as follows
{TA, 4/148-170):

1) Srsti® 2) Rakta® 3) Sthitinasa® 4) Yama® 5) Samhara® 6} Mrtyu® 7) Bhadra®
%) Martanda® 9) Parmarka® 10) Kaldgnirudra® 11) Mahakalakali 12) Maha-
bhairavacandograghorakali.

Abhinava rejects the sequence of thirteen Kalis and leaves empty the space in
the centre of the rotating circle of Kalis, where the thirteenth KAl is usually
located, Thus he agrees with the Kramastotra as opposed to the generally
accepted pattern by the Tantras which take Mahibhairavacandograghorakali
1o be the thirteenth (see TA, vol. 111, p. 189). He does this, again following the
lead of the Kramastotra, by eliminating Sukali who is usually the fifth in this
sequence, This, Jayaratha tells us, the Paficasatikd does not do (ibid.). Moreover,
it seems that Mahabhairava Kali was the thirteenth according to this text as well.
It is therefore probable that Jayaratha has altered the original order of the
Kalis it enumerates to fit with that of the Kramastotra. Another Tantra Jayaratha
quotes arrives at the number twelve by eliminating Sukali. It appears, therefore,
that Paramadevi, who is located in the centre of the twelve Kilis according to the
CMSS, is Mahabhairavacandograghorakdli. Thus there can be doubt that the
Kalis to which the CMSS refers are those of the Kalikrama as presented in the
majority of the Agamas of the Krama school prevalent in Abhinava’s time.

117. santi paddhataya$ citrah srotobhedesu bhilyasa |
anuttarasadardharthakrame tvekapi neksyate ||
(TA, 1/14).

Gnoli’s translation of this verse into Italian reads in English: “Many are
the manuals in use in the different currents. For the school of that of which thereis
none higher, for the Trika and for the Krama, there is however not a single one.”

In a footnote he writes that the “school of that of which there is none higher™
(anuttarg) is probably an allusion to the Kula school. He adds, however, that
the first part of the compound (viz. “srurtarasadardhartha-") could also be
translated to mean “for the method concerning Trika, that is, the school of
that of which there is none higher.” It seems to us that this translation is more
satisfactory, The original translation implies that Kula is a separate system
which differs substantially from Krama and Trika and has an independent
identity similar to them. It seems, however, that “Kula” is, in Abhinavagupta's
works, a much broader term of reference than “Trika” or “Krama,” as it is in the
original Agamic sources. In one sense, the term “Kula” refers to a rype of doctrine
and liturgical pattern. This use of the term is well exemplified by the contrast
posited in the TA between the Kula method or hiturgy (kwlaprakrivd) and the
Tantric Method {tantraprakriya). The former denotes Trika and Krama Kaula
ritual in general; the latter all Tantric ritual that is free of Kaula elements,
notably, the use of meat, wine and ritual intercourse. Again, “Kula” denotes a
type of Tantric tradition; there are, as we have seen, a number of Kula schools.
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Therefore, the expression “Anuttarasadardhdrthakrama” is best not taken
to be a copulative compound but read to mean “the liturgy (krama} of the
Anuttaratrikakula school (artha).” Jayaratha also takes the word “Krama™
here to mean “liturgy” (prakriya) and not the Krama school (gruttaratrikartha-
prakrivilaksanam TA, vol, 1, p, 33). The Anuttaratrika Kula is the highest
form of Trika. It is also known as the “Amnwrtaramytakula” which Abhinava
invokes in the first verse of his Tamrdloka and which Jayaratha says is the
supreme principle that contains, and yet is beyond, the Triad (Trika) of Pari,
Parapard and Apara (see commentary on TA, 1/1).
118, kaularpavanandaghanormiriipam unmesamesobhayabhijam antal |
niliyate nilakuidlaye ya tAm srstikalim satatam namami ||
(quoted in TA, vol. I11, p. 158).

119. TA, 4/176. For the nature of Akula see TA, 3/67,

120. See TA, vol. 111, p. 185,

121. We notice here how, as with other Kaula schools, Siva figures as the
supreme transcendental principle, He is the ultimate end of all the sequences
of states of consciousness, ritual acts and their macrocosmic counterparts,
namely, the stages of manifestation and withdrawal. As in the Pafcimdmndya,
Siva is called Sambhu in the Kramasadbhdva where he is identified with
Bhasa-~the principle of pure illumination, equivalent to the “expanse of the
glory of the light of consciousness” (prakdavibhavasphitham) referred to in the
Kramastorra as Kali's supreme abode (TA, vol. III, p, 185). In the Krama-
sadbhdva, Andkhya is Sakti who follows after creation, persistence and
destruction,

jiidnam srstim vijanivat sthitiv mantrah prakirtital |
sambaram tu mahdkilameldpam paramam vidub ||
anikhyam $aktiriipam tu bhasakhyam Sambhurfipakam |
{quoted in MM, p. 94).

122. See K. C. Pandey’s Abhinavagupta. He refers to these practices
on pp. 491-493, in a section entitled: “the problem of moral turpitude in
Krama ritual,”

123. Goudriaan writes: “Of many texts, the adherence to the Kula
standpoint appears from the fact that they have been referred to in the twenty-
ninth chapter of the Tumnraloka which deals with secret (Kula) ritual.” Hindu
Tantric and Sakea Literature by Teun Goudriaan and Sanjukia Gupta, A4 History
of Hindu Literature edited by J. Gonda, vol. 1I, fasc. 2, Otto Harrassowitz,
Wiesbaden, 1981, p. 49,

124. TA, 29/2.

125, Ibid., 29/ 14-16,

126, Ibid., intro. to 29/43.

127. Ibid., 29/43.

128, Ibid., 29/ 56-63,

129. TA, vol. XIb, p. 44.

130. Ibid., pp. 68-9.
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131. See TA, 29/56.

132, 1bid., 29/2b-3.

133. It is standard practice to commence a ritual by worshipping the
divinities in the east which is the direction the worshipper is facing, and then
to proceed clockwise round to worship the deities in the other quarters.

134. Jfi&nanetra received the original transmission from the goddess
Mangald (also called Makaradevi) in the Uttarapitha, also called “Onkéarapitha”
identified with Ogdiyina in which the cremation ground called Karavira was
located (MP, pp. 49-50, 107; also MM, p. 92). (For Sivananda and his works see
Rastogi. Page numbers are listed extensively in the index on p. 287. Also
Pandey, index p. 1004). Although Jiananetra is referred to as the master who
brought Krama doctrine to earth (avatirakandtha, TA, vol. 111, p. 193) he was
not the original propagator of Krama doctrine but the founder of a branch of the
Krama tradition which associated itself with the Uttarapitha.

135. A unigue MS of this work is deposited in the ASB (MS no. 18000).
it has been edited by Mr. G. 8. Sanderson, although not published.

136, khagendradyadisiddhanam kathita gurusantati |

ete vai kulamirge'sya rahasyam Sivanirmitam ||
{quoted in RASB Tantra, cat, I, p. 108).
137, sa kalikulasambhiito bhivanim bhavayet sphutam |
{quoted in TA, vol. XIb, p. 41).
138, kramakulacatustayisrayabhedabhedopadesato nathah |
(TA, vol. 111, p. 193).

139, Goudriaan { Hindu Taniric and Sdkta Literature, p. 50) points out that
“the exact position of the Krama system within the Kashmiri tradition and its
relationship to Kula are, however, difficult to assess.” When Goudriaan
discusses the Krama school he, guite rightly, regularly refers his reader to
N. Rastogi's excellent study, The Krama Tamricism of Kashmir, Motilal
Banarsidass, Delhi, 1979. He says however that “Rastogi seems to lay too much
emphasis on the Krama school as a separate entity. We are inclined to think
of a method of initiation or self-realization which could be foliowed by adherents
of the Xula view point.” The history of Agamic Krama, its structure and
rejationship to other Tantric traditions, is another of the many subjects we can
hope to understand only by carefully studying what remains of the original Agamic

SOUrcCes.
140. Inthe opening benedictory verses of his commentary he says: “May that

imperishable Auttara non-dual principle which is rooted in A fi.e., the absclute]
unfolding, be victorious!” (MM, p. 1)

141. Thid., p. 189,

142, In the concluding section of his book (p. 180 ff), Mahe$varinanda
tells us of the tradition, also recorded in Abhinava’s commentary on the
Kramastorra, that the Mahartha, ie. Krama, doctrine was taught by Kysna to
Artjuna in the Bhagavadgitd. Mahedvarinanda goes on to say that this doctrine
is that of the Auttara Krama. For other references see ibid., p. 6 and 176

143, Ibid,, p. 170, 176,

[44. Ihid., p. 129. “dnuntardmnaya” could equally well refer to the Trika
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tradition as formulated in Kashmir, particularly in the works of Abhinavagupta
(see fn. 119 above). The implication, therefore, seems to be that Mahegvarananda
{like Abhinava) sees Trika and Krama as intimately connected in a single doctrinal
tradition.  Accordingly, be says that he sees little difference between them
(MM, p. 92).

145. The Pardtanira says that the Uniaramndyaq originated from the Kilikula
{4/ 10). Perhaps the Uttaramnayais a part of the Kalikula, (or a development of it)
which, as an independent tradition, precedes it. Apparently we are dealing here
with a later development in the Kalikrama schools. [t seems that Krama,
like Trika, acquired an identity as a system only gradually.

146.  ityuttarimnaya $riomkirapithavinirgate $ricandabhairave

sodasasahasre udite yonigahvaram samaptam |
(RASB Tanira, cat., I, p. 109)

147, mahadasanasampraddyam| ....... kaulottarasirabhfitam |
{Ibid., p. 108).
148, The Devipaficasatikd, an important Krama work well-known to the
Kashmiris (see fn. 116 above), was copied by a South Indian sannyasin called
Vimalaprabodha and is preserved in Nepal. The colophon (NA, MS no. 1/255)
reads as follows:

iti §riparamhamsasya kule kalikakramapaficavimsatyadhikadatadvayam
411 uttaranvayagatam samaptam |

149. KRU, 1/399.

150. See fn. 117 above.

151, In the Tantras of the Kubjika school, the Pascimimndya is called a
“Kulakrama.” We came across expressions such as the following: “he is a
master belonging to the Pascimamndya (2 master] in Kulakrama™,

XXX pascimdmniyah sa dcdryah kulakrame |
(MBT(Y), fl. 26a).

Compare also the following expression found in the KMT and recorded
in a quote from this Tantra in the BSP, vol. [, p. 60 from NA, MS no, 3/378:

XX kramakulasakalam mangalotthanapfirvam |

The KRU does refer to the school to which it belongs as the Pafcimamnaya in a
few places but generally prefers to identify itself as belonging to the Srikrama,
Kramanvaya or Kulakrama. In the KRU the terms Kula and Krama are freely
interchanged. For example, in one place the Yuvakrama of Kubjika as a young
maid (puvard) is said te be worshipped according to the “Kulapaddhati” {3/63)
which a little further on is called “Kramapaddhari” (3/67). This is in accord
with the “Srikulakramamdrga” (3/85). We also come across cognate expressions
such as “Divygkramapaddhati” (3/174) or “Srikulapaddhati” (fl. 58a),

{52. Abhinava’s Tantridloka can be viewed as an extension of this same
phenomenon. One essential difference is that this is a work of known authorship
which makes no claim to being an original seripture. Even so, however, it is



184 Nores

venerated by Kashmiri Saivites as a sacred text which transmits the doctrines
of the Trika taught by an enlightened master.
153. kalacakrodayam yatra tatra bhaksayate param |
evam kramavicarena dvaitaficadvaitalaksanam ||
(CMSS, fl. 7b).

(The noun “udaya” is masculine, not neuter; so read “odayo” in the place of
“odayam™.)

154, This process of realization is described in CMSS, fl. 5b-6a.

155. KMT, fl. 43b-44a.

156. This appellation appears in a verse quoted from the KNT NA,
MS no. 1/269 in BSP, vol. §, p. 58.

157. The Asiatic Society of Bengal preserves possibly unique manuscripts of
two works by Akulendranatha. We know nothing about the author except that
he was a follower of “Akulamah&darsana™ which in the colophons to one of these
works is defined as a “bauddhamndya” although both works are entirely Saiva.
One text is called the “Piyusarainamahodadhi” (ASB, MS no. 10724 B);
the title of the other has been lost but is labelled “sdrasamgraha” (ASB, MS
no. 1074 D). The latter work consists entirely of extracts from sdra Tantras
amongst which is the CMSS (eighth adhyaya, fl. 24b-6a). The text is written on
palm leaf in a form of Newari script, not younger than the thirteenth century,
which thus sets the upper limit for the CMSS’s date. The date of the MBT is
discussed in appendix C.

158.  kalasamkarsani devi kubjika paramesvari |

(MBT(Y), fi. 73a).

159.  sprstasprsti vinirmuktam pascimam kramasdasanam |

(MBT(Y), fl. 34a).

Following the same form of expression the Kilikrama is called “uttarakrama-
§asana.” Ibid., fl. 38a.

160. See TA, vol. XIb, p. 31.

161. Yonigahvara, fl. 18a quoted in RASB Tantra, cat. 1, p. 108, Two
verses quoted from the Devipafcasatikd (in TA, vol. Xib, p. 31} in which these
teachers are listed recur in the Yowigahvara. Although we might posit that
one source has borrowed from the other, it seems more probable that this
passage was a standard one.

162. This proves, incidentally, that Jfiananetra alias Sivinanda, the
revealer of the Yonigahvara and founder of the branch of Krama prevalent in
Kashmiri, i.e., that which originated from the Uttarapitha, is not to be identified
with the Sivinanda who is worshipped along with his consort Samaya in the
Devipaficasatikd as some modern scholars maintain (see, for example, Rastogi,
p. 91).

163. See also Rastogi, pp. 9192,

164. TA, 29/18-27.

165, Ibid., 29-40.

166. TA, vol. XIb, pp. 28-9.
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167. PTv, pp. 222-3.
168. TA, 29/46b-8.
169.  yad etat paramam deva djfiasiddbam kulanvayam |j
plrvapascimasamjiiati(h) sarpitedam sudurlabham |
(XRU, 1/34b-35a).

(The primary suffix “-ti" is added to roots to form nouns in the sense of verb-
action as, for example, “kreih,” “sthitih” and “matih.” In his case we have
“VIHA” + N1 — “jAdt; " by adding the prefix “sam-"we get the noun “semjAdiih.”
This word is feminine as are all nouns formed in this way. The remaining
words in this sentence agree with “sanydtih” and so should be feminine.
Thus we have “sarpitd” + “iyam™ (not the neuter “idam™} — “sarpiteyam”
(not “sarpitedam*). Also read “-labhd” for “-labham.” Note also that the
word “-anvaya" is treated as if it were a neuter noun, whereas it is usually
masculine.

170, kathayami yatha tathyam érisiddhajfizkramoditam |

yagamandaladiksadiptrvapadcimanirpayam [}
(Ibid., 1/40b-41a).

171. KRUY, 3/132-4,

172, tvat santanam idam vatsa piirvimnayeti samijfiaya |

pascimasya tu mérgasya pratibimbam iva sthitam |}
(Ibid., f1, 87a).

173. KRY, f1, 77b.

174.  katham pfirvanviyam nitha padcimat $rikuldnvayat |

utpatsyate dvitiyam tu adinatha tatha vada ||
{Ibid., f1. 86b).

175. See Bagchi, KJIN, intro. pp. 6-32 for an account of these variant
myths and stories related to Matsyendranatha.

176. KRU, 1/10 ff. ’

177. Ibid., 1/16. Other Tantras are: Hamsabheds, Nila,* Térd, Gana,
Rimata (1) Candakhya, Rauravaihya* Ghorakhya,* Bhiitaddmara, Samcara,
Samvara, Mahdraudra,* Yoginimata, Haruke, Bhiidhara, Sakini, Jalasanbara,
Carctkahyrdaya, Hatakesa, Mamata, Canddgra, Dharani, Kaulikdmata,
Kardlamara, Kulayoga, Nitya-Nirgaksa(?) Kamesvarikula, Siddhidevimaha-
tantra, Pingalamara* Umiganesvara, Visvakarmamaya, Kirana* Paricardja,
Raurava,* Rurubheda, Candikikalpa, Kalacakra, Mahdraudra, Ananta,*
Vijaya,* Sarvavira, Mahayoga, Nilakanthapaddhati, Tefisa, Mawla (or
Awdda) Camundamata, Matrnada(i)rikiita, Matrkahrdaya, Pafijarimata,
Brahmandavijaya, Kapdlinimata, Raudrapratistha and  Paramesvara.*
KRU, 1/10-20.

The Tantras marked with an asterisk are Siddhantagamas or their Updgamas.
The Bhittadimara is no. 50 in the NSA list, Samvara may be the Buddhist
Cakrasamvaratantra. The Harukatantra may also be the Buddhist Herukarantra.
Dhdrant may be the Dharandgama, an Updgama of the Siddhanta Fimaldgama.
Kilgcaka may be the Buddhist Tantra of this name.

178. At the beginning of the Kulapradipa, a Pascimatantra preserved in
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Nepal, these three Devis are revered as the components of Srikula, ie.,
Pascimimnaya:

aparapariparaparamasaktih drikauliki jayantu |
(NA, MS no. 1/1076, fl. 1a).

179. Dr. Goudriaan has delivered a lecture on the Samaydmantra of
Kubjikd described in KMT, chapter 18, in which he has incidentally also
demonstrated that the Pari, etc., Mantras of the Kubjika school are those of the
Trika as expounded in chapter 30 of the Tanurdloka. Conference on Yantra
and Mantra at the CNRS, Paris, 22/6/84. .

180. These Mantras are dealt with extensively in the KRU in various
places. For Navatmamantra sce KRU, 5/76-78.  Bhairavasadbhava and
Ratisekharafl. 53-54. The three Mantras of Para, etc., are described ibid., 5/ 11941,
Not only are these Mantras essentially the same, but the energies associated
with them are also similar, There is no need to expect that all the details should
coincide as Abhinava himself telis us that there are a number of variants in the
form of these Mantras and associated principles even in the one Tantra (here
he is referring to the Trisirobhairava TA, 30/27b-28a). However, we find that
the eight energtes (kald) of the Pardpara Mantra are virtually the same as those
we find in the TrisSirobhairava. Inthe KRU (5/121-2a) they are Aghord, Parama-
ghora, Ghorarlipa, Anand, Bhima, Bhisand, Vimani and Piva‘_ni. In the passage
quoted from the Trisirobhairava in TA, vol. V, p. 11 and TA, vol. XIi, p. 341
the names and order are the same, except that Anand of the KRU is called
Ghoravaktra. In the MVT, 1/19b-20 these same ecight energies are said to

create, sustain, destroy and offer grace. They are associated with the Mantredvaras -

and Mahamantredvaras from which the seven kofis of Mantras which constitute
the cosmic order are created.

181. So, forexample, itis said in the CMSS, (fl. 4b): “He who knows the three
Kulas, that which is beyond the three Kulas, the three states and that which is
other than the three states, the three wombs and that which has no womb
is the foliower of the tradition”, Inthe MBT(Y), fl. 72a-b Pascima s described as
the “divine tradition, which removes all impuarities and is established in the three
principles.” Groups of three are then listed.

182. These three recur persistently in the Padcimatantras as three Kramas
through which the goddess is worshipped. According to the MBT, in he}' chi!d
(bati) form, Kubjika is called “Umibhagavati” and is described as having six
faces, five of which are named here: Upper (Malini), East (Siddhayogesvari),
South (Mahalaksmi), North (Mahakali) and West (Kubjika). (MBT(Y) fl. 93aff.)
Malini, which is important in the Trika, is here given pride of place as the
upper face, while Siddhayogeévari is located in the east which reminds us of Trika's
association with the Pdrvamndya, the Eastern Tradition.

183. satakofipravistirnam vyakhyatam khafijinimatam |

evam si $ambhavisaktir anantd anantatdm gatd ||
tasya(h) sampreran4 yitam §ambhavasaki{akta)m anavam |
icchajfisnakriyasyi(s) ca samsthitd bhuvanatrayam |

(MBT(Y), fl. 70a).
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(The last half of the third Lne reads: “$a@mbhavasakiam anavam.” The copyist
has written “-akia-"twice by mistake. In the last line read “-fraye " for “trayam.”)
184. See GS, 8/121, CMSS, f1. 8a-8b furnishes an example of how this works.
185. An account of these three initiations is found in the KRU, fl. 68b. ff.
186. For an extensive account of Sabdarasi and Malini see A. Padoux’s
standard work: Recherches sur La symboliques et L'Energie de la Parole dans
certaing Textes Tantriques, Paris 1963. For an account of how these operate
as codes in the Tantras of the Kubjika school, see Schoterman, pp. 182-221.
187.  Sabdarasisca malinyd vidyanam tritayasya ca |
singopangasamayukia trikatantram karisyati |
(KRUY, fl. 78b).

(For “Sabdarasis” read “$abdarases.” For “-samiyukta” read “samayukiam”).
188, For example, the CMSS acknowledges that it has derived the
pithasamketa from the Siddhayogeévarimaia:

samketa esa vikhyitas siddhayogesvarimate |
(fl. 14a).

According to this account, there are four pithas, namely, Onkara, Jilandhara,
Pirpa (girf) and Kamarii. The first is located in the mouth, which represents
the circle of the Sky of Consciousness as the state of withdrawal and suspension
of all extroverted conscious activity. Jalandhara and Pfirpa are in the right
and left ears respectively while Kamarit resides at the end of the flow of the
vital breath (prandnte).

189, The original Trikarantras, such as the SYM and Trisirobhairava,
as we have aiready had occasion to remark, were Bhairavatantras. Moreover,
none of the Trikatantras | have had access to, namely, the published Malini-
vijayottara, a part of the SYM and Sr{;amrasadbha‘va (NA, MS no. 1/363) ever
refer 10 Trika as a school. The last two simply affiliate themselves to the
Vidydpitha of the Bhairavasrotas. Another unexpected feature of these Tantras
is that they are not Kawlatantras although their doctrines, metaphysical
presuppositions and rituals are of a Kaula type. Where Kula is referred to as a
ritual pattern, doctrine or tradition, it figures as an element in the broader
context of the Tantra as a whole. However, the later Trikataniras, which did
think of themselves as belonging to a Trika tradition, such as the Nisisaficdra,
Kularatnamild, Bhairavakule and Trikasara, define Trika in Kaula terms as the
highest Kaula school which as such is, in a sense, beyond the Kula tradition.
These facts along with the absorption of Krama doctrine in some form are
fundamental features of the history of the development of Agamic Trika before
Abhinavagupta.

190, The Padcimatantras, it seems, are so conscious of having absorbed
many Trika elements that at times it becomes necessary for a Tantra in the
course of its exposition of a topic to distinguish what it is going to say about it
from what the Trika and others have said. Thus, for example, the MBT proclaims
that it will explain the characteristics of the sacrificial hearth according to the
Pascima Kula/Kaula tradition (see above p. 62) as explained in the Maharnava-
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tantra(?) and the common ritual which concerns it, free of Trika and Daksipa
elements:

kundanam laksanam vaksye kule kaule tu pascime |
maharnave laksapade uktam te sarvakarana ||
olinathas tu simanyam trikadaksinavarjitam |
{MBT(Y}, 1. 8a).

(Read “-karanam” for “-kdrand”)
Similarly the goddess proclaims the purity of the PaScima doctrine taught
in the KMT by saying that it is free of the Eastern portion:

idam ca pascimam deva piirvabhigavivarjitam |
(KMT, fl. 6b).

It is quite commen in these Tantras, as it is in others, for the speaker to
let us know that what he has said or is about to say is new in some respect,
The god may say to the goddess: “Now I will tell you of a matter I have never
revealed before,” or “Hear now the tradition which up to now has been transmitted
only by word of mouth,” or “Now I will clarify that which has been kept hidden
in previous Tantras” or “Know that this form of the deity has never been spoken of
before,” etc. Again, at times, we are told that a topic has been dealt with only
curserily, in which case the god may say something like “Now I will explain at
length that which was told to you before concisely.” Such remarks are clear
indications that the tradition is conscious of drawing from external sources

(whether these be Tantras which have been set to writing or oral tradition) as

well as contributing something new of its own.

191, Judging from the colophons recorded in the BSP, many chapters
of the JY are dedicated to accounts of the worship of Kali in diverse forms.
The names of the Kalis mentioned in the colophons are, in the second satka:
Kalasankarsani, Yamakali, Gahanesvari, Raktakali, Indivarikalikz, Dhanadakali,
[$anakali, Viryakali, Raktakili and Saptirpakali. In the fourth sarka: Mohakali,
Amareévar], Parantakali, Meghakali, Priyakali, Stambhakali, Kalaratri,
Meldpakali, Nityakali, Santikal, Netrakali, Jagatksobhakali, Ghatianakali and
Hydayakali. It is interesting 1o note in passing that one chapter of this satka is
concerned with the worship of Siddhayoge§vari. Seven chapters in this same
section are specifically labelled as dealing with Kalikulakrama rites (see BSP,
Tantra I, p. 119 1f.).

192, See Goudriaan and Gupta, 1981, p. 52; also Schoterman pp. 5-6.

193, Apart from the sacred geography peculiar to these Tantras, we find
combined with it the general pattern of sacred places referred to in the Kaulataniras
and cognate texts as a whole. Representative lists of the latter are found in
references in the Tansrdloka. Nepal hardly ever figures in these kists (an exception
to this general rule is YHr, 3/37). The reason for this is probably that Kaula-
oriented Tantra was introduced into Nepal only after the original redaction of
these works. The oldest MSs of these Tantras do not pre-date the eleventh century.
Before then the type of Saivism pepular in the Kathmandu valley seems to have
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been of the Siddhanta and Puranic type which prescribed /iriga worship and
consisted of cults such as that of Umdmdahesvara described in works like the
Sivadharma, Sivadharmottara and Sivopanisad.  An early tenth century
MS of these texts (NA, no. 4/531}is preserved in Nepal. Similarly early Nepalese
MSs of the Kirandgama and other Siddhdntdgamas also exist. Although the
earliest Saiva cults in Nepal were not Kaula-oriented, a teference to Nepal as one
of eight upapithas occurs in the MBT(Y), 1, 15b. Another reference has been
traced in a MS of the Nifisaficaratantra (NA, MS no. 1/1606) which is written
in early Newari characters probably not younger than the twelfth century.
Here Pasupati is mentioned as residing in Nepal along with his consort Guhyeévari.
These references suggest that Nepal did not become a centre of Kaula Tantricism
much before the eleventh century.

194. See Schoterman, p. 6, 37.

195. Schoterman, p. 6.

196. Practically the only reference to Kubjika apart from in her Tantrasis a
brief description of her worship in the Agnipurina. See Schoterman’s article
A link between Purapa and Tantra: Agnipurdna 143-147 in ZDMG suppl, IV
Wiesbaden [980. See also Les Enseignements Iconographiques de I’ Agnipurina
by Mth. de Mallman Paris 1963 pp, 159-60, 206-207.

197. See Scheterman, p. 10, fn, 4,

198. Dr. Kiforanatha Jba in his Hindi introduction to the first part of the
Guhyakdlikhande of the Mahakalasanhita (p. 18, fn. 1) informs us that the
lat¢ Parme$vara Simha, who was & Maithili Tantric, had a statue of Guhyakali
in her ten-faced form made and installed in a temple in the village of Madhubani
in the Bhauragadhi district of Behar. This is the only example he knows of a
representation of this form of the goddess in India. There is, however, an old
image of Guhyakali carved in black marble preserved in the Rajputina Museum
in Ajmer (No. 193, 268), See article by P. K. Majumdar, Sakti worship in
Ruajasthan published in the Sakti Culr and Tard, Caleutta 1957, p. 68.

199. Schoterman, p. 6.

200. Kuiper, F. B. I. Proto-Munda Words in Sanskrir, Amsterdam 1948,
p. 42. ff,; referred to by Schoterman, p. 1.

201. Kubjika is also called “Kukdradevi” which is not only an abbreviated
form of her name but also the seed-syllable corresponding to the Earth Principle.
The word “ku” means “carth” and so*Kuja” which is one of Kubjika’s common
names means “born of the earth” and “Kuje$vari®—“the goddess born of the
earth.”

202. tatha sa kutild vakra madhyamolyam kule$vara |

kubjika satprakdra ca vrddhariipena devatg |
(MBT(Y), .. 95a).

203. The KMT, fl. 69b says: “She in whose centre the universe resides and
who resides in the centre of the universe is thus called Khaifjikd; she who is
subtle and present in subtle things.” These names give rise in their turn to
various names for the Kubjika school such as “KhaRjinimata,” " Khafjinikula,”
“Vakrikagama,” “Vakrikamata™ as well as “Cificinisastra” or “Cificinimata” and
“Kulalikdmnaya” (for Kubjika as Cificini see below, and as Kulilika the potteress,
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see Schoterman, pp. 7-9).
204. KRU, 1/72-78.
205. prabuddha vridayakuficya gatram svasthasyati priye |
(XRU, fl. 77b).
206. samsirasigare ghore dustacaro‘tidarune |
vikalpakotivakre mahimiyamaharpave ||
(MBT(Y), fl. 63b).

(The end of the third quarter is one syllable short. This deficiency could be
remedied by adding “tu” or some such particle to complete the metre.)
207. KMT fl. 69b also Schoterman p. 11.
208, svandbhimathanad devi svakiyarasana pura ||
brahmandam garbhatas tasyd jatidivyena yonind
tad drabhya mahe$ani kubjadeviti visrutd |}
(Parat., 3/2b-3).
209. “The Wheel of Energy consisting of consciousness and the unconscious
resides in the wheel of the navel which is the Great Matrix. Tt is supremely
divine, the illuminator of the Brahmanadi which, by its upwards and downward
flow, pervades [all things] and faces in every direction. Piercing through the
path of the palate it causes the nectar of the power of consciousness to flow.
This, O fair one, is the door to liberation™ (CMSS, fl. 5b).
210. Kubjika is extolled as the Divine Light of consciousness in a hymn in
MBT{(Y), fl. 67a-69b.
211, MBT(Y), 1. 8la.
212, Ibid., fl. 67a.
213.  $riéasane para devi kutila divyarfipini |
pardparaparifakti{r) y& pard parama kald ||
mantramata pardyonir nadiphintasvaripini |
(Ibid., 1. 69b).

The fifty goddesses which embody the energies of Malini are extensively
deseribed as part of Malinicakra in GS, pp. 29-45 where they are said to belong
to the Vamamdarga. In this Wheel are located the three goddesses Para, etc.
and worshipped there as aspects of Matini. The dhydnas of these three are found
in verses 8/159-163 { Pard), 8/ 113 (Pardpard} and 8/171-8 {Apard).

214, CMSS, {1, 1a.

215. A hymn dedicated to Kubjika as Bhaga is found in the CMSS, {1 0.

216, CMSS, fl. Ia.

217. Ibid.

218. Kubjika is nowhere referred to as Cificini in the KMT. She is called
this quite commenly, however, in later Kubjikdtantras such as the MBT and
KRU as well as in the CMSS. This is clearly, therefore, a new element that has
evolved in the Pascimdmndya in the later phases of its development.

219. CMSS, fl. 11a.

220. KRU, fl. 77b. Possibly this new development in the Pascimdmndya
(see fn. 218 above) was initiated by this yogi. Goddesses are still quite commonly
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associated with sacred trees. One exorcist (o/ha) 1 met in Benares told me that he
had gained the power to propitiate the goddess §itala {who causes smallpox
and other skin diseases) when he had a vision of her sitting on her sacred neem tree.

22]. CMSS, 1. la.

222. Ibid., {l. la-b, 13a-b,

Cificini is aiso one of the ten forms of ‘unstruck sound’ which resound in the
yogi’s cosmic body, figuratively called “the belly of the machine of Mavya”
(mayayantrodara). These ten are in order: 1) Cini 2) Cificini 3) The sound of a
pleasing voice 4) Conch 5) Stringed instrument 6) Flute 7) Cymbals 8) Rumble
of storm clouds 9) Sound of a running stream 10) Sound of a kettle drum.
KMT fl. 50. The same verses, in a slightly variant form, are quoted from the
BY in TA, vol. 11, p. 410.

223.  adav eva mahadevi AdinAthena nirmitam |

pascimam kramasantinam svayam yestam tatah prive ||
(KRU, 2/12).

(Read “jyestam™ for “yestam™)
224. The derivative status of the goddess is variously expressed in the
KRU; thus, for example, she is called “the ene who is born of Akula” (ibid. 3/32).
225. KRU, 2/30-32.
226. Ibid., 2/13-15.
227.  evam uktva jagaddhita §rinatha adisamjfiakah |
(KRU, 1. 94a).
228. MBT(Y), fl. 60a.
229. tvat prasddena §rinatha asesam kulanirpayam |
(GS, 21/176).
230. See above p. 91.
231, érikantham prathame pijyam $amkaram ca dvitiyake |
(KMT, MS 1/229; BSP, vol. I, p, 58).

According to the KRU (fl. 73a ff.} three lines of teachers are established in
Sivatartva. ‘The first of these starts with $rikantha who produced twenty-four
propagators of the doctrine, the second starts with Ajesa who produced sixteen,
while the third begins with Mahakala. According to the colophons of the GS,
Srikantha brought down 10 earth the Kadibheda (i.e., the Kubjika group) of
the Kulakaulamata,

232. See Schoterman, pp. 36-38.

233. In, for example, MBT(Y), 8a “Oii" is a synonym of “Ovalli” which
term is defined in TA, vol. XIb, p. 28 as “the current of doctrine” (“ovallyo
JjRanapravidhih™).

234, See SatSS§, 3/90.

235 svabhave kubjikikara divyadeham kujambikam |

candradvipapure kubja érikanthasya anugrahe ||
(Ibid., fl. 94b).

{Read “-deha” for “-deham” and “kujambika” for “kujambikam”. The last quarter
is defective by one syllable; “tu” for example, may be added to complete the metre
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s0 we read “tvanugrahe” in the place of just “anugrahe”).
236, candrapijhapure rimye devi cakhandamandalam |
(MBT(Y), fl. 77a).
237. Schoterman, p. 37.
238, meroh paicimadigbhage gandhamalyasamipatah |
(KMT, . 3b).
239. SatSS, chapter 47 referred to by Schoterman, p, 35,
240. santinam pa$cimamniyam etac candragrham smrtam |
{SatS§, 1/26a).
241. Schoterman, p. 35. B
242. nadante trisrajatam himagirisikhare khafijini satprakara |
kali tatravataram kaliyugasamaye bharate dviparante |}
(MBT(Y), 76a).

(This is the second half of a verse in srgdhard metre which has seven plus seven
plus seven syllables per line.)
243,  kaildgasikharintastha §ikha devi maheévari |
kukara (sam)smytd tat ta(c) cakrest siddhandyika ||
(Ibid,, fl, 80b).
244, manthananandadakhyatd $ikha tasya mahesvara |
esd caitanyamirtis tu parikhya vakrikd mahz ||
tasya adhikiram ayatam $rim(ac) candrapure grhe |
(Ibid., fl. 83b).
245,  sragatrayatrikitasthd §ikha devi mahedvari |
kukirdjiia smyta tatra cakresi siddhanayika ||

=

sa ca merukramayitd pafici$dksarabhiisita |
(Ibid., fl. 80b}.

246. Part of a typical colophon of the MBT reads “ityadyavatare {rlaha-
manthanabhairavayajfie anvaye saptakotipramiane merumirgavinirgate
laksapadadhike adyapithavatare |.”

247. KRU, 2/44-48.

248. KMT, fl. 41a.

249. MBT(Y), fl. 62b.

250, GS 13/163. Birch bark is also referred to on p. 134, 143 and 292,

APPENDIX A

1. A Catalogue of Palmleaf and Selected Paper Manuscrifots {Jelonging to
the Durbar Library, Nepal. By Haraprasada Sastr1with a historical introduction
by C. Bendall, Calcutta, 1905. Volume Il came out in 1915, See preface to
volume [, p. LXXVII ff.. - .

2. The Kaulajidnanirpaya, edited by P. C. Bagchi, Metropolitan Press,
Calcutta 1934, p. 68.

3. Yearbook of the Royal Asiatic Society of Bengal, 1937 pp. 158-9.
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4. See K. R. van Kooy, Die sogenannate Guptahandschrifi des Kubjika-
matatanira in ZDMG, Supp, {1I-2, Wieshaden, 1977,

5. A Descriptive Catalogue of the Sanskrit Manuscripis in the Government
Collection under the care of the Royal Asiatic Societ 'y of Bengal; Vol. VIIT A
and B, revised and edited from Haraprasada $asuls notes, Chintaharan
Chakravarti, 1939 and 1940.

6. Candi, sixth vear. Sanrvar 2004 (i.e., 1947 A.D.) 32 séla kd anubhava’
by Major General Dhana Saméer Jangabahadur Rana, Nepalp. 221-225, 276-284,
p. 324-33, p. 347-354 (Pascimamniiya) and p. 376-384.

7. Les Enseignements Iconographiques de I'Agni-Purina by Mth. de
Mallmann, Paris, 1963, p. 159-60, 197-8, 206-7.

8. A Critical Edition of the Kujbikamararantra in BSOAS vol, XXVi-3,
London by K. R. van Kooy, 1973,

9. Goraksasamhiti (part 1) edited by Janardana Pandeya Sarasvati-
bhavanagranthamala, Vol. 110, Viaranasi, 1976.

10. Some Remarks on the Kubjikamatatantra by J. A. Schoterman in
ZDMG, supp. I, Wiesbaden, 1977.

il. A link between Purna and Tantra: Agnipurdna 141-143 by I. A.
Schoterman in ZDMG, Supp. 1V, Wiesbaden, 1980,

12. The Sapsahasrasamhitd, Chapters 1-5 edited, translated and annotated
by J. A. Schoterman, Leiden, 1982.

APPENDIX B

L. Caturvimsatisdhasrikatantrabhidhdnah is the name given to this
Tantra on the title leaf of a manuscript deposited in the ASB (no. 10841).
2. See H. C. Ray, Dynastic History of North India, vol. I, p. 204.
3. See RASB Tantra Cat., vol. §, pp. 23-24.
4. See colophon of the Kumdrikakhanda of the MBT NA, no. 1/241; BSP,
vol. I, p. 59.
5. The Pardtantra, 1/7.
6. $rimatkalamkandthena anitam avanitale |
caturviméatisihasre durlabham khamjanimatam ||
sardhastrini sahasréni anita tumburena tu ||
niveditam daksine marge tantram $rikulalikimatam i
ratnasiitram iti proktam siddhan tu daksine pathe |
(MBT(Y), fl. 70a-b).

(Read “sahasram” for “-sGhasre” and “anitam" for “aniz.” The fourth line
is too long by two syllables. If we read “kubjikamatam” for “Srikulilikamatam”
the metre is preserved).
7. dréam cintayed ripam kaulidam érikule$varam |
dgamam érimatam haste mahdyogadharam $ubham ||
{Ibid., 1, 86a).
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8. For Dharmakirti’s date and life see Warder, Indian Buddhism
pp. 469-472. The reference in the MBT reads: “dharmakirti(r) bhavet tarkam
prajidpdramitdkriya {* (MBT(Y), fl. 34b). This Tantra appears to be Well
aware of the existence of Buddhism and refers specifically to the Sautrantika,
Vaibhasgika, Yogacira and Madhyamika (Ibid.). [t also knows that foreigners
practise Buddhism:

krtvadau uditah so hi mleccha yatra updsakih |
(Ibid.).

(The metre is defective by one syliable in the second haif unless we take “mieccha”
to be “malecchd™).
9, cathurthe tu yuge svinte dharmocchede samagate }
mleccharijyekachatse ca bhufijate prthivimahan ||

rivanasyavatare tu simdhos tire XXXX ||
(MBT(Y), fl. 9ib).

There appears to be another possible reference to aninvasionin the SatSS. Hereit
is described as one of the many horrors of the Kali Age. It says:

ksatriya ahave bhagnih karigyanti prabhutvatim |
(3/79D).

10. MBT(Y), {l. 70a.
11. Colophon of the Kumdrikdkhanda of the MBT NA, no. 1/241; BSP,
vol. 11, p. 59.

APPENDIX C

1. The manuscript is NA, no. 5/4650 Saivatantra 431. It is 275 foi‘ios long
and written in Devandgar script. The relevant section starts on folio 165b.
It extends from chapter 35 to 45. The colophons all begin as follows: iti bhz.iirava:-
srotasi vidyapithe $ira$ chede $rijayadrathayimale mahdtantre caturvimsati-
sahasre prathamasatke §rikalasamkarginyam . . . Then the name 9f the f:hap}er
{patala) and its number follows. These are chapter 35(fl. 163b-68b) nityahnikacara

yotha (?) sambandhivatirakhydvarnanam; chapter 36 (fl. 168b-170a) svacchanda- -

sfitranirpayah; Chapter 37 (fl. 170a-171a) bhairavasGtranirpayal; Chapter 38
(ft. 171a-2a) krodhabhairavasitranirnayah; Chapter 39 (fl._ [72a-3b) mantra~
pithavinirnaya; Chapter 40 (fl. 173b-181a) brahmayamalanirpaya; Chap.te_r 41
{fi. 181a-2a) visnusitranirpaya; Chapter 42 (fl. 182a-3a) umayamalﬁdlsutrzit-
nirpaya; Chapter 43 (fl. 183b-4a) unnamed; Chapter 44 (fl. 184a-5b) sada-
sivastastakanirpaya; Chapter 45 (fl. 185b-197b) cumbakacarya.

2. See Studies in the Tantras by P. C. Bagehi, reprinted, Calcutta 1975,
See pp. 109-114 for notices of the Jayadrethayamala.

3. bhitanam sarujirtinidm dustinim cipi $asanat |

bhayinim ca paritrinac chastram uktam hi sifiribhih ||
(JY, {l. 165b).
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cf. $dsyate triyate yasmit tasmic chastram udahrtam |
(quoted from the Pingalimara in Bagchi, p. 106).

4. See also Bagchi pp. 110-11 where this passage is quoted. The JY also
accepts the standard division of the sdsiras found in the Agamas into five groups,
viz., Laykika, Vaidika, Adhyatmika, Atiméarga and Anpava which stands for
Mantratantra (see above p. 49). This division of the $Zstras into five corresponds
to five fruits they are supposed to yield (JY, £l. 166a).

5. The Vaimala along with the Lakula, Mausula and Karuka is one of a
standard group of four Pasupata sects mentioned in the Apamas and elsewhere,
See SvT, 11/69-74 and Ksemaraja's commentary. Also Jayaratha on TA, 1/33.
There are eight Pramanas according 1o SvT, [0/1134-35. They correspond to
cight Rudras that have incarnated as Pasupata teachers who founded the following
eight PaSupata schools: Paficartha, Guhya, Rudrankusa, Hrdaya, Laksana,
Vytha, Akarsa and Adaréa. (Ibid., [0/ 1134-5; ¢f. aiso TA, 8/328-9).

6. The text (fl. 166a) simply reads Guhypdeli which 1 have taken to be a
reference to the Guhyasamdjarantra. 1t is interesting that the JY classifies the
Vajraydna sdsiras as belonging to this group, thus distinguishing them from
other Buddhist scriptures which are assigned to the previous one. We should
not, however, understand this to mean that the Buddhist Tantras aze aligned with
the Bhairava and other similar Saivatantras on an equal footing.

7. This account largely agrees with the way the genesis of scripture is generally
described in the Agamas. According to the Kulamilavatira, out of Siva, who
is the supreme cause, tranquil and transcendent, emerges the power of will,
followed by those of knowledge and action. Through them, the worlds are created,
as is speech in all its expressions (MM, p- 39). Similarly, according to the
Svacchandabhairava (quoted in YHr, p. 153} a pure and subtle resonance
(dhvani) emerges out of Siva, the cause of all things. This is Speech which is the
power beyond mind (unmanasakti) that goes on to assume the form of scripture
and the spoken word.

8. The Agamas regularly refer to the types of relationship that form between
the teacher and his disciple through which the meaning of the scripture and the
realization it conveys are transmitted. The basic pattern is the same although
it may vary in individual cases. Abhinava records that according to the Kula-
ratnaméld, there are five relationships: great (mahar), intermediate (avantara),
divine (divpa), divine-cum-nondivine (divyadivyay and mutual (irareiara)
(TA, 1/273-4). Bhagavatotpala also refers to five: these are supreme (para),
great (mahat}, divine (divya), other than divine (divyetara) and mutual (iraretara).
(Sp.Pra., p. 84). Through these relationships formed between the teacher and
disciple and taught at different levels, scripture and its meaning are transmitted
from and through the divine consciousness which is its source and basis: “The
Lord, Sadasiva, establishing himself on the piane of master and disciple, brought
the Tantra into the world through a series of questions and answers,” (SvT quoted
in VB, p. 7). There is, as Abhinava explains, an essential identity between the
disciple whoinquires and the teacher who instructs, as both are embodiments of the
one consciousness. The disciple represents the aspect of conscicusness which
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questions (prasrsamvir) and the teacher the aspect which responds (TA, 1/252-5).
Thus as Abhinava says “relationship (sembandha) is the identity (that is
established} between the two subjects who question and reply. [ts supreme aspect
consists of the revelation of identity in all its fullness. The other relationships
mentioned in the scriptures must also be considered in the light of this principle in
order that the results one desires etc. may manifest inall their fullness” (TA, 1/275-
6).

9. Similarly the Svacchandasamgraha says “this is the Lord Anddrita who
has five faces each of which bears three eyes and who has one, two, four or ten
arms. He is Sadasiva, the God of the gods who utters the worldly and other
scripture. [It is He who] has spoken the countless Agamas divided into superior
and inferior™ (quoted in Y.Hr., p. 271).

10. Mahakdrunika is probably a Pasupata sect. The four instruments
could also possibly be Pure Knowledge, Sound, the Drop and the metres.

I1. See chapter 45 of this section of the JY.

12. We are reminded of Sumati who was Abhinava’s grand teacher of
Trika Saivism. He was reputed to have known all five currents of scripture
(see commentary on TA, 1/213).

13, vamadaksinami§resu bhinnapithacatustayam |

vyapadisyate mukhyavac cchakha $ikhantare sthitam |f
(JY, fi. 168a).

(The fifth syllable of the third quarter is long and the sixth short. In standard

. anugtubh metre of the ‘$loka’ variety the fifth syllable in every quarter should be

short and the sixth long).
14.  mantravidyasuharmyinam sanghastomakadambakam |
vratavrndam ca nikara(h) samuhal samhiti{r)valam ||
vicchindo mandalam pitham paryayair upasabditam |
(Ibid., fl. 168b).

(Read “vicchinnam " for “vicchindo ") see above p. 49.
15.  yatra yatra tu vidyanam gunatvam samprayujyate |
yat tad hi paramarm tejo mantrapitham hi tat smrtam |}
tasya bhokirsvaraipasya vidyikhyam bhogya(m) igyate |
ubhayasyipi mudrikhyam mandalam trisvapi sthitam ||
bhiiyo bhedam tripithantu mandalam capyabhedagam |
: (Ibid., f1. 169a).
16. These Tantras have been discussed above on p, 45 ff. The reader can
consult the detailed index for cross references to Tantras in this monograph.
17. The Sarvavira as quoted in SvT, vol. I, p. 10:

svacchandabhairava$ candah krodha unmattabhairavah |
granthantarani catvari mantrapitham varanane ||

In JY, fl. 168b the first line of this verse is the same as above; the second reads:

granthantarani catvari mantrapithe sthitani ca |
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18.  mantrapitham dvidhirfipam XXXXXXXX |

(Ibid., f1. 169b).
19.  suvistaram idam devi vidyapitham svabhavatah |

(Ibid., fl. 169a).

20. Ibid., fi. 182b.

21, It is worth noting that the Lakuliéapasupata, or at least the branch of it
associated with Musalendra, is linked with the Mantrapitha. Interesting also
is their association with the Rsi Gautama because in the Purdnas he is portrayed
as being indirectly responsible for the origin of the ‘unerthodox’ Tantras.
The story is told in the Karmapurdpa (1/15/95 1) and the Vardha (chapters
70 and 7). Once, the story goes, a long drought devastated the country and
afflicted the inhabitants with severe famine. Amongst the victims was a group
of ascetics who, to save themselves, sought Gautama’s hospitality in his hermitage
in Daruvana. Gautama enjoyed their company and so after the famine was
over he insisted that they continue to stay with him. Although they did not wish
to do so, they felt obliged to accept the invitation and so stayed. Once, when
Gautama happened to go away for a few days, they found their opportunity to
leave, They created a magic cow which they substituted for a real one in the
hermitage. When Gautama returned, the illusory cow died and the ascetics
charged him with its death and so, on the pretext that he had committed a sin,
left. After the ascetics had gone, Gautama realized that he had been tricked and
cursed them to be outside the Vedic fold (vedab@hya). The fallen sages, worried
by the consequences of the curse, invoked Visnuand Siva with hymns in Sanskrit
aukikastotra) entreating them to free them from their sins, Out of compassion,
the two gods revealed the heretical (pdsanda) and deluding scriptures (mohana-
sastra) of the Kapdla, Nakula, Vama, Bhairava, Pilirvapascima, Pdficaritrg
and Pdfupara.

22. Asitdnga is fifth in the Daksinatantra list of the PLSS. It is also fifth
in the list of the sixty-four Bhairavatantras in the SKS. Fkapada is the twenty-
fifth Daksinatantra in the PLSS. An FEkapadapurdna is listed as the sixth
upigama of the Cintyagama. Sekhgra is the twenty-first in the Daksinatantra
list. A Sivasekhara is the thirteenth upagama of the Cintydgama. Amria is
the name of the sixth upidgama of the Cintydgama; this may be the Mahamria.
Bhima is the sixteenth Dakgipatantra. The Bijabheda which is the twenty-
fourth Tantra amongst the Vdmatantras may be the Bijatantra,

23. The Viratantra may be the fifth Rudragama or the cleventh upagama
of the Virdgama, The Canddsidhara is the ninth Bhatatantra. A Bhiltatantra
is listed as the fifth upiigama of the Amsumadagama; this may be either the
Bhittogra or Bhfitanigrahg. Vijaya is the name of the first Rudrigama and the
eighth upagama of the Vijaya. The ninth Va@matantra in the PLSS list is called
Vijaya while the Vijayd is the twenty-ninth Tantra in the SKS list. Dédmaratantras
are said to deal with magic and are often regarded as a group on their own.
Damara is the sixty-first Tantra listed in the SKS.

24.  moksavarodhakam yad yat tasya tasya hi vastutah |

nigrahaikaparam yena tena krodham udéhrtam |}
(JY, 1. 172a).
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(The word “krodha” is a masculine noun; here it is treated as if it were neuter).

25. An Anantarantra is listed as the first updgama of the Vimalagama.
Anantavijaya is listed as the twenty-first ¥amaiantra. Pard is the name of the
eighteenth Rudrdgama while Amyta is the sixth upagama of the Cintyagama,
Ananda is listed as the seventeenth ¥Vamatanira; it is also the name of the
sixth upagama of the Diptagama.

26, For the Sarvavirg and SYM see index. A Visvddyamata is the twenty-
fourth in the Bhairavarentra list of the SKS. Visvavikaniha is thirtieth in the
Daksinatantra list while the Yoginijalasambara is the twenty-ninth.

27. The JY says:

savyasrotasi siddhani éira(§)chidrabhayatmakam ||
nayottaram maharaudram mahisammohanam tatha |
trikam etat mahadevi vamasrotasi nirgatam ||

We have translated this verse above (p. 36) as follows: “Belonging to the
Current of the Left are the perfect [Agamas including] the frightening Sirascheda.
The three: Nayottara, Maharaudra and Mahidsammeohana have, O goddess,
emerged in the Current of the Left.,” Although this is certainly a possible
transtation of these lines, the JY does not in fact reckon itself to be exclusively
amongst the Vamatantras but prefers to classify itself amongst the Daksinataniras.
It does, however, also say that it belongs to both Currents (ses above p. 113),

although in the detailed description of the contents of these Currents it is amongst

those of the Middle Current and so we have listed it there accordingly.

28. The Ucchusmatantra is eighteenth in the Daksinarantralist, thirty-fourth
in the NSA list and seventh in that of the SKS. The Sarvatobhadratantra
is mentioned in VST, v. 317 along with the Mahdsammohana. 1t is therefore
probably a Vématantra.

29. These are listed further ahead as the eight Taniras which constitute the
Cakrabhedy of the sixty-four Bhairavatantras.

30. A Bhimasamhiti is listed as the fifth updpama of the Kdrandgama
and as the sixteenth Daksinatantra. Tilaka may be the TiHakodyanabhairava
which is the thirty-second Daksinatantra.

31. Siddharthe, the first Tantra in this list, may be the Siddhagama which
is the sixteenth Rudrdggaema; if so this confirms the JY's statement that the
six remaining Tantras are still ideal rather than actual.

32, These gods and goddesses are frequently portrayed as given to orgiastic
revelry or other chaotic behaviour which threatens to disrupt the cosmic,
ethical and divine order. Goudriaan (Vipdsikhatanira, introduction p. 19)
refers us to another example found in the Yogavdsistha (the first half of the
nirvanaprakdrana 18/24 1), Here Tumburu and Bhairava are described as
enthroned together and surrounded by eight Mothers (mdtrki) said to belong
to the Left Current and to be associated with Tumburu. Their appearance and
activity is intense. Their revelry and drunkenness breaks all limits of cultured
behaviour but they are put in their place by Siva.
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33. nilarudrodbhavinyadyah $isyas te astastakasritah |
(JY, fl. 177b),

34. Trottaly is the twenty-seventh Garudatantra in the PLSS list, and
the forty-sixth in the NSA list. The Bindusara is the third in the Garudatanira
list while the Bindutantra is no. 37 in the SKS's list of Bhairavatantras. Possibly
the Mahodayatanira corresponds to the Cintdmanimahodaya which is the
fourth Vamatanira in the PLSS list. The Bhiitadamara listed here may be the
well-known Tantra concerned wth magic of this name. For the Vijayatanira
see fn. 23 above. Niluketu may be the Nilatantra which is the third upagama
of the Kirandgama or Nilarudraka which is the eighth upagama of the Cintpigama.
Mohqrza is the fourth Vamatantra in the PLSS’ list. The Sikhatantra may be
the Sikhamrra, Sikhdyoga or Sikhdsdra which are, respectively, the twelfth,
tenth and eleventh in the PLSS’ list of Gdrudatantras. Karkota may be the
third Bhiitatantra.  The Daurvisdmrta may correspond to the Daurvdsa
listed as the twenty-third Védmaranira. Lalitais the name of the twelfth Rudragama
and also that of its first upagama. Bhogineya may be Bhoga, the first upigama
of the Vimaldgama.

35. The JY defines “ydmala” as the worship which takes place through the
union of husband and wife:

dampatyayogatah pljd yimaleti nigadyate |
(Ibid., fl. 169a).

Abhinava refers to a ritual type in the TA which he says is found in a number of
Tantras. This involves the projection of Vidya liturgical formulas on the body
of the Tantric consort and Mantric formulas on the body of the Tantric master
as a prelude to ritual intercourse. In this way the female partner becomes the
embodiment of the brilliant ‘Lunar’ energy of the sphere of objectivity and the
male, the ‘Solar’ energy of the sphere of cognitive consciousness. These two
represent the Vidyd and Mantra-pithas respectively which fuse when the couple
unite (TA, 29/[66b-8a). In short “Mantra” can also denote the male Tantric
partner and “Vidya" the female, while “yimala™ is the ritual union of the two.

36, yimalam yugalam ndma mantravidyaikagocaram |

jAdnakrivitmakam tac ca anyonyipeskaya sthitam i
(JY, fl. 182b).

37. Ibid., fl. {74b,

38. These Matatentras are virtually those listed below amongst the
sixty-four Bhairgvatantras. Note that Lampata which is listed here as an
anutantra of the Ntlakesamaia is listed amongst the Matataniras in the SKS,

39, Utphullaka is a part of the Sambaramata.

40.  arthavirbhavabhedena paficastitrofjvalam matam |

(3Y, fl. 179b).

41, pithabhedavibhinnan tu mulastitram pratisthitam |

_ (Ibid., fl, 169a).

42. TA, 28/385b-407.

43, Ibid., 28/386b-7a.

44. See TA, vol. XI, pp. 171-2 where Jayaratha quotes a long passage
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from the Devpiydmala in which these correlates are explained.

45 JY, fi. 17%9a. The Kdlottara is considered to be an upagama of the
Varuldgama. 1t has numerous recensions. See the Sardharrisatikilottaragama
edited with the commentary of Bhatta Ramakantha by N. R. Bhatt, publications
de lInstitute Frangais d’Indology, no. 61, Pondicherry, 1979 p. v fi. The
Mahamyrtyufijaya may be the Netraiantra published in the KSTS (see
bibliography).

46.  mapitam tu jagatkrtsnam trapitam ca videsatah |

yasya(m) yaya ca si cakre méitréabdena giyate ||
tasya vicitrabhedo yo matrbhedah sa ucyate |
(ibid., fl. 183a).

47. Apardjita is the eleventh Vamatanira while Karotini may correspond
to Karota which is the fifth Bhdiarantra.

48.  kubjikdmatavistirnd parviti(n)nirgata |

(Ibid.).

49. SKS quoted in TA, vol. I, pp. 49 ff. Pandey, p. 141 ff,

50.  pafcasrotasi éaive'tra vistirah prak procoditah |

’ (JY f1. 188b).

Various gods, demigods and sages have revealed the Agamas of the five
Currents:

paficasrotdtmakam $aivam tena tena avatiritam |
(Ibid., fl. 189a).

51.  sadsrotasi mahaéaivaprthagvastu vinirpayam |
boddhavyam gurubhedena santinakramasamsthitam ||
(Ibid., fl. 185b).
52.  pratisrotasi yA vyaktih sarahasyarthavedakah |
(Ibid., 1. 193a).

53. The similarities between this system and that of the modern ascetic
orders (particularly those of the Dasanimi sannyasins) suggests that they
were influenced in their formation by it. Thus each Dasandmi order has its own
internal subdivisions called madhis, a word. which is clearly derived from the
word “matha” of which “mathikd” is the diminutive. A variant, although
not common, form of the word maphika is madhikd (see, for example, ibid.,
fl. 188b) from which we get the word “madhi.” Sinha and Sarasvati writing
about the central organisation (i.c., the Akhéra system) of the Dasanami orders
say “all the Dasan@mi ascetics, excepting the Dandis, admitted that they are
divided into fifty-two Madhis—also known as Dhunis , . . Excepting Ashrama
and Tirtha all others in the Ten Names are connected with the Madhi organiza-
tion.” This has also been noted by Ghurye. The term “Madhi” does not signify a
recruiting or initiating centre, Etymologically it is a vernacular diminutive of the
Sanskrit word “marha,” and in usage it stands for a lineage in spiritual kinship
or what is called “nada vansa,” as the ascetics call it. The names of the Madhis
indicate persons. The consideration of Madhi for inheritance also indicates its
kinship significance.” Ascetics of Kashi by Surajit Sinha and Baidyanath
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Saraswati, N. K. Bose Memorial Foundation, Varanasi, 1978, p. 87.

34, “sa munih manasin siddhan tryambaka ~ dmardaka - $rinathakhyan
advaya - dvaya - dvayadvaya - matavyakhyatin mathikasy satsampradayamargam
pracdrayitum nyayunkta |”. Quoted in Kashmir Shaivaism by 1. C. Chatterj:i
reprinted by the Research and Publication Department, Srinagar, 1962, p. 6 fn. [.
“Tairambha” and “Mahitairambhaka™ are the names of two of the eight marhikas
of the daksinasrotas according to the JY, (fl. 186b).

S-SA "‘Sammoha" which nermally means “delusion” has a special technical
meaning in these Tantras. “Sammokha,” far from referring to a state of spiritual
ignorance, denotes the knowledge of the liberated condition-—Kkaivalyajfianam
sammoham XXXXXXXX |” (Ibid., fl. 190a). '

56. Ibid., 1. 4a,

57. Ibid., fl. 8a.

58, Ibid., fl. 191a.

59. Ibid.

60. “daksinam bhuktimuktingm padam eva sadadvyam | {Ibid.).

6L.  sakter iirdham samakhyatam XX paradhamisvaram |

sa $ikha parama prokti santinavyaktisadhani |
A (Ibid.).
62. Toid., fl, 191a.
63.  vak catustayasankrantd parama bindubhairavi |
(Ibid.).
64.  $akharupa tu vijfieya vyaktihetuvicitrata |
atra sadsrotaso’ bhinnd ya saktih pithasitraga |
(Ibid.).
65, hathad devas tada jfieyo hathake$o mahabalah |
prabhu sarvasvam devo’ sau kulakaulavidaradah |
rahasyagramam akhilam tasmat sarvam ihoditam |
§ripadam prabhur Znandayogasaktih kramena tu
hatakakhyam sada jfieyam misram vame'pi dakgine |
kvacid anyesvavijfieyam kulasasanatatparaih ]
gharapallikramam tatra samasad upavarnitam |
(Ibid., 191a).

There can be no doubt, on the basis of these statements, that the JY considers
the Sixth Current to be that of the Kaula schools.

66. SvT, 10/95b-119.

67. tad asmat prabhaved devi vaktrit patilanavakah |

68. TA, 8/31.

69. Quoted ibid., 8/32b-40.

70. Ibid.
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Krathe$vara, 145n.119

Krurabhairava, 108

Krodhabhairava, 168

Krodhamuni, 71

Krodharija, 72

Krodhin, 108

Krodhesa, 108

Ksemaridja, 31, 41, 33, 105, 146n.120

Ksemendra, 11, 140n.25

Kindram, 28

Kitacaksus, 111

Kumkuma, 71

Kumkumambi, 8¢

Kujesi, 99

Kundabhadra, [09

Kundgalini, 50, 60, 91, 138n.23,
150n.181; as Kubjika, 65, 89; as
Kauliki $akti, 64; as source of
seripture, 103

Kundipitha, 70

Kubja, 88

Kubjika, 90, 138, 189n.196, 190n,21¢;
in Agnipurdna, 8, 95, 96; child
form of, 186n.182; etymology of
name, 189; identification with
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Kanyakumari, 6; as Kundalini; 64,
89; myth of origin, 88-89; other
names of, 88; place of origin of cult
of, 87, references to, 88; as
Samaya, 50; three forms of, 74, 84,
88; three Mantras of, 89: as
Triangle, 89, 120

Kubjikakali, 78

Kubjesvara, 90

Kumari, 73

Kuru, 110

Kurusa, 20

Kulakrsodari, 72

Kulagahvari, 72

Kulesvara, 51, 60, 82, 89, 166n.1

Kuledvart, 60, 68, 82, 89

Kulldiamba, 80

Kuséika, 20, 144n.88

Kirmanitha, 62, 69, 80, 81

Krsnapada, 27

Krspamisra, 26

Kedava Kasmirin, 17

Kailasa, 91, 92

Konkona, 91

Kaundinya, 21, 23

Kaulagiripitha, 70

Kaunlasimhamuni, 70

Kauliki, 161n.7

Kaulini, 72

Kaulesvari, 72

Kaudiki, 115

KH

Khagendranatha, 62, 68, 69, 71, 80, 81
Khakulanatha, 69

Khaifijika, 189n.203

Khaiijini, 88, 89

Khairavrksa, 7¢

G

Ganidveksa, 99, 100
Gandhamalya, 91
Garuda, 40, 41, 125, 152n.214,

152n.216, 218
Gargya, 20
Gudikanatha, 70, 71, 80
Guhyakali, 88, 189n.198
Guhyasakti, 64
Guhyeévari, 78
Goudriaan, T., 96
Gorakhnétha, 28, 147n.144
Gaudikapitha, 70
Gautama, 107, 197n.21

GH

Gheora, 21
Ghore§vara, 111

C

Cakrakdralini, 113
Cakravarti, Cintaharana, 95
Canganitha, 36, 107
Candavega, 113
Candragrha, 91
Candradurdanda, 150n.181
Candradvipa, 90
Candraparvata, 91
Candrapura, 90
Candrapithapura, 91
Candrabimba, 71
Candrabimbamuni, 70
Candradekhara, 114
Candrapida, 108
Carpata, 28
Caryanandanitha, 91, 99, 100,
[78n.110
Cificanatha, 90, 99, 100
Cificini, 90, 13n.23, 190n.218, 191n.222
Citrandtha, 70, 80

J

Jadabharata, 28
Jayanti, 39
Jayaratha, 7, 12, 51, 55, 62, 65, 76, 79,
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81, 117, 1380.23, 139n.25,
146n.163
Jaya, 37, 113, 150n.181
Jalandharapitha, §, 28,74, 89, 178n. {10
Jitaldvanyaka, 108
Jita, 113
Jignu, 110
Jaitra, 80
Jatrrudra, I
Jiianadipti, 78
Jiananetra, 76, 77, 182n,134, 184n.162
Fianabhrt, 108
Jvalantiksa, 113

JH

Jhankarabhairava, 108

T

Takkayagapparani, 54

~ Tara, 108
Tarapati, 108, 109
Tumburu, 36, 37, 39, 43, 61, 98, 113,

149n, 180, 181, 198n.32

Trikadevi, 68, 69
Tripurd, 71, 74, 178n.110, 179n.11}
Tripurottarapitha, 70
Trigirobhairava, 154n.235
Tryambaka, 123

D

Daksa, 29
Daksinadipitha, 70
Dangdaratnapitha, 70
Dattatreya, 108

Purvasas, 110

De Mallman, 95
Devikota, 70

Dohila, 70

Dvivedi, V., 20, 24, 25, 33

DH

Dharmakirti, 98, 194n.8
Dharmapila, 35
Dhamalila, 108

Dhars, 12
Dhyanahéara, 109

N

Nandinatha, 108

Narasimha, 43

Navatman, 83

Nagirjuna, 28

Nithas, 28, 87, 147n.144
Narayapabhatta, 142n.49, 148n.164
Narikelaphala, 70

Nitya, 48, 71, 74, 177n.109
Nidhifa, 113
Nirafijanarudra, 11!
Nirmalamani, 139n.24
Nigkriyananda, 72, 73, 78, 79
Nilakedin, 115

Nilarudra, 114

Patafijali, 4

Pathak, 20

Padadry, 112
Padmamudra, 111
Paramianandabhairava, 69, 82
Paradara, 144n.88
Pasupati, 17, 21, 24
Pénini, 4

Pandeya, K. C., 535
Pandeya, Janardana, 95
Payavrksa, 70
Pingalanitha, 69
Pindapitha, 70 :
Pargagiri, 74, 89, {78n.110
Prthu, 24

Prabhakali, 72, 73
Prapafica, 109

Prayiga, 6

Index 2i3

Pralamba, 112
Plavana, 113

B

Bagchi, P. C., 95
Batuka, 28

Banpa, 30

Bilakhilya, 108
Balahoma, 70
Bindusira, 115
Bilvaksa, 70
Brhatkantha, 99, 100
Benares, 6, 11, 28
Bendall, C., 95
Bodhai, 80
Brahman, 72
Brahma, 29

Brunner, Hélene, 3, 139n.24

BH

Bhagamalini, 71, 74, 178n.110

Bhagta, N. R, , 3

Bhattotpala, 21

Bhadra, 71

Bhagavatotpala, 143n.59

Bharadvaja, 145n.119

Bhasarvajfia, 21

Bhinavikaulini, 72

Bharudi, {15

Bhasd, 181n.12]

Bhaskara, 155n.248

Bhimandtha, 28, 108

Bhira, 109

Bhisma, 111

Bhiitanatha, 28

Bhairava, 6, 43, 61, 64, 72, 76, 90, 101,
102, 105, 106, 108, 113, 152n.218,
198n.32; as god of the Kapalikas,
29; identified with Garuda, 4; as
Mahakapilin, 29; presence of in-
voked into a skull, 30; presiding
deity of the Kulamnaya, 59, 80,
160n.1

Bhairavasadbhiva, 83
Bhairavananda, 147n.146
Bhairavi, 89

M

Mangala, 80, 182n.134

Mangalajyoti, 69

Manikarnika, 27

Matsyendranitha, 29, 62, 80, 81, 95,
167n.36., 170n.61, 64; as founder
figure and works of, 65, 83,
163n.23

Manthanabhairava, 179n.111

Marmaphetkara, 111

Malaya, 92

Malayirjuna, 28

Mesanatha, 62, 69, 80, 81 .

Mahakalabhairava, 5, 26, 28, 30,
191n.231

Mahatarapati, 108

Mahananda, 79

Mahalacchi, 80

Mahaviradikhara, 108

Mahasamantadeva, 108

Mahendra, 71, 111

Mahesa, 108

Mahegvara, 102, 103

Mahedvarananda, 6, 7, 76, 179n.111,
i83n.144

Mahidhara, 71

Madhava, 29

Mayapinda, 108

Maladhara, 111

Malini, 71, 80, 89, 186n.182, 190n.213

Mitranatha, 83, 99, {00

Mitreéanatha, 178n.110

Migra, Vacaspati, 16

Minanitha, 69

Miaktaka, 96, 172n.77

Musalendra, 21, 107, 197n.21

Meru, 92

Mesapada, 69

Maitreya, 20
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Yasaskara, 10
Yamunécérya, 16

R

Rakii, 79

Ratisekhara, 83

Rajaéekhara, 18

Riand, Dhana Saméer, Jangabahddur,
95

Ramanandanatha, 138n.23

Raminuja, 16

Rudra, 10, 19, 23

Rudra couple, 71, 74

Ripadiva, 50, 98

Rodhinabhairava, 168

v

Vakra, 88

. Vakre$vari, 88
Van Kooji, K. R., 95
Vajrakdya, 113
Varadevanatha, 70, 80
Vardhamihira, 21, 26
Vagbhava, 71, 74, 178n.110
Vigesvari, 71, 74, 178n.110
Vima, 39
Varanasi, 6
Vikarila, 28, 107
Viktasti, 80
Vijaya, 37, 113, 150n.181
Vijahuti, 69
Vijita, 69
Vijamba, 80
Vidya, [
Vidyadhipati, 111
Vidydnanda, 70, 72, 78, 79
Vidyeédna, 113
Vidyelka, 111
Vindhya, 80
Vimalabhairava, 69, 80, 108
Virfipaksabhairava, 108

Visalalocans, 109
Visaldja, 108
Vigvanitha, 139n.24
Vigva, 112

Visnu, 11, 40
Viranédtha, 28
Vrksandtha, 83, 90
Vrddhanatha, 70
Vetala, 30
Vairdgya, 28
Vairocana, 35

L

Lakulapini, 107

Lakuli$a, 19, 21, 107; as founder figure,
19, 21, 25, 144n.87; place of birth
and caste of, 23; as possible author
of the P@#fupatasitra, 21; possible
date of, 20, 144n.88; as reformer,
24

Laksmidhara, 155n.248

Lorenzen, D., 17, 30

S

Saktyinanda, 79

Sankardcarya, 10, 16, 29-30 -

Sankhadharin, 111

Sankhapala, 110

Sambhiinitha, 5, 86

Sarva, 21

Sasankasekharabhairava, 108

Sasikanti, 108

$agdibhiisana, 108

Sandilya, 70, 118

Sastri, H., 95

Sikhadevi, 91-92

Sikhasekharabhairava, 108

Sikhesa, 109

Siva, 24, 25, 37, 40, 103, 113, 115; as
early sectarian god, 4; identified
with Garuda, 41; incarnations of,
20, 25; as Kapalin, 29; as source of
all Agamas, 10, 129; as supreme

Index

principie of Kaula doctrine,
[81n.121

sivakaivalya, 36, 37

Sivinanda, 76, 79, 184n.162

Sitamsusekhara, 108

Sukra, 38, 114

Sukradevi, 71

$uddhavidyé, 109

Srigalamuni, 70

Srasehila, 138n.23

Srikantha, 17, 20, 21, 25, 28, 90, 107,
124, 19in.231

Srinatha, 90, 91, 123

Srividya, 74

Srigaila, 70, 72

Svetagvatara, 24

S

Sasthindtha, 91, 99, 100, 178n.110

S

Satyanitha, 28
Sadasiva, 37, 41, 42, 43, 61, 64, 67, 123
134n.235, 173n.86, 196n.9; five

s

faces of, 31, 32; nature and aspects.

of, 103-4; as source of scripture,
103-4

Sanaka, 110

Santanabhuvana, 91

Samaya, 79, 184n.162

Samghatabhairava, 108

Samvarta, 110

Samhdarabhairava, 30

Sarva, 21
Samanta, 108
Sitabhairava, 107
Siddha, 27, 28, 147n.144
Siddhanatha, 69, 70, 90, 91
Siddhamatrka, 164n.23
Siddhayogin, 111
Siddhayogesvari, 7, 66, 188n.191
Siddhedvari, 7
Simhakesa, 107
Sillai, 80
Sutdra, 109
Sutardpavana, 108
Sumati, 5, 196n.12
Surdpida, 108
Suéila, 24
Su$obha, 69
Somakesvara, 145n.119
Somadeva, 6
Somasambhu, 139,24
Sominanda, 142n.49
Someévara, 97, 148n.163
Schoterman, J. A, 64, 96, 138n.23
Svacchandabhairava, 12, 107

H

Hathakesvara, 124
Haradattacarya, 21
Hariscandra, 28
Hitaka, 124-25
Hatakanatha, 108
Hila, 26

Himavat, 91
Hirapyadama, 36, 37
Hetuyana, 115
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A

Aitreyatantra, 115

Aksitantra, 112

Agnipurang, 8, 40, 95
Aghordstratantra, 159n.283
Aghoridamaratantra, 172n.78
Aghoresitanira, 159n.283
Aghoresvaratanira, 159n.283

- Ankaprasnatantra, 114
Acalasritantra, 112
Acaloddisasambita, 109
Ajaratantra, 122

Ajitatantra, 34

Atharvakatantra, 122, 154
Atharvayamala, 106, 121, 155n.246
Atharvasiropanisad, 24
Advayaiantra, 35

Ananrarantra, 185n.177, 198n.25
Anantabhdskarasamhirg, 109, 118
Anantamaita, 118
Anantavifayarantra, 34, 109, 118,

198n.25

Andcalatantra, 109
Andmakatantra, 13
Anirydtanira, 109
Andhakatantra, 122
Apardfitatantra, 34, 120, 200047
Ampratantra, 109, 198n.25
Amyrtdnandatantra, 109
Amoghatantra, 108
Ambikatanira, 115

Amburadfitantra, 114
Amsumadagama, 1970.23
Arkamanitantra, 112
Arthasaratantra, 118
Ardhalocanatantra, 108
Avadhiltatantra, 115
Aéritanandatantra, 115
Asvaplutatantra, 109
Asitdngabhairavatantra, 34, 35, 36, 45
46, 53, 105, 107, 121, 19Mn.22

A

Agamarahasyastotra, 143n.59

Atharvatantra, 102

Anandatantra (Anandasasana,
Anandasastra, Anandadhikara-
tantra, Anandadhikarasasana,
Anandesvara), 34, 38-39, 52, 55,
109, 125, 198

Anandabhairavatanira, 9

Idétantra, 121
Indrayimala, 154

I$anayamala, 106
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U

Ugratanira, 45, 47, 53

Ugramangalatantra, 122

Ugravidyatanira, 159n.283

Uechigtatantra, 35

Ucchusmatantra, 35, 110, 118, 198n.28

Utphullakarantra, 115, 121, 1990.39

Unmattapaddhaii, 109

Unmartabhairavatantra, 34, 45, 46, 53,
105, 109, 121

Unmattabhairavasitra, transmission
of, 108-10

Upanisad, 102

Umaganesvaratantra, 185n.177

Umatantra, 112, 119

Umadehatantra, 169

Umayamala, 106, 110, 115, 155n.244;
transmission of, 119

U

Ormikaulatanira, 65

0

Ottakkattar, 54

E

Ekapadatantra, 35, 107
Ekapddapurana, 197n.22
Ekdksaratantra, 120

K

Kankotaranira, 34
Kacchapianera, 115
Katdhakatantra, 34
Kadambikatanira, 122
Kandayimala, 154n.243
Kandarpavijayatantra, 114
Kapéalatantra, 35
Kapalinimata, 185n.177

Kapalisatanira, 34, 45, 46, 53, 105, 121
Kabandhatantra, 122, 154n.237
Kampakahadratanira, 115
Kambalatantra, 34
Karakoatantra, 34
Karankinitantra, 109, 111
Karapijavidhing, 34
Karapijitatanira, 114
Kardlamata, 109, 185n.177
Karalimata, 115: sdrasamgraha of, 115
Karoratantra, 200n.47
Karoginirantra, 120, 200n.47
Karkotatantra, 114, 199n.34
Karnatantra, 108
Karnamiilatantra, 109
Karndmopirantra, 122
Kalgjalatantra, 107

Kalarantra, 48, 122
Kaldmrtatanira, 34
Kalasaratantra, 114, 115
Kalevaratanira, 109

Kavaram, 34

Kéadambari, 5

Kantatantra, 114
Kapalikamaravyavastha, 147n. 144
K&madhenukadambakammra, 34
Kamakhyaguhyasiddhi, 163n.23
Kamikdgama, 185, 31, 35, 36, 39, 46, 47,

148n.168

Kamesvarikulatantra, 1850.177
Kﬁravanamﬁhétmya, 23
Kalakundatantra, 34
Kalakasthatanira, 34
Kalakiitatanira, 34, 107
Kélaghnisambhira, 118
Kalacakratanira, 111, 112, 185n, 177
Kalacakrodayatantre, 175n.95
Kilatantra, 122

Kalabhedatantra, 113
Kalavadanasamhitg, 118
Kalaabaratanira, 34
Kalasqmkarasanatantra, 113
Kalasaratantra, 115
Kilakhyatantra, 115
Kalangatantra, 34
Kéldntakatanira, 113
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Kalikapurana, 8
Kalikularanira, 76, 79, 161n.12
Kilitamira, 111
Kalotraratantra, 118, 200n.45
Kdsyapasamhira, 152n.216
Kirandgama, 185n.177, 199n.34
Kubjikdtantra, 141n.49
Kubjikanitydhnikaiilaka, 6, 78, 95, 96,
1720.77
Kubjikdmararanira, 6, 65, 68, 78, 83,
87,92, 95,96, 98, 106 1750.95; age
of, 48, 84, 87; relation to Padci-
mamnaya, 171n.77; relation to
pithas, 52, 55, 120
Kumbumatantra, 34
Kurangaksiiantra, 109
Kulakridavatdra, 81
Kulacadamanitantra, 48, 141n.49,
155n.248, 250
Kulapaiicasika, 163
Kulapiijana, 76
Kulapradipa, 185n.178
Kulamilldvatdra, 19507
Kulayogatantra, 1850177
' Kularamapaficaka, 172n,77
Kulararnamdala, 54, 83, 187n.189,
195n.8
Kularatnamalipeficakavatira, 96
Kularatnoddyotatantra, 50, 62, 81, 82,
83, 84, 88, 90, 92, 172077
Kulasara, 48, 155n.250
Kuldrnavatanira, 67, 141n.49
Kuloddisatantra, 48
Kuverayimala, 154n.243
Kusarantra, 115
Kusumdalitanira, 115
Kuhakatanira, 34 )
Kiirmapurina, 10, 17, 18, 23, 24, 25
Krsnakatantra, 111
Krsnaghoresvaritantra, 111
Kolihalatantra, 114
Kaulajfiananirnaya, 65, 95
Kaulasara, 1750.95
Kaulikamara, 185n.177
Kramakindakraméavali, 139n.24
Kramakeli, 180n.116

Kramaptjana, 76

Kramarahasya, 76

Kramasadbhiva, 1790116, 181n.121

Kramastotra, 75, 179n.116, 182n.142

Kriyakalagunottara, 41

Kriyakramadyotikd, 139n.24

Kriyadsdratantra, 175n.95

Kridighoresvaritantra, 159n.283

Krodhakarankinisamhitd, 108

Krodhabhairavatantra, 34, 45, 53, 105,
108, 121

Krodhabhairavasiitra, transmission of,
108

Krodhamalinisamhia, 108

Krodhasarmvartiakasamhitd, 108

Krodhograsamhitd, 108

Ksudratanira, 109

KH

Khacakratantra, 48, 122
Khadijinimata, 98, 99
Khadgardvatantra, 34
Khecarivijayatanra, 111

G

Ganakarikd, 21

Ganatantra, 185n.177
Ganedayimala, 155n.244
Gamatantra, 39
Gambhirasamhitd, 109, 119
Garudapurdna, 28, 40, 41
Garbhaprakaranatantra, 115
Githdsapiasati, 26

Gamini, 112

Gudakatantra, 53
Gunamrtatantra, 114
Guptatantre, 141n.49
Guhyacakratantra, 48, 111, 112, 122
Guhyasamdjatantra, 102, 195n.6
Guhyasiddhi, 163123
Grdhrapiijisamhitd, 118
Gojikarantra, 115
Goraksasamhitd, 55, 92, 95

Goraksasiddhiantasamgraha, 28
Goraksasiddhisopdna, 147n.144
Gautamiyayimala, 106, 121
Ghurghuratantra, 35
Ghoradamaratantra, 108
Ghoratantra, 34, 35, 185n.177
Ghorditahisatantra, 35
Ghosanatantra, 35

C

Cakrasamvaratantra, 185n.177
Candapitharanira, 1670.27
Candabhairavatantra, 34, 45, 46, 47,
53, 1085, 112, 118, 121, I85n.177
Candabhairavasiitra, transmission of,
1067
Candamandalatantra, 107
Cendamdlinitantra, 109
Candavegasamhita, 113
Candilitantra, 112
Candasitakaiantra, 112
Capdasidharatantra, 34, 36, 41, 107,
197n.23
Candikakalpa, 185n.177
Candi, 95
Candograbhairavarantra, 107, 109, .
185n.177
Caturvimsatisahasra, 97
Candrakoti, 123
Candragarbhitantra, 121
Candralekhasamhita, 112, 123
Candrirantra, 121
Carcikdhrdayatanira, 185n.177
Caryamrtatantra, 107
Capamili, 114
Cidmundatantra, 185n.177
Calikdrantra, 121
Cificinimatasdrasamuccaya, 67, 68, 73
74, 76, 78, 79, 83, 84, 86, 89,
175n.95, 96
Citrakandhardtanira, 109
Citrdrthasamhitd, 120
Citr@samhitd, 122
Cintamanimahodayatantra, 34,
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154n.237, 199n.34
Cintydgama, 1970.22, 199n.34
Cidamanitantra, 114

J

Jambharatanira, 114
Jayadrathayamala, 36, 44, 46, 47, 55,
87,98, 102, 165, 117, 123, 124,125,
141149, 154n.237, 155n.244;
character of, 83; classification of,
198n.27; date of, 38; pitha class-
ification in, 51, 53, 54
Jayaranira, 34, 110
Jayamriatanira, 114
Jalasambaratantra, 185n.177
Jivinandatantra, 185n.177
Hvaldantra, 109
Nvalamildntikarantra, 109
Svalinitantra, 122
Jyesthatantra, 34

JH

Jhankarabhairavatanra, 33, 45, 53,
105, 121

T

Tankitantra, 122

D

Damaratantra, 122, 154n.237
Déamararavatantra, 35

T

Tatatantra, 121

Tantrardjabhaytaraka, 38, 76, 85, 141,
179n.116

Tantrasdratantra, 175n.95

Tanirdloka, 7,12, 14, 62,75, 76, 86, 117,
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126, 145n,120; Kaula ritual
according to, 6, 79; nature of,
183n.152
Tarakaiantra, 112
Tarakabharanatantra, 112
Tardkabhyudavatanira, 114
Taratantra, 112, 185n.177
Tardnidhitantra, 113
Tardmrtatantra, 114
Timirodghdatatantra, 146n.120
Tilakatantra, 112, 114, 115
Tilakodyanabhairavatantra, 35,
198n.30
Trnakasamphitd, 118
Tejisatantra, 185n.177
Totalatantra, 34, 39, 41
Tottalatantra, 152n.212
Tottalottaratantra, 34, 39, 41, 152n.212
Trikasdra, 84, 175n.95; 187n.189
Trikasasana, 167n.33
Tridanditantra, 113
Tripadatantra, 108
Trimundinisamhita, 118
 Trisirobhairavatantra, 35, 49,
186n. 180; as Bhairava and Trika-
tantra, 156n.251
Trisilatantra, 110
Trotalatantra, 36, 39, 152n.212
Trotalottara, 152n.212
Tronalatantra, 114, 199n.34
Traigunatanira, 114
Trailokyamohanatantra, 114
Trailokyavijayatantra, 108, 114

D

Dandatantra, 107
Dafdvataracarita, 11
Diksavanitantra, 112
Danavarivimohanatantra, 114
Diptagama, 198n.23
Durdar$enasamhita, 118
Durmukhatantra, 35
Durvdsamyiatanira, 114
Dustatrasakatanira, 35

Devatrdsatantra, 34
Devipaficasatikd, 76, 77, 179n.116,
183n.148, 184n.162
Devipurana, 8
Devibhagavata, 8, 10, 25
Devygyamala, 14, 117, 153, 200n.44
Daityaghnitantra, 118
Daurvisatantra, 34, 195n.34
Daurvasamrtatantra, 199n.34
Dvikasiira, 110
Dvyaksaratanra, 110, 120

DH

Dharanagama, 1850177
Dharanitantra, 185n.177
Dhvastavignatantra, 109

N

Nakhatanira, 112

Nandinisamkitd, 112

Nayasiitra, 34, 36

Nayasaratantra, 114

Nayottaratantra, 34, 36, 38, 106, 118,
198n.27; as belonging to the Vidya-
pitha, 54; transmission of, 114

Nayodayatantra, 115

Narasimhigama, 149n.173

Nadicakratantra, 111, 112, 122

Nadatantra, 48, 122

Nadendutantra, 107

Nandjharkaramalinisamhitd, 108

Naradapurdna, 17, 18

Nardyanatanira, 114

Nigrahatantra, 109

Nityatantra, 109

Nityanityatantra, 109

Nityanirgaksatantra, 1850, 177

Nityisodasikirnavatantra, 39, 66, 74,
98, 155n.245, 248; age of, 48,
Tantras listed in, 47, 48

Nirdcdrasiitra, 110

Nisisamcdratantra, 35, 49, 66, 140,
154n.236, 156n.251, 187n.189

Nilakanthatantra, 109
Nilakanthapaddhati, 185n.177
Nilatantra, 183n.177, 199n.34
Nilaketnuantra, 114, 199.34
Nilakesamata, 115, 121, 199n.38
Nilarudrakatanira, 199n.34
Nilesamara, 199n.38
Netrarantra, 36, 37, 41, 42-43, 61

P

Paksirgjatantra, 34
Paficabhiitatantra, 34, 152
Paficardjaranira, 185n.177
Paficdmrtatantra, 35, 106, 152n.223;
transmission of, 112
Paficirthabhdsya, 21
Padicalikatantra, 115
PaAjarimata, 1850.177
Patadrumarantra, 34
Padamdilitantra, 120
Paddksitantra, 109
Parampadarantra, 197
Parasamhitz, 109
Paratanira, 89, 97, 98, 198n.25
Paratriméikavivarana, 81
Pardmprtatantra, 114
Pascimarantra, 6
Pardlavijayatanira, 108
Paramesvaratantra, 1850.177
Paramesvaramata, 99
Pasaghni, 112
Pasupatasiitra, 21, 23, 25
Picubhairavitantra, 121
Pingalatanira, 115, 121
Picumara, 115, 169n.57
Picusara, 115
Piraghoritantra, 111
Fiyusaratnamahodadhi, 184n.157
Purakalpa, 107
Puspatantra, 35
Pijodayatamira, 109
Phirvakarandgama, 148n.168
Pecikamara, 115
Petikatantra, 121
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Pratisthalaksanasirasamuceaya, 33,
35, 36, 37, 39, 41, 45, 46, 49
Prapaficatantra, 35, 121, 141n.49
Prabodhacandrodaya, 26
Prabhatantra, 114
Pramodatantra, 109, 114
Prayojanatantra, 114
Friyodayatantra, 114
Pronmattasamhitd, 118
Plavanatantra, 113

PH

Phetkaraikaksaratantra, 111

B

Bahuriipatanira, 46, 118, 159

Bindukapdlatantra, 107

Bindukatiratantra, 108

Bindutantra, 48, 122

Binduvijayatanira, 108

Bindusdrarantra, 34, 114, 199n.34

Bimbatantra, 112, 114

Bimbatilakatantra, 114

Bijatantra, 1971.22

Bijabhedatantra, 34

Brharsamhia, 21

Brhadbrahmasamhitd, 152n.216

Brahmayidmala, 30, 36, 49, 51, 85, 105
106, 110, 114-15, 121, 154n.243,
155; age of, 48; classification of
Agamas in, 43; cult of, 6; eight
Bhairavatantras according to, 45-
47; Kaula typology of, 169n.57;
pitha classification in, 51, 52, 53;
relation to Yamalas, 54; Tantras
according to, 47

Brahmavaivartapurana, 8

Brahmasiitra, 16

Brehmindavijayatanira, 185n.177

Brahmdranira, 121

Brahmikdrantra, 121

]
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BH

Bhagamalatanira, 112
Bhagavadgiia, i82n.142
Bhadrakalivantra, 112
Bhadratantra, 34, 111
Bhargafikhitantra, 67, 154n.236,
173n.87
Bhérundatantra, 115, 121
Bhimaranira, 35, 107, 112, 118, 119,
198n.30
Bhimangarantra, 35
Bhiitadamaratanira, 114, 1850177,
199n.34
Bhitanigrahatantra, 108, 197n,23
Bhirogratanira, 167, 197,23
Bhidharatantra, 1850177
Bhrgunitanira, 112
Bhedaviplutatantra, 115
Bhairavakulatanira, 66, 85, 187n.189
Bhairavagharghalatantra, 107
Bhairavarantra, 35, 53, 109
Bhairavamangaldtantra, 121
Bhairavavirgsamhita, 119
Bhairavitantra, 53, 122, 154n.237
Bhairavisikhatantra, 122
Bhairavottaragama, 149n.173
Bhoktatantra, 34
Bhogatanira, 199n.34
Bhogineyatgntra, 112, H4, 199n.34
Bhratrtantra, 114

M

Mangaldiantra, 109, 121
Mangaldnandatantra, 109
Mandamdnatantra, 34
Manddtantra, 122
Madanatantra, 114
Madanodayatantra, 114
Mantrarantra, 122
Mantramdlinitantra, 159n.283
Mantrodayatanira, 114
Mantharatansra, 109
Manthinabhairavatantra, 12, 50, 55,

64, 68, 78, 92; date of, 98-99; extent
and transmission of, 97-100; refers
to dmndyas, 67; refers to Trika, 84
Mamataranira, 185
Mayiirasikhasamhita, 119
Mahdkalitantra, 112, 118
Mahdghanghalaiantra, 107
Mahacdrasiitra, 110
Makhdjdlatantra, 114
Mahajvalatantra, 109
Mahéddamaratantra, 108
Mahddaksinasirra, 110
Mahénddatantra, 107, 108
Mahiénirvanayoga, 107
Mahapithatantra, 107
Mahaphetkdrabijatantra, 109
Mahdbalatantra, 114
Mahabijarantra, 107
Muahdbharata, 19, 24
Mahdabhdasya, 4
Mahdmanihinasatka, 97
Mahamaritantra, 159n.283
Mahdmdaydtanira, 111
Mahiamrtatantra, 107, 114, 197n.22
Muahdmriyufijayatantra, 118, 200n.45
Makhdyogatantra, 185n.177
Mahdraudratanira, 36, 106, 110,
185n.177, 198n.27; transmission
of, 114
Mahédrnavatantra, 187n.190
Maharthamafjari, 6, 1,76
Mahavimsatanira, 53
Mahdasarkhatanira, 111
Mahasammohanatantra, 36, 37, 54,
106, 110, 198n.27, 28
Mahasamvariiakarantra, 112
Mahocchusmatanira, 45, 46, 121, 122
Mahotkatatantra, 35
Mahodayatanira, 107, 114, 199n.34
Miétargatantra, 115
Mitrkahrdayatantra, 185n.177
Matrbhedatanira, 106, 119, 120, 122
Matrnadatrikiitatantra, 1850177
Mdtrrodhanatantra, 122
Maryanandasamhita, 119
Madhavakula, 38, 76
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Manavatantra, 115

Mayétantra, 112
Mayabijortaratantra, 114
Mayasdra, 114

Martandasamhita, 109
Malinitantra, 111, 120
Malintvijayottaratantra, 13, 54, 85
Mukutaranira, 115
Mudrantamélinitantra, 118
Mustitantra, 115

Mitkatantra, 34

Mialatantra, 122
Mrgadhvajatantra, 114
Mrgalintmata, 115

Mrgendrigama, 35, 36, 39, 142n.49
Mrdanitanira, 1410.49 ’
Mohanatanra, 34, 36, 114, 199n.34
Mohanamytatantra, 34

Y

Yamaghantatantra, 35

Yamayamala, 154n.243

Yamdntakatanira, 113

Yogarantra, 102

Yoganidratantra, 109

Yogapithatanira, 51

Yogamdlinisamhita, 108

Yogavasistha, 18, 198n.32

Yogasdratantra, 175n.95

Yoginidlasambaratantra, 35, 106, 110
159n.283, 198n.26, transmission
of, 112

Yoginimata, 141n.49, 185n.177

Yoginihrdaya, 6, 67, 74, 155n.245,
1750,95

Yonigahvaratantra, 76, 71, 79,
184n.161, 162

il

R

Rakidghoresvaritantra, 111
Rakitarantra, 121
Raktamata, 115
Raksaraksatantra, 114

Rativardhanatanira, 114
Rarnatikd, 21
Ratnasiitra, 98
Ramanodbhavasamhirﬁ, 119
Rudrakalitantra, 122
Rudratantra, 34, 121
Rudrabhedayimala, 106
Rudrayamala, 106, 110, 114, 118, 121
154n.243, 155n.244, 175n.95
Rurutantra, 34, 45, 46, 53, 108, 121
Rurubhedatantra, 122n.177
Ruruyamala, 106, 121, 155n.246
Rimatatanira, 185n.177
Raudrapratisthatantra, 185n.177
Raudrivamtra, 112, 118
Ravuravagama, 124, 185n.177
Ravravisamhiti, 119

L

Laksmitantra, 115, 1590.283
Laksmimara, 121
Laksmiyamala, 155n.244
Laghvitantra, 172078
Lavgalasamhiz, 119
Lampatatantra, 115, 121, 199n.38
Lalitatantra, 114, 199n.34
Lavaranira, 115
Lingapurdna, 18

Lilatantra, 114
Liloipalamalikasamhita, 119
Luptagamasamgraha, 33
Lelihdnatantra, 109

A%

Vajramalinisamhira, 113
Varadasamhiza, 119
Vardhapurdna, 10
Varnacakraranira, 48, 111, 122
Varnabhantatantra, 122
Vasudhiratantra, 114
Vakiaragama, 149n.173
Vakyamdidtantra, 120
Vigavalitantra, 115
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Vagisatantra, 46
Véatulagama, 21, 200n.45
Vamakesvarimara, 138n.23
Vamanapurana, 18, 24, 29
Vamdasamhkhita, 35, 118
Vayavivasamhiwa, 17, 18
Vayuydmala, 154n.243
Vastuvidydsamhitd, 120
Vahneyaranra, 111, 112, 122
Vikatatantra, 35
Vighnatantra, 109
Vicitratantra, 114
Vicitrabhairavatantra, 107
Vijayatantra, 34, 108, 114, 121, 152,
185n.177, 197n.23, 199n.34
Vijayabhairavatanira, 43
Vijaydnandatantra, 109
Vidangatantra, 122
Vidyajalarantra, 114
Vidydprasiititantra, 111, 113
Vidyabhedatanira, 106
Vidvamanitantra, 112
Vidyvamadlatantra, 120
Vidydrajfiitantra, 112
Vidydrasitantra, 112
Vidyalaksatanira, 111
Vidyalayatanira, 112
Vidyvitmattantra, 123
Vidyullekhdtantra, 123
Vidhadna, 50, 98
Vipraghnatantra, 114
Vibhagatantra, 34
Vimaldgama, 35, 108, 109, 115, 152,
199n.34
Visdlatantra, 114
Visvakanthatantra, 35
Visvakarmamayatantra, 185n.177
Visvavikanthatantra, 198n.26
Visvddyamata, 106, 110, 112, 121,
198n.26
Visvdambatantra, 122
Visamaksodhamalinitanira, 108
Visnupasamhitd, 118
Visnuyamala, 106, 110, 114, 121,
154n.243, 155n.244; transmission
of, 118

Vindtantra, 34, 37, 1540.237
Vipdmanitanira, 122, 154n.237
Vinddikhatantantra, 36, 37, 38, 53, 54,
109
Virabhairavasamhitd, 118
Virasaratantra, 118
Virdgama, 107, 122, 197n.23
Virarthindsambhitd, 118
Viravalitantra, 118
Vrkddayatanira, 115
Vetalamardanatantra, 35
Verdlayamala, 106, 121, 1550.246
Vatbhargatantra, 115

S

Saktitantra, 48, 122
Saktisangamatantra, 18
Sarkaradigvijaya, 29
Sankhaantra, 122
Satarudriya, 24
Satrughnatantra, 113
Sabdamalatantra, 120
Sambaritantra, 115, 121, 122
Sakinirantra, 185n.177
Santimangalatantra, 121
Sabaratantra, 28, 34, 147n.144
Sariratantra, 159,283
Sikhitantra, 54, 114, 1990.34
Sikhamrtatantra, 34, 199n.34
Sikhdyogatantra, 34, 199n.34
Sikhdsdratantra, 34, 199n.34
Siraschedatantra, 36, 38, 85, 106, 110,
122, 154n.237; transmission of, 113
Sirottaratanira, 109
Silidarantra, 112
Sivadrsti, 1421.49
Sivadharma, 189n.193
Sivadharmottara, 189n,193
Sivapuriina, 17, 18, 25
Sivasekharatantra, 197n.22
Sivatantra, 109
Sivdravatantra, 35
Sivopanisad, 189n.193
Silinitantra, 109
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Stlyabhedavinirnayatanira, 34

Sekharatantra, 45, 107, 1970.22

Saukritantra, 122

Srikanthipasamhiig, 39, 43-44, 47, 106,
153n.231, 154n.236; canon of, 32,
43.48, 169n.57

Sricakratantra, 110, 111

Sritantrasadbhiva, 42

Srimata, 98, 1720.77

Srimatottara, 55, 172,77

Srividyapithamatasara, 9, 54

Srisdrdhasatifa, 1790.116

S

Satsdhasrasamhina, 64, 67, 91, 96, 98

S

Sadbhavamangaldtantra, 122
Satyisamhig, 112
Sadinandatantra, 105
Samaydtantra, 109
Samdyogatantra, 106
Samuccayatantra, 34, 45, 46
Samikarsinivamala, 155n.246
Samketapaddhati, 67, 1750.92
Samgrdmavijayatantra, 114
Saricararanira, 185
Sammohanatanira, 36, 122, 124, 14,
154n.237, 172n.78; transmission
of, 113-14
Sammohanatilakaranira, 114
Sammohanamytatantra, 114
Samvdiratanira, 185n.177
Sarasvatiyamala, 106
Sarvatobhadratanira, 37, 38, 110,
198n.28
Sarvabimbasarmhitd, 120
Sarvamangalatantra, 121, 122
Sarvaviratanira, 54, 105, 106, 1570.257,
185n.177; transmission of, 110-11
Sarvavirottaratantra, 53
Sarvatmakasitira, 110
Savitrakatantra, 115

SdArangatantra, 115
Sérasamgraha, 184
Sdrasvatatantra, 115
Sardharrisatikdlottaragama, 200n.45
Siddhanityodayatanira, 34
Siddhayogesvarimata, 13, 35, 49, 83,
105, 106, 111, 126, 167n.35,
175n.95, 187n.188; age of, 66, 84;
manuscripts of, 84-835, 156n.251;
relation to vidyapitha, 54; trans-
mission of, 111
Siddhasararthasamhitd, 120
Siddhasiddhdntapaddhari, 18
Siddhagama, 122, 159n,283, 198n.31
Siddhadevimaharanira, 185n.177
Siddhantasekhara, 139n.24
Siddharthdsamhirg, 112
Sitdghoratantra, 111
Sugrivatantra, 34
Sutrasatantra, 34
Sudarfanatanira, 118
Sudiptabhavatantra, 109
Sudhamatantra, 112
Sunandasamhita, 109
Sundaratantra, 114
Supithatantra, 107
Suprabhedagama, 148n. 168
Sumargaldtantra, 121
Sumedhdtantra, 112
Suraksaranira, 114
Suradharmatantra, 118
Surdnandasamhid, 109, 119
Suvarnarekhatantra, 34
Susrdvanatanira, 107
Satasamhita, 17
Setubandha, 155
Somajacakratantra, 111, 122
Somaydmala, 119
Somasambhupaddhati, 139n.24
Skandapurana, 17
Skardayamala, 106, 110, 114, 121,
155n.244; transmission of, 11819

Svacchandabhairavatantra, 25, 31, 34,

45, 53, 54, 105, 121, 124, 125,
172n.78, 175n.95; similarity of
with Siddhantdgamas, 139n.24;
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transmission of, 107
Svacchandayamala, 155n.246
Svacchandasamgraha, 196n.9
Svayambhiipurana, 18
Svaracakratantra, 111, 122
Svarodayatanira, 1720.78
Saundaryalahari, 155n.248
Saubhdgyasudhodaya, 67,74, 1770.103
Sauracakratantra, 111, 122

H

Hamsabhedatanira, 1850177

Hamsamalatamra, 123
Hamsinitantra, 123
Hayagrivaiantra, 34
Haratantra, 34
Harigauritantra, 141n.49
Harivamala, 106
Harsacarita, 30
Halahalarantra, 34, 151n.210
Hajakesarantra, 185n.177
Hrdbhedatantra, 106; transmission of,
119
Hrllekharanira, 122
Heddmata, 115
Herukatanira, 185n.177

Index of Subjects

A

Adhyatmikasastra, 31

Agamas, creation of, 195n.7; individ-
uality of, 13; as members of canon,
14; worship of, 158n.280

Aghori, 27-28

Akula, 61, 62, 75, 161n.7

Akulamahddarsana, 184n.157

Amnayas, according to Candi, 95;
according to Mazhedvarinanda,
179n.111; definition of, 66; devel-
opment of, 87; goddesses of,
179n.113; number of, 67, 173n.86;
relation to the breaths, 173n.85;
relation to the four ages, 67,
173n.84; relation to phases of man-
ifestation, 174-75n.91, 92: Sakta
and Saiva character of, 176-
T7n.100; system of classification,
66

Andkhya, 75, 78, 181n.121

Ananda, 62, 70

Anantasrotas, 112

Anava, 84

Anuteara, 162n.12

Anutiaramndya, 76, 182n. 144

Anutiaramytakula, 1810117

Anuttaratrikakula, 181n.117

Anuttararrikakulakrama, 75

Arhata, 102

Asrdstabheda, 47, 1750.95

Atita, 62

Awurtara, 182n.140
Auttarakrama, 182n.142
Auntarimniiva, 76
Avali, 62

B

Bahuripatantras, 46, 47

Bark, birch, 92

Behaviour, antinomian, 22, 24, 26, 28

Beef, 6

Beyond Mind (unmana), 60

Bhairavicirya, 30

Bhairava (sect), 17

Bhairavasrotas, relation to Kaula-
tantras, 59

Bhairavistaka, 45, 46,53, 1750.95; con-
tents of, 45-46; as an independent
group, 47

Bhairavasiastaka, 43, 1591.283

Bhairavatantras, 19, 26, 42-49, 86, 102,
110, 123, 153n.225, 154n.234,
197n.21; according to the §KS, 32;
as authority for Kashmiri Saivites,
5; cults of, 30; as Daksinataniras,
46-47; development of, 33; early
loss of, 7; followed by Kapalikas,
29; persistence of, 42; rejected the
Vedas, 9; rejected by Puriagas, 10

Bhairavatantras, sixty-four, 44, 114,
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119, 124; according to the NSA
and SKS, 47, 48; eight groups of,
44, 45-46, 120-3; relation to Kaula-
tantras 169n.57; teachers of,
121-23

Bhinavikrama, 73

Bhatta, 18

Bhimayamalas, 119

Bhiztatantras, 39, 43, 83, 102, 124,
175n.95; character of, 39; list of,
34-35; loss of, 42, 43; relation to
Garudatantras, 41

Bodha, 70

Body, 104

Breath, vital, 34

Buddhism, Sahajiya, 27

C

Cakrabheda, 175n.95, 198r.29

Cakratantras, 46, 48, 111

Cambodia, 36

Canon, Saiva, 15

- Cificinisasira, 90

Circle, sacred (mandala), 6

Classification, modification of systems
of, 32

Consciousness, powers of, 32, 33

Consort, Tantric, 160n.2

Correlates (sambandha), 116-18

Current, lower, 43, 64, 168n.52,
169n.57; right, 44; upper, 36, 42,
123, 12425

D

Dakiniydmalas, 119

Daksa, sacrifice of, 19

Daksina, 16, 66

Daksindmndya, 66, 74

Daksinataniras, 34-35, 41-49

Daksinasiva, 16

Dalkginasrotas, 36, 42, 46, 47, 49,
155n.246

Dédmaratantras, 197n.23

Dasanami order, 200n.53

Devardydmalas, 119

Devitantra, 142

Divyakrama, 178n.110

Divyaugha, 67,69, 72, 81, 90, 175n.94,
[78n.110

Doubt, 161n.10

Diitibhavavimalas, 119

E

Elders, tradition of (vrddhavalil), 69

F

Face, upper, 43

Flesh, human, 6, 26

Foundation, Wheel of (ddhdracakra),
64

G

Garudatantras, 43, 83, 102, 124,
1751.95; character of, 39; list of,
34; loss of, 42, 43; number of, 39;
relation to Bhittatantras, 41; as
sources for Garudapurdna, 40

Gatherings, Tantric (cekramelaka), 10

Gayatrl, 23

Ghara, 81

Goddesses, worship of in a skull, 30

Gotra, as family of lineages, 123

Grha, meaning of term, 175n.96

Ground, cremation, 30

H

Heart, lotus of, 40
Hrdantarabheda, 175n.93

Ida, 38
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Immaculate (nirafjana), 78
India, spread of Trika in, 5; spread of
Pascimdmndyq in, 6

J

Jamgama (sect), 18

K

Kidibheda, 55
Kaldbheda, 175n.95
Kaladamana (sect), 18, 145
Kalamukha (sect), 16, 17, I8, 19,24, 27,
31, 148n.163
Kzlanana (sect), 18
Kali age, 67
Kéalieakra, 73, 77
Kaltkrama, 72, 73, 75, 77, 179n.111;
development of, 85-86; as a Kaula
tradition, 835-86; relation to Padei-
midmndya, 78; relation to Uttar-
amnaya, 78
Kalikulakrama, 72, 188n.191: relation
to Unaramniya, 76-77, 87,
183n.145
Kamakald, 74, 175n.92
Kankala (sect), 17, 19
Kapala (sect), 17, 18, 197n.21
Kapatika, 16, 18, 19, 25, 83; considered
heretical sect by Purdnas, 10;
identity as sect, 27; as itinerant
ascetic, 27; literary references to,
26; portrayal of, 26; relation to
Saiva sects, 28, 29, 30; six insignias
of, 27; vow of, 30
Karuka (sect), 20
Karunikasiddhintins, 16
Kashmir, 11; development of monistic
Saivism in, 12; Kaula ritual in,
139-40n.25; pascimamniya not
popular in, 7; Svacchanda cult in,
7, Tantras in, 42
Kaula, elements of practice in the
Agamas, 61-62; followers of, 6;

oral transmission of teachings,
167n.36; path of, 60; as a principle,
61, 72; as typology of practice, 61,
62, 76
Kaulataniras, 26, 160n.1; belonging to
later period, 13; as a category of
seripture, 59; distinguishing
features of, 85: relation to amndya
classification, 66; relation to other
Tantras, 61, 83, 169n.57; types
of, 65
Kaula traditions, 63, 67, 73; classes of,
166n.33; esoteric nature of, 63;
exclusivity of, 166n.34; Sakta
character of, 39; reference to in
Siddhantagamas, 61
Kindram (sect), 28
Kinkiniyamalas, 119
Knowledge, actionless {niskrivijfina),
72; superior and inferior, 15-16
Krama, definition of term, 77; doctrine,
7,73,75, 85, I87n.189; as a Kaula
tradition, 75-77; names of,
179n.114; relation to Trika and
Kula, 180n.117, 182n.139
Kramakula, 76
Krivasira, 119
Krodha, definition of, 108
Krodharantras, 108
Kubjika, cult of, 3, 12, 92, 189n.203
Kubjikidtantras, 4, 55
Kula, 124, 177n.103, 109; in the body,
170n.64; definition of, 161n.6, 7,
as emission, 60, 82; flux of, 72: four
doors of (kuladvira), 78: as line of
transmission, 62; as Mahdriha,
161-62n.12; as the name of the
family to which a demon belongs,
{63n.22; as the Nameless, 165n.31;
ocean of, 74, 75; as Tripurd, 74;
relation to Akula, 68, 76, 160n.1;
relation to Kashmiri Saivism, 77;
relation to Kaula, 62, 66, 68, 124,
165n.31; relation to Krama and
Trika, 75-77, 180-81n.117: school
of, 62, 162n.16; three of, 186n.181;
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as Totality, 82; womb of, 68
Kuldcdra, 50, 68, 72, 74, 78, 16in.3,
17107
Kuldgama, 3, 7, 59, 124, 1591280,
162n.17, 167n.41
Kulakaulamata, 191n.231
Kulddkula, 62
Kulakulimndya, 73
Kuldmndya, 3, 61, 66, 171075
Kulaprakriyd, 50, 180n.117
Kuladdsana, 66
Kulasdstra, 3, 6, 66, 69
Kulayogini, 71
Kumdrikula, 68, 71
Kundagolaka, 59, 80
Kundalini, 170n.64

L

Laguda (sect), 17

Lakula {(sect), 16

Lakulagama, 32, 1480.163

Lakulasamaya, 19

Lakulasiddhanta, 19, 148a.163

Lakulisapdsupata (sect), 19, 144n.88;
associated with Mantrapitha,
197n.21; Brahminical character of,
24; combines Vedic and Tantric
patterns, 23ff.; as heterodox, 23;
texts of, 21; two types of, 25

Likura (sect), 17, 18

Liangala (sect), 17, 19

Ladjana (sect), 17, 19

Laukikasasira, 31

Liriga, worship of, 30

Lokavata, 18

M

Magic, 37

Mahidkaula, 62

Mahadkarunika (sect), 144, 196n.10
Mahdpasupata (sect), 5, 18
Mahartha, 1790111, 182n,142
Mahivratadhara {sect), 17, 18

Maihesvara {sect), 16

Malini, 73, 84, 177,100, 187n.186;
wheel of, 82, 190n.213

Manavaugha, 81, 90

Mandalapitha, 49, 50, 104, 105, 106,
120, 157n.254

Mungalatantras, 46

Mantra, 63, 167n.40G

Mantraraja, 74; Samayamantra,
186n.179; vitality of, 60

Mantrabheda, 175

Mantrapitha, 49, 51, 104, 107-10, 124,
157n.254, 199n.33; contents of, 53,
meaning of, 158n.280; relation to
Vidyapitha, 103

Maniratanira, 31, 32, 48

Manuscripts, Tantric, 5

Master, Tantric, 14, 63; importance of,
123, 167-68n.41-43; types of, 117

Mararantras, 45, 47, 48, 110, 115,
199n.38

Mathika, 62, 69, 104, 123, 200n.53;
meaning of, 123; Tairamba,
200n.54

Matrka, 39, 82

Marrrantras, 47-48, 142n.49

Mairyamalas, 106, 119

Meru, 91, 92

Mimamsa, 24

Misragiva, 16

Mouth, lower, 64

Mudrapitha, 49, 51, 104, 106, 124,
157n.254; esoteric explanation of,
50; nature and contents of, 119;
relation to KMT, 55; relation to
Kuldcara, 50; three forms of, 105

Muslims, 11, 12, 98

N

Nakula {sect), 18, 197n.2{

Nameless (andmaka), 60

Natha (sect), 28 . .

Nepal, 37, 38, 41; Kaula Tantrism in,
12-13; Kubjika cult in, 6, 12, 87-88;
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Saivism in, 188-89n.193; Tantras
in, 42; Vidyapitha, in 55
Nityabheda, 175n.95

0

Oif, 178n.110, 191n.233
Ombkarapitha, 77

Om (ovalli), 69, 70
Own nature, 60, 72
Ovalli, 71, 81, 191n.233

P

Pada (ovalli), 62, 70

Palii, 81

Paiicabrahma, 31, 33

Paficaratra, 8, 17, 19, 43, 102, 152n.216,
197n.21

Paramitmagama, 32, 148n.163

Pascimdmndaya, 3, 5, 64, 65, 67, 95, 97;
in the Agnipurana, 8; as goal of all
amnayas, 68; importance of master
in, 163n.23; in Kashmir, 7,
138n.23; as Kaula cult, 3, 13, 63,
65; KMT oldest Tantra of, 66; as
Kulakrama, Srikrama and
Kramédnvaya, 77, 183n.151; rela-
tion to Kaula schools, 62-63; rela-
tion to Kubjika cuit, 87; relationto
Pirvimniya, §2-83; relation to
Trika, 83-84; Saiva and $akta
character of, 176n.160; in Saiva
canon, 3-4; spread of, 6; as Sri-
krama, 77, 78, 183n.151; syncretic
and novel character of, 78; time of
origin of, 48-49

Pascimatantras, 13-14

Pagupata {sect), 17, 18, 19, 20, 21,
197n.21; asscciated with Bhairava
and Kaula Tantras, 25-26; growth
of, 19-20; heretical according to
Puranas, 10, 26; observances of,
21-22; as precursor of Agamic
Saivism, 19; relation to Lakuliga,
144n.87; in Saivagamas, 25; serip-
tures of, 21; schools of, 20, 24, 25,

195n.5; teachers prior to Lakulida,
24; Vedic and non-Vedic traditions
of, 23-26; vow of, 24, 25

Patdlavakira, 64

Path, Higher (atimdarga), 31, 146n.134

Picu, meaning of term, 115, 168-69n.56;
face of (picuvakira), 64, 169n.57

Pingala, 37

Pitha, 81; classification, 50-51; defin-~
ition of, 49, 105; relation to
amndyas, 74; relation between
Pithas, 51-52, 158n.270; relation to
srotas classification, 104-5; as
sacred place, 6, 187n. 188

Possession, 41, 59

Prabhu (ovalll), 62, 70

Prakriyd, 71, 79, 181n.117

Princes, six, 80, 81

Puranas, 102; attitude of to Tantras, §;
canon of, 33; references to Saiva
sects in, 17ff,

Parvamnaya, 66, 78, 163n.23,
182n.182; relation to Pascimdm-
néya and Trika, 82-84, 166n.33,
173n.82; worship of Yuganiithas
in, 76, 82

Piirvapascima (sect), 17, 197n.21

R

Raudra, 18

Relationship {sambandha), between
master and disciple, 103, 195-96n.8

Ritual, Kaula, 59, 61, 76, 79, 160n.2,
1630.23; according to the Tantra-
loka, 6, 180-81n.117, 18{n.123; in
Kashmir, 12, 139-40n.25

Rudragamas, 32, 33, 43

S

Sabdarasi, 18, 32, 33, 43

Sacrifice, human, 26

Saivas, types of, 16, 102, 168n.52
Saivagama, 4-6, 25

Saivasiddhama, 3,7, 16, 18, 35, 66, 83,
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139n,24, 154n.235; antiquity of,
49; canon of, 33; in Kashmir, 5; on
the Saiva canon, 15-16; spread in
India, 7, 11-12; as uppercurrent, 33

Saivism, 4, 5, 11; Kashmiri, 5, 25, 75,
77, 139n1.24; twe main currents of,
21,25

Sakia state, 84

Sakti, 13

Saktitantras, 54, 110

Saktism, 142n.49; 176n.100

Sambhava state, 65, 68, 84

Samkhya, 19, 31, 102

Sammoha, meaning of the term,
201n.55

Sampradiya, definition of, 163n.21

Sarikarataniras, 142n.49

Sarabheda, 175n.95

Sdrasastras, 68

Sdstra, 9, 101-2

Saura {sect}, 102

Scripture, five currents of, 32, 33, 35-36,
54, 175n.95; heretical, 197n.21;
nature, purpose and origin of,
102-3

Siddhacakra, 80-82

Siddhakaula, 65, 162n.17

Siddhakrama, 62, 166n.33

Siddhamyakaula, 65

Siddhdandgamas, 3, 5, 25, 32, 42, 54, 65,
1420.49, 154n.234, 148n.169

Siddhéntamarga (sect), 17

Siddhantadiva, 16

Siddhas, 65, 69

Siddhasantana, 65

Siddhaugha, 81, 90

Siddhi, 37

Sikhétantras, 46

Sivégamas, 22,32, 33

Sivabhagavats, 4

Skull, 26, sacrifice of (ré@ravaga), 30;
vow of, 30

Smrti, 102

Somasiddhanta (sect), 17, I8, 27, 83,
1470, 148

Space, twelve finger, 91

Speech, 124

Sricakra, 74

Srikrama, 77, 78, 84

Srividyé (sect), 3, 48; Kaula character
of, 13, 74; relation to amndaya class-
ification, 73-75, 87

Srotas, 66, 104-5, 123-25

Suswumnd, 38

Siitra, 116, 117

Svacchanda, cult of, 7

Systems, doctrinal, 19

T

Tantrabheda, 175n.95

Tantraprakriya, 180n.117

Tantras, 25, 1i6; Buddhist, 195n.6;
relation to Agamas, 7-8, 146n.27;
relation to Puridnas, §-10, 140n.29;
sixty-four, 48, 66, 155n.248

Tantric tradition, 3; break in, 7, 101f.

Tantrism, Kaula, 48

Thohakasamata (sect), 138n.23

Traditions, oral, epic and Puranic, 4

Tree, divine, 90

Triads, 83-84

Triangle, 71, 82, 89, 138n.23

Trika, 6, 50, 54, 75,79, 84, 86, 153n.231,
154n.235, 236, 155n.246, 156n.251,
196n. 12; antiquity of, 49; devel-
opment of, 5, 7, 85-86; elements of
in Pascimdmndya, 83-84,
186n.179, 187-8n.190; goddesses
of, 7,44, 82,83, 171n.76, 186n.178,
190n.213; in Kashmir, 79, 88;
iocated above upper face, 67;
references to in Tantras rare, 84,
171n.76; relation to Kaula trad-
itions, 54, 63, 66, 85, 161n.2,
166n.35, 180n.117, 183n.144,
187n.189; relation to dmndyas, 68,
73, 79, 82-84

Trikakula, 6, 32, 44, 47, 82, 86

Trikamata, 6

Trikamaghika, 68, 79
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Trikatantras, 32, 67, 83, 154n.236,
156n.251, 170,76, 187n.189;
origin of, 84, as piirvardha,
174n.87; relation to Daksing-
lantras, 49

Trikauia, 72

Trisalamandala, 156n.251

U

Uddanaprana, 60

Udyogakramamalini, 73

Ugra (sect), 18

Uncreated, Wheel of, (ajacakra), 64

Uttaramndya, 66, 72-73, 179n.1] I;
relation to Kaltkula, 75, 76-77, 78
86, 183n.145

Uttarapitha, 184n.162

Upagamas, 33, 148n.169

w

Wheel, primary and secondary
(mukhya and anucakra), 64
Woman, 22, 63-64

A%

Vigisaraniras, 46

Vaimala (sect), 20, 102

Vaignavasambhitas, 13, 40

Vakula (sect), 17, 19

Vama (sect), 16, 17, 66, 197n.21

Vimacara, 39

Vamatantras, 19, 25, 26, 34, 36, 38, 39,
43, 83, 86, 140n.35, 154n.236, 237,
according to the JY; according to
the Mrgendragama, 36; according
10 8KS, 44; concerned with siddh,

37, rejected by Puranas, 10; similar
to Daksinatantras, 41

Vamasiva (sect), 16

Vimasrotas, 42

Varndsrama, 19, 19, 24

Veda, 4, 16, 19, 23,24, 25, 31, 102, 107,
114n.36; authority of accepted by
the Purdnas and rejected by the
Agamas, 9-10

Vidyapitha, 49, 98, 104, 105-6, 110-19,
157n.254, 199n.35; according to
the BY, 44; as Agama and its
pedestal, 158-59n.280; contents of,
53-54; Kaula character of, 169n. 57,
relation te Manirapitha, 54, 105:
Trika as belonging to, 54, 55

Vyvomardhamathiki, 68, 69

Y

Yamala, 45, 46, 74, 106, 124, 140n.35,
142n.49, 155n.246, 175n.95; as
belonging to mixed current, 104;
definition of, 144, 199n.35; as an
independent group, 45, 47; rejected
by Puranas, 10

Yamalagiva, 16

Yaugika, 62

Yoga, 8, 70

Yogi, 65

Yogini, 65; as teacher, 64, 65; mouth of,
64, 169n.57

Yoginikula, 65, 162n.17, 170n.64,
1n.71

Yoginimarasara, as Piirvimndya, 68

Yoginiyamalas, 106, 119

Yuganathas, 62, 79, 163n.23; their

consorts and disciples, 80; relation
o amndyas, 74; relation to Trika,
79; worship of, 76, 79-80, 82




The Canon of the Sa:vegama
and the Kubpka Tantras |

'."-,'This book serves as an 1ntroductory studyﬁo Tantric.
< Saivism in its original scriptural sources, It traces the
. features and content of the canon of the Saiva Tantras,.,
.making use of many unpubhshed manuscrlpts from
Kashmiri Salva authors.
 'The book'isalso an introduction to the Ilterature of
the Kubjikamata. As Kundalini, Kubjika is wor-
~ shipped. as ‘the Goddess who .is cyrled: up-and.
L ~sleeping, - waiting to be . awakened. The author
explores her plac:e in'the Tantric 1teratureq - :

f/- |

- “Thls 15 a smcere, scholarly approach toward\ ‘
explormg a highly significant aspect of Indian thought - «
and culture, Its most striking feature is the exploita-
tion of extensive manuscript material which has"
remeuned ‘inaccessible and, therefore, unavaﬂable
hitherto. It will be useful to, alk those interested in /
Tantra, Kashrir Shaivismi;: and the Hlndu rellglous

practlce known as Sadhana e
_ L Nav];van Rastoglﬂ

Abhmamgupta Instituteé of-Aesthetics.
and Saiva Pkrfosopky
The Unwerszty of Luckrzow Indig>.

”There are, several mterestmg mSIghts and thought-:_'-‘"'
provekmg statements- which may prove to be new
starting pomts for further research. The literature 1s |
studied W1th v1gor and almost ploneermg courage.”
' — Teun Goudriaan" -~

Inst:tuut vour Qosterse Ta!em -
Rz}ksunmersxtert Utrecht, Nefher!ands <

Mark S G. Dyczkowskl took his first degree at Banaras _
Hmdu Un1ver31ty and then his doctorate at Oxforcx L
" University. He is presently associated with Sampur—
nananda Sanskrit University in Varanasi.

A volun/tein the SUNY series in the Shalva Tradltions
e " of Kashmir T
Harvey P. Alper Edztor

e i

State Umversxty of New York Press




	Contents
	Part One: The Śaiva Āgamas
	PreliminaryRemarks
	The Śaivāgamas
	Major Divisions
	The Pāśupatas and Lakulīśa
	The Kāpālikas
	Other Tantras of the Vāmasrotas
	Gāruḍa and Bhūta Tantras
	Dakṣiṇatantras
	The Pīṭha System
	Tantras of the Four Pīṭhas
	The Mantrapīṭha
	The Vidyāpīṭha

	Part Two: The Kaula Tantras
	The Kulāgama
	The Mouth of the Yoginī
	The Āmnāya Classification
	The Āmnāyas of the Kaulatantras
	The Four Āmnāyas acc. to the Ciñcini-
	Dakṣiṇāmnāya
	Uttarāmnāya
	Uttarāmnāya (2)
	Pūrvāmnāya
	Kulatantras of the Śaivāgama
	Paścimāmnāya-Kubjikā
	Kubjikā, the Crooked One
	Origins of the Kubjikā Cult

	Part Three: Appendices
	History of Kubjikā Cult Studies
	Manthānabhairavatantra
	Jayadrathayāmala
	MSS of Kubjikātantras

	Abbreviations
	Notes Part One
	Notes - 120
	Notes - 211
	Notes - 293

	Notes Part Two
	Notes - 42
	Notes - 99
	Notes - 190

	Notes - Appendix A & B
	Notes - Appendix C
	Bibliography
	Index of Proper Names
	Index of Titles
	Index of Subjects

