To Enter, to be entered, to merge:
The Role of Religious Experience
in the Traditions of Tantric Shaivism

by
Christopher Daren Wallis

A dissertation submitted in partial satisfaction

of the requirements for the degree of
Doctor of Philosophy
in
South and Southeast Asian Studies

in the
Graduate Division
of the

University of California, Berkeley

Committee in charge:
Professor Robert Goldman, Co-chair
Professor Alexander von Rospatt, Co-chair
Professor Jacob Dalton

Professor Kurt Keutzer

Fall 2014



UMI Number: 3686043

All rights reserved

INFORMATION TO ALL USERS
The quality of this reproduction is dependent upon the quality of the copy submitted.

In the unlikely event that the author did not send a complete manuscript
and there are missing pages, these will be noted. Also, if material had to be removed,
a note will indicate the deletion.

UMI

Dissertation Publishing

UMI 3686043
Published by ProQuest LLC (2015). Copyright in the Dissertation held by the Author.

Microform Edition © ProQuest LLC.
All rights reserved. This work is protected against
unauthorized copying under Title 17, United States Code

ProQuest

ProQuest LLC.

789 East Eisenhower Parkway
P.O. Box 1346

Ann Arbor, Ml 48106 - 1346



Copyright © 2014 Christopher D. Wallis



Abstract

To Enter, to be entered, to merge:
The role of religious experience in the tradition of Tantric Shaivism

by
Christopher Daren Wallis
Doctor of Philosophy in South Asian Studies
Professors Robert Goldman and Alexander von Rospatt, Co-chairs

The present work comprises a detailed study of specific terms of discourse in the pre-
twelfth century sources of esoteric “Tantric” Shaivism, both scriptural and
exegetical, some of which are still unpublished and others of which are published
only in the original Sanskrit. As a dissertation in South Asian Studies using the
philological method, the primary purpose of the study is to ascertain the range of
meanings of certain technical terms of great importance to the theology and practice
of the Saiva religion, namely avesa, samavesa, and saktipdta. The work focuses on both
the independent meaning and the intersection of these key terms, incorporating also
the terms diksa and vedha in the latter endeavor. The intersection of these terms
constitutes a complex set of relationships, a nexus of ideas that lie at the very heart
of the Saiva tradition and which, due to the latter’s widespread influence, came to be
important in Tantric Buddhism and later forms of Hinduism as well. This thesis
contends that samavesa—meaning the fusion or commingling of one’s self with the
energy of one’s deity and/or the consciousness of one’s guru—is the key term that
distinguishes Tantric Shaivism from mainstream (esp. Vaidika) Indian religion. This
constitutes a reinterpretation and overcoding of the earlier meaning of avesa, i.e.
self-induced controlled possession by a deity.

Samavesa is important to all forms of Shaivism, whether dualistic and ritualized (the
Siddhanta) or nondual subitist charismatic forms (the Kaula). This thesis further
contends that a philological study of samavesa and related terms like saktipata
demonstrates that religious experience (or evidence thereof) was considered central
and indispensable to initiatory Shaivism throughout the medieval period. Saktipata
was requisite to receive the basic level of initiation, and in the Kaula branch of the
tradition, samavesa denoted forms of religious experience that were necessary for
aspirants to demonstrate in order to receive higher-level initiations. The former term
is still commonly used in many Hindu communities today to designate a “spiritual
awakening” or initiatory experience that is transmitted by a qualified guru.

Part One of this work is a comprehensive overview of the nature and structure of the
Saiva religion, providing important context to what follows. Part Two studies the key
terms of (sam)avesa, saktipata, etc. in a) early Sanskrit literature generally, b) Saiva
scriptures, and c) the abundant exegetical literature based on those scriptures.
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Epigraph

The workings of the actual past + the virtual past may be illustrated by an event
well known to collective history, such as the sinking of the Titanic. The
disaster as 1t actually occurred descends mto obscurity as its eyewitnesses die
off, documents perish + the wreck of the ship dissolves in its Atlantic grave.
Yet a virtual sinking of the Titanic, created from reworked memories, papers,
hearsay, ficion—in short, belief—grows ever “truer.” The actual past 1s brittle,
ever-dimming + ever more problematic to access/reconstruct: in contrast, the
virtual past 1s malleable, ever-brightening + ever more difficult to circumvent/
expose as fraudulent. — David Mitchell

Introduction: topic, format, methodology, and thesis

This is a dissertation on the textual sources of the esoteric (“tantric”) Saiva
tradition which flourished throughout South Asia (and much of Southeast Asia)
between the sixth and thirteenth centuries of the common era. The enormous
success of this esoteric tradition, as witnessed by a vast body of Sanskrit literature
as well as inscriptions recording royal patronage, was founded on a widespread
exoteric popular tradition of the worship of Siva and his retinue. Such worship was
the dominant form of theistic religious devotion in South Asia from the first century
BCE through at least the thirteenth, a fact only recently recognized by scholars,
since it had previously been obscured by the myth of a premodern “Hinduism” of
which Saivism was only one branch. Furthermore, the ascendency of Vaisnavism
after 1500 and the lack of sufficient statistical data before that concealed the reality
of the dominance of the Saiva religion throughout the medieval period.' Thus
Saivism is worth studying in its own right. The major obstacle to this study is that,
in comparison to the Vedic, classical, and epic materials, the literature of Saivism is
largely unpublished, unedited, and untranslated.?

Therefore, as the field slowly grows, new scholars of Saivism are not so much
making new arguments on the basis of well-known material, as happens in other
branches of philology and literary criticism, but rather seeking to make available
the primary sources of the tradition by transcribing manuscripts, collating them,
critically editing the text, creating etexts, and only then attempting tentative
translations. The translations are tentative because we are rarely able to establish
the text with a great degree of certainty, and if philology survives as a discipline, we

' See n14 below and Alexis SANDERSON’s “The Saiva Age” (2009) and “The Impact of
Inscriptions” (2013) (both available on his website) for evidence of this. Though the Vaidika
tradition was equally successful during this period, it was largely nontheistic (except where it
was mixed with theistic cults of worship) since, following Kumarila, deities were not thought
to have any reality apart from their names. If we define religion in terms of interactions with
culturally postulated superhuman beings, then pure Brahmanism was nonreligious, and thus
we can confidently refer to Saivism as the dominant religion in the medieval period (500-1300
CE). These points will be treated further below.

® The size of the task ahead of us can be indicated by the fact that the longest Saiva scripture,
the Jayadratha-yamala, is 24,000 verses, a quarter the length of the vulgate Mahabharata.
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will need several more generations of work to do so. Many doctoral theses on this
subject coming out of Europe consist of nothing more than an edition and annotated
translation of a previous unavailable text, since on the philological view, to advance
theoretical arguments seems premature at this stage of the data-gathering process.’

There is however another useful kind of contribution to be made at this point
in the development of the field, and that is a comprehensive survey of the primary
sources on a specific topic. This is the approach of the present study. It seeks to be a
comprehensive and detailed resource for any scholar wishing to investigate the
issues denoted by the following interrelated terms (in order of the degree of
attention devoted to them in the present work):

* aveda, samavesa: possession by, or immersion into, the energy of a deity
* Saktipata: the Descent of Power (religious conversion)

* diksa: initiation (ritual and otherwise)

* saksatkara, anubhava, avirbhava: direct experience

Four key terms are here addressed instead of one because the present author found
that none of these specific terms can be studied in isolation, since each is so
intimately bound up with the others. Trying to fully explicate one key word leads
one further and further into an intertextual labyrinth, until one realizes that it is a
closely interrelated nexus of ideas that must be explicated. The intersection of these
particular terms constitutes a complex set of relationships, a nexus of ideas
concerning the role of spiritual experience in the religious life—a nexus that lies at
the very heart of the Saiva religion.Though this work does make specific arguments,
it does not seek to be the final word on these important topics, but merely a survey
of the relevant sources. This author believes that it is better to let each scholar draw
their own conclusions, rather than risk distorting the evidence by pushing his own
too strongly.

Seeking to be a useful resource for other scholars, the present study focuses
primarily on passages that have not been previously published in English. The
original Sanskrit is also made available here, often with suggested emendations to
the text or discussion of textual problems. Many of these emendations were made by
other, senior scholars that I have been fortunate to read these passages with, thus
increasing the value of the present work.

Though this study is largely confined to Saiva literature, its value is increased
by the fact that esoteric Saivism exerted considerable influence on the Vaisnava
Paricaratra, the Buddhist Yogini-tantras, and the Jaina mantra-sastra, as well as the
development of rituals of worship in India generally, and therefore may be of value
to scholars studying any of those areas as well. Finally, students of language and
semiology may be interested in this work as a study of the semantic drift of a word
(viz., avesa) over the course of centuries, a drift that in this case was accelerated by
the hermeneutic needs of specific religious communities.

* For anyone except Alexis SANDERSON, who is probably the only living person to have read all
the extant Saiva literature in manuscript.



Hypotheses explored by the present work and their significance

This thesis contends that avesa—meaning controlled possession—and the
related term samavesa—meaning the fusion or commingling of one’s self with one’s
deity—constitutes one of a handful of key concepts that distinguishes Tantric
Saivism from mainstream (Vaidika/Pauranika) Indian religion and thereby gives it
its specificity. The present work will demonstrate that (sam)avesa was important to
all forms of Saivism, whether dualistic and ritualized (the Siddhanta or “right
current”) or nondual esoteric/charismatic forms (the Kaula or “left current”),
though as we will see, the literature of the former usually shies away from the actual
word avesa, perhaps to avoid an association with primitive possession rites in the
mind of the reader. For avesa in its earliest religious uses indeed denotes a powerful
psychic penetration of one’s being by superhuman beings such as Bhairava, the
ferocious form of the Goddess, or her dakinis. We will trace the semantic shift of the
word, and those that share in its constellation of meanings, through the early
medieval period, up until it becomes a term that serves as a generalized rubric for
“spiritual experience.” Thus the present study strongly disagrees with David Gordon
WHITE, a prominent American scholar of the Hindu Tantra, who contends that it was
“ritual transactions in sexual fluids . . . that gave Tantra its specificity in medieval
South Asian religions.” This statement is overly influenced by ill-informed Western
conceptions of Tantra as primarily sexual that formed over the colonial period, and
further suggests a lack of wide reading in the primary sources of the Tantric
traditions, in which sexual practices of any kind are usually conspicuous by their
absence. A general survey of the Tantric literature reveals that these sources are
primarily concerned with ritual and yoga, and only very rarely with transgressive or
sexual practices. It is hoped that the present work is a small step toward
overturning the mistaken idea that Tantra is primarily marked by transgression and
sexuality, an idea that circulates in both the general public and the American
academy. Of course, for this to happen, we first need to have clarity concerning
what is “tantric.” The present study follows the tradition itself by defining as
Tantric those teachings and practices found in the tantras (scriptures), works that
were only accessible to a person after (and as a result of) having received a special
initiation (i.e., the kind taught in the same scriptures).’ Having defined it in this way
(emically rather than etically, that is to say with historic accuracy rather than as a
category of the Western scholarly imagination), it is not “ritual transactions in

“ This is how he summarizes the thesis of his book, Kiss of the Yogini, on his academic webpage
(http://www.religion.ucsb.edu/people/faculty/david-white/).

® The majority of American scholars of the subject seem strangely unaware that the non-
transgressive Saiva Siddhanta is not only a Tantric tradition, but actually forms the ritual,
yogic, and doctrinal basis for all of Tantric Saivism and further gave the tradition its primary
institutional structure (by founding mathas and universities and propragating standardized
ritual manuals). But even so, the scriptural sources for many non-Saiddhantika lineages (such
as those of the popular cults of Svacchanda-bhairava and Netranatha/Amrte$vara) are also
free of sexual practices. Indeed, such practices are only found in the Krama and Kaula
lineages, some of which cannot even be properly identified as Tantric since they do not use
the Tantric ritual forms.

® Thus we treat “Agamic” as a perfect synonym of “Tantric”.
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sexual fluids” but rather samavesa among a handful of other categories—such as
unique cosmological maps, a liberating initiation ritual, and a unique yogic
technology’—that gave Tantra its specificity, these categories being the focus of the
great majority of textual sources as well as key features that differentiate Tantra
from Brahmanism/Vedism.

This thesis further contends that a philological study of samavesa and related
terms like Saktipata demonstrates that religious experience (or rather, evidence
thereof) was considered indispensable to initiatory Saivism throughout the
medieval period. In the Kaula branch of Saivism, which is the primary influence in
modern imaginations of the category “Tantra,” samavesa is a term that represents
forms of spiritual experience that were necessary for aspirants to actually
demonstrate in order to receive higher-level initiations; and evidence of saktipata, a
near-synonym of samavesa, was requisite for even the basic initiation into the broad
base of the tradition. By “religious experience” I mean of course an affective
experience understood by the one who has it (and/or by his guru) in religious terms.
Therefore this study serves to disprove or at least problematize the well-known
thesis of Robert SHARF that religious experiences “were not considered the goal of
practice” in Asian religions, and that they “were not deemed doctrinally
authoritative, and did not serve as reference points for [religious practitioners’]
understanding of the path” (2000: 272), a thesis based in part on the incorrect
supposition that the concept of religious experience “turns out to be of relatively
recent, and distinctively Western, provenance” (Ibid.: 271). These claims are
discussed and at least partially refuted in the present work (see Conclusions).

What is the significance and value of the present work to scholars of South
Asia and Sanskrit theological-philosophical literature? In South Asian culture and
religions, the concept of avesa—which has a much greater multivalence than the
English word usually used to translate it (“possession”)—is crucially important but
surprisingly understudied. A landmark attempt to rectify this situation was
Frederick SMiTH’s 2006 volume, The Self Possessed: Deity and Spirit Possession in South
Asian Literature and Civilization, an accomplished and important yet partially flawed
work, in which the author’s ambition to cover avesa in the whole of South Asian
literature resulted in an inadequate grasp of some of his primary source material,
particularly that of Tantric Saivism. Chapter 10, “Possession in Tantra,” is the
weakest of the book, and is filled with errors of understanding and mistranslations.®
This is unfortunate, because it is specifically within the vast edifice of Saiva Tantra
that avesa achieves its apotheosis, becoming elevated to a central term of discourse
in the arenas of theological doctrine, religious praxis, and the sophisticated
intellectual philosophy of the tradition. The present work thus fills the indicated
gap. The need for this study is also indicated by Loriliai Biernacki in her 2007 article
“Possession, Absorption and the Transformation of Samavesa”, which anticipated

" That is, the sad-adhvan or six cosmological-cum-cosmogonic maps (of which the 36-tattva
mayp is one); the nirvana-diksd; and a yogic method whose central innovation was the focused
entrainment of mantra, breath, mudrd, and visualization.

® As discussed in the introduction to Part Two of the present work.
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some of the conclusions of the present work in a rudimentary way.’ This 12-page
article makes a number of minor errors that are corrected here, but more
importantly it calls for (and illustrates the need for) further research into
(sam)avesa, a need partially filled by the present work.

The other term greatly in need of clarification is Saktipata. The term is
widespread in Hindu-based spiritual communities today, due to its adoption by
twentieth-century Hindu teachers, one of whom, Swami Muktananda, popularized it
in the West in the 1970s and 80s. Several million people around the world (including
hundreds of thousands of Americans at the least'’) are now conversant with this
previously esoteric term, as an internet search quickly reveals. Yet there is little
clarity about its modern meaning (let alone the ancient one), which seems to range
from “initiation” to “magical transference of spiritual energy” to “spontaneous
spiritual awakening.” My 2007 article, “The Descent of Power,” represented a first
step toward clarifying the use of the term in the original Sanskrit sources, and
showing how its modern meanings are derived from the term’s original usage. This
dissertation is a second step, going deeper into the primary sources to uncover more
precisely the multiple valences of the term, whose fundamental meaning (I will
argue) is something like “an act of grace by which God awakens an individual to the
spiritual life and instigates the process which will ultimately cause that individual to
realize his identity with Him.” Thus Saktipata is more closely linked to anugraha than
is samavesa, yet, as a conversion experience, saktipata can be seen as a special form of
samavesa, for as mentioned the latter term comes to denote any spiritual or mystical
experience of communion with the Divine. When the terms are contrasted, samavesa
is used to refer to a more powerful experience than saktipdta, and/or one that comes
to a more advanced practitioner."!

The third key term, diksa, is well known and understood in and of itself, but
less well known is its complex relationship with the above two terms. Saktipata
impels one to seek, and qualifies one for, Tantric diksa, which in turn uses a
technology of ritualized samavesa as a central component; but a powerful enough
Saktipata entails samavesa and thus obviates the need for diksa altogether (at least
according to the Kaula left current). Furthermore, a nonritual or “subitist” initiation
by a Kaula guru (through word, look, touch, etc.) is understood as a transmission of
energy (sankramana) that penetrates (vedha) the disciple and triggers a samavesa.
These doctrines pave the way for the conflation of these terms by the twentieth
century. Modern Hindu movements see saktipata, now understood as a transmission
of energy from a human guru, as a diksa in and of itself, thereby completely eliding

’ My research on the topic began in 2004, and the conclusions of the first stage of research
were published in an extensive article that appeared both in the Journal of Indian Philosophy and
in Evam: Forum on Indian Representations vol. 4 (Abhinavagupta), in 2008 and 2007 respectively.
Thus, in a kind of “morphic resonance,” SMITH, BIERNACKI, and I were working on some of the
same material, and asking some of the same questions, but unaware of each other, during the
period 2004-06.

' Since this is the number of people that have received “shaktipat diksha” from Muktananda
and his successor, Swamini Cidvilasananda, in the U.S. alone.

" These are conclusions not found to my knowledge in any previous published work.
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the baroque ritual that the term diksa traditionally denoted. Here we are of course
only briefly adumbrating the conclusions that emerge from the present work.
Methodology

This dissertation seeks to be relevant to the field of Religious Studies on the
one hand and that of South Asian studies and specifically Sanskrit scholarship on
the other. My religious studies training (at Rochester and Santa Barbara) included
much reading in anthropology, sociology, philosophy, psychology, and history; but
becoming increasingly disillusioned with “the hypertrophy of theory over the past
two decades, which often wound up displacing its object of analysis” (PoLLock 2009:
934), I gravitated instead to the historical-philological method more prevalent in the
European academy and at Berkeley, which suits a Sanskritist particularly well.
Philology is the primary methodological tool of this dissertation, but not in the
sense of semiology or linguistics, the two fields which largely took over the vectors
of 19"-century philology, but rather in the sense of something in between those two,
i.e., historical-grammatical and textual criticism: philology as “the discipline of
making sense of texts” and “the history of textualized meaning” (PoLLock 2009: 934).
Philology seems to be slowly gaining ground once again in academia; Richard
LARIVIERE (1995) and Sheldon Porrock (2009) have both advocated for a return to
philological techniques and values, and the new Zukunftsphilologie program
sponsored by the Forum Transregionale Studien Berlin and the Freie Universitat
Berlin “endeavours to promote and emphasise primary textual scholarship beyond
the classical humanistic canon by a critical recuperation of philology” and cites “the
increasingly growing concern with the global significance of philology and its
potential to challenge exclusivist notions of the self and the canon.”* This last
comment, though it has a different context than the present work in Indic religion,
is curiously apropos since the primary sources that we will philologically analyze
are very much concerned with the meaning of the terms self and canon, and serve to
problematize the received notions about both in mainstream Hinduism and the
scholarship thereon.

For premodern Indian religious history, texts are almost all we have to go on;
yet my philological training at Berkeley and Oxford taught me to interrogate those
texts with the contextual questions of the social historian. While being cognizant of
the impossibility of certain knowledge of the past and the dangers of even trying to
approach it—deftly outlined by David Mitchell in the epigraph at the beginning of
the present work—I believe it is a worthwhile endeavor to carefully construct a
partial understanding of the past through reading its documents in their intertexual
context. Intertextuality refers to a) the fact that any given Sanskrit source in this
body of literature can usually be shown to incorporate material from other sources,
and shares related material with parallel sources, and itself is incorporated in later
works in turn; and b) the scholarly process of ascertaining the meaning of a text by
reading as many related texts as possible, i.e., earlier texts that a given author might
have been exposed to (the direct and indirect sources for the given work), and
contemporary (coeval) texts that address similar topics. The field of Tantric Studies,

' http://www.forum-transregionale-studien.de/en/zukunftsphilologie/profil/long-version.html;
accessed August 30, 2013.
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like other philologically-based fields, has recently undergone (and is still
undergoing) major shifts as computer tools like the GREP command-line utility
(“Globally search a Regular Expression and Print”) allow scholars to search a huge
and increasing number of electronic versions of Sanskrit texts (etexts) for key terms
or phrases; developments that are taking intertextual research to a new level and
making possible a renaissance in philology.

The present work is very much indebted to such approaches. In conducting
this research, the key terms that I “grepped” to find and study the passages that
form the bedrock of the current work were not only avesa, saktipata, and diksa, but
also their various synonyms (such as avista, saktinipata, and anugraha® respectively).
Since many hundreds of Saiva texts now exist in electronic form, such “grepping”
turns up a vast wealth of interesting material, and only careful study of the
organization, dating, and importance of the various works of the Saiva canon makes
it possible to narrow down the hundreds of passages one discovers through this
method to those that are truly significant.

These terms, then, need clarification in order to better understand Saivism,
the religion that dominated South and Southeast Asia for centuries in the early
medieval period and strongly influenced the formation of both Tantric Buddhism
and modern Hinduism. But the structure and nature of Saivism itself is not well
understood by modern scholars who have not specialized in it. Since Saivism was
subsumed into Hinduism over five centuries ago, and is not recognized by modern
Hindus as ever having been separate from Hinduism, it has not received the
scholarly attention it deserves. It merits this attention because, in its own time, it
matched the popularity of Buddhism in Southeast Asia, eclipsed it by a wide margin
in India, and nearly matched the levels of patronage given to the Vedic/
Brahmanical religion that would later subsume it." Therefore, due to the lack of
understanding of the nature and structure of Saivism that I have often found among
many scholars of Indian religion and culture (especially in the U.S.), the present
work includes a 150-page overview of Saivism (Part One), providing needed context
for the more original research that follows. This section seeks to incorporate the
latest research breakthroughs in its account, and does not merely summarize what
is found in the secondary literature, though it does rely heavily on the pioneering
work of Professor Alexis SANDERSON of Oxford University.

" “The use of the verb anu-grah (‘to favour’) indicates the concept of divine grace through

initiation (diksa),” BISSCHOP 2006: 36.

" In his Kyoto Lectures on Saivism and Brahmanism (2012-13), Alexis SANDERSON argued that
the records of the foundations of temples and other religious grants documented in the
volumes of the Epigraphia Indica (EI) so far published were statistically significant enough to
represent the popularity of religions in the early medieval period, at least in terms of their
patronage. In this period, the EI shows 660 grants to Brahmanical orders, 596 to Saiva temples
or mathas, 164 to Vaisnava ones, 111 to Jaina monasteries or shrines, 63 to Bauddha ones, and
38 to Saura temples. The Indian Antiquary shows almost exactly the same distribution. This
data will be published by SANDERSON in his forthcoming book, Saivism and Brahmanism, while
his article “The Saiva Religion Among the Khmers” (2004) demonstrates the tradition’s
significance to the cultural development of Southeast Asia.
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In Part Two, after briefly exploring theoretical approaches to the study of
“possession” (section 2.1), we dive into a study of the textual sources that are
important for understanding the key terms discussed above. First we investigate
avesa in pre-Saiva sources (such as the Epic and Ayurvedic materials), as well as the
hints of saktipdta in pre-tantric Saiva sources (section 2.2). Then we spend nearly 100
pages on a detailed exploration of our key terms in the Saiva scriptural corpus,
those texts that purport to be divine revelation and establish orthodoxy and
orthopraxy for those branches of the religion that accept them (section 2.3). Section
2.4 explores diksa and davesa in a pivotal ritual manual of the tradition, the Siddhanta-
sara-paddhati. The longest and most important section of the present work is 2.5,
which investigates all our key terms in the abundant exegetical literature of
Saivism, meaning those often sophisticated philosophical writings strictly or loosely
based on the scriptural materials, most of them composed in Kashmir during the
ninth through eleventh centuries. This is followed by a Conclusions section that
summarizes what we have learned and how it nuances our view of Indian religions,
and an Epilogue on the modern survivals of these religious doctrines.



Part the First. The Context: An Introduction to Saivism

11 What is Saivism?

Saivism is the name scholars use for a religion that flourished in India from
about the beginning of the common era through to the Muslim period, when it was
subsumed, along with Vaisnavism, under the umbrella of Brahmanism (vaidika-
dharma),” giving rise to Hinduism in the 15" century.

This first sentence already demands an explanation of terms and of
methodology before we can focus in on our specific subject. Firstly, as an Indologist,
my primary methodological orientation is that of philology. As a corollary of that
orientation, I hold that the application of terms of identity to historical and
religious agents that were not used self-referentially by those agents are invalid in
our enterprise, that of historically accurate description and analysis of Indian
culture. Another way of saying this is that as a philologist I hold that “emic”
identifiers are valid, not “etic” ones. Back-projecting complex and heavily weighted
terms from one historical era to a previous one in which they were not used creates
obscured perception, selective reading of the evidence, and significant errors.

Therefore I hold that Hinduism came into existence in the 15" century.
Though the exact Anglicism “Hinduism” was not used until 1816 (by Rammohan
Roy; see LORENZEN 1999: 631), “Hindu” was used as a self-designation by Indians
beginning in the 14™ century, and as a specifically religious self-designation
throughout the 15™ century and beyond." Since “Hindu” in the 15" century denotes
much the same collection of religious phenomena as “Hinduism” does in the 19", as
shown by LorRENZEN (1999), I am not concerned about the addition of an -ism to form
an English abstract noun, either here or in the case of Saivism, to which we will
come.

The term “Hindu” emerges specifically in contrast to “Muslim,” and in the
context of Muslim rule. Lorenzen anticipates my argument when he says, “In
practice, there can be no Hindu identity unless this is defined by contrast against
such an Other. Without the Muslim (or some other non-Hindu), Hindus can only be
Vaishnavas, Saivas [sic], Smartas or the like” (LORENZEN 1999: 648). Therefore, I argue
that Saivas, and hence Saivism, existed until the 14™ or 15™ century; and this is not
merely terminologically true, but also institutionally, for a substantial number of
Saiva institutions, both literal (temples, mathas, etc.) and figurative (lineages,

' By Brahmanism we mean the body of practice and belief that claims to derive its authority
from Sruti and Smrti (where smrti effectively means vedavit-parigraha).

' Cynthia TALBOT has shown that Andhra inscriptions use the phrase “Sultan among Hindu
kings” beginning in 1352 cE—our first documented use of the word “Hindu” in an Indian
language—in response to Muslim incursions into the region beginning in 1323 (1995: 700, cited
in LORENZEN 1999: 652). This corresponds to one of the earliest Muslim uses of the word Hindu
in a specifically religious sense (‘Abd al-Malik ‘Isami, 1350; LORENZEN 1999: 653). In the early
15" century the Apabhramsa author Vidyapati contrasts Hindu and Turk dharma, i.e., religion
(hindi dhamma and turaka dhamma), as does Kabir a couple of generations later (LORENZEN 1999:
650-52). Note that a) from the beginning, the term Hindu is defined in contradistinction to a
Muslim “other” and b) both “Hindu” and “Turk”, often paired in late medieval poetry, are
originally ethno-geographical terms that became religious designators.
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schools, etc.) had been destroyed by the Muslims by this period, both violently and
through lack of patronage.

The next question that emerges in the explication of the first sentence is,
What is it about Saivism and Vaisnavism that allowed them to be subsumed under
the umbrella of Brahmanism, unlike Buddhism and Jainism, and thereby give rise to
Hinduism? The answer to that question also serves as a definition of what I mean by
Brahmanism. We may define the latter simply in two dimensions: valid sources of
knowledge and social structure. In the first instance, Brahmanism (derived of course
from brahmana) is a religion (dharma) based on the Veda and the traditions and
conduct of those who know the Veda, as clearly stated in both the Gautama-dharma-
sitra (1.1-2: vedo dharmamiilam tadvidam ca smrtisile) and the Manu-smrti (2.6ab)."’
Therefore, we can also call Brahmanism by the name Vedism (vaidika-dharma). In the
second instance, that of social structure, we can define Brahmanism in terms of the
varnasrama-dharma. Medhatithi, a 9"-10" cen. authoritative commentator on the
Manusmrti, tells us that a territory fit for Vedic rites (yajfiiyo desah) is one in which a
conquering king who observes brahmanical practice (sadhvacarana) enforces the
varnasrama-dharma, imposing the status of candala (untouchable) on all those
indigenous to the region who do not fit into that system."® Therefore, the reader will
be unsurprised to learn, the reason that Saivism and Vaisnavism were able to be
subsumed by Brahmanism in the late medieval period is precisely because a) both
acknowledged the authority of the Veda to some degree, and b) they did not, in that
period, transgress the norms of the varnasrama-dharma.” But this situation was not
always the case for either, and most especially for Saivism, as well shall see. In fact,
the latter had been undergoing a process of increasing Veda-congruence, with the
progressive etiolation or separation out of its transgressive Sakta elements, since at
least the 12™ century.

Thus, even if we were using an etic definition of “Hinduism” and applying it
to the early medieval period, I argue that it would be inappropriate to include
Saivism under that rubric. The reasons for this will be given below; here I will
confine myself to the generalization that the broad sweep of the history of Saivism
may be seen as a millennium-long process (roughly, 400 to 1400 ce) in which an
explicitly anti-brahmanical religion, that initially characterized itself in terms of a
wholesale rejection of the brahmanical worldview, was slowly brought within the

' References provided by SANDERSON. See also Medhatithi’s Manubhdsya on 2.6, where he
specifies that whatever other practices are followed by those who correctly enact the rites of
Sruti are also Vedic by extension, for the primary reason to think any practice valid is that it is
adopted by knowers of the Veda (pramanyakaranam mukhyam vedavidbhih parigrahah).

'® Manusmyrti-bhasya on 2.23, cited at SANDERSON 2005: 400; see also SANDERSON 2009: 41n1, where
many citations of inscriptions are given to prove that a righteous (dharmika) king is precisely
one who rigorously imposes the varnasrama-dharma on his subjects.

' A passage from a lost text much cited by conservative exegetes in Saivism’s classical period
(the 9-11"™ centuries) reads: varnasramacaran manasapi na langhayet | yo yasminn asrame tisthan
diksitah Sivasasane [ sa tasminn eva samtisthec chivadharmam ca palayet (See SANDERSON 2007b:
231n1). This injunction came to be followed by virtually all Saivas beginning in the 13"
century.
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confines of the brahmanical system of values, to the point where it could rightly be
lumped together with the latter under the name Hinduism.

Finally, I intentionally called Saivism a religion in the first sentence, by
which I mean “an institution consisting of culturally pattern interactions with
culturally postulated superhuman beings” (Spiro 1966). In the context of South Asia,
where religious boundaries are often blurred in various ways, we must also ask what
distinguishes a religion from other religions. I hold that in the period in question
(500-1300 cE), Saivism possessed the traits I associate with a distinct and self-
contained religion, which are: 1) a body of texts that belong to that system and no
other; 2) authoritative teachers consecrated in that system and no other,
propagating pan-Indian doctrine from within a transregional ecclesiastical
hierarchy; 3) the fact that the system itself makes an effort to distinguish itself from
others;” 4) competition with other religious systems, including especially the claim
to offer definitive salvation above and beyond them.” Space does not permit me to
explore these four points in detail here, but the reader is referred to the oeuvre of
Alexis SANDERSON, which provides ample evidence. One such piece of evidence may
be mentioned briefly: the doctrine of the unity of the Saiva scripture (over and
against the Vaidika), typified in the assertion that the entire Saiva canon is a single
complex statement made by God (SANDERSON 2005: 23).%

1.2 Key dates in the early centuries of Saivism

This section owes much to SANDERSON’s lengthy lecture series on “Saivism and
Brahmanism” delivered at the University of Kyoto in late 2012 to early 2013,
therefore the interested reader is directed to the forthcoming book based on those
lectures.” Many of the references cited here were brought to my attention by these
lectures.

Having briefly touched on the terminus ante quem of Saivism, we must
examine the evidence for its terminus post quem. In the first sentence I claimed that
its point of origin lies near to the beginning of the common era (ce). More precise is

* For example, Saiva exegete Bhatta Ramakantha distinguishes “those of our own religion”
(samana-tantrikas) from the views of other religions (tantrantaras). See WATSON et. al. 2013: 40.
! These four criteria emerged in discussions with Prof. SANDERSON while I was his M.Phil.
student. For primary sources in which this sense of a discrete religious identity is evident, see
(e.g.) Ksemaraja’s Pratyabhijfia-hrdayam and Ramakantha’s Paramoksanirasakarika-vrtti (WATSON
et. al. 2013).

2 This doctrine is exemplified in an interesting quote from Vairocana, Rajaguru of King
Nirbhara and author of the Pratistha-laksana-samuccaya, where he describes himself as a lion
whose eyes are the Siddhanta-tantras, whose huge sharp fangs are the Garuda-tantras, whose
tongue and hair are the Vama- and Daksina-tantras, and whose massive claws are all the
Bhiita-tantras, for these are the principal divisions of the Saiva canon (siddhanta-dvaya-drk ca
garuda-brhat-tiksnogra-damstras ca yah | jihva + + ca kesarani + tatha savyapasavyagamau |
vistirnakhila-bhita-tantra-nakharo vairocano kesari [) Reference provided by SANDERSON. Note that
Vairocana also uses the phrase Saivantahpatinah, “those who fall within the Saiva religion” (e.g.
2.169).

? The findings presented in the first few lectures in the series have already been published as
“The Impact of Inscriptions on the Interpretation of Early Saiva Literature,” Indo-Iranian
Journal 56 (2013), pp. 211-244.
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the statement that we can provide firm evidence for the existence of devotion to Siva
on the part of concrete religious actors from the beginning of the common era
onwards. Since, as demonstrated clearly below (section 1.3), Saivism must be
defined in terms of its adherents, it is just such evidence that we are concerned
with, especially evidence of exclusive devotion and/or sectarian devotion (i.e., that
which takes Siva as the supreme deity). Thus we will pass over all discussion of the
Vedic deity Rudra, who came to be identified with Siva, since we lack such evidence
with regard to him in the Vedic period.” We must also pass over the absurd notion
that we can meaningfully connect Mohenjo-daro seal number 420 (prematurely
called “Proto-Siva” by Sir John MarsHALL) to the deity Siva as documented in
Sanskrit texts of nearly two millennia later.”

Another erroneous notion that must be rejected, one long held by scholars, is
that Megasthenes’ (c. 300 Bce) mention of devotion to Heracles and Dionysus in
India—observed during his ambassadorship from Seleukos I Nikator to the court of
Candragupta Maurya—refers to early versions of sectarian devotion to Krsna and
Siva respectively. During his lecture series in Kyoto (2012), SANDERSON presented
convincing evidence that these are most likely an interpretatio graeca of Krsna and
Balarama/Sankarsana respectively.” Briefly, the Dionysian habits of Balarama are
well-attested in early literature, but we lack similar evidence vis-a-vis Siva for this
period.”

Our earliest firm evidence for Saivism, then, is that provided by Patafijali’s
Mahabhasya (c. 140 Bce).” In his commentary on siitra 5.2.76 he mentions a group of
people who venerate Siva as the Lord (bhagavan), i.e. Siva-bhagavatas, who often
carry a spear or iron pike (ayahsila). Nonetheless, he tells us, they cannot be called
ayahsilikas (“iron-pikers”) because that adjective is reserved to describe those who
use violent means to obtain their aim when a gentler method would do (yo
mrdunopdyenanvestavyan arthan rabhasenanvicchati sa ucyata ayahsilikah), not for
those who literally carry around a spear.” Perhaps even more important is the

 However, we must note two connections between the Vedic corpus and Saivism (indeed,
they are virtually the only two meaningful textual connections between them): first, that the
mantras found in the Taittiriyaranyaka 10.43-47 constitute the five key mantras of Paficartha-
Pasupatism (see 1.5.1 of this dissertation and BisscHOP 2006); and second, that the text which
has become known as the Sata-rudriya or, more colloquially, the Rudram Camakam (Taittiriya-
samhita 4.5, 4.7), became a central text for recitation by the rudra-bhaktas or lay devotees of
Saivism (see 1.3.1 below). Though Rudra is praised as supreme in that text, it must be
understood (in its original context) as the typical Vedic henotheistic hyperbole, and in this
context was particularly meant to ward off the caprices of a deity seen by the Vedic people as
potentially malevolent or at best ambiguous.

* Comparing the seal to seals number 222 and 235 problematizes Sir John MARSHALL’s
assessment of seal 420 as the “prototype of the historic Siva” (1931:52-56). Cf. SRINIVASAN 1975.
? See also Klaus KARTTUNEN's India in Early Greek Literature, pp. 210-19.

*” The Mahabharata and the Visnupurana both explicitly depict Balarama as a drunkard, as does
Kusana-period sculpture (see SANDERSON 2013).

% For this date see BHANDARKAR’s “On the date of Patafijali and the king in whose reign he
lived”, Indian Antiquary 1 (1872), and CARDONA 1976: 263-66.

* Here I follow SANDERSON’s interpretation of Patafijali (2013: 14n35) as opposed to that of
MONIER-WILLIAMS.
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evidence found in Mahabhasya 5.3.99, in which we learn that small images of deities
such as Siva and Skanda were sold to householders in the later Maurya period (c. 200
BCE). In the context of a discussion of the application of the rule of luP or elision,
Patafijali tells us that the Mauryas, in need of funds (mauryair hiranyarthibhih),
fashioned and sold images of Siva, Skanda, and Vi$akha (arcah prakalpitah), which
should not be sold (apanya) as if they were toys; if they are, then the suffix -ka
should not be elided (giving us Sivaka etc.) as it is when the image is one destined for
full-time proper worship (sampratipuja) by a professional priest.”® The significance of
these comments is considerable, for they tell us that worship of Siva was sufficiently
commonplace by the end of the Mauryan period (c. 185 Bce) for there to be a market
for images of him, and furthermore that there was a distinction already in place
between private/household worship and public/civic worship. That the worship of
Siva was commonplace from this time onwards is further confirmed by the
substantial number of theophoric names (e.g. Sivadatta, Sivadasa, Sivadhara,
Sivanandin) attested in donative inscriptions throughout the subcontinent, from the
Swat valley to the Andhra region, from the 2™ century Bce onwards.” But of course
this evidence does not tell us that this worship was sectarian or exclusive at this
time.

The third mention of Siva in the Mahabhasya is at 6.3.26, where he is paired
with Vaisravana (later called Kubera), as he often is in very early sources (such as
early Jaina texts, some of which may be contemporaneous with Patafijali’?). The
Paninean rule in question, in which the lengthening of the final vowel of the first
member of a dvandva compound is taught (e.g. indravaruna-), is said to be overruled
in the case of deity pairs that have such a close relation that they are paired
together more often than not, such as Siva-and-Vai$ravana. Since Vaisravana
(Kubera) is the lord of yaksas, and has (like Rudra in the Veda) an ambiguous and
potentially malevolent character early on, we might be led to conclude that both
deities have a non-aryan origin, and/or an origin outside of the Aryavarta region.
The evidence is certainly not conclusive in this regard; however, the data cited next
also point to this possibility.

The earliest attested epigraphical evidence for the worship of Siva is a
Kharosthi Prakrt inscription from Panjtar in the Swat region (now in Pakhtunkhwa,
northwest Pakistan) dated to 65 ce.” It records the founding of a Siva-sthala (site
sacred to Siva), giving the names of the patron and his father, both of which are
recognizably East Iranian (Moika & Urumuja), rather than Indo-Aryan. Panjtar is a

** Mahabhasya 5.3.99: apanye iti ucyate. tatra idam na sidhyati. $ivah. skandah. visakhah iti. kim
karanam? mauryaih hiranyarthibhih arcah prakalpitah. bhavet tasu na syat. yah tu etah
sampratipujarthah tasu bhavisyati. This interpretation follows that of the Kasikavrtti.

*! SANDERSON 2013: 29 and n81, citing the indices in TSukAMOTO 1996, vol. 2, Epigraphia Indica
1:43-44 and 2:14 (1892 and 1894), and LUDERS 1961. These names are attested in Buddhist and
Jaina inscriptions that record donations by laypeople; the fact of their support of those
religions does not compromise the evidence of worship of Siva that their names (which, after
all, were given by their parents) suggest.

E.g., the Anuogaddardim, which mentions Siva as separate from Rudra, the Nayadhammakahao,
the Viyahapannatisutta, and the Angavijja; see SANDERSON 2013: 30-31.

% Select Inscriptions, vol. 1, 2:32, Reference furnished by SANDERSON.
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few dozen kilometers south of modern Mingora; it is perhaps significant that
centuries later, this precise area was a deeply venerated, if remote, pilgrimate site
(pitha) for both Tantric Saivas and Tantric Buddhists (Mingora is the modern name
for Mangalapura, the former capital of the small kingdom of Uddiyana in Swat). In
this context, it is worth noting that in the same century (the 1%), Mahe$vara [Siva]
appears in a list of primarily Vedic deities given in the Vinaya of the Dharma-
guptakas, composed in Gandhara (modern Afghanistan).*

In considering early numismatic evidence, many speculative claims have
been made; the most significant of these are the ones that find Siva on the reverse of
Kusana coins beginning either with the reign of Wima II Kadphises (c. 100 cE) or that
of Kaniska (c. 125-150). Iconographically, the deity depicted is the spitting image of
Siva: four-armed, holding a trident, sometimes three-faced, sometimes with a bull,
sometimes ithyphallic; but we are prevented from concluding that it is Siva by the
fact that the Bactrian legend on all these coins reads not Siva but Wes. Furthermore,
we know that the Kusanas worshipped the Iranian deities of their homeland, not
Indic ones. If it be objected that this image proves an exception to the rule, we point
to the troubling fact that Wes cannot be derived from Siva or Mahe$a by any
plausible linguistic means. Indeed, Katsumi TANABE has argued that Wes is a Kusana
wind god, related to the Sogdian Wes-parkar;* but here we have the reverse
problem, that of the iconography depicted, which does not seem to be that of a wind
god. These coins, then, remain a significant mystery to be solved.

In the second century, evidence for a Saiva temple cult in the Deccan begins
to accumulate. We have a Satavahana inscription from Dharwad, Karnataka, which
mentions a temple (dyatana) of Candasiva Mahadeva, dedicated during the reign of
Vasisthiputra, Sri Pulumavi (II), who ruled circa 90-130 ce.* This is our earliest
certain evidence for the cultic worship of Siva. A late 3™-century inscription, this
one from Pallavan Andhra, records the Pallava king’s support of the staff of a temple
of Bhagavan Jivasivaswamin.” In the 4™ century, again in Andhra, we see the first
epigraphical evidence of the use of the adjective paramamahesvara (“completely
devoted to Maheévara,” i.e., Siva) with reference to a monarch (viz., Devavarman of
Vengipura), an adjective which invariably denotes patronage of the religion by that
monarch and which also designates him as either an initiate or as worthy of
initiation (SANDERSON 2013: 45n124). Also in that century, we have inscriptions from
Bagh in Madhya Pradesh attesting to temple worship with Pasupata Saivas as temple
functionaries (devakarminah) (RamesH and Tiwart 1990). In fact, from this date (4™
cen.) onward, we have abundant evidence, in terms of texts (e.g., the Pasupatasiitra-
bhasya and later strata of the Mahabharata), inscriptions, and archaeological sites.

* See s.v. “Daijizaiten” in Hobagirin, p. 723a.

% Wés can easily be shown to derive from Avestan Vayus, and Wes-parkar (Sogdian wysprkr, a
name witnessed in that region from the 7" to the 9" centuries) from Avestan vayus
uparokairyo. See TANABE, “OHPO: Another Kushan Wind God,” Silk Road Art and Archaeology 2
(Studies in Silk Road Coins and Culture series, 1991-92), pp. 51-71; and TANABE 1997. (Note also
that the Sogdian derivation of Mahadeva/Siva is My’tyf.)

% Epigraphia Indica 41:16; cf. SANDERSON 2013:22 and n56-58.

’ Though some of the relevant aksaras are questionable; see Epigraphia Indica 32:8B.
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Next we turn to the Mathura Pilaster inscription of 380 ct (Gupta year 61),
documenting the creation of a Pasupata Guru-temple by one Uditacarya, who is said
to be tenth in direct lineage from Bhagavan Kusika.”® We know that Ku$ika was the
first disciple of the quasi-mythical founder of Saivism (in its earliest, Pasupata form:
see 1.5.1 below), later called Lakuli$a (AcHArYA 2011 and 2013). Therefore, if the 10-
generation lineage given in the inscription is reliable, that puts the founding figure
called Lakuli$a at about 150 ck (as also concluded by BHANDARKAR; see n22).

Though we know worship of Siva became widespread by the end of the
Maurya period, it is in the common era that we find evidence that he was
worshipped exclusively or at least as preeminent. For the sake of convenience, I take
the beginning point of Saivism as a religion to be the beginning of the common era.

1.3 Saivism: its adherents and key divisions

Now that the other terms of our opening sentence are clear, we may turn to
the key term, that of Saivism. It is formed from $aiva as Brahmanism is from
brahmana. And what is a Saiva? Here we may turn to the careful grammatical
explanation given by Aparaditya in his 12"-century Ydjfiavalkyasmrti-tika, where he
tells us that a Saiva is one who studies or who knows the $aivam, which is in turn
defined as the scriptural system propounded by Siva ($ivaproktam $astram).” He
invokes three rules of Panini’s Astadhyayi to explain the formation: first, 4.3.101,
which indicates that the use of the aN suffix (i.e., taddhita formation) can mean
“taught by him” (tena proktam), giving us the word saivam; secondly, 4.2.59 in
conjunction with 4.2.64 explain the relationship of saivah to saivam (i.e., tad adhite
tad veda). He notes that Pasupata is formed in precisely the same way.*

Saivism, then, is the religion comprised of those who study and practice the
teachings of Siva as revealed in his scriptures. This definition of a Saiva, however,
implies an initiate (diksita), one who has access to these scriptures as a result of a
special rite of initiation defined by those scriptures as a purification of his whole
being (diksa = atma-samskara). So we must first take a step back to see a wider
picture, for Saivism as I wish to define it here includes, though in a peripheral way,
the religion of non-initiates known as Rudra-bhaktas, Siva-bhaktas, upasakas, or
mahesvaras.”

1.3.1 Saivism of the uninitiated ‘laity’
Probably always the great majority of the devotees of Rudra/Siva/
Mahe$vara, the Rudra-bhaktas (note that in their literature, the preferred name of

* Though the inscription does not use the word Pasupata, since Kusika is named in all sources
as the first of the Pasupatacaryas, we can assume the sectarian affiliation. See BHANDARKAR,
Epigraphia Indica 21 (1931-2), pp. 1-9, and Corpus Inscriptionum Indicarum 3 (1981), pp. 235-42.

* Reference furnished by SANDERSON.

“* Tena proktam ity [4.3.101] ani krte Sivaproktam $astram $aivam. Punas ca saivasabdat tad adhite tad
veda ity [4.2.59] utpannasydanah proktal luk iti [4.2.64] luki krte Saivam vetty adhite va saivah. Evam
pasupatadih.

' The first three are strictly used for uninitiated devotees (aprapta-diksanam); the fourth may
be used for any follower of the religion, but often refers to non-initiates, while saiva is used
almost exclusively for initiates.
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Siva is Rudra, which not coincidentally connects their worship to Vedic texts like
the Sata-rudriya) were instructed on the basis of a small corpus of texts intended
especially for them, most prominently the Sivadharma, Sivadharmottara, Sivopanisad,
and the original Skanda-purana.” They were called Rudra-bhaktas because they
focused primarily on the discipline of devotion (bhakti-yoga), as opposed to the
ritual, yogic, and knowledge-based path of the initiate. An important passage in the
Sivadharma teaches:

Unswerving devotion to God is the essence of the religion of Siva. He has said

that its eight aspects are to be practiced diligently and incessantly.

The Lord said:

1) show affection towards My devotees, like that of a cow for her calf;

2) rejoice in others’ worship;

3) practice your own worship* with devotion;

4) offer selfless service to Me;

5) be devoted to listening to My tales;

6) [cultivate a devotion so strong that you are] affected in voice, eye,
and limb (svaranetranga-vikriya);

7) always remember Me; and

8) do not live off My revenues.

One who practices this eight-fold devotion, even a foreigner, is [as good as] a

foremost brahmin, a venerable sage, an ascetic, and a scholar.™

These devotees probably constituted the primary base from which initiates would be
drawn, and thus the eight-fold devotion above might illustrate the type of practice
that was considered a prerequisite for initiation, though we know initiates could
theoretically come from any background.

Lay devotees would also participate in the great devotional festivals called
utsavas, sponsored by a king devoted to Siva. These, the second chapter of the
Sivadharmottara tells us, involved a night vigil: an all-night celebration featuring
playing of musical instruments, singing, dancing, relating the stories of Siva and
Parvati, Vedic recitation, theatrical performances (preksanaka), and even games and
rides (krida-yantrani) for the children. The next day, a scripture of Saivism specially

* Saiva exegete Ramakantha specifies (Matangavrtti ad Vidyapada 26.45c-48) that non-initiated
devotees are characterized by sraddha and bhakti and follow the Sivadharma texts. He glosses
rudrabhakta with upasaka at Kiranavrtti ad 6.11d-12. References provided by SANDERSON. By the
‘original’ Skanda-purana I mean the text edited and published first by BHATTARAI (1988) on the
basis of an early 9"-century Nepalese MS. This version of the text, probably redacted in the 6™
or 7' century, is coherent and free of the unwieldy accretions of those redactions from later
centuries. See ADRIAENSEN, BAKKER, and ISAACSON 1994 and 1998.

“ The ritual of worship envisioned here is that of simple linga-piija, as also prescribed in the
Saiva-influenced Puranas. Cf. Tantrdloka 8.157: diksa-jfiana-vihina ye lingaradhana-tatparah.

*“ Sivadharma 1.19-22: $iva-dharmasya saro 'yam $ive bhaktih suniscald | sa castangi sivenokta karya
nityam prayatnatah [/ 19 [| bhagavan uvaca | mad-bhakta-jana-vatsalyam pijayas canumodanam |
svayam abhyarcanam bhaktya mamarthe canga-cestitam || 20 || mat-katha-sravane bhaktih svara-
netranga-vikriya | mamanusmaranam nityam *yac ca mam nopajivati (em. SANDERSON : yas ca mam
upajivati MS) || 21 || bhaktir hy astavidha hy esa yasmin mlecche ’pi vartate | sa viprendro munih Sriman
sa yatih sa ca panditah [ 22 ||. Reference courtesy of SANDERSON.
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copied for the purpose would be paraded through the city on a three-tiered shrine
or on an elephant, with scented water offerings, flowers, and rice scattered
wherever it went. The citizenry wore white and flew colored banners from their
rooftops, also throwing flower petals and rice. The king forbade all violence for the
duration of the festival (even towards plants!), and granted amnesty to prisoners.”

This sort of celebration could take place only in a town with a consecrated
temple of Siva. The temple complex was an important part of life not only for
devotees, but all the citizenry, for it owned large tracts of land, employed large
numbers of people, and was a major center of civic and cultural life, commissioning
architects, sculptors, painters, dancers, musicians, and scholars. (One such Saiva
temple in South India, the so-called Brhadi$vara (really Rajaraje$vara) temple in
Tafijavir, boasted 49 initiated chanters and more than two thousand (!) resident
dancers, with one thousand servants devoted to their care, as the lengthy
inscription about its base tells us.*) The temple complex always centered on a
shrine of Siva in the form of a linga, in which Siva’s presence had been invoked and
installed in the form of his living mantras. The deity was treated as a living presence
in a very literal sense: it had the status of legal entity and was considered the owner
of the lands and employer of the temple staff.”

The temple complex increased its social significance through its various
ancillary institutions, which often included welfare facilities such as an Ayurvedic
medical clinic (arogyasala), a maternity ward (prasiitisala), and a charitable food
dispensary (sattram). The temple complex nearly always included a matha or asrama,
a monastery where samayins, initiated practitioners in their probationary period,
would live with a guru or dcarya. The temple complex was sometimes connected to
something like a full-fledged religious university, as at the once-famous sites of
Mattamayiira and Golagi (SANDERSON 2009: 263-64). These were major Saiva centers
of learning, literary production, debate, and practice, housing large numbers of
scholar-practitioners, comparable to the Buddhist university at Nalanda.
Unfortunately, like Nalanda, they were destroyed in the Muslim invasions.

1.3.2 Initiatory Saivism: four primary divisions

Our focus in this dissertation, however, is on the religion of the initiated,
which as SANDERSON notes, exerted a widespread influence on the religious life of the
Indic world that was disproportionate to its numbers (2004: 231). In a diverse array
of primary sources (both Saiva and Vaidika), we find throughout the medieval
period a four-fold classification of Saivism, with all four categories referring to
initiates following a rigorous daily practice, whether householders (bhautikas) or
ascetics (naisthikas). Above we said that Saiva refers to any initiated follower of the
religion, and it may, but this is actually a case of synecdoche—for as we will now see,
Saiva more specifically refers to those initiated into the Tantric phase of the religion
(the fourth in the list below). These four are tabulated here with their various

* This paraphrase of the contents of Sivadharmottara 2.14-83 is drawn from SANDERSON
forthcoming: Religion and the State: Initiating the Monarch in Saivism and the Buddhist Way of
Mantras, pp. 9-10.

“® South Indian Inscriptions 2, no. 65.

7 SANDERSON forthcoming p. 5.
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alternate names listed; we will discuss what these names refer to afterwards. The
names in bold are the most common ones, that we will be using regularly here. The
plural form of most of these names is used to refer to the followers of that particular
branch.

Table 1. Four divisions of Saivism in the primary sources

1. Pasupata; Paficartha-Pasupata; Pafcarthika; Paficaka; Kevalarthavid,
Kevalartha; Kevalin; [Vaimala?] (Atimarga I)

2. Kalamukha; Kalamukha; Kalavaktra; Asitavaktra; Mahapasupata;
Mahavrata; Mahavrata-dhara; Lokatita; Lakula; Nakula; Laguda; Pramana;
Pramana-lingin; Karuka-siddhanta (Atimarga I1)

3. Somasiddhanta; Kapalika; Kapala; Kankala; Mahavratin; Kalaratrin;
Sauma; Saumya; Mausula (Atimarga III)

4. Saiva, followers of the Mantramarga or Mantram, sometimes called the
Tantram, and known as “Tantric Saivism” by scholars

Some sample sources for this four-fold classification will be briefly examined.* We
will leave aside the numerous Vaidika sources for now, except to briefly cite
examples such as the Kiirma-purana (1.13.112-13 and 2.145-46) and Vacaspatimisra’s
Bhamati—which says “There are four types of Mahe$vara: Pasupatas, Karuka-
siddhantins, Kapalikas, and Saivas. These four are called Mahe$varas because they
follow doctrines taught by Mahe$vara.”” In the satirical play of the Ka$§miri
Naiyayika Jayantabhatta, “Much Ado About Scripture™® (Agama-dambara, c. 900) we
see the four divisions enumerated as: tad ime Saiva-Pasupata-Kalamukha
Mahavratinas ca [yathasukham asatam]. Turning to Saiva scriptural sources, on the
non-Saiddhantika side (for these divisions, see 1.6 below) we have the
Bhairavamangald-kalpa,” attested in a c. 9" century Nepalese MS, in which we find
the following: “The Goddess, who may bear any form she desires, instigates creation
by her Will. Therefore she did bestow [on us] a shower of many scriptures through
the [power of her] Word: first and foremost, the doctrine of the Saivas in three
divisions,” and the Kevalin, Lakula, and Somasiddhanta [teachings].”** On the

*® These references provided by SANDERSON in a number of lectures and handouts.

* Bhamati ad Sarikara’s Brahmasiitrabhdsya 2.2.37: mahesvaras catvarah: $aivah pasupatah karuka-
siddhantinah kapalikas ceti. Catvaro’py ami mahesvara-pranita-siddhantanuydyitaya mahesvarah.
Karuka em. SANDERSON : karunika Ed.

* Translated under that title by Csaba Desz¢ for the Clay Sanskrit Library, 2005.

1 A text of the Yamala division of the Bhairava-tantras. For more on these divisions, see
section 1.6 below.

52 This refers either to the Rudra-bheda, the Siva-bheda (both Saiddhantika), and the Bhairava-
tantras, or to the Siddhanta, Vama, and Daksina divisions. See 1.6.

** iccharipadhari devi icchd-srsti-pravarttanti [ tatah sa varsate vdca sastra-vrstir anekadha ||
prathamam Saiva-siddhantam bheda-traya-samanvitam [ kevali lakulam caiva somasiddhantam eva ca
Jl. Minor corrections to the text by SANDERSON, as well as the emendation kevali for kaivali. Text
provided in Handout 6 of the “Saivism and Brahmanism” lecture series at Kyoto University, 20
November 2012,
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Saiddhantika side, one of the first known Saiva exegetes was Sadyojyotih, who wrote
circa 675-725 CE (SANDERSON 2006b). In his Paramoksanirasa-karika, he tells us of four
doctrines of how divinity equal to that of God’s comes to be expressed in the soul of
the liberated Saiva: “The transcendent equality [of the soul with Siva] comes about,
according to those of other views, through production, transference, or possession;
[but] the highest teaching of those who speak [true] wisdom is that of [the]
manifestation [of what is latent]” (samata samutpatti-sankranty-avesa-paksatah |
abhivyaktih para™ gita buddhivacam agocara). Ramakantha’s commentary of about 250
years later clarifies which schools fit with which doctrines: those who hold to the
sankranti-vada (doctrine of transference) are the Pasupatas, and those who hold to
the utpatti-vada (doctrine of production) are the Kalamukhas. Since the abhivyakti-
vada (doctrine of manifesting what is already present but latent) is claimed for the
Saivas, that leaves only the avesa-vada (doctrine of “possession”), which must be
attributed to the Kapalikas, as corroborated by later commentators (see below).

In later attestations of the four-fold classification, we see the Vaisnava
Yamunacarya of South India making this antagonistic statement in his 11" century
Agama-pramanya: “. . . much contradictory [nonsense] is jabbered in the Mahesvara
Tantra, [which comprises] the four-fold division of those who follow the path of the
observances of the siddhas of those [tantras]; that is, the Pasupatas, Kalamukhas,
Kapalikas, and also the Saivas, . . .”** which is closely paraphrased by Ramanuja in
his Sribhasya ad Brahmasiitra 2.2.35. Near the end of the Saiva Age (as called by
SANDERSON 2009), around the 15" century, I$§anasiva-gurudeva’s ritual manual
(paddhati) quotes the Svayambhuva as saying: “The highest Lord taught, through
[different] revelations (avatdra) according to his will, the [Saiva] Tantra, the
Pasupata doctrine, the Lakula and the Soma Tantra. Of those, the Saiva is primary,
which was spoken by Siva in the beginning. These tantras of the Saivas and the rest
are marked by four categories: doctrine (jfiana), yoga, observances (carya), and
beneficial rites (satkriya) such as initiation and so on. Through them Mahe$vara
rescues those purified souls from the ocean of transmigration, from the mire of
suffering.” A 12™-century Saiva Siddhanta exegete from Tamilnadu but writing in
Varanasi, Jfianasivacarya, similarly tells us: “The Saiva doctrine was revealed first,
then the Pasupata, then the Kalaratrin, and fourth the Kalavaktra. This is the four-
fold teaching of Sambhu, and there are [likewise four groups] who adhere to them:
the Saivas, Paficarthas, Somasiddhantins, and Kalavaktras [respectively].”
Jianasiva is correct in his typology, but quite incorrect in his chronology (as we
shall see), which is motivated by his membership in the first group named. He goes

** em. SANDERSON 2006:180 : abhivyaktipara ed.

> ..mahesvare tantre viruddham bahu jalpitam. caturvidha hi tat-siddha-carya-marganusarinah yatha
kapalikah kalamukhah pasupatas tathd saivas... (p. 46 of the Rama Misra SASTRi 1937 ed.)

*® Punah svecchavataresu tantram pasupatam tatha | lakulam [em. SANDERsON following variant
reading ka : vakula Ed.] somatantram ca jagada paramesvarah || tatra Saivam hi mukhyam syad yad
adau sivabhdsitam | ebhih $aivadibhis tantrais caturbhedavilaksitaih || diksadisatkriya-carya-jfiana-
yogair mahesvarah | duhkhaparikad bhavambhodhes tarayaty amalan aniin || I$anasivagurudeva-
paddhati, Kriyapada I, p. 6.

*" JAanaratnavali (Pondicherry IF1 MS T.231), p. 307. Kalaratri is a name for Camund3, the
principle Goddess of the Somasiddhanta.
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on to tell us that the Paficartha-Pasupatas adhere to the samya-sankranti-vada, the
Mahavratas/Kalamukhas adhere to the samyotpatti-vada, the Kapalikas adhere to the
samavesa-vada, and the Saivas to the abhivyakti-vada, agreeing with Ramakantha (10"
century) and Sadyojyotih (8" century), displaying the consistency of this tradition
over time.”®

We have seen ample evidence for the four-fold classification in a diverse
range of sources. As the last two citations show, the division called Saiva became the
most prominent and successful, such that I§anasiva could call it the Tantra
(“system”) and claim (along with Jfianasiva) that it was the first. Though it was in
fact the last phase of Saivism to develop, it became so successful that it could lump
the other three divisions together under the rubric of the Atimarga as opposed to
the Mantramarga, as it sometimes called itself. These two basic streams will now be
addressed and differentiated.

1.4.1 [Initiatory/esoteric Saivism: two streams . . . plus one?

An important question that concerns us here is whether there is any
historical reality to the concept of “Tantric Saivism” or its synonym “Saiva Tantra.”
I will argue that there is. Specifically, it is both historically accurate and peda-
gogically useful to distinguish the Saivism based on the tantras and dgamas from the
popular Saivism (described in 1.3.1 above) and from earlier (non-tantric) initiatory
Saivism (see 1.5.1 below). This despite the fact that there are considerable
continuities between the two types of initiatory Saivism—indeed, far more
continuities than have previously been suspected.

A brief excursus here on the usage of the word “Tantric,” derived from the
Sanskrit tantrika, seems necessary. Scholars use the phrases “Tantric Saivism,”
“Tantric Buddhism” and “Tantric Vaisnavism,” as opposed to the indigenous terms
Mantramarga, Mantranaya/Vajrayana, and Paficaratra, to link each of these to the
respective religions of which they form a part while simultaneously acknowledging
that they share a common ritual grammar and semiotic structure designated by the
word “Tantric.” This has led some scholars to reify a purely heuristic entity, i.e.
“Tantra,” which is then assumed to have existed in some primitive ur-form prior to
any of the religions in which specific inflections of it are found. This imagined
“Tantra” requires an origin, and so we are supplied with an unverifiable hypothesis
of its origin in tribal cultures, Central Asian shamanism, and the like.”” However, this
baseless and sometimes wild speculation concerning the “origins of Tantra” has
only proceeded because of incomplete information concerning the nature and
breadth of pre-tantric Saivism. Now that the work of SANDERSON, BAKKER, BISSCHOP,
and others have uncovered key data about pre-tantric Saivism, we can trace the

*8 But note that JAanasiva writes towards the end of that period of consistency, because he
does not identify with what had been the mainstream Saiddhantika view (abhivyakti-vada),
which he attributes to “some Saiva teachers” (aivaikadesinah); and within another century,
the Siddhanta in Tamilnadu submitted to the philosophical encroachment of Advaita Vedanta.
** This process of scholarly invention, and some of the reasons for it, is intelligently reviewed
by WEDEMEYER (2013). He does not give a very complete inventory of the scholars who have
held this view, however it is certain that ELIADE’s once-influential work (1958 and 1964),
specifically linking shamanism with yoga and “Tantra,” was a key player.
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origins of practices and orientations considered quintessentially “Tantric” to early
Saivism itself. To put it more accurately, we can account for the evidence best with
the hypothesis that Tantric Saivism developed organically from pre-tantric Saivism
and without a strong reliance on any other source (apart from an influence from
Brahmanism on some of the forms of the Tantric Saiva ritual). In the fifth to the
ninth centuries, Saivas developed an array of internal and external ritual practices,
scripturalized them in works they called tantras and agamas, and those practices
were subsequently imported (without their associated Saiva doctrines) by all the
other Indian religions extant at the time, and overcoded with the doctrines of the
importer.” We can make a list of “Tantric” practices and themes by simply asking
which features are found in all the Indian religions subsequent to this borrowing
(and re-lending, in some cases), as seen on p. 75. But that does not necessitate the
view that “Tantra” as an abstract category corresponds to any specific reality. We
can confidently say, following SANDERSON’s ground-breaking work just cited, that in
the year 600 cg, what scholars now call “Tantra” was not to be found with all its
features anywhere except within Saivism. And there is no evidence that Saivism
acquired its Tantric practices from elsewhere; they were a wholly Saiva innovation,
organically evolving out of the pre-tantric Saivism (see Fig. 1 on the next page).

The latter thesis is explored in SANDERSON’s article “The Lakulas” (2006).
There he demonstrates key continuities between non-tantric and Tantric Saivism
that I shall summarize below. Then we shall explore the differences between the two
primary streams of initiatory Saivism so that we can see why it still makes sense to
consider them separately. First of all, though, we will take a brief look at the names
of these two streams. As already noted, Tantric Saivism did not call itself by that
name. When it did identify itself as a larger tradition subsuming many sampradayas
(which was not often), it usually called itself the Mantra-marga,” presumably because
in it mantras, always important in Indian religion, achieved their full apotheosis
(note that Tantric Buddhism initially called itself the Mantranaya—apparently
calqued on the earlier Saiva term Mantramarga—before the term Vajrayana became a
more common self-designator®). By contrast, the Mantramarga labeled pre-tantric
Saivism as the Atimarga, though the three main Atimargic groups (listed above at
1.4.1) did not use that term for themselves. The Atimarga is generally called
Pasupatism by scholars, and not without historical grounds, though that term is
usually used without awareness that that this name is a case of synecdoche (calling
all three sects by the name of the first and most well-known of the three). For
convenience we may adopt the Tantric terminology of Atimarga vs. Mantramarga;
and we can investigate briefly how these terms are used in the literature.

* For this claim, the reader is referred to SANDERSON 2009 passim and the forthcoming book
version of the same, which present a huge quantity of evidence.

* For example, at Brahmayamala 38.36, Malinivijayottara 9.81, Tantrasadbhava 3.57, and Matanga-
paramesvara VP 20. Thanks to Christopher TompkINs for these references.

® Somadeva VASUDEVA, personal communication, 15 November 2012. Cf. Anthony TRIBE’s
chapter on Tantric Buddhism in WiLLIAMS and TRIBE (2000).
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Fig. 1. Map of Influence
(middle column = Atimarga; right-hand column = Mantramarga aka Tantric Saivism)

The first text to use the distinction, unsurprisingly, is the very first scripture
of the Mantramarga, the Nisvdsa-tattva-sambhitd, c. 450-550 c (NAK MS 1-277).
Specifically, the introduction to that large work, the Nisvasa-mukha (appended near
the end of its development, c. 550), posits a five-fold division of Indian religion that
we find repeated many times in subsequent Mantramargic literature:* Srnvantu
rsayah sarve paficadha yat prakirtitam | laukikam vaidikam caiva tathadhyatmikam eva
ca | atimargam® ca mantrakhyam (1.21-22a). The newly emerging siddhanta of the
Mantramarga positions itself at the top of a hierarchy of what it considers valid
forms of Indian religion. Laukika, at the bottom, denotes both popular religion (e.g.,
calendrical observances, pilgrimages to tirthas, accumulation of punya) and all non-
soteriological Vedic ritual performed by grhasthas; vaidika, then, here denotes all
soteriologically oriented Vedic practice, such as that of a sannyasin. Adhyatmika
refers to the highest expression of Brahmanical religion (from the Saiva point of
view), the Sankhya and Yoga schools, whose tattva system and some of whose
practices were incorporated by the Saivas. Adherents of these three levels, while
winning the goals their religions promise, do not attain true or definitive liberation,
which is the province of Saivism alone in its two divisions.

The Nisvasa-mukha summarizes the Atimarga in terms of its primary text, the
Pasupata-sitra (already well known to scholars), after which the Nisvasa reveals that
it knows two primary divisions of the Atimarga: atyasrama-vratam khyatam lokatitam
ca me srnu (4.87cd). The atyasrama-vrata refers to Paficarthika Pasupatism (#1 of our
four-fold typology above), for its distinctive claim is that it goes beyond (ati = atita)
the varnasrama-dharma. The lokatita, glossed later in the text (4.128cd) as the
mahapasupata-vrata, refers to the Kalamukha/Lakula division of the Atimarga,
labeled as #2 in our four-fold typology. It is called lokatita because it goes beyond
conventional modes of religious conduct in an even more radical and thorough

® Such as in Mrgendra-tantra kriyapada 8.78-79, the Svacchanda-tantra 11.43-45, and the
Jayadratha-yamala 1.35.71-72; see SANDERSON 2006: 157.
** atimargam em. SANDERSON : atomarga$ MS. See SANDERSON 2006: 156.
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manner than the atyasrama-vrata of the Paficarthikas. (All of these branches will be
elucidated further below.) At 4.130cd, the Nisvasa confirms that it views these as two
divisions of a larger Atimarga (atimargam samakhyatam dvihprakaram varanane®). The
third division, that of the Kapalika Somasiddhanta, is not mentioned here, perhaps
because its practices, the most extreme of all Atimarga groups, are not acceptable to
the author(s) of the Nisvasa; or, more likely, because it had not yet developed in a
substantial way by this date and thus was simply not known to those authors.
What is the justification for the Nisvasa’s use of the term Atimarga for the
types of Saivism that preceded it? In Kaundinya’s 4" or 5™-century bhdsya on the
Pasupata-sitra, aka the Paficartha, the term atyasrama occurs two or three times as a
name for Pasupata practice, and it is doubtless from this source that the Nisvasa’s
author has drawn it. For example, we have ad 1.1 atyasrama-prasiddham lingam
asthaya pravacanam uktavan, “Siva spoke this teaching after adopting the religious
marks (linga) established by the atyasrama.” And parvasrama-niyama-pratisedhartham
atyasrama-yama-niyama-prasiddhyartham ca vidhih prathamam vyakhyayate, “He
explained this practice in the first instance in order to overrule the rules of the
previous asramas [i.e., the four stages of life acceptable to Brahmanism] and to
establish [in their place] the major and minor rules of the atydasrama.” Here we see
explicitly that the atyasrama-vrata is conceived as transcending, even in some sense
rejecting (pratisedha), the varnasrama-dharma of the Vedic religion. There is a third
occurrence of atyasrama in the text, ad 1.6, if we accept SANDERSON’s proposed
emendation of ityasrama-, which gives precisely the opposite meaning than the one
that fits the context. Thus we have lingam atyasrama-prativibhagakaram bhasma-
snananusnana-nirmalyaikavasadi-nispannam svasarira-linam pasupata® iti laukikadi-
JjAana-janakam, “The religious marks allotted to the atyasrama appear on his [an
initiate’s] body because he has performed the [enjoined] ash-baths, the self-
adornment with flowers used in worship of Siva (nirmalya), the wearing of a single
[loin-]cloth, etc.—by this ordinary people and [Vaidikas] know ‘This is a Pasupata.””
In a contemporaneous passage, we see a slightly different definition of
atyasrama. This passage occurs in the Northern Rescension of the Mahabharata, and
did not make it into the Poona critical edition (which suggests a 4™ or 5™ century
date for it as well), but is found in Appendix 1 (no. 28, p. 2073):* vedat sadangad
uddhrtya sarikhyayogac ca yuktitah [ tapah sutaptam vipulam . .. aparvam . .. gidham
aprajiia-ninditam | varnasrama-krtair dharmair viparitam kvacit samam [ . . . atyasramam
idam smrtam [ maya pasupatam daksa yogam utpaditam pura [. “In ancient times, O
Daksa, I performed a vast intense tapas, and, drawing on the Veda with its six
ancillaries, and on Sankhya-yoga and on reason, I created the unprecedented
Pasupata Yoga known as the atyasrama: esoteric, scorned by the ignorant, in some
ways opposed (viparita) to the deeds appropriate to the [Vedic] caste-classes and
stages of life, in some ways identical with them.” This passage exhibits the greater
conservatism that accords with its locus of interpolation, eager as it is to point out

® dvifprakaram varanane em. SANDERSON : dvisprakarava [+ Jnare MS (2006: 156).
° em. SANDERSON : pasupatam Ed.
¢ Reference courtesy of SANDERSON.
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that Pasupatism drew on the Veda in part, and is only opposed to varnasrama-dharma
in part. But it evidently understands the latter as the reason for the name atyasrama.

If we skip forward in time several centuries to a classical Saiva tantra, the
Svacchanda-tantra (c. 7"-9" cen.), we find a nirukta definition of the Atimarga that
again reflects a similar understanding. “It is known as the Atimarga because it is
beyond (atita) the [usual] states of [the religious] mind (buddhi-bhavas, = buddhi-
gunas).® That teaching is [also] called Atimarga because it is beyond the loka
(lokatita), and loka means ‘bound souls (pasus) in the cycle of birth and death.” Those
established in the Atimarga—the Pasupatas and those who follow the skull-
observance (kapala-vratins, i.e. the Kalamukhas)—are beyond them.”®

Skipping forward another half a millennium or thereabouts, we find in the
Siddhanta-prakasika of one Sarvatmasambhu, a Saiddhantika, the five-fold
classification of the Nisvasa (which is also seen in the Svacchanda) integrated with
the four-fold one discussed earlier (1.4.1), displaying again a remarkable textual
consistency in Saivism’s self-understanding over time. “These scriptures have five
divisions: laukikam, vaidikam, adhyatmikam, atimargam, and mantram.” . . . The
Atimarga scriptures, i.e. the Pasupata, Kapala, and Mahavrata [texts] were revealed
by Rudra; the Mantra, i.e. the Siddhanta scriptures, were revealed by Siva.””
Incidentally, here we see an important distinction: for Saivism, the figures of Rudra
and Siva never fully coalesced. Rudra is much the preferred name in the Atimarga
and for the Mahes$vara laity in the early medieval period, while Siva is much the
preferred name for the Mantramarga, which considers Rudra (actually, the Rudras,
for there were many) as a lower emanation of Siva. And it is not just an issue of
names, but also their meanings; the Atimarga observances are considerably more
arduous, intense, and fearsome than the Mantramarga ones (with the important
caveat that Mantramarga ascetics seeking siddhi could be indistinguishable from
their Atimargic counterparts). Certainly the fully developed, sanitized, courtly
version of the Mantramarga is more at home with all the connotations of the word
Siva than with those of rudra. But now we are running before our horse to market.

To come full circle back to the earliest Saiva text, the Pasupata-siitra, we may
note that the term Atimarga, while not found there, is also suggested by the

* The buddhi-bhavas are dharma, jiiana, vairagya, and aisvarya. These, the tantra tells us, in
various combinations characterize the Laukika, Vaidika, Paficaratra, Adhyatmika, Bauddha, and
Jaina (SvT 11.79¢c-81; SANDERSON 2006: 160).

* Svacchanda 11.182-4ab: atitam buddhibhavanam atimargam prakirtitam [ lokatitam tu taj jAianam
atimargam iti smrtam || lokas ca pasavah proktah srstisamharavartmani | tesam atitas te jiieyd ye
‘timdrge vyavasthitah || kapalavratino ye ca tatha pasupatas ca ye |

" mantram corr. SANDERSON, following the reading found in the IF1 MS (T.433, p. 21) instead of
the edition’s unmeaning amargam.

"' Ed. T.R. DAMODARAN in Journal of the Tanjore Maharaja Serfoji’s Sarasvati Mahal Library, vol. 33
(1984), p. 6 (with the emendation in the note above): tani ca sastrani paficavidhani laukikam
vaidikam adhyatmikam atimargam mantram ceti. .. atimargam tu sastram rudra-pranitani pasupata-
kapala-mahavratani mantram tu Siva-pranitam siddhanta-sastram. Note that Sarvatmasambhu is a
Saiddhantika writing at a time when only the Veda-congruent Saiva scriptures (denoted by
the word Siddhanta) were accepted as canonical by his school. Note that this is also the time
(c. 1400) of the formation of Hindu identity.
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characteristic recurrence of the ati- prefix, which commentator Kaundinya
repeatedly tells us is used in the sense of “excelling” or “distinguishing” (atisabdo
visesane). In 2.15 we find atidattam atistam, which Kaundinya tells us means “the
highest giving” (atidanam)—which is the giving of oneself (atma-pradanam)—and “the
highest sacrifice” (atiyajanam)—which is the Pasupata practice—respectively. In 2.16
we have atitaptam, “the highest austerity,” which brings one to (2.17) atyagatim, “the
highest path” (Kaundinya glosses it with atigatih), i.e. the method and result
respectively of Pasupata Yoga. Atydgati, it would seem, is the direct forerunner of
the term Atimarga used by the later sources.

Key continuities between the Atimarga and the Mantramarga

Let us now look at the considerable continuities between the Atimarga and
the Mantramarga, by virtue of which we can characterize them as the pre-tantric™
and Tantric phases of a single religion, Saivism.”

1. First and foremost, they share the same fundamental goal of
Sivatvabhivyaktih, or manifestation of one’s innate divinity, through which one’s
equality or unity with Siva is realized (depending on whether the given school is
dualist or nondualist respectively). We will review the other major continuities,
drawing primarily on SANDERSON’s “Lakula” article (2006) and AcHARYA’s 2007
translation of the newly discovered Pasupata text, the Samskara-vidhi.

2. Both streams of Saivism are fundamentally scriptural, and attribute their
scriptures to direct revelation(s) from Siva. Specifically, they hold that liberation is
accomplished through a) practicing the methods revealed in Siva’s scriptures (yoga,
carya, kriyd, though the third term, referring to ritual, applies primarily to the
Mantramarga) and b) internalizing the knowledge (jfiana) revealed in Siva’s
scriptures.

3. The later Atimarga (11 & III) viewed liberation as a yogic-cum-gnostic ascent
through a hierarchy of worlds. In the sole surviving source (SANDERSON 2006: 163) that
describes the doctrine of the early Kalamukhas (= Atimarga I1), i.e. the fourth
chapter of the Nisvasa-mukha, we are told that only once the initiate understands the
eleven levels of reality (adhvan) taught in this doctrine can he (successfully) practice
the kapala-vrata (= lokatita-vrata) (4.91cd). “Knowing this [hierarchy], he is liberated,”
(etaj jiiatva vimucyate, 4.95d) we are told. We will return to this topic below (1.5.2).
The idea that liberation can be attained through a yogic-cum-gnostic ascent through
a hierarchy of worlds becomes central in the Mantramarga, where it exists in
tension with the view that lower worlds are transcended through ritual means.
Whatever the means, in the Mantramarga we see the mature form of this doctrine
articulated in terms of six adhvans, where adhvan now means “hierarchy of levels”
rather than the individual levels themselves. The six adhvans are grouped into two
sets of three: an internal path, utilizing linguistic mysticism to represent inner

2 Though it is convenient to designate the Atimarga as “pre-tantric,” it continued for
centuries after the advent of Tantric Saivism, for example in Karnataka, as documented
LORENZEN 1991. Furthermore, as well shall see, the Atimarga is full of proto-tantric doctrines
and practices.

7 Note that Bhatta Ramakantha explicitly identifies all three Atimargic groups as “belonging
to our religion/system” (samana-tantrika). See WATSON et. al. 2013: 40.
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realities (varnadhvan, padadhvan, mantradhvan) and an external path, representing
the structure of the Saiva cosmos (kaladhvan, tattvadhvan, bhuvanadhvan).”* While the
hierarchy of worlds (bhuvanas) is the only hierarchy known in the Atimarga, the
great proliferation of worlds in the Mantramarga—which arose from the
assimilation of the varying Atimargic and early Mantramargic systems—meant that
the adhvans that were most often used were the tattvadhvan (in the yogic context)
and the kaladhvan (in the ritual context). While there were 118 bhuvanas in the
mature Mantramarga, there were only 36 tattvas and five kalas.

4, In the Mantramarga, a “descent of [the Lord’s] power” (Saktipata) is
considered a prerequisite for initiation (WALLIs 2007). This is seen as a kind of
spiritual experience in which the grace (anugraha) of God descends on a person,
often as a bolt from the blue, causing him to feel reverence for the Saiva path and to
seek out a guru to initiate him on that path. In the Atimarga, we see at least two
antecedents that must have combined to create the Saktipata doctrine. Since this
subject is the focus of the present dissertation, it will be explored in great detail
further on, but we can at least briefly name these two antecedents: first, the idea
that the prospective initiate is “impelled by God” (rudra-codana) to seek out a Saiva
guru;” and second, the idea that initiation entails a powerful transmission from the
guru, acting as Siva’s agent, to the disciple: a transmission characterized either as
“the fall of Siva’s glance” (siva-drsti-nipata’) or as “the descent of the word atha”
(atha-sabda-nipata—probably referring to a transmission of the essence of scripture,
since atha is the first word of the Pasupata-siitra).

5. In both streams, initiation is a samskara; that is, it is a rite of passage that is
required to obtain qualification (adhikdra) one for some further action. Specifically,
initiation qualifies one to study the scriptures with a guru and practice the
techniques that those scriptures describe. As we shall see below, in the Atimarga it
is nothing more than that, while in the Mantramarga it is the initiation ritual itself
that guarantees liberation within a single lifetime.

6. Both streams hold the same view of the five basic elements of the diksa rite:
that the agent of initiation is God, acting through the person of the acarya (Samskara-
vidhi v. 5 and Ganakarika pp. 8-9); that the primary instrument of initiation is a
liturgy of mantras (Samskara-vidhi v. 4-5); that initiation must entail the removal of
the candidate’s former socio-religious identity;”” that initiation features the laying
of the guru’s hand onto the initiand’s head, thus installing the key mantras of the

7 Many Saiva scriptures speak of the Six Paths or Courses (sad-adhvan), and these sources are
summarized by PADOUX in chapter six of Vdc (1990), p. 330ff.

7> Samskara-vidhi v. 10 in ACHARYA 2007. “Since it is said to Rudra himself that impels him to
seek this rite of entry, it is likely that the examination of the candidate stressed in [the] texts
[of the Atimarga] was to identify signs of this divine intention. In this respect, then, [the
Atimarga] would be comparable to [the] Agamic Saivism [of the Mantramarga].” SANDERSON
2006: 184.

7¢ Samskara-vidhi v. 21 in ACHARYA 2007.

"7 Called utpattilinga-vyavrtti in the Atimarga and lingoddhdra in the Mantramarga.
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sect;” and that initiation both qualifies and requires the initiate to take up the daily
practice of a specific Saiva mantra.

7. Both streams advocate the veneration of the guru or acarya (Samskara-vidhi
v. 92), though this veneration is more marked in the Mantramarga, probably
because of the greatly increased significance of the initiation rite in that tradition.

Key differences between the Atimarga and Mantramarga

Having established that the Atimarga is the pre-tantric Saivism of the
Pasupatas, the Kalamukhas, and the Kapalikas (all of which are explained further
below), then how can we characterize the Mantramarga, aka Tantric Saivism? I will
attempt to ostensively define the Mantramarga below when we come to its specific
exploration; here I will simply sketch the important differences between the two
streams of the religion. Though we will note five points of differences as opposed to
the seven points of commonality enumerated above, the five differences are far
reaching in their impact on the character of the religion.

1. Membership. Where initiation into the Mantramarga was theoretically
available to all, regardless of caste, social standing, gender etc., admission to the
Atimarga was restricted to brahmins.” This also entailed a kind of paradox: while
the Atimarga rejected or transcended the Brahmanical varnasrama-dharma more
thoroughly than most forms of the Mantramarga, it was more closely linked to it as
well by the fact of only accepting members from its upper ranks. That is, the
Atimarga conceived itself specifically as a means to transcend the karmans of the
regenerate Brahmanical world, whereas the Mantramarga saw itself in a broader
context, as the means to transcend all karman and samskaras whatsoever, as well as a
means to live in the world more successfully.* Having said this, the Mantramarga
did link itself more strongly to Brahmanism than to the other Indian religions, as
seen in the fact that converts from any specifically soteriological domain (e.g.
Buddhists, Vaisnavas, etc.) underwent a special ceremony called the lingoddhara to
strip them of their former religious identity whereas converts from the laukika
brahmanical domain were accepted without further ceremony. But since those who
had received a Vaidika samskara with soteriological purpose (i.e., vanaprasthas and
sannyasins) also underwent this lingoddhara ceremony, 1 think that this configuration
can be explained by the simple fact that Brahmanism constituted the broad base of

’8 The Siva-hasta-vidhi, as it came to be known; see Samskara-vidhi vv. 82-85 for the Atimarga
version of the rite.

” This is certainly true for the Paficarthikas; from the inadequate evidence we can speculate
that the Kalamukhas may have expanded membership to twice-born males, and literary
sources suggest that the Kapalikas initiated women, at least in the roles of consorts to male
practitioners.

%1 refer here to the two-fold goal acknowledged in the Mantramarga: moksa and bhoga. The
diksa ceremony was thought to eliminate all karman other than prarabdha, which was
eliminated by living out one’s life, while performing the daily nityapija prevented the
accumulation of further karman.
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Indian culture, as opposed to a special preference for Brahmanism over other forms
of Indian religion on the part of the Saivas.”

2. Householders vs. ascetics; life-orientation vs. death-orientation. The Atimarga
had two basic kinds of initiated members, acaryas and sadhakas. While the former—
who were a minority responsible for initiations, relations with the supporting laity,
and managing the religion’s institutional life—were generally householders, the
latter were exclusively ascetics, renunciants of a rather extreme variety. This is
intimately connected to the fact that the Atimarga was radically oriented towards
death and the after-life; indeed, if SANDERSON is correct, it began as nothing more
than a means to secure a liberative death, a process which begins at the moment of
initiation and culminates in the voluntary exit from the body through yogic means
(utkranti). As we will see, the three divisions of the Atimarga may be analyzed in
terms of increasing intimacy with death, and fascination with all things mortuary
and sanguinary.

By contrast, the Mantramarga was primarily oriented towards initiated
householders who were at least as concerned with how to live a good and happy life
as with how to die a good death. This fundamental difference goes a long way
towards explaining both the substantial differences in the character of their
respective canons and the greater success of the Mantramarga. As the latter entered
more deeply into mainstream society and the world of the court, its exegetes
became increasingly uncomfortable with the seeming death-obsession of the earlier
phase of Saivism and began to explain it in terms of a sophisticated symbolic
structure through which they explicated the powers of consciousness (SANDERSON
1985: 202). The nondual exegetes patronized by the royal court (e.g., in Kashmir)
heavily emphasized the sensual and aesthetic strains of the Tantric religion over the
mortuary and sanguinary, which nevertheless was never purged completely.

The fact that the Mantramarga was primarily oriented toward householders
constituted a substantial shift in Indian religion, which had before this time
consistently presumed that spiritual liberation and enlightenment was attainable
only by those who had embraced both renunciation (tyaga, sannyasa) and
detachment (vairagya). To allay the suspicions of a public that thought of achieving
liberation as a full-time task and thereby unattainable by householders, the
Mantramarga’s lynchpin was an elaborate diksa (initiation) ritual designed to
eliminate the vast majority of the initiate’s karma, bringing liberation within his
grasp in a single lifetime. See #4 below for more on this topic.

3. Goal: moksa vs. siddhi and moksa. As part of the life-orientation of the
Mantramarga, a two-fold goal was articulated, that of both siddhi and moksa, where
the Atimarga presented only the latter as a goal. Siddhi here is a magical-cum-ritual
means to attain bhoga, or greater enjoyments in life. Siddhi figures prominently in
early Tantric texts (such as the Nisvasatattva-samhita and the Brahma-yamala), though
with the Mantramarga’s upward social mobility in the ninth through eleventh
centuries, we see the pursuit of siddhi marginalized, with the exception of the

81 And note that the Svacchanda-tantra (11.68-74) adds Buddhism and Jainism to the bottom of
the five-fold list examined on p. 22 above, thus including them as levels of revelation below the
Vedic ones, levels on which some degree of truth can be found.
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apotropaic and hostile rites performed by Tantric raja-purohitas for the benefit of
kings (SANDERSON 2005b). In the Tantric context, siddhi rites are generally the
province of full-time ascetics (sadhaka, tapasvin, vratin), demanding a supererogatory
ritual regimen, whereas teachings on liberation were oriented toward householders.
This is a partial reversal from the Atimarga, where moksa was explicitly the domain
of ascetics. However, anyone who peruses the Pasupata-siitra (see below, pp. 38-47)
will notice in the first chapter that the initiate is promised eight siddhis and ten or
twelve siddhi-like “qualities” (dharma), thus apparently belying the statement here
that pursuit of siddhi is found only in the Mantramarga. But in the Pasupata-sitra
these siddhis are in fact a side-effect of achieving moksa, for by doing so he attains
the status of a siddha and a mahaganapati, and thereby acquires all the qualities of
Mahadeva other than the sovereignty of his office as creator and destroyer of the
universe. By contrast, in the Mantramarga, one is free to pursue siddhi/bhoga as an
end in itself, postponing liberation until the next incarnation.

4. Practice: tapas vs. ritual. In the Atimarga, practice is almost entirely within
the realm of yoga (in a more or less Patafijalian sense of that word) and tapas,
whereas in the Mantramarga, it is ritual (and, for some schools, gnosis) that
predominates.” Certainly there are many yogic practices detailed in Mantramargic
texts, and forms of tapas called vrata or carya, but for the average householder
initiate, it was his daily ritual that dominated his experience of the religion.”
Underscoring this difference we may note that the Atimargic vidhi was always
fireless, while every Saiva of the Tantric Mantramarga did at least a short homa as
part of his nitya-paja or daily ritual. Lasting 60 to 90 minutes once (optionally twice
or thrice a day, non-optionally on certain lunar days), the daily Tantric ritual was a
significant obligation, but still a far cry from the constant tapas of the ascetic who
lived homeless and practiced virtually all day. Nor did the householder’s practice
include self-mortification, unless for a special purpose he took up the vrata of a
particular deity for a particular length of time (which was generally not overlong).
The tantrika’s ritual required a material investment, both in implements and
offerings, something impossible for the Atimargic ascetic who has given up all
possessions.

5. Initiation liberates vs. not. Initiation is not mentioned in the Pasupata-siitra
(the root-text of the Atimarga), and only mentioned cursorily in its commentary. By
contrast, initiation occupies a central place in the Mantramarga, in which it is the
diksa ceremony itself, divinely revealed by Siva, that accomplishes liberation.* It
does so by a) purifying the initiand’s karma on all levels of reality, leaving only the
karma destined for fruition in this life (prarabdha-karman), and b) temporarily fusing

% Note that the Mrgendra-tantra (kriyapada 8.78-79), when it gives the five-fold classification of
religion discussed above, particularly associates the Atimarga with yoga (SANDERSON 2006: 162).
 We should note however that the daily ritual (nitya-pija) incorporates many yogic elements,
possessing as it does both an internal, meditative element (antar-ydga) and an external
worship element (pija, bahir-ydga). The yogic elements of course can be performed in a more
or less ritualized and perfunctory manner; in the rituals that have survived to the present day,
we can observe that they have been attenuated and are usually perfunctory in the extreme.

5 “Liberation is bestowed by Siva’s initiation” (muktis ca sivadiksaya), Malinivijayottara-tantra
4.8.
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the initiand’s soul with Siva ($iva-yojanika) through yoga, here understood as a
combination of mantra, mudra, and visualization. The purpose of the initiate’s daily
ritual after his initiation is simply to finish the last little bit of the job that initiation
has mostly accomplished, resulting in his liberation at death (SANDERSON 1995: 40-
41). As I suggested above, this doctrine that initiation liberates was perhaps
necessary to convince householders that liberation could be secured without total
renunciation and arduous discipline. It also served to obviate what had become an
oppressive problem in Indian religious philosophy: the enormous burden of karma.
In light of the claims made for it, the diksa ceremony had to be impressive and
convincing: and the attention given in the scriptures to its elaborate detail, its
aesthetic power, and its precisely worded mantras is indeed considerable, and even
more so in the ritual manuals (paddhatis).

We have explored the seven primary continuities and the five main
differences between the Atimarga and the Mantramarga. Later we will delve into the
three primary sampradayas of the former (1.5.1-3 below) and the nine primary
sampradayas of the latter (1.6 below).

The Problem of the Kulamarga

Scholars have long debated the role that the Kaula lineage(s) played in the
development of Tantric Saivism. The Kula or Kaula tradition, founded by
Macchanda-natha and Konkanamba and continued by their six lineage-holding sons
(detailed at 1.7 below), came to “colonize” several of the Mantramarga traditions,
which then displayed both Kaula and non-Kaula forms. In such traditions, then, one
could be initiated via the tantra-prakriya or the kula-prakriya, where the first denotes
a ritual that purifies a hierarchy of tattvas or worlds through offerings into a
consecrated fire (hautri diksa) as prescribed by one of the non-Kaula tantras, and the
second denotes a Kaula form of initiation that features an essentialized fireless form
of the ritual.

But what was Kaulism? Was it just a more transgressive form of Saiva Tantra?
We do not consider it a sampradaya of the Mantramarga because the distinguishing
features of the latter’s sampradayas is that each prescribed the worship of a different
deity (e.g., Amrte$vara, Canda Kapalini, Kubjika, etc.) while Kaulism prescribed a
method of worshipping any of those deities under the name Kulesvari (if female) or
Kule$vara (if male) or both. Thus Kaulism positioned itself as a kind of meta-
discourse: a higher and more refined version of Tantric practices that eschewed
pedantic ritualism in favor of visionary, liminal, subversive, and subitist® forms of

% Subitism is a term borrowed by scholars of religion from the field of psychology, where it
appears as the verb subitize (from Latin subit-(us) ‘sudden’ or Late Latin subit-(are) ‘to appear
suddenly’), denoting the immediate apprehension of the number of a small group of objects
without counting them (e.g., one can look and see “there are four marbles” without counting
them). Paul DEMIEVILLE was the first to use it in the context of Buddhism, to denote “sudden
enlightenment.” (See also its use in Peter N. GREGORY, ed., Sudden and Gradual: Approaches to
Enlightenment in Chinese Thought, 1991.) But in this work we do not use it to refer to sudden
enlightenment (which in my view takes the word too far), rather we follow SANDERSON (passim)
and VASUDEVA (2004) in using it adjectivally to refer to the immediate apprehension of the
truth underlying a specific religious doctrine, a nonconceptual realization that arrives fully
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practice. Yet Kaulism was not a late development but had ancient roots (as we shall
see). Furthermore, it was highly successful: after the period of classical Tantra (c.
800-1200), the Kaula practices continued where many properly Tantric practices
died out, and in the late medieval to early modern period the word Kaula itself
became a kind of free-floating signifier for virtually any unorthodox, transgressive,
or sexualized religious practice with Sakta overtones (as clearly seen in the work of
David WHITE). As we have already seen in the distinction of tantra-prakriya and kula-
prakriya, the original tradition saw “Tantric” and “Kaula” as near-antonyms, the
former denoting Siva-centered orthopraxy, controlled ritualism, and a
transcendent-focused theology, while the latter denotes Sakti-centered
transgression, quasi-shamanic rites of possession, and an immanent-focused
theology.* But because Kaulized forms of Tantra survived while non-Kaula forms
disappeared (or were absorbed, post 1200 ck, into forms of Vedanta), we eventually
arrived at the modern situation whereby the word “tantric” is popularly used to
denote practices that were in fact Kaula in origin.

After more than twenty years of considering this issue, SANDERSON has
recently decided that Kaulism is best understood as a third distinct stream of
Saivism, one that at first influenced and eventually dominated the Goddess-
worshipping sects of the Mantramarga.” He has labelled it the Kulamarga, a name
occasionally found in the primary sources, to maintain a consistency with the names
of the other two streams. The Kulamarga, then (based as it is in the Somasiddhanta
branch of the Atimarga; see below), is distinguished by the following characteristics:

* initiation through avesa;

* worship of Bhairava and the Goddess, esp. the latter, in a wide variety
of emanations (such as matrkas, yoginis, and dakinis);

» worship of siddha-santanas (lineages of perfected masters);

* adyayaga (sexual ritual);

* animal (and possibly even human) sacrifice;

* orgiastic ritual (vira-melapa);

* other antinomian acts, such as rejection of caste; and

* “subitism” (practices said to yield rapid or immediate results).

Despite the transgressive character of this list, the Kulamarga was not only
practiced by marginal elements of society, but also found a place at its pinnacle, that
of the royal court, in which context it existed in a refined aestheticized form.
Probably for this reason, the Kulamarga usually prohibited the display of elements
of the cremation-ground culture characteristic of the kapala-vrata.

formed and all at once; or to denote a form of initiation in which there is a sudden—
transmission of energy from guru to disciple that awakens the latter (a transmission that need
not be consciously intended by the guru).

% We see the terms being used as antonyms with these meanings by 11*-century Kaula Trika
author Ksemaraja Rajanaka in chapter eight of his Pratyabhijiia-hrdayam. There he describes his
own lineage as a synthesis of the path of the transcendentalist Tantrikas and the pantheist
Kaulas, making Ksemaraja’s school effectively panentheist.

¥ “Saivism and Brahmanism” lecture series, University of Kyoto, Fall 2012.
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This being an initial overview, we will return to the Kulamarga (and its four
primary transmission-streams) later (see p. 122).

We end this section with a schematic overview of the various branches of
initiatory Saivism (Table 2), some of which we have already named, and others of
which are discussed below. The schematic also demonstrates the overlap of the
Mantramarga and the Kulamarga mentioned above.

I. Atimarga
1. Pasupata / Paficartha
2. Kalamukha / Lakula
3. Somasiddhanta / Kapalika
II. Mantramarga
. Saiva Siddhanta
. Vama
. Yamala
. Mantrapitha
. Amrte$vara
. Trika (in both Kaula and non-Kaula forms)
. Kalikula (= 111.4. below)
. Kaubjika (= 111.2 below)
9. Srividya (=111.3 below)
III. Kulamarga
1. Kule$vari (“Eastern Transmission”)
2. Kubjika (“Western Transmission”)
3. Kalikula (“Northern Transmission”)
4. Tripurasundari (“Southern Transmission”)

0NN WN =

Table 2. The structure of initiatory Saivism

1.5.1 The Atimarga: Paficartha Pasupatism

Now we turn to a more detailed exploration of the structure of initiatory
Saivism. We have dealt at some length with the basic terminology, but have not yet
addressed the doctrines and practices that differentiate the sub-divisions of each of
the three Margas (for which see Table 2 above). We will attempt to do so now in as
simple and clear a manner as possible.

The first subdivision of the Atimarga is that of the Pasupatas, also known as
the Paficarthika Pasupatas to differentiate them from the Maha-pasupatas or
Kalamukhas which succeeded them (see 1.5.2). The Pasupata tradition has long been
known to scholarship because of the sixth chapter of the Sarva-darsana-sarigraha
(Nakulisa-pasupata-darsana), but it became much better known with the 1940
publication of the root-text of the Pasupatas, the Pasupata-siitra with the Paficartha-
bhasya commentary of Bhagavan Kaundinya.®

5 I refer to the Anantakrishna SAsTRI edition, published in the Trivandrum Sanskrit Series on
the basis of a single manuscript discovered in Varanasi. We now know of three manuscripts, of
which two are complete. These are being edited by Peter BisscHOP.
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The earliest possible evidence for the Pasupatas comes in the form of a late
2nd century inscription from Junagadh in Kathiawar (Epigraphia Indica 16:17¢c) which
refers to kevali-jiana, the teaching of the Kevalins. Now this could either be a
reference to the Jainas or the Pasupatas, since the latter’s scripture is sometimes
referred to as kevalartha, and its adherents as kevalarthavids or kevalins. The
likelihood of this being a reference to Pasupatas is increased by the fact that, while
we do see kevala-jfiana in early Jaina texts, the compound kevali-jfiana is not to be
found there.” But it is impossible to be sure.

The earliest certain evidence for the Pasupatas are a series of inscriptions
dated to 374-77 cE recording grants made by Maharaja Bhulunda of Valkha (Bagh in
Madhya Pradesh, due east of Baroda; RamesH and TiwaRri 1990). Seven of these
copper-plates mention Pasupatas in the role of temple priests (devakarmin), not only
of temples of Siva, but also Skanda, the Mothers, and an otherwise unknown deity
Bappapi$acadeva. The latter points towards Siva’s ancient association with spirits of
the cremation ground and other dangerous sites.

We find images of Lakuli$a, as the founding figure of Pasupatism came to be
known, from the fifth century onward, initially pictured with two disciples;” then,
from the sixth century, with four disciples, which became the standard image. It is
also in the sixth century that the name Lakulisa first appears, e.g. in the original
Skanda-purana (BHATTARAT 1988).”!

The same Skanda-purana features the story of the descent (avatarana) of Siva
as Lakuli$a, including some details that match the version found in Paficartha-bhasya,
which is approximately one to two centuries earlier. Combining these early versions
of the story, we are told that Siva entered and animated the body of a freshly
deceased brahmin in the cremation ground of Kayavatara/Kayavarohana/Karohana
(clearly the name is a later derivation from the story itself), very near modern
Varodara (Baroda) in Gujarat, then walked the 350 kilometers to the cremation
ground of Ujjayini,” where he covered himself with ashes and took up a burning
brand like a club in his left hand. There he was approached by one Ku$ika, who
asked him if there existed a definitive end to suffering. The Lord (bhagavan)
answered in the affirmative, whereupon Kusika asked for and received initiation
from him.” Lakuli$a (the name only occurs in the Skanda-purana version) then
recited the 112 Pasupata-siitras™ after which he said to Kusika:

% SANDERSON, Saivism and Brahmanism Lectures, University of Kyoto, 2012, Handout 6, p. 11.
*E.g., at Svamighat, Mathura; KREISEL, Die Siva-Bildwerke der Mathurd-Kunst (1986), fig. 124.

*' Possibly earlier, if HAZRA is right to date the Sivadharmasastra to before 500 cE, since the
name appears in that text; but the date is probably too early.

*2 Kaundinya (p. 3): brahmanakayam dsthdya kaydvatarane ‘vatirnas tatha padbhyam ujjayinim
praptah.

” Kaundinya: “The disciple asked, ‘O lord, is there a complete and permanent end of all
suffering, whether caused by oneself, other beings, or divine entities [= mental, material, and
supernatural suffering] or not?’ In consideration of this first question asked by the disciple, he
said atha. Thus this word atha has the sense of the answer to what was asked. It is the end of
suffering.”

** This numbering according to the new critical edition of BisscHOP; the 1940 SAsSTRi edition
divides the same content into 168 siitras.
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“This supreme secret known as Paficartha is given to you in order to
release brahmins from the bond of death. By this initiation (diksa)
you shall lead the brahmins to the highest stage.” (SkP 130)”

We shall return to the significance of this statement. The story also occurs with
variants in the Vayu- and Linga-puranas among other sources (LORENZEN 1991: 176),
none as early as the original Skanda. Peter BisscHop, whose recent work has been
instrumental in creating a firmer foundation for future Pasupata studies, notes the
probable influence of Buddhism on this earliest form of Saivism:

... the iconography and life-story of Lakuli$a and the Buddha have
shared characteristics. Both icons depict a human being in a seated
posture, possessed of various divine or auspicious attributes. But for
the distinctive features of the erect penis, the club and the matted
hair, there is a strong resemblance between early depictions of
Lakuli$a and the Buddha, which suggests that Buddhist (but possibly
also Jain iconography) had a big impact in this formative period on
the iconography of Lakulisa. When we look at the life-story of
Lakuli$a, the most striking feature is its emphasis on the humanity of
God’s descent. This is not a cosmic type of avatara, as tends to be the
case with the avataras of Visnu, but it is the story of a God taking on
human form, who wanders from place to place, initiates his four
pupils at different places in the north of India and instructs them in
His (Padupati’s) teachings. This conjures up the image of the Buddha
wandering through Magadha (BisscHoP 2010: 486).

In the Skanda-purana version, we are told that subsequently Lakuli$a/Pa$upati
initiated three more disciples, alluded to in the above quote: Gargya was initiated in
Jambumarga, Mitra or Maitrya in Mathura, and Kaurusya in Kanyakubja. Since 4th-
and 5th-century sources know only the Kusika lineage, we can assume that the story
of there being four disciples reflects the growth of the movement and the need to
accommodate new centers.

Now we turn to the question of the specific doctrine of the Pasupatas. In the
Skanda-purana quote on the previous page, Lakuli$a is said to have referred to the
“supreme secret known as Paficartha,” and this is the name by which Pasupata
doctrine most commonly went (note the name of Kaundinya’s commentary on the
Pasupata-siitra, i.e., the Paficartha-bhasya). The number five is indeed central to the
organization of the doctrinal materials. There are five aspects of initiation; five
stages (avasthas) in the Pasupata’s ascetic practice; five places where he dwells (one
in each of the five stages); there are five yamas and five niyamas that he follows;
five primary practices; five attainments; and so on. These are conveniently laid out
in tabular form by LoreNZEN (1991: 186). Eight sets of five form the eight verses of the

% Cited and translated at BisscHOP 2006: 36.

* The five yamas are: ahimsd, brahmacarya, satya, asamvyavahdra (no commercial activity), and
asteya. The five niyamas are: akrodha, guru-susriisa, Sauca, ahara-laghava, and apramada
(vigilance) (LORENZEN 1991: 189). Since these appear in the Paficartha-bhasya, they are
contemporaneous with the yamas and niyamas of the Yoga-siitra.

34



Ganakarika, which is the only scriptural text we have from the Pasupatas other than
the stitras. The most important set of five, the principal paficartha in the Paficartha-
bhasya, is the following:

1. Karana: the primordial Cause (= Rudra; He is both sakala and niskala)

2. Karya: the effect (= everything else, namely kalds, cognitions, and souls)
3. Vidhi: the practice of the path outlined in the Pasupata-siitra

4. Yoga: union with Rudra (rudra-sayujya; = atmesvara-samyoga [K])

5. Duhkhanta: the end of suffering (= siddhi, aisvarya [RaTil; cf. PaSi 1.19-23)

Cause (Rudra)

He “creates, conceals and
favors® the EFFECT

KALA VIDYA PASU
(world-parts) (cognitions) (souls)
i 1.3,'(‘"“"‘“ BODHA ABODHA Impure Pure
10 Karyas (5 jadanendriyas) (Linked to kalas
(5 mahabhatas) (5 karmendriyas) and abodha-vidya)
(S tanmatras) (threefold
antahkarana)
Samanya Visesa PUNYA PAPA
(thru pramanas) (thru upadesa)
Samhrta Katvalya -
(= pralaydkala (= vijidnakala R_Udeﬂ

in Tantra) in Tantra) sayujya

Fig. 2. The structure of the Pasupata doctrine.

Number two, Karya, consists of the manifest world, which subdivides into three basic
categories: kald, consisting of 23 of the 25 tattvas of the Sankhya system (5 maha-
bhiitas, 5 tanmatras, 5 jianendriyas, 5 karmendriyas, and the three-fold antahkarana);
vidyd, which here means cognitions, divided into bodha and abodha types; and pasus or
souls, divided into impure (bound) and pure (liberated) categories. This schema, with
additional details, is mapped in Fig. 2 above.

The difference between items number four and five in the main list (yoga and
duhkhanta, see previous page) is unclear; five must follow immediately on the heels
of four if it is not actually identical with it. Sometimes one suspects that the framers

35



of the tradition felt bound to make sure there were five items in a list whenever
possible. We find the same pattern in the list of the five stages of Pasupata practice,
as we shall see below: the fifth stage immediately and automatically follows on from
the fourth, for the fifth stage simply describes the state of the siddha who has
completed the Pasupata sadhana.

The Pasupata-siitra and its real meaning

The Pasupata tradition is highly significant for the history of Indian
religions, being the earliest form of yoga that is thoroughly documented, as well as
being the earliest known form of monotheistic Saivism. The most direct approach to
the tradition is through its root-text, the Pasupata-sitra, elements of which were
formative for the subsequent Saiva traditions. I therefore present below a complete
translation of the text. I have attempted to translate it according to its original
meaning—as far as that can be known currently—as opposed to simply following the
cues of Kaundinya’s rather pedantic bhasya, which often forces a more complex
theological meaning onto a text that was clearly, first and foremost, a practice
manual.

First a word about how our understanding of the text has changed
substantially over the recent decades. We have seen a move away from a kind of
“pure” textuality that emphasized Sanskrit scriptures and virtually ignored
epigraphy, as scholars have become more interested in the social history of Indian
religions rather than pure philosophy and theology. As scholars began examining
more and more inscriptions relating to the Pasupatas, a picture started to emerge
that was very much at odds with the extreme ascetic practice described in the
Pasupata-siitra with its Paficartha-bhasya, and the Ganakarika with its Ratnatika: a
picture of well-endowed temple complexes enshrining many deities and run by
sometimes powerful and wealthy Pasupatacaryas who cultivated a relationship with
a substantial laity. BisscHop states, “The Pasupata system as outlined by Kaundinya
involves a lifelong career of extreme asceticism, which is hard to reconcile with
other early references to Pasupatas, in particular epigraphical records” (2010: 485).
We saw above that already in the very first inscriptions that mention the Pasupatas,
we have evidence of a temple culture that contradicts the exhortation of the sitras
and their commentary to abandon all other deities and put one’s faith in Rudra
alone. However, there is a solution: scholars like BisscHoP, BAKKER, and SANDERSON
have increasingly seen the documents that have come down to us as just one strand
in a complex religious culture. Furthermore, we now have an idea as to the true
purport of that particular strand. SANDERSON, in a lecture series in Oxford in 2004,”
put forth the proposition that we must understand the Pasupata ascetic’s practice as
being entirely oriented to securing a liberative death through yogic means
(utkranti).” As he has shown, this is merely implied by the Paficartha-bhasya, but it is

97 ¢«

The Yoga of Dying. The Saiva Atimarga.” A lecture series with handouts, University of
Oxford, Michelmas term, 2004 (available at alexissanderson.com).

* Cf. the use of the term yoga in the narrative portions of the Mahabhdrata: “. . . the most
common epic use of the term yoga, when construed as a practice undertaken by human
practitioners, depicts “dying as a yogic event” (Mbh 13) by means of which the luminous soul
is made to rise up out of the body” (WHITE 2004: 615).
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explicit in two other sources: the Tantric Matanga-paramesvara, which teaches a
rudra-vrata clearly based on the Pasupata-siitras, and the Pasupata-influenced Pampa-
mahatmya, a text from Karnataka, where the Atimarga traditions flourished down to
the 13th century. These two sources inform us that the culmination of the sadhaka’s
sadhana is his exit from the body.” If we recall the Skanda-purana quote above, in
which Lakulisa is said to have said,“This supreme secret . . . is given to you in order
to release brahmins from the bond of death,” we now understand it more clearly: a
liberative death is one that defeats ordinary death and the cycle of samsara of which
it is a part. With this perspective, we can now understand the meaning of the name
of the fourth stage of the Pasupata ascetic’s practice, chedavasthd, as referring to the
voluntary cutting of the bonds that tie the soul to the body (see n152 below). The
tifth stage, nisthavastha, then, is simply the completion and culmination of the whole
process: having shed his body, he has become a siddha and a mahaganapati, and is
both united with Rudra and the equal of Rudra.'® There is no jivanmukti doctrine in
the Pasupata tradition. Furthermore, in light of this information, we can finally
understand better the bizarre behavior prescribed in stage two of the Pasupata’s
practice, pondered by many scholars over the years." The act of actively courting
abuse and contempt from all classes of society (see Pasupata-sitra Part 3 below)
makes sense in the context of a practice of radical detachment prepatory to leaving
this world behind. We see this clearly in the Matanga-paramesvara version of the
pasupata-vrata: “Rejecting (bahiskrtya) the whole world, and rejected by all . . . the
sadhaka should abandon the body” (caryapada 9.30-31c¢).

Since, by my reading, the siitras envision a timeline of about two years all
told for the sadhana,'”” and since liberation in this system entails exit from the
physical body, we are left with the conclusion that the follower of the Pasupata
tradition only took initiation when he was ready to die, whether because he was filled
with distaste for samsara or because his longing for liberation was more intense than
his desire to enjoy bodily experience. Pasupatism was, then, a religion that
encouraged properly performed yogic suicide as the solution to the problem of

*® Pampd-mahatmya Uttarabhdga 11.62c-63b: “Thus, his soul purified (punyatma), his mind
unwaveringly fixed on Siva, he should abandon the body (sariram samtyajet) through yoga
(yuktya). This is the stage of ‘cutting’ (cheddvastha).” Matariga-paramesvara, carydpada 9.31-32b,
concluding the discussion of the rudra-vrata: “The sadhaka who is completely detached from
the unbearable, terrifying, impermanent, impenetrable jungle of samsara, and who has
conquered his prana may, by controlling it, easily abandon the body.” Citations courtesy of
SANDERSON,

' This rudra-sayujya or atmesvara-samyoga, as Kaundinya glosses it, it not a union of total
absorption as in some forms of Vedanta. Rather, it signifies communion or intimate
connection, primary through the acquisition of all Rudra’s qualities (except his office of
creator, maintainer, and destroyer of the universe).

"' E.g., Daniel H.H. INGALLS, “Cynics and Pasupatas: the Seeking of Dishonor,” Harvard
Theological Review 55 (1962).

2 We are told (at 5.6) that the third stage takes about six months if the sadhaka is
concentrated. The nature of the practice given in stage two and four cannot be prolonged
much beyond that time frame. Only the first stage could last an indefinite period; but my
suspicion is that the intensive nature of the practice makes sense in the context of a shorter
time frame.
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suffering. In the cultural context, this is not really so bizarre. If we turn to the story
literature, as exemplified by the Katha-sarit-sagara, we find many clues that in
ancient Indian society, people of all ages and from many walks of life sought an
auspicious death and believed in its rewards, and while they were often motivated
by “world-weariness,” we certainly do not always see the association of suicide with
morbid depression that is common in Western society. I argue that the renunciant
values of Indian religions supported a choice to leave this world for reasons that
would not be considered sufficient in the West. There are countless examples in the
story literature,'” as well as the well-known example of the Jaina tradition’s
advocacy of voluntary starvation (sallekhana) as the ideal way to depart this life,
and there is inscriptional evidence to suggest that religious suicide in particular was
highly respected.'” Furthermore, let us remember that there is now abundant
epigraphical evidence that the Pasupata religion had a whole civic dimension not
apparent to us from the texts discussing the ascetic’s sadhana. There must have been
texts and rituals now lost that described the facets of the religion that won the
support of the laity. But there can be little doubt that initiatory Saivism began as a
way to secure a liberative death.

104

A new translation of the Pasupata-siitra

The numbering of the siitras below follows the new standard created by
Peter BisscHoP’s critical edition of the siatrapatha (which is the name given by the
manuscripts to the stitras when presented separately from the commentary). In the
translation, starting from siitra 1.18, the reader will notice superscripted numbers
that immediately precede a word or phrase: these refer to the stitra number of the
1940 SAsTRi edition, still in common use. The reader must be careful to distinguish
these from the footnotes, which of course immediately follow a given word or phrase
and have a different numbering. The footnotes add clarifying comments and quotes
from Kaundinya’s commentary where those seemed helpful or important. There are
also a few quotes from the Ratnatika commentary on the Ganakarika, which is the
only other exegetical Pasupata text that has come down to us.

Part 1
1: athatah pasupateh pasupatam yogavidhim vyakhyasyamah
Now, then, we will describe the practice of the Pasupata Yoga of Pasupati.

' Examples taken at random from the Kathdsaritsagara: “I went to have darshan of

Vindhyavasini. When I beheld that goddess I thought to myself, ‘People propiatiate this boon-
giving goddess with animal sacrifices, but I shall kill none other than myself here”” (1.6.80). “I
went out of the city and for your good was about to cut off my head before the goddess
Candika when a voice from the sky forbade me ...” (1.6.155). “The ascetic worshipped the
goddess there and then said, ‘If you are pleased with me, o goddess, then grant me the boon I
desire. If not, I shall win your favor by sacrificing myself” (3.4.161). Translations by J.
MALLINSON from the CSL ed.

1% See the Encyclopedia of Religion’s article s.v. Suicide, p. 8828 and 8831 (in vol. 13).

19 See THAKUR's History of Suicide in India (1963:xii-xiv), cited in VASUDEVA 2004:438.
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106]

[Stage One: vyaktavastha
2: bhasmana trisavanam snayita
He should bathe with ashes for his three ablutions [at the three sandhyas].'”’
3: bhasmani Sayita. He should sleep on ashes.
4: anusnanam. Extra ash-baths [on certain occasions].
5: nirmalyam. [He should wear] the offerings to the deity.
6: lingadhari. Bearing the sect-marks.
7: ayatanavasi. Living in [the grounds of] the temple.
8: hasita-gita-nrtya-hudumkara-namaskara-japyopaharenopatisthet
With the offerings of laughing, singing, dancing, the sound hud[dJun
[bellowing'”®], obeisance,'” and mantra repetition," he should reverently

' The five stages are discussed in Kaundinya’s commentary on 5.30. In each of the five, the
sadhaka lives in a different place. Strangely, the five stages do not correspond to the five
chapters of the text. The name of the first stage is explained by siitra 1.6: the sadhaka is
displaying his sect-marks, as opposed to the next stage, where he will conceal his identity as a
Pasupata.

'” From Bhasarvajfia’s Ratnatikd, we receive details on how this ash is to be purified: “After
purifying it with mantras before the south face of Siva, and after doing pradaksina, he should
meditate on the Lord having the form of the sun, with three eyes, looking upon the ash with a
kindly gaze. And after that, he should offer [it] to a preceptor whose gaze is dyed [i.e.,
permeated] with the reality (tattva) of Siva, or to an elder brother [i.e., senior initiate under
the same guru, with a similarly powerful gaze]. After that, he should remain in an isolated,
clean spot free of creatures and plants, simply repeating the five ‘Purifiers’ [i.e., the brahma-
mantras] until the juncture of Rudra [i.e., the last 16 minutes prior to sunrise]. Then, having
bowed to the Lord, and resolving ‘I perform your command,’ still repeating [the mantras], he
should bathe, repeatedly rubbing—with great effort—his body and limbs with abundant ash,
from the soles of the feet to the head.” (Commentary on Ganakarika 1.7, Ratnatika lines 29-34:
bhasmarjitam Siva-daksinamiirtau mantraih samskrtya pradaksinam ca dattva sirya-rapinam
bhagavantam locana-trayena prasanna-drstyd bhasma pasyantam dhydyet. tadanu cacaryaya siva-
tattvanurarijita-drstaye jyestha-bhratre va nivedayet. tadanv ekante sucau pradese jantu-sthavara-
hine pafica-pavitranyavartayataiva stheyam raudra-savanam yavat tato bhagavantam pranamya tvad-
ajfiam karomity abhisamdhaya japan naivapada-tala-mastakam yavat prabhiitena bhasmanangam
pratyangam ca prayatndtisayena nighrsya nighrsya snanam dcared.) We will see that a gaze
“permeated with the reality of Siva” is thought to not only purify but even initiate in some
branches of the Mantramarga.

' In a recent article, Diwakar ACHARYA (2013) convincingly argues that “making the sound
huddun” refers to the practice of bellowing like a bull, a practice that may go back to the Indra
cult that he considers to be the immediate antecedent of early Pasupatism. Cf. siitra 4.8.

' K(aundinya’s commentary): namaskdra = atma-samarpana or self-surrender.

"% A more thorough explanation of Pasupata worship in Stage One (vyaktavastha) is found in
the Ratnatika: “Having completed the bath thus, still reciting [the mantras], having gone to the
temple, having prostrated with great devotion to Siva, and having dedicated his bath [to the
deity], he should enter the inner sanctum (garbha-grha) slowly. After that, in an area to the
south of the marti [he should] fall to his knees, folding the hands in afijali at the heart, looking
at Siva in his image (mirtistha) as if He was there in front of one’s eyes. Some [say] that, if his
state of [meditative] withdrawal (pratyahdra) has not ceased, then immediately upon coming
[into the shrine] he should make the [ritual] laughter. But we hold that, if the meaning of the
commentary [of Kaundinya] is considered, then definitely, having reached [the sanctum] he
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approach

9: mahadevasya daksinamirtim. the southern face of Mahadeva.'"!

10: ekavasah. Having one garment;

11: avasa va. or else naked.'"”

12: mutrapurisam navekset. He should not see urine or faeces.'"

13: strisiidram nabhibhaset. He should not speak to a woman or sudra.
14: yady aveksed yady abhibhaset. If he should see [one], if he should speak to [one],
15: upasprsya. he should sip water,

16: pranayamam krtva. do pranayama,

17: raudrim gayatrim bahuripim va japet.

[and] repeat the Raudri Gayatri or the Bahuripi [Rc].'"

should repeat [the mantras] facing north, with controlled mind, for the sake of a superior
[meditative] withdrawal. Having recited, only [when] he is [fully] immersed in his meditation
on Siva, he should laugh loudly and repeatedly. After that, he should begin the song. Still
singing, he should rise up. Then he should dance accompanied by his song. Having completed
the song, he should then finish the dance. After that, having seated himself in the manner
previously stated, still meditating on Siva, he should make the hudduk sound and bow. After
that, japa. The japa and obeisance should be done silently . . . and the hudduk, singing, and
laughing out loud. He should laugh for three long exhales . . . make three deep hudduk sounds,
perform sixty prostrations and three repetitions of the five ‘Purifiers’ (= brahma-mantras).”
(Ratnatika Lines 37-45: evam snanam nirvartya japann evayatanam gatvd sivam bhaktyatisayena
pranamya snanam nivedya ca Sanair garbha-grham praviset. tadanu murti-daksine dese januni
patayitva hrdi canjalim baddhva mirti-stham saksad iva sivam pasyan, yady anivrtta-pratyaharas tada
gata-mdtra eva hasitam kuryad ity eke. vayam tu pasyamo “bhigamya ca yat ptirvam japatityadi”
bhasyasyartho yadi vicaryate tadavasyam gatva samyatatmanottarabhimukhena pratyahara-
viSesartham japtavyam japtva tu Siva-dhyanasakta evattahasam punah punah kuryat. tadanu gitam
arabhya gayann evottisthet. tato gita-sahitam eva nrtyam kuryat. tatradau gitam parisamapya pascan
nrtyam samapayet. tadanu pirvokta-vidhinopavisya sivam dhydayann eva hudukkaram krtva
namaskdaram kuryat tadanu japam iti. atra japa-namaskarau manasav eva nrtyam kayikam eva hasita-
avartanam yavad gita-nrtye gambhira-hudukkdra-trayam sasti namaskaran pafica-pavitranam trir
avartanam kuryad.) We presume there is some thematic connection between this strange
behavior and the transgressive acts of the left-current Mantramarga; note that the behavior is
highly ritualized in this description.

" K: “Deva is derived from div, in the sense of play, because His inherent nature is play
(krida).” Precisely the same nirukta is given in the Mantramarga. K’s commentary gives us a
sense of the nature of Siva’s image in his time (the Gupta era): “Holding a spear, having a bull-
banner, flanked by Nandin and Mahakala, having an erect phallus, etc.” But note this describes
not the physical image, which was almost certainly a linga, but the image the Pasupata
visualizes as he faces north. Note also that here Nandin is not the name of Siva’s bull, but one
of his ganapatis.

"2 K: “Two purposes are to be recognised [for this nakedness]: for the sake of
possessionlessness and for the sake of proclaiming ‘inauspiciousness’.” Cf. sttra 2.3.

' Also a Vedic injunction; this and the following siitra are probably quoting Baudhayana-
dharma-sitra 3.8.17 (cited BISSCHOP 2006: 5). Cf. Taittiriya-samhita (Black Yajurveda), 3.1.1.

" Found at the end of Part 4 and Part 3 respectively; the Bahuriipi Rc is the better known as
the Aghora mantra.
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18: akalusa-mates “caratas “tato ’sya yogah pravartate
With his mind pure, practicing, from that his yoga progresses.

[These eight siddhis result:]

19: *'dirad darsana-sravana-manana-vijianani casya pravartante

Seeing, hearing, thinking, and knowing from a distance commence for him."

20: “sarvajfiatd. He can know anything,

21: ®manojavitvam. can [move at] the speed of thought,"*

22: “kamarupitvam *vikarana-**dharmitvam ca.
can take on any form he desires; and [in all this] he is free of [reliance on] the
sense organs.

[These further attainments accrue to him after leaving his body'"]:

23: “sarve casya vasya bhavanti. All creatures are subject to his will,

24: ®sarvesam cavasyo bhavati. but he is not subject to anyone;

25: Psarvams cavisati. and he can enter anyone,

26: ’sarvesam canavesyo bhavati. but he cannot be entered by anyone;

27: *'sarve casya vadhyd bhavanti. and anyone can be killed by him,'*®

28: *’sarvesam cavadhyo bhavati. but he cannot be killed by anyone;

29: *abhito **’ksayo **’jaro **’marah “’sarvatra capratihata-gatir bhavati.
fearless, indestructible, ageless, and deathless, he moves unimpeded
anywhere.

30: **ity etair gunair yukto bhagavato mahadevasya mahaganapatir bhavati
Endowed with these qualities, he becomes a mahaganapati, a great lord of the
ganas'”’ of Bhagavan Mahadeva.'”

31: *atredam brahma japet. Here is the brahma-[mantra]'*'

he should repeat:'*

" K clarifies that “thinking” means perceiving the thoughts of others, while “knowing” refers
to knowledge of what is in all scriptures.

"¢ Cf. Yogasiitra 3.48: tato manojavitvam vikaranabhdavah pradhanajayas ca.

" In 1.19-30, the rewards of the path are delineated. The qualities listed from 1.23 on, it seems,
are only attained upon successful completion of the sadhana, which entails the shedding of the
physical body. Whether 1.19-22 are also meant to be understood as siddhis attained after death
is an open question.

"® This ability seems at odds with Kaundinya’s description of the sadhaka’s practice in life, for
aradical level of ahimsa is repeatedly stressed there.

" Or “Endowed with these qualities of Bhagavan Mahadeva, he becomes . ..” For a parallel
and nearly contemporaneous expression, see Mahabhdrata 10.7.4, Smasanavdsinam drptam
mahaganapatim prabhum, referring of course to Siva. Note that K interprets the title
mahdganapati differently, glossing mahdgana as “the multitude of bound souls.”

' This seems to have been the original meaning of this sitra, but K stresses that the siddha
becomes the equal of Mahadeva, in every respect except that of office (adhikara). (This
doctrine appears later in precisely the same form in the Saiva Siddhanta branch of the
Mantramarga.) An alternative interpretation would be that the attainment of becoming a
mahdganapati is not considered the final state here, but rather is the culmination of stage three
(jayavasthd; see 5.6).

1K: “It is called brahma because a) it is great (brhat) and b) it fortifies (brmh); since it fortifies
the sadhaka who is repeating it through [an increase of] dharma etc.” (brhattvad brmhanatvat
brahma | brmhayate yasmat sadhakam japantam dharmadibhih.)

122 K: during the first and second stages of practice.
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32 **SADYOJATAM PRAPADYAMI *'SADYOJATAYA VAI NAMAH

33 “’BHAVE BHAVE NATIBHAVE *BHAJASVA MAM'?

34 “BHAVODBHAVAYA NAMAH

[“I take refuge in the Eternally Unborn (Siva); reverence, indeed, to the
Eternally Unborn! In existence after in existence, in not too many existences,
prefer me!'** Reverence to the one who gives rise to existence.”]

Part 2
1: vama’devasya *jyesthasya [Sresthasya] ‘rudrasya *kalitasanam
The throne of Rudra, the Beautiful God, the Elder, [the Exalted One,] is
prepared [for him].
2: *sarvakamika ity acaksate. 1t is said that all his desires [are fulfilled].
3: “amangalam catra mangalam bhavati.
And in this [practice], the inauspicious becomes auspicious.
4: *apasavyam ca pradaksinam. The left becomes the right.'”’
5: *tasmad ubhayatha yastavyo ‘°*devavat pitrvac ca.
Therefore,'”* He should be worshipped as both, [i.e.] as [encompassing all] the
gods and as the ancestors,'”’
6: "'ubhaye tu rudre devah pitaras ca. [since] gods and ancestors are both in Rudra.
7: *harsapramadi. Sober with regard to the delights [that his practice confers],'*®
8: Pcaryayam caryayam “*mahatmyam avapnoti.
in each and every observance he attains greatness.
9: “atidattam atistam.'” The highest giving;"° the highest sacrifice;

' The Taittiriya Aranyaka version of the mantra (10.43) has bhavasva mam, which seems
difficult to interpret.

' S0 K; Sayana, by contrast, takes the na as negating bhajasva and glossing the latter with
preraya reads something like “Do not stimulate the cause of various births, i.e. do not dispatch
me into birth after birth.”

' This siitra is difficult to interpret; K takes it in the same sense as the previous siitra, and
explains that it indicates, for example, that the Pasupata’s nudity is, in this context, perfectly
appropriate (nagnatvam ca sadhanam ity arthah). But the original meaning of the sttra was
probably that the Pasupata should do his circumambulation counter-clockwise, which fits in
with his counter-cultural program of worship. In this context, we would translate “and the
reverse is the right circumambulation” (Peter C. BissCHOP, email, 25 February 2013).

2K says that the sense of the word “therefore” is that since God’s qualities are such that even
what is usually inauspicious becomes auspicious for those who have taken refuge in him (see
previous note), he is worthy of exclusive worship.

1”7 K: “This brahmin’s qualification and obligation (adhikara) to worship the gods and the
ancestors applied [only] before [his initiation]. Therefore, withdrawing loyal devotion (bhakti)
from the gods and ancestors, and in place of both fixing his religious feeling (bhava) on
Mahesvara, he should worship Him and no other. . . . [Realizing that] the agency that he
thought they had does not exist, he should no longer worship them. This is the meaning [of
the siitra].” (Translation follows that of SANDERSON, Saivism and Brahmanism Lecture Series
Handout 4, 30 October 2012.) Cf. Samskara-vidhi v. 37cd: “May those gods and ancestors forgive
me. I have taken refuge in Siva [alone].” (ksamantu pitrdevas te gato’ham saranam $ive)

' K says that this means he should not become intoxicated (mada) by his attainment of
supernatural powers; that is, harsapramadi means he should be careful of getting over-excited.
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10: “atitaptam tapas tathd. the highest austerity as well.

11: Yatyagatim gamayate. He is led to the Higher Path.

12: *tasmad “bhiyas tapas caret. Therefore, he should perform intense austerity.

12""; ®nanyabhaktis tu $arikare. Loyally devoted to none but Sankara.

13: *atredam brahma japet. Here is the brahma-[mantra] he should repeat:

14: *VAMADEVAYA NAMO JYESTHAYA [NAMAH SRESTHAYA] NAMO RUDRAYA NAMAH
KALAYA NAMAH “*KALA-VIKARANAYA NAMO [BALA-VIKARANAYA NAMO BALAYA
NAMO| *’BALA-PRAMATHANAYA NAMAH “°SARVA-BHUTA-DAMANAYA NAMO
’MANONMANAYA NAMAH'*

(“Reverence to Vamadeva, reverence to the Elder, [reverence to the
Exalted,] reverence to Rudra. Reverence to Time. Reverence to he who
transforms the World-parts. [Reverence to the destroyer of Bala.
Reverence to the Mighty.] Reverence to the churner of the powers.
Reverence to he who subdues all beings. Reverence to he who is the mind
and yet beyond the mind.”)

Part 3
[Stage Two: avyaktavastha]
1: avyaktalingi *vyaktacarah. His sect-marks concealed, his behavior visible,
2: >avamatah ‘sarvabhiitesu. despised by all people,
3: °paribhityamanas caret. he should wander about being abused.
4: “apahata-papma 'paresam parivadat.
Free from defects because of the reproach of others,
: *pdpam ca tebhyo dadati. he gives them [his] sin,
: sukrtam ca tesam adatte. and receives their merit."”
: "tasmat "'pretavac caret. Therefore, let him behave like a wandering outcaste,"*
: kratheta va. or let him [feign] snores,
: Pspandeta va. or let him [feign] spasms,
10: “manteta va. or let him limp,
11: ®$rngareta va. or let him make amorous gestures.'”

O 00 O O

' Following K in reading atistam instead of the atigiidham in the stitrapatha.

POK: “The highest charity is giving oneself. Why? Because when one is the giver of oneself,
because there is no ulterior motive in the giving, since one obtains no objects for the senses or
the body or a particular state, due to the lack of any common result, giving oneself is the
ultimate giving.”

! Following the published edition for consistency, which numbers 2.12 twice.

"2 The parts of the mantra in brackets do not appear in K’s commentary.

' For a Vedic antecedent, cf. Apastamba-srauta-sitra 10.15.15: “Let no one say no evil of him
[the diksita], . . . [lest] they take on his sin.” And Tandya-brahmana 5.6.10: “One who speaks of
the sin of a diksita takes on one-third of his sin.”

P*K: “He should appear as though mad, like a pauper, his body covered with filth, letting his
beard, nails and hair grow long, without any bodily care. Hereby he becomes cut off from the
respectable castes and conditions of men (varnasrama), and intensifies his renunciation [of the
world]” (trans. INGALLS (LORENZEN 1991: 188) except the italicized phrase (vairagyotsahah)).

" These five shtras (3.7-11) are translated as per Kaundinya. ACHARYA (2013) argues, on the
basis of the parallel passage in Taittiriya-brahmana 11.3.9.9, that this practice of transferring
papman and punya originally formed part of a go-vrata in which one imitated the behavior of a
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12: “apitatkuryat. Let him do even that,
13: "apitadbhaset. let him say even that,
14: **yena parebhyah paribhavam gacchet.
which will earn him the contempt of others.
15: Pparibhityamano hi vidvan krtsna-tapa bhavati
For the wise one, being abused, accomplishes all austerity.
16: “atredam brahma japet. Here is the brahma-[mantra] he should repeat:**
17: >’ AGHOREBHYO “’THA GHOREBHYO “’GHORAGHORATAREBHYAS CA
18: **SARVATAH “*$ARVA SARVEBHYO “°NAMAS TE ASTU RUDRA ROPEBHYAH "’
[“To the benevolent ones, then to the fierce ones, to the fiercer than fierce,
in every way, O Sarva, to all of them, may there be reverence to you
[singular], who are [all] the forms of Rudra!”]

Part 4
1: giidhavidya taponantydya prakasate.
This hidden wisdom shines for an infinity of tapas.
2: gudha-vrato *gudha-pavitra-vanih.
[With] his vow hidden, his knowledge of the Pure Speech concealed,
3: *sarvani dvarani pidhdaya *buddhya.
having closed all the doors [of his senses] through his understanding,
4: ‘unmattavad eko vicareta loke. let him wander alone in the world like a madman.
5: "krtannam utsrstam upadadita.
Let him take cooked food that has been thrown out.
6: "unmatto mudha ity evam manyante itare janah.
Thus, other people [will] think “He is a madman, a fool;”
7: *asammano hi yantranam sarvesam uttamah smrtah.
for humiliation is [here] held to be the highest of all disciplines."*
8: '%indro va agre asuresu pasupatam acarat.
Indra himself practiced the Pasupata [vow] in the beginning amongst the
asuras.
9: ''sa tesam istapurttam adatta *mayaya sukrtayda samavindata.
He took the merit of their sacrifical rites; he obtained it by a well-formed
trick.
10: ®ninda hy esam aninda. For this abuse is irreproachable for these,"’

bull or cow. He suggests that 7-11 above originally read preva calet. kratheteva. spandeteva.
manteteva. Srngayeteva. (this is closer to the TaiBra passage), which would mean “He should
enact thrashing about, he should enact injuring [others], he should enact kicking or twitching
of his limbs, he should enact getting agitated/hobbling (manteteva), he should enact butting
[with his head]” (AcHARYA 2013: 110). See also n146 (on siitra 5.9) below.

* The Aghora mantra occurs not only in Taittiriyaranyaka 10 but also in the (earlier)
Maitrayani-samhitd 2.9.10: 130.1-2 (BISSCHOP 2005: 544n101). In the later Mantramarga, this is
the mantra of [Sakala-]Svacchanda-bhairava.

"7 Following the TaiAr and K over BisscHOP here. Astu appears to be original, despite the lack of
sandhi, and despite the fact that it makes the verse hypermetrical.

* Reading yantranam with K instead of jantinam. Cf. Skandapurana (1988) 122.81 and 83cd-84ab
(BISSCHOP 2006: 12-13).
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11: tasman “‘nindyamanas caret.
therefore, let him go about being blamed; [*his actions are (actually)
blameless.'*]

12: “*sarva-visisto 'yam panthah satpathah.

Exceeding all others, this path is the true path.

13: *kupathas tv anye. The others are wrong paths.

14: Yanena vidhina rudra-samipam gatva *’na kascid brahmanah punar avartate
Having attained the presence of Rudra through this practice, no brahmin
whatsoever [will] return again.

15: *atredam brahma japet. Here is the brahma-[mantra] he should repeat:'*'

16: *TAT PURUSAYA VIDMAHE “>MAHADEVAYA DHIMAHI

17: **TAN NO RUDRAH PRACODAYAT
[“We know this in order to [attain] Being. May we meditate for the sake of
[attaining] the Great Divinity. May Rudra impel us to That.”**]

Part 5

[Stage Three: jayavastha]

1: 'asanga-*yogi *nityatma ‘ajo *maitro ®bhijayate.
He is reborn as an unattached yogi (= united one) of eternal self, unborn, [and]
equanimous.

: “indriyanam abhijayat. [This occurs] due to [his] total conquest of the senses.

: *rudrah provaca tavat. Thus Rudra has taught. [1-3 = ¢l #1]'*

: *$unyagara-guhavasi. Dwelling in an empty building or a cave,

: deva-nityo "jitendriyah. constantly [focused] on God, his senses conquered.

: “sanmdsan nitya-yuktasya “bhiyistham sampravartate.
For one who is constantly disciplined for six months, i
degree. [4-6 = §L. #2]

7: “*bhaiksyam “patragatam ‘**mamsam adusyam lavanena va

Gathering his alms into a vessel; no faulty meat,' optionally with salt;

NG W IN

t'* arises in the highest

K has ninda hy esaninda (literally “for this abuse is non-abuse”), which is perhaps less
awkward than the Siitrapatha’s reading.

% This sitra is found in K’s bhasya but not in the Sttrapatha.

'"! The Tatpurusa mantra occurs not only in Taittiriydranyaka 10 but also in the (earlier)
Maitrayani-samhita 2.9.1: 119.7-8 and Kathaka-samhita 17.11: 253.20-21. “The different historical
origin of the Aghora and Tatpurusa mantra may be reflected in the fact that only these two
mantras - referred to respectively as Bahuriipi Rc and Raudri Gayatri - are enjoined in the
Pasdupatasiitra in other contexts as well” (BISSCHOP 2005: 544n101). As BisscHoOP implies, it is
possible that the other three brahma-mantras were retroactively interpolated into the
Taittiriya-Aranyaka.

"2 But note that K takes the last line to mean “May Rudra impel those [powers of cognition
and action] for us.”

' Part five is all in meter (anustubh with a concluding vaisvadevi verse, which points to the
possibility that the text once existed in a different form.

'K says 1.30 above is the antecedent of ‘it’. This argues against these qualities being attained
after death.

'*> Meaning, he should not accept meat if he has reason to believe the animal was bought for
him, cooked for him, or killed for him, as in Buddhism.
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8: apo vapi yathakalam asniyad anupirvasah
he should eat, or else [just drink] water, according to [what he receives on
each] occasion, in the proper manner. [7-8 = 4l #3]
9: *go-dharma mrga-dharma va
[He should cultivate] the quality of a cow or a wild anima
10: “adbhir eva sucir bhavet.
He will become pure, just [as though washed] by water.
11: **siddha-yogi na lipyeta. A perfected yogi cannot be stained
12: karmana patakena va. by action or by sin. [9-12 = ¢l #4]
13: *'rcam istam adhiyita. He should recite the chosen Rc verse [i.e., the Aghora]
14: gayatrim atma-yantritah. [or] the Gayatri, self-controlled,
15: *raudrim va bahuriipim va. either the Raudri [Gayatri] or the Bahuriipi [Rc].
16: “ato yogah pravartate. From this, yoga (union) commences. [13-16 = sl #5]
17: *omkaram abhidhyayita. He should meditate on the syllable Ow;
18: *tat sad iti hrdi kurvita dharanam. he should hold [it and] TAT sAT in the heart."”
19: *’rsir vipro mahan “esa vag-visuddho *mahesvarah
This is the seer, the sage (vipra), the great one, the purifier of speech, the
Great Lord [himself]. [17-19 = $L. #6]

1 146

[Stage Four: chedavastha]
20: *$masana-vasi *'dharmatma **yathalabdhopajivakah
Dwelling in a cremation ground, an embodiment of dharma, subsisting on
whatever he finds there,
21: *labhate rudra-sayujyam. he attains union (sayujya) with Rudra
22: *’sada rudram anusmaret. [by] always remembering Rudra.'*® [20-22 = 4L #7]
23: *chittva dosanam hetujalasya milam
Having cut the root of the manifold causes of his impurities
24: **buddhya *’svam cittam *’sthapayitva tu rudre
with [concentrated] mind, he establishes his innate awareness'” in Rudra.

" Le., free from distress concerning heat or cold and other pairs of opposites. However, this
stitra may also refer to the go-vrata, an observance mentioned in the Mahabharata and the
Puranas, and which may be the archaic source of Pasupata practice, as argued by ACHARYA in
his 2012 article “How to Behave Like a Bull.” Imitating the behavior of a bull or wild animal
acknowledges one’s status as a pasu vis-a-vis the one and only Pasupati. The nature of this vow
is described by a passage in the Brahmanda-purana: “We [bulls] have neither fatal sin nor theft.
We do not distinguish at all what is to be eaten and drunk, and what is not. And we truly do
not [distinguish] what should be done and what not, nor who is fit for sexual relation and who
not. We are not sinners, because all this is known from tradition as the nature of bulls”
(ACHARYA 2013: 115). ACHARYA notes that the Vedic go-vrata was restricted to the final years of
one’s life, and we have argued the same for the Pasupata-vrata.

*70n oM TAT SAT cf. Mbh 6.39.23-28. But K does not have tat sad iti, so in that case we would
translate (following SANDERSON) “he should focus [his awareness] in his heart.”

'® Following the reading anusmaran over anusmaret, primarily on the basis of the testimonium
of the Lingapurana as quoted by Laksmidhara in his Tirthavivecanakanda (p. 107): $msanavasi
dharmatma yathalabdhena vartate | labheta rudrasayujyam sada rudram anusmaran (BISSCHOP 2006:
16).
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[Stage Five: nisthavastha]

25: *ekah ksemi san"° vita-sokah.
Being"’ solitary,'” at ease & secure, free of sorrow,

26: “apramadi gacched duhkhanam antam isa-prasadat
[and] careful, he certainly attains the end of suffering, through the grace of
the Lord. [23-26 = $l. #8]

27: "atredam brahma japet. Here is the brahma-[mantra] one should repeat:'”

28: *’ISANAH SARVAVIDYANAM “ISVARAH SARVABHUTANAM

29: *“*BRAHMADHIPATIR BRAHMANO DHIPATIR BRAHMA “’$IVO ME ASTU **SADAYSIVOM
[“The Lord of all wisdom. The Lord of all beings. The Lord of Brahma. The
Lord of the Absolute. May Brahma be $iva (benevolent) to me. O Eternal Siva!
om!”]

iti pasupata-strani sampurnani | Sribhavani-sankararpanam' astu ||

'’ Here there is a problem in the text. The edition has samcittam (unattested), two manuscripts
have sam cittam, and BisscHOP’s STtrapatha edition has samcintya (which he himself admits is
probably the result of contamination). The present translation follows SANDERSON’s
emendation to svam cittam, since this is implied by Kaundinya’s commentary, which explains
that after one’s awareness is separated from its defects (dosadi-vislistam) it is spontaneously
grasped as an innate property (svayam eva svagunatvena parigrhyate), eternally connected to
the self, as fire is to heat (agnyusnatvavan nityanubandhitvat). The Ratnatika also has svam cittam
in exactly the same context, as does the Pampa-mahatmya (B1sscHOP 2006: 17). Since the text
seems to differentiate between buddhi and citta (with the latter innate and the former
adventitious), we could also syntactically detach buddhya from chittva in the previous siitra,
and construe it here (buddhya svam cittam sthapayitva ca rudre), translating (following the
parallel in the Ratnatika, vidyanugrhitaya buddhya svam cittam niralambanam karoti. . . taya
dharanaya nirmalikrtam cittam rudratattva sthapitam) “Establishing his innate awareness in
Rudra with the mind [as the instrument of that process].” If we followed BisscHoP’s Sttrapatha
reading (buddhya samcintya sthapayitva tu rudre), we would translate “having reflected with his
mind, he should establish [it] in Rudra” which seems less satisfactory.

1% Reading ekah ksemi san with the SAsTRi edition.

"1 K comments on the word san separately (as is his wont): ‘Likewise, when the ritual
activities, both subtle and gross, external and internal, similar and dissimilar, have ceased,
[the Siddha] whose mind is fixed in Rudra [and] is non-active is called “existing”.’ (trans.
BISSCHOP)

2 K: “At this point, when the operations of merit and demerit (dharmadharma) have ceased,
the effects (karya) and instruments (karana) are nearly gone, since their purpose has been
served, like a fruit that has ripened or a slough [thrown off] by a snake; his awareness is fixed
[only] on Rudra; he is free of the kalds. This is the meaning of ‘solitary’” (trans. following
SANDERSON). The kalas are the karyas (the five coarse elements and the five subtle elements
that constitute the body) and the karanas (the jAanendriyas, karmendriyas, and the three-fold
antahkarana). In other words, Kaundinya here implies that the sadhaka now abandons the
body. (The implication is made explicit in the Pampa-mahatmya.) Thanks to SANDERSON for
explaining this passage.

K clarifies that the mantra need not be repeated in the nisthavasthd, since in that stage the
goal is won; the mantra is here in order to maintain the convention that each of the five
chapters end with a brahma-mantra.
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1.5.2 Initiatory Saivism: the Atimarga: Kalamukha/Lakula branch

Only recently has it come to be understood that the Kalamukhas of
LORENZEN’s pioneering study (The Kapalikas and Kalamukhas: Two Lost Saivite Sects,
1972) were a sect of the Atimarga and identical with the Lakulas. This was finally
firmly established by SANDERSON’s 1997 Ramalinga Reddy Memorial Lectures,
published in 2006 as “The Lakulas: New evidence of a system intermediate between
Paficarthika Pasupatism and Agamic Saivism.”

The Kalamukha (spelled Kalamukha only in the South) sect explicitly looked
to Lakulisa as their founder, referred to their canon of scripture as the Lakulagama
and called themselves Mahapasupatas, a term which no doubt referred to the
intensification of their transgression of brahmanical norms over and above that of
the Pasupatas. The most salient feature of the Kalamukha ascetics is their
observance of the kapala-vrata, also known as the mahavrata and the lokatita-vrata.
This entails the wearing of the a variety of bone ornaments, smearing their body
with ashes from the funeral pyre (unlike the Pasupatas, who used ash from a normal
fire), and carrying both the skull-staff (khatvanga) and the skull-bowl (kapala).
Specifically, the initiated Kalamukha ascetic wore “six seals” (san-mudra) consisting
of 1) a necklace, 2) earrings, 3) bracelets, 4) a hair-pin, all carved from human bone,
and 5) a sacred thread made from human hair, preferably from a corpse, as well as
6) smearing his body with ashes from the funeral pyre.”*® To these are added the
upamudras of the skull bowl and skull-staff. A half-verse quoted by Yamunacarya
immediately after this list says “One whose body is sealed (mudrita) by these [eight]
is not born again here [in this world].” A common ninth accoutrement, mentioned
by a number of sources, is a crown or chaplet with eight miniature skulls mounted
on it, each carved from a piece of a human skull. For example, in the third satka of
the Jayadrathayamala, we find: “I will tell you of another vow, the fearsome Vow of
the Skull. A chaplet of skulls on one’s head, adorned with a garland of heads, one’s
ears and feet ornamented with pieces of bone, and a skull-staff in his left hand and a
skull-bowl in the right.”**

It might be objected by one who has read LorenzeN’s early study that these
are surely the accoutrements of the Kapalika, not of the Kalamukhas. But as we shall
see, the 5th-century Nisvasa knows only the latter, not the former, and it describes
exactly these accoutrements for the Kalamukha ascetic. The south-Indian
Samayabheda provides independent corroboration, associating bone-ornaments

" These words, appended at the end of one of the manuscripts, clearly originate from a later
doctrinal environment, since both Siva and Sakti are praised, whereas the Pasupata ascetic
worshipped only Rudra, as we have seen. That later environment is of course Tantric Saivism.
'** The many sources for this include Svacchandoddyota ad 3.2b; Brahmayamala 21.104;
Yamunacarya's Agama-pramanya p. 93; Somasambhu-paddhati vol. 3, p. 681n7; and many
passages in the Jayadratha-yamala. Note that the mahavrata was adopted by the Buddhists from
Tantric Saiva sources that were themselves redacted from Atimarga materials, which is why
we see these identical mudrds (minus the ashes, i.e. the pafica-mudra) in many Tantric Buddhist
sources, such as Laghusamvara 51.2, Abhidhanottara 3.18, Yoginisamcara 6.12c-13d,
Herukabhyudaya 15.27, Hevajra 1.3.14, etc. (references courtesy of SANDERSON).

"¢ Dvitiyam tu vratam vaksye ghorakapalariipina<m> [ $ire kapalamukutam siromala-vibhiisitam | kare
karnau tatha padau asthikhandair vibhusitau [ vame kapalam khatvangam tatha vai daksine kare |
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(narakasthi) and the skull-staff with the “vow established by the Kalamukha
tradition” (vratam kalamukhasthitam).'”” Confusion easily arises because the
Kalamukha acaryas, which are the figures addressed in the inscriptions studied by
LoRENZEN, do not take on these eight mudras (in fact they take on only one, the ashes,
or none). As in the case of the Pasupatas, the Kalamukhas maintained a lively
relationship with a laity and with royal patrons through the office of their acaryas,
much more worldly figures who managed (in the later period, anyway) substantial
institutions (SANDERSON 2013:48-51).

The first unambiguous reference to this phase of the Atimarga occurs in the
Chinese translation of the “Bodhisattva Womb Stitra” (Pusa chu tai jing), which
mentions ascetics who clothe themselves in bones and make their food vessels out of
[human] bone. This translation is reliably dated to the later Chin dynasty, under the
patronage of the Yao family, 384-417 ce."® So by the 4th century we have examples
of Atimargic ascetics pursuing the mahavrata (whether or not they were yet called
Kalamukhas).

The earliest passage to describe the vrata of the Kalamukhas is in the Nisvasa-
mukha, the introductory section of the Nisvdsa-tattva-samhita (see p. 22 above). It
occurs in the context of the text’s account of the Atimarga prior to introducing the
new revelation of the Mantramarga, an account we have already discussed above.
Here is a translation of the relevant $lokas (4.87¢c-91, 95¢-98a):

atyasrama-vratam khyatam lokatitam ca me srnu || 87cd
alabdhah paficabhir guhyair ddiksitas caiva so bhramet
khatvangi ca kapali ca sa jati munda-m eva va || 88
valayajfiopaviti ca siromundais ca manditah
kaupina-vaso bhasmangi divyabharana-bhisitah || 89
jagad rudra-mayam matva rudra-bhakto drdha-vratah
sarvadas sarva-cestas ca rudra-dhyana-parayanah || 90
rudram muktva na canyo sti trata me devatam param
viditvaikadasadhvanam nirvisankah samdcaret || 91

< o o0 >

avicyadi dhruvantafi ca etaj jiatva vimucyate || 95
kridartha-siddhaye caiva prakriya-dhyanam asrita[h]

+ + vai prakriyadhvanam atha-sabdena diksayet || 96
atha-sabda-nipatena diksitas capasur bhavet
kriyavams ca duracaro mucyate natra samsayah || 97
lokatitam samakhyatam kim anyat pariprcchasi | 98ab

I have taught you the [Pasupata] vow that takes one beyond the
brahmanical life-stages (atydsrama-vrata); now hear from me the [vow]
that takes you beyond the conventional world [of religion] (lokatita).
Touched with the five Secrets [i.e., the brahma-mantras] and [thus]
initiated, he should begin to wander with skull-staff and skull-bowl, his
hair dreaded or else shaven-headed, with a sacred thread of [human]

"7 Samayabheda p. 364; reference provided by SANDERSON, who also emended the textual
corruptions in the passage.
158 See Taisho 12:1044c14-15, trans. LEGITTIMO 2006: 57, cited in SANDERSON 2013: 60n163.
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hair, and adorned with [a chaplet of] human heads [carved from bone].
He should wear [only] a loincloth, his body dusted with ash, and
adorned with the “divine ornaments” [necklace, earrings, bracelets, and
hair-jewel made of human bone]. Devoted and loyal to Rudra,
considering the whole world as nothing but Rudra, firm in his vow,
eating anything, doing anything, intent [solely] on his meditation on
Rudra, [he knows] “Apart from Rudra, none can save me; he is the
Supreme Deity.”"” Having understood the Eleven Levels [of Reality]
(adhvan), he should practice [this vow], free from inhibition (nirvisarnika).
[A brief account of these eleven is omitted here; they are given below.]
Having known this [hierarchy of Worlds] from the Avici Hell [at the
bottom of the Net] to the level of Dhruva [at the pinnacle of the Pure
Universe], he is liberated. In order to accomplish his goal of sporting [in
ever higher levels of the universe], he should take refuge in meditation
on that hierarchy (prakriya). [Then], by means of the word atha [first
word of the Pasupata-siitra], he should initiate [others] into the levels of
that hierarchy. Initiated by the Descent of the word atha, one ceases to
be a bound soul. Practicing [this vow], [even] one of bad conduct attains
liberation, of that there is no doubt. The Lokatita has been explained.'*

Here we see important continuities both with Atimarga I and the Mantramarga. In
support of the first, we see: that the five brahma-mantras figure prominently in the
Kalamukha’s initiation; a radically renunciant ascetic practice; an orientation to
mortuary imagery; a monotheistic devotion to Rudra; and an implied connection to
the Pasupata-sitra. In support of the second, we see: a sadhana that does not
necessarily culminate in death, but implicitly holds out the possibility of liberation-
in-life; a removal of restrictions for the initiate and an encouragement to practice
without inhibition (nirvisankacara, aka nirvikalpacara), i.e., without a fear that
breaking brahmanical taboos will have negative consequences for him; the notion of
a mystic Descent of Siva’s power (in the form of scripture) as the key feature of
initiation; but most of all, the idea that liberation can unfold as a yogic-cum-gnostic
ascent through a hierarchy of worlds or levels of reality. This last feature was
believed to be an exclusive defining feature of the Mantramarga before the
discovery of the text of the Nisvasa. “Knowing this [hierarchy], he is liberated,” (etaj
JjAatva vimucyate) we are told, but this is not real knowledge until it is actualized by
yogic practice: “Having understood (viditva) the Eleven Levels, he should practice,”
and “he should take refuge in meditation on this hierarchy (prakriya-dhyanam
asritah).” For the later Mantramarga, the levels of reality (usually conceived in terms
of tattvas) correspond to states of consciousness and yogic attainments, and one’s

'** SANDERSON notes that rudram muktva na canyo’sti trata me daivatam param can also be
rendered “None can save other than Rudra. For me there is no other God,” or “None can save
other than Rudra. [He is] my supreme God,” and argues for the latter on the basis of parallels
(Saivism and Brahmanism, Handout 5, 13 November 2012).

' Following the text as established and explained by SANDERSON (2006: 163-65), with reference
also to the as-yet unpublished critical edition prepared by Dominic GOODALL. For atha see
above p. 26.
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ascent through those levels is driven not only by yogic practice by also the exercise
of tarka or discernment, by which one realizes one’s current level is non-ultimate
and is to be discarded (heya), since only the state of absolute Siva is finally
acceptable (upadeya).'” Hence we call it a yogic-cum-gnostic ascent. Below we
investigate briefly the hierarchy of worlds in the Kalamukha system.

The Kalamukhas had a substantial scriptural corpus, known to authors of the
11th century but now unfortunately all lost. The eight scriptures of the Lakulagama
were called the pramanas. Their individual titles are given by Ksemaraja in his
commentary on Svacchanda-tantra 10.1134-35b: Paficartha-pramana, Guhya-pramana,
Rudrankusa-pramana, Hrdaya-pramana, Vyiha-pramana, Laksana-pramana, Akarsa-
pramana, and Adarsa-pramana. A total of only seven verses, from the first of these
texts, survives to the present. They are quoted by Ksemaraja (op. cit.) and translated
below. There were six more texts of this school, Ksemaraja informs us, that were
focused on ritual, while the main corpus of eight was focused on gnosis. These six,
said to be based on the Hrdaya-pramana, were called the Purakalpa-pramana, the
Kanaka-pramana, the Sala-pramana, the Niruttara-pramana, the Visva-pramana, and the
Prapafica-pramana. This putative emphasis on ritual and gnosis in the Kalamukhas’
scriptural canon'® aligns them more closely with their Mantramarga successors
than with their Pasupata predecessors. A piija-paddhati making up a chapter of the
Pampa-mahatmya, while undoubtedly late and influenced by Tantric developments,
suggests that ritual became important for the Kalamukhas at some point.

The seven verses from the Paficartha-pramana, all that is left of the
voluminous Kalamukha corpus, confirms everything we have said before, showing
us that later Atimargic developments closely paralleled Mantramargic ones. The
verses are of unknown date, but they certainly could have preceded the main
scriptural period of the Mantramarga, since the text they come from is evidently the
earliest of the Kalamukha corpus. The content of the verses show us once again that
Tantra developed organically out of an Atimargic base, and that the seeds of
everything we consider Tantric were already present in the Atimarga. The seven
verses are an exegesis of the Aghora mantra, which we have already encountered in
the Padupata-siitra (where it is often called the Bahuriipi Rc):

AGHOREBHYO "THA GHOREBHYO | GHORAGHORATAREBHYAS CA |
SARVATAH SARVA SARVEBHYO | NAMAS TE RUDRA RUPEBHYAH.

ghoreti pasajalakhyam papayuktam bhayanakam |

tad yesam tu na vidyeta hy aghorah parikirtitah || [1]
vamesvaradayo rudra jalamiiloparisthitah |

te hy aghorah samakhyatah $rnu ghoran samasatah || [2]
prokta gopati-piirva ye rudrds tu gahanantagah |

te tu ghorah samakhyata nana-bhuvana-vasinah || [3]

' This description draws on Abhinavagupta’s discussion in Tantraloka chapter 15, but the

basic principles are explicitly scriptural (they are central to the yoga of the Svacchanda-tantra
and the Malinivijayottara-tantra).

12 But note that Ksemaraja (11" cen.) associates the six ritualistic texts with the Mausulas,
who descend from Musulendra, a putative disciple of Lakuli$a, which may mean that they
formed part of the canon of the Somasiddhanta; cf. p. 59 below.
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vidye$varadyanantanta mahamahesvaras ca ye |

ghoraghorataras tv anye vijiieyas tv adha asritah || [4]

ete aghora ghoras ca ghoraghorataras tatha |

etesv avasthita nityam Saktayah paramesvarah || [5]

sthiti-pralaya-sargesu bandha-moksa-kriyasu ca |

sarvartha-prerakatvena riipesv etesu Saktayah || [6]

riipebhya ebhyah sarvebhyo namaskaram karoty anuh |

namaskarah parityagah karya-karana-laksanah || [7]

“Those [forms of Rudra] who do not consider the wicked terrifying Net of
Bonds [i.e., the manifest world] to be terrible (ghora) are known as the
Aghoras [the “not-terrible ones™], a class of Rudras that begins with
Vame$vara and that dwells above the root of the Net [i.e., above Maya in
the suddhamarga). They are called the Aghoras; hear briefly about the
Ghoras. That class of Rudras beginning with Gopati and ending with
Gahana are called the Ghoras [“fierce ones”], and they dwell in various
worlds. The Great Devotees of Siva (mahamahesvaras)—from Vidye$vara
to Ananta—are known as the Ghoraghorataras [“fiercer than fierce”];
they dwell [in worlds] below the others. These Aghoras, Ghoras, and
Ghoraghorataras are powers (Saktis) of the Supreme Lord, eternally
engaged in creation, maintenance, and dissolution, and in the acts of
bondage and liberation. The powers in these forms [of Rudra] set all
things in motion. The individual soul (anu) offers obeisance to [Rudra in]
all these forms (sarvebhyo riipebhyah). Obeisance [here] means offering
[oneself]; it is marked by cause and effect.”

The Mantramarga is characterized by (among other things) a baroque vision
of a cosmic hierarchy, one in which there are many “worlds” or dimensions of
reality (bhuvanas), each ruled over by an emanation of Parame$vara who occupies
that particular “office” (adhikdra) as an expression of the will of Parames$vara, and
executes the duties particular to that office (see, e.g., chapter 3 of the 11th-cen.
Pratyabhijiia-hrdaya). Such an “emanationist” doctrine is clearly operative here as
well. Remarkably, we see further that these Rudras are characterized as saktis,
powers that “set all things in motion,” including the bondage and liberation of
individual souls. This should not be taken, in the Atimarga context, to imply Sakta
worship, but we may see the seeds of such worship in this early doctrinal statement.
Finally, the term anu is used to refer to the jiva—an unusual usage except in the
Mantramargic context, where it is common. At the end of the quote, the terms cause
and effect are technical terms in the Atimarga, as we have seen (p. 35): the Cause is
Rudra, and the anu is part of his Effect.

We see a connection between the passage from the Paficartha-pramana just
analyzed and the earlier Nisvasa-mukha quote in the focus on knowledge of worlds as
significant. In the Nisvasa, we are told that knowledge of eleven adhvans, or the
adhvan of eleven [worlds], is liberative. These eleven are briefly listed, followed by
an explanation of them in greater detail, and there is clearly some correspondence—
but not identity—of this world-system with that of the Paficartha-pramana. Like all
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the cosmic maps of the Mantramarga, this one is divided into the “pure realm,”
attainment of any level of which constitutes liberation, and the “impure realm.”

Suddhamarga
Dhruva (= Parame$vara)
Tejisa
Dhyana
Dhatr
Pranava (= Om)
Yoni (= Vagis$vari)

Asuddhamarga
8 Vigrahas
Pasas (Gahana -> Gopati -> Ananta
Pasus
Miirtis (Satarudrah, 8 Devayonis, 8 Yogas, etc.)
Jala (the Net = the rest of the world)

163)

As we see from the Ni$vasa’s more detailed account (4.98-129), this is in fact a
summary, for there are five more levels in the suddhamarga alone that are not listed
here. Those levels include the Eight Vidye$varas, which were carried over into the
Mantramarga unaltered as the Mantramahesvaras, and the Eight Pramanas, divine
personifications of the eight Kalamukha scriptures mentioned earlier.

Earlier we mentioned that the various Rudras as seen as holding office, ruling
various worlds and enacting the Will of the Supreme Lord. Since an office (adhikara)
is understood in Sanskrit as entailing both privilege and obligation, this leads to the
inevitable conclusion that the Rudras are bound by their obligation, and that
therefore the liberated Siddha is beyond them. That the Kalamukhas did indeed
conclude this is verified by Abhinavagupta in his I$vara-pratyabhijAda-vivrti-vimarsini.
SANDERSON speculates that Parames$vara himself must likewise have been seen as
occupying a limiting office, and that therefore the Kalamukhas must have held the
unique doctrine that the Siddha was superior even to Parame$vara, the Adirudra
(2006: 198). We do not know this for sure, but we do know that the Kalamukhas,
alone amongst all Saivas, sided with the Sankhyas in teaching that the soul is
omniscient but inactive in its real nature, i.e. possessing jfiana-sakti or vibhu-sakti but
not kriya-sakti or prabhu-sakti. This is attested by Ramakantha’s Paramoksanirasa-
karika-vrtti (pp. 6-7) and his Moksakarika-vrtti ad 118-122 as well as by the
Sivaratnakara of Basvaraja (9.6.92-95). This doctrine seems to correspond to the
radical renunciation displayed by Kalamukha ascetics, a renunciation that evidently

' The more detailed account (Nisvasa-mukha 4.98-129) lists the 26 Rudras that occupy the Pasa
level, from Gahana up to Ananta; in the middle of these is Gopati, who I cite here because he is
mentioned in the Paricartha-pramana account, where we are told that the Ghoras begin with
Gopati and end with Gahana. This agrees with the parallel passage in the Svacchanda-tantra of
the Mantramarga, which tells us that the lower half of the Mayatattva is ruled by Rudras
ranging from Gopati down to Gahana (SvT 10.1124; Bakker 2000: 3). But note that in the
Somasiddhanta (Atimarga I11), Gahana is rather one of the eight Vigrahe$varas.
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extended to agency itself. Thus the liberated Kalamukha is one who has attained
omniscience and shed the illusion of agency.

We have been focusing our attention on what can be known of the early
Kalamukha tradition. But what did it eventually become? LorReENZENs book focuses on
the Kalamukha presence in Karnataka in the 9th-13th centuries. He notes that at
least some of the significant dcaryas of the tradition in that region and time were
immigrants from the Pafijab and Kashmir (1991: 108). This could be because this was
the era of great Mantramargic success in those regions, thus pushing their
Atimargic rivals south; but it could also be because of Muslim conquests in those
regions. Regardless, the picture of things we gain from reading the Kannada and
Sanskrit inscriptions is that of flourishing religious institutions that featured a
startling degree of tolerance and ecumenical dialogue. It seems that Kalamukha
dcaryas were expected to be conversant with every branch of $astraic learning, and
rarely is a mentioned made of opposing or overcoming other doctrines. The most
exemplary inscription in this regard is one from the Kedares$vara temple of Belgaum
in 1162 CE:

There is . . . a place devoted to the observances of Saiva saints leading
perpetually the life of celibate religious students, a place for the quiet
study of the four Vedas. . . a place where commentaries are composed on .
. . grammatical works [and] on the six systems of philosophy, namely the
Nyaya, Vai$esika, Mimamsa, Sankhya, Bauddha [!], etc., [and] on the
Lakula-siddhanta, and the Patafijala and other Yoga-$astras, a place for
(studying) the eighteen Puranas, the law books, and all the poetical
compositions . . . a place where food is always given to the poor, the
helpless, the blind, the deaf, and to professional story-tellers, singers,
musicians . . . and to (Jain and Buddhist) mendicants [ksapanakas], to
ekadandins and tridandins [brahmanical ascetics], to hamsa and
paramahamsa ascetics . . . a place where many helpless sick people are
harboured and treated, a place of assurance of safety for all living
creatures. (LORENZEN 103-4)

We are naturally struck, in this passage, by the ideal of religious charity and
tolerance that this Kalamukha temple and associated matha apparently upheld. But
something seems strange here: how do we reconcile this doctrine of harmony with
all the darsanas with the stark fact of the Kalamukha ascetic’s practice? For, as we
shall explore further in the next section, the kapala-vrata that he takes up has one
and only one known prototype in all the Sanskrit literature: that of the accursed
brahmin-slayer, doing penance for twelve years while carrying the skull of his
victim. The Kalamukha’s vow, while not identical with that of an actual brahmin-
slayer, was close enough that it would seem to represent a wholesale rejection of the
brahmanical order, as suggested also by the fact that he is advised to disregard
brahmanical taboos “without fear or hesitation” (nirvisarika). Is is possible that the
Kalamukha sampradaya advocated an anti-brahmanical ascetic practice while its
dcaryas simultaneously embraced the study of the Vedas and their auxiliary
disciplines? LoreNzeN doubted this possibility so strongly that he presumed that
Yamunacarya’s description of the Kalamukhas in his Agamapramanya (composed
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mid-12th century in Tamil Nadu) must have been a dastardly attempt to discredit

his flourishing rivals by linking them with the practices of the unacceptable

Kapalikas:
The Kalamukhas too are entirely outside the Veda, claiming [as they do]
the miraculous power of manifesting (siddhi) whatever they desire,
whether tangible or intangible, by eating from a skull-bowl, bathing in the
ashes of the dead, consuming them, carrying a club (laguda), installing a
pot of liquor and worshipping their deity in it, and so on—[practices]
condemned by all the $astras.'**

But we have seen in other sources (not available to LorENZEN in 1972) that some, at
least, of these practices are indeed central to the Kalamukha’s kapala-vrata. We have
not seen references to the Kalamukha eating ashes or worshipping his deity in a pot
of liquor, and here LoreNzEN might be correct that there is a possible confusion with
the Kapalikas. This confusion is understandable, for the Kapalikas also observed the
kapala-vrata—but they went considerably further than the Kalamukhas in their
rejection of the brahmanical world. It is to them we now turn.

1.5.3 [Initiatory Saivism: the Atimarga: Somasiddhanta

As suspected by LoRENZEN (1972), and later confirmed by SANDERsON (1997), the
antinomian quasi-ascetics known as the Kapalikas were, as a sect,'® identical to the
followers of the mysterious Somasiddhanta doctrine, and further these
Somasiddhantin Kapalikas were a kind of Pasupata—that is to say, they constituted
part of the Atimarga. Some of the evidence for this has already been given above,
and we will see even stronger evidence below. First let us explore the practices that
distinguished this branch of the Atimarga. The Kapalikas, as their name implies, also
adopted the kapala-vrata of their Kalamukha predecessors, with the accoutrements
of the san-mudra and so on,'* but they went much further in their antinomian
practices and their radical rejection of brahmanical values. These are the features
that distinguish them:

* cults of Bhairava and his consort Camunda'’ + the Mothers;"*®

' Cf. SANDERSON 2006:183. Ramanuja quotes this same passage in his Sribhdsya, ad 2.2.35-37
(LORENZEN 1991: 4-6).

' I add the phrase “as a sect” because there were also sadhakas known as Kapalikas in the
later Mantramarga, but they formed part of the Yamala and Kaltkula sampradayas, as we shall
see; only in the Atimarga does the term Kapalika denote all the initiates of a particular sect, i.e.
the Somasiddhanta.

' The parica-mudrg, i.e. the san-mudra minus the cremation ground ashes, seems to have been
adopted by Tantric Buddhism direct from Kapalika sources of the Somasiddhanta. For this see
SANDERSON 2009: 179n435, which cites almost a dozen Buddhist texts that drew on Saiva
sources for their account of the parica-mudra.

" Indeed, Soma (of Somasiddhanta) is traditionally understood as sa + Uma, for example in the
commentaries on the Prabodhacandrodaya of Krsnamisra (LORENZEN 1991: 83).

'* The Kapalikas signaled their transcendence of the brahmanical Mother-goddesses
(Brahmani/Brahmi, Rudrani/Mahesvari, Kaumari, Vaisnavi, Aindri/Mahendri/Indrani and
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* centrality of possession (avesa) by the above deities;

* sacrifice (even human?) and offerings of blood and flesh to the deities;
* erotic ritual with a consort;

* initiation through consumption of consecrated wine;'** and

e forms of what might be called “black magic” and exorcism.

Comparing this list to the one found on p. 31 above reveals some marked similarities;
this is because, as we shall see, the Kulamarga is directly based on the Somasiddhanta
tradition. But we must immediately offer a significant caveat to the above list of
features: the corpus of scripture which the Somasiddhanta must have possessed has
not survived to the present (excepting some passages redacted into the Mantramarga
scriptures), and therefore our picture of Kapalika practice is based largely on the
reports of others. Since these others are the authors of satirical plays, sensationalized
narrative fiction, and doxographical writers often hostile to the Kapalikas, we cannot
be sure of the accuracy of their reports. But at least some of the features they cite
must correspond to truth in some broad sense, because we see these features attested
in Mantramarga and Kulamarga sources that are evidently based on Somasiddhanta
antecedents. On the other hand, it is hard to believe that all of what these sources
report is true, since one can hardly credit that royal patronage would be given to a
sect known to be practicing human sacrifice and black magic—and we know with
certainty that the Somasiddhanta was patronized.

The first reference to the Kapalikas is probably that found in Agastyasimha’s
fifth century (DunDAs 2002:6) Prakrit commentary on the Jain Dasaveyaliya-sutta
(Gatha 237), where Kapalikas are grouped with so-called dravya-bhiksus, or ascetics
who do not practice celibacy. Though the dating of this text is not certain, we can be
more certain of the date of the Brhat-samhita of Varahamihira (500-550 cg), which
tells us that the approach from the southwest of a cow, a person playing, or a
Kapalika is a good omen (usrakrida-kapalikagamo nairrte samuddistah, 86.22).
References are common from the 6th century forward. Amongst early literary
references, we might note the pleasingly poetic passage found in Subandhu’s
Vasavadatta (550-600), which includes the following in a long list of similes
describing the qualities of the setting sun: “The sun-jewel sank into the Western
ocean . .. like the skull-bowl of the skull-bearer Time brimming with wine.”"”

Varahi [who is some sources is supplanted by Yami/Vaivasvati]) by adding Camunda/Carcika
(often known in brahmanical sources and story literature as Candika) as the leader of the
other six. The widespread success of the Seven Mothers from the fifth century onward can
perhaps be seen as evidence of the influence of the Kapalikas. Later, many Tantric sources
attest eight Mothers by adding either Mahalaksmi, or, in more transgressive sources,
Aghori/Bhairavi. See HATLEY 2011.

' Initiation through this means might be unique to the Kapalikas, but according to
Yamunacarya, the Kalamukhas too worshipped their deity in a pot of consecrated wine
(Agamapramanya p. 94).

" madhu-piirna-kapala-patram iva kala-kapalinah . . . bhagavan dinakaramanis caramarnava-payasi .
.. mamajja. This is SANDERSON’s edition of the passage, given in Saivism and Brahmanism
lecture series Handout 7, 27 November 2012. Note that in GRAY’s 1913 edition of the same
passage (p. 170), we have the skull-bearer Space (gagana-kapalin) instead, personifying the sky
as the skull-bearer and the setting sun as his wine-filled skull-bowl. The reading chosen by
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Other, more substantial, early literary references are found in the works of
Banabhatta (7th cen.), court poet to King Harsavardhana of Thanesar (later of
Kanyakubja). Of these passages, by far the most significant is the lengthy description
of a Kapalika guru named Bhairavacarya in the Harsa-carita. The traits of the
Kapalikas made them a favorite choice for the villain in early medieval narrative
literature, so it is particularly striking that here the Kapalika character is portrayed
as worthy of the highest praise.””! Indeed, it is because of his relationship to this
dcarya that Harsa’s forefather Puspabhiiti becomes the founder of his dynasty. In
chapter three of the text, this Puspabhiti, described as paramamahesvara
(“completely devoted to Siva”) hears of the saint (bhagavat) Bhairavacarya and
immediately conceives a devotion to him. The king is visited by one of the saint’s
disciples, who is described as carrying a skull-bowl for alms (bhiksa-kapalaka). The
king resolves to meet Bhairavacarya the next day. Though I have read the Sanskrit, I
can do no better than to quote Hans BAKKER’s summary of the long narration that
follows:

Puspabhiiti is depicted in the Harsacarita 3 (pp. 49-55) as being deeply
involved in a Saiva ritual of black magic (vetalasadhana) in the cremation
ground (mahasmasana), under the guidance of a Mahasaiva preceptor
(bhuvanaguru) hailing from the South (daksinatya), Bhairavacarya.
[n14:] Bana gives a flowery description of this teacher (HC 3, pp. 169-
73), who, wrapped in a black woollen cloth, sits on a tiger skin
encircled by a line of ashes (bhasmarekha), with the whole of the Saiva
scriptures (Saivasamhita) at the tip of his tongue, his head purified by
the dust of Pasupati’s feet, with a following of a throng of Mahesvaras,
being a temple of grace (prasadam prasadasya), like another Lord
(bhagavantam). This teacher . . . resides temporarily in a Bilva-vatika
north of an old Matr temple . . . His sectarian affiliation is undefined,
although the macabre ritual which he performs in the cremation
ground—a fire sacrifice in the cavity of the skull/mouth of a corpse on
which he is seated (Savasyorasy upavisya jatajatavedasi mukhakuhare
prarabdhagnikaryam)—rather suggests a Tantric Saiva'”* of the Kapalika
variety (HC 3, p. 182).
In this ritual the deity (vastundga) of the land (janapada) Srikantha in
which Sthanvi$vara (Puspabhiiti’s capital) is situated, the Naga Srikantha,
is conjured up by the acarya and forced into submission by the king, who is
about to kill him with the magic sword Attahasa, a gift of Bhairavacarya.

SANDERSON is supported by the fact that the deity of the Kapalikas was Bhairava, also known as
Mahakala; if we do not accept this reading, then the passage may well refer to a Kalamukha,
not a Kapalika.

I He is “every man’s benefactor, chaste from boyhood, supreme in austerities (atitapasvin),
surpassing in wisdom; restrained in anger, unrestrained in kindness; graced with unfailing
native nobility (adina-prakrti-Sobhita). . .[etc.]” COWELL and THOMAS’ translation (1897: 265)

172 An earlier draft of this article had “Pasupata” here rather than “Tantric Saiva”—I submit
that Prof. BAKKER was correct the first time in identifying this figure as belonging to the
Atimarga.
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Then, when the king is prepared to let him [the Naga] go, because of his
brahminhood, a goddess dressed in [red and] white, evidently Laksmi
(Rajyasri), emerges from the sword, anoints the king and grants
Puspabhiiti to become the founder of a mighty dynasty. This dynasty is
therefore believed to have acquired its legitimacy and authority over the
land thanks to the magic of the Saiva ascetic.””

Many elements of this description correspond to what is known of the Kapalikas
from other sources. The early Mantramarga text known as the Brahmayamala, which
incorporates substantial material from the Somasiddhanta, describes in its second
chapter a vetala- or sava-sadhana similar to this, one which also envisions the
participation of the king (see p. 161ff below). Significantly, the vetala-sadhana is
depicted in the Harsa-carita as the concluding part of a longer sadhana of the
mahamantra called the Mahakala-hrdaya (HC 3 p. 178, 184ff.), in which context
Bhairavacarya is depicted doing japa in the cremation ground while wearing
“garlands, clothes, and unguents all of black as enjoined in the Kalpa” (krsna-srag-
ambaranulepanenakalpena kalpakathitena). A kalpa is indeed the name given in the
Brahma-yamala and the Jayadratha-yamala to a scriptural source explaining the
propitiation of a mantra-deity, and a kalpa for the worship of Mahakala and the
Eight Mothers is given in the mudra-pithadhikara-patala of the former (chapter 52;
SANDERSON 2001: 208n11). When offering black sesame seeds in the concluding vetala-
sadhanag, it is said of Bhairavacarya: “it seemed as though in eagerness to become a
Vidyadhara he were annihilating the atoms of defilement which caused his mortal
condition” (CoweLL and THoMAs 1897: 92). This concept of ritual as a process of
destroying the “atoms of defilement” (kalusya-paramanu) carried over into the
Mantramarga, where mala (=kalusya) is a dravya that must be removed through ritual
worship. Furthermore, becoming a vidyadhara, a semidivine spell-master who can fly
beyond the mortal realms, is an explicit goal in the siddhi-oriented sadhanas of the
Somasiddhanta and the related portions of the Mantramarga (e.g., the
Brahmayamala). Finally, the text tells us that the king receives Saiva initiation
(Saivena vidhina diksitah) prior to joining in the sadhana. As we will see, initiation of
kings that were paramamahesvara was central to the patronage, and therefore to the
success, of the religion in the early medieval period.

More important than all the points just made is the fundamental one that for
Banabhatta to write about a Kapalika guru as he does, the Somasiddhanta must have
been well-established and successful in some regions by the seventh century
(further evidence supports this below). This despite the extremely unorthodox
practices it undoubtedly espoused. While the passage we have discussed is certainly
the most significant one for us, there are many other allusions in Bana’s works to
Saiva practices of his time, particularly of a Kapalika kind. We might mention:

* aSabara tribe of the Vindhya forest whose “one religion is offering human
flesh” to Candika (Kadambari; LORENZEN 1991: 16)
* shrines of the siddhas and matrkas (Kadambari; LORENZEN 1991: 16)

173 BAKKER 2007: 4; cf. LORENZEN 1991: 20-22 and COWELL and THOMAS 1897: 87-97.
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e propitiation of the Mothers through self-mortification, not only
performed by the commoners but also by courtiers (Harsa-carita; LORENZEN
1991: 17)

* servants pacifying Mahakala by burning guggulu on their heads (Harsa-
carita; LORENZEN 1991: 17)

* asatirical depiction of a Dravida-dharmika who sacrifices animals in a
temple of Candika, is crippled by his penances, and who had “written
down the doctrine of Mahakala, which is the ancient teaching of the
Mahapasupatas,” and who is further depicted as practicing rasayana and
dhatuvada (badly) and obsessed by all manner of superstitions (Kadambari;
LORENZEN 1991: 17-18)

In Bana’s work, Kapalika practices are repeatedly associated with south India.
Indeed, our earliest evidence for the worship of Bhairava (aka Mahakala) is a fourth-
century inscription of Vakataka monarch Pravarasena Il which informs us that his
great-grandfather, Rudrasena I, was “absolutely devoted to Lord Mahabhairava”
(atyanta-svami-mahabhairava-bhaktah)."”*

In Daksina Kosala (which Bana certainly would have considered part of the
South), we find our most direct evidence yet: a recently discovered copper-plate
inscription of the mid-seventh-century (contemporaneous with Bana), recording the
grant by Mahasivagupta Balarjuna to one Bhimasoma for the maintenance of a
hermitage (tapovana) attached to the temple of Bale§vara-bhattaraka in his capital of
Sripura (Sirpur in modern Chattisgarh). (The full text of the inscription is given, and
translated, at BAKKER 2001.) Now we know that the Somasiddhantin/Kapalikas most
often had initiation names ending in -soma (see, e.g. the Kapalika characters in
Mahendravarman’s seventh-century farce, the Mattavilasa, who are named
Satyasoma and Devasoma). But we have much more to go on here, for this
inscription is unusual in presenting significant doctrinal information. We are told
that there are eight Vigrahesvaras (see p. 53), emanations of Siva, among which one
Gahanes$a himself has sixty-six Rudra embodiments which take birth in different
ages (yuge yuge) to grace bound souls with initiation (anugrahakah). The Rudra
embodiment for the current Kali age is none other than Lakulisa. Here, however,
unlike in the other forms of the Atimarga we have discussed, Lakulisa is said to have
been born in the family of one Soma$arman, who initiated him into the mahavrata.
Lakuli$a, who became “a moon [to cool the fever] of the world,” then initiated
Musalisa, from whom an unbroken line of descent (paramparya-krama) leads to
Bhimasoma, the recipient of the grant (BAKKER 2001: 8-10). Here, then, we have
evidence that explicitly links Lakulisa with the Somasiddhanta and with the
mahavrata, as well as connecting to doctrinal material we saw attested in connection
with the Kalamukhas (pp. 51f above). This is our clearest and simplest piece of
evidence (apart from the simple assertions in doxographical passages that we saw in
section 1.4) that the Somasiddhanta is part of the Atimarga. We may note in the
inscription the interesting move by which the Somasiddhanta asserted its
superiority over the earlier Atimarga by extending the lineage back one generation

174 SANDERSON, Saivism and Brahmanism lecture series handout #6, 20 November 2012.
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to a putative Somasarman, who becomes as it were John the Baptist to Lakuli$a’s
Jesus.

SANDERSON has discovered that the ninth chapter of the unpublished
Sirasccheda, which comprises the first book of the Jayadratha-yamala, also knows a
tradition of sixty-six Rudras, also described as “initiators” (anugrahakarah). These it
divides into a group of 28 and another of 38. The first group, associated with the
Pramana-$astras of the Kalamukhas, begins with Sveta and ends with Somesa and
Lakuli$a, which clearly matches our inscription above. This same group of 28 is also
known to the Linga- and Vayu-purdnas as the “Yoge$varas” (LiPu 1.7.30-35 and VaPu
1.23.106-213). The second group is associated with a corpus of Bhairava scriptures
(bharavaptapravaktarah) and are said to be bestowers of “sudden grace”
(sadyo’nugraha-karitah)."”” The associations of this group of 66 Rudras, then,
demonstrate that they are the same as those of our Sirpur inscription while giving
us a little bit more information about the Somasiddhanta.

It is certain, then, that the Somasiddhanta received royal patronage: we have
another seventh-century inscription from Nasik district, Maharastra that records a
royal donation to support the guggulu-piija of the Mahavratins of a Kapalesvara
temple (LORENZEN 1991: 27-28), as well as two grants from the 9th century (EI 37:8
and EC 12 Si 38, Andhra and Karnataka respectively) and two from the 10th (SII 9:32
and IEP 103, Andhra and Tamilnadu respectively). Again we wonder how to
reconcile this fact of royal patronage, which we presume necessitates a degree of
public approval, with the frequent depictions of black magic and human sacrifice.
Two plays constitute good examples of the latter. In Bhavabhiiti’s eighth-century
Malatimadhava, the villains are a pair of Kapalikas named Aghoraghanta and
Kapalakundala (a consort pair, as in the Mattavilasa). In Act V, verse 25, they play to
sacrifice Malati as a piija to Bhagavati Camunda to complete their mantra-sadhana.
Previous to that, Kapalakundala arrives on the scene by flying through the air, and
tells us of her powers of black magic (verse 2):

iyam aham idanim—

nityam nyasta-sadanga-cakra-nihitam hrt-padma-madhyoditam

pasyanti $iva ripinam laya-vasad atmanam abhyagata |

nadinam udaya-kramena jagatah paficamrtakarsanad
apraptotpatana-srama vighatayanty agre nabhombho-mucah || 2

“Behold, I have now come—constantly gazing on my inner being in the
form of Siva revealed within the heart-lotus, situated in [the center of]
the circle (cakra) of the six ancillary [mantras] that I have installed
[within], by the power of which absorption I activate the channels of
vital energy (nadis) and thereby [possess the ability to] extract the Five
Nectars of living beings—thus I feel no fatigue from my flight, driving
apart the clouds before me.”

In language that owes much to the Mantramarga and the Kulamarga—or else
demonstrates how much those two owe to the Somasiddhanta—Kapalakundala tells
us that her yogic powers grant her a state of absorption (laya) that enables her to

175 BAKKER 2000: 11 and SANDERSON, Saivism and Brahmanism Lectures, handout 6, pp. 17-19.
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extract the vital essences of living beings to augment her own store of energy. It is
this concept of stealing vital energy from others that I loosely label as “black
magic.”

In the Prabodhacandrodaya of Krsnamisra (11th cen.), Act III, we see a
character named Somasiddhanta (for all the characters of this allegorical play are
named for darsanas and bhavas) who tells us that he sees the world as it really is,
non-different from God (abhinnam isvarat), with eyes cleansed by yoga’s balm
(yogafijana-suddha-caksusa). He is satirically depicted as using this nondual doctrine
as justification for indulging his addiction to wine and women. When asked by the
Jain ascetic to describe his religion, Somasiddhanta, aka Kapalika, tells him that it
centers on human sacrifice to Mahabhairava and drinking consecrated liquor from a
brahmin’s skull. He boasts of his power and ability to summon any god. When met
with incredulous reactions, he flies into a rage and threatens to sacrifice the Jain
ascetic to the Goddess. Pacified, he consents to answer questions about his doctrine.
The ascetic asks him to describe the “blissful freedom” (saukhya-moksa) said to be
the goal of his path. The Kapalika responds by comparing it to the state of sexual
ecstasy achieved when the congress includes a ritual which identifies the male with
Siva and the female with Parvati. Doubted by the ascetic, the Kapalika summons his
half-naked consort and asks her to embrace the ascetic, which effects an instant
conversion. He requests initiation, along with his friend the Buddhist monk, both
praising the Somasiddhanta."”® The initiation centers on drinking consecrated liquor
from a skull-bowl. The liquor is referred to as pavitramrta, and credited with the
power to sever the bonds of the pasu (the bound soul pictured as a domesticated
animal), or “release the beast from his snare” as KAPSTEIN translates (2009: 129), as
taught in the scriptures of Bhairava. The monk and ascetic hesitate, for the Kapalika
drinks first, making the wine ucchista. (In the context of the Kulamarga, food or
drink previous tasted by the guru are thought to be specially blessed, i.e.,
gurorucchista = prasada, and perhaps this is suggested here.) Persuaded to drink by
the Kapalini, they are intoxicated with delight. The Kapalika promises that this path
leads to the attainment of the eight mahasiddhis, while avoiding lower powers which
become obstacles, and boasts of his ability to win any kind of woman with his
spells.”” Though the material is presented satirically, we are given important clues
about Kapalika practice, which was undoubtedly presented by their scriptures in a
different light. Krsnamisra wrote at a time when the Kapalikas, and the Tantric
groups they influenced, were still thriving. Thus his work constitutes more reliable
evidence for the Kapalikas than, say, the Sarikara-digvijaya (prob. 15th cen.), much
discussed by LorReNZEN (1991) but almost definitely written after the sect had
disappeared.

In our initial bullet-point list, we mentioned exorcism as well. In the
narrative literature, we see Kapalikas repeatedly depicted as experts in the
management of malevolent spirits and other occult arts, such as locating forgotten

'7¢ KAPSTEIN, not knowing what Somasiddhanta refers to (as he admits in his introduction),
simply translates it as “Shaivite philosophy.”

7 The foregoing is a summary of Act I1I, lines 75-150, including verses 12-23; critically edited
Sanskrit text and translation by Matthew KAPSTEIN (2009).
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buried treasures (nidhivada). One of the best examples is the depiction in the
Nemicandra’s Akhyanakamanikosa of a Mahavratin named Ghorasiva who is “an
expert in the control of Grahas, Pi$acas, and Dakinis, in curing fevers and other
illnesses with herbal amulets, in propitiating Yaksinis, in alchemy (dhatuvada), in
counteracting poisons, and in all the aggressive magical arts.”'’® These associations
are largely part of the “cremation ground” culture associated with the Atimarga and
particularly the Kapalikas. We may note that the epigraphical record from
Tamilnadu shows that Somasiddhantins were routinely employed as the
Sthanacaryas at memorial temples (pillai-patai) built over the remains of a member
of the royal family."”” We will see further confirmation of these associations shortly.

We turn now to the evidence of a remnant of the Somasiddhanta text-corpus,
identified as such by SANDERsoN in his Saivism and Brahmanism lecture series." This
is the so-called Yoginisaficara-prakarana, a text of 1158 verses in 11 chapters
preserved within third book (satka) of the Jayadratha-yamala, a Kaula text of the
Kalikula (see p. 94). The Jayadratha-yamala, along with the Brahma-yamala, preserve
the lion’s share of material redacted from the Somasiddhanta. This material is not
very difficult to identify because its language and content is more archaic, it does
not appear to know the mature doctrines and rituals of the Mantramarga, and it
references the san-mudras and other accoutrements of the mahavrata. The eighth
chapter of the Yoginisaficara details an initiation rite unlike the usual Mantramarga
diksa (e.g., without homa or adhva-suddhi), one that points to a quasi-shamanic
exorcistic world that tallies well with what we know about the Somasiddhanta. In
this initiation, the guru—described as wearing Kapalika ornaments (e.g. the san-
mudrd, the chaplet of miniature skulls, etc.)—touches the initiand’s head with his
skull-bowl, touches his limbs with his skull-staff, rings his ghanta and rattles his
damaru. These are all features not paralleled in any other Mantramargic sources.
Then the guru leads the blindfolded initiand to the mandala with eight segments
(one for each of the eight Mothers), which has been drawn on the floor with ash
from a cremation pyre after having been framed with cords made from the hair or
sinews of a corpse and soaked in blood. The guru has the initiand cast a flower into
the mandala to determine which matrkula he will belong to. Then he gives the new
initiate a tilaka of blood (8.3-28). This (except for the tilaka) was carried over into the
Mantramarga and Kulamarga, and if we are correct in thinking that the
Yoginisaficara was redacted from the Somasiddhanta text-corpus without much
significant alteration, then the source for this important part of Tantric diksa is
clearly the ritual culture of Atimarga III.

That culture is also an important source for the Buddhist Yoginitantras. As
SANDERSON demonstrates in his monumental The Saiva Age, one of the two most
important Yoginitantras, the Laghusamvara, redacts at least 30% of its material from
known Saiva sources, including the Yoginisaficara passage we have been discussing.
Or rather, it is more likely that both the Yoginisaficara and the Laghusamvara are

178 SANDERSON, Saivism and Brahmanism Lectures, Handout 6, 20 November 2012.

7% SI1 8:529 and ARE 1926-7 pp. 76-78; though with initiation names in -pandita, it is also
possible that these were Kalamukha mahavratins, which would not invalidate the main point.
'® See also SANDERSON 2009: 134.
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redacted from the original Somasiddhanta source (or a source immediately
dependent on it), in the first case with little to no alteration and in the second with
more substantial changes. That source may have been the now lost *Yoginijala-
Samvara, for the Yoginisaficara declares in its opening verses (1.1 and 1.72) that it is a
simplification of the teachings found in that source (SANDERSON 2009: 187n451). The
passage we have been discussing, with its Buddhist parallel, is presented and
discussed at 2009: 203-11.

To finish our description of the Yoginisaficara’s Kapalika initiation we must
describe the arrangement of the mantra-deities installed in the mandala. Here we
see even more clearly the cremation ground culture of the Kapalikas. In the center
we have Mahabhairava with his consort Aghori (= Camunda) facing him, with ten
circuits (avaranas) of supernatural creatures surrounding them. The first circuit
consists of a set of eight deities not seen elsewhere: Nandin, Ganapati, Karnamoti,
Uma, Ghoravadana, Krodhamirtija, Krodharaudra, and Yogasambhava. These must
be assimilated to the eight Mothers," which is typical in Tantric initiation mandalas
with Somasiddhanta influence,'® but what is strange here is that two of the deities
are male. I surmise that this set of eight has some connection with the eight
Ganes$varas, since three of the deities are the same in both lists (Ganapati, Nandin,
and Uma'®). The second circuit of the mandala consists of twenty-four yoginis, the
third circuit of pretas, raksasas, and bhiitas (!), and the fourth of arngas, which usually
refers to the mantras of six body parts of the main deity. The fifth circuit consists of
demigoddesses, the sixth of demigods, the seventh of sakinis and guhyakas, the
eighth of grahas, the ninth of naksatras, and the tenth of the oceans (8.10c-17b). This
mandala is unparalleled, and unusual for the proliferation of spirits usually
considered harmful: spirits of the cremation ground are featured prominently, but
also planets and constellations. The idea seems to be that the initiand seeks mastery
over all the forces that otherwise might harm him; these potentially malevolent
forces will now do his bidding. Later Tantric mandalas will generally feature only
deities in their circuits, though they sometimes have an outer circuit of cremation
grounds, clearly a holdover from the phase of the religion we are now examining.

In the final part of the initiation prescribed here, the initiand learns the
mantra of the Mother whose family he now belongs, and listens to the post-
initiatory rules (samaya) (8.25a, 26cd). Then, unusually, he receives a consecration
(abhiseka) before a purely Sakta mandala of Aghori/Camunda and the twenty-four
yoginis already mentioned. He will now adopt one of two'* vratas (8.34-41'%): if he

'* Note that Karnamoti appears as one of the Eight Mothers at Siddhayogesvari-mata 16.43.

'* See Brahmayamala 4.890-94, cited in HATLEY 2012: 107n22.

'® The other five Gane$varas are Mahakala, Cande$vara, Skanda, Brragin, and Vrsabha. Note
that these eight form an avarana in Saiddantika mandalas. These eight may also be called
Mahaganapatis, which was the promised reward of the sadhana of the Pasupata-siitras. Cf.
Brahmayamala 171.119-20b, where Siva is made to say to the Matrs, “Your bhaktas will, after
death, become my ageless immortal ganas.”

'® Here I disagree with T6RzSOK (2013), who sees the two vows as being those of Camunda on
the one hand and of Bhairava on the other, seeing the “vow born from the 63 families [of the
Mothers]” as another name for the Bhairava-vrata (n45). I am confident that a close reading of
the passage following the relevant verse—tatas cared vrata-varam trisasti-kula-sambhavam ||
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chooses that of Bhairava and Camunda, he will first wear black, with a black garland
and black unguents adorning his body, exactly like Bhairavacarya in Bana’s Harsa-
carita above; then he will wear all red and take on the appearance of a woman in
imitation of his goddess, Bhairava’s consort (divya-stri-riipa-dharin, 8.37), practicing
this vow for one to twelve months in silence (8.38), with the usual hyperbolic
rewards promised (8.39). If he adopts the vow of the 63 families of the Mothers
(trisasti-kula-vrata)," also known as the kapal[likJa-vrata, then: “He should have a
skull-crown on his head and be adorned with a garland of [miniature] heads [made
of bone]. His hands, ears, and feet should be adorned with pieces of bone. In his left
hand he should hold a skull-bowl and in his right a skull-staff. He should wander in
silence in a cremation ground for sixty-three days. It is certain that at the end of
this observance the Mothers enter into his body and grant the ultimate siddhi.
Unaging, deathless, with the power to bless and curse, he becomes the best of all
sadhakas in all three worlds (8.41-44).”"%

All the data points we have been examining come together in this single
textual passage (with the exception of human sacrifice). The picture of
Somasiddhantin/Kapalika practice that has emerged is remarkably consistent and
we lack only the philosophical justifications for their practice that their scriptures
must have contained, such as the doctrine of nonduality of the world and God
suggested by the Somasiddhanta character in the Prabodha-candrodaya.

As an addendum, we may mention two more items in the social sphere that
differentiated the Kapalikas from the Kalamukhas. First, the latter were putatively
celibate, as established by inscriptions (EI 7:28p, EI 17:2, EI 12:328), while the former
were clearly not. Secondly, the latter were probably exclusively brahmins, as
suggested by the epigraphical record in the Deccan, and the former may have
initiated people of all castes, like their Mantramargic successors. We see evidence of
this in Ramanuja’s Sribhdsya (2.2.35-37), evidently citing a lost Kapalika text: “They
state that even men belonging to lower castes can attain the status of a brahmana
and the highest asrama by means of certain special rites. (For it is said): ‘One
instantly becomes a brahmana merely by the process of initiation. A man becomes a
great ascetic (sannydsin) by undertaking the Kapala vow."”

bhairavam va mahabhage camunda-vratam eva ca [ (8.34c-35b)—yields the understanding of the
two vows that I present here. Cf. also SANDERSON 2009: 134.

1% 8.34-41 of the Yogini-saficara = 3.31.36-43 of the Jayadratha-yamala (the latter is the
numbering used by TORzs6K 2013).

1% As TORZSOK (2013: n47) also notes, this number is strange, for we would expect 64 (= 8 x 8).
She opines that the practitioner himself completes the count. She regards the presence of the
Mothers as a “step away” from the Somasiddhanta-Kapalikas, but we view the present passage
as part of a body of evidence that the Kapalikas venerated the Eight Mothers.

%7 [dvitiyam tu vratam vaksye ghoram kapala-rapinam [ 40cd [] Sire kapala-mukutam sira-mala-
vibhusitam [ kare karnau tatha padau asthi-khandair vibhasitam || 41 || vame kapalam khatvarngam
tatha vai daksine kare [ Smasane vicaren mauni trisasti divasani tu [[ 42 || vratante tu vararohe Sarire
mataro dhruvam | visante devadevesi dadante siddhim uttamam [[ 43 || ajaras camaras caiva
Sapanugraha-karakah | trailokyasyapi sarvasya bhavate sidhakottamah | 44 || Passage found on f.
288r7-v6 of the MS; transcription courtesy of SANDERSON.
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Thus we have seen evidence of the key characteristics of the Somasiddhanta
listed on p. 55f; the characteristic of avesa was not addressed in detail because we
will be discussing it at length in Part Two of the present work.

1.5.4 Summing up the Atimarga

We have seen that the Atimarga consistently portrays itself as a transcendent
path. It seeks to transcend the Veda-determined world of brahmanical values
(varnasrama-dharma) and beyond that to transcend death: whether by securing a
liberative death in which one becomes a mahaganapati and siddha (Atimarga I), or by
voluntarily taking on the features of the denizens of the cremation ground,
signaling one’s power over death (Atimarga II), or by sacrificing living beings and
copulating with a partner, both acts sanctified by being offered to the deity,
signaling an awesome transcendence of the whole cycle of life and death and the
attainment of ultimate power (Atimarga III)."*® We have seen, in terms of the
practice of initiated sadhakas, an increasing level of transgression in each phase of
the religion. This is mitigated by office of the acaryas, who engage in public relations
and represent the religion in a non-offensive way.'” The trend toward greater
transgression in the Atimarga is reversed in the Mantramarga, which increasingly
accommodates brahmanical values and marginalizes the role of the sadhaka or
power-seeking ascetic. The Mantramarga can be understood in part as the
domestication of the Atimarga.

A final word about the mahavrata is apropos. The reader who is familiar with
the Dharmasastra literature will of course be aware that most of the mahavrata’s
features constitute an imitation of the penance of the brahmin-slayer, specifically
the brahminicide who is himself a brahmin (since non-brahmin brahminicides were
simply executed). This penance is described in Baudhdyana-dharmasiutra (2.1.1.2-3),
Apastamba-dharmasiitra (1.24.11-20), Gautama-dharmasitra (3.4.4-5), as well as the
Manusmrti (11.71). It is also mentioned in the Mahabharata, where after killing his
father Arjuna (though the latter is not a brahmin, the following words implicitly
accord him that status), Babhruvahana tells us that his prayascitta is to take his food
in his father’s skull for twelve hard years (14.80.11-12; cf. 12.36.2-3). These texts and
their commentaries tell us that the brahma-han must carry a skull-bowl and skull-
staff, wear a donkey’s hide and live in the cremation ground outside of town (kapali
khatvangi gardabha-carma-vasa aranya-niketanah $Smasane . . . kutim karayet), entering
the village to beg for food at no more than seven households, saying “Who will give
alms to one who is damned?” (ko ‘bhisastaya bhiksam dadyat; Apastamba-dharmasitra

'® As in the case of the Prabodhacandrodaya’s Kapalika, who claims he can coerce all the gods
and even arrest the motion of the stars (Act III, verse 14).

'® See the Ganakarika’s Ratnatika, which says: “The guru or dcarya destroys his pdpa and creates
an abundance of punya through giving audience to and conversing with those within the
asrama system who have faith [in the Pasupata path]” (p. 3, gurur acaryah sraddhavatam
asramindm darsana-sambhasanddibhir api papa-ghnah punyatisayakari). Curiously, the acarya is
understood in this tradition to be one who lacks the capacity to carry out the injunctions
incumbent on the sadhaka (p. 2, samasta-niyoganusthana-sakti-vikalena). He acts as the
gatekeeper, as it were, helping others through the door to the end of suffering while
remaining on its threshold until death.
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1.24.15) It would seem, then, that the mahavratin is voluntarily taking on the
appearance of the most despised member of society in order to cultivate vairagya,
annihilate his ego, and signal his rejection of brahmanical norms. And while these
latter were no doubt the reasons for his vow, a moment’s thought will reveal that he
is not attempting to fool people into thinking that he is an actual brahmahan. For he
smears himself with ashes, unlike the brahma-han; he wears a loincloth or nothing,
not a donkey’s hide; he wears a skull-crown and many other bone ornaments, none
of which are mentioned in connection with the brahma-han; and finally, he wanders
about and behaves however he likes (see p. 50 above). So people seeing the
mahavratin doubtless did a double-take, and on the second look quickly realized that
they were seeing a Saiva ascetic engaged in a mimetic vow in imitation of the
primordial brahmin-slayer, Bhairava. We have seen that mimetic vows form an
important part of the tradition, and the attributes of the mahavratin that he does not
share with the brahma-han are precisely those seen depicted in the person of
Bhairava. Bhairava, as is well known from many Puranic and belletristic sources, is
the form Siva takes as voluntary penance for slaying not just any brahmin, but the
very embodiment of Brahmanism, Brahma himself. A brief and especially intriguing
version of the story is found near the beginning of the Katha-sarit-sagara:"’

“Why, O Lord, are you so fond of skulls and cremation-grounds?” Asked
this by the Goddess, Bhagavan said this: “In ancient time, when the eon
had come to an end and the world had become nothing but water, I then
split my thigh and let fall a single drop of blood. Striking the water, it
became an egg, which split in two, and from it emerged a man. From
him, I created Nature (prakrti), in order to create [the rest of the world],
and those two created other progenitors (prajapatis), and they [created
all] creatures. Thus that man is known in the world as the Grandfather
(= Brahma), beloved. Thus, having created all things, both animate and
inanimate, that man become arrogant, so then I cut off his head.
Remorseful over that, I took up the Great Vow (mahavrata), which is why
I carry a skull and am fond of cremation-grounds. Furthermore, this
skull in my hand is the world, O Goddess, for the two skull-bowls [made
from] the afore-mentioned egg are known as heaven and earth.”

The last sentence suggests that this version derives from a Saiva source; we cannot
imagine anyone but the Mahavratins picturing heaven and earth as two skull-bowls.
In the Mahabharata version of the story, we see a personification of Brahmincide,
Brahmahatya, described thusly:

11.2.9-15: kapalesu Smasanesu kasmad deva ratis tava | iti prstas tato devya bhagavan idam abravit ||
9 || pura kalpa-ksaye vrtte jatam jala-mayam jagat | maya tato vibhidyorum rakta-bindur nipatitah [ 10
|| jalantas tad abhiid andam tasmad dvedha-krtat puman [ niragacchat tatah srsta sargaya prakrtir
maya [[ 11 || tau ca prajapatin anyan srstavantau prajas ca te | atah pitamahah proktah sa pumarn jagati
priye || 12 || evam cardcaram srstva visvam darpam agad asau [ purusas tena mirdhanam
athaitasyaham acchidam || 13 || tato ‘nutdpena maya mahd-vratam agrhyata | atah kapala-panitvam
$Smasana-priyata ca me || 14 || kim caitan me kapalatma jagad devi kare sthitam [ purvoktanda-kapdle
dve rodast kirtite yatah [[ 15 ||.
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Brahminicide is terrifying (mahaghora) and wrathful (raudra); she evokes
fear in all people, with gaping mouth/protruding teeth, aweful,
deformed, red-black, her hair wild, and her eyes fierce (ghora-netra), O
Bharata, with a garland of skulls (kapala-malini), emaciated, smeared with
blood, and dressed in rags, O knower of dharma."

This sounds like nothing so much as Camunda, the consort of Bhairava whose
worship the Kapalikas added to the Atimarga to signal their absolute transcendence
of the world of Veda-determined values. The Mahabharata being antecedent to all
appearances of Camunda, it is not unreasonable to suppose that Brahmahatya is the
latter’s model. The increasing success of the model of the seven Mothers headed by
Camunda in the later Gupta period (and beyond) thus betokens the impending
dominance of Saivism in the early medieval period (Cf. BisscHop 2010 passim).

If we now look back to the section that summarized the five main differences
between the Atimarga and the Mantramarga as commonly understood by scholars
(pp. 27-30), we can see that our study of the Somasiddhanta has problematized
nearly all of them. 1) Like the Mantramarga, the Somasiddhanta seems to have
opened up its membership to lower castes and women, setting them all (or rather,
the men) on an equal footing by granting them the status of brahmins. 2) The
Somasiddhanta maintained the Atimarga’s fascination with death, but introduced a
new connection to life, vitality, and virility by including a sexual rite. Furthermore,
we see abundant epigraphical evidence that dacaryas of the Atimarga were at some
point permitted to marry and procreate, though it remained true that sadhakas,
whether celibate or not, were never householders. Nor were they in the
Mantramarga, so the real innovation of the latter was to create a place and a
practice for initiated householders. 3) Clearly, the Somasiddhantins were pursuing
siddhi and bhoga as diligently as possible, so we cannot say these goals were only
found in the Mantramarga. 4) We have seen evidence that a ritual culture was
present to some degree in Atimarga I, and vigorously present in Atimarga III. 5) As
we saw on p. 50, it is suggested that the Kalamukha is guaranteed eventual
liberation as a result of his initiation, as in the Mantramarga.

In summary, then, the more we know about the Atimarga, the more difficult
it is to find features that are unique to the Tantric layer of the religion, aside from
the significant one of creating a place for initiated householders. Fundamentally,
then, the Mantramarga is “tantric” mainly in that its scriptures are called tantras. Its
features are not unique to itself, but can be described as amplified, gentrified, and
sophisticated versions of elements found in varying degrees of development in the
Atimarga.

Lastly, interesting information may be gleaned from Mantramargic accounts
of the liberations attained by the various Saiva sects. These accounts place the
liberation promised by each group at a specific point in the tattva schema, telling us
how a given scripture or author saw the relation of that group to his own. If we
collate four such accounts, we see a pattern begin to emerge, whereby Atimarga II is

I Mbh 12.273.10c-12: brahmahatya mahaghora raudra loka-bhayavaha || karala-dasand bhima

vikrta krsna-pingala | prakirna-murdhaja caiva ghora-netra ca bharata || kapala-malini caiva krsa ca
bharatarsabha [ rudhirardra ca dharmajfia cira-vastra-nivdsini [|.
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ranked above I, and Atimarga I1I, where acknowledged, is ranked above I and II. The
important issue for these authors is whether a given group makes it into the “pure
universe” of the top five tattvas, which constitutes liberation. So the Sarvajiianottara
grants liberation to the Kapalikas but not the Pasupatas, Somasambhu grants it to
the Kalamukhas but not the Pasupatas, the Nisvasa grants it to both the Pasupatas
and the Kalamukhas (perhaps since it is considerably closer to both, being the ur-
text of the Mantramarga), while the conservative Saiddhantika Jfianasiva grants it
to none of the Atimargins, but nonetheless places the Kapalikas above the other
two." Since it is Mantramargic sources doing the ranking, this tells us that the
Mantramarga regards the Somasiddhanta as closer to itself than the other two; or,
where the latter is not acknowledged (as in Somasambhu), regards the Kalamukhas
as closer than the Pasupatas. This fits the evidence we have accumulated, though a
more thorough study of these hierarchies of liberation is certainly a desideratum.

Table 3. Dates referenced in the main text
(Key dates are in bold)

185 BCE End of the Mauryan period
100s BCE Theophoric names in Siva- begin appearing
Mention in Jaina texts: Siva paired with Vai$ravana, separate person from Rudra
140 BCE Patafijali’s Mahabhasya: first textual attestation of devotion to Siva
65 CE Inscription in NW Prakrt (Kharosthi script) records that one Moika had a $iva-
sthala made at Panjtar near Swat, Pakhtunkhwa, modern Pakistan
. 100 CE Mahes$vara [Siva] appears in a list of primarily Vedic deities given in the Vinaya

of the Dharma-guptakas, composed in Gandhara

90-130 CE  First evidence of a Saiva temple: grant to a temple of Candasivamahadeva,
during (Satavahana) reign of Pulumavi II, Dharwad district, Karnataka

c. 150 CE Putative date of the advent of Padupati/Bhagavat Lakuli$a

€. 200 CE Inscription from Junagadh in Kathiawar (Epigraphia Indica 16:17¢c) which refers to
kevali-jfiana, the teaching of the Kevalins; = Pasupatas?

€. 300 CE Maficikallu inscription of Pallava Simhavarman records grant to temple of
Bhagavat Jivasivaswamin, Guntur district, Andhra Pradesh

300s First evidence of a monarch “exclusively devoted to Siva” (parama-

mahesvara): Devavarman of Vengipura, Andhra

First evidence of a monarch exclusively devoted to Bhairava: Rudrasena I of
the Vakatakas (r. c. 335-360)

First Buddhist passage hostile to Saivism: in the Ratnaketu-parivarta of the
Mahasannipata Sttra collection

376 Bagh copper plate grant of Maharaja Bhulunda to Pasupatacarya Bhagavat
Lokodadhi for support of the worship of the Mothers

380 Mathura pillar inscription recording foundation of gurvayatana by
Uditacarya, tenth in line from Bhagavat Kusika

384-417 Chinese translation of the “Bodhisattva Womb Sttra” (Pusa chu tai jing)

350-450 First dateable Saiva text: Kaundinya’s bhasya on the Pasupata-siitra

400s Images of Lakulisa begin appearing

450-550 Nisvasa-tattva-samhita, first Mantramarga scripture

192 SANDERSON, Saivism and Brahmanism lectures, Handout 6 (20 November 2012), pp. 12-13.
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c. 500

500-550
€. 550

600

550-650

600-650

650

600s

660

681
675-725
700s

810
830
€. 900

900s

960
975-1025
1000-1050

1000s

1018-1060
1096

1100s

1162

c. 1200

1352
1400s
c. 1650
1816

First mention of Kapalikas: Agastyasimha’s Prakrit commentary on the Jain
Dasaveyaliya-sutta

Brhat-samhita of Varahamihira mentions Kapalikas

Earliest evidence of the non-Saiddhantika Mantramarga: Vama- or Bhagini-
tantra MS found in Gilgit dateable to the mid-6th century

Atimarga and Mantramarga widespread in India; Amardaka monastic
university in existence

Probable date of original Skanda-purana; teaches a Pasupata yoga and describes
the genesis of the Matrtantras

Senakapat inscription testifying to patronage of the Saiva Siddhanta

Dharmakirti criticizes the Dakini- and Bhagini-tantras

Malhar/Junwani copper-plate grant to Bhimasoma from Sivagupta Balarjuna,
Sripura, Daksina Kosala; evidence of Somasiddhanta doctrine

Fundamental scriptural corpus of the Siddhanta forming

Banabhatta writes of Kapalika practice in the Harsa-carita

Mahendravarman, a Saiva, satirizes the Kapalikas in his Mattavildsa

Western Calukya grant from Nagavardhana (nephew of Pulakes$in II) to
Kapale$vara temple for guggulupija by Mahavratins (= Kapalikas)

First initiated Saiva king on record: Calukya Vikramaditya

Eastern Ganga king Devendravarman given Saiva initiation

Sadyojyotih, first Saiva Siddhanta commentator

Bhavabhiiti’s Malatimadhava

Vakpati refers to the Kaulas

Earliest MS of the Saiddhantika Pauskara-paramesvara

The Haravijaya mentions the Trika in its Candi-stotra

Satirical play of the Ka$§miri Naiyayika Jayantabhatta, “Much Ado About
Scripture” (Agama-dambara)

Bhatta Ramakantha, Saiva Siddhanta exegete

Memorial temple (palli-patai) of Aditya Cola maintained by Mahavratins

Medhatithi, a commentator on the Manusmrti

Rajor inscription testifies to the presence of Saiddhantika initiates in R3jasthan

Abhinavagupta, greatest Kaula exegete

Ksemaraja, prolific disciple of Abhinavagupta, author of Pratyabhijia-hrdayam

Vaisnava Yamunacarya of South India, author of the Agamapramanya

Prabodhacandrodaya of Krsnamisra

Bhojadeva (Paramara monarch), author of Siddhantasarapaddhati

Definitive Saiddhantika paddhati: the Karmakanda-kramavali of Somasambhu,
abbot of the Golagi monastic university

Aparaditya, commentator on the Yajiavalkyasmrti

Ramanuja’s Sribhasya

Jiianasivacarya, Saiva Siddhanta exegete from South India

Inscription from the Kedare$vara temple of Belgaum declaring universal
religious tolerance on the part of the Kalamukhas

Decline of Tantric Saivism begins; in the South, its philosophy overtaken
by Vedanta

First documented use of the word “Hindu” in an Indian language

Formation of Hinduism

Vaisnavism surpasses Saivism in popularity in Tamil Nadu

First documented use of the word “Hinduism”, by Rammohan Roy
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1.6 The Mantramarga, aka Tantric/Agamic Saivism

1.6.1 Defining the Mantramarga: initial observations

Given the evidence discovered to date, we can say that the Mantramarga
seems to have emerged primarily from a Kalamukha background (Atimarga 1),
which necessarily entails a liberal dose of the Paficartha (Atimarga I); it also displays
features of the Somasiddhanta (Atimarga I1I). The scriptural corpus of the Mantra-
marga consists of texts called tantras or agamas (the names are used interchange-
ably, contrary to earlier scholarly opinion, which incorrectly associated the former
with northern Sakta works and the latter with southern Saiva works, following the
conceptions of 19th-century pandits), hence the Mantramarga is commonly called
Tantric or Agamic Saivism.'”’ Here we immediately run into a terminological
problem: the Western scholarly construction of Tantra as an abstract category
encompasses both the Mantramarga and the Kulamarga, despite the fact that the
contrast between tantrika and kaula is clear in the primary sources.' SANDERSON
himself, while aware of this distinction, for a long time considered it as simply
referring to different initiatory traditions within the Mantramarga, but recently
decided that the evidence demanded a taxonomy in which the Kulamarga is
considered as a distinct stream which exerted such a tremendous influence on the
non-Saiddhantika (aka “left current®) Mantramarga that it was hard to tease them
apart.'”

The Mantramarga is so called because in it mantras attain their final
apotheosis; the deities of the various cults are propitiated as mantra-devatas, i.e., in
the form of their mantras. The mantra of the deity is considered its most essential
form (atistiksma-riipa), as opposed to its mandala (its siksma-riipa) or its iconic image
(its sthila-rapa). In fact, the latter two are not considered to be forms of the deity at
all unless the mantra-devata is installed in them. Thus to be a tantrika means, first
and foremost, the daily propitiation of a mantra-deity.

Mantras derive from the Omniscient and are capable of ending this
transmigration. They are unfailing, pure and still, devoid of inauspicious
times and the like. They are made of Time and they give rise to the nadis.
They perform initiation, and Sadasiva is also formed with mantras. -
Bhairava-mangala 254c-6b (trans. ToRZSOK 2007)

For the tantrikas, the deities are contacted primarily in the form of their mantras,
which are understood as their “sonic bodies.” But this doctrine is unlike that of the
Kaumarila mimamsakas, who believe that the Vedic deities have no reality apart
from their mantras. For the tantrikas, the mantra is simply the primary contactable
form of an existent being that is ultimately transcendent of all form.

' We may note here that on one occasion each the Brahmayamala (95.29) and the Puras-
caryarnava (1.149) use the term Tantramarga as a synonym of Mantramarga (HATLEY 2007:
3n5).

" E.g., Ksemaraja, Pratyabhijfiahrdayam ch. 8: “The tantrikas hold that the reality of the Self is
all-transcending. Those who hold to traditions (amnaya) of the Kula and [Kaula] say it is all-
embodying.” vi§vottirnam atma-tattvam iti tantrikah. visva-mayam iti kuladyamndaya-nivistah.

1% Saivism and Brahmanism Lectures series, University of Kyoto, October 2012.
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The Mantramarga inherited and amplified the complex cosmology and divine
hierarchy already seen in Atimarga II and III. When sophisticated Kaula exegesis
began reinterpreting fundamental Mantramarga categories, it did so through a
process of essentialization and interiorization, where those categories are
reinterpreted as aspects of the consciousness possessed by every sentient being. We
see this in Ksemaraja’s reinterpretation of the very name Mantra-[marga]
(commenting on a passage of the Svacchanda-tantra [11.43¢c-45b] that distinguishes
the Mantramarga [mantrakhya] from the Atimarga): “[The wisdom-teaching of the
Tantras] is termed mantrakhya, which [really] means ‘fully (a@) manifest (khyana) in
mantras’ . . . because it bestows the power which animates the mantras. . . . it reveals
that those mantras have pure sentience (anubhava) as their essence.”"® In the
Kaulized form of Tantra, then, the ritual propitiation of the mantra-deity is no
longer seen as the key element; rather, that element is the power of awareness
which enlivens and empowers the mantras and the rituals.

1.6.2  Defining the Mantramarga: fundamental characteristics

The Mantramarga added several features above and beyond what we saw in
the Atimarga, though not as many as we once thought when all we knew of the
latter was Paficarthika Pasupatism. Additionally, the Mantramarga developed,
nuanced, and refined what it inherited from the Atimarga. These are the three most
prominent features of the Tantric tradition over and above its antecedent:

* It was nominally open to both genders, all castes, and people in all
stages of life (asrama); and, more importantly, it did not require
initiates to change their life-stage, i.e., it did not require householders
to become ascetics or mendicants."’

* Itsritual and yoga featured a complex “choreography of spiritual
transformation”'”® using mantra, mudra, and visualization (dhyana).

* Its initiation ritual featured homa as a central element (as opposed to
the homa-less Atimarga'’), for which reason it was sometimes called
hautri diksa. In this respect the Mantramarga took a step towards the
Vaidika religion.

A fundamental characteristic of the Mantramarga is that it divides into two
streams, which we can classify (following the tradition itself) as samanya and visesa, or
the (relatively) exoteric common base and the specialized revelation. These two are

1% Svacchanda-tantra-uddyota, translation SANDERSON 2006: 159-160, emphasis mine. Here
Ksemaraja actually denies Atimarga and Mantramarga their usual meanings, instead regarding
the former term as pertaining to the Tantric teachings on ritual, yoga, and observance, and
the latter as pertaining to the Tantric wisdom-teachings (jfidnapada).

"7 This is reflected in new initiatory terminology. While Atimarga initiates were always called
sadhakas, as are the ascetics of the Mantramarga, householder initiates of the Mantramarga
are designated as putrakas.

1% SANDERSON’s phrase. Saivism and Brahmanism Lectures series, Kyoto, Sept. 2012 - Jan. 2013.
" Unless we consider as reliable the literary references to Kapalikas making sacrificial
offerings of animal and/or human flesh into a consecrated fire. Cf. Prabodhacandrodaya Act 111
v.13.
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more commonly referred to as “right-handed” and “left-handed” Tantra respectively,
synecdochically referring to the fact that the former embraces only forms of practice
non-offensive to brahmanical standards (daksindcara) while the latter embraces
transgressive forms of worship (vamacara). The samanya branch teaches the worship
of gentle forms of Siva, either without a consort or with a subordinate consort, while
the visesa branch teaches the worship of Bhairava and fierce forms of the Goddess,
sometimes picturing the latter as dominant or even worshipping her exclusively.
These are their primary characteristics:

* Samanya subdivides into two: 1) the Siddhanta (much the more important
of the two subdivisions), the ritualistic broad base of the religion,
featuring both private and public worship (i.e., bahih-pratistha of the deity
in a public linga) and Veda-congruence (veda-samhita). Its primary social
concerns were regular piety, legitimation of the state, and stability of
society; and 2) the cult of Amrte$vara with his consort (Amrta-)Laksmi,
popular in Kashmir, was essentially a domesticated and inoffensive
Bhairava-cult that featured a remarkable ritual flexibility”® probably
intended to extend the reach of Tantric acaryas into the previously
Vaidika domain of the raja-purohita. (For this see SANDERSON 2005b.)

* Visesa: seven Bhairava/Goddess-worshipping systems (that featured
greater Somasiddhanta influence than the samanya division), for private
worship only, featuring varying degrees of antinomian practice
(Sampradayas #2-4 and 6-9 in Table 2). These cults attracted patronage
partially through developing magical rituals for use in times of
emergency. All the cults that worshipped the goddess as predominant
came under increasing Kaula influence (the last two Mantramarga cults
to develop—#8 and 9 in Table 2—were wholly Kaula, i.e., there the
overlap with the Kulamarga was complete).

We shall seek to define Tantric Saivism more completely and more precisely below.

1.6.3 Dating the Mantramarga

We have already introduced the earliest Tantric scripture above (p. 30), the
Nisvasa-tattva-samhita, the five divisions" of which are dated by careful and
conservative scholars to a time period spanning c. 450-550 cE (GooDALL and ISAACSON
2007). We can characterize this scripture as proto-Tantra: it is closer to the
Atimargic world, and though it is considered by doxographical sources to be a
scripture of the Siddhanta, in fact the primary division of the Mantramarga into the
samanya and visesa branches mentioned above is not evident in the Nisvasa.
Additionally, key Tantric doctrines were apparently not yet developed (e.g., mala).
The cosmology and the mantra-system of the Nisvasa was soon supplanted by those

91t offered modifications of its basic cult appropriate for other contexts, including that of the
Siddhanta, Vama, Mantrapitha, Kulamarga, and even Paficaratra, Vaidika, and Bauddha.

' In probable chronological order, these five divisions are the Milasiitra, Uttarasitra,
Nayasiitra, Guhyasiitra, and Ni§vasa-mukha, the last of which contains the passages we have
already discussed.
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of other scriptures, and we do not have any surviving exegesis of the text.

Inscriptional evidence shows us that the Saiva Siddhanta existed as a well-
established institution by the end of the sixth century. I refer to the Senakapat
inscription (near Sirpur in modern Chattisgarh), issued under the same Maha-
$ivagupta Balarjuna mentioned above (p. 59) and testifying to patronage of the
Siddhanta between 590 and 650, the dates of that king’s reign (SANDERSON 2013: 61).
The inscription records a grant from a district governor (who shared his king’s
“complete devotion to Siva”) to one Sadasivacarya and tells us that the latter’s
guru’s guru was the brother of one Sadyahs$ivacarya of Amardaka monastery
(tapovana; it became in time a monastic university). °* This is the keystone
Saiddhantika establishment to which all subsequent lineages traced their authority;
we conclude from the inscription that it was in existence by 600 at the latest.

Our earliest evidence of the non-Saiddhantika (or visesa) Mantramarga also
comes from the sixth century. The original Skanda-purana (BHATTARAT 1988) knows
the Yamala sampradaya (#3 in Table 2) and names its texts as “the holy Mother
Tantras” (divya-matr-tantrani, = yamala-tantras), thus linking it explicitly to the
Somasiddhanta’s cult.”” One of the texts named in this passage is the Brahma-yamala,
which survives to the present, and indeed features the kapala-vrata prominently and
contains much material that was most probably redacted from Somasiddhanta
sources. The latest possible date for the ur-Skandapurana is the eighth century, but
Yuko YukocHr has argued for a sixth-century date on the basis of iconographic
evidence (1999: 74-75). This date agrees with the detailed depiction of Varanasi in
the text, as shown by BAKKER and IsAAcsoN (2004). If these scholars are correct, then
we are lead to surmise that the Yamala branch of the Mantramarga was in fact
coeval with the Somasiddhanta, which can scarcely have begun much before 500
(see 1.5.3 above). This raises the possibility that its Somasiddhanta-like passages are
parallels rather than redactions, and further suggests the possibility that the
Yamala was not initially seen as part of the Mantramarga at all. After all, the ur-
Skandapurana knows the Atimarga, but does not know the Mantramarga, with sole
the exception of these Yamala-related passages. More research in this area is
needed.”

22 E1 31:5, v. 16-17; cf. SHASTRI 1995, Part 2.

2 Skandapurdana 171.127-31b; cf. HATLEY 2012. Further confirmation comes from the Jayadratha-
yamala (which, despite its title, is a tantra of the Kalikula, not the Yamala), which speaks of
seven Matryamala-tantras at 1.36.16-25 (HATLEY 2007: 240).

2% SANDERSON has alerted me to the existence of the South Indian Matrtantras, which share
names with the North Indian Yamala-tantras (e.g., the Brahmayamala), but describe a temple
cult of the worship of Camunda with meat and wine (this despite the tantric prohibition on a
public temple cult dedicated to a transgressive tantric deity). Amongst these texts, the
Matrsadbhava preserves a Somasiddhanta context: arcayet paramam saktim somasiddhanta-
paragah we are told on p. 102 of the MS; and dhyayen mahavrata-dharam haram . . . paficamudra-
dharam kapala-khatvanga-dharam etc. on p. 98; on p. 231, sasisyam lakulisanam abhipiijya (Saivism
and Brahmanism lectures, Handout 7, 27 November 2012). This evidence supports my
hypothesis that the Yamala sampradaya was originally Atimargic. However, the North Indian
Brahmayamala as we have it now certainly considers itself part of the Mantramarga.
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The evidence we have reviewed so far compels us to say that Tantric Saivism
was widespread in India by 600 ce.”” Both this revised date and the assertion of
geographical spread are confirmed by the discovery of a MS of the Vama sampradaya
(#2 in Table 2) amongst the Gilgit MSS (#41) which cannot be later than the end of
the sixth century on paleographical grounds (SANDERSON 2009: 50n22). Making the
date even more certain is the fact that Dharmakirti (c. 550-650) knew the Vama
scriptures (known as the Bhagini-tantras since the Vama tradition teaches the
worship of four sister-goddesses). He writes in his Pramana-vartika, “We have
evidence of [mantras that can be effective] even though they are opposed to dharma
in the Dakini- and the Bhagini-tantras, which are full of cruelty, theft, sex, and other
base acts.” Dharmakirti also attacked the Saiva doctrine that their initiation
bestows liberation (Pramana-vartika-karika, Pramana-siddhi, v. 259¢-69c; cf. SANDERSON
2001: n7), commonly asserted in Saiddhantika texts. Saiddhantika scriptures
probably or certainly in existence in the seventh century, besides the Nisvasa,
comprise these five: (some version of) the Kalottara,”” the Rauravasitra-sarigraha
(commented on by Sadyojyotih, fl. c. 675-725 cE), the Pauskara-paramesvara (earliest
MS 810 cE), the Svayambhuvasitra-sangraha (also commented on by Sadyojyotih), and
the Sarvajfianottara (attested in Cambodia in the ninth century; SANDERSON 2001: n5).

Our earliest evidence of royal initiations also comes in the seventh century.
The Calukya Vikramaditya was initiated in 660 (EI 32, pp. 175-84), the Eastern Ganga
king Devendravarman in 682 (EI 26, pp. 62-65), and the Pallava Narasimhavarman II,
aka Rajasimha, at some time between 680 and 731 (SII I: 24) (SANDERSON 2001: né).

Evidence is abundant from the eighth century onwards. For a tabular
presentation of the all the dates discussed in the Introduction, see Table 3 above.

1.6.4 Defining the Mantramarga: Western Categorical Lists

As already mentioned, defining the Mantramarga brings us to the American
academy’s discussion of the definition of “Tantra” or “Tantrism.” I have little
interest in prolix discussions concerning the definition of an invented category, but
in this case the invention has some grounding: the attempt to ascertain what
Tantric Saivism, Tantric Buddhism, and Tantric Vaisnavism all have in common
(Tantric Jainism has been little addressed), and thus what constitutes the Tantric
style of religion. In exploring this question, scholars have invoked the notion of
“polythetic definition” popularized by Jonathan Z. SmitH (on the basis of the work of
biologists SokoL and SNEATH).”” This constitutes a list of features that are seen as

2% SANDERSON (2001: 11): “These facts reveal that Tantric Saivism of this relatively public and
strongly soteriological variety was not merely present in the seventh century but well
established.”

2% Pramana-vartika-svavrtti, GNoLI Ed. (1960), p. 163: dharmaviruddhanam api kraurya-steya-
maithuna-hinakarmadi-bahulanam dakini-bhagini-tantradisu darsanat. The commentator
Karnakagomin glosses with caturbhagini-tantre (SANDERSON 2001: 206).

27 This keystone practice text exists in ten pre—lzth—century recensions (GOODALL 2007: 125),
such as those in 100, 200, 350 verses and more. The second of these is the basis for many later
paddhatis, and the third received an important commentary (the Sardhatrisati-kalottara-vrtti).
*® See SMITH, Imagining Religion, pp. 4-5, citing Robert SokoL and Peter SNEATH’s Principles of
Numerical Taxonomy. In this method of classification as used in the natural sciences,“no single
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descriptive of Tantra, without specifying how many of these need to be present for
the text or phenomenon in question to be classed as Tantric.”” Here I wish to
combine the lists presented by five different scholars (TRIBE 2000, HODGE 2003,
GOUDRIAAN 1979, BROOKS 1990, and LoPEZ 1996) to create a master list of Tantric
features.

Table 4. List of features of “Tantra”

* alternative path / new revelation / more rapid path

 centrality of (non-Vedic) ritual, esp. evocation and worship of deities

 proliferation in the number and types of deities (compared to the
antecedent tradition)

* visualization and self-identification with the deity

 centrality of mantras

* ontological identity of mantras and deities

* necessity of initiation and importance of esotericism/secrecy

* ritual use of mandalas, esp. in initiation

* microcosmic/macrocosmic correlation, esp. relating to the body

* importance of the teacher (guru, acarya)

* lay/householder practitioners

* transgressive/antinomian acts *

 addition of mundane aims, achieved through largely magical means

 revaluation of the body *

* revaluation of 'negative' mental states *

 revaluation of the status and role of women *

* utilization of 'sexual yoga' *

* importance of Sakti *

* spiritual physiology (i.e. subtle body)

* yoga, especially [what came to be known as] kundalini yoga

* the cultivation of bliss *

* spontaneity (sahdgja, a technical term) *

* special types of meditation that aim to transform the individual into an
embodiment of the divine after a short span of time *

* special (Sakta) religious geography of India, also mapped onto the body *

* linguistic mysticism

* bipolar symbology of god/goddess

* nondualism *

* Does not apply, or does not apply well, to the influential Saiva Siddhanta;
applies only in nondualist contexts and/or in the case of Kaula influence.

feature is either essential to group membership or is sufficient to make an organism a member
of the group” (SOKAL and SNEATH 1963: 291 cited in NEEDHAM 1975: 355), and, as a corollary, “no
property is necessarily possessed by all individuals in the group, and no organism necessarily
has all the properties generally characteristic of members of its group” (Ibid.: 356).

® Though the possession of a “large number* of the given features is sometimes specified as a
requisite by these scholars (apparently following BECKNER, cited in NEEDHAM 1975), this is too
vague. I prefer to require a least a majority (follower MAYR, cited ibid: 357).
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If we are considering the largest-scale picture, in which our taxa are Tantric
Saivism, Tantric Buddhism, etc., then it is safe to say that nearly all these features
apply in each case. But if we step down one level of granularity to the scale of the
sampradayas that make up each religion (which is the most important scale from the
tradition’s own perspective), then we immediately see a bias reveal itself. Western
scholarship has focused its attention on the “left-handed” manifestations of Tantra,
and that has influenced the definitional picture. In the case of Tantric Saivism,
eleven out of the twenty-seven qualities above (41%) apply only or mostly to the left
current or viesa revelation, which is mostly Sakta, nondualist and transgressive to
some degree or another. However, by the majority rule, this is not sufficient to
exclude the samanya Saiva Siddhanta.

1.6.5 Defining the Mantramarga: Nine Sampradayas in Two Streams

Now we will sketch the characteristics of the nine sampradayas or lineage
groupings that have emerged from the evidence relating to the Mantramarga that
has reached us from the early medieval period (500 - 1200). First let us get more
precise about the samanya/visesa distinction already introduced, a distinction
frequently articulated by SaNDERsON and his students as Saiddhantika/non-
Saiddhantika, a terminology chosen to emphasize the importance of the Siddhanta
(sampradaya #1) in the overall structure of the religion. The following table
illustrates, in a broad and simplified form, the primary distinctions these two

currents of Saiva Tantra.

Table 5. Contrasting the two streams of Tantric Saivism.

Samanya

More exoteric

Veda-congruent (= dvaitdcara,
daksinacara)

Observant of caste distinctions

Presiding over public institutions

Liberation attained through ritual

Gradualism (in the attainment of the
goal)

Gentle deities

Little to no worship of the Goddess

Women not allowed to practice

Suppression of the mortuary and
sanguinary (e.g., kapala-vrata)

Guru seen primarily as ritual functionary

Ecclesiastical hierarchies organized into
institutions (e.g. mathas)

Patronage won through initiation of
monarchs and consecration of
temples and public works

Visesa

More esoteric
Trangressive (= advaitdcara, vamacara)

Rejecting caste distinctions
Private worship, even secrecy
Possibility of liberation through gnostic
and/or yogic means
Tending towards subitism (possibility of
immediate realization)
Deities are often fierce
Emphasizing Goddess-worship
Women allowed to practice, and even become
gurus in some cases
Permitting or emphasizing the mortuary and
sanguinary
Guru often seen as source of the trans-
mission of charismatic power
More informal, non-institutional lineage
groupings
Patronage won through providing aggressive
or protective magical rites
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This binary distinction is oversimplified, however. More accurate is the image of a
spectrum, with the various sampradayas positioned along it:

Greater emphasis on:

Nondualism

Worship of the feminine
Inclusion of women
Transgression of social norms
Mortuary symbolism
Charismatic gurus

‘Krama Kaula Trika  “Trika ‘Daksina 'Siddhidnta

Fig. 3. The spectrum of practice

The sampradayas named in the figure above are those we will especially focus on.
The Amrtes$vara cult would fit between the Daksina (aka the Mantrapitha) and the
Siddhanta. The Yamala would be just to the right of the Krama in terms of
transgression, but to the right of the Trika in terms of emphasis on the Goddess; it
does not fit neatly in the spectrum as stipulated.

With this orientation, we can now present the key data points for each
sampradaya. The reader should remember that this division into nine sampradayas is
necessarily neater than what we find in the primary sources; for the non-
Saiddhantika sects often display an extraordinary fluidity of nomenclatures and
means of categorization.

Sampradaya #1: SAIVA SIDDHANTA
Earliest certain evidence: c. 550 (textual), 647 (inscriptional)
Primary deity: Sadasiva
Visualization: white-bodied, five-faced, three-eyed, and ten-armed, handsome,
smiling, sixteen years old, in the posture of a meditating yogi
Miila-mantra(s): HAUM / HAUOM / HSKSMVRY UM
Root text: Nisvaasa-tattva-samhita

Other key texts (published texts in bold):
Kaalottara in six recensions: Satika (aka Kalajfiana, ed. GoopaLL), Sardhasatika,
Dvisatika (commented on by Aghorasiva and the basis for many Saiddhantika
paddhatis), Sardhatrisatika, Saptasatika, Trayodasasatika

* Rauravasitra-sanigraha (commented on by Sadyojyotih, fl. c. 675-725 cE)

* Svayambhuvasiitra-sangraha (also commented on by Sadyojyotih)

* Pauskara-paramesvara (earliest MS 810 CE)

* Matanga-paramesvara-tantra

* Kirana-tantra (with Ramakantha’s commentary; chapters 1-6 edited and
translated by GoopALL)

* Mrgendra-tantra (with Narayanakantha’s commentary)

* Parakhya (GooDALL 2004)

* Sarvajiianottara (with Aghorasiva’s commentary)
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Key paddhatis:

*  Naimittikakarmanusandhana of Brahmasambhu. (The MS held by the Asiatic
Society of Bengal is the codex unicus of part of the earliest surviving
Saiddhaantika Paddhati (939 cE). Contains instructions for the "Saiva
consecration of the king after his initiation.)

* Siddhantasara-paddhati of Bhojadeva (Paramara monarch c. 1018-1060); oldest
MS 1077 cE (NAK 5-743); text syncretically draws on the Svacchanda-tantra

* Karmakandakramavali of Somasambhu, abbot of the Golagi monastic
university (= Kriyakandapadakramavali = Saivakarmakramavali =
Somasambhupaddhati, 1096 ce, commissed by Kalacuri monarch Yasaskarna),
with vyakhya by Trilocana$ivacarya

* Kriyakramadyotika of Aghora$ivacarya (South India, 1157 cE)

* Jiianaratnavali of Jianasiva (South India, 12" cen.)

Key texts of exegesis and theory:

* Sadyojyotih, Svayambhuvasutra-sangraha-vrtti, Naresvarapariksa, exegesis of
the Rauravasitra-sangraha in the form of the Moksakarika, Bhogakarika, and
Paramoksanirasa-karika.

* Bhatta Narayanakantha, Mrgendra-vrtti

* Bhatta Ramakantha, Naresvarapariksa-prakasa and commentaries on the
Matanga-paramesvara, Kirana, and Sardhatrisati-kalottara

Key points of doctrine**°

The Saiva Siddhanta was a dualistic school throughout the early medieval
period, though this fact was not widely recognized until recently because it survived
into the modern period only in the South, where its philosophy was transformed
and ultimately subsumed by that of Advaita Vedanta. We should really call it a
pluralistic school, for it held that there are three fundamental, eternal, separate and
irreducible classes in existence: 1) Siva, the Creator (nimitta-karana), 2) the world
(mental as well as material), fashioned from Maya (the upadana-karana), and 3) souls,
which are equal to Siva in their real nature (siva-tulya), but are enmeshed in the
world. Thus these three are called pati, pasa, and pasus respectively (i.e., Lord, bond,
and bound souls; echoes of the Pasupata doctrine). The liberation of souls is
accomplished by solely by God (isan mokso 'nyatha naiva pumsam®'), never through
the soul’s own power (na moksam yati purusah svasamarthyat kadacana*?). Siva
liberates the soul—whose innate Godlike quality is concealed by its embodiment—
from bondage by bestowing his grace, first through the saktipata that causes one to
seek a guru for initiation, and second through the initiation itself. The guru
performing the initiation is merely the locus or the vehicle of Siva’s grace, while the
mantras are His instruments (acaryadhikaranasya paramesvarasyanugrahyan
anugrhnatah karanam mantrah®"). The mantras of the initiation ritual, revealed by
Siva in his scriptures, destroy nearly all of the initiand’s karma (leaving only the

1° The following paragraph roughly follows the outline of Saiddhantika doctrine given at
SANDERSON 1992: 282-5.

! Naresvara-pariksa 3.150.

2 Pauskara quoted in Ramakantha’s commentary ad loc.

Y Mrgendra-vrtti, kriyapada p. 112.
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prarabdha portion) and guarantee that he will be liberated from samsara at the time
of death. Liberation means the full manifestation of the divinity of the soul
(Sivatvabhivyakti).

Liberation, then, is achieved through ritual means. This is because the bonds
connected with maya and karman proceed from a fundamental “impurity” (mala)
that is conceived as an imperceptible but material substance (dravya) obscuring the
soul that only the ritual acts (kriya) revealed by Siva in his scriptures can remove.
These acts are initiation (diksa) and the post-initiatory daily ritual (nitya-pija).

Since the Siddhanta is the samanya foundation for mature Tantric Saivism, all
its doctrines just mentioned—excepting its dualism—appear in some form in the
other sampradayas that post-dated it. In nondualist contexts, the same terms appear
but are reinterpreted: for example, mala is now taken to mean simply incomplete or
incorrect cognition (gjfiana), not a substantial impurity. This will be discussed
further below.

Originating in the north of India and spreading across the subcontinent, as
well as to Kambuja (Cambodia)’** and Java, the Siddhanta survived to the present
day in south India in a form that preserves many of the ritual acts of the earlier
tradition but no longer maintains the doctrinal points just made. In the Tamil
country, it has been for many centuries connected to Saiva saints known as the
Nayanmars, representatives of an originally independent devotional movement
beginning in the sixth century. The Siddhanta has also been for some seven
centuries philosophically tied to Advaita Vedanta. Thus the Saiddhantika rituals of
today are connected to the bhakti poetry of the Nayanmars, the temple cults with
which the latter are loosely associated, and the philosophy of Advaita Vedanta. In
other words, it has become part of Hinduism. This substantial contextual shift
necessitated the production of a new religious literature, both scriptures (agamas),
which often took the names of ancient texts that had not survived (e.g., Kamika,
Karana, Raurava, Ajita, Suprabheda, etc.) and new exegesis like that of Jfiana$iva.
Today, most practitioners and even many scholars of the Tamil Saiva Siddhanta do
not realize that it is a direct descendent of the earlier dualistic Tantric tradition that
we have been discussing.”

" The Nisvasa and the Sarvajfianottara, both Saiddhantika texts, are mentioned in Cambodian
inscriptions of the tenth century as scriptures that the king’s Hotar was well-versed in (See
GOODALL 2004: xx and SANDERSON 2004).

21> GOODALL 2004: xiii; the reasons why are found on pp. xxix-xxxi: ignorance of the early
Sanskrit sources, mostly unpublished until recently; disappearance of the Saiva Siddhanta
from all regions except Tamilnadu and Kerala after the 13th century; the continued usage of
the name Saiva Siddhanta only in Tamilnadu; and a wilful lack of interest in pre-12th century
pan-Indian Sanskritic Saiva Siddhanta on the part of Tamilian scholars.
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Sampradaya #2: VAMA or CATURBHAGINI

Earliest certain evidence: 7" century, but well-known by that time

Primary deities: Jaya, Vijaya, Jayanti, Aparajita, the four sisters of subordinated
male deity Tumburu-bhairava

Visualization: White, red, golden, and black respectively; with a corpse, owl,
horse and flying car as vehicles respectively.

Root-mantra: AUM KSAN KSIN KSEN KSUN (in Javanese sources)

Root-text: Vinasikha-tantra (only surviving complete text)

The name Vama is not a self-designation of the sampradaya but a term that
relates to an early classificatory schema of Vama versus Daksina (the latter
signifying the Bhairava-tantras, especially the cult of Svacchanda-bhairava; see #4
below), where the former is taken by the exegetes to be representative of a sensual
and feminine form of practice (associated with the Vamadeva face of Siva, proper
left) and the latter a masculine and aggressive form emphasizing the mortuary
(associated with the Aghora face, proper right). We might do better to use the name
by which Dharmakirti knew this cult, the (Catur-) Bhagini or Four Sisters. There is
some evidence that the cult did specialize in love-magic (a function that, upon the
disappearance of the Vama, was taken over by the Nitya cult [see sampradaya #9
below]); for example, Dharmakirti’s commentator Karnakagomin (commenting on
the passage cited on p. 74 above) associates the Bhagini-tantras with sexual congress
(SANDERSON 2001: 207n10). Dharmakirti was, from his perspective, right to criticize
the Vama/Bhagini cult, for it was not too much later that it was absorbed into
Buddhism through incorporation into the Mafijusriya-mula-kalpa.*'°

Our evidence suggests that this cult was most successful on the margins of
Indian civilization. Like the Siddhanta, it was exported to Cambodia (where it was
the cultic basis of the state founded c. 800°"), Java, and Bali;**® one of its manuscripts
was found in Gilgit, north of Kashmir; the male deity of the cult has a non-Sanskritic
name (Tumburu); and, according to the Maiijusriya-miila-kalpa (as well as the Saiva
Pingalamata), the four sister-goddesses are to be visualized in a sailing ship with
Tumburu the [international] Trader (sarthavaha) as their helmsman.*"’

The Catur-bhagini cult is probably our earliest example of goddess-worship
in a Tantric mode. The Vinasikha-tantra tells us that the four goddesses, whose
names indicate that they were probably originally worshipped in order to secure
victory (in battle or in love), are to be visualized respectively as white, with sava-
vahana; red, with an owl vehicle; golden, with a horse vehicle; and black with a
vimana-vahana. Their four-faced brother Tumburu is visualized as a composite of his
four sisters, indicating his subordination.

216 See chapters 47, 52, and 54 of that work (SANDERSON 2009: 51n22).
7 SANDERSON 2004: 355-58 and 374n76.

218 SANDERSON 2004: 373-4 n76 and 377.

' Mafijusriya-mila-kalpa 47.24, cited in SANDERSON 2009: 51n22.
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Sampradaya #3: YAMALA

Earliest certain evidence: 6™- 7" century (ur-Skandapurana)

Primary deity: Aghoreévari (aka Canda Kapalini or Bhairavi) with her consort
Kapali$a-bhairava

Visualization: pale yellow and white respectively, naked and wearing ornaments
of human bone

Other key deities: Rakta, Karali, Candaksi, and Mahocchusma (devis known as
Guhyaka-s); Karala, Dantura, Bhimavaktra, and Mahabala (the datis)

Mila-mantra: OM HOM CANDE KAPALINI SVAHA

Root text: Brahmayamala aka Picumata

As we have seen, the Yamala tradition is attested early on, though as far as
we can tell, like the Vama/Bhagini it did not survive much into the classical period
of Tantra (900-1100 cE). It is, in large part, a Mantramarga redaction of “primitive”
Somasiddhantin/Kapalika material. In terms of the left-right spectrum pictorially
represented above, it is positioned on the spectrum just to the left of the
Mantrapitha tradition (see below), and thus here the female deity is slightly
emphasized over the male. The Yamala does not fit neatly into the spectrum,
however, for it features some of the most intense mortuary imagery and
transgressive cremation ground practices of any of the sects, as we would expect
given its Somasiddhantin background. While liberation is promised to the adept
here, it is magical powers and transactions with the spirits that grant them which
receive the greatest emphasis.

The primary text of this tradition that has come down to us, the Brahma-
yamala, is undoubtedly very old and frequently textually corrupt. Its 12,000 verses
contain a huge amount of material on magical technologies and transactions with
both embodied and disembodied female spirits (yoginis, yogesvaris). It is also the sole
surviving scriptural source in the first millennium Saiva canon to describe a sexual
ritual (apart from some vague allusions in the Nisvasa). Indeed, its alternate title, the
Picumata (literally “the cotton doctrine”) is in fact code for teachings (mata)
centered on the magical properties of mingled sexual fluids ritually obtained (picu)
(HATLEY 2007: 244-250). The most authoritative study on the Brahmayamala to date is
the magisterial doctoral dissertation by Shaman HatLey (2007), which has shed huge
amounts of light on the text and its cult of yoginis.””® HATLEY presents a polythetic
definition of the yoginis featured in the Mantramarga, enumerating the following
eight characteristics (2007: 11-17):

* Multiplicity. Yoginis travel in bands or hordes (vrnda, gana). “Yoginis are in
fact characterized more by their multiplicity than their individual
identities, for there exists remarkable fluidity in the composition of
yogini sets.”

2 While “yogini cult” corresponds to no specific emic term, HATLEY rightly groups the
Brahmayamala thematically with the Siddhayogesvari-mata and Tantra-sadbhdva of the Trika and
the Jayadrathayamala of the Kalikula as “works of the kapalika yogini cult” (2007: 153). These
four are also sources for the Buddhist Laghusamvara-tantra, as SANDERSON has shown.

81



* Manifestation in/as mortal women—a human female adept may become a
yogini.

* Organization into clans which shape their natures and identities. Yoginis
are often regarded as amsavataras of the Seven or Eight Mothers, as are
those who are initiated into their one of their clans through the casting of
a flower onto an ogdoadic mandala.

* Theriomorphism and shape-shifting. Yoginis are frequently depicted with
animal heads (horse, lion, bird, snake, etc.) and take on animal forms.

* Kapalika cult and iconography. Cremation grounds are a favorite haunt of
the yoginis.

* Danger, impurity, and power. The power of the yoginis is available to those
“heroes” (viras) who face danger, endure arduous rituals, and negotiate
impurity successfully. Success entails a direct encounter (melapa) with the
disembodied yoginis.

* Protection and transmission of esoteric teachings. They are said to guard and
transmit the most secret and powerful of teachings (also a hallmark of the
Krama school).

* Flight. “The archetypal yogini is the autonomous sky-traveller (khecari).

1221

As esoteric (rahasya) traditions, the Mantramargic sampradayas are supposed
to keep a rigid boundary that disallows the performance of their rites and mantras
in public temple environments, and generally this was the case; but, as has been
recently discovered, the Yamala tradition was translated into a transgressive temple
cult in South India described in Matrtantras (one of which also has the title
Brahmayamala) (SANDERSON 2007c: 277). An eleventh-century inscription from the
Tamil/Andhra/ Karnataka border region confirms a temple cult that included
worship with meat and wine (Ibid.: n140). We might speculate that, since this cult
was explicitly for the benefit of the king and his kingdom (Ibid.: n143), it was not

#21 This list may be contrasted with David WHITE’s misleading eight-point polythetic definition

of yoginis (2003: 27), which includes these three points: “(2) their power was intimately
connected to the flow of blood, both their own sexual and menstrual emissions, and the blood
of their animal (and human?) victims; (3) they were essential to Tantric initiation in which
they initiated male practitioners through fluid transactions via their ‘mouths’; and (8) they
were never portrayed as practicing yoga for the simple reason that yoga as we know it had not
yet been invented.” The last of these is bizarrely wrong; the first is confused, and the middle
one has no basis in Tantric Saivism whatsoever (WHITE may here be thinking of the diiti in
Tantric Buddhist abhiseka initiation rites; but this hardly characterizes Tantra in general).
HATLEY comments: “There is undoubtedly a sanguinary dimension to the cult of yoginis, and to
the powers attributed to their most dangerous varieties. But as for yoginis’ ‘sexual and
menstrual emissions,” the supposed significance of these remains mysterious to me; while the
fluids of female practitioners are certainly significant in some rituals, the women concerned
are seldom referred to as ‘yoginis,” while references in primary sources to the fluids of yogins,
as goddesses, appear rare and ambiguous [at best]. Similarly, I am presently unaware of a
Saiva tradition in which yoginis—presumably WHITE has in mind female ritual consorts—were
‘essential to Tantric initiation,” and certainly not one in which they transacted with initiands
in the manner suggested” (2007: 11n33).
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really public in the sense of offering worship on behalf of whoever walks in the
door.

Lastly, we might see evidence for the significance of the Brahmayamala in the
fact that it is quoted or cited fifteen times by the later sophisticated exegete
Abhinavagupta in his Tantraloka, despite the fact that its milieu is distant from his
(for example, he preached against grasping after magical powers, seeing them as
antithetical to spiritual liberation).”” Though Abhinavagupta was not in full accord
with the kind of practice presented in much of the Brahmayamala he can cite it in
support of any given point because of a doctrine found in the nondual tradition: that
Siva has hidden nuggets of truth even in dualistic and power-obsessed scriptures,
nuggets that reveal themselves when the given text is “bathed in nondual
awareness” by the reader.

Sampradaya #4: MANTRAPITHA
Primary deity: Svacchanda-bhairava aka Svacchanda-lalita-bhairava
Visualization: white, five-faced and three-eyed, 18-armed, wearing dreadlocks

and a garland of human skulls; with his consort Aghoresvari on his lap

Other key deities: Siddha, Rakta/Camunda, Suska/Alambusa, and Utpala
Mila-mantra: HOM
Root text: Svacchandabhairava-tantra (61-9'" cen.;”® earliest MS 1068 CE)
Exegesis: uddyota by Ksemaraja (in Kaula Trika school)
Paddhati: Kaladiksapaddhati of Manodaguru (and many others)

This sampradaya, which is known as the Svacchanda and as the Mantra-pitha or
“Throne of Mantras,”* is the foremost of the Daksina division of the canon. It is of
interest primarily because of its great popularity for many centuries in Kashmir and
Nepal (where remnants of its practice survive to the present day). Its central text, a
vast work called the Svacchanda-tantra, tells us much about Tantrik practice and
cosmology, but little about philosophy. The Mantrapitha occupied a kind of middle
ground between the Siddhanta and the non-Saiddhantika Sakta traditions: here the
Goddess is worshipped, but as subordinate; and mildly transgressive offerings are
used (such as wine or rice-beer) but not consumed by the practitioner. The relative
status of the God and Goddess here is precisely inverted from that of the Yamala;
and it is significant that Svacchandabhairava’s consort is Aghores$vari, which is one
of the commonest names for the Canda Kapalini, the central deity of the Yamala.””
In support of this connection, one of the four devis of the deity’s innermost retinue
(in sources from Kashmir) has the same name in both the Yamala and the

?2E.g.,in TA 27 Abhinavagupta quotes BY 4; and in TA 4’s passage on self-consecration, he

paraphrases BY 21. TA 28 paraphrases BY 44 (HATLEY 2007: 211n57).

2 The text is dated to the 6™ or 7" century by Serbaeva (2010: 212), but it seems likely that it
was expanded up to the 9" century.

* Though it appears there were originally five Mantrapitha scriptures, only this one survived.
?> But note that in later Newari paddhatis, Kubjika is pictured as the consort of Svacchanda-
bhairava. See DYCZKOWSKI's A Journey in the World of the Tantras, chapter six, “The Cult of the
Goddess Kubjika.”
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Mantrapitha (i.e., Rakta). The colors of these four devis are the same as those of the
Catur-Bhagini, indicating a possible connection there too.”*

The Mantrapitha was just characterized as mildly transgressive; we see this
also in its treatment of caste. Whereas caste boundaries are still maintained after
initiation in the Veda-congruent Siddhanta, the Mantrapitha sides with the left-
handed schools in forbidding acknowledgment of former caste amongst initiates. As
can be seen in the following passage, one’s level of initiation functions as one’s
“caste” within the community of initiates (kula):

All those who have been initiated by this ritual are of equal nature,
whether they be brahmins, ksatriyas, vaisyas, $tidras, or others. [For]
they have been brought into a state of fusion with the nature of Siva.
[In assembly] they may not sit according to the divisions of their former
castes; [for] they are said to form but a single caste of Bhairava,
auspicious and eternal. Once a person has taken up this Tantric system
he may never mention his former caste. . . . 0 Empress of the Gods, it is
through [this] freedom from discrimination that one will certainly
attain both siddhi and liberation. - Svacchanda-tantra 4.539-545
(SANDERSON 2009: 293-4)

The Mantrapitha did not have a clearly defined philosophy, thus, in an
probable attempt to win adherents from this very popular school, both the dualist
Saiddhantikas and the nondualist Saktas produced commentaries on the Svacchanda-
tantra, interpreting it in light of their own doctrines. We may infer that the
nondualists won this debate, as their commentary is preserved while the
Saiddhantika one is not. I am referring to the commentary called the Svacchanda-
tantra-uddyota written by the prolific Ksemaraja of the Trika school (see sampradaya
#6 below). A critical edition of the Svacchanda-tantra and its uddyota is a major
desideratum for the field, though at least there exists a dissertation on it, that of
William Arraj (1988).

We may note the success of the Mantrapitha in two respects: firstly and most
importantly, it influenced the formation of the standard pan-Indian Saiddhantika
ritual system, despite the fact that Saiddhantika authorities stressed that texts from
the Bhairava division of the canon were not to be drawn upon. We see its influence
clearly, for example, in the Siddhanta-sara-paddhati of the Paramara monarch
Bhojadeva (mid-11th cen.), which was then absorbed into the Somasambhu-paddhati
(late 11th cen.), the largest and most important of the early Saiddhantika paddhatis
(SANDERSON 2004: 359-60).

Secondly, the Svacchanda, along with the Netra (see below), was the basis for
nearly all surviving Kashmirian paddhatis down to recent times (SANDERSON 2005b:
240). We may also note that the recitation of the Bahuriipa-garbha-stotra, a hymn to

#¢ This hypothesis is strengthened by a passage of the Moksopdya which pairs the two sets of
four devis (as the primary representatives of the Vama and the Daksina canonical divisions)
and asserts that these eight are the foremost of all the Mother goddesses (SANDERSON 2005b:
278, citing HANNEDER 1998a: 69). These eight are also presented as a group in the
Jayadrathayamala (see SANDERSON 1986: 186184).
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Svacchanda-bhairava, was a standard preliminary to Saiva ritual in Kashmir down to
the late twentieth century (SANDERSON 2007b: 293).

Sampradaya #5: AMRTESVARA

Primary deity: Amrte$vara aka Mrtyufijaya

Visualization: white, one-faced and four-armed, with his consort [Amrta-]Laksmi

Mila-mantra: OM JUM SAH

Root text: Netratantra aka Sarvasrotah-sangraha-sara (c. 800)

Exegesis: uddyota by Ksemaraja (in Kaula Trika school)

Paddhatis: Amrtesvara-puja-paddhati and Amrtesvaradiksavidhi of Visve$vara (the
latter a guide in verse to the performance of royal initiation into the cult of
Amrte$vara)

There is no solid evidence that this tradition was popular outside of the
regions of Kashmir and the Kathmandu valley of Nepal, nor did it seem to command
exclusive devotion even in those regions. As already noted, second-millennium
Kashmirian paddhatis tended to conflate material drawn from the Netra-tantra, the
central text of this school, with material drawn from the Svacchanda-tantra. The
central feature of historical interest here is what appears to be an unusually broad-
minded and nonsectarian attitude peculiar to the Netra-tantra, which teaches that
the Amrte$vara mantra may be used in the worship of any deity without distinction.
In other words, one may venerate Amrte$vara in the form of his mantra (Om jum saH)
in conjunction with the worship and/or visualization of any form of Siva, but also of
Vasudeva, Brahma, the Sun, the Moon, Bhadrakali, Skanda, Gane$a, the Buddha, and
other deities (SANDERSON 2005b: 245). In its eighth chapter the Netra-tantra says:

Though One, he can be meditated upon in many forms, all of which will
bestow their fruit. He can be worshipped alone or with his consort, as
expressing duality, nonduality, or both, using any of the methods
described in the scriptures; all will bear their fruit [when combined with
Amrte$vara’s mantra). (8.56-7)

SANDERSON has argued that this seeming ecumenism and ritual flexibility is best
explained by the hypothesis that the Netra constituted the manual for “a new class
of Saiva officiants working in what was traditionally the professional domain of the
brahmanical royal chaplain (r@ja-purohita), specializing in rituals for the protection
of the monarch and his family and taking over the performance of worship on the
king’s behalf of the full range of deities whose worship is prescribed in the
brahmanical calendar.””

Ksemaraja wrote a full commentary (uddyota) on this text as well. In the
spirit of his teacher, Abhinavagupta, he used his commentary to overcode nondual
teachings not native to the text. An example of this is his analysis of the prescribed
visualization of Amrte$vara. The latter is to be visualized, we are told in chapter
three of the tantra, as brilliant white, one-faced, three-eyed, wide-eyed, and four-
armed, sitting on the lunar disc in the center of a white lotus. In two of his four
hands he holds a jar of nectar and a full moon. The other two display the gestures of

227

2007: 386; this subject is the principal topic of SANDERSON 2005b.
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boon-granting (varada-mudra) and protection (abhaya-mudra). Ksemaraja comments
on this as follows:

When the scripture says “one should visualize the Lord of gods in his
own form” or essential nature, it means you should contemplate one’s
own form as white and translucent, as the pure, joyful light of unlimited
consciousness, delightful because it manifests the entire universe on its
own canvas through the power of its autonomy. The Deity is described as
“one-faced” because he is one with the extraordinary Power of Freedom;
and he is “three-eyed” because he is united with the three Powers of
Willing, Knowing, and Acting, which are manifested through the
greatness of that freedom. He is “wide-eyed” to express the fact that the
universe manifests from these three powers. His four hands display the
gestures of boon-granting and protection and hold the jar of nectar and
the full moon to indicate respectively that the Divine bestows worldly
success, uproots all fear, and unfolds the true nature of the Self as
consisting of the divine powers of knowing and acting. - uddyota ad Netra
3.17-22 (translation follows SANDERSON 1995: 65)

Thus Ksemaraja translates the visualized features of the deity to the various powers
and capacities of the individual practitioner who is an embodiment of that deity. We
see this strategy of micro-macrocosmic correlation in internal worship again and
again in the Tantras and their exegesis. Whatever features are present in the deity
are thought to be present in each individual as well, and Tantric exegesis is
interested inter alia in mapping those features in detail and realizing each of them
internally.

Sampradaya #6: TRIKA

Earliest certain evidence: in the Candistotra of the Haravijaya (c. 830)
Primary deities: Para, Parapara, and Apara
Visualization: respectively white and benevolent, displaying cin-mudra and

holding a manuscript; red and wrathful; and red-black and terrifying; the
latter two with mortuary imagery

Other key deities: alphabet deities Matrsadbhava and Malini

Miila-mantra(s): SAUH, HRIM

Root text: Malinivijayottara

Other key texts: Siddhayogesvari-mata-tantra; Tantrasadbhava; Paratrisika; Vijiana-
bhairava-tantra; *Devyayamala; *Trikasadbhava; *Viravalikula.

Exegesis:

Tantraloka of Abhinavagupta (early 11th cen.), with -viveka by Jayaratha (mid-
13th cen.)

Tantrasara of Abhinavagupta

Malinisloka-vartika of Abhinavagupta

Paratrisika-vivarana of Abhinavagupta

I$vara-pratyaabhijfia-karikas (Pratyabhijiia school) of Utpaladeva with svavrtti
and svavivrti, and Abhinavagupta’s commentaries on both

(For Spanda works see under the Krama, #7a)
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A misnomer still much used by scholars is that of “Kashmir Shaivism,” first
coined by J.C. Chatterji in his 1914 introductory volume to the Kashmir Series of
Texts and Studies (1911-47). The term is used to refer to the literature of the Spanda
and Pratyabhijfia philosophical doctrines that arose in Kashmir on the ostensible
basis of the Trika. Beginning with Chatterji and for more than seventy years after
him, the term has been used to artificially separate these sophisticated philosophies
from their embarrassing Tantric roots.

In fact, the Trika was pan-Indian, like most of the Saiva sampraddyas. We have
evidence of it from an early period in both Orissa and Maharastra (SANDERSON 2005
and 2007b), and it seems that the latter may have been its homeland. Abhinava-
gupta’s guru’s guru came from Maharastra, and the Jain Somadeva confirms the
presence of the Kaula form of the Trika in the Deccan in the tenth century in his
Yasastilaka (Dyczkowski 1988: 6). The founder of the Trika is traditionally said to be a
sage named Tryambaka, who might have been associated with the ancient
Tryambake$var temple site in Nasik District, Maharastra.

Though never very popular numerically, the Trika had ancient roots and
considerable durability: its first known scripture, the Siddhayogesvari-mata-tantra,
has been dated to the seventh century (Torzsok 1999), and worship of its central
deity, Paradevi, was still current in Tamil country in the fourteenth century.
Doctrinally, the Trika was unusual because its doctrine encompassed duality,
nonduality, and—in its exegetical phase—the inexpressible reality beyond both
duality and nonduality (paramadvaya). Though this doctrinal diversity reflects the
sect’s diachronic development, since scripture was regarded as timeless revelation
Abhinavagupta could use it to explicate a inclusive theology of levels of reality
whose reach was no less than the whole of Tantric Saivism.

The basis of Abhinavagupta’s exegesis was the Kaulized form of the Trika
which he received from his guru Sambhunatha. In the traditional account of the
three-and-a-half mathikas that will be described later in the section on canon, the
Kaula Trika is said to have been founded by the daughter of Tryambaka, making it
the only major lineage group to have been founded by a woman. Since some of the
nine basic sampraddayas resisted Kaula influence, and others absorbed it totally, it is
perhaps in the Trika that we see most clearly the co-existence of Kaula and non-
Kaula forms of the same cult (SANDERSON 1995: 23). Briefly, the Kaula Trika
incorporates more transgressive practice, radical nondual teaches, and constitutes a
more essentialized, interiorized, and aestheticized version of the Trika, while the
non-Kaula form is closer to the Saiva Siddhanta.

Adherents of the Trika worshipped three goddesses: the sweet and gentle
Paradevi, flanked by two lower, fierce Kali-like emanations of the central Goddess,
called Parapara and Apara. Their generic names were perhaps intended to allow for
identifications with extant goddesses, and SANDERSON has demonstrated that Para is
indeed an ectype of Sarasvati, while Parapara has occasionally been linked to Laksmi
in the South, and Apara iconographically resembles Kali (SANDERSON 1990: 54). These
three are understood by Abhinavagupta and his lineage as the embodiments of the
following categories:
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Para Parapara Apara

pramatr pramana prameya
knower knowledge known

iccha jfiana kriya

will Knowledge Action
abheda bhedabheda bheda

unity unity-in-diversity diversity
srsti sthiti samhara
emission stasis reabsorption

Table 6. The symbology of the three goddesses of the Trika

These three Goddesses are to be visualized on lotus-thrones positioned on
the tips of a trident, the staff of which is visualized as co-extensive with the
meditator’s spine. All thirty-six tattvas of the classical schema are mapped on to this
trident: the swelling at the base of the staff represents the five fundamental
elements (pafica-mahabhiitas), the staff constitutes the tattvas up to Maya, the knot
of the banner at the level of the palate is Maya-tattva, the plinth at the level of the
third eye is Suddhavidya-tattva, the lotus above that is I$vara-tattva, and lying on
the lotus in $avasana is Sadasiva, pictured as a blazing corpse (mahapreta), laughing
as he gazes upward to the higher light of the Trika above him (SANDERSON 1986: 180).
The trident itself emerges from the practitioner’s fontanelle (which is coterminous
with Sadasiva’s navel), and expresses Siva-Sakti in three aspects: the all-pervasive
power (vyapini), the equalizing power (samana), and the Transmental Power
(unmana). With this last power, the level of the three white lotuses on the tips of the
trident and the goddesses seated on them, we have left the universe behind; that is,
we are “outside” time and space. The Transmental is what remains after the whole
of manifest reality dissolves: the ultimate “ground of being.” On this level, the
meditator is to see the three Powers (icchd, jiidna, kriya) represented by the three
goddesses abandoning their difference and fusing into the heart of his
consciousness. This Heart, the invisible Fourth Power, is the point of repose within
the pure autonomy of the Self which finally reabsorbs the distinction between
Power and “I” as the Holder of Power (sakti and saktiman), between the worshipped
and the worshipper (SANDERSON 1986: 192-93).

The three goddesses of the Trika are then considered expressions of one
esoteric deity, often named as Matrsadbhava in the scriptures, but also confusingly
called Para (perhaps in the same sense that the word prana can mean one of the five
pranas or all five together). In the esoteric form of the Trika in which its doctrines
are fused with those of the Krama (see below), Matrsadbhava is glossed with Kali
Kalakarsini. We see these exegetical strategies clearly in Abhinavagupta’s Tantrasara
chapter four:

tisrsu tavat visvam samapyate yaya idam sivadidharanyantam avikalpya-
samvin-matra-rapataya bibharti ca pasyati ca bhasayati ca paramesvarah sa
asya sri-parasaktih [ yaya ca darpana-hastyadivat bhedabhedabhyam sa asya
Sri-paraparasaktih | yaya paraspara-viviktatmana bhedenaiva sa asya srimad-
aparasaktih | etat trividham yaya dharanam atmany eva krodikarena
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anusandhanatmana grasate sa asya bhagavati sri-paraiva sriman-
matrsadbhava-kalakarsinyadi-sabdantara-nirukta |

The whole of reality is encompassed by three basic Powers. She by whom
the Highest Divinity (paramesvara) supports, perceives, and manifests all
this—from Siva down to Earth—as pure undifferentiated Consciousness,
is his sacred Transcendent Power, the Supreme Goddess (Para-sakti). She
by whom [he supports, perceives, and manifests all] as diversity within
unity is his sacred Intermediate Power (Parapara-sakti). She by whom [he
supports, perceives, and manifests all] as entirely differentiated,
characterized by [apparent] mutual separation, is his sacred Lower
Power (Apara-sakti). She by whom he devours this three-fold process,
embracing it to himself alone as unitary awareness, is simply his Blessed
Goddess Sri Para [in her higher all-encompassing form], denoted by
other names [in the scriptures], such as Matrsadbhava [“The Essence of
the Mothers”], Kalakarsini [“The Projector and Withdrawer of Time”] or
Vames$vari [“The Goddess who Emits (Reality)”].

In the preliminaries to all forms of Tantric worship, Vagi$vari is venerated,
and it is in the Trika that she ascend to the place of supreme deity; for Para is short
for Para-vak, “the Supreme Word.” This points us towards the most unique feature
of the Trika’s doctrine and practice: a complex system of what can only be called
linguistic mysticism, whereby the phonemes of Sanskrit are thought to be
concretizations of patterned vibrations of divine energy that are simultaneously the
foundation for all human thought and the building blocks of the entire manifest
universe. That is to say, on this view, the apparently dualistic division of words and
objects (signifier vs. signified) is ultimately grounded in a single nondual matrix of
subtle vibration, i.e. Para. This doctrine finds its expression especially in the
Paratrisika and Abhinavagupta’s vivarana thereon as well as in chapter three of his
Tantraloka. Para has two main mantras, one of creation (srsti-bija) and one of
dissolution (samhara-bija). The first is the seed-syllable saun, while the second is the
especially esoteric KHPREM.
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Fig. 4. SAUH in the Sarada script

The Trika is the first group we have encountered in our survey thus far that
offered a privileged place to female practitioners. The slight privileging it afforded to
women places it between the Siddhanta, which in general did not allow women to
practice (giving them only the nirbija variety of diksa), and the Krama, which promoted
women to the position of guru. The earliest text of the Trika, the Siddha-yogesvari-mata,
even specifies that its most powerful mantra (kapREM, here called the yogini-hrdaya

89



mantra) is especially intended for women, having been handed down orally from
woman to woman (28.41-42).

The Vijiiana-bhairava Tantra

Another scripture of the Trika, probably the most unusual of all the pre-
tenth-century scriptures, is called the Vijfiana-bhairava-tantra or “Scripture of the
Wisdom-Bhairava.” This text teaches an esoteric form of the Trika in which a
practitioner of high adhikara cultivates deceptively simple methods for directly
accessing the state of expanded consciousness generally referred to as Bhairava or
Bhairavi by the text. The text repeatedly articulates a subitist”® goal of accessing the
natural state of awareness that results from dissolving all thought-constructs into
their ground. Like most Tantrik scriptures, the text takes the form of a dialogue
between Siva and Sakti, but here appears a kind of textual self-consciousness not
seen in other scriptures. It begins with the Goddess asking Bhairava:

Srutam deva maya sarvam rudra-yamala-sambhavam |

trika-bhedam asesena sarat sara-vibhagasah [ 1 ||

adyapi na nivrtto me samsayah paramesvara

kim riipam tattvato deva sabdarasi-kala-mayam || 2 ||

kim va navatma-bhedena bhairave bhairavakrtau [

trisiro-bheda-bhinnam va kim va sakti-trayatmakam [ 3 ||

O Lord, I have heard the entire teaching of the Trika that has arisen from
our union, in scriptures of ever greater essentiality, but my doubts have
not yet dissolved. What is the true nature [of Reality], O Lord? Does it
consist in the powers of the alphabet (sabdarasi-kala)? Or, amongst the
terrible forms of Bhairava, is it Navatman? Or is the trinity of Saktis
[Para, Parapara, and Apara] that constitute the three heads of Trisiro-
bhairava? . . . Etc.

and she proceeds to name other esoteric technical terms from the higher yogas
taught in the scriptures (v. 2-4). She argues that if Para is to be visualized with a
particular color and form, then she cannot really be Absolute (para), and entreats
Bhairava to clear up the confusion (v. 5-7a). Bhairava replies,

sadhu sadhu tvaya prstam tantrasaram idam priye || 7 ||
guhaniyatamam bhadre tathapi kathayami te |

yatkimcit sakalam ripam bhairavasya prakirtitam || 8 ||

tad asaratayd devi vijfieyam Sakrajalavat |
maya-svapnopamam caiva gandharva-nagara-bhramam [[ 9 ||
dhyanartham bhranta-buddhinam kriyadambara-vartinam |
kevalam varnitam pumsam vikalpa-nihatatmanam || 10 ||
tattvato na navatmasau $abda-rasir na bhairavah |

Bravo! Bravo, my dear one. You have asked about the very essence of
the Tantra(s). I shall relate this most hidden of teachings to you,
virtuous one. Know that the embodied (sakala) forms of Bhairava I have
taught in the scriptures are not the real essence, O Goddess. They are

228 See note 85.
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like a magic trick, like dreams or illusions or castles in the sky, taught
only to help focus the meditation of those men who are debilitated by
dualistic thought, their minds confused, entangled in the details of
ritual action. In reality Bhairava is not Navatman, or the alphabet, or . ..

and he reiterates the various technical terms she introduced, continuing:

aprabuddhamatinam hi eta balavibhisikah |

matrmodakavat sarvam pravrttyartham udahrtam |/ 13 ||
dikkalakalanonmukta desoddesavisesini |

vyapadestum asakyasav akathya paramarthatah [/ 14 ||
antahsvanubhavananda vikalponmuktagocara |

yavastha bharitakara bhairavi bhairavatmanah [[ 15 ||

tad vapus tattvato jiieyam vimalam visvapiranam |

evamvidhe pare tattve kah pijyah kas ca trpyati | 16 ||

evamvidha bhairavasya yavastha parigiyate |

sd pard parartipena pard devi prakirtita || 17 ||

These were taught to help unenlightened people make progress on the
path, like a mother uses sweets and threats to tempt her children. Know
that in reality, the one pure universe-filling ‘form’ of Bhairava is that
absolutely full state called [Goddess] Bhairavi: beyond reckoning in space
or time, without direction or locality, impossible to indicate, ultimately
indescribable, a field free of mental constructs, blissful with the
experience of the innermost Self (antahsvanubhavananda). When this is
the ultimate Reality (para-tattva), who is to be worshipped, who
gratified? This state of Bhairava is hymned as supreme; it is proclaimed
to be Para Devi in her ultimate nature.

The text goes on to impart a number of unconventional techniques for entering into
expanded and intensified states of consciousness (avastha bharitakara bhairavi).
These include:

* gazing at a blank wall, a vast open space, or the clear blue sky (vv. 33, 60,
84);

* spinning around and around and falling down (v. 111);

* becoming aware of the space between the thoughts or between the
breaths (vv. 24, 61);

* gazing at the pattern of sunlight on the floor (v. 76);

* meditating on the liminal state between waking and sleeping (v. 75);

* accessing intensified awareness through the pain of a piercing (v. 93);

* contemplating that the sky is in your head (v. 85);

* just repeating the vowel ‘a’ (v. 90);

 simply sitting and doing “nothing” (non-conceptual meditation).

Some of the teachings of this peculiar scripture cannot even be called techniques;
rather, the text invites us to notice daily-life opportunities for accessing that
expanded state that we might otherwise let slip by:

 listening to the vibration of live instrumental music or becoming one
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with the joyous feeling of a song (v. 73);

* the feeling of wonder from watching a magic show (v. 66);

* the aftermath of an orgasm (v. 69);

» following desire back to its source;

* the arising of inner delight when savoring fine food and drink (v. 72);

* the repetitive gentle motion of a swing or a carriage (v. 83);

* the energy of sharpened and heightened consciousness in any intense
experience (vv. 74, 101, 118).

The text seems to exhibit a strong Buddhist influence, for one of the most
common themes is meditating on the “voidness” (siunya) of things: the inside of the
body as empty space, the space of the heart, the senses as voids, the whole universe
as pure open spacious expansive void. Yet this is not syncretism, for the scripture
maintains throughout a theology of Siva-Sakti, where Siva is defined as unbounded
spaciousness and Sakti as energy. Either one can be the means of accessing the
other, for they are inseparable, like fire and its heat (v. 18-19). But it is easier for
most, the text tells us, to access the non-conceptual space of Siva through the
energy of Sakti than the other way around (v. 20-21). The Vijfiana-bhairava
frequently stresses that the state it describes is wide open and free of any mental
constructs, even if a mental construct was used to get there.

We have dwelt on this text at some length because though it was atypical, it
was also seminal, for it laid the groundwork for a “gnostic” version of the Trika, in
which traditional ritual could be overcoded with gnostic meaning, or dispensed with
altogether for those qualified. The final verses of the text state:

idam yadi vapur deva pardayas ca mahesvara || 142 ||

evamuktavyavasthdyam japyate ko japas ca kah |

dhyayate ko mahanatha pijyate kas ca trpyati [ 143 ||

hityate kasya va homo yagah kasya ca kim katham |

“If, O Lord, this is the true form of Para, how can there be mantra or its
repetition in the [nondual] state you have taught? What would be
visualized, what worshipped and gratified? And who is there to receive
offerings?”

$ri bhairava uvaca:

esatra prakriya bahya sthilesv eva mrgeksane || 144 ||
bhiiyo bhityah pare bhave bhavana bhavyate hi ya |
Jjapah so ’tra svayam nado mantratma japya idrsah || 145 ||
dhyanam hi niscala buddhir nirakara nirasraya |

na tu dhyanam Sariraksi-mukha-hastadi-kalpana || 146 ||
pujd nama na puspadyair ya matih kriyate drdha |
nirvikalpe maha-vyomni sa puija hy adaral layah || 147 ||
mahasinyalaye vahnau bhutaksa-visayadikam |

hityate manasa sardham sa homas cetand-sruca || 149 ||
yago 'tra paramesani tustir ananda-laksana |

ksapanat sarva-pdpanam tranat sarvasya parvati || 150 ||
rudra-sakti-samavesas tat ksetram bhavana para |
anyatha tasya tattvasya ka ptja kas ca trpyati || 151 ||
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The revered Bhairava said, “In this [higher way], O doe-eyed one,
external procedures are considered coarse (sthiila). Here ‘japa’ is the ever
greater meditative absorption (bhavana) into the supreme state; and
similarly, here the [‘mantra’] to be repeated is the spontaneous
resonance [of self-awareness], the essence of [all] mantras. As for
‘meditative visualization’ (dhyana), it is a mind that has become
motionless, free of forms, and supportless, not imagining a deity with a
body, eyes, face and so on. Piija is likewise not the offering of flowers and
so on. A mind made firm, that through careful attention dissolves into
the thought-free ultimate void [of pure awareness]: that is pgja. . . .
Offering the elements, the senses, and their objects, together with the
mind, into the ‘fire’ that is the abode of the Great Void, with
consciousness as the ladle: that is homa. Sacrifice (yaga) is the
gratification characterized by [innate] bliss. That which comes from
destroying (ksap) all sins and saving (tra) all beings is the [true] holy
place (ksetra), i.e. the state of being immersed in the Power of Rudra, the
supreme meditation. Otherwise (i.e., without this inner realization),
what worship could there be of that Reality, and whom would it
gratify?”?”

This passage was of great significance to Abhinavagupta, who expanded on it in the
fourth chapter of his Tantrasara. We will return to it in Part II of the present work.

The Pratyabhijiia Lineage

In the domain of philosophy and philosophical theology, the most significant
outgrowth of the Trika was undoubtedly the Pratyabhijia or “Recognition” school.
When modern surveys of Indian philosophy cite any school of Saiva Tantric
philosophy, it is most commonly this one; and the production of secondary
literature on it continues unstintingly.” Though the Pratyabhijfia was explicitly
grounded in the Trika, it was written in the language of pan-Indian philosophical
discourse (especially of the Nyaya and Mimamsa varieties) and thus tended to
transcend sectarian boundaries. Its first known author was Somananda (c. 900-950),
who wrote The Vision of Siva (Siva-drsti), now edited and translated by John Nemec
(2011). Somananda’s disciple was Utpaladeva (c. 925-975), the key author of the
Pratyabhijia. Utpala wrote many works, but is best known for the I$vara-
pratyabhijiia-karikas or The Stanzas on the Recognition of [Oneself as] the Lord, from
which the Pratyabhijfia school gets its name. This monumental yet concise work of
philosophical dialectic is deeply engaged with Buddhist thought, and not only that:
it paraphrases or alludes to arguments of the Sankhyas, Kaumarilas, Vijianavadins,
Sautrantikas, Vaibhasikas, Pramanikas, and Vaiyakaranas, especially the figures of
Dignaga, Dharmakirti, and Bhartrhari. These piirvapaksins are sometimes agreed
with and other times opposed. It is a dense and intellectually challenging work that
also includes some remarkably mystical passages in its last quarter.

2 My translation of this passage in some places follows that of SANDERSON (1990: 74-76).
2% See especially the recent articles of TORELLA (several in 2007) and Isabelle RATIE (spanning
2007-present).
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Utpala’s disciple was Laksmanagupta, whose writings, if any, have not
survived. The latter’s disciple was Abhinavagupta, who we have already had
occasion to mention. Abhinava was the most prolific author of the lineage; he wrote
not one but two major commentaries on Utpaladeva’s work. His second and longer
commentary, running to several volumes in the Sanskrit, was probably his last work
(completed, he tells us, on a dark December night in the year 1015). It is a daunting
magnum opus, and the only book of his that can rival his Tantraloka.

Abhinava Gupta's disciple Ksemaraja wrote a short work—twenty sitras plus
a detailed auto-commentary (svavrtti) of about fifty pages in Sanskrit—that clearly
summarized the Recognition teachings for readers that are “spiritually inclined but
not trained in the rigorous discipline of logical philosophy.” This is the Pratyabhijfia-
hrdayam or “The Heart of the Doctrine of Recognition.” It displays well the great
perspicacity of Ksema’s thinking, as it summarizes complex doctrines in a concise
and lucid manner. It accomplished its goal admirably, for this is one of the few
exegetical texts produced in Kashmir that has been studied down to the present day.

Sampradaya #7: KALIKULA

Primary deity: Kali Kalasankarsani

Visualization: beautiful, golden-limbed and 20-armed, with five faces of different
colors

Miila-mantra(s): HRIM MAHACANDAYOGESVARI THRIM DHRIM THRIM PHAT 5

Root text: Jayadrathayamala aka Tantrarajabhattaraka

Exegetical: Jayadrathayamala-prastara-mantra-sangraha aka Jayadrathayamala-
mantroddhaara-tippani (decodes mantras and diagrams of JY); Tantraraja-
tantravatara-stotra of Vi§vaavarta (on the transmission and deities of JY)

The Kalikula designates a number of closely interrelated north-Indian sects
that venerate Kali in iconic and aniconic forms that significantly predate the well-
known late medieval east-Indian form of Daksinakali. Around the tenth century,
various textual sources for the worship of Kali were synthesized into the longest of
all Mantramarga scriptures, the vast Jayadrathayamala in 24,000 verses. This
important text has thus far proved too intimidating in size, complexity, and textual
corruption for in-depth study by anyone apart from SANDERSON. He informs us that
of the works four satkas of 6,000 verses each, the first, entitled Sirascheda, was
originally a separate work and was composed prior to 800 in an unknown location.
Parts of it appear in the Buddhist Laghusamvara-tantra, which was redacted around
that date (SANDERSON 2002: 2). The other three satkas were probably composed in
Kashmir (SANDERSON 2005b: 278-83). Each satka teaches the propitiation of countless
deity-forms, but later each of the four was taken to have a principal deity, for the
Tantrardja-tantravatara-stotra (c. 11"-12™ cen.) tells us that the primary Kali of each
satka is 1) Kalasankarsani, 2) Siddha-laksmi, 3) Sarasakti (venerated as the essence of
three vidyas), and 4) Siddhayoge$vari and the saktam cakram. The first of these four is
the principal deity worshipped in the Krama (#7a below), the second has received
worship (under the name Siddhilaksmi) down to the present day in Nepal, and the
fourth is found as a form of Para in the early Trika. This hints at the complex
intertextuality of these cults. The author of the Tantraraja-tantravatara-stotra sees
the teaching of the saktam cakram of thirteen Kalis in the fourth satka of the
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Jayadrathayamala, which is identical with the circuit of Kalis in the Krama’s phase of
the Nameless (anakhya-cakra), as the culmination of that text.

The vast arrays of vratas, mantra-sadhanas, and various esoteric and even
bizarre practices in the text testify to an era of religiosity in medieval India that can
have endless fascination for the historian, even if the great majority of these
practices did not survive into the modern period. However, some of the deities of
the Jayadrathayamala did survive: commenting on the relevance of the text to the
wider religious culture, SANDERSON writes, “The importance of this text in Kashmir is
evident in the fact that a number of the forms of Kali whose Kalpas it teaches have
found their way beyond the esoteric context of this literature into the Paddhatis
used by Kashmirian Saiva officiants until recent times for the fire-sacrifice that
accompanied their major ceremonies, being included in the section of that sacrifice
reserved for the female deities (devinam ajyahomah)” (SANDERSON 2007b: 253).

Sampradaya #7a: KRAMA or MAHARTHA

Primary deity: Kali Kalasankarsani aka Mangala

Visualization: none (aniconic)

Miila-mantra(s): KHPHREM MAHACANDAYOGESVAR

Key texts: Kalikula-krama-sadbhava, Kalikula-paficasataka, Devidvyardhasatika,
Yonigahvara, *Madhavakula, and the *Prakrta-trimsika/Trimsaccarca-rahasya

Exegetical:

* Chumma-sanketa-prakasa of Niskriyananda

* Cidgagana-candrika of Kalidasa

* Kalikulakramarcana of Vimalaprabodha (Nepal, c. 1200)

* Mahanaya-prakasa of Arnasimha

* Mahanaya-prakdsa in Old Kashmiri with Skt commentary of Sitikantha

* Anonymous Mahanaya-prakasa (Trivandrum MS)

* Maharthamaiijari in Prakrt, attributed to a Yogini, with Sanskrit commentary
(-parimala) by Mahe$varananda (c. 1300, Cidambaram)

* Vatalanatha-satra attributed to “the Yoginis” with the -vrtti of Someone,
a.k.a. Ananta$akti (13 stitras with commentary)

Spanda school, based in a Trika-Krama synthesis:

* Siva-siitra of Vasugupta with comm. of Bhaskara and Ksemaraja

* Spanda-karika of Kallata with seven commentaries

The Krama originated as a school of the Kalikula, for we see proto-Krama
teachings given in the second, third, and fourth satkas of the jayadrathayamala. The
fourth satka specifically teaches an initiation before a mandala of the thirteen Kalis
(SANDERSON 2007b: 260n84). Yet the Krama was a paradox from our perspective. On
the one hand, from the perspective of modern scholarly and popular definitions of
Tantra, the Krama is the Tantric sampraddya par excellence, for it was unequivocally
the most transgressive, (occasionally) orgiastic, Goddess-worshipping, feminine-
oriented, and nondualistic of all the Saiva groups; but on the other, from the
perspective of the deeper understanding of Tantra gained in the last 25 years, it
appears to not be very Tantric at all. To explain the latter statement, the scriptures
of the Krama teach no rituals of initiation, no deity visualizations, no mudras, no
iconography, no homa, and “none of the elaborate ascetic observances characteristic
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of the Mantramargic Kalpas of the Jayadrathayamala” (SANDERSON 2007b: 260). A quote
from one of the two most fundamental Krama scriptures, the Kalikula-
Kramasadbhava, is illustrative of this. Bhairava entreats Bhairavi in this way:

“Tell me the perfect, unthinkable, ultimate secret. Make plain, O
Sankari, what remains hidden in the heart of the Yoginis, [the practice]
that is free of [restriction by] lunar day and [auspicious] hour, without
[specified] place or time, free of the conventions of [sacred] sites,
without Mudras and Mantras, the coloured powders [of the initiation
Mandala] and all other [paraphernalia of ritual], the fire-sacrifice and
[oblations of] unhusked grains and sesame seeds, the summoning [of the
deities] and other [ritual forms], the post-initiatory ascetic observance
and other [ancillary practices], above all free of the exhalations,
inhalations and retentions [of breath-restraint].” (translation SANDERSON
2007b: 262)

This passage points the Krama’s antinomian rejection of all forms of Tantric religion
that resemble Vedic ceremony and that participate in the conventions of normal
religious society. But we cannot say that the Krama was anti-ritual, for while
eschewing the baroque ritual details of the Tantramarga generally, the Krama
scriptures give meditative rituals of their own devising that do at least feature that
most fundamental of all Tantric acts, the propitiation of mantra-deities. But here
the deities—seen as forms of Kali, who is understood as Bhagavati Samvit—are
thought to embody phases of the cognitive process itself. “Krama” in this context
refers to the sequential unfolding of the phases of consciousness present in every
cognition whatsoever, which the Krama initiate venerates as emanations of the
supreme deity of his cult, Kali Kala-sankarsani, here understood as the insatiable
void in the heart of consciousness that the limited self cannot enter and survive
(SANDERSON 1988: 675). The Krama’s doctrine focuses on essentialization,
interiorization, and gnostic overcoding, and thus is clearly thoroughly Kaula in
nature. Indeed, the evidence we have so far reviewed makes us question whether it
should be properly understood as a sect of the Kulamarga rather than the
Mantramarga, for unlike the other sampradayas of the Mantramarga it had no non-
Kaula variant.

For the historian of religion, the Krama is interesting for several reasons. Not
only did it combine refined and sophisticated philosophical thinking with radically
transgressive practice, it carefully assimilated its philosophical ideas with its ritual
practice in a determined attempt to make the latter truly meaningful. It thus
successfully resisted, for nine generations or more, the normal routinization of
Indian religions that stressed conformity to scriptural injunction without the need
for spiritual understanding. Furthermore, despite its serious challenges to the social
order, the Krama rose to a place of prominence in Kashmir and Nepal, counting
many highly placed people (such as royal ministers) amongst its initiates. It
influenced the Trika, which adopted some Krama doctrines, and the two schools
finally became fused in the theology of Abhinavagupta, who essentially propagated
an esoteric Kaula Trika with a Krama core. SANDERSON writes, “In comparison with
the Trika the Krama appears to have been much more widely developed in Kashmir.
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While we have only the works of a single if famous author for the Trika, here we
have a plethora of writers from the middle of the ninth century onwards, producing
works in both Sanskrit and Old Kashmiri, and exercising throughout the most
creative period of Kashmirian Saivism a profound influence not only on the Trika
but also, through the works of Ksemaraja, on the understanding of the Svacchanda,
the Netra, and a broad range of Saiva texts aimed at a wider audience” (2007b: 432).
We shall review the works of the writers SANDERSON refers to below. Finally, we
should note that the Krama did not flourish only in the Himalayan region, for its last
truly original work was composed c. 1300 in Cidambaram, Tamilnadu, by an author
who clearly had access to a wide range of north Indian sources, for he quotes
liberally from nearly all his predecessors in Krama exegesis.

The History of the Krama Lineage

The documented history of the Krama begins with a figure known as
Jfiananetra-natha or Sivananda, probably from Kashmir, who, tradition tells us, in
the mid-9* century made a pilgrimage to the small kingdom of Uddiyana in the Swat
valley (now in the Khyber Pakhtunkhwa region of Pakistan), a site later considered
one of the four most important Tantric pithas. (Note that Uddiyana is also said to be
the homeland of Padmasambhava.) The capital of Uddiyana at that time was
Mangalapura (Modern Mingora, 34°46’34” N, 72°21’40” E), outside of which was a
great cremation ground (mahasmasana) called Karavira. This cremation ground was
said to be the dwelling place of the Goddess Mangala, a form of Kali, together with
the sixty-four Yoginis that made up her primary retinue. It was here the Jiananetra
experienced some kind of epiphany or revelation that he interpreted as the grace of
the Goddess. As he informs us in the closing of his only self-referential work, the
Kalika-stotra:

Through your grace, O Mother, may the whole world abide as the essence
of the Goddess within the transcendent Siva, just as She was experienced
by myself in the Great Cremation Ground. || 19

The group of sixty-four Yoginis headed by Mangala, known as the pithesvaris, were
considered in Krama tradition to be the holders of the secret teachings (SANDERsON
2007b: 343), transmitting them in an ongoing revelation “conceptualized in these
texts as the sudden unfolding in the meditator’s visionary consciousness of his own
inner reality” (SANDERSON 2007b: 307).

Jfiananetra became the first guru of the Krama lineage and the transmitter
(avatarakanatha) of the principal Krama scriptures. We may assume that this means
he authored them, though there is never explicit attribution of authorship in the
case of a scripture. An account in Old Kashmiri says:

The Natha, after being taught in the Pranavapitha [= Uddiyana], was
filled with compassion for living beings, and as the Promulgator [he]
emitted the internal and external silence of ultimate reality as the
corpus of the Krama. (SANDERSON 2007b: 265)

Jfiananetra directly initiated seventeen disciples, beginning a lineage which
continued unbroken for at least nine generations. His three primary disciples were
women, including his successor, the siddhd yogini named Keyiiravati (“she who wears
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a bracelet”). Unfortunately, we have no works from Keytiravati, though some of the
oral teachings of the Krama tradition recorded in Old Kashmiri (chummas) may be
hers. Her foremost disciple was an intriguing figure named Hrasvanatha, aka
Vamana, aka Viranatha, Minister of War and Peace under King Ya$askara in mid-
tenth century Kashmir. Viranatha wrote a work that has come down to us called The
Bougquet [of Teachings] on the Arising of one’s Innate Consciousness (Svabodhodaya-
mafijari). This meditation manual, probably influenced by the Vijfiana-bhairava,
teaches a “new and easy method” (sukhopdya, a phrase that characterizes the Krama)
for attaining the Bliss of Consciousness (cidananda). Viranatha clarifies his project
while explicitly setting himself against the earlier yoga of Patafijali, writing:

The nature of the mind is unsteady, being inundated by the subliminal
impressions arising from false mental constructs; realizing this, one sets
out to dissolve it. This process of dissolution (nirodha) was taught by the
ancients as coming about through the yoga of renunciation and arduous
practice (vairagyabhyasa-yogatah). Here 1 will teach dissolution through
the release of effort (ayatnena nirodhah). (v. 11-12)

SANDERSON writes about Viranatha’s method with his usual precision as follows:
“[The text offers subtle] practices to bring about liberation-in-life through the
dissolution of contracted awareness by means of insight into the emptiness of [all]
objective and mental phenomena and reversion into the uncontracted inner ground
[of Consciousness] by observing the process of the arising and dying away of
cognition, especially where the latter is particularly intense, as in the perception of
the beautiful [or] meditation on the sensation of orgasm (SANDERSON 2007b: 277). To
put it simply, Viranatha’s uniquely Tantric “easy method” was to allow oneself to
become totally absorbed in a sensual object that naturally dissolves or fades away.
The more complete one’s absorption in the object, the more complete the
dissolution of mind that would be achieved. These verses of the Svabodhodaya-
mafijari may serve to clarify:

Focus the mind upon something that then dissolves. Because it is not
grasping anything else [other than the dissolving object], the mind
comes to rest in one’s Self. || 13

It is similar to the case of a powerful thunder-clap gradually fading: when
it dies away, the mind, due to being focused on it, comes to rest. || 14

In precisely the same way one may meditate on the beauty of the visible
and other [objects of the senses]; after the object-perception has
dissolved, one should let one’s awareness remain clear, not thinking on
what has dissolved, [but remaining] full of the intensified sense of one’s
own being (atmabhava). || 16

The text also includes other methods, from meditating on the aftermath of orgasm
or a dissolving sweet to hovering right on the edge of sleep to asking “Where is my
mind?” Some indebtedness to the Vijfiana-bhairava would seem to be indicated, and
indeed Viranatha says:

The means to the dissolution of that very [mind] was taught by the Gurus
of previous times. Due to fear that this sacred teaching (agama) will be
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lost, it is [here] clarified by me. || 4

Viranatha’s primary disciple and successor was his nephew Cakrabhanu, who wore
the Kapalika ornaments of the mahavrata (only the Kalikula was exempt from the
Kaula prohibition on such outer marks of transgressive religious identity). This
display cannot have been popular at court, and indeed the Kashmirian chronicler
Kalhana (12" cen.) reports that in 948 CE the king punished Cakrabhanu for
presiding at the orgiastic cakra-melapas that were the most controversial feature of
the Krama by branding him on the forehead with the mark of a dog’s foot (SANDERSON
2007b: 281). This brand was usually reserved for grand theft, not sexual misconduct,
the brand for which was that of a vulva; so perhaps the king disapproved of the
daksinas collected by Cakrabhanu for presiding at these ceremonies. The historicity
of this account seems to be verified by one of the few surviving verses written by
Cakrabhanu: “When [again] may I follow the path of the Devi-kula in the company of
proud Viras at the onset of night, my mind made blissful through dissolution [of
contracted thought-forms]?” (SANDERSON 2007b: 291).

Cakrabhanu became a highly regarded Guru in his own right, initiating eight
key disciples, three of whom became renowned gurus: 1$ani (a female Kapalika),
Prabodha the Tapasvin (an excellent poet), and Bhiitiraja, who became the Krama
guru of Abhinavagupta when the latter was a young man. All these Krama masters
eventually became so revered that the later tradition worshipped them (from
Jfiananetra up to and including Cakrabhanu’s eight disciples) were worshipped as
the Parampara or succession of masters embodying a single awakened consciousness.

Cakrabhanu began three different productive lineages, as the lineage chart
on the next page shows. One of these was headed by Prabodha, two of whose verses
survived the demise of Saivism in Kashmir and are still recited amongst Kashmiri
brahmins today. They are probably the only two verses from the entire Krama
tradition still preserved in practice, though their author and the Krama itself is long
forgotten. They now form the conclusion of the Bahuriipa-garbha-stotra or “Hymn to
the Multiform Womb [of Reality],” which as noted above is a standard preliminary
to Saiva ritual.”'

The Mahartha: the final phase of the Krama

After the tenth century, the teachings of the Krama were primarily
transmitted under the name of Mahartha or Mahanaya, “the Great Teaching” or
“the Great Way.”*”In the 11th and 12th centuries, three texts were composed by
different authors on the teachings of the Mahartha, all with the same title:
Hlumination of the Great Way (Mahdanaya-prakasa). All three have considerable intrinsic

! Although Saiva ritual amongst Ka$miris died out in the twentieth century, the hymn is still
well-known and was recently translated by CHAKRAVARTY in DAS & FURLINGER 2006.

2 In fact the Krama went by many names: those meaning “the Krama teaching, viewpoint, or
way,” i.e. krama-Sasana, kramartha, krama-darsana, and krama-naya; those meaning “the Great
teaching, way, or tradition,” mahartha, mahanaya, mahamnaya, and mahda-sasana; those meaning
“the way of the Goddess or the way of Kali,” kali-naya, kalika-krama, devata-naya, and devi-naya,
one meaning “the tradition of the ecstatic gathering,” melapa-darsana, and finally one meaning
“the secret (or esoteric) tradition,” rahasyamnaya.
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interest for the student of religious philosophy. The first was by Arnasimha (active
c. 1050-1075) of Prabodha’s lineage. His text explains how the structure of Krama
worship reflects and embodies the core structures of consciousness itself (see
below). The second Illumination of the Great Way is in two parts: the root text in Old
Ka$miri and the commentary in Sanskrit by Sitikantha, of unknown lineage. The
text contains some unique features, such as detailed instructions on a nine-day
intensive course of training in Krama worship. It also innovates by reading the
structures of worship not only in terms of the natural flow of cognition, but also
mapping them on to the flow of energy within the human body (SANDERSON 2007b:
307).

The Krama Guru Lineage

Mangala Q
progenitor goddess of the Krama
i

Jhananetra-natha |__________ :" 14 other °,
First Guru . disciples
[ ! e :
Madanika Q Keyiiravati Q KalyénikéQ
| [ |
Govindaraja Eraka ‘ Hrasvanatha Bhanuka
|
Somananda
| - "5 other _
Bhojaraja Cakrabhanu {------ " disciples Ujjata
[ 1 #
Somaraja Rajfii [§ani Q Prabodha-natha| |Bhutiraja Ubhata
[ [ *'7
Nandaka Jaiyaka unknown
l l
Sajjana Pankaka | |
I [ -
Somes$vara Naga Abhinavagupta
|
| I ! Ksemardja

Arnasimha l

Fig. 5. The Krama Guru Lineage
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The third Illumination was anonymously authored. It must have been
influential, for though it was written in Kashmir, its one surviving manuscript was
discovered in Trivandrum. Of all three, this is the most sophisticated Illumination,
and the one which most clearly shows the influence of Abhinavagupta, as well as
earlier authors like Utpaladeva and Viranatha. The text presents an extremely
subtle explanation of Krama worship, presenting it as “embodying a process of the
unfolding of sudden enlightenment in which consciousness devours its own content
and subjectivity (alamgrasa) to burst forth into the mind and senses as a transfigured
mundane experience in which the polarity of liberation and bondage is obliterated”
(SANDERSON 2007b: 309). The anonymous Illumination thus analyzes the process of
each and every cognitive act in terms of the veneration of its phases as the five Flow
Goddesses of the Krama (see below). Finally, it also presents an innovative take on
the relationship between Siva and Sakti, whereby the latter is defined as the
absolute center-point of the former, the point within Siva (i.e., consciousness) that
he himself cannot make an object of perception, for it is the point of ultimate
groundedness within consciousness from which all seeing is done (Ibid.).

The Structure of Krama Worship

We have alluded to the Krama’s innovation in ritual form above, and the fact
that it encoded the Krama’s philosophy by conscious design (rather than, as usually
happens in this traditions, an after-the-fact overcoding of gnostic insight onto
organically evolved and relatively meaningless ritual forms). What, then, was the
structure of this esoteric Krama worship? It is complex, but can be simplified as
follows. There were two primary cycles of worship. The first was articulated as ten
stages, divided into two sets of five, with an additional preliminary stage at the
beginning. Though we can do no more than give an impression here, what follows is
an outline of the first cycle:

0. Pitha-cakram. Worship of the SACRED SITE, i.e. Uddiyana, together with its
cremation-ground, ksetrapala, its assembly (melapa) of Yoginis, and their
Great Sacrifice of the brahminical deities to the Goddess (mahayaga); the site
and its deities are worshipped in the microcosm of the body, thus this phase
is also a consecration of the worshipper’s body.

1. Paficavaha-cakram. Worship of the circle of the FIVvE FLow GODDESSES: 1) She
Who Emits the Void (Vyoma-Vamesvari, understood as the inner ground of
pure potential before the arising of object-cognition), 2) She Who Moves in
the Sky (Khecari), 3) She Who Moves in All Directions (Dikcari), 4) She Who
Devours Dissolution (Samhara-bhaksini, aka Gocari), and 5) the Fierce Goddess
(Raudresvari). The first of these is especially emphasized, for she is the
ground of the following process; thus the worship of the other four here is a
foreshadowing of that process.””

 Here we follow Arnasimha’s Mahanaya-prakasa for the paficavahadevis; note that different
Krama sources give different accounts of these Five Flow Goddesses (who are also known as
the Five Voids): for example, Ksemaraja tells us “The [Great] Goddess, who is simply the Power
of Awareness, is called Vamesvari . . . She vibrates as the totality, in the form of the goddesses

101



2. Prakasa-cakram. Worship of the circle of ILLUMINATION (consisting of 12
goddesses/rays, understood to be aspects of Khecari and the sun, and
embodying the five senses of cognition, the five senses of action, and the
mind’s faculties of attention and discernment). This is the phase of the sense
faculties reaching out to the object of awareness and thus illuminating it; it is
associated also, therefore, with the exhale, the sun, and creation.

3. Ananda-cakram. Worship of the circle of BLiss (16 goddesses/rays, understood
as expressions of Dikcari and the moon, embodying the ten senses, the
mind’s faculty of attention, and the five subtle elements). This is the phase in
which the sense faculties incorporate the object of awareness; associated also
therefore with the inhale, the moon, and stasis.

4, Murti-cakram. Worship of the circle of EMBODIMENT (17 goddesses, understood
as expressions of Samharabhaksini, embodying the senses, the subtle
elements, the mind’s faculty of discernment, and the mind’s faculty of
identity-construction); this is the phase in which objective awareness gives
way to awareness of self as perceiver; associated with fire and withdrawal.

5. Vrnda-cakram. Worship of the circle of the MuLTITUDE, also called the
CELESTIAL ORDER (the 64 Yoginis); in this stage the Yoginis dissolve the subtle
traces of the preceding process, and “self-awareness reverts fully to its
enlightened core” (SANDERSON 2007b: 296).

This phase subdivides into six as follows:

a) worship of the sixteen yoginis that dissolve the subtle traces
(samskaras) remaining from phase 4;

b) of the twenty-four yoginis that dissolve the samskaras of phase 3;

c) of the twelve yoginis that penetrate the field of consciousness with
pure non-discursive awareness;

d) of the eight yoginis that purify the traces of the eight-fold subtle body;

e) of the four yoginis that purify the impression of the sensation of
contact of the three aspects of mind with the object of cognition;

f) of Mangala as the non-relational ground of the 64 Yoginis.

Pristine consciousness follows.

The foregoing is the iteration of the process on the introversive level. Then the
worshipper explores a similar pattern extroversively.

6. Worship of the GURU-LINEAGE as embodiments of the realization of the
foregoing process:
a) the Supreme group (paraugha), = the five Flow Goddesses;
b) the Divine group (divyaugha), = the Yoginis of phases 2-4 above;
c) the Great group (mahaugha), = the 64 Siddha Yoginis;
d) the Perfected group (siddhaugha), = Goddess Mangala;

Khecari, Gocari, Dikcari, and Bhiicari, who respectively embody themselves as the subjective
knower, the inner instrument [= tripartite mind], the 10 external faculties, and the objects of
awareness” (Pratyabhijfia-hrdayam, ch. 12). We see the same list of devis in Jiananetra’s Kalika-
stotra, though without these associations.
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e) the Human group (manavaugha), = the first three gurus of the Krama
lineage;
f) the Disciple group (Sisyaugha), = Cakrabhanu and his eight disciples.
7. Worship of the circle of CrReaTION (of any given cognition)
8. Worship of the circle of Stasis
9. Worship of the circle of WITHDRAWAL
10. Worship of the circle of the NaAMELEss; in this final phase, “perfect
interpenetration (samarasya) of the inner and outer states is fully realized”

(1bid.)

The circle of the Nameless (anakhya-cakra) constitutes the final iteration of the
process of cognition plus its ineffable ground, worshipped as twelve forms of the
goddess Kali, plus a thirteenth, who embodies the unity of the other twelve. The
circle of the Nameless came to occupy a position of great importance for the Krama
generally and for Abhinavagupta specifically. In the standard Krama analysis, the
twelve Kalis signify the phases of the arising and subsiding of each and every
cognition. The number twelve is arrived at by multiplying a set of three by a set of
four. The set of three is the sequence (krama) of srsti, sthiti, and samhara, esoterically
labeled as udaya, avabhasana, and carvana in the Krama. The set of four is the same
three plus the timeless ground of the srstisthitisamharakrama. This ground is
variously called “the resting point” (visrama, visranti), “the Nameless” (anakhya), and
“that which devours time/sequentiality” (kalagrasa).”* Jiananetra describes it as
“the utterly transcendent Goddess, the level within which dissolution itself is
completely dissolved” in verse 18 of the Kalika-stotra. A twelve-fold process emerges,
then, because there is an arising of emission (srstyudaya or srstisrsti), a remaining of
emission (srstyavabhdsana), and a devouring of emission (srsti-carvana), plus the
ground of that process, that into which emission dissolves (visranti). This cross-fades
into the arising of stasis (sthityudaya), the remaining of stasis, and so on, all the way
through to the devouring of dissolution and the final iteration of the timeless
ground. The thirteenth Kali is simply the unity that coheres the whole process (a
role elsewhere assigned to Siva, but here we are in a purely Sakta world), a unitary
divine consciousness that is nothing but pure potentiality until it manifests the
twelve as expressions of its innate dynamic structure (Tantraloka-viveka vol. 3, p.
129). Without this manifestation of the cycles of consciousness there would be no
universe, because the Krama holds that the is no reality to the cognized object apart
from the cognition itself.””

»E.g., Mahanaya-prakasa 3.110, which has kalagrasa-visranti.
2 See, e.g., Ksemaraja, Pratyabhijiia-hrdayam ch. 20: “Whatever one is aware of in this world, its
nature is nothing but that awareness.”
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Sampradaya #8: KAUBJIKA

Primary deity: Kubjika

Visualization: black, fat-bellied, six-faced and twelve-armed, adorned with
snakes, jewels, human bones and a garland of severed heads

Other key deities: Navatma-bhairava; Manthana-bhairava

Miila-mantra(s): AiM HRIM SRIM PHREM HSAUM and HSKSMLVYROM

Root text: Kubjikamata-tantra

Other key texts: Manthanabhairava-tantra (Kumarikhanda recently published in 12
volumes by Dyczkowski)

Exegesis: Nityahnika-tilaka of Muktaka

The Kaubjika tradition is named for the Goddess Kubjika, a complex figure
who incorporates features of earlier Tantrik deities. She is sometimes considered as
an emanation of Para, connecting her with the Trika above, and indeed much of the
root-text of the Kubjika is adapted from the scriptures of the Trika.””* On the other
hand, one of Kubjika’s emanations is that of Tripura, connecting her closely with the
Srividya discussed below. The Kaubjika scriptures have garnered attention from
scholars since they appear to be the main source for the theory and practice of
kundalini-yoga and the cakra system which later appeared in the texts of hatha-yoga
(HEILGERS-SEELEN 1994).

Kubjika’s myth of origin is sufficiently interesting to be summarized here
(drawing primarily on the summary of the Kubjika-mata-tantra’s account found in
Dyczkowski 2004). Once, Bhairava visited the residence of Himalaya, where he met
the Mountain’s daughter, here named as Kalika (“little Kali”). Enamored of her,
Bhairava gives her a vision of the universe blazing with the bliss of the Empowering
Transmission (djfia, a key technical term of this sect), a vision which profoundly
impacts her. He then tells her she must attain her essence-nature beyond all
qualities, then disappears. She is confused and disoriented, and in a state of wonder
asks “Who are you, and what am I doing?” (KMT 1.54-5). After deliberation, she
travels to the Mountain of the Moon in the West to look for Bhairava. Here, in a
paradise filled with all manner of exquisitely beautiful birds, bees, and flowering
plants, where the power of passionate love resides, she comes upon a magical stone.
She mounts the stone and enters a yogic trance, having received the energy of the
Empowering Transmission. She becomes the “female linga,” a fusion of masculine
and feminine principles (Dyczkowski 2004: 179). In this form she is independently
blissful, and is thus sometimes depicted as doubled over and licking her own vulva,
which is one reason she is called Kubjika, “the Hunchback” (Dyczkowski 1988: 89).
Bhairava appears and praises her in this androgynous form of the female linga,
thereby arousing the goddess from her introverted contemplation, and she bursts
forth into the form in which she is worshipped, said to be “beautiful and ugly and
multi-faceted.” Bhairava asks her for the Empowering Transmission (signaling that
she is now in the dominant role), and she bends over with embarrassment, for she
knows it must be given through conjugal union (Dyczkowski 2004: 179). This posture
of bending over in embarrassment is another explanation for her name. Ultimately,

2 For example, large portions of the Kubjikd-mata are redacted from the Trika’s
Tantrasadbhava, Siddhayogesvari-mata, *Kularatnamald and *Trisirobhairava (SANDERSON 2002:1).
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though, the explanation of kubjika that would become dominant is that she is a
personification of kundalini, the “coiled power.”

The union of Siva and Sakti gives rise to the immortal Ultimate Point, a
singularity blazing with the light of ten million suns. The explosion of this Point
(bindu) through the Goddess’s empowering command (ajiia) generates the universe
in a series of emanations. We should note that in the Kaubjika tradition, there is a
higher Divinity than the sexually conjoined pair of Siva and Sakti, and this is the
point of their absolute fusion: the power of bliss called “the Neuter,” which is the
potential, unmanifest state, the timeless Void of Consciousness, what exists before
and after the manifestation of the Point, and pervades the universe that manifests
out of it. In the first stage of the emanation of the Point, it expands out into the
triangular generative yoni, its three points the powers of Willing, Knowing, and
Acting, the same pattern as seen in the Srividya as well (see below). We do not have
space in this overview to explore the successive stages.

In the following passage, we have a clear example of the influence of the
Krama on the Kaubjika, since we see specific Krama technical terms being used.
Here Kubjika is, like Kali, the seemingly terrifying radiant Void underlying all things
that awakens the aspirant to reality, after which she sees all form as an expression
of the imperishable formlessness. This Void is paradoxically experienced as flowing
even as it is the place of supreme rest.

In the Center is the ground of perfect repose (visrama-bhami); it is the
experience of flowing Presence, the evidence (pratyaya) that constitutes
one’s own qualification (svadhikara).

The power of bliss is said to be dissolved between the exhale and the
inhale; in the center of the staff of space (i.e., the central channel), She
pervades the conscious power of the individual soul. The limbs of her
slender (i.e., transcendent) body are variegated by time and tide;
dissolved in the level beyond bliss, imperishable and terrifying, She
awakens one to reality (tattva-prabodhaki). - Manthana-bhairava-tantra,
Kumarikhanda, 1.3cd, 2.5-6b

We will close this section with an historical note based on new research.
There is some evidence that Kubjika’s tradition arose in the Himalayan region in the
late tenth century, but if so, its base soon became the city of Candrapura (modern
Chandor) in the Konkan region, from which locale it was transmitted to the far
South (Dyczkowski 1988: 91). In the South, an alternate form of the Kaubjika
flourished, called the Sambhavananda lineage, in which worship of Kubjika’s consort
Navatman (or the worship of them as a couple) prevailed, as seen in the Sambhu-
nirnaya-tantra. The Sambhavananda lineage was syncretistic in that it incorporated
the Srividya worship of Tripura as well. This subsect is of crucial significance for the
history of yoga because it is one of the primary sources for the hatha-yoga system
which came after the decline of classical Tantra. Recent scholarship has been done
on a scripture that is transitional between Tantra and hatha-yoga, a thirteenth
century text called the Matsyendra-samhita that is associated with the
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Sambhavananda lineage.””” Furthermore, this lineage influenced the Tantric-
Vedantic syncretism associated with the Sankaracaryas of Srngeri and Kaici, as seen
in the Ananda-lahari section of the Saundarya-lahari (SANDERSON 1988: 687).

We also see evidence for the connection of the Sambhavananda with early
hatha-yoga in the archaeological site of the caves of Panhale-K3ji (originally
Pranalaka), found in the Sindhudurg district of Maharastra, near the heartland of
the Kaubjika sect in Goa. In these caves, also dated to the thirteenth century, we find
a wealth of images of the Nathas, who were the primary holders of the hatha-yoga
tradition in its first few centuries. Cave 29 contains images of 84 Natha-siddhas and
also contains images of Tripura. This region may be that which the Matsyendra-
sambhitd envisions as the place where Goraksa found Matsyendra after wandering
around India looking for him, and where he finally received initiation from him
(Kiss 2009).

Sampradaya #9: SRIVIDYA or TRAIPURA
Primary deity: Lalita Tripurasundari
Visualization: beautiful, sixteen years old, reddish skin, four arms with goad,
noose, flower arrows, and sugarcane bow, in lotus posture atop Sadasiva
Miila-mantra(s): KA E T LA HRIM HA SA KA HA LA HRIM SA KA LA HRIM
Root text: Nitydsodasikarnava/Vamakesvarimata
Exegesis: -vivarana by Jayaratha and -artha-ratnavali by Vidyananda, -rjuvimarsini
by Sivananda (13" cen.), and the Setubandha by Bhaskararaya
Other key text: Yoginihrdaya with comm. of Amrtananda

We have seen that the theology of Kubjika includes a divinization of passion
and sexual desire, since the coupling of the Goddess and Siva is responsible for the
creation of reality. This theme comes to its fruition in the ninth and last sampradaya,
known as the Traipura, better known as Srividya. The Goddess is here pictured as
the young and beautiful Lalita (“the coquette” or “the playful one”) or Kamesvari
(“the goddess of erotic desire”), her skin the red color of passion. She is pictured
seated atop the prostrate Siva, indicating that in the origins of this sect, passionate
desire trumps the quiescent introversive meditative state; for the Srividya arose out
of an older cult of love-magic (called the Nitya cult) that sought to develop rituals to
secure the affections of a prospective sexual partner (SANDERSON 2009: 47-48).

In the older form of the cult, Kames$vari (as she is exclusively known at this
point) was worshipped in a mandala consisting of Kamadeva and eleven Nitya
goddesses, whose names nearly all relate to sex and romance.””® This soon gave way
to the cult of Tripura-sundari detailed in the Nitya-sodasikarnava, still a relatively
unsophisticated text that taught the siddhi of control over women and added

27 See C¥aba Kiss’s 2009 Oxford D.Phil. thesis, “Matsyendra’s Compendium.”

% They are Hrllekha (Heart-impression), Kledini (Wet), Nanda (Delighted), Ksobhani
(Agitating), Madanatura (Love-sick), Niranjana (Pure), Ragavati (Passionate), Madanavati,
Khekala (?), Dravani (Melting/Dripping) and Vegavati (Impetuous). Note that in the Manthana-
bhairava Siddhakhanda’s version of the cult, we see a circle of nine Nityas with entirely
different names (SANDERSON 2009: 48n15).
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liberation almost as an afterthought. The spiritual development of the sect is seen in
the thirteenth-century Yogini-hrdaya, which paraphrases Ksemaraja’s Pratyabhijiia-
hrdayam. We can be certain that the Traipura was the last of the nine sampradayas to
develop, since none of the canonical accounts found in the other sampradayas
mention the Traipura or its central text.

The most salient feature of the Traipura is the three-fold form of its central
goddess, Tripura or Tripura-sundari (“beautiful in the form of the three citadels”).
The first of the three puras is her coarse (sthiila) form, that is, her iconographic
depiction as a 16-year-old woman just come into her sexual power, bare-breasted or
(in the modern depiction) wearing a red sari and garlanded with red flowers,
symbolic of passion. Tripura’s second, subtle (sitksma) form is that of the Sri-cakra or
Sri-yantra, today the most popularly known mandala of the Tantric tradition; or
rather, she is the mantric energies that are installed in the diagram. The nine
interlocking triangles of the diagram depict the sequences of the emanation and
resorption of reality from and into a central Point of Ultimacy (bindu) which
contains them all in unmanifest form. It is thus seen by Traipura practitioners as a
dynamic map of reality, a substrate for ritual, and a focal point for meditation
simultaneously.

The third and most subtle (atisitksma) form of this Goddess is her mantra, the
Sri-vidya itself. Because it has sixteen syllables, she is also known as Sodasi. The
Srividya subdivides into three parts, which each express one of three goddesses,
whose combined essences make up Tripura-sundari (note the structural parallel
with the Trika). Not counting Ow, the first five syllables are said to express the
Power of Insight (jfidna-sakti), are associated with Vagi$vari, and bring about
liberation; the second five express the Power of Action (kriya-sakti), are associated
with Kamesvari, and bring about the attainment of one’s romantic and sexual
desires; and the third set of five express the Power of the Will or Creative Urge
(iccha-dakti), associated with Para-devi, and remove obstacles (GoLovkova 2010: 35).

The Traipura/Srividya became very successful and widespread throughout
India, from Kashmir to Tamilnadu, in time eclipsing the traditions which nurtured
its development, the Trika and Kaubjika sects. The Trika flourished for a time in the
South side by side with the Srividya, and when it eventually disappeared, it
nonetheless survived there through the incorporation of the principal mantra of
Para-devi (sAun) into the core of the Srividya liturgy, being preserved as the heart-
mantra of Tripura (SANDERSON 1990: 54). This is appropriate, given the substantial
influence of the Trika’s doctrine, practice, and philosophy on the Srividya.

The last to develop, the Srividya is also the only sect of original Saiva Tantra
to survive to the present day, though the cost of doing so was the loss of its
independence, it being assimilated and “sanitized” by the conservative Smarta
Brahmins of the South, and practiced today exclusively by them. It nonetheless kept
some of its doctrines and rituals intact (though the transgressive elements were
wholly excised). This is the form of Srividya studied by Brooks (1990, 1992), though
without clear awareness of its antecedents or original Kaula context. Today we see a
Vedanta-Tantra syncretism (as expressed, for example, in the Saundarya-lahari
scripture) practiced by the Sankaracaryas of Sringeri and Kafici and their followers,
who perform the Sricakra-piija of the Srividya.
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1.6.6  The Unity of the Tantric Saiva Canon

One of the most interesting of Abhinavagupta’s doctrines is his elaboration of
a view already implied in the scriptures, namely, that the entire corpus of Sanskrit
scriptures (agama), indeed, all valid knowledge received from authority (agama),
constitutes the self-expression of the Supreme Being (paramesvara). Agama is thus
the highest of pramanas. Since a set of words can never fully capture reality, all
scriptures possess only a degree of truth and can be arranged in a hierarchy
according to how great that degree is (GRANOFF 1992). Furthermore, for Abhinava-
gupta the purpose of scripture is to produce in the appropriate person at the
appropriate time a stable and firm conviction (vimarsa) regarding the nature of
reality and what he is to do in relation to it. We see this doctrine in Tantraloka 35,
but it is even better elaborated in a fascinating passage found in his I$vara-
pratyabhijiia-vimarsini (Kriyadhikara, KSTS vol. 33, pp. 80-83):*’

agamas tu namantarah sabdana-riipo dradhiyastama-vimarsatma cit-
svabhavasya i$varasya antaranga eva vyaparah pratyaksader api jivita-kalpah
tena yat yat amrstam tat tathaiva yatha naitat visam mam marayati garuda

eva aham iti

Agama is an entirely internal function of God, whose essence is awareness.
It is a inner expressing (antara-sabdana) that takes the form [in the
appropriate hearer] of a completely stable and firm conviction (vimarsa). It
is like the lifeblood of the [other] valid means of knowledge (perception
etc.). Whatever is realized by its means, that corresponds precisely to
reality, as in the conviction “This snake-poison cannot kill me—I am
Garuda himself!” [which is effective if stable and firm)].

tatra tu tathavidhe sabdanatmani vimarse anukiilyam yo bhajate sabda-rasih
so 'pi pramanam, yatha veda-siddhantadih anyo ’pi va bauddharhatagamadih.
tena hi yat sabdanam utpaditam jyotistoma-kari aham svargam ganta iti diksito
’ham apunaravrtti-bhagi iti karuniko ’ham buddha-padam ganta iti gadha-
klesa-sahisnur aham arhat-padam prapatta iti tatra na viparyaya udeti
tadasvas tasyaiva tatra anusthana-yogyatvat anyasya tu drdha-pratipatti-
rupatvabhavat apramanam eva tathavimarsanatmakam sabdanam.

Regarding that, a verbal structure (Sabdarasi, i.e. a scripture) . . . is also a
valid means of knowledge, such as the Veda, the Siddhanta, and other
[orthodox scriptures], or on the other hand the Buddhist and Jaina
scriptures and other [heterodox texts]. For, by this [principle], whatever
expression has suddenly arisen [within one], such as “I will perform the
Jyotistoma and go to heaven” (Vedic example), or “I am initiated and so
am free of rebirth” (Saiddhantika example), or “I am compassionate and
(so) will attain the state of the Buddha,” or “Enduring terrible austerity, I
will attain the state of an Arhat,” it shall not be contradicted [but will
come to pass in exactly that way], because only one who trusts in it will
properly and fully engage in it. But for someone else, because there is no

2 My attention was drawn to this passage by GRANOFF 1992, and my translation is in places
influenced by hers.
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firm realization on his part, [a given scripture] is not authoritative
(apramana); it is [for him] an expression lacking conviction (avimarsana).

nanu evam tad eva sastram kamcit prati pramanam kamcit prati na iti syat, na
caitad yuktam apaksa-patitvat pramanasya iti atattvajfio 'si pratiti-vrttasya
tathapi nopeksyase apaksapati pramanam iti kah asya vacanasya arthah, kim
yat ekasya nila-jianam pratyaksa-riipam tat kim sarvasya nilam bhasayati
dhiima-jfianam va agnim, tvam pratar nidhim anena vidhina labdhase iti ca
yah siddhadesa-riipa agamah sa kim sarvan prati pramanam atha kasyapi
kadacit kimcit tatha ihapi

Objection: “If this is so, the very same scripture can be a valid means of
knowledge for one person and not for another, and this is not proper,
because the means of knowledge are [necessarily] impartial.” If you say
this, you know nothing of how knowledge functions; nevertheless, I will
not dismiss your objection. What is the meaning of this statement “the
means of knowledge are impartial”? If someone becomes aware of the
color blue through direct perception, then that will manifest blue to
everyone? Or, if he perceives smoke [and infers fire, that inference will
manifest the fact that there is] fire [to everyone]? And if reliable verbal
testimony (dgama) comes in the form of the teaching of a siddha who says
“In the morning, you will find a treasure by following these instructions,”
is that valid for everyone? So, [you must admit that] it is something for
some specific person at some specific point in time. It is just so in the case
of scripture as well.

drdha-vimarsana-ripam sabdanam a samantat artham gamayati iti agama-
samjfiakam pramanam sarvasya tavat bhavati.

The expression that takes the form of an firm [inner] conviction
(vimarsana) causes one to thoroughly know (a-gam) its object—thus it is
called agama, and to that extent is a means of knowledge for anyone [who
has such a conviction].

He goes on to say that when dgama does not produce a proper conviction in the
hearer, that is only an appearance of agama, one which does not in any way suggest
a defect in agama.

sarva eva hi agamo niyatadhikari-desa-kala-sahakaryadi-niyantritam eva
vimarsam vidhatte vividharapo nisedhatma

For each and every scripture (dgama) produces a conviction restricted to
a particular qualified person (niyatadhikari), particular place, time, and
other factors; [only then does it serve] as [a valid] injunction or
prohibition.

In other words, to sum up, scripture is only valid and effective for the one who hears
it as a truth which applies to himself: a startlingly modern idea, it would seem. It is
an idea that makes sense in the context of Abhinavagupta’s doctrine that everything
is consciousness. The true dgama is a transmission that produces a vimarsa —
translated as “conviction” above, but the word also means reflection in Abhinava’s
doctrine, for it is when a contracted form of awareness (like a human being)
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properly reflects within himself, microcosmically, a pattern called knowledge that
originated within completely expanded awareness (i.e. God) that the transmission
that constitutes agama can be said to have taken place.

Now, all other forms of agama are thought to be wholly transcended by the
Saiva canon, which is seen as a single complex utterance (ekavikyata) by Siva. We
have seen evidence of this above (p. 11) and we shall see more evidence below in the
“Structure of the Canon” section (1.6.7). We also see evidence of it in the rule of
supplementation. This is the teaching that, when one’s root-text (miila-sastra) does
not provide adequate information for the performance of a prescribed action, then
one can and must supplement it by turning to other texts within the canon; first to
other texts within one’s sampraddya (samana-tantra), then (if necessary) to other
texts of proximate sampradayas (samana-kalpa), then (if necessary) to texts of a
completely different character (atyantasamana) within the canon. Commenting on
Tantraloka 4.251cd, Jayaratha gives the example of an instruction from the Malini for
worshipping the threshold of one’s ritual space, then explains that to gather all the
information necessary for this act, one must first turn to the Trika TriSirobhairava-
tantra (samana); then to the Mantrapitha Svacchanda-tantra (samana-kalpa); then to
the Saiddhantika Anantavijaya (atyantasamana) (SANDERSON 2005: 98-99 and n57). The
detail Jayaratha gives shows us that the tripartite hierarchy can be understood in
terms of degrees of samanya versus visesa: the Siddhanta is the broad base of the
tradition, while the Bhairava-tantras are more specialized and thus override the
injunctions of the Siddhanta in the manner of exceptions to a general grammatical
rule (just as the injunctions of the Siddhanta override the Veda, which applies only
to the mundane sphere; see Abhinavagupta’s Tantrasara, chapter one).”” Thus, in
Jayaratha’s example, one turns finally to the Saiddhantika text only to supply the
most trivial detail, the formation of a particular mudra which is part of the common
ritual grammar of the whole tradition.

Having established the unity and integrity of the Saiva canon, we may
remind the reader that there were doctrines that were held across Saivism.
Abhinavagupta gives the example that all Saivas hold that Siva is no more separable
from his $akti(s) than is fire from its heat (TA 1.157-8). But there were many more
practical “common core” doctrines, which follow.

The individual soul is innately divine, that is, of the same nature as God, but
exists in a veiled state, so that it is ignorant of its own true nature. Out of his
compassion, the Lord has revealed scriptures that explain how the soul can be
liberated from this bound state. These scriptures teach a ceremony of initiation
(diksa), in which mantras that are in fact aspects of Siva’s own consciousness burn
away all the karma that would otherwise destine one to take birth many more times,
thereby granting the capacity to attain spiritual perfection and freedom during or at
the conclusion of this very life.

 Never at any point is one advised to turn to the Vedic canon in the process of textual
supplementation, which supports my identification of Saivism as a distinct religion in our
period. All prescribed actions in a Saiva scripture can be understood solely with reference to
the Saiva canon.
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Anyone who was fit could be initiated, including women and $iidras. One was
considered fit if he had received sSaktipata, by which God awakens the longing for
liberation by infusing a person with his power (sakti). That is the sole qualification
for initiation (along with the required daksina). The guru performs the diksa as a
vehicle of the Lord, who is the true initiator. Initiation removes most of the mala or
impurity that clouds one’s perception and limits the scope of one’s activity.
Initiation also empowers the initiate to undertake a daily practice aimed at bringing
about both spiritual liberation and success in worldly goals.

These doctrines, variously interpreted, unite the entire Saiva canon.

1.6.7  The Structure of the Tantric Saiva Canon

In his most recent work, SANDERsON has offered a slightly reorganized schema
in the interest of arriving at the clearest and most accurate structural presentation
of the Saiva religion (2013: 1-6). It may be presented in a tabular form as follows:

1) Religion of the Rudrabhaktas / lay Mahesvaras
2) Initiatory Saivism
2a) Atimarga
2al) Paficarthika Pasupatas
2a2) Kalamukha/Lakula
2a3) Somasiddhanta/Kapalika
2b) Mantramarga
2b1) Siddhanta (samanya)
2b2) Sakta-Saiva (visesa) cults for the propitiation of:
2b2a) Catur-bhagini
2b2b) Svacchanda-bhairava
2b2¢) Canda Kapalini & Kapalisa-bhairava
2b2d) Trika Goddesses
2b2e) Kali-kula
2¢) Kulamarga
2c¢1) Pirvamnaya (Kule$vari)
2¢2) Uttaramnaya (Kali)
2¢3) Pascimamnaya (Kubjika)
2c4) Daksinamnaya (Kamesvari + the Nityas)

Table 7. Structure of the Saiva religion (SANDERSON)

Compared to our Table 2, the changes this reorganization introduces are that it
leaves out the Amrtes$vara sampradaya as unimportant to the overall structure and it
categorizes the Kaubjika and Traipura sampradayas as exclusively part of the
Kulamarga. We shall see the reasons for this below. In attempting to understand the
structural relationships in the largest part of the Saiva canon, that of the
Mantramarga, a graphic schematization of the latter that SANDERSON introduced in
1988 is still very useful. My version of that graphic, slightly altered for clarity, is
presented here:
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Fig. 6. The structure of the Tantric Saiva canon.

The graphic’s primary utility lies in the amount of information presented in a single
image, which necessarily involves some simplification. As SANDERSON writes,
“Whatever is above and to the left sees whatever is below it and to the right as lower
revelation. It sees itself as offering a more powerful, more esoteric system of ritual
(tantra) through further initiation” (1988: 669). Now we will briefly examine some of
the primary source data that gave rise to this graphic schema, and in so doing we
will explain the few terms in Fig. 6 which remain obscure to the reader.

The Saiva corpus discusses the divisions of its canon in countless places, none
of which agree perfectly since a) accounts of canon are organized in such a way as to
privilege the tantra in which the account occurs, b) tantras often have more than
one name, and c) canonical lists are often filled out with mythical titles. Here we will
only look at a few key sources that bring clarity to this exceedingly complex issue.
In his Tantraloka (37.14-17), Abhinavagupta tells us that the Saiva-$asana is divided
into two main currents (pravaha), that associated with Lakuli$a (i.e., the Atimarga)
and that which came forth from Srikantha—obviously a name for Siva—in five
streams (i.e., the Mantramarga). The classification of the Tantric corpus into five
streams is one of oldest known. We may assume that it was first articulated by the
Siddhanta, since it is that sect which has the privileged place in the pafica-srotas
classification.
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Direction Face of Siva Canonical division

West Sadyojata Bhiita-tantras
North/left Vamadeva Vama-tantras
South/right Aghora Daksina-tantras
East Tatpurusa Garuda-tantras
Zenith I$ana Siddhanta-tantras

Table 8. The five streams of the canon

We may summarize the contents of these texts as follows. The Bhita-tantras, all now
lost, covered exorcistic matters concerning possession by bhiitas, pretas, pisacas, and
so on, and contained material that was most likely redacted from Somasiddhanta
sources.”! The Garuda-tantras, likewise now lost, described the procedures for the
magical cure of snakebite; some of this material was redacted into the Garuda-purana
(e.g. chapter 197; Dyczkowski 1988: 40-41). These two streams disappeared early on,
and both came to be represented by the Kriyakalagunottara, the subject of a recent
dissertation by Michael SLouser. The Vama-tantras are those of the Catur-bhagini
discussed above. Vamadeva is Siva’s most feminine face, and within the early pafica-
srotas model, the Vama category originally referred to Goddess-oriented texts that
taught the attainment of nonaggressive siddhi; the category was made obsolete by
the disappearance of the Catur-bhagini cult and the appearance of numerous Sakta-
oriented scriptures that were not categorized as part of the Vama-srotas but rather
as Vidyapitha texts in the pitha model described below; thus the Vidyapitha
effectively replaced the Vama category. Likewise, the Daksina-tantras are those
spoken by Siva’s fierce Aghora face, and thus consist primarily of Bhairava-centered
texts featuring mortuary imagery. This category was effectively replaced by that of
the Mantrapitha in the pitha system. The upper category consists of the 28
Siddhanta-tantras, of which there is a long-established list; six survive from the
original list (with pre-twelfth century MS witnesses), and eight may never have
existed. Four major Saiddhantika scriptures with early witnesses and commentaries
survive that do not feature in the traditional list of twenty-eight (the Mrgendra,
Matariga-paramesvara, Sarvajfianottara, and the Kalottara in various recensions), as
well as two early pratistha-tantras (Mohacudottara and Mayasarigraha) (GOooDALL 2004:
Xxiii-xxv).

This description of the five streams is immediately problematized by simply
examining some canonical lists, such as that of the ninth-century Pratistha-laksana-
sara-samuccaya of Vairocana, which gives, apart from the twenty-eight
Siddhantagamas, the names of twenty-eight Garuda-tantras, twenty Bhiita-tantras,
twenty-four Vama-tantras (including the Vinasikha, which survives, the [Sam-]
mohana, known from several other canonical lists, and tantras named after each of
the Catur-bhaginis); and thirty-two Daksina-tantras, headed by the Svacchanda-
tantra and including other texts we have independent evidence of, e.g., the
Siddhayogesvari, *Nisisaficara, *Ucchusma, *Trisirobhairava, *Yoginijalasamvara,

! Abhinavagupta notably associates the Bhiita-tantras with cultivators of vairagya who live in
cremation grounds and wearing skull-ornaments and leave the body voluntarily (MVV 1.232-
34), clearly Atimargins and probably Kapalikas.
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*Paficamrta, etc. (Dyczkowski 1988: 33-35; starred titles have not survived except in
the form of quotations). It is the last category that problematizes the description of
the Daksina-tantras given in the previous paragraph, for the Siddhayogesvariis a
Goddess-oriented Trika text and the Yoginijalasamvara was likewise an early (proto-
Kaula) text on the Mothers and Yoginis.

Abhinavagupta presents another traditional classification, that of three
divisions: ten Siva-tantras, eighteen Rudra-tantras (= 28 Siddhanta-tantras), and
sixty-four Bhairava-tantras. (This division is reflected in Fig. 6 above.) Here the
Vama-srotas and Daksina-srotas combine to make the Bhairava-tantras, though if
we follow the enumeration of the Pratistha-laksana-sara-samuccaya given above, we
arrive at 56 and thus are missing one set of eight (the sixty-four Bhairava-tantras
are usually understood in terms of eight sets of eight, e.g. in the Jayadratha-yamala;
DYCZKOWSKI 1988: 121-23).

More illuminating is the account of the hierarchy of scriptural revelation
found in the first book of the Jayadrathayamala, which calls itself the Sirascheda. The
thirty-fifth chapter of that book addresses the notion of canon generally, situating
the Saiva revelation in the broader sphere of the total Sanskrit scriptural corpora. It
also teaches a theology of revelation and its effect, for example: “It is through
scripture that Siva’s divine vitality (virya) is made to fall into the wombs of
liberation, fertilizing them to issue forth into the new life of the liberated state”
(Dyczxkowski 1988: 103). The hierarchy here has four levels: samanya (common and
universal), samanya-viSesa (common but restricted), visesa (specialized), and
viSesatara (extra-specialized). The first of these is the itihasa-purana (epics and
mythic lore); the second constitutes sruti and smrti (the Vedas and the Dharma-
§astras); the third are the sectarian traditions of dedicated spiritual practice: Saura,
Saiva, Paficaratra, Kalamukha, Sankhya/Yoga, Bauddha, and Jaina. The fourth level
is that of the putative higher revelation within these initiatory traditions: the
Bhairava- and Guhya-tantras (= Daksina- and Vama-srotas) in the case of Saivism,
and the Vajrayana in the case of Buddhism (See SANDERSON 2007b: 232-36).

The text goes on to explain that, in terms of Saivism, its visesa level is the
Siddhanta corpus (which we labeled samanya in our general orientation on p. 72;
these terms are of course relative), while its visesatara level can be analyzed in terms
of two pithas or three srotases. The non-Saiddhantika part of the canon is commonly
divided into the Mantrapitha and Vidyapitha by those groups that associate
themselves with the latter. (See Fig. 6 above.) The term pitha means “seat” or
“throne” and so by extension “sacred place,” but the tantrikas also gloss it with the
meaning “collection” (samitha). The pitha division is theoretically between the non-
Saiddhantika texts that are focused Bhairava and those focused on the Goddess—as
suggested by the genders of the words mantra and vidya respectively. The word vidya
is commonly used in these sources to denote a female mantra-deity. The
Mantrapitha commonly refers to eight Bhairava texts, of which four may never have
existed, and only one survives today. Four of the eight are the same in virtually all
lists, thus I conclude that they all once existed: the Svacchanda-bhairava, Canda-
bhairava, Krodha-bhairava, and Unmatta-bhairava. The other four vary from list to list,
but the most commonly seen are the Asitanga and Kapalisa, with Ruru and
Mahocchusma good contenders for the seventh and eighth position (Dyczkowski 1988:
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45). Of all the actual and putative Mantrapitha texts, only the Svacchanda survived
into the exegetical period of the tenth century, and thus I have used the term
Mantrapitha to designate the Svacchanda-bhairava cult in the overview of the
Mantramarga.”*

In the Sirascheda account we are considering here, the Vidyapitha is said to
consist of fifteen tantras: this subdivides into three Vama (= Catur-bhagini) tantras,
five Yamala-tantras (the Brahma-yamala, Rudra-, Visnu-, Skanda-, and Uma-yamala),
and seven Sakti-tantras. The latter are texts of the Trika and the Kalikula. In the
former category we have the Siddhayogesvari-mata and the *Sarvavira-samayoga (aka
Sarvacara), and in the latter the *Paficamrta, the *Yoginijalasamvara, and the
Sirascheda itself. The other two texts (Visvadya and Vidyabheda) are “future
scriptures,” said to be destined to be revealed at the end of the present age (apart
from a small section of the Vidyabheda, called the *Jfiana-prasiti, said to be already
revealed) (SANDERSON 2007b: 236n22). In reality the Vidyapitha, though a fluid
category, comprises three dozen sources or more, for all the texts of the Trika,
Yamala, and the Kalikula can be subsumed within it.

Sirascheda chapter 35 also presents a srotas division; in this account, the
Vama-srotas is, as usual, the Catur-bhagini scriptures, while the Daksina-srotas
comprises the four Mantrapitha texts, the five Yamalas, and six of the seven Sakti-
tantras just mentioned. The missing seventh is the Sirascheda, which in this schema
pictures itself as ubhaya-srotas, a scripture that combines the best of both the Vama-
and Daksina-srotas.

We have examined the Sirascheda’s canonical account as an example of how
the scriptural sources deal with canon: in a fluid manner, presenting multiple forms
of classification that generally privilege the present school and the present
scripture as ultimate. But since the Saiva canon was held to be a single utterance by
Siva, each account has to validate the whole while presenting a convincing
hierarchy that differs from others by positioning its school at the top.**® (HANNEDER
1998: 25)

Abhinavagupta’s exegetical writings on the canon also pursue this goal. In his
Malinisloka-vartika, the Vama- and Daksina-srotases are rather reductively
correlated to siddhis associated with the feminine and the sensual on the one hand
and those associated with mortuary imagery, (a)ghora forms, and destructive rites
on the other. Abhinavagupta (in the MVV and TA 37) also correlates the Vama and

2 Canonical accounts of the Mantrapitha can be found at Brahmayamala fol. 199v5-200r4,
Jayadrathayamala 1, fol. 169r4-177r1 and 179v6-183r4, and Nityadisangrahabhidhana-paddhati fol.
16r4-17v3 [quoting Srikanthiya-samhita] (SANDERSON 1986: 182n67).

* Some later accounts eschewed logic in this endeavor: for example, in the Manthana-bhairava
(Kumari-khanda, Mukti-sanigraha-siitra), we see different sects assimilated to different tattvas:
Pasupatas reach I§vara-tattva, Saiddhantikas reach Sadasiva, followers of the Nitya cult reach
Siva-tattva, above which is only Bhairava, the nityananda attained by the adherents of the
eight Bhairava-tantras. But beyond this, the text places three Trika scriptures and three
Kalikula scriptures, and beyond that, the Kaubjika scriptures. These levels have no basis in the
established tattva schema (SANDERSON 2009: 47-48 n13).
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the Daksina with the left and right channels of the subtle body and the associations
that come along with those.** To spell out his homologies:

Vama Daksina

Feminine Masculine

Sensual siddhi Destructive siddhi
Creation (srsti) Dissolution (samhara)
Left channel (ida) Right channel (pingala)
Inhale Exhale

Jiana-sakti Kriya-sakti

Now, the last four of these are homologies well-known in the yoga literature of the
tradition. The purpose of correlating these with the Vama- and Daksina-srotas
respectively is to argue for the Kaula way as the middle path (susumna-nadi), the
power of pure Impulse (iccha-sakti), into which these streams feed and which
constitutes the harmonious balance of the two extremes (expressed ritually through
the Kaula worship of Siva and Sakti equally). And the Kaula Trika is pictured as the
summit and perfect fusion point of these three streams, the undifferentiated Bliss of
Consciousness (yogically located above the crown of the head) which through its
dynamic oscillations creates these polarities in lower realms.** (MVV 1.167-171;
SANDERSON 1986: 186)

We may conclude the section on canon with a note concerning the
contraction of the Saiva tradition of textual study after the Muslim conquest and
subsequent loss of patronage. As we have observed, Saiva ritual survived in the far
South and in Nepal, but stripped of its doctrine, while Saiva doctrine survived in
Kashmir, largely stripped of its ritual and its yoga.** We can summarize the
contraction of the tradition in terms of its scriptures in this way: there were once

*** There is some scriptural basis for this: the Vinasikha itself associates the right channel with
aggressive (raudra-) siddhi, and the left with gentle (Suci-) siddhi; but the Vinasikha teaches both
types, hence my comment about the somewhat reductive quality of Abhinava’s associations.
> Note that Abhinava places the Brahma-yamala and its cult just below the Kaula Trika, where
the three streams begin to oscillate and differentiate (from the srsti-krama or top down
perspective). This is because the Brahmayamala describes itself as a mixture of the Left and
Right streams, as does the Jayadrathayamala. Doubtless this reflects an earlier stage in the
development of the canon in which there were only three main streams of the tradition, and
the Jayadrathayamala had not yet evolved from a Yamala text to a Kaltkula one. The Yamala
could position itself above the Left and Right because it evolved directly from the
Somasiddhanta, which asserted its transcendence over the other Atimarga sects. Here we see
Abhinavagupta’s Kaula Trika continue the same process by positioning itself above the
Yamala. Abhinava could argue that this was logical and natural because the Yamala still
featured the siddhi-obsession that his Kaula Trika transcended (among other reasons).

¢ When BUHLER was in Kashmir in the late 19" century, the nirvana-diksa was still being
performed, but other than that, the practice of Saiva brahmins was entirely smarta, nor did
they attribute any significance to their Saiva diksa unless they were also students of Saiva
philosophy, which was a small minority. When SANDERSON asked Ka$miri informants in the
1970s when the last nirvana-diksas had been performed, they guessed about fifty years before.
See SANDERSON 2007b: 434 and 2007a passim.
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more than 200 Saiva scriptures (at a bare minimum?®?), as a collation of citations in
Tantraloka shows; of these, 80 survived to the present in manuscript libraries around
India and Europe; of these, eight survived in Kashmir.”*® These eight are the Matarnga
and Mrgendra amongst Saiddhantika scriptures (the latter only partially); the Netra;
the Svacchanda; the Malinivijayottara, Paratrisika, and the Vijiiana-bhairava amongst
Trika scripture; and the Vatulanatha-siitra amongst Krama scriptures. By examining
the more recent composite codices that compiled texts for home study (adhyayana),
now existing in the MSS libraries (EHLERS 2006), we can discover which of these
surviving texts had a tradition of active study down to recent times. From a
preliminary survey of these codices (SANDERSON 2007: 107n28), we find just one of the
scriptures (the Vijiiana-bhairava), as well as three exegetical texts (the Paramartha-
sara of Abhinavagupta, the Spandakarika of Kallata, and the Maharthamafijari-parimala
of Mahe$varananda) and two stotras (the Bodha-paricadasika of Abhinavagupta, and
the Sivastotravali of Utpaladeva). In terms of scripture, then, the contraction of
knowledge in Kashmir can be mapped numerically as 200:80:8:1.

In Kashmir, however, when the tradition contracted and partially atrophied
under Muslim rule (1339-1819), a concern for essentialization led to a shift of
attention from the sprawling scriptural corpus to the more coherent exegetical
material of Abhinavagupta, which came to be regarded as possessing liberative
power if correctly internalized. Specifically, I have in mind the evidence of the Mrti-
tattvanusmarana, a well-attested Kasmirian text composed between the fifteenth and
the nineteenth century on the destiny of the soul after death, to be recited for the
twelve days after someone’s passing (SANDERSON 2007: 116-120). This text declares
that salvation from the pains of the hell-realms may be obtain through the karma-,
yoga-, or jiiana-marga. The first is correct brahminical observance; the second, the
activation of kundalini through the practice of uccara (a Saiva innovation of a
thousand years prior); and the third is a gnostic realization (Sivajfiane samavesah) of
the truth of the nonduality of God (sivadvaya) as expressed in the statement
sivo’ham, which should be experienced as an all-encompassing wordless reality
(sarvatra bhavayed avikalpatah)—this is realization before death (jivanmukti) (9.72-73,
81c-82). This realization is here to be accomplished through the three updyas that
form the basic theoretical superstructure of Abhinavagupta’s exegesis: sSambhava,
Sakta, and anava (9.74-77). Now, the Mrti-tattvanusmarana does not explicitly refer to
Abhinava-gupta, since it purports to be scripture; but it is only in Abhinavagupta
that these three terms denotes three upayas. In the original scriptural source for the
terms, the Malini-vijayottara, they denote samavesas (more on this later).
Furthermore, the Mrti-tattvanusmarana quotes the relevant verses of the Malini in the
order given by Abhinavagupta, which is the reverse of the order given in the
original text.

7 A collation of all the titles referenced by the extant works produces a list of over 1,000
titles. Some of these are undoubtedly spurious, but it seems likely that there were well over
500 scriptures in the tradition, not all of which were acknowledged by all practitioners at any
time, of course.

%3 SANDERSON lecture handout, “Rolling Up One’s Sleeves in the Archives,” 28 June 2012, CSMC,
Hamburg (available at alexissanderson.com); and SANDERSON 2007a: 105-107.
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As SANDERSON observes in 2007b, the teachings of the Mrti-tattvanusmarana
correspond to the twentieth century instruction of Swami Laksman Ji, often called
the last Saiva guru of Kashmir (d. 1991), in which gnosticism with a dash of yoga was
the order of the day, and the rituals and more complex yogas of classical Saivism
were nowhere to be seen. This explains the modern emphasis on unusual scriptural
material like the Vijiiana-bhairava, which eschews ritual. This situation is only to be
expected when we understand that the Saiva ritual culture, as baroque in its own
time as pre-Reformation Catholicism, could not survive without the generous
patronage it enjoyed before Muslim conquest (Dyczkowski 1988: 10-12).

1.6.8 The Mantramarga’s relation to the Mantranaya (aka Tantric Buddhism)

Initiating what will doubtless be seen in retrospect as a new era in Tantric
studies, especially with regard to the understanding of the sources of Tantric
Buddhism, SanDERsoN published in 2009 his historical magnum opus, “The Saiva Age.”
In this 300-page monograph, SANDERSON amasses reams of evidence to demonstrate
a) that Saivism was by a significant margin the dominant religion of the early
medieval period, and b) that Buddhism adopted its Tantric forms directly from
Saivism in order to effectively compete for royal patronage. He writes:

Now, this co-existence of Buddhism and Saivism under royal patronage
was surely facilitated by the fact that the form of Buddhism adopted and
developed was one that had equipped itself not only with a pantheon of
ordered sets of deities that permitted such subsumptive equations but also
with a repertoire of Tantric ceremonies that paralleled that of the Saivas
and indeed had modelled itself upon it, offering initiation by introduction
before a Mandala in which the central deity of the cult and its retinue of
divine emanations have been installed, and a system of regular worship
animated by the principle of identification with the deity of initiation
through the use of Mantras, Mudras, visualization, and fire-sacrifice
(homa) . .. (2009: 124)

We can review the evidence SANDERSON presents in the briefest possible way,
following the chronological sequence of the well-known pentadic textual
categorization of Buddhist Tantra (which, for its first three categories, parallels the
common Saiva topical division of its tantras into kriyd, caryd, yoga, and jfiana).

The foremost®” of the Kriya-tantras is the Mafijusriya-mila-kalpa, probably of
the seventh century. As we have seen, the Catur-bhagini cult occupies an important
place in this work, which is primarily devoted to siddhi. But there also exist strong
parallels with the Saiva Nisvdsa, dated a century earlier. In their survey of the latter
text, GoopaLL and IsAACSON write, “[T]he Guhyasiitra [of the Nisvasa] provides
evidence of common ground with the non-soteriological Tantric magic of Buddhist
kriya-tantras. For, like the Mafijusriya-mila-kalpa, it contains a grimoire of recipes in
prose for attaining magical siddhis. The recipes of both are couched in extremely
similar language, with many identical elements identically phrased” (2007: 124-125).

*In this section the word “foremost” is repeatedly used to denote the text that attracted the
greatest number of commentaries and so-called satellite texts (upatantras) in its class.

