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PART ONE

The Saiva Agamas






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, has led 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 Vaisnava 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 Kubjika, the details of which are
recorded in the Tantras of the Western School: the Pascimamndya.

The Padcimamndya belongs to a category of Saivigama variously
called ‘Kuldgama’, 'Kulasastra’ or ‘Kulamnaya’, which we shall attempt to
delineate in the second part of this monograph. Although notasextensive
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 Pascimamndya (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 in
manuscripts, almost all of which are in Nepal (see appendix D). At this
preliminary stage of research we would do well, first of all, to locate this
sacred literature in the vast corpus of the $aivagama. Such is the aim of
this monograph. Thus, although we shall deal with 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 construct
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 o plot, even if in the most general terms, the
extent and divisions of the Saivigama. Forced as we are at present to work
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 foolhardy.
Even so, we shall be amply rewarded if this work leads to new insights into
possible future avenues of research not only in the Kubjika Tantras but,
more generally, into the Saiva canon.

The Saivagamas

The earliest known references to sectarian Saivism are found in
Patafijali’s Great Commeniary (Mahabhdsya) on Panini’s grammar
probably written in the second century B.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, $aka and Parthian kings, who ruled in Northern India between
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.t Unfortu-
nately, however, no sacred texts of any pre-Agamic Saiva sect have been
preserved. Possibly none were written during this early period. 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 Epicand
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 Puranas.
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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 manusenipts of
jugglery, Tantras and Maniras [which were written] in letters of red lac on
palm leaves [tinged with] smoke.” Bana also says that *he had written
down the doctrine of Mahakala, which is the ancient teaching of the
Mahapasupatas,” thus confirming that oral traditions were in fact being
committed to writing.

If our dates are correct, it seems that the Saivigamas prohferated 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, systematized and extended in

their writings and oral transmissions, The dualist Siddhantins, supported - !

by the authority of the Slddhantagamas, initiated this process by
developing the philosophical theology of the Siddhanta. Subsequentiy,

from about the middle of the ninth century, parallel developments took .

place in monistic Saivism which drew inspiration largely, but not\L

excluswely, from the Bhairava and other Agamic groups which
constituted the remaijning part of the Saiva corpus.

It was to this part of the Saivigama that the sacred texts of the
Pascimamnadya 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 Sambhunitha, 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.™

P
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The Jain Somadeva confirms that Trika was known in South India during
the tenth century. Somadeva identifies the followers of the Trikamata as
Kaulas who worship Siva in the company of their Tantric consorts by
offering him meat and wine.? Itis worth noting incidently that Somadeva
was very critical of the Trika Kaulas. “If liberation,” he says, “were the
result of a loose, undisciplined life, then thugs and butchers would surely
sooner attain to it than these Kaulas!”1© Although Somadeva was a Jaina
monk and so would naturally disapprove of such practicesand 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 at present,
it was, according to one of its most important Tantras, the Kubjikamata,
spread by the goddess to every corner of India, right up to Kanyakumari
in the South, identified, by allusion, with Kubjika the goddess of the
Pascimamnaya.l! A long list of initiates into the Pascimamnayaand their
places of residence is recorded in the Kubjikanitydhnikatilaka, a work
written before the twelfth century. It is clear from this list that the cuit had
spread throughout India although it was certainly more popular in the
North.!? That the Pafcimdmndya was known in South India in the
thirteenth century is proved by references in Mahesvarananda’s
Mahdrthamafijari'? to the Kubjikamata'* as well as a work called
“pa$cimam’"s which may or may not be the same work but most probably
belongs to the same tradition. An old, incomplete manuscript of the
Kubjikamata is still preserved in the manuscript library of the University
of Kerala in Trivandrum.t

Despite relatively early references to the existence of Agamic Saivism
in the South, it seemns that the Saivagamas originally flourished in northern
India, spreading to the South only later. Madhyadesa (an area covering
eastern Uttar Pradesh and west Bihar) was, according to Abhinavagupta,
considered to be the “repository of all scripture”!’—hence also of the
$aivagama and the Kulasastra.'® The importance of this part of India is
indirectly confirmed by the fact that Benares, inthe centre of this area, is to
be visualized as a sacred place (pitha}located in the heart of the bodyin the
course of the Kaula ritual described in Tantraloka.\® Similarly, Prayaga
and Varinasi are projected in the same way onto the centre of the body
during the ritual described in the Yoginihrdaya,® a Kaula Tantra of the
original Saivigama. The sacred circle (mangdala)shown to the neophyte in
the course of his initiation into the cult of the Brahmavdmalaistobedrawn
in a cremation ground with the ashes of acremated humancorpse. Initare
worshipped Yaksas, Pi$dcasand other demonic beings, including Raksasas
led by Ravana, who surround Bhairava to whom wine is offered with
oblations of béef and human flesh prepared ina funeral pyre. The name of
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this circle is the “Great Cremation Ground™ (mahdsmasdna) and is to be
drawn in Varanasi.?! Siddhesvari is a quarter of Benares named after a
goddess worshipped there; she was originally called Siddhayoge$vari,22an
important goddess of the Trika. ‘

Although the Pascimdmndya was not popular in Kashmir,?? we must
first examine the monistic Kashmiri sources to understand something of
the development of the Saivigama and the relationship between the
different groups which constituted it, including the Kaula group to which
the Pafcimamnaya 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 Bhairavataniras
and Kulagamas 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 Tantrdloka 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.?’ However, outside the Himalayan region matters were different.
Thus, although the Siddhinta flourished in the South, we can infer from
the numerous references in Mahe$varinanda’s Maharthamarijari, 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: abreak has occurred in the development of the
Tantras. Within two or three centuries not only had the bulk of the

. Bhairavatanitras 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 has been so
great that all the developments in monistic Tantra after Abhinavagupta,
with the important exception of the cult of Srivid ya, 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.”

~
7
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8 THE SAIVA 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 itseif 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.2® 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 Tantras and so largely avoided quoting from them. However, insofaras
the Puranas 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 Purinas. 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,
Devibhagavara, the Kalikd and large portions of the Narada Puranas 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 inian extensive or systematic way. However, the validity
of this approach finds the support of R. C. Hazra, who in his work does
attempt to date some Purdnic passages on this basis.* The Agni and
Garuda 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 Pascimamndya, we may cite
chapters 143-147 of the Agnipurana where the goddess Kubjika is extolled
and the manner in which she is to be worshipped is described.?! As Kubjikd
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is not worshipped in the way described in the Agnipurana in later Tantric
sources, we can conclude that this addition must be relatively early.

The changes in the Tantric materialfound in the Purdnasalso 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 soon become obsolete. Through 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 hard to acquire
{(sudurlabha).”®

There were, however, other factors at work apart from purely
mechanical loss. Let us go back to the Puranas. Although the Purdnas
drew from Tantric sources, their attitude to the Tantras varied and was at
times far from positive. The orthodox community, which the Purianas
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 Agamicschoolstook |
a mere tolerant view, others stuck to a harder line; even so the Agamic ~
tradition as a whole thought of itself as being quite distinct 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,
which is full of impurity, produces but scanty and transitory fruits and is
Limited. [He should instead sustain the authority] of the Saiva scriptures.

Abhinava remarks:

That which 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 Puranas 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 Purapas manifested an open
hostility towards the Saivigama. The Puranic passages which represented
the orthodox standpoint staunchly condemned these scriptures as inferior.
They agreed that &iva had revealed them, but his reason for doingsowasto
delude the apostate and distract him from the true path; they are the
scriptures of darkness (t1@masi).® The Kigrmapurdna 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 $aivism, It displays an almost obsessive concern
to condemn the seriptures of the heretical (pdsanda) Saivites, namely,
those of the Kapalikas, the Bhairava and Vama Tantras, the Yamalasand
those of the Pisupatas,® Similarly in the Vardhapurana, Rudra himself
denounces the Pasupatas and the other followers of the Saivigamas 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 (vedabdhya)
and contrary to them.® The smdrta Sakta Devibhagavaia unambiguousty
declares that Siva made the scriptures of the vamas, Kapalikas, Kaulas

and Bhairavas with the sole intention of deluding them. Evenso, it is more
" tolerant towards these scriptures than the Krmapurana, 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. [t 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 (varpasramadharma) 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 was not, 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 was totally devastating. We must
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therefore seek a cause which was immediate and directly effective. Nordo
we have to iook far. The eleventh century, which marks the beginning of
this change in the Tantric tradition, coincides with a sudden reversalin the
course of India’s history, namely, the advent of Muslim rule, In the
beginning of the eleventh century the brief incursions of Muslim raiders
into Indian territories that had been going on for centuries turned, under
the lead of Mahamiid of Ghazni, into a full-scale invasion, The onslaught
of Islam forced Hinduism to retreat, challenging its resistance and
stability 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,
although he plundered the Valley in 1014 A.D. and again attacked it, this
time without success, in the following year. But even Kashmir, although
outside the Muslim’ reach for the time being, felt the intense impact of the
Muslim presence in India. Ksemendra, the Kashmiri polymath, describes
in his Acts of the Incarnations of Visnu (Dasavataracarita) written in
1066 A.D., the dire conditions that will prevail in the world on the eve of
the coming of Kalki, Visnu’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 leper his open, oozing sores. Every quarter overrun by the
heathen (mieccha), the earth will resound with the sound of swords drawn
in combat and her seil will be drenched with blood.4

The following centuries, during which the Muslims consolidated and
extended their rule, witnessed 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 Siddh#nta seems to have been losing
popularity 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
the Kalacuris in the early thirteenth century, What remained of the
Siddhinta was apparently annihilated by the ever-increasing Mushim
incursions into Central India from the more northern regions of the
country already under Muslim dominion, The Hindu wiii to resist the
Islamic invaders, never very firm, was demoralized by Prthvirdja I1I's
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defeat at Tarian in 1192, Malwi, the Siddhanta’s homeland, was raided
by the Mamiluk Delhi Sultan [ltutmish in §234-35, by his successor
Balban in 1250, and by the Khalji Sulian Jalaluddin in 1292, The
Muslims finally triumphed in 1305, when Alduddin Khalji overran
Malwa, destroying, among other places, the sacred city of Ujjayini and
Bhoja's capital Dhaéra. The Siddhanta had to take refuge in the Tamil
country to survive.’

The Tantras of the Padcimamndya composed during this period are
intensely aware of the harmful consequences of these developments.
According to the Manthdnabhairavatantra, 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 world.# Another Tantra of the Kubjika school
describes the dreadful state which prevails in the Age of Darkness asone 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.4? 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

~ with 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 Saiva 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
Syacchandabhairava, 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 Nepaiese
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 ritual act itseif. 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
development of the Saivagama itself. The Saivigamas, even those most
Saiva-oriented, accommodated within themselves the concept of Sakti,

This trend developed within some of the Saivigamas towards such a |
female-oriented view that at a certain stage, they simply ceased tobe Sajva, ./

The Sdkzatantrastook over and, 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 oid 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 Agamas now given to
new works.*® The most hardy survivor of these far-reaching changes was
the mild Kaula cult of Srividya. The Pascimamndiya is another Kaula cult
that has managed to survive almost to the present day, although only
within the narrow confines of Nepal.

Saivigama—Its Major and Secondary Divisions

At the outset of our exposition of the extent and divisions of the
Saivagamic canon, with a view to ultimately determining the place of the
Pascimamnaya within it, it is important to note that althougheach Agama
does identify itself as a member of a cognate group, it is, ideally, complete
in itself.®® Indeed, the standard pattern in many large Agamas 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
well 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
themselves to one or other Vaisnavasambhita or Saivigama on the basis of
which (in theory at least) they were built and worship in them is conducted.
Abhinavagupta frequently refers to a Tantra as a teaching (§@sana) in its
own right. Again, although he accepted all Saiva scripture as authoritative
to a degree, the Siddhayogesvarimata, (A)namakatantra and Malini-
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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 gach 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 Pascimdmnaya, which
constitute a subdivision of a much larger category of scriptures, form a
relatively coherent group. The rituals of the individual Tantras of the
Pgicimiamnaya do, in fact, share many common details. The basic
Mantric system, for example, is fairly uniform in the majority of the
Pascima 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 or less
directly, through the mediation of common 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 texis 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 forevery detailand 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 Devydyamala, Abhinava says:

The master should explain the statements fof the Tantra,
demonstrating and] corroborating their consistency by means of their
interconnection and apply this principle to the various sections of the
text, its chapters, sentences, words and root meaning (sditra). He should
ensure that the preceding and subsequent sections of the scripture do not
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
[omitting what is irrelevant], or as the lion who lcoks around [in all
directions as he walks]. In this way he should coalesce the meaning of the
scripture 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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exclusion (badha), extensive application (prasariga) and reason (terka),
etc,, taking care to distinguish one topic from another.®

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 in a new system of
classification in which the newcomers can reckon themselves to be
amongst the members of the highest class.

We can observe this process happening in the sections of the Agamas
dealing with the Agamic canon. These sections are an important part of
the text 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-
defined category of scripture. As new developments take place, these
categories are extended, and subdivisions added or redefined. A particular
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
status, In other words, a text that records the structure of the canon is free
to interfere with it. At times, thisleadsto 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
as a member of an already 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
usually operates at one time. Thus a given text may fal} 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 different
terms than it is understood by another text—particularly if the latterisof 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 Saivigama, we shall
now briefly 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. Sivajfidna, 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 Somasiddhinta. 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

Daksinasiva

Misradiva or Yamaladiva
Siddhantasiva

Siva

Pasupata
Somasiddhanta
Likula

Saiva

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 anatysed.
Indeed, this basic scheme recurs frequently inthe Siddhantagamas® where
it is generally integrated (as happens in the Kamikagama) into the larger
scheme we shall discuss later. It 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 Mahesvaras as those who worship Siva as the supreme God.
Vicaspati Miéra (c. 850 A.D.) divides the Maihegvaras into four: Saiva,
Pasupata, Kapalika and Karunika Siddhantins.’” Yamunacirya (c. 1050
A.D), in his Agamapramanya, iists the same basic four as Saivas,
Pasupatas, Kapalins and Kalimukhas.s8 Most later commentators follow
this classification. Raminuja in his commentary on the Brahmasiitra lists
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the same four declaring, mistakenly, that they are Piupata sects because
their followers agree that Pasupati is the instrumental cause of the
universe.®® Kesava Kasmirin agrees with this view,% while Srikantha
correctly explains that they are all believers in the Agamas revealed by
Siva, rather than just Pasupatas.s!

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 Lorenzen’s chart is somewhat
lengthy, 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 Purdnas and Other Sources.

Kirma Puripa Kéapala®$ Pisupata Also Vama,
Bhairava, Parva-
pascima and
Paficaritra

Somat+ Pdsupata ‘Also Vama and
Lakura or Bhairava
Lafijana or
Vikula
Soma% Pasupata Also Vama and
Langala Bhairava
{Laguda)
Naradiya P.o6 Kapala Pasupata
Mahavrata- Siddhanta-
dhara mirga
Siva P. Vaya-7 Kaipala Pasupata
viya-samhita Mahavrata- Siddhanta-
dhara marga
Skanda P.¢ Kankala Pasupata Also
Kalamukha Siva Mahavrata
Skanda P.¢* Kipila Pasupata Also Soma
Stta-samhita Likula
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Svayambhu™ P.  Soma ]E’ﬁéupata
va(La)kula Saiva

Vamana P. Kapalika™ Pasupata
Kaladamana Saiva
Mahavratin’2  Pasupata Also
Kalimukha Saiva Mahépasupata
and several others
Yogavasistha™ Soma Also Lokayata
and Linga P. Nakula and Bhairava
Anandagiri’™ Pasupata Also Ugra,
Saiva Raudra, Bhatta
and Jamgama
Rajasekhara’ Mahavrata- Pasupata
dhara
Kilamukha Saiva
~ Saktisangama-7¢  Kalamukha Pasupata Also six
tantra Saiva others
Siddha-" Kapalika Pasupata Also
siddhanta- Saiva Mahavrata-
paddhati dhara and"
five others
Malkipuram’® Sivasisana Pasupata
Stone Inscription Kalinana Saiva

We can draw the following conclusions from these lists. Firstly,
despite the variant names and entrics, they effectively establish the
. uniformity of this system of classification. Secondly, we can identify the
groups generically called «Eaiva” with the Saivasiddhanta in a restricted
sense (as the Naradiya and S$iva Purdnas seem to do) and, more generally,
with the Saivigama as a whole considered independently of the Pasupatas
etc.. This conclusion is supported by the distinction made between the
“§jva’ and ‘Saiva’ groups in the South Indian Siddhanta manual we have
referred to previously.” Moreover, the absence of this entry in the lists
drawn from the Yogavdsistha, Kiirma and Linga Purinas apparently
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coincides with the addition of the Bhairava and Vamatantras, which are
major components of the Saivigamic 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 “Pasupata” and the “Lakula”
(variants: Nakula, Vakula, Lafijana, Laguda and Langala), Finally, we
notice that “Kalamukha” (variants: Kalamukha, Kalanana and Kilisya)
sometimes appears to take the place of the Lakulia Pasupata entry. The
Kalamukhas studied Lakulisa’s religion (Lakulasamaya)® and doctrines
(Ldkulasiddhinta).®?  Kalamukha teachers are regularly praised in
inscriptions by identifying them with Lakuli¢a.32 There can be no doubt,
therefore, that the Kalimukhas were Lakulisa Pasupatas. Evenso, notall
Lakulisa Padsupatas 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 Saivigamas and their major
divisions.

The Pasupatas and Lakulisa

The Mahabhdrata refers to the Pdsupata as one of four doctrinal
systems (ffidna)® along with the Veda, Samkhya-Yoga and Paficaratra.
Although the Puridnas 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, itis 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
Pigupata, beneficent to all, facing in ali directions, one that can take
years or only ten days to master, one which aithough 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 (gatdnta) and is in fact superior to it.%



20 THE SAIvA AGAMAS

It 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 Pagupatas. 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 oidest Pisupata groups. Accordingto
the Mahabharata, Srikantha, the Lord of the Elements (bhiitapati) and
Uma’s husband (wmapati), started the Pasupati cult.85 Pathak has tried to
establish that Srikantha is a historical figure,8 his views however have
been hotly contested and largely rejected. A more commonly accepted
opinion is that Lakulifa was the original founder of Pasupata Saivism.¥
Although scholars generaily agree that Lakulida really existed, not
everyone shares the opinion of some scholars that he lived in, or before, the
second century.®® There can be no doubt, however, that Lakulisa must
have lived before the sixth century because it is from this time onwards that
images of him bearing standard iconographic features began to be
produced.

Anyhow, however early Lakulisa’s date may be, it is far from certain
that Pasupata Saivism starts with him. Indeed, it is far from certain that
we can identify the Sivabhagavats mentioned by Patafijali as pre-Lakulisa
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 to distinguish between the Lakulisa
Pasupata and other Pasupata sects that have nothing to do with Lakulisa.
We have seen that the Pasupatas and Lakulidas are invariably distin-
guished in the Puranas, Agamas and other sources. Lakuliéa had four
disciples: Kusika, Gargya, Kurusa and Maitreya.?" Each of these founded
subsects. The ascetics of these orders considered themselves to be Lakulifa
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 Lakulifa, 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 asa lineage 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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historical basis there is for these names, there appears at least to have been
a tradition which admits the existence of Pdsupata teachers prior to
Lakulida. But, whether Lakuli$a was the first Pasupata or not, he is
without doubt an important founder figure whose contribution was so
substantial that he came to represent Pasupata Saivism as a whole,
Presumably this is why Abhinavagupta divides Saivism (Saivasdsana) into
two main currents (pravaha); one associated with Lakulisa and the other
with Srikantha, whose teachings (§@sana) consist of the five major streams
(srotas) of the Saivagamas we shall discuss later,9

Unfortunately, no original Pdéupata scriptures have been recovered.
Moreover we are hard pressed to find evidence to prove that such
scriptures ever existed, We do come across expressions like “Pa@supata-
§astra” and even hear of its fabulous size but we have managed to trace
only one concrete reference to a possible Pasupata scripture. This occurs
in Bhattotpala’s tenth century commentary on Varihamihiras Brhat-
samhit@®> where he says that the Pasupatas worship Siva according to the
procedures enjoined by the Varulatanira. All of the few works so far
recovered belong to Lakuli$a’s school. The oldest is the Pasupatasiitra
attributed to Lakulifa himself. We also have a commentary called
“paficarthabhdgya by Kaundinya, whose date, although far from certain,
is generally thought to be sometime between the fourth and sixth centuries
A.D.% Although we cannot be sure that the siitras are, as the commentator
says, by Lakulisa himself, they do, in fact, appear to be quite old and bear
many archaic traits. These are apparent particularly in the figure of
Pasupati 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 Pasuparasitra the only
other extant Lakulida Pisupata work is the Ganakdrikd by Hara-
dattacarya and a tenth century commentary, the Ratnatika, by
Bhasarvajfia. These works, along with summaries of Likuliéa Pasupata
philosophy found in medieval treatises on the philosophical systems, are
the sole sources we possess.®” It is possible that Lakulifa’s disciple,
Musaiendra, wrote a work called the Hrdayapramana® and there are
numerous quotes from lost works both in the Ratnatika and Kaundinya.
Unfortunately, the sources are never named, and it is hard to say whether
they are original Agamas or not, or if they are specifically Pasupata
scripture or secondary works,

The spiritual discipline these works prescribe does not involve
complex rites or require extensive intellectual development, Itis, however,
largely intended for the renunciate, rather than the householder, Thus fay
worshipers have only to recite obeisance to Siva (namah $ivaya) with
folded hands while the celibate asceticis given much more to do. He can be
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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 bath he 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 “hAuduk” three times and recites his mantra. When he
bathes alone, he should pay homage to the lineage of Pasupata teachers
(tirthesa) headed by Lakulisa. After his bath he should select aclean place
for meditation and stay there to practice it through the day. In the evening
the site is again cleared and purified with ashes. When he feels sleepy, he
again spreads ashes on the ground and hes down to sleep.

When the Pasupata yogi has developed a degree of spiritual insight
(j/Aana), 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 lewd gestures at her. In this way he courts abuse in 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, !9 In fact, his
behaviour is regulated by injunctions {vidhi} down to the smallest detail.
For instance, he must offer garlands to $iva, 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 do so. 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 or
an arrow. She is horror and illusion {mdyd) incarnate, Fools, not the
wise, reve! in the bady ful of impurities and worms. Foul smeiling and
unciean, it is the ephemeral abode of urine and exereta. It isthe 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, 4

If the Lakulisa Pasupata works that have been preserved reflect
Lakulia’s own views, it appears that his path is a peculiar combination of
the orthodox and extreme heterodox. As outlined in these works, it is,
despite the antinomian elements, as closely linked to the orthodox “Vedic’
patterns as it is to the Tantric. If Lakulia was, in fact, a reformer who
revived Pasupata Saivism, as some scholars believe, possibly this reform
consisted in a restatement of Pdsupata 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 Lakulisa
brought about a revival of an older, essentially Vedic, form of Saivism that
evoived 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 an
alternative set of values sustained by the Brahmanical classes. Be that as it
may, Lakulida himself is consistently portrayed, both in the Puranas and
the Pasupata texts, as a brahmin. The Karavanamahatmya says that he
was an incarnation of Siva born to a Brahmin couple in Ulkapuriand later
went to Kiyiivarohana where he began to preach.19s Kaundinya says that
he was an incarnation of Siva who, taking the form of a brahmin, wasborn
in Kayavatarana.!%¢ This place, also called Kayavarohana, Kirohana or
Kayarohana, is identified with the village of Karvan situated some twenty
miles north of Baroda. Ulkapuri is modern Avakhalin the same region,!0?
According to the Sivapurana, Siva entered and revived the corpse of a
brahmin lying in a cremation ground near Kédyidvarohana. He did so for
the benefit of all brahmins.’® According to the Kizrmapurdpa he, “the
Lord of the gods,” resides in the sanctuary of Kayavatira.!9% He was 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 the followers of Lakuli$a must be brahmins. This is because Lakulisa
was himself a brahmin and taught his religion to brahmin pupils.i!! The
Pdsuparasiitra itself declares that: “no brahmin returns to the world.”
Kaundinya comments: *no brahmin, be he a householder, student, hermit
or ascetic who reads one, two, three or four Vedas or even (merely recites)
the Gdyarri and who approaches close to Rudra by his conduct, returns to
the cycle of rebirth.”112

The Pasupatasiitra prescribes that the aspirant should noteventalk to
a member of the lowest (§udra) caste. 1! If he happens inadvertently to do
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50 or—worse—to touch one, he must purify himself by practicing breath
control and repeating a Vedic mantra (here called Gayatri) addressed to
Rudra.!'* In this way, his mind is freed from impurity (kalusa). Several
teachers of the Kalamukhas who, as we have noted, were Lakulisa
Pasupatas, 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
{heir auxiliaries.|16 The Pasupatas of the Pdsupatasitra were also close to
their Vedic roots. The importance given to the recitation of “OM” (a
practice normally forbidden to the lower castes) and the recitation of Vedic
Mantras in honour of Pasupati clearly indicates the Brahminical character
of this cult.!"?

However, not all Pasupatas 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
Mahiabhirqia'®  The Vamanapurdna 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
Pasupata religion. Perhaps also, we can understand the specific injunction
in the Sijtras not to look aturine and excreta asa reaction against the more
extreme practices of the earlier Piupatas that required the handling and
even consumption of these and other obnoxious substances.!?

In fact, we must clearly distinguish between two basic types of
Pasupata traditions, namely, one that bases itself on the Vedic tradition (or
better its classical smarta form as it appears in the Puranas, etc.) and one
that, in the eyes of the former, runs counter to that tradition. We find
extensive references to the former everywhere in the Puranas, particularly
in the Kirma, which can be said to be the most important Purina for
smarta Patupatas. 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 so.!% Paéupati is invoked by reciting the
Satarudriya section of the Yajurveda and other Vedic hymns along with
the Atharvasirasupanisad.'? Indeed, $iva is the embodiment of the Veda
and can be known solely through the Veda, while the Veda's sole object of
knowledge is Siva.i?s Prthu’s grandson, King Susila, went to the
Himalayas and there praised Giva with Vedic hymns. There appeared
before him the sage Svetasvatara, a great Pasupata. He imparted to the
king a Vedic mantra and thus initiated him into the Pasupata path. The
king thusentered the last stage of life (sannydsa) and, covering himself with
ashes, dedicated himself to the study of the Vedas.!2¢ Everywhere in this
Purina, Siva extols the importance of the Pasupata vow:
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Tranquil, with the mind under one’s control, the body covered with
ashes, devoted to celibacy and naked, one should observe the Padupata
vow. In former days [ created the supreme Pasupata vow, more secret
than secret, subtle and the essence of the Veda, [for man’s] liberation,
The sage, devoted to the practice of the Vedas, wearing nothing but a
loincloth or single piece of clothing, should meditate upon Siva, the Lord
of Beasts (Padupati),'?’?

But even though Siva enjoins the observance of the Pasupata vow, he
goes on to say that scriptures of the followers of Lakulisa and the
Piéupatas are amongst those that he has created which run counter to the
ordinances of the Veda and so should not be followed. 2 We seem to be
faced with a contradiction. The Lakuli$a Pasupata path, as outlined in the
Pasupatasiitra and other extant works of this school, basically falls in line
with the Pasupata path described in the Kdrmapurana. 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 bodyas a sign of devotion to Siva. It wamns, 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, Kipalika or other
heretics including, presumably, non-Vedic Pasupatas.'?

The Sivapurdna distinguishes between two types of Saivagama,
namely, Vedic (§rauta) and non-Vedic (asrauta). 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 Siddhdntagamas.!® Why then does the Kiirma 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 Lakuli¢a and the other with Srikantha?'?! Does he mean
that Lakuliga’s current flows through the Purinas and Smrtis? Probably
not, otherwise he would not distinguish between the “Saiva teachings”and
those of the Vedic tradition, which he says are its very opposite.'3 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,’*? has
homologized the places associated with Siva's incarnations prior to
Lakuliéa with the worlds located in the metaphysical principles {1attva)
which constitute the cosmic order. The Agamas in general, as we have
already noted, accept both the Pasupata and Likuliéa Pasupata as
branches of the Saiva teachings, Moreover, Abhinava associates them
particularly with the monistic Tantric traditions which have contributed {0
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 Purinas which treat the Pasupatas and
followers of the Vama and Bhairava Tantras as groups of equally heretical
Saivites. We must therefore distinguish not onfy between two types of
Pasupatas in general but also, more specificaily, 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 Kapalika 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. Krsna 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 ocrnaments are made from garlands of human skuils,”
says the Kapalika, “I dwellin the cremation ground and eat my food from
a human skull, 1 view the world alternately as scparate from God (ifvara)
and one with Him, through the cyes that are made clear with the ointment
of yoga. . . We (Kapilikas) offer oblations of human flesh mixed with
brains, entrails and marrow. We break our fast by drinking liquor (sura)
from the skull of a Brahmin. AL 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’ 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.!3 Varahamihira (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 Kipalika ascetics become fairly commonplace in Sanskrit
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literature. However, only half a dozen or so imscriptions which
unambiguously 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 sct of beliefs on a rational
basis (siddhdnta). However, 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. Krynapada) 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 {(ghanyi) 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.'%
These are the same insignia that distinguish the Saivite Kapalika as well,
namely, the necklace (kunthikd@), neck ornament (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 ina 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 rea! one); smears his body with ashes from the pyres, cooks
his food on wood piifered 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, Kapalesvara—the Lord of the Skull. Kapaledvara 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 Kindram sect, named after the Aghori who founded itin
the eighteenth century in Benares. These householders call themselves
Kapalikas 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 (jivanmuk1i) he leads.
This is how the Kapdlika 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 Goraksasiddhanta-
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, Atikila, Karala, Vikarala,
Mahakala, Kalabhairava, Batuka, Bhiitanatha, Viranatha and Srikantha.
These twelve each had a disciple who propagated the path. They were:
Nagirjuna, Jadabharata, Hariscandra, Satyanatha, Bhimanatha,
Goraksa, Carpata, Avadya, Vairagya, Kanthadhari, Jalandhara and
Malayarjuna.'#* Several of these names appear in the Natha lists of eighty-
four Siddhas and nine Nathas, notabiy that of Gorakhanatha himself, who
is also associated with the Sabaratantra,'* and Adinatha, who is generally
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accepted by Gorakhanithis to be Matsyendranitha’s teacher who was
Gorakhandtha’s preceptor.’#¥ Although we cannot expect to gican 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 Képalikas worshipped Bhairava, the wrathful form of Siva who,
because he decapitated Brahma, was forced to carry a skull as penance.
Accordingtothe Vamanapurana,'’ it was because Siva was a 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 Bhairavi-
gamas.”148 A battle then ensues between Krakaca’s Kapalika followers
and Sankara’s disciples. Seeing his army routed, Krakaca approaches
Sankara and says:

“Q devotee of evil doctrines, behold my power. Now you wiil 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 (Samhdrabhairava). But instead of killing Sankara, as
Krakaca orders him to do, Sankara convinces him to 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 Kapalikas 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,”!5t His lip hung Jow “as if overweighted by the whole Saivite
canon (Saivasamhitd) 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 Verala by offering black
sesame into a fire burning in the mouth of a corpse upon which he sits in
the dense darkness of a mooniess night.!* But, however striking the
resemblance may be, he is not a Kapalika. _

The Bhairavagamas do, in fact, outline many rituals and patterns of
behaviour that can serve as the basis for the Kapalika's practices. Wehave
aiready noted the form of the initiation prescribed in the BY.5¢ (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” (sd@raydga) in which the deity is invoked and
worshipped in a human skull.!55 According to Abhinavagupta, this rite
can take the place of the more conventional worship of Siva's Lingal’e
which, although more extensively treated in the Siddhantdgamas, is also
prescribed in the Bhairavatantras. 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 (sidehis) 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.'®* 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 fonger subject to further rebirth.!® Another reason why this
group is calied the “Higher Path” can be understood if we examine how the
Agamas in general, and the Siddhanta in particular, cenceive of the
relationship between themselves and other technical and sacred literature
($astra). According to the Kamikdgama,'s! all existing $dstras 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 Adhyitmika
East Tatpurusa Tévara Atimirga
Upper fsdna Sadasiva Mantratantra

The Laqukikasdstras are the secular arts and sciences, including
politics, medicine, dramaturgy and horticulture. The ddhyarmikasastras
are the Simkhya and Yoga while, according to Ksemardja, 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 (mudra). Itis
not independent of the [other] four.”2 It is quite clear that what
Ksemardja 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 scriptare of their own. We are
reminded here of the Pasupata Kélimukha 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 (paramdtmagama), the Lakuldgama, contributed to the Lakulisa
Pasupata system. '8

Essentially, therefore, the Saivigamas are the Mantratantrasastra
manifested by Sadagiva through I§ana, hisupperface. Insofaraseach face
is supposed to possess all five faces, the Mantratanira group is also divided
into five. See Table 3.

Table 3. Divisions of the Maniratantra,

Direction Face Ciass of Agama
West Sadyojata Bhiita

North Vamadeva Vama

South Aghora Bhairava

East Tatpurusa Garuda

Upper féana Siddhanta

This system of classification is common to the Siddhdntdgamas as a
whole!s¢ 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.'¢s 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 piace can be observed in the way Trikataniras
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 seriptures ta be the most
basic and fundamentally linked to 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 cansciousness shines
radiantly and spontaneously 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.1¢7

The Siddhanta, which universally categorizes itself as the “upper
current” and hence as the highest class, 168 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 aiso in those belonging to other
groups,'® thereby indicating the Siddhanta canon’s stability and the
authority 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 Purdnas had been fixed at eighteen, they
remained eighteen and every major Purdna thought of itself as one of
them. 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——particularly the Bhairavatantras—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-
sdrasamuccaya, Dvivedi has, in his Luptdgamasamgraha, reproduced this
list in alphabetical order.'™ 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 Pratisthalaksanasarasamuccaya.

East:

West:

W 08 O LA R

Gdrudatantras
Haram
Hunkaram
Bindusaram
Kalimrtam
Devatrasam
Sutrasam
Sabaram
Kalasabaram
Paksirajam
Sikhayogam
Sikhasaram
Sikhamrtam
Paficabhiitam
Vibhigam
Stlyabhedavinirnayam
Kalakastham
Kalangam
Kalakitam
Patadrumam
Kambojam
Kambalam
Kumkumam
Kalakundam
Katahakam
Suvarnparekham
Sugrivam
Totalam
Totalottaram

Bhiitatantra
Halahalam
Hayagrivam
Karakotam
Katankakam
Karotam (Kavatam)
Mandamanam
Kankotam
Khadgarivanam
Candasidharam

North:

Se@ao s W

1.
t2.
13.
14.
15.
16,
17.
18.
19.
20.
21.
22.
23.
24,

South:

Rl BN ol

Vamatrantras
Nayam
Nayottaram
Mikam

Mohanam
Mohanidmrtam
Karapiijavidhdnam
Vipatantram
Jayam

Vijayam

Ajitam

Aparajitam
Siddhanityodayam
Jyestham
Cintamanimahodayam
Kuhakam
Kamadhenukadambakam
Anandam

Rudram

Bhadram
Kimkaram
Anantavijayam
Bhoktam
Daurvisam
Bijabheda

Daksinatantra
Svacchandabhairavam
Candabhairavam
Krodhabhairavam
Unmattabhairavam
Asitangabhairavam
Rurubhairavam
Kapalisam
Samuccayam

Ghoram
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10. Hunkiram 10. Ghosanam
1. Hihikaram . -Ghoram
12. Sivaravam 12. Nidasaficaram
13. Ghorattahasam 13. Durmukham
14. Ucchistam 14. Bhimangam
i5. Ghurghuram 15. Damararavam
16. Dustatrasakam 16, Bhimam
17. Vimalam 17. Vetilamardanam
18. Vikatam i8. Ucchusmam
19. Mahotkatam 19. Vamam
20. Yamaghantam 20. Kapalam
21 Bhairavam
22, Puspam
23. Advayam
24. Tridiram (TriSirobhairavam)

25. Ekapadam
26. Siddhayogeévaram

27, Paficamrtam
28. Prapancam
29. Yoginijalasambaram

30. Vidvavikantham
31 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 814 A.D..!7 Thus this list furnishes
an ante gquem 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 (srofas) at an early
stage of their development, as the following discussion wiil 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 concise; 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 Asitarga
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belong to the South, those starting with Semmohana are in the North,
To the West is the extensive [group] starting with Trotale. Eastern are
those starting with Candasidhara of Candanatha i72

Here, as usual, the Upper Current is that of the Siddhdntagamas.
Although the Kamikd normally heads the list of these Agamas, its explicit
mention is particularly relevant here because the Mpgendra is closely
related to it.!” The Dakgsinasrotas—the 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 Mrgendra, the Sammohanatantra
heads the next group, namely, the Va@matantras 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 Nayatantra, that heads PLSS’s
list.)”8  We know from the Brahmayamala that the Sammohana and
Nayottara along with the Sirascheda belong tothe Vamatantras.’ Thisis
supported by the Jayadrathayamala (also known as the Sirascheda)
which says:7?

Belonging to the Current of the Left are the perfect [Agamas
including] the frightening Sirascheda. The three:  Nayottara,
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 II, 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 feilow priest, the Four Faces of Tumburu, namely, the
Sirascheda, Vinasikhd, Sammohana and Nayotzara.'’® 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 Vinasikhd. During the
ritual Hiranyadama recited all four Tantras so that Sivakaivalya could
write them down and learn them.

According to the Netratantra, Tumburu is the form of Siva that




Kapalhikas 37

presides over the Vdmasrotast™ although, like Sadasiva, he has five
instead of four faces.i® 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 Puranic and Tantric tex{s and
need not necessarily be associated with Tumburu, although they are
usuaily his chief companions when he is represented along with his
attendants.!3? The names of these goddesses are significant for us, as they
correspond (in the feminine) to four Vamatentrasinthe PLSS list, namely,
Jayi (Jayam), Vijaya (Vijayam), Ajita (Ajitam) and Aparijita
(Apardjitam). These four Tantras appear together directly below the
Vindatanira and thus could well be the VFindsikhd mentioned in the
Cambodian inscription,

A manuscript of the Vindsikhatantra is preserved in Nepal and has
been edited by Goudriaan.'®3 As one would expect, Tumburu is the chief
deity of this Tantra and is portrayed along with the four goddesses. '8 Itis,
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.% The Nayotiara is mentioned as a source of basic rituals the votary
of the VST should perform.i6 Similarly other rituals were drawn from the
Sarvatobhadra and Mahasammohana Tantras.'¥?

The Agamas regularly characterise the Vamatantras as being
concerned with the acquisition of power: Siddhi.i¥8 According to the
Cambodian inscription, Hiranyadima, “an expert in the science of
siddhis,”® 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.192 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 {rqudra) 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,!93 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 Pingald, his nature is fiery and bestows the
powers to perform the cruel acts (raudrakarman). When Siva moves along
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Ida’s track, he is nectar and gives the power to perform the pure acts
{(Sucikarman). Between these two nerves lies Swsumnd, whichis the way of
release (moksamarga).'st The Tantra, however, almost exclusively deals
with the first two paths. Anyway, the rituals and Mantras taught in the
VST lead to both worldly success and release.!®s Once the adept has fully
enjoyed all the worldly pleasures the Tantra can bestow, he ultimately
reaches Siva’s abode. %

Other Tantras of the Vamasrotas

A number of manuscripts of a Tantra called the Jayadrathayamala,
which identifies itself as the Sirascheda, 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
Vemataniras of the Left. One is the sage Sukra who, the JY says, received
this Tantra (from Bhairava?) and transmitted it to men."® The V8T
affirms that one of the rituals it describes was taught by this sage, who
extracted it from the Sarvatobhadra and Nayottara Tantras0 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 Tantrasof
the Left. This seems likely not only because it refers to them but also
because its system 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 Tantrardjabhaitdraka, 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 Tansrargjiabhattdraka®? and it is indeed a major
section of the JY.

The Anandatantra is a lengthy Tantra®? known in Kashmir as the
Anandasisana, Anandddhikarasisana, Anandesvara and Anandasastra.
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It may possibly correspond to the Anandam listed as no. 17 of the
Vamatantras in the PLSS, Abhinava expressly states that the Ananda-
tantra teaches the “doctrine of the left” (vamasdsana).?® 1t is also one of
the Tantras Abhinava cites when he describes Vamadcara ritual,®s one of -
the characteristics of which is the offering of a drop of libation with the left
hand to matrcakra in the sacrificial vessel.20¢ 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 Tumburu, unite together.20? Elsewhere the
deity of this Tantra is referred to as Vama, 208

Of course, although the Gamatantra prescribes ritual procedures for
those who practice Vamdcdra, this does not necessarily mean that it was a
Vamatantra. The Left-hand Practice, Vamadcara, is a pattern of spiritual
discipline and the Tantras of the Lefta category of scripture: they need not
have anything to do with each other. Even so, the Anandatanira, which
was probably a Vamatanira, does discuss Védmdcedra, while the references
to Jayanti and Tumburu in the Gamatantra 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 Srikanthiyasamhitdstatesthat the
number of Garudatantras was traditionally said to be twenty-eight which
agrees with the number in our list. 29 The Ké#mikd confirms that the
number of Bhfitatantras was twenty.2? Again the passage from the
Mrgendratantra quoted above states that the Gdruda group in the East is
headed by the Trotalatantra,?’' The Totalam and Totalotiaram 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 Nitydsodasikarnava.r?

While the Vamatantras are traditionally said to be concerned with the
acquisition of siddhi, the Gdrudatantras are supposed to deal with magical
remedies for snakebite and poisons, and the Bhiltatantras with the
exorcism of ghosts and malevolent spirits.2'? Unfortunately, we have not
recovered any of these Tantras; even so 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 suppiemented by the
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Garudapurana, The Garuda, like the Agnipurana, appears to havedrawn
its Tantric material from relatively early sources. Itisnotatallimprobable
that Garudataniras were amongst them. Thus, chapter 19 of this Purana
deals with a system of Mantric formulas belonging to Garuda technically
called the “¥Vidya 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 Garudatanira?

In fact, the Garudapurana 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 Vaignava, in which case Garuda is represented asa form of Visnu,
while others are Saiva with Garuga portrayed as an aspect of Siva.2!4 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 associations are obvious. Even so, the Saiva Garuga Mantras
and rites are, as a whole, more extensively treated in the Garudapurdna
than are the Vaisnava ones. Could this be because these matters were of
greater concern to the Saiva Agamas than to the Vaisnava Sambhitas?2!6

The way in which Garuda 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-syllables ontoit. The sick man must then think that he is
one with (Garuda and so be cured. Abhinavagupta declares thata man who
identifies with Garuda is freed from the effects of poison,2!” 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 Ka$yapa. It is outlined in chapter 197 of the Garuda-
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 and the
adept’s body is fully transformed into a microcosm in the centre of which is
the Lotus of the Heart wherein resides the Self (drman), 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],
beautifui and of the form of passion, as pervading [}iteraltly ‘flooding’] the
entire universe and encircled with garlands of flames burning radiantly
from [the abode of] Brahma up to this world. To be successful in ail
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[your]undertakings, remember{that you are] Bhairava who is Garugda. 2t
{Contemplate yourself as Bhairava] who has ten arms and four faces, His
eyes are a 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 helis,
the quarters are his wings, he bears on his chest the seven heavens and the
universe (brahmdpda) on his throat while his head contains all space,
Garuga, 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, gandharvas,
raksasas and all the fevers are destroyed.?1

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 Gdruda and Bhilra Tantras, which specialized
in these matters, had, like the Vdma 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 Kriyikila-
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 Nerrarantra,??® which deals with the
various types of possession by ghosts and spirits including Pisdcas, Maty,
Dairyas, Yaksas and Raksasas. Itis 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 Bhiizg Tantras and deals with them ail equally.22! That there was
much common content in the Tantras of these two groups is further
confirmed by the citations from the Totuldgama Ksemaraja quotes, along
with the Kripdkdalagunortara, in his commentary on the Nerratanirg2??
Although the Totalatantrais listed in the PLSS inthe Garugla group, these
passages refer to possession (bhiltdvela and yaksagraha), rather than
magical antidotes for poison,

The Totala and Totalotiara are the only Garudatantras, and the
Candasidhara the only Bhiitatantra, to which we find references.?? It
seems, 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 Sritantrasadbhdva which Ksemargja
quotes in his commentary on this part of the Netratantra,

The Daksinatantras

The Tantras that issued from Sadasiva’s Southern (daksinag) Face are
the Tantras of the Right Current of scriptures (daksinasrotas), while those
that issued from the Northern {vdma) Face are those of the Left (vama-
srotas). The Tantras of the Right are called “Bhairavatantras’?? 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
Gdaruda 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 Daksinatantras which, on the contrary, developed
extensively, The Siddhédntagamaslargely 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 Bhairavatantras neither dwindled inimpartance 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
Sa1vagama 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
Siddhantdgamas and their numerous subsidiary Agamas (updgama)
which are preserved largely in South India.?% The other, preserved in
Nepal, includes the Bhairavatantras 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 Netratanira, which presents the



Daksinatantras 43

mantra of Siva, the Congueror 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.22® Here the presiding deity of the Left is
Tumburu; of the Right, Bhairava; and of the Siddhénta,?? Sadasgiva, They
are presented as aspects of Siva, the Lord of Ambrosia (Amrtesa), in
chapters 9, 10 and 11 respectively. A similar division into three currents is
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 itisin
the NT, 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.”23! The Right
Current is considered pure (Suddha), the Left mixed (misra), 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 (jidnaugha).®? The Right Current is then expressly
identified with Bhairava, while the Vamatantras are said to belong to the
Left Current and the Siddhantdgamasto the Middle. The latter are of two
types, namely, Sivdgamas and Rudrdgamas, both of which are said to
originate from the Upper Face (Grdhvavakira) 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™ (as¢astaka-
vibhaga), also known as the “Fight 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
Ndagas and Narasimba as well as those of the Paificaratra together with the
Gdruda and Bhata Tantras and the Tantras dealing with alchemy
(rasdyana). In this way the BY eliminates the Eastern and Western
currents of scripture to which the Gdruda 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 Saivigama, particularly if we compare it with that of
the Srikanthivasamhitd and our original list of Tantras belonging to the
four currents. The SKS’s 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
ievels of doctrine, namely, dualism (bhedd), 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: Apara, Parapard and Para.2** In this way the
Vamatantras have been eliminated as a major current of scripture.?¢ We
notice, however, that some of these Tantras are found amongst the sixty-
four Bhairavatantras, 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 Bhairavatantrasinfull whereasthe BY does no
more than barely refer to their existence collectively as a group. Again,
according to the BY the sixty-four Bhairavaraniras are just a part of the
Vidyapitha, which is itself only a part of the Right Current of scripture.
The $KS 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 assumes a new
and particularly important status.

The sixty-four Bhairavatantrasare also treated asan important group
in the JY’s system of classification (see appendix C), where itassumes such
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 inthe 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
each 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 comparson
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 originai classification into
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 inalmost the same order as the names of the Tantras
of the first group of eight, nameiy, the Bhairavastaka. 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 Bhairavastaka 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. Asitdnga Unmatta Asita Kapili

6. Ruru Asitanga Ruru Jhankara

7. Kapilisa Mahocchusma Jharkara Sekhara

8. Samuccayam Kapallsa Kapdlisa 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 in the 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 Detailed  Bhairava
Groups Enumerated Presentation
in the SKS
1. Bhairava Svacchanda Svacchandariipa  Bahuriipa
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 Kapiliéa
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 list of Dakgsinatantras in the PLSS. First of all, we can
assume that the order of these groups is as we haveitincolumn A1, 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) A1+B1 and 3} A2+B2 as well as 4) A1+Bl and 4) A2+B2 correspond
exactly. To 8) Al+B1 corresponds 7) A2+B2, It is clear that Kapdalisa 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
Candaand Unmatra of list Bl down one place. If thisis 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 7in the list of the Daksinatantras. The original ordergiveninthe 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 Kapalisa 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 B
and moved up to the place of no. 6. In this way this Tantra preserves its
place next to Asitdnga. The resultant order then is: Svacchanda, Canda,
Krodha, Unmatta, Asitanga, Mahocchusma, Ruru and Kapalida. 1f this
order is correct, then all that needs to be done to the list of Daksinataniras
is to eliminate Samuccayam—which is not the name of a Bhairava-—and
Mahoechusma can then be accommodated in the gap left in position 6. It
is clear, therefore, that the Bhairavastaka and the first eight Tantras of the
Daksinasrotas were otiginally the same. In other words, what came to be
known as the Bhairavédstaka 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 Kamikagama says: “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 Dakginatantras as the
other? That the Bhairavastaka existed as a group in its own right is
confirmed by the Nityasodasikdrnave which refers 1o 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 Lgra 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
Bhairavidstaka 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' list corresponds to any of the Dakgsina-
tantras noted in the PLSS. The reason for this seems to be that the first
eight Tantras of the Dakginasrotas have been extracted from it to serve as
the basic model for the astastakabheda, which although originally just a
part of the Daksinasrotas assumed an independent status in a different
sphere from the original Dakgsinasrotas. This appearsto be clearly thecase
when we consider that the SK S 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 it?24!

The Bhairavasiaka is not the only group which has acquired an
identity of its own. Another important group is that of the Yamalas. Inthe
Kamikidgama, the Yamalas (without specifying their number) figure as a
separate category which was not even specifically connected with the
Saiviagama 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 Bhairavaiantras and other Tantrasin the Vidyapithato 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 NSA2¢4 which is probably older than
the BY.*5 There can be no doubt, however, that there were a good deal
more than eight,?* and judging from the original Ydmalas still preserved,
many were probably of considerable length. Finally, Behuripa 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 asa whole. A comparison
of thelists of sixty-four Tantras found in the NSA and in the SKS provesto
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 Matrtantras. In this case, however, the
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expression “matytantra” 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 layout inthe NSA isacrude
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 do in
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) Kali, 5) Bindu, 6) Nada, 7y Guhyaand 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.

1t 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 cruderthan 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 NS A but because the cult of Srividya continued
to be sustained by a living scriptural tradition, the NSA furnished the
model for the subsequent enumeration of the Tantras into sixty-four
rather than eight by eight. 24

If the NSA is indeed as old as the evidence seems to suggest, then we
must assign a relatively early date to the Pascimdmndya insofar as the
Kubjikamata figures in the NSA’s list of Tantras. This means that the
Pascimamndya existed at the time of the redaction of the NSA, which isin
all probability the first Tantra dealing with Srividyd and the sixteen
Nityas.»? This is not at all impossible because the Kaula scriptural
tradition is certainly quite old—the Siddhantagamas 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 Pascimamnaya 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).?s! Their presence in this
list establishes that these Tantras are old members of the Saivagama. If we
accept that these are amongst the Dakginatantras which existed at the time
of the compilation of the Siddhantagamas, there are good grounds to
argue that they are clder 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 Siddhinta as a coherent group of Saivigamas.
Moreover, it may also be argued, in broader terms, that the Siddhénta’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 orderto 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, Mudra and Mandaia-
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.2ss Similarly, in the Tantraloka, Abhinava 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 thatit 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 pithas and bestow the fruits of them all.2*” We
notice this same claim being made in the Pascimataniras. 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 as in all
four pithas.® As Kundalini, she is the essence of the Kaula tradition and
so the same ‘rule’ which prevails in all the pithas.?*® Wedo, in fact, come
across references to matter drawn from various pithas in the Pascima-
tantras. Thus, for example, the Kularatnoddyota contains Mantras
described as belonging to the Mantrapitha®® Again, the KMT explains
that the Mudrapirha is characterized by the joining of the two hands flat
together, The left hand symbolizes creation (srs#) 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 (rmudrad) 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-
sakti) rises up out of the genital region and comes to reside in the
foundation of this Gesture by uniting creation and destruction, ¢!

The pitha classification served an important function in the formation
of the Saivigamic 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 “Vidhdna™ on the Manthdnabhairavatanira 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 (kulaprakriyad) described by
Abhinavagupta in chapter 29 of the Tantraloka are ascribed to two
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traditions (sampraddya), one linked to the Mantra and Mudrd pithas and
the other to the Vidyd and Mandala pithas.*®® The ritoals 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 Saivigama although it
refers in a special way to that part of it which is Kaula-oriented. Accord-
ingly, ina short tract dealing with Kaula yoga called “Yogapitha, " of which
there are early manuscripts in Nepal, 265 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 Saivigama 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 BYs account of
the pithas is 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 pitha classification is well worked out and the contents of
each 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’s
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.267 Again, the Mudrd
division follows the path of Manra®®® and is said to be its reproduced
image (pratikr:i),?® while the Mandalapitha is the lowest,?® 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 Vidyidpitha are more
extensive,
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The pithas are also generally linked together in pairs. The BY treats
the Vidyi and Mantra pithas together and similarly considers the Mudra
and Mandala pitha to be a pair.?”' This agrees with Abhinava’s exposition
of the division of the pithas found in the Anandasastra which states:

‘Pitha’[is a term referring] to a class [of Tantras]. It is 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 Vidyapitha Manrapitha South

Mandalapitha
West

The Mudrd and Mandala pithas seem to have been the least well
defined of the four pithas. The BY enumerates the Tantras of the Vidya—
and Mantra—pithas 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
Kubjikdmata.? 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 Manirapitha 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.? The BY appears to be uncertain
of the contents of this pitha. It lists two titles that are virtually the same
(i.e., Vira and Mahaviresa), and two entries— Bhairava and Bhairavi—
seem 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 te constitute the
Mantrapitha. According to the Sarvaviratantra, four of these Tantras
belong to the Mantrapitha, namely the Svacchanda, Canda, Krodha and
Immatra. 2’ Ksemaraja thinks that the Svacchandatantra belongs to this
Pitha and quotes the Sarvavira as anauthorityto support this view.?”” 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 Bhairavatantras thus;

Svacchanda -~ Asitariga
Canda — Ruru
Krodha —  Jhankdra
Unmatta — Kapilisa

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 Vidydapitha

The Vidydpitha, 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 Siddhantdgamas have been entirely
excluded from the pizha classification.2® 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 Siddhayoge$varimata, 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 pitha which dominates
in this, the root Trika Tantra, and hence also in the Malinivijaya, which
presents the essentials of the former. 28! In fact, the SYM itself tells us that
it belongs to the Vidydpitha

The BY locates the Vidya and Mantra pitha in the current of the
Right2# while the JY extends the Vidydpitha to include the Tantras of the
Left amongst which are the Mahasammohana and Nayottara. Although
the Vinasikhdis not amongst the major Tantras, it may be the Sikhdatantra
listed as one of the secondary Tantras associated with the Sammohana.?¥
The Right Current of the Vidyapitha consists of the Yamalas amongst
which the BY is considered to be the most important. The JY thus allots a
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 Takkaydgapparani by Ojtakkuitar written in the twelfth
century, frequently refers to the “Ydmaladdstra.” According to this work
there are ninety-one secondary Yamalas and Tantras associated with the
main Y&@malas of which one of the most important isthe BY.2% Itis indeed
an extensive and interesting work which deserves to be edited and care-
fully studied.

The Mantra and Vidya pithas are closely related, so much so that
Jayaratha says that they stand for Siva and Sakti.?8¢ Similarly, the JY
states that the Mantrapitha is associated with masculine words and the
Vidyapitha with feminine ones. 2% 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-
voge$varimata of the Vidyapitha which is more ‘Sakia’. Moreover,
Abhinava’s statement that the Vidyapitha sustains and strengthens the
Mantrapitha®8 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
Malinivijaya, the cosmology of the Trika.

In Kashmiri circles the Vidyapitha was considered to be the most
important of the pithas. Abhinava quotes the Kularatnamaldtantrato say
that Trika, as a Kaula school which embodies the essence of the doctrines



Vidyapitha 335

of the Tantras of the Left and the Right currents, is superior to them al},28?
He does this immediately after he has extolled the superiority of the
Vidydpitha, 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 ultimately derive from the Vidyapitha 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 Srividyvapithamarasara, claims to be
12,000 verses long.?*? The Vidydpitha and its importance in Nepal is
particularly relevant to cur present study because major Tantras of the
Kubjika 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 tc the
affiliation of the KMT to the Vidydpitha. As these colophons are not
uniform in ali 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 consider its doctrines te
be the essentialteachings of all these pithas, %3 it does not expressly say that
it belongs to any pitha. Possibly the JY is right to assign it to the Mudrd-
pitha. 1If 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 Srimatotiaratantra
which is considered to be a direct successor of the KMT (which is also
called Srimata) is a Vidvapithatantra,® and so is a Tantra closely
associated with it, namely, the Kddibherla of the Goraksasamhita. 2y’

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?”2%
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 Indclogy which
has, sadly, not even gone past the stage of preliminary assessment,

-






PART TWwO

The Kaula Tantras






The Kuligama

The Kaulataniras 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 Kaulatantras consider themselves to
be essentially Saiva and venerate Bhairava asthe highest God.! Moreover,
many Kaulataniras 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 yogic 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
(sukhavaha). The sacrificial offerings and ritual, in this case, induce the
emergence of the innate bliss of consciousness (Znanda). This inner,
spiritual joy is cultivated as the adept’s consciousness unfolds until he lays
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hold of his own innate nature (svasvabhava), when consciousness reaches
its most fully expanded state (péirnavikasa). This process, therefore,
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
(pranend) and divine resonance of consciousness in the highest state of
bliss, to then permeate all the lower levels it traversed inits 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 Kaula experiences is entirely spiritual and not at all
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 (pasurva) in which the
experience of sensory objects deprives him of his authentic subjectivity and
so becomes, like a sacrificial beast (pasu), a helpless vietim 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 (anamaka) absolute
Beyond Mind (unmand), and its return back down, recreating asit does so
all the lower levels now experienced as one with consciousness, constitute
the sequence of absorption and emanation (samhdra- 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 (visarga) is Kula,
his divine power—Sakti, the female principle.” These two are worshipped
as Kulesvari 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 itseif (§@nra) as well as rising out of itseif (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 Kau/a—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 ritua] without succumbing to doubt (Sartkd),i0 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 Kaulatansras are closely related.
Kula doctrine originates in these two currents of scripture and so is said to
flow from them and extend them at their furthest limit.i# At thesame 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 life in
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 Netratantra describes the
worship of Sadisiva, Tumburu and Bhairava in three separate chapters as
representative of the three Saivqsrotas, while the Kulamndya is treated
separately in a chapter on its own.!3 This chapter, according to Ksemar#ja,
deals with Kw/amnayadarsana't which he says is the “undivided essence of
the upper, left and right currents.”'s 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,!® for we come across
references to Kaula schools already in the Siddhantagamas as distinct
groups alongside the Saivagama.?” 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, Kulafasira
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 Famaand Bhairavatantras, while the Siddhénta, on the
contrary, is virtually free of this Kaula element. An instance of the
application and integration of this important dimension of the Vama, and
more particularly of the Bhairavatantras, led to the development of
Kashmiri Trika which, even though it originated in the Daksinasroias,
came to think of itself as Kaula.

Kula schools seem to have proliferated to an astonishing degree.!?
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” meanta line
of transmission (sgnzati) from master to disciple or a tradition
{sampradaya)*' that was handed down in small monastic centres
(mathika) and so was also called “mathika.”® The Tantraloka records
one of the basic patterns of classification of these Kaula traditions,
namely, the Siddhakrama (or Siddhasantati) originally established by four
Kaula masters, each said to have been incarnated in one of the four Ages
(vuga). They are, in due order: Khagendranatha, Kirmanitha,
Mesanitha and Matsyendrandtha.?* Each of these teachers had consorts
while the last couple gave birth to (or initiated) twelve ‘princes’ of whom
six were fit to impart Kaula doctrine and founded six distinct Kauja
traditions.?* g

" Following another system of classification, Jayaratha distinguishes
between four basic types: Mahdkaula, Kaula, Akula and Kulakula® A
more common distinction is that made between Ku/a and Kaula, which
the Nisisaficaraand Bhairavakulatantra consider to be of ascending order
of importance, with Trika as superior to both. The Pascimamndya also
recognizes the distinction between Kula and Kaula and thinks of itself as
separate from both.?” At the same time, it considers itself to be a Saiva
(s@mbhava) tradition which combines both Kula and Kaula.2® In this
tradition, both the male and female principle are worshipped, and so it is
Kaula and leads to the blissful experience of both Siva and Sakti.”? What
this means, apparently, is that the Pafcimamndya is closely associated with
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 weil as Kaula.*

This Kula/Kaula schoolis said to be of six kinds.32 Thesesix are listed
in the Kularatnoddyota as follows: ananda, avali, prabhy, yaugika, atita
and pada, which correspond to the Kaula traditions established by the six
princes generated from Matsyendranitha.3? The grouping together of
these traditions (sanzati) is one of the many features the Pascimédmnaya
shares in common with the Trika (see below). The Kaula schools generally
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
Pascimdmndya 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. Itiscertainly 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
lines drawn on water.# Equally useless is any other spiritual practice
learned from the dead letter of the written word. Thus the Pascimamniya
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
Pascimamnaya. 44

In the Pascimamndya, 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.”#5 She is the master’s Tantric consort (diitf)
who, like the master, instructs the disciple and so is to be respected as his
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equal in every 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 is the
embodiment of Bhairava’s will.*¢ The yogini is the womb from which the
enlightened yogi is bornand her mouth, from which issues the tradition, is
the sacred matrix (yoni), the triangle consisting of the powers of
consciousness to witl, know and act.’! As the womb (poni) of creation, it
is the Lower Mouth (adhovakira) which is the essence of Kaula doctrine.*
This lower face is that of the yogin1 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.3? Itis
the Circle of Bliss (@nandacakra) from which the energy of emission
(visargasakii) 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
Saivigama. The Lower Current is hidden there, below the faces of
Sadaéiva, symbolizing its esoteric character.’* By virtue of the monism 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
Pascimamnava, like other Kaula traditions, calls this face “Picuvaktra,”
i.e., the face of the yogini called Picu.5¢ It is the Face of the Nether Region
(pdtalavaktra) from which creation streams forth.” According to a system
of classification outlined in the Saysahasrasamhitd 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 Saiviagama spoken by the five faces of Sadasiva.
Above these is the Wheel of the Uncreated (gjacakra). 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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goal,*® One of the points, it seems, that is being made here is that the
Pascimamnaya is the highest of the Agamic schools and contains them all
by combining within itseif both the highest Kaula and the highest Saiva
doctrines,

The tradition which emerges from the yogini’s mouth is called in the
Pascimamndva, a Saivasrotas.$® The Siddhantagamas also consider the
Kaula tradition to be represented by two of eight subsidiary currents
{anusrotas) associated with the five principal currents of the Saivagama.
These two are called Yogintkawle and Siddhakaula. The Yoginikaulaisso
called because the yoginis heard it from Siva’s mouth and kept it within
their own line of transmission. The Siddhakaula is similarly originally
derived from Saiva doctrine but is transmitted by Siddhas, the male
counterparts of the yoginis.® These two categories are well known in the
Kaulataniras and are vitally connected with each other. In the Kaula-
Jidnanirnaya, Matsyendranatha figures as the founder of the Yoginikula
tradition which is especially associated with the fabulous land of
Kdmariipa,** although he himself seems to have belonged to the Siddha,
or Siddhdmrtakaula$? That Kawlotantras did, in fact, reflect on
themselves as belonging to one or other of these two broad categories
transpires from the characterization of the Urmikawlatantra as belonging
to the Siddhasanidna transmitted through one of its branches.s3 The
Yoginikula is mentioned in a work quoted by Jayaratha.®* The typifying
characterization of these two classes by the KMT 6f the Pascimamnaya is
essentially the same as that found in the Siddhantdgama referred to
above.® The Pascimamndya, consistent with its characterization of Kula
doctrine as the tradition which expounds the essence of the teachings of the
Yogini,* considered itself to be the tradition of the yoginis (yoginikrama)s’
and the secret of their oral transmission.®® Even so, Pascima doctrine is
considered to be that of Siddhas of the Pascimamndya® and is not to be
revealed to those who do not belong to the Siddhakaula school.™ There
are places, however, where the Yoginikulais made to appearto beapart of
the Pascimdmndya’' Again, Kubjika, the presiding deity, is Kundalini,
which is the essential teaching of the Yoginikula. Thus amongst the Kaula
traditions originating from the sacred places (pithas), the Pascimamndya
presents the most vital doctrine of all the Kaula tradition”—including the
Yoginikaula. Atits highest level, however, the Pascimamnaya agrees with
the Yoginikula that the uitimate object of devotion is Siva (here called
Sambhu). He is the abode of the Sambhavastate and as such the Supreme
Place that, although beyond all characterization, bestows infinite
qualities. It is where all practice ceases and all things appear immediately
present directly before the yogi.”s
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The Amnaya Classification

“Srotas” is the term generally used to refer to the major groupings of
the scriptures of the Saivagamas when fitted into a patiern of directional
contrasts. Similarly, the term “@mndya”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. Qur best example 1s the Padcimamndya itseif—the
“Western Tradition’. The amndya system of classification did not include
all the Kauwlatantras. We are told in the texts of the existence of many Kula
‘Gmndyas’in the sense of ‘raditions’ 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 Siddhantdgama.™
Indeed “Kulamndya”is a common way of referring to the Kulatanirasas
a whole; it is synonymous, in other words, with “Kulasastra” or “Kula-
édsana” in general.”

The amndaya 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
Nigisamcara which thought of themselves as being Trika,™ divided the
Sajvdgama into three main groups: Siddhanta, Vamaand Daksina while
distinguishing these from Kula and Kaula of which Trika was considered
to be the culmination, They do not referto the amnaya classification and
so, presumably following their lead, neither does Abhinavagupta.
Perhaps, therefore, we should not immediately assume that the amndya
classification postdates Abhinavagupla. Indeed, there is positive evidence
which leads one to suppose that it did not. The XMT, which is generally
considered to be the oldest recovered work of the Pascimamndya™,
postdates the Siddhayogesvarimata to which it refers specifically as the
Tantra where the goddess Siddhayogesvari is exalted.” Evenso,as one 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, as noted above,
Abhinavagupta himself refers to the KMT? while it specifically considers
itself to be “the Path of the Pascimamndya”® and also knows of the
Litara- and Daksina-dmnayas which it respects as teaching valid
doctrines.® It seems also, in one place at least, to refer to the
Parvamndya.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 amndya symbolically set in one of the four directions. We have
seen that the KMT knows only of four, The Yogakhanda of the MBT also
refers to only four @mndyas where they have a more tangible identity.??
They are represented as corresponding to the four Ages (vuga), with the
Pascimamndya as that which is most fit for the present Kali Age.3* In the
SatSS the amndyas are said in various places to be either five, six or even
seven. The five-amndya division is equated with the five vital breaths in
such a way that the Pascimamndya corresponds to the Pervasive Breath
(vydna), the experience of which is the universal pervasion of conscious-
ness 1o which the teaching leads.?3 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 “beyond the upper” (iirdhvordhva), although a division into six is
also possible by adding a lower current, an example of which we have
already noted in relation to the five-fold Siddhinta pattern with Kula as
the sixth,% The former alternative is found in Trikaetantras like the
Bhargasikha where Trika is located above the Upper Face which is that
of Ifana.®

The four-fold division appears to be the oldest. This supposition is
confirmed by the Kuldrnavatantre which characterizes the secret of the
“secrets more secret than secret”, (rahasydtirahasya) of its own Kaula
doctrines as an upper-amndyat situated above the four @gmndyas to which
the many Kaula traditions belong that are “known to many,”3% These five
are here said to be spoken by Siva. The Samketapaddhari, an early Kaula
text,% refers to just four dmndyas. 9t A four-fold division which, as in the
Samketapaddhari, is equated with four metaphysical moments in the
dynamics of ultimate reality, represented as aspects of the power Speech
(bharatisakti) which issues from the four faces of the “beginningless
Mother”—Mahavidyi, is found in Amrtananda’s Saubhdgyasudhodaya
which he quotes in his commentary on the Yoginihrdaya 9

An account of the spirituality and history of the four dmndyas, from
the Pascimamnaya point of view, is recorded in a short but interesting
work called the Cificinimatasarasamuccaya. All the manuscripts of this
text located up to now are found in Nepal.®3 The CMSS claims that it
belongs to the Divyaugha and is a compendium or essence of the Supreme
Kaula doctrine of the Siddha tradition.® It also implicitly identifies itself
with a type of Tantric work common in the earlier period (i.e., prior to the
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eleventh century), namely, a Saraédstra, 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 ve§man grha or ghara)® are presented as originating
from the Pas$cimamndya which is the “Source Tradition” (janmamnaya)
that possesses them all.?” Similarly, the MBT also says of it that it clearly
manifests the four amnayas, the knowledge of which gives rise to the
Divine Tradition {divpamnaya) and so is the highest of them.%® The
Pascimamnaya is where all the sequences of inner mystica] 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, 0% it is
their ultimate goal, embracing as it does both Kula and Akula—Saktiand
Giva.l®t So, pure in all respects, and free of both virtue and vice (dharma
and adharma), the Pascimamnaya is above all the other amndyas. 1

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

The Amndya Classification and the Four Amnayas
According to the Cificinimatasarasamuccaya

Parvamnaya

This amnaya 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 Kulacara, namely, the
manner in which Kula emerges in the womb of Kula. Thus, the goddess of
this gmndya is Kulesvari 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). Trikamathika is divided into
three lines of transmission, each associated with a Kulaguru to which is
added a fourth— Khagendranatha—who belongs to Vyomardhamathika.
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 Kiirmaniatha

The goddess emerges from the centre of reality along with
Paraméanandabhairava. The whole universe is instructed by this power
which is the paramount knowledge of the Divine Transmission
(divpaugha). This mathika is that of the line of Siddhas known as the
Tradition of the Elders (vrddhavall). It is in this tradition that Siddha-
natha incarnated in this world during each of the four Ages (yuga) as a
Kauia master, as follows:

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

To this Fourth Yuga belongs the Tradition of Om (Omvallt} founded
by Minaniatha, also called Pifigalanatha, who obtained the knowledge of
the Kulasdsira which was thrown into the ocean by Kirttikeya. His
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consort was the princess Kumkuma from whom were born twelve princes;
six of these were: Bhadra, Amarapidda, Mahendra, Khagendra,
Mahidhara and Gundikanatha. 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 austenties for a varying
number of years according to the instructions of a master. This data is
listed schematically opposite page:

DaksipAmnaya

Kame$vari descends into this amnaya. 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. Kamesvari descends into the world in the form of a
young virgin (kumdri). She melts 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 astranslucent crystal. She hastwo arms,
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 (gahivara) called 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 (§ukravahini). Siddhas, munis (including Krodhamuni)
and ascetics practiced austerities there for thousands of years, until they
became aged and emaciated. Their gaze was averted upwards, tothe Inner
Face until they saw the goddess Sukra and thus attained the state of divine
inebriation (ghirmydvasthd) 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
Kamesévari. Thus the two became one and gave rise to the Rudra Couple.
The son born of this union was Kaulesa who taught this divine knowledge.

In this amnaya, Kamesvari is described as the twelve-lettered Vidya,
surrounded by twelve goddesses. Then come Viagesvari, Tripurd,
Vagabhiva and Bhagamalini who are Kamesvaris powers (prabhava).
The Dakgsindmndya is where all the Nityds come from.
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Uttaramnaya

The energy which devours Kalikaulika manifests in this @mndya. She
is Kale$vari and practices Kauldcara, contains Kaula (kaulagarbha),is the
arising of Kaula and is Trikaula. She resides in the Centre of Birth
(janmadhara). This is the Supreme Tradition (paramdmnaya), Div yaugha
transmitted “from ear to ear.” It is Kalikakulakrama and is twelve-fold
taught by Krodharaja and called Actionless Knowledge (niskriyajfidna).
From the cenire of the sun (siiryq) emerges another Sun (ravi) whichisthe
inner light that illumines the entire universe. It is surrounded by the rays
of the Sun-goddess, Bhanavikaulini, also known as Kaules$vari 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 §iva. 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 worid 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 Sivapitha known as Srisaila, wishing to attain
Actionless Knowledge (niskriyaifiana). His devotion was so intense that
Niskriyanandanatha finally transmitted to him by word of mouth the
secret of the Kalikakrama. This is called the Knowledge of the Left
(vamajfiana) and the Sequence of Sixty-five Stages. It is the dawning of
the Twelve-fold Kali of Light (Prabhakali) in the Sky of Consciousness
which arises there in the Sequence which Annihilates Destruction
(samhﬁrasamh&rakrama), 50 called because the goddess devours all
things. This, the Kalikrama, is the flux of Kula and yet is beyond it. ltis
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 yogi drinks the incomparable nectar of immortality in the Supreme
Sky of consciousness which unfolds spontaneously within him. This is
the Supreme Exuberance (parolldsa), the expansion (vikasa) of
consciousness which unfolds as Kaulini, the Kali of twelve aspects.
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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
(bhanavikramay), 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 Kuldkulimndya.
The twelve-fold goddess of this tradition is identified with the powers
symbolized 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
Kdalikrama taught by Niskriyinandanitha.

The names of the Twelve Suns which dawn as aspects of the Kali of
Light (Prabhikdliy are said to be the secret of the Kaulikdgama. Theyare:
the Kali of Creation (Srszikali), the Kali of Persistence (Sthitikali), the
Kali of Destruction (Sarpharakali), the Kali of Passion (Raktakali), the
Good Kali (Sukali), the Kali of Control (Yamakdaii}, the Kali of Death
(Mriyukald), the Auspicious Kali (Bhadrakali), the Kali of the Supreme
Sun (Paramdrkakali), the Kili of the Great Sun (Mahamartandakali),
the Terrible Kali (Rudrakdlf) and the Great Kali (Mahakalf). Kumariis
worshipped in the centre of the circle of these twelve powers,

Analysis

This account of the @mnayas 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 Pascimimniiva because of what it tells us about the character of
these traditions and their relationship to the Pascimamnaya. Particularly
interesting from the Jatter point of view is the assignment of Trika to the
Pirvamndya because of the close relationship that the Trika has with the
Pascimdmnaya--a point we shall deal with later when discussing how
Pascima doctrine is built up and its historical antecedents. We shalil
therefore refer to it last after discussing the Dakgsina- and Uttara amndyas.

Daksinimnaya

It is clear from this account that the CMSS identifies the Srividya
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tradition with the Daksin@mndya. The presiding goddess of this @mndya is
Kameévari who, initially alone, unites with Kamadeva. This broadly
corresponds to the union of Kidmesvari and Kamesvara in the centre of
Sricakralocked in the sexual embrace of Kamakala. Kamadeva isthe god
of the seed-syllable known as ‘Kamardja’ in the Srividya school.
Amrtinanda, a major early exponent of $rividya doctrine, clearly links
this seed-syllable with the Daksinamndya in just the same way as does the
CMSS. In his Saubhagyasudhodaya, he characterizes the four dmnayas,
along with their attendant features, as symbolic aspects of one of the most
important Mantras of this school, namely, the Mantrardja. Each amndya
contributes to the construction of this Mantra by supplying one of its seed-
syllables. The seed-syllable ‘Kamardja’belongs to the Daksinamnaya and
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
Pascimamnaya as its protector.'9? The CMSS also refers to the other three
seed-syilables along with Tripurd, as energies of the goddess Kamesvari.
In the $rividya tradition they are indeed found together in the innermost
triangle of Sricakra with Tripurd in the centre and Vageévari, Vagbhiva
and Bhagamilini in the corners around her.1%

Nor can there be any doubt about the Kaula character of the Srividya
school. The NSA describes the form of Srividya and her Mantra as rising
in waves out of the infinite ocean of Kula'0 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 Kuldcara.® The
Goddess Tripura is young and comely. Hereyes slightly red with wine—
the perfect archetype of the Kaula female partner.! Tripurais 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 (mahdpitha), namely, Kamaripa, Jalandhara, Parnagiri and
Odiyana.''® However, the commentators, supported by early sources,
equate these with the four amnayas.)!! 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 traditionan essential element
of all Kaula ritual, namely, the worship of the Yuganathas. Thus, Srividya
is said by Vidyananda in his commentary on the NSA to becommon toall
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the @mpdyas. He also says that it is particularly importani in the
Dakgindmndya,'? 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 Kubjikd’s three forms as achild,
young and old woman, her young form is appropriately identified with the
young and beautiful Tripurdsundari. '3

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 Krama system, otherwise known as the Kramasasana, Krama-
dar§ana or Kramanaya in Kashmiri sources as well as in the original
Tantras themselves.!i* The focal point of the spirituality of the
Urntaramnaya is here presented as the experience of the Arising of the

Sequence of Kalis (K#likramodaya).®'® The manner of their arising, as
well as the order and names of the Kilis 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 Anakhyacakra.'® Abhinava considered this to be the
central teaching of the Krama system, which he syncretizes with the
Anutiaratrikakulakrama (generally simply called “Trika™) of which his
Tanerdloka 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 a 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!8 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.'® 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.!2! Thus the two, Kula and Akula, constituting the Supreme Kaula
reality (paramakaula), encompass all of manifestation as an inscrutable
union of immanence leading to transcendence and transcendence to
immanence. This is pure Kaula doctrine.

Similarly Krama ritual, fike 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, 2 as d oes his commentator Jayaratha.
These include the Kramapiijana,'* Kramarahasya,' Devipaficasatika,'?
Kalikula,'? Madhavakula,'?® Srikulakramodaya'® and  Tantrardja-
bhattdraka'® The Madhavakula, which is a part of the Tantrardja-
bhataraka that Kashmiris considered to be a major authority on Krama,
refers to the type of ritual it expounds as Kulapijana. 13! Abhinava refers
to the Kramapiijana!® as an authoritative Tantra in which the Supreme
Lord explains the secret essentials of Kula ritual, namely, the worship of
the Yuganathas 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 Yuganithas and their consortsare worshipped
in the Pdrvamnaya which in the course of practice comes first, located as it
is in the East.’3 Jhananetranatha (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
Yugandthas and their associates, proclaiming that they taught the secret of
the Kula path (kulamarga).'* It is not surprising, therefore, that Krama is
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.!*

We turn now to the next point, namely, the Kalikula's identity as
Uttardmndya. In Maheévarananda’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 Uttaramnaya. Maheévarananda refers to it as “Auttaramndya” twice
and as the “non-dual principle of Utrara”,* which was originally taught
by Bhairava to Bhairavil¢! and ultimately transmitted to him as the Krama
doctrine he expounds in his Maharthamarijari.'? By extension he also
calls this doctrine that of the “anuttardmndya™4? as “the philosophy of
absolute (anuttara) non-dual consciousness™!* which leadsto 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
Uttarimndya, 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.!¥S Thus the colophons of the
Yonigahvara by Jiananetranitha state that this Tantra belongs to the
Orikarapitha of the Uttardmndya'#é 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 Kula.”4? 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-syllables
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 “prakrivd. ™ Again the term
“Krama,” variously qualified, can serve as the appeliation of a Kaula
school. Thus the Kashmiri Krama system as a whole is at times calied
“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 Kubjikd school or Pascimamndya is also
sometimes called “Srikrama,”!5t “Krama” and “Kula” are in this sense, to
all intents and purposes, virtual synonyms: the expressions “Kalikula” and
“Kalikrama” are interchangeable, as are the terms “Srikrama” 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, This is
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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 Pascimamndya 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 living 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 CMSS the mysticism of
the Kalikula is assigned to a high level. Of the Four Doors of Kula
( Kuladvdra), which constitute Kauldcdra, 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.!3 This sequence is that of
Andkhya (the Inexpressible), which is a well-known feature of the Krama
system, 134

According to the KMT, Kali (as Kalasamkarsini or Guhyeévari) is
merely a minor manifestation of Kubjiké.'’s In the KNT, which postdates
the KMT, Kubjiki is occasionally considered to be a form of Kali called
“K akali”, which is probably an abbreviated form of “Kubijikikall.”156 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. !5
Moreover, the Srikrama of the Kubjika school and the Kalikrama are
juxtaposed as two Kramas, one belonging to the Western Tradition
Paicimdmnaya 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
Kauia character.

Before we conciude 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
@mndya, namely that the cycle of Kalis here described was taught by
Niskriyanandanatha to Vidyananda. The CMSS agrees here with other '
sources, according to which the line of transmission of the Kilikrama
teachings is as follows: Niskriyanandanatha (consort Jianadipti) —
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Vidyinanda (consort Raktid) — Saktyananda (consort Mahananda) —
Sivananda (consort Samayi). Weare told by Jayaratha that these teachers
and consorts are worshipped as a standard part of the preliminaries to
Kaulapitijd in works such as the Devipaficasarikd and the Kalikuia. ' The
Yonigahvara refers to this line of teachers directly after the standard group
of Yugandthas and entourage,!s! and so integrates the two groups as those
of Kaula masters who are all equally worthy of veneration. 62 There seems
to be littie reason to doubt that the Niskriyinanda and the Vidyananda of
the CMSS are the same as the teachers mentioned in these sources.
However, although the fact that Niskriyinanda figures in the CMSS asthe
revealer of an original transmission is significant, this is not in itseif
enough evidence to prove that he was the founder of the Krama system asa
whole. Perhaps we may attribute to him the distinction of having been the
first to have realized this particular sequence of Kalis.!s* 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 Yugandthas.
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 Tagnrrdloka how Kaula ritual should be performed by
Kashmiri Trika Saivites. The way in which Abhinava conceives the
relationship between the Yuganathas 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 (prakriva) 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 female sexual fluid (kundagolaka) from
a sacrificial jar previously filled for this purpose. Accordingto 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 anything else unless he
wishes to see this same fuliness manifest also in the outer world through the
outpouring of his sensory energies, in which case he proceeds to perform
the outer ritual.'$* 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 inthe innersquare. Their names are
as shown in Table 7.

Table 7. The Yuganathas, their Consorts and Disciples
According to the Tantrdloka.

Direction Yugandtha  Consort Disciple Consort
East Khagendra- Vijjamba Viktasti 1latamba
nitha Vimala Anantamekhala
South Kiirmanitha Mangala Jaitra Illajamba
Avijita Anandamekhald
West Mesanatha Kamamangala Vindhya Kullaiambi
Ajita Ajaramekhala
North Macchanda- Kunkumambi (Six Princes) (Consort)
natha Amaranitha Silla:
Varadeva- Eruna
natha

Citranitha  Kumari
Alindtha Bodhai
Vindhya- Mahitacchi
nitha

Gudikanitha Aparamekhald
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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 Kulakridivardra, which Jayaratha quotes in his commentary. !¢
Note, incidentally, that the names of the ovallis in these accounts do not
quite agree with the KRU (see above p. 62). Abhinavadoesnot record the
town (nagara) associated with the Six Princes but lists instead their ghara
(literally “house™ and pallf (literally “village™).

More interesting than the coincidence of these details is the formation
and identity of the triangle in the centre of the mangdala. Abhinava
explains the form of this triangle and the way in which it is worshipped in
his Pardtrimsikdvivarapa.'®’ The triangle represents the divine matrix
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(yoni), in the centre of which resides Kulesvari, in her aroused state, in
union with Parinandabhairava from whom flows Kula, the blissfu! 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 womb of Kula” (ibid.) and the worship of the Yugandthas bears fruit.
The mandala in which the Yugandthas 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 Mdtrka corresponding to the activity
of consciousness, and

5) the outer square representing the senses.

These together constitute Kula, the micro- and MAacro-COSmic
Totality. In the centre resides Kule$vari who can be worshipped in the
form of any of the three Trika goddesses, either alone or with Kulesvara,
her consort.!$8 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 Pirvamnaya, they are the first to be
worshipped in the order of the @mnayas and so accorded a peculiarly high
status, which at the same time sets them apart from the Pascimamndyaand
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 dmndyas and Trika. The Kularatnoddyota
repeatedly associates the Parvamndya with the PaScimdmndya. 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 itis clearly 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 Parvamndya.
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 (matf) belonging to Praydgaare
said to originate from the Piirva tradition.!”! But even though the KRU
admits that it has borrowed from the Pirvimndya, it maintains that the
Pirvamndya as a whole is derived from the Pascimdmndya and that thisis
why they are essentially similar. The Pdrvdmndya 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.!”2

The KRU’s account of the origin of the Pidrvamnaya associates it with
Mitranitha, a well-known Pascima master. Mitrandtha was a direct
disciple of Vrksanatha who, as an incarnation of the goddess Kubjika,
brought the Pafcima teachings down into the world during this Era,i?
Accordingly, insofar as the Pidrvdmndya is derived from Pascimimndyain
this way, the goddess enquires how the Parvdmndya arose from it.!™ The
account of its origin which follows is basically a variant of many similar
myths which explain how Matsyendraniatha received the Kauia
teachings.!”s Here the story goes that Parvati taught the Pidrvimndya 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
Adindtha in the form of Matsyendranitha,

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

Indeed, there can be little doubt that Trika is an important element of
the Pascimdmnaya. Thus the worship of the three goddesses, Para,
Paripari and Apara, which is a distinguishing characteristic of Trika, is
an important feature of the Kubjiki cult as well.'”® Their Mantras are the
same as those of the Trika,!” as are those of the male consorts associated
with them, namely, Bhairavasadbhdva, Ratisekhara and Navdtmd, '8
Triads in general are a prominent feature of the Pascimamndya; we often
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find groups of three related to one another.!*! 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, Parapard and Apard. An important triad is here, just as it
is for the Kashmiri Trika, that of Sambhava, Sdkta 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,!#
Even more vital and fundamental than these similarities are the basic
forms of the Mantric codes adopted by the Kubijik4 cult, namely, those of
Sabdarasi and Malini. 1% They are the very backbone of the entire Mantric
system of this tradition, just as they are 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 Vidyds along with Malini and
Sabdarasi.\s?

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
Trikatantras.'¥  Moreover, the oidest known Pascimatanira, the
Kubjik@mata, 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 Trikatantrasassuch.!®® Thusthe 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 Padcimataniras
know of Trika’s existence especially because reference to Trika is rare in
the primary sources. Moreover, that the CMSS knows the Trikasara, an
extensive Trikarantra 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 Kubijika 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 Saivigama

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 Kauia doctrine and ritual are by no means exclusive to
Tantric works which call themselves Kaula. Practically ali 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 Bhairavaianiras of this sort 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 serves to
make the contrast between them and the Kaulatantras even more striking,
despite much that they seemingly share in common. How then are we to
distinguish a Kaularanira from other Tantric works? The reply to this
question lies essentially in what a given Tantra says about itself and its
relationship to other Tantras and Tantric traditions. A Kaulatantra will
itseif tell us that its dominant concern is with Kaula doctrine which it labels
as such in its own terms. Thisisa 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
Mailinivijayoitaratantra 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 Bhairavakidatantra or Kularatnamala,
The same is true of the Kalikrama. The Tarmrar@jabhatiaraka {(alias
Sirafcheda 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 Kauia 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 Kili in many forms and is full of
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typically Kalikrama notions. Other, probably later, Tantras of the Kaii
cult were, however, Kaula and conscious of themselves as Kilikrama
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 begin to
identify figures in the line of the Agamic Kali 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 $dstras. 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
Tantraloka—is based. Again it appears that it was largely due to himthat
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 dmndyas. Whether these two events are concomitant or not, that is,
whether the Kilikrama as an independent Kaula tradition knew itself right
from its inception as the Untar@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 gmndya even though the CMSS refers
to Trika as the pidrvamndya. 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 Saivigama 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 JY—a proto-
Krama Tantra-—which refers to it (see appendix C) and that it is 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 Urtaramndya in relation to the Kubjikatantras?
Or is the KMT the oldest extant type of @mndaya-oriented Tantra? We have
already noted that it nowhere clearly defines the @mnayas 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 Padcimam-
niya? If 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 Pascimamndaya—The Cult of Kubjiki

Some scholars have assumed that the cult of Kubjika is of Nepalese
origin largely because virtually ail.the manuscripts of the Tantras of this
school are Nepaliese.!%? This assumption is not, however, supported by the
texts themselves. They do say that 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 Niathas who are said to 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 Kubjikd was known in Nepal by the first half of the
twelfth century A, D.—the date of the oldest manuscript of the KMT. 1%
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
manuseripts did continue to be copied right up to the present century. I
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was informed during a recent visit to Nepal that Kubjiki is still 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.

Kubjikd, 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 “Kub/a”is a word of
Munda origin2% that does not originally mean “crooked.” The Tantrasdo
not, however, support this contention. Thus we find that Kubjiki is also
called “Vakresvari,” Vakriki or Vakra because, asthe Tantras explain, her
limbs are crooked (vakra).20! Of her three principal forms asa girl (Bala),
young woman (Kuméri) and old woman (Vrddha), it is the last which, as
one would expect, is associated with her crooked form.?2 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 limp.” %" A myth
recorded in the KR U that explains why she is bent over does not, however,
relate this to her age.20* The story goes that Kubjika 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”. 2> Again, Kubjika’s crooked form relates
to her nature as Kundalini who is the matrix (yoni) or Triangle (srgita)
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 (cicchaktl) 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.2¢ From another point of view,
Kubjiki 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.?7 While according to the
Pardtantra, 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 (mghdyoni)
from which Kundalini rises. Thus in this account Kubjika is bent aver in
order to stimulate her cosmic power which, rising through the body, leads
the yogi to liberation.?09

Kubjiki 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.2’® 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 centresin the body (cakrg)and sois
of six forms.2i2 As the power of consciousness she is the source of all
Mantras and as such has three aspects: Supreme (Pard), Middling
(Pardpard) and Inferior (Apard). In this three-fold form she is, just asin
Trika doctrine, Mdalini2!3 consisting of the fifty letters of the alphabet in a
state of disorder, symbolizing the rising of Kundalini and the disruption of
the cosmic order that takes place when it is reabsorbed into the Supreme
Matrix (parayoni)—the goddess Kubjiki-——from whence it was originally
emitted, At thislevel the goddess residesin the state whichis Beyond Mind
(unmanabhavarita) as Siva's divine power (§dmbhavasaktd) to will, know
and act. She has thus three forms (tririipd) 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.?!5 Atthe
- corners of this triangle are located the Mahapithas: Purnagiri, Jilandhara
and Kamariipa. In the centre is Odiyanapitha where the goddess residesin
union with the divine /iriga whose nature is bliss itself and whose seed
(bindr) is the Sky of Consciousness.2!t In the centre Akula and Kula unite,
while the goddess, as Rudra’s power (rudrasakti}, pervadeseach part of the
triangle and lords over it as the Mistress of Kula (Kulesvari) who is also
called Mahikauliki and Bhairavi.2!?

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: Cificinl. Thus it refers to the
doctrine of the Kubjikdtantras as Cificinisasira?® 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).?'® 1t is under this Tamarind Tree that
Cificininatha (alias Vrksanatha) attained, by divine command, the highest
state.22) This tree is the tree of the light of consciousness (cificinicit-
prakasd) 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
Siva’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.222 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
Adinatha,?? the primordial teacher. It is Adinatha who imparts the
doctrine to the goddess Kubjika in the KRU. He, the first Master, is,
according to one myth, the source of the goddess??* even though he
declares that both he and his consort are beginningless and with no end. It
is he, not the goddess, who is the essence of the Pascima tradition which
draws its life from him, because he is the authentic identity of those who
worship him and the goddess.2?5 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 himseif has taught.22¢
Adinatha is also called Srinatha??? who is identified with Mahabhairava,
the Lord of Kula and Kubjikd’s consort, Kubjesvara.?28 He receives the
doctrine from the goddess but at the same time is praised by her as the
source of all Kula doctrine,2® S$rinatha is aiso identified with Srikantha,
said to be the original propagator of the Saivagama¥ who is worshipped
at times even before Sankara.! 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 (divyamnayanukrama) 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 Sricaryendranitha who tived
in the land of Konkona where where Candrapura was situated.??2 Asthe
founder of a line of teachers, he is called “Olindtha™.23* A Siddhanatha is
also referred to as the original propagator of this tradition but he may be
none other than Srindtha if we take “Siddhanatha”to bea 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,”23%
or the “City of the Sacred Place of the Moon” (candrapithapura). 2 It
symbolizes the Innate Nature (svabhdva) of all things where the divine
body of the goddess Kubjika resides in the form of Kundalinl 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.”?’7 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*9 Indeed, this is probably
one of the reasons (if not the main one) why the cult of Kubjiki is
associated with the western quarter.

Between the three peaks of Himavat is the site of the Land or Town of
the Tradition (santdnabhuvana/pural 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 abave the head (dvddasantay where Kundalini
abides in her most risen state.#! Thus Kubjika is said to descend onto the
peak of the Snow Mountain {(hiragiri) in the land of India. This peak is
located at the end of the stream of divine sound (ndda)?*? which resounds
throughout the microf macrocosm until it merges into the Silence of the
Transcendent at the highest level of being at the End of Sound (ndddnra)in
the Twelve-finger Space. The goddess is therefore said to reside on the
peak of mount Kaildsa and, as such, is the Goddess of the Peak (fikhddevi)
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#5 The MBT, according to the colophons, has also emerged along
the Path of Meru in the Primordial Sacred Abode (ddyapitha). 24 The
KRU 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 pro gressive unfolding of
consciousness and the transmission of the doctrine originates and so is
called the Primordial Abode (adipitha) 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 Kubjika 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.?%

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 studied 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,
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APPENDIX A

A History of the Study of the Kubjikid Cult

Scholars first heard of the existence of the literature of the Kubjika
school at the turn of the century when Haraprasada Sastri and C. Bendall
published their catalogue of manuscripts belonging to the Darbar Library
in Kathmandu.! 1In 1934, P. C. Bagchi published an edition of the
Kaulajfidnanirnaya along with a number of short tracts attributed to
Matsyendrandtha, In his introduction he quoted extensively from the
Kubjikanityahnikatilaka, which was correctly identified by Sastri in the
Nepal catalogue as belonging to the Pascimdmndya. Bagchi however
failed to grasp the distinctive character of the Pascimamndya 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 Sarada*), aroused particular interest due to
its presumed antiquity. Chakravarti also wrote short notices of these
manuscripts in his catalogue of Tantra manuscripts belonging to the
Society which came out in two volumes in 1939 and 1940 respectively.s

In 1947 a series of articles written by the Nepalese major-general
Dhana Samser Jangabahidur Rana came out in the Hindi magazine
Candi. They were published every two months and each gave a brief
account of the @mndyas amongst which was the Pascimamndya.é In 1963
De Mallmann published a book on the iconography of the Agnipurdna in
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 Pindeya from Sampiirnananda
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 All-
India Kashiraj Trust in Ramnagar near Benares.? This was the first edition
of a Tantra belonging to the Kubjika school made, as it happens, without
the editor knowing that this was the school of Tantra to which this text
belongs.

In 1977, Schoterman published a 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 Saysdhasrasamhita
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 Kularatnamitlapaficakavatdra 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.
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The Manthanabhairavatantra

The Manthdnabhairava is a lengthy Tantra belonging to the
Pascimamndya. 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. I841. Forty-
one manuscripts, many of which are more than 150 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 195 folios of foolscap
paper.’ Apart from this one, no manuscript 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
Kuminkikhanda 6,000 verses
Siddhakhanda 2,900 verses
Navanityayagadhikara 4,300 verses

Total 17,700 verses

In the Pardtantra, the MBT is referred to as the “mahamanthina-
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
Kumdrikakhanda at least) as divided into three parts. Does this mean then
that the Navanitydhnikadhikarais a later addition? Orisit, 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 which parts of
the MBT they contain. Certainly there is no single MS that containsitall.
Morteover, 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 Rupasiva. 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 Kulalikamata 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 KMT of 3,500 verses proves that the MBT isa 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 Vidyapitha holding in
one hand the Srimata, i.e., the KMT.” 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 particularly interesting from this point of view as it seems ta be
closely related to the KMT. Perhaps, indeed, it is an expanded version of
it, like the Sarsakasrasamhita 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 conquered 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. [tappears, 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 (Jaksakot?). The essence of the
doctrine of this Tantra was transmitted in another seventy million verses
from which another version 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 Mitranitha 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 Khafijinimata is said to have passed originally from
Adindtha to Mitranatha, who then transmitted it to Sastinatha, 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 Caryanatha taught; possibly this was Gdiyananatha who is
usually associated with the three other teachers, Whoever this teacher was,
he transmitted half to Brhatkantha, who gave one half to Gandveksa. The
remaining portion of the Khafjinimata was transmitted by Akulanitha,
The text now goes on ta 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.

Table 8. The Transmission of the Manthanabhairavatantra.

1} Pdaramesvaramata of 1 million, million verses

|

Version of 70 million verses

Version of 125,000 verses

|
MBT revealed to Mitranatha in three khandas together
consisting of 24,000 verses,
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2) Adinatha
Mitranitha
Sagtinatha - Caryanitha - 7 - Brhatkantha -
Ganaveksa - Akulanatha
Cificanatha (also called Cificininatha) revealed
the 125,000 verse version,
Kalankanitha revealed the 24,000 verse version.
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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 sagka 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 Tantrain 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 deal 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
fastras. He starts by explaining that a §dstra is so-called because it teaches
($asanary those who are frightened, suffering or wicked the way to
salvation (#rdra) from their sins and worldly troubles.? All §3s¢ras belong
to four basic categories:*

Common (samdnya)
Common-cum-particular (sadharanavisesa)
Particular (visesa)

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:

165b



166b

102 APPENDIX C

Common (simanya). The $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 (itih@sa), mathematics (ganita), dramaturgy (ndtaka),
metrics (chandas) and grammar (Sabda).

Common-cum-particular (sidharanavifesa). 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, SGma 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 1o be
‘particular’ because they belong to specific traditions (samaya). These
include the Saura, Saiva, Paficaratra, Pramana, Vaimala,’ Atharva,
Samkhya, Yoga, Bauddha and Arhata.

«&ajva” here means specifically the Saivasiddhanta 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 them are
the scriptures of the Vajrayana, including the Guhyasamdjatantra.t 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 paniicular’ 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
Mahegvara’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 (virva) 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 of 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 (pravytii) 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 (svara)
within consciousness.” Siva is in this way filled with the energy of speech
and so assumes the form of the aggregate of all words {sabdardisi), here
identified with Sadaéiva who, eternal, (sadd) and endowed with Siva’s
nature, is ever at the upper level (iirdhvasthana). Sadasiva reflects upon
the manifest universe as consisting essentially of two categories, namely,
the ‘listener’ 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 (dnantaray. that between Sadasiva and the Viras,

Intermediate (avantara): 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 (misra). that between divine beings and sages.

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

Sadasiva 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
voga 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 (srofas) of Saiva scripture.’ In
his lower (gpara) form, Sadasiva 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 to be very important and
deals with this class extensively. Accordingly, the Mantrapitha is said to
be the divine pitha (divyapitha) of the Mudrd- and Mandala- pithas of
which Sadasiva is also the Lord. From Sadasiva’s five faces issues the pure
knowledge (§uddhavijiiana) through which the divine Sound (ndda) and
Drop (bindu) emerge. When these combine with the metres, they generate
through their thythm all the §@stras. The gods first revealed reality (artha)
through the Vedic metres (chandas); even so all the scriptures are forms in
which Sadasiva embodies himself. Consciousness has no forminitself 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, inteliect and speech, he assumes the
identity of the teacher who instructs; while when the fourth instrument —
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-
karupika”.1® Within these gross bodies is the subtle body (arivahikalinga)
governed by the vital breath which moves through the right and 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 Yamalas 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 (marhikd) belonging to the currents {(srotas) of the
scriptures, 't Thus the JY seeks to present 2 picture of Agamic Sajvism 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 srozas 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
“gcarya’}is one who is conversant with the teaching of all the currents. 2

The relationship between the pitha and srozas 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 pirhas extensively, Bhairava talks about them
in genera] and deals with their contents summanrially. Bhairava starts by
listing a number of synonyms for the word “pitha”, all of which miean a
“group” or “collection™. 4 The Manirapitha 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 Mantrapitha 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 (bhoktr), while the Vidydpithaisthe object
of his enjoyment (bhogya). Mudra includes both of these while Mandala
is present in them all.!*®

To the Mantrapitha (“beyond which there is nothing™) are said to
belong twelve thousand Mantras. It consists essentially of eight Bhairava-
tantras, namely, the Svacchanda, Unmatta, Asitdriga, Ruru, Canda,
Krodha, Jhankdra and Kapdlisa'® 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 Unmatta-bhairavatantras.’” The apparent contradiction is recon-
ciled 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 Bhairavatantras. Consequently the Mantrapithais
said to be two-fold.!8

The Vidyapitha is also extensive.®® The major Tantras listed as
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belonging to this pitha are the following:  Sarvavira, Samdidyoga,
Siddhayogesvarimata, Paficamrta, Visvadya, Yoginijalasambara,
Vidyadbheda, Sirascheda, Mahasammohana, Nayottara and Mahiraudra.
Then comes a list of Yamalas (it appears that all the Yamalasbelong to the
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 itself does not figure
amongst the Ydmalas but is separately listed as the Sirascheda. Although
eight Yamalas are listed here, in the detailed exposition which follows (see
p. 114 ff.) only the first five of them are discussed, of which the BY is
considered to be the most important. Eighteen subsidiary Yamalas are
said to be associated with them, namely, seven Matrkayamalas, six
Yoginiyamalas (beginning with Jaya) and five Mdétryamalas. Accordingto
the detailed account of the five Yamalas, four of them are said to generate
four others as follows: Brahma — Vetala, Visnu — féana, Rudra — Atharva
and Skanda — Sarasvati.?® The standard complement of eight Yamalasis
thus complete, although these eight are not the ones listed above, Nor are
they quite the same as those listed amongst the sixty-four Bhairavatantras
(see p. 121 ff.) which are: Brahma, Rudra, Visnu, Skanda, Gawamiya,
Atharva, Vetala and Ruruyamala. However, if we identify the Ruru-
yamala with the Rurubheda, only the Umaand Hari-yamalas are missing
in this list.

The Mudridpitha consists of eighteen thousand Mantras and one
hundred and eight Ka/pas. It has three principal divisions associated with
the following root Tantras (séitra). Hrdbheda, Mitrbheda and
Kubjikamata.

The Mandalapitha has only one division belonging to its root sitra
and is said to be sealed by a hundred (i.e., countiess) mandalas. It appears
from the JY’s account that the Mandalapitha had little substance of its
own (at teast at the time of the redaction of the JY). Essentially, it is
considered to be a part of the other pithas, enjoying little autonomous
existence of its own as a separate category.

Finally, the JY refers to another important classification of the
scripture, one we have already discussed at length (see above p, 43 ff.)
namely, that into eight groups of eight (astastaka) which, as we shall see,
is essentially the same as we find in the Srikanthiyasamhita.

After this brief exposition Bhairava goes on 1o give a detailed
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 miilasiitras, namely, Svacchanda-, Canda-, Krodha-, and
Unmarta-bhairavasiitras.

Svacchandabhairavasiitra. This is divided into two branches, namely,
those of Svacchanda and Asitarnga. 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 (yogasakti) 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.2!

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 (sakhd) of the Asitangon-
mattasitra. These include Asitanga, Mahdnada, Ekapada, Mahodaya,
Bindukapila, Nadendu, Sekhara, Caryamrta, Kaldjigla, Kalakia,
Mahidmria, Mahagharighala, Bhairavaghanghala, Mahanirvanayoga,
Vicitrabhairava, Bhima, Mahadbija and Parampada.2

Candabhairavasiitra. This séitra 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 Vikarala,
Simhakesa and to one other(?) along with eight Viras by Candanitha,
‘These sages founded several schools. This Great Knowledge (mahdajiiana)
was then transmitted by Candanitha’s will along the following line of
teachers.

From Simhakesara to Manohara — Visnu — Kausika — Srivatsa —
Srivinasa — Srigarbha — Vi$vavaiérava — Saura — Midhaswami -
Subhadra - Mufijakesin — Adhoksaja — Medhasas. It was also given to
Agastya’s circle of masters by Vigrahesa and, by the will of the Srikantha-
sliris, was transmitted by Bhairava who gave it to the gods. It was then
transmitted to $akatayana — Pippalada — Uddalaka — son of Naciketas
who brought it into this world with its many branches ($akha).

The Tantras belonging to this sizra are twenty-one in number, namely
Dandatantra, Viratantra, Mahapitha, Supitha, Candapitha, Susravana,
Purakalpa, Candogra, Candamandala, Canddasidhdra, Bhiitogra (1),
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Bhiitanigraha, Vijaya, Tripada, Karna, Amogha, Ardhalocana,
Patalavijaya, Trailokyavijaya, Mahadamara and Ghoradamaratantra.®

Krodhabhairavasiitra. This siira 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
Kantibhairava, Sikhasekhara and Rodhina (7). The branch associated
with Samghatabhairava is also divided into eight branches taught by eight
Bhairavas starting with Sasankasékhara up to VirGpaksa. 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 Maheda while the Krodhograsarmhitd
belonging to this Tantra was taught by Krodhabhairava himself to
Kamale$vara who transmitted it to Bhima who gave it to Jidnabhrt and
Améumati. Again Vimalabhairava gave the Vimaiatantra to Candrépida,
while Krodhesa gave it to Surdpida and Tardpida. (Sikha?) $ekhara-
bhairava gave the Krodhamalinisamhita (said to describe many mudrds)
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 Nandindtha, that of seventeen (hundred?)
verses by Krodhin(?) and that of eight (hundred?) by Dattatreya, whiie the
third group of eight Viras gave it to Sitamsuéekhara. The Nanajhankdro-
malinisamhita was received by Viéalaja from Jhankara while Krira-
bhairava taught a section of this Tantra called Krodhakararikinisamhitd
to Kandarpa. The Binduvijayatantra was imparted to Sasibhiisana.
Bindukitiratantra (7) was taught by Kalikahladadeva. Samanta received
the Yogamdalinisarnhité from Krakaca and Saéikanti gave the Krodha-
samvarttakd to Mahasamantadeva. Tara received the Mahanddatantra
while the Visamaksodhamalitanira(?) belongs to Mahitarapati. The
Krodhatantra was transmitted from Tarapati — Sutdrapavana —
Dhamalila — Jitalavanyaka — Hatakanatha 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 Sadadiva, The
Unmartapaddhari is divided into two lines, each of which is of eight
divisions corresponding to eight Bhairavas. Unmattabhairava taught the
Unmattatantra to which belong twenty-one Samhitas, while Kapilisa
presides over the second line of which there are eight principal Samhitas,
namely: Anantabhairava, Anantavijaya, Bhairava, Para, Vipdsikhi,
Acaloddisa, Mariandasamhitd and Candograbhairava. These Sambhitas
were brought to earth by eight sages amongst which only Vidalalocana,
Tarapati and Sutdra are named, the latter being the revealer of the
Martendasamhitd. These Sambhitas are linked to each other and to other
Tantras as follows:

Sikha - Amrta, Ananda, Pramoda, Anantavijaya®s

Andcala and Amrtinanda - Ananda, Gambhira, Jivinanda, Sirottara,

Sunanda.

Mirtanga - Manthard, Vijaydnanda, Surdnanda

Candogra - Sadinanda, Asritananda, Mangalinanda, Mangala.

(Bhairava) - Lelihdnd, Mahdjvala, Candamalini, Karankini, Karala,
Karpamiila, Kalevarid, Mahdphetkirabijad

Each of the Tantras associated with the Unmarttabhairavasamhitd
have other Tantras associated with them. These are;

Lelihdni Nityanitya, Anitya, Nitya.
Mahajvala Umadeha, Nilakantha, Yoganidra
Candamalini  Pijodaya, Kurangdksi, Paddksi, Citrakandhara.

Kararkini Two extensive Samhitds - not named.
Karala Nigraha, Dhvastavighni

Karnamilla Vighnd, Sudiptabhiva.

Kalevara Samayd, Ksudra.

Phetkdra Vimald, Sivi.

The Unmattatantra of the first line was transmitted by Urmatta-
bhairava (7) to the gods starting with the five Sivas (Sivapaficaka). From
Suddhavidyd it was transmitted in a version of three hundred and fifty
(chapters?} to Dhyanahara who taught it to Prapafica, then to Kunga-
bhadra and Sikhe$a 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 Diksayanikali. A seed-
syllable 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’ (makaghora) 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-
tantra was brought down to earth by the eight sages: Durvasas, Sanaka,
Jisnu, Kapila, Kasyapa, 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, Trifdla (ie., the SYM). Sricakra, Vifvadya, Yoginijala-
sambara, Vidyabheda and Sirohria (i.e., Sirascheda).

The Tantras belonging to the Left Current. Nayottara, Maharaudra,
Mahasammohana.%’

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

The fifth is the Brahmayamala 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” ot just “Mata.” Seven
other root Tantras (sisrd) are associated with it, namely Ucchusma,
Nirdcara, Mahdcdra, Sarvatobhadra,?® Dvika, Sarvatmaka and
Mahadaksina. 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 (miilasdtra) in
the Vidydpitha, the JY moves on to a more detailed treatment of each
of them.

The Sarvaviratantra. This Tantra was revealed by Mahadeva and
transmitted along the following line: Daksina — Mahavira — Pracanda —
Kankala — Nilakantha — Bhairava — consort — Garutmat - Dasga-
khandara — Rivana and Vibhisana - Patafiga Bhavapapin who then
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transmitted it to men.

The basic form of this Tantra (milasitra) is said to be of three
hundred and fifty (chapters?), its concise (samgraha) version is called
“s@hasra” 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 Siddhayogesverimata. This Tantra has three (sections/versions?) 174b
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 Malini (1)
Karilin — (N
Ajakarna Khecarivijava
Sankhadhirin Mahédsankharantra
Marmaphetkara Phetkiraikiksara
Vidyadhipati Vidyélaksa
Vidyolka Vidyédprasiiti
Aghora Siraghora
Ghoresvara Raktighoresvari
Vidya « Krsnaka
Kitacaksus Krsnaghoresvari
Bhairava’s will Fitaghori
Padmamudra Mahamayi (1)
Nirafijana Bhadra

Rudras | Icchi Kaii
Jnity Karankini

The Siddhayogesvaritantra was transmitted along the following line:
Srikantha — Ksudra — Amrtabindu (=Binduparipitf) -~ Vipra —
Bhairava —~ consort — Krspa — Umdpati - Vedadiras — Angiras —
Utathya — Urdhvaretas who taught it to men.

The Sricakratantra. Eight Cakrasamhiras are associated with this Tantra,
namely: Svaracakra, Varnacakra, Nadicakra, Guhyacakra, Kalacakra,
Sauracakra, Vahneyacakra and Somajacakra.® Siva ‘resounds’ (svarati) 175a
and is manifest in the Svaracakratantra while Varpacakra deals with
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Mantra. Nadicakra (also called Sutara) and the Guhyacakra deal with the
nature of Sak¢i. There are two Kalacakratantras; both are said to deal with
the duration of man’s life (dyus). One of the two is Saura and said to be
auspicious (Swbha); 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 (also called “Candatantra’}
destroy death.

The Paficitmptatantra. The only information supplied about this root
Tantra is the line of its transmission which is: $akti ~ yoginis, ganas, gods
and snakes — Prahlida — Au$anasena — Bhdrgava — Devala —
Krsnatreya (“who knew the Vedas”) — Kusadhvaja — Sitoda -
Patadra (7} — Dantya.

The Vi§vidyatantra. This Tantra is named “Visvadya” because it teaches
the nature of the group of yoginis (yoginijala) sta rting with the one named
Viéva. The line of transmission is as follows: Sadisgiva — Viévitman —
Vimaladréa — Kanticchatra — Saundin — Bhairava — Sakti who hid it. 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, Bhagamald, Bhogini, Sukesin and Sudhama.?®

Associated with these Tantras are twenty Upasamhitas: Tdaraka,
Aksi, Pasaghni, Nandini, Gamini, Bhrguni, Satyd, Daksdyani, Uma,
Maya, Mahdkali, Candali, Acalasri, Bhadrakali, Sumedha, Tard,
Arkamani, Tarakdbharana, Raudri and Jvalamalantika.

The line of transmission of the Yoginijalasambara is as follows:
Mahasamvartanitha — Bhima ~ Tailaka — Dirghanakhin — Bimba —
Candavrddha — Candaéilataka — Silada — Bhagamilin — Bhagini —
Vira — Sukesin — Sudhama — Jvdlamukhantika — Bhairava — Sakti —
Urdhvaretas — Ananta.

The Yoginijalasambaratantra is said to the glory of the Anantasrotas.

The Vidyﬁbhedat&ntra. Seven Sambhitas are associated with this Tantra
taught by as many teachers; these are:

Teacher Tantra
Vidyesdna Siddhdrthd
Pralamba Vidydlayd
Padadru Vidyarajfii
Karila Vidydmani

Ajatman Vidydrasi
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Vidyesina Vidyaprasiti
Améaphala Tridandi

Six of these Samhitis have not yet 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, It is 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 Ydmalatanira and is also called “Jayadratha” or
“Sagsdhasra.” It was transmitted from Mina(?7) — Narasimha — Yogini —
Daivavatsyaikacaksus — Sukra. A number of Tantras are associated
with it;

Teacher Tantra

Vajrakaya Vajramdlinisamhitd
Jvalantiksa Jvdldtantra
Yamantika Yamdntakatantra
Kildnta Kalantakatantra
Plavana Plavanatanira
Candavega Candavegasamhitd
Nidhisa Taranidhitantra

The Sarrughnatantra 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 consort and to Yatudhanadhipa and
Vrnaddrakamuni. It was transmitted through his divine power in
countless sections (skandha).

The Semmohanatenira. Once when the Lord of the Demons, in alliance
with the Heroes and the circle of Mothers, was fighting the gods, he drank
the sacred nectar and became drunk. Inthis state he started to dance while
the Mothers, headed by Cakrakiralini, 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 Jayd, 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-
sammohanatanira to earth.

177a

The line of transmission of this Tantra is as follows: Tumburu — 177b
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Maheéina — Sammohana — Ananta ~ Trimtrti -~ Dundubhi —
Nilakantha, Nilarudra was another teacher of this Tantra. He had 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. Mayabijottara, Sammohandmria, Jayamyia, Vicitra,
Taramrta, Mahamyrta, Gunamrta, Kalasara, Paramyta, Trottala,
Bindusdra, Mayasara, Mahodaya, Vidyajala, Mahajala, Madana,
Madanodaya, Mantrodaya, Pramoda, Raksaraksa, Suraksa, Traiguna,
Bhiatadamara, Trailokyavijaya, Vijaya, Nilaketu, (Vasudharal),
Arkaprasna, Privodaya, Mahabala, Vipraghna, Jambhana, Mohana,
Prabhd, Sikha, Cudamani, Kanta, Karkota, Karapijita, Sammohatilaka,
Bimbatilaka, Tilaka, Prayojana, Durvasdmria, Sundara, Kandarpa-
vijaya, Lila, Lalita, Rativardhana, Bhogineya, Visala, Bhratrtantra,®

The Nayottaratantre. 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,
Danavarivimohana, Tdr@kabhyudaya, Samgramavijaya, Nayasara,
Tilaka, Kolghala, Amburasi, Capamali, Mrgadhvaja, Nardyana and
Vasaikdra.

The Mahiiraudratantra. The deity of this Tantra is called Maharaudra or
Ruru (bhairava). He taught this Tantra to Sarva — Rudra — Samvarta -
Canda and Saundin — Ardhanarisa who taught a short versionto Bhrnga.

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 Apgain these operate in the domain of another
couple, namely, knowledge (/fidna), which is both insight into ultimate
principles 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.3 The goal of spiritual endeavour isachieved
by following 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 Visnw, Skanda and Rudrayamalas belong to these three
respectively. The four Vedas are said to originate from them along with
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the Umayamala.’? 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 “Picumara.” The word
“Picu” is said to consist of two units, namely, “Pi” which means “body”
(pinda) and “cu” which means “seed” (bijg): a true yoginis one who unites
these two elements, that is, his body with the seed of consciousness. Again,
“Pi” denotes menstrual flow (kdminipuspa) and “cu” the male seed (retas).
The repeated union of these two in conjunction with the performance of
the appropriate ritual (kriva) and recitation of Mantra is considered to be
Ficu. “Pi” is also said to denote the female organ (yonf) 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 Matatansra and has eight Matataniras associated
with it. These, along with the teachers who brought them to earth and
anutantras associated with them, are as follows:3®

Teacher Matatantra Anutantra
Bindusdra Raktid® Utpala®
Kapalin Pecika® (Hedamata) Karalinimata
Hetuyana (1)  Mrgalinimata (Vrkiadaya) Aitreya
Siva Sambara Sdrasvata
Utphullaka3® Kalasara + Mukuta
Nilakesin Nilakesa Lampata
Bhirudi Bhirunda Kilikhya
Kaudiki Pingaia X Picusara and Nayodaya

Associated with the eight ganuranzras are eight parisistatantras. How these
are linked is not always made clear. They are Padcalika (linked with the
Utpalatantra), Manava (associated with the Vagavalitantra), Kardlimata
and its ‘sarasamgraha’, Laksmi (associated with the Kalakhya), Vimala
(assbciatcd with the Lampatatantra), Kacchapi (associated with the
Kampakithadriitantra) and Garbhaprakarapa (associated with the
Nayodayatantra).

From the pariSistatantras originate the wupasidtras. These are
Asvapluta, Saranga, Gojika (?), Bhedavipluia, Vaibhanga, Matarga,
Kusumali and Savitraka.

All these Tantras are the root ancilliaries (milaparisista) of the BY.
Along with them are seven misrasitras which are said to belong to all five
currents of scripture. These are Musti, 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 (sifira) which disclose the different levels of meaning of the
teachings.® These are as follows:

Mulasiitra: 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,

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

Nayasitra: 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.

Uttarasitra: This discusses and clarifies the intended sense of the
teachings as determined by these siitras.

The Uttarottarasiitra: This elucidates and supplements what remains to
be understood or has, inadvertently, not been dealt with fully in the
previous four sdtras. 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 szras 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 {(sticanay. 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)

Vaiidation {gamaka): The teacher now gradually unfolds the meaning of
the siizra. In order to make i clear, he makes use of examples and refutes
possible objections.

Clarification (prakaseka). This follows from the previous correlate.
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Ordering the Disordered (sarkirna). 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 anotherends. 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 Tantraloka to an explanation of how
the teacher should transmit the meaning of the scriptures to his discipies
(vyakhyavidhi).®? Abhinava bases himself mostly on the Devydyamala
which Jayaratha accordingly quotes extensively in his commentary.
Paraphrasing this Tantra, Abhinava starts by saying that there are five
kinds of teachers:

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

Those who know the entire range of Kalpas associated with a given
Tantra.

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

Those who know all the classes of scriptures.®

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
particuiar Tantra he wishes to learn and whose teachings he seeks to put
into practice.

The Devyaydmala, 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
(svamnaya). These are:

The Sections (pada): Theoretically a Tantra of the Samhitd 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 (padagata); 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 (paddrtha). 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
sitras, in order to elucidate its unique character in relation to other
sitras.

Although the divisions into grades of sijiras is more theoretical than
real, it is interesting to observe how the Agamasatiempted 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 Sambhirds are associated with the Rudra-
yamala:  Arthasara, Suradharma, Daityaghni, Virdrthind, Virdsdra,
Raudrl, Mudrantamalini, Kilottard, Kalaghni, Mahamytufijaya and
Candabhairava 4

The Visnuydmala. The lne of transmission of this Yamala is as {ollows:
Sadasiva — Kapilifa — Svacchanda — Krodha — Ucchusma — Ruru —
Candabhairava — Unmatta — Virabhairava = Ananta — Bhaskara
Manthana — Nilakantha — Bhima - Vamaka — Mahakala — Visnu —
Munindra — Sandilya.

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

Skandayamala. This Tantra, also called the “Senadparivamala”, Was
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transmitted along the following lineage: Tejodhiman - Prthu$iras —
Samadr§a — Vi$vabhuk — Visavalayagola — Bhairava - Consort —
Visikha — Kufijiramukha — Sambhadra — Virabhadra — Ugracanda —
Mahendra — Candrarkaviyumuni -~ Manugana,

The Samhitds associated with this Yamala are Gauh@sphanda,
Analakdntha, Visacchadd, Sai$ava, Mayiirasikhd, Ramanodbhava,
Varadd and Lilotparamalika.

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

There are eight Samhitas associated with this Ydmala and they are
said to belong to all four pithas, These are Uma, Rauravi Bhima,
Gambhird, Langald, Matryananda, Surinandd and Bhairavananda.

The Umdydmala 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 Devardydmalas, four Ditibhavayimalas,
four Kinkiniyamalas, six Yoginiydmalas, eighteen Bhimayamalas, ten
Dakiniyamalas and a number of Matryamalas.

4. The Mudrapitha

The Mudrapitha is also called the Kriydsiitra, probably because
Mudrd is a manifestation of the power of action (Kripdsakti) 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
Bhairavataniras. The Mudrd which the Tantras of this pitha are said to
disclose is the Gesture or Seal of Emptiness (vvomamayl 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:

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

Matrbheda. Bhairava explains that this Tantra is so-called because it
exalts the mother (mdrr) in whom and by whom all the universe is
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measured (mapita) and saved (tranita) and of whom there are many
diverse forms (Pheda).#6 There are five Samhitds associated with the
Matrbheda, namely Apardjitd, Vastuvidya, Sarvabimba, Karotini,
Siddhasarartha, Citrartha (1.9

The Kubjikimata. The KMT1is 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
Kubjika. She is the power Beyond Mind (manonmani) who, in the bliss of
loving union (samplava), withdraws her limbs to form the divine triangle
of the Seed (bijg), Drop (bindu) and Sound (ndda) through which the
universe is created, The KMT is said 1o deal with the Sea! of Speech
(vécikd mudra). 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 Ekaksara, Dvydk sara,
Padamdli, Sabdamala, Sabdamalartha, Malinl, Vakyamdld and
Vidyamdla.

5. Mandalapitha

This pitha is said to be equally present (sdmdnya) in the other three
pithas. Although it has only one miliasitra, which is not named here, it is
divided in many parts (kaipa). The line of transmission is as follows: .
Paficasekhara who brought it to earth transmitted it to Ratisekhara —
Samharabhairava — Dingdi = Dangde$vara — 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 ff.). 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
Sankhapala

Bhrgu

Cetas
Nidhisa
Vidvamitra
Gautama
Galava
Yajfiavalkya
Vibhinda

Kurcila
Krandana
Kanka
Kekara
Kanana
Ksami
Kotaraksa
Samvartta

Bindu
Sabindu
Satatapa
Parasara

Apastamba
Ambubhuk

Tantra

Svacchanda
Canda
Krodha
Unmatta
Asita

Ruru
Jhankara
Kapdalita

Brahma
Rudra
Visnu
Skanda
Gautamiya
Atharva
Vetala
Ruru

Rakri
Pepikd
Bharundi
Ida (Huhi)
Pingald
Nilakesi
Sambara
Utphulla

Bhairavamangali
Candragarbha
Santimarigala
Sumangala (also
called Brahma

+ Rudrd)
Sarvamargald
Vijayamarigala

Group

Bhairava

Yamala

Mata

Marigala

Table 9. The Sixty-Four Bhairavatantras.

Corresponding
Tantras in
the SKS§%

Svacchanda
Bhairava
Canda
Krodha
Unmatta
Asitdnga
Mahocchusma
Kapalisa

Brahma
Visnu
Svacchanda
Ruru
XXXX
Atharvana
Rudra
Vetdila

Rakia
Lampata
Laksmimata
Mata

Calika
Pingala
Utphullaka
Visvadya

Picubhairavi
Tantrabhairavi
Tata
Brahmikala

Vijayd
Candrii

185a



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

Teacher

Vyasa

Katydyana

Ulidka
Sthtlanagdi
Hamsa
Hamsarava
Suka
Manu

Pita
Aksaka

Vasistha
Paksasukra
Kanaka
Kokila
Suka
Visvabhuk
Kaéyapa
Sveta

Brhaspati
Yamoghanta
Kankara
Syamaka
Sikhi

Karna

Jatd

Adhiga

Hamsa
Soma
Anuloma
Viloma
Lomaka

Tantra

Visvamba (also
called Ugra-
mangald)

Sadbhdvamangala

Svara
Varna
Nadi
Guhya
Kila
Saura
Viahneya
Somaja

Saukri

Manda
Mahocchusma
Bhairavi
Sambarl
Praparicaki
Mairbhedi
Rudrakili

Andhaki
Rurubheda
Sankha
Siilini
Karnamoti
Tanki
Jvdlini
Matrrodhani

Siddha
Citra
Hrllekha
Bhairavi
Kadambika

Group

Cakra

Sikha

Bahuriipa

Vagisa

Corresponding
Tantras in
the SKS

Mangald

Sarvamarngald

Mantra
Varna
Sakti
Kala
Bindu
Nada
Guhya
Kha

Bhairavisikhd
Vind
Vinamani
Sammohana
Damara
Atharvaka
Kabandha
Sirascheda

Andhaka
Rurubheda
Aja

Miila
Varnabhanta
Vidarga
Matrrodhana
Jvialin

Bhairavi
Citrikd
Hamsd
Kadambikd
Hrllekha
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Table 9. The Sixty-Four Bhairavatantras {(continued).

Teacher Tantra Group Corresponding
Tantras in
the SKS
Sata Hamsini Candralekha
Jata Hamsamila Vidyullekhi
Valmika Candrakoyi Vidyutmat

7. The Srotas Division

The JY knows and accepts the standard classification of the
Saivigama 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 (guru) and traditions (santati,
santdna) associated with them.5t Each of Sad#siva’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 (carpd) 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 Bhairavdgamas 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 impartance in their own right, The
Kashmir tradition, for example, associates the dualist, monist and
qualified monistic schools of Saivism with three maghikas 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 to do so in detail. The Siva and Rudra division of
the Siddhantagamas are said, as usual, to consist of ten and eighteen
Agamas respectively. The Left Current consists of the Tantras which
‘detude’ss which is clearly an allusion to the Semmohanatanira 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 Ydmalas. To this Current also belong the SvT and the
entive Mantra and Mudrapitha® 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 Eastemn
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-duai 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.t! 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
pulsation 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 Kuia
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 (firdhva)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
(patalandyaka) are born from Hathakedvara’s mouth.s” According to a
passage quoted by Abhinavagupta from the Raeurdgama® when
Srikantha resides in the hell worlds he assumes the form of Hataka because
he bestows yogic powers suddenty 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 ail existed.
Certainly the Svacchandarantra, 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. Even 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,
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Manuscripts of the Kubjikdtantras

For almost twenty years German scholars have heen directing a
project to photograph manuscripts in Nepal. Amongst the many
thousands of manuscripts that have been photographed so far, thete 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, I have
had the opportunity to consult only the index cards of the microfilms made
of manuscripts belonging to the National Archives in Kathmandu. I 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 “Kubjikapija* 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 I
have had to list many manuscripts of sections of the MBT as “unidenti-
fied.” 1 have also not listed manuscripts of the KMT {also called
Kuldlikamndya) because it has already been edited by Goudriaan and
Schoterman. A few entries, such as the important Satsahasra, are listed
without reel numbers. This is because it appears that the project hasfailed
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.
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Title
1) Aspavimsatikarmarcana
2) Kubjikdkavacamidlamantra
3) Kubjikakuladevarapija

4y Kubjikdkarmdrcana

5) Kubjikakhyadvadasasiiira

6) Kubjikdgurumandalapija

7) Kubjikdguhyesvaripiijjapaddhati
8) Kubjikagnikubjikapijavidhi

9) Kubjikagnikubjikapratisthavidhi
10y KubjikagniyajRavidhi

11} Kubjikdgnilaksahutiyajiiavidhi
12) Kubjikdgnividhi
13) Kubjikignihomavidhi

14) Kubjikddamandrohanapavitrd-
rohanavidhi

15) Kubjikanityahnikatilaka

16) Kubjikapijavidhi

Reel No.
B 176/6
B 178/19
B I81/16

B 181/11
A 232/15
B 182/3

B 181/15

A 231/36
A 234/12
B 181/17
A 233/6
A 232/31

B 702/5
A 233/11
A 233/9

B 179/12
A 232/35
B 178/32

B 180/19
B 179/18
B 865/5

A 228/3
B 26/11
B 26/10
B 26/12
B 26/19
A 41/11
B 26/22
A 161/21
A 162/7
B 415/22

B 865/5

MS No.
171130
1/1539
5/5032

5/1934
5/5026
5/1882
1/1698/395

1/1696/813
1/1696/1642
1/1696/2247
1/1696/869

1/1696/1363

3/56
1/1696/289
1/1696/1112

1/1696/2200
1/1696/202
1/1696/2186

5/1880
5/1886
5/5023

1/239
3/384
1/1361
171320
1/ 1360
1/1320
3/ 384vi
5/8541 vi
3/195
5/4995
5/1937

5/5023

Folio
54
11
57

50
39
40
41

10
i1
65
13
50

63
21
15

42
59
59

66
31
20

85
90
93
78
93
68
90
122
57
99
37

20



Manuscripts of Kubjikatantras

Title
17) Kubjikamatasatsahasratippani

18) Kubjikamalamantroddhira

19) Kubjikamiirtisthapanavidhi
20) Kubjikdyutiksari

21) Kubjikardharatridipayagavidhi

22y Kubjikavidhana

23) Kubjikivisayakatanira

24) Kubjikdsodhanydsa

25) Kubjikastavimsatikarmircana
26) Kubjikdsamdhydavidhi

27y Kubjikasahasrandmastotra

28) Kubjikdsahasraksari

29y Kubjikdasiddhagniyajfiavidhi
30) Kubjikdsiddhilaksmipiija
31} Kubjikastotra

32) Kubjikopanisad

33) Kulamilaratnapaficakavatara

34) Kularammoddyota

35) Kulalikamndyatippanisa-

Reel No.

B 121/8
B 36342
A 210/19

A 23127
B 179/10

A 232/6
B 180/7

B 181/18
A 23220
629/16

229/2
174/ 15

179/22
363,43
393/76
180/8

150/26
40/7
158/3
121/3
117/5
112/3

147/10
119/3
11872
149/1
206 10
40/ 21
146/6

B 25/20

FPRPPEE FETEEZ P> W OE W O® W

MS No.
1/1686

5/4818
1/504
1/678

5/5024
1/1696/2211

171030
2/135
171696/ 181
5/1891
1/109
5/4999

1/62
1/356

5/5000
5/2483

1/1696/397
1/1696/929

5/6571
5/425
171499
5/5185
1/45
1/1552

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

1/285

129

Folio
100

76

15

25
42

138
100
64
96
72
93

80
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Title Reel No.
sahasrikd B [74/20
36) Kramakallolini A 146/9
37 Kramasamgraha A 148/6
38) Kramasiitradhikdra B 157/26
39) Goraksasamhitd B 39/4
A 213/21
40) Cificintmatasdrasamuccaya B 123/8
B 157/19
B 123/5
B 121/
4ty Pardpdjakrama A 242]7
A 165/6
42) Pascimakarmdrcana A 242/14
43) Pascimacaruvidhana A 49/13
44) Pascimajyesthakarmasiava B 535713
43y Pascimajyesthanityakarma- A 242740
devarcana
46) Pascimajyesthanityakarmarcana B 525/10
47) Pascimajyesthalaksana A 242122
48) Pascimajyesthasadvimiati- A 242/15
karmarcana
49) Pascimajyesthajyesthamahd- B 190/37
mdydkubjikdlkarmavidhi
50) PaScimajyesthanujyesthimnaya- A 242121
samayadiksavidhi
51) Pascimajyesthinujyvesthamnayd- A 24227
stavimsatikarmarcana
52) Pascimajyesthamnaya- B 161/1
karmarcanapaddhati
33) Pascimajyesthdmndya- B 191/4

kubjikakarmarcana

MS No.

1/1686
511933
4/1602
1/1653

1/1268
5/3978

1/767
17199
1/145

5/4908
514911

1/1696/290
1/1559 vi
1/679
1/1696/2280

1/220
1/1696/ 1206
4/2254

1/1696/880

1/1696/2175

1/1696/1255

4/214

5/ 1879

Folio

51
8o
18
25

13
118

24
40

30

32

144




Manuscripts of Kubjikdtantras

Title

54) Pascimajyesthamnaya-
caturdasimahdparvavidhi

55} Paicimajyesthamndya-
pavitralaksana

56) Pascimajyesthamnaya-
pavitrirohanavidhi

57) Pascimadevircanapaddhati

58) Pascimanitydrcana

59) Pascimamiilasthinavidhi

60) Pascimamndyakarmdrcang-
pajavidhi

61) Pascimamnayakubjika-
karmarcana

62) Pascimamndyvagurumandala-
prijavidhi

63) Pascimdmndyapavitralaksana

64) Pascimamndyapavitrdrohana-,

vidhi
65) Pascimdmndyapiijavidhi
66) Pascimidmndyasamayadiksa

67) Pascimamnayasarvadhikdira-
nirvdnadiksa

68) Pascimamndyasahasraksari

69) Pascimdmndydstavimsati-
karmdrcana

Manthanabhairavatanira:
70) Kumarikakhanda

Reel No.

A

A

>

= 2 I S

> > >

242/30

242/17

242/22

242/28
242/25
242/ 16

242/38
243712

242/20
248739

190/36

191/7

242/19
242722

242/24
24311
24237

243/31
190/ 38

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

MS No.
1/1692/679

1/1696/1206

1/1696/2136

1/1696/ 1406
1/1696/495
1/1656/392

1/1696/5038
5/2486

5/1883
4/214

3/56

1/ 1696/ 1016

1/1696/2077
1/1696/2136

1/1696/405
4214
1/ 1696749

1/1538
1/1696/961

5/4822
5/4630
4/980

H 5530

131

Folio
14

24

36

10
10
34

10
10

32
29
45

32

36

32

55

245
216
238
236
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Title

71) Tikd

72) Navanityadhikdra

73) Yogakhanda

74) Siddhakhanda

75) (Unidentified sections)

AppPENDIX D

Reel No.
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173/1
173/3
209/ 14
135/42
180/3
170/2
366/4

176/ 4
2719
179/4

2747
135/50

173/5-
174/1
176/3
180/4
27/8

27/19
157/ 10

172/4
178/2
27/12

179/6
27/23-
28/ 1
139/ 15-
140/1
170/3
653/ 31
24/2
55/9-
56/1
42/7
168/7
176/2
169/3

MS No.

1/811
2/212
1/230
1/1697-28/7
4/83

2/278

4 6563

5/4878
3/383
1/228

2/118
2/298

5/4654

3/164
2/165
1/1151
2/118
2/86

5/4877
17228
1/1697-7/5

5/1928
1/1151

1/227

1/ 1127
E 13836
217a
392

3/788
2/105
3/ 164
1/1119

Folio

243
239
9
20
169
81
92

186
151
152

89
4

204

150
156
154
203

9i
93
21

251
222

215

38
84
185
210

214
86
73

120




Title

76) Saktisiitra

77) Srimatasdra

78) Srimatotiaratantra

79) Satsdhasra

80) Samvartamandalasiitravydkhyd
81) Samvartarthaprakisa
82) Siddhaparicasika

Reel No.

TE®E ¥ W > UEPPEFEIET >TSS E TS P> @ WKW

180/8
27/ 14
136/9

28/9

177713
135/29
16811
192/2
194/4

193/3
197/3
148/6
190/ 5-
191/1
28/35
194/2
196/6
150/5
194/6
149/7
28/21
28/17
146/3
148/5
28/2
195/8
146/7
154/1

4/6
200/4

28/22
156/ 6

2/2
28/15
155/10

Manuscripts of Kubjikitantras

MS No.

1228
1/787
2/298

1/619 vi

574956
1/1697-21/2
5/4853
54849
3/275

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

1/1697/7/4vi
2/220
2/279
4/331
4/2506
5/5150
3/191vi
2/ 226vi
5/4628
4/2114
1/186
1/1278
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
{14
85

339

32
263
585

25
333
263
207
362

13

55
189
223
229
346

36

35

78
38

19

p=l






ABBREVIATIONS

ASB
U.Ka.
EI
KSTS
KNT
KMT
KRU
KA
KJIN
G.P.
G.S.
CMSS
JY

TA
Ta.Sa.
DB
NGMPP
NA

NT
NTu
NSA
Parit.
PTv
Pisu.Si.
P.Ka.
PLSS
BEFEO
BSOAS
BSP
BY
Br.Si.
MS
MBT

Asiatic Society of Bengal
Uttarakamika

Epigraphica Indica

Kashmir Series of Texts and Studies
Kubjikanityahnikatilaka
Kubjikamatatantra

Kularatnoddyota

Kulidrnavatantra

Kaulajfifnanirpaya

Garugdapurina

Goraksasamhita
Cificinimatasirasamuccaya
Jayadrathayimala

Tantraloka

Téantrikasahitya

Devibhagavata

Nepal German Manuscript Preservation Project
Nepal National Archives

Netratantra

Netratantroddyota
Nitydsodasikarpavatantra

Paritantra

Paritriméikavivarana

Pasupatasiitra

Piirvakamika
Pratis;halak$ar_1asirasamuccaya
Bulletin de L’Ecole Francaise d’Extréme Orient
Bulletin of the School of Oriental and African Studies
Brhatstcipatra

Brahmayamala

Brahmasiitra

Manuscript

Manthdnabhairavatantra
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MBT(Y)
MhB
MP
MM
Mat.P.
MV
MVY
Mr.T.
Mr.vr.
YHr
RASB

ABBREVIATIONS

Manthinabhairavatantra (yogakhanda)
Mahibhirata
Mahinayaprakiga
Maharthamafijari
Matangaparameévarigama
Malinivijayatantra
Milinivijayavirtika
Mrgendratantra
Mrgendratantravrtti
Yoginihrdaya

Roval Asiatic Society of Bengal

RASB Tantra Cat.

RT
LAS
VMT
VST
S.R.S.
S.Dr.
S.Si.vi.
SKS
SatSS
SYM
SSP
Sp.Pra.
SvT
ZIDMG

Royal Asiatic Society of Bengal Tantra Catalogue
Rajatarangini
Luptagamasamgraha
Vamakedvarimatatantra
Vipddikhatantra
Sataratnasamgraha
Sivadrsti
Sivasitravimarsin
Srikanthiyasamhita
Satsahasrikasamhiti
Siddhayogeévarimata
Somasambhupaddhati

Spandapradipiki

Svacchandabhairavatantra
Zeitschrift der Deutschen Morgenlindischen Gesellschaft




NOTES

PART ONE

{. T 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 K. 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, Calcutta, 1973.

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

4. Tam thinking here particularly of the Somasambhupaddhati, Traduction,
Introductionet Notes par Hélene Brunner-Lachaux, Institut Frangais d’ Indologie,
Pondicherry, vol. I 1963; vol. IT 1968 and vol. 11, 1977.

5. Mahdbhasyae under sidira 5/2/76.

6. Introduction to the Pdsupara Sitram with Paficdrtha-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 Yuasastilaka and Indian Culture by K. K. Handiqui, Sholapur,
1949, p. 204,

10. Ibid.

[1. KMT fl, 7a, Asiatic Society of Bengal (Government collection) MS.
no. 4733,

12. The Kaulgjfiananirpaya, edited by P, C. Bagchi, Calcutta, 1932,
Introduction pp. 68-72.

13. For Mahesvarananda’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 script is Malyilam no. C 2319C.

i7. TA, 37/38.

8. We shall discuss what we mean by the term *Kulagéistra’in the second part
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of this monograph.

19. TA, 29/60.

20. YHr, 3/37.

21. viripasyam $masinantu etat sarvam samalikhet i

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

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

23. That the Pascimdmndpa was known in Kashmir is established by a
number of references. Thus Abhinavagupta quotes from the Kufjikamatain PTv,
p. 184, Unfortunately, this reference has not been traced in the 3500 verse recension
edited, but as yet unpublished, by T. Goudriaan and J. A. Schoterman. Jayaratha
quotes an unknown Agama which refers to the Thohakasamata of the
Pascimdmndya:

madyariktastu ye devi na te siddhyanti pagcime |
thohakasamate nityam kulabhrastdh svayambhuvah I
{TA, vol. XIb, p. 13).

In the following verse, quoted by Jayaratha in his commentary on the
Vamakesvarimata from an older commentary by the Kashmiri Allata, Kubjika, the
goddess of the Pascimdmndya, is mentioned:

drmiriti bhoginityapi kubjeti kulesvariti jagaduryam |
§rikalakarsanityapi kundalinityapi ca naumi tam devim ||
(VMT, p. 28).

Another reference is found in the following passage which Jayaratha quotes
without naming his source: “The triangle is called the female organ (bhaga), the
secret circle in the Sky. Its corners are will, knowledge and action and in its centre is
the sequence {(krama) of Cificini.” (TA, vob. II, p. 104).

The worship of the absclute viewed as the source of cosmic manifestation
symbolized by the female organ from whence arises the power of Kundalini is an
important feature of the Tantras of the Pascimamndya. Kubjika, the Supreme
Goddess, is frequently called Cificini (see below p. 90). In a hymn to Bhaga in the
Cificinimatasdrasamuccaya we find the same verse. Thus, the first line of
Jayaratha’s quote reads:

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

bhagam trikopavikhyitam dhiyastham guptamandalam |

The second line is identical.

We cannot 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 $iidra named Srasehila, whose initiatory name was
Ramianandanatha, is listed as being a follower of the Padcimdmndya who lived in
Kashmir. Bagchi KIN, p. 69.
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24. Although the SvT is a Bhairavatantra and not a Siddhdntagama, the
initiations and other ritual procedures it describes are similar to those of the
Siddhanta. Consequently, Somasambhu (eleventh century) incorporates a great
deal of material from the SvT in his compendium of Siddhinta ritual, the
Kramakapdakramavali, better known as the Somasambhupaddhati. Composed
in South India, this manual is the oldest one still extant. Although no longer in use,
Aghoradivacarya's Kriyakramadyotika (written in 1158 A.D.), which is still
popular in South India, follows the SSP very closely. Brunner in her notes on the
SSP frequently refers to the SyT 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 $aivism (SSP, vol. I11, intro.
p. liv), evidently inspired Somasambhu. Brunner notes that a number of
cosmological concepts and forms of yoga the Siddhanta does not know about have
passed from the Northern to the Southern Agamic schools through this text (ibid).
But even though the SvT adds something new to Siddhinta ritual, it is clearly
compatible with it and shares much in common with it, even in matters of detail.
Indeed, old South Indian authorities on Siddh#nta ritual refer to it frequently as
does, for example, Nirmalamani in his commentary on Aghoradiva’s manual.
Visvanitha in his Siddhanrasekhara and I$anasivagurudeva in his paddhatigo so
far as to prefer, at times, to follow the S¥T in matters of detail concerning ritual and
cosmography rather than the Siddhdnrdgamas (SSP, vol. 111, p. 185).

23, 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
Kauta ritual. Thus when dealing with how the sacrificial vessel should be filled
in the course of a Kaula rite he says:

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

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

Such passages indicate that differences of opinion prevailed about practice in
his day (see 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
them 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 Docirine of
Vibration, vol, 1 SUNY Press, Albany, 1987, chapter 1.

26. For definitions of the word “Tantra” see Tantra in Bengal: A Studyin 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™ rather than
“Agamas” {preface to SSP, vol. I, p. 1). Brunner notes, however, that in the early
Siddhantigamic context the terms “Agama™and “Tantra” are synonymous (ibid.,
intro. p. iv.). Thus we find the following definition of Tantra, which has been
repeated frequently throughout the centuries in a wide variety of Tantric scriptures,
in the Kdamikdgama also. This must be one of the earliest citations of this
definition:

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

28. Thus, Abhinavagupta, in the course of discussing one of the basic
principles of Kaula doctrine, namely, that purity or impurity is not an inherent
quality of things but a mentai,projection which must be overcome along with all
other thought—constructs to achieve the pure conscious state of liberation 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-4a).

29. R. C. Hazra writes: *“At the time the chapiers on vows, worship etc. first
began to be included in the Puranas, the Tantric elements were eliminated as far
as possible.” Studies in the Purdnic Records on Hindu Rites and Custorms, Motilal
Banarsidass, 2nd edition, Dethi, 1975, p. 260. According to Hazra the additions
made to the Purinas prior to the ninth century were iargely free of Tantric
influence. From about the beginning of the ninth century the authority of the
Tantras came to be gradually recognized by the Purdnas 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 between Puriina 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 Nisisaficdratantra.
Copies of this text are indeed rare; | know only of one MS, namely, NA, no. 1/ 1606
(incomplete},

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

35. We see in the following quotation from Kérmapurdna (1/11/272-3}
that the Yamala and Vimatantras which belonged to this lost corpus are as
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objectionable as Bauddha scripture:

yani §astréni drsyante loke’smin vividhani eu |
Srutismrtiviruddhani nigtha tesam hi timasi ||
kapalam paficaratram ca yimalam vimam arhatam |
evam vidhani canyani mohanarthani tani tu j|

36. “There is no other scripture apart 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. Kirma 1/15/112-115; 2/16/15-6; 2/21/34-5; 2/37/ 144-6.

38. Varaha 71/58.

39. Ibid. 70/41; Kiirma 1/15/104.

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

41. Madhava's Sankaradigvijaya with Dhanapatisiiri’s Dindima com-
mentary. Anandaérama Sanskrit Series no. 22, Anandaérama Press, Poona,
1915, 15/1-7.

42. RT, 6/108,

43. Transiation by E. C, Sachau in Alberunis India 1, 22.

44. Dasavatdracarita quoted by Hazra p. 89. Translation mine,

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

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

47, $SatSS, 3/79b.

48. Thus the Rsis in the Kamikidgama 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 Kulaciiddmani, Kuldrpava,
Tantrardja, Gupratanira, Jayadrathaydmala, Sammohanatanira and a medieval
work not at all associated with the Pascimamnaya called Kubjikdtantra, Schrader
writes: “That occasionally the same name has been given to two or even more
different works is nothing unusual in Apamic literature, For instance, among the
Sakta Tantras there are, .. . three Prapafica tantras, two Harigauri tantras, three
Kubjika tantras, two Yogini tantras and two Mrdani (7 tantras.” Introduction
to the Paficardtra 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 early
period but was in the later period considered (quite justifiably in terms of its
content) 1o be an exemplary Sdkrarantra, is taught by Jsvara to the goddess.
The goddess herself remarks that the god had taught all the preceding Tantras
including those which the goddess defines as the “Tantras of the Mothers™ although
the ones that are listed are of many types including Siddh@ntigamas. The passage
reads:

bhagavan sarvamantrasca bhavata me prakasitah ||
catussagtifca tantrani matfnam uttamani ty |
(NSA, 1/13).

evam etdni $astrani tathinyanyapi kotisah ||
bhavatoktini me deva sarvajfiinamayéni tu |
(Ibid., 1/21b-22a).

The mdatrianera figure as a separate group along with the Yamalas in the
Siddhantigamas (see P.K4., 1/122) while a reference from an unknown source in
Jayaratha’s commentary on the TA shows that a distinction was made between the
Sarkaratantra and the Devitantra (see TA, vol. X1b, p. 12). Evenso, wedonot find
that a clearcut distinction exists between $ikta and Saiva Tantra in the early
sources, even in the Kulataniras which were in practice Sakta in most respects.
By the middle of the ninth century, when Sominanda wrote the Sivadysti, the
~ Siktas figure as a distinct group (see ibid., chapter 3) but in this case they could
arguably be said to be connected to the tradition only indirectly as its commen-
tators and exegetes. The Siddhantins during this period also applied this
distinction. N#rdyanabhatta does so in his commentary on the Mrgendragama,
although it is not found in the Agama itself. Thus he says:

éaivanam eva dedikadinam iha laksanam | $aktadayastu te anyddrsa
eveti vijfiapayitum éaivapadopadinam |
(Mr.T. (carydpada), 1/2).

50.  vena tantrena carabdharm karsapadyarcaniantakam |
tena sarvam prakartavyam na kuryad anyatantratah |§
(P.K4a., vol. 1/106).
Also:
tantrasamkaradosena rija ristram ca nayati |
B (Ibid., 1/114).
51. TA, 28/400-2.
52. P.Ka, 1/14-16.
53. Ibid.
54.  tatrapi $aivasiddhintas sarvebho’hy uttamottamah
(U.Kd.24/81b).
55. SSP, vol. II1., p. 548.
56. Brunner has discussed this point in her article: Differentes conceptions
du term ‘Saiva’ dans la litterature agamique du Sud de PInde 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. Bhamation Br.81.2/2/37. Brahmasatrabhisva. Published together with
Vicaspati Midra's Bhdmari, Amalinanda Sarasvati’s Kalpataru and Appaya-
diksita's Parimala, 2nd edition edited by Bhirgava Sastri, Nirpaya Sagar Press,
Bombay, 2nd edition, 1938,

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

5. Sribhasya on Br.Si.2/2/37. Monistic Kashmiri Saivites knew of this
view and emphatically rejected it. Bhagavatotpala quotes a verse from the
Agamarahasya which says: “There are those who teach that even God is{merely}
an instrumental cause {of creation] although they offer sesame sced 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 quoted 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. Lotenzen, The Kapalikas and Kaldmukhas: Two Lost Saiva
Sects, University of California Press, Berkeley and Los Angeles 1972, pp. 7-10.

63. Kiirma, 1/15/1]3.

64. Kirmapurana edited by Nilamani Mukhopadhyaya, Bibliotheca Indica,
Girida Vidyaraina Press, Calcutta, 1980, ii, 121 p. 740.

65. Kiirma, 2/37/ 146.

66. Urtarakhanda cited by A. P. Karmakar, The Vratva or Dravidian
Systems, p. 220,

67. Sivapurana, Vayaviyasamhird edited by Mallikarjunasastri, 2/241177.

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

69. Yujfiavaibhavakhanda, 22]3.

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

71. Venkateévara Press edition 6/87,

72, ibid., 67/10-12,

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

74. Sarkaravijapa, cited by Pathak, p 4

75. Saddarfanasamuccaya, cited by Pathak, p. 21.

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

77. Cited by Pathak, p. 26.

78. Cited by Pathak, p. 3.

79. See abave p. 16.

80. Lorenzen, p. 102,

81. ibid., p. 104, 105.

82. Ibid., p. 107

83. MhB, 12/350/64. Quoted in The Grear Epic of India by E. W. Hopkins
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reprint by Punth: Pustak, Calcutta, 1978 p. 96.
84. Ibid., 12/285/194-5, quoted by Hopkins pp. 114-5.
85. umipatir bhiitapatih érikantha brahmanah sutah |
uktavin idam avyagro jfianam pasupatam sivah ||
(MhB, Sintiparvan, 349/64),

86. Pathak, pp. 4-6.

87. Lorenzen rejects the view that Pasupata orders existed before Lakulisa
and declares that “Lakuli$a 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
Lakulifa founded a Saiva system corresponding to the Paficaritra system, which
the Viyu and Linga Puranas consider to be contemporaneous with it. The other
general name, Padupata, arose by dropping the name of the individual Lakulin
and substituting that of the god Pasupati, whose incarnation he was believed
to be.” Quoted by Chakraborti in his introduction to the Pasupata Sitram with
Padicarthabhasya by Kaundinya, Academic Publishers, Calcutta, 1970, p. 9.

88. Lakulisa's date is uncertain. Much controversy centres on an inscription
published in 1931 by D. R. Bhandarkar found on a piliar near Mathura dated
380 A.D. (EI XXI 11-9). It records a donation by the Mahedvara teacher,
Uditacarya, of two [irigas named after his teacher, Bhagavat Kapila and grand-
teacher, Bhagavat Upamita., Uditdcarya is described as tenth in descent from
Kuéika and fourth from Parisara. Bhandarkar identified this Kusika with Kusika
the disciple of Lakulisa. Thus he assigned Lakulida to the first haif of the second
century A.ID. (Lorenzen pp. 179-80). We cannot be sure, however, that these
Saivites were indeed Lakuliéa 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 (Laku/ida: 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
Pasupatas nor of Lakulisa; nor does the figure on the pillar bear the standard
attributes of Lakulida. Even so, Kudikais well known as one of Lakuli$a’s disciples
who heads a lineage of Lakuli$a 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 Lakuli$a 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 Develojamem of Hindu Ieonography by J. N. Banerjee, Munshiram
Mancharlal, 3rd edition, Delhi, 1974, pp. 448-52,

90. Chakraborti, p. 12,

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

92. See purdnavarnitah pdSupatayogdcdrydh in Puranam 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, Vave, Linga, and Kirma Puranas.

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

94. See Hazra (p. 101) who refers to chapters 70-1 of the Vardhapurana.
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The Vapaviyasamhitz of the Sivapurina (7/1/32/13) declares that the scriptures
which describe the Pasupata vow are “hundreds of miilions” of verses long,

95. Brhatsamhita, 59/19, quoted with Bhattotpala’s commentary by
Banerjee, p. 230.

96. Chakraborti, p. 14.

97. For references to editors of these texts, other translations and studies on
Pasupata Saivism in general, see Lorenzen, p. 173 ff.

98. See LAS, 11, p. 16, fn, 1.

99. Shah, pp. 95-6.

100. See commentary on Pidu., Sii.1/9.

101. Ibid,

102. Pasu.Sa., 1/13.

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

104. Kaundinya on Pasu., Sii.1/9,

105. Lorenzen, p. 176.

106. Comm. on Pasu.Sia., /1.

107. See Biihler EI I, 274,

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

109. Kiirma, 1/51/ 10,

110. Ibid., 1/51/28.

I11. Chakraborti, p. 19.

112, Pasu.84., 4/20 and commentary.,

113, Ibid., 1/13.

114, 1bid., 1/17.

{15, Lorenzen, p. 114-5.

I16. Ibid,, p. 103-4,

[17. Chakraborti, intro. p. 31. i

118. Dwivedi, 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
Mahdpasupata taught king Somakesvara through whase influence the sect gained
strength. The Kaladamana (i.e., Kalimukha) sect is there said to have been
founded by Rsi Apastamba whose disciple was Krathedvara, the ruler of Vidarbha,
then known as the Kratha-Kaiéika country. See V. S, Agrawal Famana Purdna—
A Study, Prithivi Prakashana, Varanasi 1983, p. 6, 30. ‘

120. Pasu.Sii., 1/12. Abhinava refers to such practices in his Tantriloka.
According 1o 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 generated by an inner, personal conflict which, like al 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, iI1, p. 268). Again (the same)
Tantra enjoins that “Tantric adepts of a higher order (vira) shouid 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 Timirodghdtatanira says: "0 goddess, by eating
the body of the beloved, a close friend, retative or benefactor raise up the Maiden
of the Sky [and so elevate consciousness].” {quoted in §.S., vi., p. 33). Ksemarija
explains that thisis an injunction to assimilate embodied subjectivity into universal
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121. Kirma, 1/11/257.

122. 1bid., {/11/265.

123. Ibid., 1/11/275.

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

125. Ibid., 1/350/24; 2/37/147.

126. Ibid., 1/13/48-5.

127, Ibid., 2737/ 140-2.

128. ibid., 2737/ 145-6.

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

130. Sivamahdpurana ki dirsanik tathd dharmik samdlocand by Rama-
éankara Tripathi published by the author, Benares 1975, p. 321-2 with reference to
Sivapurdna, 7/1]32] 11-13.

131, See above, p. 21.

132. TA, 37/10-14,

133, See note 92.

134. Abhinava links the various Pafupata sects and the groups collectively
called ‘atimarga’(see below) with the Kaula traditions. He says: “Once they attain
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initiated into the Atimirga Krama, Kula, Trika or other currents (srotas) in the
Supreme Lord’s seripture.” 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.

137. See, for example, the Brhatsamhitd, 9/25; 87/22 and Brhajjataka, 15/ 1.

138. Apastambivadharmasiaira with Haradatta’s Ujjvale commentary.
Edited by Mahadeva $astriand K. Rangacarya, Mysore (overnment Press, 1898.
Haradatta, commenting on sitra 1/29/1 refers to the Kapdlikatantra. The
context, however, indicates that by the word “tantra” we should here understand
“school™ or “teaching” rather than a sacred text. 1 know of no other possible
reference to a specific early Kapéalika scripture.

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

140. Ibid., p. 58 ff.

141, These insignia—technically called “Mi#drd"—are equated in the
Buddhist Séddhanamald (p. 489) with the six perfections (pdramitd) of the
Bodhisattva. In the Hevajratanrra (1/3/14) the insignia are five, correspondingto
the five Buddhas. Yamundcirya describes the six Saiva Kapilika insignia in his
Agamapramanya {p. 93) and is foliowed by Raminuja in the Sribhdsya on
Br.Si.2/2/35-7. See A Review of Rare Buddhists Texts, vol, I, Central Institute of
Higher Tibetan Studies, Sarnath, Benares 1986, p. 103. It 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
brahmin,

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

143, Gorgkjasiddhintasamgraha edited by Janirdana Pandeya, Sarasvati-
bhavanagranthamila, no. 110, Benares 1973, pp. 14-15.

144, One colophon in a manuscript of the Sabaratantra calis it the Goraksa-
siddhisopdna. (Asiatic Society of Bengal MS. no. 8355). Another manuscript of
the same work ascribes it directly to Gorakhanitha {Asiatic Society of Bengal
MS no. 10542). Kasinitha Bhatta (eighteenth century} tries, in his Kdpalika-
matavyavasthd, 1o show that there is a historical link between the Saparatantra
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 Sabarataniras 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.

[45. S. B. Dasgupta, pp. 208, 377, 383 and 391.

146, The Prakrit drama, the Karpdramafiari by Rajasekhara (ed. Sten
Konow and translated by C. R. Lanman, Harvard Oriental Series vol. 1v,
Cambridge, Mass.: Harvard University, [901) written in the tenth century features
a master magician named Bhairavinanda who “follows the Kula path” (act I,
v. 22-5, IV v. 19). The author of the Rucikarafiks on Krsnamisra’s Prabodha-
candrodaya mistakes Rajasekhara’s, Bhairavananda, for a Kapalika.

147. Vamana, 2/17, 4/1.

148. .S‘aﬁkaraz!igvﬁaya, 15/12-14. The compound sa + umai = soma, implies
the Kapalika’s creed, ie, Somasiddhinia, which affirms that the liberated
condition is analogous to the biiss {dnanda) experienced in sexual union which
reflects that of the union of Siva with his.consort Uma. The word “soma” also
means moon and so the Kapalikas have accordingly been associated with ihe
moon. See Bhat{otpala’s commentary on Varahamihira’s Brhajjataka 15/ 1.

149. Sankaradigvijaya, 15/24-5.

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

151. Lorenzen, p. 20.

152. Ibid., p. 21.

153. Ibid.

154. See abave p. 6.

155. See S. N. Ghosal Sastri’s 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 asitis found in the BY, fragments of which he has studied
in manuscript along with the Pingaldmaia.

156. TA, 27/20b-9. Abhinava’s sources are the BY and the Sididha-
Yyogesvarimara.

157. Lorenzen, p. 74 {f. demonstrates that the Kapalika’s vow corresponds
to the penance prescribed in Hindu law for killing a brahmin. He makes a mistake,
however, when he distinguishes a “braimahan from a “bhriinahan” as one who
has killed an ordinary brahmin rather than a learned brahmin, “Bhriinahan”
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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 Panini’s Asfadhydyi, 3/2/87).
158. The Jayadrathaydmala (NA, MS no. 5/4650, fl. i86a) says:

suddham sam$uddha(m) buddhasca tatha pasupatavratam |
nagnavratam mungdadharam parivrajvratam uttamam [}

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

XXX purugdj jatas tvatimirgam pranitavin |
paficirtham lakulam cinyat tathi pasupatam matam ||

160. SvT, 11/182-4.

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

162. SvT, vol. VI, p. 34-5.

163. One such Kalimukha teacher was Somesvara who is praised in several
inscriptions,  Thus, for example, in an inscription found at Belgive dated
1103 A.D., Somesvara is eulogized as: *he who is gracious to learned men, he who
is a very sun to (open) the great cluster of water-lilies (blooming in the daytime}
that is the My@yasastra, and who is a very autumn moon to bring to full tide the
ocean of Faifesikas; 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 the feet of his
teacher; he who is a very spring to the grove of mango trees that is the Sabdasastra
and who gave new life to the Lakulasiddhanta by the development of his wisdom.”
(Ed. and trans, by Fleet EI V, 220 quoted by Lorenzen, p. 113). Such terms as
“Lakuldgama” or “Likulasiddhénta” recur frequently in Kilimukha epigraphs
(ibid., p. 110). Ibelieve, asdoes Lorenzen, that these names, oreven the expression
“Paramatmagama,” refer equally, according to the context, both to the doctrines
of the Lakulida Pasupata and the Saivigamas in general.

164. Thus Narayapabhatta says:

tathd hi sargadau paramegvarah itirdhvapragdaksinottarapascima-
srotah paficakabhedabhinnam jfianam |
(Mr.Vr.Vidyapada, p. 7).

165, Jayaratha says: “$ivaéasane iti paficasrotoriipe parame$varadarsane
ityirthah | etad hi sarvatraivavidesenoktam | " (TA, vol. I, p. 73).

166. For a detailed account of how the five faces of Sadasiva combine to
produce the scripture according to the SK8 quoted in TA, 1/ 18 see Luce delle Sacre
Scritture by R. Gnoli, Classici Utet, Torino 1972, p. 70, fn. 17.

167. MVV, 1/170-171a.

168, XXXX idam jianam siddhintam paramam $ubham |

firdhvasrotodbhavam astaviméatitantrakam i
(Mukutagama, 1/22b-3a.).

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

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

1/24/4, 2/1/12 and Kamika, 1/1/113 and 1/1/119. See S§P, vol. §, p. 11
169. For a list of the twenty-<ight Agamas and their Upagamas see intro-
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duction to the Rauravdgamaedited by N. R. Bhatt Pondicherry, 1961. Also [LAS,
vol. II, intro. pp. 86-90.

170. Pratisthalaksanasdrasamuccaya in two parts edited by Babu Krsna
Sarma, Nepila Rastriyabhilekhalaya, Kathmandu, voi, 1, 1966, vol. I 1968, verses
3/108-127 quoted in LAS, vol. 11, intro. pp. 91-3.

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

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

173. The Kamika is usually said to possess three Upagamas, namely the
Vakiara, Bhairavotiara and Narasimha. Nariyanabhatta in his commentary of the
Migendra identifies it with the Narasimha: “$rimatkamikakhyam casmai
paramesvara upadidesa | vatcendrasya nrsimhariipinah samupadistam idam
umépatini tato mrgendrasya srotrtvin mrgendrasamifiaya prathitam |” (Mr.vr.
(vidyapdda), p. 7). The Mrgendra itself characterizes itself as an abridgement of
the Kamikd, (ibid., 1/25-27).

174, dvividham tantram udbhiitam bhairavam daksinasyatah |

asitangidibhir bhimau kathitam tad anekadha i
(P.K3, 1/27).

175, nayastitradibhedena vamam vdmad vinirgatam |

caturvimsatisamkhyakam avatirpam ivajfiaya ||
(P.K4, 1/25b-6a).

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

177, Ibid.

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

179. NT, 9/1la reads:

$ivah sadasivadeaiva bhairavas tumburus taths |
Ksemarija comments:

sarvesu srotassu ujjvaio bhrdjamanah $ivo bhavabhedenidaya-
viesaucityena sadadivadiriipataya dhyatah siddhantavimadaksipa-
di$astroktam phalam pradadati |

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

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

181. See The Vinasikhatantra: A Saiva Tanira of the Left Current, edited
with an introduction and translation by Teun Goudriaan, Motilal Banarsidass,
Delhi, 1985. Goudriaan has made a chart of the forms of Tumburu, his attendants
and Mantras found in a variety of Purdnic 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 Nidrada as an attendant of the gods (Goudriaan, p. 18). He also
figures as an authority on music in the Samgitaloka and the tambura may well
have got its name from him (Bagchi, P- 13). The god Tumburu described in the
VindSikhatanira 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 vind 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 satka of
the JY (NA, no. 5/4650, fl. 22a ff.). Here Tumburu’s association with music is
clearly evident.

According to the J'Y, Tumburu is the Lord Himself (prabhu) and is called the
Great Fierce One (mahdvyala), the crest jewel ($iroratna) of ail the gods as their
Topknot (§ikhd)-—a term used in these Tantras to refer to Kundalini. He hastwo
aspects, one without form (asakala) and the other with form {sakala); it is the latter
which is described here. He has four energies (kald) which residein the Cave of the
Heart of His universal consciousness. These are: Santikald, Vidyakala, Nirvrti-
kald and Pratisthokald. They correspond to the goddesses Jaya, Vijaya, Ajita and
Aparijita who generate the phenomenal universe (kdrya) while He Himself is the
fifth and highest energy—Santyatitakald—which transcends atl manifestation.
Thus He resides in the Abode of Tranquility (saumyadhdma) which is full of the
savour of countless Mantras. His entire body is illuminated by the circle of His
light and the rays of the jewels of His many Vidyas. He smells sweetly with the
scent of many garlands and His body is stained with blood. He makes the gesture
of the Saktipitha and His mandala is that of Candradurdanda. He has four hands
in which he holds 2 noose, hook, trident and makes the gesture of bestowing boons.
He has four faces which are white, red, vellow and dark blue (krsna). His bodyis
like a blazing light shining brilliantly like mount Meru. His principal face is like
that of & human being whose lotus-like eyes are blooming and is most beautiful.
He wears an earring and its rays cover His face in a network of light. His neckis
like a precious gem and His hand is adorned with a ruby ring set in emerald. He
wears emeralds and rubies and His broad hips are cavered with Ka$miri cloth.
From His mouth comes a deep sound like the rumble of a storm cloud. Of His
remaining faces one is that of a crocadile while the iwo 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 ofall the fetters (pdsa)
which bind beings as they rise to higher levels or descend. The trident He playfuily
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 fernale attendants {déi) 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 (blava}
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 Jitd, while Par3jitd is in the west.
They are the sisters of Tumburu and ali play vinas. Tumburu’s association with
music—particularly the vina--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. 100-8.

I85. Ibid,, v. 4.

186. Ibid., v. 305.

187, Ibid., v. 317.

188, X XXXX siddhyartham uktam tad avatarakaih |

nayasiitradibhedena vamam vimad vinirgatam ||
(P.Ka., 1/25).

The Ratnamdid quoted in TA, 37/27 says:

XXXXXXXX vimam siddhisamakulam |

189. Goudriaan, p. 24,

190. 1Ibid., p. 25.

191. VST, v. 10.

192, ibid., v. 223, cf. 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 betow, 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 érimadanandesvare TA, val. 1X, p. 139,

204. TA, 37/10-11.

205. The others are the Bhargadikhd, Gamasastra, Samkarsiniydmala,
Navanityavidhana, Bhistaksobha and Nandisikhd. These Tantras are certainly
not all Vamatantras.

206. TA, vol. IX, pp. 138-40.

207.  vamapinau jayantysca tumbaroécipi melake |

détavyam viprusdmatram uparyupari kalpitam ||
(TA, vol. IX, p. 139).
208. TA, vol. IX, p. 281.
209. astdvimsatibhedaistu gairudam hrdayam pura |
(Quoted in TA, vol. I, p. 44),

210. The printed edition reads: kauladiviméatsamkhyatam bhiitatantram
sadyatah| P.Ki., 1/26b. The reading “Kaula” is probably incorrect, as “Kaula”
is a term of reference for a group of scriptures not a single text. This is so even in
the Kdmikaitself, Perhaps the reading is better emended to “halddi” which would
agree with “Halahalam, ” the first Tantra in our list of Bhitataniras.

211, XXXXXX pracyam trotaladi suvistaram |

(M. T., ca.1/35).
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212. The reading in Dvivedi’s edition is Tretalam and Tratalotiaram.
MS B.Sak. records the variants Totalam and Toralotraram.
213, muktipradasiddhinta - sarvavisaharapagiruda - sarvavafi-
karapavima - bhiitagrahanivarakabhiitatantra - $atruksayakara-
bhairavasamjfiakam 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 Vignu” (garudah sa harih).
For Garuda’s sincere devotion, Visnu grants him the boon that he will become
Visnu (ibid., 2/55a) and the mere sight or recollection of him will destroy
serpents (ibid., 3/7b). In other places he is said to be Siva Himself, e.g., ibid.,
197/51.

215. G.P., 2/52 ff.

216. Ibid., 2/51-57. The Kisyapasamhitd of the Paficaritra {ed. by Sri
Yathirdia Sampathkumaramuni, Madras 1933) is concerned entirely with the
exposition of the Garudamantra. It is a text on snake bites and cures. It is,
however, a unique work in the Paficaratra corpus s¢ 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.,
Brhadbrahmasamhiti 11, 3, 36-57). See The Smith Agama Collection: Sanskrit
Books and Manuseripts Relating to Padfcardtra Studies by David H. Smith,
Syracuse 1978, pp. 21-23.

217. TA, 37/12b-13.

218. This preliminary identification with Bhairava is interesting. The purpose
of it here seems to be to reinforce the efficacy of the adept’s identification with
Garuga. Bhairava is also depicted as a powerful being who can counter the effect of
hostile pianets, protect fields, defeat ghosts and rdkgsasas 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 M3
appears to be 3/392 which is dated N.S. 304, e, 1184 A.D. NTu, vol. I1, pp. 148;
151; 157-158; 196-199.

221. na érutam girudam kificit sadyah pratyayakarakam |

tam Acaksasva surasrestha mama bhaktasca §amkara ||
laksanam nagajatindm garbhotpattim aesatah |
ripakam sarvanigdndm vyantarinam ca jatakam |
grahayaksapisacanam éakinindm ca laksapam |
balagrahasca ye kriirdh pidyante nityanirghrnah ||

(BSP Tantra, vol. [, p. 96).

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

223, Possibly Vimalam which is no. 17 of the Bhittatanira group corresponds
to the upagama of that name belonging to the Vijaydgama. Again, if we accept the
variant reading Pafcamytam for Paficabhiitam, which is no. 16 in the Garuda
list, it may correspond to no. 48 in the NSA list, although it is more likely to be
the same as the Paficamptam, which is no. 27 in the list of Daksinarantras. There
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are 2 number of cases where we notice that a text travels from one group to another
or, to put it another way, is appropriated by other groups.

224. “bhairavigamesu daksinasrotah samutthesu svacchandacandatrifiro-
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. I, p. 8.

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

XXXXXX srotah paficakam yat tato'pyalam |
utkrstam bhairavabhikhyam XXXXXXXX
{TA, 37/17).

226. At the Institut Frangais D’Indologie in Pondicherry, transcripts have
been made of ail twenty-eight Siddhantagamas. MSs of many of the two hundred-
odd updgamas have also been collected.

227. So, for example, the Netratanira says:

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

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

229. NT, 9/11.

230. Thus the poddess says:

yad uktam dakgsinam srotam vimam caiva tatha param |
madhyamaéca tathd srotam coditah pidrvam eva hi ||
(BY, MS no. NA 1/296, fl. 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 ending in *a,” Accordingly, the form
of the nominative singular is srofam 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. (Sec Ghosal Sastri, vol. 11, 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 madhyamasrayah |» (BY, ibid,, fl. [88a).
Note: The rules of euphonic combination have not been observed here; ranjitah
should be rafjito.

233, Sivajfigna is here expressly identified with the Sive and Rudrabheda
of the Madhyamasroias; thus the parajfidna of the Siddhanta becomes just a
part of jAidnaugha.
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234. Itis ceriainly not at all clear whether we can, in fact, make suchclear-cut
distinctions, aithough generally speaking the Siddhdrtdgamas do tend to be
dualistic, unlike the Bhairavatantras which are predominantly monist. Even so,
it is certainly not possible to distinguish the Sivagarnas from the Rudragamason
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 Sajvagama uitimately a
part of Trika. The god who utters the scripture is not the five-headed Sadasiva
of the Siddhanta. The Supreme Lord who spake the three types of scripture (of the
Left, Right and Siddhanta) is in fact three-headed. He is Trisirobhairava, the
Trika form of Siva:

tad vibhavayati bhedavibhigam iat sphutatvakrd athoktam anantam i
samgrahisnu parame$vararipam vastutas triira eva nirahub ||
(MVV, 1/397).

236. This state of affairs is peculiar to the Srikanthi which does anyway, in a
sense, retain the Fdmarantras as a part of the same standard, older division into .
sroias although it is relegated to the lower level of a secondary, subsidiary class-
ification. Other Trikatantras such as the Bharga$ikhd and NiSisamncdra sustain
the continued existence of the Famatantras although they integrate them into
Trika. There was, however, certainly a tendency for the ¥amarantras to lose their
identity in the ambiance of Kashmiri Saiva Trika.

237. The Sikhabheda in the SKS consists of the following eight Tantras:
Bhairavi called Sikha, Vind, Vingmani, Sammohanam, Ddmaram, Atharvakam,
Kabandha and Sirafcheda. In the Vdmaianira list Vina is the seventh,
Sammohanam may correspond to the fourth called Mohanam and Vindmani to
the fourteenth called Cintamanimahodayam (although this identification is
certainly more tenuous 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 V@mataniras.

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

239. P.Ka, [/27a.

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

241. daksine daksino marga$ caturvimsatibhedatah |

$aivas sarvesu kurvanti ye grhastha dvijottamih |
{TA, vol. I, p. 44).
242, yamale matrtantre ca kapile paficaratrake ||
bauddhe carhamate caiva lakule vaidike'pi ca |
anyesvapi ca margesu tat tac chastraih svasastratah ||
¢atvih kurvanti diksadyam tal lingasthapanadikam |
(P.K3&, 1/122b-4a).

243. The VYéamalas listed here are Rudra®, Kanda®, Brahma®, Visnu®,
Yama®, Vayu®, Kuvera® and Indra®.

244, The names of these Ydmalas are listed in the Rjuvimarsini (p. 43):
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Brahmaydmala, Visnu®, Rudra®, Jayadrathe®, Skanda®, Umid®, Laksmi® and
Gapesa®. A part of the Umdydmala appears to be preserved in a coilection of
fragments in a Nepaiese MS (NA, MS no. 3/575). The colophon of this fragment
reads:

iti Sribhairavasrotasi sirasamgrahe $ri umayamale dvidasasihasre
umiprabodhe §risiddhilaksmividhanam caturvimsiatitah sapta-
dasaksaroddharah samaptah |

245. The Brahmaydmala knows the Yoginihrdaya which is closely related
to the NSA. There can be no doubt that the Yoginthrdaya, 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 Ydmalas noted in the SKS the following are not
named above: Svacchanda®, Ruru®, Atharvana® and Vetdla®., We know of others
from references; thus the Devygyamala is an important scripture quoted in the
Tantraloka and eisewhere (see LAS, vol. II, pp. 84-90). There is also the
Sambkarsiniydmala (quoted in TA, vol. 1X, p. 139).

Again, although the YZmalas which have been preserved—namely, the JY,
BY and fragments of the Umaydmala—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:

vidyakaldntam siddhdnte vimadaksinasastrayoh |
sadasivintam samanaparyantam matayimale }f
(TA, 15/319).

247. See above footnote no, 92,

248. The lists of sixty-four Tantras in Laksmidhara's commentary on the
Saundaryalahart and Bhiskara’s serubandha commentary on the NSA as well as
the one in the Kwlaciddmanitantra 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. II, pp. 94111

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

nityah sodasa devesa siicita na prakasitah ||
idanim $rotum icchdmi tdsdm ndmani samkara |
ekaikam cakrapiijam ca paripiirnam samantatah ||
(NSA, 1/22b-23).
250. These are numbers 51, 52 and 53 in the list. The Kulasdra is quoted by
Ksemarija in the $.Si., vi., p. 67. It is also named in the Cifcinimaiasdra-
samuccaya of the Pascimdmndya; see NA, MS no. 1/767, fl. Ib. The Kula-
ci@ddmani listed here is probably different from the published Kulactidamani,
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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 8.8ii., 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 Ksemaréja
that it was considered to be a Daksinasrotatanira: “bhairavigamesu dakgina-
srotah samutthesu svacchandacandatri§irobhairadisu bheditam {”  (NTu,
vol. I, 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 Tantraloka where he deals with the Mantras
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 Trikatansras par excellence. Here the Trisirobhairavais referred
to as presenting a number of variant forms of these Mantras. The Tri$irobhairava
is again referred to at length in TA, 31 where the drawing of the Trisulamandala is
described, the knowledge of which, according to Abhinava, is the mark of the
true Trika master (TA, 31/50b-52). We know that the Nifisamcara, (also called
Nisacara and Nisatana) 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 Nisisamcéiratanira is deposited in the NA
at Kathmandu (MS no. 1/1606). This is a palm leaf MS and the text is written 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 2 Tantra of
the older group. Even so, its esoteric exposition of the pithas does not agree with
that found in references from the WNifisamcdra 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. 5/2403 (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 “Karpikdparala.” 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 21. 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:

mahabhairavatantre’smin siddhayogesvarimate |
(1. 15a).

252. proktam bhagavata kila samiibah pitham etac ca |
(TA, 37/ 18).
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253.  vidyAéritdni yani syl vidyapitham varanane |
mantrasritani yani syl mantrapitham tatha caiva ||
mudrasritdni yini syl mudrapithastu suvrate |
mandalapithakani syl mandalapitha ucyate ||
(BY, f1. 188b),

(Philological note: 1 take the neuter plural forms “vidyasriigni®” etc. to agree
with “tanrani,” which is clearly implied although not directly stated. “Tani,”
the correlate pronoun of “yani, ” should 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 “syiZ.” The gender of the word “pitha” is neuter and
so the nominative singular should be “pitham” as it is in the first two iines.
In the last two lines, however, it is treated as if it were a masculine noun).

254. Abinavasays: “Manira is that which thinks and saves. Itis 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 Mandela. The term
‘manda,'implicit in tnandala, ' 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 kathyaminam $rnu priye |

mandalanam $atam proktam siddhatantre varanane ||
(quoted in TA, vol. XII p. 227).

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

Vidyapitha:

iti bhairavasrotasi mahatantre vidyapithe brahmayamale . . . . .

For the SYM see below, fn. 282,
257.  catuspitham mahitantram catustayaphalodayam [
¥ (SvT, 1/5a).

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

258.  esd sa samaya devi atra sarvam pratisthitam |

catuh pithesu samaya atra sarvavinirgata ||
vamadakginatantresu simanya samay para |
kubjikd nama vikhyata samayasthi kulesvari ||
yatra visve§varam sarvam samayddyam vinirgatam |}
mantramudragano hy atra vidyimangdalakadikam ||
(KMT, {l. 30b-31a),
259. yasmad bhingdaram ityevam sarvasvam yoginikule |
atha ca sarvapithesu mate’yam samayatmika ||
{Ibid., 31b).

260. KRU, fl, 5a.

261. KMT, fl. 30a.

262.  AcAram kuldcidram mudrapitham |

(NA, MS No. 1/228, 1. Ia.; BSP, vol. 1], 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 to these pithasis not explained.
1 am not too clear in my mind about this at present.

264. iha vidyimantramudrimandalitmataya catuspitham tévac
chastram |
(TA, vol. Xib, p. 114).
265. NA, MS nog. 1/35 is dated N.S. 307, the equivalent of 1188 A.D.

266, namimi catuhpithapithadevya(h) kule$varam |

(Ibid., fl. la},
267. mantrakhyam tatra vidyayi upodbalanam 4pyayah |

(TA, 37/ 19b-20a).

268. mantramarginusirena mudribhedah sahasradah |

(BY, fl. 199b).
269. mantrapratikrir mudra XXXXXXXX |

(TA, 37/20Db).
270. The order in the Sarvaviratanira is different:

mudri mandalapitham tu mantrapitham tathaiva ca |
vidyipitham tathaiveha catuspithd tu sambhita ||
(SvT, vol. I, p. 10).

Ksemardja enumerates these pithas in the foliowing order: Fidyd, Mantra,
Muandala and Mudrd (ibid.). Abhinava however says:

XXXXXXXX mandalam mudrika tatha ||
mantro vidyeti ca pitham utkrstam cottarottaram |

271
272.
273.
274.
275.
276.
277.
278.
279.

(TA, 37/23b-24a).

BY, fl. 188a.

TA, 37/18b-9a.

BY, fl. i88a.

See appendix C.

BY, fl. 188a.

See footnote 270,

SvT, vol. I, p. 10.

See above footnote 257.
See below p. 105.

280. We come across the term “mantrapithe” in the Siddhanta but here
it refers to the seat of the deity (pitha) which is transformed in the course of the
ritual into Mantra (see Mr.T., Kr. 8/196b-197}. Vidydpitha in the Siddhanta
refers to the Agama in general viewed as an object of veneration. The worship of
the sacred scripture is a way of worshipping Siva. The Agama the disciple studies
is an object of his veneration; it is therefore; on occasion, worshipped with flowers
and incense, etc., as is the teacher (see SSP, vol. 1, p. 226, 290). During certain
rites of atonement prescribed in the Trifirobhairavatantra, a sacred thread
(pavitra) is offered to ali the places of worship on the site where the 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 Kuligama is to be worshipped in a
specially prepared mandala called Vidyapitha (fl. 86a). 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 SatSS explains how the Tanira of the Kubjika
tradition is to be worshipped before the master teaches the disciple its meaning
(5atSS, 3/98-102).
281.  vidyapithapradhinam ca siddhayogesvarimatam ||
tasydpi 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:

frpu devi pravaksyami siddhayoge$varimatam |
yan na kasyacid dkhyitam malinivijayottaram ||
(MVT, 1/13).

282. In the SYM (fl. 72b} we read:
siddhayoge$varam tantram vidyapitham yadasvini i

283. The BY allocates the ‘eight times eight” Bhairavarantras along with the
Yamalas to the Vidpapitha, as well as the following Tantras:  YoginijAdna,
Yoginijala, Yoginihrdaya, Siddhd, Mantramalini, Aghoresi, Aghoresvara,
Kridaghoresvari, Lakini, ? , Sarira(?) Mahdmari, Ugravidyd, Gana, Bahurtipa
(of two kinds) and Aghorastra.

284. See below p. [14.

285. Tamtric 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, vol. XII, p. 399; cf.

mudramandalamantraugham vidyapithopalaksitam |
(BY, fl. la).

291. NA, MS no. 1/1693. This is a palm leaf MS only two folios iong.
292. NA, MS no. 3/379 (161 folics) and NA, MS no. 1753 (157 folios).
The colophons of the latter MS read:
iti laksapadddhike mahdsamhitayam dviadasasahasre vidyapitha-

matasare , .. ...
(BSP, vol. I, pp. 210-212).

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

ityadydvatire mahimanthanabhairavayajfiinvaya . . . . adyapitha-
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vatdrite vidyapithamarge . ... ..
(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 Srimarottara reads:

iti $rimatottare §rikanthanathavatarite candradvipanirgate vidyi-
pithe yoginiguhye . .. ..
(NA, MS no. 2/279; BSP, vol. 11, p. 206}.

297. The colophons of the Goraksasarphita clearly state that it is affiliated
to the Vidyapitha revealed by Srikanthanatha:

. ... kadibhede kulakaulalinimate navako{yavatirabhede
drikanthanithavatare vidyipithe yoginiguhye . . . . . .
(GS, p. 418).

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

PART TWO

I. According to the NT (chapter 12), the presiding deity of the Kulamnaya
is Bhairava. His form differs only in minor details from the Bhairava who,
according to chapter 1 of this same Tantra, presides over the Daksinasroias.
The Goraksasamhitd, a Pascimamnéya 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 Kula™ (ibid., p. 162). He is, in other words, both transcendent
Siva (Akula) and immanent Sakti {Kula) and at the same time free of all cosmic
manifestation (Kula). Mahesvarananda says of Kulesvara, the deity every
Kaula school venerates as supreme, that “in the Kauiikarantras he is generally
called Bhairava™ (MM p. 172).

2. evam etat Kkulamarganupravigtena sarvathi svdtmiananda-

vyafijakatamatraparatayi 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 fo 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 one's 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 (ku/acdra) but is not touched
by wine shouid practice penance, be he a brahmin or a ksatriya,
(TA, vol. XIb, p. 11).

4. layodayaé citsvariipas tena tat kulam ucyate |
svabhive bodham amalam kulam sarvatra karapam |
(TA, vol. XIb, p. 4y,

5. kulasyaiva sarvavi$rantidhamatvam uktam |
{quote in TA, vol. XII, p, 373).
6. “Kuia 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. XII, 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 Kaulika” (TA, 3/144).
“His inner intention is called Kauliki, the Supreme” (TA, 3/137).
8. $antoditam sati karanam param kaulam |
(TA, 29/117a 1),

9. “Therefore it is free of all 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’,
atone withit. 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. XlIb, p. 7).

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

1. ata eva hi naikatyad vamadaksipaésstrayoh |

dhara prantadharaprante kauliki pravijrmbhate |
(MVV, 1/394b-5a),
12, pugpe gandhas tile tailam dehe jivo jale 'mrtam |
yathd tathaiva §astrinam kulam antah pratisthitam ||

Abhinava quotes this verse from the Kalikula in TA, 35/34, after he has
said that; “The supreme goal of (all the scriptures) is the Abode named “Trika’.
That alone isisaid to be Kula because [oniy] that which is at one with all things
[and 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 Siddhinta, Vama and Bhairava Tantras. The three goddesses, Para,
Pardpard and Apard, reside in Trika and so it contains all the scripture and
“floods them with the nectar of Supreme Monism (paramadvay4)” thus
rendering them effective (TA, vol. I, p. 45). Maheévarinanda equates Kula
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with the Krama absolute (mahdrtha) and so quotes this verse (M.M., p. 170}
to suggest that Mahértha 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 Anuttara which is
the absolute Abhinava’s Trika treats as Trika, the supreme principie itself.
Accordingly, Mahesvarinanda does not see much difference between Trika-
darfana and Mahartha (ibid., p. 92).
13, athitah sampravaksyimi kulimniyanidar§anam |
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 Ksemarija 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 difficulty 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 Vama Daksina Siddhinia
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 BEFEOQ,
Tome LXI, Paris, 1974 pp. 154-5.

17. After the Untarakamika has described the five sroztas we read:

paécimad vimasamjfiam tu vamad daksipam uttamam |
daksinat kaulikam érestham mahikaulam tatah param ||
plirvimnayam tatas §restham tasmat siddhdintam uttamam |

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

In the Mrgendragama, the Siddha--and Yogini—Kaula which, as we
shall see, are important divisions in the Kulagama, are referred to as upasrotas
of the five srotgs. (Mr caryapada, 1/37, 1/40-1).

18. antah kaulo bahih saivo lokdcare tu vaidikah |

“(quoted in TA, vol. Iil, p. 27).

antah kaulo bahih saivo lokacare tu vaidikah |
siram ddaya tistheta narikelaphalam yatha ||
(Ibid., p. 278).

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

cintaimanisamaprakhyam vistaram kujabhairavam |
(Ibid.}.

20. tirdhvavamatadanyani tantrani ca kulani ca | N
(MVYV 1/398; also TA, vol. I, p. 46).
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This is probably a quote from the Srikanthivasamhira.
21. “Sampradiya” is defined as follows:

sampradayairiti tat tac chastrokta jfiinayogaripaih |
{NT, vol. 11, p. 3).

22, tasya mathiketi kulam iti cabhidhanadvayam }
(T&, vol. Ii1, p. 296).

In a different, more restricted sense, “Kula” was the name given to the
particular group or ‘family’ to which a demon or malevolent 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:

vasmin kule yadamsena mudritah kilital kvacit |
tat kulenaiva cestena sarvadosaih pramucyate ||
(NT, 19/80b-1a).

Yaksini, Yogini, Matrka, $akini, 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, Matsyendranitha (variously “called Macchanda,” “Macchagnapada,”
“Minapada,” “Minanitha,” “Macchendra™ and “Macchagna™) is an important
founder figure who is mentioned in various contexts in diverse Kaula works.
The Kashmiri Trika Kaulas consider him to be the originator of the Kuldgama.
For an extensive treatment of the legends concerning this figure, the reader is
referred to Bagchi’s introduction to the Kaulgjfiananirnaya. Also G. Tucci,
Animadversiones Indicae JASB, N.S., XXVI, 1930 p. 13 ff.. Ksemaraja tells
us that the worship of the four Xaula masters, called “Yugandthas,” namely,
Khagendranatha, Karmanitha, Mesanatha and Matsyendranatha who taught
in the four Ages (vugas) is a necessafy part of all Kauia ritual. Although the
Pascimdmndya, like every Kaula school, had its own masters, it advocated
the worship of the Yuganathas (Schoterman p. 7). Here, however, Matsyendra-
natha 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 Matsyendrandtha although it seems highly unlikely that they
are in fact his own. Almost 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 Kulapafiedsika 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
yoga reads:

iti  kulapaficasikayam $rimatsandapivatire paficamah pagalah
saméptah |

PL)

Clearly “$rimatsandapa” is a corruption of a homonymn of Matsyendrapada.
This work is quoted twice by Ksemaraja. (S.Su. vi. p. 54and NTulp. 191;1]. 4a
and 3b in the MS). There is no indication in the text that it is by Matsyendra.
Bagchi notes the existence of MSs of the Srikamakhpaguhyasiddhi {also called
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just “Guhyasiddhi”). A list of eight siddhamairkd found in this work constituting
the “Kulgstaka” also occurs in a number of texts belonging to the Pascimamndya.
Indeed, Bagchi himself notes that he has come across it in the KNT, a Paécimam-
navapaddhati. Tt is possible, therefore, that it is in fact a work of the Pascimam-
naya, attributed to Matsyendranitha. That these and other works could
wrongly be attributed to Matsyendrandtha is not difficult to explain in view of
the fact that many individuals were given this name as initiates. For example,
according to the KNT this name was given to a Bengali brahmin initiated into
the Paseimamnava. Quoted by Bagchi, p. 68: varand vangadede janma jatir
brahmano visnuéarma ndma . . . markkatanadyam yada karsita tada $rimat-
syendranathah |

24. For a table of Rdjaputras and Yuganathas, eic., see Gnoli’s Luce delle
Sacre Scritture Appendix X, pp. 876-880. Also below p. 69, 70, 80.

25, kulini mahikauiakaulikulakulikulikhyani |

(TA XIb p. 155).
26. Bhairavakulaianira quoted in TA, vol. VIII, p. 182:

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

cf-  vedic chaivam tato vimam tato daksam tato matam |
tatah kulam tatah kaulam trikam sarvottamam param ||

(quoted in commentary on TA, 13/300b-301 aiso in commentary on 13/347-8).
27. kundénam laksanam vaksye kule kaule tu pascime l
{(MBT(Y), fl. 8b}.

Also: ye kecid devatas canye kule kaule tu pascime |
tisthanti kundamadhye tu bhairave bhairavi saha |
(Ibid., 1. 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
“bhairavibhairavena saka” the metre would be disturbed. For the same reason
the forms “bhairavena bhairavyd saha,” although grammatically correct, would
not fit in this verse. Moreover, it appears that both words are here in the
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 §imbhave na spréanti te i
(Ibid., fl. 29b}.

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

catuhsasthikald proktd bhairavasya kuleévara |
vidyariipih smrtah sarvah kulakaule tu siddhidah §
(Ibid., 1, 8a).
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29, sampradayam idam kaulam $ambhuiaktipadanugam |
(GS, 8/ 164a).
30. $ivaviryam (vi)niskrantam sivadaktisamanvitam |
ubhaydnandasandoham paramparyavijrmbhitam |
kulamiildnvayam devi kulakaulam vinirgatam ||
(CMSS, fl. 3a).

31. The Pascim@mndya, in common with other Kaula schools, views
itself and other traditions not just as doctrine, scripture 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 Kuldgama as well as expressions of Kula
itself as the power of Speech (vdechakti) incarnate in doctrine. Accordingly,
the MBT explains that the iower, grosser metaphysical principles merge
progressively into the higher, subtler ones in such a way that the entire series
ultimately disappears into the Nameless (anamaka) absolute beyond all
differentiation. The Nameless is Kula identified with Kule§vara 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 Kulasakti, the supreme goddess, the “Neuter” (napumsakd in the
feminine!) who is the mother of all doctrines:

kaulam ndma mahideva yena srsti cardcaram |

tasy(ec)cha nirgatd $aktir ankurakarakaulini ||

darfandnam ca mata sa 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 Hts own right which both integrates and goes beyond
these categories.
32, kaulam tu sadvidham satva satkitapatitam dhruvam |
satsamjfid ca samudbhiitam prasarit pascimanvayam ||
(CMSS, 1l. 3a).

(Read “Srutva™ for “satva.” “Samjfditah” instead of “samjiid ca” would be
grammatically correct. Note also that the word “gnvaya” is masculine; here as
often happens in these texts, it is treated as neuter).
33.  piirvapaécimabhedena $ailardjasutd nume |
anandavalibhedena prabhu yogikena tu |}
atitapadasamjfia ca satprakdram idam kulam |

(Read -“sdte” for -“siara” and “avafi” for “gvali.” “Prabhu” should be in the
instrumental, ie., “prabhund.” This is probably a scribal error as the present
form cuts short the metre by one syllable. “SamjAd ca” should be “SamjRayi ™,
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in that case, however the seventh syllable would be short instead of long as the
metre demands).

In 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}, 2) +5)and 1) +3),thus
allowing the Pascimamndya to be free, in a sense, to have its own line of teachers
without losing its essential connection to the original Siddhasantana. The
KRU then links one group to the Parvimndya and the other to the Pascimdmndya
and so aligns them through their common Kaula heritage and stresses their
intimate connection with each other. However, in the KMT, which is older
than the KRU, no such distinction is made. The six Kaula traditions are
collectively called the Siddhakrama which has been transmitted along the Siddha
path (siddhamérgakramayétar) (KMT, [l 3a). The CMSS assigns the Kaula
traditions to the Pharvdmndgye which it integrates into the Pafcimdmndya
(see below).

34. The Kaula schools display a2 marked tendency to exclusivity (as indeed
do all Hindu sects and cults in general). The Urmikawlatanira, for example,
expressly prohibits contact with those who follow other scriptures (TA,
15/573b-4). A Kaula does not distinguish himself from other Kaulas on the
basis of caste but according to the Kaula group to which he belongs. The Kaula
tradition prohibits commensuality outside its circle as a whole and enjoins
measures for atoningdefaults in this respect (TA, 15/272). Voicing the Kaula view,
Abhinava says: “In order to attain a state of identity {with Siva and one another)
one must follow ones awn spiritual tradition and neither worship nor enjoy
the fruits of a Tantric gathering (cakrad) along with those who belong to a different
spiritual lineage.” (ibid., 4/268b-9a).

Even members of one or other of the six schools (ovalli) affiliated to
Matsyendranatha could not worship together and went as far as to devise a
system of signs by which they could recognise members of their own group in
order 10 avoid others (TA, 29/37). Once within a group, however, no distinction
between its members was admissible. Caste and social status ceased to be
operational in this society; once in the fold the members 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 Rule (samaya)
(ibid., 15/576). In this respect, the Kauia traditions were perfectly in agreement
with many other Tantric cuits (see for example, SvT 4/414 and 4/5435).

35. In an important passage in the Tanrraloka (4/221-270) Abhinava
comments on part of chapter 18 of the MVT (18/74-81) which he presents as
typifying the Trika view and which he contrasts with that of the Saivasiddhanta,
on the one hand, and Kula on the other. Thus, whereas the former enjoins the
performance of rituals and the observance of vows and rules governing outer
conduet, the Kula position is seen to be one of denying their validity and rejection
of these outer forms in favour of inner spiritual discipline. Kula doctrine is
essentially based, from this part of view, on an exclusivist monism (edvaya)
intolerant of contrasts, which thus rejects all forms of spiritual discipline that
are ‘external’, that is, ‘outside’ in the state of duality, The Trika view, however,




Notes 1o Part Two 167

excels this because it is a supreme monism (paramddvaya) 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. 111,
p- 288 ff.). Nothing is here prohibited or enjoined insofar as whatever is pleasing
is fit to lead to union with Siva:

muktikdmasya no kificin nisiddham vihitam ca no !
yad eva hrdyam tad yogyam éivasamvidabhedane |
(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. According to the Trikasédsana, there is an essential
equality among all these traditions insofar as they are ail ultimately Saiva
(ibid., 4/274-5a). Indeed, according to Abhinava, these distinctions are denied
in all the Trika scriptures starting with the SYM because they break up the unity
of ultimate reality (ibid., 4/ 269). Trika Mantrasare applicable inall circumstances
(ibid., 11/38) but, even so, one should take care not to be misled by following
the teachings of other schools (TA, vol. ]I, p. 279 ff; TA 25/563).

36. The god says to the goddess at the beginning of the Yoginikrdayatantra
of the Srividyd school: “Listen, O goddess, to the great secret, the Supreme
Heart of the Yogin; out of love for you I will tell 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 Kaulgifidgnanirnaya
which was revealed, as tradition would have it, by Matsyendranatha; “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).

3B XXXXXXXX kiyal lekhyam hi pustake |

(TA, 6/33b).

39.  kathitam gopitam tebhyas tasmal lekhyam na pustake |

guruvaktrat tu labhyeta anyathi na kaddcana I
(TA, vol. I11, 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 [in 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 Kuldgama it is
the master alone [who matters}” (MBT(Y), fl. 24a; also fl. 87h).

42. “Now 1 will therefore tell [youl 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 gods, which belongs
to the tradition of the Mouth of the Master; he who knows this, O Sambhu, is a
Kaula master {dcd@rya)” (Ibid., fl. 96b).
44, XXXXXXXX érigurum paécimesvaram |
(Ibid., fl. 26b).
45.  strimukhe niksipet prajfiah strimukhad grihayet punah |
ityadyukteh kulaprakriyiyim dutimukhenaiva Sisyasya jfidna-
pratipadanimnayidt iha gurutaddutyoh samaskandhataya
upadanam |
(TA, vol. 1, p. 35; see also TA, voi. XIb, p. 88).
46. See TA, 29/40, Also:

yoginya$ ca pravaksyami siddhida(h) kuladasane |
(KRU, 4/30a).

(“Yoginyah” as the object of “pravaksydmi” shouid be in the accusative, i.e.,
“yoginih”).
47. TA, vol. XIb, p. 19; TA, 29/40.
48.  yogini daiskendrena antaram naiva vidyate |
(MBT(Y), fl. 51b).

(In order to convey the intended meaning of this statement in a grammatically
correct form, “yogini” should be in the genitive, ie., “poginydh" and “daifi-
keridrena” should not be an instrumental but an ablative, i.e., “daisikendrat”).

49. rahasyam sarvaéastranim amndyahrdayam param | i

vaktra(t) vaktragatam jfidnam yoginimukhasamsthitam il
(CMSS, fl. 14b).
50,  yoginl parama $akti(h) sahajanandadayini i
bhairaveccha tu si vartte tena sa dvividha na hi|j
{(MBT(Y), 11. 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 (i.e., the Trika); 2) The five
faces of Sadaéiva with their five powers: Vamesvari, Khecarl, Gocari, Dikcart
and Bhiicari {ie., the Krama-influenced Trika of the Nisisamedratantra),
3} into the ten and eighteen divisions (i.e., the Siddhanta} and 4) $ix currents
(srotas)--these are the Kaulas wlio add an extra lower current, that of the
Kuliigama, to Siva's five faces. See TA, 28/147 and Jayaratha’s commentary.

53. vaktram hi nama tan mukhyam cakram uktam mahesina |

yoginivaktram XXXXXXXXXXX i
(TA, vol. XIb, p. 89, See also TA, 29/124b-5a).

54, See TA, 15/206a and commentary.

55. TA, vol. IV, p. 160.

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 other meanings of
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.
57.  picuvaktridyaparaparydyam yoginivaktram eva mukhyacakram
uktam } patilakhyam adhovaktram srstyartham samprakirtitam |
......... adhovaktram srstivaktram picuvaktram |

quoted by Schoterman (pp. 86-7) from the SatSS, a Tantra belonging to the
Kubjika school. He also points out in his commentary to verse 2/37 of this Tantra
that this mouth is called Picuyoni. Picuvakira is also equated with Paralavakira
in TA, 15/206 and commentary. The BY (fl. 20}a) also confirms that those
Tantras which deal with Ku/#cdra 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's 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 union of §iva and Sakti,
also called the Mouth of the Yogini,” In other words, the Bhairavataniras are
here understood to be vitally linked with the Kgulatantras through their common
source. The BY is a good example of how this works, Its very name— Picumata
(the Doctrine of Picubhairava)—subtly implies its hidden connection with the
Kaulatansras.  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. 111, p. 64). The Kaula character of other Tantras belonging
to the Daksipasrotas 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 Trifiro-
bhairava, a Tvikatantra belonging to the Daksinasrotas, when defining the
meaning of “Kaula”as a metaphysical principle (TA, vol. XIb, p. 6). Healso refers
to it several times while describing Kaula ritual in the Tantrdloka, 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 so markedly
Kaula-oriented becomes apparent when we consider the character of the
Svacchandabhairavatanira 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 Saiviagama were, in this sense,
extensively Kaula in character, and itis to this pitha that the Trikataniras generally
belong. Moreover, it is to this pizha that most of the Tantras of the Pascimiamnaya
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affiliate themselves and so do many other Kaulatantras. Thus the god saysin the
Yoginihrdaya: “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 SaiSS, chap. 42.

59. See Schoterman, p. 87.

60.  yoginyo lebhire jiianam sadyo yogavabhisakam |

yena tad yoginikaulam nottirnam tabhya eva tat ||
(Mr.T.caryapada, 1/40b-1a).

$alvam mantresvaram ganam divyam arsam ca gauhyakam |
yoginisiddhakaulam ca srotamsyastau vidur budhah ||
(Ibid., 1/36b-37a).

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

The Kashmiri tradition also associates Matsyendranatha with Kamariipa,
it was here that he learned the doctrine and practice of Kaula yoga which Bhairavi
had heard from Bhairava. See TA, vol. 1, pp. 24-6.

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

63.  uktam ca siddhasantana$rimadiirmimahékule |

(TA, 14/31a).
$rimadiirmikaujasiddhasantanariipake ityanena pidovallyam
paramparye’pyamlinatvam daréitam |

(TA, vol. 1b, p. 39).

64. “In the Yoginikuia, 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 éround 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, as is the case in the foliowing
reference in MVT, 19/24b-26a:

“Or eise the Whee! 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 Yoginikuia as a Kaula group in Kashmiri works, despite the fact that
the Kashmiri Trikakaula tradition affiliates itself to Matsyendranatha.

65.  yoginikulagarbhastha(h) kulavirange sambhavah |

siddhangasiddhasantina(h) satpadarthin sa vindati [}
(KMT, {l. 61a).

(“Kulavirdrige sambhavah” would be better as a single compound, ie.,
“Kulavirangasambhavah.” The fifth syllable will then be short as the metre
demands.}
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66.  yoginimatasirantu dmnayam kulaéisanam |
(CMSS, fl. 15a).
67. MBT(Y), fl. 50a.
68.  mukhdmniye rahasyan tu yoginisampradiyakam |
(CMSS, 1. 14b).
69.  pascimadmniyasiddhinim santinam paécimam vada |
tad aham §rotum icchimi matinim matam uttamam |}
(GS, 4/9).
70.  siddhakaulabhipanninam itaranam na darsitah |
(KMT, fl. 83a).

(The word “itara™ is a pronoun; therefore “irardndm” should be “Htaresdm.”)
71. The Devi says in MBT(Y), fl. 30b that she will explain the mantras
belonging to the Yoginikula indicating that it is being integrated into the main
body of Kubjika doctrine.
72.  yasmdd bhandaram ityevam sarvasvam yoginikule }
atha ca sarvapithesu mate’yam samayatmika ||
(KMT, fl. 31b).
73.  rupatitam tatas cordhvam nihsamdigdham param padam |
bahunoktena kim devi piirvam vyavarnitam maya ||
sadguro$ ca prasddena labhyate paramam padam |
(KMT, (1. 88a),

kim abhyisah punas tasya yasya sarvam purassaram |
yasya sambhavitam $ambhum anantagunadavakam ||
yogitma ca sa sarvatra piljyate yoginikule |
(Ibid.)

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

samayacirasadvidasthitih 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 Trikataniras, such as the Trisirobhairava and even the
Siddhayogesvarimara, 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.

71. The Pafcimdmniyatantras to which 1 have had access so far, which
are but a fraction of those extant in Nepalese MSs, alf 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 samksepin na tu vistaram |
$rikubjikamatasiro’yam vistaram kathitam maya ||
(CMSS, fl. 24a).

(The word “vistzara”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 maya.”)

The Yogakhanda 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 wotk as it
affiliates itself to the Kubjikdmata. The colophons are generally of the type:

ityadinathaviditam paficadatkotivistirnasrimatkubjikamate éri-
kularatnoddyote . . . ..

Also the Kubjikd paddhati by Muktaka, the KNT, certainly postdates the
KMT as does the Kularatnapaficaka. Although all these texts are later 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. 492 the goddess says: “now explain clearly what you have alluded to
in the previous Tantra but not clearly elucidated™

XXXXXXXX idanim kathaya sphutam }
plirvatantre tvayi deva siicitam 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 seems highly
probable, however, that the KMT is not only the root Tantra of the Pascimamndya
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 Sgrmmohang 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 Pafcimdmnadya (see, for example, the exposition of
Svgechanddstra in GS, p, 135 f.). C. Chakravarti notices two after worksreferred
to in the KMT, namely, the Labdhvitantra {emend to “Laghvitantra™) and
Aghoridamaratantra (RASB Tantras, cat. 11, p. 874).

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, pa$cimam sarvamarginim tvam tivatt anuéilayd |
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pascimamniyamargo'yam siddhandm akhilam dada ||
(KMT, 1L 6b).

=t

(For “tavatr anusilayd” read, “1avad” and the second person singular imperative
“anustlaya.” For “akhilam dada” read “akhilah pradah” which agrees with
““mdrgo yam.")
Bl.  tasya caivottare marge daksindmnayapiirvakam |
vindate nikhilam jfidnam nirahamkari drdhavratah ||
(KMT, 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 “nirghamkaridrdha-
vratah™)

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

idam ca pascimam deva pirvabhagavivarjitam |
(KMT, fl. 6b).

83. They are described as four possible ritual patterns included in the
Pascimdmndya in MBT(Y), fl. 36-38. ‘
84. The correspondences are Parva-Kriayuga; Daksina-Treta; Uttara-
Dvapara and Pascima as belonging to the Kaliyuga (MBT(Y), fl. 35b). These
Tantras frequentiy extol the Pascimamndya as the best path in the Kali Age,eg.,

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

(The nominative singular of the word “vesman ~is “vesma”not “vesmam. ” Instead
. of “kalikilam” read “kalikile” which agfees with “udize.”)

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

85. The correspondences are Urdhva-Priipa; Piirva-Apana; Vama-Samana;
Daksina-Uddna and Pascima-Vyana.  $atSs, 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 @mndyas of
which the speakers are the five faces of Sadagiva. According to the Pardtantra
also, the five dmndyas are spoken by Sadisiva with a sixth, lower one that is
assigned to the Bauddhas and so is not spoken by Siva.

87, Abhinava quotes the Bhargasikhdianira as saying:

tirdhvasrotodbhavam jfidnam idam tat param priye |
paramadhvaninordhvordhvam samvidriipabhidhayina ||
(MVV, 1/162).

Following presumably the same Tantra, Abhinava says that the Tantras
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are in six groups of which the Trikasdstras are the “pirvdrdhe.” To understand
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 Siddhinta

North Vamatantra

East Garudatantra West Bhiatatrantra

South Bhairavatantra

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

88, KA, 3/5.

89. “The five Traditions have originated from 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 traditions
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.84,, p. 671.

91. They are equated with the cycle of manifestation thus; Piarva-Srsti,
Daksina-Sthiti, Pascima-Samhdra 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, the
Uttaramndéya corresponds here 1o Andkhya which is significant insofar as this
is the highest principle of the Kilikrama. The association of the Kalikrama
with the Uttaramndya 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 consisting
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of the couple (yamala), Rudra and His power of action. Pirva is the moment of
emanation (sys) which includes also persistence (sthiti) and withdrawal (samhara)
and so is three-fold. Daksina is Kémakald consisting of the union of the red
Saktibindu with the white Sivabindu and corresponds to persistence (sthiti).
The Uttardmniya corresponds to Andkhya, Thus, these equations basically
agree with those made in the Samketapaddhati. Of interest here is the equation
made between the Daksindmnidya and Kidmakald, which implies that Srividyd
is associated with this Zmndya, 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 collections photographed by the NGMPP which
I have not had the opportunity to see. The MSs in the NA are 1767 (38 folios),
1/199 (69 folios), 171560 (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 Picuvakira (ibid., fi. 2a),

95. The Tantras referred to are the Tantrasdra, Kripdsara, Kaulasdra,
Trikasara and Yogasdra. The CMSS also refers to the Yoginihrdaya, Kéla-
cakrodaya and Yamala. Other scriptures and groups are the Bhairavdsta and
the Astdsiabheda, the Paficasrotabheda, the Garuda- and Bhatataniras. 1t then
refers to a number of other groups (bheda) namely Mantra, Tanira, Cakra,
Hrddntara, Sara, Kali and Nitya- bheda as well as the Svacchanda which it
considers 1o be the highest (fl. Ib). Other works referred to in the body of the text
are the Siddhayogesvarimaia (fl. 14a), Rudraydmala (1. 18a) and KMT (f1. 24a).

96. The CMSS says that grhg is the Inner Dwelling. It is the Wheel of
Passion (raticakra) 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 Kuldmndya, the
imperishable abode of consciousness (fl. 14b). The Pascimagrha is:

giadha(m) pambhiragahanam tad dnandagrhasmrtah |
{Ibid., fi. 4b).

(The word “gadhg” normally means “shallow.” The word “agddha”, which is
formed from it by adding the negative prefix “z-", 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 “g@dha "has here, it seems,
been mistaken for that of “agddha.” “Anandagrkasmriah” is not a valid
compound. Moreover, “grha” is neuter so the correct form would be “Gnanda-
grham smrtam.”)
97.  janmamndyarahasyantu catu(r) gharasamanvitam |
(CMSS, fl. 24a).
98.  atah parataram vaks(y)e caturamniyasamsphutam |
yena vijfidtamatrena divyamnayah pravartate {|
(MBT(Y), fl. 35a).
99.  svasvabhdvaparah kafcit piirvacakrodaye! sthitah |
daksinottaratam bhedam? nityakalikramodayam |}
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sarvam tyaktva svabhdvena tal layam pascime grhe |}
(CMSS, fl. 4b).

(*1. MS A reads “-odgya”and MS D “odayo.” *2. MSs A and B read “devam.”)

100. Although the Pascimamndya 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 nisti ityajid paramegvari |
(CMSS, fl. 25a).

From this point of view the Pascimdmndya is also known as the Sambhava-
sdra, Le., the essence of Sajva doctrine. Itis Siva who is the ultimate source of the
Pascimamndya and is himself its arising and present in it:

tatrastham $ambhavam nitham pagcimat pascimodayam |
(MBT(Y}, f1. 38a).

Indeed all four dmndyas are represented as belonging to ‘Siva’s circle” which
is identified with Kula doctrine itseif:

athatah sampravaksyami yani siddhodayam kule |
pascime daksine vime pilirve va §ambhumandale ||
(Ibid., fl. 40b}.

(Emend “siddhodayam™ to “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 Pascimatantras, (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 Pajcimatantras themselves take note
of this and explain that the teaching is transmitted in this two-fold manner.
Inthe KRU the god (Adindtha)says: “I, 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
(samjfid).”

“In the second one of my pervasive eras you will be my {teacher] So
according to this order of succession [the Kulakramal]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 samjfidh parames$vari f|
dvitiye vyapake kalpe mama tvam ca bhavigyasi !
anena Kramayogena améamitrivatiranaih |}
madiyaifca tvadiyaiéca avatarya kulakramam |
(KRU, fl. 71b).

(Emend “samjidh" to “samjfiayah’)
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Also:

tvayd mahyam maya tubhyam tvayd mahyam punar maya |[
kathitam tava susroni tvat sanganyesu moksadam |
(GS, 15/299b-300a).

In the KMT, which presents the doctrine at its origins, it is indeed Bhairava
who speaks, even s0, as the embodiment of the Word held within consciousness
(fabdardsi). 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 vydpakam sarvatomukham |

akuld ca kulam jiianam vividham pascimam grham ||
(MBT(Y), fl. 35b).

{Emend “gkudd” to “akulam™)
102. vimalam paécimam vesma sarvesam uparisthitam |
videsam tena viditam dharmadharmavivarjitam ||
(Ibid.).

(The word “vifesa" is 2 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 daksininvayariipam $rikamarijamadhyaste |
raudratmakastu rudrah Xriyaimayi saktir asya rudrini |
yugalam idam tirtiyam bijam palayati pascimimniyam |
- (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 Pard 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 poddess, 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 Kuldcdre and without having worshipped
the master’s sandals. Knowing this, O fair one, one should always be intent on
Kauldcdra” (YHr, 3/196-72). For other references which clearly demonstrate the
Kaula character of the Srividya teachings, se¢ also YHy, 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 Mahatripurisundari see NSA, 1/130-149.

109. “Kula is Sakti while she is said to be Nitya.” Quoted from the Nityd-
tanrra in TA, vol. XIa, p. 51. All the presiding goddesses of the dmnayas ate
called “Nitya" in the Pardtantra,
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110, This is standard practice in many Kaula schools. The Pasci
also refers to itself as divided into lines {¢/f) originating from master
reside in these pithas. In the KNT they are the three listed below al
their Lords:

Pitha Masters Lords
Odiyina: Oddisanatha - Nandegvara
Piirpagiri: Srisasthindtha - Karttikeya
Kamaripa: Sricaryanandanitha - Ganeévara

(See Schoterman, p. 36).

in the Divpakrama of the Srividya the four pithas are arranged in 2
the corners and centre of which correspond to a seed-syllable (bija) an
who appeared in one of the four Ages. See Figure 5 below.

Figure 5. The Triangle of the Divyakrama.

Kali Piirpagiri Bhagamalini Dvidpara Jalandhara Y
Mitre$anitha Sa:

Uddiyana
Krta Caryanitha
Tripurd

Kamarfipa
Treta Vigbhiva

Uddisanitha

Although the names of the teachers in the various locations
correspond, the fact that they are the same in these two schools is
According to the Srividya tradition, these four teachers belong to the D
through which the earliest transmission of the teachings took place. The
and Kubjikd cuits share these teachers in common, thus linking the
together. However, neither of the two traditions show overt signs
conscious of this connection between them. As the KM T makes no ref
these teachers, it seems likely that this isa later development in the Pascin
Rather than say that the Kubjika tradition has simply borrowed this fro
Srividya, it may perhaps be more accurate to say that it happens to find
roots with it in an ‘original” transmission of Kaula doctrine conceived
same for every Kaula tradition. Again, that the CMSS defines itself as
belonging to the Divyaugha is a sign that major Kaula schools at
appropriate this ‘original tradition’ in order to appear to be the first, ar
most genuine recipients of the Kauia teachings.
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1. Mahesvardnanda in his Mahdrthama#jari 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 sroras to oceans churned by Manthana-
bhairava who although associated, from his point of view, particularly with the
Kalikrama is considered to be the Bhairava of all the Kauwlatantra (MM,
v. 68 pp. 170-2). Thus Mahedvarananda appears to be integrating the four-fold
pitha division of the Srividya with the four amndyas of the Kulatantras. Inthe
process, he makes Manthanabhairava the Lord of them ail, thus demonstrating
that the highest tradition and the essence of ali the scriptures (MM, p. 171)is the
Mahirtha or Krama which, as he himself says, is the Kaula Utraramnaya
(ibid., p. 6, 143, 186). Mahesvarananda 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 caturimnayasadharanyapi daksinapaksapatiniti

(NSA, p. 41).

113, Schoterman p. 36. In the Pardranira, where the dmndyas are six, the
goddesses presiding over the dmndyas are fearful in form except Kubjika and
Tripurdsundari who are both seated on Sadiaéiva’s lap and described as young
and beautiful.

114, The term “Kramadar§ana” is not common in the original Tantras.
They generally refer to their doctrinal and ritual system as “Kramanaya,”
“Atinaya,” “Mahdrtha,” “Mahdrthakrama,” *Mahikrama,” “Kalikula,”
“Kalikulakrama,” “Kilikrama,” “Kilinaya™ or “Devinaya” (see Rastogi,
pp. 16-30).

[15. CMSS, {1, 23b. .

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 Devipadicasatika, Srisardha-
Satika, 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 Kramasiotra where
they are twelve). Inthe Srisdrdhasatika (quoted in TA, vol. 111, p. 161) the thirteen
Kalis are listed in the following order:

1} Srsti® 2) Sthiti® 3) Samhara® 4) Rakta® 5) Svakali 6) Yamakali 7) Mrtyu®
8) Rudra® 9) Paramarka® 10) Martanda 11} (Kaligni) Rudra 12) Mahakali and
13) Mahdbhairavacandograghorakili who is in the centre. The Tantrardja-
bhaytarakae (quoted in TA, vol. III, 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, Mahabhairavakali, is a variant of Mahabhairavacandograghorakali 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) Sthitindsa® 4) Yama® §) Samhara® 6} Mrtyu® 7} Bhadra®
8) Martanda® 9) Parmarka® 10) Kalignirudra® {1) 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 Kali is usually
located. Thus he agrees with the Kramastotra as opposed to the generally
accepted pattern by the Tantras which take Mahabhairavacandograghorakali
to be the thirteenth (see TA, vol. III, p. 189). He does this, again following the
lead of the Kramastoira, 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 Kalis according to the
CMSS, is Mahabhairavacandograghorakdli. Thus there can be doubt that the
Kailis 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 bhityasa |
anuttarasadardharthakrame tvekapi nekgyate
(TA, 1/14).

Gnoli’s transiation of this verse into Italian reads in English: “Many are
the manuals in use in the different currents. Forthe 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™
(anuttara) is probably an allusion to the Kula school. He adds, however, that
the first part of the compound (viz. “anuttarasadardhartha-") 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 “Kuia” 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 kiturgy (kulaprakriyd) 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.




Notes to Part Two i81

Therefore, the expression “Anutrarasadardharthakrama” is best not taken
to be a copuilative compound but read to mean “the liturgy {krama) of the
Anurtaratrikakula school (artha).” Jayaratha also takes the word “Krama”
here to mean “liturgy” (prakriya) and not the Krama school (gnuttaratrikartha-
prakriydlaksanam TA, vol, 1, p, 33). The Anuttaratrika Kula is the highest
form of Trika. it is also known as the “dnuttaramrtakula” which Abhinava
invokes in the first verse of his Tantrdloka and which Jayaratha says is the
supreme principle that contains, and yet is beyond, the Tritad (Trika) of Para,
Pardpard and Apard {see commentary on TA, 1/1).
118, kaularpavinandaghanormiripam unmesamesobhayabhdjam antah |
niliyate nilakuldlaye yd tAm srstikélim satatam namami ||
(quoted in TA, vol. II1, p. 158).

119. TA, 4/170. For the nature of Akula see TA, 3/67.

120. See TA, vol. HI, p. 185,

12]. We notice here how, as with other Kaula schools, Siva figures as the
supreme transcendental principle. He is the uftimate 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 Pafcimidmndya,
Siva is called Sambhu in the Kramasadbhiva where he is identified with
Bhasa-—the principle of pure illumination, equivalent to the “expanse of the
glory of the light of consciousness” (prakdiavibhavasphitham) referred to in the
Kramastotra as Kali’s supreme abode (TA, vol. III, p. 185}, In the Krama-
sadbhiva, Andkhya is Sakti who follows after creation, persistence and
destruction,

jAdnam spstim vijiniyit sthitir mantrah prakirtitah |
samharam tu mahakalamelapam paramam viduh ||
andkhyam $aktiriipam tu bhasikhyam $éambhuriipakam |
{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 Tantraloka which deals with secret (Kula) ritual.” Hindu
Tangric and Sakea Literature by Teun Goudriaan and Sanjukta Gupta, A History
of Hindu Literature edited by J. Gonda, vol. II, fasc. 2, Otto Harrassowitz,
Wiesbaden, 1981, p. 49,

124. TA, 29/2.

125, Ibid., 29/14-16,

126, Ibid., intro. to 29/43,

127. 1bid., 29/43.

128, Ibid., 29/56-61.

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. Jfidnanetra received the original transmission from the goddess
Mangala (also called Makaradevi) in the Uttarapitha, aiso called “Onkarapitha™
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 Ifiananetra is referred to as the master who
brought Krama doctrine to earth {avatdrakandatha, TA, vol. 111, p. 195} he was
not the original propagator of Krama doctrine but the founder of a branch of the
Krama tradition which associated isself with the Uttarapitha.

135. A unique MS of this work is deposited in the ASB (MS no. 10000).
it has been edited by Mr. G. S. Sanderson, although not published.

136, khagendradyadisiddhanam kathita gurusantati |

ete vai kulamérge'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, kramakulacatustayaérayabhedabhedopadesato nathah |

(TA, vol. 111, p. 195).

139, Goudriaan { Hindu Taniric and Sikta 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, quite rightly, regularly refers his reader to
N. Rastogi's excellent study, The Krama Tanrricism of Kashmir, Motilal
Banarsidass, Delhi, 1979, He says however that “Rastogi seems to fay too much
emphasis on the Krama school as a separate entity. We are inclined to think
of a method of initiation ar self-realization which could be foliowed by adherents
of the Kula 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

sources.
140. In the opening benedictory verses of his commentary he says: “May that

imperishable Auttara non-dual principle which is rooted in A [i.e., the absolute]
unfolding, be victorious!” (MM, p. 1)

141. Tbid., p. 189,

142, In the concluding section of his book (p. 180 ff), Mahesvarinanda
tells us of the tradition, also recorded in Abhinava’s commentary on the
Kramasiorra, that the Mahartha, i.e. Krama, doctrine was taught by Krsna to
Arjuna in the Bhggavadgitd. Mahesvarinanda 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, i76.

{44, Ibid., p. 129. “Anmustaramniaya” 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 Mahesvarinanda
{like Abhinava) sees Trika and Krama as intimately connected in a single doctrinal
tradition. Accordingly, he says that he sees little difference between them
(MM, p. 92).

145. The Pardtanira says that the {riaramndya originated from the Kilikula
(4/10). Perhaps the Uttardmnayais a parnt of the Kaiikula, (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. ityuttardmnaya §riomkarapithavinirgate éricandabhairave

sodasasahasre udite yonigahvaram samiptam |
{RASB Tanira, cat., I, p. 109)

[47. mahd§asanasampradayam| ....... kaulottarasirabhiitam |
{Ibid., p. 108}
148. The Devipaficasatika, 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
éri uttardnviyagatam samiptam |

149. KRU, 1/399,

150. See fn. 117 above.

151, In the Tantras of the Kubjika school, the Pascimiamnaya 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 pascimimniyah sa dciryah kulakrame |
(MBT(Y), fl. 26a).

Compare aiso the following expression found in the KMT and recorded
in a quote from this Tantra in the BSP, vol. I, p. 60 from NA, MS no. 3/378:

XX kramakulasakalam mandalotthanapiirvam |

The KRU does refer to the school to which it belongs as the Padcimamndya 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 Yuvekrama of Kubjika as a young
maid (yuvari} is said to be worshipped according to the “Kuwlapaddhati” (3/63)
which a litile further on is called “Kramapaddhati” (3/67). This is in accord
with the “Srikulakramamdrga”(3/85). We also come across cognate expressions
such as “Divyakramapaddhati® (3/174) or “Srikulapaddhati” (fl. 58a),

152, Abhinava's Tgntrdloka 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 scripture. Even so, however, it is
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venerated by Kashmiri Saivites as a sacred text which transmits the doctrines
of the Trika taught by an enlightened master.
153. kilacakrodayam yatra tatra bhaksayate param }
evam kramavicarena dvaitaficidvaitalaksapam ||
(CMSS, f1. 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-d4a.

156. This appellation appears in a verse quoted from the KNT NA,
MS no. 1/269 in BSP, vol. i, p. 58.

157. The Asiatic Society of Bengal preserves possibly unigue manuscripts of
two works by Akulendranatha. We know nothing about the author except that
he was a follower of “Akulamahadarsana” which in the colophons to one of these
works is defined as a “bauddhdmndya” although both works are entirely Sajva.
One text is called the *Piyusaratmamahodadhi” {(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 sdraz Tantras
amongst which is the CMSS (eighth adhydya, 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. kilasamkarsani devi kubjika paramesvari |

(MBT(Y), fl. 73a).

159.  sprstasprsti vinirmuktam pascimam kramadasanam |

(MBT(Y}, fl. 34a).

Following the same form of expression the Kalikrama is called “uttarakrama-
sasana.” Ibid., fl. 38a.

160. See TA, vol. XIb, p. 3L

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 Yonigahvara. 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 Jiiananetra 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. 91-92.

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 djfiasiddham kulanvayam ||
pirvapascimasamjfiati(h) sarpitedam sudurfabhim |
(KRU, 1/34b-35a),

(The primary suffix “-ti" is added to roots to form nouns in the sense of verb-
action as, for example, “krih,” “sthitih” and “matih.” In his case we have
“Vifia” + “ti” — "“Aat, " by adding the prefix “sam-"we get the noun “samyjririh. "
This word is feminine as are all nouns formed in this way. The remaining
words in this sentence agree with “samjAidih” and so should be feminine.
Thus we have “sarpitd” + “iyam™ (not the neuter “idam™) — “sarpiteyam”
(not “sarpitedam*). Also read “-labha” for “-labham.” Note also that the
word “-gnvaya” is treated as if it were a neuter noun, whereas it is usuaily
masculine.

170.  kathayami yatha tathyam érisiddhajfiakramoditam |

yégamandaladiksadipirvapadcimanirnayam J}
(Ibid., 1/40b-41a).

171. KRU, 3/132-4,

172, tvat santinam idam vatsa parvaimnayeti samjfiaya |

padcimasya tu mérgasya pratibimbam iva sthitam ||
(Ibid., fl. 87a).
173. KRU, fl, 77b.
174.  katham piirvinviyam natha pascimat $rikulanvayat |
utpatsyate dvitiyam tu adinatha tatha vada ||
{Ibid., fl. 86b).

175. See Bagchi, KJN, 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;: Hamsabheda, Nila* Tdrd, Gana,
Rimata (1) Candakhya, Rauravakhya* Ghorakhya,* Bhiitadiamara, Samcara,
Samvara, Mahdraudra,* Yoginimata, Haruka, Bhiidhara, Sakini, Jalasambara,
Carcikahrdaya, Hitakesa, Mamata, Canddgra, Dhirani, Kaulikdmata,
Karalamara, Kulayoga, Nityd-Nirgaksa(?) Kiamesvarikula, Siddhidevimaha-
tantra, Pifigaldmata,* Umiganesvara, Visvakarmamaya, Kirana,* Paficardja,
Raurava,® Rurubheda, Candikikalpa, Kalacakra, Mahiraudra, Ananta*
Vijaya,* Sarvavira, Mahdyoga, Nilakapthapaddhati, Tejisa, Mawla (or
Atula) Cimundamara, Matrnada(n)rikia, Matrkahydaya, PaFijarimata,
Brahmandavijaya, Kapdalinimata, Raudrapratistha and  Paramesvara®
KRU, 1/10-20.

The Tantras marked with an asterisk are Siddhdntagamas or their Updgamas.
The Bhitadimara is no. 50 in the NSA list. Samvara may be the Buddhist
Cakrasamvaratantra. The Harukatantra may also be the Buddhist Herukatantra.
Dhdrant may be the Dharanigama, an Updgama of the Siddhanta Vimaldgama.
Kalacaka 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.,
Pascimdmnaya:

aparapariparaparamasaktih §rikauliki jayantu |
(NA, MS no. 1]1076, fl. 1a).

179, Dr. Goudriaan has delivered a lecture on the Samaydmantra of
Kubjika described in KMT, chapter 18, in which he has incidentally also
demonstrated that the Par3, etc., Mantras of the Kubjika school are those of the
Trika as expounded in chapter 30 of the Tanirdioka. 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 see KRU, 5/76-78.  Bhairavasadbhava and
Ratielchara fl. 53-54. The three Mantras of Para, etc., are described ibid., 5/ 119 ff,
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 Trifirobhairava TA, 30/27b-28a). However, we find that
the eight energies (kald) of the Pardpard Mantra are virtually the same as those
we find in the Trifirobhairava. Inthe KRU (5/121-2a) they are Aghord, Parama-
ghord, Ghorarlipd, Anand, Bhima, Bhisand, Vamani and Pivani. 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 Mantresvaras
and Mahamantredvaras from which the seven kofis of Mantras which constitute
the cosmic order are created.

181. So, forexample, it is 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 is described as
the “divine tradition, which removes afl impurities and is established in the three
principles.” Groups of three are then listed.

182. These three recur persistently in the Pascimatantras as three Kramas
through which the goddess is worshipped. According to the MBT, in her child
(baldy form, Kubjikd is called “Umibhagavati” and is described as having six
faces, five of which are named here; Upper (Malini), East (Siddhayoge$vari),
South (Mahilaksmi), North (Mahikali) and West (Kubjika). (MBT(Y) fl. 93a if.)
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 Parv@mndya, the Eastern Tradition.

183, satakofipravistirnam vyikhyitam khafijinimatam |

evam sa $ambhavisaktir ananta anantatam gata ||
tasyi(h) samprerand yitam §ambhavasaki(akia)m dnavam |
icchijfiinakriyisyi(s) ca samsthita bhuvanatrayim ||

(MBT(Y), fl. 70a).
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(The last half of the third Lne reads: “$ambhavasakiam anavam.” The copyist
has written “-gkia-"twice by mistake. In the last line read “-traye"for “trayam.”)
184. See GS, 8/121, CMSS, fl. 8a-8b furnishes an example of how this works.
IB5. An account of these three initiations is found in the KRU, fl. 68b. fF.
I86. For an extensive account of Sabdardsi and Malini see A. Padoux’s
standard work: Recherches sur La symboliques et L’Energie de la Parole dans
certains Textes Tantrigues, Paris 1963. For an account of how these operate
as codes in the Tantras of the Kubjika school, see Schoterman, pp. 182-221.
187. dabdarasisca malinyd vidyanam tritayasya ca |
sifigopangasamayuktd trikatantram karisyati ||
(KRU, fl. 78b).

(For “Sabdarasis” read “$abdardses.” For “samdyukta” read ‘“-saméayukiam”).
188, For example, the CMSS acknowledges that it has derived the
pithasamkera from the Siddhayogeévarimata:

samketa esa vikhyitas siddhayogesvarimate |
(fl. 1da).

According to this account, thereare four pithas, namely, Onkira, Jalandhara,
Parna (giri) and Kamard. 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 Piirna are in the right
and left ears respectively while Kamarii 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 ajready had occasion to remark, were Bhairavaraniras. Moreover,
none of the Trikatantras I have had access to, namely, the published Mdlini-
vijayotiara, a part of the SYM and Sr{;amrasadbhﬁva (NA, MS no. 1/363) ever
refer to 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 Kawlataniras 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 Nisisaficdira,
Kularatnamald, Bhairavakuia 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 Apamic Trika before
Abhinavagupta.

190. The Fadcimatantras, it seems, are so conscious of having absorbed
many Trika clements 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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tanyra(?) and the common ritual which concerns it, free of Trika and Daksina
elements;

kundanam laksanam vaksye kule kaule tu pascime |
maharnave laksapade uktam te sarvakarana ||
ofinathas tu simanyam trikadaksinavarjitam |
(MBT(Y), fl. 8a).

(Read “-kgranam” 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:

idamp ca pagcimarm deva piirvabhigavivarjitam |
(KMT, fl. 6b).

It is quite common 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
cursorily, 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:
Kilasankarsani, Yamakali, Gahanesvari, Raktakali, Indivarikilika, Dhanadakali,
[$anakali, Viryakili, Raktakili and Saptirpakali. Inthe fourth satka: Mohakali,
Amaresévari, Parantakali, Meghakali, Priyakali, Stambhakali, Kalaratri,
Melapakali, Nityakali, Santikali, Netrakali, Jagatksobhakali, Ghat{anakali and
Hrdayakili. It is interesting 1o note in passing that one chapter of this yatka is
concerned with the worship of Siddhayoge$vari. Seven chapters in this same
section are specifically labelled as dealing with Kalikulakrama rites (see BSP,
Tantra I, p. 119 ff.).

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 inthe Kaulaiantras
and cognate texts as a whole. Representative lists of the latter are found in
references in the Tantrdloke. Nepal hardly ever figures in these lists (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 popuiar in the Kathmandu valley seems to have
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been of the Siddhanta and Puranic type which prescribed /rnga worship and
consisted of cults such as that of Umdmahesvara 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 Siddhantdgamas also exist. Although the
earliest Saiva cults in Nepal were not Kaula-oriented, a reference to Nepal as one
of eight upapithas occurs in the MBT(Y), fl, 15b. Another reference has been
traced in 2 MS of the Ni§isaficaratanira (NA, MS no. 1/1606) which is written
in early Newari characters probably not younger than the twelfth century,
Here Pagupatiis mentioned as residing in Nepal along with his consort Guhyesvari.
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 Tantras is a
brief description of her worship in the Agnipurina. See Schoterman's article
A link. between Purana and Tantra: Agnipurana 143-147 in ZDMG suppl. 1V
Wiesbaden 1980. See also Les Enseignements Iconographiques de L’Agnipurina
by Mth. de Mallman Paris 1963 pp, 159-60, 206-207.

197. See Schoterman, p. 10, fn, 4,

198. Dr. Kiforanatha Jha in his Hindi introduction to the first part of the
Guhyakdlikhanda of the Mahakdlasamhita (p. 18, fn. 1) informs us that the
late Parmesvara Simha, who was a 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, Saksi worship in
Rajasthan published in the Sakti Cult and Tard, Calcutta 1957, p. 68.

199. Schoterman, p. 6.

200. Kuiper, F. B. J. Proto-Munda Words in Sanskrir, Amsterdam 1948,
p. 42. ff.; referred to by Schoterman, p. 11,

201. Kubjiké is also called “Kukaradevi” which is not only an abbreviated
form of her name but also the seed-syllable corresponding to the Earth Principle.
The word “ku” means “earth” and so*Kuja” which is one of Kubjika's common
names means “born of the earth” and “Kujesvari”—“the goddess born of the
earth.”

202. tathd sa kutild vakra madhyamolyam kule$vara |

kubjika satprakérd ca vrddhariipena devati ||
(MBT(Y), fl. 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 Khafijikd; she who is
subtle and present in subtle things.” These names give ris¢ in their turn to
various names for the Kubjika school such as “Khafijinimata, " *Khadjintkula,”
“Vakrikagama,” “Vakrikamata” as well as “Cificinisastra” or “Cificinimata” and
“Kulalikamndya™ (for Kubjika as Cificini see below, and as Kuialika the potteress,
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see Schoterman, pp. 7-9).
204. KRU, 1/72-78.
205. prabuddha vridayakuficya gatram svasthésyati priye |
(KRU, fl. 77b).
206, samsirasigare ghore dusticaro‘tidarune |
vikalpakotivakre mahimiayamaharnave ||
(MBT(Y), fl. 69b).

(The end of the third quarter is one syllable short. This deficiency couid be
remedied by adding “tu” or some such particie to complete the metre.}
207. KMT fl. 69b also Schoterman p. 11.
208, svanabhimathanad devi svakiyarasana pura ||
brahmangdam garbhatas tasyd jatidivyena yonind
tad Arabhya mahesani kubjadeviti vi§rutd |j
(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. It is supremely
divine, the illuminator of the Brahmandadi 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., f1. 67a.
213.  4ridasane para devi kutild divyartpini |
pardpardpardsakti(r) yi para parami kali ||
mantramati parayonir nadiphintasvariipini |
(Ibid., f1. 69b).

The fifty goddesses which embody the energies of Malini are extensively
described as part of Malinicakra in GS, pp. 29-45 where they are said to belong
to the Vamamarga. In this Wheel are located the three goddesses Para, etc.
and worshipped there as aspects of Malini. The dhydnas of these three are found
in verses 8/159-163 ( FPard), 8/113 (Pardpard} and 8/171-8 {Apara).

214, CMSS, A1, 1a.

215. A hymn dedicated to Kubjika as Bhaga is found in the CMSS, fl. 0.

216. CMSS, fl. {a.

217. 1bid.

218. Kubjika is nowhere referred to as Cificini in the KMT. She is catled
this quite commonly, however, in later Kubjikdtaniras such as the MBT and
KRU as well as in the CMSS. This is clearly, therefore, a new element that has
evolved in the Pascimamndya in the later phases of its development.

219. CMSS, 1. 11a.

220. KRU, fl. 77b. Possibly this new development in the Pafcimdmndya
(see fn. 218 above) was initiated by this yogi. Goddesses are still quite commonly
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associated with sacred trees. One exorcist (ojha) 1 met in Benares told me that he
had gained the power to propitiate the goddess §italia {who causes smailpox
and other skin diseases) when he had a vision of her sitting on her sacred neem tree.

221. CMSS, fl. la.

222. Ibid., fl. 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 Maya”
(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) Cymbalis 8) Rumble
of storm clouds 9) Sound of 2 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. I1I, p. 410.

223.  adav eva mahadevi adin4thena 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 one 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, f1. 94a).
228. MBT(Y), fl. 60a.
229. tvat prasidena §rinatha asesam kulanirnayam |
(GS, 21/176).
230. See above p. 91.
231.  érikaptham prathame piijyam $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
Sivatattva. 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 “Ofi" is a synonym of “Ovalii” which
term is defined in TA, vol. XIb, p. 28 as “the current of doctrine” (“ovallyo
JAanapravdhah™).

234, See SatSS§, 3/90.

235, svabhave kubjikikira divyadeham kujambikam |

candradvipapure kubja $rikanthasya anugrahe ||
(Ibid., f1. 94b).

{Read “-deha” for “-deham” and “kujambika™ for “kujambikam”. The last quarter
is defective by ane syllable; “tu” for example, may be added to complete the metre
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so we read “tvanugrahe” in the place of just “anugrahe”).
236, candrapithapure ramye devi cikhandamandalam |
(MBT(Y), fl. 77a).
237. Schoterman, p. 37.
238, meroh paicimadigbhage gandhamalyasamipatah |
(KMT, fl. 3b).
239. $atSS, chapter 47 referred to by Schoterman, p, 35,
240. santinam pa$cimamniyam etac candragrham smrtam |
{SatSS, 1/26a).
24!, Schoterman, p. 35.
242. nadinte trisrajatam himagirisikhare khafijini satprakara |
kali tatrivatiram kaliyugasamaye bharate dvaparante |}
(MBT(Y), 76a).

(This is the second half of a verse in sygdhard metre which has seven plus seven
plus seven syllables per line.)
243, kailddasikharintastha éikha devi mahesvari |
kukara (sam)smrtd tat ta(c) cakrest siddhandyika ||
(Ibid., fl. 80b).
244, manthaninandadikhyatd $§ikhi tasya mahegvara |
esd caitanyamirtis tu parikhys vakrika maha |
tasyd adhikiram dyatam $rim(ac) candrapure grhe |
(Ibid., fl. 83b).
245.  $rhgatrayatrikiljastha $ikha devi mahesvari |
kukdrdjiia smrta tatra cakresi siddhanayika ||
sd ca merukrameyiti paficaéaksarabhiisita |
(Ibid., 1. 80b}.
246. Part of a typical colophon of the MBT reads “ityadyavatare maha-
manthanabhairavayajfie anvaye saptakotipramiane merumairgavinirgate
laksapadidhike 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 Palmieaf and Selected Paper Manuscripts belonging to
the Durbar Library, Nepal. By Haraprasada Sastri with a historical introduction
by C. Bendail, Calcutta, 1905. Volume Il came out in 1915. See preface to
volume [, p. LXXVII ff..

2. The Kaulgjfidnanirnaya, 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 Guptahgndschrifi des Kubjika-
matatantra in ZDMG, Supp, 111-2, Wiesbaden, 1977,

3. A Descriptive Catalogue of the Sanskrit Manuscripts in the Government
Collection under the care of the Royal Asiatic Society of Bengal; Vol. VIIT A
and B, revised and edited from Haraprasada Sastri’s notes. Chintaharan
Chakravarti, 1939 and {940.

6. Candi, sixth year. Samvar 2004 (i.e., 1947 A.D.) ‘32 ssla kd anubhava’
by Major General Dhana Samser Jangabahadur Réna, Nepal p. 221-225, 276-284,
p. 324-33, p. 347-354 (Pascimamndiya) and p. 376-384.

7. Les Enseignements Iconographiques de I'Agni-Purina by Mth. de
Malimann, Paris, 1963, p. 159-60, 197-8, 206-7.

8. A Critical Edition of the Kujbikamatatantra in BSOAS vol, XXVI-3,
London by K. R. van Kooy, 1973,

9. Goraksasamhitd (part 1) edited by Janardana Pangeya Sarasvati-
bhavanagranthamaia, Vol. 110, Virdnasi, 1976.

10. Some Remarks on the Kubjikimatatantra by J. A. Schoterman in
ZDMG, supp. III, Wiesbaden, {977.

11. A link between Purana and Tantra: Agnipurdna I41-143 by I, A.
Schoterman in ZDMG, Supp. IV, Wiesbaden, 1980,

2. The Sapsahasrasamhita, Chapters 1-5 edited, translated and annotated
by J. A. Schoterman, Leiden, 1982.

APPENDIX B

1. CaturvimsatisGhasrikatantrabhidhanah is the name given fo this
Tantra on the title leaf of a manuscript deposited in the ASB (no. 10841).
2. See H. C. Ray, Dynastic History of Nerth India, vol. 1, p. 204.
3. See RASB Tantra Cat., vol. I, pp. 23-24.
4. See colophon of the Kumdrikakhanda of the MBT NA, no. 1/241; BSP,
vol, 11, p. 59.
5. The Pardtantra, 1/7.
6. $rimatkalamkanathena anitam avanitale |
caturviméatisdhasre durlabham khamjanimatam i
srdhastrini sahasrani anita tumburena tu ||
niveditam daksine marge tantram $rikulalikimatam i
ratnastitram iti proktzm siddhan tu daksine pathe |
(MBT(Y), fl. 70a-b).
(Read “sahasram” for “-sdhasre” and “anftam” for “anitd.” The fourth line
is too long by two syllables, If we read “kubjikamaram” for “Srikuldliiamatam”
the metre is preserved).
7. idréam cintayed riipam kaulidam érikule$varam |
dgamam $rimatam haste mahayogadharam $ubham il
(Ibid., 11, 86a).
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8. For Dharmakirtis date and life see Warder, Indian Buddhism
pp. 469-472. The reference in the MBT reads: “dharmakirti{r) bhavet tarkam
prajfidparamitikriya {* (MBT(Y), fl. 34b). This Tanira appears to be well
aware of the existence of Buddhism and refers specifically to the Sautrintika,
Vaibhasika, Yogacara and Madhyamika (Ibid.). [t also knows that foreigners
practise Buddhism:

krtvadau uditah so hi mleecha yatra upésakih |
(Ibid.).

(The metre is defective by one syliable in the second haif unless we take “miecchd”
to be “maleccha”).
9. cathurthe tu yuge svinte dharmocchede samagate |
mleccharijyekachatre ca bhufijate prthivimahan ||
riavanasyavatare tu simdhos tire XXXX ||
{MBT(Y), fl. 91b).

There appears to be another possible reference to aninvasioninthe $a$SS. Hereit
is described as one of the many horrors of the Kali Age. It says:

ksatriya ahave bhagnih karisyanti prabhutvatam |
(3/79D).

10. MBT(Y), {l. 70a.
11. Colophon of the Kumadrikdkhanda 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 folios long
and written in Devandgari script. The relevant section starts on folio 165b.
It extends from chapter 35 to 45. The colophons all begin as follows: iti bhairava-
srotasi vidyapithe $ira§ chede $rijayadrathayimale mahitantre caturvimsati-
sihasre prathamasatke érikalasamkarsinyam . . . Then the name of the chapter
{patala) and its number foltows. These are chapter 35 (fl. 163b-68b) nityahnikacara
yothi (?) sambandhivatirikhyivarnanam; chapter 36 (fl. 168b-170a) svacchanda- -
siitranirnayah; Chapter 37 (fl. 1{70a-17la) bhairavasitranirnayah; Chapter 38
(fl. 171a-2a) krodhabhairavasiitranirnayah; Chapter 39 (fl. 172a-3b} manira~
pithavinirnaya; Chapter 40 (fl. 173b-181a) brahmayamalanirnaya; Chapter 41
{fl. i8la-2a) vispusiitranirnaya; Chapter 42 (fl. 182a-3a) umayimaladisitra-
nirpaya; Chapter 43 (fl. 183b-4a) unnamed; Chapter 44 (fl. 184a-5b) sada-
divastastakanirpaya; Chapter 45 (fl. 185b-197b) cumbakacarya.

2. See Studies in the Taniras by P. C. Bagchi, reprinted, Calcutta 1975.
See pp. 109-114 for notices of the Jayadraethayamala.

3. bhitanam sarujirtinim dustinim cipi $asanat |

bhayinim ca paritrinac chastram uktam hi siiribhih ||
(JY, fl. 165b).
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ef, $dsyate triyate yasmit tasmic chastram udahrtam |
(quoted from the Pirgaldmata in Bagchi, p. 106).

4. See also Bagchi pp, 110-11 where this passage is quoted. The JY also
accepts theé standard division of the $dstras found in the Agamas into five groups,
viz., Laukika, Vaidika, Adhyatmika, Atimarga and Apava which stands for
Mantratantra (see above p. 49). This division of the ¢dszras into five corresponds
to five fruits they are supposed to vield (JY, fi. 166a).

5. The Vaimala along with the Lakula, Mausula and Karuka is one of a
standard group of four Pasupata sects mentioned in the Agamas and elsewhere,
See SvT, 11/69-74 and Ksemarsja's commentary. Also Jayaratha on TA, 1/33.
There are eight Pramdnas according 1o SvT, 10/1134-35. They correspond to
eight Rudras that have incarnated as Péasupata teachers who founded the following
eight Pasupata schools: Paficartha, Guhya, Rudrankuéa, Hrdaya, Laksana,
Vyiiha, Akarsa and Adaréa. (Ibid., [0/ 1134-5; cf. aiso TA, 8/328-9).

6. The text (fl. 166a) simply reads Guhypddi which 1 have taken to be a
reference to the Guhyasamdjarantra. 1t is interesting that the JY classifies the
Vajrayana 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 are 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 Kwlamiiiavatéra, 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 {unmandsakti) 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-
ratnamald, there are five relationships: great (mahay), intermediate (qvantara),
divine (divya), divine-cum-nondivine (divyadivyay and mutual (iraretara)
(TA, 1/273-4). Bhagavatotpala also refers to five: these are supreme {(para),
great {mahat), divine (divya), other than divine (divyetara) and mutual (irgretara).
(Sp.Pra., p. 84). Through these refationships formed between the teacher and
discipie 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 himseif on the piane of master and disciple, brought
the Tantra into the world through a series of questions and answers.” (3vT 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
ane consciousness. The disciple represents the aspect of consciousness which
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questions (prasfrsamvir) and the teacher the aspect which responds (TA, 1/252-5).
Thus as Abhinava says “relationship (sambandha) 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 fuilness. The other relationships
mentioned in the scriptures must aiso be considered in the light of this principle in
order that the results one desires etc. may manifest in all their fullness” (TA, 1/275-
6).

9. Similarly the Svacchandasamgraha says “this is the Lord Anaérita 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. Mahakirunika 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.  vamadaksinamifresu bhinnapithacatustayam |

vyapadisyate mukhyavac cchiakha sikhintare sthitam |f
(JY, f1. 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,  mantravidyasuharmyanim sanghastomakadambakam |
vratavrndam ca nikara(h) samihah samhiti{r)valam ||
vicchindo mangalam pitham paryayair upasabditam |
(Ibid., fl. 168b).

(Read “vicchinnam” for “vicchindo ") see above p. 49.
15.  yatra yatra tu vidyainam gunatvam samprayujyate |
yat tad hi paramam tejo mantrapitham hi tat smrtam It
tasya bhok{rsvariipasya vidyikhyam bhogya(m) igvate |
ubhayasyipi mudrikhyam mangalam trigvapi sthitam [}
bhilyo bhedam tripithantu mangdalam capyabhedagam |
- (Ibid., f1. 169a).
16. These Tantras have been discussed above on p. 45 ff. The reader can
consulf the detailed index for cross references to Tantras in this monograph.
{7. The Sarvavira as quoted in SvT, vol. I, p. 10:

svacchandabhairava$ candah krodha unmattabhairaval |
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 sthitini ca |
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18.  mantrapitham dvidhiriipam XXXXXXXX |

(Ibid., 1. 169b).
19.  suvistaram idam devi vidyapitham svabhavatah |

(Ibid., fl. 169a).

20. Ibid., fl. 182b.

21, It is worth noting that the Lakuli$apasupata, or at least the branch of it
associated with Musalendra, is linked with the Manirapitha. Interesting also
is their association with the Rsi Gautama because in the Puranas he is portrayed
as being indirectly responsible for the origin of the ‘unorthodox’ Tantras.
The story is told in the Kirmapurina (1/15/95 fl.) and the Vardha (chapters
70 and 71). 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 Diruvana. 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 2 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@hpa). The fallen sages, worried
by the consequences of the curse, invoked Visnu and Siva with hymns in Sanskrit
(laukikastotra) entreating them to free them from their sins, Out of compassion,
the two gods revealed the heretical (pdsanda) and deluding scriptures (mohana-
sasira) of the Kapdla, Nakula, Vama, Bhairava, Piirvapascima, Pdaficardtrq
and Pdsupata.

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 §KS. Fkapada is the twenty-
fifth Daksinatantra in the PLSS. An Ekapadapurina is listed as the sixth
upigama of the Cintyagama. Sekhara is the twenty-first in the Daksinatanira
list. A Sivasekhara is the thirteenth upagama of the Cintydgama. Amria is
the name of the sixth updgama of the Cintydgama; this may be the Mahimyia.
Bhima is the sixteenth Dakginatanira, The Bijabheda which is the twenty-
fourth Tantra amongst the Vamaraniras may be the Bijatantra.

23. The Firatantra may be the fifth Rudragama or the eleventh upagama
of the VirAgama, The Canddsidhara is the ninth Bhiratantra. A Bhiitatantra
is listed as the fifth upigama of the Amsumadagama; this may be either the
Bhittogra or Bhiitanigraha. Vijaya is the name of the first Rudrigama and the
eighth upagama of the Fijaya. The ninth Famatantra in the PLSS list is called
Vijaya while the Fijayiis the twenty-ninth Tantra in the SKS list. Ddmaratantras
are said to deal with magic and are often regarded as a group on their own.
Ddmara is the sixty-first Tantra listed in the SKS.

24.  moksavarodhakam vad yat tasya tasya hi vastutah |

nigrahaikaparam yena tena krodham udihrtam |}
(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 Anantatantra is listed as the first upigama of the Vimalagama.
Anantavijaya is listed as the twenty-first Yamaiantra. Pard is the name of the
eighteenth Rudragama while Amria is the sixth updgama of the Cintyagama,
Ananda is listed as the seventeenth Vamatantra; it is also the name of the
sixth upagama of the Diptagama.

26, For the Sarvavira and SYM see index. A Visvidyamata is the twenty-
fourth in the Bhairavatantra list of the SKS, Visvavikantha 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 vimasrotasi 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 Sirafcheda.
The three: Nayottara, Maharaudra and Mahasammohana 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 Famatantras but prefers to classify itself amongst the Daksinataniras.
It does, however, also say that it belongs to both Currents (see 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 Daksingtanzralist, 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 Vdmatantra.

29. These are listed further ahead as the eight Tantras which constitute the
Cakrabheda of the sixty-four Bhairavatantras.

30. A Bhimasamhiti is listed as the fifth updgama of the Kdrandgama
and as the sixteenth Dakginaranira. Tilaka may be the TiHakodydnabhairava
which is the thirty-second Daksinatantra.

31. Siddhariha, the first Tantra in this list, may be the Siddhdgama which
is the sixteenth Rudrdgama;, 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 behavicur which threatens to disrupt the cosmic,
ethical and divine order. Goudriaan (Vindsikhatantra, introduction p. 19)
refers us to another example found in the Yogavdsistha (the first haif of the
nirvanaprakdrana 18/24 i), Here Tumburu and Bhairava are described as
enthroned together and surrounded by eight Mothers (métrkd) 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.




Notes to Appendix C 199

33.  nilarudrodbhavanyadyah sisyas te astastakaéritah |
(JY, fl. 177b).

34. Trotiala is the twenty-seventh Gdrudatantra in the PLSS list, and
the forty-sixth in the NSA list. The Bindusara is the third in the Garudaranira
list while the Bindutantra is no. 37 in the SKS's list of Bhairavatantras. Possibly
the Mahodayatantra corresponds to the Cintamanimahodaya which is the
fourth Vamatanira in the PLSS list. The Bhitadamara listed here may be the
well-known Tantra concerned wth magic of this name. For the Viiayaranira
see fn. 23 above. Nilaketu may be the Nilatantra which is the third upigama
of the Kirandgama or Nilarudraka which is the eighth updgama of the Cintyigama.
Mohana is the fourth Vamatantra in the PLSS’s list. The Sikhatantra may be
the Sikhamria, Sikhiyoga or Sikhasira which are, respectively, the twelfth,
tenth and eleventh in the PLSSs list of Garudatantras. Karkoja may be the
third Bhitgtantra.  The Daurvdsamria may correspond to the Daurvdsa
listed as the twenty-third Vdmaranira. 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
unicn of husband and wife:

dampatyayogatah piiji yimaleti nigadyate |
(Ibid., f1. 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 lturgical 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
embaodiment 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 Manira-pithas respectively which fuse when the couple
unite (TA, 29/166b-8a). In short “Mantra” can also denote the male Tantric
partner and “Vidya” the female, while “yamala® is the ritual union of the two,

36.  yimalam yugalam nima mantravidyaikagocaram |

jidnakriydtmakam tac ca anyonyapeskaya sthitam ||
(JY, fl. 182b).

37. Ibid,, fl. {74b.

38. These Matataniras are virtually those listed below amongst the
sixty-four Bhairavataniras. Note that Lampata which is listed here as an
anutanira of the Nilakesamara is listed amongst the Mazatantras in the SKS,

39. Utphullaka is a part of the Sambaramata.

40.  arthavirbhivabhedena paficasiitrojjvalam matam |

JY, fl. 179b).

41.  pithabhedavibhinnan tu mulasiitram pratigthitam |

(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 Devpdydmala in which these correlates are explained.

45. JY, fl. 179a. The Kélottara is considered to be an upagama of the
Varuldgama. 1t has numerous recensions. See the Sardharrifatikdlottaragama
edited with the commentary of Bhatta Ramakantha by N. R. Bhatt, publications
de lInstitute Frangais d’Indology, no. 61, Pondicherry, 1979 p. v ff. The
Mahamrtyufiiaya may be the Netratantra published in the KSTS (see
bibliography}.

46.  mapitam tu jagatkrtsnam tranitam ca viéesatah |

yasya(m) yaya ca si cakre métréabdena giyate ||
tasya vicitrabhede yo mitrbhedah sa ucyate |
(ibid., fl. 183a).

47. Aparajita is the eleventh Vamatantra while Karofini may correspond
to Karota which is the fifth Bhdiarantra.

48.  kubjikdmatavistirpd parvatd(n)nirgata |

(Ibid.).

49. SKS quoted in TA, vol. I, pp. 49 ff. Pandey, p. 141 ff,

50.  paficasrotasi éaive'tra vistirah prak procoditah |

’ (JY fl. 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 santanakramasamsthitam ||
(¥bid., fl. 185b).
52.  pratisrotasi yi vyaktih sarahasyarthavedakah |
(Ibid., fl. 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 maghika 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 Akhira system} of the Dasanami orders
say “all the Dasanami ascetics, excepting the Dandis, admitted that they are
divided into fifty-twe 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.

54. “sa munih minasan siddhan tryambaka - amardaka - $rindthikhyan
advaya - dvaya - dvayadvaya - matavyakhyatfn mathikisu satsampradayamargam
pracarayitum nyayutikta |”. Quoted in Kashmir Shaivaism by J. C. Chatterii
reprinted by the Research and Publication Department, Srinagar, 1962, p. 6 fn. I.
“Tairambha” and “Mahitairambhaka™ are the names of two of the eight mathikas
of the dakyinasrotas according to the JY, (1l. 186b).

55. “Sammoha” which normally means “delusion” has a special technical
meaning in these Tantras. “Sammoha,” far from referring to a state of spiritual
ignorance, denotes the knowledge of the liberated condition—kajvalyajiianam
sammoham XXXXXXXX {” (Ibid., fl. 190a).

56. Ibid., fl. da.

57. 1bid., fl. 8a.

58. Ibid,, fl. 19ia,

59. Ibid.

60. “daksinam bhuktimuktinim padam eva sadadvyam |” {Ibid.).

61.  dakter irdham samakhyatam XX paradhami§varam |

sa $ikha parama prokti santdnavyaktisddhan |

{Ibid.).
62. Ibid., fl, 191a.
63.  vak catustayasankrantd parama bindubhairavi |
(Ibid.).
64.  Sakharupi tu vijfieya vyaktihetuvicitrats |
atra sadsrotaso’ bhinnd ya saktih pithastitraga |
(Ibid.).

65.  hathad devas tada jfieyo hathakeio mahabalah |
prabhu sarvasvam devo’ sau kulakaulavi§aradah |
rahasyagrimam akhilam tasmat sarvam ihoditam |
sripadam prabhur dnandayogasaktih kramena tu |
hatakakhyam sada jiieyam mi$ram vame'pi daksine I
kvacid anyesvavijfieyam kulasasanatatparaih ]
gharapallikramam tatra samasad upavarpitam |
{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 vaktrat patilanayakah |

68. TA, 8/31.

69. Quoted ibid., 8/32b-40.

70. Ibid.







BIBLIOGRAPHY

SANSKRIT TEXTS

Apastambiygdharmasiitra with Haradatta’s Ujjvala commentary. Edited by
Mahadeva Sastri and K. Rangacarya. Mysore: Mysore Government, 1898,

Karpiiramarijari by Rajadekhara. Edited by Sten Konow and franslated by
C. R. Lanman, Harvard Oriental Series vol. 1V, Cambridge: Harvard
University, 1901,

Kddambari by Bana. Edited by P. V. Kane. Bombay: Nirnaya Sagar Press, 1913.

Kamikdgama, Part 1 {called “Pirvakamika”). Edited by Swaminatha Sivacarya.
Madras: Daksinabhiratarcakasamgha, 1975; part Il {called “Uttarakamika"y.
Civafia Napotayantrasilai, Cintatripettai, Madras: 1909,

Kasyapasamhitd. Triplicane: Yathirija Sampathkumiaramuni of Melkote, 1933,

Kuldrnavatanira. Edited by Tarinitha Vidyaratna. Introduction by Arthur
Avaion. Delhi: (reprinted by) Motilal Banarsidass, 1975.

Kiirma Purdna {with English translation). Part I by Sri Ahibhusan Bhattacharya,
part II by Dr. Satkori Mukherji, Dr. Virendra Kumar Varma and Dr. Ganga
Sagar Rai. Edited by Sri Anand Swarup Gupta. Fort Ramnagar, Varanasi:
All India Kashi Raj Trust, 1972,

The Kaulgjfiananirnaya, Edited by P. C. Bagchi. Calcutta: Metropolitan Press,
1932.

Garudapurdna. Reprint of the Venkate$vara Press edition. Delhi: Nag
Publishers, 1984.

Goraksasiddhaniasamgraeha. Edited by Janardana Pandeya Sarasvatibhavana-
granthamala no. 110. Benares: 1973,

Goraksasamhitd, Part 1. Edited by Janirdana Pangdeya Sarasvatibhavana-
granthamala no. 110. Benares: 1976.

Tantrdloka by Abhinavagupta and commentary by Jayaratha. Vol |. edited
by Mukunda Rama Sastri, KSTS no. 23, 1918; vol. 1] edited by Madhusiidan
Kaul Sastri KSTS no. 28, 1921. The remaining volumes were all edited by
Madhusiidan Kaul $astri. These are vol, HI, KSTS no. 34, 1921: vol. IV,
KSTS no. 36, 1922; vol. V, KSTS no. 35, 1922; vol. VI, KSTS no. 29, 1921;




204 BIBLIOGRAPHY

vol. VII, KSTS no. 41, 1924; vol. ViII, KSTS no. 47, 1926; val, IX, KSTS
no. 59, 1938; vol. X, KSTS no. 52, 1933; vol. IX, KSTS no. 57, 1936; vol.
XIi, KSTS no. 58, 1938.

Nitpasodasikirnavatanira. With the commentaries Rjuvimarsini by Sivinanda
and Arthararnavali by Vidyananda. Edited by Vrajavallabha Dviveda.
Yogatantragranthamila no. 1, Varapasi: 1968,

Netratanirg. With commentary by Kgemarija. Edited by Madhusiidan Kaul
Sastri. Vol. I KSTS no. 46, 1926; vol. Il KSTS no. 61, 1936.

FPardtantra. Edited by Ghanasum Ser. Prayaga: Kalyan Mandir, 1952.

Pardirimsikd. With commentary by Abhinavagupta. Edited by Mukunda Rima
Sastri, KSTS no. 18, 1918,

Pratisthalaksanasdrasamuccaya. Edited by Babu Krsna Sarma, Nepala Rastriva-
bhilekhalaya, Kathmandu, Devatdcitrasamgraha 1963; Vol. I, 1966;
vol, 11, 1968,

Brharsamhitd by Varihamihira with English translation, notes and comments
by M. R, Bhat. Delhi: Motilai Banarsidass, Part [, 1981; part I, 1982.

Brahmastitrabhagya by S8ankaracirya. Published together with Vicaspati Misra’s
Bhamati, Amalananda Sarasvati’s Kalpataru and Appayadiksita’s Parimaia,
2nd ed. Edited by Bhargava Sastri. Bombay: Nirnaya Sagara Press, 1938.

Matangaparame$vardgama (Kriydpdda, Yogapada and Carydpada) with
commentary by Bhatta Rimakantha. Edited by N. R, Bhat{. Pondicherry: °
1982.

Mahdkéalasamhitd (Kdmakalakhanda). Edited by Kiforanatha Jha. Allahabad:
1972, Guhyakalikhanda, Part |, Allahabad: 1976; part II, Allahabad: 1977;
part IlI, Aliahabad: 1979,

Mahanayaprakasa by Sitikantha. Edited by Madhusidan Kaul Sastri. KSTS
no. 71, {937.

Maharthamadijari by Maheévarinanda. Edited by Vrajavallabha Dviveda.
Yogatantragranthamald no, 5, Varanasi: 1972.

Malinivijayavéartika by Abhinavagupta. Edited by Madhusidan Kaul Sastri.
KSTS no. 31, 1921,

Malintvijayottaratanira. Edited by Madhusiidan Kaul Sastri. KSTS no. 37, 1922.

Mrgendratantra with vrii by Nérdyanakantha (Vidyapdda and Yogapdda).
Edited by Madhusiidan Kaul Sastr1, KSTS no, 50, 1930.

Kriyapada and Carydpdda, Edited by N, R, Bhatt. Pondicherry: 1966.

Yoginihrdaya with commentaries Dipikd by Amrtananda and Setubandha by
Bhaskara Raya. Edited by Gopindtha Kavirdja. Sarasvatibhavanagrantha-
mild no. 7. 2nd ed. Varanasi; 1963.

Rdjatarangini by Kathana. A Chronicle of the Kings of Kashmir. Translated




Bibliography 205

with an introduction, commentary and appendices by M. A. Stein in two
volumes. Ist ed. 1900. Delhi: (reprinted by) Motilal Banarsidass, 1961, 1979,

Rauravigama. Edited by N, R. Bhatt. Vol. [ Pondicherry; 1961; vol. II Pondi-
cherry: 1972.

Luptagamasamgraha. Part | collected and edited by Gopinatha Kaviraja. Yoga-
tantragranthamald no. 2. Vardpast: 1970; part II collected and edited by
Vrajavallabha Dviveda. Yogatantragranthamili no. 10. Varanasi; 1983.

Varahapurana. Edited by Paiicinana Tarkaratna, Calcuita: Vangavasi Press,
1916.

Vimakesvaramatatantra with the commentary of Rajanaka Jayaratha, Edited
by Madhusiidan Kaula Sastri. KSTS no. 64, 1945,

Vimanapurana. Bombay: Venkateévara Press, 1908,

Saktisangamatanira. Edited by Benoytosh Bhattacharya, Three volumes.
Gaekwad's Oriental Series, nos. 61, 91 and 104, 1932-47.

Saikaradigvijaya by Madhvacirya with Dhanapatisiri’s [Yindima commentary.,
Anandi$rama Sanskrit Series no. 22, Poona: Anandisrama Press, 1915.

Sataratnasamgraha by Umapati$ivacarva with his own commentary, Sata-
rainollekhani. Edited by Paficinana $astri with introduction by Swimi
Bhairavinanda, Tantrik Texts vol. 22. Calcutta: 1944,

Sivadrsti by Somanandanatha with vriti by Utpaladeva. Edited by Madhusiidan
Kaui Sastri. KSTS no. 54, 1934,

Sivapurdna, Vayaviyasamhita. Edited by Mallikdrjuna Sastri. Two volumes.
Dattaprasada Press, 1905-6.

Sivas@travimarsini by Ksemardja. Edited by A. K. Chatterji. KSTS no. 1, [912.

Sapsahasrasamhitd, Chapters 1-5 edited, translated and annotated by J. A,
Schoterman. Leiden: E. J. Brill, 1982.

Somasambhupaddhati, Translation, introduction and notes (in French) by
Héléne Brunner-Lachaux. Institut Frangaise D’Indologie, no. 25. Pondi-
cherry: Part I 1963; Part If 1968; Part il 1977.

Skandapurdna Seven volumes. Bombay: Venkate$vara Press, 1909-11.

Skandapurana, SGtasamhita with Madhavicarya’s commentary. Edited by V. S.
Panadikara. Three volumes. Anandd$rama Sanskrit Series, no. 24. Poona:
1893,

Spandapradipikd. Published in the Tantrasangraha vol. 1. Edited by Gopinatha
Kaviraja. Yogatantragranthamila vol [1. Varipas:: 1970,

Svacchandatanira with commentary by Ksemaraja. Edited by Madhusiidan Kaul
Sastri. Vol I KSTS no. 31, 1921; vol. If KSTS no. 37, 1923; vol. 111 KSTS
na. 44, 1926; vol. 1V KSTS no. 48, 1927; vol, Va KSTS no. 51, 1930: vol. Vb
KSTS no. 53, 1933; vol, VI KSTS no. 56, 1935,




206 BIBLIOGRAPHY

MANUSCRIPTS

Kubjikinityahnikatilaka ASB, MS no. 11282,
Kubjikamatatanira ASB (govt. collection), MS no. 4733.
Kulaparicasika NA, MS no. 1/1076 vi.

Cificinimatasdrasamuccaya NA, MS no. 1/767 (MS A); NA, 1/5160 (MS Bj;
NA, 17245 (MS C};, NA, 1/199 (MS D).

Jayadrathayamala NA, MS no. 5/4650.

Brahmayamala NA, MS no. 3/370.

Manthinabhairavatantra ( Yogakhanda) NA, MS no. 5/4654,
Sritantrasadbhava NA, MS no. 1/363 vi.

Siddhayogesvarimata NA MS no, 5/2403, ASB MS no. 3317D and no. 5465.

BOOKS AND ARTICLES

The names of authors are recordedjusi as they are in the book or article. Ifthe
text is in Hindi or Sanskrit, the author’s name is transliterated.

Agrawal, V. S. The Vimana Purdna—A Study. Benares: Prithivi Prakashan, 1983,

Alphabetical Index of Sanskrit Manuscripts in the University Manuscripis
Library, Trivandrum. Edited by Suranada Kunjan Pillai. Trivandrum
Sanskrit Series no. 186. Trivandrum: 1957,

Bagchi, P. C. Studies in the Tantras, Part 1. Calcutta: University of Calcutta, 1973,

Banerjee, J. N. The Development of Hindu Iconography. 3rd ed. Delhi: Munshi-
ram Manocharlal, 1974,

Banerii, S. C. Tantra in Bengal: A Study inits Origins, Development and Influence.
Calcutta: Naya Prakash, 1978.

Bhandarkar, R. G. Vaispavism, Saivism and Minor Religious Systems. Benares:
Indological Book House, 1965.

Bharati, Agehananda. The Tantric Tradition. London: Rider and Co., 1969.

Bhattacarya, S. C. Principles of Tantra. The Tansratativa with an introduction
by Arthur Avalon and Baroda Kanta Majumdar. Edited by Arthur Avalon,
3rd ed. Madras: Ganesh and Co., 1960.

Bose and Halder. Tantras: Their Philosophy and Occult Secrets. Calcutta: Firma
K. L. Mukhopadhyay, 1973,

Brhaisiicipatram. Vol. 4. Part 1 and 11 dealing with Tantra manuscripts in the
Vira (Darbar) Library. Compiled by Buddhisigara Sarma, Kathmandu:
Virapustakilaya, 1964, 1969.




Bibliography 207

Brunner, H. Un Tantra du Nord: Le “Netra Tantra”. BEFEO Torme LXI, Paris:
1974,

Differentes Conceptions du rerm “Saiva” dans Ia litterature dgamique du Sud de
FInde. Paper presented at the 30th congress on Human Sciences in Asia and
North Africa. Mexico: 1976.

Le Saiva—Siddkanta ‘essence’ du Veda. {Etuded’un fragment du Kamikagama).
Indologica Tourinensia Val. VIII-IX (1980-81), pp. 51-66.

Chakravarti, Chintaharan. Tanras: Studies on their Religion and Literature.
Calcutta: Panthi Pustak, 1963.

Chakraborti, Haripada. Pdsupata Siitram with Paficarthabhdsya by Kaundinya.
Translated with- an introduction on the history of Saivism. Caicutta:
Academic Publishers, 1970,

Dasgupta, S. B. Obscure Religious Cults. Calcutta: Firma K., L. Mukhopadhyay,
1962.

A Descriptive Catalogue of the Sanskrit Manuseripts in the Collection of the
Royal Asiatic Society of Bengal. Vol. VIII, part I and 11, Tantra manuscripts.
Compiled by Haraprasida Sistri. Revised and edited by Chintaharan
Chakravarti. Calcutta: Royal Asiatic Society of Bengal, 1938, 1940,

Dunwila, Rohan A. Saiva Siddhdnta Theology. Delhi: Motilal Banarsidass, 1985.

Dvivedi, V. Puranavarnitih pdsupatayogdcarydh. Puranam XXIV no. 2,
July 1982,

Dyczkowski, M. S. G. The Docirine of Vibration. Albany: SUNY Press, [987.

Gnoli, R. Luce delle Sacre Scritture. Torino: Classici Utet, 1972 {This is an
Italian translation of Abhinavagupta’s Tantraloka).

Goudriaan, Teun and Gupta, Sanyukta. Hindu Tantric and Sikta Literature.
A History of Indian Literature. Edited by J. Gonda. Vol. II fasc. 2. Wies-
baden: Otto Harrasowitz, 1981.

Goudriaan, Teun. The Vindikhatantra: A Saiva Tantra of the Left Current.
Edited with an introduction and translation. Delhi: Motilal Banarsidass,
1985,

Handiqui, K. K. The Yasastilaka and Indian Culture. Sholapur: Jain Samskrti
Samraksaka Sangha, 1949,

Hazra, R. C. Siudies in the Purénic Records on Hindu Rites and Custorns.
2nd ed. Delhi: Motilal Banarsidass, 1975.

Hopkins, E. W. The Great Epic of India. Calcutta: Panthi Pustak, 1978,

Karmakar, A. P. The Vratya or Dravidian Systems, Vol. I of a projected series
The Religions of India, Lonavla: Mira Publishing House, 1950.

Kavirdja, G. Tantrikasahitya (vivarandtmaka granthasiicl). (in Hindi) Lucknow:
Hindi Samiti, 1972,




208 BIBLIOGRAPHY

Kooy, K. R. van. A Critical Edition of the Kubjikamaratantra. BSOAS, vol.
XXVI-3. London: 1973.

Die sogenannate Guptahandschrift des Kubjikdmatatanira. ZDMG supp.
1I1-2. Wiesbaden: 1977.

Lalyle, P. G. Studies in Devi Bhagavata. Bombay: Popular Prakashan, 1973

Lorenzen, David N, The Kapalikas and Kalamulchas; Two Lost Saivite Sects.
Berkeley and Los Angeles: University of California Press, 1972.

Mallman, M. de. Les Enseignements Iconographigues de L'Agnipurana. Paris;
Presses Universitaires de France, 1963,

Nagaswamy, R. Tanzric Cult of South India. Delhi: Agam Kala Prakashan, 1982,

Padoux, A. Recherches sur la Symboliques et L’Energie de la Parole dans certains
texts Tantriques. Paris: Edition E. De Boccard, 1963.

Pandey, K. C. Abhinavagupta: An Historical and Philosophical Study. 2nd ed.
Chowkhamba Sanskrit Studies no. 1. Viradnasi: Chowkhamba, 1963,

Pathak, V. S. History of Saiva Culis in Northern India from Inscriptions.
Published by Dr. Ram Naresh Varma. Benares: 1960.

Rastogi, N. The Krama Tantricism of Kashmir. Delhi: Motilal Banarsidass, 1979,

A Review of Rare Buddhist Texts 1, Central Institute of Higher Tibetan Studies,
Sarnath. Benares: 1986.

 Sastri, Ghosal S. N, Elements of Indian Aesthetics. Chaukhamba Oriental Series.

Vol. 1 1978; vol. II {paris 1-1V) 1983.

Schoterman, I. A. A Link between Purdna and Tantra: Agnipurdna. 143-147
ZDMG suppl. 1V. Wiesbaden: 1980.

Schrader, F. Otto. Introduction 1o the Paficaratra and Ahirbudhhya Samhitd.
2nd ed. Adyar: Adyar Library Series, 1973.

Shah, U. P. Lakulifa Saivite Saint in Discourses on Siva. Edited with an
introduction by M. W. Meister, Bombay: Vakils, Feffer and Simons Ltd.,
1984,

Sircar, D. C. (editor). The Sakii Cult and Tard. Calcutta: Calcutta University,
1967.

Smith, David H. The Smith Agama collection: Sanskrit Books and Manuscripts
Relating to Paficardtra Studies. Syracuse: Syracuse University, 1978.
Sukul, K. N. Fardnasi Vaibhava {in Hindi). Patna: Bihar Rastrabhasa Parisad,

1977.

Tripathi, Ramasankara. Sivamahdpurana ki dirsanik ratha dhirmik samalocana.
Benares: Published by the author, 1973.

Virananda, Constructive Philosophy of India. Vol. 1l (Tantra). Calcutta: Firma
K. L. Mukhopadhyay, 1973,




Index of Proper Names

A

Akulanitha, 99, 100

Akulendranitha, 184n.157

Aghora, 21, 111

Aghoradivicarya, 139n.24

Angiras, 38, 114

Ajakarna, 111

Ajaramekhala, 80

Ajitman, 112

Ajita, 37, 69, 80, 150n. 18]

Ajesa, 191n.23¢

Attahasa, 70

Atikdla, 28

Ananta, 107

Anantamekhala, 80

Anantavira, 107

Anidi, 28

Aparamekhala, 80

Aparajitd, 37, 113, 150n. 181

Abhinavagupta, 5, 7, 13, 14, 30, 32, 38,
39, 40, 50, 54, 63, 66, 76, 79, 86,
117, 124, 138n.23, 139n.25,
140n.28, 145n.120, 155n.246,
183n. 144

Amara, 70

Amarapada, 71

Amaranitha, 80

Amaleda, 108

Amrtananda, 67, 74

Améaphala, 113

Amsumati, 108

Alindtha, 80

Allata, 138n.23
Avadya, 28

Avadhiita Rama, 28
Avakhal, 23

Avijita, 80
Asitdngabhairava, 107

A

Adinatha, 28, 83, 90, 99, 100
Adigakti, 64

Anandagiri, 18
Anandamekhala, 80
Apastamba, 145n.119
Amardaka, 123

U

Uttarapitha, 182n.134
Uditacirya, 144n.88
Unmattabhairava, 109-10
Upamita, 144n,88
Umabhagavati, 186n.182
Ulkapuri, 23

0

Onkarapitha, 182n.134
Odiyananatha, 99




sl
i

o
i

210
Oddiyina, 74, 89, 178n.110,
182n.134

Oddisanitha, 91, 178n.110
Olinatha, 70, 91

Jccharudra, 111
1llaiamba, 80

1

{$anasivagurudeva, 139n.24

E

Eruna, 80

K

Kankalabhairava, 107

. Kanthidhari, 28

Kandarpa, 108
Kanhapada, 27
Kapalabhairava, 107
Kapdlin, 115
Kapalisa, 109
Kapaledvara, 28
Kapila, 110, 144n.88
Kimadapitha, 70
Kamale§vara, 108
Kampakumdri, 6
Kambili, 70
Karavira, 182n.134
Karala, 28, 112
Kardlin, 111
Kalankanatha, 98, 99, 100
Kalki, 11

Kakali, 78
Kintibhairava, 108
Kimadeva, 71, 74
Kimamahgaia, 80
Kimariia, 74
Kamariipa, 74, 89, 178,110

INDEX

Kamangi, 69

Kiames$vara, 74

Kamesvari, 71, 74

Kayivatira, 23

Kiydvarohana, 23

Karttikeya, 69

Kilabhairava, 28

Kilasamkarsini, 78

Kilinala, 108

Kalanta, 1{3

Kali, 75, 181n.121; names of, 188n.191;
order and number of Kalis, 75, 79,
179-80n.116; relation to Kubijika,
78; worship of, 38, 85-86

Kirohana, 23

Karvan, 23

Kalikaulika, 72

Kilesvari, 72

Kadindtha Bhatta, 147n.144

Kiasyapa, 40, 110

Krakaca, 108

Krathesvara, 145n.119

Krurabhairava, 108

Krodhabhairava, 108

Krodhamuni, 71

Krodharija, 72

Krodhin, 108

Krodhesa, 108

Ksemarija, 31, 41, 53, 105, 146n.120

Ksemendra, i1, 140n.25

Kindrim, 28

Kitacaksus, 111

Kumkumai, 71

Kumkumambi, 80

Kujesi, 99

Kundabhadra, 109

Kundalini, 50, 60, 91, 138n.23,
150n.181; as Kubiika, 65, 89; as
Kauliki $akti, 64; as source of
scripture, 103

Kundipitha, 70

Kubja, 88

Kubjika, 90, 138, 189n.196, 190n,210;
in Agnipurina, 8, 95, 96; child
form of, 186n.182; etymology of
name, {89; identification with




Index 211

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
Samayi, 50; three forms of, 74, 84,
88; three Mantras of, 89; as
Triangie, 89, 120

Kubjikakili, 78

Kubjesvara, 90

Kumari, 73

Kuru, 110

Kurusa, 20

Kulakrsodari, 72

Kulagahvari, 72

Kuleévara, 51, 60, 82, 89, 160n.1

Kulesvari, 60, 68, 82, 89

Kullaiamba, 80

Kudika, 20, 144n.88

Kirmanitha, 62, 69, 80, §1

Krsnapada, 27

Krsnamiéra, 26

Kedava Kasmirin, 17

Kailasa, 91, 92

Konkona, 91

Kaundinya, 21, 23

Kaulagiripitha, 70

Kaulasimhamuni, 70

Kauliki, 16i{n.7

Kaulini, 72

Kauiesvari, 72

Kausiki, {15

KH

Khagendranitha, 62, 68, 69, 71, 80, 81
Khakulanatha, 69

Khaiijika, 189n.203

Khaiijini, 88, 89

Khairavrksa, 70

G

Gandveksa, 99, 100
Gandhamailya, 91
Garuda, 40, 41, 125, 152n.214,

152n.216, 218
Gargya, 20
Gudikanatha, 70, 71, 80
Guhyakali, 88, 189n.198
Guhyasakti, 64
Guhyedvari, 78
Goudriaan, T., 96
Gorakhnitha, 28, 147n.144
Gaudikapitha, 70
Gautama, 107, 197n.21

GH

Ghora, 21
Ghoresvara, 111

C

Cakrakiralini, 113
Cakravarti, Cintaharana, 95
Canganatha, 36, 107
Candavepa, 113
Candragrha, 91
Candradurdanda, 150n.181
Candradvipa, 90
Candraparvata, 91
Candrapura, 90
Candrapithapura, 91
Candrabimba, 7!
Candrabimbamuni, 70
Candrasekhara, 114
Candripida, 108
Carpata, 28
Caryanandanitha, 91, 99, 100,
178n.110
Cificandtha, 90, 99, 100
Cificini, 90, 13n.23, 190n.218, 191n.222
Citranitha, 70, 80

J

Jagabharata, 28
Jayanti, 39
Jayaratha, 7, 12, 51, 55, 62, 65, 76, 79,




212 INDEX

81, 117, 138n.23, 139n.25,
146n.163
Jaya, 37, 113, 150n.18!
Jalandharapitha, 5, 28, 74, 83, 178n. {10
Jitaldvanyaka, 108
Jitd, 113
Jisnu, 110
Jaitra, 80
Jiiatyrudra, F11
Jiianadipti, 78
Jfidnanetra, 76, 77, 182n,134, 184n.162
Jiianabhrt, 108
Jvalantiksa, 113

JH

Jhankarabhairava, 108

T

Takkayagapparani, 54

- Tara, 108

Tarapati, 108, 109

Tumburn, 36, 37, 39, 43, 61, 98, 113,
149n, 180, 181, 198n.32

Trikadevi, 68, 69

Tripura, 71, 74, 178n.110, 179n.111

Tripurcttarapitha, 70

Trisirobhairava, 154n,235

Tryambaka, 123

D

Daksa, 29
Daksinadipitha, 70
Dandaratnapitha, 70
Dattatreya, 108
Durvasas, {10

De Mallman, 95
Devikota, 70

Dohila, 70

Dvivedi, V., 20, 24, 25, 33

DH

Dharmakirti, 98, 194n.8
Dharmapita, 35
Dhamalila, 108

Dharg, 12
Dhyanahara, 109

N

Nandindtha, 108

Narasimha, 43

Navatman, 83

Nagirjuna, 28

Nathas, 28, 87, 147n.144
Nirdyanabhatta, 142n.49, 148n.164
Narikelaphala, 70

Nityi, 48, 71, 74, 177n.109
Nidhiga, 113
Nirafijanarudra, 111
Nirmalamani, 139n.24
Nigkriyananda, 72, 73, 78, 79
Nilakedin, 115

Nilarudra, 114

Pataiijali, 4

Pathak, 20

Padadru, 112
Padmamudra, 111
Paraminandabhairava, 69, 82
Parasdara, 144n.88
Pasupati, 17, 21, 24
Panini, 4

Pandeya, K. C., 55
Pandgeya, Janardana, 95
Payavrksa, 70
Pingalanitha, 69
Pindapitha, 70 :
Pirnagiri, 74, 89, {78n.110
Prthu, 24

Prabhakili, 72, 73
Prapaiica, 109

Prayiga, 6
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Pralamba, 112
Piavana, 113

B

Bagchi, P. C,, 95
Batuka, 28

Bana, 30

Bilakhilya, 108
Balahoma, 70
Bindusira, 115
Bilvaksa, 70
Brhatkantha, 99, 100
Benares, 6, 11, 28
Bendall, C., 95
Bodhii, 80
Brahman, 72
Brahmaj, 29
Brunner, Hélene, 3, 139n.24

BH

Bhagamalini, 71, 74, 178n.110

Bhatta, N. R., 3

Bhatiotpala, 21

Bhadra, 7!

Bhagavatotpala, 143n.59

Bharadvaja, {45n.119

Bhasarvajfia, 21

Bhinavikaulini, 72

Bharudgi, {{5

Bhisa, 181n, ]2}

Bhaskara, 155n.248

Bhimanitha, 28, 108

Bhira, 109

Bhisma, 111

Bhiitanatha, 28

Bhairava, 6, 43, 61, 64, 72, 76, 90, 101,
102, 103, 106, 108, 113, 152n.218,
198n.32; as god of the Kapalikas,
29; identified with Garuda, 4; as
Mahakapalin, 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

Marigalajyoti, 69

Manikarnika, 27

Matsyendranatha, 29, 62, 80, 81, 95,
167n.36., 170n.61, 64; as founder
figure and works of, 65, 83,
163n.23

Manthanabhairava, 179n.11}1

Marmaphetkara, 111

Malaya, 92

Malayarjuna, 28

Mesanatha, 62, 69, 80, 81 .

Mahikalabhairava, 5, 26, 28, 30,
191n.231

Mahatarapati, 108

Mahananda, 79

Mahalacchi, 80

Mahavirasikhara, 108

Mahasimantadeva, 108

Mahendra, 71, 111

Mahesa, 108

Mahedvara, 102, 103

Mahesvarananda, 6, 7, 76, 179n.111,
183n.144

Mahidhara, 7}

Madhava, 29

Mayapinda, 108

Mailadhara, 111

Malini, 71, 80, 89, 186n.182, 190n.213

Mitranatha, 83, 99, 100

Mitresanatha, 178n.110

Miéra, Vicaspati, 16

Minanitha, 69

Miktaka, 96, 172n.,77

Musalendra, 21, 107, 197n.21

Meru, 92

Mesapida, 69

Maitreya, 20
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Yaséaskara, 10
Yamunicarya, 16

R

Rakta, 79

Ratisekhara, 83

Rijasekhara, 18

Rana, Dhana Saméer, Jangabahadur,
95

Ramanandanatha, 138n.23

Ramanuja, 16

Rudra, 10, 19, 23

Rudra couple, 71, 74

Riipasdiva, 50, 98

Rodhinabhairava, 108

Vv

Vakra, 88

. Vakres$vari, 88

Van Kooji, K. R, 95
Vajrakiy3, 113
Varadevanatha, 70, 80
Varihamihira, 21, 26
Vagbhdva, 71, 74, 178n.110
Viagesvari, 71, 74, 178n.110
Vima, 39

Varanasi, 6

Vikarila, 28, 107

Viktasti, 80

Vijaya, 37, 113, 150n.181
Vijahuti, 69

Vijita, 69

Vijjamba, 80

Vidya, [

Vidyidhipati, 111
Vidyananda, 70, 72, 78, 79
Vidyeéana, 113

Vidyolka, 11}

Vindhya, 80
Vimalabhairava, 69, 80, 108
Virlipaksabhairava, 108

Visalalocana, 109
Visalaja, 108
Viévanidtha, 139n,24
Vidva, 112

Visou, 11, 40
Viranitha, 28
Vrksanitha, 83, 90
Vrddhanatha, 70
Vetila, 30
Vairdgya, 28
Vairocana, 35

L

Lakuiapini, 107

Lakuli$a, 19, 21, 107; as founder figure,
19, 21, 25, 1440.87; place of birth
and caste of, 23; as possible author
of the PdSupatasitra, 21; possible
date of, 20, 144n.88; as reformer,
24

Laksmidhara, 155n,248

Lorenzen, D., 17, 30

S

Saktyananda, 79

Sankardcarya, 10, 16, 29-30-

Sankhadhatin, 111

Sankhapila, 110

Sambhiinitha, 5, 86

Sarva, 21

Sasankasekharabhairava, 108

Sasikanti, {08

Sadibhiisana, 108

Sandilya, 70, 118

Sastri, H., 95

Sikhadevi, 91-92

Sikhadekharabhairava, 108

Sikheéa, 109

Siva, 24, 25, 37, 40, 103, 113, 115; as
early sectarian god, 4; identified
with Garugda, 41; incarnations of,
20, 25; as Kapalin, 29; as source of
all Agamas, 10, 129; as supreme
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principie of Kaula doctrine,
18in.121

Sivakaivalya, 36, 37

Sivananda, 76, 79, 184n. 162

Sitaméusekhara, 108

Sukra, 38, 114

Sukradevi, 71

Suddhavidya, 109

Srflgilamuni, 70

Srasehila, [38n.23

Srikantha, 17, 20, 21, 25, 28, 90, 107,
124, 19in.231

Srinatha, 90, 91, 123

Stividya, 74

Srisaila, 70, 72

Svetasvatara, 24

S

Sasthinatha, 91, 99, 100, 178n.110

S

Satyanitha, 28
Sadasiva, 37,41, 42, 43, 61, 64, 67, 123,
154n.235, 173n.86, 196n.9; five

faces of, 31, 32; nature and aspects.

of, 103-4; as source of scripture,
103-4

Sanaka, {10

Santinabhuvana, 91

Samayi, 79, 184n.162

Samghatabhairava, 108

Samvarta, 110

Samhdirabhairava, 30

Sarva, 21

Samanta, 108

Sitabhairava, 107

Siddha, 27, 28, 147n.144
Siddhanatha, 69, 70, 90, 91
Siddhamatrka, 164n.23
Siddhayogin, 111
Siddhayogeévari, 7, 66, 188n.191
Siddheévari, 7

Simhakesa, 107

Sillai, 80

Sutdra, 109

Sutdripavana, 108

Sumati, 5, 196n.12
Suripida, 108

Suéila, 24

Sufobha, 69

Somakesvara, 145n.119
Somadeva, 6

Somasambhu, [39n.24
Somidnanda, 142n.49
Someévara, 97, 148n.163
Schoterman, J. A., 64, 96, 138n.23
Svacchandabhairava, 12, 107

H

Hathakedvara, 124
Haradattacarya, 21
Hari$candra, 28
Hitaka, 124-25
Hatakanatha, [08
Hila, 26

Himavat, 91
Hiranyadima, 36, 37
Hetuyana, 115
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A

Aitrevatantra, 115
Akgitantra, 112
Agnipurdna, 8, 40, 95
Aghordstratantra, 159n.283
Aghoridamaratantra, 172n.78
Aghoresitanira, 159n.283
Aghoresévaratantra, 159n,283
. Ankaprasnatantra, 114
Acalasritantra, 112
Acaloddisasamhitd, 109
Ajaratantra, 122
Ajitatantra, 34
Atharvakatantra, 122, 154
Atharvayamala, 106, 121, 155n.246
Atharva$iropanisad, 24
Advayaiantra, 35
Anantatantra, 185n.177, 198n.25
Anantabhdskarasamphitg, 109, 118
Anantamata, 118
Anantavifayarantra, 34, 109, 118,
198n,25
Andcalatantra, 109
Andmakatantra, 13
Anitydtantra, 109
Andhakatantra, 122
Apardjitatantra, 34, 120, 200n.47
Amrratanira, 109, 198n.25
Amrtinandatantra, 109
Amoghatantra, 108
Ambikdtantra, 115

Ambyrdsitantra, 114
Amsumadagama, 197n.23
Arkamanitantra, 112
Arthasiratanira, 118
Ardhalocanatantra, 108
Avadhiratantra, 115
Asritanandatantra, 115
As$vaplutarantra, 109
Asitdngabhairavatantra, 34, 35, 36, 45
46, 53, 105, 107, 121, 197n.22

A

Agamarahasyastotra, 143n.59

Atharvatantra, 102

Anandatantra ( Anandaiasana,
Anandasistra, Anandadhikara-
tantra, Anandadhikarasasana,
Anandesvara), 34, 38-36, 52, 55,
109, 125, 198

Anandabhairavatantra, 9

Iditantra, 121
Indrayamala, 154

L]

Iianayamala, 106
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U

Ugratanira, 45, 47, 53

Ugramangaldtantra, 122

Ugravidyatantra, 159n.283

Ucchistatantra, 35

Ucchugmaranira, 35, 110, {18, 198n.28

Utphullakatantra, 115, 121, 199n.39

Unmattapaddhaii, 109

Unmartabhairavatantra, 34, 45, 46, 53,
105, 109, 121

Unmattabhairavasiitra, transmission
of, 108-10

Upanisad, 102

Umdaganesvaratantra, 185n.177

Umatantra, 112, 119

Umadehatantra, 109

Umdydmala, 106, 110, 115, 155n.244;
transmission of, 119

U

Urmikaulatanira, 65

0

Otgakkatiar, 54

E

Ekapadatantra, 35, 107
Ekapiadapurang, 1975.22
Ekdkgaratantra, 120

K

Karkotarantra, 34
Kacchapitanira, 115
Katdhakatantra, 34
Kadambikatantra, 122
Kandaydmala, 154n.243
Kandarpavijapatanira, 114
Kapalatanira, 35
Kapalinimata, 185n.177

Kapalisatanira, 34, 45, 46, 53, 108, 121
Kabandhatantra, 122, 154n,237
Kampakighadriatanira, 115
Kambalatantra, 34
Karakoyatanira, 34
Karankintantra, 109, 111
Karapiijavidhana, 34
Karapijitaianira, 114
Kardlamata, 109, 1850.177
Karalimata, 115; sirasamgraha of, 115
Karotarantra, 200n.47
Karopiniiantra, 120, 200n.47
Karkotatantra, 114, 199n.34
Karpatantra, 108
Karnamiilatanira, 109
Karnamoyitantra, 122
Kaldjalatanra; 107
Kalaranira, 48, 122
Kaldmriarantra, 34
Kaldsaratantra, 114, 115
Kalevaratanira, 109
Kavaiam, 34
Kadambari, 5
Kantatanira, 114
Kapalikamatavyavastha, 147n. 144
Kﬁmadhenukadambakatamm, 34
Kamakhyaguhyasiddhi, 163n.23
Kamikdgama, 15, 31, 35, 36, 39, 46, 47,
148n.168
Kamesvarikulatanira, 185n.177
Kﬁravanamdh&lmya, 23
Kalakundatantra, 34
Kalakasthatanira, 34
Kalakiitatantra, 34, 107
Kélaghnisamhird, 118
Kalacakratanira, 114, 112, 1850177
Kalacakrodayatantra, 175n.95
Kilatantra, 122
Kdlabhedatantra, 113
Kdlavadanasamhita, 118
Kaladabaratantra, 34
Kéfasamkarasar,zatamra, 113
Kalasaratantra, 115
Kalakhyatansra, 115
Kilangatantra, 34
Kaldntakatanira, 113
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Kalikdpurana, 8

Kalikulatanira, 76, 79, 161n.12

Kilitantra, 111

Kalortaratantra, 118, 200n.45

Kdsyapasamhira, 152n.216

Kirandgama, 1851177, 199n.34

Kubjikdiantra, 14in.49

Kubjikanitydhnikatilaka, 6, 78, 95, 96,
1720.77

Kubjikamaratantra, 6, 65, 68, 78, 83,
87,92, 95, 96, 98, 106 175n.95; age
of, 48, 84, 87; relation to Pasci-
miamndya, 171n.77; relation to
pithas, 52, 55, 120

Kumkumatanira, 34

Kurangaksitantra, 109

Kulakridavatira, 81

Kulaciidamanitantra, 48, 141n.49,
155n.248, 250

Kulaparicdsika, 163

Kulapiijana, 76

Kulapradipa, 185n.178

Kulamaldvatdra, 195n.7

Kulayogatantra, 185n.177

' Kularatnapa¥icaka, 172n,77

Kularatnamala, 54, 85, 187n.189,
195n.8

Kularatmamdliparicakavatira, 96

Kularatnoddyoratantra, 50, 62, 81, 82,
83, 84, 88, 90, 92, 172n.77

Kulasara, 48, 155n.250

Kularnavatanira, 67, 141n.49

Kuloddisatantra, 48

Kuverayimala, 154n,243

Kusatantra, 115

Kusumdlitanira, 115

Kuhakatantra, 34 )

Kiirmapurina, 10, 17, 18, 23, 24, 25

Krsnakatantra, 111

Krsnaghoresvaritantra, 111

Koldhalatantra, 114

Kaulajfiananirnaya, 65, 95

Kaulasira, 175n.95

Kaulikamara, 185n.177

Kramakéndakramavali, 1391.24

Kramakeli, 180n.116

Kramapijana, 16

Kramarahasya, 76

Kramasadbhdva, 179n.116, 181n.121

Kramastotra, 75, 179n.116, 182n.142

Kriyakalagunotiara, 41

Kriyakramadyotika, 139n.24

Kriydsdratantra, 175n.95

Kridighoresvaritantra, 159n.283

Krodhakarankinisamhitd, 108

Krodhabhairavatantra, 34, 45, 53, 105,
108, 121

Krodhabhairavasiitra, transmission of,
108

Krodhamdalinisamhira, 108

Krodhasamvartiakasambhird, 108

Krodhograsamhird, 108

Ksudratantra, 109

KH

Khacakratantra, 48, 122
Kha#jinimata, 98, 99
Khadgardvaiantra, 34
Khecarivijayatanira, 111

G

Ganakarika, 21

Ganatantra, 185n.177
Ganesayimala, 155n.244
Gamatanira, 39
Gambhirasamhita, 109, 119
Garudapurdna, 28, 40, 41
Garbhaprakaranatantra, 115
Gathdsapiasati, 26

Gamini, 112

Gudakatantra, 53
Gundmytatantra, 114
Gupiatantra, 141n.49
Guhyacakratantra, 48, 111, 112, 122
Guhyasamdjatantra, 102, 195n.6
Guhyasiddhi, 163n.23
Grdhrapiitisamhita, 118
Gojikatantra, 115
Goraksasamhitd, 55, 92, 95
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Goraksasiddhdntasamgraha, 28
Goraksasiddhisopdna, 147n.144
Gauramiyayamala, 106, 121
Ghurghuratantra, 35
Ghoradamaratantra, 108
Ghoratantra, 34, 35, 185n.177
Ghoraytahisatantra, 35
Ghosapatanira, 35

C

Cakrasamvaratantra, 185n.177

Candapithatanira, 10Tn.27

Candabhairavatantra, 34, 45, 46, 47,
53, 105, 112, 118, 121, 185n.177

Candabhairavasiitra, transmission of,
107

Candamandalatantra, 107

Candamalinitantra, 109

Candavegasamhita, 113

Candidlitantra, 112

Candasitakatantra, 112

Candasidharatantra, 34, 36, 41, 107,
197n.23

Candikakalpa, 185n.177

Candi, 95

Candograbhairavatantra, 107, 109,
185n.177

Caturvimsarisahasra, 97

Candrakopi, 123

Candragarbhitantra, 121

Candralekhdsamhira, 112, 123

Candrdrantra, 121

Carcikdhrdayatanira, 185n.177

Caryamytatantra, 107

Capamili, 114

Camunddantra, 185n.177

Calikdtantra, 121

Cificinimatasidrasamuccaya, 67, 68, 73,
74, 76, 78, 79, 83, 84, 86, 89,
175n.95, 96

Citrakandhardtantra, 109

Citrdrthasamhiré, 120

Citrd@samhiti, 122

Cintamanimahodayatantra, 34,

154n.237, 199n.34
Cintydgama, 197n.22, 199n.34
Citdamanitantra, 114

J

Jambharatanira, 114
Jayadrathayamala, 36, 44, 46, 47, 55,
87,98, 102, 105, 117, 123, 124,125,
141n.49, 154n.237, 155n.244;
character of, 85; classification of,
198n.27; date of, 38; pitha class-
ification in, 51, 53, 54
Jayarantra, 34, 110
Jayamriatgnira, 114
Jdlasambaratantra, 185n.177
Jiviinandarantra, 185n.177
Jvaldrantra, 109
Svalamilantikarantra, 109
Jvalinitantra, 122
Jyesthatantra, 34

JH

Jhankarabhairavatanira, 35, 45, 53,
105, 121

T

Tarkitantra, 122

D

Damaratantra, 122, 154n.237
Didmararavatantra, 35

T

Tatatantra, 121

Tantrardjabhaytaraka, 38, 76, 85, 141,
179n.116

Tantrasdratantra, 175n.95

Taniraloka, 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
Tardkabhyudayatantra, 114
Taratantra, 112, 185n.177
Tardnidhitantra, 113
Tardmrtatantra, 114
Timirodghatatantra, 146n.120
Tilakatantra, 112, 114, 115
Tilakodyanabhairavatantra, 35,
198n.30
Trnakasamhitd, 118
Tejisatantra, 185n.177
Totalatantra, 34, 39, 41
Tottalatantra, 152n.212
Tortglottaratantra, 34, 39, 41, 152n.212
Trikasira, 84, 175n.95; 187n.189
Trikas@sana, 167035
Tridanditantra, 113
Tripadatantra, 108
Trimundinisamhitd, 118
 Trifirobhairavatantra, 335, 49,
186n. {80; as Bhairava and Trika-
tantra, 156mn.251
Trisilatanira, 110
Trotalatantra, 36, 39, 152n.212
Trotalottara, 152n.212
Trottalatantra, 114, 199n.34
Traigunatanira, 114
Trailokyamohanatantra, 114
Trailok yavijayatantra, 108, 114

D

Dandatantra, 107
Dafdvataracarita, 11
Daksayanitantra, 112
Didnavarivimohanatanitra, 114
Diptagama, 198n.25
Durdar$anasamhita, 118
Durmukhatantra, 35
Purvdsamriatanira, 114
Dugtatrasakatanira, 35

Devatrdsatantra, 34
Deviparicasatika, 76, 77, 179n.116,
183n.148, 184n.162
Devipurana, 8
Devibhagavata, 8, 10, 25
Devydyamala, 14, 117, 155, 200n.44
Daityaghnitantra, 118
Daurvisatantra, 34, 199n.34
Daurvisamptatantra, 199n.34
Dvikasitra, 110
Dvyaksaratantra, 110, 120

DH

Dharanagama, 1850177
Dhéranitantra, 185n.177
Dhvastavignatantra, 109

N

Nakhatantra, 112

Nandinisamphird, 112

Nayasiitra, 34, 36

Nayasdraranira, 114

Nayoriaratantra, 34, 36, 38, 106, 110,
1981.27; as belonging to the Vidya-
pitha, 54; transmission of, 114

Nayodayatantra, 115

Narasimhagama, 149n.173

Nidicakratantra, 111, 112, 122

Nadatantra, 48, 122

Nidendutantra, 107

Nandjharkaramalinisamhitd, 108

Naradapurdna, 17, 18

Nardyanatantra, 114

Nigrahatantra, 109

Nityatantra, 109

Nityanityatantra, 109

Nityanirgaksatanira, 185n.177

Nitydsodasikirnavatanira, 39, 66, 74,
98, 155n.245, 248; age of, 48;
Tantras listed in, 47, 48

Nirdcdrasiitra, 110

Nisisamedratantra, 35, 49, 66, 140,
154n.236, 156n.251, 187n.18%




Nilakanthatantra, 109
Nilakanthapaddhati, 185n.177
Nilatanrra, 1850177, 199n.34
Nilaketutantra, 114, 199n.34
Nilgkesamaia, 115, 121, 199n.38
Nilgrudrakatantra, 199n.34
Nilesamaia, 199n,38
Netrarantra, 36, 37, 41, 42-43, 61

P

Paksirdjatantra, 34
FPaficabhiitatantra, 34, 152
Paficardjarantra, 185n. 177
Paficdmrtatantra, 35, 106, 152n.223;
transmission of, 112
Paficdrthabhagya, 21
Paficalikatantra, 115
Pafljarimata, 185n.177
Patadrumatanira, 34
Padamalarantra, 120
Padiksitantra, 109
Parampadatantra, 107
Parasamhiia, 109
FPararantra, 89, 97, 98, 198n.25
Paratrimsikavivarana, 81
Paramriatantra, 114
Pascimaranira, 6
Patdlavijayatantra, 108
Paramesvaratanira, 185n.177
Paramesvaramata, 99
Pasaghni, 112
Pasupatasiiira, 21, 23, 25
Picubhairavitantra, 121
Pingalarantra, 115, 12}
Picumara, 115, 169n.57
Picusara, 115
Piraghoritanira, 111
Piyusaratnamahodadhi, 184n.157
Purakalpa, 107
Pugpatantra, 35
Piijodayatantra, 109
Piirvakarandgama, 148n.168
Pecikamata, 115
Petikatantra, 12}
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Prari.y;halaksafzasarasamucca ya, 33,
35, 36, 37, 39, 41, 45, 46, 49
Praparicatantra, 35, 121, 141n.49
Prabodhacandrodaya, 26
Prabharantra, 114
Pramodatantra, 109, 114
Prayojanatantra, 114
Privodayatantra, 114
Pronmatwasarphitd, 118
Plavanatantra, 113

PH

Phetkiraikaksaratantra, 111

B

Bahurdpatanira, 46, 118, 159

Bindukapélarantra, 107

Bindukaifiratantra, 108

Bindutantra, 48, 122

Binduvijayatanira, 108

Bindusdraranira, 34, 114, 199n.34

Bimbatantra, 112, 114

Bimbatilakarantra, 114

Bijatantra, 197n.22

Bijabhedatantra, 34

Brhatsamhira, 21

Brhadbrahmasambhita, 152n.216

Brahmaydmala, 30, 36, 49, 51, 85, 105,
106, 110, t14-15, 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

Brahmindavijayatantra, 185n.177

Brahmaranitra, 121

Brahmikdtantra, 121
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BH

Bhagamaldiantra, 112
Bhagavadgiia, 182n.142
Bhadrakalitantra, 112
Bhadratantra, 34, 111
Bhargafikhdtantra, 67, 154n.236,
173n.87
Bhéirundatantra, 115, 121
Bhimatanera, 35, 107, 112, 118, 119,
198n.30
Bhimargaranira, 35
Bhiitadamaratanira, 114, 185n.177,
199n.34
Bhiztanigrahatantra, 108, 197n,23
Bhiitogratanira, 107, 1970,23
Bhiidharatantra, 1850177
Bhrgunitantra, 112
Bhedaviplutatantra, 115
Bhairavakulatanira, 66, 85, 187n.189
Bhairavagharighalatanira, 107
Bhairavaranira, 35, 53, 109
Bhairavamangaldtantra, 121
Bhairavavirasamhira, 119
Bhairavitantra, 53, 122, 154n.237
Bhairavisikhdtantra, 122
Bhairavottaragama, 149n.173
Bhoktatantra, 34
Bhogatanira, 199n.34
Bhogineyatagnira, 112, 114, 199n.34
Bhrdtrtantra, 114

M

Mangaldiantra, 109, 121
Marnigaldnandatanira, 109
Mandamanatantra, 34
Manddtantra, 122
Madanatantra, 114
Madanodayatantra, 114
Mantrayantra, 122
Mantramdlinitantra, 159n.283
Mantrodayaranira, 114
Mantharatantra, 109
Manthdnabhairavatantra, 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
Mahikalitantra, 112, 118
Mahdghanghalaiantra, 107
Makhacdrasiitra, 110
Mahdjdlatanira, 114
Mahajvalirantra, 109
Muahadamaratantra, 108
Mahddaksinasirra, 110
Mahdnddatantra, 107, 108
Mahiinirvanayoga, 107
Mahdpithatantra, 107
Mahaphetkirabijatantra, 109
Mahdabalatantra, 114
Mahabijarantra, 107
Mahabharata, 19, 24
Mahabhdsya, 4
Mahdmantihanasatka, 97
Mahdmaritantra, 159n,283
Mahdmdydtanira, 111
Mahdmrtatantra, 107, 114, 1970.22
Mahimyiyufijayatantra, 118, 200n.45
Mahiyogatantra, 185n.177
Mahdraudratanira, 36, 106, 110,
185n.177, 198n.27; transmission
of, 114
Mahirnavarantra, 187n.190
Maharthamafijari, 6, 7, 76
Mahavimséatanira, 53
Mahédsankhatantra, 111
Mahasammohanatanira, 36, 37, 54,
106, 110, 198n.27, 28
Mahasamvarttakarantra, 112
Mahocchusmatanira, 45, 46, 121, 122
Mahotkatatantra, 35
Muahodayatantra, 107, 114, 199n.34
Marangatanira, 115
Miérrkahrdayatantra, 185n.177
Matrbhedatanira, 106, 119, 120, 122
Matynadatrikiitatantra, 185n.177
Matrrodhanatantra, 122
Marryinandasamhita, 119
Mdadhavakula, 38, 76
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Manavatantra, 115

Miyitantra, 112
Mayibijoriaratantra, 114
Mayasdra, 114

Martandasamhita, 109
Maiinitantra, 111, 120
Mdlintvijayottaratanira, 13, 54, 85
Mukutatantra, 115
Mudraniamalinitanira, 118
Mustitantra, 115

Mitkatantra, 34

Miilatantra, 122

Migadhvajatanira, 114
Mrgilinimata, 115

Mrgendrigama, 35, 36, 39, 142n.49
Mrdanitantra, 141n.49 ’
Mohanatanira, 34, 36, 114, 199n.34
Mohanamytatantra, 34

Y

Yamaghantatantra, 35

Yamayamala, |54n.243

Yamdntakatanira, 113

Yogaiantra, 102

Yoganidratantra, 109

Yogapithatanira, 51

Yogamdlinisamhia, 108

Yogavigistha, 18, 198n.32

Yogasdratantra, 175n.95

Yoginijalasambaratantra, 35, 106, 110,
159n.283, 198n.26, transmission
of, 112

Yoginimata, 141n.49, 185n.177

Yoginihrdaya, 6, 67, 14, 155n.245,
175n.95

Yonigahvaraiantra, 76, 77, 79,
184n.161, 162

R

Ralktaghoresvaritantra, 111
Raktatantra, 121
Raktamatra, 115
Raksaraksatantra, 114

Rativardhanatanira, 114
Rarnayikd, 21
Ratnasiitra, 98
Ramanodbhavasamhiza, 119
Rudrakalitantra, 122
Rudratanira, 34, 121
Rudrabhedayimala, 106
Rudrayamala, 106, 110, 114, 118, 121,
154n.243, 155n.244, 175n.95
Rurutantra, 34, 45, 46, 53, 103, 121
Rurubhedatanira, 122n.177
Ruruyamala, 106, 121, 155n.246
Rimatatantra, 185n.177
Raudrapraristhatantra, 185n.177
Raudritantra, 112, 118
Rauravagama, 124, 185n.177
Raurgvisamhiti, 119

L

Laksmitantra, 115, 159n.283
Laksmimara, 121
Laksmiyamaia, 155n.244
Laghvitantra, 172n.78
Langaldsamhiia, 119
Lampayatantra, 115, 121, 199n.38
Lalitatantra, 114, 199n.34
Lavatanira, 115
Lingapurdna, 18

Lifatantra, 114
Liloipalamaiiikasamhitd, 119
Luptagamasamgraha, 33
Lelihdnatantra, 109

A%

Vajramalinisamhira, 113
Varadasamhia, 119
Vardhapurina, 10
Varnacakraranira, 48, 111, 122
Varnabhantatantra, 122
Vasudhdratantra, 114
Vaktaragama, 149n.173
Vakyamdidiantra, 120
Vigavalitantra, 115
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Vagisatantra, 46
Vatulagama, 21, 200n.45
Vimakes$varimara, 138n.23
Vamanapurana, 18, 24, 29
Vamasamhita, 35, 118
Vayaviyasamhita, 17, 18
Vayuydmala, 154n.243
Vastuvidyidsamhid, 120
Vahneyarantra, 111, 112, 122
Vikatatantra, 35
Vighnatantra, 109
Vicitratantra, 114
Vicitrabhairavatantra, 107
Vijayatantra, 34, 108, 114, 121, 152,
185n.177, 197n.23, 199n.34
Vijayabhairavaranira, 45
Vijaydnandarantra, 109
Vidangatantra, 122
Vidyajalatanira, 114
Vidydprasiititantra, 111, 113
Vidyabhedatantra, 106
Vidyamanitantra, 112
Vidyamadlatantra, 120
Vidydrajitantra, 112
Vidydrasitantra, 112
Vidydalaksatantra, 111
Vidyalaydtantra, 112
Vidywtmattantra, 123
Vidyullekhdtantra, 123
Vidhana, 50, 98
Vipraghnatantra, 114
Vibhagatantra, 34
Vimalidgama, 35, 108, 109, 115, 152,
1990.34
Visdlatantra, 114
Visvakanthatantra, 35
Visvakarmamayatantra, 185n,177
Visvavikanthatantra, 198n,26
Visvidyamata, 106, 110, 112, 121,
198n.26
Visvambatantra, 122
Visamaksodhamalinitanira, 108
Visnupasamhitd, 118
Visnuyamala, 106, 110, 114, 121,
154n.243, 155n.244; transmission
of, 118

Vindtantra, 34, 37, 154n.237
Vindmanitanira, 122, 154n.237
Vindsikhatantantra, 36, 37, 38, 53, 54,
109
Virabhairavasamhitd, 118
Virasiratantra, 118
Virdgama, 107, 122, 197n.23
Virarthindsambhiid, 118
Viravalitantra, 118
Vrkddayatanira, 115
Vetalamardanatantra, 35
Vetdlayamala, 106, 121, 155n.246
Vaibhangatantra, 115

s

Saktitantra, 48, 122
Saktisangamarantra, 18
Sankaradigvijaya, 29
Sankhdatantra, 122
Satarudriya, 24
Satrughnatantra, 113
Sabdamalatantra, 120
Sambaritantra, 115, 121, 122
Sakinitantra, 185n.177
Santimangalatantra, 121
Sabaratantra, 28, 34, 147n.144
Sériratantra, 159n,283
Sikhdtantra, 54, 114, 199n.34
Sikhamrtatantra, 34, 199n.34
Silchdyogatantra, 34, 199n.34
Silkhdsdratanira, 34, 199n.34
Siraschedatantra, 36, 38, 85, 106, 110,
122, 154n.237; transmission of, 113
Sirottaratantra, 109
Silidarantra, 112
Sivadrsti, 142n.49
Sivadharma, 189n.193
Sivadharmottara, 189n,193
Sivapuriina, 17, 18, 25
Sivasekharatantra, 197n.22
Sivdtantra, 109
Sivdravatantra, 35
Sivopanisad, 189n.193
Salinitantra, 109
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S‘Elyabhea’avinimayammra, 34

Selcharatantra, 45, 107, 197n.22

S‘aukritamm, 122

Srikapthivasamhiig, 39, 43-44, 47, 106,
153n.231, 154n.236; canon of, 32,
45-48, 165n,57

Sricakratanira, 110, 111

Sritamrasaa’bhﬁva, 42

Srimata, 98, 1720.77

Srimatonara, 55, 172n,77

Srividydpithamatasara, 9, 54

S’ris&rdhas’aiika, 179n.116

S

Satsdhasrasamhiia, 64, 67, 91, 96, 98

S

Sadbhavamangalaianira, 122
Satydsamhiig, 112
Sadinandatantra, 109
Samaydtantra, 109
Samdyogatantra, 106
Samuccayatanira, 34, 45, 46
Samkarsinivamala, 155n.246
Sarketapaddhati, 67, 175n.92
Samgrdmavijayatantra, 114
Saficarargnira, 185
Sammohanatanira, 36, 122, 124, 141,
154n.237, 1720.78; transmission
of, 113-14
Sammohanatilakatanira, 114
Sammohandmyratantra, 114
Samviratantra, 1850.177
Sarasvatiyamala, 106
Sarvatobhadratanira, 37, 38, 110,
198n.28
Sarvabimbdsamhitd, 120
Sarvamangalatanira, 121, 122
Sarvaviratantra, 54, 105, 106, 157n.257,
185n.177; transmission of, [10-11
Sarvavirottaratanira, 53
Sarvatmakasiitra, 110
Savitrakatantra, 115

Sdarangatantra, 115
Sdrasamgraha, 184
Sdrasvatatantra, 115
Sardharrisatikilottaragama, 200n.45
Siddhanityodayatantra, 34
Siddhayogesvarimaia, 13, 35, 49, 83,
105, 106, 111, 126, 167n.35,
175n.95, 187n.188; age of, 66, 84;
manuscripts of, 84-85, 156n.251;
relation to vidyapitha, 54; trans-
mission of, 111
Siddhasardrthasamhitd, 120
Siddhasiddhantapaddhari, 18
Siddhagama, 122, 159n,283, 198n.31
Siddhadevimaharanira, 185n.177
Siddhantasekhara, 139n.24
Siddhdrthisambhira, 112
Sitdghoratantra, 111
Sugrivaiantra, 34
Sutrasatantra, 34
Sudarsanatanira, 118
Sudiptabhavatantra, 109
Sudhamatantra, 112
Sunandasamhitd, 109
Sundaratantra, 114
Supithatantra, 107
Suprabhedagama, 148n.168
Sumangaldiantra, 121
Sumedhdtanira, 112
Suraksatantra, 114
Suradharmaiantra, 118
Surdnandasamhitg, 109, 119
Suvarnarekhatantra, 34
Susrdvanatantra, 107
Satasamhiva, 17
Setubandha, 1535
Somajacakratanira, 111, 122
Somayamala, 119
Somasambhupaddhati, 139n.24
Skandapurana, 17
Skandayamala, 106, 110, 114, 121,
155n.244; transmission of, 118-19

Svacchandabhairavatantra, 25, 31, 34,

43, 53, 54, 105, 121, 124, {25,
1720.78, 175n.95; similarity of
with Siddhantigamas, 139n.24;
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transmission of, 107
Svacehandayamala, 155n.246
Svacchandasamgraha, 196n.9
Svayambhiipurana, 18
Svaracakratantra, 111, 122
Svarodayatantra, 172n.78
Saundaryalahari, 155n.248
Saubhdgyasudhodaya, 67,74, 177n.103
Sauracakratantra, 111, 122

H

Hamsabhedatantra, 185n.177

Hamsamalaantra, 123
Hamsinitantra, 123
Hayagrivaiantra, 34
Haratantra, 34
Harigauritantra, 141n.49
Hariyamala, 106
Harsacarita, 30
Halahalarantra, 34, 15in.210
Hdjakesatantra, 185n.177
Hrdbhedatantra, 106, transmission of,
119
Hrllekharanira, 122
Hedimata, 115
Herukatantra, 185n.177
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Index of Subjects

A

Adhyatmikagastra, 31

Agamas, creation of, 195n.7: individ-
uality of, I3; as members of canon,
14; worship of, [58n.280

Aghori, 27-28

Akula, 61, 62, 75, 161n.7

Akulamahidargana, [84n. 157

Amniyas, according to Candi, 95;
according to Maheévarananda,
179n.111; definition of, 66; devel-
opment of, 87; poddesses 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; Sakia
and Saiva character of, 176-
77n.100; system of classification,
66

Andkhya, 75, 78, 18in.121

Ananda, 62, 70

Anantasrotas, 112

Anava, 84

Anuriara, 162n.12

Anutiaramnéya, 76, 182n. 144

Anuttaramriakula, 181n.117

Anuitaratrikakula, 181n.117

Anuttaratrikakulakrama, 75

Arhata, 102

Astdstabheda, 47, 175n.95

Atita, 62

Aurtara, 182n.140
Auttarakrama, 182n.142
Auttardmniiva, 76
Avali, 62

B

Bahuriipataniras, 46, 47

Bark, birch, 92

Behaviour, antinomian, 22, 24, 26, 28

Beef, 6

Beyond Mind (unmang), 60

Bhairavacirya, 30

Bhairava (sect), 17

Bhairavasrolas, relation to Kaula-
tantras, 59

Bhairavasiaka, 45, 46, 53, 175n.95; con-
tents of, 45-46; as an independent
group, 47

Bhairavasidstaka, 43, 159n.283

Bhairavatantras, 19, 26, 42-49, 86, 102,
110, 123, 153n.225, 154n.234,
197n.21; according to the SKS, 32;
as authority for Kashmiri Saivites,
5; cults of, 30; as Daksinaraniras,
46-47; development of, 33; early
loss of, 7; followed by Kapilikas,
29; persistence of, 42; rejected the
Vedas, 9; rejected by Puranas, 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

Bhimaydmalas, 119

Bhiztatantras, 39, 43, 83, 102, 124,
[75n.93; 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, 198n.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

Dikiniyimalas, 119

Daksa, sacrifice of, 19

Dakgina, 16, 66

Dakgindmndya, 66, 74

Daksinataniras, 34-35, 4149

Daksinagiva, 16

Dakginasrotas, 36, 42, 46, 47, 49,
155n.246

Ddmaratantras, 197n.23

Dasanami order, 200n.53

Devatrdydmalas, 119

Devitgntra, 142

Divyakrama, 178n.110

Divyaugha, 67,69, 72, 81, 90, 175n.94,
178n.110

Doubt, 161n.10

Diitibhavayidmalas, 119

E

Elders, tradition of (vrddhavalil), 69

F

Face, upper, 43

Flesh, human, 6, 26

Foundation, Wheel of (3dhdracakra),
64

G

Garudatantras, 43, 83, 102, 124,
175n.95; character of, 39; list of,
34; loss of, 42, 43; number of, 39;
relation to Bhitatantras, 41; as
sources for Garudapurdna, 40

Gatherings, Tantric (cakramelaka), 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, iotus of, 40
Hrdantarabheda, 175n.93

lda, 38
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Immaculate (rirafijana), 78
India, spread of Trika in, 5; spread of
Pafcimdémndya 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

Kélanana (sect), 18

Kali age, 67

Kalicakra, 73, 77

Kaitkrama, 72, 73, 75, 77, 179n.111;
development of, 85-86; as a Kaula
tradition, 85-86; relation to Padei-
miédmnaya, 78; reiation to Uriar-
amndya, 78

Kalikulakrama, 72, 188n.191: relation
to Unardmndya, 76-77, 87,
183n.145

Kamakali, 74, 175n.92

Kankala (sect), 17, 19

Kapala (sect), 17, 18, 197n.21

Kapatika, 16, 18, 19, 25, 83; considered
heretical sect by Purinas, 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; pascimamndya 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

Kawlataniras, 26, 160n.1; belonging to
later period, 13; as a category of
scripture, 59; distinguishing
features of, 85; relation to @mndya
classification, 66; relation to other
Tantras, 61, 85, 169n.57; types
of, 65

Kaula traditions, 65, 67, 73; classes of,
166n.33; esoteric nature of, 63;
exclusivity of, 166n.34; Sakta
character of, 59; reference to in
Siddhaniagamas, 61

Kinarim (sect), 28

Kinkiniyamalas, 119

Knowiedge, actionless {niskriydjfiina),
72; superior and inferior, 15-16

Krama, definition of term, 77; doctrine,
7,73, 75, 85, 187n.189; as a Kaula
tradition, 75-77; names of,
179n.114; relation to Trika and
Kula, [80n.117, 182n.139

Kramakuia, 76

Kriyasiirra, 119

Krodha, definition of, 108

Krodharantras, 108

Kubjika, cult of, 3, 12, 92, 189n.203

Kubjikitaniras, 4, 55

Kula, 124, 177n.105, 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, 7
relation to Kaula, 62, 66, 68, 124,
165n.31; relation to Krama and
Trika, 73-77, 180-81n.117; school
of, 62, 162n.16; three of, 186n.18];
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as Totality, 82; womb of, 68
Kuldcéra, 50, 68, 72, 74, 78, 16in.3,
17,107
Kuldgama, 3, 7, 59, 124, 159n.280,
162n.17, 167n.41
Kulakaulamata, 191n.231
Kuldkula, 62
Kuldkulimndya, 73
Kuldmnaya, 3, 61, 66, 17in.75
Kulaprakriya, 50, 180n.117
Kulasasana, 66
Kuladidstra, 3, 6, 66, 69
Kulayogini, 71
Kumdarikula, 68, 71
Kundagolaka, 59, 80
Kundalini, 170n.64

L

Laguda (sect), 17

Lakula (sect), l6

Lakuldagama, 32, 148n.163

Lakulasamaya, 19

Lakulasiddhinta, 19, 148n.163

LakuliSapasupata (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

Liakura (sect), 17, 18

Lingala (sect), 17, 19

Lafijana (sect), 17, 19

Laukikasadsira, 31

Liriga, worship of, 30

Lokayata, I8

M

Magic, 37

Mahikaula, 62

Mahakarunika (sect), 104, 196n.10
Mahapasupata {sect), 5, 18
Mahartha, 1790111, 182n.142
Mahavratadhara {sect), 17, 18

Mahesvara {sect), 16

Malini, 73, 84, 1770.100, 187n.186;
wheel of, 82, 190n.213

Manavaugha, 81, 90

Mandalapitha, 49, 50, 104, 105, 106,
120, 157n.254

Mangalatantras, 46

Mantra, 63, 167n.40

Mantraraja, 74; Samayamantra,
186n.179; vitality of, 60

Manirabheda, 175

Manirapitha, 49, 51, 104, 107-10, 124,
[57n.254, 199n.35; contents of, 53,
meaning of, 158n.280; relation to
Vidyapitha, 105

Mantratanira, 31, 32, 48

Manuscripts, Tantric, 5

Master, Tantric, 14, 63; importance of,
123, 167-68n.41-43; types of, 117

Mararaniras, 45, 47, 48, 110, 115,
199n.38

Mathika, 62, 69, 104, 123, 200n.53;
meaning of, 123; Tairamba,
200n.54

Mairka, 39, 82

Marrrantras, 47-48, 142n.49

Mdtrydmalas, 106, 119

Meru, 91, 92

Mimdmsa, 24

Misraéiva, 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
Kuldcdra, 50; three forms of, 105

Muslims, 1, 12, 98

N

Nakula {sect), 18, 197n.21

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

QOfi, 178n.110, 191n.233
Omkdrapitha, 77

Om (ovalli), 69, 70
Own nature, 60, 72
Ovalli, 71, 81, 191n.233

P

Pada (ovalll), 62, 70

Palli, 81

Paficabrahma, 31, 33

Paficaratra, 8, 17, 19, 43, 102, 152n.216,
197n.21

Paramitmagama, 32, 148n.163

Pascimamndya, 3, 5, 64, 65, 67, 95, 97;
in the Agnipurana, 8; as goal of ail
amndyas, 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
Kramdnvaya, 77, 183n.151; rela-
tion to Kaula schools, 62-63; rela-
tion to Kubjika cult, 87; relation'to
Phrvamndya, 82-83; relation to
Trika, 83-84; Saiva and Sakta
character of, 176n.100; 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, 4849

Pascimatantras, 13-14

Pagupata (sect), 17, 18, 19, 20, 21,
197n.21; associated 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 Lakulia,
144n.87; in Saivagamas, 25; scrip-
tures of, 21; schools of, 20, 24, 25,
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195n.5; teachers prior to Lakulisa,
24; Vedic and non-Vedic traditions
of, 23-26; vow of, 24, 25

Pardlavakira, 64

Path, Higher (atimarga), 31, 146n.134

Picu, meaning of term, 115, 168-69n,56;
face of (picuvakira), 64, 169n.57

Pingaia, 37

Pitha, 81; classification, 50-51; defin-
ition of, 49, 103; 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

FPrabhu (ovallf), 62, 70

Prakriyd, 77, 79, 181n.117

Princes, six, 80, 81

Puranas, 102; atitude of to Tantras, 8;
canon of, 33; references to Saiva
sects in, 17ff,

Parvimnaya, 66, 78, 163n.23,
182n.182; relation to Pascimam-
ndya and Trika, 82-84, 166n.33,
173n.82; worship of Yugandthas
in, 76, 82

Piirvapagcima (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,
163n.23; according to the Tanfrd-
loka, 6, 180-8In.117, 18In.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
Saivigama, 4-6, 25

Saivasiddhanta, 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, 139n.24; two 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

Sampraddya, definition of, 163n.21

Sarkararaniras, 142n.49

Sarabheda, 175n.95

Sirasdstras, 68

Séstra, 9, 101-2

Saura {sect}, 102

Scripture, five currents of, 32, 33, 35-36,
54, 175n.95; heretical, 197n.21;
nature, purpos¢ and origin of,
102-3

Siddhacakra, 80-82

Siddhakaula, 65, 162n.17

Siddhakrama, 62, 166n.33

Siddhampriakaula, 65

Siddhantédgamas, 3, 5,25, 32,42, 54, 65,
142n.49, 154n.234, [48n.169

Siddhdntamarga (sect), 17

Siddhantasiva, 16

Siddhas, 65, 69

Siddhasantana, 65

Siddhaugha, 81, S0

Siddhi, 37

Sikhétantras, 46

Sivagamas, 22, 32, 33

Sivabhagavats, 4

Skuli, 26; sacrifice of (tidraydga), 30,
vow of, 30

Smrti, 102

Somasiddhanta (sect), 17, 18, 27, 83,
147n.148

Space, twelve finger, 91

Speech, 124

Sricakra, T4

Srikrama, 77, 78, 84

Srividyﬁ {sect), 3, 48; Kaula character
of, 13, 74; relation to amnaya class-
ification, 73-73, 87

Srotas, 66, 104-5, 123-25

Susumnd, 38

Siitra, 116, 117

Svacchanda, cult of, 7

Systems, doctrinal, 19

T

Tantrabheda, 175n.95

Taniraprakriya, 180n.117

Tantras, 25, 1i{6; Buddhist, 195n.6;
relation to Agamas, 7-8, 140n.27;
relation to Purdnas, §-10, 140n.29;
sixty-four, 48, 66, 155n.248

Tantric tradition, 3; break in, 7, 10f.

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, 17in.76, 186n.178,
190n.213; in Kashmir, 79, 88;
located above upper face, 67,
references to in Tantras rare, 84,
{71n.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

Trikamathika, 68, 79
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Trikatantras, 32, 67, 83, i54n.236,
156n.251, 171n,76, 187n.189;
origin of, 84, as piirvardha,
174n.87; relation to Daksina-
lantras, 49

Trikauia, 72

Trisalamandala, 156n.251

U

Uddnaprana, 60

Udyogakramamalini, 13

Ugra (sect), 18

Uncreated, Wheel of, (ajacakra), 64

Uttaramndya, 66, 72-73, 179n.111;
relation to Kalikula, 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%

Vdgidataniras, 46

Vaimala (sect), 20, 102

Vaignavasambhitas, 13, 40

Vikula (sect), 17, 19

Viama (sect), 16, 17, 66, 197n.21

Vimaciéra, 39

Vamataniras, 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
to SKS, 44; concerned with sidhi,

37; rejected by Puranas, 10; similar
to Daksinatantras, 41

Vamasiva (sect), 16

Vimasrotas, 42

Varndsrama, 10, 19, 24

Veda, 4, 16, 19, 23, 24, 25, 31, 102, 107,
114n.36; authority of accepted by
the Puranas 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, {58-55n.280; contents of,
53-54; Kaula character of, 169n.57;
relation to Manirapiha, 54, 105;
Trika as belonging to, 54, 55

Vyomardhamarhikd, 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

Yamaladiva, 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,
17in.71

Yoginimaiasara, as Pijrvamna va, 68

Yoginiyimalas, 106, 119

Yuganathas, 62, 79, 163n.23; their
consorts and disciples, 80; relation
to amndyas, 74; relation to Trika,
79; worship of, 76, 79-30, 82
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