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Asfaras| recall, h be-
gan in 1974 in Benares, where | was a study-abroad student in my senior
year from the University of Wisconsin. One fine day in the postmonsoon
season, | walked down to Kedar Ghat in search of a holy man who could
initiate me into the mysteries of Tantra. Standing near the top of the stairs
leading down to the churning brown warers of the Ganges, | spied a late-
middle-aged man with a longish graying beard and a loincloth, seated in
h d o bea med 1 hed him and,

up my best Hindi, asked him if he was a renouncer (sannyasin), and if he
was, what could he tell me about Tantra? His reply was in English: he was
a businessman from Bengal who, having had all his belongings stolen from
him on a rain 2 month bef

his work. He had family in the neighborhood and enjoyed spending hisaf-
ternoons on Kedar Ghar. As for Tantra, he didn' practice it, and in any
case, all that was worth knowing on the topic could be found in the books
of Arthur Avalon.! This was the firs time | had heard the pseudonym of
the English court judge who, based in Bengal, had become the father of
Tantric studies and, by extension, of the emergence of “Tantric” practice
in Europe and the United States. This was also my first introduction to
the funhouse mirtor world of modern-day Tantra,? in which Indian practi-
tioners and gurus take their ideas from Western scholars and sell them to
Western disciples thirsting for initiation into the mysteries of the East.
Nearly thirty years have passed since thar encounter. Today Assi Ghar, just
a short way upriver from Kedar Ghat, will, on any given day in the same
postmonsoon season, sport a number of North Americans and Euroy
dressedup s Tanric pecialss. Caliornia,France, and Ly in plmr_ul:r,
Age “retrears”




Preface
or “workshops” in “Tantric sex” and many other types of hybrid practice on
the Internet.
Medieval Indian
this type, in their
marketing of a product nowadays kniown as “Tantric sex’: they were “im-
postors.” Now, there was and remains an authentic body of precept and
practice known as “Kaula” or “Tantra,” which has been, among other
things, ritual (as opposed to a ritualization of sex, one of
many fundamental errors on the part of the present-day “Tantric sex” en-
treprencurs). I about the eleventh century, a scholastcizing trend in
Kashmirian Hindu circles, led by the great systematic theologian Abhi-
navagupa, sought to aesthericize the sexual rituals of the Kaula. These

householder practitioners, sublimated the end and raison d'étre of Kaula
sexual pracice —the pmducmm of powerfl, andlomative sexual fids
i fadivine saie

nearly no point in the original Kaula sources on sexualized rirual, how-
ever,is mention made of pleasure, let alone bliss or ecstasy> Nonetheless,
it was this experience of a blissful expansion of consciousness that became
the watchword of later scholasticist revisions of Tantra. Now it was pre-
iy these second-onder, erivative developments tht ary-entich
century
in their attempts to rehabilitate oy um‘ Tam r:femng xpeclﬁc:llv ©
the “reformed” Tantra of Bengal and the influence it exerted on Sir John
Woodroffe,a.k.a. Arthur Avalon, the father of Western Tantric scholarship.
These scholar-practitioners were, for their part, responding to an earlier
Westem disored image of Tanra, namelythe sensationals productions
of Christian d Tan-
traas lieele more than a congeries of sexual perversions and abominations.
These two interpretive strategies of praising and blaming Tantra are foun-
dational to the image of “Tantric sex” that a number of Indian and West-
em spiritual entrepreneurs have been offering to a mainly American and
European clientele for the past several decades. Presenting the entire h
tory of Tantra as @ unified, monolithic “cult of ecstasy” and assuming that
all that has smacked of eroticism in Indian culture is by definition Tantric,
New Age Tantra eclectically blends together Indian erotics (kimasasera,
vaidastra), erotic art, techniques of massage, Ayurveda, and yoga into a
single invented tradition. Furthermore, its emphasis on ecstasy and mind

inal meaning and power of Kaula ritual, a cosmeticized interpretation



Preface
offered to a stratum of eleventh-century Kashmiri society for whose mem-
bers the oral consumption of sexual fluids as power substances, practices
that lay at the heart would have been
verse to contemplate.¢ Abhinavagupta’ “packaging” of Tantra as a path
o ccstatic, exalted god-consciousness was pitched at a leisured Kashmiri
populace whose “bobo” profile was arguably homologous to the demo-
graphics of the twentieth- and twenty-first-century New Age seckers who
weat “Tantric sex” as a consumer product. The reader is invited to con-
sult the fine work of Hugh Urban on the demographics and history of this
modern-day phenomenon.”
New Age Tantra is to medieval Tantra what inger painting is o fine art,
a remarkably unimaginative “series of yogic exercises applied to the sexval
act ... a coitus eservatus par excellence . .. a sad auempt o mechanize the
mysteries of sexual love." Yet its derivarive, dilectante, diminished en-
dering of a sophisticated, coheren, foreign, and elatively ancient tradi-
tion is not unique to the history of religions. For example, the “Egyptian
Mysteries” chat were all the rage in the Hellenistic and Roman world were
neither Egyptian nor mysteria in the original sense of the term; and they
flourished at a distance of over a thousand years from the original centers
of the cults of Iss and Osiri. In this respect, New Age Tantra is as “Tan-
tric” as the Egyptian Mysteries were “Egyptian” or “mysteries.” Already in
medieval times, the Indian Ocean was a “dream horizon” for the West, the.
oceanic boundary of a geographical void that came to be peopled by the
marvels and monsters craved and feared by the European mind? And
whereas India has changed radically over the centuries, Western atttudes
toward it have not. “India,” as the epitome of the “Mysterious East,” con-
tinues t constitute an empry category that Europeans (and now North
Americans) have seen fit to fll with their own fantasies, pulsions, and
phobias, such tha thisIndia ofthe imagination has remained e more
hana ground of sorts for W 9 The
invented tradition of New Age Tantra s but the latest avata of his anti-
quated mind-set, which has been exploited to great advantage by such
self-appointed gurus as Rajneesh (also known as Osho), Margo Anand,
Charles Muir, and others. At the same time, it must be acknowledged that
Indian religious polity—or the near total absence thereof—has con-
tributed to chis laissez-faire situation. India has no centralized church, no
ckinigh thid s siog bt

for lack of trying by the sectarian leaders of the present-day Viéva Hindu
Parisad and its narrow definition of hindutua, “Hindu-ness"). There is not
and never has been a hegemonie religious institution in India to prorect it-

fand I iations of Indian
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and practice, and
0 ply their trade with impunity.

ecstasy are able

lief system, and the appropriation and distortion of its very use of the term
“Tantra s no only decepivey it o rns roughshod oves che s

modern-day the silent Tas
tric majority. Imagine an analogous scenario in whlch an Indian entrepre-
neur began running “Christian sex” workshops in South Asia, claiming
that they drew on the secrer practices of Jesus and Mary Magdalene as
transmitted through the Albigensians, or some other such invented non-
sense. Or New Age baskerball clinics without baskets. Of course, the “Tan.-
tric sex” websites are full of testimonials by satisfied customers that it
makes them feel good, and that it has improved their lives in every way,
well beyond the level of their libidos. No doub this is true in many cases,
and no doubt many “Tantric sex” entrepreneurs are well-meaning people
who have offeted their clients a new and liberating way of experiencing
and enjoying their sexuality. Here | am not taking issue with the sex in
“Tancric sex,” but rather the use of the rerm “Tantric,” which is entirely
misplaced. When the Disney Corporation makes an animated film about
Pocahontas, it does not make any claim o historical accuracy; it is simply
selling a product for s *feel-good” entertainment value. This is what the
“Tantric sex” business is doing here in the West, with the important difer-
ence tha it does in fact make the implicit and bogus claim —by its abusive
appropriation of the adjective “Tantric”—that it i reproducing a body of
practice with an Indian historical pedigree.

In this, New Age “Tantric sex” further breaks with another set of tra-
ditions, those of the many Asian countries into which Indian Tantra was
imported from the very beginning. For any lineage-based Tantric body of
practice (sadhand) to be legitimate in Chinese (Ch'an), Japanese (Zen,
Tendai, etc.), or Tibetan Tantic traditions, both past and present, its
translated root text must b traceable back to an Indian original writcen in
Sanskri. The banalities and platitudes spouted by today’s Western Tantric
urs have no such pedigee. Fsthermare, he transmision of these

be traceable thy brok o
elples, going back to Indian founders. Today’s Western Tantric gurus be-
long to o such lineages of transmitted teachings. New Age “Tantric sex”
isa Western fabrication, whose greatest promise, if one is o take its Inter-
net advertising at face value, is longer sexual staying power for men and
more sustained and frequent orgasms for women. None of this has ever
been the subject matter of any authentic Tantric teaching, All is Western
make-believe but for one detail: the pricey weekends and workshops the
“Tantric sex” merchanis are selling cannot be had with play money:
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Although I will but rarely address or describe this New Age phenomenon,
Vinend, by reconstructing the medieval Souch Asian Kava and Tantric
the “product” that
hese modern-day Il benighted West-
ern public.

This book would not have been possible without the scholarly, materia,
and moral support of a great many colleagues, friends, and present and for-
mer graduae sudens: Rick Asher, Maty Braverman, Gudun Bihe-
Ashok Das, Dan Ehnbom, M:
Gill, Ann Gold, Bhaju Ram Gujar, Paul Hackett, Sattar and Dominique-
Sila Khan, Naval Krishna, Jefrey Lidke, L. L. Lodhi, Elisa McCormick,
Paul Muller-Ortega, André Padoux, Michael Rabe, Arion Rogu, Jeffrey
Ruff, Bhagavacilal Sharma, Nutan Sharma, R. K. Sharma, Lee Siegel,
Kerry Skora, Micaela Soar, Tony Stewart, and Dominik Wajastyk. 1 must
single out for special thanks Professor Sthanesvar Timilsina of Mahendra
University, Kathmandu, for his many hours of guidance in decrypring
and translating Tantric manuscripts; Professor Mukunda Raj Aryal of Tri-
bhuvan University, Kathmandu, for guiding me (often on the back of his
motorcycle) to dozens of Tantric temples and sites in the Kathmandu Val-
ley; and most especially Dr. Mark Dyczkowski, the remarkable sage of
Nared Gha in Benare, who temais a decp wel of knowledge or schol-
sian Tantra.
My heartfele thanks as well to David Brent, the editor who has steered me
through what s now mythird book.at the University quhxcigu Presswith
his| Finally,  kiss the | pre-
cious Yogint, for her unwavering support and pinence in |.mnmg w0 me
talk about sexual fluids ac all hours of the day and night for the past seven

years.
Research for this book was supported by a Fulbright Senior Research
Fellowship, which permitted me to carry out fieldwork in India and Nepal
during the first half of 1999. In South Asia | was fortunate to enjoy the
cooperation and support of the directors of the Archaeological Survey of
India, the Archacological Survey of Madhya Pradesh, the American Insti-
twte of Indian Studies, the Man Singh Library, the Nepal National Ar-
chives, and the Nepal Research Centre.
A number of e found in this book are evisons of artcles or
1 in journals and
dited volumes | am st o the editors o these pblicatons fo thei
permission o reproduce those passages here.
Portions of chapter 4, parts 1, 2, and 4; and chapter 8, parts 4-6, have
appeared in “Transformations in the Art of Love: Kamakala Practices in
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Hindu Tantric and Kaula Traditions” History of mm 38:2 (Novem-
ber 1998), pp. 172-98. Portions of chapter s, parts 1 and 6; and chapter 9,
e 1 have speared n “Tante in Pracice Mapping a Trliton; tn o
train Practice, ed. David Gordon White (Princeton: Princeton University
Press, 2000), pp. 3-38. Portions of chapter 5, parts 8 and o, have appeared
in “Tantric Sex and Taniric Sects: The Flow of Secret Tantric Gnosis,” in
Rending the Veil: Concealment and Secrecy in the History of Religions, ed. EI-
Tiott Wolfson (New York: Seven Bridges Press, 1999), pp. 24970 Portions
of chapter 6, parts 4 and 6, have appeared, in French, in “Le Monde dans
le corps du Siddha: Microcosmologie dans les traditions médicvales in-
diennes," i Images du corps dans le monde hindow, ed. Vétonique Bouillier
and Gilles Tarabout (Paris: Editions du CNRS, 2002). Portions of chap-
ter 7, parts 37, have appeared in *Aviators of Medieval India,” in Notes
‘on a Mandala: Essays in Honor of Wendy Daniger, ed. David Haberman and
Lauric Patton (New York: Seven Bridges Press, 2002). Portions of chap-
ter 8, parts 1-3, have appeared in “Yoga in Early Hindu Tantra,” in Yoga
Traditions of India, ed. lan Whicher (London: Curzon Press, 2002). Por-
tions of chapter 8, part 8, have appeared, in French, in “Possession, réves,
euvisions dans le tantrisme indien,” in Réves et visions révélarrices, ed. Maya
Burger (Studia Religiosa Helvetica 6/7) (Ber: Peter Lang, 2002).
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Unless otherwise noted, all transliterations from the Sanskit follow stan-
dard lexicographical usage, except for toponyms stil in use, which are

without d d not Srialam). Words
from medieval and modem north and south Indian languages are translit-

Tamil Murukan, for example). Names of authors from the colonial and
posteolonial periods are transliterated without diacritics (thus Gopinath
Kaviraj and not Gopinath Kavirdj).
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Agiga Hidaya of Vagbhatia
Atharva Veda!
Bhagavata Purina
Brakmayamala
Hevajra Tantra
Hathayogapradipika of Svitmaraman
Jayadrathayamala

Kaulavalinimaya of Jangnanda Paramahamsa
Kulacdamani Tantra
Kaulajiananimaya of Matsyendranatha
Kamalalavilasa of Punyanandanatha
Kubjikamata

Kathasaritsagara of Somadeva
Kulamava Tantra

Mahabharata

Manthanabhaivava Tantra

Netra Tantra

Prabodhacandrodaya of Krsnamitea
Rasimava

Rg Veda
Silpa Prakasa of Ramacandra Kulacira
Susruta Samhita

Somadambhupaddhati
Tanwaloka of Abhinavagupta
Yoginihrdaya Tanira

Yoga Siutras of Patafijali
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TANTRA IN ITS
SOUTH ASIAN CONTEXTS

%

Je e suis pas seul dans ma peau—
Ma famille est immense.
—Henri Michaux

Curiously, the mos¢ balanced overview of Tantra in South Asta written to
date is the work of a Sinologist. This is Michel Strickmannis posthumous
Mantras et mandarins: Le Bouddhisme tantrique en Chine, which, in giving

Tantra in East As , art
historical, and ethnographic data to sketch out the broad lines of South
Asian Tantra.! The present volume will continue Strickmannis project,
within a strictly South Asian focus, bringing together text-based Tantric
theory and excgesis (thar has been the subject of work by scholars like
Woodroffe, Silburn, Padous, Groli, Goudriaan, Gupta, Sandersan, Dy-
kowski, Muller-Ortega, Brooks, and others), Tantric imagery (the swff of
the pop art books by Rawson, Mookeriee, and others, but also of serious
scholarship by Dehejia, Desai, Donaldson, Mallmann, and Slusser), and
Tantric practice (the subject of a growing number of studies in ethno-
pychology by Kakar, Obeyesckere, Caldwell, Nabokov, etc.). While each

4 3

by various scholars in these felds have been nothing short of brilliant, the
nearly ol lackof atention o complementary disciplines (o ar hstory

or . for examle) three very
different and d —if not sk one
and the same phenomenon. The Mz of Tantric practitioners has never
been limited 10 textual exegesis alone; nor has it been solely concemed




Chapter 1
h i

p images or the ri i the Tan-
tric pantheon. Yet such is the impression one receives when one reads one
or another of the types of scholarly literature on the subject.

Here, by paralleling these three types of data, as well as attending to ac-
counts of Tantric practice and practitioners found in the medieval secular
Nt e 0 reconstrct o bistory s wel s at  elgoos

d (mainly Hindu) Tan-
tra, from the medleval period down to the present day. In so doing, | will
also lend serlous attention to human agency in the history of Tantra in
South Asia. Mostofthe South Asian temples upon which Tanrc prc-

din \gs whose in-
volvernent in Taniri itul fe s ifotable. whm he klng is a Tantric
practitioner and his religious advisers are Tan er brokers,” how
oms hi impa therligious and polial e of hisKingdom? What i the
relationship between “popular” practice and “elite” exegesis in the Tantric
context? What has been the relationship between “pragmatic” and “tran-
scendental” religious practice in South Asia?? These are questions whose
answers may be found in texts and in stone, in medieval precept as well as
modern-day practice. This book will grapple with these questions, and in
5o doing resituate South Asian Tantra, in its precolonial forms at least, at
the center of the religious, social, and political lfe of India and Nepal. For
awide swath of central India in the precolonial period, Tantra would have
bt “aioteat arl n G wa fr orts s g e o

toamar-
ol poiion I presentoy Nepal, Bhutan, and Tioe, Totrs reine
the mainstream form of eligious practice

1. Revisioning the “Mainstream” of Indian Religion

Viewed through the lens of present-day reformed Hindu sensibilities as

spread through the printed word and other mass media, “classical Hindu-

ism" evolved directly out of the speculative hymns of the Rg Veda and the

Upanisads and down through the teachingsof the Bhagavad G o he
fai i

India lodny Most Indian and Westen scholarsof th pas cenury hm

interpreive effortsto Hindu elgioustexts in the ol e
living vernacular traditions that partake of bhake religiosity and neo-
Vedantic philosophy. In so doing, they have succeeded in mapping, often
in great detail, a thin shiver of the history of South Asian religions, which
they have generally mistaken for a comprehensive history of the same.*
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However, this selective chronology bears no resemblance to what may
be termed the truly “perennial” Indian ligion, which has generally rc-
mained constant since at least the time of the Atharva Veda, as evidenced
i over three thousand years of sacred and secular lterature as well as me-
dieval iconography and modern cthnography. For what reformist Hindus
and the scholars who have followed their revisionist history of South
Asian religion have in fact done has been to project —backward onto over
two millennia of religious history, and outward onto the entire population
of South Asia—the ideals, concemns, and categories of a relatively small
cadre of Hindu religious specialists, lterati, and their mainly urban clien-
tele. While it s the case that those same elites—the brahmin intelli-

" d the merchant have be

bearers of much of
had limited impact on the vast major-
ity of South Asians. "Classical” bhaki in some way corresponds to the reli-
gious productions of post- Gupta period clites—what royal chaplains and
thei royal clients displayed as public religion—as well as the religion of
what Harald T:mb;»Ly:hg has ermed “urkan soiety” i South Asa !
The d voices of these elites on the ways
that twentieth- and now [wemy»ﬁm»cmnuy India has imagined its past
has been the subject of no small number of scholarly works, if not move-
‘ments, over the past twenty-five years. The critical (or posteolonialist, or
subalternist) approach to Indian historiography has been quite successful
in deconstructing colonial categories> Where it has markedly failed—
postmodernisme oblige?—has been in genecating other nonelite, noncolo-
nial (i.c., subaltern) categories through which to interpret the history of
Indian culture. Yet such a category exists and is possessed of  cultural his-
tory that may be—and in many cases has been—retrieved through liter-
ary,art historical, and ethnographic research. Thar category, that cultural
phenomenon, is Tantra, the occulted face of India's religious history. In
many ways the antitype of bhakii— the religion of Indian civilization that
has come to be embraced by nineteenth. to twenty-firs-century reformed
Hinduism as normative for all of Indian religious history—Tantra has
been the predominant religious paradigm, for over a millennium, of the
great majority of the inhabitans of the Indian subcontinent. It has been
the background gainst which Indian religiou civilizaton has evolved
A Inancient times
as in the present,village India has had its own local or regional deiries that
it has worshiped in its own ways and in its own contexts. These deities,
which are multiple rather than singular, often form a part of the geograph-
ical as well as human landscapes of their various localities: rees, forests,
mountains, bodies of water; but also the malevolent and heroic dead, male




Chapter 1
and female ancestors, and ghosts, ghouls, and rascally imps of every sort.
As will be shown in detail in the next chapter, these multiple (and often
feminine) deitis ar, before all ele, angry and hungey, and very ofien an-

Their cul in order that they

be pacified.

As far back as the time of Papini, Brahmanic sources have qualified
these as Lukika devads (popular detes), while Jin and Buddhist authors
have termed th
lightened jimas and ththamkaras), and devas (unenlightened deities, as op-
posed to enlightened Buddhas and bodhisattvas), respectively. Yet when
one looks at the devotional cults of the gods of so-called classical Hindu-
ism, the gods of the Hindu elites, one finds remarkable connections—his-
torical, iconographic, rital, and regional —between these high gods and
the deities of the preterite masses. Whereas the gods Visou, Siva (Ma-
hesvara, Sankara, Mahakala), and Skanda (Karttikeya) likely have their
South Asian origins in local or regional Yaksa cults® and Krsna-Gopila
and Ganesa were likely first worshiped in the form of mountains, the great
Goddessis a theological abstraction of the multiple tree, forest, and water
goddesses of popular Indian religion, as well as of the complex image of the
multiple Mothers of earlier traditions. Nearly every one of the avataras of
Visnu has s own tegional and historical antecedents, which have little or
nothing to do with the great god Visou per se, with whom they are later
identified in Sanskritic traditions. The earliest Krsna traditions portray
him and his brother Balarama as wibutary to the great Goddess Ekanamsa:
this “Vrsnt triad,” rather than the much-vaunted trimrti of Brahma,
Visnu, and Siva, was the mgml Hindy “winity” "% Prior to the eleventh
had been revered

more as an exemplary human king than as a god?

Devotional vernacular poetry and literature, the strongest evidence we
bae fo the flourihing of bk as a reoral phenoroenon, emeged

The earliest

rhe slxlh-(!nlury works of the Vaisnava Alvars and Saiva Nayanmars in
the Tamil medium —and whose content and tenor would be barely recog-
nizable t0 a present-day devotee of one of the great Hindu gods—date
from the sixth century ¢.&. Bhaksi poems in the Kannada medium appear
in the same century; in Marathi in the eleventh century; Gujarati in the
twelfth century; Kashmiri, Bengali, Assamese, and Maithili in the four-
teenth century; and Oriya in the ffteenth century. It is not unil the six-
teenth century that the bhali poetry considered to be defnitive for the
cults of Krsoa and Rama, in the Braj and Avadhi dialects, first appears.'

So much for the grear gods of bhaki. What then of Tantra? As William
Pinch has demonstrated, brahmin pandits themselves categorized the
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religion of the Indian masses well into the nineteenth century as “Tanira,"
in the sense of rustic mumbo-jumbo. (Most orthodox Hindus continue
1o qualify tantra-mantra in this way: we will return to this point in the
final chapter of this book.) Throughout north India, the ninetcenth- to
oventieh:century social plift o the same mases took place through the

conversion’ Vais-
navism based on the Ram Carit Manas of Tulsidas." This is the basis for
what is termed sandtana dharma, an “old-time religior” that never existed

»
undertaken by Bengali pandits on the behalf of the British civil servant
Francis Buchanan in the early 1800s. In a typical district of Bihar, these
pandits reported that one-fourth of the population's religion was “unwor-
thy of the note of any sage"—that i, they consisted of cults of (predomi-
nantly female) village deities whose worship was often conducted by the
socially and culturally marginalized, in other words, Tantric cults. Of those
“worthy of note"—that is, the remaining 75 percent of the population,
one-fourth were Sakta (devorees of the Goddess as Sakti); one-eighth
Saiva; one-eighth Vaisnava; three-sixteenths “adherling] to the sect of
Nanak"; and one-sixteenth Kabirpanthis or followers of the doctrine of
Sivanarayan." In other words, less than one hundred years prior to the
“Rama-fication” of this part of the “Hindu heartland,” less than 10 percent
of the total population, and ane-eighth of the middle- and upper-midde-
classreligiosity reflected in Buchanan's survey, considered itself to be Vais-
nava, while over 40 percent were either Tantric or Sakta. Buchanan fur-
ther observed that most of the pandits in the Bihar and Patna Districts
worshiped Sakti as their chosen deity and were “Tantriks.” As he moved
northwest toward Ayodhya, he recorded increasing numbers of brahmins
serving as Vaisnava gurus The same has been the case farther to the
nonh where, in spie o the implantaion of Krishnaism s the court el
marginal in the
[Kathmand] vallyof Nepal .. it could never ival Tantra, which domi-

nated the religious scene.”'*

In south India the “new orthodoxy”—what Fred Clothey has termed
“neo-bhakti”—has tended to be either Saiva or related to the Saivized cult
of Murukan; ' but it too, s a very recent overlay of far more ancient Tan-
tric traditions involving spirit possession by the dead, demons, and female
deities. On the one hand, as scholars like Gananath Obeyesekere, Sarah
Cdwel, Jackie Assayag,” and others have demonstratedin heircthno-

dian societies have only recently become masculinized, “Saivi
the other hand, as Douglas Brooks has shown, even the most onthodox
(and orthoprax) Saivas of South India, the Smarta brahmins, continue
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their Sakea Tantric devotion to the Goddess, covertly!? (Here, it is also
important to note that *Sikta” is a relatively late technical term applied to
those cults, scriptures, or persons associated with the worship of the God-
dess s Sakii: prior to the eleventh century, the operative term for the same
was simply “Kula” or “Kaula”: the term “clan” being applied implicitly and
exclusively to female lincages ® I will, however, continue to use the term
in its broadly accepred sense.)

Well into the ninetcenth century, the mainstream Vaisnava and Saiva
religious orders themselves termed their own practice “Tantric”: in the
words of Sanjukta Gupta and Richard Gombrich, “[The Vdic] stratum of
rivual has never become wholly obsolete, but throughout Hinduism it has
long been overlaid by the ritual of the monotheistic sects,ritual which is
accurately known as tantrika, " Sir John Woodroffe makes much the same
observation:

“Medieval Hinduism” . . . was, as its successor, modem orthodoxy, is.
largely Tantric. The Tantra was then, as it is now, the great Mantra and
‘Sadhana Sastra (Scripture), and the main, where not the sole, source of
some of the most fundamental concepts still prevalent as regards wor-
ship, images,initiation, yoga, the supremacy of the guru, and so forth 2
Fifty years before Woodroffe, in about 1865, a leader of the Ramanandi

monastery of Galta—the Vaispava center most intimately linked to the

Jaipos d d
in the middle of the nineteenth century —described his own “Vaisnava
Dharma” in the following terms:

The Vaisnava Dharma with the mantras of Narayana, Rima and Krsna,
the adoration (upasand) of the chosen deity (ista-devata), the vertical
mark (ardhvapundra), the white clay dlaka, the basil and lotus sced
necklace ... the nine forms of bhalei, and the Tantric rites (anusthana):
all of these things have always existed. .. 2

The ritwal of the ninetcenth-century Vaisnava orders included ans-
thana, ("practice”), Tantric rites whose aim was to hamess supernatural
powers for the attainment of material gains, on the behalf of a clientele
that was, i the case of the Ramanandis of Jaipur, none other than the
royal family itself.* Echoing Kullika Bhatta, the fifteenth-century com-
mentator on the Manu Smrti, other north Indian Vaisnava sectarian ideo-
logues of nineteenth-century north India from the Nimbarki and Vallabhi
orders also described their practices as twofold: Vedic and Tanric. The
Tanurc tradition to which these Vaisnava leaders were referring was that
of the Paficaritra, whose “Man-Lion Initiation” (narasimha-diksa) was ad-
ministered to kings by Vaisnava sectarians throughout medieval India.?
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Far carlier, a 788 c.£. inscription from the Alwar region of castern Rajas-
than records a king’s “monthly gift of wine made for the worship of Visnu
(probably in the Tantric fashion)." We will return to the place of Tantra
in iuals of wy.uy in chapter 5; suffice it to say here that the self-

was very much Tantric well into

h , It

ten or censored. So it is that in 1027 a Ramanandt polemic, published
in Allahabad and enitled Devtbal Pakband, "Tm Heresy of Sactifice to
the Goddess,” utcerly hi

forms of Durga woﬂh\p—:nd whme main proponenm it alleges, were
Maithil brahmins. "

Most adherents of India's postreformation Hindu “mainstream” have
been possessed of the same sort of selective amnesia concerning both their
own past and the multiplicity of practices that currently surtound them,
and that they themselves engage in on particular occasions.® In this te-
ga:d one could drive an overloaded Tata truck through their blind spot—

not
lse e b the blind when generating  history of Hindu religious pracice

A “Tantric Sex” Scenario

Ttis beyond the scope of this work to present an exhaustive history and an-
thropology of South Asian Tantra. Rather, ts focus will be on that element
of Tantra thar, as 1 will argue, has given it its specificity over and a
other South Asian religious traditions. That distinctive element is a form
of sexualized riual practice that irst makes its appearance in circa seventh-
century Hindu and Buddhist medieval sources, and has continued to the
present time in a significant number of “popular” South Asian traditions.
My analysis of this body of practice will be based 0 a certain extent on a

Hada (“family, “clan’),
dravyam (“fuid"), mukham (“mouth), vira (*Viile Hero”), siddha (“Per-
fected Being”), and khecara (“fight”)—complemented by iconographic
and ethnographic evidence from the medieval as well as the modem peri-
ods. The term dravyam and its Kaula uses will be the focus of chapter 3;
‘maddham that of chapter 4; vha and siddha that of chapter 6; and khecara
that of chapter 7.

Such a literal, ather than a symbolic or metaphysical, reading of these
terms and their attendant practices in Hindu Tantra requires some justi-
fication. Not allreligious language i iteral in s intentionality. The Chris-
tian Eucharist, for exampl, if taken literally, would reduce that sacrament
wasort P ing
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HinduTan-
tra so difir from Christianity as to justify a literal reading of certain of ts
core terms? There arc a number of grounds upon which such a reading be-
comes justifiable and, | would arguc, necessary. Fist, such a reading forms
a part of the history of Hindu religious ideas, going back to the time of the
Brahmanas. As Sylvain Lévi argued nearly a hundred years ago, the circa
tenth- to eighth-century b.c.5. Brahmanas, whose liturgies and mythology
lent ritual a “procreative” power, “led inexorably to an cxpansion of the
el or symbolic reproductive powers of the sexual act. The Brahmanas
opened the way to the pious obscenities of the Tantras " This tendency,
toward a literalzation of symbolic statements or practices, is one that
David Shulman has also identificd as  hallmark of many extreme forms of
south Indian devorionalism * Most importartly,as 1 hope the balance of
this book will make clear, much of the Tantric terminology makes sense
only if it is read lrally,inied, | would ague tha the rwal edifice of
carly  stands, that early

e if hese tems are put nt lcral practce.

As

sortsoc-
curred in the South Asian proto-Tantric milicus in about the tenth cen-
. This reformation especaly involved a shift away from cary forms o
practice, which
the use of blood sacnﬁcc and alcohol as means to feeding and satisfying a
hostof fa) deiries
adigm shift of sorts n(curvcd with 3 change in emphasis way from the
feeding of these ravening deiies and toward 3 type of erotico-mystical
practice the Yogiris led by
the terrble male Slva»Bhaluva. together with his consort, the Goddess
(Aghoresvart, Um, Cand, Saki, etc.).* The Kaula rites were grounded
in the cults of the Yoginis, medieval heiresses to the Mitrlkals (Mothers),
Yaksints (female Dryads), and Grahans (female Seizers) of carlier tradi-
tions who, like them, were often represented as supematural or preternat-
ural hybrids between the human, animal, bird, and plant worlds (fg. 1.2)
These perulant female divinitics, located at a shifting threshold between
she ivine and the demonic, were by torms b and benign with egard
to humans,
imal sacrifice. Once gratiied by said oblations, xhe Yogints would reveal
hemselves young women a heir human devorees in
eturn with supernatural powers, most particularly the power of flight.
Induced posscssion by these Yoginis was the prime means to the ends of
the Kaula, the “clangencrated” practices, also termed the “clan practice”
(kulacara), “clan religion” (kudadharma), ot the “clan-generated gnosis”
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(kandajiana) » Kaula practitioners were primarily concerned with this-
worldly powers (siddhis) and bodily immortality (jivanmukii), with the en-
joyment (bhukei) of said powers and immortality taking precedence over
any ideal of consciousnes raising or disembodied liberation from eyclic
sebirth (muki), embraced by more conventional Tantric practitioners.
These powers were gained by transacting with Yoginis, who, in the Kaula
context, were also identified with the female ritual consorts of the male
practitioner. That is, the Yoginis of the Kaula and Tantric traditions were
at once regarded as flesh-and-blood women with whom male practitioners
interacted, and the devouring semidivine beings who were the object of
their worship cults. In the secular literature, these Yogints were often por-
wrayed as sorceresses or witches, ambiguous, powerful, and dangerous fig-
ures that only a heroic male would dare to approach, let alone atempr to
conquer. It is for this reason that the fully initiated male pracitioners of
the Kaula termed themselves Champions or Virile Heroes (Viras); alter-
natively, they referred to themselves as Perfected Beings (Siddhas), by way
of identifying themselves with another order of semidivine beings, the
male counterparts to the Yogints of Epic and medieval Indian mythology.
That mythology, to which the Yoginis and Siddhas of the Kaula were the
heirs, will be the subject of chapters 2 and 7 in particular.

Unlike the Kula before i, which openly transgressed in the public space
of a town and its cremation grounds—and unlike the Tantrikas, most of-
ten householder practitioners of relatively conventional, nonsexual Tan-
tric liturgies, whose goal was liberation rather than supematural enjoy-
‘ments—members of the Kaula tended to carry our their sexual rites in
relatively remote areas and at times known only to is initiates. However,
when the king and his court were Kaula initiates, this may not have been
a particularly well-guarded secret. On certain nights of the lunar month™*
and solar year, Kaula practitioners would assemble on cremation grounds,
orat clan “mounds” or “scars” (plthas), ™ “clan-mountains” (kula-parvatas),
or*felds” (ksetras). These gatherings, called “minglings” (melakas, melanas,
‘melapas), involved the union of female and male initiates, of Yoginfs whose:
presence and interaction with their heroic (Vira) or perfected (Siddha)
male counterparts were the sine qua non of Kaula practice.

Ac these gatherings the Yoginis would descend from the sky to meet
their male consorts awaiting them on the ground. These Yoginis'flight was
fueled by the human and animal flesh that was their diet; however, the
Siddhas or Viras, by virtue of their own practice, were able to offer the Yo-
ginis a more subtle and powerful energy source. This was their semen
(uina), e disilled ssence o{lhelvovm oy constituents, The Yogins,
grati of grace
Viras. lnslead ar d:vouun; lhem, they would offer them a counterpresta-
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tion of their own sexual discharge, something these male partners would
have been as needful of a the Yoginis were of male semen.

This male requirement stemmed from an altogether difierent set of
needs than thase of the Yoginis, however. According to the Kaula world-
view, the godhead —the source of all being and power i the world—ex-
temalized himself (or hersel, in the case of the purely feminine hierarchy
of the Kali-Krama of Kashmir) in the form of a series of female hypostases,
a cluster of (often eight) great Goddesses, who in turn proliferated into
the multiple circles of feminine energies (often sixty-four) that were their
Yogint entourage. These semidivine Yoginis and the human women who

h intheir h lasm of the god-
head, called the “clan fluid” (kuladravyam), “clan nectar” (kulamsta), “vul-
val essence” (yonitatva), the “command® (i), the “real thing” (sad-
bhava), or simply the *fuid" (dravyam) * or the “clan” (kuda). While this
flud essence of the godhead flowed naturally through these female beings,
it was absent in males¥ Therefore, the sole means by which a male could
access the flow of the supreme godhead ar the elevared center of the man-
dala, the clan *flow chart,” was through the Yoginis, who formed or inhab-
ited its outer crcles.

Only through initiation by and continued ineraction with the Yoginis
could these male practitioners access this fluid essence and boundless en-
ergy of the godhead. It was therefore necessary that male pracitioners be
“inseminated,” or more properly speaking “insanguinated,” with the sexual
or menstrual discharge of the Yogins —rendering the “mouth” of the Yo-
gint their sole conduit to membership in the clan and all its perquisies.
Here, the “mouth” of the Yogini was her vulva, and “drinking female dis-
charge” (rajapina), the prime means to fulflling these male needs. There-
fore, the erotico-mystical practice, the “Tantric sex” practiced by the Kaula
practitioners, mainly involved drinking the “power substances” that were
sexual luids, cither through “mutual oral congress” or through a form of
genital sex called wajrolt mudya (“urethral suction”), by which the male
partner was able, following ejaculation, to draw up into himself the sexval
discharge of his female partner. The *happy ending” of this body of prac-

deacribid i b s 4

fantasy literature of the medieval period (most particularly in the circa
1070 c.6. Kathdsarisdgara [KSS), the “Ocean of Rivers of Story” of Soma-
deva): both Yogint and Vira fly up into the sky, to sport there together for
cons of time* The Rudrayamala Tantra states the matter most eloguently:

By virtue of the Vira mental disposition, one becomes a regent of the
directions, having the form of Rudra. This universe is subservient to
(adhinam) the Vira; lyet] the Vira is dependent on (adhinam) the clan
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[fuid] (kada). Therefore, by choosing the clan [fuid], a [pre
unconscious being (jadah) becomes the master of every supernatural
wer.”

ushyl

The Kaula pach, with ts claims to direct access to power in and over the
world, was attractive to no small number of kings and princes in the me-
dieval period, and it was South Asian royalty and aristocracy that formed
the principal clientele of Kaula specialists. The latter were of two sorts:
wild, cinecan, charismatic thaumaturges, on the one hand, and, on the
other, royal chaplains (- puoohias), ltrate brahmins sometimes ar-
tached who tends
dlifestyle b I the
toyal patrons of the Kaula began to commission the construction of per-
manent structures for the Kaula rites. This was the case in central India in
particular where  significant number o Yogin templs were constructed
oween i
inthat they were ci d hypaethral
open 10 the heavens, and as s served a5 lancing felds and launching
‘pads for Yogins. At the center of these temples, there often stood an ithy-
phallic image of the Siva or Bhairava, who represented the male godhead
at the center and source of the YoginT clans;*! as for the Yoginis themselves,
they were sculpturally represented on the inner wall of these temples'cir-
colarenclours aing Bhairaa. It was here that oyal cul iuals of the
ogi transac-

male and
son of the king himself, the “god” of his kingdom.
When the king was himselfa Vira—and this was the case in this period
for certain dynasts of the Somavamsi, Kalacuri, Chandella, and other royal
ouses —Yogini temples became the focal point of the kingdom's religious
e, which woud bve becn, by deiniion Kaula An crample ofsch

T temple at Bheraghat

cated across the Nam\ada e o i S e h Kl capu:l o
Tripuri, which would have constituted the greatest religious building proj-
ect of that entire dynasty ® As with the Kalacuris, Kaula or Tantric prac-
tice was—and in some cases has remained —the royal cultus, in addition
10 being the religion of the popular masses. Such was the case, in particu-
lar, acros a wide swath of central India between the ninth and thirteenth
centuries (as well as the *Greater India” of the Southeast Asian kingdoms
of present-day Indonesia, Cambodia, and Burma), and such remains the
case in present-day Nepal and Bhutan, Himalayan kingdoms whose state
ceremonial has been Tantric for centuries. There was a dircct relationship
between Kaula practice and temporal power, and it is no coincidence that
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inan eleventh-century “Mirror of Kings" from western India, “The Circle
of Yoginis” is the title of a chapter on military strategies.

3. Tantra and Kaula

Like any phenomenon that a scholar would choose to interpret, Tantra will
be best defined in terms of that which gives it its specificity,of that which
differenciates it from other phenomena. As such, I find it useful to speak of
both a “soft core” and a “hard core” of Tantric practice. The former more
o less corresponds to accounts that most present-day practitioners who
consider themselves to be Tantic give of their practice; that i, their emic
perspective. The latter consists of those practices found mainly in carly
medieval Tantric texts, liturgies, and imagery, and nowhere else in the
range of (South) Asian religious traditions. This latter, exclusivist, ac-
count of Tantric practice will not correspond to any single emic perspec-
tive, nor will it correspond to the sum of all emic perspectives. Because |
South Tantric practitioner, it
this *hard-core” etic perspective that | unabashedly take here in my inter-
pretive effores. I i for this reason that this study will privilege “Tantic
sex” over all other aspects of Tantric or Kaula practice, because sexualized
riwal practice is the sole truly distinctive fearure of South Asian Tantric
traditions. All of the other elements of Tantric practice—the ritual use of
dal ip i

I ly Tansic. In ad-
diron,all ofthe elements of Tantric exegesis, that is, Tantric “mysticism,”
are second-order reflections not unique to Tantra, and that in fact have,
over time, brought Tantra back into the fold of more conventional forms
of South Asian precept and practice.®

A this point an essential definitional distinction must be made. Since
its origins in the sixth or seventh century, Tantra has essenially consisted
of a body of techniques for the control of multiple, often female, beings,
both for one’s own beneft and as tools to use against others. These may
be reduced o three principal types: (1) mantras, acoustic formulas that,
when enunciated properly under the proper conditions, control said be-
ings; (2) techniques of possession, in which the same beings act through
one’s own body; and (3) the gratification of these beings through sacrifcial
nlermgs, with or without the wanslomative medium o e In this lasc
fthe
racticce hitael. Hise, onsechon I eplaced by o xcharige of proscas
tions, in a heroic mode. Human practitioners make the supreme sacrifice
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of their own person, moving the Tantric deity to reciprocate with untold
powers and supernatural enjoyments. It s these three types of practice that
have constituted the Tantric “mainstream” in the history of South Asian
reigions, to which we will return in the final chapter of this book.
So, while my prime focus will be on hard-core “Tanric sex,” such does
ot consitre and has o ever, as far 3 can be decermined, consitued
f Kaula or Tantric p th Asta. It is rather the
more soft-core practices listed above, in which feeding is brought to the
fore, that form the Tantric mainstream, at the same time as it has been
the hard-core rituals practiced by a limited inner circle—in which pleas-
ing supematural beings through sexual emissions is paramount —that
have given Tantra is specificity. A single Sanskrit term, bhoga, covers the
notions of “feeding on,” “food,” and “sexual enjoyment,” with the first of
these being its primary meaning. Whereas the Tontric mainstream as |
in its primary
multiple and perulan divinities by fecding them, the elite practitioners
whose sexualized rituals are what have given the Tantric and Kaula tradi-
tions their specificity read the same term in its secondary senses, of giving
pleasure through sexual enjoyment ambiguously understood as enjoyment
through the consumption of sexual emissions as food. In both cases, the fe-
male Yogin“seizes” or “possesses” her male counterpart. However, whereas
in the former case, she simply preys upon her human victim (pas), in the
larter, the male partner takes an active role, inducing a sort of “mutual pos-
session’” (samaveda) in a sexual mode. It i for this reason as well that Kaula
virtuosi practiced in sites most frequently haunted by these semidemonic
p

ings, crossroads, remote temples of the Mothers, and cremation grounds *
ond important terminological point must also be made here, on
the basis of historical data, both in the content of the carly Tantric litera-
ture, lcurgies, and iconography and in their reworking by ater Tantric ex-
egetes. What | am calling the “Tantric mainstream” here refers to the pop-
ular practices, found throughout South Asia, to which I referred in the first:
section of this chapter. This is to be distinguished from the *high Hindu”
Tantric mysticism of the later Tantric exegetes, which was gencrated, as |
will show, in an effort to win a certain support base, of generally high-caste
houscholders in Kashmir and, later, in Tamil Nadu, from the tenth century
onward. Whereas the sexual content of Kaula practice had the production
of a sacramentally transformative riwal substance (dvavyam) as its princi-
pal goal, later Tantric sexual practice came to be grounded in a theory of
transformative aesthetics, in which the experience of orgasm effected a
breakthrough from "contracted" self-consciousness to an expansive *
consciousness,” in which the entire universe came to be experienced as
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“Sel**? The exegetical syntheses of these thinkers, arguably the greatest
‘metaphysical writings of the entire medieval period in South Asia, have
become the basis for the “soft-core” practice of the great majority of high-
caste Hindu Tantric practitioners of the Indian subconrinent. But these
practices do not constitute the Tantric mainstream so much as a Taniric
orthopraxy whose practices shade into those of orthoprax brahmanic rit-
ual. So it is that the majority of Tamil Tantric practitioners are Smarta
brahmins, whex- Srividya or Saivasiddhanta rituals are expanded varia-
rites.* This type of d of highly elab-
orate, semanticized rites, has prevailed among elite Indian practitioners,
whose numbers, in comparison to those of what | am calling the Tantric
mainstream, are relatively insignificant. | will return to brahmanical ap-
propriations of Kaula and Tantric practice in chapter 8.
South Asian Tantra can neither be reduced t0 an elite corpus of texts
ot 0. body of mystical practices amputated rom “real-workd” concerns,
d even lessto the |
the French novelist Michel Houellebecq recently characterized as *a com-
bination of bumping and grinding, fuzy spirituality, and extreme cgo-
tism."® What, then, is Tantra? What were its South Asian origins? What
are its modalities? Who are its principal actors? Over fifieen years ago,
André Padou, citing Madeleine Biardeau, offered an overarching defini-
tion of Tantric doctrine that has since held the field:

[Tantza is] .. . an atempr o place kma, desire, in every sense of the
word, in the service of liberation . .- nor to sacrifice this world for lib-
eration's sake, but 10 reinstate i, in varying ways, within the perspec-

both worldly and supernatural enjoyments (bhuks) and powers (sidhis),
and to obrain liberation in chis lfe (fanmuka), implies a particular at-
titude on the part of the Tantric adept toward the cosmos, whereby he
feels integrated within an all-embracing system of micro-macrocosmic
correlations.

This defnition, which concentrates on the goals of Tanric practice, is
best applied to scholasticist Tantric wraditions, or better till to the textual
corpus known as Tantragistra, in the sense of “Theoretical Treatises on
“Tantra,” ritual excgesis. This corpus, which appears later than the original
Tanssic texts themselves—the Tantzas properly speakm(—of which it
mentary, generall i
el Skt by menbes o the b m(e[hgenm: “The tidle of
<l ehosned of Wl K ke 1l sl Tl
(TA) of Abhinavagupt, makes this abundarly clear: Tanvaloka mes
“Elucidation of the Tantras
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iyd, the exoteric, normative liturgy of the entire community, centered on
the god Bhairava or Siva; and kula prakriya, the esoteric, secret rites of
the inner circle, the “clan” of initiates, centered on the Goddess and her
proliferation into multiple goddesses * The former form the “soft core” of
Tantric practice, rituals observed by, but not exclusive to, Tantric practi-
tiners. Genenally peskin,the e conint th *hard core” of e
practice, that
i or sytems ur lhuu"l\n In his excgesis of the Iada rakria, Abhinava.
of its practices into
o e i e e 1 Wt 1 Al i
subjectivity. In the process, he transiorms ritual from a form of “doing” 1o
aform of *knowing."* Exegetical or scholasticist Tanric works,then, con.-
stitute a secondary development, a hermeneutical transformation of an
earlier body of practice into @ stk pmine il
y meaning o h
th the Netra Tan-
¢, and Abhinavagupta's forced reading of the dualist principles of the
Malinfijayotzara Tantra into a nondualist Trika mold in his TA.5
In fact, it has been this corpus of Kashmiri exegesis—datable to the
tenth century and after—rather than the Tantras themselves, that has
been the focus of nearly all serious Western scholarship since the pioneer-
ing work of Woodoffe, Silburn, Padoux, and others. Tantragastra, whose
expressed end is to provide a theoretical, doctrinal basis for Tantric prac-
tice, is a systematic reflection on Tantra. As such, I can think of no bet-
ter translation for the term “Tantrasastra” than “Tantrism." There is a
certain irony here, since the term “Tantrism” is the very Orientalist bogey
that have, oflat their
discourse,”” even as the focus of their scholarship has remained, precisely;
‘more squarely based on Tantrasastra than on Tantra.
1f, then, the Western scholarship that has purportedly focused on “Tan-
tra” has in fact been a study of “Tantrism,” what is this thing called “Tan-
tra” that has been left relatively unexplored? The textual pedigree of the
term “Tantra” goes back to the pre-ffth-century v.c.5. érawta siras, a cor-
pus of ritual instructions for Vedic specialists. So, for example, the opening
verses of the Afvalayana Srawa Sitra employ the term “ntra” to mean
“ritual framework,"® or “interweaving of rites”; and such is precisely the
subject matter of the Tantras. Tantra isritual practice, and the Tantras e
unembellished compendia of ritual practice, with a minimum of the ex-
planatory material and erudite exegesis found in later works of Tontra-
One may also resort to  tautological definition: Tantra is the
subject matter of works that call themselves “Tantras." This definition is
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not all texts calling themselves “Tantras” are riwal texts. So, for example,
perhaps the best known of all “Tantras” s the Pacatantra (“Five Trea-
tises"),a collection of animal stories and fables. Elsewhere, works on gram-
mar, astronomy, as well as certain alchemical works consisting of proce-
dural, but not m-cnsunly sl insnutions have alo called hemseves
Tantras. [n addition, a numi

pify Tantr cal themaclvs by other names: lhcsc include Matas (d\a
Kubjikamata K

he Yimatas (rahmayinaa (BV, Jeabaasamala 1Y, v ), te Nir
oayas (Kaulgjtananirmaya [K)AN] and Kauldualinimaya {KAN])‘ swllas
such works as the
of works that closely resemble the Tantras in their mua\ f\xns all mm.
selves Agamas or Samhicas. These are works bclm\:\ng to the coeval

and  (Valgoava) P

“The *hard-cor
I'would maintain, e char i give Tanura is specificity, that which distin-
guish itsrituals from rituals that are not Tantric. Generally speaking, these.
are ritual acts addressed to a multiplicity of goddesses, which often involve.
human sexuality and sexual interactions berween male practitioners and
their female counterparts. It s n his context that the two mst salientcl
ements of Tantra, , eme

bered bodies that litter the myriad tableaux of Tantric expression exem-
plify the practitioner who heroically gives up that which is most precious
to him, and which is restored to him by the Tantric deity. There s, how-
ever, a more effective way to sacrifice one’s lfe’s essence, which does not
involve losing one’s head. This is the offering of one’s sexual emissions,
which are at once the stuf of life iself (according to Indian medicine) and
the saff of lfe and preferred food of several classes of Tantric deities, gen-
mllv female. Thete s Sanskri erm that covers both of mm pesofol:

for (mee) Tantic practioners in he medicvl permd “This s the erm
wira, which, commonly translated as *hero” or “champion” in the martial
sense of the word, has for its primary meaning “one who is virle,
of virility."®! It is the practices of these Virile Heroes—heroic in their in-
teractions with the powerful beings they attempt to control, as well as in
the war of the sexes in which their partners are assimilated to the terrify-
ing female deities, the Yogins, to whom their sexual fluids (virya) are of-
fered, or with whom they are exchanged—that exemplify the “Tantic
sex” thatis the subject of this book &

Another term that comes o be applied to the elite male Tantric initi-
ate in the early sources is kulaputra, “son of the clan” (kula), or kaulavit,
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“one possessed of the clan-generated gnosis."®* Kula and Kaula are at once
metaphysical categories, categories of texts and their lturgies, and kin-
ship terms. I begin with a discussion of the former, more technical uses of
the terms. In much of the later Tantric exegetical lierature, the term kula
becomes “semanticized” into a broad range of significations* most fe-
licitously encapsulated by Paul Muller-Ortega in the term “embodied
cosmos."® Important among these is a Hindu classification of texts and
their corresponding liturgies and cults. Here, | am referring to the self-
prochaimed "Kula Tantras,” which distinguished themselves from all other
types of Tanira by referring to themselves as “Kaula,” and others as “Tan-
rika” collectively. Some time in the eleventh century, these Kaula tradi-
tions were systematized into damnayas (“ransmissions”), comprising the
cults of the goddesses® of the (1) Trika, named Para, Apara, and Para-
par(the pasamndya, the “prior” or “eastern transmission”); (2) Kli (the
wardmnaya, the "higher” or “northern transmission,” also known as the
Krama, “sequence”); and (3) Kubjika (the paicimamnaya, the “final” or
“wester transmission"). Later the cult of (4) Tripurasundari would be
added as a fourth Kaula tradition, the daksindmnaya (*southern transms-
sion”);¢ stil later the Kulamava Tanora would claim to represent a ifth tra-
dition, the frdhamnaya (“upper transmission”). %

A number of Kaula sources state that these five traditions flow from
the five mouths of Siva, evoking either the five-headed Sadasiva of the
Saivasiddhanta®® or the paicamukha liga, the five-faced phallic image of
Siva.® Many of the same sources also posit a sixth mauth, called the
“nether mouth” or “mouth of the Yogini"—a reference to the yoni, the
vulva-shaped chasing in which the liga is inserted—as the source of a
sixth stream of teachings and clan lineages;"! and Kaula systems of the
Kathmandu Valley and elsewhere have been classified as the sadamnaya
(“six transmissions”) since the thirteenth or fourteenth century.” Above
all else, these comprise *systematic genealogies” or “flow charts,” in which
the flow i queston s one of teaching, radicions,and lrges—bur l-
timately
head and radiating outward, via goddzses and Yogints, through the trans-
mission of the clan i, ino the various suborders o the clans >

lada, which are
of paramount importance to this study. The primary sense of the term kla
issimply “family,” “line,"“lineage,” “(noble) race,” or “clan.” The term also
is applied o birds, quadrupeds, and insects: a herd of buffalo, a troop of
monkeys, a flock of birds, and a swarm of bees are all signified by kula: as
we will see, this polyvalence is of signal importance for the cults of the Yo-

i I e male Hin ki
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Vivarana, Abhinavagupta derives the term kula from the root kid, which
means “coming together as a group.”* In this nontechnical usage, kula is
a once akinship term and  term applied to voluntary assocationsof be-
ings. This v and redundancy, which

ea, In many esssthe Tantri clen s a¢ once comptasd o the nltared
members of an inner circle, related to one another through the Goddess or
Mother wha s the progenetrix of the clan, as well as o the biologically re-
lated members of human families who form that iner circle. It i this sense
of the term kula—as a “segmentary lineage system,” both biological and
sociological —that has obessed politcal historians of the Indian Rajpurs
for decades. ™ Thy
nonbiologically determined clan practices reinforces the solidarity of the
Tantric clan group. Biological fathers, mothers, sisters, and brothers ini
ate their kin into the Goddess's family, the Tantric clan. Such is siikingly
e cas of the Charans of western ndia, the brds 1o the same Raputs
who term themselves “Sons of the Goddess,” and whose women call them-
selves "Sisters of the Goddess,” with whom they identify”? At the level of
royal cults, entire lincages of princes and kings may be initiated by parallel
lineages of royal Tantric gurus™ Clearly, the use of kula as a kinship rerm
predates and fk

h Iso the in Jai lig d sectaris
ciety, in which kula was an operative term as well.”

In the KJAN and many later works, Siva is referred 1o as akuda, “clan-
in opposition to the Goddess, who is said to be kila, “clanned”: the
Kaula (“Clan Generated" [lncagel) ariss from thei union % While many
commentators interpret this classification to mean that Siva is ontologi-
cally prior to the Goddess—a reading that only applies to $akea-Saiva
metaphysics—this usage also privileges the Goddess as the authentic
source of the life of the clan, her family, in opposition to the solitary male,
Sivat In this context, two epithets of the Goddess, found in the KJAN,
take on great significance: she is kulagocard, “she whois the channel of ac-

he clan,"® and kilagama, “she wh blood

clan.”® The Goddess, through the channel of her vulva and its emissions,
s the mother o the entire low chart of the clan, indeed of the entire em.
bodied cosmos.

Of course, in early works on Tantric sorcery, the sole importance of
knowing a devouring Yogint' clan was as a means to controlling her. In
the words of the Netra Tantra, *In every case in which someone is ‘sealed
in]" or ‘nailed [down]' [by a Yogini or a demon] from a given clan (ki)
[or] who is a portion of a given power, he can only be released from his ils
by an offering to the [leader of] that family"* So, for example, a person
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tormented by the Yoginis and their ilk is to worship their leader, Bhai-
rava® The Kaula began as an endeavor to tame the wild Yoginis and as-
sume the place of Bhairava at the heart of their ravening hordes.

The relationship between the Tontric clans, on the one hand, and hu-
man women and the family units of their fathers and husbands, on the
other, is also illuminating here. Describing the latter in a twentieth-
century Orissan context, Frédérique Apfel-Marglin explains that

h h h different lines (k-
as) and are incorporated into the husband'sline by the mariage ritual,
and at the same time are severed from their father’ line. . .. The fercil
ity of women in the shape of sons preserves the kuda. ... The continuty
of the line therefore is achieved through the seed [of the male], and the
maintenance of the line depends on the feeding by the woman, both in
terms of food and in terms of feeding the embryo with the woman's
¥ 6

Even though a human woman preserves the kula by giving life to her
sons (and daughters) through her nurturing bodily fluids, she is noneche-
less not the source of the continuity of the clan line, which is ensured
through male semen. Indeed, a human woman is seen to have no kula of
her own: rather, upon marriage; her bodily substance changes from that of
her father to that of her husband. " Thisis, in fact, but a restatement of the
old commonplace that the woman is the field in which the man plants his
seed—or more preciscly, an embryonic form of himself, contained in his
seed ® This “spermatogencric” model of animal (and human) reproduc-
tion®—which was superseded in the medical lirerature by 2 combinatory
model near the beginning of the common era—served as the basis for
Hindu inheritance law, according to which the corporate wealth of the
family was always transmitted patrlineally.

There have been, however, important exceptions to this religious con-
struction of biological or genetic catcgories. First, as will be shown in
chapter 3,% the Tantric authors were aware of the role of “female seed”
in human reproduction and of the fact tha both male and female sexual
fluids were necessary to conception.” Second, as Catherine Weinberger-
Thomas and Harald Tambs-Lyche have noted for the Rajput and Charan
communities of western India, women play a prominent role id defining
their husbands' clan identities, with human women sometimes retaining
their own clan identities after marriage.” More importantly, royal Rajput
‘marriages have often involved the adoption by the groom of his bride’s kul-
deut (the vemacular form of the Sanskit kula-deut), her “clan’” or “lineage
goddess.” Such have both cemented alliances between royal families and
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symbolically wed the king to the goddess of the land itself. As Tambs-
Lyche explains:

The queens role . . shows the fundzmental importance of marriage al-
liance in Rajpu polity: . .. The idea of Rajputhood, as it emerges, in-
volves a complementarity of male and female, of brotherhood and al-
liance. ... I this kinship nexus, the place of the kuldevTor clan goddess
is central; linking her to the king are her brothers the bards [che Cha-
rans, mentioned above), from whose caste the goddess is herself re-
cruited. .. [ljn  context where no sate deity ... is found . . caste and
lineage ... become sacred, and over this sacred entiy the kildedt, her-
self a Charani [a Charan woman, presides. . . . [Tlhe Goddess, repre-
senting the integrity of the royal lineage as well s the fruits of alliance
i the forn of fcl becomes the prec symbol of what the king
the power

tosucceed?

As we wil see, these Rajput kuldevis bear a strong resemblance to the
Tantric Yoginis in their appearance, vehicles, and roles. And while in the
Rajput case, Charan women are identified with their clan goddess,it s im-
portant here o bear in mind that the great Goddess or multiple goddesses
of the Tantric human nor marrie
of lfe and energy, they defined clan continuity, i a teversal of the face of
human daughters and wives. Here, their status and role appear to repro-
duce that of the “woman who wears flowers” (pvdiaikhari) in moder-
day Tamil riuals: a family's wielary deity—
the entie host of family ancestors coalesce —is invested and enshrined
? o ensure
the very generationl coninuiy "ot the human brde hatirs when she
marries a son of the famil
Whereas the Tantric tm flowed naturally through the wombs of these
‘goddesses and their human counterparts ot incamations, the Yogins, the
most that a male could hope for was to become 3 kulaputra, a son of the (fe-
male) clan, through initiation. Indeed, while the Goddess is sometimes re-
ferred to as Sukradeu (“goddess semen”) or bindupuspa (“she whose menses
is semen”) in these traditions, her male counterpart Siva-Bhairava is never
given such an androgynous qualifier’ Alexis Sanderson summarizes the
Tantric understanding of female predominance in the Kula in the follow-
ing terms:

The rites of the Yogini cults and the fruits they bestowed were called
kaidika or kaula in the texts which prescribed them, these terms being



Chapter 1

adjectives derived from the noun kula in its reference to the families
o lincages of the Yoginis or Mothers. Thus a Kaulika rite was one con-
nected with the worship of these kulas, and a kaulika power (kaul sid-
dhih) was one that was attained through that worship, above all assim-
ilation into these families (kulasimanyaca). Kaulism developed from
within these Yogint cults. It preserved the original meaning of the term

based
ona homenym. Forkua wasalo taken o mean th body and, by funhn
extension, th . the *body” of po

e meaning neathyexcompased e riginal forthiscosatc -wv was
said to consist of the powers of the cight families of the Mothers. One
was believed to enter the totaliy (kula) through that segment of its
po ane 1 aff by th
casting of a flower during possession (aveda) %

The importance of a substantive link, in the form of the kudadravyam,
cannot be underestimated here, since it was this, the germ plasm of the
divine, literally flowing through the clan, that made it a unified family.
For al intents and purposes, e Kaula diappcared, in the cwelth and
hirteenth in most of the guru-disciple
lineages, a break mast likely occasioned by the progessive Muslim con-
quest of north India. Thereafter, it s only appropriate o speak of Tantric
or Kaula “revivals ™7

4 Introducing the Kaula Universe

A numberof scurces auibute th reformation olll\g Kula, which brought
about the Kl

Siddha who ed the dpracices of 8 lled th
Yogini Kaula intohi JN), heisex-
alted, in later works, as the founder of the Kaula. Because it s arguably a
foundational ext o the Kaul corpu,and because it ofes the most com-
plete an. descriptions of the Kaul 1 origins
specific doctrines and practices, and principal actors, the male Siddhas or
Viras and the female Yoginis—a presentation of selected passages of the
KJAN will be essential to this study. As s well known, an edition of this
text was published in 134 by Prabodh Chandra Bagehi on the basis of the
sole extant manuscript of the work, held in the Nepal National Archives,
which Bagehi dated to the mid-cleventh century™ Matsyendra’s founda-
tional role in the Yogintkaulamata, the “Doctrine of the Clan-born Sons of
the Yoginis,” has been acknowledged in Kubiika sources, while Abhina-
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vagupta lauds Matsyendra as the revealer of the Kaula.!% On the basis of
thes cusde refeences, | ree 1 dtethe KIAN tothe ninch o tenc

century.As such, it i coeval with, if not carlier th
as the Picumata, ava, Malin-
Netra Tantra,

Tantra, and the Kubjkamata. ' It is far carlier than the core texts of the
“Tantric revival” of the thirteenth and fourteenth centuries, the “later”
mala Tantra,®* Kulacidamani Tantra, Kularmava Tantra, Saradati-
laka, et cetera. Still later than these are two other works to which 1 will
nonetheless refer in these pages: the sixteenth- 1o seventeenth-century
Yori Tantra, ' and the Kaulaualnimaya (KAN) of Jinananda Parama-
hamsa, ™ which laver
likely based in eastern
of the “Tantric Renaissance” thar took plxe tn the Kathmand Valley un
der the Malla kings.'®>
Reading the KJAN, one i struck by the coherence and comprehensive-

vine, and semidivine realms of being. In chapter 16 of this work, the Sakia-
iva concept of Kaula as a cosmic “clan” or “family.” whose lines extend
from the great god Siva-Bhairava himself down into every human initi-
ate, is made clear in one of the rare cosmogonic (or ethnogenic) myths of
the enire Hindu Tantric corpus. This cosmogony, presented in the form
of a genealogy, is divided into two parts and interspersed with another
myth, that of the loss and recovery of the Kaula scriptures in the Kali Yuga.
This later myth will be discussed in detail in chapter 4; here we focus on
the Kaula cosmogony, which begins with the divine narrator of the work
identifying himself with the paramar ttvam, the *highest essence” of the
universe:

1 am the Highest Essence; | am the Bhairava [of the Kaula; | am Sa-
dasiva, the Supreme, Srikantha, and Rudra.'®” | am that fisherman.
am the Lord of the Virile Heroes. . . . | annihilate the entire universe:
Iiherefore] | am the Annihilator (samhara), O Clan Mistress! Following
that, | am the Emitter (srastara) in the creaive emission of mobile and
therefore

g
Lam the Orderer (vidhatr).\%

Following this, Bhairava presents a list of six other names by which
he is known, each based on what appears 1o be a fanciful etymology:
he is also called Visvapada, Vicitra, Svetapada, Bhrogapada, Bhastaraka-
Bhagtapida, and Rartipada, 1 He then begins an account of how the Kaula
gnosis was brought down 1o carth:
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Thou, O Great Goddess, art U and 1, dear, am your husband. 1 am
[the goddess] S lord (natha); therefore 1 am [called] Srinatha
When the [¢lan] gnosis was brough down at Kamartipa ° by thou and
1, the essence of four son), the six-mouthed [Skandal, descended into
thee. The clan] gnosis was placed] in the clan scripture by him. .1 in-
habit Moon Island in my nonmanifest (avyaktam) form. . . .!"!

Itis here thatan account of the thef and recovery of the Kaulascip-
after the clan
genealogy continues, beginning with a clear reference to the Samkhyan
categories of avyakiam and mahdtman: % “The great self (mahatman) was
formed,in he beginning, by the nonmanifes (anakiam). B i, the chan-
nelof broug
the clans.”'"" At two points in the following seven verses, the clans and
deities who twransmitted the Kaula gnosis to them are enumerated: ' the
Goddess told it to the clans of Skanda and Ganea; Nandin told it to the
akila; and Jaya told it to the clan of Vijayl and others.'"* Also
th iddhi de possible ref-

erence to the goddess Harasiddhi, whose worship is widely attested in me-
dieval Nepalese sources.''s Finally, the text gives special precedence to
“the YoginT named Kalika, whose exalted position is equal to my [Bhai-
rava'] own.”!¥” Here, the reference to Kalika may be to her central place
in the important Kashmir-based Kaula tradition called the Kali-Krama
(“Sequence of Kalis"), in which she stands alone at the heart of the clan
mandala. Interspersed betsween these two more or less parallel lsts of clans
and cheir respective transmitters of the Kaula gnosis s an explanation of
the relationship between god and his creatures:

That [the nonmanifest godhead] is clanless (akula) where | dwell [on
Moon Island). Then, at the end of a cosmic eon and the end of a cosmic
age [everything) dwells inside my body. Just as there is in an individual
seed (jiva) the origins of a tree possessed of flowers, roots, fruit, leaves,
and branches, so it is as well with the other beings that are generated
within my body. ... [But] steeped in nescience (ajidnam), [creatures fall
into] the condition of the brutish individual soul (pasu).1"*

Here, the term pasu—*domesticated animal," “animal victim of a sac-
tifice”—is employed in the same sense as that found in the Agamas of the
wvasiddhanta: the individual soul or self (pasi) is virtually identical o
h le godhead (pati), i from the latcer due
10 s bondage o matzer (psd). In Tantie parlance, the uninitited are
called pasus (“ignorant brutes”) in opposition to the Viras, whose knowl-

edge isin nosmall part carnal, The former share the lotof all sacrificial vic-
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tims —they are mere “food for the Yoginis"—whereas the latter, the elite,
become the * d.d.nwr.he Yogints” who shar sesual s and pleasres
hth It yin this con-
text thac viruslly none of the sculpture found in the m:dwval Yogint
Yoginis and
hereashoic depictions of th consumprion of animal and bnan fleh
by human “witches” I the KJAN th
he bond of rutish attschment to mater s gnosi (dna)—the opposie
of nescience —in this case the Kaula gnosis that was disseminated, in the
beginning, through the various divine clans, and that now, having been re-
covered, isbeing revsled by Bhairava n this text,the “Beinging Forth of
the Kaula Grosis.

From the Mahakaula [arose] the Siddha Kaula; from the Siddha Kaula
the Fish-Belly.
ages (yugas). In the fist [age] the bringing forch (nimiti) [was made) to
the Kaula; in the second to the [Kaula] known as Mahat; in the third,
to the [Kaula] named Siddhamyta [and] in the Kali fage] to the Fish-
Belly.'

Here, we are in the presence of a mythohistorical account of the cmer-
sence ofth very Kavla traditon that s bing presnted inthe KIFN. The
final they ap-
pear e e 45 snas of Kl prtrice hae Matsyendra s credited
with having fused together to found the *mainstream” Kaula tradition
lauded by Abhinavagupra and others as authoritative. The Siddha Kaula,
Matsyendra’s own “male” tradition of worship of a male supreme godhead,
became fused with the Yogint Kaula, here referred to cryprically as the
“Fish-Belly,”for two reasons. The frst of these is mythological: i this same.
chapter we read that Bhairava, having transformed himself into a fisher-
man, retrieved the Kaula scriptures from the belly of a fish. The second is
sexual, and evocative of the practices associated with the Yogini Kaula. As
Lilian Silbur has explained, the belly of the fish, because it expands and
contracts automatically, is connected in Kaula theory with sexual experi-
ence, since the sexual organs expand and contract in a similar way.'2!

A passage from the twenty-first chapter of the KJN 12 gives a variant
and expanded list of the various subclans of the Kaula, some of which ap-
pear to be stages or phases in a creation process: these are the Sryikaula
(“Clan of Emission, Creation”), Mahakaula, Timiri[-kaula] (“Clan of
Darkness"), Siddhameal-kaula], Matakaula (“Clan of Mothers"), Sakii-
bhedakaula (*Clan of the Divisions of Goddesses"), Urmikaula (“Clan of
the Serpent”)—which constitute “the coming together of the Jinakaula
in the four yugas'—as wellas the Siddhesvaral-kaula] (‘Clan of [Siva, the
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Lord of the Perfected Beings"), the Vajrasambhavakaula (“Clan Generated
from Lightning”), and the Meghaija-kaula (‘Rainwater Clan), “which is-
sued, long ago and far away, into this Kaula.”

In spite of the many breaks in its narrative as well a its epetitions and
inconsistencies, chapter 16 of the KJAN presents a mytho-logic of the
Kaula, both as a clan or family and as a form of gnosis, consisting of the
Knowledge of the true nature —but also the flid “sap” (sadbhava) of that
same family e, Thmgh the clan gnsi thet was ranmied va these

Kaliks,” individ
by i o mw divine origins, may find a way to return t©
their divine source.
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THE ORIGINS OF THE YOGINT:
Bird, Animal, and Tree Goddesses

and Demonesses in South Asia

%

1. Vedic Origins: The Kiss of the Yogint

fogints whose cults were central to Kaula practice had the following
features: (1) they were a group of powerful, sometimes martal, female

vinities with whom human female “witches” were identificd in itual prac-
tices! (2) their power was intimately connected to the flow of blood, both
their own menstrual and sexual emissions, and the blood of their animal
(and homan’) vietims; (3) they were esntil o Tanwric initiation in
which their
mouths":(4)they were posesed of the power of fights () they took the
form of humans, ammah or birds, and often inhabited trees; 6) they were
in isolated
it oo Ellic S priaanic aid e sty voind WALt e
pactheal; and (8) they were never portrayed as practicing yoga for the
slmple reason that yoga as we know it had not v been invened.In ths
Yogints and

ther culs

While the earliest mention of Yoginis in Indian literature is to be found
in a circa sixth-century c.£. chapter of the Hindu Agni Purtna (AP)® and
the circa seventh-century c.£. Buddhist Canyagti, their origins may be
traced back to Vedic, if not Indo-European, sources. The content of a
number of Buddhist carya songs i highly sexual, and one finds an indica-
tion in at least one that the YoginTs role as the consort of the male practi-
tioner had already been established at this carly dare:
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Pressing the triangle fof the yonil, give, O Yogint, an embrace; in the
rubbing of Lotus [vulval and Vajra [penis], bring on the evening:
O Yogin, without you | canno live for a moment; having kissed your
mouth [vulval, | drink the juice of the Lotus.¢

“The general scholarly consensus has been that the Yogint cults so foun-
dational to carly Tantra emerged out of an autochthonous non-Vedic In-
dian source. This analysis is of apiece with a more general view of Tantra)
that it rose up out of the soil of India to graft itself onto more elite orders
of “Thisargument The i
hat goddess trad d I eligion
that welled up to the surface of the religious practices of urban and rural
elites in the ate Gupta and erly medieval periods.' The second finds

ber of ires of in the cls Is of the In-
dus Valley civilizations (ca. 2500-1750 B.c.£.). Here, the argument is that
these cults persisted i spite of the Indo-Aryan incursions but were oc-
culted from the scriptural and sculprural records for over two thousand
years by triumphant Aryanism. This second argument only stands if one
assumes that Vedic religion was itself a purely Indo-Aryan affair that re-
mained toll untouched by he ambient clure of he subcontinert.
H sko Parpola, i 1
have emphatically demonstrated, the mllgmn of the Veds was akeady 8
composite of the Indo-Aryan and Harappan cultures and civilizations. In
the words of Sergent:

Acpresent, eisclar that the Iodo-Aryans, pon arrvig n ndi, drew
itsitual cus-
toms (the construction of fire altars, indoor riuals, the use of the stellar
fthe
Goddess] on the equinoxes ... ) into their own religion. The Indus Val-
ley civilization displays features linked to Varupa but not to Mitra, to
“Siva," but not to Vistu, and overall very few deities in comparison with
the abundant Vedic pantheon. I is not the direct source of Vedic and In-
dian eligion, but rather a quite important component of it

As for the origins of multiple goddesses or of a single great Goddess,
many scholars have seen evidence for their cults n Indus Valley seals that
portray afemale figure with a lotus stem emerging from her vulva; the sex-
ual union of a buffalo and a woman (prefiguring the south Indian cults of
the great Goddess s spouse of the Buffalo Demon);  and of a grouping of
seven female figures, on the so-called Mohenjo-daro *fig deity seal,” whose
connection with the Krttikis of later Indian mythology has been demon-
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strated by Parpola.!! Beyond this, as Parpola hasalso shown, the Sumerian
word for " is expr

stars. I the post-Vedic tradition, Apabharant, the last of the twenty-eight
asterisms or lunar mansions (naksatras)—a configuration also borrowed
from Harappan civilization —is called a yoni. Much earlier the Rg Veda
(RV) call e alar compesed of three stones the "helly of Agni” Sve-
timbara J: the ibh: te

of a vulva (bhaga), while Digambara Jain traditions dexcibe eme s
tersm as having the form of " fieplace conssting o thie stones” ' In
Tantric imay represent the
yoni; and in goddess traditions of northwest India, Vaisno Dev, one of the
Seven Sisters who is considered to be an aspect of the grear Goddess, is
worshiped in the form of three stone outcroppings called “lumps” (pindss)
that represent the three members of the Sakea trinity: Mahalaksmi, Ma-
hasarasvatt, and Mahakalr."

“The point | wish to make here is that i is quite artificial 1o inject a dis-
tinction between “Vedic” or *Indo-Aryan'” radition, on the one hand, and
“non-Vedic” or “Indus Valley” civilization, on the other. The religion and
culture of the Indus Valley civilization i already present in the Vedas, to-
gether with the more predominant Indo-Aryan material, and is no more
“indigenous” to the Indian subcontinent and no more “alient” to the Veda
than the latter. At a remove of nearly four thousand years and hundreds of
miles (o he valey of th Indus o the Gangetc Dosb the heardland of
the Inds

The former mmmnqhm lndl:n goddzsx mdmons and Tantra are
forms of ribal cults that, occulted for centuries by Indo-Aryan hegemony,
erupted into mainstream Indian religion in the Gupta period—will be
tested and, | believe, disproven in the balance of this chaper. It suffces to
scratch the surface of the salient features of the Yogint cults 10 find a vast
reservoir of Vedic and classical Hindu precursors, in (1) the cults of Vedic
goddesses, the Apsarasas (Nymphs), the Grais or Grahanis (female Seiz-
ers), the Yaksinis (female Dryads ) and Dakinis (Flyers or Noisemakers)
of Hindu, Buddhist, and Jain mythology; (2) the various groupings of un-
numbered Mother goddesses and other multiple feminine entities; and
(3) in general attitudes toward women and femininity. Here, textual and
iconographic data are further supported by ethnographic material from
modern-day India, in ways thar indicate that these semidivine (or, if one
prefers, semidemonic) female deiries have been a permanent fixture of In-
dian eligions for well over three thousand years.

Teis generally accepted thar human women played a necessary, if not an
extensive role in Vedic ritual. A recent scudy by Fred Smith s particlarly
enlightening in its careful attention to the types of riual activities and
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the sorts of Vedic deiies with which women interacted. One of these
was the offering, made in the context of the full- and new-moon sacrifices,
10 the wives of the gods, an offering that was combined with those made to
the lunar goddesses Raka, Sinivali, and Kuha (also goddesses of child-
birth), who represented the full-moon day, the fourteenth day of the wan-
ing moon, and the new-moon day, respectively."> The principal activity of
the sacrificer’s wife in this ritual was to pour water down her right thigh
(or between her thighs) after exposing her thigh or lower abdomen, while
the nesgr priest recited: “You are Prajapati, the male, the bestower of se-
men; place semen in me!” The wife herself then recited a verse in which
she urged the wives of the gods to follow the path of the Gandharvas, pos-
sibly identifying the former with the Nymphs, that is, the wives of the
Gandharvas.!é

The same female ritual participants, divine and human, are brought to-
gether inanother Vedic context:thisi the fashioning of the fire por (ukha)
in which the new fire is to be kindled for the riual “piling of fire” (agnica-
yana). Here, the fire por that will serve as Agnis womb is appropriatcly
fashioned by wife, who is identified avalt, While the
firing of the pot fall to the ritval priest, who is compared to the sons of
Aditi, the mantras that are intoned at this time all invoke female deiries:
Aditi,the wives of the gods, the divine women, the Protectresses, Females
w.u. Uncur Wings (athmmzpﬁnﬂh). and other female figures.

least three other rit m

lhe Vedic period 3l of which ivolve demonstration of unbrided e
male sexuality, if not witcheraft. The first is a “husband-finding” (pati-
vedana) tite, which occurs at the end of the Sakamedha, the third of the
four-monthly (caurmasyam) seasonal rituals. Here, the ritual participants
take a derour, leaving the ritual ground proper and proceeding northward

Tryambaka, “Rudra of the Three Little Mothers.” The participants make
offerings to both Rudra and Ambik (“Little Mother"), who is identified as
his sister.* The offering cakes, which are placed on a molehill  are one
more in number than the members of the sacrificers family, with the extra
cake being idencied with an asyet-unborn descendan. With this the
Next,
ight to left, slap-
pingthei ket rhlghx, ax\d e reversin thiedircetion and slpping theie
righ thighs.
A similar rite takes p: the Mahavrata day of the G:

v ol 4 kg th iy reanie of 1 Afvesnath T
former, a group of eight female slaves (dasis) careying water jars crcle the
‘marjalya (the heap of earth to the righ of the altar upon which sacrificial
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sesel are cleaned) singing, makin rval exclmarions, dapping thev
h hil d

gagein mual intescourse nearby.
In the Asvamedha i, fllowing the l(lll\ng of the horse, th king’s

her ritual :upulauon vkl animal, the othr queens (ometines ac
companied by hundreds of female slaves) perform a series of rtual circuits,
inwhich they lap heie highs s hey i th hose e imes o the
. The mantra
e accompanies the entrance of the three queens in this rite evokes
the name Rudra Tryambaka: “O Amb, Ambali, Ambiki. No one is lead.-
ing me. The horsikins i sleeping. " These three names also resonate with
those of the three princesses of the Kasis, kidnapped by Bhisma for mar-
tiage to his younger half-brothers, in the fist book of the Mahabharata
(MBh). Amba, the eldest of these, becomesa powerful avenging figure, irst
undertaking terrible austerities, then becoming partially transformed into
a crooked (kupla), dried-up river teeming with crocodiles, and finally be-
coming a male warrior in a later rebirth through a genitalia exchange with
the male Dryad Sthinakarna (“Stump-Ears”) 2

In all three of these rites, the prominent role of sexually powerful
women moves Stephanie Jamison to affirm:

“The models furnished by the circumambulations at the Mahavrata day
and the Asvamedha make the maidens participation in the husband-
finding rite] all the more remarkable for [the fact thar .. . those perfor-
mances increased almost to frenzy the air of abandon created by the il-

chaste and guarded daughter of the Sacrificer is encouraged, indeed re-
quired, o switl around the fre sapping her thighs and begging for a hus-

b, e It el cn il copiio, tenstha s ey
rather than y y

In Vedic mythology it is a woman named Apali who performs the pro-
totypical “husband-finding” rie, using the equipment and mantras of the
Soma sacrifice to attract 10 her the god Indra and ultimately win a hus-
band * In the myth the maiden Apala “comes down to the water,” finds
the soma, and “presses it in her mouth” (i.., chews ir), and then offers it
10 Indra to drink. She has sexual intercourse with Indra, after which he
makes her beautiful and causes hair to grow in her pubic region. This is
the same Indra who fights witches, as well as an Amazonlike woman with
one breast and a “rusty vagina," in two Rigvedic passages.> The Brihmana
commentary on the Apals myth states that she transfers the soma to In-

—mouth to mouth — through a kiss. Alf Hiltebeitel sees in this hymn
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an alloform of Indo-European myths of the goddess of sovereignty, known
as St in India, who is, like her Irish counterpart Flaih, associated with
“liquids of sovereignty.” water and soma (replaced by beer in Ireland).
Here,then,the "k of the Yogin,and the lids dunk.from her vhva
inthe Old B
10 have their =nrecedenn Vel o o Indo-European traditions, in

to the fore.

2. Apsarasas

Ambi, who in the Mahabharaa (MBR) is pamallv ansformed o 3
“erooked (kufila),d
wa with river goddzss:s nown 2 or mtimately aswcxared with the Satt
Asard, the “Seven Nymphs." Quite often, Maharashiran glorification texts
(mahatmyas) describe these river goddesses as “liquifactions” of heavenly
Nymphs, cursed by this or that ascetic for having attempted to seduce him.
The Siti Asard, who resemble ghosts (bhatas) or ghouls (pisacas) more
closely than they do deities, can either be itinerant or localized—at cer-
s wels,ravines, rocky shorelins, deepriver pools, and oon. They are
black through their
brother or guardian, Mhasoba (sometimes identified with Mahigasura, the
Buffalo Demon), who is their “eighth."*

The identification in South Asia of rivers with goddesses, or of god-
desses with rivers, i so ancient and common as to be overlooked in terms
of s intrinsic meaning. From the very beginning, first in Vedic tradirions
of Sarasvat (the Sarasvati River) and later in the Epic and Puranic Ganga
(the Ganges River), goddesses ae ieniified with lows of nururing vivi-
fying fuids. river,is
lica, a *hologram,” of the great riverine goddess, Ganga, whose flow from
heaven is present in every localized goddess of flowing water —including
the crooked, dried-up Amba and the various waterholes and wells iden-
tified with the Asara. Just as local traditions throughout India identify this
or that temple tank or stream with the “mother” stream, Ma Garga,?® or
claim that an underground passage connects said water source with the
Ganges, 50, too, every local or minor goddess is recognized to be a mani-
festation of the great Goddess. In all cases, every individual case of ariver/
‘goddess replicates “holo-grammatically,” the Mother/Goddess as the fluid
source of all life. By extension, because all women are potential mothers
and, to borrow Stanley Kurtzs insightful aphorism, because “all the Moth-
ers are one,"® every woman also replicates the grear Goddess as mother
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This also means that a woman's sexual and menstrual fluids are as potent
and dangerous as those of the Goddess, and are in fact the same as those of
the Goddess, whose fluids flow through every woman, indeed every female
creature that can be construed as a “mother.” However, it is important to
note what the term “mother” has implied in the history of South Asian re-
ligions, and here again, the Yoginis and their many historical and literary
forerunners play a part.

The pedigree of the Nymphs goes back to the Vedas. The Vedas and
Epics refer to the Nymphs as inhabiting trees, a feature that links them as
well to the Yaksiois,the female Dryads or wee spitits of ancient Indian tra-
dition." In a Rigvedic reference to rital practice involving women, we
find an association of a longhaired ascetic (kein) with a female figure
named Kunamnama, “Unbowed,"* who has prepared a poison (visa) for
him, which he drinks from a cup, together with Rudra. This longhaired as-
cetic, clad in dirty red rags, is also pessessed of the power of flight and is
said to follow the course of the female Nymphs, the male Gandharvas, and
the beasts of the forest

In the Vedic literature, the Nymphs, whose name associates them wih
the waters, are the spouses of the atmospheric Gandharvas, whose realm
they share when they are not wandering the earth* While it i the allur-
ing seductiveness of Nymphs that is stressed in classical Hindu mythology,
Vedic portrayals of them are rather more ambiguous. In the celebrated
myth of Puriravas and Urvasi, found in the Satapatha Brahmana,” the
eroine and her fellow Nymph have taken the form of waterbids when
Purtravas approaches them. In their Rigvedic dialogue (10.95.1, 9), Pu-
rdravas calls his nymphen wife a “dangerous woman” and alludes to the
avian form taken by her race. The same song cycle of the RV describes a
being named Sakuna (“Bird”) as a bearer of evil, while the Atharva Veda
(AV) refers to “Black Sakunt® as the female bearer of evil omens or bad
luck. Tn a long hymn against sorcerers of various kinds, the RV mentions
“she who ranges about at night like an owl, hiding her body in a hateful
disguise,” as well as a rogue’s gallery of dog sorcerers, owl sorcerers, owlet
sorcerers, cuckoo sorcerers eale sorcerers, and vulure sorcerers * There

again with the Yogints: it is dif-
ficult to determine whether the sorcerers and sorceresses here are super-
or subhuman beings, or simply humans in the guise of birds or animals of
varioussors. O coure, it tadionsdakuna becomesthe gnera tem
foromen or ; -
Manava Smum Satra invokes uu Females with Un:ul Wlnm inan zho~
f which fire, the

god Agni, will be rebon "
The Atharva Veda b y about the Nymphs, 1l
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the second chapter of ts second book, which is referred to, in Kauika St
tra 8.24, as the matr-namani, the verses on the “Names of the Mothers,"
and which consists of a hymn in five verses to a figure called “the Gan-
dharva” and his wives. In the final verse, the poet calls the Nymphs “noisy,
dusky, dice-loving, and mind-confusing.” As Jagdish Narain Tiwari notes,
there is no clue in this hymn itself as to why it should have been classi-
fed the “Names of the Mothers” by the Kausika Satra It is noteworthy,
however, tha these mary-namani verses are used, according to Sayana's
commentary on Kaufika Sitra 26.29, “against seizure by the Gandharvas,
Nymphs, demons, etc.,” who, he aserts, citing Taitiriya Samhita 3.48.4,
are the cause of madness. Sayana also quotes the matr-namani hymns from
awork called the $ani Kalpa, with the indication that these are to accom-
any an ofcing made inche oune ofthe scrfe o the Seizen (uha-
yajfa).* While Whitney
teading is possible, and preferable, especially when one nores mn in later
works the ritual pacification (&nti) of another type of Seizer (graha) is cen-
wal  the reament of mental dsoders.
Furthermore, th hymns that are al
t0 35 matr-namani. AV c.m calls upon the Nymphs and other deities to
cure a man of insanity, while AV 8.6 is a hymn intended to guard a preg-
nant woman against a (generally male) group of demons. Yet another
Adharvavedic hymn calls upon a Nymph, who “dances” with the thrown
dice, for luck in gambling, asking her to “seize” (grah) for him the winnings
inthe"clutch* glaha) of dicehe hlds i his hand * The term gl nfct
ly with graha, wh F:eld is much broader,

his context hat n early uusual, and—as t s uur—lndo-Eumpt:an
cure for epilepsy draws together the dual sense of the term graha. A
who is suffering from an epileptic seizure (sva-graha, "scizure by the dog”)
isbrought into a gambling hall through a hole in the roof and laid upon its
round gaming board (actually a depression in the ground), which has al-
ready been strewn with a large number of dice. The term for gaming board
(dyda-mandala) and the identification of the dice with the gods moving
about in the heavens make this an implicitly astrological rite: the dice are
asterisms and the gaming board the vault of heaven.# The boy is then
sprinkled with salt and curds, while mantras are pronounced in which the
Dog:Seizer causing the attack is requested to release him.# Through the
site, the boy i released from the bondage of the seizures caused by the de-
monic Seizers, which are perhaps further identified with the stars or plan-
ets (grahas) symbolized by the dice.

Now,from at least the time of the Vedas onward, this same term, graha,
has been employed in Indian medical sources to designate the demonic
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agents of mental illness, childhood diseases, and complications in child-
birth.* This tradition is not restricted to Hindu India. The Kalacakra Tan-
tra, an eleventh-century c.£. Buddhist Tantric work, prescribes that a
woman afficted by Seizers in childbirth, or a child afflicted with some
isease, be placed bathed
in the five nectars: milk, sour milk, clarified butter, honey, and molasses 5
Tt is in this light that the use of the matr-namani of AV 2.2 “against seizure
(grahi) by the Gandharvas, Nymphs, demons, etc.” and the use of the
same, in the Santi Kalpa, in the context of a grahayajfia, a “sacrifice to the
Seizers,"take us back to the arch healing i d
a circular gaming board and involving oblations to and praise of noisy,
dusky, dice-loving Nymphs. The Nymphs were among the forerunners of
the female Seizers of later medico-demonological traditions, which we will
discuss at length in the next section.

Thirey-six Nymphs are listed by name in the MBh —names that accen-
wate their feminine wiles;* and in fact, the Epic’s first mention of incar-
nations of feminine deities concems the sixteen thousand Nymphs who

Krsna's harem. It als ding to

the Epics, come by the thousands to usher heroes slain on the field of batrle:
up to heaven, exclaiming, “Be my husband.”* These martial Indian Val-
Kyries would appear again, a thousand years later, on the sculpred walls of
the “Tantric” temples of Khajuraho

3. Female Seizers

More than any other group of multiple female divinities, it is the female
Seisers (grahis)—also referred to as Mothers —who are the direct forcrun-
ners of the Yoginis of the later Kaula and Tantric traditions. The carlest
and most important textual window onto these deities is found in the ac-
count of the bith of the boy-god Skanda, in book 3 of the MBh (hereafter
eferred to as MBh 111). In this narracive, which runs for a dozen chap-
ters, several groups of "Mothers” (mtrs or markis) are introduced, quite
unsystemarically, as the enemies, protectresses, minions, or siblings of the
0d, whose own birth story is no less tangled than their own, and
whase own divine nature is equally ambiguous, ranging from the sublime
0 the demanic. Out of these converging and diverging narrative strands,
a canonical number of nine Seizersis generated. In addition, there isin this
long passage a great wealth of data on Kushan-era goddess cults in India,
data that s supparted by textual, sculptural, and ethnographic evidence
spanning nearly two millennia.
I this section | will present the tortured story line of Skanda's birth as
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given in MBh 111, pausing frequently to present external sources to prove
that d

in some cases continue to correspond —to important goddess cults. For
purposes of organization, | will present groupings of female deities under
Roman numeral headings; and individual goddesses demonesses for whom
literary and iconographic evidence indicates an important cult tradition
under Arabic letter headings.

1. Mothers of the World

Aker having listed several of the great river systems of South Asia, the

ta states that all rivers are mighty (mahabalah) “Mothers of the
Unlvem (viSeasya matarah).*' A comparable term (mattama visvasya) is
alm\dv found in the RV in reference to the waters from which the god

2 The same term is also applied to the femal

ey are additionally called “Maidens” (kumars) in MBh 111 This group is
also closely linked to the Mothers of the Kushan era, on whom we will fo-
cusin whatollows. In Vedi mythology (R 111.2), Agissaid to have
that b he Pliades

Katherine Anne Harper argues that the
goddesses with Skanda (and thereby with Siva) is necg&wulzd by the fact
that Agni, whose Vedic mythology later becomes linked to that of Siva,
was considered to have been the husband of the Krttikas in the
Brakmana (2.2.1). In the Epic and Puranic mythology then, the Krttikas
are “transferred” into the Saivite pantheon through their “son” Skanda,
who is the son of both Agni and Rudra-Siva.5

A word on the canonical grouping known as the Seven Mothers (sapta-
métrka) i in order here. This i, in fact, a late configuration: it is not un-
il the fifth century c.£. that such a named group of goddesses emerges in
India. This series, whose members are identified with the energies of the
principal male deities of the Hindu pantheon and associated with Siva or
Gaeéa rather than with Skanda, has an iconography that is quite entircly
different from that of the Kushan-age Mothers.# We will therefore have
litle more to say abou this grouping of seven, who become supporting
players of later mainstream $akia-Saiva traditions, and who were “fabri-
cated” for all intents and purposes by Vaisnava and Saiva sectarians of the
post-Epic period in the face of the burgeoning popularity of the cults o the
(unnumbered) Mothers.’

In che MBh 1 accoun, Agn i seduced s s i scossion by the

of six of th Ryis' wives. Af-

ter each bout o(sex, she ukes hlx seed in her hand and, assuming the form
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of a female kite (ganudt), drops it into a golden basin on the reed-covered
summit of White Mountain. The spilled seed heats up to engender
Skanda 5 The boy-god's power is so great that Indra fears he will conquer
the universe. On the advice of the other gods, he sends the “Mothers o the
World® (lokasya matarah) to attack him ¥ When they see he is invincible,
however, theysav 10 him, “You are our son. The world is upheld by us. Ac-
]! Agitated by for you, all of us
ae fowing with mill”™ Matemmal instinc transforms these blocdthirsty,
potentially infanticidal harpies into wet nurses for the child god and calms
their fury. This mytheme, which i also found in numerous myths of Siva
and the fierce goddess Klr, is likely grounded in perennial Indian (if not
Indo-European) notions of the relationship between conception, lacta-
cion, and menstruation, which we will revisit in the next chapter©
‘The Mothers thereater watch over Skanda like their own child, with
one of the Mothers, Lohitiyan, the “daughter of the Ocean of Blood who
feeds on blood,”standing guard over him with a pike in her hand, " and his
father Agni taking the form of the goar-headed Naigameya toplay with the
boy. Of course, the goat is Agni's sacred animal, and a circa 700 c.£. sculp-
wure of Agni depicts ane of his wo awendans s goac headed Tlus na-

kanda, a Mother, 0 have
been quie popular \wnoglaphxca\ly In act,all three s oo, i e
the Indus Valley civ-

ilization.®" A Kushan-era panel housed in the State Museum of Lucknow
(panel no. D-250) shows a standing Skanda flanked by a cylindrical jar
bearing a goar's head on itsrim to his right, and by a single lion- (or goat-
or bird-) faced Mother to his left. This goddess's right hand is raised in the
“fear not” pose, and her left hand holds a baby, lying horizontally, between
her knees: this would be a representation of her role as the infant Skanda’s
nurse. To her lef stand four other female figures.* Another Lucknow Mu-
seum sculprue (n0. 0250) and a Kusharage pane held in the Matbura
Museum (. 00.Ug) b

mmjogman in western Rajasthan depicts Skands
mgnher with a series of goat-headed figures to his right and, to his im-
mediate lef, a figure with birdlike legs, feet, and beak; a similar tableau is
found in Cave 21 at Ellora A ninth- to tenth-century panel (no. H. 33)
from the State Museum of Lucknow collection depicts six goat-headed
goddesses, each holding a child on her lap. In this later context, however,
the image has become explicitly Saiva: these mothers appear in the com-
pany of Siva, who is seated over the demon of epilepsy (apasmara).¢7 A bust
of a female Dryad recently acquired by the Mathura Museum and dating
back 10 the second century 5.C.E. has a goat’s face and ears shaped like
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bells. ln Jain nadmun. rhlx goddess was the female counterpart of Naiga-

mesao o,
ceaton and childbirth This tomplex appears to continue down to the.
present day in the Maharashtran cult of Khandobd, who some scholars
consider to be a moder form of Skanda. In his modern-day mythology,
Khandoba grants a boon to the demon devotee Malla by cutting off his
head and replacing it with that of a goat. That head is visible in Khandoba
temples, beneath the threshold o the shrine.¢”

The earliest textual mentions of nine Seizers (grahas) are in fact found
in the eighth- to fifth-century b.c.6. raua stras, works on stately or pub-
lic rtval. Here, the term graha is employed for a group of ritual goblets or
ladle bowls, fashioned from the wood of a number of tres, or for the liba-
tions poured from them. Mainly named after the deities to whom the var-
ious soma libations are offered, the Maitravaruna or Ajakava graha, the
fourth of this group of nine, is remarkable for its description in a number of
sources: it is marked with “the nipples found on the throat of the goar.”
Here again, the juxtaposition of a group of nine “Seizers,” of which one is
in some way identified with a recipient bearing a caprine marking on its
carved lip, seems to find a later resonance in this passage from the mythol-
gy of the birth of Skanda and in the sculpture mentioned a moment ago
of a cylindrical jar bearing a goat's head on its im.

1. The Daghiers/Mothers, Pt 1
he MBh 111 Inafinal efor redefmzhim. lndn
kanda's ight side with
Yot bearing  spear and divine carings emetges: this s Vilkha ™ Indrn
then secks refuge with Skanda, and the bartle s at its end. The text then
continues:

Hear now of the terrible attendants of Skanda, who are of supernatural
appearance, the dreadful Youths (kuanarakah), who, born from the thun-
derbol’s impact on Skanda, cruelly snatch away infants, both newborn
andsill in the womb.From th thunderbol¢, impack on him were aho
born mighty Daughters (kamyah . )%

After this, the text becomes very diffcult to follow. The Youths take
Vidakha to be their father, ™ and he, like Agni himself, becomes goat-faced
in this role. He stands guard over them in battle, surrounded by the host
of Daughters and “all of his own sons,” while Skanda s said to be the joy
of the onlooking Mothers. Now, the Daughers, "born of the Fire called.
Tapas,” appear before Skanda, and he says to them, “What am | to do?"**
At which point the Mothers reply: "By thy grace, let us be the highest
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Mothers of all the World (sarva-lokasya . . . matarah), and objects of
its worship. Do us this favor.” “So be it,” Skanda replies. “You shall be of
the following sorts: malignant (aiea) and benign (6a)." Thereupon the
host of Mothers (matrgana), having taken Skanda to be their son,’ go

their way.

11 The Mothers of Infants

At this point in the MBh [1] account, the names of these “Mothers of In-
fants” (Sidumatarah) are given: Kaki (“She-Crow”), Halima, Rudea, Brhalt
(“She Who Makes Strong”), Arya, Palala, and Mitra (*Lady Friend")¢
Each of these Mothers has a powerul, terrifying son—yet, as a group,
these sons of seven mothers are called the Group of Eight Heroes (vfa-
siaka). Taken together with Skanda's goat-faced head,” the sixth of his
heads, they are called the Group of Nine. This sixth head, called Bha-
dratakha, is “that from which he emitted the goddess Sakti"—and it is
noteworthy that these verses constitute the sole mention of Sakii as a god-
dess in the entire Epic. This host of Mothers, whose names appear no-
where else in Indian sources, nonetheless forms a part of the Indian reli-
gious landscape. Halimaka (“Yellowness”) is a form of jaundice described
in the Ayurvedic classic, the Susruza Samhica (SS), while Palala (*Sorghum
Stalk”) s the name of a male demon inimical to children in the Atharva
Veda. Rudri and Mitrd are feminine forms of the male gods Rudra and
Mitra. Kaki shares her birdlike nature with Vedic Nymphs and a grear
number of other female deities, also enumerated in the MBh. A pas-
sage from this Epic’s first book states that Kaéyapa and Tamr (*Copper
Woman") are the parents of five bird-daughrers: Kaki, Syent (“Falconess”),
Bhast (“Vulwress”), Dhreardsiei,® and Suki (“She-Parror”). “Kak gave
birth to the owls, Syent o the kites, Bhast to the vultures and birds of
prey. ... Dhari lmre all the geese and ducks ... and Sula . . gave
birth to the parrots.”®! An important feature of the Kushan-age Mothers is
mm A S power of flight of the later
. who inherit much of their character as well as their iconography
fuxn the Mothers

A Aga

Of all the members of thislist, it is Arya who has the most broadly atcested
cultin the Kushan period. Later in this passage, she is called “the mother
of Kumara (Skanda)” and singled out as the recipient of a special sacri-
fice. She s referred to in the contemporaneous Jain Arigavijaas "the great
Arya (Ajja-maha),"® as well asin the fifth- 10 third-century b.c.e. Manava
Grhya Siara, which mentions a festival to Acy (gjamaha), the “mother of
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Skanda"™ In his sixth-century c.. Kadambari, Banabhatta describes
an image of Arya that was placed upon the rice scattered near the head
of Queen Candrapida’s bed, in her lying-in chamber> A fifth- to sixth-
century c.&. Gupta inscription from the Patna District in Bihar mentions
“the Excellent Arya" (Bhadrarya) together with Skanda and the Moth-
s Perhaps the earliest hymn of praise to the great Goddess in all of
Sanskit literature s the twenty-nine-verse *Hymn to Arya,” inserted
into the late-third-century c.6. Harivaméa’s account of the exchange of
' * who is an incamation of the god-

dess Ekanamsa. It identifies Arya with quite nearly the entire panoply of
early non-Vedic goddesses, including Katyayant, Durga, Kausikr, Jyestha,
Sakuni, Patand, and Revati, and, in some recensions, a Yogini whose
hunger moves her to devour all living things? Elsewhere, Arjuna, in the
so-called “Durga Stotra"—an interpolated passage found in certain manu-
script traditions of the Bhisma Parva of the MBh—calls that goddess by

host of names including Arya, Kumari, Kali, Bhadrakali, Katyayan,
Kausiki, and Skandamata.

the end of MBh I f

h gods by Indra, and th
explains that Skanda is at once the son of Agai, Rudra (Siva), Svaha, and
the six women (i.c., the Krtikas, the wives of the rsis).® The gods then
choose 2 queen for Skanda: this is Devasena, who the text identifies with
yet another long lst of goddesses: Sasthi (*Sixth”), Laksmi (“Prosperity”),
Aga (“Hope”), Sukhaprada (“Bestower of Happiness”), Sadvrtti (“Good
Conduct”), Apargjita (“Unvanquished"), $rf (“Sovereignty”), Sintvali,
and Kuh® Most of these names appear to be simple deifications of ab-
stract qualities, although Laksmi and Sri were already goddesses with sig-
nificant cults by this time. Of the three names that are not mere abstrac-
tions, two (Sinivali and Kuha) are lunar Vedic goddess of childbirth and
fertility ! while Sasth is a goddess, closely associated with Skanda since
Kushan times, who continues to enjoy a pan-Indian cult as a goddess of
childbith.

B. Sastht
Scholars tend to refer to cults of goddesses like Sasthi as *folk” traditions,
because they lack the prestige of the Seven Mothers or the great Goddess
of Gupta-age, medieval, or modern-day Saktism.% This is a mistake. First,
all Hindus, whether they be benighted villagers or dazzling urbanites, wor-
ship Sasthi on the sixth day after childbirth. Second, textual and icono-
graphic evidence indicates that this has been the case since at least the
Kushan age. Third, worship of Indian goddesses of this sort, more than that
of any other Indian group of deities, has spread well beyond the borders of
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Indin, o Southeast, Cental, and East Asa” Fourth, these may in act
beIndian version

causing deities, as a passage from H|ppo<uu:s would appear o indicate

The Kidambar mentions nages of Skanda and S panied o the

wall of Queen Cx
‘mon mode of representation of the P Seizers An undated red ocher
cave aintingnthe Bhimbhetka complex near Sanchi in Madhya Pradesh
in childbirth
smuln»nrmnl goddess(ﬁg 2.a). I fact, Sastht had two principal names in
this period: the “Sastht of Women in Childbirth” (sttika-sasthd) and the
“Winged Sasght” (paksa-sasght) —for Sasthi, too, is a bird goddess * A sig-
nificant number of coins,sculptures, and inscriptions from the Kushan and
Yaudheya periods picture the six-headed Sasth, often on the reverse of
coins upon which Skanda is figured on the obverse; and she is figured in
Kushan-age “Vrsai triads” from the Mathura region, flanked by Skanda
and Viakha in 2 way that replicates the Balarama-Ekanama-Krsna trin-
ity In addition, Kushan images of the six-headed Sasthi may have in-
spired the iconography of the canurvyiha (“four sheaths”) forms of the
emerging high gods Vignu and Sivaof e same peiod
Hindu in Inds i since Kush:
times, hers is no more  “folk” cult than those of the grear Goddesses Durga
or Laksm: in fact, the Manava Grhya Sitra, which describes aritual to her
called the Sasth-Kalpa, identifies her with S, the great Goddess of royal
sovereignty.” The same holds for all the other Kushan-era Mothers under
discussion here: they were widely worshiped in the Kushan and early
Gupta eras, whence the abundance of sculptural and seriptural evidence of
thei uls Furthermore, many of them continue 0 be worshiped in Indis
especially in th 1di That
they never belonged o the highest strata of the Indian pantheons may or
may nor be true; however,for the diseases and conditions with which they
have been identified, they were and sometimes remain objects of universal
worship.

Sagght's “six-nes” manifests itselfin a number of ways: she is the spouse
(or sister) of the six-headed Skanda; ® she is the sixth in aseries of deities
including Skanda and his “our brothers®s ' like Skanda, she has six heads;
and also like Skanda, she is worshiped on the sixth day of the lunar
month'S and th sisth day aftr hildbirh. She conrinues o be wor-
shiped down o the dbirth as well s in
siage rites, in north India.’* In Bengal. where her cult s partcularly
prominent, Sasthi is worshiped as a bird-headed goddess and is portrayed
together with anywhere from one to cight infants. There she is also closely
associated with Manasa, the Serpent Goddess, a most archaic pairing that
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b folio r3.f* Graias" Nepal, 1480
5. Wellcome Library, London, Oriental Collecrions, MS Indic 1936. By permision o the Wel

come Library, Lond

is elsewhere represented in an illuminated Nepalese Sanskrit manuscript
inspired by the medical classc the Stéruda Samhica (SS), in which all of the
nine Seizers, of which several are bird-headed, have the bodies of serpents
(fig. 2.b).1 There may also be a connection here with the later depiction
of female energy in the yogic body, now as a serpent (kundalini) and now as
a bird (hamsa). We will recurn to this imagery in chapter 8.

At the same time, Sasthi is closely identified with her cat (sometimes
she bears is face, rather than that of a bird), 1 a tait that closely links her
toanother important Kushan- if not Maurya-age goddess, Hartt, the *
napper” of infants, who is particularly important in Buddhist mythology,
and of whom massive second-century C.£. images of a Greco-Bactrian
stamp, portraying her surrounded by babies, have been found in the region
of Patna, the most important stronghold of the early Buddhist community:
We will return to Harit in our discussion of female Dryads, later in this
chapter.

IV. The Mothers, Part 2

A this point in the MBh 11l account,the six wives of the Seven Ryis who
had been impersonated by Svaha in her seduction of Agni, and who had
been repudiated by their husbands, are dispatched skyward by Skanda with
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the words: “Indeed, you are my mothers and | am your son” they continue
toshine therc asthe visible stars o the Pleiades, the Krteikss ” Hercupon,
Vinats—known elsewhere n the Epic as the mother of the divine bird
Garuda'®— out of nowhere to remind Skanda that she
is his natural mother and to declare that she wishes to remain together
with him forever. Skanda assures her that she is indecd the *matriarch of

! by promising that she will always duell with him, honored
by her daughtcr-in-law, that is, Devasen. Now the entire host of Mothers
(sarva matrgana)— the same group that had adopted Skanda as their son,
and whom he had established as the auspicious and inauspicious “Mothers
of the World" ®—addresses him:

We are praised by the pocts as Mothers of all the World. We wish to be
 mother to thee, and that thou honorest us! . .. Those who were for-
merly appointed''° as Mothers of the World —may that office be ours,
and o longer theirs! Let us be worshipful to the world, may they not be
worshipful. . . . Our children were stolen by them, for thy sake. Give
them to us! "

It is important to note that Skanda gives the same response to the
Mothers of the World as he had to the Kruikas a few verses carlier: “In-
decd, you are my mothers and | am your son.” 1 Who the former Mothers
of the World would have been is something of a mystery, especially given
the fact that a late-sixth-century c.g. inseription from the Deogarh Fort
(Jhansi District, Uttar Pradesh) speaks of the “circle of the Mothers and of
the Mothers of the World."""* Are these the Mothers of the World origi-
nally sent to kill Skanda? The Mothers/Daughters who adopt Skanda as
their son? The Mothers of Infants and their ofispring, called the Eight He-
roes? Or some other group? What is crucial here is that the present group.
is claiming that their own children had heen stolen away, by the former
group, for Skanda's sake —and they are now demanding reparations./
The narrative continues, with Skanda replying:

by you. What

hall | give you?— in your hearts.”
“To which the Mothers reply: “The children of those mothers are what
we desite to eat. Give them to us, together with their [those mothers']
husbands —those who have tumed away from thee.” Skanda answers
“I give you the children, but you have said an evil thing. When you are
well honored, if you please, protect the children.!!5 The Mothers say:
“We will protect the children (may it please thee Skandat) as thou de-
sirest. A long life together with thee is what we long for. ..
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In a note to this passage, . A. van Buitenen opines tht in the eyes of
these (parently demonic) Mothers, the “former Mothers of the World™
than the real biol i} the of -hildren. "¢
1 am inclined to agree with this interpretation, which psychologizes the
demonic Mothers as a group of powerful female figures who are, in fact,
childless and therefore jealous of biological mothers, whose children they
rationalize as having originally been their own. Gail Hinich Sutherland
sives th fllowing succinct anlyss: “Women, i i beleved,are deined
p that,
truncated, usuh in their actual transformation into a demonic (ﬂrm
This reading is supported by the “Revari Kalpa” of the circa seventh-
cenuury c. Kabupa Samhia (KS), which liss over iy jaiahriis—
hers” who enter progeny —
beaste. Th women (of
their own caste?), who then communicate them to others of their caste
through various forms of contagion.'* This meshes with another plausible
interpretation, put forward by Albrecht Weber, that the Mothers are the
female counterpants of the Fathers (pirs), to whom offrings are made
in the context of postmortem $raddha rites: these would therefore be
the wrahful shades of Mothers who had died childless or in childbirth.
In this context, it is noteworthy that Vinata asserts her motherhood to
Skanda with the words: “You are my son to offe the funerary oblation.”
I mod: by . Through-

7

p
out north India, fulfillment of
tial has been cut off —either through death in childbirth, within the pe-
riod of postpartum pollution, or prior to marriage —are transformed into
‘haunting demonesses called curel, curail, alivantin, or jakhin (a vernacular
fnrm of yalsi, “female Dryad”), that take their own children from their
epmothers, or who simply kill babies 1 In Bengal and Kerala, Jogints and
Yaks‘s are identified as demonic spirits of women who died m c}nldbmh "
In Tamil
are termed “erle virins” (ki) and i they die e marriage, are
thought to merge with them. '

V. The Skanda-Seizers

Now the tone of the MBh [ll account changes yet again, as  new group of
powerful demonic figures is introduced. Skanda says to the Mothers:

“Torment the young children of humans in your various forms until
they reach the age of sixteen. I shall give youa ‘Rudraic’ (raudva) imper-
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ishable soul. With it you shall receive worship and dwell in complete
happiness”

Thereupon a mighty man, shining like gold, issued from Skanda's
body to eat mortals. It then fell
unconscious. By Skanda's leave it became a Seier possessed of a Rudraic
(raucra) form. Brahmins call that Seicer “Skandals Epilepsy” (skand-
).

Now, Vinatd is said to be a very violent female Bird Seizer (Sakuni-
fraha). Poana (“Stinky”) is called a Protectress: know her to be Pitana
the [female] Seizer. .. There is a female Ghoul (pisact) with a fearsome

(“Cool Stinky”"). Horrib d she robs hu-
man fecuses. People call Adici [by the name of | Revart: her [correspond-
ing male] Seizer is Raivata ("Born of Revati™). He too is a great and ter-
ible Seizer who torments young and infant children. Diti, who is the
mashes o he Dakyas, s called Mokhamaia, Nothiog leses ber

Ma.am (kumﬂﬂs) whn are said to hm been bocn from Skanda e ll

2s the husbands of the Maidens. Vi
theic ways,they seize children.

Skt i clldthe Moerof Cows by shse who k. Togetr
with the bird
The one who s named Sar:mi s the divine Mother of Dogs. Shz iscon-
stantly snatching away human fetuses. She who is the Mother of Plants
has her lair in the karaja'™ wee. Therefore, persons wishing to have
sons bow to her in the karaja. Now these and the others[i., the nine
named above plus their male or female counterparts] are verily the
eighteen Seizers. They love their meat and drink. They always remain
forten nights in the lying-in chamber.

When Kadri, taking on a subtle form, enters a pregnant woman, she
eats the embryo inside, and the mother gives birch to a snake. She who
That woman is
then viewed on earth as one whose fetus has melted away. The progen-
s of Nymphs akes the emhrya and sits down: the wise thereupon

h h birth). The

vien daugher of the O(e:n of Blood is rememorated as Skandas
rse % She is worshiped as Lohitayani in the kadamba'i teee. Just

e R el in men, 50 Arya dwels in wancon women. A.v: the
e fulfll-

lent in their acts, and uncanny in

ment of desires.
Herewith the Great Seizers of youths have been enumerated by me
Until [boys reach the age of] sixtcen, these [Seizers] are malignant;



The Origins of the Yogint
therealter, they are benign. Those previously mentioned as the “host of
Mothers” (matrgana) as well as those who are male Seizers—all of these
are to be forever known m ‘embodied beings by the name o( Skanda-
Seizers. Their food
oblations of various types, and especially gy oﬁa.ng » When
these are worshiped in this way, they all confer happiness, long life, and
viriliey. .12

This last detail, of the aliernation between benevolence and malevo-
lenceon the part of the Sefers (gaks) s 3 will be demonsrated, o Ieu
motiv of Yogini taditions. It is their beh
zure” (nigraha) and “release” (anugraha) that delme the ways in whnch
Yoginis are approached by male Virile Heroes seeking union (melaka,
‘melapaka) with these volatile (in every sense of the word) female beings.
hapter 7. Also in the
later Tantric traditions, the divine creation of such malevolent beings con-
stiwutes nothing less than a theodicy. The Netra Tantra, for example, goes
to great lengths to explain that the great god Siva originally created the
ravening Seizers, Mothers, and 5o on, to destroy the demon enemies of the
gods, but thar when he rendered them invincible and they began to tor-
ment the entire universe, including the gods, he also created the mantras
with which beings could protect themselves from the same. %

In the MBh 11l account, whereas it is the “hest of Mothers” who are
female Seizers of children, it is Seizers of different sorts that affct males
berween the ages of sixteen and seventy: these are the Divine Seizers
(deva-grahas), (pir-

(raksasa-grahas), Gandharva Seizers, Dryad Seizers (yaksa-grahas), and
Ghoul Seizers (pidaca-grahas). The passage concludes by stating that Seiz-
ers do not touch human devotees of the god named Mahadeva, that i,
Siva, an indication of that god's links to these beings well before the time
of the Netra Tantra. "™ Skanda's link to $iva is further emphasized in the
following chaper of this narative, in which it isstated that Agni had been
penetrated by Rudra, and Sviha by Ui, to produce the boy-god. The
male gods’ dual paternity is curiously bipolar, given that the Vedic Rudra
was often an afflicter of the same women and children of whom Agni was
the Vedic protector.”! The text goes on to say that the seed from which
the boy-god would arise had fallen onto a mountain, giving birth to two
beings named Mifijikd and Mijika, while the rest had drained into a river
of blood, into the rays of the sun, onto the earth, and into trees. This is of

the stain of Indra's .
brabmanicide into arth, women, and trees."” Furthermore, as this chap-
ter declares, Skanda’s terrible flesh-eating entourage is none other than
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Sivats host (ganas), and it singles out one group, the man-eating Vrddhikas
“sired on trees,” as worthy of worship by persons desirous of having chil-
e The i shes sl e of e b pod Skandats feats,

in the “Cloncation of the Goddesof the Markaud:w Purana.

This long passage from MBh 11l the richest early textual source on
agents of miscarriage and childhood discases, divides the Skanda-Seizers
into male Youths, female Maidens, and female Mothers. The first group it
introduces is comprised of two Youths—(1) Skandapasmara and (2) Rai-
vata (who is nonetheless linked to the goddess Revati)—and four Maid-
ens: (3) Vinatd, (4) Patand, (5) Sttapitand, and (6) Mukhamandiks. With
the exception of Skandapasmira, who is clearly identified with Skanda,
all of these are identified with different classes of beings: Patana is a Pro-
tectress (raksast); Steapiand s a Ghoul (pidac); Mukhamandika is a De-

and the Seizer son of R

i el 8 Adic mocher of te g represensehe Adioys, We are
reminded here of the lists, already found in a variety of Kushan- and
Gupra-age textual sources, of the host of semidivine or semidemonic be-
ings of the Indian ‘universe. Sharing the stage with the high gods of clas-
sical mythology are the various classes of deities or demigods known as
Pecfected Beings (Siddhas), Coursers (Caranas), Gandharvas, Wizards
(Vidyadharas), Secretives (Guhyakas), Who-People (Kinnaras), Nymphs,
Serpents, Mothers, Protectors, Ghouls, Ghosts, Beings, Victors (Vina-
yakas), Sorcerers (Yatudhanas), Vampires (Vetalas), Seizers, and so on. All
have their place in the teeming superhuman world, their roles being noted
in shrines, texts, and inscriptions. ¥

Following its enumeration of these six deity and demon “rypes” the
MBh Il account lists the names of three Mothers: (7) the Mother of Cows
(and the bird on her shoulder— perhaps identifiable with Vinatd, the fe
male Bird Seizer listed above); (8) the Mother of Dogs; and (9) the Mother
of Plants. These nine, together with their consorts, constitute the eighteen
Seizers, male and female, who, remaining in the lying-in chamber for ten
nights, seize newborn infants.

Next follows a separate grouping of three additional Mothers—
(1) Kadri, the Mother of Snakes; " (12) the Mother of Gandharvas; and
(13) the Mother of Nymphs, all of whom seize fetuses still in utero, caus-
ing monstrous births or the lossof the child. In addition, these three figures
are named and set apart from the others: (14) Lohitayant, the nurse of the
infant Skanda; (15) Arys, the “mother” of Skanda; and (16) Rudra (who
is to be identified with Siva Mahadeva, named at the end of this passage).
Lasly th et s a sres of male Sefer, many of whichappe o be the

fa number of
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‘The Divine Seizers would correspond to (2) Revari, who is identified with
Aditi, Mother of the Adityas; the Protector Seizers to (3) Patand; the
Ghoul Seizers to (5) Sitapatans; and the Gandharva Seizers to (12) the
Mother of the Gandharvas.

I the final analysi, the list presented here is quite systematic. On the
one hand, it presents the Skanda-Seizers as representatives of all the major
classes of beings, from gods to ghouls, and including mammals, birds, cep-
tiles, and plants. On the other, it divides them into four types: (1) those
that attack the unborn, who are eighteen in number, although only nine
—two male and seven female —are listed (this configuration of seven fe-
males and two males is precisely that found in the later “standard"” repre-
senations of the Seven Mochrs: a1 of sven g are flanked by
Ganesa, Vira-
bhadra, or another form nrs.va). (2) those that attack children up to the
age of sixteen (three listed); (3) Arya and Lohitayant, the “mother” and
nurse of Skanda; and (4) male Seizers that atcack males between the ages
of sixteen and seventy. Additionally, most of the Seizers of the first type
are listed in the medical literature (which is only slightly later than the
Epic macerial found in the MBh 111 account), together with the sympto-

gy of and treatment for the childhood 157 While
the symptoms of each of the nine Skanda-Seizers'seizures is the object of
its own specific healing treatment in the S and other medical works, the
following general treatment is prescribed: in a purified spot upon which
doil lamps have
been placed and oblations of various aromatics (such as cardamom) have
been offeced, the child is smeared with rancid butcer, with the words: “To
Agni and the Krttikas, sutha! suha! Adoration to Skanda, to the god who
leads the Seizers, adoration! | bow my head to you: accept my oblation!
May my child ro longer suffer, may [his health] no longer waver—hurry
up!” 1% Parallels to the treatments of epilepsy on the Vedic gaming board
are obvious.

A fistentury . column fom Utar Pradesh, likely dedicared t0
ers a are i what appears

© bc a group of these Seizers 0

C. Revart
Revatt ("Lady Opulence”) who is mentioned togethr with her male
counterpart

for several centuries (olluwmﬂ the Kushan age. She is identified in the
Vedic literature as an asterism (naksatra), which may have been the starc-
ing point of her carcer as a demoness of discase: deities of Indian astro-
logical cults, such as Jyestha, are often of a malevolent nature.? Epic,
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Puranic, and sculptural data identify Revart as the wife of Krsna's brother
Balarama. These sources make her the daughter of the mountain named
Raivata, which | have identified elsewhere as the modern-day Girnar. ' In
one place the MBh calls Skanda the “son of Revati” 4 Revatiis one of the
many goddesses (together with Patana and Sakuni) that the Harivaméa
identifies with Arya. " The SS lits five names or qualities by which Re-
vat is known: Lamba (“Tall"), * Karala (“Gape-Mouthed"), Vinat (the
Bird Seizer), Bahuputrika (“Having Many Children”), ! and Suskanama
(“She Who Is Called Parched”)

Following the Tandya Brahmana (13.9.17), the KS uses the name Re-
vati in the plural (and interchangeably with jataharind), as a synonym for
the Mothers or female Seizers—that is, as a generic term encompassing
no fewer than twenty individual names (including Patans and Mukha-
mandika) #—and devotes an entire section to her, called the “Re-
vaei Kalpa." 1 This section of the KS opens by explaining that Prajapati
creared Revatt for the destrucion of a demoness named Dirghajihvi
(“Long-Tongue"), whose Brahmanic mythology links het in a number of
ways to the mythic she-dog Saram, about whom more below. This myth
ends by stating that Revati-Jatahri pregnant women and kills
their fetuses or newborns because that is where Dirghajihv and her fellow
demonesses fled into their bellies when she took the form of a bird (sakuni)
10 hunt them down.'* As  bird, the KS continues, Revart is “feral, with
her folded wings, diamond-hard beak, talons, teeth, and fangs ... her great
wings are many-splendored.” In her avian form, she s specifically referred
t0asa female Seizer and sister of Karetikeya, that is, Skanda. *! This enc
clopedic source in fact enumerates three types of Revars or Jatahsrins

the divine, the h d th s of the

which the avian is the primary subset); as we will sce in chaper 7, the
KJAN will classify the Yoginis into the same three groups. In the case of
birds, cows, snakes, fish, and plants, these Revaris avenge themselves on
i their “killing”
stroyng theie offpring,unles thei crimes are expiared.
AKi

lecs, howad . Mthrs Moo (GMM. 17. 1357), shows oot
ing two children in her respective hands as if intending to kill them by
dashing their heads together. Near her feet another boy (an epilepric?) is
shown lying facedown. Still another boy (also exhibiting seizure symp-
toms?) is shown standing seffly and very erect with both hands hanging
down. A squatting male Dryad completes the tableau. Noteworthy is the
setting of this ensemble: the goddesss “seac” is not the usual bench or four-
legged slab altar, but rather the top of a small hill, the rocks and stones of
which can be clearly scen. N. P. oshi surmises that this may be an image of
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Jataharin: given Revarts identification with Mount Raivara, i is possible
that it is she who is represented here. Of course, in a later period all Yogint
temples would be built on prominences or atop mountain peaks.'**

D. Patana
“Stinky” is very likely so named because she embodies the pustulant sores
whose exuptions are symptoms of chicken pox.'* Her K
{apttand (-Col Scnky, evokes he lte amallpo goddes Stals, the
“Cool One,” who is so called in order that, precisely, she cool herself down
and desist from afficting h:r victims with burming smallpox sores.* The
It inastuch as this god-
desss we:pcn or disease- rensicg coaaaton named Potans.  While the
textual mention in
connection with smallpox <muvua) a goadw named STtala is already
named several centuries carlier in the Kast Khanda of the Skanda Purina.
A th. of a godd ted ass, and b he
elements of Sitala’s iconography, is held in the Allahabad Museum (no.
554): this may, however, be an image of the goddess Jyestha, who also has
an ass for her mount.

Patana also receives a great deal of attention in the medical texts. An
undated manuscript of the Balatantra states tha s purported author, Da-
Sagriva (“Ten Throats," .e., Ravana), had sixteen sisters, all of whom were
known by the common name of Pitans. By virtue of a boon from Siva,

ey were permitted to eat the flesh of newborns. The same work opens by
classifying childhood diseases according to four agents of possession: ster-
e female binds sl b, male b, od sl male bick % T dhe

hana) to the S5,'% Pitana
is d:xnlxd e bt ol i 3 ot IR S W ing s
and disheveled hair, clad in flthy garments, very smelly, and dwelling in
empty, broken-down buildings."® In addition to anointing and fumigat-
ing the child with elaborate medicinal preparations, the SS prescribes an
offering, to be made to Pdtana in an abandoned building, consisting of
crow dung, fish, a rice dish, ground sesame, and alcohol. The child is to be
bathed in water temaining after the performance of eligious ablutions (of
an image of Patana?) and have mantras uttered over him urging Patans to
protect him.

Of course, the most elaborate.mythology of Patana links her to the in-
fant Krsna,  fact of which the MBh itslf is aware. ! It is, however, in the
sixth- to tenth-century c.&. Bhagavata Pioana (BhP) that we find this myth
in s full-blown form. Patand comes to Ky villge ying lhmugh the

ky,

brease for the infont god to suck, which he does forthwith, suckmg the life
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out of her without himself being harmed. After she has fallen dead to the
ground, once again in her original demonic form, Krsna's parents wave a
cow-tail brush over him, bathe him in bovine urine, and using cow dung,
write the names of Visnu over his twelve limbs to protect him. The cow-
erding women then uter mantras overeach of hislimbs, s hey invoke
theis for-
‘mulas are meant to protcct him. Among those mentioned are the Dakints,
Ghouls, Dryads, Protectors, Vinayakas, Reva, Jyestha, Patana, and the
other Mothers, and the male Epilepsy Demons (apasmaras). "

The BhP account ends on a bhaki note: although she was a Protectress,
Patans, who offered her breast to Lord Kryna, is elevated to heaven. The
technique she employs in her attempted infanticide of Krsna is, however,
illuminating, inasmuch as it corresponds to what the canons of Ayurveda
present as the raison d'étre for their prescribed treatmens against child-
hood discases. Termed Kaumarabhrtya (“Child-Rearing") or Kaumaratan-
tra (“Ritvals Related to Childhood"), this, the fifth of the cight branches
of Ayurveda,isstated by the SS (1.1.4) to “have for its goal the healing of
roblems of gestation and changes n the milk of nursing mothers,and the
d milk of the Seizers.
Closely related to Kaumarabhrtya is Indian demonology, Bhitavidya
(“Esoteric Knowledge of [Discases Caused by) Beings”), which is defined in
the previous verse as "having for its goal, for those whose minds are pos-

by .. Scizers, to appease [these] Seizers with propitiatory rites, the
offcring of oblations, etc.”'® Human beings who leave openings, called
“shadow cracks” (chdydchidrni) for Seizers to penetrate become possessed
by these beings, these demons, who make them i, drive them mad, and
destroy them. Cracks in the human immune system may be opend by a
number of means or dispositions: pollution, sinful behavior, straying into
demonic habitats (cremation grounds, desolate forests, crossroads, and so
on). o simply one’s gender o sage n . Pregnant women are cpe-
cially
women smell sweet, lie a melon, and that is why they atcract evl spi-
its.”165 The prime means for combating these seizures of these Seizers is to
seize or bind (bandh) them back, usually through the use of mantras; or to
drive them away through medical preparations, or to satisfy them through
asacrifice, usually a blood ofering.

Patand i porraved 1  bird, in kulp(um as well as mych, in the Epic

period,
in Mathura, Deogarh, and Mandor.'* In the earliest textual version of
the Krsna legend, found in the late-third-century c.e. Harivama, Pitans,
called the “nurse of Kamsa,” comes o the child “in the shape of a bird
(4akuuni)." 4" She s but one of a host of birdlike female divinities found in
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this “appendix” to the MBh. These include the owl-faced goddess Nids

Vindhyavasini,'** who, fond of animal sacrifices and worshiped with urns

of liquor and flesh, inhabits a wood that resounds with the cries of wild
d 19 Elsewh

two of the longest carly lists of Mothers in Hindu literature. The fist of
these,  list of eighteen Divine Daughters (devakanyas), describes these as
resembling Vindhyavsini, “enjoying lymph and marrow, enamored of
liquor and flesh, having the faces of cats and leopards, faces resembling
those of elephants and lions, as well as faces identical to those of herons,
crows, vultures, and cranes.” 1% The second, a list offemale Seizers, names
Mukhamandi, Vidali (*Kirty”), Potana, Gandhapitana (“Aromatic
Stinky"), Sttavata (“Cooling Breeze”), Usnavetali (“Hot Vampiress”), and
Revat, and ends with the plea “may the Mothers protect my son, like
‘mothers, perpecually” !

Pitand is named twice in the AP, once as a female Seizer (where she is
called Patana Sakunt, “Stinky Female Bird"), and once as a Yogint; 7 she
is listed (along with Vidalr) as a Yogint in the Srimatottara Tantra. ' Patana
is the sole Mother or Maiden of the MBh Il account to be named in the
same work'slst of 201 Matrkds; she is also termed a Maiden and a Protec-
tress Seizer in this source, and she is listed twice in the Harivaméa. ™ The
Saddharmapunderika Siura (*Teaching of the Lotws of the True Law"),
an important Buddhist work perhaps as early as the MBh I1l account, pro-
vides a list of multiple demons that includes the Protectors, Prorectresses,
Dryads, Epilepsy Demons, and Patands.'™ The 1131 c.e. an

auributed 111, a Calukya king-
dom encompssed much of the Deccan platau, offers sl s i is
 goddesses: these . the Suskarevaris, the

Yoglms. ‘Yoga-Mothers, Dakins, Patans, Sakints, and Mukhamanditas. "
About a century later, the Srmatouara Tantra’s list of beings to whom
blood offerings are to be made comprises the Yaksas, Raksasas, Bhatas, Ve-
talas, Ksetrapalakas, Dakinis, Ramas, Patanas, Kagapatanas, and the youth-
ful Yoginis whoare inhabitants cf various counties ™ The Hird Sabia
and Brahmanda
e o idivdalnames iclude Kl and DAL 70

E. Sarams, the Mother of Dogs

There is no evidence for a Kushan- or Gupta-cra cult of Sarama, the

Mother of Dogs; hers is, however, a most archaic mythology, extending

back tothe RV, if not 1o Indo-Iranian sources ™ She alo has a place in
Inthe ) of

she cursesthat king for mistrating her pups, the Sarameyau.® She is also

present in the Ramayana: Vibbsana's wifc, Sarami, the most sympathetic
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of th Ravana's fortified capital of Laitka, ©
the imprisoned ST % Sarama's presence in this list of Skanda-Seizers is
pponte foe o tessccd. P, sh s the mthologea Mochesof dogs 2
and her role, in the as eaterof
the “outer membrane of the waten” ® prepares rh: way for her role, in
MBH 11, as a snatcher of human fetuses. Second, there is in the medical
literature a close link between the childhood disease of epilepsy (embod-
ied as Skandipasmara) and epileptic seizures, which are called “dog-
seizures” (oa-graha), no doubt because foaming at the mouth is a ait
shared in common by epileptics and dogs suffering from distemper. It is
only, however, male Seizers who are identified with epileptiform seizures
in the medical literature; this is presumably because it is especially young
males who are subject to them. ' Perhaps for this reason, the Astanga-
hrdaya lists the (male) Svagraha (“Dog-Seizer”) in place of Sarama in its
list of Seizers. A figure by the name of Kumara—if the term is not simply
being used generically as "boy"—is associated if not identified with a dog
ina number of Vedic and medical sources, which associate him with patho-
logical conditions suffered by women and boys.

. Surabht, the Mother of Cows
Like Sramd, Surabht seems no o fave had 2 woship clt at any pevied
in Indi Hi d of arich mythol-
ogy, which more cﬁen than not presents her (or her alloforms) as a dan-
gerous,feral creature. The sage Vasistha's wish-fulflling milch cow (kima-
dhenw) is named Surabht in MBh 1.93.8-33; however, elsewhere in the
same book of the Epic, this cow is named Nandini. Nandini, whom Va-
sisgha’s rival Vidvamitra is attempting to steal, becomes enraged and ex-
cretes armies of outcastes from her every orifice: anus, mouth, and ure-
che. David Shulman noesthat the Coddes s symbolzed in many of
herlocal sh hsh
who “gives birth to hﬂ consort after slaying him"—as a "bln:k and wlme
cow. th vilen Kamadhenu who givs il o the dety and et draws
forth his blood.” % S} hat in Tamil Nadu, th
a murderous gnddexs ngm nxm:d Mali (“Defective”) are guarded by a
black cow, and that bareen black cows are offered to Niti, the diviniza-
tion of evil fate. Since the time of the Vedas, Nirrti has been viewed as a
dread goddess of disease, with hymns to Rudra (himself a Vedic god of dis-
ease) requesting that he hold her at bay."*" Mali s further identified as an
ouscae equivalent ofthe eqally i goddeu yestha, who i accompa-
ed,  The feral cow
has m.. a xymhol of danger since (he time of the Vedas ™ and continues
1 be so down to the present day, as my cowpuncher friends inform me.
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G. Kadra and Vinata
Kadra (“Tawny") is named as the Mother of Serpents and Vinata
(“Curved"), the Mother of Birds in a number of MBh myths; however,
there is no evidence for their worship per se. There is, on the contrary,
ample evidence for the worship of serpents (ndgas) and birds (sakunis),
both in lterary and iconographic sources. An important Epic myth that
makes Kadei and Vinata rival sisters, and that dates from perhaps the
sixth century B.C.., is one of the oldest stories in the entire Epic. " In
fact, this story is older still, being found as it is in the Taittirfya Samhita—
with the important difference that in this version Kadrd and Vinata are
‘both birds."" This is in fact one of the most widely told stories in ancient
mythology, with parallels found in Norse, Greco-Roman, Iranian, and
Babylonian sources.'” An equally pervasive mytheme, that of a lloc\( of

goddesses, i found wide array of Indo-E:
ions, nchuing the Scandinavian Valkyres,dhe lrish Deichie and her
, the Greek E Mk s B witches
in general ™
VI. Tree Godesses

The types of divinities presented in the MBh [Il account are, generally
speaking, horrific and it bears noting that the entire class of texts known
as the Forest Books (Aranyakas)—texs that do not lose the forest for the
trees—define themselves according to two criteria: for a work to be called
an Aranyaka, it must be esoteric (rahasya), and it must make mention of
the horrible, ghora, divinities.** As we have already observed, the MBh 1
narraive introduces a clas of horrific female tree deities, called the Vrd-
dhikas (“Crones”) or Vrksakas (“Females of the Tree”), about which it
states: “Women who are known by the name of Vrddhiks are eaters of
Human flesh. Those desiing children should worship these goddesses,
who are born in rees.” % A number of coeval Buddhist Jatakas describe
analogous instances of blood offrings made to e spiisfor the birth of
children. %

s we will see in chapter 4, many Tantric goddesses are identifid with
foweing s it th ssided samuria mandl,che mysic digram
of K tree shrine
with s series of wvronndmg el T Aot i sort, which con-
tinue to be essential to goddess worship throughout South Asia, likely
mumbe inthe millons given hefoc hat hey re found n every St

In many parts of north India, these
dess Sitala, whose function and cult continue those of the earlier Pmm
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Figare 3.c. Goddes shine beneath kkejora e, Pali Distict, Rajasthan. Photograph by David
Gordon White.

In the Gangetic plain, it is nearly always the margosa (Azadirachta indica;
Sanskrit nimba; Hindi nim; Tamil vémpu) tree that serves as the shrine of
this goddess, for a number of reasons. First, just as her devotees pray to

itala to be “cooling”—for this is the meaning of her name—the margosa
is lso the tree reputed to offer the coolest shade during the killing heat of
the hot season, the period of the year most identified with smallpox and its
bumming pustules. The trunk and branches of the margosa itself appear to
exhibit symproms of “possession’” by Stals, inasmuch as their trunks are of-
ten deformed by large bolls or burrs.% At the same time, margosa leaves
have traditionally been used as poultices to cool the burning of such cuta-
neous eruptions, as well as to promote the flow of breast milk.!% Precisely
the same associations— of the margosa tree, the believed medicinal prop-
erties of its leaves, smallpox, and the goddess—are found in south India,
with the exception that the goddess is named Mariyamma
Death.”™ In much of Rajasthan, it is more often the khejara (Proposis
spicagera), a thorny multipurpose desert tree, that is identified with the
Goddess. As such, this tree is traditionally worshiped by Rajasthani kings;
yet, at the same time, it i identified with, or considered to be the haunt of,
the male god Bhairava as well as a variety of ghosts and demons, most par.
ticularly female demons called bhiunfs. 2! Candesvari (*Our Lady of Fury”),

other
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an important Nepali goddess whose temple is located in Banepa at the
eastern edge of the Kathmandu Valley,is said to have arisen from the trunk
of a rakacandana (red sandalwood) tree. Her sacred grove is in fact domi-
nated by this species, and barren women bathe in a pool there in order o
conceive. In the upper Kulu Valley of Himachal Pradesh, the yoginis are
said 1o inhabit nut trees, the bases of which are often surrounded by a plat-
form of stones or by wooden shrines. A tenth-century Pratthira stone in-
scription from Partabgath in Rajasthan commemorates a shrine 0 Vafa-
yaksinidevi, the “Yaksint Goddess of the Banyan Tree." ¢!

These tree goddesses are identificd with trees in a number of ways. In
certain cases, the goddess effectively is the tree; in others, she inhabis,
haunts, the tree with which she is identified, but is capable of leaving it to
possess another “host’—an animal, human adult (most often a pregnant
woman), or child. These modes of being in a tree are illustrated in mythol-
ony and conography alk. Baddhic wolmgmphv found borh at the an-

spiris in a minimalist fasmem 252 face, two hands,or & hal-body emerg-
ing from the branches or half seen amongst the leaves of a tree. X A story
from the KSS provides a narrative parallel to this iconographic represen-
ason. A cees named Siddhikari impersonates  ree godless in order
todra him com-
ing fmm afa,she climbs o0 a e and,rsling s branches,calls out:
o me.

pleasure with me.” When che servan climbs up 1 he,she embraces i,
d with her teeth bi He falls out of the

e spitting blood. Then the sound ol“(alah is heard coming from the
tree, and the merchant and servan, thinking she is a bhioni, run away
A second KSS story, involving a Wizard Maiden (Vidyadhari) named
Anurdgapacs and a scone pillr, illustrates the second mode of being in a
tree. An impoverished gambler named Niscayadatta, having no wifc or
lover, i reduced o smearing sandal paste on his back by applying it to a
stone pllrand thn rubbing hlx back against the pillar. One day an artist
he image of the goddess
cm int that ilr Alghting the on the same da, Arurdgapardsce
the goddess's carved image, and thinking the goddess s close at hand, en-
tersinto the pillar. The next time Nicayadatta returns to anoint himself,
Anurigapard stretches her hand out from inside the pillar and affection-
ately rubs his back. He feels her presence, hears her bangles tinkling, and
quickly grabs her hand, forcing her to reveal herself to him. She emerges
from the pillar and reveals her love for him. She leaves him, but shortly
thereafter Niscayadatta,recalling the hand that burst out of the pillar “like
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atree, ¥ g
1o Tantric associations and identifications of wees and plants with Yogints

and goddesses in chapter 4.

4- Skanda-Seizers: General Remarks

The preceding di the Skanda-Seizers, from both inside and
side the MBh 111 account, permits us to make a number of general remarks
conceming the multiple Mothers of the Kushan age in their relationship
10 the Yoginis, who would emerge, i the seventh century asan indepen-
- First, it
o the female Skandz Seizers, as well as most of the other multiple femi-
an age and beyond, d as ither feral do-
Taskic vl (e 6 o) o 8 bk Mokl 1t It Cateory
these il Kal,Sai,Viac, Bevact, and Putand s well s the any
-2 Ipture.?% There
isa certain logn: © mh pcrlnv:'s On thz one hand, it is disclosive of a
notion of contagion: birds, which fly from one place to another, from the
wild forest o the domestic space of the houschold, can easily be imagined
asdiscas carriers. This seems o have been undersood by the redactors of
the Kaudika Sitra,

by birds to places  could no longer harm
the b comeminey n scicon, sisn Inatntion ek plague cou
pared to war in a number of medicval encyclopedias 17 .

How such bird demonesses flew is also important, especially with rela-
tion to the later Yoginis who inherited so much of the winged Mothers'
legacy: In  discussion of the raksasamtarah, the Mother Protectresses
(which are subdivided into eight groups, one of which is compriscd of the
Pitanas), the Brahmanda Purana states that “those beings among them
whose energy is drawn upward (uckrsia) are known as ‘airborne.”” In
other words, their food fuels their fight. Dogs as well as feral cows also
tread the line between the wild and the domesti spheres, with the ever-
present potential for causing damage to the latter. More immediate sl is
the image of the great birds and dogs — or their animal cousins,jackals and

I o foed i s sith

midable and fearsome apaciy, o wolf down the chared remains ofani
malx cavgh i b s

fthe Skanda-Seis L
of dm:w symptoms: Skandzpnm:m. Patana, Sxapmmm and Mukha-
mandika are to be counted in this number. In a general way, the fiery na-
e of these goddesses or Seizers s of a piece with their disease pathology:
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the cutaneous enuptions so often associated with such deadly discases as
smallpox —as well as the more benign but also potentially fatal childhood
conditions of chicken pox, measles, et cetera—are the somatization of
their presence. The victim’s body is on fire from within, his skin set aboil
with these goddesses” fury, with the pustules and pox that erupt being so
many marks (or eyes, or iery vaginas) of these goddesses.t10

Earlier in this chapter, | indicated who the Skanda-Seizers’ cultic fore-
runners would likely have been: names and descriptions of several of thei
number actually correspond to deities whose cults are attested in other
contemporaneous sources. As | will demonstrate in the balance of this
book, these Skanda-Scizers are, furthermore, the prototypes of the Yoginis
of Kaula and Tantric traditions. In fact,  straight line of textual transm
sion can be drawn from the MBh 111 account, through the medical de-
monological literature of the SS, KS, Agtangasamgraha, and other sources,
and into such early works of Tantic sorcery as the Kriyakalagunotiara and
Netra Tantra. The eleventh-century Trika Kaula theoretician Ksemardja
wrote a commentary on this last work, making it the basis for the contin-

i Hindu Tantra. There
is virtually no Kaula work that does not devote long passages to the Yogi-
s, passages that describe their appearance, behavior, and worship in ways
that directly link them to the carlier female Seizers, female Dryads, and
other divinities of the Vedic and Epic periods. With increasing frequency,
it is Yoginis, rather than female Seizers, female Dryads, or Mothers, who
are singled out for propitiation against the childhood diseases and miscar-
riages of which they are the cause, whence the Yogin names Garbhabhakst
(“Fetus-Eater”) and Sisughnt (“Baby-Slayer”); and a fourteenth-century
record from Gujarat, which held the Yoginis to have been the cause of an
epidemic that ravaged that country!

I is important to note here that these goddesses are only tangentially
related to the Seven Mothers of “domesticated” Sakea traditions 12 This is
in fact the great divide between the Kaula, on the one hand, and later
Sakia devotionalism and high Hindu Tantra, on the other. Whereas the
former's cults of multiple Yoginis are based on the Kushan-age cults of mul-
tiple disease-bearing Mother goddesses, the larters foundational Devt Ma-
hazmya (Glorification of the Goddess) and its set of Seven Mothers is a
quite arbitrary standardization of the feminine energies of the great male
gods of emergent classical Hinduism. The gulf between these two tradi-
tions only widens over the centuries; however, since the time that Hindu
Sakea Tantra became hegemonic, in the eleventh and twelfth centuries,
the multiple Mothers and Yoginis of the Kaula have been relegared to the
outer fringes of the mandalas of the grear Goddess’s entourage. In both
cases—the Kushan- and Gupta-age attempts at classifying the multiple
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Mother goddesses and the Sakm classification of the Seven Mo(hers—
what can be said
eight, nine, and sxxty'four) were more important than the plethcra of
names haphazardly offered to fit those slots, names that were only occa-
sionally grounded in actual cults. Camunda was the sole Mother of this
oup of seven to have had an independent cult prior to this Gupta-age
classification, and as the sole Mother to ot have a male spouse, she repre-
sents, precisely, the authentic Kushan-age cults of the multiple Mothers
that we have been discussing.
Thereremlns che quesion of vhat cautd the Skanda-Sefes o dis-
the Recall here that the
Sanskrit term | hnv: been lnnslznnz as sﬂm is graha, and thar, accord-
ing to the MBh and the SS, the Seizers are nine in number" In fact, the
S refers to these as the Nine Seizers (navagraha). The term navagraha is
much better known from another realm of Indian culture: astronomy and
astology. However, the worship of the nine heavenly bodies —sun, moon,
Mercury, Venus, Mars, Jupiter, Saturn, Rahu, and Ketu—as planetary
deities only emerges in the middle of the first millennium of the common
era, in the wake of the importation of Greek astronomical knowledge to
India.?" The earliest textual source to list the planets in the temporal or-
der of their regency over days of the week is  circa 300-325 .. astrolog-
ical work by Minaraja;* there is no iconography of the plancary grahas
prior to circa 500 c.£. images from Madhya Pradesh; and they do not be-
come a pan-Indian phenomenon uniil the beginning of the second mil-
lennium 26 A late-sixth-century insertion in the Matsya Puana (93.1-161
and 4.1-0) on the planetary grahas and their worship s the first textual
source © provide an anthropomorphic dscrpton of them a2 group, un-
der the heading of navagrahas
Now, it is the case that the influence of the planets as principles of
childhood discase can be as baneful as that of the Skanda-Seizers, and the
heavenly bodies continue to be worshiped, down to the present day, in an
apotcopaic mode. This association of the nine planetary grahas with birth
and the maintenance of life is found in several medieval easter Indian
sculptures that depict the birth scene known as “Reclining Mother and
Child,” images in wh:ch the planetary deities are frequently figured above
with iden-
Ly of name and b, believe, thar I t the pradual disppearance
of the grouping of the nine Skanda-Seizers from Indian sculpture and lit-
erature. This identity is noted by N. M. Penzer in his voluminous notes to
the Kathasaritsagara (KSS) when he states that “as the Mothers are sup-
posed to be the planets which influence the unborn child, they are also




The Qrulm of the Yogini

delivery™ 1|

s similar denifcation between the Nine Durgis (muad
sk calld Mooy e the g s e plcecs s Macy S
ser explains:

Not only do the Mmm uard the compass points but they are also re-
he sk the

Y-
Rvagsibe (5 el personificarionsofthe so-clled Nine Planecs. .
“They lthe planets] can *posses® individuals—hence cheir collective
name, *Seizers.” .. . Given the similarity of name and the corespon-
dence of number and malevolent disposition, i slttle wonder tht the
i w

Howgvu. whereas Slusser sees a conflation of two ancient and coeval

oups, many in-
dlamx-s that the latter group is but a relatively recent overlay onto the
former.

Further evidence for the sequential replacement of the female Nine
Seizers by the ale. ine plnets may be found in the Bika Samia of

Purdna, both circa sixth texts
that mm\edmzely juxtapose their discussions of pacificatory rites to the
Mothers with cognate rites to Rudra, the planets (grahas), and asterisms
(naksatras) ** This s further reflected in pairings of Saptamatska and Na-
vagraha panels, which begin to appear on northem and southern doorway
lintels to central Indian temples in the early ninth century and continue
in one form or another for hundreds of years 2 Coeval with these icono-
graphic developments, the eighth- to ninth-century Netra Tantra (2.13-
15) names the grahas twice in i enumeration of baneful beings: according
1o Helene Brunner, the repetition is intended, with the first mention re-
ferting to the demonic Seizers and the second to the nine planets.? At

b h

the
nine planets found in the principal niches of the podium encircling the
954 c.£. Laksmana temple are replaced on the later (ca. 1031 c.6.) Kan-
dariya Miahidera temple wih images of the Seven Mother, Viabladra,
and Ganesa. ¥ The [
of Saiva temples throughout India, continuing a pnmevd\al link between
Siva or his son Skanda with the multiple Mothers or Seizers in Kushan-
and Gupta-period traditions.

“This cluster of identifications also brings us back to what I believe to

the term
bling ricual of the Vedic period. Here, the boy afficted with “dog:seizure”
wasstretched out over a gaming board strewn with dice, which represented
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the stars or planets moving across the vault of heaven Nearly all of the
uses of the term graha seem to be present here; all that is missing is a femi-
nine figure of the Skanda-Seizer variety. Yet this missing link appears also
1o be provided by a commonplace o he Indian medlcll wradition on the
. first found in the

Rmm hi s che denifcation of hefemale Skanda. Seier affceng an
infant child on the basis of the day, month, and year in the lfe of the child.
Thas,fo cxample, ll childhood sfctonsflling on the thid day, the
third yond ¢
age of twelve months) of a childs h’e are aunbuled to Pitant, regardiess
of the child's symptoms.* Another such system is found in the three hun-
dredith chapter of the AP, appended to that work after the cleventh cen-
tury Three parallel systems are found in a circa twelfth-century Hindu
work entitled the Tithidakinikalpa, of which the sole extant manuscript is
found in Jammu, in northwestem India. Here, while the female discase
demon is dencified as a Dakint rather than a Yogini, the basic system s the
same: the fifteen dates of the lunar fortnight are identified with fifteen dis-
cases, with a particular ddkmi o be worshiped in cach case " As we wil
discussiin P dakint and yogint are nearl;
in Tanric wadtions,with Buddh outcs favoring the former and il
the latter. Here it should be noted that mkha' ‘gro ma, the Tibetan trans-
lion o the tem dakin s als the colloquial tem fo "bird” n tht an-
guage, but with a feminine ending 7

A nearly identical system, curtently in use in Kerala,” is found in
the circa seventh-century KS and the coeval fifty-second chaprer of the
AP This last source further emphasizes the connection between the
Yogint temples and the sun: arrayed around the twelve-armed (represent-
ing the solar months) Bhairava, " the gnomon at the center, the circle of
the Yoginis represent the “female Seizers” (grahanis) governed by the solar

b.Inf

of Siva is one that goes back to at least the period of the Ellora cave tem-
ples. Furthermore, as we will see, this was a goal of the Kaula practi-
tioner, who, imitating Siva-Bhairava, sought to become the “Lord of the
Circle” (cabauarin)ofcirlesof Yogisas well s ofthe encire embodied
universe.

I this particular context, the round hypaetheal Yogin temples may be
viewed as massive sundials, with the shadow of the central Bhairava gno-

mon pointing o diffrent one of th sixcy-foue Yogis every five t six
ar 2 A simil

sculpture, found at Khiching in Orissa, which depicts the ww;
oved sround a polycephalic deiy located o the center of a solar “axle,
with twelve spokes radiating out beyond the “Circle of the Nine Seizers.”
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This appears to reproduce the relationship of Skanda—as well as of Bhai-
rava, who succeeded him in this iconographic complex—to the female
Seizers and Yogins as well as t0 the navagrahas as planets and the solar
year. % Similar sculptural configurations are found on miniature tenth- to
eleventh-century c.. Sirya shrines at Khajuraho, called ravi pithas, “Sun
Mounds." Finally, a type of astrological numerology, called Yogintdata,
remains popular in modern-day South Asia and is featured on a number of
India-based Internet websites.* Here, the term daa refers to the particu-

lar posining of stars and planets at the time of a childs birth, ™ with
eight Yoginis being linked to the nine planets (the cighth Yogint, Sakara,

Tkl U ot i Rals g Ko, e et s deiad

ing nodes of the moon in lunar eclipses). Because of her extended presence
in a person's astrological house (cight years instead of four), Sakata is the
‘most powerful of the eight Yoginis of this tradition, and as such continues
10 receive worship in Kathmandu, at her temple located on New Road.

5. Yaksiois

In her Buddhist legend, the demoness called Haritt (*Kidnapper”) is con-
verted by the Buddha and elevared into a protectress o children ! In the
Palilierature as well as on the sculpred railings of Bharhur, she is accom-

panied by other female figures named Jara,* Jyesth, Culakoka, and Ma-
Bk 15 st oo et il et stk i
headed Naigamesa (also cansidered to be a Dryad)," or, much later, of
the Tantric deity Ucchiste Ganeéa 2 Harfth may be further identified
with Jataharint (“Child-Snatcher"), of whom long descriptions are given
in the KS and Markandeya Purana. She is called “one who feeds on flesh”
(piStaéana) and is an agent of miscarriage who feeds on newborn chil-
dren, whence warnings to guard against her in the lying-in chamber. % In
thesisi centuny Haracria (.6-3). e s menvioned n the contexcof
k, Sankara
explains that a ﬁxnr: with a cats face and surrounded bv a crowd of chil-
dren was set up in the lying-in chamber.*” Har is represented very fre-
quently in Buddhist sculpture s the consort of Kubera, the king of the
Dryads, and the two are represented together on a sculpture from Mathura
with eighteen children at their feet ¢

In all of these respects, Haritt is a garden-variety demoness of childhood
diseases. Indeed, certain early Buddhist sources identify her as a smallpox
soddess;2® and Hornt is worshiped today as Stas, in her temple at the

in Kathmandu. H detail from the Chi-

nese version of her Buddhist legend is o salient interest here: Harit began
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her career asa Yaksini, a female Dryad, named Abhirati: it

of her depredations that the rownspeople of Rajagrha call her “Kidnap-
per."5 More than this, Buddhist mythology tells us that Harit's wrathful
behavior stems from wrongs committed against her in a previous life:
lost her

forced
child !

Haritt i not the sole female Dryad to have gone bad. In the Ramayana,
ane of the earliest explois of young Prince Rama is to slay Tadaka/ Tataka/
‘Taraka, a beautiful female Dryad who, due toa curse, has been transformed
into a man-eating Protectress with a hideous face." Fully as much as the
Mothers the female Dry the Yogi-
nis of Tantric tradition. They are also closely connected with the Pro-
tecuresses, as evidenced in the two myths mentioned above, as well as an
Epic etymology, which states that when Prajapati created beings to protect
the waters, some of them said “raksamah” (“lec us protect”) and others
said "yaksimah” (*let us gobble”)—and so the two were called Raksasas
and Yaksas, respectively Slightly later both the Buddhist Jatakas and
the Hindu Mazsya Purina document the fact that Dryads received blood
offerings 4

Dryads, while generally auspicious, are at times portrayed in literary and
popular traditions as giant cannibals. In the case of female Dryads, it is
most often their seductiveness that is highlighted: even Tadaka began as
2 beauty. Conversely, Kuvanna, the Yakkhin (che Pali form of Yaksini)
queen of the island of Ceylon, first appears as a bitch and then as an
alluring maiden to the conquering Prince Vijaya, in the Mahdvamsa
Comparisons with the Indian St the Greek Circe, and the Irish Flaith
are perhaps in order here.2% The Mahavamsa portrays other Yakkhins as
zoomorphic or zoocephalic beings: Cetiya, for example, has the face of a
mare.7 It should be noted here that in present-day Sri Lanka, nearly
all disease demons are called Yakas (the Singhalese form of Yaksa).2** The
Buddhist Jatakas, a rich source of data on Yokkhinis, casts these female
Dryads in ways that both evoke the coeval Epic data on the female Seizers
and anticipate the nature of the Tantric Yoginis. In a story from the Vala-
s ok, emal Diyads enticeshipwtecked men int thie iy, bind
them with
of their number.* le Telapata Jataka elates chat female Dryads entice
men passing through a forest and “seduce them with the charm of their
wanton beauty. Bur, having excited their lust, they have intercourse with
them and then they kill them and eat chem while the blood flows "% This
theme is one that recurs in both the KSS and in present-day descriptions
of the nature and activiries of Yaksis in Kerala, ! where “Yaksis are ghosts,”
women who have died by aceident, beating, suicide, or miscarriage, and
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who prey on men from li
Perching herself atop a karimpana (a type of palm) tree, the Yakst kills men
and drinks their blood. Women never have such problems with Yaksis ¢
The female Deyad who most closely resembles the Seizers of Hindu tra-
dition is a queen-tumed-Yakkhins, whose story i told in the Jayaddisa
Jataka,
A rival queen cursed her senior queen with the words “Some day I hall
be able to eat your children alive,” whereupon she was turned into a fe-
male Dryad. Then, she scised her chance and grabbing the child in full
view of the queen she crunched and devoured it as if it were a piece of
raw flesh, and then ran off. In this fashion she killed another of the
queens newboms, but in her attempt o devour a third, the queens
guards diverted her, and not having time to devour the child, she hid
him ina sewer. The infan, thinking she was his mother, took her breast
in his mouth and she conceived a love for this son, and went to the
cemetery where she placed him in a rock cave and looked afer him.

Here, we find an analogue to the MBh Il account, in which the infant
god Skanda’s appearance awakens the matemal instincts of the Mothers
who had been sent o kill (and presumably ear) him. Similarly, the loca-
tion of the dwellings of the Dryads parallels that of many of the carlier
Mothers, as well as of the later Yogins: outside the ciry,in a tree or grove,
or on a mountaintop. A slab altar at the foot of a tree was an essential part
of the Dryad shrine (caitya), and clearly was the parallel or forerunner to
the bench, scar, or mound (pitha) of the Mothers and Yoginis of Hindu tra-
dition 4 A number of other clements link the male and female Dryads to
Skanda and his cult. A Jain work, the Abhidhancingamani, lists Kumara-
Sanmukha as one of the Dryads devoted o the tirthamkaras. 5 One of
Skanda's names is Guhya. As such, he is sid to be lord of the Guhyalkals
(the “Secrerive Ones"), a distinction shared by Kubera, king of the Dryads.
These have the special task of supporting Kubera's flying palace: they are
possessed of the power of light and are described as birdlike steeds, or sim-
ply as birds 2 Skanda is also related in the MB to the Ganas, Siva's host,
a role later assumed by Ganesa (Lord of the Host). This big-bellied deiy,
who takes Skanda's place in the later iconography of the Seven Mothers,
is identified with the Dryad named Vinayaka: in the Epic literature, the
multiple vindtyakas, like the Ganas, are imps who possess humans and cre-
ate obstacles for them 2" According to the AP, shrines of the Dryads, Ku-
bera, and Guha (Skanda) are to be situated in northem parts of towns; in
present-day Kerala, blood sacrifices are offercd on the northem side of
temples to ancestral spirits, and it is here that their bloody feasting takes
place.* Shrines of the Mothers are also often located on the northern side
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of temple complexes; ” over the northern door of the sanctum of the fa-
‘mous Vadakkanathan Siva in the center of Trichur tourt i an image ofa
hildbirth. Above thisare bas-

telie mages of rocttes, her acrfcil vietme, shown In profle 2™
As was the case with the Mothers and female Seizers, the collective
name of these groups of female divinities becomes transformed in the me-
dieval period from Yaksint to Yogini, with their function remaining the
same. For example, the Bhiutadamara Tantras (BT), of which there exist
both Buddhist and Hindu versions (the Buddhist version being the earlier
d(hz wo), recommend a type of mantea-based practice colled yognia-

tiple lists of

th mantre. n one cas, paralel lssfom the Hindu andBuddhist BT
call the objects of the yoginisadhana Yaksints rather than Yoginis." This
transfer of the role played by the Hindu, Buddhist, and Jain female Dryads
onto the Yoginis has been noted by Gail Hinich Sutherland as one of the

swruments of power” typical of the later $3kia and Tanric traditions. ™
‘The magical (and sometimes sexual) subjugation of these figures s central
0 the Kaula and Tantric quest for occult powers, and the medieval lirera-
ture i full of instructions for and accounts of aspiring tantrikas seeking to
win the wild hearts or bend the savage wills of Yaksins or Yogints in order
10 succeed in their practice ™ Indeed, as Hermann Goetz has noted, the
alluring, naked broad-hipped nymphs that one finds in sexual union with
sheirmale parners on rovic medievl temple sculpures "are nothing but
the ancient yaksas and yakss . . . popular local fertilty deities.

Yet, as Wendy Doniger O'Flaherty has noted with regard to STuals, it is
a dangerous game that one plays when one seeks to become the darling
rather than the food of these powerful female beings:

ipesiwokea hough she wi hin with senall-
pox if she comes 10 him. ... Even when she is gracious, o receive her
grace is a terrifying and painful form of religious passion. But one has.
lce chaice fthat s he way tha god i, what can one do fshe is de
nied,  if she is worshiped, she may or may
not be destructive, and the worshiper may become immortal ¥/
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THE BLOOD OF THE YOGIN
Vital and Sexual Fluids
in South Asian Thought and Practice

%

1. What Makes Sexual Fluids “Power Substances”!

My original impetus for writing this book was my dissatisfaction with the
weatment | had given of sexual fluids as “power substances” in The Al-
chemical Body. There is no question that mercury and sulfur are the min-
eral correlates of male and female sexual fluids, the dravyams that are so
praised in a number of alchemical works, but this masks the deeper ques-
tion of what it is about sexual fluids that causes them to be viewed as such.
The following appear to be the most plausible reasons, which, combined,
account for this ideological complex: (1) Indian traditions have always
viewed sexual flids, and most particularly uterine or menstrual blood,
as polluting, powerful, and therefore dangerous substances.! (2) Ancient
culsof“arth Mother goddeses oundthroughaut Inda, poray ber e
male seed,
animal sacrifice, or some ritual substitute. (3) Tacn onglmled among a
subaltern stratum of the Indian population tha, lacking the means to pro-
cure the dravyams of orthodox worship rites, made use of readily available
human sexual fluids in its practice.’ (4) Women reputed as “witches,”
sometimes called Yogints, consumed vital flids i their “covens,” includ-
ing both the blood of child and adult victims, and the sexual fluids of their
male partners. (5) Emergent medical understandings of the role played
by sexual fluids, both male and female, in conception, gave rise to the con-
cept of these as power substances and to the notion that a transfer of the
same 1o the initiand was a requisite moment in Tanuric initiations*
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(6) Elite Tantric practitioners self-consciously subverted orthodox purity

codes by manipulating sexual fluids as a means to effecting a powerful ex-

pansion i the limited

brahmin practitioner to the all-encompassing “god-consciousness” of the
5 In Kaul i all of the ! bined

into an elaborate system of human, animal, vegetable, and mineral ho-
mologies, ofien expressed in an encoded form.

2. Bloody Dangerous Women

An etiological myth of menstruation, found in the Vedic literature, de-
scribes the transfer of one-third of the “stain” the god Indra has incurred
for his crime of brahmanicide (brahmahatya), committed in the killing of
rtra, 1 ipients.
he carth —exud by fisures,respectively, 50 tooa
woman exudes menstrual blood from the fissure that is her vulva.

India has long portrayed the vulva, or “nether mouth,” of postmenar-
chal women as both bleeding and bloodthirsty, and thercby doubly de-
vouring. On the one hand, a woman must compensate het monthly loss of
blood by drinking blood o blood substitutes: on the other, menstrual or
uterine blood is intrinsically “hor” and “fery.” burning up and consuming
the “cool” male semen that comes into contact with it Alrcady in the
Rg Veda, a woman's uterine blood is a source of anxiety. Two diffcult and
much-discussed passages enjoin the husband—who wishes to avoid the
immediate destruction of his person from the lethal power of the virginal
blood shed on his wedding night—to give the bloodstained cloth of de-
floration to 2 brahmin priest conversant in the magic of Siryd, the daugh-
ter of the Sun and the spouse of the Moon.* The same ideas are taken up
in the Adharua Veda, whose obsessive concern with the defling power of
virginal blood requires that a second complete marriage ritual be held, in
the husband’s home, following the consummation of the actual marriage.
Here, a “scapegoat” brahmin priest absorbs and purifies the bride's virginal
blood of its magical dangers through this second ceremony,in which he re-
fers to the original wedding ceremony, which had taken place in the house
of the bride, as “witcheraft” (krtya).*

P v

i It y
grooms against the awesome powers of their virgin brides. This ceremony
s, however, supplemented in many parts of India by an intervention on
the part of the bride’s mother or some other close female relative, who en-
sures that the hymen is broken prior to marriage. " Aliernately, the role of
absorbing the magical dangers of virginal blood, in puberty and marriage
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sites, will be illed by a female specialist, such as a midwife o the wife of a
barber."" Yet, in at least one case, the role of the male brahmin priest ap-
s to have remained operative, at least until recent times. The “tying of
the wli,” a mock marriage practiced among the high-caste Nayar commu-
nitics of Kerala, was, until recent date, a ritual defloration ofa virgin by a
surrogate *husband,” often a brahmin priest, enacted to defuse the power
of menstrual blood shed following menarche, |n{ek:unglv. the presen-

rite is that it prote dy-

ing a widow, regardless of her future sexual ife. ”Anolhersu:h m-xk mar-
riage, practiced among the Newars of the Kathmandu Valley, follows a
similar pattern: the ihiceremony, in which as many as thirey virgin giels are
married in a single two-day ceremony 10 a bel fruit, consttutes a religious
sanction for widow remarriage.*

i

1% During her
fest menstrual period, a maiden releases poisons from her womb such that
were they 10 be exposed to the sun, would render that heavenly body im-
pure. In this particular context, the danger of this and every successive

of a part-deity, partspirit that i believed to possess the girl and is hung on
the wall of the seclusion room. The kiya, commonly represented as a
is black in color with curly hair por

ing lips, would appear to be a surrogate vulva. ¢

Karin Kapadia, noting that female puberty rites, while absent from the
north, are widespread in the south, points to the fact that these rituals
take the form of a symbolic marriage."? Here, menstruation is viewed as
a second birth for females, since it is with menarche that the mysteri-
ous power of creating children is “bors” in women; in fact, a woman is not
considered gendered until she menstruates.! It is, however, among the
non-brahmanic communities of Tamil Nadu (Pallars, Chettiars, Chris-
tian Paraiyars, and Muthrajahs) that female blood is accorded its greatest
symbolic importance. These groups view female blood as a living stream
through which kinship and family connectedness (sambandham), as well as
the menarchal girl’s kinship with the stars and the destiny-giving planets,
ae wansmied. It s fo thisreason that merstrual horoscopes ae cast,

the moment at which th

gan (however diffcult such i to determine)." In present-day Kerala, ritu-
als surounding the menses o th goddes Chengannu Bhagavatt exp
ity reenact
which an examination of  gils st menstrual bloodsains on her pecd-
coat serve to divine her future.®

The connection between menstruation and fertilty is made explicit in
 which
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urges a man to lie with his wife on the morning following her menstrual
bath. Kaugilya echoes this concept in his Arthaasta, stating that a hus-
band who neglects to lie with his wife following her menses is to be fined
the sum of ninety-six panas.’* In its Pandu-Kuntf dialogues, the MBh
opines that adultery is not a sin if committed with a woman who would
otherwise not make her menstruation fruitful.*

Menstruation —a woman's “seasonal fault” 1w dosa—can only be pal-
liated by a stream of cooling, nourishing, fecundating male vital fluids. In
manyregions o India,local goddeses ar denified wich Mosher Earth an

y goddesses
(i h bhis
vhite i 4 Such
struate during the heat of the summer, at which time the red earth has be-
come the most dried and cracked. According to an ancient south Indian
belef s, ony he sacrifice of mle bloodseed,chrough war and vege
) och

inine’ bodyo{r.he -arth, allows fe. Tl
with hot season rituals observed throughout India. “The essential compo-
e of many ofhes e s hefesing o offering o uqulvalenlsnf

which is pnmanlv sexual, and which expresses itself in the er
counterprestation of their sexual fluids, the source of their frt

The Keralan theater form known as mutiyettu is the enactment of this
situal, in which the blood-seed of the demon Dénkn is spl“ed on dry life-

harvest,

sesson. Thehotsed eah in hisdeyscason's s vmble womb of the carth
‘goddess in her season of menstruation, and offerings of guruti (a mixture of
yellow turmeric, mineral lime, and water) represent her menstrual flow.
When the Keralan goddess Kodungallur Bhagavatt has her annual festival
i the midst of the hot scason, she is considered to be in her fierce mood,
that of a menstruating virgin. At this time her shrine s ritually polluted
with blood sacrifice, ilth, obscenity, and possession.® Conversely, during
the fertile rainy season of the month of Kanni (September - October), the
south Indian earth goddes is an erotic wife, wet, cool, fertile, and impreg-
nated by continual infusions of semen in the form of the “cool” milk and
bananas offered to the serpents identified with her cult.?”

Aswith the primal “Earth Mothers” of India, so with the Tantric nature,
forest, tree, and flower goddesses who e their later evolutes: their peren-
nial favorite meal i  revivifying offering of sexual fluids. These are the
subjects of aritual that, described in the tenth-century Kubjikamata (KM),
is termed the “bolt-practicels), beginning with that of the knife.” Having

fonu the
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entered into a forbidding forest, one uses one’s blood to trace a fearsome di-
), at wh

desses. One worships these with mantras, and then places them in the
midst of one’s own body: They are then worshiped with pieces of one’s own
flesh, as well as an offering of blood. by which they are compelled to recip-
tocate. Then, having pierced his eight body parts (hands, breast, forehead,
eyes, throat, and middle of the back), and having mixed (this blood and
flesh) together with urine, feces, and some liquor, the pracitioner places
the mixture in the offering bowl. Having thus offered his own bodily con-
stiuents, he then worships these goddesses with food offeings, incense,
and 5o on.* Each of seven Yogins is called upon and exhorted to cat one
of the practitioner’s bodily constituents: semen, bone, martow, fat, flesh,
blood, and skin. The practitioner who has so sacrificed his body then ex-
horts these goddesses: “Take now that which i given by me. ... Afficted
am 1, drained of blood (virakia) am 1, broken in picces am . ... O ye god-
Kly take this, my own body, that has bee

passage then concludes:

When he whose body has been so drained of blood [performs this rire]

daily, then the resplendent Yogints come on the seventh day: At the end

of the sevenih night [ofsuch ofring, ey lafford)che spernatral

Contrary [to what one would expect] they in no way deumy [hlm]
[rather] ind together [again all of th

fit aﬂords]
the destruction (nigraha) of wicked ones fand the Yogints] do ot cor
sume any of the fluids arisen from his [the practitioner’] body parts®

Yet th describes the h these Yogins
10 be that of a “thunderbolt-lotus" (vajrapadma), a thinly veiled reference
0 the penis (vajra) engaged in the vulva (padma) * The gradual shif—
from being fed upon by feminine powers or beings o sharing in their plea-
sure through sexual intercourse and more sublimated forms of interaction
—was one that took place over a period of centuries, with important re-
gional or sectarian variations in practice.

Asnotedin he Yoo and theic

ally helped themsel h ked

emhryﬂs or newbom infans from theic moxhen or draining adults males
. The twelfth- Srimatoutara Tantra's

enumeration of beings to whom "semen food" (viryabhojam) and blood of-
feings (bl re (0 be made names a numbet of demic beings—
Bhatas, Vetal: Dakinis, Ra Patanas,
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Karapitanis—to which it adds alist of ambiguous Yoginis: “the “Mound-
born, Field-born, Clan-born . .. and the youthful Yoginis who are inhabi-
tants of various countries, all come together into this circle.”! A fifth-
century pre-Tantric Buddhist text, in its description of strategies to be
employed by monks o batle bstcles to meditation, speaks ofa Yoksiot
named Bhit, the “d
The Netra Tantra (19.188b-gob) describes these beings' activities in me
following terms:

When a woman has been marked by the Beings, then the embryo can-
not be conceived. ... Because the body of every living creature is made
of semen and blood, the protection of both is to be effected by utterers
of mantras. The Seizers who are fond of sexual pleasure have various
sexual comportments. They drink semen and blood.

The extraction techniques of these female entities are described in de-
il in the cleventh-century c.£. Rasamava (RA), a classic Hindu alchem-
ical text. In the context of a discussion of the necessity of using protective
‘mantras in the consumption of perfected mercury, the RA states:

The goddesses—both Airborne and Land-based —partaking (bhaja-

yitea) of him while he is asleep indeed steal away his semen and life’s

blood. (that the

mane] -less practitioner has] tomumed - In a human form, rhey eat
¥ bones and flesh

secping, O it L:dv o the Giod! Arthe end of s sk(p Thelis pﬂ

plex

Sndx thecend b sleep, they make him e)xnlme (hnbhaymm) L)

This, the Tantric explanation for wet dreams, remains a prevalent In-
dian male fantasy, as has been widely documented in Hindu and Buddhist
ik he sleeper, “partaking” of

his vital b bis penis, wit
ing open the question of whether they are extracting the same with their
upper or nether mouths. The answer may be “both,” as a passage from the
Telapatta Jataka describes, with reference to Yaksinis. When men pass
through their forest, the Yaksins “seduce them with the charm of their
wanton beauty. But, having excited their lust, they have intercourse with
them and then they kill them and eat them while the blood flows."*

In modern-day Kerala, fierce tree goddesses of this sort are termed
Yaksis, who are often considered to be young women who died in o before
hildbisth, often as the result of spousal abuse. Keralan folkl h

s h piresses, with an
tion them and living virgin girls, by Keralan
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men as so many succubac. Dead virgins of the Nayar jdi can themselves be-
come forms of Bhagavatt, to whom a shrine must be erected—and it is
through her identity with these powerful and dangerous virgins that this
Keralan goddess hrselfcomes t be viewed asa vampiress whase pimary
I fluid oflife,
his bijam, or blood-seed all o’ her (..1; tituals point to this ¥ As in the

ssage, these succubac are the cause of nocturnal emissions.
The words of one of Swah Caldwlls Keralan nformancsthy s s
and drink it"—is a leitmoty found in Indian literacure and folklore since
the Vedic perod X Tamil noions of women inceasing heir own ok by

their sexual fuid (insriam
intercourse, follow the same pattern.”” So, t0o, do sm it concem-
urelin Mats, in their sleep

and robs them of their seed, making them imporent Quice ofien the
effects of the relarively innocuous phenomenon of noctural emissions
(suapn dos, the “dream fault”) will become magnified in Indian male
fanasies, with a Jala-jogini (Water-Yogin), in a case reported by Sudhir
Kakar, cating a young man alive. ”

3 Tantric Appropriations

Originally, “Tantric sex” was nothing more or less than a means to pro-
ducing the fluids that Tantric goddesses such as these fed upon, without
losing oneself entirely in the process. Here, we begin by presenting de-
scriptions of such as found in three Tantric sources from three different
traditions, regions, and periods. In the circa eighth-century Buddhist He-
wajra Tantra (HT), the Great Adamantine (or Great-Penised) One (maha-
eajrn) states:

Listen, O Goddess, to the service of worship. In a garden, in an unin-

within 2

possessed of yogic knowledge should always worship the naked “Great

Seal” consort. Kissing and embracing her, and touching her vulva, he

should efect the drinking of the fertilicing drops of the “male nose” and

of the honey down below (adharamadhu).* ... He atcains abundan sid-

i and becomes the qualof i the Buddhas, White campor . -

men]is drunk th e

1ng of tonics fo the production of semen.**

In Hind the Tantric Virile He ook of his
own and his consort’s viral fluids in a “eucharistic” itual, whose ultimate
consumer was the Goddess herself, who, pleased, would afford the super-
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Fesii d e

Alate Kaula com-
pilation, the circa sixteenth-century*? Kaulavalinimaya (KAN), describes
the high Tantric Goddess's taste for vital fluids in the clearest possible

terms:

The Goddess is fond of the vulva and penis, fond of the nectar of vulva
and penis. Therefore, one should fully worship the Goddess with the
nectar of vulva and penis. A man— who worships the Goddess by the
drinking of the virle flud and by taking pleasure i the wie of another
man, as well as with the nectar of the vulva and penis—knows no sor-
row and becomes possessed of perfected mantas. But he who worships
Canika without the clan-generated fluids (kulodbhavairdravyair vind)
will see] the good deceds of thousands of lifetimes destroyed
TH hisseed to the Goddess as fluid

ablation. Of greater importance to himself, however, s the female dis-

charge of his female counterpars, without which it is impossible for him

10 become a fully realized Siddha or Virile Hero. In this regard, Kamil

f Tamil Rl

(“Treatise on the Arrow of Lust”) # deserves to be quoted in full:

First Stage:

Like a cow which licks tenderly s call
spread out your tongue broad
and lick her yoni
lapping up the juices oosing out
like a thirsty dog which laps cool water.
Second Stage:

Like a worshipper who circumambalates the shrine
pass your tongue over her yoni
round around from left to right,
‘moving in ever narrowing circles
illyou reach the very cente.
Her yoni will open up

ik adaek and gaping chasm.
Open then the vulvaislips

with firm pressure of your tongue
and insert tsstiff tip inside

like a spear's powerful thrust,
digging, poking deep and far.
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Third Stage:

With your nose pressing against the yoriman [cltoris]
Your tongue enters her innermost shrine.

thrusting and digging and piking decp.

searching for hidden treasures inside.

Inhale deeply, reathing in the mellow odours

of the juices of her yoni.

Fourth Stage:

Taking the protruding, throbbing jewel of her yoni
gently, genly berween your teeth and tongue,
suck it like a suckling feeding a the breast
it il ise and glisten, stand up from itssheath.

T will swell ke a large ruby.

“The fragrant copious discharge

appearing like sweet foam

between the lips of the vulva

is:a rejuvenating drink when mixed with your milk-whice,
lustrous, thick and fragrant sperm.

h 4, Zvele-
bil notes that in some “extremist” Tamil Tantric groups, it i recommended
tha sexual union take place precisely with a menstruating woman, so that
the merging union is eflected of vell, “silver,” that is, male seed, and pon,
“gold,” that is, menstrual blood. The same traditions, which maintain
unanimously that there is a female flow (iravam, “liquid, juice”) corre-
sponding 10 thatof male semen (viniu), recommend the fresh mixcue of

orencyond gl
health when swallowed immediatel
Nm\d\ heal
types. o!memal illness.** Zvelebil's work mm lht Sittars, the Tamil branch
the Siddha have argued

elsewhere thatthe norcher and southern geoups have a common histori
cal background, | would maintain that the Tamil tradition is in many ways
e, somewhat ccenic raiin. Tishaing been sid i nonethe
Viras are in fact port f Tantric
texts and sculptural images as engaging in such practices as have been
poetically sung above.
A celebrated example of such is a tongue-in-cheek account, found
in the twelfth- to thirteenth-century Rudraydmala, of the orthodox brah-
min sage Vasistha's forays into "Greater China” (mahdcina), to which the
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Buddha tells him to go in order to learn the “Chinese practice” (cindcira)
of worshiping the goddess Tara % There, Vasissha stumbles upon a Taneric
orgy,in which “all the eminent naked Siddhas were actively engaged in the
danking of blood (rakuapanodyatah). “They were drinking again and again
{and] taking camal pleasure in beautiful women,*" all of them red-eyed,
stuffed, and drunk on meat and liquor."* There are no grounds for reading
the “blood” of this passage as that of a sacrificial victim: it is menstrual or
uterine blood that the naked, fornicating Siddhas are drinking. Further-
more, in this and nearly every other early and authentic Kaula source, sex-
ual intercourse is never portrayed as an end in itslf, nor as a means to
auaining the bliss of god-consciousness. Rather, it is simply a means o
generating the clan nectar (kulamta), the various mixtures of sexual fluids
whose “eucharistic” offering and consumption lay ar the heart of Kaula
practice. In the words of the KAN, “Having collected that semen [shed in
sexual ntercoursel, one should place i i the special i ofring [vese]
hould s with that
ar. l\'lhen] the Goddess di Il that one desires.™
‘Already in the ninh- 1o tenth-century KJAN, such drinking was esen-
tial to Kaula practice and the attainment of the Kaula gnosis, and thereby
prohibited to non-initiates:

[Concerning] brutish non-initiates (pasus) who are bereft of gnosis, ill
behaved, and without clan authorization: sexual union is not to be en-
joyed by them, nor should they consume the fluid (dravyam) % The wise
finiciare] should consume the oblation [of sexual fluidsl; one should not
allow it to be given to pledges.* [The mantral ro hrah [effects the power
of ] extraction of the blood of the Yoginis.* The clan essence (kaulikam
saram), generated through intercourse with the Yogints, is not to be
given away Poison, menstrual blood (dharamriam), semen, blood, and
marrows this mixture of the “Five Purifiers” s to be employad in] the
daily ritual (nityam). .. [Here is) the means by which one may con-
stantly consume the extraction: one should propitiate the assembly of
Yogints with all sorts of edible and pleasurable items. Thereafter, one
should practice the drinking of [their] menstrual blood (dharapana) if
one wishes to have a long lfe.# One should blood and
semen, ic., the oblation so dear to the Siddhas and Yoginis, in that
[vulval in which an embryo ripens. Flesh is the favorite [food] of the
Sakinfs. Hear [now] the favorite [foods] of the Goddesses: buka flower,
“Siva-Water," blood, semen, and alcohol %

Numerous references to such practices are found in chapter 18 of the
same source, which devores itself to the worship of the Siddhas and Yogi-
nis located within the body, to the performance of the prescribed rites of
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the “Clan Island.” and to the consecration of clan practitioners, for the at-
tainment of supernatural powers * The frs of these, which involves the
use of mantras and the “orthodox” ritual supports of cow dung and pow-
dered grains,affords the practitioner the permission or the power of “min-
gling, i.c. sexual union, with the Yogints” (yoginimelakam), and affords
both enjoyments and liberation * Following this, Bhairava, the divine re-
vealer of this text, turns to the consecrarion (abhiseka) of the full initiated
clan practitioner. The ritual begins with the consumption by the master
and his consort of menstrual blood (wamamram) alone or in combination
with semen (kindagolaka), alcohol, and a number of other substances, in-
cluding the buka flower and the extract of the krsna flower, and concludes
with the placing of ‘that which i o be raied into e head"—that i, the

he mouth

of the initiate: “Thereafier, he becomes a yogin.">
These practices have not altogether disappeared from the Indian sub-
continent. Among the Bauls of Bengal, the male practitioner willdrink a
drop of his consor's menstrual blood once on each of her three days of
menses. The blood becomes progressively clearer and more fluid and so is
compared to the three gunas: here it is understood that the woman exudes
the gunas in her role as Praksti, “Mother Nature.” The secretion on the
fourth day that is subtle and clear, the Biuls say, represents the kundalin,
the *half part” that is beyond the gunas. After drinking this, the practi-
tioner may have intercourse with the consort and gather the energy of the
1.9 We will discuss the origins and yogic practices relating to the
kandalng at lengeh in chaprer 8. As June McDanel notes, Baul riual prac-
tice is based on a quademnity,called the *four moons” (cdricandsa), which,

in Baul
language i, i urine ot ). s (lod,clled i o s

substances are mixed together and drunk. .- Blood (rajas) is the main
‘moon of the four: it is gathered on the third day of menstruation. .. ¢!

Similar practices, found among present-day Nizarpanthis, “Hinduized”
Ismat'lis of western India, are referred to as kunda panth, the “way of the
basin.” According to Dominique-Sila Khan's informants:

offering to the deity (here supposed to be the Tantric Goddess revered
by the Nath Jogis, Hinglsj Mata). Afier the ritual copulation each
woman mustcollect n the palm of her hand the semen virile of her part-
ner, which she deposits into a round flat earthen vessel called kunda. At
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the end of the ceremony all the sperm is mixed with chirma (a tradi-
1 llet, ghi d

by allthe members of the sect. It is named payal.#

The term kunda is the vemacular form of the Sanskrit term kunda,
which, maddmon 101 sandard meaning of b or wesel” s e
f“that which is arisen
from the besi (o), the KAN states that “even with one thou-
sand pots of liquor and one hundred-weight of meat, the Goddess is not
pleased [if these are offered] without the ‘emissions of the basin and the
ball™ (kindagolaka) & Most of the forty verses that follow this preamble
comprise an extended description of foreplay, of “drinking the liquor
chumed out by the tongue of the Sakti” (Sakijhvaviloditam), the “churning
of the vulva” (yoneh pramanthanam), the “gathering of the fluid known as
‘arising from the basin'" (kundodbhava), and the "arising of the ball” (golod-
bhava), that is, female and male sexual emissions. These combined fluids
(kundagolakodbhava) are then purified and offered to the gods * Kundago-
laka is  term found in nearly every Tantra to describe the sexual fluids em-
ployed sacramentally in the various rites. In TA 20.141- 42, Abhina-
vagupta simply states that “Saki is the basin (kunda), Siva the phallus
(linga), fand] their union (melaka) the supreme ground.”®> While this and
the KAN imply that kundagolaka is a combination of male and female
emissions, other sources restrict the use of the term to specific types of fe-
male discharge. So, for example, the Samayacara Tantra calls the menstrual
blood of a married woman “arisen from the basin” (kundodbhava), and that
ofa widow “generatd from the bll (skodbhavs) 4 The Marabeda Tan-
tralists six types of
age of the source: kundagolaka is included in this 1m & According 10 (hc
ﬁ,mmlmya kuuda refers to male and female sexual fluids together, and

I fuid of a widow Lovise Fin,th tralaorof he Ku
lacidamani Tantra, gives th
charge, as reported to her by Sri Batohi Jha, a contemporary Sakta pandit
from Mithila: kunda is the irst menstruation of a maiden born out of wed-
lock and gola her first menstruation after her father's death. Other types of
menstrual blood include “adamantine flower" (vajrapuspa), the first men-
struation after defloration; “self-arisen” (svayambha), any womans first
menstruation; the “flower of generation” (bhavapuspa), a woman's regular
monthly period; “white clay” (gopicandana), a mixture of semen and men-
strual bloods and the “crest jewel of the clan” (kulaciidamani), menstrual
blood freely offered for the purpose of Tantric practice.#* The Mundamala
Tantra praises the blood of a virgin as the optimal offering to the Goddess
in the following terms: “The flower or blood (kusuma) generated from the
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cwining vendrils () of 8 maiden, who has noc had sexal incercouse
with a male, he ‘self.arisen flowe red
Sihlune) Gecausi sFih s o be o e great Goddess™® A
number of Buddhist Tantras also employ the term “self-gencrated sandal-
woad” for uterine blood;™® while the alchemical RA boranizes the term
Jaandagolaka ino a combination of the herbal essences of the candali and
vaksast plants.™ We will retun 10 a discussion of the Tantric consort as a
“flower-maiden’ in the next chapter.

4 Fluid Gnosis

Because all life, all fluids, flow from the womb of the Goddess, the original
source of the female dishargs consumed b Kaula naes s of necesio
the Godds
eral times (in me vocative) in the KJAN: this is the epither kuldgama
Here, unlike dgama, “scripture,” the feminine term dgama has a physiolog-
ical sense attested in the Manu Smrti (8.252) and Suéruta Samhitd (SS), in
which it means ssue” of bood or“course” of a fid.Referingtothe G-
dess kg hus be read as “She Blood Gives Rise
to the Clan." " He h il
“Clan Scripture,” and the feminine kuligama is likely |nr¢ndad, since fe-
male discharge did in fact contain a “fluid gnosts,” in much the same way
that the female discharge of the Wisdom Maiden of Buddhist Highest Yoga
Tantra initiations injected the initiate with the fluid wisdom (prajia) of
the goddess Wisdom (Prajia) herself, the source of the Perfection of Wis-
dom (prajia-paramita) teachings. This distinction, between “masculine”
textuality (kuddgama) and “feminine” orality (kuagama) is one that is
treated mythologically in the sixtcenth chapter of the KJAN, to which we
will eturn in chaper 4.

Mark Dyczkowski has argued that the technical term 3 (“command”)
bears a similar double sense of medium and message in Kubjika traditions:

The drop of the vital seed which is generated thereby [by the churning
of phallus and vulva in the womb of energies] i the empowering Com-
mand (55, which i both the surce ofthe uivere and he means o

... The...ajaais he 1 fuid that i re-
leased through the conjunctio with her male partner, The god encour-
ages her to unite with him by reminding her that the ... aja she has to
give is a product of their reciprocal relationship.™

A number of post-twelfth-century Kubjika sources support this read-
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Tantra (MBAT): “[The Goddess] is the bliss of the Command (diia), pure
with blissful sexual intercourse . . . [The Command is the goddess
named] Perpetually Wet (Nityaklinna) who, aroused by her own passion
(svarakea), is free. . . "™ It is this divine command, god-consciousness in
the form of a drop of sexual fluid, that flows through the wombs of the fe-
male Kaula consorts in initiation. This bloodline, this flow chart, the fluid
source of the Goddess's family, clan, and house, constitutes her external
manifest form.”” An elaborate discussion of fluid gnosis, found in the sev-
of the KAN,
of offerings and liurgies:

‘Without a doubr, female discharge is consciousness (samit) in manifesc
form. [The goddess) Paramesani is “Praketi.” and the drop [of male seed.
bindu] s called *Purusa.” Without a doubs, *yoga” s the conjunction of
Siva and Sakti. ... Speaking is “praising.” and embracing is musk, and
kissing is camphor. The wounds, etc. [caised] by the nails and teeth are
worshiping with flower garlands, etc. Loveplay and so on are incense and
il lamps, kneading the breasts is lhe pmsmg of Siva. Know [the prod-

uet of] sexual  the shedding of
semen [the concluding rite of] xelzasmg Ithe image of a deity into holy
water] the clan flid

becomes comprised of Siva and Sakei.™

The same dynamic is presented in the Kamakhyd Tanra (8.23-24b), a
elatively late work from castern India, when it states that “the seer of the
Kula path s favored by the Goddess. Initition [transmitted] imm the lo-
twsmouth of th the clan [fluid] ,0God-
dess! Devotion [that lies] in the clan fluids is considered to be liberating,
The wise man, knowing this alone, through effort, partakes of the clan
knowledge.” One finds the same dynamic, this time on a mineral register,
in the Kikacandevarina (KCM) he “Doctaine o the Fierce Crow God-
dess Tantea, in whi

of mercury and sulfur:

Without the fluid substance (dravyam), there can be no siddhi, and no
enjoyment or pleasure. Without the fuid substance, men become dis-
embodied ghosts (pretas) when they die. They who employ inferior sub-
stances n lfe roam about blindly in the world of the dead.™

‘This emphasis on a concrete substance as substrate for the transmission
of liberating gnosis is also one that is borrowed from the old Saiva ortho-
doxy. In both orthodox Saivasiddhanta and heterodox *Kapalika” episte-
mology and soteriology, the root of ignorance is impurity (malam), which
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(dravyam)
this “atomic impurity” (anavamalam), this substance, can only be removed
through the ritual act of initiation (diksa), in which Siva, through his
grace, effects its removal, using Sakii as his tool ' The Kapalika view is
summarized in the twenty-third chapter of Anandagiris fourteenth- to
fifteenth-century Sankaradiguijaya, in which a figure named Bodholbana
Nityananda praises fearless Kapalika sages who are “always dependent on
the knowltdge (bodha) produced from fud (dravyam), whase hearts are

ngthe excellen nectar arsng from sexual unian."® Oy in such non-
dualis circles as the Trika Kaula would cosmic ignorance become desub-
stantialized, and ritual *doing—that is, drinking—replaced by simply
“knowing." Yet it should be noted that n the same Trika Kaula, the high-
est form of the feminine, the transcendent and consortless Goddess from
which the three Trika goddesses and their Bhairava consorts emanated,
was known as Matrsadbhava, the “Real (Fluid) Being of the Mothers."*

5. Rajayoga, Mudsd, and Maithuna

When subject to scrutiny on the basis of the Tanteic sources, the general
consensus regarding the meanings of the technical terms rjayoga, mudd,
and maithuna is shown to be misplaced. The much-vaunted tradition of
raja-yoga itself, a term that is generally translated by commentators to sig-
nify the most elevared, “royal” practice of yoga, i read in at least one tra-
dition to denote the consumption of male and female sexual emissions.
So, the twelfth-century Amanaskayoga of Goraksanitha states that “some
[practitioners], overstepping the limit [of conventional proprietyl, resorb
semen from young girls' yonis. Without rajayoga, free of mental construc-
tion, there can be no perfection of the body for them.”* The Yogasikhopa-
nisad (1.136, 138), a later work, states that red-colored rajas, which is the
true form of the Goddess's essence (devitatvasuaripa), resides in the great
mound (mahapitha) of the vulva; while in the place of the moon, within
the upper circle of the moon, it s the bindu (“drop”) or retas (“sperm") that
is the true form of Siva's essence. So it i that the two essences are con-
stantly mingled (milia) in the path of brahman “between the two Merus.
The passage concludes: “From [the fact that there i union (yoga) of uter-
ine blood and semen, this is known as rdjayoga."* Both of these sources
read rdja here as a strengthened form of rajas, chat i, “deciving from female
discharge,” rather than from the standard reading of “royal.” Both of these
works predate the fifteenth-century Hathayogapradipika and its commen-

; may th i s of the compound
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a are carlier than the more widely accepted reading of the term as
the “roral”pathofyogi pacice.

read in this Il
read as he “porched gain, kidney beans, o any ceral b=hmd wpossess
f course, the

mucda s seal" , “seal of the

Plce of the male orge” forthe echnique of ethral suction by means of
which the Tantric yogin, having ejaculated into his partner, draws his se-
men together with her sexual emission back into his penis. Without the
vacuum created by such a seal—and it must be recalled here that the
hatha yoga of the Nath Siddhas was, before all elsc, a hydraulic body of
practice—urethral suction would not be possible* The Bauls, whose
drinking of menstrual luid was documented above,* also undertook this
practice, which s termed “Catching the Uncarchable” in their songs.
Here, the Baul practitioner’ elusive game is the “Natural Human Being”
(sahaj manus), who is naturally present in female practitioners alone. On
the third day of a woman’s period, the Natural Human Being, who fecls an
imsistible atraction to the 4 in menstrual blood, descends fom the
vault

the three subtle channels, the nadss, mee). Through coitus, the Natural
Human Being is separated out of the menstrual blood, attracted into the
male practitioner’s penis, and brought back to his cranial vault®

Toward the conclusion of ts longest chapter, the K]AN, evoking “rhi
‘mudra thatis called ‘Unnamed” (r4.92a)—a likely reference to Kubj
the hunchbacked goddess whose form prefigures that of the coiled kun-
dalini—together with a yogic technique involving five internal seals (pari-
camudra) (14.92b), states that

one should, by means of the Sakei practice, picrce [upward) as far as the
“End of the Five Times Twelve” .., a poin sixy finger-breadths above
the fontanelle or, perhaps, the navell. Those who have been brought
under the power of the circles (cakras)— of Devis, Datis, Yogints, and
Mitrs—become absorbed in the khecarf-cakra [the fith and highest
cakra in the Kubjika system]. This causes the arousal (kiobhayer) of the
supreme nectar [in them’]. Without nectar, O Goddess, how can there
be immortality? Listen: nectar is the true clan-born essence (kaulasad-
bhava), which is born from the triangle of love (kimakalatmaka) [i.c.,the
pubic triangle]*

A kil ot i A kYo
who become aroused, and who emit the clan nectar from their
vulvas. This reading is supported by another passage from the same chap-
ter, which relates the best kaulasadbhava to the “Gandhar, Kinnarf, Yakst

Here,
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or female dweller of the underworld, or again the Asuri, or Vidyadhari
Iiwho i aroused” (ksubhyate) o, 0o, he Mahiamardin Sttt and the
indicate that th rajapina,

female discharge, becomes sublimated into the yogic technique of khecart
muda, in which

through is yogic practice  Once this ceading of mudd ks sccepted, &
number of other usages become comprehensible. David Lorenzen has
drawn attention to the ambiguous use that the philosopher Ramanuja
makes of the term, with reference to the *Kaplas,”that is, the Kapalikas

As the Kapalas declare: “He who knows the essence of the six insig-
oia (mudriki-sarka), who is proficient in the highest mudsa (paramudra-
viarada), and who meditates on the Self as seated in the vulva
(bhagisanastha), attains mirvana "%

Asl the " ought not to b d b
as one of the six s st fhe
Kapalikas. Its juxtaposition in this passage to the vulva and to nindina
makes it clear that we are here in the presence of a Hindu homologue of
the Tantric Buddhist use of the term *Seal,” mudrd (or “Great Seal,” mahi-
4 or “Action Seal,” karmamudra), for the practitioner's female con-
sore® It s this consort’s vulva that constiutes the sl here, as in the oft-
repeated Tantric Buddhist aphorism that the Buddha once dwelt “in the
vulvas of the Adamantine Maidens.”*’ Other Buddhist Tantric sources,
such as the Sekoddesagka (ST), Kalacakra Tantra, Hevajra Tantra, and Can-
damaharosana Tantra, further confirm this identity of the consort as the
seal, and her vulva as the locus of initiation.® A passage in the TA speaks
of a supreme mudrd that it quite clearly identifies with the subtle physiol-
ogy of the yoni;” in his commentary on another passage from the same
text, Jayaratha identifies the illustrious khecart mudsa as a six-angled seal
comprising two interlocking triangles: one triangle s the male Siddha and
the other the female Yogini 1% This use of the term also appears i the circa
eleventh-century Todala Tantra, whose use of the term muda also clearly
denotes the female consort. !

However, the same Todala Tantra verse includes maithuna as the ffth of
its et of five M-words” (paicamalara), which raiss the question of what
this term should mean,if not “sexual intercourse,” which is its most widely
accepted translation. In all of the aforementioned sources, mudsd clearly
signifies the vulva of the consort, and is as such a code word for the more
conventional terms bhaga and “yoni.” Now, earlier Kaula works list only
three M-words: madya (liquor), mamsa (meat), and maithuna: the paiica-
makara, although better known, s in fact a secondary expansion on an
original set of three. Here, there would be no redundaney, since the term
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mudd, oge “fish” )—al dal.
together.!% Itis also useful to note that the term parcatativa s frequently
used as a synonym for the paicamakara in both Hindu and Buddhist Tan-
tra. Tattva may be read in many ways. In its mos abstract sense, it means
“essence” or “category,” while in more concrete terms, it simply means
*substance.” Many Tantras characterize the substances denoted by the
firs four Mewords as aphrodisiac preparatory stages or substances for the
culminating maithuna, which is also a substance to be ritually consumed.
The KAN is most explicit in its identification of the five M-words with
five substances (pacatattuas) or fluids (dravyams) to be consumed by the
practitioner. '

In addicion, the formation of term maithuna presents problems of its
own. Maithuna, which is generally translated as or
“couple engaged in sexual intercourse,” s a strengthened form of mithuna,
a term whose primary scnse s “pair, couple.” However the neuter form,
‘mithunam, atcested as carly as the Taittirya Samhied, itself takes on the ab-
stract sense of “pairing,” “copulation.” ' This being the case, the strength-
ened form maithuna (also a neuter, when the strong sense of sexual inter-
course is intended) becomes an abstraction of an abstraction: “that which

Ling *Inf; Sources
appear (o read the term maithuna in just this way. The KAN speaks of an
offcring of the five trtvas, which are to be covered with a red cloth, in such
2 way as to leave no room for doubs that all are substances, Later, the same
soutce compares maithuna to the water offering made to the ancestors

): “Know maithuna [to be] the water-offering, and the shedding
of semen [the concluding rite of| releasing [the image of a deity into holy
water)." More forcefully, the same source states, at the end of a long
panegyric to the fifth tauva, that “one should vigorously drink the un-
refined fluid of intercourse (maithunam dravyam)." % So, too, the A
Prakata, o nineteenth-century diatribe against Kaula practice, declares in
its discussion of the five M-words that the fifth *is considered as amyta and
s produced from [the] Sakti; and hence it is that cohabitation with the
‘woman is termed yajfia (sacrifice) or the datiyaga (sacrifice to the Female
Messenger)." '

A similar reading of maithuna as the fluid product of sexual intercourse
may be elicited from a passage of the TA. After explaining that the true
celibate student (brahmacarin) is one who experiences the bliss of the ab-
solute brahman within the body in the form of the three M’ (which the
commentator Jayaratha glosses as *liquor, lesh and maihuna”), % the text
continues: “Those who offer into the circle to the exclusion of eating the

M are brutes (pasis), bl
cluded from that [absolute brahman itself]” In his commentary, Jayaratha
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glossestrimaharas as “no eating the three M. Here, maithuna can only
be read as “sexual emission’ otherwise, it could not be eaten, consumed,
together with and in the same way as alcohol and meat. In his autobiogra-
phy, the twentieth-century practitioner scholar Agehananda Bharati sub-
scribes to this broad reading of brakmacarin and, in his inimitable way,
launches a broadside against Hindu reductions of the same to something
resembling modern-day Victorian sensibilties:
The od Ko hd sseen thousnd wive, ol ofwhors he joed s
ieve it or not, yy However, before
Iong the meaning of lhz term changed and it came to refer, as it does to-
day, merely to sexual continence, primitive celibacy. For my own part |

ual continence is the least important characterisic. In fact in many es-

oteric disciplines which are taught to lead to spiitual emancipation, it
probably f of threaten-

Mt care less about them), but on the

path of deepest intuition. Thanks to the perseverance of Hindu philis-

tine medievalism, to Christianity to Gandhism, and to the puritanism

of an inceptive industrial India, the infnitely delicate and profound

falance becneen celtacy and erroxenic ralim s been st in 3
el of

Hindu only in name. . . 110

Frédérique Apfel-Marglin's description of the rites practiced by Tantric
specialists at the famous Jaganntha temple of Puri, on the coast of Orissa,
based on two undated Oriyan manuscripts, offers a similar reading of the
ifth makara: liquor, flesh,fish, and parched grain are transformed, through
the utterance of a mantra, into nectar (amta), and are in tum combined
with the kulamyta, female discharge, and a drop of the menstrual blood of
a girl in her first menses. All of the five s are then combined in a conch
shell, from which they are drunk by the officiant in the course of the rit-
ual.'" This also squares with present-day Kaula and Tantric precept and
practice, in which the production of the fluid dravyam is the desideratum
and culminaion of the practice of the fve Ms, and he sne qua non of
Kaula initiation (diksa).

6. The Pleasures of Betel
First-time visicors to [ndia usually do a double take the first time they see

men chewing pan in public.'"® Pan, India's favorite chew, exudes a juice
that has the same brilliant red color as blood in low-budget Bollywood
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movies. Filling the mouth of the chewer, it is periodically ejected from
the same in a copious stream of red expectorate. | have met people who
thought pan chewers were hemorrhaging from the mouth the firsc time
they observed them.!!* OF late, chewing pan in public has become an all-
male affair; while women will chew pin at home or among friends, public
chewing by women is considered rustic or improper behavior, for reasons
that will be made clear.1%

In many parts of India, the offering of drd foems an el pr of
number of lfe-cyel her ituals, as
These inclce the marige el in which i s an intimte pvelmiz ©
its consummation. ' Feeding one’s beloved is an intimate act, and the ef
fect of the chew is mildly inebriating if not arousing; ™ but there is  great
deal more behind the act than this. In the intimacy of their bedchamber,
a man willfeed his wife pin, and she, him, as a part of foreplay.

We read of this in no less an orthodox source than the Bhdgavata Pu-
vana, in its description of the dalliance of Krsna, the alluring bluc-skinned
god, and the cowherding girls (gopis) of Vendavana, the Thick Forest. The
goplsare not Krsnals lawful wives, and it is precisely the unlawful nature of
his love afairsin the BhP that s interpreted by the Gaudiya and Sahajiya
Vaisnava theologians to epitomize the nature of the unbounded, unmiti-
ot love berween the male godhead and his devoress, who are, in his
e female by defiiion. God s hesle el mar i his worldsven

him likea
radic visits with impatient and feverish passion. This explains the trans-
vestitism of Caitanya, the charismatic founder of the Gaixliya Vaisnava
sect: he was Radhi to his divine lover Krsna

This is not all. When Krsna incarates himself in this world in order to
fully enjoy the play of his own creaivity, he does so together with his en-
tire dhaman, a fully formed replica of his entire heavenly realm, complete
with every aspect of himself and every form of his own divine energy.

4 h s

whom he makes love, “in order to enjoy his own sweetness,” and in this
sense, Radhd, his favorite, is none other than the first hvp.msu of Krsna
himself. Krsoa, the
{daka, i the formof Radht, whoprolfrates int circles o s energics
the multiple Hladint (‘gladdening) fakes.

I ts description of Krsna's loveplay with these, his Saktis, the BhP tells
us that “a slender maiden received with joined hands his chewed betel." 1%
That is, she shared Krsna's chew, in other words, put into her mouth, the
meaning of which is clear: “bloodying” a woman's mouth with red berel i
the precursor to bloodying her vulva, her “nether mouth” in Tantric par-
lance, with the blood of defloration. Krsna, the androgyne in a number of
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‘Gawdiya Vaisnava traditions, whose mouth isalceady red with the blood of
intercourse, transfers the nectar of his sweet lips to his female hypostases
i the form of chewed betel leaf. Here, we are reminded as well o the *Kiss
of the Yogini” with which we opened the second chapter of this book ! in
which the female partner transmits her sexual fluids, real or sublimated,
through her lower “mouth.” We should also recall the Vedic husband-
finding ritual of the maiden Apala, who transmits the soma she has
chewed, through a kiss, to the god Indra, following which they engage in
sexual intercourse. 2 [t s worth noting here that soma juice s described as
having a reddish color; this is mixed with white milk to form the fluid of-
Vedi les, we have
both Vedic and Puranic models for a type of mouth-to-mouth exchange of
reddish vegerable fluids as preludes to the emission of human sexual fluids.
Howdocs this tansferencebetween wo types o flids occu n Tanic
dowith the na-
ture s combination o ingeedients, Although there e  wide varigty of
addicional “fllings" to what is sold as pan in India today, it has hiscorically
been composed of four substances: (1) the shiny, bright green heart-shaped
lafof the beel e (ambie i Sk, which s cotedwich o) whie
\ N araa)and (3) bk

h e o of ra i 2o

and wrapped around (4) a piece of nut from the areca-nut palm (supari)

According to a Benares temple priest, these four ingredients represent the

form and substance of the lixgam-yoni, the iconographic representation of

the sexal organs ofSivaand the Goddess in union. The betel laf i the
the li and the wh d

diviee semen («m) .nd female discharge (rajas).

o be sure, this esoteric symbolism is unknown to the vast majority of
pan-chewing Indians (including non-Hindus). Nonetheless, when viewed
inhe gheof the wide vatity of il contex b which i ound e

tha the f . and erotic con-
a8 i ey were ovaeade) i nnmbzr of ways in the vari-
ous medieval Tanric traditions. A medieval play, che eleventh-century
Pr of Krspamiéea, includes a veiled allegorization of Ka-
palika practice, in which an exchange of betel, from mouth to mouth, oc-
curs. ™ The Carydgt, the same anthology of early Buddhist Tanric songs
thatincludes the *Kiss of the Yogin,” unambiguously uses the term ambila
10 denote menstrual blood:

Earing the betel-leaf of Thought and the camphor of Great Bliss,
She gives delight as she clings to his neck,
increasing his joy in Great Bliss,
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and night becomes dawn.
With your Guru's word as your bow
Hit the target with the arrow of your mind.
Apply just one shaft and pierce, O pierce, supreme nirvana. 5

Here, white camphor (Karpira) is to male semen what red berel leaf is

© female discharge: a homologue. We in fact find an alteration in the
Tantric sources between the metonymic evocation of a sexual or vital fluid
through its vegetable or mineral homologue and its literal ritual use. The
KJAN states: “This is the Sakti [whom] the great-souled ones [call ‘last-
born! [ie., an outcaste] and ‘garlanded by sky’ [i., naked]. Her mouth is
filled and smeared with tmbida, and her hair hanging loose.” 2 This de-
scription of the Tantric consort portrays her like a wife —or, better yer, a
paramour, like Krsna's gopis—in the privacy of the bedchamber: she is
naked with hair hanging frec, her mouth running over with pan.

The Ratiahasya (14.17), a medieval treatise on crorics, gives the fol-
lowing instructions for atracting the woman of one’s desire: **Om Ca-
munda! Hulu hulu! Culu culu! Bring the woman [named X] under my
power! Hail’ If a man pronounces this seven times with an offering of
betel-leaf, he artracts her to himself.* 2” The Kulacadamani Tantra, a circa
eleventh-century work, connects betel chewing cither with the auraction
of a female consort, the state of possession (betrayed by her ralling eyes),
or wichthe consumprion o sexual s i a number of s descrptions of
practice

The guru, who is wise and unagitated, fand] whose mouth is filed

with a chew of betel leaf, should draw [the Sakti Cakral on the forchead

fof the practitioner’ consort] 2 virtuous clan-born (kulaja) worman

whose eyes are flckering in the fluid of the highest bliss (parinandara-
)

When he has finished the repetition of the mantra called kilakula,
the kula [maiden] whose mouth s full of betel leaf . . and whose eyes are
rolling ... is brought [to him]. ...

Then in the middle of the pavilion he should offer . . . food to be
chewed, sucked, licked, and drunk [by eight women who incarnate eight
goddesses]. . . . And when they have rinsed their mouths [after eannxlr

d offer them betel leaf

breath.

- Naked, with betel leaf in his mouth, his hair hanging] free, his
senses under control, with eyes rolling from the effect of wine and in
union wichanther woman, the mal] jewel of thecln should worship
with aromatics and flowerls] the naked women. .
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‘This passage concludes with a description o the Goddess, whose mouth

is filled with oblations, much like the consort in the KJAN passage whose
mouth and face are filled and smeared with pin. Similar imagery may also
be present, in an occulted fashion, in the iconography of $ri Nathii, the
deity whose Nathdwara temple in southern Rajaschan is identified by his
Vallabbi-Pusgimargf devorees as a form of Visnu. In the foreground of
nearly every painted tableau of this deity, one observes, in the lower left,a
scrotum-shaped vessel, and in the lower righ, a number of prepared chews
of pans or else a pan box. The relationship between this pair of images
i 1 flid ib dence. On

the one hand, as Charlotte Vaudeville has demonstrated, the original cult
of the image worshiped today as the “Vaisnava” $rf Nathii combined the
“Tantric Saiva” cults of Jagannitha, Narasimha, and Ekapida Bhairava,
On the other hand, the eleventh-century Dhanyasloka of Madhuraja, an
eyewitness” description of Abhinavagupta, his guru's guru, seems to bring
together the same two elements in an overtly Tantric context:

Abhinava is attended by all his numerous students, with student
Ksemarija, ar their head. . . . To his side stand Female Messengers
(Do), partners in Tanri rites, who hold in one hand a jug of wine
(Gwarasa) and a box full of betel-roll, and in the other hand a lotus and
acitron. .. .

Similarly, Jayaratha, in his commentary on TA 29.68- 60, describes the
Diti as one who is “eager for a good [chew of] betel""* The KAN blends
berel chewing ith the offering and consumption of sexual fluds. Under
the heading of “Offerings to the Female Messenger (Datr),
joins the practitioner to worship the vulva of his consort as well as his own
penis (called his “Siva-self") with aromatics, flowers, unbroken rice grains,
incense, ol lamps, and variouskinsoffoo. Following this, he worships

K: , Vajresvari, Dikkarava:
Mah-c:nddv:n, and Tara on o triangle v‘lh( pubis.!" Then,

having been entreated [by herl, and having eaten a fine chew of betel
leaf, and having inserted his penis with the elephant-trunk mudsa, he
should, de ) 1,008
timesand then 108 times..... At the end of the japa, having then offered
that japa to the Goddess [ie., his consort], he should worship with the
pleasures of love she who is agitated, and should remain (in that state]
for a long time. The "moon” [will be] melting and flowing (galaccan-
dradravam): having taken [his semen] from that [moon), he should take
it [and] make a water offering of it (tarpayet) to Siva [ie., his consort).
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Praising and circumambulaing (her] conseitute the completion of the
practice.

Al of these data point to the incorporation of pan chewing into Kaula rt-

ual as an “overcoding” of parallel or concurrent transactions involving the

male consumption of female discharge.

7. Conceiving Conception

Perhaps the most transgressive blending and consumption of female emis-
sions by male practitioners is that described in a passage from the Man-
thanabhairava Tantra. In the fourth chapter of its "Yoga Khanda," ™ this
text discusses the “Milk of the Yogini” (yoginiksia) in terms that betray a
comprehensive and “subversive” understanding of the relationship be-
tween menstruation, lactation, and, to a lesser degree, conception. A
knowledge of these relationships is intimated in a slightly later work, the
thirteenth-century Matrkabheda Tanera, which stares that when a woman
conceives, uterine or menstrual blood is transformed into breast milk. %

Man rava Tantra takes matters much further, with the God-
dess sating on the subject of menstrual blood that

the source of [this] “milk” s the stoppage of [breast] milk. One should
mix [his] “milk” in [breast] milk. This s a secret without equal, not o
be divulged. It affords the highest supernatural powers. Because it has
arien from a Yogin’s breas, one should alway se s milk. Wi tis
ik, she [the o 'I s pure i b

cf :he milkof (he vulva (uuwp!rla) 7 One should practie with it

drmk her mill withlthe lld that has s orlin in mxlk, O God. One
should always practice [with] her milk.2*

Also mentioned in this passage is a “Clan of the Cowrie Maidens”
(kakint-kuda), that i, of those consorts renowned in alchemical texts for
the regularity of their menses, which always fell during the dark half of
the lunar month, the optimal period for nocturnal Tantric rites: their
‘menstrual blood was used to catalyze sulfur,its mineral homologue, in the
activation of mercury, the mineral equivalent of semen. ™ The MBAT pas-
sage also stipulates that this menstrual *milk” is “emitted via the lunar
ression,” and that the “solar progression” should be shunned 1 This
linking — of milk, menses, and moon—is one that occurs in other Tan-
wic contexts. The connection between the lunar month and a woman's
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‘monthly cycle is an obvious one that isas explicit in the West as it s in In-
dia, as evidenced in the etymology of the word mensis in Lati
identification between milk and menses in this ritval description is what
makes the practice so powerful.
The relationship between milk and moon, as well, is one that also has
its place in Tantric symbol systems. So, for example, a work entitled the
akrama, having listed a set of six “Mother Diis"—each
of whose names contains the term “yoni” (Mahayoni, Sankhayoni, Pad-
mayoni, etc.), together with their “Siddha Natha” consorts —makes the
statement: “The moon, granter of all boons, was born from the rising
Ocean of Milk. One should always imagine it as full-rayed, and flowing
with nectar.” 1! One of Agehananda Bharati's tanrika informants, evoking
the same nectar that arose from the churning of the Ocean of Milk, iden-
nﬁed i with wmm, tha i, female discharge ormeratnal blood. The
1l

ter, in the
elevemh -century RA the Goddess's mel\smul blood, transformed into
sulfur, the Ocean of Milk, nectar.'¥ Fi-

all, she sxeenfold ntureofthe moon el releced n the e of he
N akrama (“The Sequence of the Sixtcen Nath Transmis-
sions"), i intimately related to the menstrual cyele. In the words of the Ya-
jRavalkya Smrti (29), woman .. from the
i ..M The
KRN and ober Tanie work i e deserbe she worship of two sets of
sixteen kalds, the sixteen goddesses of the kamakala, followed by the six-
ween digits of the moon (somakala) 1+
A number of other obs in order. A i
line of the Manthanabhairava Tantra passage makes clear, Kaula practition-
ers were aware that when lactation ceases, menstrual flow begins, and vice
versa. Female discharge s the “milk of the vulva,” and a Yogin's menstrual
blood, which has its origins in her breas, is nourishing (pustkara). As for
the mixing of the two “milks,” it would be physiologically impossible for
both 0 be the emissions of the same woman. At the same time, Yogins are
always described in texts and portrayed in sculprures as lithe seductresses
with perfect bodies unmarked by the trammels of pregnancy and child-
birth. 5 In other words, because Yogints—like the divine Mothers of the
myth of the birth of Skanda in MBh 111, who are also childless—are never
portrayed as biological mothers, one wonders when and under what condi-
tions a Yogint would ever lactate. No Yogini images ever show them suck-
ling children. Indeed, some scholars have viewed the injunction, found in
a number of Tantras, to engaging in sexual intercourse with menstruating
women as a “rhythm method” type of birth control. Clearly, the mixing o
a Yogint's two “milks” is as powerful a form of Tanrric transgressivity as one.
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could hope to find, and it is probably on this level that one xhould read this

passage: as a piece of the Tantric ' e imagination.” It also dem-

indu ’
tithests between s-caled godleses “ofthe beese” and goddeiss “of the
woth" 46

Behind this description of an impossible ritual practice, however, we
may glimpse a widespread vision of female fectility and of the dynamics of
conceprion, a vision that was not unique to India. A short excursus into
comparative theories of lactation shall prove illuminating here, As in ln-
dia, the premodern West postulared a channel between a woman's breasts
and her womb: one finds :hu in the drawings of Leanardo da Vinei
Here, i
was nothing other than mxlk “which was funneled el fom the
breasts o the geniral organs for so long as there was no infant 1o be nursed.
A woman was thought to support and “give flesh” (pustikara, in Sanskrit)
51k ke woh o Al et bk, A0 Sk T

1 fluid d as being naru-

Pl e ol becamé reddened whe mised eh menstosl blood
However, as Aristotle’s Generation of Animals clearly explains, menstrua-
tion was itself nothing other than a necessary discharge of unused female
semen.
Certain parallels to this ancient and medieval complex may be elicited
from present-day Indian data. Apfel-Marglins study of modern-day Orissa
clearly indicates that similar notions of the nurturing qualities of female
“semen’” remain operative.

A frva [irya, in San-

for s the colurlss (b8 vaginal sccerion whlch is said to be ejacu-
way asa man's
semen is ejaculated. However, the word can :Im mean menstrual blood.

Women are said o have more blood than men. The greater abun-
dance of blood in women is evidenced in their menstruating. - - - The
continuity of the line therefore is achieved through the seed, (birjya),
and the maintenance of the line depends on the feeding by the woman,
both in terms of food and in terms of feeding the embryo with the
woman's blood.

Here again, we see that a woman's sexual emission, beyond being simply
homologized with blood or milk, is identified as the source of both, accord-
ing to her sociobiological role: when she is not a mother, its excess s dis-
chargedas metrual bood; when she i pregnan, i becomes the “urerine
milk” that feeds th her womb; when sh ther, it becomes
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the milk chat feeds her child. ! Now, the KAN (17.159a) states in no un-
certain terms that a woman's blood is the fount of life iself: “a woman's
blood is the supreme fluid (paraman dravyam): by means of it a body is gen-
erated.” The great Tantric Goddess is, however, a special sort of woman,

of a unique sort of sexual flid, whence the names, found in Kub-
jika sources, of “Goddess Sement” (sukradeci) or “She Whose Menses Is Se-
men” (bindupuspi).'*' Here, it is not the Goddess herself who is androgy-
nous (as in the case of Siva Ardhanariévara); rather, it is her sexual fluids
tha are so. The KAN offers an expanded discussion of this notion, ex-
plaining that both male and female sexval fluidsare the source of the God-
dess’s creativity

The penisand the vulva, the nectar of the penis and vulva, comprise the
Goddess's true self. Dwelling in semen (sukra), she has the form of se-
men; dwelling in menstrual blood, she has the form of menstrual blood.
Dwelling in the drop [of combined sexual emissions], she has the form
of the drop, she whose own form is comprised of menstrual blood and
the drop. %

The Kularatmoddyota mythologizes the same: the Goddess, dwelling alone
in a cave, becomes weary of asceticism and begins to lick her own yoni,
which emits the semen (and not blood) that gives lfe to the enire uni-
verse. It is because she bent over to lick herself that she became the
“Crooked One"” (kubjika).'

These sources offer an important insight into the bio-logic of the “pure.
Saktism” found in a number of Kaula traditions. Even as these traditions
celebrated the Goddess as the sole source of the kula, in the sense of the
clan of male and female practitioners as well as that of the entire embod-
ied cosmos, it nonetheless recognizes the biological truth—known in In-
dia since at least the time of the Caraka Samhizi— that an embryo is con-
ceived through the intermingling of male and female sexual luids, which,
combined, form the “drop,” the zygote that gives rse t0 @ new being.'* In
other words, even as these traditions enshrined the female Kalr, Kubjika,
or Tripurasundart alone as the yoni, the triangular “heare” or “source” of
their mandalic universe, and even as they dispensed of the presence, or at
least the hegemony, of the male god at the center, they could not do away
with male sexual luid in their reckonings of how that universe was sexu-
ally embodied. Both male and female fluids were necessary to embryogen-

esis, to life, even if
were different. However, extant, even classical, medlcll notions made it
possible for Kaula 10 speak of the

creaivity of these goddesses who were so many i ot o
Universe.
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THE MOUTH OF THE YOGINT:
Sexual Transactions in Tantric Ritual

%

1. The Kamakala Yantra in the Silpa Prakasa

The Silpa Prakasa ($P),a mmh» © Mlm. (tnnm/ wcd( on temple -.du-
tecture,
with the title of his work, :zlls us m..d. ot s e e oiore
Ramacandra was a native of Orissa, and to all appearances, his work was
nothing less than an architect's or builder’s manual for the sorts of temple
constructions that we most readily identify with the medieval Orissi style:
the older temples of Bhubanesvar and its environs, temples renowned for
their beauty but also for the proliferation of erotic sculptures on their
walls.!

In R text, the work on Tantric

temple architecture, we find a number of departures from “classical” élpa

<asra waditions. Most imporianc for our concers are the consurucion,
nd

demeach various seceons of templs 1 well 2 below or behind thee
sculpred images. Especially distinctive are the installation of two particu-
la yantras. The first of these, termed the “yogin yantra,” s to be installed
beneath the inner sanctum, called the “womb house” (garbhagrha) (SP
1.90=96)! the second, calledthe *kimalald yanta,” s the mostpivoal

) outer walls, from which
ar generated, in accordance with Kaularite,al of tht structure’s eotic
sculptures (kamakala-bandha: SP 2.508). This is of a piece with the au-
ho  wh all
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adom the temple be composed on yantras (here the term means “blue-

prine” or “model") and visualized by their sculptors through meditation on.

them.* The yoginf yantra, comprised for the most part of intersccting up-
edand d o Etanglet; " T eosenii:

the famous kamakala diagram of Srividya tradition, which will be discussed
in chapter 8. While both kamakala diagrams ostensibly constitute Kaula or

akia depictions of the Goddess's proliferation from the ane into the
‘many, the male Siva is nonetheless present in both. So it is that, although
all of the energies depicted on inine (“there

are sixteen Matrkis resting on the Yogini-bindus, on every bindu there arc

four Yoginis in regular order”), these nonctheless surround an abstract rep-
rescatation of the male Siva as the “linga-pitham."*

“The SP kamakala yanira (fig. 4:2) consists of a standing (i.c., erect) lin-

g s chasing (g m!mm) wth sixteen iangles grunpcd in geomet-

lyall he lingam. Above

it g & ol g shmd drop, caled the drop of Iove (kima

wu) “The lingam is Siva, the triangles that e o explcly

), and it is “c

that the kalés e, the tiangles, which epresent ferinine energy] are

formed." These “energy-triangles,”called the kala-4akeis, bear the names of

sixteen different goddesses, while “in the place of the egg at the center is
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the supreme Saksi called ‘Our Great Lady of the Arts of Love (maha-
P iy Bt

the perimeter of which are located eight protective Yogios, called the Yo-

gints of the outer entourage (bahy )7 This yantra, which was to be

conceald by  ove scene :zrvzd over it wasarequied iaure on temples
d (at

hi yanie were he ot sclptres o the i bandha, which, in the
case of the early-tenth-century Varahi temple in Caurasi, Orissa, depicted
the eight-stage process of the powerful Kaula rite known as asia-kamakala-
prayoga, the "practice of the eight types of kamakala,” about which more
shortly®

luded to in Bhavabhti's

eighth-century c.e. play, Malas-Madhava, whose fifth act opens with a

Kapalika consort, a Yogint, flying onstage with the words:
Victoriousi the lord of Saki surrounded by the Sakis, whose self is sit-
uated in the midst of the wheel of Sixteen channels (nadicakra), [and)
who, when his form is realized as dwelling in the heart, affords siddhis o
persons possessed of this arcane knowledge, [snd who is] sought after by
practitioners whose minds are unwavering.”

Here as well, the image is one of sixteen faktis converging on the male
deity at the heart of a mandala composed of channels orlines of energy. The
term nad may also be translated here as “vein,”in which case we appear to
be in the presence of a configuration similar to that found in the Buddhist
Cakrasamvara Mandala. Here, the names of the eight female door guard-
ians of this mandala share their names with those of the eight principal
veins that radiate outward from the vaginal nerve center, according to.an
Indian understanding of female anatomy reflected in the Tantric texts. The
use of deity names for these veins conflaes the vulva with the mandala in
this symbolic realm. ® As wil be shown in chapter 8, it is the names of the
sixteen kala-4aktis who converge on the center of this Kaula version of the
kamakala yantra that serve as the most obvious bridge between this and
the later Sividys version ofthe ame, givn that these sixteen names—
some of which iden-
tical to those of the sixteen Nitya godd:sesdtht |au=r wadition !t

P’ discussion of the kamakala yantra occurs in the context of
Ramacandra's long general description of the construction of the vimdna-
malint temple type. " The joining (jangha) wall " chat supports the roof of
sucha temple i subdivided into a number of horizontal sections, of which
one is the kama-bandha, the place for the insertion of love scenes.! The $P
offers the following racionale for such sculpted scenes:
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Dtsm (kama) is the root of the universe. From desire all beings are
Without $iva and Saki ereation would be nothing but imagi-
nation. Without the action of kima there would be no birch or death.
Siva himself i visibly manifested as a great phallus (mahalingam), and
Sakei in the form of a vulva (bhaga). By their union the whole universe
comes nco beng. ... A lace without lov-mages (kimakal) s known

e o th acaras it mlwm
. b Kb huniad o
i of Death. Without offering worship to the kimakala-yantra, Sﬁku
Kaula) pr

ofan lephan. Th shrine on whichtht yania sands s a “Temple of
Viile Heroes" (vva-mandia).

Then follows the description of the kimakala yantra, which has already
been outlined above, followed by these theoretical observations:

These are the sixteen Sakis, all being the very essence of Desire (ka-
) placed inside the square field " . . . In the “jewel-area”
(manideta) below [the central Saki, M:hakimakaldv:n] is Swa Ksma
kalesvara ..
cakra, always delighting in drinking female dlsdﬂvgt (m,am;, He
whose b, the &

sk ok, i Lo of he Kamalala Mabiaas.... This i

weveryone. For. love-

scene (mihunamars) i 1 be carved o thelines o the yanis. ... n
on the

upper panoflhe i pscedthere o give delghe o
people.’?

Devangana Desai has suggested that the famous erotic ménage a quatre
sculpted into the joining wall of the circa 1030 c.£. Kandariya Mahadeva
temple at Khajuraho is just such a love scene, as well as a case of “archi-
tectural punning” (fig. .b)." We will rewurn to the Kaula symbolism of this
temple in the next chapter.

The early-tenth-century Saka temple of me at Caurasi, Onssa. hn

dby Alice

in the $P% and it is on its walls (hn we ﬁnd whz{ 1 wwld amu: is x de-

ment of these eroric images is telling: beginning w.m m cirea soo e
Vaical Deul temple at Bhubanesvar, they replace the entourage deities
(avarana-devatas) standard on Saiva temples.®® There is evidence as well
for parallel developments on Vaisnava temples, in the placement of the

97
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Figae 4. Kool ynes speingosed o et s o g wll ofLakgmana
Khajush, ca. 950 . Campostion by Michael Rabe. Coutesy o MichactRabe nd

Princeton University Pres

image of Mohinf on the circa 770 c.&. Vaikuatha Perumal temple at Kan.
cipuram (Tamil Nadu), and that of the devadast on the Jagannith Puri
temple (Orissa).?! More important is the content of the Varahi sculprures,
which | N. Banerjea tentatively identified, on the basis of an unpublished
manuscript of the Kaulacidamani (“Crest-Jewel of the Kaula"), as illustra-
tions of the “practice of the eight types of kimakala.” In the first three of
these scenes, beginning on the souther facade of the Varah temple,

the Vira *Kaula Sdhaka” and the Kumari *his Sakti or Utcara Sadhiks®
are depicted standing side by side in suggestive poses and represent
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1) vadtkarana, “bringing the Kumiri under control’; 2) sammoha, "e
chanting her"; and 3) akarsana and ucciiana, *auacting and preparing

- In the next two scenes are 4) yoni-abhiseka and
ey me Varahi

fellio The st wo senes possbly represen te inal sngu. ) pms

state after the sexual act.?

Similar sequences are found on the Kifceévari and Gapeévara temples
from the same period and region of Orissa.” It is the sixth stage of the rite,
rajapina, the drinking of female discharge, that | wish o concentrate on
here. While it is “substituted” on the Varhi temple with a depiction of fel-
Iatio, the act emains tha for a perod of about o hundred years be-

Tajapana, -mal
discharge, was a commonplace of Kaula (or Kaula-inspired™) temple
sculpture in Orissa, where the greatest wealth of such medieval sculpture

Noless than

is prac-
! Orissa, ” have sur-

 the calest lkly being fom the tendh-centry

vived fiom this pe

I

outin favﬂr s, o( fe“zuﬂ. a phenomenon that Thomas Donaldson

ausbutes to the elevendh-century msmuuonahmuoﬂ o thedevadssys-

v i ¥ What was

i s B e, e i i sy i e o e

ln kamakala practice, that made it meaningful to its practitioners? In

w-

sy candiion, i goal it ssea o ol the e of every el
gious system?

2. Sexually Transmitted Messages

Tt s this Kaula practice of rajapana that renders the term kamakala mean-
ul in an obvious and direct way, in contradistinction—as will be
shown in chapter 8 —to itssemanticized and bowdlerized uses in the later
“Trika and Seividya systems. The term kamakala (“Arts of Love” or “Love's
Lunar Portion"), intimately associated with goddesses named Our Lady of
Love, She Who Is Garlanded by the Vulva (Bhagamalini), and She Who
s Always Wet (Nityaklinna)—and described in terminalogy that consis-
tenly borders on the orgasmic — only makes sense in the sexual context
provided by the Kaula practices portrayed on Orissan and other medieval

99
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Indian temples. Drinking female discharge is not, however, highly arous-
ing—and it certainly has nothing to do with the “bliss” and “fun’” offered
by the modern-day Tantric sex trade. What, then, can or could have been
‘meaningful about the male consumption of female discharge!
Matsyendra's use of the tenm kimakala in his KJAN is an important one,
inasmuch as it may be the earliest use of the term in Kaula traditions. He
mentions the term but twice, relating it 10 a system of five cakras fully de-
veloped in later Kubjika traditions, and identifying it with the nectar of
immorality, that is, the clan essence (aulasadbhava).”* The connection
between yogic practice, the cranial vault, the production of nectar that is
the root of immortality, and the sexual agitation of circles of goddesses
brings us back 10 eryptic portion of the passage, already mentioned, from
the SP (2.534): “.... In the jewel-area . . . is Siva Kamakalesvara . . . always
in union with Kamakalesvar, established in the djfa cakra, always de-
lighting in drinking female discharge.” The 4jaa cakra, the sixth of the yo-
gic centers, is located precisely in the cranial region, behind the eyebrows,
which is where the nectar of immortality is produced internally through
yogic practice. This nectar, termed rajas, “female discharge,” in the Silpa
Prakaga, is said to be synonymous with kaulasadbhava in the KJAN; and
in this and other sources, the term kaulasadbhaa is identified with the
clan fluid or clan nectar that flows through the wombs of the Yoginis,
Goddesses, and other female beings with which the clan identifies itself.

The arising of these female deities, and their arousal in the cranial vault

ugh ¥ 3 y
yosic process, in which it is circles of goddesses, rather than lotuses or
wheels, that form the energy centers of the suble body: this is in fact the
original sense of the term “cakra” in subtle body mapping

In these early systems, these goddesses, gratified by the bodily fluids of-
fered to them internally by the pracitioner, rose along his spinal column
1o converge i his cranial vault. As will be discussed in chapter 8, this dy-
namic flows into the practice of khecarf mudra, through which the practi-
tioner internally drinks the nectar raised and refined through his hathayo-
gic pracice, thereby rendering himself immortal. These being carly Kaula

Souces, hvwever. :he s:xual valence is still =xvlvcn: itis :he xxual ﬂulds
o J

THA i e Rt Spd b the e of s s "

(manidesa) in this passage. Just 3 in the case of the Tantric Buddhist ex-
pression “the jewel in the heart of the lotus,” here, as wel, the jewel area
efers first and foremost 1o the litoris,* the egg-shaped drop or point of
Tove (kima-bind) located just above the lnga-ptham, and that place at
which $iva drinks feminine discharge.’* Now, the technical sense of the
term lingaspitham is the “scar” or “chasing” of the fiva-lmgam as such i found
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in Siva temples, and that chasing is nothing other than the Goddess’s
vulva, her yoni in which the ligam is engaged. Therefore, what the text is
saying here is that Siva is drinking feminine discharge from the sexual
orifice of the Goddess. He is moreover said to be in union with the God-
dess in the ajia cakra, which is located directly behind the place of the
third eye. But the third eye is itself an emblem of the female vulva on the
forehead of the male Siva."” Furthermore, as noted in the previous chap-
ter, the term i tself has the technical meaning of “fluid gnosis” in the
Kubjika traditions.

Elsewhere, the KJN states that “the secret channel of access to the sid-
dhis consists of the Five Strcams"* This term, the Five Streams or Five
Currens (pacasrotas), s in fact the earliest term that one encounters
in the Saivagamas for th lines o wansmision of that traditions teach-
ings*In flow from the
five mouths of the god Siva." Later, Kaula traditions would posit a sixth
mouh,called the “nether mouth o “mouth of the Yogin,” the surce of

lineages, from whi treamed.* This

is called the picuvakera (“cotton moulh"). whence the name by which the

Brahmayamala calls itself in its colophons: Picumaa, the “Doctrine of the

[Nether) Cotton Mouth.” We have already postulated that the mouxh—

— of the Tantric Yogi oral

caviy but rathes her vulva. The use ofa tem connring flid mns(er (sr0-

in the early T oral trans-

cnissiowes e GFsesvally rvnitied Sk mesbge, Ths vding s

further supported by the conography of Siva. Quite ofen, he gam will

aface upon in

which ae i ealled an hmukba igam, -ons-mouthed or cnefaced

image. Not infrequently, five faces of Siva will be superimposed, with four

facing in the four cardinal dicctions and the ith fzcmg upward. This isa

five The Siva linga isof-

en se i it having the form of  seylzed vlva:®® lh.s would be the

nether mouth of the Yogint, the source of the sixth stream. What flows

forth is at once the germ plasm of the old Kaula lineages and the esoteric

teachings of these clans: these are the sources of the Tantric flow charts,

which simultancously constitute a flow of information, of sexually trans-
mitted messages.

It s, moreover, this flow of fluid gnosis that constitutes the “edible
grace” (prasada) of Siva and the Goddess in Siva temples: fluid offerings
poured over the lingam run into the sculpted labia of the yoni, along which
they are channeled through an opening in the northern wall of the temple
shrine. There, these conjoined sexual fluids of the divine pair may be col-
lected by devorees. A mythological precedeat for this practice of drinking
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the waters in which the Goddess’ yoni has been bathed (yonisalia) is
found in the Kalika Purana, in which it is the gods who do so, at the god-
dess Kamakhya's command.*!

A comic rendering of the ambiguity of the term “mouth” is found in the
Nalavilasandtakam of Ramacandrasiri,* a medieval north Indian play. In
act 2, Lambastan (“Tube Boobs")—a Kapalika consort and abortionist
who s described as “fooing with her mouth” and “kneading her goin area

ith her "—is being y abused by a
king and his jester. At one point, the king states that “her mouth isn't
worth looking at” and then asks, “Will we gain any benefit from having
had a vision of you?” She answers that he will, and loosens the waistband
of her skirt, exposing herself o him.

3. Oral Transmission in the KJAN

The described mode in the
slxl:emh chapm‘r of the KJAN, which opens with the Goddess asking
Bhairava to enumerate the sites at which he stands during the “three
times,” past, present, and future. After evoking Stisailam, Mahendra, and
Kamakhya (the “Place Called Love®) as the sites at which mingling or
union (melapakam) with the YoginTs and the obtainment of supernarural
powers from them occurs,! Bhairava concentrates on two toponyms.
These are Kamartpa (Love’s Body), where he and the Goddess are present
together, and Candradvipa, Moon Istand, where he dwells alone in a non-
manifest form.* To which the Goddess replies with a query;

“For what purpose did | g0 to Moon Island, O Lotd, and for what reason

wasthe gnoss* of fous son e priml Sx Mouthed Karckeyal val

lowed up! “land thou. . are

allofher {eachmg 1 When | went to Moon Island mguhef with thee,

Karttikeya came along, in the form of a boy"

Bhairava then explains to the Goddess that at Moon Island their child,
the boy-god Karttikeya, flew into a rage and, taking the form of a mouse,
stole the clan scripture (@stra). Bhairava locared the stolen scriptures in
the belly of a fish, which he hauled out of the ocean, splitting open the
fish's stomach, to recover that “tablet of gnosis” (jianapaga), which he hid
inasecret place.# The entire scenario is then repeated: the clan scripture
is again stolen by the mouse Kirttikeya, again thrown into the sea, and
again swallowed by a great fish. This time, however, the fish’s srength
proves to be equal to that of the god himself, and so Bhairava “abandons
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his brahminhood” to become a low-caste fisherman. I is with this that
Matsyendra’s name i explained. Bhairava becomes  “Lord of Fishes,” Mat-
syendra. to recover the Kula scripture with a “net of feminine energy”
(Saksalam) * It i this role that is memorialized by Abhinavagupta in an
opening verse of his monumental TA (1.7): “May Macchandanatha be
propitious to me, he whao tore apart the rosy net of knots and holes, made

et sad blscstunfoding sad seiesd herest

“The text then goes on to detail the original descent of the Kaula grosis
inages prior to this, the present Kali Yuga, data presented in chapter 1. Fol-
Towing this, it lsts the names of the sectarian groups through which this
gnosis was transmitted, down to the “Fish-Belly” n the present age.’* With
this piscine reference, we are given to understand that the Fish-Belly is the
repasitory of the Kaula teachings in the present Kali Yuga, teachings in the
form of a tabler, a text. It s in the light of this that the verses tha follow
are of signal interest. Here, Bhairava states:

il now discuss o thee, in their entirery, those lteachings] that were

lost [in wansmission], O Goddess! [The teaching known by the name

of [the Bringing Forth of the Kaula] Grosis came through this Clan

of the Yogint. In the [course of it bringing forth, the Yogint, together

with the Goddess, was immediately aroused. Bur, [the male] Vinayaka

fond] the four Kula Siddhas (the four semidivine male founders of the

clan in the four ages], who had been asking questions, became possessed,

with all their hair standing on end, and flowers [used in clan nitiation

sites] in their hands. Awakened, they fell to the ground, stiff as rods,

speaking in tongues.*
What is being described here is the prototype of a conseeration rite
through which humans are iniriated into the divine family or clan of the
‘Goddess and divine Mothers or Yoginis themselves. Here, the male adept
entered into a trance in which the possessing power of the deity caused his
hand to cast a lower into 2 mandala enthroning these goddeses. The seg-
ment into which the flower fell evealed that Yoginf with whom he had an
affinity. This established a link between him and the human Yoginis, for
they belonged to the same families as the divine Mothers themselves 3

In the mythic past of this KJAN narrarive, the first initiates to receive
the Kaula gnosis were members of the Yogint clans as well as the four
founders of the Siddha clans. It is from these that all the Kaula practition-
exs are descended and linked through the ritual transmission of the clan
gnosis (kaula-jidna). Six chaprers later, this narrative seems to pick up
where it left off: “Hearing Bhairava's speech, all of those [Siddhas] who
had .. . transcended the Kula state of mind, had goose bumps and hair
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standing on end . .. defighted in mind, they all fell siff to the ground."**

Goddess hy tree of igno-
rance, which has “coday been felled by you, O Lord,"* and continues, stat-
ing that this teaching was “extracted upward” (samuddhytam) and is now
found in every one of the Yoginis' lodges in Kamakhya. “That which was
in the condition of the Fish-Belly— the great [textual] teaching (ma-
hagastra) that was brought down at Moon Island, O Mistress—is sung in
Kamakhya."s"

Several data relevant to the early history of the Kaula may be elicited
from this early source. First, there i the person of Karttikeya. This deity,
considered to be a son of Siva and the Goddess, was, in a number of early
Kaula sources, a figure to whom Siva transmitted several teachings,* or at
least an important intermediary in the transmission of that teaching
However, early Kaula sects
and schools, one witnesses a gradual phasing out of male deities like Kart-
ukeya in this role,in favor of the Goddess. This trend is brought to its log-

b

Krama Kaula), in which Siva disappears entirely and Kalf stands at the
heart of a circle of twelve Kalis and sixty-four Yoginis© Here, we should
recall that in the same sixteenth chapter of the K]iN, Siva describes the
transmission of the Kaula gnosis to “Kaliks, known as the Yogini ... [who]
is my equal. "6t

The esoteric meanings of the terms “Moon Island,” the “Place Called
Love," and *Fish-Belly” need also to be elucidated. The first two are end-
poins of the suble body of yogic practice. Moon Island is the cranial vault,
the abode of the solitary Siva, at which human sexual fluids become fully
sublimated into the nectar of immortality, and at which mundane human

is fully sublimated to god- Both Love’s Body
(Kamartpa) and the Place Called Love (Kamakhys) signify the vulva,
the abode of the Goddess, a center of transformative sexual energy, also
identified as the locus of e subtle “mouth of the Yogini " In lightly ater
Kubjiks traditions, the cosmic vulva of the Goddess, called the “fourfold
mound” (catuspitha), becomes situated above Moon Island, at the dv-
datanta, the “End of the Twelve,” a point twelve finger-breadths above the
fontanel. In these traditions the Goddess’ sexual energy descends into the
yogic body at Moon Lsland ¢ Although it is located outside the physical
body, it is nonetheless within the subtle body.

Fish-Belly isa term that connotes the alternating movements of cosmic
expansion and contraction in yogic practice, the transformation of con-
sciousness, and the physiology of sexual orgasm. Here, it may be that the
image of a fish's swim bladder, which expands and contracrs like a bellows,
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aided the Kaula theoreticians in conceptualizing the Yoginfs' upward ex-
traction of the Kaula gnosis: they did so by upward suction through their
nether mouths. The same dynamic would also have been responsible for
their power of flight: we will teturn to this question in chapter 7.6

By virtue and female organ, the Yogints |
conduits for the transmission of something tha was missing or lost from
the carlier male-specific Kula gnosis, which previously had to be trans-

g o

10 in the Kama Saura of Vatsyfiyana® as well as a number of Tantric and
hathayogic sources.®” According to the TA, women are “soaked in an ex-
cess of Clan Fluid” with the “Sakti [being] one whose central space is wide
open.” In his commentary on this later verse, Jayaratha quotes an un-
known source that states that a woman obtains in a single day the super-
natral enjoymen a male praciiones procures fter a ulyear ofuniner-
The twellth- to th

Mmmha,znnndn echoes Jayaratha: “That which is difficult 10 obtain {u
the gods and Siddhas is easy of access (sugocaram) to the Yogins" Else-
where, Baul traditions view the woman o be “perfected of herself (suayan
siddha), naturally perfected without having to do the practice (sadhana).
So it is that in this KJAN passage, the female YoginT and the Goddess are
immediately “aroused” by the great teaching, which is sung in every one of
their lodges in the Place Called Love. In contrast, Moon Island is identi-
fied with the cranial vault, the solitary abode of the male Siva-Bhairava,
2 repository of refined semen, of “seminal teachings” in the form of texts
The Kaula, of which Matsyendra was the founder, is a new synthesis of
the old all-male Kula or Siddha Kaula and the all-female Yogint Kaula
in which male textuality is transmuted into or complemented by female
orality™

On a practical level, as anyone who has worked in manuscript archives
in India knows, mice are notorious for eating through manuscripcs. Texts
do not h do. teachings. Yet
we also know that oral transmission has been, since the time of the Vedas,
 male affr, cansmited from mal gur o faher o male discipl. The
orality of the order: they “sing” the
Place Called Love. Nonetheless, the KJAN is a text, a text that cites its
sources. In its twenty-fist chapter, no less than nine “clan scriptures” are
named, and it is noteworthy that wo titles—the Kulasdgara (“Clan
Ocean”) and the Kulogha (*Clan Stream”)—denote the fluid emphasis of
the Kaula wraditions, an emphasis reflected in other Kaula and Tancric
titles, such as the Kulamava Tantra (“Tantra of the Clan Flood") and the
Mantramahodadhi (“Great Ocean of Mantras”).
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A number of male/female oppositions emerge out of this mythic
narmative

Male Female

Bhairava and Karteikeya Bhairava and the Goddess

male Siddhas female Yoginis
questioning/possession immediate arousa

cranial vault (Moon Island)  vulva (Kamarapa/Kamakhya)
inferior, lost eaching superior, essence of lost teaching
swallowed at Moon Island sungat the Place Called Love
texuality orality

4 Sexually Transmitted Messages
in Kaula and Tantric Initiation and Rites

At the conclusion of this myth, then, it is once again the nether mouth
of the Yogini, her vulva, that transmits the Kaula gnosis in an initiation
vitual. It is this contribution on the part of the Yogin Kaula that marks
the watershed beruween the carler Kula and later Kaula in the history of
‘medieval Hinduism, with the gnosis that i the subject of the Kaula-jiana-
nimaya, the “Bringing Forth of the Kaula Grosis," being brought forth
through the nether mouth of the Yogint. Late Tanric and Tantratastra tra-
ditions stress the transmission of the Tantric gnosis by word of mouth,
“from ear to ear” i the Sanskit parlance, “according to the succession of
deities, Siddhas, and humans."% In the KIAN and other early Kaula
sources, however, it is not only from “ear to ear,” but also from "mouth to
mouth’” (vakeri h

mission is matith to mouth, the ambiguity of the term “mouth” once again
arises. A number of iconographic representations of rajapina from the
four comers of the Indian subcontinent support a reading of “mouth” as
sl In Tansic wonhip o the wiva (ronp) " th *pinal sacr-
fice” (adiyaga) P— one ot i types of "can e (kadayga)

and

il B i e i (o i mhm i Yogini into the
mouth of a male practitioner. In sculptural representations of the worship
of the vulva, which are frequent in the medieval period in India and Ne-
pal, we see male practitioners crouching beneath the vulva of a female
fgure, i onde o carch hersexual or mensural discharge n their mouths
(g 4.).7 In addition, the most powerful y: drawn with the
ink of his emale dicharge ™ To ritunls described n the elgheenth




al fuidsof Tanteic maseer and DO
upat-Yaksebvara temple, Bhake
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chapter of the KJiN highlight mouth-to-mouth practices. The first of
these is a description of the Kaula consecration ritual (abhiseka)

One should il a vessel] with blood together with an cqual amount
of semen, as well as with the k secretion. This is combined
with honey and clarified butter. [Menstrual] blood, a woman's nectar
(vamamriam),™ fand)] semen are mixed with alcohol by the brahmin
practtioner. It s lsol mixed with the esence o] she bula lowerond

That led one who'is
accompanied by his female consort® [thereby realizes] a stte of intoxi-
cated bliss. ... Having worshiped that [mixture], which is placed in a
conch shell or in a pot, in proper sequence, O Goddess, the Master
(acarya) of one who is resolute in his devorion [ie., the initiate who is
being consecrated] ... [should proceed as follows}: cannabis, and all of
the other consciousness-alering plans . . . should be wrapped in red
cloth together with the five precious gemstones. [These are accompa-
nied by a food offering of| molasses, milk, yogurt, liquor, and sugarcane
juice. He should distribute®! [thesel, in sequence, into that which gives
sweetness and that which eats babies i.c., the mouth of the female con-
sort in this rte, the Yogin], into one mouth [that of the initiate] afier
the orher that of the Yogini). ... Together with a rostitute or a maiden,
or likewise with his own hands, che precepeor should place “that which
is o be raised into the head” [i.¢., sexual luid] finto the mouth of the ni-
ate]. Thereafter, he [the initiate] becomes a yogin

Immediately following the consecration ritual, the KJAN describes “an-
other offering” (punas tu yajanam) in the following terms:

One should effect that auspicious sequential worship with [the offerings
made] in conjunction with the sixty-four-fld sequence. The high-
minded Master, adorned with multicolored regalia, [worships] with ce-
lestial aromatics and flowers. Once he has brought together all the req-
uisite materials [for the worship] of the Yoginis, Siddhas, and Viras, he
becomes the darling of the Mothers. He should fully sate [them] with
liquor, flesh, all types of food ® clarified buter, sugar candy, ground
sugar,exc.... Offering one measure [of this mixture] to the guru, one [ef-
fects the worship of the guru, separately. Then, having performed the
worship of the Viras, one should gracfy [them] wich that [offeringl.*
again and again, The wise niiate should consume the ofcing: one
o partake of
i, pecitly hhnnld distibute the oﬁenngl from mouth to mouth,

as one would do] 1o one's equals.In the case of a common vessel shared




The Mouth of the Yogini

byall, fone should i hshell i
the mouth.%
These elliptical the KJiN may be enhanced by juxta-

posing them to a series of consecrations found in early Tanric Buddhist
sources. In the Candamaharosana Tantra, the “Secret Consecration” (guh-
Sbhiha), she second i ek of three consecration riuel, s deseibed i
the following terms:

The teacher.. should worship himself with intoxicants, meats, etc.,
and having stisfied Wisdom (Praja, his female consort), being in her
embrace, he should place the resulting white and red on a leaf, shaped
into a funnel, etc. Then, having summoned the student, he should take
shat subscance with hi ring finger and thumb, and wrce the s
“Ham phar!” on the student’ tongue.

Similar descriptions are found in the early Hevajra Tantra (1.10.5-7,
2.3.13-14) as well as a significant number of later Buddhist sources on the
Secter Consecration in Highest Yoga Tantra (anuuarayoga) traditions.
Taken together, these constitute clear proof that, as in the Hindu case,
Buddhist “Tantric sex” originally involved the shedding and consumption
of sexal fluids in initiation and other ritual contexts® In New Age Tan-
tra, it is 2 male’s ability (o bring his female partner to sustained, abundant
orgasm, without himself shedding his seed, that is suessed, with reference
102n erroneous paradigm that Buddhist “Tantric sex” always remained un-
consummated, tha is, that it ended in coitus interruptus and an ecstatic
‘mystical experience for both partners  While such does become the rule
in later conformisc Buddhist Tantric sources, it was not the original prac-
tice and, once again, the New Age paradigms are shown o be without
historical foundation.

Like the consecration rituals, the yonipja, “Veneration of the Vulv:

I described in a multitude of

in Teatricare (g, .d), hs o isinl nd the conmmpton ofthe oni-
twa, the female discharge of the Tantric consort® This is of a piece with
mainstceam Hindu worship rituals, in which the deity, having been gra
fied with various sorts of offrings, rewurns the offering in the form of his or
her prasada, their "edible grace." In chis role the Yogini serves as a conduit,
through initiation and ritual, for the transmission of the clan essence that
oninitated mals nuinscaly lack:there i  lral lid low from the
“mouth”of her Siva or the Goddess (who even in her
role as transmitter of mantras in “high” Hindu Tantra is termed bhinnayoni,
“she whose vulva is open”), 10 a Sakti, a lower female emanate of herself,
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Figwre 4 4. Yo, "Veneration of the Vol il fom the image of the “Kamada™ Yogi
Bheraghat Yogin temple, ca. 000 .¢, lbalpur Disrict, Madhya Pradesh. Photograph by Davi
Gordon Whi

10 guru and his Yogint or Datf (“Female Messenger") consort, and thence
102 male Siddha initiate. This is stated explicitly in Jayaratha’s commen-
tary to TA 1.16. Quoting an unidentified source that states that “gnosis is
10 b cast intoa womas mouth and then taken outofher mouth,” e goes
on tosay that in the ki lan rites, the discipl

the gnoal from the lieage (Anstyal, vi the mouth.of the DUt st by
means of the unified emision (samaskandaiaya) of the guru and che Do
He repeats the same aphorism concerning gnosis in the mouth of a woman
in his commentary on TA 29.123, giving furthr explanation in his rich
commentary to

discussion of oral transmission recalls the KJAN's mythic treatment of the
bringing down of the Kaula gnosis:

Itissaid in the treatises that the Sakti is one whose central space is wide
open (fig. .¢). The guru should cause the “Clan Object” (kudartham) to
pass to her alone; and she should cause it pass into males through her
orifice, according to the aforementioned sequence. The venerable Kal-
latanatha has declared a woman to be soaked in an excess of Clan Fluid



gure .. Female sexual display, Basantpar temple, Kathmandu, seventeenth century. Photo
raph by David Ocedon White.
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(sadbhava). .
the Yogin

“This, her principal cakra, has been called the “mouth of
by the Lord, because it is there that this transmission (sam-
lace, and That “gno-

sis” which was "discoursed” cannot be committed to writing, and is said,
quite appropriately o be passed from mouth to mouth. The mouth i the
princpal caka. How could consiousnes el be comied o wit
ing?.... Those s
thercre eat. the combined sexual emision® and worship with i
alone..... Furthermore, that emission goes from the principal mouth fof
the Yogini), out of which it was discoursed” tthe mouth lof the male
practitioner] and back again.**

Thislong pasage. together with Jyaratha's ke that ollows s a mose
of data on the * that lay at
the heart of Kaula practice. %

Itis said: “The best of elxirsis an excellent lid deposited within one’s
own body....* 1] i known as “kula.” ... tis said: “By simply cating i,
a man becomes immortal and praised as ‘Siva. . .. Elsewhere, the man
who continuously eats [this flid] in its mixed form becomes .. . the
darling of the Yoginis .. It is said in all the teachings that non-aging
and imimorcality are afforded through the primary mouth, that is, the
mouth of the Yogin and thal i is pased back and forth, rom mouth
tomouth. H
mouth, then into the mouth of the Saki,” then into one's own mouth.
Thereupon, the guru should cast it into the ofertory bowl, et. It issaid:
“Taking with one’s mouth the *ball (golaka) of that which wil have
oozed out [ic., male semen] and the ‘basin’ (kunda) [ic., female dis-
charge] located there at the level of the loins; [taking] that great fluid
(mahadravyam) at the level of the loins, lone should transmit it] o the
mouth [of one's consort]. Causing it to pass back to one’s own mouth,
hould il

the great fluid (maharasa) by passing it from mouth to mouth, one should
feed the circle ... o the [female’] deities and [male] Virile Heroes with
" Itis said: “Having aroused the Dot he whase [own] desire has falso]
been quickened should eat the accumulation of fluid (éravyanicayam)
that has come forth [from them], back and forth [with her]."*

¢ he d of the l d of the flow
chart of the Kaula gnosi, n the form of the clan luid emitted by the guru
and his consort in sexual intercourse, and consumed by the initiate. It is
this that makes the latter a member of the clan, of the family of Siva, the
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Goddess, and the Yogins, Dis, and Siddha teachers through whom that
clan fluid flows. This clan genealogy, this flow chart, has been mapped in
the form of the Siddha Cakra,” which is described by Abhinavagupta in
the verses immediately following his presentation of the adiydga. ™ At the
center of this mandala are the supreme deity Bhairava and Kuleévari (“Our
Lady of the Clan"), surrounded by the eight Mothers and other lower em-
anates of the central paic. Working downward and outward from this cen-
ter—from the eternal into the historical present, a it were — one eventu-
ally comes, in the castern quadrant, to the four mythical Siddha founders
of the clan tradition together with their Datis, and, lastly, the offspring of

and his consort Kunkunamba, the “Mother of Konkana," an apparent ref-
erence to the coastal strip of modern-day Maharashira, Goa, and Kar-
nataka. ! Of their sons, the twelve "princes” (rgjaputras), six are nonceli-
bate (adhoretas), and therefore specially revered as qualified (sadhikara) to
transmit the Kaula cult. They are revered as the founders of the six ini-
tiatory Kaula lineages (oualls). At the time of consecration, an initiand
enters into one of these lineages and receives a name whose second part
indicates this clan mlmmn 2 These lineages, Jayaratha tells us in his

he “flow of gnosis” ha); ' and “those
who are conversanc in the secrec signs and meeting places of the various
lineages, if they should be desirous of obtaining superatural enjoyments,
‘may range among the mounds (pithas). After a short time, they will receive
that which is to be obtained from the mouth of the Yogini."1*

With this, we find ourselves at the interface between the divine hierar-
chy and human practice, through which male Kaula practitioners gain ac-
cess to the powers enjoyed by the denizens of that same hierarchy. In fact,
the semidivine Kaula “princes” and their consorts continue to participate
in the Kaula rites. How they do so is explained by the Kalikula Tantra
(quoted by Abhinavagupta in the TA): these disembodied beings spon-
tancously sport with one another in the bodies of human Kaula practi-
tioners, male and female.'® That is, the human partners in these sexual
rituals are i fact inhabited, possessed by the semidivine Siddhas and Yogi-
nis themselves. This follows the logic of the demonological traditions we
reviewed in chapter 2, in which all manner of male and female Seizers in-
habited the bodies of persons open to penetration by them, and the Caraka
Samhiza in fact evokes the case of possession by Siddhas in its bhiavidya
section.'% Thisappears to imply that the Kaula practitioners were without
free will in such matters, that they would have been the unwitting vessels
for these supechuman beings. Yet the verses that follow in this TA passage
clearly YoginTs had to bx ight out,
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and constitute a road map of sorts o lead the aspiring male practitioner to
the right place, the right time, and the right consore. 7 As if to emphasize
ber transmissive role in these interactions, the Kaula consort is termed,
precisely, the Dt the "Female Messenger,”  a role emphasized by Jaya-
ratha, who also terms adiydga the “Female Messenger Practice.” 1

Now, Jeffrey Masson and M. V. Patwardhan have argued that Abhina-
vagupta's use of the term it is one that he derived from love poetry and
incorporated into his philosophy of aesthetics: i Indian love poetry and
drama, every heroine has her Dati, her “go-between,” and the goal of his
aesthericized account of Kaula practice was the same as that of drama
1 reach a state of perfect equanimity and blissful repose.'"® But this does
not justify or explain the use of the term in Kaula parlance. On the one
hand, the term dit is one that was employed in Kaula sources well before
Abhinavagupta’s aestheticizing synthesis. On the other hand, the Kaula
D, if she is  female messenger,  go-between, is a mute one. Given the
fact that the Kaula sources at no time describe the Female Messenger
as speaking, the question that arises is: What is the Female Messenger
transmitting? 1!

When Marshall McLuhan stated that “the medium is the message,” he
was referring to television and other technologies. When the Kaula prac-
titioners made essentially the same statement through their use of the rerm
heir medium-cum-message was, inseead, sexual luid. In worship, ini-
ation, and ritual practices involving the transmission of the clan essence
from the Absolute to male practitioners through the conduit of the upper
and nether mouths of the Goddess and the Yoginis or Das, it was this fluid
essence, which manifested in the form of sexual fluids, that made these
practitioners part of a clan or family (kuda). Here, the fluid medium itself
was the message that, once internalized, transformed the very being of the
male practitioner, injecting him with the flid stuff of the divine, trans-
mitted through the Yogints, in whom it naturally flowe. 12

In the early Kaula transmission of tradition, the female consort, by vir-
twe of the natural presence of the clan nectar in her menstrual or sexual
emissions, was vital to aspiring male practicioners who wished to be “in-
seminated” or “insanguinated” with fluid gnosis, and thereby become en-
lightened members of the clan family (kida). Absorption of the clan fluid

g i through
the practice of vajrolr muchd, urethral suction. In both cases the male part-
ner gained what he was lacking —the fluid gnosis naturally present in the
Ditf or Yogini—while the female partner gained raw materials necessary
for her refinement of the high energy fuel that powered her flight, a subject
10 which we will eturn in chaprer 7.
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5. The “Flowery” Mouth of the Yogin

The identification of the body of a woman (or a goddess) with a flower or
tree, her anatomy with plant and flower anatomy, human reproduction
with plant reproduction, and female sexual emissians with plan or flower
essences are developed at every level in these tradicions. On the broadest
level, the KSS, whenever it refers to Vindhyavsin, the “Goddess Who
Dwells in the Vindhya Mountains," describes her in terms of her abode,
which is an extension of herself a vast forest teeming with plant and an
mal life, a place of savage energy,at once alluring and terrifying, nurturing
and deadly to the men who would attempr to penetrate it; as we have a
teady noted, a similar earlier description is found in the Haritaméa. > The
pre-tenth-century Netra Tantra (12.11-12) states that at the time of uni-
versal dissolution, the Mothers hold the world inside of themselves, in the
form of sceds that they will then plane again, in order chat it might re-
appear ! In  discussion of ritual substitues “for the twice-born and per-
" the KAN. pol-
lens from two flowers of which the anatomy of one,the apard, esembics
Th

pollen from the mouth of the hayari (Nerim odorum) flower, identified

with SadSiva, onto the mouth of the apard flower. ' The name of this “fe-

‘male” flower evokes the Vedic husband-finding ritual of the maiden Apals,

who wsnanis the soma e s chews, thiogh kus, o the god Indr,
they engage

ot e il e il o s plam, rcdduh in color, s mixed with

white milk t0 form the fluid offered and drunk in the sacrifice.

The lotws is the flower most intimately ideatified with feminine beauty
and femininity tout court. In Indian eatises on erotics (kimaddstra), the
deal lover is termed “Lotus Woman" (padmind). And whereas beautiful
women and men may be described as lotws-faced, lotus-eyed, or lotus-
mouthed, only a woman may be called “lotus-vulva-ed.” Everywhere in
the Tanric literature, the term padma is employed in the sense of “vulva,”
as in the case of the Lotus Maiden of Buddhist Tantra. A very well-
known image bringing both feminine “lotus mouths” together s a circa

b Peadesh

kabandha, that is, a naked headless female figure, in prone position (per-
haps that of childbirth), and with prominently displayed genitalia, but
whose head has been replaced by a lotws flower.In is original worship con-
text, the image was laid horizontally, and libations poured over the body
were carried away by a channel and a spout.!'? Here again, it i the “mouth”
of the female consort that becomes the transfer mechanism for the germ
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plasm of the divine. And, once again, we can imagine that the flids that
flowed over her lotws face and open yoni were later consumed as this fig-
ure's prasada, her “edible grace.”

In her commentary on the TA's exposition of the kulaydga, Lilian Sil-
burn evokes a Kashmiri marriage custom in which a piece of food is passed
from the mouth of the groom into that of the bride, in a practice analogous
1 those involving betel, discussed in the last chapter.* In the third act
of the eleventh-century Prabodhacandrodaya (PC) of Krsnamisa, an ex-
change of betel, from mouth to mouth, i preceded by another type of oral
u assage it
of another plant, the bakuda (Mimusops elengi) flower, with both alcohol
andthefids thatflowfrom the "mouch” of a Kapaln, afemale Kl

isastockone innd
extremely frageant tiny acnight dnnn
the hot season, is said to put forth blossoms when sprinkled with nectar

layer of meaning here. The scene in question opens with a Buddhist men-
dicant asking the question “How shall 1 drink the alcohol left over by the
Kapalika?” The Kapalika then tums to his consort, allegorically named
“Faith, Daughter of Rajas,”in this play, and says in an aside, “Faith ... they
think that this alcohol which has come in contact with my mouth s im-
pure. Therefore you purify it with the liquor of your mouth and then take
it 10 them; for even the holy people say that ‘the mouth of a woman s al-
ways pure.”” The Kapalinf then brings the liquor pot and gives over the re-
‘mains of it. The mendicant then says a mouthful:

Great i the favor (takes the vessel and drinks from ir). Ah, the beauty
of lcohol! How many times have we drunk alcohol with prostitures, al-
cohol that is made sweet with the fragrance of the fully opened bakuda
blossoms and that i lefe ovet afier coming in contact with the mouth of
beautiful-faced women. We think that the gods crave for nectar (mlv)

nectar of the mouth of the Kapalni.

A Jain tenouncer then enters the conversation: “O mendicant! Do not
drink the whole thing. Keep some alcohol which s left over from the
mouth of the Kapalint. (Aftet drinking) Ah! the sweetness of the alcohol;
what taste, what smell, what fragrance! By falling into the teachings of the
Achata, | have been deceived for a long time fiom drinking this kind of al-
cohol." The mendicant, laughing, says, “This poor man s very much out of
his senses, through the liquor which he is not used to drinking. Thercfore,
let his drunkenness be temoved.” To which the Kapalika replies, “Let it be
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50" as he gives the chewed betel leaf from his mouth to the Jain. The Jain,
instantly detoxed, asks whether “women and men possess the power of
atracting as much as this liquor of yours?" /% The ambiguity of the terms
denoting betel, balada, and alcohol are heightened by that of the term
" in this passage. I this simply a pot of liquor that has touched the

lips of a Kapalika woman or prostitute that is being evoked? Why, then,
does the Jain refer 10 it as “this kind of alcohol” (idisena sulalasena)? Once
again, it is the female consorcs vulva, her “nether mouth,” that is the ref-
erent here, with the alcohol, bakula, and betel as multiple evocations of
her menstrual or sexual emission.

“This reading is supported by a passage from the KAN that states: “The
one going to [having intercourse with] a woman should drink the nectar of
her tongue in the mouth. The clan liquor (kulamedyam) once collected is
perfected with the mantra of Varuga. . . . Purified with [this], the king of
mantras, he should at every moment drink the beverage churned out by
the &aki's tongue.” 1! The term “tongue” would appear to correspond, here
s well, 0 a portion o the female anatomy; o a woman's nether mouth,
These sorts
of analogies between human and plant anatomy and, in the former case,
between a womanls upper and nether mouths are frequent in the mythol-
ogy of wild, sexually powerful goddesses. In the Keralan mythology, temple

drel d . “Blood-

Seed” demon Dirika, the goddess’s female vehicle and minion, named Ve-
talam, is portrayed as a hideous haggard old woman whose pendulous
tongue hangs down precisely to the level of her vulva. I s this tongue that
feeds on and is coated and dripping with the blood of the Goddess's de-
monic rival.'2 These same bloodthirsty goddesses of Kerala demand the
“blood-seed,” the fruit- o flower-based liquor ' o the toddy palm, which
is intimately associated with the upper and nether mouths of powerful fe-
male beings. As Caldwell explains:

‘The action of toddy-tapping has obvious parallels to human sexualiy.
Toddy dans the esenval fuid from th e though is ower b,

which * .. [Kera-
lan] puberty titelsl. .. The phallc appearance ofthe bad and obvious
symbolic parallel of the tapping action 1o the production of semen from
the penis, by heating and stimulating the exterior surface in order to
. Toddy
isin asense the bilam, the essenial blood-seed of the coconut tree itself.
It s not surprising that certain fietce goddesses and demonic spirts in

meat, to satiate their thist. '
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ogy in
imagesof the female tongue as a double for her sexual organ. 2 So, for ex-
ample, an Oriyan myth relates that when the furious Kl impaled herself
on the penis of the sleeping Siva, her tongue came out of her mouth as he
penetrated hec.!* Here, again, | would maincain that it is not only the
blood of demons or the red juices of pan or other plants that coats the
tongue, cheeks, and chin of this dread goddess in her iconography: rather,
or additionally, it is her own female discharge, provoked by the “oblation”
offered her, that is being shown, flowing out of and atound her “upper
mouth.” This imagery is particularly arresting in late-twentieth-century
poster art of Kalt and other Goddesses (fig.4.§).

A similar mixing or matching of flower essences, sexual fluids, and
liquor is enjoined in the Kaula consecration ritual described in KJAN 18.7-
9, translated above. ' In it, the compound bukapuspa may simply be read
“flower of the Agau * oras a code term blood
This latter interpretation is supported by KJAN 11.33: “Flesh is the favorite
food] of the Sakinis. Hear [now] the favorite of the Goddesses: bukapuspa,
Sivambu (‘Siva-Water'), blood, semen, and alcohol.”'** The same ambigu-
ity i found here in the compound krsnasava, which is mixed together with
the essence of the buka flower, blood, semen, and alcohol. Derived from
the verbal root &-u (“press our"), dsava is the distllate or extract, the nec-
tar ot juice of a flower; however, in the Santisataka of Bhartrhari, the term.
refers t0 the “nectar or juice of the lips of 2 woman.” ¥ Krsnasava would
therefore either mean the extract of a black flower or the nectar of the lips
afz dark-skinned woman.

the KAN p i
lnd valvainitsdescripeion ofaserics o types of Saktis, which, while rem-
iscent of classifications of women by animal types as found in kama-
<astra literature, is perhaps unique in its assignment of flower names o its
maidens.!*

il k of fluids (ds ‘Saktis. She
who is slim and long-haired is (:alled] “Pechumed Flowet’s the pract
tionershould, with pure mind, worship [her as]the Goddess, with safiron
fowers and aromatics. Wih s “owers”aman may wihgrea e

She whois all |
is chlledl “Perfumed Bilva Leaf” While engaged in sexun] intercourse,
etc., one should energetically worship the supreme Goddess with her
“flowers” A maiden who is fair-limbed, having plump buttocks and
pudgy hands, and who is mad with passion is called *Intoxicating Fra-
grance” (madagandha). She [should \zwvnhlpnd] with Khdrjua (Phoenix
sylestrs) and palasa (Butea frondosa) flower
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Aftera total of ten “flower types” have been described in this way, the pas-
sage concludes:

Then. fall of] these women,

that ., each woman's fuid] wich these very objects[lowers eicl e

quentially “flowers,"

allthe supernatural powers. If fhowever] one were to worship the God-

dess, without knowing this sequence (.., which woman's fluid corre-
“fower” typel,

¥
fruieless,like [an offering] without clarified butter.

These clasifications of Saki types presuppose an identification be-
oveen flowers,vulvas, and the exudations (secall tht s, in aiton to
meaning ? also means “pollen”

momn " Fl 1

= simifcant number of Tantic works, bt Hindu and Buddhar The
Hindu Mantramahodadhi of Mahidhara, a 1588 c.. work, describes a rite in
which the practitioner worships the goddess while sitting on a corpse with
flowers sprinkled with the practitioner’s own semen. "’ More recently,
David Knipe, when he participated in a Tantric pacamakara ritual in an
underground crype in Benares in the 19705, was made to meditate on a
mandala composed of red and white flowers while the leader of the group
performed sexual intercourse in an adjacent cell."” Buddhist Tantric
|d¢nnﬁ:aum\s of s s hav b restd at et by iranda St

tructs that * Yogins
R:mles Totws cfhghn while in the cwammm Tontra, the goddess
Vajrayogint instructs the male practitioner to

Look at my three-petaled lotus,

lis center adomed with a stamen.

Itis a Buddha paradise, adored with a red Buddha,
A cosmic mother who bestows

Bliss and tranquility on the passionate.

Abandon all conceptual thought and

Unite with my reclining form;

Place my feet on your shoulders and

Look me up and down.

Make the fully awakened scepter

Enter the opening in the center of the lotus

Move a hundred, thousand, hundred thousand times
In my three-petaled lotus

Of swollen flesh

Placing one’s scepter there, ofer pleasure to her mind.
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Wind, inner wind—my lotus is the unexcelled!

Aroused by the tip of the diamond scepter,

Itis red like a bandhtka flower. 5

The Hindu Kubjika tradition is particularly rich in botanical identi-
fications,in which that goddess’s oigins as 2 female Dryad, a Yaksini who
h el h "

In a long section of the Manthanabhairava Tantra entitled the “Great De-
scription of Authority Over the Seats (of the Goddess),” Kubiika's power
h hings, whi di
are represented asliving plants: tres, creepers, oo, and vines ¢ A num-
ber of later Kubjika sources depict her asa tree with orange- o red-colored

blosoms—either s tamaind (i), i, o e kb, This s
recall here that the fem: Lohicayan is said,
T ehe MBS b e b e Wl o™ Pt the ek of e
Kubjiks weaditions is said to grow from the vulva of the Goddess's “com-
mand” (dia), specifically identified with the kadamba’ flower, which is
perfectly spherical in shape, and whose color changes from white to red as
it matures, reproducing, in a boranical mode, the bindu of the Goddess’s
sesual discharge  The ks fowe s sko cvoke (n 3 pasage om
the Suariy in which th
st o ot e e weing s eacvsong i g b
the h akaraif he di

charges streams of nectar from her “mouth” into the mouth of the practi-
tioner As we have noted, the sixth current of the Kubjika traditions
is said to flow from the nether mouth of the Yogint, called the picuvakira;
and here as well, the reference appears to be botanical: alone, the term
picu means “cotton,” but in compound, picu-manda or picw-marda refers to
the same margosa tree as s identified with the godless STtal throughout
norther India 14"

“Male” white milk and a “female" red flower were also prominent, in an
analogous way, in the orthodox Saiva ritual of lingabhiseka, the “aspersion
of the livgam,"in which I participated in the spring of 1999. Here, a group
of brahmin priests chanted Vedic mantras whilst a stream of milky water
was poured (by myself) over a ban-lingam (a portable metal lingar set into
a yoni) floating in a pool of the same milk, in a round shallow metal tray.
“The milky flid flowing over the tip of the lingam was channeled via the

back into the basin, set-
ting up intedfrence patterns in the milky flud that recalled for me the
lines of a mandala or yantra. Floating together with the ban-lingam at the
center of the ensemble was a red flower, representing the Goddess. Ac-
cording to the priests performing the rital, the purpose of pouring the
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milky fluid over the litgam was “to cool Siva’s head, which was heated up
by yoga, ganja, and daura™—although another more sexualized interpre-
‘ation would seem also ta apply. And while the priests insisted that the en-
tire configuration was in no way a yantra, the observations of Jan Gonda
appear to be apposite here:

Ancient and widespread ideas in connection with “initiaion” and “con-
secration” (abhiseka) have here been embedded in the typically Saiva
pattern of Hinduism and are put into practice in the framework of Hindu
sitwal requiring different kundas (receptacles for fire [but also fluids]) and
mandaas. .. 4
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THE POWER OF THE YOGINT:
Tantric Actors in South Asia

1 has commonly been assumed tha Hindu Tontra has been @ marginl,
wadition. It that es-
otericism, mysticism, and secrecy—arguably hallmarks of Tantra— need
necessarily imply thar this body of religious practice has at all times been
outside of the South Asian “mainstrcam.” In fact, when one looks at the
secular literature and art historical data of the medieval period, as well as
at the religious landscape of Nepal, whose public and private religion have
remained Tantric down to the present day, one finds that many if not most
Tantrc actors are not marginal, and that much Tantric pracice is public.
This is particularly true in cases where Tantra is the “religion of state” and
the king the prime Taniric actor in the kingdom. Here, Tantra and Tantric
practices become, in the words of Robert Levy, “advertised sectets.”

©. Tantric Theories of Kingship: The Heart of the Mandal

Tantric actors in South Asia—who have included Virile Heroes, gurus,
monks and nuns, yogins, sorcerers, witches, rulers, royal preceptors, royal
chaplains, spiric-mediums, visionary bards, oracle priests, healers, and lay
o houscholder practitioners—may be classified into three main groups:
(1) Tantric specialists who have received initiation into a textual, teach-
ing lincage and their generally elite clients; (2) Tantric specialists lacking
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formal initiation, whose training s effected through oral transmission (or
divine possession) alone, and their generally nonelite clients; (3) house-
hold or lay nonspecialists whose personal practice may be qualified as Tan-
tric, but whose goal is liberation rather than supernatural enjoyments.
While the third category is numerically the largest, lay or houscholder
Tantric practice is generally “soft core,"! and will therefore not enter
significandly inco this discussion. Of course, there is overlap among these
groups, with houscholder practitioners, for example, calling upon one or
another type of specialis for teachings, guidance, and ritual expertise and
mediation. The purview of the Tantric actor ok excellence, the Tantric
Il three of th Himself

s he i bt el e popules elsriaP scd
manic” practitioners in his public life 22 potentate and in his private life
as his own person. Apart from the king of Nepal, there are no Hindu Tan-
tric sovereigns remaining in the world, and it s for this reason, | would
mainain, that most modern-day scholarly and popular accounts of Tantra
have tended to view it cither as litle more than popular superstition or
“sympathetic magic,” on the one hand, or as a sublime theoretical edifice,
on the other, withou seeking to describe the relationship between these
two types of practice and their respective practitioners.

A central element of Tantric theory and practice, the mandala is the
mesocosmic emplate through which the Taniic pracioner ansacrs

hat course through level
o{lhz cosmos. The Kamakala. Samv:na. and Sricakra, already mencioned,
are but th fantric mandalas th

representatons of the universe as clan lda) of interelated beings,as 9
“embodied cosmos.” Here, it is imporcant to note that the mandala was, in
its origins, directly related to royal power. Indeed, “mandala” was simply a
term for an administrative unit or county in ancient India® and has con-
tinued to bear that meaning since at least the sixth century c.. in the ex-
pression “Nepala-Mandala” for the Kathmandu Valley and its surrounding
territory.!
The concept of the king as cakravartin—as both he who turns (varta-
yati) the wheel (cakra) of his kingdom or empire from its center and he
hose chariot wheel h b
s one that goes back to the late Vedic period. Central to this construction
of kingship is the notion that the king, standing at the center of his king-
dom (from which he also rules over the periphery), mirrors the godhead at
the center of itsrealm, s divine or celestial kingdom. However, whereas
the godhead’s supermundane realm is unchanging and erernal, the terres-
wial ruler’s kingdom is made so through the “utopia” of the mandala. As
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such, the idealized “constructed kingdom” of the mandala s the mesocos-
mic template between real landscapes, both geographical and political,
and the heavenly kingdom of the godhead, with the person of the
god on earth constituting the idealized microcosm. Ruling from his capital
at the conceptual center of the universe, the king i stategically located at
the pivor of th prime chnm\:l of communication between upper and
lower world he human, the d
he keeps “open’ lhmuuh the mediation of his nlxgmussp«lihsn‘

In South Asia the et nf u.e mandala is aniamount 10 the il
which, beginning
t

with ifice (homa), hanhe‘- h
pass poins, around the th his realm, b "
<o bis point of origin, which has now been transformed into isrora cap-
ital and center of the universe.¢ This last detail is an important one, be-
cause it highlights the king’s dual role as pivot between heaven and earth.
On the one hand, he is the microcosmic godhead incarnate, ruling from
the center; yet on the other, he is the mundane representative of Every-
man, struggling against a myriad of hostile forces that threaten him from
the periphery. This latter role is brought to the fore in the Tantic cere-
‘monial of Nepal, in which the ritual performances that reenact the goddess
Durga’s victory over the enemies of the gods mobilize every stratum of so-
ciety, down to the lowly Pode Sweepers”

It i here thar, in terms of the pracrice of the mandala and of Tantric
practice in general, the king constitutes the link that binds together elite
and nonelite practitioners and traditions. I reality, the king’s hold on the
mandala of his realm has often been more utopian than real. Conversely,
given the intrinsically utopian (belonging to “no-place”) nature of the
mandala, Tantric practitioners have often flourished, or at least survived,
in siwuations of political mamhy o oppresion: that s i the abence of 3
when forced
t operate on a clandestine lev:l ccl\lmls the invisible forces of the uni-
verse from the hidden “center” of the tantrika’ “peripheral” shrine, lodge,
or forest. It is not for nothing that in India the abbot of a powerful monas-
tery or leader of a religious order continues to be addressed, down to the
present day, as gunu-rdja, “preceptor-king” In this sense, the Tantric prac-
itioner is a crypto-potentate, transacting like a king with the boundless
energy of the godhead that flows from the elevared center of his worship
mandala. Here, then, we see that the utopia of the Tantric mandala may
serve both to ground legitimate royal authority and power when the king
isa as well s to subver or createa
covert nexus of power when the wrong king or no king is on the throne.
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2. Kings and Goddesses

The widely advertised secret practices prescribed and described in sacred
and secular licerature need not necessarily have taken place far from po-
litical centers of power or social centers of human activity. So, for ex-
ample, a nineteenth-century tract from Gujarat, likely the work of a mem-
b of the reformist: Vaisnava Swiminirdyan movement. -a tract whose
expressed purpose Ta

that “every city has one-fourth part of its populaucn as Sakeas (i.e., tan-
rikas)—and the ceremonies are performed very secretly in the middle of
the night; if a king be a supporter, they are also observed publicly."® As 1
will show in che final sctions o this chapte, Tantic dssimulation may
have played a part in public denials of not

would have been observed by a broad swath of the populcion.

What happens when, as appears to have been the case in a number of
South Asian kingdoms since the medieval period, a king becomes a Kaula
practitioner! What impact does his Kaulism have on the nature of both
public and secret ritual? What are the sociopolitical conditions that might
foster or support a Kaula royal cultus —what one could call a *Kaula
polity”? In the opening chapter of this book, | suggested that “classical”

in some way corresponded to the religious productions of what Har-
ald Tambs-Lyche has termed “urban society” in South Asia—the brah-
min intelligentsia, a cercain Indian aristocracy, and the merchant classes.
A—Tantric or Kaula—altemative appears to have emerged out of a
h \fth “rurali the valisip clige

the rull of north Inds red or reduced its
ties with “urban society” in favor of more direct links with farmers and pas-
toralists.® Asa links with

he land, cheir all hese rulers em-
braced the cults of rural utelary deities. For the Rajpu society of western
India that is Tambs-Lyche’s focus, this meant an eschewing of the Sanski-
s cult o the bigh Hindu god 5“. in favor of close ties with the ku-
ladeuis the cl 1l life
in an agrarian society.! This mnd enters into the political theory of the
1131 c.6. Manasollasa—an encyclopedia attributed to the Calukyan ruler
Somesvara I11, whose kingdom comprised much of the Deccan plateau—
which adds fakii, as the eighth element comprising a kingdom, to the stan-
dard list of seven found in the Arthatastra of Kaufilya. According to this
source, a king’s akii, which takes the form of his “command” (@ja), con-
trols the seven other elements.

1 believe it can be shown that the central Indian kingdoms that were
the sewtings for the documented origins of the Kaula, as well as the post-
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fifteenth-century Kathmandu Valley kingdoms that revived Kaula prac-
tice," display the same ruralization patter as that found in Tambs-Lyche's
Rajput contexts. It is not my intention here to make the reductionisc
argument that South Asian agrarian political economies that disfavor ur-
ban elites have stood at the origin of the various “Kaula polities” yet |
would suggest that there may be an elective affnity between these socio-
economic, political, and religious formations, just as there appears to have
been between urban society and classical Hindu devotionalism.

Of greates moment o our concems i the wealth of empircal hiscori

the
tial goddesses among the ruling houses of South Asia in the early medieval
period. These tutelary goddesses, which were often identified with the
grear Goddess Durga or with a group of Mother goddesses—the Seven
Morhers, the Nine Durgis and s on —wee at bottom oyal kvt
goddesses of
(fig. 5:2). This is not t0 say that the high gods of Hmdulsm disappeared
from the royal cultus in this period: it is in the seventh and eighth centu-
tiesprecisely that, with the appearance of the firs great monumental
templesin India, ‘male gods of Hinduism
depicted with the (eazures of the kings who were their devotees.' But this
identification of king with high god had a limited place in the royal cultus.
Visnu (as Krsna, Narasimha, Jagannitha, and later Rama) as well as Siva
temained at the sacred center precisely in order to afford the king who
identified with these high gods a modicum of transcendence over the al-
liances and ties to the land that his ttelary goddesses provided. " But it
was the latter group that ratified and energized the pragmatic religious lfe
o the kingdom 3 3 whole, both s the rea familyofthe king and bis
d land.
T}us pactern has been repeated since Malla times in Nepal, where Visou
Taleju, the per-
sonal, utelary, and lineage goddess (kuladevata) of the rulers of that king-
jom. * The intimate, even sexual, nature of the king's relationship t0 his

goddes is underscored by their living arrangement: under the Mallas, Ta-
leju, in distinction to the great male gods, esided within the royal palaces,
which were at once princely dwellings and goddess temples.'®

Perhaps the earliest mythic account of a king worshiping a group of
“Tantric” goddesses is that found in certain manuscript traditions of the
MBh, in which Arjuna calls upon Durga and a host of other great God-
desses on the eve of a definitive batcle in the great Epic war. Slightly ear-
lier, a classical Tamil poem, the circa 100300 c.£. Nequnalvdiai, depicts
the relationship between warrior king and warrior goddess by describing
the royal bedroom situated at the symbolic heart of the Pandya kingdom.




Figoe 5.8 Rajasthan kadadews and popular goddesses portrayed us emanacions of Durgh, Poly
chome, ca. 19
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I this bedroom s a round bed, symbalizing the round Vedic fre altar and
the earth, and on this bed is the queen, who lies naked, awaiting the obla-
tion of soma-semen from her husband. Known as “The Clan-founding
Goddess” (kula-mucalizu), she embodies the Mother goddess to whom her
maidservant prays for victory, as well as the anaiku (a Tamil rerm whose
semantic field corresponds to that of Saks in Sanskrit) that pervades the
toyal capital-fortress. That ananku, wansmitted by her to the king each
time they have sexual intercourse (kial), is carried inside of him as the en-
exgy that wins him victory in battle. 3 Nearly all of the elements of the later
bododes culs ppeat to be 5t this early Tamil poem.
s, royal inscriptions
of northem Indian wartior kmgs first begin 10 associate the Mothers with
war— because war, t00, is # cause of death—as well as with Skanda, the
war g This powerul, bt alho malevolent,spect ofthe geas Goddess
ahymato by King Yato-
varmn; o the nintiveeatucy Ci: ol of ikpat (& whick the
description of this goddess mirrors thar of Candika and her shrine in the
seventh-century Kadambar? of Banabhatga as well as that of Camund in
the eighth-century Mala-Madhava of Bhavabhiti ' Down to the ninc-
teenth century, the kings of Nepal worshiped the Nine Durgs at the end
of the autumnal festival of the Nine Nights (navardur) precisely becavse
this was the beginning of the season of military campaigns, which lasted
until the onset of the rainy season (fg. 5.6)

In both Nepal and India, records of royal'patranage of goddess cults
and temples multiply during the carly medieval period, as evidenced in
inscriptions and numismatics,* with mythologies of the adoption of
clan goddesses proliferating. One such goddess is Kubjiki, “She Who Is
Hunched Over,” whase medieval cult s richly actested in massive manu-
script traditions in Kathmandu, where, accordingto Mark Dyczkowski, the
present-day roval cult of the goddess Taleju in fact masks that of Kubjika.
Kubjika's myth, which links her to the royal power of the Kadambas of
Konkana (present-day coastal Maharashra, Goa, and Karnataka), is brief
but to the point. A sage named Siddhanatha comes to the Kadamba capi-
tal of Candrapura and initiates the king, named Candraprabh, into the
cultof Kubjiks, admonishing him that he have his subjects do the same. 2
Another such goddess is Khodiyar, “She Who Limps," a goddess who is
worshiped throughout modern-day Gujarat, and who, according to leg-
end, raised Naughan, the founder of the Ciidasama dynasty, to power in
1025 C&. (fig. 5.¢).Three elements of this goddesss myth are worchy of
note: Fist, she is a goddess born in the household of a Charan, a gift of the
great Goddess Jagadamba, “Mother of the Universe”; second, she is one of
seven sisters who are intimately related to the sixty-four Yoginfs, and who
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Figwe 5 b. Navadurgh masks, Novadorga temple, Theco vilage, Kachmandu Valley. Phocograph
by David Gordon Whie.

demand and receive blood (buffalo) sacrifice; and third, she elevates
Naughar to power after having been grarified by the sacrifcial offering of
a human child.?” Kubjika and Khodiyar are not the sole Tantric goddesses.
marked by a physical deformity. There are also a number of goddesses
whose names denote deformed eyes (Virapakst, Vikasakst). It is tantalizing
10 see in these deformed goddesses the continuation of such earler am-
biguous female figures as the Vedic Kunamnama (“Unbowed”), Kuvanna
(“She of Evil Color”) of the Sri Lankan Mahavamsa, and the Epic Ami
who s transformed into a crooked (kutila) river.*

While South Asian mythology knows of a number of kings with physi-
cal deformities (the Epic Dhraristra, Pandu, and Sicupala being three
well-known cases in point), none of their deformities appear to be “con-
genitally” inherited from goddesses. Yet there is a feature of the riually
constructed person of the king that intimately idenifies his body, his very
being, with tha of the Goddess. In the Devt Mahatmya, the great Goddess
is generated from the conjoined splendor (tjas) of the great male divini-
ties According to Thomas Coburn, this image directly parallels—if it
does not simply appropriate it—the ritual “construction” of a king, from
“particles” of the eight divine regents of the directions, as described in the
cirea frst-century B.c.. Manava Dharma Sastra. * This ontological identi-
fication of goddess with king in mythology and royal ideology must have
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Figore 5. Khodiyar, idadeut of the medicval Codisama dynasty, now regional soddess of G
jarse. Polychrome,ca. 1990,
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been a conscious one, even if, in both of these cases, king and goddess are
cributary to male deities.

The South Asian king has played a dual role through history, both gen-
erating and revivifying his kingdom from within, and hurling himself out-
ward to the royal periphery to do battle against the demonic forces of his
enemies, and, by extension, discase, famine, and pestilence. The king's
dual role has mirrored that of the royal Goddess herself, both as symbolic
progenetrix of the kingdom at its center and a fearsome female warrior at
its periphery. In this latcer role, she has long been called Durga, who was
first and foremost a warrior goddess, embodied in the walls of the fortress
(durga). The very name Durga, “She Who Is Difficult of Access"— one of
the earliest names found in Hindu literature for the Goddess as a powerful,
independent, martial deity —is very likely a derivate of terms for “fortress,”
“stronghold,” or distant, outer battlement. Asko Parpola has in fact argued
that T vigin in the ground pl: i
Bactrian and Harappan palace-fortresses.? Nowhere do we find such
strong evidence for this dual role as in Nepal. The Mallas, the dynasty re-
sponsible for the “Tantric revival” in Nepal from the fourtcenth century
onward, worshiped the Nine Durgas during the scason of military cam.-
paigns and called upon the Eight Mothers to protect the borders of their
city-states from invasion. Durga, their goddess of war, also identified as
their clan goddess Taleju, had a shrine in every fort and garrison, and pre-
sided ver the defense of the kingdom. When the kingdom was at peace,
the sanctum of her royal temple at the kingdom’s center housed the royal
weapons.

Like Durga, the Eight Mothers of the three city-states of the Kath-
mandu Valley have both inner and outer forms, the former anthropomor-
phic images housed in temples within the city and the latter aniconic
stones located at or outside the original city walls.* The ferce or wrathful

deities located at the periphery of the royal mandala have often been fe-
1 1\ b

again that the activated energy that flows through the Tantric mandala is
nearly always feminine. This role s illustrated in the twelfth-century Jain
poet Hemacandra's Duyaéraya-Kavya, which describes an encounter be-
tween the Gujarati king Jayasimha and a group of Yoginis. These later,
protecting the kingdom of Malwa at their shrine on the Sipra River,try to
kill the invading king with their mantras, but Jayasimha wins them over.

Kaula and Tantric sources often divide the host of the Yogins into two
groups, the airborne (khecar) and land-based (bhicarr) divisions. My
choice of miliary terminology is not facetious here: Yoginis were the semi-
divine war goddesses of many a medieval South Asian kingdom, as a sec-
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tion of the eleventh-century Manasolasa also attests. Entitled “The Circle
of Yoginis," it combines a discussion of military strategies with descrip-
tions of astrological diagrams for determining when and where to attack:
the last of these diagrams, which places a goddess ar cach of the eight
directions, is called the yogini-cakra.*

The Yogints' liminal and tutelary status is powerfully evoked, once
again, in the Duyaéraya-Kavya, in its description of the noctumal exploits
of the cleventh-century Calukya monarch Siddharsja (f. 1004-1143):

[Even when the night comes] the duties of the king are by no means

 he must rise from his couch to perform the “Veerchury”

I«m pracice. He goes forth, sword in hand, alone . . extendling his

¥ y
birds of night, the Yogeenee [Vogins| and the Dikin [Dakins), female
sprites, whom he compels to reply to his questions and to inform him of
future events
Walking alone with sword in hand, the king takes the role of Everyman

not only because he is the representative and protector of every one of his

people, but also because he is himself his own person, subject to many of
the same trammels of existence as everyone else in his realm. Like them,
he has a home and a family, a body that is prey to disease and death, and
decesed rlations who cometo v himin his dreams. In this espct, he

«Asion

\heingeth h =
the human world than are the high gods, are generally viewed as hxvmgn

‘more immediate impact on human life.

3. Royal and Tantric Consecration

In South Asia the royal courts of Hindu and Buddhist kings have often
constituted the privileged clienteles of Tantric specialists. This symbiotic
ralxuonshxp between Tantric * puwer brokers” and their power-wielding
initiation (diksa),
and consecrtion or =mpowem|ent (abhaclva) Tantic consecation bas

participation in

Tantric ritual colors much of Tt Imumm. Thg intimate relationship
between royal and Tantric initiation has recently been clearly delineated
by Ron Davidson, with reference to Buddhist Tantric traditions:
The monk obtains consecration (abhiseka) from his preceptor (vajra-
carya) so that he takes pride in himselfas a divinity (devatabhimana) and
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will be given dominion over a circle of divinities (mandala), of different

familics (k) He coes into the company of yogins with spels

ploy their Heis

proteted by Vaap,the Lo of Esoterc Lt (s,

He becomes authorized to engage in ritual behavior (karma) which
varies from pacific (4nika) to destructive (abhicdraka).

‘The prnce obiains coronation (abisea) rom his prist (prtia) 0

acircle of
cages (kudas). H h I )
that he can make use of their confidential counsel (guhyamantra). He s

o
10 engage in toyal behavior (rjakarma) which varies from pacific (4n-
tka) o rially destrucive (abbicaraka).”

 this pacallelism h n

T s ofschlis Michel Ssickrmann sriaes the rspetvense of
Tantric riwual to Asian royalty, both within and beyond the borders of
South Asia: . .. the central rivual of Tantra—consecration —was mod-
eled on the ancient Indian ritual of royal investiture, which not only trans-
formed monks into Tanric kings, but also kings into Tantric masers. . . .
[The] Tantric homa-master imagined himself as a cosmocrat, a universal
monarch.... ”% This vas emphatically he case in Malz-ra Nepal, in
h ™ goddess Ta
was what effectively gave him the power to rule over the men as well as
many of the divinities of his kingdom.”

Similarly,the persons of kings in royal consecrations and icons i titual
worship are consecrated in identical ways, through the ritual act of asper-
sion, sprinkling with the “water of five oceans.”* Per Kvaerne has discussed
the sexual connotations of the ritual of abhiseka, noting the term’s deriva-
tion from the root si, “to pour out,sprinkle, soak,” and, by extension, “im.
pregnate.” The hypothesis—thar the overtly sexual language employed in
textual descriptions of Tantic initiation goes back to South Asian conse-
cration rites, of both kings and divine images, that were so many ritual
reenactments ofa hieros gamas ' —is supported by both iconography (s in
the case of Gaja-Laksmi, for example ) and ritual des We haveal-
ready mentioned the Kaula rite of yoni-abhisecana, the “sprinkling of the
vulva” of the ritual consort. Another example comes from the eastemmost
extension of Hindu Tantra, medieval Indonesia, where the massive pres-
ence of water in Tantric rivuallies at the root of the Balinese term for the
Hindu religion that was imported in the medieval period: dgama tirtha is
the “religion of holy water."*" While Bali is the sole Indonesian island to
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have remained Hindu down 0 the present day, it must be recalled that
Hinduism or Buddhism was the religion of state for much of the archipel-
ago from the seventh century onward, and in some places down to the co-
lonial period.#* An Old Javanese court poem, the Smara-Dahana (*The
Burning of Kama®), translated and commented by C. Hooykaas, ends on
the following verses:

Such is her loveliness, moving and swees,

0 be compared with mead in a chalice:

together with her as his principal spouse

did Smara come down to earth;

King and Queen as Ardhanaresvart

continuously on the jewel lion-throne;

King Kamesvara in [the] lotus’ innee part,

having as Sk the eight goddesses after their amival.#

This poem s in fact a reference to the Indonesian royal consecration,
which was Tantic. Hooykaas explicates this verse on the basis of Balinese
Saiva ritwal, in which Ardhanaresvari is praised in the following terms:
“Hence a rain of nectar pours down, therefore on all the limbs and junc-
tions, born from the meeting of husband and wife, chis s proclaimed to be
the ‘real lfe.”"* Here, the king and his queen, husband and wife, embody
the divine pair $iva and Ums, who together are called amyti-kavani, the
“making of nectar, holy water” It i at this moment in the riuual, in which
nectar or holy water s said to descend from the sky to carth, that the wa-
ter in the vessel before the priest becomes transformed into holy water.%
This is the central mystery of Balinese Hindu religion. On the ane
hand, this consecration ritual transforms a man into a king: whereas as a
o theking may bave hd an oy name ke Ayam Vuruk, the Yourg
. On
um oll\er hand, it transforms him and his spouse into the central deiies of
the Tanric mandala, vivifying the world with the nectar of their unio
in the moment of their consecration, the newly consecrated King Kame-
4vara and his spouse are identified with Siva and Uma bestowing the nec-
ar of their supreme biss upon humamly" The mandala is completed by

chearmsy of omen that pl (hc  ing, g
hya, the

i Firin iy b ded by
pechapa the kings leser queens  However, 85 we noted i the previous
chapter, the lows and its heart are, in Tantric parlance, none other than
the female sexual organ, and certain Kaula groups represented the S$ri
Cakra as a yoni surrounded by eight lesser yonis.® Behind this Indonesian
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consecration ritual, then, we see a projection, onto a political space, of a
fundamental Tantric configuration: KuleSvara and Kulesvari, surrounded
by the Eight Mothers, whose life-giving energy flows downward and out-
ward, through the clan hicrarchy, to create the “embodied cosmos” of the
kingdom.*' The same dynamic appears in accounts of the holy city of
Madurai, in Tamil Nadu, a city whose mandala is generated, once again,
from a "lotus." % The center of this lotus i, as we have seen, the royal bed,
in the middle of a house called the kar (“embryo”)-like the inner sanc-
tum, the “womb house” (garbha-grha) of the Hindu temple —in the heart
of the royal palace.”

4- Royal Patronage of Tantric Temples

Perched atop a strategic high point on the Narmada River at Bheraghat
stands a massive Yogini temple that was, according to R. K. Sharma, the
greatest reigious edifice built in the history of the entire Kalacuri dynasty.
In a period in which temples were, like the cathedrals of Europe, major
repositories of a kingdom's wealth, pivors for the distribution of royal pa-
tronage if not motors of economic expansion, and emblems of royal pres-
tige and clan identity, this temples importance would have been immense.
Also known as the Golaki Math (“Circular Lodge”), the renown of this
temple as well as ofis builder, a Kalacuri royal preceptor, extended south-

h D h f the Cholas of Tamil

Nadu and the Kl * Bult in th

eleventh century by the Kalacuri King Yuvarijal (circa 0751025 .5, i
that its

1+ campised of it sloce e lghtyson nkches;each convaining the
image of a Yogini.* Eighty-one i in fact the "royal number” for such arrays:
a passage from the Srimatottara Tantra describing the benefits that accrue
from the worship of the cighty-one Yogints of the mila-cakra—the expan-
1 health, and prosp uggests their wor-
ship by royalty and nobility. A number of extant painted mandalas that
show arrays of eighty-one Yoginis were also originally intended for the use
of kings * The sculptures filling these eighy-one niches document, as it
were, the practices of the “Circles of Mothers” (matrcakias)*” in which
their royal builders were likely the main participants. The Yogint temples
were also built for protection against epidemics and public calamiies, as
videnced in thefctthat many o theie rin ar ound nea he former dy-
he 1558 C.6. Mantrama-
hodadhi of Mnh(dhna: “wherever there are fields, secondary fields, mounds
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or secondary mounds,** may the goddesses who are fit to be worshipped by
kings (virendra vandyd), and who are pleased by incense, protect us”*’

The Bheraghat temple is particularly rich in s depictions of the
cremation-ground practices of the Yoginis® On the inner wall of this
temple are figured voluptuous and terrible images of these goddesses, who
originally faced inward on a now missing image of a dancing Siva or
Bhairava at the open center of the edifice.¢! Each seminude, multi-armed
Yogin isseated on an anima, bird, or human preta vehicle, and their heads
are likewise animal, avian, or human. Among all the extant Yogini tem-
ples, Bheraghat is excepional in the sculptural detail surcounding each of
these figuresin is niches. Most are cremation-ground scenes, populated by
a suppoting cas of (generally male) fleheating ghouls togecher wich
their femals jackals,birds,
male human figures— the “human” Yoginis or Yogesvaris. There are, hw
ever, virwally no representations of sexual practices in the Bheraghat
sculptures. The human Yogins that are portrayed are often figured with
severed human appendages in their hands or mouths (fg. 5.d); a certain
number of emaciated but ithyphallic male fgures, standing apare from
these, are the sole references to sexuality in these images &

Over a dozen ruins of ninth- to twelfth-century Yoginf temples lie scat-
tered across the same central Indian region that saw Kaula or Tantric prac-
tice become popular in royal and aristocratic circles in the early medieval
period. Moving from west (o east, these include the Calukyas of Badami,
the Chandellas of Khajuraho, the Kalacuris of Tripusi, and the Soma-
vamsis of Orissa. Yogint temples in various stages of ruin have been found
at Khajuraho, Bheraghat, Shahdol, Mitauli, Surada, Naresar, and Satna
(all in Madhya Pradesh); Ranipur-Jharial and Hirapur (in Orissa);
Rikhiyan, Dudhai, Lukhri, and Tindwali (in Uttar Pradesh); * and Coim-
batore (Tamil Nadu).® Certain of thes, in additon (0 the Bheraghat

, can

- Hirapur teraple was construcred by  rulerofthe Bhaﬂ]: dynasty,
il he Miali tmple was commisioned b the Kachehhapaghata king
Devapala (1055-1075) at a time when this family was breaking away from
the Chandelas,the powerful ordswho buil Khajoraho  More numerous
than such e dis-
sgeare vee the ceatiee Riecuhvosaney i ourterevokie Vgt
nipura (Delhi), Ajmer, Ujjain, and Bhrgukaccha as the four great Yogint
pithes of India, although no temple ruins exist at any of these sites,” and
four Kashmiri kings, queens, or ministers are described in the Kalhana's
114840 c.5. Rajatarargint as having endowed “Circles of Mothers” sur-
rounding a central image of Siva or Bhairava ¢




54 Detailfom image of Bhen Yogo, tenth century .., Shaol, Shabdel Dsric
Madhy Pradesr, Ao

b, below,  human d arm. Photogaph by
David Gordon Whie
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It in the fifth century c.&. that we encounter the earlest inscriptional
evidence for a permanent structure bult for the worship of the Mothers,
whose cult is linked to both Dakins and “Tantra.” This is the Gangdhar
(Jhalavar District, Rajasthan) stone-tablet inscription,® dated to 423 C.£.,
which records the commissioning by Mayiraksaka, a minister to King
Vidvavarman, of a temple to Visou together with a drinking well and a
temple to the Mothers.™ Gangdhar lies in the heart of a region that en-
shrines many of the carliest Gupta-age sculptures of the Mothers; it also
lies within the belt of the rwins of the many medieval Yogint temples of
central ndia that were constructed in the centuries that followed.™ In this
inscription we find not only evidence for royal worship of multiple god-
desses, but also the same sort of combination of the propitiation of both
Kaula and Vaisnava deities as found in later Rajput traditions from the
same region. This is a pattern that recurs among the early Calukyas of
Badami and the Kadambas—both sixth- to seventh-century dynastic lin-
cages of the Deccan—wha adopted the Mothers together with Skanda as
twtelary deities, even as they were devotees of the great god Visou; ™ The
former claim to have been nourished by the saptaloka-maty, the *Mothers
of the Seven Worlds,” while the latter enjoyed the favor of the god Skanda
and the horde of Mothers (matrgana).” So, too, the Cangu Narayan
temple complex, constructed in the fifth century C.£. by the Licchavis of
Kathmandu in honor of their royal god Vistw, also houses shrines to Chin-
namast3, the “Severed-Headed Goddess,” and a host of other Mothers
Eastern India as well, from Bengal to Assam, has long been a region in
which the syncretic worship of Visau or Krsna together with the Tantric
Durga or Kalf has long predominated in the royal cultus.™
As inscripions ar Gangdhar and on the “fying pavlions” of he tenth-
kings and their aris-
tocratic ministes who wes e most avidseckrs of the s sfrded
Mothers or Yogins.  No
Soulh Asian Iemp[e built in the medieval period is wl(}mur erotic sculp-
ture on its walls, and many of the sexual practices so depicted —because
they are condemned in the Indian treatises on erotics (kimadastra) —are
Hkely depictions of Tanic itals” In Orisa, where the carlest mai
th s onl: period temples, ex-
plicit depictions of sexual activities multiply significantly near the begin-
ning of the tenth century and are frequently arranged in a sequential
manner to imply specific stages of prescribed rites. They appear on Saiva,
Vaisnava, and Sakta structures alike and are no longer confined to rela-
tively hidden temple recesses, but are rather brough to the fore, for ex-
ample at the Varaht temple at Caurasi, mentioned in the last chapter, in
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which what may ght amabala ol “en-
tourage deities” standard on earlier temples.™

Many of the couples portrayed in the maithunas carved into the great
royal temples of Bhubanesvar and Konarak in Orissa and Khajuraho in
Madhya Pradesh are clearly aristocrats or members o the royal household,
even when they are stripped down to their royal headdresses.” Now, many
of these eroric carvings may be of harem scenes or representative of flights
of fancy in which kings took their kingdom to be “Kamadeva’s Pleasure
Garden.”® But when "condemned poses” (including rajapina) and *orgy
scenes” depicting ascetics and royal figures are portrayed, the likelihood is
great that these were representations of Tanic rituals' So, for example,
in orgiastic scenes portrayed on the eleventh-century temples of Modhera
and Roda and the twelfth-century Galtesvara temple, ascetics are shown
making particular hand gestures, as if reciting mantras ™ Elsewhere, an
eratic scene on the south joining wall of the Visvanstha temple of Khaju-
raho depicts orgiastic groups in which attendants, while helping the cen-
wal aristocratic couple, are themselves part of the erotic action. The pres-
ence of a male attendant indicates that the scene does not represent the
harem, where only female and eunuch attendants would have been admit-
ted. Moreover, a preceptor is part o the scene, as f chanting mantras and

. Th

sitwal in which kings and Tantric specialists participated '

The depiction of actual Kaula or Tantric rituals on Indian temples ap-
pears to have been a short-lived phenomenon, of no more than two cen-
tries’ duration. With the twelfth century, maithunas begin to be teated as
independent motifs in the overall iconographic program, thereby losing
their sequential, and ritual, significance. The introduction in this period of
devadsts as temple prostitutes likely contributed ta this new glorification
of sexual pleasure as an end in itself, as opposed to a ritval means to an
end* The sexualized ritual of the Kaula “gave place to hedonistic prac
tices. . and most dTs

‘hardly sadhakas."*

5. Kings and Tantrikas in Medieval Narrative

“Listen O king and I will tell you a story™ Many are the medieval Indian
fantasy and adventure anthologies that open with these words, or whose
multiple embedded stories begin with the same framing device.* And
what is it that one finds in the content of the various episodes so framed?
Stories about kings. There are several obvious reasons for this common-
place of Indian secular literature. The great majority of such anthologies
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were written under the patronage of, and a fortor for the enjoyment of,
royalty Furthermore, the king, both asa private person and as the most im-
portant social and political actor in his kingdom, epitomized the possibili-
ties and aspirations of Everyman. He was the human free agent par excel-
lence with the greatest access, through his pivoral role at the center of his
toyal mandala, to the higher worlds of the divine as well as to the lower
realms of the demonic. One should not conclude from this that the kings
of story were nothing more than ideal or virtual beings: many of their ad-

venures and exploits reflect ground-level realities in the lt]xuamhlps
between men and their antagonists—the women, gods, goddesses, de-

‘mons, and demonesses of Tantric tradition. Many of the kings nnd
people”" of the medieval South Asian aristoeracy were Tantric practi-
tioners, and their specifically Tantric practices color the pages of the me-
dieval literary canon.

Th

21,3
(“The Ocean of Rivers of Story"), composed by Somadeva between 1063
1081 G2, which offes 3 magnifent bl s ofthe Tanic oo

st the he -
omized by the person of Trivikramasena, the hero of the “Twen!y-ﬁve
Vampire Tales” whose 2,106 verses comprise over one-tenth of the entire
work. The frame story of this particular series of tales places the king ina
cremation ground, where he is to take part, togecher with Ksantasila, a
perfidious Tantric sorcerer, in a Tanric ritual for supremacy over the semi-
divine Wizards, the Vidyadharas. This sorcerer has inscructed King Trivik-
ramasena o procure a corpse for the Tanric corpse ritual (sava-sadhang)

¥ tree

vertla, who proceeds o tell h

fien sbous kings ke himsef tnvolved I practices redolenc of e,

These “Vampice Tales"a et of naratives within this frame stry pico-
fthe KSSasa tales

about the “embodied cosmos” of the Tantric universe.*

The kings who are the most frequent protagonists of the broader KSS
are at once embodiments of the divine and exemplary humans who under-
take heroic quests to realize a divinity that remains virtual for them undl
it has been won. Indeed, the outermost frame story of the entire cycle is
that of Prince Naravahanadatta, a “fallen” Vidyadhara who recovers his
semidivine rule over the atmospheric realm through a series of conquests
against human, demonic, and semidivine rivals, as well as through a mul-
titude of amorous conquests of women who nearly always twrn out to be
Vidyadharts, his spouses or lovers from former lives.? Behind the Vidyi-
dhara Naravahanadatta and his sable of Vidyadhari paramours, we once
again find the Tantric godhead ar the heart of the mandala, the Tantric
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Virile Hero and his accompanying circle of Yogins, as well as the king as
aspiring demigod and his semidivine queen. Such aspirations were mir-
rored in royal self-representations. So, for example, between the seventh
and thirteenth centuries, when Vidyadhara stories were at the height of
their popularity in Jain literature, the Silsharas— Calukya tributaries who
ruled a portion of the coastal strip of western India from their capitals in
(m Konupm. and Thana—claimed to be descendants of the Vidyadha-
number of eleventh-

Sy v 2 e including the term “Siddha”: Siddha-
r3ja, Siddhanatha, Siddhapura, Sicdhesvara.?*

Narrative hecomes the basis for royal precept in the 1131 c.t. Mana-
sollasa.#* A chaper of this Indian “miror of kings” i entitled "Sportsof the
Virile Hero” (virakrida). A guide to the atcainment of the supernatural en-

like Vikramaditya and Salivihana— that is, men who are Virile Heroes
db P Th

finds its mirror in a description, found in the coeval Duyaéraya of Hema-
candr, ofthe Heroic Pracice (snaca) of King Sddhardja, whose noc-
curnal forays b face-to-face with the same Yo-
ginis and Dakins as are found in the Manasollasa. ™
In these various literary sources, che king acts as a Virile Hero, without
faT: st This v the case, toa limited de

in medieval Nepal, in which Malla kings maintained intimate relation-
ships with their tutelary goddess Taleju and communicated with Tantric
deities directly o in dreams. Also in Nepal, the king continues to legir
mate his power, down to the present day, through a direct exchange of
swords with the Tantric deity Pacalt Bhairava, with minimal priestly me-
diation (by a Vajracarya in this case). This is of a piece with enthronement
situals in Maharashira and Rajasthan, where the throne itself communi-
cates the Goddess's fakii to a prince, thereby empowering him to rule.®
More often, however, in order to become a Virile Hero, a king mustfirst be:
initiated by a male guru and a female Yogini or Dot It is only after initia-
tion that a practitioner, royal or otherwise, may become an independent
riwual agent, able to act as his own priest and asa priest for other members
of his lineage*

Who are the people who initiate the king, and what is the position and
role of Tanric specialists in the lfe of the royal palace? A significant num-
ber of literary works rom medieval norch India attest to the powerful pres-
ence of tanrikas in royal courts*" Pechaps the earlest of these is the Kar-
piramajartof Rajasekhara, a enth- to eleventh-century royal poet to the
Pracihara kings Mahendrapala and Mahipila, and later to the Kalacuri
king Yuvaraja I, che builder of the Bheraghat Yogini temple.* The pivotal
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character of the entire play s a Kaula thaumaturge named Bhairavanandsa,
who describes his Kula path (kudamagga) as one of “mantra and tantra,”
a path whose practices of “drinking alcohol and enjoying women lead to
Useration ™ The plys fourh ot faste rslacion by Bhaiws:
nanda of an image of Camund;
peformed by wormen clad as goddess, which the king and cucen wi:
nessfrom their palace terrace: "Yet others, bearing in their hands offerings
of human flesh and terrible with their groans and shricks and cries and
wearing the masks (padisisa) of night-wandering ogresses, are enacting a
cemetery scene.”'® It would appear that Bhairavananda is here orches-
trating a Yogini-type cremation-ground ritual beneath the windows of the
royal palace itself, Whether the masks these Hindu macnads are described
as wearing were those of animals or birds, or of the type that one finds in
the royally patronized dances of the Nine Durgas i the citis of the Kath-

u Valley, cannot, unfortunarely, be known on the basis of the text
itself. However, it docs provide us a glimpse into one of the ways that
human women may have played the roles of Yoginis in medieval ritual
performance.

While the orthodox Rajasckhara ! was likely il at case with the forms
of religiosiy that his leading Tantric character embodied, he noncthe-
less was writing for a patron who was cager for the sorts of miracles that re-
ligious specialiss like Bhairavananda were able to deliver. Furthermore,
as this and other plays demonstrate, the presence of Tantric elements in
o near the roalcour was el in chis period, which could ot be

is that d their
brahmin fool (wiuwlm) Tll under the shll of xhe spernatrl powers
wielded by the because he hs the

king to the status of cakravartin, universal conqueror. He mak:s good on
this by magiclly producing at the cout, through his sddhi (of darsana,

X the play’s heroine; and it is
through her marriage with him that the king atcains the exalted status he
is secking.

i portrays
the royal court in an ambiguous light, others are far more negarive in their
accounts. A remarkable case in point is that of Krsnamisra, whose 1070~
socs. (PC) may be read as an allegory of events that
transpired in the Chandella royal house of Khajuraho in the first decades
of the eleventh century. That is, one may discern behind the play's alle-
gorical presentation — that pits King Discrimination against King Great
Delusion, who, supported by Agnosticism, Hypocrisy, Avarice, and Vanity,
abducts Religion and attempts to conquer the world through Heresy —
a second level of allegory, this time historical. This s the argument of
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Hermann Goetz, which | summatize here. ™ The tile o this work may it-
self be a play on words, with both a literal (“The Dawning Moon of Con-
sciousness”) and an occulted meaning: “Prabodha(iva) and (Chedi)can-
dra's Rise (udaya),” Prabodhaiva being the name of a Kaula “missionary”
sen by the Kalacuri king Yuvaraja II (also known as Chedicandra) as a
means to bringing down the Chandella dynasty.'® This he would have
Kaula inflrators,

Chandella kings Dhangadeva (ruled 954-999) and Gandadeva (ruled
999~ xoo]) through the sexual exceses ofthee practices. An imporiant
by-product
of what s arguably the most glorious txnmpln of medieval Indian temple
achitctue, the Kandariya Mahideva temple of Khajraho,a temple e
pecially rich in sculptural mrifs of possible Kaula influence.

The PC s in fact the celebration of the return to puw!r—nnd 0 their
Vaisnava senses— of the Chandellas in the person of Kirtivarman (1. ca.
1060-1100), following  sixty-year period of occultation under the in-
fuence of the rival Kalacuri kings of Chedi, *” coupled by military losses at
the hands of Mahmid of Ghazni. The same Kirtivarman would also have
commissioned the (Vaisnava) Laksmana temple, according to Goetz. If
one accepts Goer's well-documented hypothesis that the Kalacuris, al-
though feudatories of the Chandellas in this period, had managed to in-
filtrate and weaken the court at Khajuraho from within through the use
of Kaula “operatives,” then the allegorical plot of the PC becomes trans-
parent dramarizarion of those historical events.'® Why the kings Dhan-
gadeva and Gandadeva, rulers in a time when the Chandellas were at the
apparent height of their power, would have been vulnerable to the bland-
ishments of the Kaulas s explained by Goetz on the basis of their age:
Dhanigadeva was over a hundred years old when he died, and Gandadeva
i his eighties or nineties when he was defeated in a crucial barcle against
Mahmid of Ghazni, in 1019, This rendered both vulnerable, on the one
band, o hidden agendas and, on th

bl I partners
(o. the mogico-medica purposeofgerocoms, bodily efvenation (st
dhand), if not theis deification through Tancric rites (fig 5.¢).'"0 This dei-
fication of the Chandell kings is also represented, according to Goetz, in
the form of three superimposed sculptural tableaus on the northem and
southern joining walls of the Laksmana, Kand:nyl Mahadeva, and Vigva-

nples. 11 As we will see i ore

prey to the seductions of lithe and ey Yegm[s in his Rejatarangind,
Kalhana relates how Baka, an elderly Kashmiri king, was tricked into be-
coming the sacrificial victim of a “Feast of Yoga (yogotsava) orchestrated
by a “Mistress of Yoga” (yogesuart). ' The same author also chronicles the
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last days of King Harsa (1089~ 1101), who was offered slave irls as Kaula
“goddesses” by his courtiers. He worshiped them, had sexual intercourse
with them, and “as he was anxious to livefor a very long time, they granted
him, in his foolishness, hundreds of years o live.” "

Now there are certain problems with Goer's analysis. Fist, one has to
accept dates of 1000 C.£. and 1070 C.£. for the Kandariys Mahadeva and
Laksmana temples,respctively,for their comstruction to have coincided
“Thisisat vari-
ance with Dey De h “for-
mer” (0 1030 C.£. and the “latter” t0 954 ¢.£.!!M The dedicatory inscrip-
tion of the Laksmana temple, dated 054 c.., speaks of an image of the
Vaikuntha form of Visnu, that was brought from Kira (Kashmir), perhaps
via Kanau, to Khajuraho. This provenience, together with the iconogra-
phy of this image, are evidence for a likely tenth-century Pancardra pres-
ence at Khajuraho, which may have been revived under the patronage of
Kirivarman. Curiously, a relef on the Laksmana temple’s latform depicts

a2 master ogether rded
disciples, an indication of a certain religious latitudinarianism. ' Second,
the historical Prabodhasiva, whom Goet ifies as a “Kaula mission-
ary,” was in fact a leader of the Mattamayoras (“Drunken Peacocks"), from
the far more conventional Saivasiddhanta order. There s, moreover, tich
10 prove that the
and richly supported by the Kalacuri kings. At the same time, it is ikely
that the Kaulas occupied important places in the Kalacuri kingdom under
Yuvarsja 11, whose Bheraghat Yogini temple they controlled in the years
following its construction, ¢ precisely the same years in which Goetz
places Kaula agents, sent by the Kalacuris, in Khajuraho. Even though
wrong in certain of its details, Goetrs theory is not entirely without merit
with regard to Kaula influence at Khajuraho in the eleventh century, espe-
cially when one notes that the PC itself mentions “a Somasiddhantin in
Kapalika garb,”! " a reference to the practice of Tantric the
adopting of double or triple sectarian identities, to which we will return.
Other medieval authors present the relationship between the royal
courtand Kaula and ina act, even posi
ight. These include the late twelfth-century Jayaratha, who concludes his
commentary on the TA with a long account of the relationship between
his lineage and the Kashmiri aristocracy that were its patrons (when the
two were not one and the same persons). '* In addition, there are Tantric
works which include passages that clearly designate the king and his fam-
ily as the primary beneficiaries of Tanric ritual. So, for example, the Netra
Taniraexpliciy rlacs  king's halth and prowess and the prospeity of
his kingd he 1 ip Mothers, the pe amreeda
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mantra, and the performance of Tantric muzls L These include “water-

po”
[demons) are fond of smiting [al crearres] beginning with the king, pro-
tection that is auspicious and thar promates the general welfare ought to
be effccted. Therefore one should ‘worship the water-pot for the protec-
tion of the king while he is asleep.” The same chaprer, describing how Seiz-
ers afflict fortunate children, enjoins: "A child should always be protected,
especially the prince.”'% The Laksmi Tantra enjoins the Tantric practi-
tioner 10 offer his services to the king in times of national disaster, ' and
many are the sacred and secular texts that portray kings and their Tantric
specialists defending the kingdom through the powers afforded them by
Tantric mancras and rices.

6. Rivalrics among Tantric Elites

We have noted that the Tantric mandala becomes “utopian” when there is
00 emporal rules tobe dentied with the godhead a he cencer. n such
cases, Tantra l d
oo, the province of the practfoner s crypeo-posentae. When,
e is himselfa i he

dala takes on a real-world referent and stands as the mesocosmic tem-
plate between politico-religious realities and their supermundane proto-
type, the realm of the divine. In the first instance, the Tantric mandala s
covert and oculted; in the latter, it is overt and hegemonic. When the
king is  Tantric practitioner, Tentric titual provides a protective shield
around the space of his kingdom, with his Tantric specialists standing as
bearers of religious authority. When, however, there is no ruler, or when
the “wrong king” is on the throne, the Tantric specialist becomes a covert
operative, an occult cosmocrat, controlling a universe of which he is,
through his identity with the god at the center of the mandala, the creator,
preserver, and destroyer. This latter stae of affairs is, of cours, threaten-
ing to the “wrong king” in question, and Siddha mychology s replete with
accounts of the triumph of Tantric masters over wrong-headed temporal
ruless. There are, however, other possible scenarios, productive of other
strategies on the part of Tanric actors, that need to be explored. These
concer relationships among power elites— Tantric specialists and their
toyal or aristocratic clients, in which the former, whether they consider
their royal client to be legitimate o nor, seek to find ways by which to as-
sert their authority over the latter. These are the strategies of secrecy and
dissimulation.

Unil recent times, Tantsic ritual constituted a bulwark for the state in
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the Indianized and Sanslmumd mnnmhncs of. Asm, from szal to Bali.'"?
Reciprocally, it h i hrough ( P

grants, tax-cxempt status, m.) lha( Tantric orders as well as md:pendem
specialists have been empowered both to propagate their sectarian teach-
ings and to consolidate their socioeconomic position in the realm In this
symbiotic relationship, Tantric lincages — of familics, teaching traditions,
and royal, priestly, and monastic succession—have often been closely in-
tertwined. It is only in Nepal, however—where the royal preceptor (13
) s, since th chirtnth century,been the king’ chif relgious ad:

b s of deities th

herepil um_,h, he ik
ond his king has emained in offcial foce down toche prsent day 4 The
s Poxap Malle who il rom Kathnands fom 1641 10 694
Three of these
i spcr.\:hsu vl bancher of Tl hete we
fact the sole brahmins mentioned in the royal chronicles of Prarap’s reign:
JAanananda, a brahmin tanirika from the Deccan; Lambakarna Bhatta,
brahmin “magician” from Maharashira; and Narasimha Thkur, a brahmin
from northeastern Bikr, who had acquired immense powers by reciting
the Narasimha mantra fo thre years. In addition to these, Pratap was also
advised by two Buddhists: Jaman Gubhaju, a local Newar Vajrayana priest
possessed of prodigious supernatural powers; and a Tibetan lama named
Syamarpa. ™
In many ways, royal ceremonial has been as essential to royal power in
Nepal as it formerly was in premodern Bali and medieval Tamil Nadu,
some of whose royal irual and symbolism we have already outlined in this
chapter."* In the Kathmandu Valley (which was, it must be recalled, over-
whelmingly Buddhist down into the eighteenth century,even s its power
elites have generally been Hindu), this ceremonal and the channels to
power, both political and superaural, that undergird it, have been con-
trolled by a number of religious specialises. I is the relationship among
these relgious power e that isof signl nerest her.Just 3 n Rajpue
Charan bard who * ra truc Raj-
" was close 0 he peso ofthe kingthan h.s h\gh»smlus brahmin
)

olmn el i e e ol ula i il ol bR
logues, the Rajopidhyiya brahmins. " The Karmicaryas belonged to the
same ko sbcase,evench samelneages, s he Mall kings, nd for
this reason,
dominated the politico-religious life of fficenth- to cuhmcmh.cemury
Kathmandu. Nonetheless, the Rajopadhydya brahmins, who have man-
aged 0 negotiate a dual role —both Vedic and Tantrie —for themselves in
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the religious lfe of the kingdom, have since become the prime brokers of
royal access to the Goddess's power in the Kathmandu Valley.

Control of the cult of the great royal goddess Taleju lies at the heart of
(m he goner relationship that has obtained becween that goddess‘s indige:

i e clchainih

yofNepal,
invadee from Gorkba,t the westofth valley 1 Aftr reviewing the culs
of the gods of the Newars’ public religion, the gods of the “civic space” or
‘'mesocosm,” Mark Dyczkowski ofters the following scenario:

But there is anfother] “inner” secret domain which s the Newars'
“microcosm.” This does not form a part of the sacred geography of the
Newar civitas,although, from the initiates’ point of view, it is the source
and easonof mch o . The delies hatpoulte his e spce”and
their
ity of e public deities known only to nitiates.

The two domains complement each other. The outer is dominantly
male. It s the domain of the artendants and protectors of both the civie
space and the inner expanse, which is dominantly female. By this | mean
thac while the deities i the public domain may be both male and fe-

male, the héfermale, while th Viidhad deieis o
the higher castes [of the Tantric ritual specialists] are invariably female
accompanied by male consorts. . .. [The inner domain s layered and

graded in hierarchies of deepening and more elevated esorericism that
ranges from the individual to the family group, clan, caste, and out
through the complex interrelationships that make up Newar socity.
Thus the interplay between the inner and outer domains is maintained
both by the secrecy in which it is grounded and one of the most charac-
teristc features of Newar Tantrism as a whole, namely, its close rela-
tionship to the Newar caste system.*

‘The outer domain described by Dyczkowski is chat of the outer limits
of the royal mandala. Here, the multiple Bhairabs (Bhairavas) who guard
the boundaries of villages, fields, and the entire Kathmandu Valley itself
are so many hypostases of the great Bhairabs of the royal cultus at the cen-
ter: Kl Bhairab, Akas Bhairab, et cetera. As we have noted, however, it is
only by transacting with the transcendent deity at the heart of the man-
dala that one may access and maintain supreme power. It is here that se-
crecy becomes a prime strategy. The Rajopadhyaya brahmins offer Bhai-
rava initiations to the king as the maintainer of the outer, public state
cultus; however, it is only that they offec

0 Taleju, theic kulad dic
s precisely through these sccret initiations and empowerments that they
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maintain lhcll elevated status vis--vis al the other casts of the Kalh—
mandu Vs

is their dd d

heiss alone, and becaus
the Newar priesthood s able to “control” the king and the nepala-mandala
as a whole. " Higher levels of initiation into the Kubjika Tantras, acces-
sible only to these elite tantrikas, afford them hegemony over the religious
life of the kingdom, which translates into an occult control of the Nepal
royal administeation, which in turn enhances their social status and eco-
nomic situation. Simply by withholding the highest Taleju initiations and
their corrsponding mantcas from the king, thy mainain hr supernaru-
ral power over him.!

A comparison wlzh the world of espionage s a useful one here: only
those of the privileged inner circle (the heart of the Tantric mandala) have
the highest security clearance (Tanric initiations) and access to the most
secret codes (Tantric mantras) and classified dociments ( Tantric scriptures).
The Newar priesthood of Kathmandu, tinerikas to the king, are the intel-
ligence community” of the kingdom, and their secret knowledge affords
them an invisible o g than tha of the king himsel. I his way,
the political
invasion of the Kathmindu Valley bv the rmd" of the present Sah dy-
nasty—has been recovered through their monopoly over their kudadext,
Taleju, the goddess at the heart of the royal mandala. This has translated
into political power, through their control of the administration of the
ki

When one looks at the strategy of secrecy employed by the Newar
priesthood of Nepal to exert oceult control over a kingdom whose politi-
callpower they lost over two centuris ag0,one s no a from he prctice

o " who one is. Dis-
simlaton I particular strategy foe matntalleg secrecy that Is mos of
ten employed when the “wrong king” is on the throne and practitionersare
forced “underground.” Here, the oft-quoted aphorism conceming the
wiple identity of Kaula practitioners is most apposite: “Outwardly Vedic, a

iva at home, secretly a $akta." 1 This srategy s altogether comprehen-
sible in a siwation of political or religious oppression: curiously, or not o
curiously,it s a strategy employed in times of telative freedom as well. This
isthe st secret societies are made of the world over. The question of why
one would wish to dissemble when fear of oppression is not one’s principal
motivation may again be approached by borrowing terminology from the
world of espionage. Dissimalation allows for covert operatives to possess a
double (or triple) identity, and to inhabit more than one world at the same.
time. It is also a means for “insiders” to recognize one another without
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being recognized by “outsiders,” through the use of secret signs (chomy

muchas), language (mantras), codes (forms of mantric encryption), and so
| Fimelivissabek

tonone
but the insider community.

7. Documentation on Kaulas and Kapalikas in Medieval India

Th il

ciopolitical sgnifiés of the terms “Kapalika” and “Kaula”: Are both more of-

ten applied by outsiders than by insider practitioners? O are these emic

terms, used by practitioners themselves? There is evidence to support both

arguments, albeit for different reasons
have bee

the part of
Kaula practitioners of their own clan identities, as witnessed in the sig-
nificant fumber of works having the term “Kula” or “Kaula” in their titles
(Gopinath Kavirajlists over fifty extant tiles as Kaula works). ™ In addi-
E , Bhai d the Goddess

human Kaula ‘These include
kulagocara and kaulagama, the KJaN epithets of the Goddess, already dis-
cussed. " Elsewhere, the circa tenth-century “Lalita Sahasranama” of the
Brahmanda Purana'* describes the Goddess as “She Who Has the Special
Taste of the Kula Nectar,” the “Protectress of the Kula Secrets,” the “Kula
Woman,” “She Who Is Internal to the Kula,” the “Female Member of the
Kaula" (kaulnd), the “Kula Yogini” (kadayogin), “She Who ls Clanless”
(e, “Our Lady ofthe Kola” (et and “She Who s Worsipped
by Per d tothe Kaula Path.” " Inh

the mid- mnlh century Kashmiri author Ratnakara portrays Kaulas as
singing the praises of Camunda in terms that appear to be disclosive of an
“insider” knowledge on his part:

“Those who have adopted the Kaula path
contemplate you (O Goddess) in your Bhairava form .
the form of the sixteen vivas

who are the gurus beginning with Srikantha

Having contemplated you [O goddess] here
in your two modes, supreme and lower:
enthroned on the beautifl pericarps

of the lotuses resting on the tips of

the trident within the circle;

in Bhairava’s permanent embrace—

we Kaulas attain the mastery of powers.!*
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This Kaula self-identification could also take the form of a hierarchi-
zation of schools or types of practice. So, for example, Ksemaraja, in his
eleventh-century commentary on the Vijidna Bhairava, states that “the
Saiva path transcends those of the Vedas; higher than the Saiva s the path
of the Left and likewise of the Right; the Kaula transcends the Righr, and
the Trika transcends the Kaula.” 1 Likewise, the Kubjikd traditions refer
to themselves as the “final transmission” (pascimamnaya) of the Kaula, and
1 all others as Tantrika, collectively, with the exception of the “prior
tansmission” (paruamnaya) of the earlier Kaula schools,all of which were
received and transmitied by Matsyendranatha. " This distinction be-

+ for thetorical flourish in the later Tan-
tic revivals. So, for example, chapter 2 of the thirteenth- to fourteenth-
century Kuldrmava Tantra opens with a pacan to the greatness of the Kaula
and the Clan Practice:

The Veda is lughu [hxn everything [elsel; the Vamav: [rzadnnb]
han the Vais-
ava heachingsl the mnchxwd the Right are higher than the Saiva.
The teachings of the Left are higher than those of the Right; those
teachings “whose end is realization” (Siddhanta) are higher than those
o the Lf. The Kula teachingsae igherthan the eschings whase

I There is higher than
the Kaula. O Goddess, the Kul- lra:hmz], Iwhich has] gone from ear
o ear, which is the manifest state of Siva-hood, i higher than the high-
est, the essence of the essence, more secret than the secret. Having
churned the ocean of the Vedas and Agamas with the churning stick of
gnosis, the Kula p
essence, O Goddess!

Yet even as the Kaula literature makes ample reference to the Kaula as
an empirical as opposed to a virtual or ideal entity, the testimonies of out-
siders remain at variance with insider accounts. Of the terms “Kaula” and
“Kapalika,” the latter is far more frequently encountered than the former
in both secular and “heresiological” lterature, * as has been richly docu-
mented by David Lorenzen. The KSS is particularly harsh in its depictions
of Kapalikas, treating them as lecherous impostors of authentic Tantric
pcitone,who e el goten magical powers o subjugte women

xample,a besa Kapalika
b had lmappet Hwit g e posss e magic bedstead
(khauaiga) as a "chear” (Satha). and his order as  band o *hereics” (pa-
Khandinlah}) and anﬂeu " (vidambinlah).' Few works have survived
that Kapalikas; with the term
“Kapalika” in their mle or with the *Kapalika doctrine” as their subject
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matter.'* Epigraphical evidence for royal or aristocratic patronage of the
Kapalikas is equally lacking. As Lorenzen has noted, apart from four epi-
b L Mahiirstins (o

se) and an inscripion on the Kathmandu Pasupatinth temple from circa
630 c.£. mentioning a gif offered in the presence of the “congregation of
those wearing a chain of heads,” the entire epigraphical record on these
Skull-Bearers treats them more as antitypes of more respectable orders—
or bartlefield scavengs

or worse,
than as a religious order.**

So, for example, the Vaisnava Padma Purana, which presents a long
disquisition by Siva on the heretical orders, describes these heretics as
Kaulikas or Kapalikas, but attacks the doctrines of the Saiva, Pasupata,
Nyaya, Samkhya, Marerialist, and Buddhist heresies: “Kapalika doctrine”
is nowhere to be found. " Numerous Purdnas blame social disorder on
heretics like the Buddhists, Jains, and Kapalikas, using stock descriptions
from a common, and perhaps ancient source, but again, skirting the issue
of Kapalika doctrine.!*” The orthodox Vaisnava founder Ramanuja, who
claims in his Sribhasya (2.35-37) to be refuting Pasupata and Kapalika
doctrines, in fact writes a broadside against all of the Saiva heresies.**

logical example of Siva-Bhairava after his decapitation of Brahma's fth
head, *” Saiva practitioners may have “disguised” themselves as Kapalikas
at various points in their lives. More than this, Kaplika dress may have
slmply been a means for going “undercover.” In addition to Goerz's hypo-
PC, theKSSand
the Nalaitsa of Ramcandesa,  twelivcentuey Oujarat ok, also
depict the Kapalikas as spies working in the service of kings,'™ and, as we
have seen, the PC irself mentions “a Somasiddhantin in Kapalika gab.
This garb, or more properly speaking the “six marks" of the Kapilika, arc
listed by Ramanuja: necklace, rucaka neck omament, earrings, crest jewel,
ashes, and sacred thread 1% Curious by their absence from this list are ref-
bedstead, human bo begging bowl,
found i el evry Lty descipeion of KAynhku Yet these are pres-
ent
the " cul Bh
s identifed as paraking of the “cremation ground ascticism of the
Kapilikas."!

RK. Shzrml, who notes that there is no written evidence for the exis-
tence of the Kapalikas in the same medieval Kalacuri lands that likely
spawned the Saivasiddhanta sect and in which the Pasupatas thrived,

the Kpalika linked to the Kau-
a5 As we have seen, the Tantric wonder-worker who was the central
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character of the Karpiiramatiart s called a Kaula Siddha; a later commen-
tator on this work refers to the same figure as a Kapalika.'* Somadeva, a
Jain author of the medieval period, identifies the followers of the Trika
doctrine as Kaulas who worship Siva in the company of their Tantric con-
sorts by offering him meat and wine, and condemns these, saying, “If liber-
ation were the result of a loose, undisciplined lie, then thugs and butchers
would surely sooner attain to it than these Kaulas!”* Haribhadra, an
eighth-century Jain author, lsts the “Kula Yogis” as the lowest of a succes-
sion of four sects, calling them “drunken and dull," in conirast to the high-
est sect, the Jain “Avaficaka (Authentic) Yogis"!¥' The Kashmiri author
Ksemendra describes Kapalika or Kaula pracritioners as a generally de-
praved and worthless lot. In his 1066 c.£. Dasavaracarita, they and the
heterodox practices associated with their “feasts” (wsavas), including
drinking and consumption of the kaulagola, epitomize the late Kali age and
hasten the coming of Kalkin (called Karkyavatara here), the tenth and fu-
wre Vispu. 5 religious
actors, including Kaulas and tintrikas, in his Narmamala, ' a satirical de-
scription of the hypocrisy and villainy of the Kayasthas who controlled the
royal administration of the kingdom of Kashmir in his time, The Kayastha
“protagonist”ofthis work interacs with a umber o soial lowlfes who
pose as Tantric

of his class. These chs i S hy

 Buddhist and a “pseudo-Vaisnava"—but who now "together with his
wife, and for the sake of protection, had a budding interest in the Kaula
teachings"!“—and who indulges to excess in orgiastic Tantric practices
with his many low-caste hirelings

Forall this there is even less epigraphic evidence for royal patronage of
the Kaulas as an institutionalized order or sect than there is for the Ka-
palikas. A 973-74 C.&. inscription from the Shekhavati region of east-
em Rajasthan states that Allata, a preceptor of the Samsirika-kula order,
was the disciple of Viévarapa, the preceptor of the Pancarthika branch of
the Pasupaa ordr ' Accordin to Sharma, when the Bheraghat Yogint
fell out of th i of the Kaulas, it was taken over by the Pa
by a preceptor named Rudrarasi of Lata, present-day Gujarat), with mc
Kaulas migracing a kilometer away 10 the sic o the present-day vilge of
Gopalpur.'

Establishing the fact that the terms “Kaula” and “Kig
1o contespond o the Iangusge used i royal isenpions and chces only
proves that practitioners who referred 1o themselves by these names did
not have the visibility thar identifisble orders with relgious establish-
ments, such as the Saiva Siddhantins and other contemporary groups, ap-
pear to have had. 1 Aliernarely, i indicates that the Kaulas or Kapalikas
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were not ligious orders at al, but

whose rsons from Here,

a5 we have alceady hypothesied, dssimulacion would have played an .
portant role in the practice and self-identity of the Kaula pracritioner.

8. Tantric Dissimulation in an Eighteenth-Century Account

The French regular Jean-Antoine Dubois, better known as Abbé Dubois,
passed some chirty years of his life, toward the beginning of the nineteenth
century, among the Indian people whose customs, institutions, and cere-
monies he chronicled in a dispassionate if not sympathetic way, in a work
chat has become a classic: Moeurs, Institutions et cérémonies des peuples de
Finde.'** An excepion to the rule is his wholly unsympathetic depiction
of the following eitual, which he ascribes to Vaisnava practitioners:

| gatherings ata
deseeed spot known o me, an indolge i incredibl exceses o ncer-
perance and debauchery there. The leader of these orgies was a Vais-
navite Brahmin, and several Sudras were initiated into the mysterious
iniquities carried out there. . . . Among the abominable mysteries cur-
tent in India, there is one that is all 100 well-known: this i the practice:
called sakey-poudja [Saki paal. . . . The ceremony takes place at night,
with more or less secrecy. . .. The Namadharis, or followers of Vishnu,
14 Peple.
from all casts from the Biahmin t the Pariah, are nvied 10 avend.
bled, all kinds of mear,
ph«d befoe the Ldol of Visou. ..  The celebration of these mysteries,
invariably foul s concerns thei content, can at tmes vary i hei o
large
vessel that has been filled with local alcohol and a girl who has reached
the age of puberty. This later, entirely naked, stands in an altogetherin-
decent pose. They then summon the goless Sk, whom they presume
cepts their
sel

hat portion modesty pro-
i me rom raming. Next, the people fcthese two ajects -
d

tion of all the meats thar have been prepared. Once this has been done,
Brahmins, Sudras, Parishs, men and women all become drunk on the
alcohol consecrated to Sakey, which they drink from the same vessel,
touching it with their lips. . . . The men and women then throw them-
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selves on the food, avidly gobbling it down. The same chunk of food

fr th h, ithas

been entirely consumed. ... In this case, the people are persuaded thar
they are in o way sullied by eating and drinking in such a revolting
manner. When they have at last become entirely intoxicated, men and
women ight togecher....."

There are a number of elements of this description that do not ring en-
tirely true. The first concernsits source. At fist blush, ane has the impres-
sion that Abbé Dubois had direct knowledge of these mysteries, these se-
eret nocturnal rites; yet what is it tha he actually states! (1) People have
seen (2) so-called magicians organize noctumal gatherings (3) at a deserted
spot known to me. In fact, Dubois is not claiming to have been an eyewit-

itis other people who hs them. But then we
have to ask the question: Who but a participan in these rites would have
seen them? One can hardly imagine that nonparticipants would have been
invited as spectators to these secret riuals. Therefore, Dubois' informants
were either participants in these rites, or spies of some sort, or simply liars
or gossips. In every one of these three possible scenarios, these informants
are making a value judgment about the officiants of these ries: they are so-
called magicians. Now, magicians have historically been ranked among
the bottom feeders of Indian society, together with petty thieves, swin-
d fal h d be? And what
would a so-called magician be if reports of him are coming to Dubois from
people who are likely spies, liars, or gossips? The sole eyewitness claim
Dubois makes concerning these nocturnal tites is that they take place ata
deserted spot knoun to me. Here as well, we find ourselves at an interpretive
impasse. If Dubois, a foreign regular, knows where these mysteries take
place, how mysterious and secret can they be? Presumably everyone in the
district would have been au courant in that case. Finally, as it turns ou, the
biggest lar in this entire scenario is Dubois himself: Sylvia Murr has dem.-
onstrated beyond a doubt that Dubois' celebrated ethnography was plagia-
sized from the writings of a late-eighteenth-century French regular, Father
Coeurdoux.

While we can be certain that Dubois was not an eyewitness to them, it
nonetheless remains the case that certain elements of his description of
these noctumal mysteries correspond quite precisely to those found in a
number of Tantric itual texts on the secret rites. Now we have a new st
of questions: If these rites are secret, why would they have been writien
down? And even if these ritual texts were withheld from outsiders —and
threats in post-tenth-century texts themselves describing the dire punish-
ments of persons leaking such information are an indication that although

what would a so-call
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committed to writing, they were nonetheless intended to be kept secret —
howis it that a foreign cleric could have had such authentic knowledge of
the contents of the rites described in them, their participants, and the site
of those practices?

Lt us teturn to Dubois' description of the ite, which states that “Brah-
mins, Sudeas, Pariahs, men and women all become drunk on the alcohol
consecrated to Sakey.” Persons from every walk of life and every scgment
of the social spectrum are participating in a noctumal tite. What happens
o the following day? Everyone dissembles, going abou their daily life asif
nothing had happened the night before. Yet everyone knows where they
were the night before, and in the Gemeinschaft society of traditional In-
d in the village, town, would also have been
privy to the fact that something was going on in the cremation ground or
forest grove out on the edge of town on the last new-moon night, or some
other temporal conjuncture. So in the end, there is very little secret about
these secret noctumal Kaula rites: it as if half the town were Freemasons,
with the othec half knowing the former had a lodge and regular meetings,
and pretty much everyone knowing who was who and what was whar, but
saying they were not tlling.

o The Tantric Turn and the Strategy of Dissimulation

1 have used this protracted discussion as a means of indicating that in the
Tantric context what has perhaps been essential s not keeping a secret t-
self, but rather maintaining a cult of secrecy, that s, the notion that there
isa scre being kept, and tht that et i  very powerul and so very
secret that it ry that di iden-

tity in a society where keeping secrets s a near impossibiliy. This is not to
sy hat here d not or donot exis dnirikas who have praciced their -
ligion y ow-
ever, as | have argued), textual, ethnographic, sculpeural, and archacologi-
cal evidence from the seventh century down to the present day indicate
that the great bulk of Kaula or Tantric practice has occurred within or near
domesticared or public spaces, and that itssecrets have been less important
than their cult of secrecy.

Perhaps the most celebrated textual example of the Tantric cult of se-
crecy is Abhinavagupta’s TA, whose twenty-ninth book is entitled “An
Exposition of the Secret Precepts” (rahasyavidhiprakasana). Once again, we
are brought up shorc by an apparent internal contradiction: Why would
this master of masters offer a written exposition of, throw light upon
(aloka), che secrets of his radition? Might these not have been transmiced
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otallg d hat could b
fallen under the eyes of persons from whom he would have wished to con-
ceal them? As we have seen, many of the contents of this twenty-ninth
book describe precisely the sort of rites that Abbé Dubois chronicles in his
purloined ninetcendhcentury account. We may thereore conclude that
these secret practices
they were A passage from th y-eighth book of the
same TA indicates that Abhinavagupta was aware of the penetrability of
his secret circle:

. &
a dance or song, and so on, there will be true enjoyment when they are
concentrated and immersed in the spectacle all together and not one
byone.

 This is the reason why during the rices of adoration of the circle
one must remain attentive and not allow anyone to enter whose con-
sciousness is in a dispersed state . . . because he will be a source of
contraction [of the collective pleasure of expansive consciousness) If
through some negligence a stranger succeeds in enteting, the initiated
s may proced et wic i eovided hat e docs ot e i
‘him, will be-
come concentrated and abw:bed with the various riuals, but if he is
struck by a sinister and malevolent power of the Lord ., demon), he
will critcize the group.

1 we are to take Abhinavagupta at his word here, it is fear of outside
crticism that is the motor 10 his concem for secrecy, even as he commits
all his group's secrets to writing ™ In fact, as Alexis Sanderson has force-
fully argued, it was public opinion that motivated Abhinavagupta and
his sehool to effect a radical reformulation, even a reformation, of Hindu
Tanta.

he one hand
of nondualistic [Tantric] traditions ... and on the ather, the [orthodox]
dualistic Saiva Siddhinta. . .. The rise of the nondualist theology that

posed the Saiva Siddhanta . . . sought to accommodate orthodox
Tife. .. While the dualists adapted Saivism to the orthodox view of the
castebound ritual agent, the nondualists offered the initiate an esoteric
self concealed within his perceived individaliy, a blissfl, transindividual
consciousness which, being the cause and substance of all phenomena,
could be seen s freely assuming the appearance of hs limitation by an
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“outside world" and its values, s though it were an actor playing a role
Behind this outer conformity the Saiva householder initiated into the

poy
tive worship that involved not only consumption of meat and wine
but—in the case of the elite of viras (*heroes") —sexual intercourse.!”!

In other words, dissimulation or role-playing by the Tantric practirion-
s possesed of such  divine, transindividual consciousness was, i this
tenth- to el  a means by which 1d
‘maingain an z:cepuble public persona—even as they continued to ob-
sexve the old heterodox sectarian rites of the Kaula in secret, while com-
peting with the entrenched Saivasiddhanta orthodoxy for the hearts and
minds of the general Kashmiri populace. Therefore, it i safe to say that the
Trik'stheological “reformation” was diven in par by s soio-religious
agenda in this case, hip
daiy ofthe vale of Kasban, Svacchacda Bhalese, 7 Begaritsof s o
mediae ends, Abhinavagup' reormation of carlier Kaula theory and

normative within T 1l beyond the
‘geographical limits of Kashmir. And so it is that dissimulation has, since
the time of Abhinavagupea, lain at the heart of much of Tantric practice,
even of Tanuric identity. What began, then, as  particularly ingenious and
theologically compelling response to the specific issue of putting a good
public face on Kaula practice in Kashir, later came to be seized upon by
high-caste Hindu householders throughout medieval South Asia as a win-
dow of opportunity to experiment with a double (or triple) religious iden-
iy Dismulaion was a means t do what ane sid one was ot doing —
bettersill to dane vas doing, wh

inasecret | ded as theu
nature of the practice it was describing (i.c., partaking of the “sexvally
transmited mesages” ofche llen: D) This, | wold arge, s s the
oot of Father C a“secret” Tantric it
in the eighteenth century: his informants, probably high-caste |1uu§=|wld-
ers, were dissembling, describing to him practices in which they were
themselves participants, by putting on their public face of orthadox Hin-
dus shocked by the content of such practices. With this, we find further
confirmation that the strategy of dissimulation s one that has been em-

loyed by actors from a wide spectrum of society, fora variety of reasons —
psychological, philosophical, pecuniary, and political.

In this chapter | have sketched out in broad strokes what a hypotheti-
cal "Kaula polity” might have looked like, and the place of Tantra in South
Asian society. I the two chapters that follow, | will atzempt to reconstruct
the mulriple roles of the Kaula virtuosi, the Siddhas and YoginTs.
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THE CONSORT OF THE YOGINT:
South Asian Siddha Cults and Traditions

%

1. Siddha Demigods and Their Human Emulators in Medieval India

I chapter 4 we evoked the metaphysical explanation for the relarionship
between human Kaula practitioners and the supernatural beings with
whom they transacted in their practice: the semidivine Siddhas and Yogi-
s nhabit the bodiesof selected human Kaul practitioners in order
"' In the we de-
scribed the narsative appropriation of the same principals Prnce Nara-
vahanadatta is a “fallen” Vidyadhara who rediscovers his inherent demigod
statws through his karmically determined encounters with Vidyadhart
women who have similarly fallen into human rebirths. Once these figures
recoverthe knowledge of thei pos ives,  carmal knowlde,they return
© and become  the firma-
ment that they had been before their fall Naravihanadatta s also a
prince, whose elevation to a prior or innate semidivine station coincides
with his realization of the status of universal conqueror, cakravartin. What
these sources make clear is thar, regardless of the innate power of the Yo-
gint, the prime Tantric actors in South Asia have always been male, and
the historical record of Tantric practice, in literature, architecture, and the
arts, has always been told through the eyes of a male protagonist, who
sought or claimed for himself the status of Virile Hero or Perfected Being.
We now trace the history of these beings in South Asian traditions.
Since at least the time of the Hindu epics, cults of a group of demigods
known as the Siddhas have figured in the pantheons of South Asian Hin-
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dus, Buddhists, and Jains alike. These beings form the cast of thousands in
the pageant of heaven: whenever a hero performs some great deed o tray-
els 1 the atmospheric regions, a host of Siddhas, Vidyadharas (Wizards),
and Caranas (Coursers)” sings his praises and showers him with flowers.
Who were the semidivine Siddhas? Already in the time of the Epics, they.
were (and in some cases they remain) the object of popular culs. The
Amarakoa, a fifth-century lexicon, classes them —together with the Vi-
dyadharas, Yaksas, Apsarasas, Raksasas, Kinnaras, Gandharvas, Pificas,
Guhyakas, and Bhiitas—as devayonayah, demigods “born from a divine
womb” and therefore not subject o death.! Over time the notion arose
tha the realm or level of the Siddhas was one to which humans, too, could
accede,and o it was that n the coure of the medieval p:rmd a growing

45 With th the Kaula,

became associated with the Yoginis, their female counterparts of the at-

mospheric regions. These latter, too, had their human emulators, called

Yogits or D, and the oigins of Tanra are incimately encwined with

the ritual these self.

Siddhas—
possessed by th rolesin

wetern India. I chis chapree 1 will s the elgious hisory of he Sid-

dhas, from their lofty origins at the cope of heaven or the tops of distanc

mountains, to thei identification with human practitioners whose great-

est aspiration was, precisely, to fly to the realm of their semidivine role

‘models, and, inally, o their internalization within the yogic body of those

same human practitioners.

While the hills of central India are dotted with the ruins of Yogint
temples from the early medieval period, there is not a single edifice on the
sbcontinenthat one could qualfy s “Sddha templ” in ch snse ofa

iddh

“Lord ofthe Siddhas," dnd exist in the medicval pmd) # Despite this, it is
nonetheless the consort of the Yogint, the male Siddha, who is the heroic
“proagonist” of much of the lceatur of the priod, both seculr and sa

cred. Th d Tantric from the
perspective of the male practitioner, who, in addition to being termed the
“Son of the Clan” or the "Virile Hero," s also often referred to as a Per-
fected Being in a lineage of Perfected Beings going back o the founders of
the various Kaula lincages. These lineages, as we have seen, constitute the
“flow of gnosis" (jAdna-praviha), whose initiates, “conversan in the secret
signs and meeting places of the various lincages . . . range among the
pithas,” to receive initiations and supernatural empowerments from the
mouths of Yoginis’
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Chapier 6

The fourteenth- to fifteenth-century Sankaravijaya of Anandagiri,*
which devotes its forty-ninth chapter to a description of the Siddhas,
clearly demonstrates the power-based nature of these traditions:

Then the Sidd kirti, Nityananda, Par
came together and said to the Swami [Sankaricaryal, “Hey Swami!

“Our own doctrine is based on what is manifestly real. Itis to be sure,
a highly mult d doctrine that flows from the di of our
Siddha practices. Here, by means of the complete perfection of mantras
obrained through the Siddha teachings, we have realized our goals and
are eternally free.

“Huvmg gained possession of special herbs and mantras at Snmhm

it an others becsme Sidlhas, prsns who had e thei gl
and long lfe. We are of the same sort [as they, living] according to their
[Siddhal precepts. The entire expanding universe s fully known to us

Thiough o specil nowieige ofvariospover ofsren, s

our of the i
and by virtue of dnnkmg poisons,drinking mercury, and drinking |sp:

cial facts of sorcery (kriya) . .. hrough special Sakis . .. Yaksiois
{and] Mohinis, by means of the various divisions of Kakslylaputa knowl-
edge, iron-making, copper-making, silver-making, gold-making, etc.,
by means of various types of metallurgical expertise . . . [and] through
the special use of black mercuric oxide, roots, and mantras, magic and
great magic, we can strke people blind and bind lions, darabhas, and
tigers. By means of this panoply of specialized practices, we are, in fact,
omiscient.

peof the
medieval Siddha traditions, but also early references to specific centers
for Siddha practice (Srisailam),” Siddha literature (Kakslylaputa),*® and
Siddha practitioners (Nityananda, Satyanatha, Cirakirt, Pararjuna).'! It
also brings into focus what one may call the “Siddha distinction,” as su
has been defined by the great Tantric practitioner-scholar Gopinath Kavi-
faj: “Some . . . were accomplished (siddha) in the alchemical path (rasa-
mirga), some accomplished in hatha yoga, and still others had perfected
themselves through Tantric practices o through the use of sexual fluids
(bindu-sadhand)." 2 To these we might add sorcery that generally involved
the use of mantrss to conjre and conurl powerfulfemale niites—the
Sakeis, Yaksinis, and M Th
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ciple here seems to have been one of controlling a universe that was un-
derstood to be a body, the body of the divine consort of Siva, the body
of one’s own consort, the feminine in one’s own body, and the embodied
universe.

2. Siddhas and Yoginis in the Kaulajidnanirnaya

Some of my discussion of the Siddhas in this chapter revisits matters dis-
cussed in The Alchemical Body, and the reader is invited to consult that
work for further dara on the Nith Siddhas in parccular. There was, how-

eh offshoot of the earlier
mological, and !oltnclwlcnl Siddha traditions: this was the Siddha Kaula,
he Kaul dherent if not the leg-

endary founder Mgt Kaula, we perhaps find ourselves in the
presence of the earliest group of Indian practitioners seeking to identify
themselves with the demigod Siddhas. A ninth. to tenth-century account
of them, found in the Mrgendrdgama, juxtaposes them with a number of
other groups, whose ontological statuses are equally ambiguous:

the Mantresvaras, the Ganas, Gods, Rsis, Guhyas, the Yogint Kaula and
the Siddha Kaula. . . . The Yoginis received a wisdom that immediately
causes yoga to shine forth. It was called Yogini Kaula because it never

theircircle. other
[-e. he Siddha Kaula currend

In fact, the Yoginss' wisdom did go beyond the limis of their circle, and
it was Matsyendra, precisely, who is held t have been responsible for this
development. This is the subject of the KJAN mythology of the theft and
tecovery of the Kaula scriptures, discussed in chaprer 4. As we also have
shown, it is for his fusion of the Siddha Kaula with the Yogini Kaula that
Matsyendra is venerated by the great Abhinavagupa in the opening lines
of his TA. Matsyendra's pivotal role in the history of Hindu Tantra has
been described by Alexis Sanderson:

The distinction between Kula and Kaula traditions . . is best taken to

tefer to the clan-structured tradition of the cremation.grounds seen in

the Brahmayamala-Picumata, Jayadsatha Yamala, Tantrasadbhava, Seddha-
yogesvarimata Tantra, etc. (with its Kapalika kaulka vdhayah) on the one
hand and on the other its reformation and domestication through the

ally associated with Macchanda/Matsyendra.
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A reference to the Kaula prxmmncn concealment of sectarian mzrks
(guptaliigin) is found in chap he KJaN, which h

wgether with the deities who are receiving the oral teachings of o
rava."* Chapter g of the same work presents the various caregories of Kaula
practitioners,in which the text’s divine revealer Bhairava states:

1wl describe the array of the assemblies of the preceptors, Siddhas and
Yogints ... [1s well a] the entire group of Airborne (Khecart) Mothers
of all the Siddhas and Yogints [and)] the entie group of Lords of the
Fels € presnt a the dmum.mi all the Lnd:-based (Bhicar) Yo(l

s born, Mound-born,

Clan-born [beings, as well ssl "M of the Deor Guariansand l of the
‘Womb-born Yoginis and Siddhas  are worshiped in diferent ways in the
four ages—in the Krta, Dvapara, Treta and grearly afficted Kali age.'*

“Then, following lst of eighten Siddhas and five Yogins that are to be

worshiped, the chaper gocs on to give the following mytho-istorical ac-
count of the Siddhas:

One fist makes the utterancel vim, followed by $rm. One should place
the display of this pair of syllables beyond the boundary [of the man-
dala]* The one [iepresents] the Siddhas and [the other] the Yogints,
fvho taken together constiture] the perfected beings. . . . There has
never been such a Gnosis as this, and there never will be. In [this], the
most terrifying, exceedingly fearsome and savage Kali age, the sixteen
Siddhas are well known. In the Krta, Dvapara and Treta, they are wor-
shiped as Virile Heroes. [These are the Siddhas called the] Mrsnipadas,
Avararapadas, Siryapadas, Dyutipadas, Omapadas, Vyaghrapadas, Hari-
vipadas, Paricasikhapadas, Komalapadas and Lambodarapadas.® These
e the fse e Siddhas, those who brought the Kula and the Kaula

the md:pendem Clan. Through he power f knowldge of this (Clan)
many are the men who have become perfected. This Kaula has an ex-
tension of ten kofis beyond the world of existence.t!

The balance of chapter o recounts the transmission of the highest

essence of the Mahakaula through a series of exclusively female deities,
from “the Yogint called lecha(-dakei) by the Siddhas” down through the
Airborne Mothers, and the Land-based Yogiais. The chapter concludes
with the promise that the mortal (male) practitioner who receives this
gnosis (ana) shall obrain enjoyment (bhudke),liberation (mudki), and su-
pernatural power (siddhi), and become the beloved of the Yogins.** The
source of this transmission s detailed in the second chapter of the KJAN,
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entitled “Emission and Retraction,” in which the relationship between
Siva and Sakti in her three forms is shown to be a circular or cyclical one:
“Sakii is gone into the midst of Siva; Siva i situared in the midst of Kriya
[akeil; Kriyal-sakei] is absorbed into the midst of Jaanal-Sakeil; [and)
]Mna[ fakei s absorbed by Iechal-akil. echal-akal goes 0 the e

'n“ importance of this dynamic is underscored in the fnal verse of this
chapter: “The foundation of the Clan [as regulated|] by [the cycle of ] emis-
sion and retraction has been brieflydescribed."*

The classes of Siddhas and Yoginis mentioned in passing in chapter o of
the KJAN are described in greater detail in the preceding chapter,” which
opens with an account of six types of Saktis, known as “Field-born,”

“Mound-born,” “Yoga-born,” “Mantra-born,” “Innately-born,” and “Clan-
born." The Kaula practitioner is instructed to practice, together with the
last two of these—along with another type of Saki, the “Lowest-born”
—in an isolated, uninhabited spor, using flowers, incense, fish, meat, and
other offerings.* Here, the term “Lowest-born” refers t0 an ourcaste
woman; a married woman is called “Innately-born,” and a prostitute is
called “Clan-born.” 2" Three of these are stationed within the body, while
three are external

Following this, a sexual ritual involving the Kaula practitioner and a
“Lowest-born'” woman s described: their conjoined sexal fluids, placed in
a set of two vessels (yugmapivra), ae offered to the sixty-four Yoginis and
the fifty-eight Viras, “all[of them] clad in blood[-red] garments, and efful-
gent with armlets and bracelets of gold." Next the text evokes the wor-
ship of the great Field-born Yoginis and Siddhas, together with the great
Goddess, a the eight Indian cities or shrines of Karavira (Karnataka, west-
em Deccan), Mahakala (Ujjain), Devikora (Bengal), Varanasi, Prayaga,
Caritra-Ekamraka (Bhubanesvar), Atgahasa (Bengal?), and Jayanti® A
number of Hindu and Buddhist Tantric works present similar lists of cen-
cesof Yogintand Kaul wonbip, s tha sppes co indicate the g
& inthe period. These
would have been the sc a: which male Vil Heroesand female Yogints
would have met on specified nights of the lunar calendar to observe the
Kaula melakas and other rites.

Associated with these because they were bom at and preside over these
sites are sixteen "Field-born” male Siddhas. This isthe first ofsix groups of
Siddhas, which correspond to six types of Saktis.J! Hereafter, the KJAN
enumerates four Mounds (pithas) —Kamakhya, Parmagiri, Uddiyana, and
Arvda—each ofwhich comprisesnumerousscondary mounds (i
thas), i ksetras). Then, stating that it will pro-
vide instructions for worship of (heu and their divinities, the text offers a
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second lis, this time of sixteen Mound-born Siddhas who were bom at
these it The Sicdhas who became perected (siddha) chrough th prac-

d"Yoga-born';
“Mantra-born.” 4 Nm, referring 10 a well-known Puranic myth of the
Goddess's defeat of the demon Ruru at Blue Mountain (usually identified
with Kamakhya), the text explains the origins of the “Innately-born” Sid-
dhas.* Hereater, eight goddesses—many of whose names correspond to
the classical lsting of the Seven Mothers—are listed as the “Pervading
Mothers”* Also mentioned are the female Door Guardians. Al of these,
the text states, are to be worshiped, together with their retinues of Siddha
preceptors, in every town and city."

Chapter 20 of the KJAN gives another account of these same actors,
with certain variations in terminology. It begins by making a distinction
between the Clan Saktis and Virile Heroes and “another Sakti,” lecha-
Saki, already identified in chapter  as the supreme Goddess. Following
this, the Goddess, saying that Jfang-Saki is already known to her, asks the
narcator Bhairava to give an account of Kriya-Sakti.* In answer, the text
gives a description of the Sakti of the Virile Hero— that is, the human
consort of the male practitioner—such as is found in dozens of Tantric de-
scriptions (her Buddhist homologue would be the *Karma-Mudra"). This
is followed by that of her counterpart, the Virile Hero, described in equally
idealized terms. Both are clearly human figures, possessed of the requisite
physical, emotional, and mental qualities for admission into and
pation in Clan ritual.* Chapter 11 of the K]AN gives additional dara, lst-
ing the kulasamayfin] (“pledge”), kulaputra (“son of the clan"), and sachaka
(“master”) levels of nitiation. These appear to correspond to the standard
terminology, found in the Agamas of the Saivasiddhanta, for ascetics hav-
ing undergone the three successive initiations known as samayin, putra,
and sadhaka. Other inferior levels of nitiation described in various Tantric
sources include the mistaka, the “mixed” initiate, and the daiva (*divine”)
category of initiate: both refer to the occasional practitioner, the house-
holder who temporanily ventures into the ritual circle of Tantric practice,
1 retum 1o his household and householder lifestyle at the end of the rit-
wal period ®

Most of the data found in these three chapters of the KJN concern en-
tities named Mothers, Saktis, Yoginis, Viras, and Siddhas. Among these,
the females entities are located both within and outside the body, with the
latter being identified with — or incarating in—diflerent types of human
women. More often than not, the males appear to be human, born at dif-
ferent locations identifiable as cites, mountains, temples, or shrines situ-
ated on the territory of the Indian subcontinent. However, both Siddhas
and Viras are abjects of (often internal) worship in this text,* an indica-
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tion that some if not all of these had raised themselves to divine or semi-
divine staws through thir practic, through thei inteactions with fe
! This, precisely, is the maj
novation of the medieval Siddha traditions. Whereas the Siddhas were in
earlier mythological, cosmological, and soteriological traditions super-
human demigods who had never entered a human wormb, the Siddhas of
the Kaul tosemi-
divine status and the power of atmospheric flight. Ac a silllacer stage, they
were also invermalizd, 0 become abjects o worship within the bodies of
Vira
;m process of their internalization latr i this chapter, and the internal-
ization of the Yogint in chapter 8.

3. Siddhas as Mountain Gods in Indian Religious Literature

Well before the KJAN and other Kaula works, the place of the Siddhas
whom human practitioners emulated and venerated had long been estab-
lished in the mythology, symbol systems, and “systematic geography”* of
the subcontinent. Generally speaking, Hindu, Jain, and 1o a lesser extenc

Siddhas: atop mountains located near either the center or the periphery of
the temestrial disk (Bhaloka); in atmospheric regions above the sphere of
heaven (Svarloka); and at the summit of the cosmic egg, a the level vari-
ously known as Brahmaloka, Satyaloka, or Siddhaloka.

The first of these venues appears to be the earliest and the most widely
attested. In fact, certain of the high gods of Hinduism were identified, carly
on, as mountains. In Tamil traditions, Murukan is the “Lord of the Moun-
tains” (malaililavdn), more closely identified with the “mountain land-
scape” than with the son of Siva in the e literature. Similarly, Go-
vardhana, th mountain
in s v right befor being mcorporate, relatvely late,ino th cult of
ihat god. Moreove, it continues o be worshiped 35 2 mounain today by
the wibal Braj Krsna.”
Beoreshe many sands of his earli traditions coaesed o the famik
far elephant-headed form in which he has been worshiped for centuries,
Ganesa, too, had his origins in mountain cults of the northwestern regions
of the Indian subcontinent. Going back to Epic traditions, we find the
mountain-dwelling Siva wedded to Parvatt (“Mountain Girl"), the daugh-
ter of Himavan (“Himalaya”);stll carler, the RV characterizes all moun-
tains as superatural beings, possessed of the power of flight, until Indra,
the king of the gods, clips their wings!
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In western India i pasiculr, one ncouners very ey radicionsof
(1)a achii, “and so on;
(2) a grouping of semidivine figures, known as the Slddhas, who frequent
the upper levels of the atmosphere, below the heaven of the gods, but who
als wall the earh i human guis;*and (3)a group ofGetes known as
the Nine Nith he i
torical Nath Siddhas md their legendary histories of the nine founders of
their order. Quite often, these divine Niths were identified as mountains:
the mountain irself was named either “Nath or “Siddha." This tradition of
identifying mountains as divine Nichs or Siddhas is one that also contin-
ues down to the present day in Maharashtra, Nepal, Rajasthan, and Hi
machal Pradesh.*? However, even after the advent of the Nath religious or-
ders, the cults of mountains called “Nath” or “Siddha” have persisted.

These traditions are particularly strong in western India, as a number
of royal chronicles and popular traditions demonstrate. A relatively re-
cent case concerns Man Singh of Jodhpur, the carly nineteenth-century
Rathore king of Marwar. Man Singh’s story begins at Jalore fort, in south-
western Rajasthan, where he and his army were besieged by his evil rela-
tion Bhim Singh berween the months of July and October 1803. Man
Singh was poised to surrender to Bhim Singh, when the latter suddenly
died, opening the way for the young prince ta return to Jodhpur and claim
the throne, which he did in early November. This story, which has been
told and retold by many historians and hagiographers, has also been told
by its protagonist, Man Singh himself. In his own version of the story,
recorded in his Mahdraja Man Singh 1t Khyat, Jalandhar Carit, and Jalandhar

*icis a Nath Siddha named Ayas Dev Nath, the stronghold of

Jalore itself (whose ancient names include Jalandhara, Jslandhart, and Ja-
Tindhar), and its local deity, named Jalandharnith, that are highlighted

Man Singh had decided on September 16, 1803, that he would surren-
derten days later, on Dipavalr, i there was no change in his situation. It is
here that the supernatural intervenes in his accounts. Writing in his Ja-
Landhar Carit, Man Singh states that he placed all his faith in the vener-
able Jalandharnath, whom he also calls Siddhanith, Siddhesvara, Jogen-
dra,Jograj, and Nath at other points in the text. So it was that on the eve
of Dipavalr itself a miracle occurred:

The Nath produced a miracle in that difficult time,
giving his proof one day at morningtide —

O the tenth of the bright forenight of Asvin,

at an auspicious hour and moment on that holy day,
His two beauriful footprints shone,
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on the pure and fine-grained yellow stone ...

“The king touched his forehead to those feet:

Srinath has come to meet the king! "

Jalandharnih lef the yellow mark of his footprints on the living rock
of the mountain stronghold in which Man Singh and his army were be-
sieged. The name of this mountain, upon which the fort was built, is Ka-
lashacal (“Water-Pot Mountaint), a peak already idencified with Jalan-
dhamith prior to this epiphany: in fact, Man Singh had passed much of his
youth at Jalore and was steeped in its traditions concerning the god.* Be-
low that summic there existed a cave that is scll identified with Jalan-
dharnith, known as Bhanvar Gupha, “Black Bee Cave,” whose name isa
clear reference to the uppermost cakra of the yogic body® It would likely

have taken place.

Man Singh took the mark of Jalandhamath'sfect to be visible proof that
the god had come there, and that the sicge would soon be lifted. The
Mahrdja Man Singh 7 Khyat furcher relates that on the following night,
Ayas Dev Nath— the custodian of the site, who had himself gone to wor-
ship the god—received the order from Jalandhamith that if Man Singh
would hold the fort until October 21 (the bright sixth of the lunar month
of Karrtik), he would not have to surrender, and that the kingdom of Jodh-
pur would be his.* When he related this to Man Singh, the prince replied
that if such should come to pass, Ayas Dev Nath would share his kingdom
with him ** With one day remaining, Man Singh received the news of
Bhim Singh’s death. He then praised Ayas Dev Nath and acknowledged
that the Nath Siddha was truly Jalandharnath incarnate: “Your body too is
that of a Nath, in matter and form; you are yourself the world-protector
Jalandharnth!"%

It s imporcant to note here that, apart from the mention of the yellow
mark of his footprins left on the floor of his shrine, Man Singh himself
never states that Jalandharnath intervened in his miraculous deliverance
from the siege of Jalore. Rather it is his relationship to the undeniably hu-

figure A Nath, wh
thronement in Jodhpur in November 1803, that is emphasized in his writ-
ing. Man Singh's poeic treatment of Jalandharnath squares with the
nature of the latcer's cult in Jalore, and in Marwar in general: Jalandhar-
nich, although he once lived as a yogin on the pobhami of Water-Pot
Mountain and the Black Bee Cave, i in fact a god who chose to incarate
himselfas a yogin at that time.* The Nath Caritr, a work commissioned by
Man Singh, is deliberately ambiguous on the subject: *[ know not whether
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Figoe 6.. Rajput prince kneeling before Nath Siddha in # mountain seting. Feise.from M-
bimandir,Jodbpur, built by Maharsia Man Singh in 1804 5. t0 honor Ayas Dev Nath. Photo-
sraph by David Gordon White.

it was a muni, a Siddha, or a man who made h.s seatat hat place. Hisan-
cient supteme form has dwel there for many cor

elentrah ol 4 ol umra e ot iy o sl
of other regional deities from western India. Mallinath, another figure in
the history of the Rathore Rajpus, is another Rajasthani case in point
“This historical figure, who was a fourteenth-century military champion of
the Rathores, has a name that may be construed as “lord of the mountain”
(male in Kannada; malla in Tamil). Tradition maintains that he was, in
addition to being a warrior, a perfected man (siddh purus) and a yogin.
When he died, in 1300, 2 tumalus (samddhi) and remple were erected at his
place in Tilwada village in Barmer Distric, where a cattle fair is held an-
nually in the month of Caitra. The entire mountainous region of western
Marwar, called Malani, is named after him % Near the town of Alwar in
castern Rajasthan, there is a hill named Booti Siddh (“Perfected One of
Healing Herbs"), to which Ayurvedic physicians come to collect those
herbs (jad-bigt), and which is said to be named after a hermit who lived
there.S! Here, | would argue, it was originally the hilliself that was called
*Siddha,” and that its identification with a human who dwelt there was
made at a later date. Simon Digby reports a similar denomination of a
hill, near Monghyr in Bihar. In this case, the holy man idenified with
the hill, whose site is marked by a shady margosa tree, ! is a Muslim sain.
‘The hill i therefore called Pir Pahari, the “Hill of the Saint”; in India the
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Islamic “Pre” i the cognate of the Hindu “Nath Siddha,” as witnessed in
the Islamicized name of Matsyendranath, which is “Morcha 1"

A similar situation obiains at Jodhpur, where the imposing royal fort
modern city of
Jodhpur was built, according to legend, at the site of a hermit's lair. That
site, called Cidiyanath ki Dhant, the “Fireplace of the Lord of the Birds,"
is located at the base of a cliffthat rises up to form the wester face of the
fort's promontory. Atop the cliff, pechaps fifty meters above Cidiyanath ki
Dhan, is the great royal remple of the goddess Camunda; and constantly
tising and falling on the winds that blow constantly at that place are
dozens of kites, the same dark, massive birds that are emblazoned on the
coat of arms of the house of Marwar. Here again, it was most probably the
‘mountain itself that was called “Lord of the Birds," before the site became
identified with a solitary human inhabitant. And if the Lord of the Birds
was in fact a “Siddha mountain'” itself, its Yoginf consorts were already
there as well, in the form of the birds that made it their home: we have
demonstrated the avian origins of the Yogins in chapter 2.

In the light of these data, we may see that the *birthplaces” of the Sid-
dhas and Yoginis outlined in chapter 8 of the KJAN, as well as the pre-
scribed sites at which human Siddhas and Yogins are to gather together
for the Kaula rites— that is, on clan mountains (kula- ), mounds
(pithas) generally identified with mountaintops, and fields (ksetras)—cor-
respond precisely to the early mythology and lore of the semidivine Sid-
dhas, who were themselves mountains, and their Yogini consorts, who
were the wild creatures inhabiting those mountains (fig. 6.5).

Apart from the great Himalayan peaks, the prototypical mountain
god of India is Srisailam, the “Venerable Peak” located in the heart of the
Decean, in the Kumool Ditic of Andha Pradesh.# The Maharashran

ing to Giinther Son-
theimer, with the story of Siddhesvara (also 2 name of Jalandharnath in
Man Singh's writings) of Sholapur —relates man and mountain in ways
that we have already seen. Here, a mute Lingayat herder child named Si
dharamayya is taking care of his fathers cattle when Mahadeva (Siva) ap-
pears o him in the form of a wandering Jangama (Lingayat) ascetic and
asks him for some hurda (immature kemels of millet or barley). Siddha-
ramayya gives him these, at which point the ascetic, whose name is Mal-
layya, asks the child for some rice mixed with yogurc. Siddhardmayya
runs to his mother and asks for food for the Jangama. His mother is as-
tonished that he can speak. He runs back to the spor, but the asceic has
disappeared

Here, the ascetic Mallayya is a human incamation of the Srisailam
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‘mountain iself, which was worshiped as 2 deity in its own right, under the
name of Mallana or Mallayya (“Mountainr) before becoming identified in
later centuries with the Saiva jyotirigam named Mallikarjuna  Among
the Lingayats, whose historical base has always been the western Deccan
plateau, the Vira-Banafijas, the master merchants of this wester region,
had a mountain (gudda-dhuaja) as the coat of arms on its banner. Khan-
doba, a widely worshiped deity in this region—himself said to be the
“apotheosis” of a Lingayat metchant—is also known by the name of Mal-
layya in Karnataka. The most common names for Lingayat and Kuruba
men are Mallayya, Mallappa, Malles, and Mallinath. As an incarnation of
Siva, the divine Khandoba-Mallayya has a close connection with moun-

: this points o the likelihood that the name Mallayya is derived from
the Kannada male (“mountaint) and ayya (“father,” “lord") "

The same Siddhesvara of Sholapur is the subject of a rich body of
mythic tradition in other parts of the interior of Maharashtra, where he is
vatiously named Siddhesvara, Sid, Sidoba, Mhasvad-$id, Siddhanath, or
simply Nath.# This figure is identified with the deiry of the Siddhesvara
temple of Mhasvad (Satara District), whose cult was established there, ac-
cording t0 an 1138 C.£. inscription, through a land grant made by an an-
cestor of the Kalacuri king Bijala of Kalyant, a Calukyan vassal © In one
of these local myths, Siddhanth is a “sannyst” sent to the underworld by
Sankara (Siva) to confront Jogeévari, one of the “Seven Sisters” of Dhan-
gar tradition, whom he wins and makes his wife

The same Siddhesvara is identified as a human figure who in 1136 C.&
constructed a great water reservoir in Sholapur (Sholapur District), and
who, through the performance of religious austerities, attained many sid-
dhis. Curiously, or not 50 curiously, Siddharaja, a Calukya king of Ana-
hilvada between the years of 1004 and 1143 C.E. is said to have carried out
an identical construction project, of the Sahasralinga tank, in his capital
city,in modern-day Gujarat, hundreds of miles to the norchwest.” et Sid-
dhesvara has also been a title applied to powerful holy men in western In-
dia. So, for example, Revana, a founder of the Lingayat order, “killed the
goddess Mayt i Kolhapul who hel capeiv by het valor i huered

liss at temples of the
ids” (Siddhs):theseare

deified Revana and exl\m are :htmw(ves:a\\td‘
whe

]oulmg with these uxah S-d mdmom are those of Vies (Viras). In this
context, a Vir s someone who knows how to gain special yogic abilities
He has the power to subject the ffty-two spirits or deitis (also called Virs!)
0 himself, or to master the siddhis, by virtue of which he himself becomes
aSiddha?
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4 Locations of the Siddhas in Indian Cosmologies and Soteriologies

Almdy in the Agni Purina, Srisailam was known as a siddhaksetra, a term
in two ways, ,as feld (ks
god ith th itself, shich
Si S Mount: f Sun-
vise the *eld of the Siddhas” (nddhak«m) » arud in a bactle scene de-
scribes chireen Vidyadhara warrio kings, each i termsof the mountain
of which he s te maser 0
1

hé el
are pam:nllrly rich in detail on the mountain haunts of the dcmxgod S
dhas™ Accoding o Jin osmology th estemmos pak o exch of the
six parall
of ]amhndvlpa st pars i crowned by a Slddha sanctuary,

ihas") or Sid-
dhakiiga (“Peak of the Siddhas).™ Also according to Jain cosmology, four
elephant-usk-shaped mountain ranges radiate outward from Merv, the
central pillar of the entire world system. The frst peak of cach of these
tanges is named “Siddha "7 Located closer to the periphery of the terres-
wrial disk is Nandiivaradvipa, the cighth continent of the Jain cosmos, at
which this configuration is repeated, with the important difference that
this mounain system features a Sedha temple sancusary on every one of
its peaks.® As such,
inent reserved for the festive gatherings of these demigods.™ Here, i is
most particularly four Mountains of Black Antimony (Afjanagiris), lo-

dha shrines. The earliest extant graphic representation of this continent is
a bastelief in stone, dated 10 A.. 11991200, and housed in a temple on
Girnar, itself a Siddha mountai

Hindu religious literature locates the Siddha demigods in a number of
senues, According 0 cerainrecensions of the MBh—which adhered to
the early “fo system” of Hindu p paradise
“Land of the Northern Kurus” (Uttarakuru), located to the ncrrh of Mount
Meru, lies on the far shore of the Sailoda (*Rock Water") River, whose
touch turns humans to stone. On either shore of thi river grow reeds that
carry Siddhas to the opposite bank and back. This is a country where the
Siddhas live together with divine nymphs in forests whose trees and flow-
ers, composed of precious stones, exude a miraculous resin that is nothing
other than the nectar of immortaliy itself This Uttarakuru location is
found again in the circa fourth-century Vayw Purina, which names the site
Candradvipa, “Moon Island.” This appears to be the earliest reference to
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this imporcant mythic toponym, which I have discussed at length else-
where, and which has already been evoked in chapter 41

To the south of Uttarakuru, there is a moon-shaped island known as
‘Candradipa, which i the residence of the Devas. It s one thousand yo-
janas in area and i full of various kinds of fruits and flowers. ... In its
center there is a mountain, in shape and lustre like the moon . . . fre-
quented by the Siddhas and Ciranas. .. Therefore, that mountain and
landare ramed as Moon Iand and Moon Mountain e the name of
the moon. .

The Vardha Purana locates Siddhas in mountain valleys immediately to
the west of Mount Meru. According to this source, there lies between
she Kumuda and Adjana mountains a wide plain called Matulunga. No
creaure walks there, save the Siddhas, who come to visit a holy
poal “This association of Siddhas with a mountain called Ajana (“Black
Antimony”) reminds us of the Jain toponym mentioned above; while
the “moon-shaped” mountains of Candradvipa appear to replicate the
“elephant-tusk-shaped” mountain ranges of Jain cosmology simply by an-
other name

The sixth-century c.e. Brhat Samhia of Varahamihira and a number
of Hindu astronomical works locate Siddhapura, the ity of Siddhas, at
the outermast edge of the central island-continent of Jambudvipa, on the
northern point of the compass on the terrestrial equator.® Several other
Hindu sources locate the semidivine Siddhas at an atmospheric, if not
heavenly level. The Bhagavata Purana (BhP) situates the Siddhas and Vid-
yadharas at the highest atmospheric level, immediately below the spheres
of the sun and Rahu, the descending node of the moon; immediately be-
Tow them are the other devayoni beings listed in the Amarakosa, the “de-
monic” Yaksas, Raksasas, Pidicas, and so on 57 This last detail may appear
strange, since the Puranic literature generally locates such beings beneath
the terrestrial disk, in the netherworlds. We will return to this apparent
anomaly later in this chapter. A number of Indian sources situate the Sid-
dhas a the very summit of the cosmic egg. This uppermost level is termed
cither Satyaloka (“Real World") or Brahmaloka (“World of Brahma/
Brahman") in the Hindu literature. In Buddhist lierature as well,the term
Biahmaloka (o Brshmakdyik) s enmployed® In o souce, i which
the term Brahmaloka
name for this highest level of the universe is Siddhaloka, the “World nflht
Perfected Beings”

‘The Jains, who have historically been far more attentive to cosmology
than both the Hindus and the Buddhists —by far the greatest number of
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extant cusmugruphlzs areJin,and cosmography continues o forman -

e o descrprions and gaphic images of ths e, The Jin Siddhaloka
is located at the summit of the “middle world," on the border between the
world (loka) and the nonworld (a-loka). This abode s represented graphi-
cally by a crescent moon often described as having the shape of an open
umbrella, shown in profile on the forchead of the Loka Purusa, the Uni-
versal Man (fig. 6.c):® According to Jain soteriology, the soul, having re-
gained its purity at the end of its ordeals, will leave its mortal remains be-
hind and leap upward, in a single bound, to the summit of the universe,
where it will alight beneath the umbrella-shaped canopy that shelkers the
assembly of the Siddhas * Here as well, we may perhaps see in the crescent
moon —shaped world of the Jain Siddhas the homologue of the Moon Is-
land of the KJAN.

Now, a number of Jain representations of the world system in its an-
thropomorphized form of the Universal Man, or of Siddhaloka, the World
of Perfected Beings, inscribe a man seated in yogic posture at the summit
of that world. In these representations, we see, as it were, a yogic ho-
munculus seated in or superimposed upon the cranial vault or forehead of
a great man. When we turn to Hindu sources, we find a number of parallel
data. An early source is the Bhagavad Gia (8.16), in which Krsna evokes
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the worlds up to the level of brahman (brahmabhuvana) from which crea-
tures return (ie.,are rebom) etemally; "but having reached me, their re-
birth does not occur” Later (15.16-18) he also speaks of three Purusas,
which he calls the perishable, the imperishable, and the supreme. The first
of these is the stuff ofall living creatures; the third, which Krsna identifies
as himself, is nm\scendem, and the second, the imperishable, is kias
“seated on the pe
feating (o the magn
tieson an isolated mountaintop? Or might he not be referring to the subrle

k located within the cranial vault of 2 meditating yogin (the term
ik, mplerpelked s used for a region of the cranial vaultin a number
\ce Krsna also refers to the human yogin as being “seated on
e pesk o et st the G (6:8)? Artisic depictions of the yo-
gic body often represen cither the god Siva or a yogin seated in lotus pos-
wre in the cranial region (fig. 6.4).7

In many Puranas, yogins figure prominently in the highest world, the
World of Brahman, The Visnu, Vayw, and Skanda Purdnas place the ascetic
sons of Brahma, together with yogins, renouncers, and others who have
completed a course of religious austeriies, in Satyaloka or Brahmaloka ¥
The Brahmanda Purdna locates “Siddha practitioners of yoga who have
achieved immortality” in Brahmaloks; and places Goraksa—in a likely
teference to the historical founder of the Nath Siddhas and hatha yoga—
there: “There dwell the Siddhas, divine sages, others who practice breath
control, and other ks
bodies. . . . They are eagerly devoted to the practice of yoga."** Another
Puranic source says of the world of Brahman: “Here, Brahman, the Uni-
versal Soul, drinks the nectar of yoga (yogamrta) together with the yo-
gins" Here, we must pose the same question as we did regarding the term
kiastha in the Bhagavad Gna: Is this lofey station where the nectar of yoga
is drunk located at the summi of the cosmic egg, or rather that of the cra-
nial vault, where the yogin drinks the nectar of immortality that he has
produced through his practice?

5. Exiting the Subtle Body

While most Wester scholars tend to view the Puranas as repositories of a
particularly baroque genre of Hindu mythology, Hindus themselves are
more inclined (o see them as encyclopedias of early scientific knowledge.
When one looks a the mythology of the Siddhas in these works, one finds
very lttl: they are a generally nameless, faceless aggregate whose mycho-
Togical role s limited to cheering on more individualized gods or heroes.
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When, however, one turns to religious and scientific inquiry on the nature
and location of the Siddhas, the situation changes dramatically: they are
the subject ofa sustained and highly sophisticated body of speculation that
may have had its origins in Greek astronomy, and that “scientifically” de-
scribed the process by means of which the practitioner truly realized the
transcendence of his human condition. In a provocative article on the
cosmology of the fourth-century c.. Visnu Purina, W. Randolph Kloersli
demonstrates that, according to the Puranic “logic of projection”—based,
as he argues, on an image of the heavens as seen through the stereoscopic
projection of the “northern” astrolabe, whose theoretical principles would
have been introduced to India from the Hellenistic world in this period —
it is through the eye of the supreme god Visnu, located at the southern
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cekxml pole (his toe is at the northern celestial pole), that Puranic cos-
logy is both viewed and projected *
e sophisticated and fully developed early discussion of yogic
b I logy is found
o  slightly lter Vaisoava work, the circa cighth-century c.v. Bhdgaata
ana (BP). As 1 will discuss in chapter 8, i is here that the earliest al-
lusmn tothe location o he sixcals o he sble body isfound: “the sge
should,
into the six sites (safsu xwxmu)*" culminacing (n the (elehead or
fontanel (mirdhan), from which he “will then surge upward into the be-
yond (param).” 1 wil retuen to this final element of the yogin exiting his
own body momentarily. However, it will first be necessary to give an ac-
count of the Srivaisnava theology and cosmology that undergirds the BhP's
microcosmology”? According to the Srivaisnava doctrine of the four vyii-
has (“bodily arrays”),it i the supreme deity Vasudeva who impregnates his
own central womb and gestates the fecws that will develop into the cosmic
egg (brahmanda) within which we exist* The Visudeva vyiha is thus at
once “the body ar whose center we exist, [and] the body at the center of
our +% As Dennis Hudson expl
Inth h h he oursid
with the subtle body and soul enclosed by it and the vyaha Vasudeva
controlling from the center as the Self of all selves. .. . In the case of
God, however,the organization of the three bodies i reversed. .. A dif-
ference becween God and humans, then, is this: As a microcosm, the
buman is 3 consciou sol looking outard thrugh its encompasing
subtle bady and, by
b dy. The Bhagavan, by h s pure.
being and consciousness looking “inward"” to the suble body that he en-
closes and by means ofthat suble body.“into” the gross body enclosed
God, one might his own cen-

tex. ... The ordi s not
ety el hgmg seen thiough st all times by th Pervading
Actor (Visnu) within space-time who never winks. ...

A significant number of medieval works on both cosmology and micro-
cosmology afford just such a “gods-eye view” of the inner cosmos. So, for
example, the KJAN, in a very early description of yogic ascent, states that
“he [the yogin] sees the threefold universe, with its mobile and immobile
beings, inside of his body”"0 Indeed, this is the view ultimately actained
by the Nath Siddhas and other “self-made gods" of the medieval period,
who incorporated hatha yoga into their practice. The means by which the
Siddha is able to gain a god's-ye view is central to Siddha soteriology, to
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the bodily apotheosis that is the point of inersection between theology,
cosmology, and “microcosmology”

This notion of apotheosis appears to be addressed in the BhP account of
the “six sites"—which portrays the practitioner as exiting his own body to
surge upward ino “the beyond.” Before we go into the details of this pro-
cess, let us pause for a moment to consider its context. The second chap-
ter of the second book of the BhP is entitled “Description of the Great
Man” (mahapurusa), by which, of course, the god Visnu is intended, as
is made clear by an extended description of the "four-armed Purusa” who
is to be visuslized, “by Lords Among Yogins (yogiuaras), within their
hearts.” % The departure of the yogin from his own body into the beyond
is presented in this passage as the firs of two alternatives. The second al-
temative isintroduced in the verse that follows: “If however, the wise one
wishes to accede to the realm of the highest (Brahma], which is none other
than the abode of the Sky-Dwellers. ... he may go there with his mind and
senses [intact).” 5 While the first alternarive may be read as a sort of “out-
of-body experience,” this second appears o approximate most closely the
notion of bodily apotheasis. The ambiguity of this state is addressed di-
rectly in the following verse: *It s said that the realm (gati) of the Masters
of Yoga, whose souls are [contained] within their (yogic] breaths, is [both]
inside and outside of the triple-world. They do not reach this realm through
acs. They parake [of ] thiough v (occlt knowledge, the magical

s), "1™ This idea is
ot criginl tothe B he Epic Valakhiyan mnmmted aclass of Siddhas,
that “includeld) saints of both worlds,” who “hald] attained the Siddha
realm (siddhagati) through asceticism.” ™

The BhP continues,in a passage likely inspired by the fourth. to second-
century bc.. Maitri Upanisad, ™ by describing the practitioner as rising,
via “the resplendent medial channel that is the path of brakman,” to a
series of higher and higher worlds, identified with the high Hindu gods.
Then,

wheeling over the top of the navel of the universe [which is] venerated
by knowers of brahman, he ascends alone, with a soul that has been
purified and reduced to the size of an atom, [to that world] of Visou at
which the wise enjoy a lifespan of one kalpa. Here, beholding the uni-
verse [as it is] being consumed by the fire [spat] from the mouth of
Ananta, he proceeds to that [world] of the highest (Brahmal, where the
Lords of the Siddhas are wont to duwell, [which endures] for a period of a
life of Brahma (duaipardrdhyam).

Four of the verses that follow are of signal interest, because they indi-
cate a simultaneity, if not an identity, between transformations occurring
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on both microcosmic and macrocosmic levels. Here, the practitioner rises

to ever-subler levels of being, piercing or merging with the seven sheaths

of the cosmic egg as he simultancously implodes their corresponding ele-
g H

transcended the hierarchy of subrle and gross elements, he effecs the dis-
solution or implosion of these into the ego (here termed vikirya), and so
on until the final dissolution of the tattvas into pure consciousness (here
termed vijianactatwva). It coneludes: “In the end, [the yogin who i) com.
posed of bliss .. attains the [state of the] universal self, peace, and beati-
twde. He who has reached that divine station is never drawn back here
again. These . .. are the two eternal paths whose praises are sung in the
Vedss”\% The Virda Purina makes a similar statement: “Having risen
above the highest void, the yogin neither dies nor i [re]born, neither goes
nor comes. The yogin who has entered into the luminous [frmament] re-
mains [there] from age unto age.” So, too, the Suacchanda Tantra enjoins
the practitioner to travel through his own body simultancous to his pere-
grenations through the cosmic egg: when he reaches the top, he will find
Dandapani (the “Staf- Bearer”), who with his saffcracks open the egg/his
skullfor him to ascend beyond it/

A temarkably sinilr ascent, with a strong Kaula colorng, is found in
the KM
insuble body mapping, inasmuch as i dentifes it st of five cakras with

which it herlike
the sheaths of the cosmic egg and xhgncd vertically above one another
along the axis of the spinal column. " Other Kubjika traditions locate the
Siddhas inside the yoni of the goddess, which is itself located above the
cranial vault at a site knows as “Beyond the Twelve” (dvddasania) that is
both “inside” the yogic body and “outside” the physical body. As the source.
of mantras, .
nestd e o I, cach o hich conaine  Senshrc phemene, worshlped
asa Bhairava ora Siddha 1!

Yet another type of yogic apotheosis is described in the eleventh-
century c.£. Rasamava, an alchemical work that offer a great wealth of
data on becoming a Siddha, a slf-made god. In its discussion of “revivify-
ing water" (sanfvanialam), this source relates that the alchemist who has
drunk three measures of this clixir swoons, and then awakens to find him-
self transformed and possessed of supernatural powers. After further treat-
ment, “he suddenly disappears from human sight and becomes the lord of
the Wizards (Vidyadharas), surrounded by a circle of Siddha-maidens for a
period of fourteen kalpas” " Later it concludes a description of khecart
Jarana (“calcination of mercury that is possessed of the power of flight") by
stating that the alchemist who ingests said mercury s uplified immediately
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into the presence of the gods, Siddhas, and Vidyadharas, with whom he
flics through the air at will. ") The entire work concludes on a similar note:
“When all the fixed and moving beings in the universe have been annihi-
Hated in that terrible flood of universal dissolution, the Siddha s absorbed
into the same place as are the gods "11¢
“The place in question is, once again, Brahmaloka or Siddhaloka, which
Puranic soteriology describes as a holding tank of sortsfor gods, demigods,
and dsouls. This
in the three uppermost levels of the cosmic cgg at the end of a cosmic age
(mahayuga). The lowest of these, the fifth of the seven worlds (Iokas), is
called the World of Regeneration (janarloka),for it s here that those souls
whose karma has condemned them to rebirth are held in suspension while
al that les below within the cosmic egg —bodies and mountains, the en-
tire carth and the subrerrancan worlds—has been burned up and flooded
out i the universal dissolution (pralaya). The two worlds above the world
of regeneration, the highest worlds within the cosmic cgg, are called the
World of Ascetic Ardor (tapoloka) and the World of Brohman (brahma-
loka), respectively. Their names are descriptive of the nature of their in-
habitanss,for i s i thsethat the soulsof pracitoners who have relized
through their h
side during the cosmic night
‘The division berween these upper levels, that is, between the world of
gencration and the paired Worlds of Ascetic Ardor and Brahma/Brahman,
s brought to the fore in the process o the reordering of the internal con-
tents of the cosmic egg at the beginning of a new cosmic age. After the god
ah d the earth heavens, landf dbod-

ies of creatures to their respective places, then those souls that are bound
by their karma to rebirth in the world—souls that have been held in sus-
pension in the World of Regeneration —are reinjected into the bodies
befiting their karmic residue. However, those souls that have, through yo-
sic practice, realized liberation, remain ensconced in tapoloka and brah-
‘maloka. Suspended high above the general conflagration, they are saved
from universal dissolution and, most importarly, from reincamnation into
2 wansmigrating body. According to the same Puranic eraditions, these
souls remain in the two uppermost levels until the end of the kalpa, at
which point the entire cosmic egg is dissolved. Yet, as we have seen in the

passage just quored, the self-made Siddha sports in that lofey
world for no less than fourteen kalpas, that is, through fourteen maha-
pralayas. How s i possible for Siddhas to remain at the summit of the cos-
mic egg through fourteen in the course of which the en-
tire universe — the “egg” itself—is itself destroyed and reduced to ashes!
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Where are they when they sport with the Siddha maidens and Wizards for
foureeen kalpas?

An indirect response to this question may be found in the Harivaméa,
the BAP, the TA, and the Suacchanda Tantra, all of which ambiguously rep-
resen the Siddhas and Vidyadharas as inhabitants of boh smospherc
, the BhP
(5:34-5) sinates these perfected beings a2 the highest atmospheric
level, immediately below the spheres of the moon and Rahw, the descend-
ing node of the moon. A series of verses from the TA, which isin fact a re-
working of an earlier Svacchanda Tantra passage,” offers a somewhat dif-
ferent account. Having described a number of atmospheric levels located
above the terrestrial disk, Abhinavagupta states:

Five hundred yojanas higher . . . at the level of the wind called
“Lightning-Streak” are muoned the “lowest-level \des (Vidya-
dharas)."
(dytpaurase), caried ouc mm.mn«mm related practices. When
they died, tha siddhi rendered them Siddhas, stationed in the midst of
the “Lightning-Streak” wind. ' . .. Five hundred yojanas higher . .
there at Raivata iself are the primal Siddhas (adisiddhah) named Yellow
Orpiment, Black Antimony, and Mercury-Ash. 1"

The toponym Raivata, mentioned in the midst of these sources’ de-
scriptions of atmospheric levels located thousands of miles sbove the
carthis surface, appears to correspond fo a terrestrial location. Raivata was
i fact a medieval name for the ring of mountains known today as Girnar,
in the Junagadh District of Gujarat. Already i the MBh, one finds Subha-
dr. the siser of Kiya, circumanbulating and worhiping Raivitaka

o itslf that she
is abducted by Arjuna. " A Jain source entitled the “Raivaticala Ma-
hatmya calls it the ffth of the twenty-one Jain siddhidris (Siddha moun-

daysind Ich

Here divine
nymphs and numerous heavenly beings— Gandharvas, Siddhas, and Vi-
dyadharas, etc.—always worship Neminath."!1” A number of Purdnas, be-
ginning with a circa ninth-century ¢.£.1% passage from the Matsya Purdna,
also devore long descriptions to the sie, which they term Raivaraka. In
these sources we clearly appear to be in the presence of  direct identi-
fication of Gimar as both a terrestral site to which humans come to per-
fect themselves through Siddha techniques and as an atmospheric or ce-
lestial ste at which they dwell in their definitively transformed stare of
semidivine Siddhas. A parallel sitvation is found in the KSS in which
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Mount Rsabha, described as an abode of Siddhas,is the site to which the
Vidyadhara Naravahanadata goes for his consecration (15.3.43-66), and
t0 which he retires to sojourn for an entire cosmic con, in the concluding
verses of that monumental work (18.5.248).

The pdigee o Rt vt Gimar gos bk fuher sl menioned s ¢

ahabh Gomant

A detailed dexnpnm o Gomanta is given in the Harivamda. "% This de-
seription is important for a detail it gives concerning is formation and its
inhabitants:

led Gomanta, by
a roup of e pealon s dffcalt o scae, even b the Skyvgoem 1
two highest horns have the form of two shining gods.'® .. The interior
ofthis mountan i requented by Siddhas, Caranas, and Rakgasas,u
the surface of the peak s ever thronged with hosts of Vidyadharas.'*

6. Upsde Dovwn, Inside Out

T ddh, d Rk deessd usdodi
side Gomanta while the Vndyidh:ns are said to duwell on it surface. Here,
1 will offer an empirical explanation for this description, followed by a
more esoreric one. Like many sacred mountains, Girnar is riddled with
caves, of which at least two (the caves of Dattatreya and Gopicand) are
identified with Nath Siddhas, and one could conceive that cave-dwelling
Siddhas might be portrayed as living inside this mountain, with other be-
ings, human and semidivine, inhabiting i surface.

But this is not the sole possible explanation. Here, let us recall Kisna's
Bhagavad Ga discussion of both the universal Purusa and the human yo-
gin as kiastha—situated on o in the peak—and the fact that the “triple
peak” (smikii) is a feature of the yogic body, located within the cranial
vault. This corresponds toa feature of Siva's abode of Mount Kailasa, as de-
scribed in the KSS (15.1.61-75): one may pass through this mountain via
a cave called “Trirsa,” a name that may also be read as “triple peak.” Let
us also recall the BhP description of the apotheosis of the yogin, whose as-
cent to the realms of the Siddhas in Brahmaloka and his implosion of the
lower tattuas into their higher essences are shown to be one and the same
process. 3 Finally, we should also bear in mind the Puranic doctrine con-
cemning the fate of the souls of this universe at the end of a kalpa, with the
‘mahapralaya. Unlike the pralaya that marks the wansition between two
mahayugas, the mahapralaya entails the calcination of the entire cosmic
egg, rather than merely its contents. While the ashes that are the end
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product of this process come to constitute the body of Ananta, Visnu'sser-
pent couch, it s the fate of souls o be reabsorbed into Visnu, the Great Yo-
gin (mahasogin), who holds them in

In his state of deep yogic trance, Visnu's consciousness would be concen-
trated in his cranial vault, and perhaps the subele triple-peak configuration
(uikii) locared therein.

Might this be an explanation for the Jain imagery of the Siddhaloka,
which depicts a yogin seated in the forchead area of the Loka Purusa, be-
neath a crescent moon - shaped umbrella? And might not the locus of the
world of the Siddhas—now portrayed as a mountaintop, now as an atmo-
spheric region, and now again as the level located just beneath the inner
shell of the top of the cosmic egg—in fact also be a place located just be-
neath the cranial vault of god, the cosmic yogin? This reading appears o
be supported by starements ade in Paanjali’ Yoga Saeas (YS 3.5) on the
auainment of supernatural powers of insight (jiana) through the media-
tive practice of mental restraint (samyama). ** Whereas Pataiali simply
states, in S 3.26, that "through samyama on the sun, [one gains) insight
into the cosmic regions,” " the bhasya to this work, later atrributed to
Vysa, adds a detailed “Puranic” cosmology of the cosmic
habitants, stating in its conclusion that the yogin, by concentrating on the
“solar door” of the subtle body, obtains a dircet vision of the universe in its
enticery. A few verses later (¥S 3.32), Patanjali concludes his discussion
withIn the light of the fontanel s the vision of the Siddhas," * which the

losses by stati ere is an opening within the cranial vault
through which there emanates effulgent light. By concentrating on that
light, one obtains a vision of the Siddhas who move in the space between
heaven and carth 129

ind its in-

h 2 Are
they inside or outside of the body? And if the later, are they to be situated
inside mountains or on their surface, or indeed under the cope of heaven;
that s, are they inside or outside of the structure of the universal macro-
cosm or of some intermediate space-time? Perhaps it is not a matter of
citherfo hre. As we have seen, the BP porrays the prctiioners apoth-

cos-
mic egg and his intenal implosion of their corresponding elements into

traditions, a mountain cave was the macrocosmic replica of the cranial
sault ofthe mediaing yogin s wel s ofthe upper chamber of 3 meso-

self into the opus alchymicum. The Mbbms universe of the S:ddhas was s0
constructed as o permit ts practitioners to at once identify cosmic moun-
tains with their own subtle bodies, and to enter into those mountains to
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f their practice,
the semidivine denizens of those peaks. In other words, the Siddha uni-

perience itasa world in which he lived, and a world that lived within him-
self. The realized Siddha's experience of the world was identical to that of
the supreme godhead.

Let us return here to Kloetslis discussion of the impact of the “logic of
projection’” that undergirded the Puranic cosmographics, and that led to
the development of the astrolabe in India and the West. Noting that the
spaual projectons o the Furanic dfpas (concenric land coninens)

frime

ot 0 g Comte ages) ™ Kloeul d:monmnlex that Mount
Meru, the pr isthe key to th

ofthe Puranic cosmograph. According to the Puranic cosmology, Meru
isan “upside-down” mountain, having the form of an inverted cone, whose
At sumitand anled sdes, Klosalargue, s pojections of e cls
tial Tropie of Cat lestial
pole, respectively* It is a this pole that the eye of Visnu is located, the
toc of whose upraised foot (wtana-padam, paramam-padam) is located at
the noreh celestial pole. 3 Kloetzli concludes:

If the Hindu cosmograph is not an astrolabe in every detail, it is never-
theless certain that it is a scientific instrument whose design is intended
for the measure of time—time considered as the body of the deity for
theological purposes by the Visnu Purana—and involving a projection
of the heavens and their motions onto a planar surface. Mount Meru—
tepresented as an inverted cone—is the definition of that projection as
it connects the celesial Tropic of Cancer with the south celeseal pole,
which is the viewing point from which the projection is made. ... The
fact that 16,000 yojanas of the mountain are said to be “underground”

y Meruis be-
low the equatorial plane. .. Since the shape of Mount Meru confrons
us again with a logic of projection ... . it means that what s “above” is
also here "below” . .. The gods (devas) and demons (asuras) who reside in
the and hels above and below the earth also reside i the mowntains
of the carth. 14

From the perspective of the divine Visnu or of the perfected Siddha,
above and below, inside and outside, even time and space converge. It is
this hat allowed the Siddhas o lcate themselves i the world,and the
world in themsel d as if the d armed
with this knowledge, to transcend this wmld and look “down” on it from
“below" to situate themselves atop and inside sacred mountains,or within




The Cansort of the Yogini

and withou the shell of the cosmic egg and their own cranial vaults, at the
endpoint of a space and time they now controlled. Additionally, it was in
this way that human Siddha pracritioners were enabled to view the divine
Siddhas located beneath the vault of heaven within their own cranial
vaults—in a word, to internalize them —in their own effots to join their
heavenly ranks. It s . chis iversecion o cuting-edge medievl cosmol-
hat the Tantri

egg into the suble body microcosm —was first theorized.

Itis tantalizing to note that the prototype for this Hindu body of theory
and practice—of both the “logic of projection” and “inner” travel o
“higher” worlds —may have been Greek. The notion of the spinal column
a5 a channel for semen and seminal thoughts (Iogoi spermatikoi) was both a
medical and a mystical notion dear to the Stoics. Here, however, I wish to
concentrate momentarily an a pre-Pythagorean doctrine that was forma-
tive 10 Plato’s theory, found in the Phaedo, of yclic rebirth and the recov-
ery oflost knowledge as “recollection,” anamnesis. This doctrine identified
the female soul (psyche) with the breath (pnewma) that was flung upward
through the head via the action of the diaphragm (prapides) to travel to
higher worlds. The female psyche was a divinity that inhabited the human
body and a personisspiritual double, whose function it was to link individ-
ual destinies to the cosmic order. Whereas in most people the female psy-
che id notleave th boly 10 tave 10 the higher wolds una theis daih,

one for h practices
of the duphmgm and breath. These persons, as part of their “spiritual ex-
rcises”of ememoration and purificarion, would undertake “pracice in
dying” (melete t into
the higher vorlds to rmermorate al the wisdom they hed lost i the pro-
cess of rebirth. The psyche would be made to rise along the same channel
as the seminal thoughts, but would then continue beyond the cranium to
the higher worlds where wisdom resided.”
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THE FLIGHT OF THE YOGINT:
Fueling the Flight of Tantric Witches

%

1. From Mothers to Yoginis

Asone moves forward in time from the Kusshan into the Gupta period, one
finds a change in terminology taking place, in which the multiple female
divinities formerly called Mothers, female Scizers, or female Dryads come
10 be known as Yoginis, In the carly stages of this shift, nothing but the
general term changes, with the names of the individual goddesses them-
the same. Once again, these goddess’ cults have little or
nothing to do with the classical Seven Mothers, whose *invention” was, as
we have noted, a rear-guard action on the part of Saiva and Vaisnava sec-
tarians attempting to recuperate the groundswell of goddess cults, both
toyal and popular, in this period
A window on this change are the iconographic chapters of the Agni
Purana (AP), which fall into two groups, dating from the sixth and the
ninth (o eleventh centuries c.£., respectively. Both the sixth-century c.£.
chapter 52 and the ninth- to eleventh-century chapter 16 of this work
offer quite nearly identical liss of sixty-four Yoginis. However, whereas
the former, in its descriptions of the circles of Yogins, closely connects
them to the female Dryads and Mothers, the latter (AP 146.1) calls them
“Mothers of Space” (akaamatarah) and presents them as abstract prin-
ciples.! Cerain of the Yogints' names in both lsts are reminiscent of those
of the female Seizers and Mothers of earlier taditions: these include Re-
vart, Bidalt (*Kitey"), and Pigact In fact, seven of the names of the Yogi-
s listed in AP 52 and 164 are identical to those of the female Seizers
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listed in the 299th chapter of the same work. These are Raksast, Balakest,
Lalas3, Tapan, Dhamant, Vayuveg3, and Pitana.!

“The most seriking parallels becween the Mothers and female Seizers of
the Epic period and the later Y © be found in their appearance,
behavior, and function. The Kushan-era “Revari Kalpa” of the Katyapa
Samhica (KS) enumerates three types of Revaris or Jatahrints: the divine,
the human, and the lower animals and plants (of which the avian is the
primary subset). Some seven to eight hundred years lacer, a K] AN descrip-
tion of the Yogints also divides them into human, animal, and avian
groups. In response to the Goddess's question “How do the Kaula-knowing
Yoginis move about on earth?” Bhairava replies:

Hear, O Passionate Lady, the movement of [these] deities in this world
of mortals. [They move about in the form of | the female pigeon and vul-
twre, the goose . . . the wagtail ... the babbler and the cuckoo ... the
owl or the pecakt owl, the sarlf (Povo bicalcaratus) as well as the gul
[They also move about in the form of] che she-jackal, the ewe, the she-
buffalo, the she-camel, the she-cat and the she-mongoose, the tigress,

phan, the b ken the afore.
mentioned forms, the Yogints sporc about on the earth. When they fall
[die] they, O Fortunate One, are [classed] among the [creatures] nor to be
eaten, O Ruler of the Clan! They are said to have the form [of] the
horse, creatures with talons, the creeping snake . .- scorpion . .. mouse:
and] frog. ... Assuming these muldple forms ... the sixty-four Yoginis
speedily overpower their victim [fg. 721

1 g at their me-
dieval temple sites,or taken from the ruins thereof. While many of the im-
ages are headless, subject o the ravages of time, vandalism, and pillage,
those that do have faces fall into the following groups: one-quarter of the
Yoginis have benign human faces; one-quarcer, terrible human faces; one-
quarter, animal heads; and one-quarter, bird heads.

2. Food and Sex
The Mothers f the Kushan era fren bird or animal
de d the bodies of fants, and children in

particular, but also on those of pregnant women and adult males. When
they were birds, they were naturally possessed of the power of flight. When
they were the cause of incerrupted pregnancies or childhood diseases, they
either introduced themselves into the womb of the pregnant woman to
provoke an abortion or a monstrous birth, or they poisoned the mother’s
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beeast milk to harm the nursing infant. In the mythology of Krsna, for ex-
ample, Patan directly offers her own poisoned breast to the blue-skinned
baby. Later traditions of the smallpox goddess Sitala and the Seven Sisters
or pon
them from within, causing their skin to erupt in pustules identified with
their “eyes” or “vulvas"S As a general rule, then, these goddesses or de-
monesses of disease in some way penetrate the bodily envelope of their
prey to inject them with their own fiery or virulenc bodily fluids. Yet their
penetration results in a pathological condition that consumes or burns up
sasi d d their
victims. Put another way, they both destroy and re-create their victims, in
their dual roles as “goddesses of the breast” and “goddesses of the tooth.” In
her typology of these two goddess types, Wendy Doniger O'Flaherty has
st hat “albough food 8 given o the low-ranking godleses (o
witches, o , there is no
reciprocity but the high by contrase,
are able to give back the food given to them, in the form of the prasada dis-
wributed 1o the worshipers.”s
In the light of what has been shown in the preceding chaprers, this
statement does not stand. The blood offerings made to the female Seizers
in exchange for their protection and nurture, as described in the Epic,
medical, and Tantric literature, do in fact fit the reciprocity model. More
than this, the worship of the female Scizers,like that of the female Dryads,
is of the same nature and fully as old as that of the Hindu high gods whose
Bhaai clts emerged i the same Kushan e Of course, th eciprocity be-
d godd the tooth
undertaking and i reserved in Hindu Tantra for the Virile Hero or Per-
fected Being. A lapidary account of such transactions s that told by an un-
named character about himself in the KSS:

Out of despair, | left my home and renouncing all, visited the sacred
fords and came to see the Goddess who dwells in the Vindhyas. Upon
seeing her, | said to myself, “People satisfy the Goddess by offering her
an animal sacrifice: |, stupid animal that | am, it is | whom | will sacrifice
on this site!” So resolved, I took up a sword to cut off my head. Imme-
ditely,the Goddess hrself, pleased with me, spoke: My son, vou are
). Do not take your lif

ence!” Having obtained this divine boon, | became a fully el d
vinity (samprapta divyata maya) *

In the Tantric context, the Virile Hero is one who has become em-
powered, through initiation, ritual practice~ or divine grace, as in the
story above —to transact in bodily fluids with the devouring Yogints, wild
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goddesses who would otherwise consume the unprepared with their fiery
energy, concentrated in their sexual fluids, as well as wih their animal
claws, teeth, and talons. In this, they carry forward the legacy of the female
Seizers and Mothers of the earlier medical wradition. This continuity be-
tween the Kushan-age female Seizers and the post-Gupta-age Yoginis is
best illustrated by comparing the stories of the Epic king Jarisandha and
the Kashmiti royal minister Sandhimati.

The condions of the Epic arsandha's bih ae well known. To the
who
s welwmed with honor. Bhadratha efses 2 boon rmm the sage, but

's lap; he enchants
it and gives i to the king, The king gives it to his two wives to cat: both
become pregnant, and each gives birth to half a child; their midwives
expose these half-children at a crossroads. The Prorectress Jara carries
them offand joins them together, and they become a complete infant. The
child eries out, the king and his wives come ourside, and Jard, assuming a
human form, returns the child, who is their son. The king names his son
Jarisandha (*Miended by Jar") and proclaims a fesival in honor of the
Protectress.”

“The cical editon ofthe MBh sates har,although  Proctress

B
rarb s besurlflavnlog gcddess More than this, as she announces to
the king, she has long been living in his house, where she has been the ob-
ject of worshipt Acthis point the Caleuta edition of the Epi insers the
by Jarisandha, wh that Jard was in fact a
Mother or female Seizer of the same order as Sassht, Arys, and Harit:

Tam a Protectress who stands etemnally in every human dwelling, Grha-
devi (*House-Goddess”) is my name, and | wascreated long ago by Sva-
yambh. | have been established with a divine form for the destruction
of demons. Prosperity reigns in the home of him who draws me and my
son [Skanda], rogether in a row with [other] young peaple, on the wall
Tof his house]. If he fais to do so, scarcity affcts him. | am installed on
the walls of your house. | receive constant worship. 1 who am drawn
there] surrounded by my many children am well-worshipped with fra-
grant flowers, incense, and edible foods. | am always mindful of doing
good to you in return.

jzﬂ isa Kushan-era “goddess of he mmh" ‘who nonechelessreciprocates
hi

ought ot to make usfcger, however, who she isand what she is doing in
this myth. She is a Protectress who has assembled (samghatgaym asa) the
two halves of the furure Jarasandha in order to more easily carry them to
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the place in which she intends to eat them. ! Like her female Seizer sistes,
Jars eats babies. Yet it s for her assembly or fusion of the infant child that
the future king is given the name Jarasandha: he has been mended (sam-
dha) by Jara. Jars, the erstwhile baby-eater, is also a baby-mender.
The Tantric Hero, in his cremation-ground cult of the Yogints,incites
xhew mulnple female beings o devour him —borh from within through
,and g him “food for the Yo-
™ ordes prciscly tha thy might wansfomn him incothei super-
human lover and master. Behind his Tantric quest lies both the mythology
and wellas the Vedic
paradigm that every victim is but a surrogate for the sole tue sacrifice,
which is—following the example of the cosmic man, Purusa-Prajapati—
the sacrifice of one’s own self. In the case nhhe Vedic coumic man, Purusa
through a p but bered,
sored 1o whalknis through » econd sacefe. I the cas ofthe Taniic
Hero, the restoration to wholeness tha follows his self-sacriice to the
ravening Yogins scems o be effected through a mending process that is
quite identical to that carried out by Jard. We have already seen this in
chapter 3,in the KM "bolt practicels] ... of the knife,” in which the prac-
itioner t0 wholeness by the Yog: n
nights of self-sacrifce. This same process is described in narrative form in
the 1148 49 c.&. Rijatarargint account of the royal minister Sandhimati.

The king had a mirister named Sandhimat,the greates of ages, who
his wonderful - Wicked

t that time
there spread by the force of future events a mysterious report from house
X "The

king thereupon ... chrew him into prison. There he pined - . unil the
tenth year was completed, and [with it] the kings term of lfe. Then by
the king's order Sandhimati was at night put to death on the stake by
savage executioners. ... When the news of Sandhimatis end reached
his guru, [¢3na by name . .. he proceeded to the place of exccution
($madana). . .. He found him reduced to a skeleton, from which the
wolves tore away [the flesh] with force, but which was held fast by the
bones fixed under the foot of the stake. . . . He stayed at that very
pla(e - and watched th selton. Then nce in the middle of the
nigt

mnix lamor [peoduced] b the inging of many bells sm.:k with great
clappers and by the violent rattle of two-headed drums,* he ... saw on.
the burial ground Yoginis enveloped in a halo of light. . . . Hidden be-
hind a tree, he noticed that the skeleton had been placed by the troops
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of witches in the midst o their circle, and that all itslimbs were being
mended (samdhtyamdna) * Intoxicated by drink, they had fel the desire
forsportive enjoyment of a lover, and not inding a Virile Hero, had car-
ried off that skeleton. One by one, each of them placed [upon the skele-
ton] one of her own limbs, and then quickly bringing a male organ from
somewhere, they made his body complete."* Next, the witches, magi-
cally drawing back (yogenakrsya) the spirit of Sandhimati—which was
suill oaming about without having entered into another body —put it
into that [body). Rmmhn“; a person just risen from sleep, he was cov-
ered by them  and e, the
was carallyenjoyed by them t thei fullsedesire.? As he night grew
shorr, [4ana was flled with tervor that those goddesses would again take
back the limbs which they had lent him [Sandhimatil. In order to guard
these [lnmbx] he resolutely :ppmn:bed d\zl place with a shout, ind at

May

you no fear, O Tgana. We miss no hmh Sl dos v fomed i o
we have chosen as our lover. He who, when chosen by us, was mended
(samdhitah) with a heavenly body, will be known on carth [by the name
of] Sandhiman and on Yiccount of his noble character as Aryarsja.”

Then Sandhiman, who wore a magnificent dress and a wreath, and was

pa
reverenly grected his guru. ... At the bidding of is guru he being frce
from desires, with reluctance consented o the prayer of the citizens o
ule the country which had no king. Brahmins conducted him ... and
o the sound of ade him take the bath of th

mony (abhiseka).

The mostslient point ofthis account for ou intrests s the ewmak}gy
of the rebuil isbased , sam-

mend,”as chat of the second half of Jarasandha’s name. Like Osicis by e

in Egyptian mythology, he i given new life by these Yoginis through their
mending of him. Yet who was it who had torn apart and devoured his life-
less body in the first place? The wolves that haunt cremation grounds are
but animal forms of the same shape-changing Yoginis, who are very fre-
quently portrayed as the wolf's female cousins — she-jackals (sives).'? Hav-
ing enjoyed him as food and thereby devoured his mortal body, chey put
him back together again in order to cnjoy him a second time, as a source
of sexual pleasure.!*

As we know, a prime locus of Kaula ritual was the cremation ground,
where blood offerings to terrible deities were the hallmark of practice.

Then, with what Alexis Sanderson has termed the “Kaula reformation,” a

move away from thanatos in favor of eros was effected. In this episode we
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have a window, as it were, upon the nature of this shift. Goddesses who
formerly offered their grace by restoring to life those who had sacrificed
themselves to them for their gustatory enjoyment now offer the same to
those who yield up their vital fluids to them for their sexual pleasure. In
both cases, he who offers (himself as) “food for the Yoginis" is rewarded
with sovereigaty over the Yogints themselves, as the leader of their circle
(cakrandiyaka); or, as in the case of Sandhiman, over the mundane world,
as s king

An extended discussion of the origin and cosmological raison d'étre of
the Yogints, found in the twentieth chapter of the Netra Tanra, sheds fur-
ther light on this belief system. In what might otherwise be dismissed as an
exercise in casuistry, this passage s quite profound inasmuch as it under-
scoresa particular etymological reading of their name: they are called “Yo-
ginis” (which could be construed as “Joiners,” from the root yuj) because
they “join together” (yojayant). The text’s rationale (or rationalization) for
this reading runs as follows: Siva created human sactificial victims (pasus)
precisely in order that they might be liberated from suffering existence.
This the Yogints effect by killing them, since all they are killing, in truth,
Soitis that they
join the souls of frin pasus to their lord (pac), Siva. Therefore, their de-
steuction of life is a form of grace (anugraha), a term to which we wil re-
turn. The Yoginis' “utilization” (upa-yu) of these victims effects their at-
wainment of a higher station (indhvagas). ln this way, “the Yogins join
togehr b thie power:n his instance they o ot kil"*

the Netra Tanra three types

of “yoga" wheceby humans are empvwemd 10 confront the Yoginis who
would so join them together, that is, kill and eat them, techniques that
transform them into Siddhas or Virile Heroes. These technigues bring us
back to the mast frequently encountered “happy ending” of medieval fan-
sy lterature accounts of male ntersctions with these powerfl beings
Virile Hero.
Butin the paradigm presented by the Netra Tanira, even the brutish unini-
tiated human becomes “joined together” and elevated to a higher station,
simply by becoming food for the Yogints. An interesting corollary to this
discussion is the question of whether one may eat Yoginis:in the KJaN pas-
sage quoted at the beginning of this chapter, we saw that the eating of the
flesh of the horse, creatures with talons, snakes, scorpions, mice, and frogs
is prohibited because these creatutes tend to be inhabited by Yoginis. The
ambiguicy between the animal and the human as wel as bevween eaing
andsex lab from th Jharial Yo-
gint temple, on which a scene o{cup«hmm with an animal appears be-
neath each standing Yogint image 2
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3. Early South Asian Aviators

The historcal origin of Indian trditions o fing Yogints have already
the

Seizers, female Dryads, or Mothers, who flew because they were birds, birds
whose power of flight was generated from the food they ate. We now .
o specifically Tantric principles of the light of the Yogini.

There is a passage in an article by Alexis Sanderson that many stu-
dents of Hindu Tantra have learned and repeated over the years as a kind
of catechism:

The Kapalika . .. sought the convergence of the Yogints and his fusion

with them (yoginimelaka, -melapa) through a process of visionary invo-
cation in which he would attract them out of the sky, gratify them with

ering

the sky as the leader of their band. The Kaulas translated this visionary

fantasy inco the aescheric terms of mystical experience. The Yogins be-
he deities of his senses (ke varis), revelling in

In incense pleasure chis revelling completely clouds his internal aware-

ness: he becomes their plaything or vietim (pasu). .. TheYugm’\whhe

senses relish “nectar” and gratfied

and fuse with the kaula [practitioners] inner transcendental .dmmy as

the Kuleévara, the Bhairava in the radiant "sky” of enlightened con-

sciousness (cidvyomabhairava) 3

In a single compact paragraph, Sanderson manages to describe quite
comprehensively an important aspect of the transformation from the carly
traditions of the Kula or Kaula to the excgetical traditions of the laer Trika
and Srividyd in particular. Yet, there is something troubling in the language
of the first sentence of this passage, in which Sanderson states that the
apalika’s was a visionary invoeation of the Yogins. As | understand it,the
term “visionary” means a thing or person seen in a dream or trance, or in
the imagination, in which case the translation of “this visionary fantasy
into the aesthetic terms of mystical experience” does not appear to me to
constitute a significant transformation in practice. * In both the “before”
and “after,” the encounter with the Yoginis takes place at the level of aes-
thetic cognition: there are no “real” Yoginis ou there with which the prac-
titioner i interacting. Sanderson appears to put a finer point on matters in
another article, in which he states that the initiate “mapped out a world of
ecstaric delirium in which the boundaries between actual women and the
hordes of their celestial and protean counterparts, between the outer and
the inner, was barely perceptible,"* but nowhere, as far as 1 can tell, docs
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he allow the possibility that the Yoginis with whom the practitioner trans-
acted were more than figments of overactive imaginations

Here, | intend to dance around this question of the reality of the Yoginis'
flight, and to probe the question of whether theirs was something more
than a fight of ancy, and ifso what i has meant to (how Indians wh

d 1o interact with them. In my ill &

typology suggested by Mircea Eliade, which distinguishes betwe:n apothe-
osis (“fying” to heaven at death), mystic ascension (the visionary experi-
ence of flight referred to by Sanderson), and magical flight (of the “sha-
manic” variety). In his Shamanism, Eliade states that

h h the
experience, that s, it is finally peychological. But whatever is ntensity,
this ecstatic experience becomes communicable through universally
curtent symbolism, and is validated to the extent to which t can enter
into the alveady existing magico-telgious system. The power of fight
can ... be obtained in many ways (shamanic trance, mystical ecstasy,
magical techniques), but also by a severe psychological discipline, such
asthe Yoga of Patajali, by vigorous asceticism, as in Buddhism, or by al-

“This isnotan

s an integral part of a d\eolqgm»(csmulogmal complex
far more embracing than the various shamanic ideologies.?*

Mystic ascension of a meditative variety i already present in certain
Vedic and Theravada sources. “Among all the things that fly, the mind is
the swiftest” says the Rg Veda (6.9.5); “those who know have wings,” says
the Pancaviméa Brahmana (14.1.13); and the Kalingabodhi Jaaka states
that fight depends on “clrhing the body with the riment of contempl-
tion"* So, i is,asin the 3
in which the sacrificer and his wife, having mounted a “pillar,” spread their
arms like wings and cry, “We have come to heaven, to the gods; we have
become immortal”;  or in the Pasicaviméa Brahmana (5.3.5), which states,
“The sacrificer, having become a bird, soars to the world of heaven.” But
what of flight of a more empirical or verifisble sort? The Buddhacarita of
Asvaghosa, a first-century c.£. Hindu convert to Buddhism, contains the
following description of the power of flight in ts ffth canto:

Then longing forspiriual peace, he [Siddhartha, the future Buddhal set
forth outside with the king's permission in order to see the forest. .
his lofeysoul, there
SRy
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“The king's son asked him, “Teil me, who are you?” On this he explained
1 him, “O bull among men, [ am a $ramana, wha in fear of birth and
death have left the home life for the sake of salvation. . . . [ dwell where
1 happen to be, at the root of a tree or in a deserted temple, on a hill or
in the forest, and | wander without ties or expectations in search of the
highest good, accepting any alms | may receive.” After saying this, he
flew up o the sky before the prince’s very eyes;for he was a sky-dweller
(divaukas) who in that form had seen other Buddhas and had encoun-
tered him 1o rouse his attention. When that man was gone like a bird
to heaven (gaganam khagavad-gate), the best of men was thrilled and

amazed 4

In this first-century C.. source, a hermit in ascetic’s garb (bhiksu-vesa),
who is invisible to normal humans, shows himself to be a sky-dweller pos-
sessed of the power of flight. Yet he i not the first such being in Indian lit-
erature. Here, let us recall the famous Rig Vedic hymn of the longhaired
(kesin) ascetic.

Long-hair holds fire, holds the drug, holds sky and earth. ... These as-
cetics, swathed in wind, put dirty red rags on. When gods enter them,
they ride with the rush of the wind. *Crazy with asceticism, we have
mounted the wind. Our bodies are all you mere mortals can see. . . . He
‘moves with the motion of heavenly girls and youths, of wild beasts. ...
“The wind has churned it up; Kunamnama has prepared it for him: Long-
hair drinks from the cup, sharing the drug with Rudra >
Here, a longhaired (ke dresied

renunciation, partakes of a poisoned brew prepared by a female figure

named Kunamnama in the company of Rudra, to fly through the air in the

company of celestial nymphs (Apsarasas) and boys (Gandharvas). Tran-
scendence of the human condition, ecstasy, and Tantric flight are all pres-
ent, in embryonic form, in this very early hymn. In her translation of this
hymn, Wendy Doniger O'Flaherty surmises that Kunamnam is a female

deity, whose “name may indicate a witch or a hunchback”; and one i

struck by the similarity between her name and that of adread yakkhint de-

scribed in the fifth-century c.6. Mahavamsa, the Buddhist chronicle of

Ceylon. Here, the powerful yakkhini Kuvanna (whose attendants have the

form of she-dogs) kidnaps seven hundred of the soldiers of Prince Vijaya

and holds them prisoner in a chasm. Prince Vijaya comes to save them,
which he does by throwing a noose over Kuvanna's neck.

e freti i nd
hesutifil \d enakie sid miskivgd bed
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at the foor of the e, invites Vijaya tolie with her. And seeing this, the
king's son [Vijayal, looking forward to the time to come, [takes] her to
him as his spouse and [les] with her blissully on that bed. Vijaya hears
singing in the night, and is told by Kuvanna that these are the yakkhas
who rule the island, and that their capital city of Sisiravatthu is close at
hand. Vijayaslay:
sakkha kings."

Modern-day Sti Lankan cults of the demonic Yakas (yakkas; yaksas)
identify Kuvanna as the “mother” of two of the most powerful, malevolent
Yakis of the island: Kalu (“Black™) Yaka is the offspring of Prince Vijaya’s
union with Kuvannd, while Riri Yaka is born from her tongue, which was
cut out for her betrayal of the other Yakds in favor of Vijaya. The Maha-
wamsa account, which features theriomorphic female “witches” whose

! i ahuman heroin Sri L land that
is itself replete with supernatural —serendipitous—connotations, recalls
o mind Gail Hinich Sutherland’s statement, quoted earlier, that the trans-
fer of the role played by the Hindu, Buddhist, and Jain female Dryads onto
the Yogints constituted one of the “earliest examples of the enshrinement
and employment of demigods as instruments of power” typical of the later
Kaula and Tantric traditions  The magical subjugation of these figures
is central to the Tantric quest for occult powers, including flight. With
these examples we have broached the two principal bodies of rechniques
for flight, as known to or imagined by medieyal India: flight as practiced
by male Siddha-type practitioners alone; and flight as practiced by female
Yogini-type practitioners alone or in tandem with their male consorts.

4 Men Flying Solo

While lises of siddhis in India are as numerous as varieties of cheese in
France, nearly all may be categorized under two general headings, “magi-
cal” and “abstract.” The lacter, better known, are especially found in yogic
and high Hindu Tantic sources: atomicity (anima), levity (laghima), great-
ness (mahima), atcainment (prapt), ircesistible will (prakamya), concrol
(vasitea), The former,
found in boch Buddhist and Hind i

of vogue among Tantric authors and commentators, nonetheless more
original and authentic: khadga (magical sword), afjana (invisibilty oint-
ment), padalepa (foot-paint), antardhina (disappearance), rasa-rasiyana
(elixir of immortality), khecara (fight), bhiicara (telekinesis), and pazala
(ability to see inco the netherworlds). OF all of these, the greatest super-
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natural power sought after and claimed by Indian practitioners in the me-
dieval period was the siddhi of flight.* It was the great obsession of the age,
and medieval Indian literature, both religious and popular, is ful of in-
structions for and accounts of flying through the air (khecara). There were
10 less than eight techniques for flying, which we now pass in review.
The least extraordinary form this flight took was apotheosis, flying up
t0 heaven or the world of the Siddhas (Siddhaloka) upon death (or dying
10 the world by flying up to the world of the Siddhas). An eleventh- to
vl century Kalscut inscipuion fom Madhys Prdesh alludes o chis
He m
i
seription goes on (o say xhu Mariing pekormed paloil permoce, Skbdhas
8010 high heaven.” Othes medieval sources describ the Siddha' s in
yogic terms. The Siddha al
that is possessed of the power of flight, may, by haldmg said mercury in his
mouth, himself ﬂy through the air* 11.= fourteenth-century Sanigadhara
very how the practitioner
of batha yoga becomes aitborne:

yogin Adharth

When perected isolated diaghragmatic recention occurs without in-
breath or outbreath, nothing in the three worlds i dificult of access for
him. Thereupon, from greater practice, sweating and trembling arise.
Then, from seill greater practice, hopping like a frog surely occurs. Just
25 a frog moves over the ground, hopping and hopping, so goes the yo-
gin, who has asumed the lotus posture, over the ground. Thereupon,
from greater practice, abandonment of the ground occurs L., he flie]

‘As we nored in the lat chapter, many of the Puranas locate yogic prac-
titioners in the uppermast levels of the cosmic egg.*7 A quite detailed de-
scription of yogic ascent o these higher worlds is provided by the Bhiga-
vata Purana (BhP). While the question of whether this ascent or fight is

there can b that the
principle of yogic flight is operative here as well:

The sage should, having pressed his heel into the anus, indefarigably
raise the breath into the six sites. Drawing [the breath siruated] in the
navel upward into the heart, he should then raise it along the path of
the p-breah nto the brest. Then, he wise on,confoining et
From there, he

whose seven pm i, the eyes, ears, nostrils and mouth] have been
blocked [and] who is without distraction brings it to the place between
the eyebrows. Remaining [in this state] for twenty-four minutes, he
whose gaze is sharp, having pierced his cranial vault, then surges upward
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ne [
danchannel hat s the pm. of rahman, he goes o [the wold cIAgN]

ssphm nmm Tlocated] o bigh wbolhas the o o  dtshi tie,
Hereafter, the yogin ascends to higher and higher levels of being, even-

tually surpassing even the gods, remaining untouched even as the entire

universe is being consumed in the final conflagration. In fact, evocations

of the travels of the soul or meditating mind o other worlds are already

found in a number of early Upanisads, including the Chandogya, Brhada-

ranyoka, Kaustiaki, and Praéna, as well as in the MBh. I its Drona Par-

o .

Tryambaka,  yoga, awakens,
and then “visits” Arjuna, who is himself lying nearby, asleep (suapne) or in
a medicative state (dhyayaniam). Speaking to Arjuna in this dream state,
Krsna exhorts him t0 request the powerful Pasupata weapon from

Now seated on the ground, Arjuna concentrates his devoted mind upon
Bhava (Siva). He then sees himself raveling through space, holding Krsna

by the hand. the two

“Practice,”
here), who by Parvati and ded by fitas.©
Whereas the ambiguous | £ A d

Mo Kl may b v e sieic scerios o sugien igh,the
rise of the yogin described in the BhP more likely falls under the heading
of apotheosis.

5. Men Flying Spacecraft

1f we are to believe the KSS, our richest medieval source on every imagi-
nable form of light, kings also had recourse to “wind-driven flying con-
traptions” hatis, gliders, built by
to fyfrom place to place.* And, in atleast one case, persons oflesserstat.
ure could, with knowledge of the proper mantras, transform cowsheds into
airships that traveled across entire counties in the wink of an eye.#
Kubera, the lord of the Yaksas, fles through the heavens on a man: for
this reason, he is known from the Epic period onward as naravahana, *he
who has a man for his vehicle."! The protagonist of the frame story of the
KSS is named Naravihanadatta, “Kuberals gift,” an apt designation given
the fact that he is constanly flying through the air in the embrace of one
of the many Vidyadhart maidens with whom he keeps falling in and out of
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Tove. The same source gives several accounts of a stock piece of Tantric

sorcery, known as Sava-sadhand, “corpse practice,” which entails, precisely,

the use of a man, albeit a dead man, as one’s hot ar balloon. The hero of

one such episode, a certain Vidasaka (“Jester,” “Fool"), comes to a crema-
the dead of night, beholdsa

ligious mendicant seated upon a corpse and utrering mantas

Suddenly, the corpse beneath the mendicant began making a “put-put”
noise (phat-kara), as flames belched from its mouth and mustard seeds®*
shot out of s navel. Thereupon the mendican, taking those mustad
d. The
corpse, which was inhabited by an enormous vetla, rose up, and the
mendicant then climbed up on its shoulder. Thus mounted, [the vam-
pie] began tmove quicky avay .. Then having compleedsome
D )

hlm with his hand, caused the veula to ise up with the sound of phas
And climbing up on the shoulder of him whose mouth was spewing
flames offire, he flew up, and went across the sky "

Here, the *vampireinhabited corpse is clearly a kind of flaming coolie
in the sky, powered by the life force that, reactivated by the mendicant’s
mantras, blass s way across the heavens, propelled by the jet of flames is-

suing from its mouth and navel # Clearly, it is the head and mouth of the
corpse that are essential o its propulsion through the air, which squares
with many of the cranium-based techniques proper to the “Aviator’ Sci-

ence” (Rhecar i) which | have descibed lewhere. Such belies and

, s June McDaniel has shown in her re-
search on “folk Tontra” mBen@l.

Skuls are really not dead but alive, companions and fiends of the sa-

us. They are inhabited by earth-bound entities who sek spiritual

knowledge rather than pleasure, but were never educated in this feld
% e this s the sadhu's of

ens, and initiate them with empowered mantras, the keys to the king-
dom. Spiesare s © cluster around mediating sadhus, bt the i

They
travel through the midnight air, carrying their skulls 1o offer, and the
ones he accepts belong to the sprits who willbe initated

There is a certain fluidity in the terminology used for the powerful lost

souls of the cremation ground that come o inhabit corpses or offer their
skulls to high-flying practitioners. The KSS episode uses the term vetala,
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for which the standard translation of “vampire” i inadequate, the vetdla
being more like a giant genie that comes out of the “bortle” of its corpse.
when forced to do so by practitioners using powerful mantras. Pretas
(“ghosts” literally “the departed”) and bhtas (*beings," “spirits") are terms
currently used throughout South Asia in ways more or less synonymous
with vetdla. When uncontrolled, these lost souls—usually victims of sui-
cide, epidemic, or violent death —can wreak havoc on the living, usually
close relatives. This s illustrated by a curious reversal of the skull-riding
configuration described above, as observed by Jonathan Parry in his ency-
clopedic study of postmortem riruals in Benares: “The one who gives fite
[the principal mourner, ideally the son of the deceased| becomes the ‘ve-
hicle of the pre’ (pret ka savd). Because he has burnt him, the deceased is
always behind him. Because he has cracked open the dead man's skull the
latter rides on his [the principal mourners) skull™

The second type of medieval Indian manned spacecraft s the royal ait-
ship or chariot in the sky, which, if we are to follow an argument advanced
by Michael Rabe, was nor restricted to the area of mythology. In a very
witty artcle,  this author notes that

of all the metaphoric formulations of the Hindu temple —mountain,
palace, altar, divine embodiment, chariot—for me it isthe last that pro-
vides the surest key 10 unlocking the mystique surrounding its [the
medieval Hindu temples] sexual imagery. To expand upon my favorite
phrase to the Pali Text Society Dictionary’s defnition of vimana (un-
deniably the most common architectural term for the sanctwary struc-
ture proper), they are “immeasurably” palatial residences of the meri-
torious celestals (devas), capable in myth of appearing suddenly or
oot Wil UFD ke
authority bold Krishna Devs

early
literally “temples for flying to heaven."*!

In support of his theory, Rabe offers two medieval inscriptions from
Madhya Pradesh in which temples are described as mountains reaching up.
10 heaven. What s of greater interest to us here i the ostensible reason for
Kings o desie o fy up 0 heaven, which s essntia o Rabe's xplanation
for the eorc imagery Th

y
undress and sexual poic

on the walls of such remarkable ed
Mahddera emple s Khsuraho s non et than lhc female dem\zods

mG Hem o their llmmyherlc haunu.“
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6. The Flight of the Yogini

But humans are not the sole passengers to ride vetalas, pretas, corpses, or
skulls. The twelfth-century Pacali Bhairava image of Kathmandu®® has a
siant vecala, more than five times his size, for his vehicle, a configuration
tha reflects the textwally sanctioned iconography of the medieval cult of
Svacchanda Bhairava, who rides on the shoulders of the preta Sadasiva.*
Far more often, however, it is goddesses who ride pretas. These include
Kalr* Kubjika. and Camunda,"” the three most independent goddesses
of the Hindu tradition in the sense that, unlike nearly all the other great
soddesses or Mothers of Hinduism, these goddesses always stand alone,
without a male consort, their $akii entirely their own. A significant num.-
ber of miniature paintings of Kali portray her corpse vehicle as a truly
“inflated” male, a human dirigible, lying on his stomach,* The goddess
Kamikhya is described as standing on a “white ghost” in the Kalika Pu-
rdna.® Finally, the Yoginis who are portrayed astride pretas are legion in
medieval iconography. At least thirty tenth- to eleventh-century Indian
sculptures show the great body of a generally mustached figure craning his
neck to look upward ar the Yogin seated on his back, This morif becomes
even more commonplace in the later medieval period, in both India and
Nepal, where all manner of male and female figures are shown riding pre-
tas in this way. There is a relationship here between this imagery and the
dhand) depicted in the KSS  rek

it is when the corpse, which is lying facedown, “looks up” at the practi-
tioner that the practice is known to have succeeded (fig. 7.6

The majority of the Yogins depicted in Indian sculprure are multi-
armed figures, an indication that they are divine “goddesses” rather than
human “witches,” by which it would logically follow that their power of
flight s not depend rthe ninth- o tenth
Yogint temple at Hirapur (Orissa), however, where many Yogins are two-
armed (and so perhaps represent human “witches”), a significant number
of these figures are depicted standing over a (generally smiling) face or
head S Here, ¥ 3
rather than to th Tantric deity In both
we may see a reference to this technique for flight that was so widely
evoked in the medieval literature.

Although divine Yogints are, together with certain goddesses, portrayed
iconographically as riding on vehicles of various sorts, they are most often
described in both religious and secular literature as self-propelled, flying
through the air under their own power. Indeed, the standard Buddhist
etymology for the term dakini, a term used synonymously with yog, is
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“she who fles,” rom the Sanskrit root di, or dai, “fly"* The flight of the
Yogini—or at least the aitborne (khecara) division of Yoginis—is alto-
gether natural ance one recalls the origins of their cults. Like a great num-
ber of female deities (or demonesses) before them, the Yoginis were often
identified in mythology. sculpture, and ritual as winged figures, or indeed as
birds. These are in fact the living creatures most frequently encountered at
their favorite terestrial haunt, the cremation ground, where human
“witches," jackals (sivas), and carrion-eating birds are all identified as Yo-
ginis, whence their description, in the twelfth-century Duyasaya, as “the
iy birds of night."®* It s altogether natural, then, that so many of the
‘medieval Yogint images portray them as zoocephalic or avicephalic figures,
possessed of human bodies and limbs, but the heads of animals or birds.
Like their Kushan-era forerunners, the Yoginis are quite frequently por-
trayed as bird-headed in temple sculprures from ninth- to tenth-century
Madhya Pradesh: these include the Yogint Pitigal at the Bheraghat Yogint
temple, Jabalpur; Jaiti, from Rewa, now housed in the Dhubela Archaeo-
logical Museum, Dhubela; and the Yogint Ui from the Naresar Yogint
temple, now housed in the Gwalior Archacological Museu (fig. 7.¢). To
these may be added kuladeuis of modern-day north and south India who are
also represented as birds, and painted images of bird-headed Indian fe-
male Seizers from the “Caves of the Thousand Buddhas” in inner Asia.#




Figere 7. Animl- or bird headed Yogio from the Naresar Yogin temple (Madhya Pradesh), ca.
1000 c:t. Prsently housed in Guealior Atchaeologieal Museur. Photograph by David Gordon
Whie
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The principle of the Yogints' flight is the same as that of the many
winged Mother goddesses of earler Hindu traditions, and, indeed, of birds
in general. Thus the Brahmanda Pwana scates, with reference to the
“Mother Protectresses" (raksasamatarah), that “those beings among them
whose energy is drawn upward (utkrita) are known as ‘airborne’ (khe-
carah)." In other words,their food fuels their light. Other Tantric sources
indicate that it is the consumption of blood and other bodily constituents
that allows demonesses to change their forms, a power, it will be recalled,
that was possessed by the demoness Jara: “A $akini is a female Attractor
(akarsin) of the blood, etc. of her victim, [which she uses] in order ©
change her form."" Attraction and eating somehow go together in the
Tanric sources: among the multitude of references o feeding the Yogins,
one from the KJAN (11.18) states that “by whatever means [possible], one
should always devour [the victim one is] attracting (akrstim). One should
honor the horde of Yogints with food and [sexual] pleasure." Beyond this,
there was a notion in the medieval period that women had, in some way, a
natral propensicy for fight that wassbsent n men, a5  satemen from
the alchemical ly implies: I will
now speak of other female aviators who move through the heavens. Diff-

cult of attainment for all women, how much more must it [ic., the power
of figh] be for a man!"s*

A watershed for Yogint traditions in everything but name, the 423 &
Gangdhar scone-ablc incriprion, mentioned in chaprer 5 reads a5
follows:

Also for the sake of religious merit, the king’s minister caused to be
built ... this most terrible abode, strewn with a multitude of [images of |
Dakinss li.] of the Mothers, that drov of oyous overthe-top gong-
winds

raised by the Tantras [in this context, “rital practices”].

“This early fifth-century passage introduces a number of elements that be-
come sapesofaer Yogin radiions it the Mochers re asocated
9

he He

hich qualify the he great
clamor of her bels” and the female Seiers 2 birc-aced beings “whose
harsh cries resemble the booming of kettle-drums.""! So, too, the later Ra-
Jataangig's description of a cremation-ground ritual portrays the Yogis as
violently ringing bells and beating drums.”* A number of goddesses in later
Tantric sources have names that evoke this propensity for clamor: one of
these is Candaghant (*She of the Furious Bells”).” Indeed, it has been
argued thar the etymological root of the term dakinf is perhaps dam (“to
Sound”), rather than the more widely accepted dr ("o fly’) * (fig. 7.d)



Fipwre 7.4 Yogint beating a drum, Hirapur
century 1. Courtesy o the American I
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The second salient feature of the Mothers described in the Gangdhar
S s thzl chey are“pumped up* inco the ky on winds produced by
T

o the Vi Mad o B, T e hrilng openingscene of
the play’s fifth act, the Yogin? Kapalakundal (“She Who Has Skulls
for Earrings")—who is the consort of a Kapalika named Aghoraghanta
(“Hell's Bells")—is flying t0 a cremation ground. On her way she explains
the principle of her light:

Beholding by the power of resorption the eternal Supreme Spirit in the
form of Siva—|whol, superimposed upon my six members [and] placed
lotus—here
Thave now come, rending asunder the cloud-laden sky before me, with-

the five nectars (parcamrta-akarsanad) & moving creatures (jagatah),

Iwhich | have cfiected] by the gradual pumping of the breath channels

(nadimamudeyockramena) 7

Commenting on this verse, Jagaddhara states that this female figure’
power of flight is acquired by drawing upward (akaagimiva-ukarsa-
pragpadandt) the five constituent elements of the human body (Sarirasya
pancabhitatmakasya). Here, Jagaddhara glosses a-krs (“draw toward," “at-
trac”) with the term w-krs, “draw upward,” which we have already en-
countered in the Brahmanda Purina’s explanation for the flight of the
“Mother Protectresses """ Ut-krs (“draw upward") i also one of three San-
skrit verbal roots that may be translated as “extraction,” the others being
Gk (“draw toward,” “artract”), and ud-dhr (“bear upward”).’ The root
ks, an extremely important one for Tantric “vemacular technologies” in
general, denotes the “traction,” the simultancous “curting” and “drawing”
action of the blade of a plow through the soil. Attraction (akarsana), the
technique that lies at the heart of Tantric sorcery, is an omnipresent term
in the Tantras. Two episodes in the final book of the KSS depict evil Ka-
palikas using mantras of attraction to magically draw a woman and a Yak-
sini, against their will, into their lairs. We have also encountered it in the
Rajutarangint account of Sandhimati, in which the Yoginis yogically “draw
back” (yogena a-krs) his spiri; ™ as well s in the KJAN use of the mantra
hm frah for the extraction (aksi) of the blood of the Yoginis I the Ne-

ve, the described as able to "ex-

tract (akarsayanti, in a moment, lfe from others (lierally, from foreign
Flight, quite nearly as ubiquitous as attraction, while it is more
often termed khecara, has “drawing upward” (utkrst) asits root cause. This
feminine power of raction takes on a cosmic dimension in the case of the
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‘goddess Kali, who stands at the heart of the Krama Kaula mandalas: called
Kala-samkarsani, “She Who Contracts Time,” she draws back all of time.
and space into herself at the end of a cosmic eon.

‘This Malati-Madhava passage is immediately preceded by what I identi-
fied—in error, | now believe —as the earliest reference to the six cakras in
all of Indian literature. ™ Here, Kapalakundala says:

Victorious s the lord of Sakti surrounded by the Saktis, whose self is sit-
wated in the midst of the wheel of sixteen channels (nadicakra), [and]
who, when his form i realized as dwelling in the heart, affords siddhis to
persons passessed of this arcane knowledge, fand who is] sought after by
practitioners whose minds are unwavering

The power of a female figure’s light through the clouds afforded by the
pumping of hee wind or breath channels and a cacophony of percussion in-
struments appear to be the common features of both the Gangdhar in-
scription and this passage from Bhavabhiti’s play. They may also explain

the Kakacandesvarimatas statement on women's “natural® propensity for
flight. 1f we juxtapose these concepts with these found in a certain number
of yogic and Tantric works, to the effect that, in contradistinction to men,
 woman's “flow” through the nadisis constant and strong,* then we may
have found the physiological principles of the figh of the Yogini. This
feminine power of flight may even have its source in the particular acro-
dynamics of a womanis subtle body as imagined in these medieval sources:
Kapalakundalss inner “wheel of [sixteen] channels” (nddicakra)® would
have been a “twrbine” of sorts, through which the channeling of air pro-
pelled her into space. At the same time, it was a yantra in borh senses of
the term —a “device” for lying and a circular “artay” surrounding the god
Bhairava, enshrined in her heart. This same principle—of the “pumping
o’ Gudaya) of  "wheel of hannel”a the hear o which the god Bhai
va found in what jged to be the mose
prestigious n’all the Teatras, the circa enitvsentury Joaatiosimala®
In the third hexad of this massive work, we find the same terminology
as found in Malat-Madhava 5.1-2, but with one important difference:
even as it refers to the “secret and manifold workings of the hidden Sak-
s, the Jayadrathaydmala has clearly intemalized these within the body
of a male practitioner, whose combined techniques of meditation and
breath control serve to afford him the power of artraction (akarsana). As |
will show in chapter 8, this trend of the *sublimation” and mlemzlmnnn
of these powerful feminine enities, and of the “masculinization” of their
Bk i oo i ] Gy A% th Yool 8 s i
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energy, the dakai or kundalini located within the bady of the initiated male
pracitioner.

‘As Malat-Madhava 5.2 and Jagaddhara's commentary make clear, what
fueled the Yogin’s flight was her “extraction of the essence” of the five nec-
tars (human semen, blood, urine, excrement, and marrow) or five ele-
ments (earth, water, ai,fce, ether) of the human bodly:. This is recisely the
role played by the kundalinf in the subtle body of hathayogic practice. As
she rises upward along the medial channel, she implodes earth into water
at the level of the svadhisthana (navel), water inco fire at the manipura
(navel), fire into air at the anahata (heart), and air into the ether through
which she rises at the visuddhi (throat). The cakras tha she pierces in this
process of extraction or refinement are called “cremation grounds” in a
number of hathayogic sources, bringing us back to the locus of the Yoginis'
anthropophagy in the outside world * Morcover, the kundalinf, a serpent,
was preceded, by millennia, in Indian discussions of the energies of the
subtle body by a creature for which fight is an enrirely natural mode of
being: this is the hamsa, the migratory gander, whose flight upward and
downward in the subtle body marks the movement of breath in the body

The verse that follows, MalatMadhava 5.3, continues to emphasize
Kapalakundala’s percussivity, evoking a bell mounted atop her staff, and
more clanging bells of another sort, whose din resonates through hollow
skuls. This last detail reminds us, once again, of the skull-riders of other
Tontric traditions. Kapalakundala is the Yogini consort of a Kapalika, and
in this scene she is flying to a cremation ground. Thus we are in the pres-

medieval which locates

Tantric Virile Heroes together with Yoginis or Dakinis in cremation-

grounds seteings. In the case of the latter, they are always there o consume.

human flesh  ole tha extends as fa back s lerature on maltiple god-

h ddh (theirown

or someone :lse '), they offer their form of grace, that is, siddhis, among

which the power of flight figures prominently. This connection between

the power of flight and the consumption of human flesh is also made clear

ina passage from the Rajatarangint, in which the last days of King Baka are
described:

H Mistress of Yog Bhayea, having taken the

beauriful was falling. His
memory of what was proper having been dissipated by her many cap-
vating words, he was delighted t0 accept her invitation t view the
munificence of her "yoga feast” (yogotsava). Then when he had come
there at dawn, together with hundreds of his sons and grandsons, that
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id her fering to the circle of
‘goddes (siddha)

pe
by means of that act left the mark of her rise into the sky (vyomakra-
mana),

very day. Even today, the memary of the event i perperaced in the
odges (mathas) of Khert, i the form of] the god named the “Lord of the
One Hundred Skulls," the Circle of Mothers [temple], and tht rock
[bearing the imprint of her knees) ®

Asis the case in so many of these sources, an ambiguity remains con-
cerning the identity of this yogesuar, this human sorceress who has taken
on the role of a Yogint: Is her power of light the direct result of her con-
sumption of the flesh of her sacrifcial victims,or is it the result of the grace
offered @ her by the semidivine Yogins, in exchange for her offering of the
same? Hece, it would appear tha the later i the case yet in the Malad-

other sources,"human’”
through
consume. Perhaps the question is moot, given the KJnNsd:plcnon of the
Yogins as “deities moving in this world of mortals” in the form of female
humans, birds, and animals ' Similarly, Ksemaraja, in his commentary on
Netra Tantra 10.71, evokes a group of female beings called the Sabaris,
whose minds are concentrated on mantras, who steal away the five nectars
of human beings, and who travel over the earth in a moment, t
variety of forms. Whatever the case, the consumption of human flesh as
the source of the Yogins' power of flight and shape-changing abilities
becomes a commonplace in the medieval period. Nearly all of the twenti-
eth chapter of the KSS is devoted to descriptions of the YoginTs, and it is
here that we find a long disquisition o their power of fligh, as narrated by
Queen Kuvalayavali, who has become a member of a witches' coven, a
circle of Yoginis:

At 1 of my worshi , having
flown upward, were roaming about in the field of the sky, each by means
of her own supernatural power. Beholding that [sighl, | called in amase-
ment, and made them descend from the sky; and, questioned by me re-
garding the nature of their supematural power, they immediately said
m.; *These supematun powes o witches splls e fom the eting
for

uu supernatural power cot Tght (ecartsiddh) but s about cting
human flesh, § hesi Buuhen outof

power X ."Miylhu‘ my
instruction [in these matters], be cnn[ened bva»""
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7. Men Who Fly with the Yoginis

egardless of the laed “mound” or "field,”**
orroyal Yogint h
transactions that occurted between male and female participants in the
Kaula rites. Males fed the Yogints the vtal bodily conscituents they craved,
in exchange for which Yogints bestowed siddhis, including fight.* With
chis, we may return €0 the quote from Alexis Sanderson with which we
opened the third section of this chapter. In Sanderson's words, the male
practitioner, having “gratiflied) the [Yoginis] with an offering of blood
drawn from his own body, [would] ascend with them into the sky as the
leader of their band."* Here, the male practitioner takes the place of
Bhairava-Siva ac the center of the circle of Yogin's, a configuration found
not only in stone-cut Yogini temples but also in nearly every other rep-
resentation—on paper, metal, or in textual description— of Yogint man-
dalas (fig. 7.¢)." This is narrativized into the happy ending of many an
episode of the KSS, an example being the story of Kandarpa, which, while
it glosses over the reasons for the favor he eventually finds with a certain
Yogint, does end on the essential note of their shared fligh:

A brahmin named Kandarpa from Ratnapura comes upon a deserted
Mother goddess temple (matrdevagrha) in the night. Entering, he sees a
billiane light. He prays to the Mothers to protect him. When the day-
light comes, he finds garlands of bones and the skulls of children. He re-
alizes they are from a host of Mothers [ie., witches). He later hears the
group of YoginTs speaking among themselves: “Today we must go to the
gathering of the circle (cakramelaka) that is taking place in Cakrapura ™
The Yoginisfnd i hiding thee, and cay bimof it hen. ... One
their
ecingofthe
upinto the sky

A clue to the theoretical means by which a Yogint could have afforded
the power of light to her male consort may be gleaned from the conclud-
ing verses of the twenty-second chapeer of the KJAN, already discussed in
chapter 4%

“The [work known] by the name of the “Bringing Forth of the [Kaula]
Gronis”was o milln five hundred housand fess i e ms
Iteaching] is th ol

the midst of that. ' This leuhmu T foundl nevey ot of te Yoins
lodges in Kamakhya (the “Place Called Love®). (Bhairava concludes)







The Flight of the Yogini
Through their pure knowledge of this [ieaching], O Goddess, the [Yogi-
o] confer “seizure” and “release” (nigrahanugraha), supernatural power,
and union (melapaka) with themselves. ! That which was in the condi-
tion of the Fish-Belly—the great [textual] teaching (mahaistra) th
was brought down at Moon Island, O Mistress —is sung in Kamakhya.

We have already seen that upward extraction is the stated principle of
female fligh in texts from this period. Here, the juxtaposition of the term
samuddhytam with: the Yoginis' conferred powers of seizure, release, and
union (melapaka) with themselves i a clear reference to a broader body of
Yogin- rell(td practce,alo found in Kubjika traditons. Meapalkal s of
wo sorts called and “vi-
olent unior” (hafhamelapa), re:pecnvelv In che former, the male prac
tioner’s union with the human Yogin, or his consumption of her female
Hchars or it i Rk, “gepenas e lincage of Siddhas and the
world of sacred places in which they reside.” The larcer is precisely that
rocess by which the male practitioner i freed from the ignorance barring
his path to self-deification: “Like a witch who sucks out the vitality of the
unvary male, {the human Yogii] withdraws the [praciconers] o
fance ... ‘churning’ his energies into a dynamic, active stare
in privamelapa the male practicioner is nurtured by the Yogin, who shmu
her sexual fluids with him, in haghamelapa she extracts fluid from him, prey-
ing on him sexually like the Goddess who mouns the corpselike Siva in
reverse sexual intercourse. This imagery would appear to be a reversal of
Freuds celebrated “wolf-man’ case, in which the wolves drawn by his pa-
cent epresened e e saw incotus withhis moche while sl hild.
Here,
represented carrion feeder on Yogint lzmple knlpmm and in Tantric lit-
erature, ry
as they tear them apart with their tecth or beaks (fig. 7.§)

Exchange in both directions may be cast as types of drinking through
the oral cavities of the partners, o as types of upward genital extraction—
called wajrol mudsi in both men (“urethal suction”) and women (*vaginal
suction”).1% The relationship between these two readings of the term
melapafkal, on the one hand, and the pair “seizure” and “release” (nigraha-
nugraha) in KJAN 22.11, on the other, i explained by Dorothea Heilijger-
Seclens, on the basis of data found in KM descriptions of the yoginicaka,
in what she identifies as “the essential meaning of the Yoginis." * Here,
precisely, it i the opposition between the Yoginis as inauspicious, ill dis-
posed, and prone to destruction (nigraha) and their role as auspicious, be-
nevolent, and related to creation (anugraha) char s highlighted. In the
“upward progress” (utkrnti) and other ritual practices, there are two types




Fipee 7. Yogint nding above representations of human head and fackals, Hirapur Yogini
cemple, Purt Detics, Orisa, minch o tenth centory c.&. Countesy of the American fosiute of
Indisn Stodies.



The Flight of the Yogini

of interactions that a male practitioner may have with the Yogints. The
one in which he offers them his bodily fuids, and in which they torment
him, is called the “southern course,” which is further identified with up-
ward movement, from the lowest to the highest of the six internal caras;
the other, in which these goddesses bestow biss, is conversely termed the
“northern course” and is identified with downward movement, from the
highest ta the lowest of the six cakras. These two directions of exchange
are further identified with the terms kula (the Goddess, as Clan[ned)) and
ladalda (the Goddess, complementing her male, Unclanned consort), re-
spectively. Behind this, we can detect a stll carlier phase of the Kubjiks
traditions, in which motion would have been rotary before being projected
upon a vertical axis. As | indicared i chapter 3, the earliest mentions of
the “Kubjika mandala” describe this as a hexagon whose six goddesses are
the ind whose ricual

tive when the offerings are made in a clockwise direction and destructive
when they are made in a counterclockwise direction (the term nigraha in
KM both th d

tive result). Going back still further, this rotary motion of the Yoginis,
which s also mentioned in Buddhist Tantras, evokes womens circular
high. 1o y these op-

positions with a chart:

of male fluids of female fluids
violent union (hatha-melapa) pleasing union (ma melapa)
seiure (nigraha) release (anmgr
counterclockwise motion clockwise motion
upward movement downward movement
southern course northern course
hula il
‘male power of flight through “clanning” of male through
removal of impediments ingestion of female discharge
This Hindu dynamic is confirmed in a Buddhisc Highes Yoga Tanta
d imagery of hatha yos

(which, like haharmelzpa, may also be ranslated as"vient union?) with
that of the female consumption of male sexual fluids and the power of
flight. In the Buddhist context, this is called the “fierce recitation” (again,
the equivalent of “violent union’), with seminal fuid being semanicized
into a stream ofsylables:
Fiest fr Then he
il h him, the “di d de " (vajra-yogini
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or vajra-dakini). He then visualizes himself as the god and visualizes the
Mother on his lap. The white vaja (penis) of the Father unites with the
M i he e

and enter the male adept through his mouth or between his eyebrows:

they descend, pass through his ajraand fal and mix into the lotusof the

Mother. Then the mantra goes “upward from mouth to mouth” fc.,

from the woman's back into the manis]. This i regarded as the forward

ecitation of the mantra; but f the dirction is reversed, upuard through

the diamond path and into the mowth of the gokdess, thisis he fierce eci
direction has th

mantra traveling up the spine, out of the mouth of the man and ino that of
the woman, down into her womb and out inta his vajra, up through the
spine and so forth as the cyele continues and is continually reversed.™

Here, one of the principles of the Yogint's own flight s being applied as
the means by which she transfers that same siddhi o her male partner: her

wer to “draw upward” (w-karsana) not only allows her to lift off the
ground herself, but also o draw upward—either through her upper or

own energies, to the same end.'®” The circular YoginT temples, open to
sky, were landing fields and launching pads for Yogints and their consorts,
the Virle Heroes and Perfected Beings. Over time these circles of Yoginis
became internalized into the energies of the cakras of hathayogic practice,
and their cultic practices—in which love and death become intimately
intertwined through their extraction of the essence of their male lovers-
cumevictims —intemalized into the raising of the kundalint



Colowfpton s

THE SUBLIMATION OF THE YOGINT:
The Subordination of the Feminine
in High Hindu Tantra

%

In the opening chapeer of this book, | suggested thar it was sexual practice
and in particular the ritualized consumprion of sexal fuids that gave me-
dieval South Asian Tantra its specificity —in other words, that differenti-
ated Tantra from all other forms of religious practice of the period. This,
the “hard core” of South Asian Tantra,first appeared as a coherent ritual
system—the Kaula—in about the cighth century in central India; and
there have since been more recent revivals of the original Kaula imperus,
in fourteenth- to sixtcenth-century Bengal and Nepal in particular. How-
ever, throughout most of South Asia, a marginalization of Kaula practice
occurred in elite brahmanic circles, fom a very early time onward, which
sublimated the *hard core” of Kaula practice into body of ritual and med-

ways been the basis for high-caste social constructions of the self.

The sublime edifice of what | have been calling "high Hindu Tantra in
these pages has been, in the main, an internalization, an aestheticization,
and a semanticization of Kaula practice. It has been the transformation
“froma kind of doing to a kind of knowing,” a system of “overcoding” that
has permitted householder practitioners to have it both ways and lead con-
ventional lives whil h I Thi
transformation, which was effected over a relatively brief period of time,
between the tenth and the twelfth centuries, especially involved the sub-
ordination of the feminine — of the multiple Yoginis, Mothers, and Saktis




Chapeer 5
(s et hurman counrprs) of Kl oo — heposonof he
‘male practitioner, th
on a number of levels that involved: (1) the mlemnluanon of the Yogm(s
and their circles into the cakras of hathayogic practice; (2) the semanti-
cization of the Yogins into seed mantras; (3) the masculinization of Tan-
tric initiation; and (4) the introduction of ritual substitutes for the refer-
ents of the five M-words, including maithuna.

1. Prehistory of the Cakras

In his masterful book The Kapalikas and Kalamukhas, David Lorenzen
makes the following cogent point concerning the goals of yogic practice:
T spite of abundant textual references o various siddhis [supernatural
njoyments] in lasical Yoga texcs, many modern Indi scholars, and
like-s stura of Patadi-

jali (3.37) to prove that magical powers were regarded as subsidiary, and
d final lib

centrated pursuits. This attitude may have been operative in Vedantic

and Buddhist circles and is now popular among praciitioners imbued

with the spirit of the Hindu reformist movements, but it was not the

view of Patadiali and certainly not the view of mediaeval exponents of
ha Yoga.?

It suffices to cast a glance at the Yoga Siitras to see that the acquisition
of siddhis was at the forefront of yogic theory and practice in the first cen-
turies of the common era: nearly all of the fifty-five sitras of book 3 of this
work are devoted to the siddhis, and the “disclaimer” in verse 37 of this
book—that “these powers are impediments to samadhi, but are acquisi-
ncm in z nnrmzl ﬂuuuam\g state of mind"— seems only to apply, in fact,

din . This isa view shared
by V. Kan
One ﬁnd: very lle of yogic practice, in th sence of ltchmquu in-
volving fixed

Siras. They are, of course, the third and fourth Ilmhi of Pﬂm\wh ceight.
limbed yoga (2.20); however,in the grand total of seven satras (2.46-52)
e devotes o them, Pataal gives absolutly no deail on these marers,
save perhaps a veiled
stambha-unti (2.50). References to the subtle body, the :hmnels (nadss)
and energy centers (cakras), are entirely absent from this work (although
the bhasya does briefly describe 2 limited number of asanas). It would ap-
pear in fact that the cirea sixth-century s.c.. Chandogya Upanisad (8.6.6)
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had already gone far beyond Pataiijali and his commentators when it
stated: “There are a hundred and one channels of the heart. One of these
passes up (o the crown of the head. Going up by ir, one goes to immortal-
ity. The others are for departing i various ditections.”

Moreover, Paranjali's “classical” definition of *yoga” notwithstanding*
many if not most pre-twellth-century accounts of the practice of “yoga,"
going back to the MBh,* describe it not as a form of meditative or physical
practce,but ather as a btcery of techniquesfor he artinment ofsidhi,

ameans
10 escaping du(h or simply o feed on them, inv .slhlllly, the power of
fligh, transmuration, and so on.* Similarly, the term “yogin” (or yogedvara,
“master of yoga"), like its feminine form yogint (or yogesvart), most often
agician” in pre-twelfth-century sources: thus, for ex-
, the togue asceric of the frame story of the KSS, is called
4 yogin: and Bhagra, who makes a meal of King Baka in the Rejatarangini,
is called a yogesuart.” The “Tantric yoga” that is being marketed in places
ike Hollywood has elided several centuries from the history of the origins
and development of yoga, and altered its content beyond recogniion.

In this section I will trace the development of a number of elements
specific to hatha yoga s such emerged in a variety of Hindu and Buddhist
sources between the eighth and twelfth centuries c.£. These sources are
the eighth-century Buddhise Hevaira Tantra and the following Hindu
sources: the cighih-century Bhigavaia Pudna (BAP) and Tamvasadia
Tantra; the ninth-
KM.and Jeyadrahaytnals; the eleventhcentury TA: me =l=v=mh~ ©
twelfth-century Rudrayamala Tantra; and the twelfih-century Srimatouara
Tantra. In this historical analysis, | will discuss (1) the emergence of the
subtle body system of the cakras; (2) the projection of powerful feminine
figures from the external world of Tanric ritval onto the grid of the suble
body; and (3) the role of these now-internalized feminine energies, in-
cluding that known as the kundalini, in the male practitioner’ attainment
of sddhis.

One need not go back very far to find the principal source of the seem-
ingly timeless system of the six plus one cakras: thisis Acthur Avalonis edi-
tion and translation of a late work, the Satcakraniripana, as the principal
element of his seminal study, The Serpent Power.* Perhaps due to the power
of the illustrations of this configuration in Avalon's work, many scholars
v taken this 10 be an immutale, exemal sysem,as o s yoga sl

perhaps,in the the subrle body:
A case in point s  recent work by Rahul Pe(e' Das, which, while i offers
an encyclopedic account of subxle body syscems in Bengal, i constanly
plagued by the author’s frustraion in the face of the inconsiscencies and
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contradictions berween those systems.? In fact, there is no “standard” sys-
tem of the cakras. Every school, sometimes every teacher within each
school, has had their own cakra system. These have developed over time,
and an “archacology” of the various configurations i in order.

We have already noted that Hindus have been worshiping groups of
Mothers (matrcakras) since at least the sixth century.© These were circu-
lar arrays of goddesses “in the world,” that is, outside of the body, circles
represented in mandalas of every sort, including the circular, hypacthral
Yogint temples. The gradual interalization of these powerful female enti-
ties was effected by internalizing their formations into the hierarchized
cakras of the yogic body. Two early instances of this process may be found
in the KJAN and the KM.

We begin with the presentation in the KJAN of six categories of Sak-
tis— the “Field-born,” “Mound-born,” and so on—that were outlined in
chapter 6.1 Here, a comparison may be drawn with a slightly later source,
Ksemaraja's cleventh-century commentary to Netra Tantra 19.71. Citing
the Tantrasadbhava, Ksemarsja names these same six caregories of Saktis,
specifying that unlike the Yogints, who dwell in the worlds of Brahma,
Visnu, and Indra, these six types of Sakis all dwell within the body. He
then goes on to idenify these with six powerful and errible classes of fe-

the Yogints, Devatas, Rupints, Sakints, Sabarikas, and Sivas.
described body of its “five nectars,"
its vital fuids, but the language is ambiguous and seems to imply that they
do so from without rather than from within. Following ts division of the
six Sakis into internal and exteral groups of three, the KRN continues
witha description of aseventh type, called “Lowest-born"—that i, an out-
caste woman —and then shifts to a description of the worship of a cakra
comprised of the sixty-four Yogins and the ifty-cight Virile Heroes, “duly
presided over by the Sons of the Clan."I* Fifteen verses later, two sets
of seed mantras—termed the “Clan Group of Eight” and the “Wisdom
Group of Eight,” compriscd of vowels and consonants, respectively—are
presented. These are to be written out eight times, with Clan and Wisdom
graphemes incerspersed. This entire sixty-four-part arrangement is termed
the “Yogini Sequence."!*

Itis at this point that the term cakra first comes to be employed in a sys-
tematic way in this chapter. One who is devoted to meditation upon and
worship of the first cakra, named “Mingling with the Yoginis” (yogini-
melakam), obtains the eight supernatural powers (siddhis); with the second
cakra, one obtains the power of atraction; and with the third, entering
into the body of anather person; and o on to the eighth, which confers
the power of realizing one’s desires and mastery of the six powers of Tantric
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sorcery. This Great Cakra (mahacakra), raised at its apex (L., conical), is
ascended through devotion to the Clan. The chapter concludes with the
promise that one who knows the sixty-four arangements becomes per-
fected, and that the “Sequence of the Sixty-four Yoginfs" is the concealed
true essence of these arrangements.* This dara i repeated with variations
in chapter 10, with the practitioner meditating on cight cakras of eight pet-
als each, with the total of sixty-four corresponding to eight sets of eight
seed mantras.*

In these KJAN passages, the term cakra s being used in a nontechnical
way, to simply denote a circle or grouping of divinities, identified with ar-
sangments ofhe Skt graghens. A s o obtains in the
KM. das,

mtim ogints, lnd khxaﬁ detes nllgned along the vertical axis of the yo-
gic bods ly never refers 1 According to
Dorothea Heilijger-Seelens, the meaning of the term cakra was, in the pe-
riod in which this work was compiled, generally estricted to the groups of
deities located in 2 mandala, which served as their base or support. The
term did not denore a circular array, and even less so one located within
the yogic body. Moreover, in those rare cases in which the KM did present
the six energy centers by their “standard” names (this is the earliest source
in which these are found), it only once referted to one of these —the and-
hata—as a cakra. " These conceprual connections would be made later.
While the KM nonetheless insists that these are internal centers or
groupings, it betrays a macrocosmic model when it speaks of their dimen-
sions. The lowst grou,the Deicakr, denifis withche element esche

insize, with the 1omil-
lion, and 1,000 mm.on kotis. in diameter, mpecuvely These are the pre-
he Swac-

it T4 ki edes s Y :w at least a century— of the
cosmic egg (one hundred hofis), and the surrounding spheres of waer, fire,
air, and ether.” This understanding is already preseat in the KJAN, a text
coeval with the Svacchanda Tantra, which gives a measure of ten kotis “be-
yond the visible [world]" for *this Kaula,” that s, this embodied universe.
Also according to the KJAN, when the practitioner reaches a certain
threshold of practice, "he sees the threefold universe, with its mobile and
immobile beings, inside of his body. ... With [an extension of ] one thou-
sand kogis, he is Siva himself, the maker and destroyer [of the niverse]."
The clear implication here is that the various dimensions of the “outer
space” of the universe are being directly projected onto the “inner space”
of the human body: In these carly references, the circles or spheres of the
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outer elements, even when they are identified with various groupings of
female divinities,are still far removed from the later, “standard” notion of
the six calras of the yogic body.!

2. The Emergence of the Cakras as Components of the Yogic Body

The earliest accounts of the cakras as “circles” or “wheels” of subrle energy
located within the yogic body are found in the Carydgti and the Hesajra
Tantra, two circa eighth-century Buddhist Tantric works that locate four
cakras within the human body at the levels of the navel, heart, throat, and
head 2 These cakras are identified with four geographical sites (pithas),
which appear to correspond to points of contact between the Indian sub-
continent and inner Asia: these are Kamakhy (Gauhari, Assam), Uddi-
yana (Swat Valley),? Parnagiri (Punjab?), and Jalandhara (upper Pun-

jab). the
Nath Siddhas, whose twelfth-century founder Goraksanatha identifies the
same set of four pithas with sites aligned along the spinal column within
the yogic body The TAvoffers asightly longer list of pithas “in the world,”
before locating the same within the yogic body, a few verses later? The
Hevajra Tantra’® also homologizes these four centers with a rich array of
bodies,seed god

desses, truths, realities, schools, et cetera.# Their locations in the yogic
body appear to cortespond as well to the mystic locations of the mind in its
four states as described in a number of lare Upanishadic traditions, which
decare that while one i n 3 waking sac, he mind dwells n he navel;
lls in 1! it resides

in the throar; and when in the “fourth state” only anamahle by the yogin,
it resides in the head 2 Later sources locate ten and, sill laer, fifty-one
pihs identied with the Saskic phonemes) itk the sulxlc body“
The vertical
i Flch 2y sy i g s Vol e 6 et o she .
ter half of the first millennium c.e. Perhaps the earliest Hindu source on
this system is the BhP, discussed in previous chapters  Here, the “six
sites” (sagsu ... sthanesu) named are the (1) navel (nabhv); (2) heart (hrd);
(3) breast (wras); (4) root of the palate (svatahamlam}; (s) place between
the eyebrows (bhmuoraniaram); and (6) cranial vault (mrdhan), from
which he “will then surge upward into the beyond (param).” What is the
source of this enumeration in the BhP? A glance at the early medical lit-
erature indicates that these sites correspond quite exactly to anatomical
notions of the vital points of the body (maha-marmani) or the supports
of the vital breaths (prandyatanc). These are listed in the circa 100 c.£.
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< ad (mirdhan), t (hrdaya),
navel (nabh), bladder (bami. and rectum (guda). Cexlam later sources
he lower jaw,

o this list: this would cortespond to the root of the palate listed in the BhP.
ivasiddhinta sources give a slightly different account of the centers.
These most commonly lst fve centers, which they call eicher sites (stha-
nas), knots (granthis), supports (adharas), or lotuses—but almost never
cakras. These are the heart (t); throat (kangha); palate (12ho); the place
between the eyebrows (bhrzmadhya); and the fontanel (brahmarandhra).
Quite often, the End of the Twelve (dvadatanta) —because it is located at
twelve finger-breadths above the fontanel—will also be mentioned in
these sources, but not as a member of this set of five. So, t0o, Saivasid-
dhanta works will sometimes evoke the root support (mitldhara) in s bi-
polar relationship to the brahmarandhra, but without mention of the inter-
vening centers.*
“The first Hindu source to lst the locations found in the BhP, and per-
haps the first o apply the term cakra to them as well,is the KJAN:

The various spokes fof the wheels] of divine maidens (divyakanyara)
are worshiped by the immortal host in (1) the secret place (genitals),
(2) navel, (3) heart, (4) throat, (5) mouth, (6) forehead, and (7) crown
of the head. [These maidens] are arrayed along the spine (prstamadhye)
Tupl to the trdent (midandakam) [located a the level of] the fontanel
(mundasandh). These cakras are of eleven sorts and comprised of thou-

sands [of maidens'], O Goddess! [They are] five-spoked (paicaram) and
cight-leaved ,[as well ] ten- and twelve-leaved,

and one hundeed eaved, s vella- o hunded thousand- leaved 4

This passage continues with a discussion of these divine maidens,

through whom various siddhis are attained, each of whom is identified by

the color of her garb (red, yellow, smoky, white, etc.). So it is that we find

in this source a juxtaposition of (1) the locations of the cakras; (2) the use

of the term cakra; (3) a description of the cakras as being composed of
ot pecals);and (4) Lof color-coded di

maidens as dwelling in or on the spokes of these cakras. The problematic
remark in this passage, that the cakras are in some way elevenfold, or of
eleven sorts, appears to be explicated in the seventeenth chapter of the
same source, which names eleven sites, of which six correspond to the six
sites or cakras:

The (1) rectum, (2) secret place (genials), along with the (3) navel
fand] (4) the downturned lotus (padma) in the heare, (5) the cakra
of breath and utcerances (samivastobhakam) [ue., the throat], (6) the
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cooling knot (granthi) of the uvula, (7) zh< o0t 19, tip) of the nose, and

(10)th forehead; and e billane 11) :Iek of brahman, located at the

is located in the midst of the body

In addition to using the term cakra, this passage also refers to the down-
wurned lotus (and not wheel) in the heart, as well as to a knot (granth) lo-
cated at he levl ofthe wvula” It would appear lhat Matsyendra’ yogic
hi-
mwagupu In TA 2037 he oames he End of "he Tuelve, the -vpward
kaandalint’ place between th
eart umbilcu,and he uli® (lumdmn) s the six “eceesplaces” (chom
mas) through which the kila i wansmited from teacher to discple.*
level
of the fontanel, and“hausanaanza End of the Twelve. However, we
must note that whereas the KJAN discusses these centers as wheels pos-
sessed of spokes or leaves, or as lotuses, the cakras of the subtle body in
Trika Kaulas sources are whitling spoked wheels that, in the body of the
nonpractitioner, become inextricable tangles of coils called knots (gran-
this) because they kno together »

Anotherlikely source of Abhinavagupta’s synthesis is the Netra Tanira,
of which his disciple Ksemaraja wrote an extensive commentary: The sev-
enth chapter of this work, entitled the “Subtle Meditation on the ‘Death-
Conquering [Mantral,” comprises a discussion of two suble body systems,
which Ksemaraja qualifies as belonging to the "Kaula” and “Tantic” litur-
gies, espectively 0 Taken together, the two systems presented in the text
and commentary appear to be more direct forerunners of the later hatha

G h

to Matsyendranatha, who was Goraksanatha's guru, according to Nath
Siddha tradition. The Netra Tanra's presentation of yogic practice com-
bines breath control, meditation, “the piercing” of knots and the central
channel, the raising of the “Saki whao i filed with one’s semen” the length
of that channel, 4 and the internal production of the nectar of immortal-
ity.# At the same time, the Netra Tanira agrees with the KJAN on a num-
ber of subrle body locations; for example, the “Fire of Time" (kalagni),
which it locates at the tips of the toes; and “Fish-Belly.” which it locates at
the level of the genitals.¥ Such is not the case, however,for the Netra Tan-
tras presentation of the six cakras, which is idiosyncratic with regard to
every other yogic body system: “The nadicakra i [located] in the ‘place of
generation; the [cakal called maya s in the navel; the yogicaka is placed
in the heart; while the [cakral known as bhedana i placed in the uvula. The
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in the ‘drop’ (bind) cakra] called Santa s in the
‘reverberation’ (nada) " The sole source to mention any one of these
calas is the eighth-century Mala-Madhava, in which it is the nadi-
cakra that powers Kapalakundala’s flight #* A mention in the Jayadrathayd-
malaof“maya ] the maxher of he phonemes.. he kundalni” may bea
eference to the second of the Netra Tantra cakras
Returning to the KJfiN, yet another discussion o! suble body mapping
occurs in this source under the heading ofsies (sthanas). Here, it describes
eleven of these in terms of their spokes, leaves, and petals (dalas): in or-
der, they are the four-leaved, cight-spoked, owelve-spoked, five-spoked,
sixeenspoked, sixy four peulcd one hund-ed leaved, one thousang--
pecaled, :
Sy s isater o{olher subxle sites (vydpalvz wydpin, -
mana, etc.), located in the upper cranial vaul, that one finds in other
Kaula sources, including the Suacchanda Tantra and Netra Tantra
A final KJAN evocation of the workings of the subtle body will serve to
orient us, once again, toward the KM, This s the work's fourteenth and
longest chapter, much of which comprises a rambling account of supernat-
ural powers realized by *working the mind” through a sequence (krama) of
yogic body locations, variously called cakras and *kauas” (“clans of inter-
nal Siddhas™).% Toward the end of this meditative ascent, the KJAN
(14.92) evokes “this seal, which s called ‘Unnamed"” (anama nama mu-
dreyam), and states that “sealed with the five seals . . . one should pierce
that door whose bolls are well-ftced " One finds similar language in the
KM, for which “Unnamed" is one of the names of the goddess Kubjika. !
Here, the statement “applications of the bolts on the openings of the
body,” accurs at the beginning of this work's discussion of “upward prog-
ress” (utknani), ¥ which appears to be a type of hathayogic practice. The
KM passage continues: “The rectum, penis, and navel, mouth, nose, ears
and eyes: having ftced bolts in these places (i.c., the nine ‘doors’or bodily
orifices), one should impel the ‘crooked one' (kuicika) upward.”* Then
follows adiscusion o a number ofyogc techniques —including the Cock
heffect th nu
merous siddhis, and afford frmness of the self>
Bhairava, the divine revealer of the KM, next states that he will provide
adescription of what he calls the “bol-practices” of the knife (kswrikadyar-
asa), and s0 on, which effect upward progress (utkyani-kavanam) in
him who is empowered 1o use it, and great afiction in the unempowered.
Having already discussed this ritual in earlier chapters, | will not go into a
description of its details at this point.* Here, the salient point of this pas-
sage concerns the names of the goddesses invoked and the bodily constit-
uens offered to them. In order, their names are Kusumamalint (*She Who
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s Garlanded with Flowers"),” Yaksini, Sankhint, Kakint, Lakint, Rakini,
and Dakini. These Yogints are named in nearly identical order in the eigh-
teenth chapter of the Srimatottara Tantra, a lter text of the same Kubjika
tradition. Here, the names listed are Dakini, Rakint, Lakini, Kakini,
ki, Hakin, Yakin, and Kusuma. They are listed in the same order in
Agni Purdna 144.28b-20a. In this last case, their names are enumerated in
insaucions for the consruction of the six-cornered Kubjika mandal,
# This mandala is
identical to the Yoginicakra, the fourth of the five cakras of the Kubjiks sys-
tem, located at the level of the throat, as described in the ffteenth chap-
ter of the KM itsel © A shorter, variant lst of these Yogints isfound in two.
places in the KJiN, and chapter 4 of the KJAN, which is devoted to Tan-
tric sorcery, appears to be a source for the data found in a number of later
KoLt oo s

What the Yoginis ar oferd s ofsgnal intres here: he s ofd:&.

isurged “p
By SRt i stV s, YAl 0 i Gl b
the third, Sankhinf, to take his marrow; the fourth, KakinT, to take his
fat; the fifth, Lakini, to eat his flesh; the sixth, Rakicy, to take his blood;
Dakin, to take his skin % Clearly,the bodily

these goddesses are urged to consume constitute a hierarchy. These are, in
fact, the standard series of the seven dhdtus, the “bodily constituents” of
Hindu medical tradition (with the sole excepion being that skin has here
replaced chyle [rasal), which are serilly burned in the fires of digestion,
until semen, the “prime bodily constituent,” is produced ¢! With each god-
dess invoked in this passage, the pracritioner is offering the products of a
series ofrefining processes.

To all appearances, this is a rudimentary form of the hathayogic rais-
ing of the kundalint. What is missing here is an identification between the
goddesses to whom one's hierarchized bodily constituents are offered and
subtle body locations inside the practitioner. This connection is made,
however, in another KM passage, which locates six YoginTs, called the “re-
gents of the six fortresses,” as follows: Damarf i located in the adhara,
Raman in the svadhisthana, Lambakarai in the manipura, Kaki in the
anahaia, Sakint in the visuddhi, and Yaksint in the @jia.“ In another chap-
ter the KM lists two sequences of six goddesses as kulakula and kila, re-
spectively. The first denotes the “northern course” of the six cakras, from
the i down to the ddhaa, and the latter the “southern course,” in re-
verse order. The former group s creative, and the latter—comprised of
Dakini, Rakio, Lakin, Kakint, Sakin, and Hakini—is destructive %

A number of later sources * beginning with the Rudrayamala Tantra,
dentify these goddesses, which they call Yogints, with the cakras as well as
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with the dhatus, the bodily constitvents. The Rudrayamala Tantra's order-
ing identifies these Yogints with the following subtle body locations: Da-
kini is in the maladhara; Rakini in the svadhisthana; Lakint in the mani-
pura; Kakinf in the andhata; Sakini in the visuddhi; and Hakini in the
4 5 Kusumamala, who is missing from this listing, is located in the feet
in the Srimatottara Tantra; ® other works place a figure named Yikini at the
level of the sahasrdra. These Rudrayamala Tantra locations correspond, of
course, to the “standard" names of the six cakras of later hathayogic tra
tion. They are, i fact, firt called by these names in the KM, which corre-
lots the sixstandard yogi body locarions with s Yogis of the “northern
course.

Mark Dycakowski has argued that i was within the Kubjika tadicions
that the six-cakra configuration was first developed into a fixed coherent
system.™ The KM, the root Tantra of the Kubjika tradition, locates the
cakras and asigns cach of them a number of “divsions” (Beds) o “pr-
tions” (kalds), which “petals”

of these “louses” in later sources."! W also encounter in the KM the no-
tion of a process of yogic refinement or extraction of fluid bodily constitu-

ents, which upon thy |
the spinal column, leading from the rectum to the cranial vault. Nonethe-
less, 0 state that there

KM system of the cakras. What is lacking are the explicit application of
the rerm cakra o these centers, the explicit dentifcation ofthese centers
with the elements, and fihe principle
o dynamic of this refinement process: here I am referring to that com-
monplace of hathayogic theory, the female kundalin or serpent power—
who has perhaps been evoked, albeit not by name, in the statement made
in this source that one should, through ukvand, “impel the crooked one
upward” (KM 23.114a).

3. The Kundalini and the Chanaeling of Feminine Energies

The KM makes a number of ochersatementstha appeat o becray s fo-
By
T KM 5.8 ve read (h:( “[éake] hmng theform of a sleeping serpent |.;
located] at the End of the Twelve. ... Nevertheless, she s also to be found
dwellingin the navel...." This serpentine (bhujalnlga-akara) Sakt s con-
nected in this passage to mantras and suble levels of speech, through
which she is reunited with Siva. A later passage (KM 12.60-67) describes
the sexval “churning” (malnthanam) of an inner phallus (lingam) and
valva (yoni) that occurs in the manipura cakra, ™ that is,at the level of the
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navel. Here, h h b
churning of Siva and Saki produces a flood of nectar.
This is not, however, the earliest mention of this indwelling female ser-
pent to be found in Hindu literarure. This distinction likely falls to the
circa eighth-century c.5. Tantrasadbhava Tantra, " which similarly evokes

her in a discussion of the phonematic energy that also uses the image of
churning:

This energy s called supreme, subele, transcending all norm o prac-
tice. ... Enclosing within herselfthe fluid drop (binds) of e heart, her
aspect s that of a snake lying in decp sleep .. . she is awakened by the
supreme sound whose nature is knowledge, being churned by the bindsc
tesing in her womb. .. . Awakened by this (luminous throbbing), the
subrle force (kala), Kundalt is aroused. The sovereign binds [Sival, who
is in the womb of Saki, is possessed of a fourfold force (kala). By the
union o the Churner and of She that s Being Chumned, this [Kundal]

This Sk, between the two binds,
is called Jyestha. ... In the hearr, she is said to be of one atom. In the
theoa, she is of two atoms. She is known as being of three atoms when
permanently abiding on the tip of the tongue. . 77

Tn this passage we may be in the presence of the earliest mention of a

coiled “serpent energy”; however, the term that is used here is kundali,
which simply means “she who is ring-shaped.” This is also the term that
one encounters in the KJfiN, which evokes the following goddesses in
succession as the Mothers (matrkis) who are identified with the “mass
of sound” ({abdarasi) located in “all of the knots" (sarvagranthesu) of the
subtle body: Vama, Kundali, Jyestha, Manonmant, Rudra-¢akei, and Ka-
makhya™ Also mentioned in this passage are the “female” phonemes
called the Matrkas (*Little Mothers") and the “male” phonemes called the
Sabdarasi (“Mass of Sounds"). Here we already detect the process of the
semanticization of the Goddess and her energies, a process that becomes
predominant in later Tantric traditions.” In another passage the KJAN
describes Vami as having an annular or serpentine form (kundalakys) and
extending from the feet to the crown of the head: the raising of this god-
dess from the rectum culminates with her absorption at the End of the
Twelve% Once again the kundalint serpent appears to be present here in
everything but precise name.

Letusdwell for the names of the ked
in the KJAN. In Saivasiddhanta metaphysics, the goddess Jyestha(devi),
mentioned in the KJAN and passages, is described as as-
suming eight forms, by which she represents eight wuvas: these are Vama
(earth), Jyestha herself (water), Raudri (fire), Kalf (air), Kalavikarant
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(ether), Balavikarat (moon), Balapramathini (sun), and Manonmant
(Siva-hood). This group of eight are said to be the Sakiis of the eight male
ions of the cight cat-
egorics of being that separate the “pure” worlds from the “impure." With
this enumeration, we may surmise that Matsyendranatha was drawing on
the same source as the Saiddhantika metaphysicians.* ln addition, we
once more see a hierarchization of intemalized goddesses, identified here
with the five elements (and a number of their subtler evolutes), as well as
with the ordering of phonemes within the yogic body. Tha these are pro-
jected upon the grid of the yogic body is made clear by the fact that they
are said to be located “in allthe knots Finally, chis lsc of deities from the
Saiddhantika system is complemented by the Mother named Kundali
whom the KJiN locates beoween Vami (earh) and yesiha (wacer) s
the e lower -

h Kundalt
schema, between the rectal miladhdra (carch) and the gcmml suadhisthana
(water).

Iyestha (“Eldesc”) is a goddess whose cult goes back to the time of the
ifth- t0 second-century 5.c.. Baudhayana Grhya Stra. * As was indicated
in chapter 2, she is a dread goddess who s mentioned together or identified
with such terrible Mothers as Hariti, Patana, and Jara,* and inauspicious
(alaksmi) astrological configurations: in the Indian calendar, the month of
Jyaistha, falling as it does in the deadly heat of the premonsoon season, is
the cruelest month. Jyestha's names and epithets are all dire —*Ass-Rider,”
*Crow-Bannered,” and “Bad Woman'” (Alaksmi)—and she s depicted in
et iconography with a sweeping broom, the symbolic homologue of the

dby 1. Jyestha belongs to

an early triad of goddesses— the other two being Vama and Raudri—who

would later become identified with the three Saktis (Iccha-, Jfana- and

Knvi ). che thiee iioena A, . and I, as well as the goddesses Pars,

, Apars, and

Pnripaﬂ in the Malmvvx;aymmrn Tanir (3.30-3) indicate that his wiod

classes of Mothers:

those thar liberate sﬂuls eghrth), those that impede souls (ghordh), and
those that drag souls downward (ghorduarah).

Both the KIAN account of the raising of th ring:shaped goddess Vama
from the level of the rectum to the End of the Twelve and the statement
in KM 5.84 that Sakti dwells in the form of a sleeping serpent in both the
cranial vault and the navel are precursors of the dynamic role of the
landalin in lacer hathayogic sources. In the KIAN pasage, the goddess’s
ring shape evokes the circles of Yogints that rise into the air at the conclu-
sion of their cremation-ground rites—and it should be recalled here that
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the cakras themselves are referred o as cremation grounds in the later
hathayoic literature.® In the KM passage, it is the upward motion of fem.-
inine cnergy ha s rssed.

Perh: h wohin-
dal) ufcund in the thlrd hexad (satka)of the tenth- 1© eleventh-century

the origin the

supreme god Bhnnvn mlne; the kundalini to phcnemes as well as to the
kalas, to which we will return:

May is the mother of the phonemes and is known as the fire-stick of the.
mantras. She is the kndalin Sakti, and is to be known as the supreme
kala. s d

likewise the Tantras,’, %

Abhinavagupta, who likely took his inspiration from all of the sources
we have been reviewing, develops this principle in his dicussion of the
upper and lower kundalinis, which inex-
parsion and conuaction, tht efcs the descent of anscendent con-

ness toward its transcendént source. Often he portrays these as spoked
wheels that, aligned along a central axis or axle, rise and descend to whirl
in harmony with ene another. In spite of the highly evocative sexual lan-
guage he employs, Abhinavagupta’s model is nonetheless one of phone-
matic, rather than fluid, expansion and contraction.”t

Tt not unil the Rudraydmala Tantra and the later hathayogic classics at-
tibued to Goraksanditha that the kundalint becomes the vehicle for fluid,
rather than phonematic transactions and transfers. This role of the kun-
dalintin the dynamies of yogic body fluid transfer is brought to the fore in
a portion of the Tantric practice of the five M-words, which Agehananda
Bharati describes:

When theprciione i oised o drnk heligu, he sy scrfiee’
the Clan (kda-
hmddm‘) from hersat i the ks caka. This e, However, he does

bue the tip of his tong: A
this moment he drinks the beverage from ts bowl, and as he drinks she.
impressesthe thought on his mind that i is not he himself who i drink-
ing, but the kula-kundalind now seated on the tip of his tongue, to whom
he is offering the liquid as a libation. In the same manner he now emp-
ties al the other bowls as he visualizes that he feeds their contents as
oblations to the Goddess—for the kula-kundalint i the microcosmie as-
pect of the universal Saki”
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Here,the coiled energy at the tip of the practitioner’ tongue is not spit-

cing phanemes, a n the Tanirasadbhius Tania passge quored above,buc

actual in-

scantiations of, vital hodlly ﬂum O may specolate s to why it i thae

tow colled, and now wraghtened. Of coune, there eems to bs sone sort

of elective affinity between the kundalini's function and form —however,

the avian gander (hamsa), which doubles for the kundalini in a numlxr u{

he upper body.” The KJfiN's discussion of the “goddess namzd Vami"

i e i, b  isqiitionon the

From below to above the gander sports, until it is absorbed at the End of
the Tuele. Seated in the heart i remains morionles, ke watr inside
be

apor. alowsfiber, it

" supported, it ient, ris-
ing in every direction. Spontancously, it moves upward, and sponta-
neously it returns downward... .. Knowing itsessence, one s freed] from

the bonds of existence. ... In the ear forally] and in the heart, the de-
scription of the gander is 10 be made known. [Is] call becomes manifest
in the throat, [audible] near and far. From the base of the feet o the
highest height, the [goddess] named Vama has the form of a ring (kun-
dalalertim). 1t is she who, seated in the anus, rises upward until she is ab-
sorbed at the End of the Twelve. Thus indeed the gander sports in the
midst of a body that is both auspicious and induspicious™

Lilian Silburn suggests that it is the serpent’ coiling and straightening

that explain its projection upon the subtle body: a venomous serpent,
when coiled, is dangerous; straightened, it is no longer threatening. This
would be of a piece with the characterization of the kundalint as “poison”
when she lies coiled in the lower body and “nectar” when she is extended
upward into the cranial vault. O, Silburn suggests, the image of the kin-
dalintis one tha borrows from the Vedic creatures Ahir Budhnya and Aja
Ekapada, or the Puranic Sesa and Ananta. In fact, the KJAN describes the

Goddess’s being “enveloped  Ekapada
(i of a serpent).” I am more inclined to see the kundalinis origins in
the role of the serpent in Indian iconography: Temples and other h..nd.m

rpent that coils

an image represented graphically by a certain number of Hindu temples in
Indencsia. Similaly, images o the Buddha and atr of Visn re fgured

and canopy. Finall of Siva, the

Imgam. isoften sculpted with a coiled serpent around its base, whose spread
ood serves as its canopy. This is a particularly evocative image when one
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recalls that the kundalint is figured in the classical hathayogic sources as
sleeping coiled three and a half times around an internal ligam, with her
hood or mouth covering its tip. When the yogin awakens her through his
practice of postures and breath control, she pierces the lower door to the
medial susumna channel and “flies” upward to the place of Siva in the cra-
nial vault

4- Transformations in the Art of Love

The theoreticians of post-tenth-century c.. high Hindu Tantra were es-
pecially innovative in their integration of aesthetic and linguistic theory
into their reinterpretation of earlier theory and practice. As such, the
acoustic and phoric registers lie at the forefront of their metaphysical sys-
tems, according to which the absolute godhead, which is efulgent pure
consciousness, communicates itself to the world and especially to the hu-

light, and a5 2 “gar-

land"
universe is brought into being by a divine outpouring of light and sound,
the Tantric practitioner may retum to and idencify himself with this pure
consciousness by meditatively recondensing those same photemes of light
and phonemes of sound into their higher principles.
This s inthe main,  gnoselogical procss, in which knowing akes
3

P . I fact, as

the high Hindu Tantra of the later Trika and Srividy Lht end of ritual:

nce [the] Impurity (that s the sole impediment to liberation] has been
dematerialized, ritual must work on ignorance itself; and to do this it must
be a kind of knowing”% Of course, a similar transformation had already
occurred over two millennia carler in India, in what Jan Heesterman has
termed the transformation of sacrifice into ritual:

The “science of ritual” . . . should be rated as a paradigm of what Max
Weber called “formal rationality” Its rational bent becomes appar-
ent when we notice that it is not just to be done but is required to be
“known.” What has to be known are the equivalences, the keystone of
thought, to which the ubiquitous phrase "he who knows thus”

In a sense, high Hindu Tantra ritualizes—that is, “gnoseologizes”—
Kaula sacrifice in the same way that the Brahmanas did the sacrificial sys-
tem of the Vedic Samhitas; and it is worth recalling here that the term
“Tantra” originally applied to the auxiliary acts of the ritual complex of a
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fi 1

Itis the general and large
plex and the same for all sacrifices of the same type.

With this, we return to the practice of the kimakala, introduced in
chapter 4% In the high Hindu Tantric context, the ritual component of
the kamakala—that is, rajapéna, the drinking of female discharge —be-
comes abstracted into a program of meditation whose goal is a nondiscur-
sive realization of the enlightened nondual consciousness that had there-
tofore been one's object of knowledge. Through the meditative practice
of mantras (phonematic, acoustic manifestations of the absolute) and of
mandalas or yanteas (photemes, i.e., luminous, graphic, visual represen-
tations of the same), the consciousness of the practitioner is uplifted and
transformed to gradually become god-consciousness. But what is the na-
ture of the “practice” involved here? It i reduced to knowing, as the most
significant Srividya work on the kamakala, aptly entitled Kamakalavi-
lasa (“The Love-Play of the Particle of Desire"), ** makes clear (verse 8):
“Now this i the vidyd of Kama-kala, which deals with the sequence of the
cakeas [the nine triangles of the Sricakral of the Devi. He by whom this is
Known becomeslierated and [the supreme Goddess Mahitrpurdsundact
Herself.

Vet even as the s and the pl»on:, phosphorescing drops ofsound
layar th hig
that persisted from ather mdu:om. asubstraum that was nelcher scoustic
nor photic but, rather, fluid, with the fluid in question being sexual flid.
Aswe have seen i these carlie or paralel adicions, i wasvi a sexually

flow of sexual tapped into
the source of that stream, usually the male Siva, who has been represented
iconographically since at least the second century B.C.E., as a phallic im-
age, a lingam. Siva does not, however, stand alone in this flow of sexual
fluids. In most Tantric contexts, his self:manifestation is effected through
his female hypostasis, the Gioddess, whose own sexual fluid carries his di-
hrough the | Tantric clans,
clans in which the Yogints play a crucial role. In the earlier Kaula practice,
it was via this flow of the clan fluid through the wombs of Yogins that the
male practitioner was empowered 1o return to and identify himself with
the godhead. It was this that lay at the root of the original practice of the
Kamakala, the Art of Love.

part of the com-

5. Stividya Practice of the Kamakala

Here | present a detailed account of the multileveled symbolism of the ka-
, as it is found in the primary Srividya sources, in order to demon-
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strate how the description itself of the kimakala diagram represents a se-
manticization or overcoding of the Kaula ritual upon which it is based. A
word o the meanings and usages o thi term i n oder, compeosed as i i
of nouns, both of which a wide se-
mantic feld. The simplest translation of the term might well be “The Arc
(kala) of Love (kama)." Two other important senses of the term kala yield
the additional meanings of "Love’s Lunar Digi” r “Love’s Sixteenth Por-
tion” Earlir, we also saw the use of the term ks n el yogic body de-
ind the mother
of phonemes."” Commenting on Abhinavagupta’s Tnnbmlalm (TA), Jaya-
ratha (f.ca. 1225-1275) refers to the kamakala or kamatattva as the *Par-
ticle (or Essence) of Love,"a gloss to which | will return. %!

Nowhere in the history of these medieval traditions is the kimakala ac-
corded greater importance than in Srividya, which, likely born in Kashmir
in the eleventh century, came to know its greatest success in south India,
where it has remained the mainsiream form of Sakta Tanus in Tamil
Nadu, down to th day.

Srividya because it is this diagram that grounds and animates the Sricakra
or Sriyantra, the primary” diagrammatic representation of the godhead
in that tradition. Thus verse 8 of the thirteenth-century Kamakalavilasa
[KKV] of Punyanandanatha states that “the Vidya of the Kamakala

deals with the sequence of the Cakra [of the Sricakral of the Devi. ..*/6%

The Sricakea is portrayed as a *drop” (bindu) located at the center of
an elaborate diagram of nine nesting and interlocking triangles (callgd
cakras), surrounded by two circles of lotws petals, with the whole en-
cased within the standard gated frame, called the “earth citadel” (bhapura).
The principal ritual practice of Srividya is meditation on this cosmo-
gram, which stands as an abstract depiction of the interactions of the
male and female forces that generate, animate, and ultimately cause to re-
implode the phenomenal universe-as-consciousness. The practitioner’s
meditarive absorption into the heart of this diagram effects a gnoseologi-
cal implosion of the manifest universe back into its nonmanifest divine
source, and of mundane human consciousness back into supermundane
god-consciousness, the vanishing point at the heart of the diagram. In the
Srividya system, these male and female principles are named Kamesvara
and Kamesvart, “Lord of Love" and “Our Lady of Love,"a pair we have al-
ready encountered in an Indonesian ritual of royal consecration.

To maintain the image of the drop, as the Srividya sources do, it is ap-
propriate to conceive the entire diagram, with its many “stess lines” of in-
teecting flovsof energy and conuciouanes. ¢ diffction pattem of the

falling into a square
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recipient of calm water, sends out a set of ripples that interfere construc-
dively and destructively with one another. This, too, appears to be the
image the Srividya theoreticians had in mind when they described the re-
lationship of th

head in terms of water and waves. In his commentary on Yoginihrdaya (¥H)
1.55, the thirteenth- to fourteenth-century Amytananda (whose teacher,
Punyanandanitha, was the author of the KKV) % states:

The waves are the amassing, the multitude of the constituent pans of
Kamesvara and Kamesvari. It [the heart of the S-iuku] s surrounded by
these waves and ripples as they heave [togethe. .. . Here, the word
“wave” (dami) means tha Paramesvara here, a synonym of Kamesvaral,
whoislight, is s and Kamesvari, wh
its flowing waters, with the waves being the multitude of energies into
which they [Paramedvara and Kameévari] amass themselves. Just as
waves arise on the [surface of the] ocean and are reabsorbed into it, so
100 the [Srifcakra, composed of the thirty-six tattvas . . . arises from and
goes [back to Paramesvaral. "

* Itis, then, a phosphorescing (sphurad) drop of sound (bindu) that ani-
mates this cosmogram and the universe, and into which the mind of the
person who meditates upon it is resorbed. This drop s the point located at
the center of the Sricakra, and the kamakala is a *close-up,” as it were, of
this drop. When one zooms in on it meditatively, one sees that it is com-
posed of three or four elements whose interplay consticutes the first mo-
ment of the transition, within the godhead, from pure interiority to exter-
nal manifestation, from the pure light of efflgent consciousness (prakaia)

(vimaréa). | of th
ent elements of the kimakala and the means and ends of meditation upon
them, as described in the Srividy and the broader Tantric literature. ™
Dirk Jan Hoens has translated kimakala as the “Divine Principle (kala)
[manifesting itself as] Desire (kama).” In this context,

the triad of Siva-Sakti-Nada [are given] the name Kamakals. . . . Siva
and Saki are called Kamesvara and Kamesvar . The kimakala symbol-

cosmic
st with v nucle graphicaly epresentd by whie and ed ot

ten represente in graghiea form s riangle. This can be gl
ways: with the point upwards or downwards. . .. A final step i taken
when this triad is enriched with a fourth element s s to constitute the
graphic representation of the most potent parts of Devt's mystical body
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(alsoin th e i called Kamakal or her face,
two breasts (the white and red bindss) and womb [yonil. They are repre-
sented by the letter T written in an older form akin to the Newari [or
Brahmil sign, or by the ha (the *womb” s often called hirdhakala, “the
particle consisting of half the ha,” c.,irs lower part). .1

In this yantra (fig. 8.a),1° the upturned triangle represents Siva, and the
b ki1 At th b

p
tiangle, we find the Sanskit grapheme A, which s also the sun and the
mouth of the maiden who is the support for this meditation. This s also
termed the *medial bindu.” The two bindus or points that form the visarga
(the surd Sanskrit phoneme represented by two bindus) are the two base
angles of this triangle: they are identified with fire and the moon. They are
also the breasts of the maiden. Locared between these two and pointing
downward is the apex of the downturned Saki triangle, which is the yoni
of the maiden and the locus of the grapheme HA. Natanandantha, the
commentator of the KKV, explains that these elements, taken together,
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constiute a phanematic rendecing of the kamalal, since Kims i Para-
madiv; ©

and lhg ﬁm shoneme, which s A;and Kals s\g\xﬁts weacaive conscious
ness and the last phoneme, which is H

Located in the heart of the hexagon kxm:d by the two intersecting
triangles is the kundalin, the coiled serpent who here takes the form of
the Sanskrit grapheme T (which, together with the bindu—the graphic
dot over a Sanskrit character that represents the nasalization of a sound—
becomes Im) However, I is also the special grapheme of the supreme
Srividya goddess, Tripurasundari. Termed the trikhanda (“having three
pans”), it is meditatively viewed as the body of the goddess, composed of
head, breasts, and yoni.'"* As such, it constitutes a redoubling of the sym-
bolism of the inersecting Siva and Sakri triangles. It is jn the form of the
T grapheme then, that energy, in the coiled form of the kundalinr serpen,
dwells between the bindu and the visarga, that is, berween the first and last
phonemes and graphemes of the Sanskit “garland of letters” Lastly, the
laandalin s epresented in the form of the serpentine grapheme I because
it is a commonplace of the Hindu yogic tradition that the female Sakti,
which duwells in tightly coiled form in the lower abdomen of humans, can
be awakened through yogic practice to uncoil and rise upward, along the
spinal column, t0 the cranial vault. Here then, the grapheme I also rep-
resents a yogic process that extends from the base to the apex of the yogic
body Later commentators would find additional correlates to this configu-
ration, identifying the four components of face; breasts, and yoni with four
goddesses, four stages of speech, and four cakras within the subtle body.'

There are o less than six levels of overcoding in the Tantric interpre-
tation of this diagram, which reflect so many bipolar oppositions medi-
ated by a third dynamic of transformative element. These oppositions are
(1) Siva and Sakei, the male and female principles of the universe in es-
sence and manifestation; (2) the phonemes A and HA, the primal and
final utterances of the phonematic continuum that i the Sanskit alpha-
bet; (3) lhe cflgent graphemes or photemes representing the phonemes
AandH
point or dmp) 19 () cwo subtle o yogic “drops,” the one red and female
and the other white and male, which combine to form a third “great
drop’;/'¢ (5) male and female sexual emissions; and (6) the corporeal
mouth and vulva of the maiden upon whom this diageam is projected in
Kaula-based practice.

These bipolarities are mediated by the serpentine nexus of female en-
exgy. the kundalin, who in her yogic rise from the base to the apex of the

em is described as telescoping the lower phonemes and graphemes of
the Sanskrit garland of letters back into their higher evolutes, until all are
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absorbed in the bindu, the dimensionless point at which all manifest sound
and image dissolve into silence and emptiness, in the cranial vault. Also
bearing a yogic valence in this diagram and its interpretation are the cle-
ments sun, maon, and fire. Identified here with the upper binds and lower
visarga, respectively these also represent the three primary channels of yo-
sic energy, the right, lef, and central channels, respectivly.

Finally, we also detect a sexual substrate to this diagram. First of all the
first member of the compound s, after all, “kama,” erotic love, and the
name of the Indian Eros or Love, whose arts are described in works like
the Kama Sitra. Second, the ritual support of this meditation is a maidenis
naked body. Of course, in high Hindu Tantra, the flesh-and-blood maiden
substrate is done away with, with the abstract schematic visualization suf-
ficing for the refined practitioner. Yet she remains present, just beneath the
surface of her geometric and semantic abstraction, as such was effected in
these later cosmeticized traditions. In a discussion of the kamakala, the Yo-
ginihydaya describes the two bindus that make up the corners of the base of
the Siva triangle and the breasts of the maiden as red and white in color
Here, the wm;e and red dvovi are “Siva and Sakti nbsmbed in their move-
ment of
ok abstract points but rather subtle drops ofsexual ﬂmds. that is, male se-
men and female uterine blood. '8 Thus, the bind as phoric grapheme (di-
mensionless point of light) and the bindu as acoustic phoneme (dimen-
sionless vibration, particle of speech) are overcodings of the abstract red
and white hindusofthe subile body physilogy ofyogic pracice, which are

‘male an
ticles of love). These unite, in the upper bindu at the apex of the triangle,
in the mouth (mukham) of the maiden, into a mahabind, 2 “great drop.”
We are reminded, however, that her mouth, the apex of the upturned Siva
mnngl i “reflected” in e vl he pex of the downiurned Saki tri-
F as we have noted, a ity i reflected,
edoubled in her vulva, her “nether mouth.”

The fact that these divine principles were transacting in something
more concrete than graphemes and phonemes is made abundanly clear
even in these scholasticist, semanticizing soutces. On the basis of termi-
nology alone, we can see that the conceptual matrix s sexual. The absolute
ﬁasha forth, in phmphom{tm eflgence (pharans ul). I exp:nds as

. thereby
maniisting th cosmos nmde up of the Ihmy six merzphvslnl categories
(tatvas), from Siva down to the element earth. . . . The Goddess is lumi-

he is “chrobbi " (span-

y .S
danipin), being immersed in bliss (ananda).... The cosmos s her manifest
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form bur, b e d Loy (divyalrid
sollasa), the Absolute is pure undivided hgh( and bliss

The subliminal sexual referents of this abstract image of the “Art of
Love” were not entirely lost on the Srividya theoreticians. That they were

age
ceming the relative legitimacy of conventional (samaya) meditation on
the as opposed to the Kaula form of the same. It was in this latcer
(and earler) case that a maiden’s naked body was used as the meditational
substace. 2 A number of Sevidya commentacos led by the venerabe
ced on the literal use of this
mcdluuon support, together with the referents of the five Mowords, ll of
which smacked of the Kaula practices.'2* Finally, the names of “Our Lord
and Lady of Love," in addition to their associations evoked above, are also
identified, in the pre-fourteenth-century Kalika Purana, with the pitha of
Kamakhys, whose sexual associations are legion in Tantric traditions, ™
Elienhere the worship of the sixieen Niyd goddesses who consiute
the Goddess’ and with the six-
teen lunar tithis,'™ includes n)ﬂem\gs of meat and alcohol. It is especially
the names of these sixteen Nitya goddesses that constitute the most obvi-
ous bridge between this and the earlier Kaula version of the same, given
that these sixteen names are identical 1o thase of the sixteen kal-Sakeis of
the Silpa Prakaca. In $rividya sources these sixteen form the immediate
entourage (avarana) of the Goddess, to whom sacrifices are to be offered,
either in the central triangle or between the sixteen-petaled lotus and the
square of the Sricakra. In other words, they occupy the same place in these
sources as the sculpted images of the “eightfold practice of the kamakala”
occupied on the early Tantric temples of Orissa.!"” The sole variation be-
cween the two lists lies in the name of the first Sakei: she is Kamesvari in
Srividya sources and Kamest in the Kaula diagram.'*

6. Mantric Decoding and Kamatattva in the Later Trika

T was the Kashmiri theorericians, specifcally Abhinavagupta and his dis-
ciple Ksemardja, who were most responsible for the semanticization of
Kaula titual into a form acceptable to the Hindu “mainstream,” to married
householdersseekers of eraionfo whom th aninomian pracices o
the
century Kashmir,these refmmtrs of the Trika sought to win the hearts and
minds o a conformist populace by prescnting  cleansed verson of Kaula
yand p iginal Kaularites in
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sectet, among the initiated virtuosi. This trend of the progressive refine-
ment of antinomian practice into  gnoscological system grounded in the
aesthetics of vision and audition culminates in the Srividya tradition.
Quite significancly, it is the image of a drop (binds) that recurs, across the
encire gamutof Tantic theory and practice asthe form that encapsulaes
the bei and dso it is that we
encounter a multiplicity of references to drops of fuid, drops of light, drops
ofsound, and drops of gnosis. The language of phonemes and photemes, of
mantras and yantras, make it possible for practicioners of high Hindu Tan-
tratodiscuss, in abstract, asexual terms, what was and remains, at bottom,
asexual body of practice. Throughit, particles of love become transformed
into particles of specch.

Thisisch explici caching o the cwelth-century) Vaanata Sra
(VNS) and
according to which the mystic is efortlesly initiaed, without the aid "
external gurus or masters, by his own divinized powers of cognition, called
Dogios "1 he s vt to Wt commenarial irpckcion. Anan-
tasakeipada evokes the “sitras emitted from the mouth of the Yogin," and,
in foct,cachofthe sphoric seaching of this et b accorin to i,
presented by an internal Yogin. It s in this way thar that the overtly sex-
ual language of the fith s, he sexual union of the Siddha and
the Yogint the great mingling (mahamelapa) arises," ! is entirely subli-
mated and semanticized by Anantataktipada:

The expression "Siddha-Yogini” designates thase who are Yoginis and
Siddhas, that s the divinities o the sensesar he objecs o heseses
he “sexual union’” of h
of object [what is grasped] and subject [grasper]; or, again, their mutual
and perfect embrace. By virtue of this embrace, an uninterrupted “great
mystc union” (makamelapa) occurs; that is, a sudden awakening or luid
equilibrium (mahasamarasya) which takes place constantly and every-
where in the ether of transcendent consciousness, when the duality of
subjectivity and objectivity has melted away.

Here, ch ricualedandsexulied Kaula “minglings” (melapes) of e
and-blood Yogin
new moon nights now oceur at all times within the “hean of (he enhghl-
ened Tantric practitioner, where they form the entourage of Bhairava-as-
pure-consciousness and are characterized by their “extremely subtle vibra-
tional activity" " In the context of these semanticized m.denm itis
mantras that rend , containing in 1y

stncture o mystic gocst tha,in » gnoscologicalsytem, i brating, In
every Tanwric tradition, mantras are phonemaric embodiments of deities
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and their energies, such that to know the mantra, and to be able to pro-
nounce and wield it correctly, becomes the sine qua non of Tantric prac-
tice.™ These mantras, nondiscursive agglomerations of syllables, are en-
ey aninglss 0 . utsider e kowledge of thei e mesnicg
importantly, dded in their
pMmmauc configuration render them incalculsbly powerful in trans-
forming the practitioner into a “second Siva" and affording him unlimited
power in the world.
It for this reason that mantras are themselves a matter of great secrecy
and thereby subjec 10 a wide amay ofsecuity measures in chei use and
irsc of all, a mantra wil d silendly
or inwardly, 50 as to not fall upon the wrong ears. When i is transmitced
orally, s in the case of the initiation of a disciple by his teacher, this pro-
cess s called “ear-to-ear” uansmission (kamat kamopadesena). There ex-
oo | n

discussion of secter mantras, which, in order to maintain the secrecy of
these powerful, sect-specific urterances, are only given in code.'” In these
sources, mantric encoding and decoding can take a number of forms, in-
cluding the embedding and “extraction” (uddhrt) of a mantra ™ from its
concealment in the midst of a mass of mundane phonemes, through one or
another sort of eryptogram,"™ or through more simple strategies of wri
ing the manira in reverse order, interchanging the syllables of a line, sub-
stiuting an occult term for a phoneme, et cetera. However, we find in the
texts of mantradastra, as well as in commentaries on texts in which man-
tras are given in code, “skeleton keys" that explain how to construct the
mantric cryprograms, sets of equivalents for decoding occult terms, and so
on. Here again, we find that a strategy of secrecy—implicd in the en-
crypting of mantras—is undermined, in this case, by written instructions
for their decrypion.

It is nonetheless essential to note here that in high Hindu Tantra
the knowledge and manipulation of extremely complex mantras are, by
simple virtue of the fact thar they are utterances in the Sanskrit tongue,
the privileged prerogative of the Indian literati, who are, nearly by defini-
tion, comprised of the brahmin caste. ™ For this reason, the likelihood of
their being decrypred and used by non-brahmins is minimal—and high
Hindu Tantrs has beer, fom the ouser,  mainly brshmanic prerogadve
Now, Paul Muller-Or
of mantras through encoding/encrypion, followed hy hee rvelation”
through decoding/dectyption, is of a piece with the theology of high
Hindu Tantea, which maintains that these are the two movdes of being that
characterize the godhead i its expansion and contraction, into and out
of manifest creation."™ That is, the decrypting of the mantca is, in and of
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itself, a mystic experience, a powerful communication of the Tantric gno-
sis to the initiate.

In high Hindu Tantra, the acoustic practice of the mantra flows directly
into, or is simultancous with, the visual practice of the mandala. This we
have already scen in the context of the kamakala diagram: the bindus are
simultaneously mantric utterances and photic graphemes. The Goddess is
said to have a "body composed of lewers” (ipitanu), which renders the act
of reading them an audiovisual voyage of sorts through her body. Another
srapheme will aid us in moving from this discussion of mantric encoding
and encryption to an eaclier time in the history of Hindu Tantra, when se-
crecy seemed not to have been such a vital and vexing issue. This is the
phoneme E, whose grapheme, in the Sanskit alphaber, more or less has
the form of a downturned triangle. Because of its form, E is considered to
be the privileged grapheme of the Goddess, the site of creation and joy,
because it is identified as the “mouth of the Yogini." As before, the term
“mouth” hete refers to the Goddess's or Yogint's vulva, which is called a
site of creation and joy and “beautiful with the fragrance of emission”!**
because, in early Hindu and Buddhist Tantra, one was reborn, re-created
through initiation, and was assured the joy of liberation through the nether
mouth of the Yogint. !

Now,it odd Al mantras, i described
i the high Hindu Tantric sources as bhinnayoni, ! “she whose vulva is

read"—but the question then arises as to how a woman embodying
the Goddess would have been able to transmit mantras, sound formulas,
through her vulva. This depiction of the Goddess is in fact found in a dis-
cussion, by of Mali, the goddess identified with the en-

h the form of the “Garland of
Phonemes':“And tis (Ll Mother, by banging together with the Mass
of Sounds, becomes the Garland of Phonemes, whose vulva s spread.” "

The fluid dynamic of this complex is made explicit in Kubjika radi-
tions, which locate the Goddess's yoni at the level of the End of the Twelve
of the suble body, impaled there upon a subtle Siva linga that rises out of
the cranial vault. " This yoni is simultaneously a “womb of mantras” and
the nexus of the energy of transmission of gnosis, in the form of the God-
dess’s “command” (dia). As the source of mantras, the triangle is sub-
divided into fifty smaller triangles, nested inside of it, each of which con-
a Sanskrit phoneme. “Each letter is worshiped as a Bhairava or a
Siddha. Each one of them lives in his own compartment, which is itsel “a
yoni said to be ‘wet with the divine Command () of the energy of the
transmission that takes place through the union they enjoy with their fe-
male counterparts.” >

The acoustic kimakala (or kamatauva), whose practice Abhinavagupta
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also describes is, once again, the visarga, comprised of two bindus, as found
i the Srividys kamakala. 1 “Therefore, the venerable Kulagohvara [ Cave
of the Clan] states that this visarga, which consiss of the unwoiced fv-
sea) Wik Desire [lamatattua) ™
Still quorting from this lost source, he continues: “[it is] the unvoiced syl-
able which, lodged in the throat of a beautiful woman, [arises] in the form
of an unintentional sound, without forethought or concentration [on her
part): entirely directing his mind there [to that sound, the practitioner]
brings the entire world under his control”'# Here, Abhinavagupta’s
bridge, between extenal ritual (if not sexual) practice and internalized
speech acts, is the sound a woman makes while enjoying sexual inter-
course—a barely articulated *ha, ha, ha."# It s this particle of speech
(kala) that i the essence of desire or love: in other words, the *ha” sound
of the visarga is the semanticization of sex in Abhinavagupta’s system
However, as in the case of Srividya, the “practice” of the kimakald i re-
duced to meditative concentration, this time upon a syllable. Ritual doing
has been reduced, once again, to a nondiscursive form of knowing. How-
ever, the presence of a sexual signifir again orients us back in the direc-
tion of a Kaula substratum that involved ritual practices of a sexual order.

7. The Masculinization of Tantric Initiation

In chapters 3 and 4, | presented a wealth of data to argue tht the “insan-
guination’” of the male initiate by a Yogint lay at the heart, if not the source,
of Kaula initiation and ritual. At the same time, many of these rituals also
brought a maleactor nto playinthe person ofthe teacher o master (gum
or dcdrya), " with th L emissions of the p

the nitand om e ueleteimioed biokogially given pakt Into @ k-
putra, ason of the clan. As one moves forward in time, and out of the Kaula
contextand into more conventionalforms of Tanta,the rleofthe Yogi
bec lipsed by that of th In fact, this shift
toward “guru-ism” is one of the most fundamental dynamics in the devel-
opment of ater Tantra. The male guru gives birth to a new member of the
Tantric order by inseminating his novice with male sexual fluid, which is
nmhmq other than the seed of the male Siva himself.

istermed

ina number of context it the rest move —the toral sublimation of
the sexual drop (bindu) or seed (bja) into a seed mantra (bija-mantra)—
occurring in nearly every high Hindu Tantric tradition. Siva, the divine
tevealer of the Linga Purana, states that “initially my eternal command
(@7a) arose out of my mouth.” 5 Mark Dyczkowski links this statement
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adescription found in an early Kaula work, the Kiaramoddyota, in s dis-
cussion of the term 4jid, which is reproduced in chapter 3. In this latter
text, the disciple by i the “command”
10 him through the recitation of mantras, at the level of the aj cakra, the
“Circle of Command."** In his account of vedhadksa, Abhinavagupta
states that the disciple should press himself against the master, who, in or-
der 10 effect a perfect fusion (samarasibhavet), should be mouth to mouth
and body to body with him.

In fact, ritwals of male-to-male transmission or initiation predate
Saivism and Kaula traditions by at least two millennia. They constitute the
Vedic norm, as it were, as evidenced in the Atharva Veda (AV) statement
tha “the teacher, when he initiates his pupil, places him, like a fetus, in-
side of his body. And during the three nights [of the initiation], he carries
him in his belly...*1% The Brhadaranyaka Upanisad (1.5.17) describes the
transmission (samprati) of breath from a dying father to his son in similar
erms: “When he dies to this world, he penctrates his son with his breaths.
Through his son, he maintains a support in this world, and the divine and
immoreal beaths penetrate him.” Finally the Kariaki Upanisad (2.15) an-
icipates Abhinavagupta’s nstructions for vedhaditsa by at least twelve
hundred years: “When the father is a the point of dying, he calls his son
[0 him). .. [The] father lies down, dressed in new clothing. Once he has

e som lies de fe

gans with his [own] sense organs." %

As Paul Mus argued over sixty years ago, the guiding principle of these
ancient sources was “not that one inherits from one’s fatherl; rather, one
inherits one’s father." 157 This was not, however, the implicit or explicit
model of initiation in the later Tantric traditions. Rather than being the
extension of apreexisting brahmanic mode of male self-reproduction, this
was rather a reversal and masculinization of the Kaula model of hetero-
sexual reprod: That i, the dhalmayi] diksa and other initi-
ations and consecrations self-consciously removed the feminine from the

p process, usually her as the
guru's daki, the “mother of the phonemes” and *fire stick of the mantras”
passively transmitted from the guru's mouth into that of his disciple.'* So,
for example, in his general introduction to Tantric initiation in the TA,

[ when the mas-
e places the malint (mantra) on the disciple’s head, it effect is so power-
ful that it makes him fall 1o the ground. ™ Here as well, the Yogini—how-
ever instrumentalized she may have been in the Kaula rites in which the
silent discharge from her nether mouth transformed an initiate into a
member of the clan —has now been semanticized out of existence. As | ar-
gued in chapter 3, advances in Indian medical knowledge were such that a
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woman's contribution, in the form of her “female discharge,” to the con-
ception of a fetus, was well known by the time of the emergence of the
Kaula rites. This understanding of the biology of reproduction, so impor-
tant to the development of the Yogint Kaula, was therefore consciously
censored and sublimated in the initiation rites of later high Hindu Tantra.
This paradigm nonecheles persits i the Bengali aditons of the diksa
I both Sa-
hajia Vaispava and Baul traditions,che former, who s a male transmitcer
of mantras, plays a secondary role to the latter, who s female and whose
“teaching” i received through her sexual emissions. |

In these rituals and their mythological representation, the guru insemi-
nates his disciple by spitting into his mouth, *' a masculinized alloform of
transmitting a chew of betel between mouths. ! Curiously, this type of
transmission also becomes transposed into Indian Sufi hagiographical lit-
erature from the time of the Delhi Sultanate:

Now the
Shaykh; he was called ]amal»nl m.. Rt The Shzykh o him 10 0
forth and give an answer 10 the [unnamed] Jogts display of powers

»
him and took some pan out of his own mouth and place it with his own
hand in Jaml-al-din's mouth. As Jamal-al-din ate the pan he was over-
come by a strange exaltation and he bravely set out for the barrle. He
went to the Jogr. ... When the Jogt had exhausted allhis ks he then
said, “Take me to the Shaykht! | will become a believer.” . .. At the same
time all the disciples of the Jogi became Muslims and made a bonfire of
their religious books. '

Another tradition that blends Suft and Tantric imagery, if not practice,
is that of the Nizarpanthis of western India, whose *way of the basin” rt-
ual was described in chapter 3./ Here, it will be recalled that the term
payal is used by Nizarpanthis for the mixture of sperm and chirma that all
participants consume at the end of thisritual. This terminology appears to
have been inspired by Suft traditions, in which "taking the cup” (piyala
Lend), that i, sharing a drink of milk with the master, is a transformative
moment in iniiation ries. However, hre as well the "milk n the cup
diluted in water. 1

Prescriptive Dreams and Visions

Gananath Obeyesekere and, more recently,Isabelle Nabokov ' have pro-
vided compelling analyses of the relationship becween individual dreams
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and hy hand, and the cultural
of the same, on the other. Most often dreams and visions involve posses-
sion by a demonic being, which can only be expelled by a narrativized in-
terpretaion (within the cultural diom, n thesecass, Tamil or Singalee)
followed by impr
:hmogaphcd by an independent rival specalsn cimi, These o

calling Rather,they have been “reculted” by a dely, usally 8 goddess
that s, they 100 have been the objects of repeated possessions, invasions
of their person, by a foreign being. It is their prior and ongoing posses
sion experience that empowers them to diagnase and cure other similarly
possessed persons.'# In this role, camis are similar—if not identical —to
tantrikas. As Michel Strickmann has obscrved, the Tantric mantra mas-
ter ® is a person whao is enveloped by his dreams and visions, with the goal
of Tanuric itual being to generate a sustained state of (wakeful) dreaming,
such that a Tantric ritual, when properly performed, constitutes a “perfect
dream." 1 Here, we may speak of what Sigmund Freud termed the "dream
work "™ the uantrika's ritual processing of the terrible nightmare de-
monesses cha possesshis own mind and bodythat permis him 10 e in
that grounds
.Am bemg as well as his own. This dream work, which is part and parcel
of Kaula and Tantric initiation, continues throughout the practitioner’s
career.

But dreams — or rather what one makes of dreams once one has *awak-
ened,” as dictated by one’s cultural idioms —vary widely in their content
and psychological impact. Here, a comparison between the prescriptive
and transormarive dreams and visions o two Taniic raditions —one
Kaula and th
in which high Hindu Tantra sublmutzd the transformative sexuality of
Kaula rites that were, as Obeyesekere’s and Nabokov's rescarch and analy-
sis show, commensurate with real-life experiences of many South Asians.
Here, our proof texts wil be the circa ninth- o tenth-century Brahma-
yamala (BY) """ and the 1095 c.£. Somasambhupaddhati (SSP).

The BY passage describes a series of riwally induced dreams or visions

P
and attain a number of supernatural enjoyments, including the power of
fight. Thrce ritualsare prescnted, whose increasing complexity s accom-
panied by assurances of enhanced results; here [ will only prcsuu the third
and ms claborate of the seies > As in the two. S

dlcert whethe st coramited in thase Tve sy be demating Umpede
ments 1o the success of his Kaula pracice in his present life—by meditar-
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ingon the vulvas of a crcl ]
the “viewing of his own yoni in which the yoni in question i at once the
vulva that s his meditation support and the womb of the prior existence
he is seeking to know.

“Conceming the v “viwing of s cw yonc isen now 0 the ollowing

Is
and impure nectar, [and] the [eight supematural powers) beginning with
atomicity” Here, the practitioner is instructed 10 take a group of eight
women, “the Saktis, etc., those [women] who are devoted to the [one]
tiy h
out shame and without aversion.” Next, he is to prepare an underground
chamber, equipped with a water circulation system, and a store of worship
items, food (including 100,000 sweetmeats), drinking water, and a
couch—but no fire: only an oil lamp is 0 be used to see in the dark /™ He
then arranges the eight women around himself, a each of the cardinal and
secondary directions. Then, he sexually arouses his Sakis in succession,
“effecting as many ‘rebirchs' [ie., serial acts of sexual intercourse] as his
energy allows.” This day sets the pattern for the “sequential method” that
b the eight
Sakais by day, the practitioner eats together with them by night. In this
way, he “sces the vision of his own yoni, going back over eight births."
At this point the text evokesa practice of the “Five Women of the Seal
in the context of which the most vivid visions occur, The male practi-
tioner, who is “sealed in” here by a circle of four or five women, now expe-
riences the arising of

b bs: - 11 of them very He
should not be dei h s b
feomome sepent tha s o be devoustng i, He sees  she-cat
with sharp teeth and a deformed body. Even seeing her, he ought not to
be frightened, ritual.

i b D

person who abandons his worship [out of fear), that Saksi .. kills [him).
[A demoness will say the words: “Stand up! | devour [yoult” ... He is

i @

chamber). [He will hear the words *Kill! kill! Throw out food! Draw in

ehis] sinner!” . . [and] “Get up, get up, you witless one! You are taken

by the order of the king!” Seeing these demonesses], he is not to fear,

and his mind should not depart from its meditation. The practitioner

will s dreadiul gape-mouthed forms. [There will be] buck-toothed
their them,
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jge. While this is taking p; ural expe-
riences [will] arise, one at a time. . .. His supernatural power, pervading
the triple-world, will manifest iself. When the full six months [have
pasel thre i the visle mandsaion o the g Godess

L i ild not be
feared by the possesorof mantras..... Thel comvlcnm\ iollhe pracice]
110 be carried out by the practitioner i [the midst of the circle of] the
eight [womenl. I the [crcle of| seven, nothing more than the viewing
of the yoni oceurs. In the geoup of eight, there is, without a doubt, the
daily acising of [supermundane] wisdom. Having attracted the bodies of
every one of these beings, he thereby obtains that [wisdom). He becomes
2 Viile Hero, surrounded by yonis.

he concl h of this
Virile He Yike the sup dhead
i, Jdala of femi . This
he has succeeded in doing through his "dream work,” through his ability to
‘maintain his sangfroid when assaulted by hordes of demonesses, howling
beasts with sharp teeth and long tongues seeking to drain him of his vital
essence both from without and within. This is the modus operand of the
‘modern-day tantrika, a visionary who induces possession by— o the vision
of—a divinity, through a series of “spiritual exercises" by means of which
Tower beings, usually demonesses, are driven out or brought under control
by the higher god, with whom he identifies. In fact, the configuration of
the male prictitioner at the center of a circl of cight females exacty re-
produces a Kaula representation of the “clan transmission” (/
described in the Netra Tantra and other sources, in which the male deity
Bhairava s enthroned in the heart of a lotus, on the eight petals of which
are seated eight Mmher goddexss”‘ As with the popular demonological
isac
e rancesded expries e b changed here is that the family or
clan is now comprised of superhuman families of goddesses whose powers
sustain and energize the entire universe.

power (and the male conquest) of female sexuality, represented by eight
Saktis in the Brahmayamala passage. Eight is of course the “clan number”:
through the kudayaga and other initiation rituals, Kaul

rebomn into families of the eight Mothers, which proliferated into the
broader clans of the sixty-four Yogins. In both the early Buddhist and
Hindu Tantras, one finds ritual instructions for entering into the cosmic
body of the divine clan via the powers of one of the eight Mothers, in
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initiation rites that involved possession (dueda). In the controlled envi-
sonment of the ricual,the danger of possesion by these demonic female

d
ety b=|nz their passive victim, he actively namfmm«l

Through these rites, the eight Mothers became internalized, making lhe
(male) body a temple in which to worship these powerful female entities.
Now linked to the eight parts of the practitioner's suble body, {he Moth-
. from which
they were emitied and into which they were reabsorbed. " “The notion of
" is at once retained and expanded here: the threatening female
nightmare horde, now identified with the vivifying powers of a cosmic
family (kula), is sublimated inco the mind-body complex of the male prac-
itioner. Yet the initiatory role of the Yogint never fully disappears in the
Clan traditions, a in the case of the “Great Feast” (mahotsava) of the Sid-
hasand Yogins,at which “only men and women niiaed by  Yogint
in a dream are invited. .

'A% the opposive el o b specra o e Kl 4te. Hhoeallieh
Hindu Tantric traditions in which the popular goddess-based demonolog-
ical traditions have been fully occulted by a direct male (god)-to-male
(practitioner) initiation process and transmission of the Tantric gnosis.
A case in point is the metaphysician Vasugupta (circa 825875 C.£), to
whom the supreme male deity Siva revealed himself, in a dream, in the
form of a text that became known 35 the Siwasiura, the “Aphorisms of
Siva."'® This sublimation of the feminine becomes the rule in elite brah-
manic forms of Hindu sectarian practice, in which a technique of “divine
envisioning” (divyadrst) is employed to identify directly with the supreme
male godhead.*

e Somadambhupaddhatis description of the highest Saivasiddhanta
initiation, called nirvina-diksa,'* epitomizes this censoring of the female
from high Hindu Tantric practice. The passage opens with an instruc-
tion to the Tantric guru to “install ... his disciples [for the night] ... . the
renouncers lying on a bed of pure ashes, their heads to the south, their
copknors knoted with the Sikha [mansal, and] prorected by the asra
[mantral. Afer having prayed 10 the God of Dreams, he leaves them.”
Here,a prtllmlnixv mantric protection is effected to ensure that no de-
‘monic power, no spiri of the dead, and especially no female entity invade
the space ofthe insaton or the consciountss of the Intiands, This
made clear in a number of Agamas, which, in their discussions of this ini-
tiation rite, place great emphasis on the means of protection (raksitan) of
the sleeping initiands, comparing the protective mantras to 4 citadel with
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ramparts. Two such sources mention blood offerings (bali) and blood offer-

ings to the *beings” (bhiabali

lmderpmnmgs of this ritual.

P continues s exposiion by staing hat the aim of his niia-
the

1 clear references to the demonological

ton rite
mantra o the “Litle Dréam Mar” (sopnaménasaka), the Indian equiva-
lent of the Sandman, who is here identified with Siva. This mantra,
given in the verses that follow, concludes with this prayer to Siva: “O God
of Gods! 1 beg of you to reveal to me, here in my skeep, all the acts hidden]
in my heart!”!* As Hélene Brunner notes, this prayer is made to the God
of Dreams to know whether there remain any karmic traces that may bar
their initiation on the following day. The god's reply will come in the form
of the intervening night's dreams, which must of course be interpreted
The @ekhara states the marcer aphoristically: *The guru invokes
the dream mantra n order tht they [ch disciples] have vsions in thei
slcp." This s the essence of the riual the dwpks i dreamt!
list h

karmic content the guru is called upon to interprec and o mmedy  through
riwal expiations (priyascitas), indicates that we are, in this Saivasid-
dhanta initiation, worlds away from the nightmare scenarios of the Kaula
envisionings of “one’s own yoni." Not one of the dreams has either a sex-
ual or a horrific content—they range from eating clotted milk to falling
down an empty well.'¥—preciscly because the sleeping initiands have
been protected from demonic invasions of their bodies and minds by a
“citadel of mantras.” And such is precisely the siruation in these elite tra-
ditions: no fearsome female entity troubles the sleep and dreams of the
male practitioners, whose ritual practice is quite entirely directed toward
the supreme male deity Siva and his male entourage. The “dream work”
has been elided here, with the toral sublimation, or exclusion, of the terri-
fying feminine, in favor of an unthreatening male “Sandman.” Yet these
troublesome beings recain an occult presence in these elite rituals, the

evidence of their invasive power.

Despite their differences in emphasis, we can see that these two Tantric
radisions share dhree commen approaches o cheams and visons Fir,
both require that partof their
spiriual itinerary: o a number of reasons, they must dream, Second, both
wraditions work from the same worldview that places mulitudes of dead
and demonic beings at the periphery of a hierarchized mandala governed
by a supreme deity, cither male or female. Third, both give full value to the
possession experience: for in high Hindu Tantra traditions, the ultimate
end of the vision practice is samasea, the “co-pencrration” or “mutual
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possession” of two beings— the human practicioner and the divine—un-
til they are realized to be one. However, whereas in the earlier Kaula tra-
di

beings, d here y

out from the while denying the of
the subconscious to his mind-body composite. The Yoginis have no place
in this all-male universe.

9. Sul ion of the Five M-words
have shown that high Hindu Tantra d dKaul h
internalizing the feminine or simply removing women from is sublimated
indeed, maidho has b d

these sources, what of the referents of the other four M-words, the pro-

scribed (for the puriy-conscious upper castes) substances that also gave

Kaula practice its specificity? As will be shown, these substances t0o, and

the polltion and power they represent,are dispensed with through nluzl
In the end, there

the Koula legacy n hgh ind Tntes, which becomes indisingushable

from other forms of orthodox householder religious practice.

We begin by looking at the transgressive language of the Kaula sources
themselves. When the KJAN enjoins the Kaula practitioner to eat “the
flesh, clarified butter, blood, milk, and yogurt of a cow,” in what appears to
be a conflation of an orthodox abomination (bovicide) with an orthodox
requitement (three of the paicagavya, the five pure products of the cow),
we nd ourselves n the presence of s delbecte subvesion of ochadox

f purity. A recom-
mends (hz sicalcoompen of the flesh of the pckal dog, and other im-
pure animals.!® The Viravali Tanwra, quoted by Jayaratha in his commen-

tary t0 TA 4243, undermines orthodox categories through a historical
argument, stating that “the ancient rsi ate both beef and human flesh”;
and Jayaratha quotes an unnamed source in his commentary on TA 20.10
by declaring, “Tancric adepts who are Virile Heroes should eat that which
the common man detests and, being revolting, is censorable and prohib-
ited by the scriptures.” The Brhat Samnydsa Upanisad, not a Tantric text,
simply reverses the poles of lcit and ilicit when it maintains that for the
renouncer, “clarified butter is like dogs urine, and honey is equal o liquor.
Oil is pig’s urine and broth is equal to garlic. Bean cake and the like are
cow's meat, and milk is equal to urine. With every effort, therefore, an as-
cetic should avoid clarified butter and the like. .."1%

Of course, the Kaula traditions were less concerned with shocking the
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; than they wes
i the wiermtiveelics; o the et of facing vt sl
member of the series, the clan fluid. We should also recall here that five
M-words do not belong to the original Kaula trditions. One instead finds
other sets of five—the Five Essences (paicataitva), ! Five Nectars, Five
Lamps (in Kalacakra Buddhism), " or Five Jewels (urine, semen, men-
strual blood, feces, and phlegm). A set comprised of these five, combined
with seven other prohibited foods, is termed the “Set of Tuwelve Fluids”
(dravyadvadasaka).'®* Aliernately, i is an earlier set of thice M-words,
comprised of liquor, meat, and sexual fluids, that one finds in the TA and
ccbe Tk soures Whee hoveves,aoe examines tment of the
five M-wor
e presented i ordor t b cqumed with il sobctutes.

Even when the language is subversive in these later sources, the in-
tention i casuisic. A prime example s @ hecorical sl found in the
“[The practitioner]
m.ld always o 1 e 0 o com (o) sind Aok oo lpoe

Hi m i

ra-viina 1 ¥

erwise are the ruin of their families.” Svatmaraman, however, provides his
‘own gloss on this verse: “By the word go (cow), the tongue is intended. Its
entry into [a cavity in] the palate is gomamsa-bhaksana (‘eating the flesh of
a cow). This indeed destroys the [five] great sins.” % In the later Tantric
works, one finds for each of the five M-words a ritual substitute (pratinidhi).
The Agamasira'* declares that madya, liquor, refers to the nectar inter-
nally drunk in the cranial vault at the culmination of yogic practice; that
mamsa, flesh, refers to the practitioners tongue in the yogic technique of
khecart mudsd; that matsya, fish, refers to the absorption into the medial
channel of the breaths moving in the right and left channels of the subtle
body (these breaths, styled as two fish swimming in the Ganges and Ya-
muna Rivers, are to be swallowed into the central susuamna channel, the
Sarasvati River); that mudva refers to the dawning of inner knowledge in
the sahasrara cakra, located in the eranial vault; and that maithuna, sexual
union, refers o the supreme essence (paramatatva), from which siddhis and
the knowledge of the absolute arise.”” A similar yogic interpretation is
found in the Kularnava Tantra, % which, in spite of the rhetorical glorifi-
cation of the Kaula in its opening chapter,'” shows itslf to be an alto-
ssther conventionalist work n s fourth chapee when it provides long
the referen:

the original five Mowords.

Casuistry gives rise to countercasuistry, as in the case of the Jignir-
nava, % a pre-sixteenth-century work that quite nearly reverses all of the
Agamasaa's “soft” teadings of the five M-words, no doubt to make a point
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concerning the doctrine of radical nonduality (advaya)—that is, that
there is no difference between the absolute and the lowest forms of mani-
fest being—as held by many of the Kaula schools:™!

From the perspective of one who has a consummate knowledge of
dharma and adharma, there i purity even in the things of this world. ...
“The eating of cow dung and urine . . . is prescribed as an expiation for
such sins as the murder of a brahmin, so whiat stain can there be in [hu-
man] excrement and urine ...t is by means of menstrual blood that a
body i n facegenerated. How then can vlm by meansof which ibera

tion is realized be p hy

body, s asredl ure. How i hae e el 20

But countercasuistry can, in tum, give rise (o counter-countercasuisry.
The KAN repears the verse quoted above from the Jianamava on the sub-
joct of menstrual blood and semen 2 Yer, after having effected a reductio
ad absurdum of every sort of brahmanic purity regulatian, this same source

th b

min 0 resort o in

"Thi sprc of scrupulousness and aitzntion t purly regulations, -
spired nio doubt by the real fear that contact with dangerous fluids would
destroy one’s very being, flies in the face of the fundamental Kaula and
Tantric ideologies. More than this, they epitomize the “contracted con-
sciousness” that is the antitype of the expanded god-consciousness of the
Tantric praceitioner,and they bar the path tothe powers and supernatural
enjoyments that give Tantra its specificity. The inhibitions, or sorts of
dread o fear (sanka) by which the consciousness of the orthodox brahmin
becomes contracted, have been enumerated by Jayaratha, in his TA com-
mentary on the kulaydga. They are dread of loss of identity, dread of par-
ticipation in non-Vedic rtes, s o igure Tt ncasaiin sl

read o

of flids in caste-

I rites, dread m’ h d the
other impure sites in which the Tantric ites are observed, dread of assault
or possession by the demonic beings that inhabit these sites (bhiuasaika)
and dread of the human body (arivataika), and, finally, dread of [non-
brahmanic] caregories (tatataika) 2 Finally,in a toral reversal of stan-
dard noions o demnic possssin, Ahhm.vamm. citing the Kulagah-

Tantr
with, mvemmmlm categories as so many Seizers (Grahau», “becau)e (hzv

rasmagoric pseudo-identity, contaminating and xmpnvemhmg e
egories unrelated to its essence.” These *Eight Seizers,” which combine to
create the limited persona of the orthodox householder practitioner, are
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bicth, traditional knowledge, farmily (kula),dis-
cipline, the body, one's country, conventional virtues, and wealth. 2%

In this exegetical synthesis, the ultimate referent of purity regulations,
like that of sexual practice, becomes an exalted state of consciousness.
Once again, doing becomes subsumed under knowing. Thus, while there
remains a place in the secret initiations of the Abhinavan corpus for the
consumption of prohibited foods and sexual luids, the goal of such prac-
tice has now become a breakthrough of consciousness rather than the
transformative effects of these substances themselves. Kaula practice and

pl -
chosis” religion, 7 din the use of
e Five Jowel,meptioued above:

The hesitation which prevents the majority from accepting the validicy
dentical

with the contraction which consciousness takes on when it projects
self as bound individuals and their worl. ... Such s the power ati
uted to this contact with impurity that it s believed tha it may take the
place of the conventional process of initiation (diksa) into the Kaula
cult. Inscead of that ritual the Kaula offciant may simply present the
candidate with a skull-cup containing wine and the [Five] Jewels or

her such substances. If he swallows the contents without hesitation
(4anka) he is considered t0 have artained direct realzation of conscios-
ness i its essential nature uncontaminated by conceptual or ethical
dualities (vikalpah). Termed the “consumption of the oblation” (caruprd-
Sanam) this act is listed accordingly among the contexts in which en-
lightenment may oceur without recourse to meditation, rital or any
other means of liberation.

Even as, however, Abhinavagupta allows for the ingestion of the
drauyams of the original Kaula riuals in his high Hindu Tantric synthesis,

the practice has y displaced, from the power in-
herent in the clan fluids themselves—to transform a biologically given
Fine being” (pa) int a Virile Heroor Perected Being o the tans-
notions ofpro-

priety
aesthetic d led with a sys-
tem of equivalencies between Vedic and Tanic ritual, could not help but
have a leveling effect on all later forms of Tantra, whether of the more
Kaula or Sakta “left” or the more Saiva “right"** In the end and regard-
less of Tantric theory, the impetus behind the Tantric rituals became one
of achieving parity with the Vedic rituals, with the “need to match these
orthodox rituals . . . strong enough to compromise the very beliefs which
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justified the separate existence of the Tantric system.”2 This is precisely
what has happened over the centuries. Heterodox Kaula o Tantric ritual
has 5o shaded into orthodox Vedic or Saivasiddhanta ritual as to become
indistinguishable from it, a in the case of South Indian Smérta communi-
ties. The various waves of “Tantic revival” have only further clouded the
picture. Everything becomes Tantra, because nothing is Tantza. In the late
twentieth century, New Age Tantra has rushed in to fill the vacuum.
But this s not where the story ends, nor is it where it began.




Clowptn 7

TANTRA FOR
THE NEW MILLENNIUM

With the gradual extinetion of the lineages thar constituted its fluid con-
nection back 10 s divine scurce,the practices of the Kavla became in-
d into Tantra. With
gl ooyl parvscige; Tnnmc practice became increasingly rc-
moved from its real-world referents, with its external rites being intenal-
ised, semanticized, and brahminized. From the uins ofis past, modern-day
entrepreneurs have cobbled together the patheric hybrid of New Age
“Tantric sex.” The Kaula's flame, which burned brightest in the centuries
around the twrn of the fist millennium, and which was subsequently re-
Kindled in Nepal and Bengal some five hundred yars later, has forever

hed. What of Tantra? In this book, |
zrguzd that “mainstream” religion in Somh Asia was more aptly termed
“Tantra” than bhakii. Here, what I mean by “Tantra” has litle or nothing
10 do with the sexualized ritual that gave the Kaula rites their specificity.
Rather, it s a perennial and pervasive form of eligiosity that has persisted
on the Indian subcontinent since well before the emergence of the Kaula
sects, down to the present day.

1. The Periphery of the Mandala

Asnoted in chapter 5, some of the most basic structures of Tantric or Kaula
polity have been predicated on a srategic concern with the sealing offof
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one’s boundaries. This is a concern that has permeated every level of Tan-
e prctic I the last chaprer, we saw this in the “citadel of mantras”
.h.: s tay picce with  sandard pmlxmmary sl called the “binding o
s are fenced
outside the worship mandala In (iu ux mmkas siwal techniques for
d enemies

d sy the

tole a3 defender of inhabied hum:n space. It s here that the ierce and
the Tantric man-
dales have theie plice:they e the protecto ofthe rel.

Here, it may be helpful 1o reintroduce into our discussion the typology
of the “transcendental” and “pragmatic” aspects of religion. This typology,
firs proposed in the 1960s by the anthropologist David Mandelbaum?
on the subject of village-level religious practice in India, will serve as our
theoretical bridge between what appear today to be two distinct types of
Tanic specialists and their clients, and two distinct and generally dis-

h Asia. When
omage o dhrgre gods of heir tallcon i thescontrolled stnsphin
of a religious festival or periodical riual observance, such is an example
of “transcendental” religion. When, however, an uncontrolled epidemic
breaks our in their village or territory, and the local or regional deiry of the
discase in question is worshiped to protect and save them from their affic-

tion, such e of “pragmatic” rligion. Tantric clites—kings and

their priesely specialists, householder practitioners, and so on—will gen-

erally take a " 1" approach to their religion, transacting

high gods through th template of from the

centr and the exaled concens of thse genealy rban elies, Taniric
Towerlevels of

shamans,t cetera—will generally be ca“zd upon by their clients fer heit
“pragmatic” abilitis to transact with a malevolent spiric world that has al-
ready erupted into their lives, far away from the mandala’s quiet center.
Most of pragmatic religious life in South Asia revolves around fam-
ily gods, that is, those deceased family members, distant or recent, who
have died untimely or unusual deaths. Such a death has barred their path
€0 the protcted world of lhe ancestors the happy dtad and 50 these un-
happy and find th d
dangerous existence. Because these beings inhabit the limen between the
living and the dead, they are most readily encountered in the places at
which they departed from this world: graveyards and charnel and crema-
tion grounds. As such, these stes become the privileged venues of certain
types of Tanric practice (exorcism, subjugation, killing, etc.), as described
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Fgaega Patan,
Kathaand Valley twentieh century. Photograph by David Gordon White

in gruesome detail in sacred and secular medieval literature, and graphi-
cally llustrated on the lower portions or borders of Buddhist mandala art
in particular.

In their unhappy situation, the dead will often seck to avenge them-
sclves against their family, clan, or village, and so become malevolent
shosts, the bhatpres of South Asia. The protean horde of these lesser en-
tites form or hem in the outermost finges of the great mandala that the
king, as incarnation or representative of the godhead, rules from the cen-
ter. Yet, it is one and the same mandala, the same mesocosm of interpene-

allthachy which itis viewed.
At the pragmatic outer fringes of the mandala, possession, exorcism, div-
ination, and h
ractice, and it has been in their roles as ritual healers, “psycho-
analysts,” clairvoyants, and ground-level problem solvers that popular
Tantric specialists first established and have continued to maintain the
closest ties with every level of South Asian saciety. The dark counterpart
10 these procecive pracices s ral socery o back magi,the manipu-
lation of the same | de
with the same affictions as those they are called upon to placate or elimi
nate (fig. 0.a).
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As Michel Strickmann has argued, data from throughout medieval Asia
indicate that Tantra was the province of the highest strata of Asian soci-
ety—of kings and pretenders to kingship—and that it therefore spread
downward and ourward from the elevated center to lower echelons of
sociery located at the periphery. If his reading is correct, this means that
the *sanskricaion” of medieval South Asian religous socity occurred
in addirion o, or rather In other
words, the low-caste, rural margins of medieval South Asian society would
the Tantric practices of
in much the same way that low-caste peasant communities of the nine-
teenth- and twentieth-century Hindu heartland of India have more re-
cently embraced the bhaki cults of Rama and Krsna to assert their Hindu-
ness and claim higher-caste identities and privileges. This is quite the
of the widely received notion that Tantra was a grasstoors “sha-
manic” radicion tht welled up fiom a non-Aryan pesiphery of South
Asian It the pop-
ular Tanric practices of present-day village Indias are they the rustic ves-
tiges of elite practices introduced *from above” a millennium ago, or are
they the continuation of a perennial body of practice that has remained
unchanged for millennia, and that was one of the sources, “from below:” of
the elite Taneic traditions thar emerged in the early medieval period? To
be sure, there has always been a give and rake berween elite and popular
waditions in South Asia, and as | argued in chapter 2, the very notions of
“elite’™ and “popular” break down when, since the time of the Atharva
Veda, every level of society was pracicing the same “pragmatic" religion
with regard to cerain constantsin ife— the dangers o chidbich, the
threars o d
glish capions to his translations of the hymns of the Adharva Veda shows
tha over half o these are devored to protection against disease, demonic
beings, and sorcery for aneself and one’sfamily,or for sorcery against one's
enemies:* One finds the same preoccupations in much of the earliest Kaula
literature; in addition, present-day mainstream Indian understandings of
“tantra-mantra” also identify it with exorcism, sorcery, and demonology.
What differentiates elite Tantric specialists from their nonelite coun-
terpars s nor the basic transactions they effect with their deities, but
rather the name and attributes of the deities with whom they transact.
Elite practitioners—by virtue of their higher Tantric empowerments, ex-
wal lineages, and formal instruction —are able to transact with the su-
preme teanscendent-yet-immanent deity of the Tantric universe ar the
cencer L allof the b divine,semidivine,and
e fthe king, hi
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The principal deity with whom the nonelite specialist or practitioner will
transact — some low- or intermediate-level bhitandtha (“Lord of Spirits”)
—will notbe ab:em from the elite mandals; ather, he or she will be rle-
erce turel d

tmandla of th king (and the supreme dee’s) ream Fom incursion by
‘malevolent spirits from the outside, that is, enemies.

As Largued in chapter s, the Tantric ruler is the Tantric actor par ex-
cellence, with galactic polity operating on the level of mandalas of deities

las ch les,

5

thermore, the office and person of the king have perennially constituted
the vital link between elite and nonelite forms of Tantric practice. With-
out him, the center is missing, and the phenomenon that is Tantra be-
comes cloven into two bodies o practice —the one transcendent and qui-
etistic and the other pragmatic and “shamanistic”—that appear to have
litcle or no relationship to one another. Yet, with the possible exceptions
of the kingdom of Bhutan, Nepal (now a constitutional monarchy), and
Tibet (a theoeracy in exile), there are no Tantric systems of galactic polity
temaining on the planet.

Wha effect has this lossof the center had on Tanura? It has apparently
split Tantra into o seyles o practice whose connections are barely recog-
nizable o cither practitionersor scholars. On the one hand, the powerful
Tant hilation, and so on— the
“Six Practices” (satkarméini)—have become the sole province of individu-
als practicing for their own prestige and profit, or on behalf of other indi-
viduals on a for-cash basis. In the absence of stae patronage, deployment
of these ritual technologies often amouns to lttle more than black magic.
When o longer employed in the service of the state, what had previously
been a coherent body of practice for its protection can appear o be litcle
other than a massive “protection racker” against supernatural thugs. It s in
this context that many Hindus in India today deny the relevance of Tan-
tra o their tradition, past or present, identifying what they call “untra-
mantra” as so much mumbo-jumbo.

The second body of practice that has emerged from this loss of a politi-
cal center generally involves Tantric elites. When it becomes the case that
there no longer is  royal client o support them, many of those elite spe-
cialists who had been royal chaplains or preceptors have tended to wrn
shc i ) g e il e e foe whica e
formance arena no longer exists. Closeted in monasteries or secret “piya
ooy these specialiss hve tended t elaborate Tantric theory and in
temalize, sublimate, or semanticize external Tantric practice. Taken to its
extreme, this scholasticizing tendency has removed Tantra from its this-
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worldly concerns and transformed it into an idealised and intellcctualized
inner exercise generally rescrved for an elite group of insiders.

There have been two major upshots o these developments in South
Asia. On the one hand, much of high Hindu Tantra has become highly
philosophical, and it is the case that many of the most brilliant Tantic
summa have been the work of “pure theoreticians.” Even when the lan-
guage of such forms of Tantra temains antinomian, this is  purely ritual or
philosophical antinomianism cut off from the outside world. On the other
hand, as we have ||re:dy nored, Tanic spciliss ofen have, n theab-

adop

ofhiding theic “true” Tanric dentity b:hmd a hcxde of conventional be-
havior in the public sphere. In this context, clite “Tantra has moved to-
wards the doctrinally orthodox and politically unobjectionable. . . . The
magical and shamanic powers have lost theic importance, the ‘disrep-
utable’ sexual practices are avoided, and Tantric titual has become little
more than a supplement to the ordinary Brahmanic cult. .. ** These two
steategies, of appropriating Tantric ritual technologies as means to self-
promotion and of dissimulation combined with scholasticist theorization,
only apear tobe che legacy of o difeent aditions. Infac,they ace cwo
sides of bearsa royal
‘head or device on its face.

2. Interview with a Tantrika

very village, t i city h i
Tantric entrepreneurs whose services include an often eclectic combina-
tion of astrology, yoga, exorcism, sorcery, and other problem-solving tech-
niques. Some ate the sons or disciples of other tantrikas, others self-trained
specialists, others persons with particular psvdu)loglcal disposicions that

\e spirit a
it foc healing, and others cynical charlatans.

e most sustained relationship | had with a tnoika grew out of a
chance meeting during the spring of 1090. My friend in the western Indian
city where | was staying worked in the employ of the local mahardja, whom
he counted as a friend, and who was in fact a quite close relative. Like
many of his aristocratic brethren, he enjoyed his food and drink, and as a
esult was suffeing from pains in the lower legs that | took to be gou. Like
maost of the men of his class, he was religious in a ceremonial sort of way,
publicly displaying his fealy to the god of his lincage when custom dic-
tated that he should do so, but leaving matters of daily worship to the
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women living under the roof of his family compound. Yet it was he who
told me that he had been sceing a winerika for several months with regard
0 his leg condition. This @nirika, my friend told me, had not yer deter-
mined whether or not his condition was the result of demonic possession,
and if so, whether such had been provoked by human sorcery. This was,
however, his working hypothesis, and he had told my friend that he would
be able to pronounce on the matter at their next meeting.

Asl came 10 learn, this tantrika, whom | will call Madanlal, had a city-
wide reputation as an exorcist. He called himself a tantrika, a practitioner
of Tantra, because the mantras he used to manipulate and bend demons to
his will were taken from the Tantric canon, as it had been taught to him
by his guru. Two nights a week, he offered his services pro bono to a large
and generally well-heeled clientele. He would begin shordly after he had
caten his dinner, and it would often be well past midnight before the last

he b his “clinic.” This 1l bare,
low-ceilinged underground cell located at the bottom of  staitway that led
down from the public courtyard in front of his house. On the nights when
he received clients, a brilliant reddish glow would flood up into the court-

L other times, y

trap door. Sitting at a crazy angle to the house not far from the trap door
was an old Ambassador car, covered with a tattered piece of canvas. Ma-
danlal would later tell me (it was the only time I ever saw him show pride)
that he was the sole ntrika in the entire city to drive an Ambassador:
it had been the gife of a grateful client for whom he had depossessed the
car of a demon that insisted on tapping him on the shoulder while he was
driving.

Apart from one evening when he invited me o an excellent vegetarian
dinner in his attractive home, a meal shared with himself and his two
sons—both graduate students at the local university —all of my meetings
with Madanlal took place in his shop, which faced on the same courtyard
as his home. This was a small rectangular cube, all of whose walls (includ-
ing the front window display) were lined with shelves crammed with cast
aluminum sculptures, depicting both religious and secular subjects. At the
back of the shop were a small counter and three stools; a door behind the
counter opened onto the small workshop in which Madanlal smelted,
molded, and finished his wares. This was his trade and source of income,
a gift from God, he said, in thanks for which he offered his services as a
Tantric healer to the haunted and possessed people of his community:
Madanial called his shop Madhusudana Handicrafts:this was also what it
said on his visiting card, three-fourths of which was taken up by a poly-
chrome image of the Goddess astride her tiger. On the card, next to the
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word “proprietor” was Madanlal’s legal name, with the name Madanlal in
parentheses

My original incerest in mecting Madanlal scemmed from a remark kay
aristocrat friend had
had considered himself so powerful nm he had instaled an image o 1 me
hairava benearh
died a sudden and painful dearh. What sort of person could have the cour-
age 10 step on the head of Bhairava with (what he had thought would be)
impunity? | wanted o know more abou this guru, but it was Madanlal’s
own story and many of the other stories he told me that kept me coming.
back o the Madhusudana Handicafsshop. There was, for example, the
storyof tha the then
mahirdja (this was back in the 1040s) forbade him from so much as light-
ing an oi lamp in his house for fea that he would use the i 10 proc
Th 1l deathly ill, and no
one in the country was able to heal him. At dearhs door, the maharaja had
the tanerika brought 1o him, and Madanlal’s guru's guru—using mantras
he had perfected through years of cremation-ground vigils—exorcised
the demons that were the cause of the great man's llness. Wanting to show
h e, a

The tinerika asked for two things, both prized possessions of the mahardja:
his favorite mare and his hunting rifle. It was on this ambiguous note that
Madanlals sory ended: he wouldnit tell me what his guru's guru did with
the gun and the horse. Did he simply ride offinto the sunset, or shoor the
one with the other? The true message of the story, as | understand ir, was
precisely 1o emphasize the ambiguity of the power of the Tantric pracri-
tioner, t0 give life or to destroy it, according to the whim of the true man
of power.

But it was Madanlal' accounts of his own practice thar were the most
fascinating to me. As he put it, the powers he had over bhicprets—the
spicis of the unhappy dead that haunted most of his clients—had been
gained by spending the better part of his nights, for a period of twenty
years,reciting the mantras his guru had taught him on the local cremation
ground. By his reckoning, he had recited those mantras as many as 125,000

given him dominion over a constellation of powerful male and female dei-
ties—led by Bhairava and several goddesses whose names he would nor dic
vulge —that now battled and drove away demons at Madanlal’s bidding.
As he understood r, he was ot only combating malevolent beings from
witches who,
theough dheir practice, had unleashed these demons against the human
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victims who were Madanlal’s clients. This was the power of Tantric man-
tras: they controlled the gods who controlled the spirits and demons that
possessed Madanlal’s clients.

The gods and goddesses Madanlal controlled were not different from
those controlled by the Bhopas, the low-caste or tribal “shamanic healers”
of this part of India, but there was an important difference between Ma-
danlal's and their practice. For whereas the Bhopas would "embody” these
divinities by becoming possessed by them, Madanlal controlled them from
without, through the power of his mantas. For him, this made *his” Bhai-

powerful than that of th g nsi
of their bodies, Bhairava was weaker than when he was unhindered by a
human vehicle. Another distinction, but one that Madanlal did not him-
self speak to, was the difference in socioreligious ranking beween himself
and the Bhopas. They were generally illterate adivasis (“aboriginals," “trib-
als"), whereas he, a high-caste Hindu, manipulated complex Sanskrit
mantras.

On the evening that [ had dinner with him, Madanlal showed me doc-
umentationofthe spsic word e was fighting. Pags ton rom copybooks

th characters fom o k traced acrosstheir
surface: this was “gl g that ppe:
ote homesof s clients. Photographe of eveeysot, A b scttered wih
all manner of clothing, slashed as if with razors. Women with their hair
chopped away at crazy angles—again, the work of bhiit-prets who had bro-
ken into people’s homes, people’s wardrobes and beds, to wreak their
havoc. The roof of a factory covered with stones that had rained down on
i, O of Madanlal’s ¥
demons whose effects on their | Id not b nd
oy ke, foxciaapl, bt fo e e, el e idoania,
voices inside their heads, insanity. Madanlal’s clients were haunted by
demons, whom he fought with Tantric mantras.

Yet, who was Madanlal? What was he? A rather frail, mild-mannered
man with a quiet voice. A vegetarian. A father of two sons attending uni-
versity. A successful businessman who named his shop after Visnu but
whose business card bore the image of the Goddess. A man who had spent
‘most of the nights of his adult ife on cremation grounds, reciting mantras.
A man with intimate knowledge of the pantheon of divine and demonic
beings whom he recognized by the quality of the heat and light they radi-
ated. A man who healed his clients, including members of the local aris-
teracy, in an underground cell. A man whose guru had died after walking
on the head of Bhairava. A man whose disciple, an athletic young man in
his lish. A had Tan-
wwic initiations that he was not telling me about.
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1s Madanlal not a twenty-frst-century paragon of the perennial Tantric
practitioner who has multiple social idenities and who lives simulta-
neously in several parallel worlds—the human, the divine, and the de-
monic? And if Madanlal is a twenty-first-century avarar of the tntikas of
medieval India, i he the most recen link in an unbroken line of teachers
and disciples? And where would that line have begun? In the eighth to
tenth century, in this part of India that would have been precisely the
“original” homeland of Kaula practice? Or perhaps at a much earlier time,
before the phenomenon recognizable as Tantra first emerged

3. Yoginis of the New Milleanium

Female counterparts to male inoikas like Madanlal: what has been the
fate of Yogints in South Asia? Much of the moder-day South Asian dis-
Now
as then, “Yogini “(or “Jognt,” JoginT, or “Yaksi") is a term applied to female
supernatural beings, usually of the wild forest, who demand blood sacrifice
from the humans who venture inco the wilderness lands they inhabit. So,
for example, the “jungle” of the Vindhya mouncain region of sauthem Ut-
tar Pradesh and Madhya Pradesh is the province of the Jogni who troubles
the lives of those who do not show her proper respect.’ Similarly, in the
Kulu region of Himachal Pradesh, Jognis are dread goddesses of the un-
inhabited “jungle” to whom elaborate blood offerings must be made when-
ever one of their trees is cut down. According to local raditions, every
February, all of the Jognis of the entire region, from as far away as Chamba
and Tibe, come o the villgeof Lahaul, ach scadling  cof beam s she
yak, ibex, dzo, or sheep)

rhe feast possible p o protect

chemselves from these Jognis, and to k their inhabited
space.* In southern Rajasthan the Llad (from the Sanskit a, “[Where
the Godl Ply”) temple on the utskirsof e illageof iyl emains
a living Yogini shrine, with these godd whom
shey are associated) lxlng repesened by nalumﬂy occurring stones, cov-
ered with and blood
ofcings thatsustain v heirbodies (ﬁg qb) Inall of these contexs, alure

wrath in the form of possession, disease, miscarriage, and death.

“The relationship between these supernatural or preternatural Yoginis
and human "witches,” in many ways the female counterparts of the male
ntrikas, remains as ambiguous today as it was in the medieval period. In
the Kulu Valley once again, local teaditions maintain that the leader of the
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Jognis who haunt the village of Gosal is the spirit of the circa 1500 ..
queen of a local Rajput ruler named Jhinna Rana, who, upon leamning of
the death of her husband, burned his fort (Madankor) to the ground, with
her and her ladies inside. She became a Jogai and his family built a shrine
10 her in the ruins of the fort Far more common is the identification of
living women with Yogis, that is,as witches. In Bengal dains (a vernacu-
larization of the term dakind) are human witches who serve as accomplices
to the malevolent supermatural Yogints."? An identical patten is found in
many other parts of village India, where aged, widowed, and socially mar-
ginalized women are accused of witcheraft, o consorting with the Yoginis,
and of “earing the livers"!!of their human victims when an untimely death
or some other calamity befalls a village. Like many of the unforunate
women of post-Reformation Europe and North America, accused witches
are still occasionally put to death in South Asia. G. M. Carstaire’s Death of
a Witch, a study based on thirty years of participant anthropology in the
Udaipur District of rural southern Rajasthan, is  classic account of this fa-
al dynamic.

This having been aid, not all “human” Yogints are mere scapegoats or
vietims in traditional South Asian society. In certain cases they have a
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well-defined social role that affords them a certain modicum of empower-
ment, even if they remain socially and economically excluded. A “remi-
niscence” of one such Yogini was reported recently in the daily English-
language newspaper of Kathmandu, the Rising Nepal. Under the title
“Reminiscence: Juddha Shumsher and the Sorceress,” the unsigned story

begins:

Nobody knew her name. She was just a] Yogini (nun) who had come
to Kathmandu from India on Shivaratri. During the Rana [rlegime. . . .

I passpor -
Only on such occasionls as these religious festivals] they could come to
Kathmandu for a day and visic the Pashupatinath temple. ... The her-
mits and yogis could remain for three days and leave. ... The Yogini who
had come during the reign of Juddha Shumsher . . . did nor go back to
India withlin [the] stipulated time. She roamed about the Pashupati
area for many days and surprised people with her accurate predicionls).
She was a middle-aged lady of dark complexion and wore a cotron sari,
blouse and a shawl. She smiled while speaking but anyone could guess
thar]she never cleaned her teeth. She accepeed the invitation of some
devotees if she was pleased, and went to their residence as well. But she
never entered the house and preferred 10 stay out: on a bench or under
a e in the garden.

ah .

iy of them brought loch “But
she did not accept anything and told the host to distribute it among
friends in the gard poine towards a per-

son and say to the host that the man was a criminal —he had taken a
bribe just a day before. Sometimes she would not allow a lady to touch

her he lad some rich person. Almost all
of the devotees charged by her did not stay there [sic] and quietly re-
But the

so-called Yogini was a sorceress and she was in command of an evil spirit
called Karmapinchash (kamapisaca). The then prime minister juddl\a

rumour.
e Ealmo Thapir o tapel thcorceree o g i sk o
used to scay in [the] Pashupati area and was always surrounded by devo-
tees who regarded her [a) a divine Yogini, not a sorceress

“The police chiefalso was one of her devorees and he did not dare to
arrest her immediately. He was trying to [ind] the opportunity [to beg)
the Plrime] Mliniscr] o let the divine lady remain in Nepal. ... On the
fourth day, a strange thing happened. The Prime Minister had gone to
the gardens around thel Balaju [temple] for a stroll in the evening
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wlhere he saw the sorceress on a platform under a tre. .. At that very
P Tl

Juddha Shumsher stood before her and signalled Major Thapa to come
forward. The Major ran to him with folded hands but before he could
speak, the Yogini stopped him, raising a hand. She then asked the Prime
Minister to lend her his ears so that she could tell him some matters of
importance privately. .. She whispered in his ear for three minutes and
he nodded several times. In the end, he saluted her and requested her
to temain in this country forever. ... No one knows [wlhat the divine
lady told Juddha. Some guessed that she must have told him his past and
future, otherwise he would not have cancelled his own order [to de-
port her. Afier some months the sorceress from India disappeared. . .
When Juddha abdicated in favour of Padma Shumsher and went to Ridi
in the guise of a hermit, people started spreading rumours that she
had predicted Juddha's future to him in Balaju garden. No one knows
whether this is true or not, but people, including myself, still remember
the lady who had created [a) sensation in Kathmandu more than five
decades ago.'?

Less prosaic, perhaps because more realistic, i the case of the Jogammas
(“Yoga-Mothers”) of Kamataka, who as the female servants of Yellamms,
the south Indian goddess of sterilty, are the heiresses of the former south
Indian devadast traditions as well as of Yakst mythology. Here, generally
low-caste families continue the custom of offering one of their children,
usually a daughter, to Yellamma, to serve as her servant and co-wife to the

iva.'? Revered on worship days,festival times, at marriages, and

following childbirth as representatives of this goddess, they are considered
auspicious.* More than this, Jogammas are, like Yellamma, sterile fertility
goddesses, who offer their fertility and sexuality without reproduction:
Jogammas never become mothers. This is of a piece with their role in Kar-
nataka socey,where they are prstttes. Thas, ouside o esival imes
. fo Goddess,

mg divine {akii—as xhe devadass pethaps once were—Jogammas are
treated as simple whores, “public property;” by their generally well-heeled
male cients.* One may nun:lhglm limpe,eventoda some vesige of

o e, g s Ratimi o Kl Kamml(a the ]Agammas
mimic a combat against the young men of the village with obscene ges-

wres, salacious insults, and suggestive dances. Their pantomime of battle
sometimes becomes real, with the help of alcohol, as they attempr to fend
off the spray of colored liquids sent their way by batcalions of boys. I is
also during these festival periods, puncuated by ritual reversals of the
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established order, that Jogammas will tend assert their individual dignity
and worth over and against the male society that dominates them at all
other times of the year. In an incident witnessed by Jackie Assayag in the
village of Saundatti i the southeastern comer of the Belgaum District dur-
ing the 1987 Holi festival, a group of Matangis (women closely related to
the Jogammas in status and function) began berating a man of the mer-
chant caste, circling him, insulting him, and spitting on him, with some
mimicking the sexual act. As was later learned, the reason for the uproar
was insufficient payment by the man for sexual services, to which he was
visibly accustomed.” Like the Jogammas and unlike the mysterious Yogint
who briefly rubbed shoulders with the high society of 1950s Kathmandu,
the vast majority of the “living" Yogins of South Asia are poor marginal-
ized women whose sexuality i idealized and glorified in words even as it is
exploited in practice.

Yet South Asia is beginning to witness a revalorization of the Yogin,
even if such subverts the Kaula system that first enshrined her as a living
goddess. So i i that the spiritual head of one of a “chain” of asrams estab-
lished by Tamil devotees of the gods Rama and Murukap is a woman
known by the name of Mataji Om Prakash Yogini. According to the web-
site of the Sri Ramji Ashram, one can leam the practices of Ram nam and
guru bhala there.* Nothing in the description of this south Indian neo-
bhaki shrine justifies the name or ticle of “Yogini” borne by its Mata. i care-
taker; and one may safely say that such would have been an abomination
to Sankaricarya—arguably the founder of both the orthodox Hindu de-
votional style and the Advaita Vedanta philosophy that undergirds it—
who penned a ringing condemnation of the Yogint cults in the eighth
century.”®

Once again, in the absence of a centralized Tantric “church,” “canon,”
and “pope,” people are free to plunder and reinvent the Yogint traditions
in whatever way they please, in this case to effect the bricolage that has
ben e hllmare o he soies s have told abut hemselves from

, here i But none of the de-
velopments taking place in modern- iy ot s v 1 ol
cation of the Yoginf going on in California and other Wester *Meccas” of
New Age spiricualty. So, for example, a sory from the business section of
the New York Times, with a Beaverton, Oregon, dareline, begins: “She
called herself the Yogini ... ":
She could twist her body in all kinds of ways. .. . Her body quivered
g An-
seles when she was discovered by Nike, which plastered her face across
magazines and beamed her body over television
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“We love the Yogi said . . . a spokeswoman for Nike, as she paused
a tape of the commercial in Nike's headquarters here [in Beaverton]. ...
From opening women' stores in the Los Angeles area to starting a Web
site called nikegoddess.com to creating sneakers that have a snakeskin
ook, Nike s trying to dominate a market where having a trendy image
scores more points than macho advertising

One might view this globalization of the Yogini s her final victory, a
last howling laugh against the male forces that have tried for over a mil-
lennium to domesticate her. But such would be to forget that every day,
ersatz entreprencurs of ecstasy, male and female, are sill i the business of
selling Yogini kisses.
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(i bt o sy st (A aldoenasos of it
bodha, fols. 18rs -1va (sce bibliography):; and ., “Purity and Power” (1985, p. 314
. 110;ciing Tancdloka 13,301, 320-21b; and Mo 130

33 Sanderson,"Saivim and th Tatrc Traiton” (1088), p. 66970,
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Notes to Pages 20-34

9a. See above, n. 77;
188271
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m, rom Vit Pt 3. Bros Somhid 35, amd the Hoyeir e
cardora. A passage found in several manuscript versions o the Harivama, but omitted
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7. Agarwala, “Krreika Cult” (1969), pp. 56-57, plare 23, fig. 3. CF. Gaston, Siva
st pe 12430
e Bust of a Yaksint Found” <..»n) . 8 and Agrawala, Skanda-Karekeya,
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283
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her poisoned breast: Gadon,  (1992),
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82. MBh 3.219.403b.
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b9 M 3182530

% MBh

On the el becween the Vi Kuba, the pic Ekanana (*One and
Indwistle) and the lack Kl see Cousure and Schiid, “Harivamda” . 13, 156
. 16;see also above, n. 1.

. See, for cxample, Cobum, Devi-Mahaemya,

93 SeeFlloar, Kiandmant, o 12358, o0 Fietan, Chines, Canbodion and
Arabic radito

4- I 1o o Hippoctes S D

1+ Do, Kb, 5 Ko g 92 OF v s s, pp. 78,
A he b charbr s e ol gt (racie) e na o o nd &
piece o cloch upon which figures of the Mothers (miirpata) were painted (p. 120).
. with an image of dung
n, Hind God-
e 300 Inthe MBh, o ply il ol B, Some Folk Goddene
(1938), pp- 101-2 (see below, chap. 7, n. 10). CF. Joshi, Matrkas, p. 44; and Tiwari,
‘Goddess Cus, p. 135 . 182
9. KS, Gl Schin 4.5, in Kiloap Samid, e Tewatp. 17 However n
s

.mns-«m Harper, conography, .
a. Study, pp- 92-93: Awnwdn&lmdek&ulkqa o it Ci. Aga-
i A () 99, 52293, 9 Toar Ges and Couture and
Schmid, “Harivamsia,” p. 87.See above, chap. 1,
A —
lhekmnleSh»d:&MucVMDh 321936-a1

fanava Grhya Sra 2.1 1;-15 rradplt s‘..a, 18 0d Agrea An-
oy oty Joshi, Markis,p.

Ton o sadonto Sands et st e s Kisns Kot Vi
akh 1,93
“His

102,
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goal (union with the goddess) was consummated on the sixths therefore the sixth
(Sathe) s lunar day”

Cikitsa Stha
fatery.inKatpe Sankar, o Teva oo 170-70, T e Mot St s

. part C): elsewhere,

o0 a2 157, 188). or e e, Viake Chgrawele, Ak, .53
4. Gadon, Hindu Goddess,” pp- 203-308.

1. Whke, Albenica Body, . 310017 On the Seizers in the Smm smm

by Wojastyk, .

tice (1990),pp. 1- i Arveda” (1989), appendin, p 1353,

106. iuwlu“Godd«enSaum Lmst 353-66;nd Gadon, “Hindu Goddes,”

PP- 29698, 30

and placed at the
fsot=3) She was

woslpod in the e form n Prs e bl W, . 6

107. MBh 321911

108, MBh 1.14.12b, 232,

109. See above,n. 57.

110, The Kalpih the same
the expressions noked above, in which the Youths “resolved upon Visakha's fiiel
and the host of Mothers upon that of Skanda (sam-Ki in both constructions): see
above,

s Wbzt i

quoting MBh 3.219.63 and 153,
ion” (1925-26), p. 127. The inscription reads:
“mittoam |dub:\:xm§m mznd-hm Wedcarecu bl Se e, 57

114, See above, .

15, MBh 51800 G St S 1

6. Mahabharata: Book 2, The Book of the Assembly Hall “The Book of the
R i v B G " 530 Thi opnion 1 shred by Filloat (K
‘miraiancra, p. 75). Other scholars (Sholman, Tami Temple Myths, p. 24s; Tewari, God-
dess Cus, pp. -

7. Subriand, Disgutes o e Denon 1991, 145
118. KS, Kalpa Sthana, "Revari Kalpa” 68, in ar, pp. 363~
5 The “Remat Kala” coniesthe o chptes o he e S

tha he achac angusge of e “Tvact Kalpa maydoce i t 25 forback 35 the sk

i Wb, “Zwel vediche Texte® (1855, pp. 349-53:cied i Tivar, Godds

b 145
Cambodian homalogues of the female Seizers:Fllczar, Kumavatantra, p. 155. See be-
low,chap. 3, 0. 3

121. Tambs-Lyche, Power, Profic, and Potry, p. 28 n. 24; Caldwell, Oh Terrifying

. 182

122, Shulman, Tamil Temple Myds,p. 250
123, Skandapasmira, whose description evokes the *deformed face” of a child suf-
fering from an epileptic seiaure, is identied with Visakha in Susruia Sambica 6.3

124 Pongamic gabra, occording to Filliczat, Kuamdratanira, p. 76.

125, She is also described in MBh 3.215.32-23. See above, n. 61.
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136. N caombs o 1se with og-coloed ’n’r:m blossoms: Monier-
Williams, Sanskric-Englsh ictonary, 5.
137. MBh 3219.23-a4. The ity e o e MBM; 14501 ) conioes
e 6

dk(nm:ltdmnn of the third book.
era T 19,1533, 20410
120. The Po h ch in
h Kumérat 30-31, 40, 43
13 MBh 310,45~ ;s il century commentary on Nera Tan-

e

mh. !vmv(nndwzy of possession by these various Seizers
wala, SkandarKarikesa. pp. 1011

13 Tkt Somhi a5

133 MBh 3,230 9-16. The Kumbhakoanam edicion gives che aternate reading of
Viksaka o Viksika, “Tree Woman': Tiwari, Goddess s, p. 2. See below, . 19s.

134. Markandeya Puina 3.231.52-66.

135, See listsfrom the Bhdgavaia Purina 2.10.37-39, 10.63.9-13; and Amarakota

1 See bibliography for editions

‘She iss0 named in MBh 6.60.661.

137. For example, Asdngahrdaya 6.3.1-33, edited and translated in Filliozat, Kv-

g, g =35 hissoie, whichchoely bllows S5 67120, s el

Severs,of nhch e ar mle and sven emate 30515
223180 spob ot Vst Pe 3337 (Tl Godds s p 160

138, $5627.16-20. 5 .
s

» Secabove,n 4
150 Karukeya, pp. 93-95. Thisieen on this

e AV 621033 and Kbl Strs 46,35, dicused i Toar, Goddss Cds,
pp. 6-7. 154. CF. Beon Some Folk Goddesses,” pp. 104~7; and Rao, Elements of
Hoe ety (19416 ol 1, g 390~ 00
Bh 10 7 186532100 R

R o O e

144 MBh 3.232.6 (of the Bombay edition, oy Foine, Epic Mgy,
p-227) and crtical ed., vol. 4, p 1076, appen. 1,00, 22, 113

145. See above, n. 87.

146 down o
size with the end of his ploughshare.
147. Bahuputriki seems to have had a cult of her own: Tiwari, Goddess Culss,

it S Sl b Teonpi i
e in the KS (Indriya Sthina 11.2-21.2), in Ki
5. s s ar mentioned. e of which ae Kencical 1 those
oo e it and S5
5o, K, Kalpa Schin, “Revad Kalpa 37, i i g 351-33 For the B
manic mythology of Dirghajihvi, see O'Flaherty, Taks of Sex and Viokence (1985).
Py 191-3. On Sarami, see below, . 17954

i, ed.
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151. KS, Kalpa Sthina, “Revari Kalps" 69, in Kafyapa Samhic, ed. Tewari,

o
152. KS, Kalpa Sthina, “Revart Kalpa® 6269, i ibid, p. 362-69. She is o
the subject of a Tibetan Tantric work, the Gubyignicakra: Fillioza, K
PP 14546,
153, Joshi, Matnkds, pp. 11-13; and Mallmann, Enseignemens, p. 176.
134. Fillioat, Kumdratanira, p. 6

Sod
dess” (1995). pp- 389-98. Her Tamil counterpart i the very popular Mriyamman,
whons name means “ualpox e (i) “mcche” (), See below, - 198,
199. The term mahamart is often used 1o designate cholera: Fillorar, Kia

9. 1091013 1. A number fdead T gddese v ranseing e
suffxmar

s Fillioza, Kiandratanta, p. 14,

Mmmksdh:hn-, —38: sec bibliography for edition. Both the
Bvapakid aod Skanda P e cited without reference in Filliozar, K-
maatanera, pp. 117-19.

18 ok Vi, .43 4 Fillosa, Kinaani,

565 ittt (657.4-3.6.376= ) i S which i only

Slighly from thoseof the MBh They ae Skanda the Seer, Skandipasmrs, Sako,

. Potand, Andhapatans, Sttapitan, Mukhamandika, and Naigamesa. See
above, text to . 123, 124,

160. That goddess shrines were ofien abandoned broken-down buikdings may
be adduced from the Kadambart (Bana's Kdambar, ed. Kale, p. 341), according to
ol R o e Coul wmle M s by ¢ b s ot
reses (yinuamatis) were said
babi he il ot Do, Sirieance of e o e, o 1063

-66.

o i hmnzue s Kiyna, Siupala mocks his *illing Porana and other
previous scts” MBh 2.

162 BhP 10.6.1-30- Hari
29; Radma Purina 6.245; and Visnu Purina 5.5

163 b
2 of Braverman, “Totally Soaked” (2003). The Ayurvedic sources juxtapose a °s
enific”
cile the twos Filioat, Kiamdratania, pp. 27-38.

164. These and other tknmm: Sabhas e gy the s wich e

practitioners actively s these dread demonic beings: see above,
Frigs 46 The e e St f e N T e i e

Wajastyk, "Miscarriages of Justice,”passim
o i el et el e Ly Labur P and Labn
Pouer: Women and Chidaring in ndis (London: Zed, 1989), quoting an informant

oo 1980s; quoted without page reference in Wojastyk, “Miscarriages of Jus-
e sl

166. Joshi (Markas, pp. 21, 71): one of these s housed in the Mathura Museu
(GMM. 75 i gt ‘eprecoted s i i ightcenthvcentory Pabar
i puining Filae 1d oy, ok Maers (5521, pse

Hariasa so:0.Sh s caled i in AH 6323

3 Vin
PP e sl et o pbighprghinged




Notes 1o Pages 53-55
be derived from kaufka, a word that means “owl” as well a the more generally ac-
cepeed "sheath.”
. okttt 1
Hamds, e 1. s Mo By o5 3,0, S s the Hyue
0 Ay (appen 3 0. B, lines 1-58), which also names no fewer than twenty-seven

wre of many of the names. | have wanslated krauica here (line o7) as (Sarus) crane.
following Leslie,“A Bird Bereaved" (1998), pp. 455-57.

171 Harivama, appen. 1, 10. 24, lines 107-8, 112. The same passage (lines 113~
57 Soninueswih 8 dscuionof 3 sumber of inged (prumanah) e dese
demons,including Skandagral

172, AP Yogint whose list
of the sixty-four Yoginis i nearly dentical to that found in the AP The Yogini lsts in
question are reproduced in Mallmann, Ensei . PP 292-306; the same author
docuses he conen: a hronlgy i . 9. 169-8a

T Sl T

174 MBh o.45.3-10 ot il “lss of goddess” i the MBh, Haria, var
o Punbys, i e, a0 Ausvei works, e Jsh, MRS pp. s0- 3, See
also below, nn. 17276,

175

7% M50 63, Vit o8 ignaeion B8 A

Tiwari, Goddess Cas, 2
Neva Tonm 5.5, 1 which e cites the Tomrsbhiva

177. Srimatotara
17, Hor S 35 s P sy g S st o o
vtantra, pp. 6566,
RV o i

: Vgt B ic Mythlogy, p.
o km.,u Bl 249401 Farlood I O'Faberc e o S o Vio-

T, P, Koo, . 53-54 (ssncion o AH 6.30-17),61
15 AV ¢sna AN 636 0-61
CRHN T ——
gl f the Dog:Man, p. 79.
< 5. S “Tamil Temple Myths, p. 266. For futher discussion of the theme of
the murderous,feral cow, se ibid., pp. 331-33, 358,
187. RV 67433 AV gt i il R, . 301,168, 17
185. Shulan, Tamil Tenpie M
vol. 1, pat 3, pp- 390, 304, and plnltO(X
180. Heescerman, Broken World (1903). pp- 5. 38. a0d nn. 141, 142; and Jamison,
Sacrificed Wife, p. 1501
Bttt I Thasisol Kb il ot st i
1 s only two s Oons end Arvon Recall g we. b

190.
MBh 1.31.5-16.

a female kite
Onhis mvm:d.un«,m\w.mm.u./«uuwmfvmumam Cotmeot .
191. TS 6.1.6. A sill ealier version may be adduced from Suapatha Brakr

36227, in which the rivals are named Kadrd and Suparot (*Fairfeathered").
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192. Knipe, “The Heroic Theft” (1967), pp- 337-45,
193. OFlahery, Women (1980), pp. 168, 133, 300, 302
o0 Molumon, Cooking the World (1996). pp- 285~
3 M 15 Toe st ot oud e Kombonam s
crpsofthe MBh: Trwart (Goddess Cah pp. a1 23} s thee e o Ay
is Jyesthi, (‘Eldest’), with
dian and Nepali radiions. See sbove, 163,157
196 Jatakas 50.and 307, summarized in Coomaraswamy, Yaksas, part 2, p. .
197. See below, chap. 4, an. 137-39.
198. Henry, Chant the Names of God (1988), pp. 84
199. Adams, The Western Rajputa msmu.sw),w 230-35: and Balfour, Cy-
v, "Audu:chra Sdas ol 1.3
. Bl Ls Caote (1980, . 3435 S s, .15
201 Fuller, The awrm(-m).m ot Welnbergr-Thornas,Cenes,

Po1co
303. Desivens, “Les Yogni” (19911, pp. 62, 63, 70 and Wilis, “Religious and Royal
Pattonage,”p. 57.
203, Coomamwamy‘ Yaksas, pact 1,p. 330 1
51

b
206. A bas-relief held in the Bharat Kala Bhavan (acc. no. 22318), Varanasi, de-
picts two Mothers, of which one has & human face and the other the face of & parrr
Agrawala, "E:vlv Brahmanical Sculptures™ (1971), p. 180 and fig. 347. The Matl

(AMM 2; AMM 00.G.57; AMM 33.2331) and Lu:knw (SML 60.168) Mu-

desses images, including a srics of five Mothers, all o o et
(AMM. 332330 s, Ctdogue -m.pp 575
7. Zysk, "Mantra n A . 126, On plagues of parrors, see Ron Inden,
“Cukurl and Symblic Consiations I odis (Proeon; Pioceen Umvmuv.
1978, psctp). . J03-31; e n Sa Ramoagar Rl (199,
Brbentnia Parkos w3754 wlambalaared ye st vul hecarth
ot Thecomst s o o 1351705 S bfom chop- 0060
A fascirating discussion of the relationship between this phenomenon
and the human domestication of fire can be found in Heesterman, Broken Worid,
Pp.30-21.
210. Stewart, "Encountering the Smallpox Goddess” pp. 389-g7. Skanda's con-
nection to them devolves from his sonship to Agni, ie. w e of Agni Skanda
all and

. p.
an. mma. Yogini Cult and Temples, pp. 55, 57,83
S (Filliozae, Kumr 119-20), the
Seven Si T e S A of Mabarain e

- MBh 3.219.24-35 names nine Seizers and then speaks of a total of eighteen
(whih ichudes shar conirals e e e 1 55 6745 S above, . 35
214, The AV (19.9.7) mentions the grahas moving in the sky: however, there is no
basis for determining that it is planets rather than birds that are intended here. The
MBh (13,14.156, 14.43.6) names Surya as the “greatest of the grahas” in a sense that
clearly means “heavenly body," but does not mention the nine grahas; frthermore, no
b Jationshi 7t

289
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week or the signs of the zodiac: Kane, History of Dharmaastra, and ed. (1974), vol. 5,
Bt
215. Kaye, Hindu Astronomsy (1924), vol. 18, p. 36;cited in Markel, Origin (1995),

[
316, Markel, On(m D16
217, bid., p. 164,
8. Tl g s g Taved Moérsid Chd Sl (1574 o 141
. P-I,lnAmnSculp (1986-88), vol. 2 (4.0. 700-1800), p. 194, plate 93
isagara, Ocean d. Penser (1934 -38), vol. 4, p. 69 n. Penzer
Yok uamber 16 6 14: I o chagir on archiecure,the B Samhi (53 S5
Pames Carakl, Vidart (Bidah), Po
b e S Al TS Gt ol 1 Bt s b o
Irenha d i alan

210, Slusser, Nepal Mandala (1983). vol. 1, pp- 344-45.
Brhat Sambita 48.26 and Visnudharmouara Purdna 1227 (Mothers), 228
«m.m, 231-32 s bt dicawed s The G G, . 15455
‘Regional Variations,” pp. 240 n. 2. 243 n. 35. Cf. Markel, Origin,

oo,
223 Bruner Tan duNotdp. 13,
24 elgous Imagery of Khajuraho (1996), p 165. This “reversal is likely
o e o s o he oer ot 4 vyl b of e Kooy
temple, 35 opposed to the Vaisnavism of the Dhangadeva, the royal patron of the
Lok enple. On Dhatgrdes e blow cop. . 16, e
Sece above, n. 42. Cf. Agrawala, Skanda-Kartckeya, p.
ot Bl Kindraaa, . 19-20. This s 3 s oﬁwelvz&kand‘ Seers,

e s T
227. Described in detal (as the agoth chapeer) by Mani, Puranic Er
(106; English trans. 1975, 1903), 5.
the Grahis described in AP 209
the Yoginis of the Bheraghat temple: Mallmann, Enscignements, p. 306, Chapters 72~
103 of the AP are copied from the 107 or 1096 c.6. Somatambhupaddhati (SSP, ed.
1998],pp.

his chapter 2 wel, which has close connections to the tenth- to eleventh-century
KM, is also post-eleventh century.
8.

Texts 1 and 3, likely later works than text 2, the Tickakintalpa, present simila sys-

tems, based on the seven-day week and the twenty-seven lunar mansions (naksatras):
these, however, arc
Tantras having the word dakini n their tile; in mlnﬁ. the term s very common in
B Tric vk, inwhic the e gt s ol uen. Al f he ko
o presovedhee s dw o Heremarn Bt The S Colld Dk
16970 P 5357 which sl oot ncricl scon pbv oo
(pp. 68-75). Texts 2 and 3 are forthcoming in the same journal texts 4 and 5 of this
codexmecnatbe gl

9. Klein, “Nondualism and the Great Blss Queen;” p. 79. On dakinis,see below,

chap 5. 6, 79, 4,18

230. Fillcza, Kumaratanta, po. 69-70.

231 KS, =Ipa Sthana, “Revats K-lp- 47, in Katyapa Samhia, ed. Tewari,
9. 359603 AP 53, discussed in Mallmann, Enseignemerns, pp. 6-7, 176 Mallmann
[ four i given
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in e, in pradaksina
order.

232. He is named Martanda Bhairava, the solar form of Bhairava, in AP 3o1.1b:
however, m e clevenih-century addition (@ the “core” ext: Mallmani, En-

signemens,

Hiopur and Rarpue o n Ortm: b ly s u the cotrof he nwmmm

raghac Yogini temples: Religous Imagery of Ki 86, 86;

S Tenglef O mw-»mv,w 35, 40;and Mallmann, Emn‘mmu [

97-68. 170. the cener.
Fortextual eferencestothis configuraion, see below, chap. 7,1, 7.

233 Haper, emagapy. . 165, refeming o he il of Mrks surunding e

tion from the K:lhrmndu Vn]l!v Lidke, "Goddess.” p. 141. "
234. Bhaicava is described in this role in dosens of medieval sources: Mallman,
Enseignements, p. 173; Debejia, Yogini Cult and Temples, pp. 35, 40. On the king as cakra-
elow, ch b

ow,chap 8. 0. 176,
335. Curiously, a passage from the KJAN (7.15a) instruets a pracetioner 1o betake
himself 10 a *place of the Yoginis” (yognisthinam) that s “dark and black in color,”
X cempl

below,chap. 8, 174
236. Mallmann, Enseignements, pp. 103-5, 1516, 176.
Do, Reious Inagery of Ko, p. 7

yogini1 hrm.
39. M. R. Kale’s notes co his edition of the Dadakunaracaria (1966), chap. 6,

p. 1703 cited in Dehejia, Yogint Cule and Tempes, p. 17.

240, i ‘Bhakeapur, Nepal,

June 4, 1999.
241. Her Buddhist legend is retold in Coomanuny Yakas, p. g. Cf. Filiozs,
Kumdaiantr, pp. 149~o and Joshi, Mairkds, pp. 74
v A goddcn of the Harl type lars & pieary vl n the Bt myth of s
dha: see below, chap. 7, . 10.
245 B, Ssome Pk om0, Kok b I Suk,
Durga is amudkha i the “Durga Stotra” of the MBh (Bhismaparvan, ap-
pbronrorndii Ry
24- Towc, G s . 3- O Ngames. s shove .6
w Strickmann, Mantras et mandarins, p. 24
6. Markandeya Purina 48.103-4, 107-9 m 266 of Pargier’s editon; cited in
Tm. - Goddes Culs pp. 4-3).CI. Agrawala, Ancien, p.8a.
7. Harsocaria (ucchvisa 4, lins 6-7): “The o urses danced encirled by a

and deal peaple, with laughing umumed faces™ (The Harshacaria of Banabbata, and
o e Kiveligsl. echvtn 1.7 s oot 526, n e o
graphi

ame fme) e rounded by ..,l...u; wam. ‘Goddess Cules, pp. 7-

jand Al

o Goddess Cals, p. 52. Kubj o
MamMmbMvm Timmx 3 75 Dyczkowski, ’Kuhukl Kalt, Tripura and Trika,"
i
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248 Mgl Caloe (1951 .8 (ecribing hkding o F 0,20 image of
Harit). Haric
i b Yakas, plate 15,
T s s oMt s o) e B0 B 5 B
. pp. 6264 and Schastok, Samalay Scwdpuaes, igs. 00, 115 Fordis-
cusion, see Sutherland, Diuserof he Demon, . o345 i Mo, . 7577
ind Agwals, Casdos, b S0 In Tomi, radiion the s Kukis e temed
e Ykt itherss S, Tl Tomple e
o Do Nz Ot s ot s
250. Discussed in Coomaraswarny, Yakias,
PP 139-31
= swm.,mm, G Dhaan, Morkr Goddess . 189 146
. i The Ramayana of Viimik, teans. snd ed.
c..umnm» "o .,anmnuw 172-75.
135 quoted in Sutherland, Disguiesof the Demon, p. 55; and
e o T 30 a0 Hoplio,Ep Mkl .41
5t s ot Pt
79-37,trans. Ge‘;l(mu).w 54-57.Fora Tamil varian, see
Slwlnun Tani Tenple My, o

ind Filliozat, Kumdratanira,

Yaksas, vol
e g 235 B S, e b Do, PP 19-40.

257. Coomaraswamy, Yaksas, vol 1,p. 16.

258. Kapferer, Celebraiion of Demors, 2nd . (1901).

259. Valthassa Jaaka (no. 196), discussed in Sutherland, Disgises of the Demon,
P13

260, Telapata Jataka (vo. 96), translated in Sutherland, Disguises of the Demon,
Pp-138-39.

0, S s A 1 31
35-

:s: ‘Caldwell, Oh Terfying Mother, p. 182.

e ek (. 33}, dicsed in Suherand, Dguses of e Demon,

.
263. Coomaraswamy, Yaksas, vol. 1, pp. 17-20, i Religious Imagery of
Kool o5 8385 2 Mlbon, Erprements, 5
28 Ram. S
Ynlqmvnlxppﬂ— Hopkins, Epic Mythology, p. 142. See
,L«,wah,,

7. Schasck, Samali Supnis, g 59,65 70. S st Harpe,lonogohy,

268. Caldwell, Oh Terrifying Mother, p.
269. Schastok, Samalaf Seudptres, p. 1., Melsr, egona! Vaistions? p. 240
n.27.343 . 35;and Muw.w pp-9-
el O Terping Mothe, pp. 1
71 a Tantra (Hindu version: mh.uqnphvbnuu.sn Fora
dceon e Bbnenann, B Deis and Morint (0,
272, Sutherland, Disgutes o the 146.
273. Deheja, Yogini Cult and Temples, p. 3. Sec, or example, KSS 8.6.16:2b-187b:
a3y sy See also below, chap. 7, . 79.
o Goct, Hinal sm(.w.d- (1974).p. 108
375, OFiahrey Womm, oo
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1. For 2 discusion, see Weinberger-Thomas, Aske of Immoralic, pp. 210-14;
‘Calduell, Oh Terribe Mothr,esp.pp- 11423, 131-43; and Bhattacharyya,Indan Pu
ey R, and s . 180, . 11

2. Khan, “Deus rites tantriques” (109

e rain Dl vam!Cuhnvddea #p. 5557 Carsairs, Death
a[nleh(lvﬂJ). 2

7
5 Siedenon, -Purty and Powe gp. 198-09, 2056, 311
T Taiton S .1 e i S “lnd Cue
7. White, Alchenical Body, pp. 2526, 339~ 4
&RV 10858300 3433, dscred i Merak, “Marial Expectatons” (1992,
- 57-58.
9. Atharea Veda 14.1-2, discussed ibd.,pp. 59=63.
pi (1978 p 207

v
13. Caldwell, Oh Terrble Mother, w us i R —

s o
e Al Kumarlox Vi Sk
3. I adicion t Inda and Nepal, pubeny foc found in r Lanka, among borh
Hindu and Muslim pupul:mxu‘ appear 0 reflect similar concers and bet

far patierns of belief and practi

 McGilvray, "Sexval Power and Fertility” (1982),
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vol. 7.p. 3318).

105, TA 20 4
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269, Ui form of the

accepts “lefover” ofcrings of menses swined clothing: Kinsley, Tanric Visions (1997),
p. 216. See below, chap. . n. 17,
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10. Tambs-Lyche, Pouer, Profc, and Poetry, p. 41
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12. Manasollasa 2.8.696, cited in Gupta and Gombrich, “Kings, Power and the
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Toffn, Le Palis et e empl, p. 43 n. 23. CI. Dyczkowski, “Kubjika, Kali, Tripurd and
T sz..,.d wt.m.p- Thomn.AlAc P.87.fora Rajasthan parale
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55 Sharma, Temple of C}

35 Des, Relms g of i, p. ; Dhefn, Yoo Culk and Temles
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12s. Tnlﬁn.hhhhukmwk Pp. 215,216,223

126. Ibid, pp. 24-25
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3, 315716, 318-30, 323-24.

s s ot e,
130. Dyeakowski, “Kubjika, Kalf, Tripurd and Teika," . 2.

131 This i because, unlike the Malla kings before them —whose link to Taleju
was diret, since she was their ln ,m..ul_mﬁnhkmadmm
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143. KSS 18.5.3-23, especially verses 15b-16b. See also KSS 18.23-3;
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151. See above, n. 117. Compounds containing the term “yoga” seem to have had
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52 Ramanu, S 23557 e N Kipathos ond Kolam
bhas, .
o5, Sandenen, Mesniog T-mmknluxl . 79-60; citing Svacchanda Tantra
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155. Dehejia, Vogint Cule and Tempe, p.
156. Dycskowski, Canen, p. 6: nnnﬁTkan:nHuAnd Indian Ce, by K. K.
1949), p- 204.

33

xss
Vogadrytisamucchaya, w. 223; quoted and discussed in Chapple, “Haribhadras
Anlly:u (1098). pp. 22, 24,
10:36,37,39, . ed. Durga-
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praed and Faab (1891, gty Kaudagolais 2 likely variation on kundagolaka, dis-
cussed above, chap. 3,
159. Minor Works vaxmmAmed st-.mm al. (1961), introduction. p. 1
bid..
0 5. 33532 The same auhor portraya kg be-

‘Gombrich, “Kings, Power and the Goddess
. Lines 300 the Hanaparvasa locapion o he Chiharina ki Vigs
hapala, discussed in Pathak, Saiva Culs (1960), pp. 27-28.
163, Sharma, ed., Kalaciri, vol. 3, p. 305.
164, Fora discussion )
latc-tench Davis,“Inscriptions of
De.

" pp. 131~
sa, Relgous Imagery of Khajuraho, pp. 57-6o.

165. Dubois, Mocurs (185)

16. On the Tantric practice of colonial-period Vaignava sectarians, see above,
chap. 1,n. 23,

Yo Dubots Mosin,po- 243 5 Tas

168 Maur, L' Inde philscp

oo, Th w837 o e by ller Otcgain Pover fthe Scrt Rial”
(1990), pp- 53-54-

SecAn thesinive panmcin G oepcn e v onkd by i b
tween diferent Tantric teachers: see for example Brunner, “Tantra du Nord." p. 161,
dosing N T 153 prtaiios

171. Sanderson, “Saivism: Sttt Kashmic” (1986), vol. 13, p. 1

7 Soderon Pty ok P . o5 . Voo T i
wl"p. 78

6
1. See above, chap. 4, n. 105.
2. See above, chap. 5, n. 8.
3. The Cha prer 1 (n 7).

ms:dmihnven\vsunm‘ Hopkuns, Epsc Mythology. p. 186.
Amarakoda 1.1.¢

scncapherc (God-Men') and vdyarsas ("Wisdom Kings), whase satus
as well was mm\mbk bv hum-ns through esoteric practice: Pryluski, "Hommes-
Diewx” (1938),pp. 1

6. The long L\mwndm[ wall of the Mallikaryuna temple at Srisailam, wﬂbﬁbly

‘dhas: Shaw, “Srisailam” (1997), pp. 161-78. On Siddhesvara temples in western In-
dia, see White, Alhemical Body, pp. 60, 95-96; on the same in Orisa, see Smith,
" (1991), 9. 940 lso above, ch ek

.65
: (i SRR

& Sk, o Vechinaan tiozi)

0. Srisailam, a sacred mountain located in the Kumool discict of Andhra Pradesh
e cemral Decan,  he e of e o Swasouteen poinges (inga o ghe')
over which stands the Mallikiryuna temple. It has, since at leasc the time of the
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b PR oy Alcheical Body, 110-12.
Ta

centry ok by Shkiha Noglfuna (i, Iy, o s
119251, pp. 264-390). Much of this work is litcle more than a plagiarization of the
Manira Khanda of the Rastatndkara of Nityanatha Siddha. This lacter
chemical classical, whose fifth portion, the (unedited) Mantra Khand
voted to Tantric sorcery.

ed earler in this text, who
ot vry il 4 Nk, Sl O, e S, e Whim, Al Bod
chap g pars 3, b chap, . pans 14
13. Kaviea, Tanorik Sadhana (lwoL P 392 Bindusadhand refers 1 practices in-
s i

Caryapida 1.36b-37, 4ob-g13, trans. Brunner-Lachaux
(1580, 364, 36 Th e et Tamenison e elong b1 he e
<ofthe oame) and the

|m.....,.mms.aah.|<.uw. Dyczkowski, Canon, p. 65
5. Sanderson, “Purity and Power.”p. 214 n. 110

ing TA 13,301, 320 -21b;and

e
15. KIAN 2264,
Throughout, the KIAN gives the reading of ksara, which 1 emend 1o kserra.
o3 The KISH ok i the seuiog of sl e e cxper. i

16, KINN g.18-4a. Much of s e descly punlled o he st
of the twelfth- 1o thi . the circa twelfth-

century Srmatotara Tantra

19 , o placing
syllables identifed with Siddhas outside of a mandala,see below, n. 1. The same seed
manuras are dentified with a Yogint i certain recensions of the Harivaméa: see above,

chap.2,0.3.
20 On names ending in 7 n e mdum-s, see Dyczkowski, Canon, p.
21. KJAN p.6a—t0a. The m e et o i e

which e hundired g of s sondi v the Srerhands s e Kaol b

of RV 10.90.1? Compare this measure with those found in the Kubikamata: below,
chap. 8, nn. 18-20.
22 KIiN g.11-15

.
24. KJAN 2.69-7b, 10a.
25. This chaper appears to b the source of ten verses of the 1131 ¢.&. Manasolisa
(-ogt- o) secabon,chp 5,03
S, 42815 Mbinokls 15455 s Kmmarih commen

27. KIAN 8.6-7.
WIKINER o Knie
his commentary on Netr
30, KIRNS. 10158, I 1§ imagesthr ar being described here, e is reminded

jives a similar summary of the types of Yoginis in

with the fifty-two Birs—Viras) at the Lilad temple located on the outskirts s
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e fig. o
30. KIAN 8.16b-17b. CI. HT 1.7.13-16: TA 20.30: Manasollsa 518,958 60b;
Stmatonara Py, MSLMSS no. 172 o b, hnes 3-5.
Kubjika
works held n the Man Singh Library a Jodhpur: see White, Alchemical Body.p. 156.
[ have relied on Schwartzberg, ed., Hisiorical Atas (p. 23, pl. C.3: and p. 27, p.
1.3 o oy HereRcaion o e pckable ocatons o et s
31. KIN 8.16-18. Each okda; sid cach
u(m«d«! by the seed mantcas rim 41 i
makhya is the name of an ancient and importa 55 shrine in the
G-uh:n Banr of A, S b oy o n.e mm many have men
Uddyina in at Valley
e oy seventeenth century i oo G Wendbes od.vm with
i Lifeof

edbogune, siols dut radaron by Dud Tempkmlm 5. 7% Arvoda is
Moun A I the Svoh Disic of western . This s at variance with most
Tancric works, which replace Arvuda with v wheh usually locared in the
upper Punjob. The Manasolasa (5,18 958) substitutes Ujjayint (Ujjin) for Arvuda.

33. KJAN B.19-220.

34 KiiN 8a.

35. KJAN s

35 KON B gma6s They are e, Mt K, Visovs, Vaah,
Vajeahasta, Yogeévari, and Aghorest.

37. KIN

38. On the origins of these three Sakis, sce below, chap. 8, n. 87.

3 KN sousa-on CL KN o .a,

Beunner- 1963),p. it On the sadhaka
in pull‘uhr,wtld g Sidhla, penonnas U 13753 . 41-43,ad W,
“Place of Yoga.

o KIN aagh

42 OFlahenty, Dreans, p. 203.

43 Sontheimer, Pastoral Deiies, p. on: Vaudeville, Myths, Sainis and Legends,
£p- 72-92, 187-96. The names and cults of Khandobd and Murukan closely relate
them o Skanda, O Ramgu s ks L (187), 5.5 05

4. Narain, “Gagesa.” pp. 25, 34: RV 2.12.2.

ed. Singh (1805), p. 241.O
Maharashia, see Sontheimer, Pastoral Deie, pp- 23, 94-95.

4 isalso
sy oo n ot vl conal s e i onogaly o west

7. Sontheimer, Pas . 55. 91293, 187-0% Lecomte Tioune, “Des
Dt e sty (m;.w‘ u.,m. . 159-63; and Chamba Suate with Maps, 1904
(1910), pp- 183-84.

upon the meticlous work of the Jodhpurbased historan Bhagavailal Sharma: S o

count dlhe events -m transpited at Jalore are ibid., p. 14762 and notes.

ap/ltan ki sudbi e
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., p. 154, quoting Jalandhar Carit,

na lok pher/ dil ikhyau nath pracsp gherl
Pp-6-7.

51. “nith

ker/ subh ghart muharac sudh ver// pasin gt sukumir param dedipyaman jug caran
rany/ .. | nep e mamk cadhay main kom mile i nath ay/": Jlandhar Cari,
P 7 quor .,.h.a 5. Ct. Jolandbhar Carie Granih, Gu. Sam. 2 K, p. 35, quoted

5. d .y, 148
Sharma, $r J mmm Pp- 71-72. In addition o the Black Bee Cave, a

well tha
Raneévara Mahadev were. :\le-dy insitw on Kalashac

34. The language of the Mahardja Man s.-dmm,n (ed. Bha ool . )
vague here:
5487 538 bt Hanchtodtgave i o i the i o Ayes Dev Nich,who
was performing his worship service.”) It is not said whether the order was given face-
to-face orin a dream,
'55. Sharma, Sit Julandharanach, pp. 155 ~56.
56. “deh bhi wl(hmayl ithoupalaps bt landbarnaih hupe” (ibid pp. 15961

g Jalandhar 9.

quoc
o7 dpp. o 6~ 79 The 1y Census Report ofMarwar ot H. H. Wikon

wheniaatstha e Nachare 3 repectable nder i e Kanphata) Jogs nd

of Jogesh ol

" Singh, Castes of Maruer (1804: ol

55. ey i bt o s

gani taim mmm param rip prdcin "

59 s, p. 91

6. Sukla, KthﬁmﬂkﬁSﬂmml&Dﬂmﬂ(lW}rDlﬁ ”

1. Ram, R Ditics s, Ao (1568, . 65

lundur Narh.

itsimpor Indi
wt (hxv

63. Dighy, ‘-r»maur.mm.w.llwm.:w 12824

64. | have discussed this beloat ac gt Abbemied
Body. esp. pp. 110~

& Sonceiner, Pyl D, .04

6. Shaw, "Sriailr

. Soncheimer, Pasoral D, - 91-93. The Kunuba are a dominant caste of

v , Forbes, Ras-Mala, vol. 1,p. 109.

Pl Db, p. 103,

™ o w .m, 4 s
w *Srisa

p. 161-6:

d& ding to D
Oniclogy [1971), p. 62-63) to roughly benween the second century n.c.5. and iy
century e He

text that was grafted onto an earler source. Other sources include the second: to
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fourth-century Tattvartha Sitra of Umasvati; the sixth-century Digambar Tiloyapannatti
o Yismabhe leerccsanry ik of the Diabara Nemcande wd the
welfthcentury he Sverambara Candrasuri. E-mail rom
Johe nCnn. Dtnluwn Umver!lM Alxmn 1996.

Kosmographie, p. 215, and table, p. 218

b are subdivided, once again by four elephant:tusk-shaped rang
the it peak o each rang s named Sidhatanakot. So. o example, P va.\-mu

ran of Purvavideha is Kaccha, on the eastern rim of which is the Citrakafa mountain
ki

range,
uc.lde-ddhiymn:kn\:hhmd PP 237-30).

8o. Ibid.,p.2:
o H'ultylnd Wuudw:rd . Catoraphy (1992, . 96
, bel

Py

5. Encrdpeiof Rigin e Edes, o Hosdgs 1908 .. ‘Al the Bk
k)b Hewon ool 2 600100 The Suloos el oo et s che
Khotan R te, Myhs of
rerature ot the S

he Dog Man, pp. 123-33, The lightly ee Dharmtas

ain pillar fanking Meru to the north: Kirfel, aphic, p
e s ey s o P P
£ 7. See chap. 4, nn. 45-50.
5. Kirfl, Kosmographie, p. 1
4 Harey an Woodvard, Carogaphy, . 356

It ech Kloctal, “Maps of Time”

88. Kndzl Kmmﬂﬂﬂﬂbw

8 Calamd oty Comeloy, . 31 lhstrcd, . 2.

o I

91 Th:-v s I pusuble connection here with the triple-peaked Mount Stagavan,

eclipic: Kloeal, “Maps of Time.” p. 133-34. Sec below, . 135.
92. Vishnu Purdna, tans. Wilson (1840: reprin, 1961), pp. 17576 1. 3.
93. Brah e 3.4:3.74-75 78 3.4.33 68
94 Cited without source reference in
5. Kol "iag of Tine” P 2616 44436 he mivclbe 1t ogic
of projectiont by which that instrument was used to measure the movements of the
stars,sun, and moon. On the eveoqunu.s«hehw s
6. BhP 2.2.19b-a1b, See below, chap. 7, n.
97 Thi ekl i e on ik, w..kv.mm-mm),pp 139-70.
o8 I

. o i

813,
o3 BAP Jaatboasb
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104, BhP2.223b
105 31459.3:146.
kins, Epic Myiholog, p. 186,
106, Mairi Uy it
inthe hearc
hue. Alot arises one of these, which piercing through the suris round disk, on to the
Fealsewad Sita "C. the n
s.c.e Chind
Going up by it,
ity The others are for departing in various directions”

120 The Viss Purnapimnp s ol ot v im0 K B
rate Sadhand i Dhir, . 5. The Swchands Tona m(emw:e s paraphrased in TA
E139b-6o, 6 dscussed 1 Dyckowski,-Sacred Geography” (1998) b 3.

o KM 1535 to, dcimed o HellprsSeies Sy of the Five Cabras,
Pp- 179-80; and Dyczkowski, "Sacred Geography” pp. 23-

e Dy(xkowsk- "Kublika the Ercc Godes 133 and i "Sa st
Py pp. 6 7. The fiftech phoneme, kia, is i fact locaced outside of the riangle,
Povie s doncurae poin, Maniid wth the Kiuwopa b (i .6 and .y
Here,

gmhkx:ud “outside of the mandala,"according to KJAN: e
e T

che gods are absorbed at the end of
o e ot e e e s G R
18236
115, TA 8.1135. In his commentary,Jayaratha incicates selected passages bor-
Tanira (10.424-
appears b the Ramayana: Hopkins, Epic Mthology
6 Vorona in TR 8.138, bt st CLigna Linbed) in VT 1046,

the “lowest-level the winds of the mind
G 3

117. TA 8.133, The names of these Siddhas are [golrocand, ajana, and bhasma.
G ¥
L™

8.

no. T "Ralvlri:l\l Mm‘mn cmsmum chopees o dhrouh 13 o he he
«

ey~ Yirnpied S
B, he ok of o B e i i e el iRl et

Foren a«.z.awa,, H.m meo{mnmum).w 66-67, Hazrs, Sudes n the
Cularal History (1964), appen. 3
e e Hentliculon of Relvatssnd Gorares s e, Prnbic ncylpe-
5. “Gomanta 1" p. 204.
7. The pugeconceng Ootaon s b ol e By s e
The Jour-
) sovends 7 and all ok
appendix 18, found in P s wlmwo 507). it Encydo-
pedia, 5. *Gomanta " p. 20
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123 H ittt ,of which
[ kpucily inds 3G a farthe g
Lines

thebate s o e 8
sppen. 18, lines 44
s o _«u FLES 34bl.1 u.‘ vn'm seemingly finds himself identified with

yiesat i

126, Samyama o e oy e YE S A RO

e the colminaing sk o soge of Pl

m.YmSmm\ amum\h Yoga Phiosphy. . and rans. Aanva (1981), ro
L 1. 150)follows . W.

portion TS e

nam
1. Yogs S f Pual Yoga Phdowply. e s s, Acuoy. . 308, Thin s
md....m..gm ch-century Sia Samhid (4.46; 5,202, 204).

- Klocel Maps o Tune? . 132

3. Ibid 3

132, Ibid.p. 1

135 1. 190 This posur b inilar o thas of e Zodiacl Man,whelooksup

134. 10id.pp. 14445, 137-38; my emphasis. A Buddhist paallel may be adduced
(o
Pryluk, o

135. Vernant, Mythe e pensée (1981) vol. 1, pp- 95114,

Chapter 7

+. Mallmann, Enseignements, pp. 2-3, 67, 169-82. The Agni Purana’s account of
the Mothers, in chapter 50, concems the *standard” Seven Mothers; the same chap-
e (verses 30-37) describes the “Matemal Group of Eight” (ambistaka), who are
bypostases of Camunda, the last and most important of the Seven Mothers: ibid.,

- 150-57.

2. AP 52.6b. This lis and descrption are virtually identical to those found in the

Mayadiik, cited by Heradsiunder the tne of Carubsastyognirapent: Mallmann, En-
5, p. 170. Synopric lsts fmn the three sources are found ibid., pp. 304-5,

3 Mnllmam\. Ercmens, .

& KION 23127, b, The Ruocadamani Tonera (7.476) makes eendialy the
e saiemens “The snimal Sokti, the humen Sakei, and also the bird Sakei are
thereby worshiped.”

5. See above, chap.2,n.210.

5 Othmv.Wmn 52-90-91.Se sbove,chap 2. 0.375

374455 113, 630.16-20, Coomarwary (Ykar op
i T e ecogeise inthe wnbip of e g e
e with g e gt the racral sourceof the Bk el common

Kusina period."
8. KSS 1.6.78-6a.
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MBh 2 m 10-50, 2.17.1-6; summarized in Mahabtarata, trans. van Buitenen,
i
o MER (Coleus 4 2.18.1-6, reproduced snd wansloted i Brecles “Some
ok Goddewses” pp. 1or-3, | have modibed Bantrjeas ranlaion. See ako MBh
2.16.36-42 (cricical edition). See above, chap. 2, nn. 83-106, 241-51. The goddess
Ekinama employs the same Ahmdm\vu powers to deceive Kamsa in Harivarda

.
1 MBh 2163839, Jard' narme ey b emed tohose of it and it Ag
bt . p. 33

Frrigmeas

1. Ragaarangni 3.65b-117b, wans. Stein, Kalhana's Réjtarangi (1900; repint,
1970 ok 15p 6165, iblogaphy o Sk on v sy modded
Set s S

2
janadaododghrsiaghansavgharankrtaih can-
dadimars nighosarghargharam srucavandhvanien .
ndhiyarminasarvangam kankalar yoginTganaihy."
04ab: “ckamekam svamangam ca vinidhdya ksanidathal kuo
m..m el ot el
108 b by 2 yheschan sknstlabils

St eiotshoped P me o body, the description of
ich i evocations of jackals.

18. There is 2 relationship here between the iconography of $iva as the corpse
(dava)

h

store corpses to life through sexual intercourse
19. Netra Tanira 20.4b—10b; see below, nn. 81, 106, 10
2 Donsbdon, Prplo Apocogec Exviin? pesn 54.Secabove, . .
21. Sanderson, *Saivism and the Tanuric Tradition,”
= Lam accul o Seven Cllngfor inging this “mardisinecon o my s
Universicy of

m..;m on March . 590 el Flud Typloges in Ealy Tores
33. Sanderson, “Purity and Power,” . 201
24. Eliade, Shamanism (1972), pp- 411-12.
2. Gited in Elde, Myt Dreans, et (g 108
8 1.7.9.cited in Eliade,
37 Bk, od. i e, Johraio an e, (s 3972}, vo. 1 4
vol. 3, p. 64: “purusac apa b (Bud-

dhacarica 5.16b).
22 Bickhacit .1 1
20 RV tontan s ;e (6. 7, in i Voo o OFlhery o, 13758
1o Iids 138 . . A el combinion of themes s e i A Veda

1156 [The munl epir 20 b ccean, the este e th westen.- endecig
i oL iy d e Gandharvas ... and the wild by
6.47.7.9~7; in Mahdvansa, trans. Geiger, pp. 5
& S, Dlutas of b Diaame . 1463 Kephee, ot . 167,165
Sec above, chap. yose
53. Yoga Satea yasa (in
BNt ol b el oy kvl




Notes to Pages 200-204
1928), vol. 2, p. 3501 and KM 25.53- 64, dscussed in Dyczkowski, “Sacred Geography.™
[

34. Sharma, Temple of Chaunsatha-yogi, p. 19, describing the Reva stone insc
tion of Vijayasinha of Knllslm Era 044 (in Corpus Inscriptonum Indicariem, vol. 4.

wion 0. 7, verse 4; and inscription no. 67, verses 27, 42). The temple.
Gedicared 1 o the god Rima vt he inseripion s invoke the

2337
4385368 This hopping technique has been adopted
by the tamsendeotal mdicaion movemens, whose paclionees el ok 30
levication.

= s«-lm, o 6o s and 6
-36. See also above, chap. 6, . 107
hwom 5.10.1-7; Brhadiranyaka Upanisad 6.2.15-16; Kadtaki
Upaniad 12-3: Prsha Upansad 1 910
40. MBh 7.56-50 [= 7.79-81 dlbvcmml editionl, summarized in Scherer, Siva.

. Hoplins Epc Mylobpy. . 143, Accoling 0 Divan (Mther Ooeses

.188),the term nara i nara-wdhana did not orginally mean "man,” but tather a myth

ical figure, a type of winged horse.

e seeds e  standard fxare o Taneric oy due i o wnall par 10
rown into fe.

5. KSS 341520573, 164-65.
46, McDaniel (*Siting on the Corpses Chest” [1599], . 23) efes to the e
o such practcs s ey dhstoresenegy whie Micha Waler,evoking

ot ) s ey e corpse through m mantra,affods it the power
g el corunicaion. Naguhor, Neal, May
7 Whie, A ek, i g e
5 McDaniel, ‘Tntevionswith Tonsc Kl Pt (3000, 72
40, Parry, Death in Banaras (1994),p. 183
50. Rabe, “Sexual Imagery.” See above, chap.
5 nm, Tomples of Kot (5500, wol 4.1 37w s e, ‘S e
1y
. Rabe, el gy s
1993 C.£. inscription (presumably a reiteration of earlier inscriptions) a
Pacalt Bhairab identifics Pancalingeévara (Pacal) with Svacchanda Bhairava, dacing
he original

hnicslwzhﬂmm naoc.
Toria g1 Sos s Sanderson, “M:ndlla and Agamic ldentity”
(1939, 163 and Toie,Ls Pl e e . 555,61
% Thogit
Tantr
m,*xumu e B ot
57. A circa 750850 C . endaring o the Seven Mothers ound i the Hll o

"Kummu K 35,34- o el s Dycan:

Sacri
onzlnue corpse whos face istlted upward: Zimmer, Artf | !m\mAM (1955), vol. 1,
- 4103 vol 2, plae 221; from the same period, a sculprure of Camunda scanding on &
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Kalr® cemple a the C
Distic ofsouthwestern Rojasthan: Atherton, Sculpae. p. 103,

idenifi
=ik, e g cocpe e, e Fohe oGt Pk M, s
&

Kalika Purtna

I on 151 A o) it P, 1 . (499, o oA
56 o 6§ b s 1 s o corpse wrns round,
nd, ks

“Hero'

(Vi fo i and Sevsan s tcded by ey e

Donaldson (Kamadeva$s Pleasire Garden, p. 348) ientifies these fgures
which thase o o s Hlinpus 8. Kieyiyani lhels et then ¢ s d
oo Durgls gt Cultand Teres,

commenaie o the Hevajra Tanira (3.3.3), sates that “dakint derives from the root
da of

below, . 74-

e sky”
A i
64. In Rajasthan the Goddess is .(mn(ed as a kite (cil) on the arms of Jodhpur;
and as another bicd (palam) on the arms of Jaisalmer. In Tamil Nadu, a mural at Tiru-
Pudukl

gether with the godd (“Great Mother’), who has the
head of parct and i called “the Parro that Pracles Always”: Waghorne, Raas Magic
Closes (1994, p- 208, plate 73
65. Drawings of bird- and animal-headed female Seizers are found in a ninth-
Caves of the Thousand B

s {1930 05, 1. 8. 50 91
Bramands Purin 2.3.7.1542 The refrence 0 the Mocher Prcecrreses isat

Protectress. See above, th: o
67. Ksemarsja's commentary on Netra Tanra 1975 Cf. o commeniary on KM
21314, quoedbyHelljgerSelens, Sy of e Fa Cow .16
“athanyam sampravaksyami kmmmmu dulathan sarvanddindm kim
e ety ol i, Welkcme lntre MSS e et
fol. 12, lnes 14-15: Nepal-German Manuscript Preservation Project Reel no. E1706/8,
fol. 6b, lines 3
The inscription (in Fleet, “Gangdhar Stone Inscription”: see above, chap. 5,
n. 70) reads: “matpanca [pramuldica-ghanatyarttha riheadininam, tanuodbhita:
gatam idam i
sacivol! * My rndation,

i bis"Notes o the
Onginsof $ktis and Tanurism” (1984) p. 148-30. s«mnm. Goddess Culs,
#p- 100 136-27:and Deheia, Yo Cle and Temples .

In the light
ol e Mot s passag cited below (. 76), and the ambiguity of both the term
“ambhas" and “apsaras” ("going in the waters o between the waters of the clouds,” ac-

h 34 1p “ain

clouds.”
1. Harivamda, appen. 1, no. 8, line 12 (‘ghanganinadabahuls visruts™); and

321
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pen. 1 10-4 line g (Carsbherismasandly). Alihovgh e of thes s
ontained in ion, both are found in every recension and in

= e thied- o Rt century .. dating o ikl 1 the MBh. See Vaidy, The
Faiondo, ok 1, pp. iy ks L.
» Ramergs 2905

Rasamaa 3.
7o HlelligeSeeins (S of e Fne Clos,p. 6 . a1}, who sl poiia cut
thatin KM 15,520 an alternate reading for dakint i the adiective damart. CF. Bohlingk
nd Roth, Sanskric Wererbuch, vol. 3, p. 185,s.v. “damkrta," “dimkrt " See also sbove,
2.

2 Kipilka, Ancthr g 1 the play Souddensl b eleed 1.2 8 Mistres o Yoga
(yogeuar), when she displays the supernatural power of figh (aksepnt sddh) arising
Fantr, o
9. verses 53-53; in Bhavabhis Malaci-Madhava, ed. Kale, pp. 202-3.
26 Ml e o ey UL .0

bid 06
5.1 143. CF HT

76, 5ot below . 200;and chape B 136

7 KSS sty 1843-23. Seeahove, v
29213

8o. KN, unnumbtmd mixed prose following 4.15b-

1. Ner T 0. The Kb commertor it uho e e
950 and 1216 c.£., interprets the “extraction of the esence
heins e Kesn v of the -gddeses of he e Ao (ecmtbaiatl

Sanderson, “Saivism,” p. 680. See above, n. 193 and below, nn. 106, 107.

&= Whte Akhmum(ﬁody.v 7

and chay

act 5, verse 3 . ed Kale,with

]aaddhm‘s(ommnuw- 0967 Ses sbove, R
84, See above, chap. 4, . 66- 6o

85. In the Neve T Ton, i ot conal e M Mo, e

‘Yogic see below, chap. 8,

"% e byl st ot T of he Kasis Kaltama ok of

ol

des e o«kak., ‘-x..m.u i, Tnpu-iandTnkm o b gl

avagupea refers (o the Jayadrahaydmala a the “Venerable King of the

’hmms' sy cludes

s i ot s (o ) s b whh s

Toma?”the Sibeyevetnas, he Pdnaa (e, he Bokmeyimle). and she

e Silauptsainan sed Tasrasalbi v soeces of the K,
Tl s e hind Ve o he et i o Pl o

s epamen of e Sumpnend Sk Voo B s b1
ography, and Sanderson, “Remarks,” pp. 1=2.
f G Bud

feces.
88. TA 30.71b 720, with the commentary of Jayaatha (Taniraoka, ed. Dwivedi
Rastogi, vol. 7, pp. 3340-41). Cf. HYP 3.4. Nepaliimages of the “Eight Smaanas™
(ac which a Yogint, a Bhairava, and a Siddha are locaed) sitate these in the heart
cakra: Pout, Yoga and Yanra (1966), p. 8. On the intimate links between the eight
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Mother
mography, see Toffin, Le Palis e le templ, p. 54. CF. the “eight cremation grounds” as
“Mean.

ing n Tancric Ritual,”p. 20.

94

90. Rajacarangini 1.331-35.

o1. Seeal

95, “im3 nymamsadan A ik manrd e

93. KSS 3.5.1022- 48, 105

o+ Onhese e, e e 1.y andchp. 6,

55 Thi they vould do,scerding o ccvte Kol tadition, by g the el
Sl o o st ciru): personal communication from Mark Dyckowski,
Tod Tty 200.See KIAN B39, 1645

Sec

bove, .

97. Partna 52, 146; KIaN
the Mayadpika: see Mallmann, Ensegnements, pp. 7, 170-73. |¢wbtllphl( mm.-la
ol conpgurion v i shove ha 2, 25334

98. K

5. 5o sbor o 4

oo. See sbov, .75 nd beow chap. 8. ¢

tor. KIAN 22.11a; “nigrahanugrahancaiva. siddhilm] melipakam tathall.” The
powers of nigraha and anugraha, which | have translaed lirally here,are more ofien
g s gt and "o crative” i destive” i hecon
o e et oo o ot T e Yogints, see above,
chap- 3. $cha, .45 a0 bk, chap 8,50 14,130 132

102. KJAN 22.9b-1

103, Dyezkowski, mmu Kali, Tripura and Trika,”p. 30. A similar division ap-

“melpa Sekdhas devored to umn," and the other for Siddhas who have eached the

1 which, ‘
fousness,” p. 306

lamph:m intaa Virile Hero: Skora, “Consciousness;

Maniinabharova T s Conamasdhar T biblogrh), Mo Sgh
Libary MSS no. 148, o, 16b,lne3s ol 167b v 1 . 170, e 1. See oo
Atherton, Sculpuae of Early Mediesal Rajasthan, p. 103: Michacls, *Pasupatis Holy

FAP (ot o Doy Kbn-kvaxl'kwn(}mdm [ m.shm..u. Tenlef
in Bhavabhia's
l(alow e Cabum.Dev-MMarm)a 5 13638, 10
Hal . 99-103.
numm Secens S o b o G,
. T 9948, . 43,y Ko s B3 O Bkl Tanare
caaibcadans sicording 1 the rowion o the Yogrs, e Oroine Notea” . 45

.20, See also above, chap. 2,n. 23;chap. 3, . 29: and below, chap. §, nn. 50, 64-65.
e, Ol ¥hon £ oty g CF S, ™ e f bt
st (500l . 6, 1t which he aunesthe Popataskinre (wicbuted o
rkara) h
alphabe Sesingforh from et mouth s 0d i g up from his hean] ot
eme mouth in an unbrol
109. Sec above, n. 77.
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8
1. [ borrow all of this terminology from the writings of Alexis Sanderson. See, for

example, Su\dtmn, ‘Mnm in Tantric Ricual,” pp. 47, 87. See also Masson and Pat-
ward)

han,

" Lorensen, Kipods o Kalsmudds,pp.

3 16 . o4, eking Arthur Kocser, The Lous ad the Root (London: Huchin-
50, 1960), p. 11011, A similar situation may be found in early Buddhismn, in which
ade he Vi

ments o the effect that *a m-ml feat quickly converts an ordinary person”: Strong.
Legend of King Atk 1983,
Yo

s MBh 1238926,

8.393—
ety Mnnhﬂayn KSS 8.2.55- a:. 78-83; s Reoou nd Pl "Hndz clas-
s (1947, 1953) ol 1.p. 614 the yogin to enter the anccher
et neceanryconduio for his abiey o e Auciples st cpecialy troosh
initiation by penecration’:see Gupta and Gombrich, "Kings, Powes and the Goddess”
p. 129; and below, nn. 53, 151
. Vetalaparcavimsai, Cones du Vanpire, trans. Renou, pp. 13, 39 . 1. See above,
a3, 5, s chup. 191 ka1
wal 317-508. The Sansksit text of the Saicakraninipara

W.ﬂea ot vk i s tis po o Dottt b e

bibliography).
Das, “Problematic Aspects” (192). pp. 396 4o2.

10, Seeabove, chap. 3,0, 113, 233
1. Seeabove,chap. 6, nn. 18, 26 -28.
KJAN §.10b—15h. Verse 15 reads:“yoginiviracakrantu yathadakeya [pralpijayet/

|«Mmbhm=m Kalicinab kuapursadhisam)
13- KJAN 8.30b 320, KJAN 8.16 -39 was discussed sbove, chap. 6,nn. 31-37.
- KN st

&,
3

0.63-32b.
16. Heiljger-Seelens, Sysem n/wrn.c.;.,.. P
7. 1hd . 34

92
a yojana n\:mly nine miles.
Tantra (1,618 -20). Similar dta is provided in a number of Purdnas,
including the Vayu (1.50.82-84) and the Litga (1.70.54~56), in Heilijger-Seclens,
System of the Five Cakras, pp. and n. 17

2 Kt g2cn 14, o Son v, chp. 62, ha. & pc s e

ver, see above, chap. 6, nn. 13034, for an explanation of how such.
,«m. mighs ive becn cfcted i he st
2 Heaa o 2451055 I The Hesajra Tantra, a Crtal Sy, ed. Snell-

e sl vl o

. o ndvions spctcally ey by wl(h i S i D
Teaglonar procoe xtumnicnion Nev ¥

h

Wmluo{daNal)\nYu'x ed. Mallik (1954). See above, chap. 6, n. 32, for the four pithas
a5 they ar lsted in the KIAN.

25. TA 20,39, 59-63.

36, Hevaa Tantra 1.7.13. A smilae L i found in the cosval Buddhise Sadhana-
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‘mala (pp. 453, 455) and Hindu Kalika Purta (64.43-45): on these sources see Sircar,
s.mnm nd rev. ed. (1972), pp. 11-14.

7. Hevara Tanita 112230, discussed in Snellgrove, Indo-Tibeian Buddism.
y 1 p. 248. The KM (1150, 60, exc) locates o four pithas in the vifuddi cakra
8. Brohma Upanigad 2 (£3-85).in Oltvelle, Sanmysa Upanisds (1992) - 145
ly 10 the four states found in the.
wa Tanma (11.35) prd el vt (above the genitak),
plae, and dldabinia——wih thir epecive fect on the prceioners Padou,

“Transe” (1909).p. 130

29.
km(-o«-) P 24~
Purtna 3.3.19h21b. This work has been dated tothecighth century
by FaonSemad Bhigavts Purbo n Sone.” o5 .,7-,9, 177 See, however, MBh
oo 0. See above, chap. 6, n.96; and chap. 7, 0
id 4.7.9,cited in Rogu *1-9sx).p 418, Over time the
..u...u. of vial points or organs rses o 107:ibid.,
o ied i he Autiginirs I gt of Viehors:
he Vi o sources: Rogu, “Marman,” p. 415.

e Pt Yo (1994),pp. 436-38. Thesesourcesare difficul o date
1t would appear that the earliest Saivasiddhanta monastic orders 0 receive royal pa
wonage were thoe tht flurshed under the central Indian Kalacuri rom the ninth
century onward (Sharma, ed., Kalacui, vol. 2, pp. 282-95).

Sakia Pithas, pp. 17-18; and Pal, He

35. This mention of the dvidadanta appears to be out of place, unless some other
el center, whhinthe comtoue ofthe i, icended
36 KIRN 17.3b—4b.
32, In this, i mirrors Saivasiddhania terminlogy o a certain extents only the
“Place

ofom? p 438

1 (Tanmiloka, ed

ol .00 33718 A ool nots (e, Luced T, 155154
K e designates 2 “seceet S or *secee name”

eniions.For Buddhise wu\l:k see HT 16.1-82.3.55-67.

39- Discussed in Silburn, Kundalini, pp. 2535,

40. Ksemarsju's introductory commentary to Netra Tantra 7.16, in Netratantram,
ed. Dwivedi, p. 55, For a decailed discussion of this system, see Brunner, “Tantra du

3, I 7170 (it the comomenary of Kemarde) s KJON 3.3, o kg
Indal; Netva Tant 20 ind KIAN 23.125, for mats

44. Neta Tanra Keemartf gl e a4 “beceen the eyebows®
and nida as“fore!

4. Seeabove, zm@ 70,83, 86.

46. See below, .

11 KJAN 3.60-

XJON 39212, S udoun dcon ofSchoda T4 Nevs T
nmLE 1a parole (1904), pp. 225-30.
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the Western Transmission of the Kubjika Tantsas through the person of Matsyendra-
(natha) at lengeh in Alchemical Body, pp. 8889, 133-37. See especially p. 135, in
which I acgue for the pmmcybllhtK]i\N over the KM, Heilijger-Seclens notes (Sys-
o of e e s, .o e the sl soure i whicthe KM sy of e v
ks s found, i ony by name, ouside of Wesern Transmision sources s KIAN

a,7. ,x.‘ 14209,

1913, o 50.

KION 14.20, fa-

miliar with the five cakra Lo later elaborated in the KM: cf. Heilijger- Sulm.
mm of the Five Calras,

term caka [ NP ——

the “Kaula ooted in the hit follicles fabove the genital]” (14.38b, 32b): the "Kaula of
the esticles” (14.320);the "Kaula of praised fet” (14.484); and the *highest and very
secter” Yogin Kaula (14.509).

1. KIAN 14,0 bhe-
dayertatkapagafica argalayssusancita.” See above, chap. 3, nn. 92, 03, for further

iscussion.
52. KM 23.112b: "dviresa argalasamyogam kurydc codghdanam.” An excellent

14:thr
Calras. On the term mh o e ot B RS
nakoda, .. “argala,

25, Goudnaan (-Som Beles and Rl (193], p. 56-08) dfines oo o5
follows: “the method by
Here,we s remindd of th v prors of e yoginas dscrbd i che BAP,

above, nn. 6, 31 and above, chap. 6, o6 and chap. 7, . 38, 107. The carlies In.
dian eference t© wiksdni as a siddhi is Yoga Sia 2.39, in which the term tefes o the
power o exit the

54 KM33.113b—143.

55 KM33.1r5-35,

56- e above,chap 3, an. 38-30;andchup. 7. 107.

57

flowers in Balinese ritual. See al “Saivism and lhe Torarc Tradition,”
uses of

i Sandecson,
p. 672; and Tripachi, “Daly Puja Ceremony” (1978), pp. 207. 3o1, on Tanttic

Srimatouara Tanira 18.8-57, discussed in Heilijger-Seelens, System of he Five
Gl p 147, Fuber d.mm o kermsive liings of thes gdemer namas sre
found in ibid. pp. 1

" Thi pasie belongs  that poton of the Agi o comprised of munerial
insred fom Kuba e e thenitchcenuy 2 Malnann.
P 3, 6-7, 205-6 (including i, 2, p. 206).

Go. The KM mmme o e ghaaskin, he e Place o theJrinthe
ko

ofthe Five Cnl:vm pp 10, 131. He-ms: Seen ot he prsnceo he s s
of goddeses in thdasa ind

s,

i il Ui e
0 the "empry” cotcgories o the twenty Devi,th cighey-one D, and the sxcy-four
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o).
border regions of the Indian subcontinent (pp. 12626).
61

Dakini, Raksasi,
Lakin, and Yogin; kins, Dakin, Sakint, Kakin,

62. KM 231401 her passage from the KM (15.63b ~77a) idenifies these
goddess’s favorite 'onds w-lh nurly the same bodily constituents: Heilijger-Seelens,

e i s one e A emsi Lo ¥ A P g0
(quoted in Filliozat, Kumdratantra, p. 70).

63, These six (or seven) goddesses are also identifed in Kubiiki sources with the
i o the s he ix g, and e i v Helge Secen, Sy
-3

ted in HeilijgerSeclens, Sytem of the Fve Calas, pp.

66. These include the Vidyimava Tanta, Saundaryalohart, Srimatonara Tantra, and
-uua thnnnlml" o the Braminda Poina: Debein, Yot o nd Tonple,

TP G Rudrayinela Timga 7540 6. Th ienication i made by juxaposition:
in addition, six forms of Siva are also listed.
§m Tantra, chaps. 19, 27; cited in Dehejia, Yogint Cult and Tempes,
PP 48
. Some ofthese works e denefy thse Yogins wih he s they are o-
fered i the KM; hor

e Vidyarmava Ta ind Lalia
Sauranama place Sakint (bone) in m: ‘maladhara; Kakini (fat) in the suddhisthana;
Lakins (fesh) in the manipura; Rakint (blood) in the andhata; Dakint (skin) in the
;i maow) n e g and Yikini (semen) in the sahasrira: Dehejia,

Yogini Cue and Temples, pp.
e Dycaomi Komgia o e Gekden .

o KM b7 This source calls the il -gudam.” Teassigns four “por-
tions”

-44-993:
the antht i 155125, the mapur n 1.3 o the dgin b 1o
13.36;the adhira i 13.37-53; andhe s 1353 o
7. Hellgr Seeer S of he i oo
75 Thi source, ceaaly s the sem i bt i s s dos i have the
dapopc sera o e wpent cocrg I & s cmployed 0 iy  oprmlla
thread (5.118); 2. synonym for Sakti (6.4); and as a synonym for the yoni (6.108). It

sk he hblov-abvar ({8 3Bt ad ' Ao oo g . e
prognosticarion (107
e ke raupe il ki dvidatie varinane! sabhigh w cabdpy

Even 5o, her energy dwells in the swidhisthana, the second cala, in these same
Kubjika tradicions. This is the place where the erect penis makes contact with the
center

sarga) that generates the universe orginates: Dyczkowsk,

ubiika, Kal, Tripurd and
Trika."p. 32 n. 90,
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6. Daedby Sadeson, St Toka Savim . 1. The KM cal el apor-
e Tare of which it eproduces substantial portons. This passage i

1 i S S Ve (o) a0 P i

ey o TA .l Ty o Dt R .. )

77 Traslted  Podow, Vac, trars. Gontie (1980, . 12830 S biblogr-
sh o che elatonship of i i st th et Feench adion, clnd 1
the next foomars

8. KIAN 20.113b. ki

s who s sho el he ‘Erhral G of Lo’ (nomamti) s “Ar-
e M), who el e fremon g ol gt ol
T et e St spheme ¢ KO 30 1o 5 1 b

mdnwm mm lnku T tthed vith th poantm I on his e Pakus, L merg

70 KRN a0, St P, L Enege de b pcs, . 16170 a0 bk, pats
e
173"
e ekt puoa” Here Kol s o  dsinetgoddes bt s
olr iy
B T rou o g b found n the Purkoss (Michd), Lo Lignde mmhwml:
oo p 157 -5 Mallm, Exigemens,pp 55, 7 cing Agw Ptna 74, 308
mina 33); as well as %vndﬁhimx works ([Kanasivagdevapaddhai
= ek Tewmtssmccina 14680, Elomns, vl 1 5 28—l
ing the Siddhiniasandoasof Trilocana Sivicarya
52
hieratchy of the ancestors] inseep with et husband. She s a ot Cute ot Rt
until incorporation (sapindikaranam). Then she becomes first a Balavikarant, then a
Bolapamathan, and finaly a Bhatadamant. These three are the highest of the eight
thar surround the goddess Manonman on the thirty-second cosmic level

of the el (ckud)s Sacenon, “Mesoleg o T Rl 5. 35, cig
Iianat [Sdhaniasaral, Krivapada 17.317¢ -19b: Seacchandaianira
iotiec~4sh O Bunns, Plce of g™ p 455 onthe subile body as psasiaka
See below,n. 17

S5 Broen“Plce o Yogs. p 435 Kol i o the e of B Ta-
ic deiy.

8. Rao, Elemens, vol. 1, part 2,p. 30-

8. See above, chap. 2,nn. 87, 143, 157, 162, 188, 24;
84, Rao,Elmens, vl 1.part .. 305, A b Chots image of s, howsed in

her with  broos
Winiisoruza Tanta 33033 dicused n Sanderon, “Visalizion o the
Deities” (1990, pp. 55-36.
above, chap. 7. 88
8. On the dating of thi work, sec above, chap. 7, . 86.
90 Jyabayamal, hied hsad. o
o Siburm, R, . 13- 5, pele
9. Bharc, e o, p.
9. An acellen ovrview o i magey InInia idons i fund n P
doux, L Energie dela parole, pp. 72-73.
94 KION 17.18b 200, 310~ 244
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95. KIAN 10.1b

9. Sanderu, “Meriogn e Bl . 4

7. Heesterman, Broken Worl, p. 4. Cf.p.

o8 Ibid.p. 61.

99 Seesbove chaper ¢ a1

¥ a, 3rd ., trans. Avalon (1961). p. 20: French translation by

P Vsl T o .

101, See above, an. 46, 9.

103 TA 1.u6-— a, with the commentary of Jayatatha.

to3. Spder

2 KKV, . 20 ans.
A, v 89) “Having fam mannel am.b«l {ond)planed the vags oo

{aksara) grnemu xu
Sakesonan acusic e (ot 124 with the commencay of A
nanda, in Yognihrdaya Tancra, Coeur, rans. Padous.,pp.
105. See sbove, chap. 5,00 45-51
106. Brooks, Auspicons Wisdom, p. 5o.
107. Commentary of da on YH 1.55. My

hi A
Tancra, Coer). This

pesmge e found id 5. 153
108, Ki H 1,24, 3164, with the commentary of Amcinands; Gandharva
T D, S Tt s e Wi Tom et
516, with, ; Vimakesvara Tantra

166; Sakuakvama 5
100, Gupts, Hoens, and Goudriaan, Hindu Tanrism (1079), 9. 05-96. Hoens's

Hdntram T, 1 Yo T, o, . P . 97 . 4ot b
ensberthe ra. the hear of the kimakal as 3 Brahmi rapt

by the author using Adobe Phor i Thxx diagram is based on
Pt Yoginihndeya Tanira, Coeur. p. 2

w e

o, the et gl of the Fublid Kokt el cmetiniacion o
Mok Dyckowski, Tod ol o0t

KKV, verse 25n, with the commentary of Natanandantha, in KKV, trans.
Ao, .50t

e who s e it and b th e ke hich s A, and K-h ngmﬁcs Vi

s Foi bt Doabmg o Teams o T ahacit o
Kp’tknkd M the mudra, the symbolic hand posture adopred while meditating on
Trpurs:th

olue fvepais of inge 1 4 upeght psion while berging the ohér vt pae”
Neyouma. 73 cled i Oupe. Hoe s Gobsm,Hids Taseiom, 7. 149)
11a. Ibid., . 96, citing Righavabhatta’s commentary on Saradatiaka 1.110. The
nddm ‘Ambika, Vams, Jyesths, and Raudit correspond to the mladhira, -
dhisina, hrdaya, and kantha (or mikha) cokras, respectively. CY. Yognibrdaya Tanira,
o, trans. Padous, . 1230 127

us. also reflec
g o B e St i o T Cocalas e it
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) Ul o G o K i ) & s i
S

€.See hove, chap. a,par

116. On this, see \V/hne Alchemical Body, pp. 188, 202.

1. g -10-v, with the commentary of Amritoands (in Yo
daa Tania, Coeur, tans. Padous, pp. 109-11). or further dscussion of the practice
‘of bindu in the context of the kimakala, see Ramachandra Rao, $17 Cakra, pp. 65-67.

8. In spite of Sir John oodmﬂe 's protestations to the contrary, in. hu introduc-
tion to the Kama-kal

9. Yoginihrdaya Tanm Cmr rans. Padoux, p. 202 n. 99. For a parallel dis-
cussion, also from the Srividya tradicion, see Brooks, Secret (1990), pp- 17677 (in
which of the

Bhaskarardya).
120.

s the cog ®
sfound in YH 155

121, Padoux, introduction o Yoginihrdaya, p. 15. 1 have altered Padoux's prose to
render a more lteralist reading of certain Sanskri terms.

2 handra a. o
123, Brooks, Secret, p. 82, eferring 1o Tripurd Upanisad 11-12, with the commen-
ary of Bhiskarariya

‘Bharat, Tanic Tradidion, p. 8. See above, chap. 5, nn. 4548, for the royal
associations of these names.

125. YH 3.165.-65, with the commentary of Amyeanands, in Yoginthvdaya Tantra,
Co,tans. Padou, p-372~74: KKV 17, wih th commentaryof Natinandants,
in Woodroffe, KKV, pp. 33-34; Brooks, Auspicious, p. 127; and Ramachandra Rao, Srf
Chakoa,p. 60
136. KKV, verses 1517, in Avalon, KKV, p. 33. See above, chap. 4, n.

7. Donaldson, “Brote. Riaals . 156 In the KKV of Sridy saivon,the

e s e s v, KKV, verse 36, A, KK,

1 YR 316565, wnh S A I T
Coew,trans. Padous, pp. 373 -74. CI. SP 2.517. CF. YH 3.156 -58, on the four Yoginis
ofthe Sarvsdbioar, s (5 . 367 YH .19, 196 19 o ok e
in 10 the Goddos nd S s thei ramlomtion in ncas (i i . 393
196,308 YL 332 on th knowe o thispracice becoming dear o the Yo
(ibid. p. go1).

129, The “school” to which this author belonged is contested: Rastogi (Krama
Tantrcism (19791, p. 100) calls him a Krama author and dates him, abusively, 0 675~
72 e il ol o s nd e thas i vk and s oy

ns. Sil-
bum, p.

0. e, this work llows TA 13141-42; cited in Vailandiha Sitva, s Sil-
bur

VNS, eproduced i Vo i Sona; s-lbum, &;)
Y Abhmtvl pn. oedoguer 5. 19, fine ror dioused by Sitouen,

e S pandics from Benares Hindu University rejected
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VA g8 W T A 1 W g s B

ever, the same pandits were gratifed when, the monhs s, hey wee s
observe, via a live telecast of a Los Angeles concert, that Madonnals pronunciation
had ety improvedi Fo the siey, see URL srmiiboncindla.com/ 1008106
nation hem.

134
Slku Tanr: e, o exaple, s Avicns Wadom, o, t-13, 1011
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1o, Wih specihe reerene 10 th godies Mal, whose o consin boch
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149. See Jayaracha's commentary,in Tancraloka, ed. Dwived: and Rastogi, vol. 2,
P 503.
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151. White, Alchenical Body, pp. 257-58, 311-14. See above, . 6
152, Qu g

S aas s
153. Kularamoddyoua s.148ab, quoted in Dycskowski, “Kubjiks the Erotic God-
dess” p. 125 n. 5. See above, chap. 3, nn. 73-76.
154 TA 29,273~ 7..4.“‘.«4 in Padous, 'l‘mm.
155 A 2
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“Yoga-Fathers,”ar transvestits:ibid. pp. 25, 229-36. Both Jogammas and Jogappas
ngs clled Jogatis, E

sogon: ibid. p. 302.
14. 1bid., pp. 18 -5
15. Ibid. pp. 100, 30312
16. Ibid.,p. 193.
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