The Cult of the Goddess Kubjika

A Preliminary Comparative Textual and Anthropological Survey of a

Secret Newar Goddess

Mark S. G. Dyczkowski

N

FRANZ STEINER VERLAG STUTTGART

2001



NEPAL RESEARCH CENTRE PUBLICATIONS

NO. 23



PUBLICATIONS OF THE NEPAL RESEARCH CENTRE
Edited by

ALBRECHT WEZLER



The Cult of the Goddess Kubjika

A Preliminary Comparative Textual and Anthropological Survey of a

Secret Newar Goddess

Mark S. G. Dyczkowski

N

FRANZ STEINER VERLAG STUTTGART

2001



Die Deutsche Bibliothek - CIP Einheitsaufnahme
The Cult of the Goddess Kubjikd: A Preliminary Comparative Textual and
Anthropological Survey of a Secret Newar Goddess. By Mark S. G. Dyczkowski. -
Stuttgart: Steiner, 2001. [A revised version of the work titled Kubjika, Kali, Tripura and
Trika, which was withdrawn.]

(Publications of the Nepal Research Centre; No. 23)

ISBN 3-515-08106-2

Jede Verwertung des Werkes ausserhalb der Grenzen des Urheberrechtsgesetzes ist unzuléssig
und strafbar. Dies gilt insbesondere fiir Ubersetzung, Nachdruck, Mikroverfilmung oder
vergleichbare Verfahren sowie fiir die Speicherung in Datenverarbeitungsanlagen. © 2001 by
Franz Steiner Verlag Wiesbaden GmbH, Sitz Stuttgart. Druck: United Graphic Printers
Printed in Kathmandu



This essay is about the goddess Kubjika*. The cult of this obscure goddess'
will be compared with that of the much better known goddess Kali, and references
will occasionally be made to the goddess Tripura. The latter, like Kubjika, figures
prominently right from the start of her history in the Sakta Kaula Tantras,’ the former
emerges initially in the Bhairava Tantras® and as a member of the Kaula pantheon.
For those interested in Nepalese studies an important common feature of these three
goddesses and their ectypes is the central position they have held for several
centuries in the esoteric Tantrism of high-caste Hindu Newars as their lineage (kula)
deities. Thus the aim of this paper is twofold. One is to present a general overview of
some salient features of the typology of these forms of the sacred. The other is to
present a brief introduction to Newar Saktism as the context in which the goddess
Kubjika has been worshipped for most of her history.

One of the most basic features of the complex and multi-layered religion of the
Newars is the thoroughness with which it has been permeated with Tantrism. This is
true of both Newar Buddhism and Hinduism. In what follows I will deal exclusively

X I should take this opportunity to gratefully acknowledge Prof. Wezler and the members of

his team in the Nepal Research Centre who have made this publication possible. I should
particularly thank Dr. Mathes for his sincere and unfailing assistance and Mr. Pierce for his
excellent editorial work. Without him this publication would be far more imperfect than it is. I
should also mention Niitan Sarma who has worked as an assistant for me and Pt. Guru$ekara Sarma
who introduced me to the living tradition of the goddess Kubjika. Thanesvar Timilsina and Divakar
Acarya who have contributed much to my understanding of Tantra by our lively discussions, Kedar
Raj Rajopadhyaya who is both a dear friend and my guru in a very real sense and Niels Gutschow
who generously offered his hospitality and advice. I am also grateful to Prof. Padoux who was so
kind as to read through this essay and offer his suggestions. I acknowledge with gratitude and deep
sense of humility, the inspiration I received from Prof. Sanderson who some twenty years ago
suggested I research the cult of the goddess Kubjika and Svami Laksmanjt of Shrinagar, who
initiated me into Kashmiri Saivism. I should not omit to mention my dear wife and children and my
parents who always selflessly stood by me. The many others, such as David White and Rana Singh,
who have helped and instructed me will forgive me if I do not mention them all individually and
should rest assured of my sincere appreciation of their contribution to the development of this
research.

> See Dyczkowski 1987a: 95ff. for a summary of the work published up to that time on this
goddess. Since then more work has been published. See the bibliography.

2 I refer here to the Kaula Tantras as sﬁkta, not in a technical, but a descriptive sense. Sakta
as a technical term denoting those cults, scriptures, or people associated with the worship of the
goddess as Sakti (meaning literally 'power’) is absent from the terminology of the Tantras prior to
the eleventh century. Instead we find the term Kula and its cognate Kaula.

According to Abhinavagupta (PTv pp. 32f;.see Pandey 1963: 594f.), the term Kula, is
derived from the root kul which means 'coming together as a group'. Thus, in a non-technical sense,
the word kula means 'family'. A wide range of symbolic meanings that refer to metaphysical and
yogic concepts are found in this term by Tantric exegetes. Amongst the Newars the non-technical
sense is never forgotten. Kula is not just the divine family, that is, the aggregate of the god's
energies gathered together in the figure of his Tantric consort. It is also the human family of the
goddess's disciples who, amongst the Newars, are also literally related.

3 Concerning the Bhairava Tantras, see Dyczkowski 1987a: 42ff., also below.
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with the latter. In Nepal, as elsewhere, Hinduism displays a remarkable capacity to
preserve and maintain older forms of religion alongside the newer, giving each its
place in the economy of the expanded whole. Thus, for example, the present
Gorkhali kings, like the Malla kings before them, are still considered to be
incarnations of Visnu, and Siva Pasupati remains, as he has been for centuries, the
patron god of Nepal. These gods along with the ubiquitous Bhairava, Siva's wrathful
form, and the goddess Durga, otherwise known as Bhagavati, and the eight Mother
goddesses (matrka) who are arranged in protective circles around the Kathmandu
Valley and its major cities, the many GaneSas who protect the quarters of Newar
towns, villages and countryside are the basic constituents of the Newars' public
religion. They are the gods of the ‘outside' public domain, what Levy has aptly called
the ‘civic space' or 'mesocosm'. Easily accessible to researchers, they have been the
object of a great deal of study. But there is another 'inner' secret domain that is 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 reason of much
of it. The deities that populate this 'inner space' and their rites are closely guarded
secrets and, often, they are the secret identity of the public deities, known only to
initiates.

The two domains complement each other. The outer is dominantly male. It is
the domain of the attendants and protectors of both the civic space and the inner
expanse, which is dominantly female. By this I mean that while the deities in the
public domain may be both male and female, the male dominates the female, while
the secret lineage deities of the higher castes are invariably female accompanied by
male consorts. The interplay of these two polarities generates the complex structures
of Newar religion. Again, this, the inner domain is layered and graded in hierarchies
of deepening and more elevated esoterism that ranges from the individual to his
family group, clan, caste, and out through the complex interrelationships that make
up Newar society. Thus the interplay between the inner and outer domains is
maintained both by the secrecy in which it is grounded and one of the most
characteristic features of Newar Tantrism as a whole, namely, its close relationship to
the Newar caste system.*

It is commonly accepted by Tantrics everywhere that the teachings of the
Tantras should be kept secret, although in actual practice the degree to which secrecy
is maintained varies and the Newars are amongst the most orthodox in this respect.

4 Quigley confirms that one of the aspects of Newar society on which everyone is more or

less agreed is that "caste divisions are underscored, as are all aspects of Newar social life, by
pervasive ritual. While certain rituals bring togther all the inhabitants of a particular settlement,
many others are primarily oriented to an individual or a particular kinship group - a household, for
example, or a group of affines, or perhaps a lineage." (Gellner and Quigley 1995: 300). Especially
important amongst the 'many others' for the higher castes are Tantric rituals.
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But this other feature of Newar Tantrism is in striking contrast to the precepts of the
Tantras, especially the Kaula Tantras that tirelessly admonish equality.’ The
qualifications required of an aspirant are not those of birth but purity of conduct.
Accordingly, the Tantras devote long sections to listing the qualities required of the
disciple and those of the teacher. The teacher must examine the disciple to see if he is
devoted to the teacher and the deity. Like the teacher, he must be a moral person and
not deceitful. Caste status is never a consideration. Indeed, those of low caste are
believed to have a special power by virtue of their low status - thus reversing the
common view that those of high caste, especially Brahmins, possess it. The Newars
are well aware of this principle, which is well exemplified by the many well-known
stories of the life and exploits of the Brahmin Gayapati, better known as Gayahbajya,
who was instructed in the use of mantras by an outcaste (pode).®

. [t is worth stressing that although the Tantras enjoin that when initiates sit together to

perform their Tantric rites there should be no caste distinctions, they become operant once more
when the ritual ends. The two domains, the ‘inner' Tantric and the 'outer' Smarta, are treated
independently. Thus, for example, once the aspirant has received initiation in the Tantric cult of
Svacchandabhairava, which is an important part of Newar esoterism, as it was of Kashmiri, the
Svacchandabhairavatantra prescribes expiation for anyone who even mentions prior caste:
pragjatyudiranad devi prayascitti bhaven narah | (SVT 4/544b; cf. ibid. 4/414. Abhinavagupta
enjoins the same for Trika gaivites in TA 15/576). Further on, however, the Tantra enjoins that 'one
should not criticize the Smarta religion which teaches the path of right conduct.' smartarih dharmar
na nindet tu acarapathadarsakam (ibid. 5/45; see Arraj 1988: 29 - 30 fn. 2. Note, however, that at
the same time strict distinctions were maintained between initiates of different Tantric traditions
(see Dyczkowski 1987a: 166 fn. 34).

In this aspect, as in many others, Tantric ritual is analogous to its Vedic predecessor. Thus

Heesterman points out that after the conclusion of the Vedic sacrifice, "about to leave the ritual
enclosure, the sacrificer, whether king or commoner, returns to his normal, unchanged self in
society: 'Here I am just as I am, as he has to declare in his concluding mantra (SB 1/1/1/6;
1/9/3/23). Nothing has changed."
2 Gayahbajya was almost certainly a historical figure. He was a Brahmin who lived in
Sulimha, in the western part of the core area of Patan, in the sixteenth century. There are many
stories of the miracles he performed by the powers he acquired with the help of an outcaste (pode).
I am grateful to Niitan Sarma for giving me a copy of an unpublished paper called 'The Story of
Gayahbajya' in which he collects some of these stories and data establishing the historicity of
Gayahbajya. The following is a brief summary of one of the most famous of them (see N. Sharma
1991: 1ff. and 1993: 46ff.).

The pious Gayahbajya used to go daily for his morning ablutions to Mrtyuiijaya Ghat
(Riverbank of the Conqueror of Death') at the confluence of the rivers Vagmati and Manohara.
One day, on his way to the river, it began to rain very heavily. He took shelter under the roofing
overhanging the nearest house, which happened to belong to an untouchable who was famous in
Patan as a powerful Tantric. Inside the house a child was crying. The mother who had tried in every
way to calm it, and became exasperated, laid hold of a knife and stabbed it to death. Soon
afterwards, the father came home and seeing what had happened consoled his wife and, taking the
child into another room, brought it back to life. Astonished by what he had seen, Gayahbajya took
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But this is the exception that proves the rule. In actual fact, Newars cannot
choose their Tantric guru. Nor are they all allowed to have one. The rule is so rigidly
applied that the 19th century chronicle, the Bhasavamsavali, meticulously lists the
names of the castes whose members can 'receive mantra' and those who can give it.’
Significantly, these prescriptions are attributed to Sthitimalla, the fourteenth century
king who was famous for having established the caste structure of Newar society. In
actual fact, his contribution was more probably a reform and extension of a pre-
existing caste system, which we know from references in much earlier inscriptions,
predated him.® But while some credence may be given to Sthitimalla's legislation of
the caste system, we are not yet in a position to say to what degree, if any, he
contributed to the formal ordering of esoteric Tantrism. Even so, we can say with
confidence that the system, carefully graded and regulated by caste considerations,
was well in place when the Bhasavarinsavali was written and in all probability for a
number of centuries prior to that.

One of the reasons for this phenomenon is certainly the powerful influence
Brahmins have had on the formation of the Newar, essentially Hindu, state through
their influential patrons (yajamana), especially the Newar kings and their officials. It
is hard to resist this view when we observe that the system is constructed in such a
way that when it is functioning in ideal circumstances, at least from the Newar

to standing outside the untouchable's house for a while every day when he passed to take his bath.
Although he was very curious, Gayahbajya was conscious of his status as a Brahmin and so would
never ask to be admitted. Then one day the outcaste asked him why he came daily to stand outside
his house. Gayahbajya took the opportunity to ask the outcaste to reveal his Tantric secrets. The
outcaste agreed and told him to come after four days with a bunch of wood apple leaves (belpatra),
which Gayahbajya did. Then they. went together to the riverbank where the Brahmin bathed daily.
The outcaste then told him to bathe. When Gayahbajya had finished, the outcaste squatting on a
platform where ancestral offerings (§raddha) are made, wrote mantras on the wood apple leaves
and threw them into the river, telling Gayahbajya to eat them. When he had done so, he was
astonished to discover that he knew all the mantras. However, he had not acquired their power
(siddhi). Instructed by the outcaste, Gayahbajya began to worship Bhurhde Ganesa in order to
empower the mantras he had received. After some days, Gane$a appeared to him and told him to go
to the shrine of Balkumart on the night of the fourteenth day of the dark fortnight (pacahre) in
March when the Dakini witches gather to prepare magic collyrium (mohant). This collyrium,
Ganes$a told him, would give him the powers he sought. Eventually, Gayahbajya managed to
acquire the collyrium and, smearing it on his forehead he attained the power (siddhi) he sought and
became a great Tantric.

y See Bhasavarhsavali pp. 156ff.

i Slusser writes: "The Indian caste system was in effect in the Nepal Valley from at least the
beginning of the Licchavi Period [i.e. the fourth century], as inscriptions attest. Similarly, the
complex system of subcastes that ordain Valley social behaviour must be viewed as the product of
centuries of gradual accretion, not a sudden imposition of law. [...] Nonetheless, Sthitimalla may
well have codified the particular social patterns that had developed by his time, and thus given local
custom the force of law" (Slusser 1982: 59).
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Brahmin's point of view, the Newar Brahmins are the sole dispensers of the vital
initiation that allows access to it. The situation, then, is analogous to the monopoly
Brahmins have striven to achieve throughout their history everywhere in South Asia,
and wherever there are Hindus, as family priests (purohita) for the higher 'twice-
born' castes. In this capacity they perform the smarta rites of passage (sariskara) that
mark a Hindu's progress through life from « >nception to death. In the case of the
higher Newar castes who are entitled to receive it, the family Brahmin purohita or
another Newar Brahmin, whose traditional office it is to do so, may give Tantric
initiation to those members of the family who have passed through all the rites of
passage preceding marriage and desire it. Thus a Newar Brahmin may be both
purohita and Tantric guru’

Even so, the two priestly functions are always clearly distinguished. This is
evidenced by the fact that they may be performed by two different Brahmins. But
even in those cases, each extended Newar family lineage (phuki)'® of all but the
lowest castes is traditionally associated with a specific Brahmin family who performs
these functions. The initiation given to members of the higher castes, that is, the ones
eligible to receive the sacred thread, is into the worship of one of the goddesses
belonging to six Kula lineages (@mnaya) amongst which Kubjika, forms of Kalt and
Tripura are the most important. She is the 'chosen deity' (istadevata)'' and lineage

goddess (kuladevata, amnayadevata) of the aspirant's extended family lineage
(phuki).

9

1989.

10

For a general account of these two aspects of the Newar Brahmin's function, see Toffin

Ishii provides a basic definition of the term phuki. He says that this term is "used principally
among males who have a close patrilineal relation to each other but reside in different households
... in a broad sense, all the members of the residential family of a person who is referred to as phuki
can be called phuki as well." (Ishii1987: 338 fn. 7) By 'residential family' Ishii means the household
in which the members share the same kitchen. For a detailed discussion see Ishii 1995: 141-146.

. In India the ‘chosen deity' a person may have is literally that, a particular god or goddess to
‘whom that individual feels especially attracted. Coincidentally, this deity may well be one that has
been worshipped in his or her family. Indian kings regularly have such family deities. The Newar
kings had several chosen deities. The Licchavis (fourth to ninth century) had Pasupati and Visnu
and a goddess called Mane§vari. The worship of Mane§vari was maintained by the Malla kings.
Ranajitmalla (ruled 1722-1769 A.D.), for example, refers to her in his inscription on the side of the
gate to his Bhaktapur palace as his 'chosen deity'. (In this inscription the king refers to himself as
Srimatpasupaticaranakamaladhilidhisaritasiroruhasrimanmanesvaristadevatavaralabdha-. See A.
D. Sharma 1954 for a detailed notice of this inscription.) From the time of Sthitimalla the Mallas
also adopted the goddess Taleju. She was their lineage goddess. However, this did not prevent them
from having other 'outer' chosen deities. Siddhinarasirhhamalla (1597 - 1619 A.D.) of Patan, for
example, chose Krsna for himself. His son, Srinivasamalla chose Matysendranatha who was, and
still is, the ‘chosen deity' of the city of Patan. Again, to close the circle as it were, the chosen deity
of Matsyendranatha is Siddhilaksmi, the goddess Taleju (see below).
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While certain Brahmins can give initiation to people who do not belong to
their lineages, there is a second group of people who are empowered to dispense
Tantric initiation only to their own family members. These are the Brahmin's
assistants the Josis (astrologers) and Acajus, (both Kshatriya castes). The latter are
also called Karmacaryas, which is an appellation derived from the Sanskrit name for
a Kaula teacher, namely, Kramacarya. D. R. Regmi (1965-1966, 1, p. 715, quoted in
Levy 1991: 356) defines their function as follows: "These Acdjus functioned as
inferior priests in all Brahman led households. They accepted daksina (gifts in
money) as well as food in their host's house.... But they could not chant the Vedic
mantras and also could not conduct the [Vedic] rituals. These were done by
Brahmans alone. The Acajus and Josis, however, were indispensable for any
[complex] ritual. The Jo$i was concerned with the task of finding out an auspicious
time for any kind of rite performed. The Acaju helped to arrange methodically the
requirements of the ritual performance. He prepared the groundwork for the actual
rite. It was left for the Brahman priest to use them."

The Josi's functions may be much more complex than those described here.
Indeed, nowadays the Jo$is who belong to families traditionally linked to the worship
of Taleju, the Malla kings' lineage deity, have many rituals ta perform in the Taleju
temples of Kathmandu and Bhaktapur. In Kathmandu, the Taleju Brahmin who
worships in the Malla kings' private chapel (agan) is assisted by a Jo$i, not a
Karmacarya, although Karmacaryas do assist in the more lengthy occasional rites.'?
In Bhaktapur, where both Jo$is and Karmacaryas have ritual functions in the Taleju
temple (agar) of the Malla royal palace, the JoSis have more to do than the
Karmacaryas. This is certainly not the way it was in the past. This is clear from the
fact that Karmacaryas in general have much more extensive priestly functions than
do Josis. Thus in Bhaktapur, for example, where Karmacaryas have, as elsewhere,
numerous patrons (yajamana) for whom they perform Tantric rituals, the JoSis do not
have any.

This is the case even though JoSis are generally considered to have a higher
caste status than Karmacaryas. The latter are of varying status in different places. In
Bhaktapur, where the status of such auxiliary priests in general is considered to be

2 The degree in which this relationship has been politicized is well illustrated by the reversal

of roles that takes place in the Taleju temple (not to be confused with the agari) of the Kathmandu
Malla royal palace. There, the main daily officiant is a Karmacarya who is, apparently, assisted by
a Newar Brahmin. The latter cooks the mixture of rice and pulse that is the deity's daily food
offering (bhoga) because, in order to avoid pollution, a Brahmin must do this. Thus, although
Karmacaryas have managed to take over almost all of the ritual functions in this temple and so
pocket the money offering and take home most of the remains of the many food offerings financed
by the Nepalese government, they could not eliminate the Brahmin, who was originally their boss,
altogether. But in this case, paradoxically, as he is the most senior because of his ritual purity, he
has been reduced to the status of a cook.
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lower than in the other cities, there are also Acajus belonging to the farmer (jyapu)
castes. Their function, which they share with other Karmacaryas, is to worship the
mother goddesses (matrka) who encircle and protect the city.

Thus we find that there is a hierarchy of ritual agents of varying status graded
amongst the Newars according to their caste and ritual functions. A cardinal feature
of the situation as it is at present is the fact that Karmacaryas do not receive initiation
from Brahmins. The latter do, however, continue to act as their purohitas and
perform their smarta life cycle rituals for them. There are reasons to believe,
however, that they did originally take initiation from them. Karmacaryas assert,
especially the ones of higher status, that they can compile liturgies when required,
and probably have done so. But although there are many amongst them who assert
that because they can do this they are not dependant on Brahmins, it is they,
nonetheless, who go to consult Brahmins when in doubt concerning ritual procedure,
not the other way around. Moreover, their roles are always those of assistants, and
they cannot give initiation to people outside their lineage. This is the case with JoSis
also. The Bhaktapur Josis believe that they were originally Brahmins and that this is
the reason why they can initiate their own lineage members. Even so, in both cases
Brahmins perform ritual functions for them that they cannot do alone. The most
revealing of these from this point of view is the necessary presence of Brahmins at
certain crucial junctures in the thirteen days required for the death rites (antyesti).
Although I have not as yet examined the liturgies in question, I have been reliably
informed by a Rajopadhyaya of Bhaktapur that on one of these occasions, if the
deceased Karmacarya was an initiate, a rite is performed aimed at returning the
mantra to the deity and the guru from whom it was received. Even though the
deceased Karmacarya received initiation from a senior family member, on this
crucial occasion it is a Brahmin who acts as the guru, thus revealing the identity of
the original point of entry of the Karmacarya's lineage to its ritual status.

Smarta Hinduism, at least that part of it concerned with the rites of passage
distinguishes, in some respects, very clearly between the priest, who can perform
rituals, and the layman who cannot perform them himself and so must employ a
priest for this purpose. But even in that case a great deal of ritual activity in a smarta
rite is undertaken by the priest's patron (yajamana), although he does so as directed
by the priest, not independently. He can do this because he is empowered by an
initiatory purification at the beginning of the rite, analogous to the Vedic initiation
(diksa) which formed a part of the preliminaries of each sacrifice (yajfia). By thus
bestowing on his patron (yajamana) the right to share in his priestly functions, the
Brahmin attempted to free himself of the danger of taking his patron's impurites onto
himself. Summarizing Heesterman's view on the classical Vedic sacrifice, Quigley
(1993: 59) explains:
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In the classical ritual, the patron (yajamana) has already been purified. Acutely
aware of the dangers inherent in accepting a patron's gifts and thereby his
impurity, the 'brahmin' has made his sacrificial services 'superfluous'
(Heesterman 1985: p. 39). Or, put another way, the patron has become his own
priest with the result that death and impurity no longer circulate between the
parties.

But while Newar Brahmins are aware that ritual action may defile their
classical Brahminical identity, their ranking of status'® is only partially based on
considerations of relative purity. This is because, in the context of Tantric ritual,
these considerations are temporarily suspended, to be replaced by the ordinances of a
different ritual universe.!* The corollary to this is that, in the context of Tantric ritual,
the contact with sources of defilement (including his patron's impurities) no longer
serves to depress in the same degree the status of a Brahmin or anyone who functions
as a priest. Thus, even more so than in the non-Tantric context, the empowerment
transmitted to the initiate from the deity through the guru and the rite of initiation
enables him to begin his life as an independent ritual agent. He is, as far as the
Tantric ritual to which he has gained access is concerned, his own priest and can act
as a priest, for the members of his lineage at least. Thus Tantrism further blurs the
distinction between priest and layman. The Tantric initiate is not like the baptised
Catholic Christian layman, a passive and, at best, receptive, spectator of ritual action
in which his function is hardly more than consent. Like priests of most religions,
great and small, throughout the world he "has a special and sometimes secret
knowledge of the techniques of worship including incantations, prayers, sacrificial

p Quigley pertinently points out that there is a gulf between the theory that Brahmins stand

supreme in the caste hierarchy and practice where their status is, for various reasons, subordinated
to that of their patrons. Quigley refers to this theory as a "colonial interpretation of caste" (Quigley
1993: 84) with which modern scholars often concur. But "why," he asks, "should they claim that
the Brahman stands supreme when, time after time, his status is shown to be intensely ambivalent,
at worst vilely degrading?" (ibid.) Quigley writes that the main reason for the "near unanimous
defence of the Brahman's supremacy lies in the fact that authorities on Hinduism have, more often
than not, illigitimately fused two very different concepts - jati and varna - or caste (Brahman) and
[priestly] function (brahman). Here they have indeed made the same mistake as colonial
administrators.” We should not forget, however, that the foremost of these authorities are the
Brahmins themselves! Moreover, it is not only scholars and colonials who have been misled by
these authorities but virtually all Hindus, even though many will agree that Brahmins can be, and
very often are, degraded by impurity. The contrast between Brahminical theory and actual practice
is the basis of the energizing tension and dynamism that characterises every Hindu society. :
» This procedure is well exemplified by the formulations of Srividya initiates in
Bhaskararaya's tradition in Benares. Brahmins may drink the ritual offerings of wine without
defilement because, according to them, as caste considerations are suspended for the duration of the
rite, they are not, at that time, Brahmins.



MARK S. G. DYCZKOWSKI 9

acts, songs and other acts that are believed to bridge the separation between the
divine or sacred and the profane realm."'®

Tantrism in this respect reflects the diffusion of priestly furctions throughout
local communities in South Asia, including the Newar, where we s¢ = potters, barbers,
washermen and others acting in priestly capacities on particular occasions, while in
some cases, as happens with the Newars (see below), members or branches of
families function as sacrificial priests for their cognate and affinal relatives (see
Heesterman 1985: 152). Even so, Newar Kaula initiates cannot perform rituals for
others outside their lineage unless they are Brahmins or (generally Kshatriya)
Karmacaryas. The only other limitation on the common initiate's ritual activity is
purely practical. He may not have the time or the knowledge to do more than perform
the relatively short and simple daily obligatory rite (nityapija). For other rituals he
may therefore call the Karmacarya or Brahmin who is traditionally related to his
lineage. In case there are no initiates left in the lineage or they are old, disabled or
have moved to distant places (and these contingencies have nowadays become
common) even the daily obligatory rite may be performed by a Karmacarya.

Thus initiates can be ranged along a graded hierarchy on the basis of the
degree of independence they enjoy as ritual agents. At the top stands the Taleju
Rajopadhyaya, who still acts as the Malla king's purohita and guru even though the
Gorkhali Shahs are ruling since 1769. He officiates at the innermost esoteric centre
of the network of Hindu Newar esoterism - the Malla king's Tantric shrine where
Taleju, his lineage goddess, is worshipped, as the liturgies say, for the benefit of the
king, his country and his people.

Ideally - and in the past this was probably the case - the Taleju Brahmin is
accepted by everybody as the sole head and foundation of the entire system. He is the
ultimate guru of all the gurus. In a sense, he is not only the ultimate but the sole ritual
agent. All initiates are his assistants. They act in his place through the extension of
his empowering authority, transmitted to them through the initiation he administers.
From this uncompromisingly autocratic point of view, all those who serve clients
(yajamana) with their priestly functions have been appointed to this task by the
Rajopadhyaya. Their clients are really the clients of the Rajopadhyaya who has
delegated this job to them. The Taleju Rajopadhyaya insists that he can do
'everything' and 'go everywhere'. Theoretically he has access to every secret place
and can perform any ritual. In actual fact, however, at present at least, he cannot.
There are numerous public temples - for example, the temple of Guhye$vari near
Pasupati - where the sole officiants are Karmacaryas. Moreover, even if there are
many Rajopadhyaya Brahmins who have their own traditional clients, even the
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James 1974: 1007 quoted by Levy 1992: 346. Again, the Tantric situation reflects the earlier
Vedic one in which power and authority were subject to dispersal depending on the outcome of the
sacrificial contest.
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seniormost Rajopadhyaya cannot enter a family's Tantric shrine (aga#) if he is not
specifically authorized to do so.

Even so, the Rajopadhyaya insists that the Karmacaryas' priestly functions are
merely supplementary extensions of his own. He asserts that his ancestors created the
range of Karmacaryas and the JoSis to act as his assistants. This is because although
he can perform every ritual action, including animal sacrifice and the consumption of
liquor (ali, sudha), he may choose not to do these things.'® Moreover, there are rituals
or parts of rituals that only he can perform. And so he must attend to them. Amongst
them are the rituals that are considered to be the most dangerous and powerful. These
are the most 'internal'. They are the rites of Taleju who is worshipped in conjunction
with her innermost energizing counterpart, the goddess Kubjika, the lineage goddess
of the Taleju Rajopadhyayas and, in all probability, of all the other Rajopadhyayas,
Karmacaryas and JoSis.

Of course, matters do not seem to be this way to others. As a result of what the
Rajopadhyaya may call a mass rebellion, most of these other priests consider
themselves to be autonomous agents. It is possible to meet a Karmacarya who bows
his head respectfully as he says in a hushed voice that he is nothing but the servant of
the Rajopadhyaya, but most are far from this fealty.!” In Bhaktapur, the Karmacaryas
who serve the upper castes (thar) affirm that they lived in Bhaktapur prior to the
arrival of the Rajopadhyayas, which took place only hardly nine or ten generations

h That this is the case is clearly proved by the fact that there are rituals that only

Rajopadhyayas can perform alone. The prime examples being those that require animal sacrifice
that they must, therefore, do themselves even though they invariably prefer to have the actual
killing done by an assistant whenever possible.

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

These disputes are clearly extensions of those that take place wherever society
is ordered into castes, a social order that has been aptly characterised as a "contested
hierarchy”. In this case, the gradation of ritual empowerment is the defining
characteristic of status. Accordingly, it is this that is the object of contention. The
status associated with Tantric ritual empowerment is reflected in the distribution of
priestly functions amongst the members of Newar family lineages. Thus, although
every initiate is empowered to perform all the rituals associated with his own lineage
diety, in practice, the seniormost member of the lineage - the thakali (also called
nayo) and, to a lesser degree, his wife - the nakin - have special privileges and
obligations along with other elders."

" The Bhaktapur Karmacaryas accept the historicity of the story of Ullasa and Allasa Raj.

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

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

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

Nor does it seem that the present day Rajopadhyayas are all descended from a single
ancestor as legend claims. Rather it appears that the first arrivals, no more than several
families, continued to receive reinforcements until quite a late date (at least until the
sixteenth or seventeenth century). The present Rajopadhyaya caste is thus more likely to
have been a product of the amalgamation of successive waves of migrants than of the
fission and separation of the descendants of a single ancestor (ibid. 191).

This is generally true for all Newars, whether Hindu or Buddhist. Thus, the lineages of
Buddhist farmer castes (jyapu, maharjan) in Patan and Kathmandu have a group of five elders who
lead their community (Gellner and Quigley1995: 181 fn. 4).

19
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Significantly, the thakali and his wife must be present for at least the
preliminary stages of the rites of Tantric initiation of members of their lineage.
Traditionally it is the tiakali who performs the worship of the lineage deity in its
aniconic form as a stone (see below). He must be present and often performs priestly
functions in the major life cycle rites. In this he may complement the ritual activity of
the family purohita. The purohita who, as we have said, must be a Brahmin,
performs the Sanskrit rites. The thakali may at times perform additional non-
Sanskritic rites. A striking example of this is. the kaytapiija. Amongst the upper
castes this is done in conjunction with the smarta rite of passage in which a sacred
thread is given to a young man as a sign of his entry into adulthood (upanayana).
This part of the rite is basically the same as the one performed in India, while the
other part of the rite is important enough to give its name to the whole ritual.
Essentially, this consists of the donation of a loincloth - kayta - to the young man as a
token of his transformed status and full admission into his lineage as an adult. This is
done not by the Brahmin, but by the thakali.?® Low castes (but not the lowest) who
are not entitled to the smarta rite of passage retain the rites associated with the
offering of the kayra.

I believe that these are examples of many remnants of Newar religious
customs that pre-existed the - introduction of religion from India. Numerous
anthropologists and historians have noted in a large number of contexts a hard core
of beliefs and ritual practice, both individual and collective, that cannot be reduced to
those of scriptural Hinduism or Buddhism. This should not surprise us. Indeed, we
perceive the existence of analogous cores throughout the Indian subcontinent and
wherever these religions have spread. It is this core which gives these religions and
the traditional, essentially religious societies to whose development they contribute,
their particular regional and local character. Certainly there are major problems
involved in ideniifying the exact content of this core in Newar religion and social life
for the simple reason that Indian religions and social institutions have influenced the
Newars for many centuries. Moreover, the subject is so extensive and controversial
that it would require separate treatment. Even so, a few features of this core system
of beliefs that are relevant to our topic need to be provisionally and succinctly
tackled here, if we are to understand the specific character of Newar religion and,
more specifically, the Tantrism of the higher castes which centres on the worship of
the goddesses who are the subject of this essay.

To do this let us begin by returning to the figure of the thakali. There are
numerous circumstances in which the thakali functions as the priest of the lineage of

%4 Gellner reports that amongst the Buddhist farmer castes (maharjan): "once a Maharjan has

been through the ritual of consecration of an elder (thakuli [= thakali] layegu) in some circles he is
considered able to act as a priest for such occasions as kayta paja (loincloth worship), thus making
it unnecessary to invite the Vajracarya, domestic priest" (Gellner and Quigley1995: 181 fn. 4).
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which he is the head. Amongst the lower castes he often operates in this capacity
independently. In the case of the higher castes, his role as the lineage priest is
eclipsed by the Sanskritic lineage priests, the guru, purohita and Karmacarya.
Nonetheless the preemenent seniority he enjoys in his lineage is concretely apparent
in his priestly functions. Particularly important from the point of view of this study is
his role as the chief priest in the worship of a stone as the lineage deity, because
Newar Saktism is also centred on the worship of lineage (kula) deities.

The worship of these stones and, indeed the worship of stones as deities in
general, is a characteristic feature of Newar religion, both Buddhist and Hindu. When
the founder of a lineage enters to settle in an inhabited space, he places a stone at its
confines thus delineating the territory in which he and his descendants reside.*' This
stone, often together with others in a small group, is venerated at least once a year by
his descendants as their lineage deity — digu dyah. On the basis of the results of the
surveys carried out so far, it transpires that the main deity worshipped in the stone by
the lower castes, that is, those not entitled to receive Kaula initition is male. Amongst
the farmer (jyapu) lineages in Bhaktapur we find, amongst others, Mahadeva and
Narayana. The potters worship Ganesa; stone- and metal-workers (silpakar),
ViSvakarman; and the copper- and bronze-workers (tamrakar), Mahadeva. The
stones are usually kept in a specific place to which lineage members go every year.
The stones may be moved, or others selected elsewhere into which the deity is
invoked.** In the course of the lengthy rite of adoration the present and, if the stone
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Vergati writes:

What seemed to me specific to the Newars both Buddhists and Hindus was the

relation between the lineage deity and a particular territory. The divinity was situated
obligatorily in the same area as that in which the ancestors and senior members of the
lineage resided. Even if people are unable to explain in detail their genealogies they always
know where their lineage deity is situated. (Vergati 1995: 18)
A notable example of this in Bhaktapur was the shifting of the digu stone of the Taleju
Rajopadhyayas. The stone was kept in a small sacred grove called Sillighari, just outside
Bhaktapur, where numerous lineage stones are kept. Although the worship of digu stones is not
usually done in secret, the Rajopadhyayas do not wish to be observed when they perform these, or
indeed, any rites. Accordingly, they built a wall around the area where the stone was located. But
the bricks were repeatedly removed from the wall, making it hard for them to keep their rites secret.
Thus they decided that they should move their stone. Accordingly, some forty years ago, all adult
male Rajopadhyayas of that lineage met around the stone. A ritual drawing of lots took place in
order to ask the deity in the stone for its consent to move it. When the elders had decided on the
basis of the outcome that this consent had been given, a new stone and companions were installed
in the new location. And so now the new stone is located in a garden of the royal palace where the
digu of the Malla kings is kept (see below).

The potential mobility of the deities in such stones is well illustrated by the unusual case of
the digu deity of the Tamrakars, the copper- and bronze-workers, of Bhaktapur. Although they
always perform the rites of their digu deity at Hanuman Ghat, they do not have the usual set of

2
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has been shifted, previous locations of the stone are mentioned and the year of its
removal. Thus it is possible to find people who know of the stone's location even
several hundreds of years back.

It is also possible to share the same stone with others. This is what happens in
the Piimacandi temple in Patan. This and one other temple, also located in Patan,?
along with three others in Bhaktapur** are the only open public temples to the
goddess Siddhilaksmi in the Valley. Here she is represented by a large stone.
Although the goddess of this temple is commonly known as Piimacandi, there can be
no doubt the deity in the shrine is Siddhilaksmi, because the tympanum bears an
image of this goddess. Moreover, there is a lengthy hymn dedicated to this goddess
inscribed on a slab cemented onto one of the walls. The temple was built by the
Rajopadhyayas of the locality (Vala). The stone in the temple serves as the digudyah
of a large number of families living in Patan, including all the lineages of
Rajopadhyayas in Patan.”

The story concerning the founding of this temple is still transmitted in the
Valanima lineage of Rajopadhyayas, who are relatives of the present Taleju priests.

fixed digu stones. They must go to the river to collect fresh stones every time they worship their
digu. They do this at random by simply closing their eyes and taking the first stones of an
appropriate size they happen to touch. Eight stones are selected in this way. Seven of them
represent guardians (ksetrapala), and the remaining one, the digu.

- The other temple is associated with the Kirantis of eastern Nepal, a people who are perhaps
descendants of the Kiratas who appear in many Newar legends as the earliest known rulers of the
Kathmandu Valley. Slusser informs us that "there are two sites in Patan where the Kiranti maintain
traditional ties. One of these, the Siddhilaksmi temple near Tyagal-tol, attracts certain Kiranti
families for the annual worship of their clan god, the Kuladevata (degu, devali)" (Slusser 1982: 96).
Although the local people do refer to the temple as one of Siddhilaksmi, the icon is not at all that of
this goddess. Moreover, no inscription found on or near the temple refers to the deity in it as being
this goddess.

oy The oldest temple in Bhaktapur dedicated to Siddhilaksmi was built by Jagatprakasamalla,
who ruled between 1645 and 1672 A.D. This is located next to the Malla palace. His son, Jitamitra-
malla, who ruled from 1673 to 1696 A.D., built another one next the one his father had built. The
third was built by Bhiipatindramalla (1696-1722 A.D.) in Ta:marhi square. See pls. 2 and 3.

R Up to recent times, there were six lineages of Rajopadhyayas in Patan, collectively called
the Six Families (satkula). They are all connected with Piirnacandi. The six families are:

1) Balima, Patukva and Gabahal. These three belong to one family. They are descendants of three
brothers who took up residence in these three places in Patan.

2) Sulima.

3) Vala, also called Valanima.

4) Svatha. Their Tantric shrine (@gan) is in the Muchern quarter of Patan.

5) Tahrarnlivi.

6) Nugah. This lineage came to an end three or four generations ago.

S I was told this story by Nitan Sarma, a Vala Rajopadhyaya, who heard it from his
grandmother who belongs to the Valanima lineage of Rajopadhyayas.
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The hero of this story is Vi§vanatha, the son of Gayahbajya (see above fn. 6). He was
the purohita and Tantric preceptor of King Siddhinarasihhamalla, who ruled Patan
from 1597 to 1619. Vidvanatha, the story goes, found the goddess in the form of a
stone in the Nakhu River, which in those days flowed next to the present location of
the temple. The nearby pond is said to be a remnant of this river. Vi§vanatha and a
certain Pirnananda Svami, who is said to have come from Bengal, erected this
temple with the help of the Malla king and other patrons. All the Rajopadhyayas of
Patan go to this temple and perform digupija in conjunction with their smarta rites
of passage, especially when their sons are given the sacred thread (vratabandha) and
when they marry. They do not worship their digu otherwise.

Large numbers of people, including many from Kathmandu whose ancestors
lived in Patan, come to this temple during the season in which the digu is worshipped
to perform the rites, using the stone in the temple as a substitute for their own digu
stones. Research has revealed that as many as half the upper caste families of Patan
worship their digu here.?” The number of people who make use of this stone in this
way is so large that during the digupija season they often have to wait a long time
before their turn comes, and when it does they only have time to perform a brief
digupija. The animals that are customarily sacrificed may be cooked and eaten in
one of the two rest houses located in the vicinity specially for this purpose. This
appears to be a unique case.

There are many examples of temples containing stones that serve as a
substitute for digu stones. But normally in such cases the original digu stones are
located elsewhere. This alternative is available to those families who have moved far
from their original homes where their digu is located and find it hard for them to go
there to worship it. Pimacandi / Siddhilaksmi plays a similar role, with the important
difference that, in the form of a stone, this goddess functions as the digu directly for
those families who have no other stone.

There is an old inscription on the temple wall that establishes that the temple
was indeed constructed during the reign of Siddhinarasimhamalla. This means that
this unique custom cannot predate the middle of the seventeenth century, unless there
were other such stones, or indeed this one itself was being used for this purpose. If
the legend concerning the finding of the stone in the Nakhu River is true, then the
latter hypothesis can be discarded.

The reason why all this is possible is because the digu stone is just a temporary
dwelling place of the lineage deity. Thus an essential preliminary to digupija is the
invocation of the presence of the lineage deity into the stone. This can be done even
when the stone is already 'occupied' by another deity. Indeed, Newars frequently
invoke the presence of deities in various objects, including ritual diagrams, jars, and

4 Natan Sarma has made a survey of more than 6,500 houses in Patan as a part of his doctoral

research. This fact is one of his many findings. I am grateful to him for this information.
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the other implements used in the ritual, sacrificial offerings, the place where the rite
is performed, the sacrificial fire, themselves as priests® and in other people. Deities
may even be invoked into icons of other deities?” Despite much controversy
concerning this matter, after study of the rituals involved® and penetrating enquiry,
there can be no doubt that the higher castes invoke their lineage goddess into the digu
stone.’! One or more representations of this goddess (yantra and / or icon) are

2 When powerful, secret deities need to be taken out in procession during festivals, bundles

are carried around the processional route. The general public is led to believe that they contain the
‘original’ form of the deity. At times there are two such mysterious bundles, thus adding further to
the confusion and speculation. Even seasoned western researchers have been caught up in such
'intrigues’. Refering to the famous New Year's festival - Bisket Yatra - in Bhaktapur, Vergati tells
us that: "crushed in a large crowd I could watch what was happening in the Main Chowk [of the
royal palace where Taleju's shrine is located] at the time of Bisket jatra but 1 was never able to see
the box which reputedly contains the yantra of the goddess Taleju." (Vergati 1995: 9) But even if
Vergati had been able to see the box or even its contents, she would not have seen the deity because
in actual fact, in this case as in many other such instances, the deity is not in what is being carried
but within the person who carries it. Prior to his emergence in the public space the bearer has
mentally extracted the deity or a part of it from its hidden location and projected it into his heart
where it is safe and well hidden.

1 This is why Siddhilaksmi or Piirnacandi may not be the identity of the lineage deity of the
families who worship their digu in the temple of Purnacandi referred to previously. It is common
practice amongst Newars, especially if they wish the identity of the deity they are worshipping to
be kept secret, to project the deity they are worshipping onto another one. In this way, it appears to
the onlooker that a certain deity is being worshipped whereas, in fact, that deity simply serves as
the vehicle of the deity that is really being worshipped.

% It may appear at first sight that there are no written liturgies for digupija or the rites
performed at large festivals. But this is not the case for the higher castes at least. Thus the NGMPP
has microfilmed a manuscript of the liturgy prescribed for the worship of the digu of the Malla
kings, Dvirhmaju. The text is simply called Dvirmmajupija and is NGMPP reel no. B 703/7. In
order to find the written liturgies for the secret rites performed in public festivals, one must first
know the deities that are worshipped on these occasions and the rites performed at that time.
During Bisket Yatra, for example, the rite performed in secret in the Malla palace in Bhaktapur is
centred on the ceremonial raising of a banner in honour of the goddess Siddhilaksmi. Several
manuscripts of this liturgy have been microfimed by the NGMPP. One is the
siddhilaksmikotyahutidhvajarohanavarsavardhanavidhih, NGMPP reel no. A 249/4.

3 Vergati writes concerning digupiija: "The annual ceremony always takes place according to
the following schema: the piija begins with a meditation by all the members of the lineage who, in
their minds, focus on the image of their chosen deity. The head of the lineage (or the ritual
specialist) invites the deity to take its place in the stones. An animal victim is then slaughtered...."
(Vergati 1995: 55ff.) A little further on she describes this procedure in greater detail: "Those who
participate in the pija stand facing the stones. The officiant is in front of them, also facing the
stones. All are bare-headed, with hands joined at chest level, fingers pointing to the ground. The
participants attempt to visualize the image of the deity and to project it into the stone. Before the
silent meditation (@vahana [that is, invocation]) which lasts several minutes, the digu dyah stone is
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normally kept in a Tantric shrine, either a separate building (agaficher) or, more
commonly, a room in the house (agarikuthi) set aside for this purpose.

The main officiant for this rite is the lineage elder - the thakali. If he is not
initiated or unable, the rite may be performed by another senior member of the
lineage. But if none have been initiated, it must necessarily be done by the lineage
priest, who may be a Brahmin or, more commonly for such rituals, a Karmacarya.

As I have noted already, the lower castes who are not allowed to take Tantric
initiation worship non-Tantric deities (and in some cases Bhairava) in the digu stone.
The rites may also be done by a Karmacarya or a Brahmin for them, but it is much
more usual for them to do it for themselves. Even though they do not take initiation
from a Brahmin, they also maintain a room or shrine where an image of the deity is
kept. But in many cases the identity of the deity is not kept as scrupulously secret as
it would be by the higher castes.

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

It is remarkable that although nearly all other Newar caste sub-groups
have a myth which traces their origin to somewhere else, usually India, the
Maharjans have no such myth. Even at the level of the sub-caste within one
city there appear to be no such myths. As distinct from this, specific lineages
do of course often have traditions which record their migration from some
other place within the Valley. Thus, not claiming to come from outside, the
Maharjans have been seen to be the true locals. This has led some observers to
see them as descendents of the original inhabitants of the Valley and to look
for ancient survivals in their culture and social practices. (Gellner 1995: 160)

This older religion appears to have been strongly centred on ancestor worship
that was based on the belief that people, both men and women, acquire the status of
deity as they grow old. Accordingly, Newars still undergo three succesive rites of
passage (called bura jarmkwa) every ten years from the time they reach the age of 77

only a stone: afterwards, it is the seat of the divinity throughout the duration of the ceremony" (ibid.
57).
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years 7 months 7 days 7 ghatis (about 2 hours) and 7 palas (about 2 minutes). After
this ritual a person "leaves the world of men for that of the gods" (Vergati 1995: 12).
If he lives to undergo the third ritual passage he is belived to be fully deified. Thus
the very first member of the clan was the most senior, the most divine. I believe,
although no immediately apparent trace of this belief survives, that he was the
original deity whose presence was invoked in the digu stone.*> Whether this is true or
not there can be no doubt that from the start this religion was domestic. The domestic
unit was not the family, not even the extended joint family, as in India, but the phuki
- the group of closely related patrilineal families. I suggest that the priests of the
phukis were the most aged members. They performed the rites of passage for the
phuki members and the worship of the phuki's deities.

Another important surviving feature of this religion is the worship of
protectors. They are the original forms of the GaneSas who protect each locality, the
Bhairavas who protect whole towns and villages or large areas of them, the Mothers
who encircle human settlements, and others. Like the digu deities, they have iconic
counterparts which are usually kept apart except on certain occasions when the two
are brought together. In Newari the Bhairavas and the Mothers can be generically
referred to as Aju (lit. 'grandfather’) and Ajima (lit. 'grandmother’), implying, it
seems, that some of them, at least, were believed to have originally been deified
human beings. Thus, according to Newar legend, some of the Bhairavas were
originally kings who, as deities, continue the royal function they perform as human
beings of protecting their people.®

£ I say this fully conscious of how controversial this view is. Thus Ishii writing about the

Newar village of Satungal says: "Although the digu dyah is the deity of the lineage there is not the
slightest suggestion of what one finds in other cultures, that the lineage god is a deified ancestor.
Neither the legends about the early settlers of Satungal nor the sraddha ceremony is related to this
deity. Moreover, in some cases, the same digu dyah is worshipped by many groups not patrilineally
related, though all patrilineally related people worship the same digu dyah " (Ishii 1995: 146). In
reply one could say that sraddha rites belong to a separate ritual dimension. And we have seen that
the same stone may be the abode of different lineage deities for different people. It is possible that
the ancestral origin of the digu dyah and of the other ancient deities of the early inhabitants of the
Kathmandu Valley has been forgotten.

- Anderson (1975: 156) writes that: "The estimated five million Bhairab images in Nepal are
seen in sixty-four different manifestations and forms depicting his combined human, demonic and
animal characteristics.” These sixty-four manifestations are the male counterparts of the sixty-four
yoginis. This purely Tantric representation also depicts both the Bhairavas and their consorts as
divinized human beings, that is, perfect Tantric adepts (siddha) and the female adepts with which
they unite. Here, as in many other instances, the representations of the Sanskrit scriptures coincide
in principle with popular local beliefs. The human origin of one of the major Bhairavas in
Kathmandu illustrates this thesis. He is represented by five small stones in an open temple site near
the Bagmati river between Tripure§vara and Kalimati, just south of old Kathmandu. The Newars,
Anderson informs us "conforming with legends in which many Bhairabs are identified as various
Nepalese kings, say Pachali is the name of one such sovereign who ruled from Farping village near
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All these beings were, and still are, worshipped in stones. The Sanskritized
name for such stones is, appropriately, pitha, which literally means 'seat’. While the
digu stones (which are never referred to as pithas) originally marked the location of
the phuki and so are moveable and had human origin, the pitha stones are markers
and delineators of place common to the community as a whole. They were not placed
in their locations but discovered there. They protect larger or smaller areas, according
to their status, function and location, all three of which are interrelated. Thus some
mark and protect areas that together cover the whole Valley. Others protect villages,
sectors of towns, the roads, crossroads, houses, and courtyards, even refuse dumps.
Such stones are to be found everywhere, both in the countryside and - where they are
particularly profuse - in human settlements. These stones are, indeed must be,
worshipped by those who live close to them. Occasionally the inhabitants of a town
or village decide that they should worship all the stones in which deities or other
beings reside. When this took place in Patan in 1989 Gutschow counted 442 of
them3

An important clue to the manner in which this earlier religion, centred on the
worship of such stones, is incorporated into the Sanskritic religions of India, both
Hindu and Buddhist, is the ritual that takes place when the iconic counterparts of the
stones are brought to them. This rite is essentially a form of installation
(pranapratistha) of the deity into the stone and the icon (or its representation),
followed by worship. We witness here the symbiosis of the two religions. The stone

Chobar Gorge" (ibid. 158). Another myth represents Pacali Bhairava as belonging to the Jyapu
farmer caste and his lover a Khasai (butcher) girl. Chalier-Visuvalingam has published a lengthy
and very detailed article on the cult of Pacali Bhairava to which the reader is referred (see
bibliography).

" Gutschow writes:

The irreversible character of urban space is closely linked to the idea that essentially
the quality of ‘place' reveals itself through aniconic representations of gods and goddesses,
namely, Gane$a, Bhairava, and Durga. In Patan there are altogether 442 such
representations, which are collectively called piga, as the specific connotation remains
mostly vague. These piga are unhewn stones, which emerge out of the ground and reach
eventually a height of one or two meters; or they are flat stones, integrated into the regular
pavement of squares and streets. These stones have first been discovered or ‘found' by ritual
specialists through Tantric power and in many cases the legends tied to this discovery have
survived and form the base for a ritual reenactment of that detection of the sacred.
(Gutschow 1995: 112ff)

One may hazard the suggestion that these discoveries are more often than not colonizations
of the earlier, autochthonous, deities in the stones by their Tantric counterparts brought about by
these Tantric ritual specialists. Thus what Gutschow explains is the "aniconic infrastructure of the
town" that represents “the power of the place which enables people to live there" (ibid.) has become
a network of Tantric energies wielded by the protectors of place.
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draws its life force (prana) from the icon and the icon from the stone. The two must
therefore, at some time at least, be worshipped together. This may take place just
once a year or more often, according to custom. In the case of the royal goddess
Taleju, the stone which is the digu of the Malla kings (called Dvirnmaju) must
always be worshipped along with its equivalent iconic form and vice versa even in
the course of the daily rites (nityapija). These rituals always involve the invocation
of the deity (avahana), which can be considered, in some respects, to be a reduced
form of the fully developed rite of installation. We observe in this way how the
Sanskrit mantras, and especially the powerful Tantric mantras, used in such rites
Sanskritize the earlier aniconic forms and how these latter are reaffirmed in their
function of contributing their energy to the empowerment of the deities from which
these mantras originate. Thus the ancient guardians of the Newars become the
attendants of the Tantric goddesses of the higher castes, empowering them even as
they are empowered by them to perform their functions as protectors of place and
lineage.

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

These Hindu texts (I am not concerned with Newar Buddhism) can be broadly
classified, in terms of this enquiry, into three basic types:

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

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

3) Those liturgies that contain in varying degrees material drawn from other sources
that are not in written form. These include an immense range of ritual activity that
appears to be derived from local custom. It is worth noting that very little of this
activity is, in the form it is at present, intrinsically articulate. When something is said,
the speaker makes use of a language which is not local, namely, Sanskrit, even if it is
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usually quite corrupt and, not uncommonly, mixed with Newari. In order to avoid the
controversial term 'tribal’, one could call these sources, simply, non-Sanskritic.

For the sake of clarity, it is worth stressing that there is also a great deal of
ritual activity that takes place 'without a book', as the Newars put it. This may also be
to varying degrees Sanskritic in the sense that it is both guided by the religious
notions and pantheon common to Hindus throughout South Asia and/or related to
forms of the sacred that are local and, therefore, non-Sanskritic. Although such non-
literate ritual activity is important and, statistically, constitutes a considerable amount
of the ritual activity Newars engage in, that done 'with a book' is considered to be the
most powerful, however great the non-Sanskritic elements it may contain.

If we examine these liturgies referring to the simple three-fold classification
outlined above, we notice that the basic structure, even of those of the third type, is
the one which is most coherently and systematically elaborated in the first type, to
which belong liturgies constructed entirely from materials drawn from Tantric
sources. In this tangible and direct manner Tantrism serves as a vehicle of
Sanskritization at the very core of Newar culture, radically rooted as it is in religion
that is to a very large degree ritualistic. In this and other ways, notably its art,
Tantrism is a ubiquitous part of Newar culture. For high-caste Newars, and to
proportionately varying degrees as one descends the hierarchy of the Newar caste
system, insofar as the degree of access to these rites is a measure of caste status,
esoteric Tantric rites combine with domestic rituals including, as we have seen, the
smarta rites of passage and the worship of lineage deities (digu dyah). They also
form an invariable part of civic festivals. In both cases they perform the essential
function of energizing them from 'within' to render them effective. This esoteric
Sanskritic dimension of Newar religious culture is most developed amongst the
higher castes because only -they are allowed to take the initiation which authorize
them to perform and attend the purely Tantric rituals in their most complete form
belonging to the first group. The upper sections of the lower castes have access to
such rituals, although these are centred on deities who serve as attendants of the
esoteric deities of the higher castes3® Moreover, as one goes down the caste
hierarchy, rituals tend to contain, as one would expect, greater proportions of non-
Sanskritic elements. Although not prominent in the esoteric Tantric rituals of the
higher castes, they do make their appearance in some of the more elaborate
occasional Tantric rites of even Newar Brahmins.

Another distinguishing feature of the esoteric religion of the higher castes in
relation to the more exoteric religion of the lower is that the former is centred on the
worship of goddesses, while the equivalent religion of the lower castes concentrates

# These attendants - for the most part one or other of the Eight Mothers who surround and

protect Newar settlements - are identified by initiates with the great lineage goddesses, especially
Kubjika, because they are emanated from them.
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more on their male equivalents. I must stress that I am contrasting the esoteric
religion of the high castes to which access can only be had through initiation with
that of the lower castes who are generally (see above p. 5) not entitled to take such
initiations.

But rather than examine the development of Newar Tantrism that has taken
place at the hands of the Newars themselves as reflected by these liturgical works, I
wish instead to explore some of the salient features and developments of the
specifically Tantric traditions that are their original and most authoritative Sanskrit
sources. In order to do this I will focus primarily on the Tantras and related material
pertaining to the early period of the development of Kaula Tantrism, that is, prior to
the thirteenth century of the current era.*® This is because, although the Newars
continued to absorb forms of Tantrism from North India throughout the period of the
development of Hindu, especially Sakta, Tantrism in that region, the Tantric
traditions of the early period centred on the goddesses Kubjika, Kali and Tripura
have remained by far the most dominant sources for them.”’

Amongst these three goddesses two are especially important. One is Kubjika
because she appears, from the field work done so far, to be the goddess of most, if
not all, of the higher-caste priests of the Hindu Newars. This is certainly true in
Bhaktapur. It is probably for this reason, and insofar as it is the priests who have

% It is possible to distinguish two great periods of development of Hindu Tantric traditions.

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

The new Tantrism that developed after this period in northern India was dominantly Sakta,
that is, centred on goddess cults. A great deal of the contents of these cults were built up from the
vague memories of the earlier ones that had been lost but which were generally more extensively
and systematically developed than there successors.
¥ The group of Ten Goddesses, the so-called Dasa Mahavidya, which became a very
important configuration of divine forms in North India from about the 17th century onwards, are
well known to the Newars. They even figure in the sacred geographies of Kathmandu, Patan and
Bhaktapur. From what I have been able to gather from interviews, they are also to be found in some
of the rooms or chapels (agan) of higher caste initiates where they worship their Tantric family
goddesses (kuladevata). Apart from the aniconic stones in which they reside (pitha) encircling
Kathmandu and Patan, some of them have temples. One important temple is dedicated to the
goddess Bagalamukhi. It is located in the temple complex of Kumbhe$vara in Patan. Framed
paintings of all ten of the Dasa Mahavidyas adorn the upper part of the outer walls.
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made the liturgies, that Kubjika functions in innumerable ways, which are still the
objects of research, as the energizing centre of the Newar esoteric Sakta pantheon.®
The other goddess is Kali. Although goddesses have numerous forms, as do
South Asian deities in general, some of Kali's forms have especially well-defined
identities. Three of these figure prominently in Newar esoteric Saktism. These are
Daksinakali, Guhyakali and Siddhilaksmi.*®* Especially the last two are so well
defined that even though they are both forms of Kali, they possess separate and
extensive Tantras of their own from which the basics of their cults, that is, their
mandalas and mantras, are drawn. These Tantras are the Guhyakalitantra®® along

i One striking example of the way this is done is found in most of the Newar liturgies of all

these Kaula goddesses. The initial purification of the hands and body of the officiant that must
precede all Tantric rituals is done by mentally projecting mantras onto the body. This transforms
the body, speech, and mind of the officiant into that of a deity and so renders him fit to worship the
deity. The mantra for this process (technically called nyasa - lit. 'deposition') is invariable Kubjika's
Thirty-Two-Syllable Vidya (the Newars call it ‘batfist' which literally means 'thirty-two- (syllabled)
one). The Kaula initiation which is most popular in Bhaktapur is called the
Vasisthadiksakarmapaddhati (which is probably a misnomer for Visistadiksakarmapaddhati). 1 was
given a copy by a Bhairavacarya of Bhaktapur. The preparatory phases of the initiation which
render the disciple fit to receive the mantra of his or her lineage goddess require that the teacher
project the mantras of Kubjika onto the disciple's body. This is invariably the case regardless of the
identity of the lineage goddess of the person receiving initiation. The basic identity of the initiate as
a ritual agent is here clearly revealed to be Kubjika. I plan to deal extensively with this important
and complex aspect of Newar Saktism in future publications.
2 The correct Sanskrit name of this goddess is Siddhalaksmi, but she is known to the Newars
as Siddhilaksm1. As these are her last and if not her only worshippers, certainly they are the most
important ones left, I prefer the Newari form to which I am, anyway, habituated.
0 According to Divakar Acarya, whom I gratefully acknowledge for the information, there is
a fourteenth century palm leaf manuscript of this Tantra preserved in the Kaisar Library in
Kathmandu. Another incomplete manuscript has been microfilmed by the NGMPP from a private
collection. The root mantra of Guhyakali is taken from this Tantra. This is the form of the mantra
used in the worship of Guhyakali at night (nisarcana) that takes place at the conclusion of her
procession (yatra) from the Taleju temple in Kathmandu to her main temple in the PaSupati area
(see Micheals 1994 for details). The liturgy (the text of which is called Guhyesvarinisarcanavidhih
NGMPP reel no. A 948/4) is centred on the Secret (guhya) Kali's secret identity, namely, Kubjika,
or, to be more precise, Kubjika's Weapon. The form of the mantra itself confirms this identity by
addressing the goddess as Guhyakubjika as follows:
OM GUHYAKUBIJIKE HUM PHAT MAMA SARVOPADRAVAYA YANTRAMANTRA-
TANTRACURNAPRAYOGADIKAM YENA KRTAM KARAYITAM KARISYATI TAN
SARVAN HANA HANA DAMSTRAKARALI HREM HRIM HOM HREM HUM PHAT
GUHYAKUBIJIKAYAI SVAHA

The mantra is found in the tenth chapter of the KMT. By omitting OM and SVAHA the
Sword Weapon (khadgastra) mantra is formed. This is the mantra of one of Kubjika's Maids (Dit1),
namely, that of the Weapon. She is identified with Guhyakalt who is also known as Guhye$vari.
The KMT goes on to inform us that the source of this mantra is the separate, independent
(svatantra) Tantra called Guhyakalt consisting of 125,000 verses (KMT 10/20-30). This means not
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with the Mahakalasarmhita* and the Jayadrathayamala,** respectively. Of these two
Siddhilaksmi enjoys a olace of special honour as the secret lineage goddess of the
former Malla kings, known to the public as Taleju.” It is worth noting that even in

only that the cult of Guhyakali pre-existed the KMT, but that it was colonized by the Kubjika cult
at a very early period of its development. As there is at least one Nepalese manuscript of the KMT
belonging to the first half of the eleventh century (see below), we know that this must have taken
place by that time.

4 Wright's History of Nepal (1966: 148) refers to a Tirhutiya (i.e. Maithili) Brahmin called
Narasirhha Thakur who was instrumental in inducing King Pratapamalla to found the well-known
Guhyesvari temple close to the Pasupatinatha temple near Kathmandu. This took place in 1654
A.D. According to this chronicle he found the spot where the goddess was located "having perused
the book Mahakala Sanhita (sic.)". A similar reference is found in the Rajavarisavali (6: 4). The
worship of Guhyes$vari in the Valley in conjunction with Pasupati certainly predates the founding of
this temple (Michaels 1994: 315). Indeed, the couple and their residence in the Valley are
mentioned in several early Tantras, including those of the Kubjika cult. She is known, for example,
to the NiSisariicaratantra, of which there is a palm leaf manuscript (see bibliography). The text is
written in old Newari script which may be as old as the twelfth century or earlier. But although the
text is early, the exposition of the pithas found in this text does not agree with that found in
references from the Nisisaricara quoted in Kashmiri works (see Dyczkowski 1988: 156 fn. 251).
Several folios of this manuscript are missing; moreover, the order of the remaining ones is badly
disarranged. The reference begins on the bottom line of the first part of the fourth folio in the serial
order in which the manuscript was microfilmed. The unedited text reads:

nepale samsthitan devari pasunarmm patir isyate |
guhyesvarisamayuktam sthanapalasamanvitam ||

The god who resides in Nepal is considered to be the lord of the fettered (i.e. Pasupati). He
is linked to Guhyesvart and is accompanied by the guardian(s) of the place.

The Mahakalasarmhita has been published (see the bibliography). There are no early
references to this text and it is virtually unknown outside the Kathmandu Valley. One wonders
whether it was a Newar creation. Further research will disclose the degree of influence this Tantra,
of which there are numerous Nepalese manuscripts, has exerted on the Newar cult of GuhyakalT.

&2 This Tantra which, along with the Manthanabhairavatantra of the Kubjika school, is the
longest known in existence, extends for 24,000 verses. No part of it has yet been edited and
published. It was well known to the Kashmiri Saivites of the eleventh century who referred to it
respectfully as 'Tantrarajabhattaraka’ — the Venerable King of Tantras. This was a major source of
the Kashmiri Kali cult (as Kalasarmkarsani) as it is of the cult of the goddess Taleju (i.e.
Siddhilaksmi) for the Newars.

i Referring to the goddess Kali, Sanderson (1988: 684) states that: "the Newars, who
maintain the early traditions of the region, preserve her link with the Northern Transmission. For
them GuhyakalT is the embodiment of that branch of Kaulism. Linked with her in this role is the
white goddess Siddhalaksmi (always written Siddhilaksmi in Nepal) one of the apotropaic deities
(Pratyangira) of the Jayadrathayamala and the patron goddess of the Malla kings (1200 - 1768) and
their descendants.” This statement is, I suppose, based on the study of Newar Kaula liturgies. Thus,
without having to ask embarrassing questions the scholar has penetrated one of the Newars' most
closely guarded secrets by studying their liturgies. This is a fine example of how the work of the
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the case of the cult of the goddess Siddhilaksmi, despite her central role in Newar
Saktism, both in its most esoteric forms and its public manifestations, where she
figures as Taleju, the goddess Kubjika operates, as elsewhere in the rich complex of
Newar Saktism, as the primary source of power in numerous very secret, and hence
especially powerful, ritual contexts. An example of this process is the secret
connection that the Taleju priest establishes between the two goddesses. It is this
connection and identification, enacted ritually at prime moments in the liturgical
cycle, which keeps the king's goddess powerful. Thus the source of power and,
ultimately, the most fundamental identity of Siddhilaksmi - the lineage goddess of
the king - is Kubjika, the lineage goddess of his priest.

But despite her truly extraordinary importance for Newar Saktas, the goddess
Kubjika, unlike the popular goddesses Kali and Tripura, is virtually unknown outside
the circles of her Newar initiates in the Kathmandu Valley. Even so, the Kaula
Tantras concerned with her cult are numerous and extensive, as is befitting of a
goddess that has been given such prominence. Her virtually total obscurity outside
Nepal does not mean that Kubjika is a Nepalese goddess. The Newars have been
surprisingly prolific as compilers of liturgical works for their own rituals, but there
is, as yet, little evidence that they have composed Tantras of their own.* It appears
from the studies made so far that virtually all of the very many Tantras found in
manuscripts in Nepal were labouriously copied and brought from outside the
Kathmandu Valley. Despite the very rich sacred geography of the Kubjika Tantras,
Nepal is only very rarely mentioned. On the other hand, innumerable references in

anthropologist in the field can be usefully supplemented by that of the textual scholar. We may also
note that if Sanderson is correct when he says that "Guhyakali is the embodiment of the Northern
Transmission" for the Newars, it follows that the Northern Transmission has been subordinated by
them to the Western Transmission belonging to the goddess Kubjika.

o See the end of note 41. The Kubjikopanisad, although not technically a Tantra, is virtually
so in much of its content. This text may have been produced by a Newar Brahmin. The Brahminical
pseudo-Vedic character of the text is not only attested by the extensive quotations it makes from the
Atharvaveda but by its own statement that "a worshipper of Kubjika . . . should be a brahman from
Parasara's clan and a teacher in the school of Pippalada-§aunaka as taught in the Atharvaveda"
(Kubjikopanisad 10/2). The relatively late date of the text is indicated by the central place it gives
to the Ten Mahavidyas (see above fn. 36). That the text may well have been written by a Newar
initiate who was acquainted with the worship of both Kubjika and Siddhilaksm1 transpires from the
central place given to Siddhilaksm1 as the most important of the Mahavidyas and her identification
with Kubjika in her form as Siddhikubji. By the time the Ten Mahavidyas became popular in India,
the worship of Siddhilaksm1 and other related goddesses outside the Kathmandu Valley had
probably ceased. Moreover, the worship of Siddhilaksm1 as one of the Ten Mahavidyas in the
primary textual sources is very rare, if not unique to this text. Thus her place of honour as the
greatest, most regal of these ten 'royal' goddesses, as they are described in this text, indicates that
this text may well have been written by a Newar Brahmin initiate who may have been one of the
priests of the goddess Taleju / Siddhilaksm1.
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the texts clearly indicate that Kubjika was originally an Indian goddess. Specifically,
the Kubjika Tantras frequently refer to her as the goddess of the land of Konkana,
which corresponds to the long strip of land between the Western Ghats and the sea,
and, even more specifically, to her connection with the city of Candrapura. Of the
many places sacred to the goddess in India mentioned in her Tantras, only
Candrapura is identified as the home (vesman lit. 'house’) of the Western
Transmission, which is that of the Kubjika cult. The passage cited below goes so far
as to identify the place with the goddess's mandala, her most personal abode:

That, indeed, is the Western House (vesman) called the City of the Moon
(Candrapura). This is the first mandala and (first source of) authority for (the
initiates) who recite mantras.*’

We know of two Candrapuras that fit the descriptions found in the texts. One
was an important town in what is now the Garwal district of the western Himalaya.
Not far from it is a mountain called Candraparvata. Moreover, both these places are
approximately to the west of Kailasa which is where these places are said to be
located by the KMT, the earliest and root Tantra of the Kubjika cult.*® On the basis of
this and other references, and because of the goddess's many association with
mountains, I have expressed the opinion in a previous publication that Candrapura
was located somewhere in the Himalayas (Dyczkowski 1988a: 91). This was also the
opinion of Goudriaan (Goudraain 1981: 52) but not of Schoterman (Schoterman
1982: 37) who preferred the South Indian location detailed below.

The other Candrapura is located in Goa, the ancient kingdom of Kornkana.
Nowadays it is called Chandor, and it was the capital of the Silaharas, who ruled this
area in the fourth century A.D. At the beginning of the eleventh century, the
Kadambas of Goa under Sasthadeva (c. 1005-1050 A.D.) extended their authority
over the whole of Goa, vanquishing the Silaharas. They moved the capital from
Candrapura (Chandor) to Goapuri (Goa Velha) in about 1052. The following
passage from chapter 43 of the Satsahasrasarnhita confirms the connection between
Candrapura and the Kadamba kings. The passage talks about an important founder
figure called Siddhanatha (variously named, Oddisanatha, Tusninatha, and
Kirmanatha in the text) and his advent to the city of Candrapura, of which the Tantra
says:

4 " P . 4 o e
? etad vai pascimari veSma candrapuryeti namatah |

mandalarn prathamedar tu adhikaram tu mantrinam || (KuKh 3/12)
meroh pascimadigbhage | (KMT 1/59c)
S. Rajagopalan 1987: p. 3-4.

47
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There is a city there called Candrapura (the City of the Moon) with (many)
citizens located on the beautiful and extensive shore of the western sea in the
auspicious forest by the sea in the great land called Konkana. **

The text continues:

The king there was called Candraprabha and he belonged to the dynasty of the
Kadambas. Like the king of the gods, he was the ruler of all the worlds.*

The text goes on to relate how the king took initiation from the sage and was
admonished by him to ensure that all his subjects did the same. The Tantra thus
presents Kubjika as a goddess of a royal cult, and she is indeed one of the Newars'
royal goddesses. And there seems to be little reason to doubt that, at some stage in
the early development of the tradition, Kubjika was a South Indian goddess.*
However, this South Indian Candrapura may not have been the goddess's original
home. The earlier KMT does refer to the land of Konkana but does not stress its
importance in the emphatic manner the later Kubjika Tantras do. In fact, as
Heilijgers-Seelen (1994: 2) points out: "the texts themselves are inconsistent with
regard to the place of origin of the Kubjika cult, but the basic text [i.e. the KMT]
seems to locate this place somewhere in northern India in the western regions of the
Himalayas." The later Tantras, namely the Satsahasrasarmhita and the
Manthanabhairavatantra, on the other hand, repeatedly stress the connection

{8 This and the following references are taken from my, as yet, unpublished critical editions.

The original readings, where they differ from the edited text are in square brackets.

pascimasya samudrasya tire ramye suvistare |||
konkanakhye mahadese sagarasya [-raya] vane subhe |
tatra candrapurarih nama nagaram nagarair vrtam 11 (SatSS 43/27-8).

The Srimatottara similarly describes Candrapura as being close to mountains and the sea
(samudrasyopakanthe 1/15c).
& tatra candraprabho nama raja kadambavamsajah [-vamsajah] |
sasita sarvalokanam tridasadhipatir yatha |l (Ibid. 42/33)
It is significant in this regard that Vidyananda, a fourteenth-century South Indian
commentator on the Nityasodasikarnava 'seems to have possessed’, as the editors of the KMT
inform us, "a fair knowledge of the texts of the Kubjika school because he repeatedly refers to
them" (Goudriaan and Schoterman 1988: 18). Mahe§varananda, who was a disciple of Vidyananda
and lived in the part of South India ruled at that time by the Cholas, quotes from Kubjika sources in
three places in his auto-commentary on the Maharthmaifjart (two on p. 4 and one on p. 126).
Although these references have not been traced in the KMT, he appears to have been acquainted
with the Kubjika Tantras which, although little known, must therefore have been in circulation in
South India in the fourteenth century. For the few other references drawn from the KMT see
Goudriaan and Schoterman 1988: 14ff.
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between Candrapura and Konkana. These facts seem to indicate that the Kubjika cult
was, as Goudriaan says, "originally located in the Himalayan region" (Goudriaan
1981: 52). Subsequently, probably not much after it began (which was, probably in
second half of the tenth century), the centre of the cult shifted to the mid-western
coastal regions of India where, by a fortunate coincidence or design, another
Candrapura was located. That the cult was already established in central India by the
eleventh century with its centre in this Candrapura is supported by the following
inscription from Karnataka (Nelamangala taluka) dated 1030 A.D. commemorating
the founding of a Siddhesvara temple:

At the foot of a wonderful tree in Candrapuri, [which is] situated by the
western ocean, Adinatha is installed. By merely recalling his excellent lotus
feet, the residual effects of acts committed in past lives are destroyed. His
disciple ... was Chayadinatha ["Shadow Adinatha." His disciple was
Stambhanatha].... His son, versed in the meaning of the Kalagama ([sic.
Kulagama], was the yati Dvipanatha.... His disciple was born Mauninatha
munipa. The bearer of the latter's commands was RiipaSiva [the priest in
charge of the temple] ... devoted to the Saivagama.®

It is possible that the Riipasiva mentioned in this inscription is the same
Ripasiva who wrote, or compiled, a commentary on sections of the
Satsahasrasamhita and the Manthanabhairavatantra. If so, we know from the
colophon of his work that he resided at some time in Kashmir’ and received
initiation in Pravarapura (modern Shrinagar) where, as the colophon states, "the
venerable Vitasta joins the Indus".>® Although the Kubjika cult was not popular in
Kashmir, there is evidence attesting its presence there in the first half of the eleventh
century.>* We must be catious however in making this identification because the
Satsahasrasamhita and the Manthanabhairavatantra themselves cannot be dated
earlier than the beginning of the eleventh century as both of them apparently refer to
major Muslim invasions. Thus, the latter text states that the demon Ravana
incarnated in this Age of Darkness (kaliyuga) and descended onto the bank of the
Indus (Dyczkowski 1987a: 12, 98ff.). This may be a reference to the conquest of the
Punjab by Mahmiid of Ghazni which took place in the first quarter of the eleventh

E Quoted by White 1996: 94 from Saletore 1937: 20ff.

3 In the colophon of the MBT fika (fl. 186), the author says of himself that he is "the
omament (tilaka) of the venerable land of Kashmir and resides in the venerable town of
Pravarapura (i.e. Shrinagar) -" (Srikasmiradesatilakabhitasripravarapurantargata-)

B -Srivitastasindhusangame prarthana prarthita (prarthita) grhita | Ibid. f1.186.

o See Dyczkowski 1987a: 7ff.
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century.*® The Satsahasrasarhita adds that in that Age of Darkness: "the Kshatriyas,
though broken in battle, will act as if they are [still] powerful."* We may accept this
early date for the compiler of the commentary and identify him with the Rupasiva of
the inscription, assuming that the early development of the Kubjika Tantras and
related literature took place in a relatively short span of time and that it spread
comparably quickly. This may be one of the reasons for the confusion between the
two Candrapuras in the texts. But whether the Kubjika cult was introduced into
Nepal from the Western Himalaya as Heilijgers-Seelen (1994: 2) asserts or not is a
matter for further research.

Nowadays, almost all the manuscripts of the Kubjika Tantras and related
works are in Nepal or are of Nepalese origin. The text with by far the greatest
number of manuscripts is the KMT. Sixty-six manuscripts, complete and
fragmentary, of the KMT have been found and examined by the editors of the KMT.
This is truly a massive number for any sort of text, especially Tantric, and represents
yet another measure of the immense popularity and importance of the Kubjika cult
amongst the Newars. All of these manuscripts except one, which is in old Maithili or
Gaudt script,”” appear to be of Nepalese origin. The oldest of these manuscripts is a
short recension of the KMT called Laghvikamnaya copied by Suharsajiva during the
reign of Laksmikamadeva (1024-1040 A.D.) and is dated 1037-38 A.D.3® The
colophon of a manuscript of another Kubjika Tantra, the Kularatnoddyota, informs

5 Mahmid of Ghazni became Sultan in 997 A.D. Soon after his coming to power, he began a

series of raids on India from his capital, Ghazni in Afghanistan. Historians disagree as to the exact
number of these raids. According to Sir Henry Elliot, they were seventeen and took place almost
every year (Smith 1995: 205) up to 1027 A.D. Although many of these incursions drove deep into
the country, Mahmiid could do no more than annex the Punjab, or a large part of it, to the Ghaznl
Sultanate (ibid.: 208).

i SatSS 3/79cd. The translation is by Schoterman.

21 This is NAK MS no. 5-778/58 = NGMPP reel no. A 40/18. Mithila is the most likely major
entry point for the Sanskrit texts brought into the Kathmandu Valley. There are numerous links
between the Newars and the inhabitants of Mithila. These became especially close from the reign of
Sthitimalla (1367-1395 A.D.). He married Rajalladevi, a member of the Bhaktapur royal family
who was of Maithili origin. Indeed, scholars dispute whether Sthitimalla himself was from Mithila.
But whether he was or not, it is a significant fact that the later Malla kings boasted that they were of
Maithili origins. The repeated attacks on the Valley from the beginning of the Malla period
onwards by Maithili raiding parties demonstrate the ease with which the Valley could be penetrated
from Mithila. Again, Slusser (1982: 395) informs us that "the script employed after the fourteenth
century, now designated simply as ‘Newari!, is closely related to the writing of Mithila". This fact is
not only indicative of the close connection between the literate culture of the two peoples, it also
renders the transition of a text from India through Mithila very easy. It is not impossible that some
old manuscripts thought to be written in old forms of Newari are actually Maithili manuscripts.

25 The manuscript is NAK no. 5-877/57 = NGMPP reel no. A 41/3. See the introduction to the
edition of the KMT (p. 14), where the colophon is reproduced in full. Regmi (1965: 1965) has. also
referred to the same colophon.
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us that the original manuscript from which it was copied was transcribed by a certain
Vivekaratna who came to the Valley (nepaladesa) and lived in Kathmandu during
the reign of Harsadeva,” who is believed to have reigned between 1085 and 1099
A.D. (Slusser: I, 398). Thus we can safely say that the cult of the goddess Kubjika
had not only reached the Valley by the beginning of the eleventh century but was
already developing throughout it. Incidently, it is worth noting that it appears from
the form of Vivekaratna's name that he was a renouncer. Thus, although, as we have
seen, Rajopadhyaya Brahmins became the centre and mainstay of the esoteric
network of Newar Tantric Saktism, this does not necessarily mean that they were the
original propagators of it in the Kathmandu Valley. Even so, they may well have
played an important role in its spread, as they certainly did in its application and
adaptation to Newar culture and religious life.*
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The manuscript is NAK no. 1/16 = NGMPP reel no. A206/10. It is a copy of a much older
manuscript. The copiest copied it completely, including the colophon. The reference is on folio 96b
and is as follows (the text has been emended. The original readings are in square brackets):

pakse Sive casvinanamadheye tithau trtiyar dharanisute 'hni |

Srtharsadevasya ca vardhamane rajye mahanandakare [-marhdakare] prajanam ||
nepaladesar samupagatena kasthabhidhe * * * samsthitena |

svasisyavargasya nibodhanaya paropakaraya krtaprayatnah ||

bhaktya svayarh Srikularatnapirvam uddyotayantar [-udyotasantam] brhadagamedam |
Srimatkulacaryavivekaratnakenapi (Srimatkalacarya-] samlekhitam [-ta] panditena ||

(The teacher) himself has come to the land of Nepal and resides in Kathmandu
(kasthabhidha) and made an effort to instruct his disciples and help others. (He came) when
Sriharsadeva’s kingdom was prospering and gave great joy to the subjects (who resided there).
(This effort was made and bore fruit in the form of this manuscript completed) on Tuesday
(dharanisute 'hni), in the bright half (Sivapaksa of the lunar month of) Asvina on the third lunar
day.

This great Agama which illumines the jewel of the Srikula was copied (sarmlikhitam lit.
‘written') with devotion by the venerable Kulacarya and scholar Vivekaratna.

This reference informs us that Vivekaratna resided in kasthabhidha, that is, a '(place) called
Kastha. There seems little reason to doubt that he is abbreviating the Sanskrit name
'‘Kasthamandapa' which I have translated as Kathmandu. Il the dating of the original of this
manuscript is correct and it belongs to the 11th century, then this is the earliest reference so far
recovered to the place which was to fuse with its neighbouring settlements and ultimately give its
name, after several centuries, to the city formed thereby. Prior to my discovery of this colophon
Slusser (1982: 89) informs us that when she was writing: "the first record of Kasthamandapa as a
place name is encountered in a colophon dated A.D. 1143 (N.S. 263)."
< It is worth mentioning in passing that the rapid spread of this, and many other Tantric
systems, may well be due to the large part peripatetic ascetics played in their propagation and,
probably, in their original redaction. The original redactors and propagators of the Tantras, as the
language of the texts shows, possessed only a basic and frequently defective, knowledge of
Sanskrit. But even this could only have been acquired by those who had access to the language. In
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So far there is no evidence for the existence of the cult of Tripura in the Valley
at this time. The reason for this may well be simply that the cult had not yet
developed sufficiently in India. Early manuscripts of Saivasiddhanta Agamas and
Paiicaratrasarnhitas establish that the Tantric cults of Siva and Visnu prescribed by
these scriptures existed alongside their Puranic equivalents which drew extensively
from them. These forms of Tantrism continue to be popular in South India but gave
way to Kaula Tantrism in Nepal. The Bhairava Tantras, another important category
of early Saivite Tantras, are exemplified by the (now exclusively Nepalese)
manuscripts of the Brahmayamala and the Sritantrasadbhava. Although these texts
prescribe Bhairava cults, they are replete with rituals centred on the worship of the
goddesses who are Bhairava's consorts. In this and in many other respects they
represent a point of transition from the earlier Saiva to the later Sakta cults.®* The
Jayadrathayamala, to which we have already referred as the root Tantra of the cult
of Siddhilaksmi, considers itself to be a part of the Bhairava current.’> And the
Sritantrasadbhava, as we shall sée, is an important source for the Kubjika tradition.

The Sritantrasadbhava is a Trika Tantra, that is to say, even though it is a
Bhairava Tantra, as are all of the other Trika Tantras that are still extant or of which
we know from references, it describes and gives special importance to the worship of
a Triad (which is the literal meaning of the word 'Trika') of goddesses, namely, Para
(lit. Supreme), Parapara (lit. Supreme-cum-Inferior) and Apara (lit. Inferior), who are
worshipped along with their consorts the Bhairavas Bhairavasadbhava, RatiSekhara,

this period, there were only two types of people who would easily have had this privilege, namely
male Brahmins and ascetics. I believe that the latter were prominent in the initial stages of the
formation and propagation of a wide range of Tantric cults, including those we are discussing here.
In the subsequent phases of domestication and institutionalization, Brahmins played more
important roles and in many places, as in the Kathmandu Valley, they became dominant. An
interesting and important hybrid, which nicely combines the two, is the Brahmin renouncer. This
figure, although unknown in the Kathmandu Valley at present, was immensely important in the
development of all forms of Tantrism in India.

) I do not mean to say that the cults prescribed by these texts led an exclusive existence apart
from others. There always was, as there is now, overlapping of any one cult with others. Many of
the cults of the Bhairava Tantras may have predated a large part of those of the Saivasiddhanta
Agamas. The follower of one may also have been initiated into those of the other. One could say
that this tendency to blend together diverse cults is the practical consequence of the radical
polytheism of Hinduism as a whole. By this I mean that Hindus, like the ancient Greeks, never
worship a deity alone. He or she is always accompanied by others even though, unlike the Greeks,
Hindus may perceive the deity as having an ultimate, absolute identity.

a2 A typical colophon found at the end of each chapter (patala) of the Jayadrathayamala
reads: iti bhairavasrotasi vidyapithe Siraschede jayadrathayamale mahatantre caturvimsatisahasre
(this is a chapter of) the great Tantra, Jayadrathayamala, (otherwise known as) the Sirascheda,
consisting of twenty-four thousand verses which belongs to the Seat of Knowledge of the Bhairava
current’. See Dyczkowski (1987a) for a detailed discussion of the canon of the Saiva Tantras and
the classifications these works have devised for themselves. See also Sanderson (1988).
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and Navatman, respectively.®® Sanderson succinctly defines the term Trika as
follows:

By the term Trika I intend an entity in ritual rather than theology. I refer
to the cluster of Tantric Saiva cults with a common system or 'pantheon’ of
Mantra-deities. The distinctive core of this pantheon (yagah) is the three
goddesses Para, Parapara and Apara and the two alphabet deities Sabdarasi[-
bhairava] (also called Matrka[bhairava]) and Malini.

Significantly Sanderson quotes a verse from a Kubjika Tantra, the
Kularatnoddyota, which we have already had occasion to mention above, to support
his view.* The mantras of the three goddesses are given in the KMT,%® while Kubjika
herself 1s occasionally identified with Siddhayogesvari, the principal goddess of the
Trika system of the Siddhayogesvarimata, one of the foremost authorities for the
Kashmiri Saiva Trika.®® In the passage quoted below, Kubjika is equated with the
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This is according to TA 15/323b-329b. Abhinavagupta does not tell us the source of this
configuration. Kubjika's consort is Navatman. The mantra of Navatman, according to
Abhinavagupta (TA 30/11c-12b) is RHKSMLVYUM. The prevalent form in the Kubjika Tantras
and the one used in Newar rituals is HSKSMLVRYUM.

# Sabdarasis ca malinya vidyanam tritayasya ca |

sangopangasamayuktarn trikatantram karisyati | See Sanderson 1990: 32. A translation of
this important reference is found in Dyczkowski (1987a: 84). It reads:

The Trikatantra will be constructed by the conjunction of the parts primary and secondary,
of the three Vidyas along with Malini and Sabdarasi.

& The Para mantra according to KMT 18/30b-31 is HSRUAUM. According to TA 30/27-28b
it is SAUH. Abhinavagupta tells us two variant forms found in the Trisirobhairavatantra, namely:
SHAUH and HSAUH. The mantra of Parapara is recorded in TA 30/20-6a, also ibid. 16/213-6a,
where the Vidya is given in the reverse order. It consists of thirty-nine and a half syllables and is as
follows:

OM AGHORE HRIH PARAMAGHORE HUM GHORARUPE HAH GHORAMUKHI
BHIMABHISANE VAMA PIBA PIBA HE RU RU RA PHAT HUM HAH PHAT

The Parapara mantra according to KMT 18/4-24 consists of forty-two and a half syllables. It is
given in the Sabdarasi code in reverse order and is as follows:

AIM AGHORE HRIM HSAH PARAMAGHORE HUM GHORARUPE HSAUM
GHORAMUKHI BHIMABHISANE VAMA VAMA PIBA PIBA HAH HE RU RU RA RA HRIM
HRUM PHAT

The Apara mantra according to TA 30/20cd is HRIH HUM PHAT. According to KMT 18/26b it
consists of seven and a half syllables and is HE PA HA RU PHA PHAT. KMT 18/28b-29 presents
a variant (bheda) of the same, namely, AIM HRIM HRUM PHREM HUM PHAT.

Even though all three mantras in the two sources contain significant variants, we can say for
both of the first two mantras, Para and Parapara, what Abhinavagupta says about Apara, namely,
that "even though it is basically the same, it presents itself in various ways" (TA 30/28a).
devataih pijita nityam brahmacaryaparayanaih |

_____
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three goddesses in the form of Aghora, Ghora, and Ghoratara. The
Malinivijayatantra, another important authority for Kashmiri Trika Saivites,
identifies them as hosts of energies that are emitted from the Trika goddesses.5” The
passage is drawn from the Manthanabhairavatantra:

I salute the venerable (goddess) called Kuja who, residing in her own Wheel,
is perpetually conjoined (with the Supreme Principle), she who is Ghora, Ghoratara
and Aghora, and is sustained by the knowledge of Ghora.*®

The Sritantrasadbhava is an important Trika Tantra for the monistic Saivites
of Kashmir of the tenth and eleventh centuries. Abhinavagupta, who belongs to this
Qeriod, refers to it as the source of a Kaula rite of initiation taught to him by
Sambhunatha.® Abhinavagupta refers to him as his teacher in Trika Saivism, which
Abhinavagupta used as the focus of his massive synthesis of the Tantric systems
prevalent in the Kashmir of his day and which he calls, extending the usage of the
term in the Tantras, Trika. The Sritantrasadbhava is the source of the particular form
of the mantras for the Trika goddesses found in the KMT, which incorporates three
chapters of this Tantra.”® This inclusion indicates that the author(s) of some part at

I salute the venerable (goddess) called Kuja who is known as Siddhayogesvari and is
perpetually worshipped by (all) the deities and by those intent on celibacy. (KuKh 5/82)
E visayesv eva samlinan adho 'dhah patayanty aniin |

rudranin yah samalingya ghorataryo ‘paras tu tah ||

misSrakarmaphalasaktim parvavaj janayanti yah |

muktimarganirodhinyas tah syur ghorah paraparah |

purvavaj jantujatasya sivadhamaphalapradah |

parah prakathitas tajjfiair aghorah sivasaktayah || (MV 3/31-3)

The Ghoratara (energies), which are the lower (apara) ones, embrace the Rudra (i.e.
individual) souls. Having done so, they throw down (those) individual souls who are attached to the
objects of sense to increasingly lower levels.

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

Those energies of Siva who, as before, bestow.the fruits of Siva's abode to living beings are
said to be the supreme (para) ones which those who know (call) Aghora.

According to Abhinavagupta the three goddesses Para, Parapara and Apara correspond to
the powers of will, knowledge and action, respectively. They generate these three categories of
energy, the Aghora, Ghora, and Ghoratara, that function in these ways (see TA 3/71b-5a, 3/102b-
4a).
| ghora ghorataraghora ghorajnanavalambint |
nityayukta svacakrastha Srikujakhyarih namamy aham ||(KuKh 5/79)

g TA 29/211b-2a.
b See the edition of the KMT by T. Goudrian and J. A. Schoterman. Appendix V of this
edition contains a survey of the significant variants between KMT chapters 4 to 6 and the
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least of the KMT had access to it. This suggests that he was an initiate into this
system or into a cognate one that allowed access to this Tantra. Moreover, this person
or group of people was certainly influenced by the Trika system of this work. I have
gone into this matter in some detail because it is exemplary of a general principle,
namely that most, if not all, Tantric systems are built up at their origins by initiates of
other systems. As initiates they would have a firm belief in the power of the most
important mantras of those other systems and will therefore naturally tend to
incorporate them into the new system they are building. Mantras and seed syllables
have power in themselves: They enjoy the independent existence and identity of
deities along with their attributes and limbs which, indeed, they are said to be. The
incorporation of mantras into a system is thus equivalent to the incorporation of
iconic forms. Similarly, the permutations of single mantras are equivalent to the
permutations of their corresponding iconic forms.

No Tantric system discovered to date is without similar precedents. The
Saivasiddhanta incorporates in a modified form the Pasupata iconography and
mantras of five-faced SadaSiva as a central part of its most original core.” Cults
expounded in the Bhairava Tantras similarly draw from the Siddhanta, maintaining,
in varying degrees, a connection with it. A clear example of this is the cult of
Svacchandabhairava which, although a Bhairava cult, is very close to those of
Sada$iva in the Siddhantagamas and contains elements of Pasupata Saivism.”? It

Sritantrasadbhava chapters 3, 6, and 8. There are three manuscripts of the Sritantrasadbhava, all of
them preserved in Nepal. They are NAK 5/445 (A.D. 1097), 1/363 and 5/1983. I have already
established the priority in time of the Trika goddesses with respect to the Kubjika Tantras in
Dyczkowski 1987a: 83-85.

3 See Bhatt 1961: 22 ff. concerning the mantras of Sadasiva's five faces.

i Arraj has examined the history and structure of the Svacchandatantra, the root text of the
Svacchandabhairava cult, at length in his doctoral dissertation. See bibliography. He discemns
various strata in the history of the Svacchandatantra. These are: 1) Srauta and smarta precepts and
practice 2) Rudra: Specifically, part of the Satarudriya has provided the Bahuriipa formula of
sakala -Svacchandabhairava, used in the primary rituals throughout the Tantra (Arraj 1988: 31). 3)
Vedic meta-ritualist and ascetic speculation. This includes meditation on OM (pranava) and
interiorized rituals focused on the vital breath. 4) Brahminical §astras: Arraj sees similarities in the
implicit theory of language with Bhartrhari. Other sastras include logic, astrology and medicine.
Their presence is, however, not great. 5) Philosophical schools (darsana): These are, above all,
Yoga and Samkhya, which have had great influence on the text. 6) Epics and Puranas: The
influence of the Puranas is especially felt in the formulation of cosmologies. 7) Vaisnava
Paficaratra: Its contribution may have been the modification of Samkhya cosmology through the
addition of Maya in the theistic scheme of emanation. 8) Pasupata: This includes what Arraj has
listed separately as 'Rudra’. 9) Saiva: This group Arraj rightly, I believe, identifies with the
Saivasiddhanta. Arraj and Dyczkowski (1987a: 139 fn. 24) point out that Brunner-Lachaux in her
lengthy notes on her translation of the Somasambhupaddhati frequently refers, especially in the
section dealing with initiation in part 3, to the Svacchandatantra and compares it at length with the
statements of the Siddhantagamas and their commentators.
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appears that these layers in the formation of the cult were discerned by the Newars in
their own way leading to the esoteric identification of PaSupati with a form of
Svacchandabhairava.”

The cults of the Bhairava Tantras included at least two species that were so
strongly orientated towards the worship of goddesses that they were more Sakta
(according to the later terminology) than Saiva. These were the Kali cults and those
centred on the worship of the Three Goddesses. The next step was the move into
another class of Tantra and cult. These were the Kula Tantras, which distinguished
themselves from all the other types of Tantra by referring to themselves as Kaula and
to the others as Tantrika collectively. The Kubjika Tantra represents a major point of
transition between these two modalities. The dictates of the cult appear in many
respects to be in an intermediate and mediating phase between the two. The cult of
the goddess Kubjika is, as the Tantras of her cult tirelessly remind us, fully Kaula.
Even so, they take care to recall the link with the earlier Bhairava Tantras. The
goddess and her tradition is 'established in Siva's sphere' (sambhavamandalastha).
We are frequently told that the Kubjika cult appears at the end of the Kali age. This
appeared to be such an important feature of the Kubjika cult that the KMT named it
the PaScimamnaya, literally the 'Last (or Final) Tradition' of the Kaula cults. Even so,
the initiate is admonished to respect and even worship the 'previous tradition’
(parvamnaya). This consisted, collectively, of all the earlier Kaula schools. These
were believed to be the earliest ones, all of which were derived from
Matsyendranatha and his six disciples. As the system developed after the redaction of

B Newar Kaulas worship Svacchandabhairava independently. But his most important role is

as the consort of Kubjika. He appears in this capacity in, for example, the important Bhairava fire
sacrifice called Bhairavagniyajiia. In this context he is worshipped as Sikhasvacchandabhairava. In
this form he is the consort of Kubjika when she is worshipped along with six goddesses who are her
attendants (datr) and embodiments of the six limbs of her mantra. Apart from innumerable
references in Newar liturgies, several references to this form of Svacchandabhairava have also been
found in inscriptions. I am grateful to Nitan Sarma for pointing this out to me. Even at the initial
scriptural level, when the Tantra was compiled, Svacchandabhairava served as an intermediary
between the mild Sadasiva of the Siddhanta and the fierce Bhairava of the Bhairava Tantras.
Subsequently, in the course of the development of his liturgies amongst the Newars, he became the
esoteric identity of Pasupati. In retrospect one could hazard to say that the identification was
already an open possibility in the Svacchandatantra. Arraj notes a number of Pasupata influences
in the formation of the cult at the scriptural level (Arraj 1988: 40-46). Especially, important, I
would say, is the close similarity in the identity of Svacchandabhairava's five faces and those of
Pasupati, on the one hand, and Sadasiva of the Siddhantagamas, on the other. Thus this cult, which
is very important for Newar Saktism, bridges the gap between Pasupati and Sadasiva on one side
and on the other serves as an intermediary between the Bhairava and the Kaula Tantric cults. The
net result is that, as the consort of Guhyakali who is worshipped secretly as an aspect of Kubjika

(see above, fn. 39), Pasupati is worshipped secretly as Sikhasvacchandabhairava in conjunction
with Kubjika.
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the KMT, the name PaScimamnaya remained but the word pascima came to be
understood as meaning 'western’, which is its other common meaning. This was
facilitated by the development of the parallel Kali cult which referred to itself as the
Uttaramnaya - lit. 'Northern Tradition' or 'Higher Tradition', possibly because it did,
in reality, develop in the North of India, specifically in Kashmir and the
neighbouring Himalayas. As the PaScimanaya developed it came to incorporate Kali
to increasing, albeit moderate, degrees.”* However, this element, along with the
addition, at a still later period, of Tripura cults,” does not form a part of the essential
core of the system.

The form Tantrism has assumed amongst the Newars in the Kathmandu Valley
is deeply relevant to our enquiry, not only because Kubjika, who is the prime focus
of this paper, has been made central and fundamental to the whole of Newar Saktism,
but because Newar Saktism is a direct (although, of course, not the only possible)
historical development of processes of synthesis and syncretism that were already at
work in the development of the Tantras and their cults. In the rest of this paper I will
examine some features of the exchanges, mutual influences, common forms, and
specific identities of these cults in relation to one another andindividually that

5 We have already observed the manner in which the KMT colonized the cult of Guhyakali.

Also, see below.

- The goddess Kames$vari is known to the KMT. She is said to reside in Kamartipa where
Kubjika meets her in her colonizing tour of the Indian subcontinent described in chapter 2. The
following is a summary of the relevant passage. The goddess goes to a place called Kamika. There
is a river there called Ucchusma which is in the forest of Mahocchusma. There is a lake there with
the same name together with another one called Nila. The goddess delights on both sides of the
banks (of these lakes?). Again the goddess (Kubjika), whose limbs are the universe and the
principles of existence, sees a goddess there who is "proud with the pleasure of passion (kama) and
burning with the Lord of Love (vasantatilaka). She is melting and melts the three worlds with (her)
desire." Seeing her the Mother smiles and asks her who she is and how she has come there. She
calls her "passionate one" and is pleased with her for having shown her all these wonderful things.
She tells her that she should be called Kame§vari because in this way she has obtained the fruit of
the bliss of passion. Out of compassion the form of passion (kamaripa) has been fashioned before
her and so this great sacred seat (where the goddess Kamesvari resides) which is called Kamariapa
will come into existence during the Kali Age. Her consort will be Candrananda. He will be seated
on the shoulders of the Wind. Passionate, he will be Kamadeva (KMT 2/82 - 94). The Tripura cult
has incorporated the identification of Kame§vari with the early prototype of Tripura so well that
most initiates into the Tripura cult would not be able to distinguish the two. The relative antiquity
of the Kubjika cult with repect to that of Tripura is, I believe, well exemplified by the appearance
of Kames$vari in this passage with no reference either here or elsewhere to Tripurd, her later,
developed form. The consistent silence throughout the later Kubjika Tantras becomes strikingly
eloquent when we notice the appearance of rituals centred on Tripura, in the form of
Tripurabhairavi, in the Yogakhanda of the Manthanabhairavatantra. Tripura appears also in the
CMSS, a relatively late Kubjika Tantra, as the goddess of the Southern Tradition (daksinamnaya)
where her identity with Kamesvar is evident (see Dyczkowski 1987a: 71).
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characterize these processes at work in the Tantras. The relationship the texts have
with their living social, political, anthropological and cultural contexts - what they
contribute to them and what they draw from them - will be examined elsewhere.
Suffice it to say that we observe similar, if not the same principles operating in both
dimensions, namely, the ideal one of the texts and the empirical one of their human
contexts. We notice, for example, in both cases an attempt to furnish the cult of each
deity with everything that is neccessary to render it complete. Theoretically this
should make it independent of all the others. But this is never the case either in the
texts themselves or in their application. Indeed, in order to achieve this
'‘completeness’ each cult assimilates elements from others. Even its most 'original’
specific and specifying core is itself as much a product of a long historical process as
is the uniqueness of its moment of creation. But this is not felt to be an opressive
contingency; rather this continuity with the past is considered to be a mark of
authenticity and authority.

Concretely, in the case of the goddess Kubjika, we observe that in some
respects she has peculiar characteristics and traits which are virtually unique to her,
while in others, she embodies many of the common characteristics of all the great
goddesses of Hinduism. It is above all this fact, more even than the extent of her
scriptural sources, which qualifies Kubjika to be considered a great goddess - a
Mahadev1 - despite her extreme obscurity to the rest of Hinduism or, indeed, Hindu
Tantrism in India. Thus, like all the great goddesses of Hinduism, of which the
popular, Puranic goddess Durga is the prime archetype,” Kubjika incorporates into
herself many other goddesses.”” Kubjika is an exclusively Kaula Tantric goddess and

& Coburn writes concerning the Devimahatmya well known as the source of the myth of

origin of the goddess Durga:

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

Durga became the Sanskritic representation of many popular, local and regional goddesses
throughout India and has served for centuries as the public form of the secret lineage Kaula
goddesses of the Newars and of Kaula goddesses throughout India. Durga, or, more precisely,
Mahisasuramardini, the Slayer of the Buffalo Demon, is indubitably a prime archetype in this sense
also.

L For example, in one place the goddess declares:

ahari Sianyasvariapena para divyatanur hy aham |l
aham sa malinidevi aham sa siddhayogint |
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the Tantras, especially the early ones, are only secondarily concerned with myths.
Thus although the Kubjika Tantras do contain myths recounting the origin of the
goddess Kubjika, there 15 no specific myth in her case which accounts for the process
whereby she includes other goddesses into herself as there is for the Puranic goddess
Durga. Even so, we can observe the results of this synthesis in her rituals, mantras,
mandala, and her visualized forms. Accordingly, Kubjika is both a unique goddess
and is exemplary in many respects of the other great Kaula Tantric goddesses,
especially Tripura and Kali.

Moreover, just as Kubjika's external form is unique to herself, despite its
composite nature, the same is true of her inner nature, that is, her metaphysical
identity. Kubjika, like all the other great goddesses of the Kaula and Bhairava
Tantras, is essentially the energy of universal, absolute consciousness (cicchakti) by
means of which it does and is all things. Accordingly, Kubjika is said to be both
creative and destructive.” Even so, she is predominantly concerned with emanation
(srstipradhana). Her cult can thus be contrasted with that of Kali, which is
predominantly concerned with withdrawal (sarharapradhana). Even so, the spheres
of manifestation are the domains of both deities. The rituals of both goddesses
represent both processes. But Kubjika, in several of her forms, is visualized, like
Tripura, as a young 'erotic' goddess (see Dyczkowski: 1996), symbolizing her fertile
creativity. Kali, on the contrary, is fierce, thus symbolizing the reverse. Even so, both
types are essentially concerned with creation, and this is symbolized by their
occasional portrayal in sexual union with their male counterparts.

Kubjika, as we shall see in the passage quoted below, feels shy at the prospect
of her coupling even though this takes place as the necessary corollary of her
marriage to the god. Kali, on the other hand, sits on top of her partner, who is
reduced to such passivity by the fury of her passion that he can be variously
portrayed as Siva in some iconic forms or as a corpse (§ava) in others. Referring to
the earthly counterparts of these divine couples, namely, the Siddha and his Tantric
consort, the Yogini, the Tantras distinguish between these two types of coupling by
calling them 'pleasing union' (priyamelapa) and 'violent union' (hathamelapa),
respectively. The former generates the lineage of accomplished adepts (siddha) and
the world of sacred places in which they reside. Like a witch who sucks out the

ahamn sa kalika kacit kulayagesvart hy aham |l
aham sa carcikadevi kubjikaham ca sadvidha |

As my nature is the Void, I am the Supreme goddess (Para) and my body is divine. I am that
goddess Malini, I am Siddhayogini. I am that certain (inscrutable - kacit - goddess) Kalika. I am
indeed the mistress of the Kula sacrifice (kulayagesvart). I am that goddess Carcika, I am Kubjika
who is six-fold. (KuKh 3/76cd-78ab)

8 mandalante sthita nityar srstisarmharakarika | (Ibid. 2/3ab)
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vitality of the unwary male,” the latter withdraws the ignorance which normally
impels the corpse-like Siva locked in 'reverse intercourse' below to be active and 'on
top' 'churning' his energies into a dynamic active state. The special intensity and
fertility of Kubjika, whose name literally means 'Humpback Lady', is further
expressed by the transgressive image of the solitary®® goddess bent double in order to
lick her own vulva. Thus she makes herself blissful freely and independently and is
so fertile that she can generate the impregnating sperm with which she herself is to
generate the universe.®'

But although both goddesses are represented in the context of their own special
symbolism as independant and, hence, complete in themselves, both processes,
which they respectively govern, must go together. Indeed, they are two aspects of a
single process. In terms of the psychology of their symbolism only implicitely
expressed in the texts, Kali is the radiantly Dark Goddess of light who is the shadow-
like couterpart of the shining light blue®? Kubjika. Thus they are distinguished, even
as they are integrated, both by the discerning consciousness of the renouncer yogi
and by the power of the symbolism of the householder's ritual action.

Thus, Kubjika maintains her dominantly creative role, even when she is
represented in her destructive mode and identified with Kali.®® In this aspect she

4 On the subject of witches - called in various parts of India by such names as Dakin1, Dayan,

Dajan, Den, Dhakuni, Cetaki and Sakini - see Herrmann-Pfandt (1996) who explains that "a
husband of a human DakinT has to cope with the danger of being sucked out or being brought to
death through certain sickness." (ibid. p. 49).

g Kubjika is not usually portrayed in this way as a solitary goddess (ekavira), although there
are prescriptions in the Tantras for her worship in this form. In a passage quoted below we find
another reason for her bent condition in relation to her union with her consort, in which she is
portrayed in her much more common coupled condition (yamalabhava). As usual, marriage and
conjunction with the god tames the goddess even as it deprives her of her independence. Thus, in
that situation, she is not in an uroboric state of self-regeneration but is generated from the god.

% This aspect is evident in one of her common names, i.e. Sukradevi, which means literally
the 'Goddess Sperm'. Similarly, in a verse which is a part of the so-called Sarmvartasitra (SatSS 1/1
and KuKh 1/1), which Newar initiates frequently recite in the course of their rituals to invoke
Kubjika (a@vahana), she is said to be the goddess whose 'mensis is sperm' (bindupuspa). This
appellation not only symbolizes in a striking manner her androgenous nature (for which see
Dyczkowski 1996) but also her powerful and independent fertility.

% Kubjika is said to be light blue 'like a cannabis flower' (atasipuspasarmkasa) as is her
mandala, the Sarmvartamandala.

P The root Tantra of the Kubjika cult, the Kubjikamata, hardly refers to the goddess Kali.
Even so the connection between the two goddesses is clearly established from the beginning of the
Tantra. The god Himavan has just praised the god Bhairava who has come to visit him in the
hermitage in the Himalayas. Bhairava is pleased by Himavan's devotion and offers him five boons.
In response to these favours, Himavan offers Bhairava his daughter whom he introduces as the
young virgin (kumarika) Kalika. We come to know that she was Uma in a previous life and that she
is ultimately Kubjika. In the later Manthanabhairavatantra she is called Bhadrakalika. If the Newar
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functions like Kali who gathers together the energies of manifestation and consumes
them into her own essential nature, their radiant source. The Kali Tantras constantly
represent their goddesses in this destructive mode, just as the Kubjika Tantras stress
that Kubjika is the embodiment of the god's primal intention to create the universe
which, created in a series of graded emanations impelled by this intention, adorns her
body.

Let us see what the texts themselves say. The first set of passages concern the
goddess Kali. They are drawn from the Mahanayaprakasa, an important,
unpublished text® of the Kashmiri Kalikrama by Amasimha, who belonged to the
later part of the eleventh or beginning of the twelfth century.

Extremely voracious, the network of (Kali's) rays transcends both process
(krama) and its absence. Abodeless and waveless, it is beyond the plane of both
contact (with phenomena) and its absence. Thus there is nothing higher. This, the
undistorted light of the one glorious energy of perfectly tranquil .(consciousness),
abides intent upon consuming its own (cosmic) nature.*

Again:

This same (goddess Kalr) is the Devourer of Withdrawal (sammharabhaksani.
This aspect of the goddess is) generated to relish the juice of the aesthetic delight (of
objectivity inwardly digested). Endowed with the innermost consciousness of one's

own nature, She is therefore well established and free (of all outer) support.*®

Again:

Kaula initiates of Bhaktapur in the Kathmandu Valley were to study this Tantra they would
certainly see in this textual identification a sign that Bhadrakali, whom the citizens venerate as the
founder of their town, is secretly Kubjika. For an account of the role Bhadrakali played in helping
Ananda Malla to found Bhaktapur see Levi 1992: 487ff.

% This short tract of about three hundred verses is one of a number of such short tracts
collected in a manuscript preserved in the National Archives in Kathmandu. The manuscript is
wrongly labelled Kalikulaparicasatika (see bibliography). Prof. Sanderson gave me a copy of the
entire manuscript in 1981. I am grateful to him for supplying me with this material. Almost twenty
years have elapsed since he gave it to me. To the best of my knowledge he has not published this
text nor is he about to do so. I have therefore taken the liberty of making use of this important
material myself.

& kramakramobhayottirnarasmipurijatighasmarah ||

svariapam hartum udyukto nistarango 'niketanah |

sparsasparSapadatitaripatvad vigatottarah ||

prasantatiprasantaikamahimavikrtaprabhah | (MNP 222cd-4ab)

samharabhaksant saiva rasasaricarvanotthita |

svariapaprantacitvattah samariadha nirasraya |l (Ibid. 29)
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The wise say that that is the eternal process.called withdrawal (samhara). It is
the arising of the outpouring of the rays of that great, unconditioned consciousness
which, said to be free of the darkness of both being and non-being, is intent on
consuming (all things).%

The following passage is drawn from a Kubjika Tantra, namely, the
Kularatnoddyota to which I have already had occasion to refer. The Tantra describes
the origin of the goddess Kubjika as an embodiment of the creative desire (iccha) of
the god Bhairava. Note how, even though she is the main deity, she is said to be the
god's attendant as would befit a pious Hindu wife. But even so, the universe is
generated from them by means of a union that is necessarily incestuous:®

The Will, inherent in the essential nature of the transcendent, imperceptible,
supreme and supremely blissful Lord, shone forth (babhau). God, aroused by his own
will, fashioned a supreme body (vapu) (for himself). That (body) possessed every
limb and was endowed with the previously (stated) attributes (of deity). Shining like
billions of moons, it (was) an immense and marvellous mass of energy. The great
lord, the venerable Kubjesa, accompanied by the encompassing attendants (avarana)
of the Srikrama (the tradition of‘the goddess Kubjika), sat on the seat of the Wheel of
Knowledge, adorned with the garland of Principles of Existence (tattva). The Lord of
the gods, whose nature is beyond conception comtemplated his own imperishable,
and sacred (bhavita) nature, (the Self) of the venerable Wheel of Bliss.

Free of objectivity and residing in his own foundation (adhara), (he
contemplated himself) in order to fashion the wheel called (the Wheel of) Bliss. Thus,
O fair lady, as he contemplated himself, billions of aeons passed for (the god who)
abides in the aloof reality (kaivalyartha) (of transcendence). Then, the benefactor of
the universe, for the benefit of (his) attendants (praticaraka) conceived the thought
which is supreme Nirvana, namely: 'Who is our attendant?’

87

tadbhaksanah parah prokto bhavabhavatamojjhitah ||
nirupadhimahabodharasmyullasamayodayah |

etad evocyate sadbhih samharakhyo 'vyayakramah |l (Ibid. 204cd - 5)

Cormpare this relationship with the one KalT - the goddess of Time - has with her consort,
Bhairava Mahakala (the Great Time). Bhairava represents the vital breath (prana). Its movement
immpells the motion of the mind and, with it, the flux of time. Kali is the divine consciousness who,
intent on consuming the energies of manifestation that arise out of her own nature, absorbs the vital
breath and with it time into her eternal nature (MP p. 7). Thus, far from being the god's pious
bashful attendant, she devours him! When we couple this perception of the goddess with
Ramakrsna's vision of the divine mother Kali devouring the children to whom she has just given
birth, the reversal of perspective is virtually complete.
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Abiding thus for a moment, he applied (his) mind (manas) to his own
foundation (svadhi-sthana).*® (Thus) he aroused (his) supreme power whose form
was coiled. Fire came forth by the left hand path in the Sky, which is both supreme
(transcendent) and inferior (immanent). (Thus) the Supreme Lord, who is the
supreme (reality), emanated (srstavan) the supreme goddess. O beloved, that
goddess was Mahamaya,”® endowed with his (own divine) attributes. Endowed with
the attributes of the Supreme Lord, she was delighted with supreme bliss.

My Wheel called Bliss (said the Lord) is fashioned by means of both of them.
(Thus) created, the supremely divine (goddess) was endowed with the twenty-five
qualities (of the principles of existence) and, residing in the twenty-five principles of
existence,” the Supreme Goddess was beautiful.

Energized by the (mantras called the) Five Jewels, enveloped by the seven
bodily constituents (dhatu), her nature the wine (sudha) (that inebriates her consort)
and divine, she is coloured with the colour of the principles of existence (tattva). That

8 One of the major contributions that the Kubjika cult has made to Sakta Tantrism as a whole

is the well know system of Six Wheels (satcakra) visualized in the body as stations of the ascent of
Kundalini. Kubjika is Kundalini bent over in the form of a sleeping snake coiled in the first of these
Wheels called muladhara - the Root Foundation. In this case, the energy within the body of Kujesa
is not in this Wheel, which is located in the base of the genitals, but in the second Wheel along,
namely Svadhisthana - the Wheel of the Self-Supported. In this context, the collocation of this
energy here is appropriate. The Wheel of the Self-Supported is the place where the erect penis
makes contact with the cervix at the base of the womb during sexual intercourse. Thus this Wheel
is the centre of the first point of contact in the union of Siva and Sakti from which the emission
(visarga) that generates the universe originates.

But although this makes sense, even so, given the prestige of the Six Wheel system in the
Kubjika Tantras, which is at the very core of the cult, one wonders at the anomalous role of this
Wheel here. Is it a hangover from an earlier formulation of the Six Wheels when there were only
five?
= The Tantra appears to imply that Kubjika, as Mahamaya, should be identified with Durga,
the foremost public representation of the Great Goddess. Newar initiates into Kubjika's cult stress
how Kubjika is preeminent amongst all the great goddesses of Newar Saktism because she is
Mahamaya in a more direct, original sense than the other goddesses, even though they are also all
identified with Durga (as Mahisasuramardin1 - the Slayer of the Buffaloe Demon), who acts as their
public exoteric form.
= We notice here that the usual thirty-six principles found in the Saiva Tantras and at times
also recognized in the Kubjika Tantras, have in this passage been reduced to the more basic
Samkbya set of twenty-five plus one, if we include the goddess herself. The Kubjika Tantras
occasionally identify the goddess with Nature (prakrti), which is an identification found in the
Puranas and in the later Sakta Tantras. When this identification is made, Siva figures as the Person
(purusa), who is not just the individual soul of the Samkhya who goes by the same name, but the
divine male counterpart of the goddess. The number of principles in such cases is then usually
about twenty-five to twenty-eight, varying in detail according to the particular text and its cult. Is
the set up in the Kubjika cult of the Kularatnoddyota a first step towards the later conceptions or an
archaic remnant of an earlier pre-Tantric theistic Samkhya?
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goddess is (the god's) own will, Bhairavi, (who is in the company) of the God of the
gods.*?

The text goes on to say that the god fashioned a skull-bowl filled with the
energy of the goddess in the form of wine (sura) with which he offered libations to
himself and his attendants. The goddess is surprised by how the god can worship
himself in this way through his own blissful power represented by the wine.

P The original readings in the two manuscripts I have collated are noted in square brackets.

These are: MS K, which is CSS MS no. C 348 - Bodlein Oxford and MS Kh which is NAK MS no.
1/1653 = NGMPP reel no. B 119/3.

atitasyaprameyasya [k: atitasya-] parasya paramesthinah |

paramanandayuktasya iccha svabhavakt babhau |

svecchaya ksubhito [kh: kummbhito] devah [k kh: deva] sa

cakara [k: sa cakara; kh: samkana] parari vapu [k kh: vapuh] |

tac ca parvagunair yuktari (kh: parvasturnair yyuktar]

samagravayavanvitar [k: samamra-; kh: samamravayavanvitamh] ||
candrakotyarbudabhasam [kh: candrakopya-] tejorasir mahadbhutam ([k: tejorasi-; kh:
tejosamsi- ]|

jAanacakrasanasinari [kh: -sanasina] tattvamalavibhasitam ||

Srikramavaranopetari [(k: -caranopetam; kh: -caranopeta] srtkujesarn mahaprabhu |
Srimadanandacakrasya bhavitatmanam avyayam [kh: savitatmanam avyayam] ||
acintyatma sa [k: acintayatsa; kh: acintayatma] devesah [k: devesa; kh: devesau]
cakramanandasamjiiakam |

karturn [k: kartarh; kh: karta] devo 'prameyatma [k kh: devya-] svakiyadharasamsthitah ||
evam acintayat svayarr [k kh: evam cintaya tastasye] kalpakotyarbudani [kh: asya
kalpakotya-] ca |

atitani vararohe kaivalyarthasthitasya (kh: kaivalyarthai-] ca ||

athakaroj jagaddhata praticarakahetave [(kh: -hetava] |

cintar [k kh: cinta] paramanirvanari [k kh: -nirvanah] ko 'smakam praticarakah ||

iti sthitva muhuartar [k: -rtham; kh: mudruttam] vai [k: se; kh: me] svadhisthane [kh: -

sthane] mano dadhau |
ksobhayet [k kh: -yat] paramarn [kh: parama] Saktim kundalakaravigraham [k kh: -
kalavigrahar]|\

niskramya vamamargena bahir vyomni [kh: vahi-] parapare [kh: -para] |

srstavan [k: -vat] paramari devim [kh: devi] sa parah [k kh: parar] paramesvarah ||

sa ca devi mahamaya priye taddharmadharmint |

parameSagunair yukta paramanandanandita ||

tabhyarn tarm tu mamarabdhari cakram anandasarijiiakam |

nirmita parama divya pancavimsagunair yuta ||

pancavimsatitattvastha [kh: -tatvaisca] sobhita [k kh: Sobhitam] paramesvart [k kh: -rim] |
pancaratnakrtatopa saptadhatuparicchada [k kh: -dam] ||

sudhasvarapint [k kh: sudhaturapint] divya [k kh: divyam] tattvaraganuranjita (k kh: -tarm]
I

svakiyeccha ca [k kh: svakiyaSira] sa [k kh: so] devi [k kh: devi] devadevena [kh:
bhedavadevana] bhairavi [k kh: bhairavi] | (KRU 1/53-65)
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Accordingly, she wants to know more about this internal rite of adoration through
which, as the Tantra goes on to explain, the universe is created. Thus Bhairava, here
called Srinatha - the Lord of the goddess Sri, that is, Kubjika - continues:

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

Now the goddess was troubled (asankita) and her body was bent with shyness
(lajja). (Thus her) form as the 'crooked one' (kubjika) came into being with (its)
subtle, crooked limp (kificitkhafijagati)®® but even then, the lord, blooming with joy,
took the hand of the goddess and sat her on his lap.

That is said to be the union of Siva and Sakti. There, O goddess, they are also
churned together as befits (sarnparipadyatah) (the act of union). There, O dear one,
the male seed and mensis (rajas), the vital essence (dhatu of the god and the
goddess) are mixed together.

The great and immortal Drop (mahabindu) originated there, O fair faced one.
Energized and shining, (it shone with the) light of tens of millions of suns.>*

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

Kal1 thus creates oneness in, and through, the destruction of multiplicity.
Conversely, Kubjika destroys, as it were, the primordial unity of the original solitary
god, through the activity which brings about creation. But even though such
distinctions can be discerned in the texts, and they themselves also make them, the

2 The goddess, identified, as we have already noted, with Kundalini, is called the Lady with a

Limp (KhafjinT) when she moves up through the Wheels of the god's body, halting for a moment as
she pierces through each one.
) andadikramapijayari bhaktya devt [k kh: devi] niveSita ll
tabhyar tatropavistabhyam paramanandamelake [kh: -melakari] |
panigrahanasariyogam [kh: panigrahana-] krtavan Srikulesvarah ||
athaivasankita (kh: avar-] devi lajjayakuiicitatanuh [kh: natuh] |
samjatarn kubjikaripam kharijagatiyutam [kh: khammjagatiryyagari1] ||
tathapi tena devena harsautphullayutena tu |
sa devi grhya hastam [k kh: haste] tu svotsange sannivesita [k kh: ma-] ||
Sivasaktisamayogah [kh: -yogam] sa eva parikirtitah |
tatrapi mathanar devi tayoh samparipadyatah |
tatra bijarajodhatoh [kh: dhato] sarnmisritvarn bhavet [k: saramiSritvabhavat; kh:
sadyisretvabhava] priye |
tatrotpanno [kh: tatrojia] mahabindur amrto yo [kh: ya] varanane ||
diptivan bhasvaras caiva [kh: diptivartasvara-] siaryakotisamaprabhah [k kh: -prabhuh] |
{(KRU 1/73cd-9ab)
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two cults share basic, common goals. These include a vast range of benefits
collectively referred to as accomplishments - siddhi - consisting of an amazing
number of magical and yogic powers. Alongside these mundane aims, we find
soteriological ones concerned with liberation (mukti). This is portrayed variously as a
positive, permanently blissful condition and/or as the ultimate condition resulting
from the extinction of all suffering and contingency called Nirvana. According to the
Kubjika Tantras, the source and essence of this extinction is the goddess Kubjika
herself. She is the Void (vyoman, kha, akasa) of the energy Beyond Mind (unmant).*®
This energy moves up perpetually into the highest sphere of absolute being which
this school calls 'Siva's mandala (sambhavamandala)’, reminding us of the close
association between the Saiva and the Sakta Tantras. She then flows down from it
into the spheres of her emanations, while she continues to reside within it. As the
goddess behaves in this way, she is called Sambhavisakti and Rudrasakti.’® Both of

% Like other major deities of various Tantric traditions, including Siva and even Visnu, Kal1 is

identified with the Void of consciousness. But her special domain is, as her very name suggests,
time (kala). Abhinavagupta explains in his Tantraloka :

Again, time (can be experienced) both as a succession (krama of moments) as well (as
eternal time) free of succession. Both aspects abide entirely within consciousness. Thus scripture
affirms that Kali (the Goddess of Time) is the Lord's supreme power. It is that same power which,
by its spontaneous development (praroha), manifests outside consciousness succession and its
absence, encompassed within its. own nature, and so abides as the (life-giving) activity of the vital
breath (pranavrtti).

Consciousness alone, very pure and of the nature of light, severing objectivity from itself,

manifests as the sky void of all things. That is said to be the voidness of consciousness and is the
supreme state yogins attain by reflecting on objectivized manifestation with an attitude of negation
(neti neti).
This same void Self (khatman) is called the vital breath, the throb (spanda) and wave (armi) of
consciousness. By virtue of its inherent inner outpouring (samucchalatva), it falls upon the
objectivity (which it) separated from (itself) with the intention of taking possession of it. (TA 6/6-
11)

The identification of the goddess with the energy of the Transmental (unmani) is also not
unique to the Kubjika Tantras. The Agamas (i.e. Tantras) of the Saivasiddhanta regularly prescribe
the worship of Siva's consort as the power of the Transmental. As in the Kubjika Tantras, Siva's
consort in such Tantric texts is also understood to be the intermediary between the spheres of
emanation, which are within the purview of the mind, and the transcendent above them; beyond
mind. But whereas this conception figures occasionally in these types of Tantric text, it assumes a
central role in the theology of the goddess Kubjika.

[ rudrasaktih sada pijya pithanam kirtanad api |

_____

I salute the venerable (goddess) called Kuja who, clearly apparent, bestows
accomplishment, she who is to be constantly worshipped as Rudra's energy and by praising the
sacred seats (in which she resides). (KuKh 5/81)
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these names for the supreme energy of consciousness are also common in the Tantras
respected in the Kashmiri Saiva tradition.®’

In her creative aspect Kubjika is especially identified with the energy of bliss
which resides in the centre of the mandala and the body. It is said to be the absolute
itself, which is called the 'Neuter'. Beyond the male Siva and the female Sakti,* it is
their source within which they fuse into one. This energy of bliss in its primary,
unmanifest state pervades the Void of consciousness.’’At the same time, in its active
manifest form, it is the triple energy (trisakti)'® of will, knowledge and action.

¥ For example, see MV 1/44cd-5:

ajfianena sahaikatvam kasyacid vinivartate ||
rudrasaktisamavistah sa yiyasuh Sivecchaya |
bhuktimuktiprasiddhyartham niyate sadgurum prati ||

(It may happen) that the unity a person has with (the condition of) ignorance ceases. (Such
a one) is penetrated by Rudrd's energy. By Siva's will, he desires to go to a true teacher and is led
(to one) so that he can attain liberation and (worldly) enjoyment.

Abhinavagupta considers this passage, and the correct understanding of the function of
Rudrasakti, important enough to quote and comment on it twice in his Tantraloka (see TA 4/33-5
and 13/199-203).

R The Kumarikakhanda of the Manthanabhairavatantra declares that: It is neither female nor
is its form male, that bliss is the Neuter (absolute). (na stri na purusakaram anandam tam
napurnsakam | KuKh 3/46ab). The goddess, who is the power of bliss (@nandasakti), is accordingly
called Napurhsaka - the Female Eunuch. To the best of my knowledge this name is exclusive to the
goddess Kubjika. Apart from this usage in the literature of the Kubjika cult, this is certainly a very
rare, if not unique, form of the neuter noun napurisakam.

2 khastham nivartitakararm avyaktarn bhairavatmakam |

evam anandasaktis tu divyalinga kramodita ||

Located in the Sky (of consciousness), its form has been completed (to perfection - nivartita)
and, unmanifest, it is Bhairava. In the same way, the power of bliss is the divine (female) Linga
(divyalinga) that has emerged from the sequence (krama - of the lineage and the liturgy). (KuKh
3/47)
% These three energies are a standard set found not only in the Tantras but also in Puranic
representations of Siva's energies. The triad is well known to the worshippers of the goddess Durga
as the three goddesses who are the consorts of Brahma, Visnu, and Siva. They represent the three
qualities (guna) of Nature (prakrti) with which the goddess Durga is identified. Newar Kaula
initiates also link their conception of these three energies with the qualities, representing this
association by the respective colours of their three goddesses, who are the black Guhyakali, the red
Kamesvari, and Siddhilaksm1 who is white. Two pictures of this triad can be viewed in the museum
in Bhaktapur. Note the conspicuous absence of Kubjika in this triad. This is because she is
identified with Mahamaya, which is Nature (prakrti), their original source. Thus she is present
there, in a sense, as all three. Or, to put it another way, she is their basic absolute and hence
unmanifest, secret identity.
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Together these energies constitute Kubjika's nature as the generative Vulva (yoni).'”!
The seed of the Vulva is the goddess’s divine Command (a@jfia) symbolically situated
in the centre of the triangle of the Vulva, the goddess's mandala. Through this energy
the world is created, and through it one attains the authority (adhikara) to perform
Tantric and Kaula rituals, initiate others and ultimately lead them to the same

realization.'”? The Tantra of the Churning Bhairava (Manthanabhairavtantra) tells
us:

In the centre (of the mandala) is the Place of Repose; it is the expansion (of
emanation - prasara) and the experience (of ultimate reality), the understanding of
which is one's own (spiritual) authority.'’?

This same energy is also in the centre of the body, that is, between the two
vital breaths of inhalation and exhalation. There, Kubjika abides in the fullness of her
ambivalence. Blissful in the transcendent beyond worldly pleasure and its consequent

pain, she is horrifying in her alluring beauty as the universal activity of time in her
manifest universe:

It is said that the power of bliss is merged between the inhaled (prana) and
exhaled breath (apana). Located in the middle of the Stick of the Cavity of Space (i.e.
susumna), she pervades the energy of the consciousness of the individual soul.

- ya sa Saktir bhagakhyata Sambhor utsangagamint |

kaulint brahmacaryena §riman devi napurisaka |l

The energy called the Vulva (bhaga) who sits on Sambhu's lap is, by virtue of (her)
continence, Kaulini, the venerable goddess Neuter (napummsaka). (KuKh 3/63)

The Sanskrit of these texts is not infrequently deviant. Here is a particularly interesting

example of how deviant Sanskrit can be employed with a meaningful purpose. The expression
'Sriman devi napurhsaka' combines an irregular masculine form of address ('sriman’) and, as we
have already noted, the peculiar transformation of a neuter noun into a feminine adjectival name
(napursaka), both with reference to the goddess, to represent her multivalent nature. Other cases of
deviant Sanskrit have not, and will not, be noted here.
92 This interesting and original concept, reminiscent in some ways of the Tantric Buddhist
conception of Bodhicitta - ‘Mind of Enlightenment’, is dealt with extensively solely in the Kubjika
Tantras. All beings whatever their status, gods, men or demons, have spiritual authority because
they have received the Command (@jiia) of the goddess Kubjika. This Command permits them to
exert this authority within their jurisdiction. This doctrine may well have served to justify the
configuration of Newar Kaula Tantrism around this goddess in the radical manner in which it is at
present.

2 madhye visramabhiamim prasaram anubhavam pratyayam svadhikaram || (KuKh 1/3c)
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Slender, her limbs variegated by time (kala) and moment (vela), she awakens
(the initiate) to (ultimate) reality. Merged in the plane (of Siva), the Bliss of Stillness
(nirananda), she is supreine, imperishable and horrific.'™

It is supreme bliss and, as such, is the eternal bliss that is the final end (of all
existence). (It is Siva) who, tranquil, is the Bliss of Stillness (nirananda), (who) is
tranquil. Free of the eight causes (that constitute the subtle body), it is free of the

qualities (guna) and principles (tattva) and devoid of both that which is to be taken
up and abandoned.'”

As emanation itself, Kubjika is the mandala. This mandala is primarily the
triangle of the Vulva (yoni). This is why the goddess is called Vakra - Crooked. This
basic triangular form has four components located at the three corners and the centre.
These are the four primary seats (pitha) of the goddess. The goddess is the entire
economy of energies. But she is not just the sum of all energies, she.is also every one
of them individually. They are deployed in sacred space, and indeed the energies are
the sacred places themselves. Thus the identity of each energy as the object of
worship is determined by its location (sthana):

The energy called the Vulva is endowed with the movement of the three paths
(i.e. the three major channels of the vital breath), and consists of three syllables (i.e.
AIM, HRIM, SRIM) and three aspects (will, knowledge and action). (It contains) the
venerable Oddiyana which, endowed with the supreme energy and well energized, is
located in the middle. The venerable (sacred seat) called Jalandhara is located
within the abode manifested in the right corner. The venerable sacred seat Piarna is
in the left (corner) formed through the fear of the fettered, while Kamarapa is in its
front (lower corner).!

prandapanantare lina anandasaktir ucyate
kharandadandamadhyastha anucitkalayapini |

kalavelavicitrangt tanvt tattvaprabodhaki ||

niranandapade lina bhisant paramavyaya | (KuKh 2/5 - 6ab)
paranandasvaripena nityanandaparayanam ||

niranandamayari Santarh karanastakavarjitam |
gunatattvavinirmuktari heyopadeyavarjitam || (KuKh 13/5cd-6)

ya sa Saktir bhagakhya tripathagatiyuta tryaksara triprakara

tasyah Sri-oddiyanam parakalasahitarn madhyasamsthari sudiptam |
tac chrijalandharakhyarn prakatitanilaye daksine caiva kone

vame Sriparnapitham pasujanabhayakrt kamariapari tadagre || (CMSS 1/4)

105

The above verse is in §ragdhara metre. Apart from the standard §loka, the metre in which
most of the Tantras are written, this complex metre appears to have been especially favoured by
Tantric authors prior to the eleventh century. The Buddhist Kalacakratantra is almost entirely
written in this metre. The above passage is of special interest because it is quoted in the
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It is interesting to note that this grouping of sacred seats occurs in the Buddhist
Hevajratantra and some other major Buddhist Tantras. The sacred geography of
these Tantras have much in common with those of their Hindu equivalents of the
time, including the Kubjika Tantras.!”” The triangle in the centre of Sricakra is also
occupied by these seats, and the siddhas who reside in them are also the same. But
they are not extensively worshipped as happens in the Kubjika cult. Indeed, there are
good reasons to believe, which we shall investigate in another publication, that the
innermost triangle of Sricakra is the same one described in the Kubjika Tantras. It
appears that the Srividya tradition, which post-dates the earliest Kubjika Tantras, was
so inspired by the power of this triangular Yantra that it chose to incorporate it as the
centre piece of its own complex Yantra, the Sricakra.

The Kalikrama also thinks of the supreme power as simultaneously emanating
and being the sacred seat of its energies:

O mother! This, the great sacred seat (pitha) born from You, is the energized
vitality (of consciousness) which pours forth when Siva becomes one with You by
virtue of your perpetually expanding body of energy. .

Within the five elements, Earth and the others, resides the body of Light, the
imperishable energy of manifestation. And this, the (divine) intellect, the supreme
vitality (of consciousness) is You, O (goddess) Siva, who generates the Wheel of the
Sacred Seats (pithacakra).

You, who alone possess all the powers of the Wheel of the Sacred Seats, abide
always and eveywhere. Perceived, O Mother, by the wise who are at one with the
force (of pure consciousness - udyama), You are the unobscured dawning (of
enlightenment ).’

Vimalaprabha, a commentary on the Kalacakratantra by Sripundarika, who lived in the middle of
the eleventh century. In the usual derisive manner of Buddhist commentators towards others who
are not Buddhists, Pundarika refers to those who accept the authority of this text as demons to be
devoured (bhaksadaitya). They have not known the supreme secret and their body is like that of the
demon Mara who tormented the Buddha (Vimalaprabha, vol. 3 pp. 146-8). This body is the
triangular Vulva (bhaga) of the goddess, which this verse describes and the Kubjika Tantras teach
the adept should project into his own body. Here is yet another testimony to the existence of the
Kubjika Tantras in the eleventh century outside Nepal, possibly in Bengal, if this is the place where
Sripundarika wrote his commentary, as some scholars believe.

i pithar jalandharam khyatarn oddiyanam tathaiva ca |

pitharh paurnagiris caiva kamariapari tathaiva ca || (Hevajratantra 1/7/12)

For details of pz‘thas listed in selected Buddhist Tantras see Bauddha tantrorih mem
pzthopaptthadz ka vivecana in Dhi, Sarnath, Varanasi, 1986 vol.1, pp.137-148.

amba Saktivapusa tvayonmesadripaya samarasah Sivo yada |

yat tadollasati viryam arjitarh pitha esa hi maharis tvad utthitah ||

ya Sive sphuranasaktir aksaya ksmadiparicakanivistabhatanuh |
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The Kubjika cult is called the Transmission of the Mother (avvakrama) and
also, as is the cult of Srividyé, the Srikrama. The corresponding Kali cult is the
Kalikrama. The term 'krama' means literally 'sequence' and, by extension, a lineage,
tradition or transmission. These are common, non-technical uses of the word. In a
technical sense, 'krama' denotes a Kaula liturgy, consisting as it does of a sequence of
actions and recitations of mantras. Unlike the Srikrama, the Kalikrama includes
within the sequence of the rite of adoration (piijakrama) the sequences of emanation,
persistence, withdrawal and the inexplicable (anakhya). The Madhavakula section of
the Jayadrathayamala, to which Abhinavagupta refers in his treatment of Kaula
ritual, declares that:

(According to this practice), in order to attain both worldly enjoyment (bhoga)
and liberation, one must worship the tetrad of emanation, persistence, withdrawal
and the inexplicable together with the sacred seats and the burning grounds.'”

The four moments of emanation, persistence, withdrawal and the inexplicable
are worshipped as separate configurations of goddesses. The cult of Srividya, like the
Saivasiddhanta, and indeed most sophisticated Tantric ritual, replicates through ritual
action the cyclic creation and destruction of the universe.''® It is particularly well
represented in the ritual program of the Kalitkrama. Indeed, in the Kalikrama they are
considered to be fundamental aspects of the goddess herself:

(Oh Uma), unfolding awareness of creation, persistence and destruction! the
dawning (of enlightened consciousness), unobstructed, eternal and imperishable,
unfolds, illumined by (the devotion) of your devotees...."!!

Moreover, the three states are contained in a fourth one beyond them called
'‘Nameless' (Anakhya). This is the transcendental, pure dynamic consciousness

sa mahad bhavati viryam agrimarih yan mayt tvam asi pithacakrasihl|
pithacakranikaraikadharmint tvam sthita ca satatarh samantatah |
sadbhir udyamanirantaratmabhir laksyase ‘mba niravagrahodaya || (CGC 76 - 8)
srstisamsthitisarnharanam akramacatustayam |
pithasmasanasahitar pijayed bhogamoksayoh |1 (TA 29/57)
Davis (1991: 42) writes: "The universe oscillates. It comes and goes, emerges and
disappears [. . .] Saiva daily worship also echoes the rythmn of the oscillating universe. The paired
concepts of "emission” (srsti) and “reabsorption” (sarithara), with which Saivite cosmology
describes the movements of the oscillating universe, are embedded as an organizing logic in the
patterning of worship."
- nirjanasthitilayaprathatmike 'grasanityaniravagrahodayah |

Jjrmbhitas tvadanupaksadipito . . . (CGC 81abc)

110
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(sarmvit) that generates, sustains and withdraws the three states.'> A major
characteristic of the Kalikrama, this notion is absent in the basic form of the Kubjika
cult. Even though Kubjika is frequently called the Nameless, she is not described as
the fourth inexplicable consciousness which encompasses the triad of creation,
persistence and destruction, as happens in the Kalikrama. Let us examine some
sample texts in order to observe the difference this identification makes. In the
following passages Kubjika is called the Nameless (Anama or Anakhya) and she is
identified with the energy of consciousness called Transmental (Unmana):

There, at the end of the mind, there is nothing else except the (energy) which is
beyond the mind (manonmani). (And so), she is called the Transmental (unmana), the
supreme (energy), who transports the nectar (of immortality).'"®

Again:

Above that is the Transmental (unmana) state; that state (corresponds to the)
Sambhava (principle). (One attains it) once one has practiced (immersion in) the one
Void where everything comes to an end. And once the Transmental at the end of the
Void has been reached, who is it that is not freed from bondage ?''*

Emanation (srsti) (generated) from the sequence (krama) abides alone in the
Vulva, facing downwards. (This energy is) the Transmental (manonmani), the
essential Being (of all things - sadbhava) and the great wave (of the energy of
consciousness) whose form is Light.'"”

5 The root Tantra of the Kashmiri Kalikrama is the Jayadrathayamala of twenty-four

thousand verses to which we have already had occasion to refer as the most authoritative scripture
of the Newar cult of Siddhilaksmi. The Jayadrathayamala is a very important work for many
reasons. One of these is the relatively frequent reference to the phenomenology of the dynamic
energy of consciousness which in this text is termed samvit. This term is rare in other non-Buddhist
Tantras despite the fact that it is the basic term used for consciousness by Kashmiri Saivites. Even
more striking, when compared to other Hindu Tantras of this period (i.e. prior to the development
of Kashmiri Saivism), is its surpisingly sophisticated idealism which identifies subject and object
through the act of perception. Although, the Mahakalasarinhita is a Kali Tantra which post-dates the
Jayadrathayamala and makes extensive use of: this four-fold division of creation, persistence,
destruction and a fourth state beyond them, it is devoid of the earlier idealism due to its exclusive
focus on external ritual. The paradigm is so basic, whether internalized or not, that it is not
surprlsmg to discover that the Newar Kali rites are similarly dominated by this fourfold division.
nanyari tatra bhavet kificin manasante manonmant |

unmana sa samakhyata para hy amrtavahini | ( KuKh 15/13)

tasyordhve unmanavastha tadavastha hi §ambhavam |

Sunyam ekam samabhyasya yatra sarvari nivartate ||

Sanyante tanmane prapte ko na mucyati bandhanat | (KuKh 9/18-9ab)

kramat srstih sthita yonau eka eva hy adhomukht |

sadbhava sa mahan armir jyotirapa manonmani || (KuKh 24/44)

114
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Kubjika is the energy 'beyond mind' which leads to the pure transcendent
Being of her consort. She is the Inexplicable (Anakhya), Without Name (Anama)
not, primarily, because she is the semper eternum of God's Being which encompasses
past, present and future in its inexplicable simultaneity, although she is also this, but,
above all, because she is, literally, beyond the mind. She is the final stage at the end
of a vertical ascent through the expanse of immanence, at the extremity closest to
transcendence.

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

Vidya, the auspicious power (Sakti), residing in letter and that devoid of letter,
is of two types. (One is the energy of) the syllables (of all mantras - aksara). (The
other is) the energy of consciousness. (By knowing this the adept attains) success
(siddhi). On the path of the Vidya is mental vigour (medha) (acquired) by action
perceived (as correct) by the scripture.’’

Elsewhere the goddess says:

She, O lord, is the deity and I have spoken of her as the deity. She has emerged
from the cave hermitage (guhasrama) and, devoid of sound (asvara), she transports

sound (svaravahini).!”’

The mandala of Sarhvarta, which is the fundamental mandala of the goddess
Kubjika, develops from the triangle mentioned above. It consist of six parts which,
drawing from the terminology of temple architecture are called 'prakara’. The
'prakaras' are the encompassing series of walls in a temple compound, or around a
tree, which demarcate the sacred space around the centre where the deity resides.''®

" vidya namaksara Saktir dvidhair bhedair vyavasthita |

cicchaktir iti siddhih syat sa vamavamaga subha |l

vidyamarge ca medhas tu sastradrstena karmana | (KuKh 14/21-2ab)

esa sa devata devataya khyata maya prabho |

guhasramad viniskranta asvara svaravahini Il (KuKh 17/24)

An interesting feature of this temple is that it is not the temple of the great Sanskritic
tradition, but the archaic tree shrine of popular local, folk tradition. Thus, in places, the texts

17
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Encompassing through her mandala all things in this way, the goddess pervades all
things because she is all things. From this point of view, the drawing of the mandala
symbolizes the deployment of the goddess in the time and space of eternal pervasion.
This takes place by a process the Kubjika Tantras and the Kaltkrama call 'churning'.
This is the process of emanation marked by the emergence of the individual energies
or aspects (kala) of Kula, the universal energy with which Kubjika is identified.'"
The Kubjika Tantra of the Churning Bhairava (Manthanabhairavatantra) explains:

Thus, (reality), supreme (transcendent) and inferior (immanent), is divided by
the division (brought about by) the churning (manthana) (of power and its
possessor). In this way, Passion is present within emanation, the Passion which is the
destruction of desire (kama). And that is Harisa (the Gander), the Great Soul which
is the nectar generated from the (primordial) fire. These two are called Siva and
Sakti. The triple universe is woven warp and woof (with them). This is the secret
called the 'Great Churning' (mahamanthana).'*

apparently identify Kubjika with a local goddess who lived in a tree or a stone undemneath it.
Accordingly, her Circle (mandala) is the Circle of the Tree. The original circle being the shade of
the tree of which the tree, and hence the stone, were the centre. Consistent with this symbolic
representation of Kubjika's abode is her name, Siladevi - the Goddess Stone, as the goddess in the
centre of this mandala. Interiorized, the Tree Mandala acquires the encompassing enclosures that
are normally built when the deity of the tree and the stone develop in importance. Thus the
development of the Tree Mandala mirrors the development of the Hindu temple and the local, rural
goddess of the Tree becomes the Great Goddess of the temple and the city who is kept hidden in
her mandala. In the final section of this essay, I deal with the goddess's association with trees and
vegetation.
""" The Kumarika section of the Churning Bhairava Tantra defines the nature of this activity as
follows: "(The act of) churning is said to be emanation itself, which is the arising of the aspects of
the (energy of) Kula (manthanar srstir evoktam kaulikam kalasarmbhavam || KuKh 17/35cd)".
Mahe$varananda, writing in South India during the thirteenth or twelfth century, quotes ‘the
Kramakeli in his Maharthamanjari (p. 172). This important work by Abhinavagupta on the
Kashmiri Kaltkrama had, along with many other works of this tradition, reached South India from
the North by that time. The same passage is also quoted by Ksemaraja in his commentary, the
Spandanimaya (p. 6), on the Spandakarika. The passage explains that the god of the Kalikrama is
called Manthanabhairava, lit. the Chuming Bhairava, because "he engenders the creation etc. of all
things (by arousing) and churning his own power". In this case, the teachings of the Kalikrama and
Kubjxka s Srikrama coincide.

tasman manthanabhedena bhedttam ca paraparam |

evarh srstigatanangari anangar kamanasanam |

sa ca hamsam mahatmanam jvalanad amrtodbhavam ||

dvayv etau Sivasaktyakhyau otaprotam jagattrayam |

etad rahasyam akhyatarih mahamanthanasamjnaya |l (KuKh 24/27cd - 29)
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The womb of energies, the Vulva, is, by a symbolically significant reversal
and conjunction of polarities, known as the Vulva Phallus (yonilinga) which is said
to be 'churned from above'. The inner, unmanifest power is aroused by its own
spontaneous inspiration. The upper part is the male principle - the Phallus (Linga) -
the lower part the female - the Vulva (Yoni). The drop of the vital seed which is
generated thereby is the empowering Command (@jfia), which is both the source of
the universe and the means to attain the supreme state:

The divine Linga, churned from above, is divided into six parts (prakara).
These are the Sacred Seats (pitha) and the rest. The (goddess) called Vakrika
(resides) there. She is the bliss of the Command (ajiia), pure with blissful sexual
intercourse (sukharati). She creates all things and destroys (them). She is
consciousness and, abiding in the supreme state, she bestows both (worldly)
enjoyment and liberation.'*!

Again:

In this way Rudra's energy, the mother of persistence and destruction, has
pervaded all things with the three varieties (of the powers of will, knowledge and
action). The primordial and free God of the gods, who is both Kula (Sakti) and Akula
(Siva), resides in the centre. His Command, in the form of a Drop (of sperm - bindu),
is consciousness which bestows accomplishment (siddhi) and removes the fear of the
fettered. (The Command is the goddess) Perpetually Wet (Nityaklinna) who, aroused
by her own passion (svarakta), is free and bestows the perpetual bliss which is
delighted by phenomenal existence.

In the middle is the divine Linga which gives supreme bliss. It is the Drop and
the Sky. The perpetually blissful nature, which is the churning of the two, is divided
into six parts. I salute the (gaddess) called Kubjika whose beautiful body is aroused
and engenders passion there (or 'makes love there' - kurvanti tatra kamarn).'*?

by pithadyaih satprakarais taduparimathitam divyalingam vibhinnam |

tatrajianandariapa sukharativimala visvakartrt ca hantrt |

cidriapa vakrikakhya paramapadagata bhuktida muktida ca | (KuKh 2/10)

evam vyaptarih samastari sthitilayajanant rudrasaktistribhedaih

tanmadhye devadevam akulakulam ayam tanmayadyasvatantram |

yasyajfia bindubhiita pasubhayaharanit siddhida bodharipa

nityaklinna svarakta bhavamuditasadanandadatri svatantra ||

tanmadhye divyalingari paramasukhakarari binduripari khariaparm
nityanandasvariapari tadubhayamathanarih satprakarair vibhinnam |

kurvantir tatra kamarn ksubhitavaratanum Srtkubjikakhyarih namami | (CMSS 1/5-6)

122
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The Newars, following a pattern common to Kaula Tantrism in general from
the thirteenth or fourteenth century, classify the lineage goddesses as belonging to six
traditions (sadamnaya). They are symbolically arranged and worshipped in the four
cardinal directions along with the nadir and the zenith. According to a representative
Newar liturgy, they are:

1) Upper: Tripura 2) Lower: Hatake$vari or the Buddhist Vajrayogini 3) East:
Pirnesi 4) North: forms of Kali including Guhyakali, Siddhilaksmi and Daksinakali
5) West: Kubjika 6) South: Nisesi'*

These six goddesses and consorts, or their equivalents, are worshipped in the
corners of a six-sided figure formed from two triangles. One triangle faces down and
represents Sakti - the lineage goddess. The other faces up and represents Siva - the
goddess's consort. This figure, seen very commonly in and around Newar temples
and houses symbolizes the union of opposites represented by these divine, all-
embracing polarities. Union takes place between the triangles, at the corners and in
the centre, which is marked by a dot, representing the fecund fusion of the vital seed
of the couple. Kashmiri Saiva texts explain that this figure also represents the sexual
union of the divinized human couple engaged in a special type of Kaula ritual.'?*

= I have drawn this information from Pascimajyesthamnayakarmarcanapaddhatih (fols. 87b-

91b) where the worship of the deities of six traditions is described as a part of the regular rite of the
western tradition (pascimamnaya, which is that of the goddess Kubjika). It is important to note that,
whatever the tradition, the deities of all six must be worshipped. Thus the initiation Newars receive
not only initiates them into the worship of their own lineage deity but also into the worship of all of
the others. The lineage goddess is not worshipped exclusively; but she is given pride of place.
Moreover, whoever one's own lineage deity may be, the mandala in which the deities of the six
lineages are worshipped is enclosed by Kubjika's mantra (see below). Thus Kubjika, in the form of
her mantra, encompasses them all and thereby energizes them.

The contents of the six traditions are the ones prescribed by the Paratantra. In 1947 a series of
articles written by the Nepalese majorgeneral Dhana Sams$er Jangabahadur Rana came out in the
Hind1 magazine Candi. In these articles the author expounds the pantheon and related matters of
these six traditions on the basis of the Paratantra and other texts considered authoritative by Newar
Saktas. Note that the Paratantra (chapter six) prescribes the worship of Vajrayogini as the deity of
the Lower Tradition, stating that this is the tradition of the Buddhists. Newar Kaulas have replaced
her with Hatake$vari who, along with her consort Hatakesvara, governs the hell worlds. This
change is in consonance with the expurgation by Newar Kaulas of Buddhist influences in their
rites.
e Referring to the symbolism of the formation of the letter AI, Abhinavagupta says that the
letter E is represented by the triangle of the goddess's Vulva, which is "beautiful with the fragrance
of emission" (visargamodasundaram - TA 3/95a). Then: When the powers of the absolute (the
letter A) and bliss (the letter A) become firmly established there (in the triangle, which is the letter
E), it assumes the condition of the six-spoked (mandalasadavasthiti, i.e. AlI) brought about by the
union of two triangles. (TA 3/95b-6a) Jayaratha comments that "in the process of the practice of
ritual sex (caryakrama) the condition corresponding to the Gesture of the Six Spokes
(sadaramudra) arises by the encapsulation of the two triangles, (one being that of the) male adept
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Newar initiates are also aware of this symbolism and openly accept it. When
questioned about this, one explained that this is the reason why Newars in general,
and Kaula initiates in particular, prefer the householder life. Celibate renouncers
cannot perform all the rituals. What such statements mean and imply exactly is never
made explicit by any of the people I have interviewed. So the reader must be content,
as I have to be, to wonder.

Just as this six-sided figure represents the six lineages, it is also commonly
found in the mandala of the lineage goddesses, technically called the Kramamandala.
This is the case with the Kramamandala of the Western Tradition (pascimamnaya),
which the Kubjika Tantras describe as "the city of the illumined intellect (dht)"*
because it is the embodiment of the teachings of the lineage (krama) of teachers who
transmit the tradition (krama) and because its constituent elements, represented by
mantras, are worshipped in a fixed sequence (krama) which constitutes the liturgy -
Krama. There are twenty-eight such constituents and so the rite of adoration
(pajakrama) of this mandala is called the Sequence of Twenty-Eight
(astavimsatikramq). These twenty-eight constituents are represented by mantras
arranged in six groups consisting of four, five, six, four, five, and four parts,
respectively. They are projected onto the comers of the six-sided figure. According
to one interpretation (see KuKh 2/8), they are as follows:

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

2) The Group of Five: the five types of sensation, namely sound, form, taste, smell,
and touch.

3) The Group of Six: the five senses, namely the ear, eye, tongue, nose, skin, and the
mind.

4) The Group of Four: the four states, namely waking, dreaming, deep sleep and the
Fourth.

S) The Group of Five: the group of five gross elements - water, fire, earth, wind and
space.

6) The Group of Four: the three qualities of Nature, namely sattva, rajas and tamas,
along with Siva, their master.

(siddha) and (the other that of the) yogini." The sides of these triangles are formed from the three
channels of the vital breath (ida, pingala and susumna) that come together in the genital region of
each of the two partners engaged in this rite. The vital breath is impelled along these three channels
by the energies of will, knowledge and action. When these extroverted energies are experienced in
conjunction with the inner energies of the absolute and its bliss, as happens for a moment, at least,
in sexual intercourse, the three energies and corresponding vital breaths of the partners work
together to generate the emission (visarga) through which the fecund seed of the couple is
projected with force through the centre.

el yad etat kaulikari jiianarin kramamandaladhipuram | (KuKh 5/1ab)
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According to contemporary Newar ritual procedure, the two superimposed
triangles are surrounded by an eight-petalled lotus. Eight mother goddesses (matrka)
are worshipped on the petals. They guard the directions and the divine couple in the
centre. Outside this eight-petalled lotus is a sixteen-petalled lotus. The deities
worshipped here are the eight mother goddesses again, but this time along with their
consorts, the eight Bhairavas, who are worshipped next to them. The coupling that
takes place in the centre between Kubjika and her Bhairava is thus reflected in this
encompassing circle which completes the periphery of the core of the mandala
energized by these couplings. This is then enclosed in the final outer circle consisting
of a thirty-two-petalled lotus on the petals of which are worshipped the thirty-two
goddesses who are the energies of the thirty-two syllables of Kubjika's mantra.

The foundation of each sophisticated Tantric system, such as this one, is the
mandala it describes.'?® It is through it that the rite of adoration of the principal deity
or couple, which is in the centre of the mandala, takes place. Accordingly, we find
that the six groups which are the vital core ofthe goddess's mandala recur repeatedly
in the Kubjika Tantras, usually with some further reflection or addition drawing, as it
were, more each time from the configuration of energies. The components of the
mandala are worshipped systematically, part by part, each with its own group of
mantras. The deployment of energies in space is thus parallel to their deployment in
time. Both of these are held together by their sequence (krama) in time and space.'?’
There are three such sequences. They are the Sequence of the Child, the Youth (also
called the Middle One) and the Eldest. They are also called the Sequences of the
Individual Soul (@nava), Energy (sakta) and Siva (sambhava).'*® Kubjika is the

oy The core of a Tantric system of the early period consists of the extensive description of the

mandala of its main deity and .the rites associated with it. Certainly, such Tantric systems include
numerous other rituals and practices; nonetheless the system proper essentially consists of this. The
many other matters that are not directly associated with the worship of the main mandala or one of
its forms are accretions, additions, and appendages that may well be extensive and even significant,
but they are not essential to the system. By this I mean that the basic system remains intact even if
they were to be absent.

B Abhinavagupta explains in his brilliantly profound manner:

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

We may note in passing that Abhinavagupta is indebted for these concepts not to any
Tantric tradition but to Bhartrhari, the philosopher of grammar, for this important exegesis of the
Kaula term krama (meaning literally 'sequence’ or 'succession').

P Nobody who has studied the Trika Tantrism elaborated by Abhinavagupta can fail to notice
that these three sequences bear the names of the three major categories into which Abhinavagupta,
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goddess of these sequences (kramadevt), and she manifests as and through them in
the form of their mantras. This identity is acted out symbolically by the worship of a
fourth sequence, which is conceived as containing the other three, namely the
Sequence of the Female Skyfarer (khecarikrama). The energies of these sequences of
mantras are further reinforced and applied in the ritual by equating the six parts of
the mandala with the goddess's six limbs and her six faces. These are worshipped in
all three sequences.

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

inspired by his Trika teacher Sambhunatha, has classified practice both ritual and yogic (which one
could say is roughly equivalent, as Abhinavagupta presents it, to what may be called mysticism). It
appears that these terms were originally used in the Tantras to denote phases in the liturgies of
some of the rituals they taught, as is the case with the Kubjika Tantras. Once again one is struck by
the extensive use Abhinavagupta has made of the language of ritual to talk about mysticism, that is,
experience of the sacred, and to formulate philosophical and theological concepts. Indeed, he is so
adept at speaking the language of ritual for such purposes that one is apt to forget that a work such
as the Tantraloka is, despite its extremely rich philosophy and mystical soteriology, structured in
the form of a liturgical work (paddhati). Indeed, Abhinavagupta himself tells us right at the
beginning of his Tantraloka that it is a work not of philosophy or a treatise on Yoga but a work
concerning ritual:

santi paddhatayas citrah srotobhedesu bhiyasa |
anuttarasadardharthakrame tv ekapi neksyate |

ity aharin bahusah sadbhih Sisyasabrahmacaribhih |
arthito racaye spastari parnartham prakriyam imam ||

Various are the liturgical manuals (paddhati) in use in the many diverse traditions. But for
the rituals (krama) of the Anuttaratrika there is not even one to be seen. I therefore, repeatedly
requested by (my) sincere disciples and fellows compose this liturgy (prakriya), which is clear and
complete. (TA 1/14-5)

The term prakriya may, in some contexts, mean a 'literary work' but here I take it to mean
'liturgy'. This usage coincides with that found in the expressions tantraprakriya and kulaprakriya.
We are told by Jayaratha, the commentator on the Tantraloka, that the rituals and practices in the
Tantraloka belong to these two types, namely Tantric ritual and Kaula ritual. The former is
centered on the god, Bhairava or Siva, and the latter on the goddess or goddesses.

id All the major Kaula goddesses are identified with Kundalini. The goddess Kubjika differs
from other Kaula goddesses in that she is not Kundalin1 merely by ascription. Much of her
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This Yoga can be practiced for realization coupled with worldly enjoyment.
This is termed anugraha ('grace’). It can also be practised to accomplish magical acts
designed to control and harm others. This is a form of 'worldly benefit' (bhoga)
called nigraha (restraint').'*® The texts warn that this should be practised only when
the intended victims have seriously transgressed the rule (samaya) of the tradition.
Each wheel generates and sustains one or more of the components of the body, the
flesh, fat, bone, marrow and so on. Each of these components are governed by one of
Kubjika's attendants who are the mistresses (nayika) of each wheel. Called yoginis,
these are demonic goddesses or witches who can be invoked to perform magic rites.
Thus, each one of the six wheels can correspond to one of the standard six magic
rites (satkarma). A practice is recorded for each one according to the magic rite one
wishes to perform. A separate vidya' and mandala (also called yantra) is prescribed
for each one. Even so, they are all linked to one of the three varieties of Kubjika's
Thirty-Two syllabled mantra known as Vajrakubji. In this way, a link is maintained
with the supreme goddess who is identified with Kundalini as the energy of the vital
breath and speech.

Another important aspect of the deployment of the goddess's power in time
and space is the transmission of her empowering Command (@jfia) through initiation.
The temporal sequence (krama) in this case is the lineage of the transmission. This is
the goddess's family (kula, anvaya, santati) which belongs to her clan (gotra) and
house (grha).'** Thus the residence, place of initiation and preaching of the teachers

mythology, iconography and ritual is moulded primarily around her personage, metaphysical
identity and activity as Kundalini. It is not an extra feature of her nature which has been added on
to the others from the outside, but is part of the very essence of her very specific iconic form and
nature. Moreover, as Sanderson (1988: 687) points out: "The system of six power-centres (cakras)
is also characteristic of the yogic rituals of the Kubjikamatatantra. Later it became so universal,
being disseminated as part of the system of kundaliniyoga beyond the boundaries of the Tantric
cults, that it has been forgotten in India (and not noticed outside it) that it is quite absent in all the
Tantric traditions except this one and the cult of the goddess Tripurasundari.” It appears, moreover,
that the cult of Tripura borrowed this from that of Kubjika. Evidence for this is the addition in the
Tripura cult of what are clearly three extra subsidiary centres to make nine. This is because the
mandala of Tripura is made of nine enclosures (@varana). Kubjika's mandala, as we have seen, is
made of six parts (prakara) to which the six centres correspond without need of accommodation.

e nigrahanugrahe Saktir bhavate tava niscayam |

martyaloke vrajitva tu kuru kridam yathecchaya ||

It is sure that yours is the power to assist (anugraha) and to obstruct (nigraha). Once gone
to the mortal world, play as you will. (KuKh 5/54)
¥ Just as the male mantra embodies a god in sound form, similarly the female Vidya embodies
a goddess.
‘ This is a common analogy found in various forms and more or less emphasized in all
Tantric traditions. Indeed it reaches back into Vedic times. The analogy became concrete fact in the
not uncommon case of the Brahmin father who acted as the tutor and spiritual preceptor of his son.
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in the goddess's family should all be recollected along with each teacher. The
goddess gives rise in this way to the sequence which is her external manifest form.
The sequence (krama) of the rite and the sequence of the lineage would not be
complete without it. Accordingly, the texts prescribe that the Mandala of the
Teachers (gurumandala) should be drawn along with the Mandala of Sarhvarta (that
is, the kramamandala of this school described above), but worshipped before it.
Accordingly, Newar Kaulas worship the teachers of their lineage along with the
legendary founders of the cult of their lineage goddess in a mandala that is drawn
specially for this purpose as part of the preliminaries of the more elaborate rites of
adoration (kramarcana).'*

The worship of the lineage of teachers and sacred places transposed onto the
body through the ritual of deposition (nyasa) is basic, common practice in all major
Kaula schools. Thus in Abhinavagupta's presentation of Kaula ritual the worship of
the mandala with these components is an essential preliminary to ritual union with
the Tantric consort. He writes:

Kula is the wheel (cakra) which consists of mantras, the (accomplished adepts
and teachers of the tradition known as) Siddhas, the vital breath, (embodied)
consciousness and the senses. The powerful (universal) consciousness which resides
within it is here called Kulesvari. She must be worshipped in the centre ... either
alone (ekavira) or together with her Lord.'**

In this context, the Brhadaranyaka Upanisad envisages the transfer of spiritual knowledge literally
as atransfer of vital force from father to son at the moment of the father's death:

When a father thinks that he is going to die, he says to his son, "You are Brahman, you are
the sacrifice, you are the world." [...) When a father who knows this leaves this world, he penetrates
his son together with speech, the mind and the vital force. [...] The father remains in this world
through the son alone. The divine and immortal organ of speech, mind and vital force pervade him.
(1/5/17; English translation drawn from T he Brhadaranyaka Upanisad, Mylapore: Sri Ramakrishna
Math, 1979).

Finding support from such traditions in the Brahminical worldview, the Newars have
understood the Tantric analogy between a spiritual lineage and familial one literally.

o Vajracaryas, the Newar Buddhist Tantric priests, do the same. Locke informs us that: "The
Guru Mandala rite is a ritual performed at the beginning of every piija performed by a Vajracarya.
The mandala in question is the Mt. Meru mandala which is offered to the gurus i.e. the Buddha, the
Dharma, the Sangha and Vajrasattva." For a detailed account of this rite see Locke 1980: 81-95
from where this reference is drawn.

i mantrasiddhapranasarivitkaranatmani ya kule ||

cakratmake citih prabhvi prokta seha kulesvart |

sa madhye . . . pijya. . . ||

ekavira ca sa pijya yadi va sakulesvara || (TA 29/46¢d-8)
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The seed syllable mantra AIM is the form of the goddess Kubjika worshipped
in the centre of her mandala along with Bhairava, whose form is the seed syllable
called Navatman. The seed syllable of the goddess Tripura is also AIM'* and it is
called Vagbhava (‘'Essence of Speech') in both systems. As this syllable, Kubjika is
identified in one of her forms with the goddess Para. She is thus linked to both
conceptions, without coinciding exactly with either. But note that although she is
frequently identified with the goddess Para she differs, in this context, from the Para
Vidya of the Trika which is SAUH.'*

AIM is one of the most important seed syllables in the mantric system of the
Kubjika cult. It precedes most of the mantras and Vidyas of this school. Indeed, it is
an important seed syllable for all the Kaula traditions prevelant in Nepal. Thus the
Newars regularly place it in the centre of the mandalas they make to house their
lineage goddesses. Moreover, it is the first of an important group of five seed
syllables called the 'Five Brahmas (paficabrahma)’ or 'Five Instruments
(paficakarana)'’. In one version, these are AIM HRIM SRIM PHREM HSAUM.'Y
They are well known, in a variant form, in the Srividya tradition as the Five Ghosts
(paricapreta) who support the throne on which Tripura sits, namely, Brahma, Visnu,
Rudra, Mahesvara and Sadasiva. They are located in the innermost triangle of
Sricakra. The first three, which are said to be the seeds of creation, persistence and
destruction, respectively, prefix most of the mantras used in the worship of Sricakra.

The consort of Kubjika is a form of Bhairava called Navatman. His seed
syllable is HSKSMLVRYUM. This seed syllable, or variants of the same, were
known to Kashmiri Saivites from the Svacchandatantra and other sources.'® It has
two forms in the cults of both Kubjika and Srividya: one is HSKSMLVRYUM,
which is related to the male aspect. The other is SHKSMLVRYIM, which is related

I have published a diagram of the Gurumandala described in the Tantraloka to which the
interested reader is referred (see Dyczkowski 1987a: 81). Note that the mandala has been published
upside down.
gas Cf.: airkarasanam aridhar vajrapadmoparisthitam |

siddhirh marh dadate nityam Srikubjakhyar namamy aham ||

I salute the venerable (goddess) called Kubja who, mounted on the seat of the letter AIM
and seated on the Thunderbolt Lotus, constantly gives me accomplishment (siddhi). (KuKh 5/73)
P In this contrext, Kubjika as Para is not to be directly identified with the goddess Para who
forms a part of the triad Para, Parapara and Apara. The Vidya of Para (as a member of this triad)
found in the KMT is different. See above, footnote 65.
A This is according to KMT 5/34ff. important variant forms of the last two syllables
commonly found in Newar liturgies and other Kubjika Tantras are KHPHREM (for PHREM) and
HSUAUM, HSVUAUM or HSRUAUM (for HSAUM).
F Ksemardja analyzes it in his commentary on SvT 4/102-3. There he describes how to write
it in a diagram and how each letter corresponds to a principle (tartva). It is also used in
Saivasiddhanta ritual (see SSP 2/11, Parvakarana 2/10-11a and Aghorasivapaddhati p. 255).
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to the female aspect.' The first form is also used in the rites of the
Svacchandatantra. The Kubjika texts hardly do more than note the existence of both
forms, even so both are commonly prescribed together in the liturgies compiled by
the Newars as happens in the worship of Srividya.

The Goddess of Fire

Now we have dealt with some of the creative aspects of the goddess Kubjika,
we should refer to the other, destructive ones. As we have noted already, while Kali
destroys as she creates, Kubjika creates as she destroys. This is expressed
symbolically by equating her with the all comsuming fire that burns up the universe
at the end of each aeon, namely the Fire of Time (kalagni), here called Samvarta (the
'Fire of the Aeons') or Vadavagni (lit. "'The Fire from the Mare's (Mouth)'). According
to the Puranas, this fire burns at the bottom of the ocean. The water it causes to
evaporate falls as life-giving rain. Similarly, the energy in the centre of the Circle of
the Fire of the Aeons (sariwvartamandala), the main mandala of the Kubjika Tantras,
is said to consume the Ocean of Kula.!*® This ocean is the mandala itself, which is

i At the beginning of the worship of Sricakra the teacher is invoked through what is called the

Guru mantra. According to one liturgical text, this is as follows:

aim hrim S$rim aim klin sauh hamsah S$ivah so 'ham hasakhaphrerih hsksmlvryam hsaum
shksmlvryin shauh svariapanirapanahetave svagurave Sri-annapirpambasahitasri-amrtananda-
nathasriguruSripadukar pijayami tarpayami namah |

Taken from Sri Cakra. The Source of the Cosmos special issue. The Journal of the Sri
Rajarajeswart Pitham Rochester, NY 14623, p. 1. There are many lineages of initiates into the cult
of Srividya. Unlike the goddess Kubjika who has been confined in great secrecy to the Kathmandu
Valley for centuries, the cult of Srividya has flourished throughout the Indian subcontinent for not
less than eight hundred years. As happens with other Tantric cults, individual lineages may produce
liturgies (paddhati, pijavidhi) of their own, in some cases in great numbers. The liturgical text
quoted above belongs to an important lineage that has initiates not only in India but also in the
United States. The interested reader is referred to this publication for a list of names and addresses
of some of these initiates.

140 prajvalantt svakiranais carubht raudramandale |

She burns intensely with her beautiful rays in Rudra's sphere (mandala). (KuKh 13/121ab)
Again:

kramamandalamadhyastham jvalantarn diparapakam |
tal lingam tam ca vrksam ca vidhina kramanayakam ||

The (reality) in the centre of the Krama Mandala burns in the form of (the flame of a) lamp.
That is the Linga, that the Tree and, according to the rule, the master of the Krama. (ibid. 8/77).
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made of the energies of the goddess who is Kula. As the fire which burns at the end
of a cosmic age and consumes all the worlds, it remains hidden in the darkness of the
Void produced thereby. It is from here, the energy hidden within the Void, that
creation proceeds. As the goddess tells the god:

O Hara, within this void form, one with darkness, was the mind of the bliss of
the play (of transcendental Being). It was tranquility (itself) close to Kula (the energy
of the absolute) and I knew nothing at all, O Hara, by speech, hearing or sight. Nor
was I aware (of anything). The joy, fifty-fold (of the fifty letters of the alphabet),
which is the bliss of liberation (kaivalya) was within the Fire of the Aeons
(sarvarta). Its will is the Unmanifest whose form is subtly manifest. Then I was
overcome with wonder and (asked myself): "what is this voidness?" And realizing
that it was terrible and deep, I was frightened and (my) mind slumbered. Having
entered into Bhairava's sacrifice, I remained there in (my) supreme form. And as an
atom (of consciousness) the Lion (simhaka) (bore) a subtle form. O Lord, the Lion
Fire (sirhasarwartaka), full of darkness, became manifest (vyavrta)."*!

This Tantric goddess, who as we have noted above, was in all probability a
local folk goddess, is thus implicitly identified with the fire of the Vedic sacrifice

Although Abhinavagupta did not make use of Kubjika Tantras as his sources, he knew this
symbolism well from other Tantric traditions. He incorporates it into his own Trika system
presenting it, as he usually does, with a sophisticated interpretation based on a phenomenology of
universal divine consciousness acting in and through each act of perception:

This path is worthy of being described in this way because the yogi quickly (drak) attains
Bhairava's nature, contemplating the sequence of its configuration (prakriyakrama) (contained in
the initial impulse towards perception) as is explained in the Spanda teaching. Experiencing all the
(cosmic) path (in this way, the yogi) should dissolve it into the deities (who preside over it). They
are (then merged), as before, progressively into the wheel of the body, vital breath and intellect.
(Finally) all this (merges) collectively into his own consciousness. This consciousness that is full of
all things and is continuously worshipped (and practiced) is (like) the fire of universal destruction
(which dries up) the ocean of transmigration. (TA 8/5-8)

Concerning the Spanda teachings see my trilogy on this school of Kashmiri Saivism, The
Doctrine of Vibration, The Stanzas on Vibration and The Aphorisms of Siva.

" Sanyakare tamaikatve ramananandacetasam |

Samanam kulasamkasarn kificij janamy aharh hara ||

na vaca Sruticaksubhyam na ca buddhyamy aharir hara |

kaivalyanandam ahladam sarivartantam satardhakam ||

tasyeccha kificic cinmatram avyaktar vyaktiriapinam |

tadaham vismayam apanna kim idam Sanyariapakam ||

iti matva gahanam ghorari bhitaham suptacetasa |

pravista bhairave yajfie sthitaham pararipatah ||

paramanusvaripena kificid ripam ca simhakam |

simmhasamvartakarm natha vyavrtam tamasakulam || (KuKh 24/7-11)
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into which the worlds are offered and from which they arise again. In this process the
goddess herself is as if transformed. Both these themes, namely the transformation of
the goddess and her association with the Vedic sacrifice are explicit in one of the rare
myths of this Kaula tradition. This myth is yet another of very many versions
scattered throughout the sacred texts of India of the story of Daksa's sacrifice.!*? The
common nucleus of the story is simple. A Brahmin named Daksa sponsored a great
Vedic sacrifice to which he invited all the gods except Siva of whom he disapproved
even though, indeed because, he was the beloved husband of his favourite daughter,
Uma. The angered god was sorely offended and, much angered, destroyed the
sacrifice. Thus to Daksa accrued the demerit of failing to complete it. A Kubjika
Tantra goes on to add its own slant to the story:

When the goddess came to know of what had occurred, (she said): "My father
Daksa's sacrifice has been destroyed by me because (its destruction was) due to me. |
am the sinner (and so) will purify myself!" She stoked the Supreme Fire, brilliant
with waves of raging flames. She contemplated it burning fiercely from the middle of
the Mandala of Gesture (mudramandala). She then assumed the adamantine posture
and recalled to mind the energy of Aghoresvari. She burnt herself with the Fire of
Time and became (like) a smokeless, burning coal. (This) wise woman, dead and
reduced to ashes, left the mortal world.'*

The goddess was then born to Himavan, the god of the Himalaya range, as
Bhadrakalika.'** Siva, recognizing her voice as that of his wife Uma, again sought
and obtained her hand in marriage. Thus he united with her once more and all the
polarities of existence were reunited. The multiplicity of all things fused back into
their complimentary opposite pole, the one transcendent Being which is their original

% The myth of the destruction of Daksa's sacrifice occurs for the first time in the Rgveda

(1/51/5-7). It is retold in the Aitareyabrahmana (13/9-10) and in the S‘atapathabr&hmana (1/7/3/1-
4). It occurs in both the epics and in the Puranas, including Mahabharata, Santiparvan 284;
Ramayana, Balakanda 65/9-12; $ivapurdna, Rudrasarnhita, Satikhanda 12-42 and
Vayaviyasarhita 18-33; Vayupurana 30; Lingapurana 100; Skandapurana, Mahesakhanda,
Kedarakanda 2; Brahmapurana 39; Karmapurana 1/15; Matsyapurana 5; Bhagavatapurana 32;
Dev:bhagavatapurana 6/38; Mahabhagavatapurana 4/1-10 and Kalikapurana 16-18.

JjAatva cedari tada devt idam vrttantam agatam ||

matsarhbandhac ca daksasya aham sa papakarin |

pitur yajaiarn maya dhvastarh atmanari Sodhayamy aham ||

Jvalajvalormisarmkasam uddipya paramanalam |

Jjvalantari cintayitva tu mudramandalamadhyatah ||

vajrasanam tato badhva smrtaghoresvarikala |

kalagnina svayam dagdha nirdhiimangaratam gata ||

mrtd bhasmagata sadhvi utttrna martyalokatah | (KuKh 3/162cd- 6ab)
183 See above, fn. 84.
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source. The myth teaches in this way, amongst other things, that the adept must
similarly throw himself into the purifying fire in the centre of the mandala. There he
will fuse with the Supreme Goddess (Para) who, in her fierce aspect, is the
Transmental (manonmani), the energy which is the light of consciousness'®
described in the following passage:

Horrific (ghora), she burns without smoke, (like) the flame on the wick of a
lamp. Shining like countless millions of Rudras, she is Rudra's energy, and is both
supreme (transcendent) and inferior (immanent). (This) energy is the Drop (bindu)
which is the deluge (of energy that flows) right up to the earth and contains millions
of millions of Rudras. Its radiant power (tejas) is the Supreme Energy, Rudra's
energy, the Great Goddess."*°

The Lunar Goddess

Along with her associations with the cosmic fire, Kubjika, like Kali, Tripura
and, indeed, many other goddesses, has extensive lunar associations. The moon
alternates progressively between light and darkness. It both bestows and withdraws
its light. Similarly the lunar goddess shines darkly as it were. Kali, who as her name
tells us with its double meaning, is both Lady Time and the Black Lady, is in
apparently paradoxical manner described as radiant light (bhasa). Kubjika also
possesses these two aspects. In her case however, although she is also sometimes
said to be dark blue (§yama) or dark blue and red (§yamaruna), her brightness, rather
than darkness, is more frequently emphasized in the forms, myths and sacred
geography associated with her. Thus, for example, she is said to reside on the Island
of the Moon in the form of a lunar stone in the centre of the island symbolizing the
lunar drop (bindu). Her lunar whiteness is associated with the fertilizing sperm. Her
lunar power and ambigiously plural sexual nature combine, and so she is called
Sukra - Female Sperm. She lives on the triple peak of the Mountain of the Moon
which is identified with Meru, the mountain at the centre of the world. Her abode is
the City of the Moon and her house is the House of the Moon, where perfected yogis
and yoginis reside. By entering this tradition, the initiate becomes a sacred person in

o tadantaragata vidya ya para paramesvart |

sa Saktir bhimaripena jyotirapa manonmant |

Within that is the Vidya who is Para, the Supreme Goddess. She is energy in (her) terrible
aspect, the Transmental (manonmant) (whose) form is light. (KuKh 13/117)
o dipavartisikha ghora jvalint dhamravarjita |

rudrakotisahasrabha rudrasaktih parapara ||

rudrakotidharo binduh Saktir abhiumisamplavah |

tasya tejah para Saktir rudrasaktir mahesvart |l (KuKh 13/118 -9)
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a sacred land, mountain or island in the company of perfect beings. It is a secret inner
world - the land of the mandala.

Set in sacred space and sacred time, the sacred house of the tradition is thought
to be regenerated in and through each cosmic age. The present is a summation of the
past; it is its completion. Time and space work together in the continuity of the
lineage, the family and its descendants (santana). To enter the secret, sacred places
one must be a part of this process. One must be born from it, sustained by it, and
ultimately merge into it.

The 'process' (krama) in this case is the sequence of the phases of the inrer
moon. As Eliade (1974: 155) notes:

The sun is always the same, always itself, never in any sense
"becoming". The moon, on the other hand, is a body which waxes, wanes and
disappears, a body whose existence is subject to the universal law of
becoming, of birth and death. The moon, like man, has a career involving
tragedy, for its failing, like man's, ends in death. For three nights the starry sky
is without a moon. But this "death" is followed by a rebirth: the new moon.
The moon's going out, in "death"”, is never final. One Babylonian hymn to Sin
sees the moon as "a fruit growing from itself'. It is rebom of its own
substance, in pursuance of its own destined career. This perpetual return to its
beginnings, and this ever-recurring cycle make the moon the heavenly body
above all others concerned with the rhythms of life.

In the body, the "rhythms of life" are most clearly apparent in the movement of
the vital breath, and it is in this movement that the goddess's lunar nature is most
clearly perceived. In this context, Kubjika, the energy of consciousness (citkala), has
two aspects. One is the energy of plenitude - the Full Moon (pirna). The other is the
energy of emptiness - the New Moon (ama):

I praise (the goddess) called the Full (Moon) who resides at the end of the
sixteen (digits of the moon) in the bright fortnight, whose form is (spherical like) that
of a bud of the Kadamba tree,"”” and nature that of nectar.

I praise the goddess New Moon (ama) who resides in the centre (of the sphere
of the Full Moon), she who is the lioness of the nectar of union (utsangamrtakesart),
the original form (bimba) of (the goddess) Kalika, and beautiful by virtue of her
moonlight form (candrikakara).'*®

147

See the next section for Kubjika's association with trees and vegetation.
148

kadambagolakakaram sodasante vyavasthitam ||
Suklapakse tv aharih vande piarnakhyamrtaripinim |
tanmadhye kalikabimbari utsangamrtakesarim ||
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The New'* and the Full Moon are the two extremities of the movement of
vitality. The fullness empties out until, exhausted, it reverts to its original potential
condition which is the source of all energies. The light turs to darkness and the
darkness turns to light as Kubjika reveals her dark aspect and Kali reveals her
radiance. This cosmic cycle is repeated in the movement of the breath. When it takes
place mindfully, in the manner about to be described, breathing becomes the epitome
of time. Its ceaseless recurrence, which is life itself, mirrors within the creation and
destruction of the world, replicating thus internally the fire sacrifice (the performance
of which is coordinated with the phases of the moon) through which the world is
created and which marks its end.

Accordingly, the Kubjika Tantras, mindful of the importance of this process,
teach several versions of it, one of which should be visualized in the following
manner. The first stage engages the energy of the New Moon. It is the dark phase of
progressive merger. The adept should sit and direct his attention down to the genital
centre where he should visualize the rotating Wheel of Birth (janmacakra). In the
middle of that moving wheel, the Wheel of the Drop rotates in an anticlockwise
direction, the reverse of the original pure condition. Within that is the supreme
energy of consciousness, Kubjika, the Transmental (manonmanit). By contracting the
anus, inhaling and then retaining the breath, this energy is raised up with, and
through, the flow of vitality that travels up the central channel of vitality in the body
called Susumna.'*® Like a whirling wheel of fire, it enters first the navel and then the

devirh amam ahari vande candrikakararipinim | (KuKh 3/121cd-3ab)

Abhinava writes about this energy:

Nectar (amrta) in the form of the moon is divided into sixteen, then again into two. The
other fifteen digits are drunk by all the gods. The energy of the New Moon (ama) hidden in the cave
(of the Heart), is the remnant which fills and satisfies the universe. The fifteen digits of the moon
empty themselves out in this way way one after the other. But this is not the case with the empty
sixteenth (digit), which nourishes as does water and nectar. (TA 6/95-7)

It is worth noting that Abhinavagupta in his extensive survey of the Tantras refers only to

the energy of the new moon as the source of the other lunar energies. Perhaps the symbolic
combination the two, namely, the emptiness of the new moon and the plenitude of the full moon is
a connection that is made only in the Kubjika Tantras. It is certainly not common, even though the
symbolism of the energy of the New Moon (amakala) is well known to many Tantric traditions and
both new moon and full moon are usually considered to be particularly important times in Indian
liturgical calendars.
L In the Upanisads this upward movement is described as one of the ways in which the vital
breath can exit the body when a person dies. It is the best way, the only one which leads to
immortality. The others lead to various forms of rebirth. The Chandogyopanisad quotes an earlier
authority as saying:

149

There are a hundred and one channels of the heart.
One of these passes up to the crown of the head.
Going up by it, one goes to immortality.
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heart. Its movement beyond this station of expansion marks its progressive depletion
as it assumes increasingly subtle forms of sound (nada). Finally at the climax of its
ascent, it merges into the primary energy (a@dyasakti) of the sphere of Siva's
transcendental being (§ambhavamandala). Thus, through this process, the residual
traces of past action are burnt away.

Then follows the second phase, which involves the energy of the Full Moon.
Just as the energy of the New Moon was elevated from below, this energy is
‘elevated’ from above. The Tantra of the Churning Bhairava describes this process as
follows:

(The adept) should elevate (the goddess) in the form of semen (retas) from the
middle of the Drop, the Upper Place. The same (energy) that had previously waned
away (now) rains down the nectar of the Full Moon (parnamrta).

(The adept) should contemplate that crooked energy. Endless and tranquil
(saumyaripa), is (the goddess) Cificini (i.e. Kubjika) who is the Supreme Power and
the emanation (srsti) (that occurs when) the withdrawal (of phenomenal existence)
takes place.

(In this state this energy is round and white) like a drop of milk.
(Contemplating it in this form, the yogi) should lead it up to the end of the Nameless

The others are for departing in various directions. (8/6/6. This same stanza recurs in
Kathopanisad 6/16. See also Taitteriyopanisad 1/6 and Prasnopanisad 3/7.)

Susumna is mentioned by name, perhaps for the first time, in the following interesting
passage in the Maitryupanisad. This is one of the earliest references to the Yogic process of leading
the breath upwards through this channel: 1

Now it has elsewhere been said: "There is a channel called the Sushumna, leading upwards
conveying the breath, piercing through the palate. Through it, by joining (yuj) the breath, the
syllable OM, and the mind, one may go aloft. By causing the tip of the tongue to turn back against
the palate and by binding together (sariyojya) the senses, one may, as greatness, perceive
greatness." Thence he goes to selflessness. Because of selflessness, one becomes a non-experiencer
of pleasure and pain; he obtains the absolute unity (kevalatva). For thus it has been said:

After having first caused to stand still

The breath that has been retained, then,

Having crossed beyond the limited, with the unlimited

One may at last have union in the head. (Maitryupanisad 6/21. Both these passages are
Hume's translations)

According to later descriptions of this process, the breath rises, taking the heat of the body
up along with it (as happens when a person dies), in such a way that the central channel feels warm.
Thus, sisma - lit. She Who is Pleasingly Warm - the alternative name for this channel, occasionally
found in the early Kaula Tantras, gives us a clue to the meaning of the word susumna as perceived
by Kaula Tantrics.
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(anamante). Then the consecration takes place by means of that same deity in its
original form.

Once (the adept) has thus contemplated (this energy), brilliant as the full
(moon), in the Wheel of the Heart, the place of the Full (Moon), he should induce
(her) to enter her own Wheel by means of the mind (citta).

She who is praised (by all) and is supreme bliss, laughingly melts (dravate).
She is the Nameless (anama), the energy which is consciousness (who resides) in the
sphere of the Nameless (anamamandala).

(Thus the yogi experiences) the contentment (trpti) of the night of the Full
Moon, which arises in this way laden with nectar. This is the consecration of the
Command, the entry (agama) (of the breath that takes place) in the phase of
emanation.

Once he has purified (himself) by (this process of) entry and exit (gamagama),
(the adept) should worship the Sequence (kramarcana).”

Such yogic visualizations of the movement of the vital breath are an important
part of the Kubjika cult taught in the Kubjika Tantras, where they are numerous and
strikingly sophisticated, as is this example. Even so, Newar initiates do not generally
undertake such complex visualizations, although the Tantras prescribe them, as in
this example, as part of the preliminary purifications that precede the regular Kaula
rites (kramarcana). 1 have been informed, however, that Taleju Rajopadhyayas do do
so when they perform an extensive form of deposition of mantras on the body called
brhadnyasa (lit. 'Great Deposition'). As I have not had access to the liturgy that
prescribes this deposition, I cannot supply precise details at present. Even so, it is
clear that such elevated and internal practices are virtually the exclusive domain of
only the most privileged Newar Brahmins. The reason these Brahmins advance for
this is that they alone have access to the most powerful divine forms and rituals, and
so need to prepare and protect themselves in additional ways not necessary for the
average initiate for whom the usual, more external, ritual procedures are sufficient.

Wt ardhvasthanad bindumadhyad retoriiparn samuddharet |

upaksina tu ya purvar sa parnamrtavarsini ||
vakraSaktir anantatma saumyariapa vicintayet |
sarmmharasyagame srstis cificini parama kala ||
anayec ca anamante tu ksirakanikopama |

tato 'bhisekas tenaiva praksvaripena devata ||
hrccakre purnasamsthane piarnacandrasamaprabha |
evarh saricintya cittena svacakre tu pravesayet ||
prahasantt parananda dravate sabhinandita |
citsvaripatmika Saktir anamanamamandale ||
tenamrtabhara trptih paurnamast pravartate |
agamari srstibhedena etad ajriabhisecanam ||
gamagamena samSodhya pascat kuryat kramarcanam | (KuKh 13/134-140ab)
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But to an outside observer the feeling is irresistible that here we have yet another
example of how these Brahmins have attempted to safeguard their spiritual and,
hence, worldly prerogatives. Moreover, such manipulations of the original Tantric
traditions in their favour along with the uniformly central position given to this one
goddess, Kubjika, who is their lineage deity, suggests that it was such people who set
up the complex system we find today and that has been operating for several
centuries.'*

That major changes were brought about that greatly favoured them cannot be
doubted. According to the legends in the Kubjika Tantras, and indeed Tantras of this
sort in general, the founding figures were renouncers, not householders. The legends
describe them as living a peripatetic lifestyle, wandering from one sacred place to
another, and encountering in these 'meeting grounds' (melapasthana) other
accomplished adepts (siddha) and yoginis. At times they would interrupt their
pilgrimage to live in caves or under trees where, as the Tantras tell us, they would sit
with their 'gaze averted upwards' until they were granted a visions of the goddess.
This is a far cry indeed from the householder life of the Brahmin guru, his Kshatriya
Karmacarya assistants and high-caste initiates!"*

The Tree Goddess

The root Tantra of the Kubjika school, the Kubjikamata, does refer to the
goddess's assocation with trees, but in the later texts this association is extensively
explored. The early Upanisads had already compared the body of a man to a tree with
its root the Brahman."® Similarly, the mandala of the goddess is the tree within

® One of the aims of the preseat on-going research is to discover how far back this system has

been operating and how it evolved. A more extensive examination of Newar Tantric liturgical
works, especially early ones, will hopefully supply us with new data and shed light on the matter.

P Dumont writes: "... the secret of Hinduism may be found in the dialogue between the
renouncer and the man-in-the-world ... In fact the man-in-the-world, and particularly the Brahman,
is given the credit for the ideas which he may have adopted but not invented. Such ideas are much
more relevant and they clearly belong to the thought of the renouncer. Is it really too adventurous to
say that the agent of development in Indian religion and speculation, the 'creator of values' has been
the renouncer? The Brahman as a scholar has mainly preserved, aggregated, and combined; he may
well have created and developed special branches of knowledge. Not only the founding of sects and
their maintenance, but the major ideas, the 'inventions' are due to the renouncer whose unique
position gave him a sort of monopoly for putting everything in question." (Dumont 1980: 270, 275
quoted by Quigley 1993: 56)

i The Brhadaranyakopanisad declares:

As a tree of the forest, just so, surely, is man. His hairs are leaves, his skin the outer bark.
From his skin blood, sap from the bark flows forth a stream as from the tree when struck. His
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which she resides and over which she presides in the form of a Yaksini, an ancient
India fok deity of vegetation and the earth. The whole tradition and its teachings are
represented as the Tree of Consciousness which grows out of the Divine Current
(divyogha) of the Divine Kaula tradition. This Tree is supreme bliss, its best fruit is
the tradition of the Siddhas (siddhaugha) and its branches include the places that are
deposited in the body, the aggregate of letters, the Rudras, Siddhas, the various types
of sacred places, the divine cave, the Abyss, the Sky, and the Skyfarer (khecara),
each of which is divided into millions of aspects.!” This tree is especially
represented as a tamarind (cifica) that grows on the Island of the Moon, the goddess's
mandala, from the middle of the triangle. Thus, in the later Kubjika Tantras, where
this imagery is elaborated, the goddess is frequently called the Lady of the Tamarind
(Cicint or Cifica).!*® Under the shade of this tree, which is said to be the pure bliss
present within all beings,'” one attains the supreme liberating repose beyond
pleasure and pain.'*® One of the founders of the Kubjika cult was called Vrksanitha
(‘the Lord of the Tree') because he achieved the perfect repose (visrama) of liberation
under this tree when the goddess appeared to him. There, in the shade of the tree, she
transmitted the enlightening Command (@jfia) which gave him the authority
(adhikara) that empowered him both to attain this realization and to transmit the
teachings which lead others to it.

Another tree closely associated with Kubjika is the Kadamba tree. At times it
is this tree, rather than the tamarind, that symbolizes the tradition and its growth from

pieces of flesh are under-layers of wood. The fibre is muscle-like strong. The bones are the wood
within. The marrow is made resembling pith. (BrH 3/9/28, Hume's translation)
i divyaughaparamanandari picuvaktrar tu kaulikam |

tanmadhyoditacidvrksam milasakhasuvistaram |l (CMSS 1/28).

The Kaula Picu Face is the supreme bliss of the Divine Current. The Tree of Consciousness
has risen from the middle of that and it has many roots and branches. (CMSS 1/28) The form of
this tree is decribed up to verse 36.

36 In one place this tree is said to be a kimmsuka which, like the tamarind, has beautiful red
flowers:

Saktitritayamadhye tu kimsukakaradevata.|
pindam tasya bhagakaram vande trikonapithagam |

In the midst of the three energies is the deity whose form is that of a blossom of the kimSuka
tree. The shape of her body is that of the vulva; I praise her who resides in the sacred seat of the
Triangle. (KuKh 3/125cd - 126ab)

& anandari vimalam cificam . . . | anandam vyapakar deva sarvabhiitesv avasthitam | The
tamarind is pure bliss. . . . O god, bliss is pervasive and is present in all beings. (KuKh 17/18abd)
- Referring to the tree which grows from the triangle of the mandala, the CMSS (7/8cd)
declares: Supreme repose, devoid of pleasure and pain, is there (tatra viSrantiparamam
sukhaduhkhavivarjitam).
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the Vulva of the goddess's empowering Command."® At times this tree is the
mandala itself rather than a development of it. To be precise, it is the mandala that
has been empowered by the Command of the goddess. The goddess thus fertilizes
herself, as it were, to give birth to the cosmic tree. Krsna declares in the
Bhagavadgita that he is the asvattha with its roots in heaven and its branches here
below. Similarly, the mandala empowered with mantra and the goddess's energy, is
the kadamba tree which, blazing with energy, emits its rays of mantric power down
into the phenomenal world.'® But she is not only the source of this tree, she is also
born from it. She is the bud of the kadamba flower. In this form she has engulfed into
herself (kadambikrta) all the energies of the mandala and the cosmic order that it
represents. Thus she contains every potential for growth and unfoldment. When the
flower blossoms, she is its radiant energy which, led to the heart (the centre of one's
being where the Self resides), completes the cycle. The tradition is nurtured by it and
the initiate, filled with light and the energy of the tree can, like the shaman on his
shamanic quest, climb it to the summit of existence.

Conclusion

There are numerous other symbols associated with the goddess Kubjika. They,
like the rituals, sacred geographies, mantras, forms of Yoga (especially those linked
with the movement of the vital breath) described in her Tantras, are surprisingly rich.
The texts have developed in a highly creative period of the history of Tantrism and
contain numerous traces of its development. All this would be more than enough to
warrant extensive research of this goddess. But there is more. The application of
precept to practice is in the case of this virtually unknown goddess also surprisingly
extensive. To trace its ramifications we must seek to understand the whole complex
network of Newar Tantrism and so, inevitably, a major part of Newar society and its
history. This study will reveal, no doubt, how text and context penetrate each other,

i sarnketari vrksamiilar tu yonimadhye kadambakam |

tena vyaptam idarm meruh alayar sarvayoginam ||

The convention has as its root the tree which is the kadambaka in the centre of the Vulva.
Meru, the abode of all yogis, is pervaded by it. (KuKh 17/30)
160 o

rasmijvalakadambari ca cintayec ca adhomukham |

navalaksakrte deva trailokyam api sadhayet ||

Once having formed the conjunction of the three (energies) and thrown the Command into
the mandala, one should think (of it) as the kadamba (tree) aflame with its rays facing downwards.
Once one has (recited the Vidya) 900,000 times, one controls even the three worlds. (KuKh
11/22¢d - 23)
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like Siva and Sakti, to form a complete reality, internally ideal and externally
concrete.
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Plates
Plate 1: Kubjika.

This painting by Jiianakara Vajracarya is. based on the visualized form of the
goddess Kubjika described in the Pascimajyesthamnayakarmarcanapaddhati. This
typical Newar liturgy represents the goddess in a form in which Newar initiates
commonly visualize her. I have chosen this source accordingly. There are several
variants, especially in the attributes she holds, of the corresponding form described in
the Kubjika Tantras. Seven variant visualizations are described in the
Manthanabhairavatantratika by Rupasiva (fol. 9ff.). Others are found in the KuKh
29/33ff. and 49/25cd ff., KnT (fol. 11a ff.) and KRU 8/53 ff. In this case she holds in
the right hands, from top to bottom, a trident, the mirror of Karma, a vajra, a goad,
arrow and flat sacrificial knife. In the corresponding left hands she holds a severed
head, ascetic’s staff, bell, scriptures, a bow and a skull-bowl. She wears a lion and a
tiger skin and a garland of human heads and is surrounded by a circle of stars
(taramandala).

The paddhati says that she has a large belly and is bent (kubjarapa). She is

adorned with snakes. These features are emphasized in several descriptions of this
form in the Tantras as well. They indicate that she is the snake goddess, Kundalini.
She is seated on a lotus that grows from the navel of Siva, who lies prone below her
on a throne (sirmhasana). According to the Kubjika Tantras, the navel is the place
where she rests in the form of a coiled snake and from where she rises. The image
therefore represents the goddess as Kundalini emerging from the god as his divine
will (icchasakti).
Another interesting feature is the yellow colour of the front (piirva) face. This is not
the usual colour of this face according to the texts. A few learned Newar initiates
affectionately refer to Kubjika in Newari as masukvah majia — the Yellow Faced
Mother. A large bronze mask representing this goddess is found in a temple close to
that of Vajrayogini in the vicinity of the Sanku. The Newars associate the yellow
colour of her face with Brahmani, the first of the eight Mothers (matrka). 1 suppose
that this connection explains why the Durga dancers of Bhaktapur receive their
empowerment from Brahmant (alias Kubjika) in a ritual performed at her shrine just
after the nine day Durga festival held in autumn.
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Plate 2: Two Siddhilaksm1 temples, Bhaktapur.

Plate 3: The Nyatapola temple dedicated to Siddhilaksmi in Ta:marhi square,
Bhaktapur.

Plate 4: The three images in Nyatapola. Siddhilaksm1 is in the middle. To her left is
Smasanabhairava and on her right Mahakala.

Bhaktapur is unique insofar as it boasts three Siddhilaksmi temples, all three ot
which originally contained stone images of the goddess. They were built by three
successive Malla kings, who ruled between the middle of the seventeenth century
and the first quarter of the eighteenth. This was a period when many of the most
beautiful and important temples were built in all three of the cities of the Valley. The
urge to build these temples by the Bhaktapur Mallas indicates a need to externalize
the cult of their lineage deity to bring her powerful, beneficial presence into the
public civic space. This urge was part of an overall resurgence of Tantrism
throughout the Valley that is visibly evident by the flowering of the vast complex of
iconic forms that adorn the temples of that period. This was also the time when the
liturgies of Siddhilaksmi, the goddess Taleju, that still govern the form of her secret
rituals nowadays, were redacted by the gurus of the Mallas, the Taleju Rajopadhyaya
Brahmins.

The first of these temples is in plain red brick with a tiled roof. It was built by
Jagatprakasamalla who ruled between 1643 and 1672 and is situated next to the
palace. It contained a stone statue of the goddess that is now missing. His son,
Jitamitramalla who reigned between 1673 and 1696 built the second temple. This is
situated next to the temple built by his father (see plate 1). It is a small, gray stone,
Sikhara type of temple decorated with multi-armed images of forms of the goddess
Mahisasuramardini. She is the public representation of all the secret lineage
goddesses and, therefore, also of Siddhilaksmi. The image inside the temple is still in
place. It is about one meter high and carved in black stone.

The third temple is Nyatapola, famous as the tallest temple in the Valley;
Bhipatindramalla, the son of Jitamitra, who ruled between 1696-1722, built it.
According to a well-known story, Bhiipatindramalla had a dream in which he saw the
Bhairava who resides in the temple in Ta:marht square on a destructive rampage.
When he awoke, he felt the presence of his lineage goddess who told him to build a
temple to her in order to control Bhairava. Bhairava is the god of the lower castes,
especially farmers, who made up, and still do, the majority of the population. It is
hard to resist the feeling that in actual fact Bhipatindramalla was worried about
unrest amongst his subjects whose growing influence was represented in his dream
by the increased destructive power of their god. In a culture where magical Tantric
action is felt to be more powerful than the outer use of force, Bhupatindramalla
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accordingly built his temple on six high plinths with five pagoda roof's so as to tower
above the Bhairava temple to one side of it in Ta:marhi square. Indeed, just the
plinths are so high that the image of the goddess in the sanctum on the first story
stands above its counterpart in the Bhairava temple. She is surrounded by small
wooden carvings of the sixty-four yoginis that are placed at the head and in between
the supporting wooden pillars around the outside of the sanctum to intensify her
female energy and channel it to the outside.

The iconography of the goddess further reinforces her dominance over the god.
She stands on Bhairava who supports her with two of his four hands. He is
Kalagnirudra, the embodiment of the Fire of Time that consumes the worlds at the
end of each cosmic cycle. In the bronze representation reproduced here (see plate 4),
he looks up at the goddess and has two hands joined in an attitude of devotion. As
Bhairava was the esoteric identity of the Malla kings, they were the intermediaries
between the common people, who worshipped Bhairava, and the goddess who was
the Malla’s tutelary and hence that of the entire kingdom. The hierarchy of power is
mirrored for the public to see in the increase by ten of the strength of the beings
represented by pairs of statues positioned on both sides of the stairs, a pair for each
plinth, leading up to the sanctum.

It seems that Jagatjyoti and Jitamitra were more liberal than Bhiipatindra. The
image in the temple built by the first of these three may well have been accessible to
the public. Again, although the second temple is a closed one, parts of the image are
visible through the wooden latticework of the doors. As for Nyatapola, the third
temple, it is carefully sealed off from all those who are not specially permitted to
enter it. These are the Taleju Rajopadhyaya Brahmins and the Taleju Karmacaryas.
The latter are the main priests of this temple who perform the daily obligatory rites.
When more elaborate occasional rites require it, assistants aid them. One amongst
them made a rough painting: of the images inside the temple. On the basis of this
painting Jiianakara Vajracarya has made the ink drawing reproduced in plate 3, the
first ever published of these images.

All three images are carved in black stone and are finely polished. The main
image in the center of Siddhilaksmi is over two meters high. As the doors of the
sanctum are considerably smaller than this image, it must have been lowered into it
before the ceiling was built.

Siddhilaksm1 has nine heads and eighteen arms. She holds in the first seven of
her right hands, from the uppermost down, a sword, trident, arrow conch, mace, solar
disc and vajra. She makes a fear dispelling gesture with the eighth hand and, along
with the ninth left hand, holds a jar (kalasa). The corresponding hands on the left
hold a skull-bowl, stick, bow, flower, wheel, lunar disc, bell, makes a boon
bestowing gesture and holds a jar.
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She has two legs. One is extended and the other bent. She stands on two of the
four hands of Kalagnirudra who kneels on one knee below her. Kalagni has four
arms. The two that are not supporting the goddess hold, on the right, a trident and, on
the left, a double-headed drum. He stands on a prostrate Vetala who, looks up at him
and holds a skull-bowl in one of his two hands.

To the right of Siddhilaksmi is Mahakala. He stands on a thousand hooded
snake that is supported by a lotus (not shown in this drawing). In his right hands he
holds a sword, ascetic’s staff (khatvanga), wide flat-headed knife (kartrka), snake
and rosary. In the left hands he holds a stick, double-headed drum, skull-bowl, noose
and trident. He wears an elephant skin and has four faces.

To the left of Siddhilaksmi is Smasanabhairava. He is in the cremation ground.
His left foot is extended and is supported by three devotees who are praying to him.
A fourth devotee is kneeling on the other side of burning funeral pyre into which all
four are making offerings. Sma$anabhairava’s right leg is bent and is supported by a
squatting Vetala who holds a skull-bowl in one of his two hands. Below are four
animals. From left to right of the god, they are a parrot, dog, crow and a fox.

Plate 5: Siddhilaksm1

This plate is by courtesy of the National Museum, New Delhi. The bronze is
described in Dawson, J. E. 1999: 43 as “Svacchanda Bhairavi. Utpala, 10" century
A.D. Chamba, Himachal Pradesh. Bronze, 37.0 x 24.0 x 7.0 cm. Acc. No. 64.102.”
Sanderson (1990: 63ff.) has established that this is actually an image of
Siddhilaksm1. I have been informed that a similar image made of eight metals
(astadhatu) is worshipped as the tutelary of the Malla kings in the chapel (agari) of
the royal palace in Bhaktapur. The goddess in the bronze reproduced here is seated
on Kalagnirudra who supports her with two hands. His other two hands are joined at
the palms in a gesture of prayer. Fire comes from his mouth as he looks up at the
goddess in adoration who is looking at him. The goddess has five heads and ten
arms. Her right hands hold, from top to bottom, a sword, a trident, a skull-staff and a
skull-bowl. The fifth hand makes a fear dispelling gesture. In the corresponding left
hands she holds a goad, a manuscript, a noose, makes a wish granting gesture and
holds a hatchet.

Plate 6: Guhye$vari

This form of Guhyes$vari, painted by Jiianakara Vajracarya, is described in the
Goraksasamhita (14/159-167) where she appears as the embodiment of Kubjika’s
weapon (astraditt). Newar initiates worship this form as the most secret aspect of
Guhyesvari. The text describes her as dark blue with a large, heavy body. She wears
a black garment and a garland of skulls. She has five faces and ten arms. In the right
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hands she holds, from top to bottom, a trident, mace, noose, goad and sword. In the
corresponding left hands, she holds a skull-bowl, shield, arrow, severed head and
pestle.

Plate 7: Tripurasundari

This painting by Jiianakara Vajracarya is a typical Newar representation of the
goddess Tripurasundari. This form is closely related to the goddess Kame§vari. She
sits on two layers of heads. The upper layer represents the gods of the five gross
elements, called the Five Causes (paricakarana). They are, from left to right Brahma,
Visnu, Rudra, I$vara and Sadasiva. The lower set of heads represent the seven
Mothers (matrka). These are, from left to right, Brahmani, Kaumari, Vaisnavi,
Varahi, Indrani, Camunda and Mahalaksmi.

Tripura is red, beautiful and well adorned. She has one head and four arms.
The upper right hand holds a goad, the one below five arrows. The left hands hold a
noose and a bow.
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Abbreviations

BrH
CGC
CMSS
- CSS
GS
KMT
KuKh
KnT
KRU
KSTS
MNP
MP
MS
MV
NAK
NGMPP
PL
PTv
SB
SM
SatSS
SKh
SvT
sSSP
TA
ZDMG
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