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The Inner Pilgrimage of the Tantras:
The Sacred Geography of the Kubjika Tantras with reference to the Bhairava
and Kaula Tantras

MARK S. G. DYCZKOWSKI

This paper focuses on the sacred geography of a few Saiva schools of the Bhairava Tantras
and their parallel Sakta schools, in particular that of the little-known goddess Kubjika and, to
a lesser extent, the much better known goddess Tripura. Apart from the Tantras themselves, a
major source for this paper is the work of the great 11th-century Kashmiri, Abhinavagupta,
especially his Tantraloka. All the sources belong to the culmination of the formative period
of Tantrism, that is, between the 9th and 12th century. A major feature of these geographies,
which this paper will briefly explore, is the manner in which they have been interiorized.

In 1950 D.C. Sircar published the Sakta Pithas. In this work he presents an edition of the
Pithanirnaya that lists 51 goddess sites (pitha). In his lengthy introduction, Sircar reproduces
a number of such lists from other sources, mostly Puranas and Tantras. Apart from this well-
known work very little research has been done on the sacred geographies of the Tantras in
comparison to the relatively large amount of research that has been done on the geographies
of the Puranas and the Epics. One obvious reason for this is that many of the sacred sites of
the Puranas and Epics are still functional. Hence they can be accurately located and much can
be learnt about them from work in the field. Although a number of the sites found in the early
Tantras have been absorbed into the sacred geography of the Puranas and Epics or may have
been common to both from an early period, their connection with the Tantric tradition has
mostly been lost. It follows, therefore, that the Sanskritic tradition associated with most of
these sites does not generally refer to the Tantras as its authority. And even where such
references exist, they are to Tantras of a later period.

Another reason why the sacred geography of the Tantras has not received much attention is
that the roots of Tantrism belong to a culture originally developed by peripatetic ascetics. In
the transition to the idiom of the Sanskrit normative texts ($astra)—in this case the Tantras—
the forms of the earlier proto-Tantric cults' were necessarily domesticated to varying degrees
and systematized by those who knew this idiom best, namely, Brahmins and those ascetics
who were well versed in Brahminieal culture.” This was not at all a unique phenomenon in
the history of Hinduism; Dumont, amongst others, has drawn attention to the fact that:

[ deliberately refer to these seminal cults as **proto-Tantric'’ to reserve the adjective ‘‘Tantric'” for those
cults and their elemental contents found in the texts denoted as Tantras or by some equivalent term. One of these
terms is ‘*Agama’’ which literally means “(a tradition) coming from the past’. This ‘‘coming’* (agama) is often
presented in the texts as being originally, and most fundamentally, an oral transmission. Many of the numerous
rituals described in the early Tantras, especially the Saiva and their offshoot, the goddess-centred or Kaula
Tantras, are best suited for the solitary peripatetic ascetic. The great Tantric systems that developed in the carly
period, that is, prior to the 12th century, are highly elaborate. Those who built these systems must have been
erudite scholars who approached their task from the perspective of the prior and contemporary literary
(raditions. These traditions furnished ready-made forms and norms that served as a filter through which what
remained of the “‘external,”” ‘‘oral’’ clements was transformed and absorbed. This took place so thoroughly and
the additional, purely literary input was so massive that contact with these sources became highly tenuous, a
correct assessment of their nature being now problematic.

*The Buddhist Tantras, especially those of the Yoga and Anuttara Yoga, which were, in some respects,

strongly influenced by their Saivite equivalents, probably developed in an gou: . In this case
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i i he renouncer and the

indui be found in the dialogue bclwee_n t .

The s_ecx[';t _o“f/oHr]l(r;du‘sn}:;};t the man-in-the-world, and pamculgrly the Brahmgn, is

n?an‘"lll;e gredit fc;r‘t.hclt ideas which he may have adopted but not invented. Sucl]] ideas
E:Ziguch more relevant and they clearly belong to the thought of the renouncer.

is i i -early $akta and Saiva Tantric ascetics.‘ Behavmg in accord with
:hcj;t};iﬁlccﬂzlyo[;usozfdt:; wh)ilch, although ethical.ly very stnntgentl,'vc:dff?;s aer(;m ll;e
commonly accepted one of smarta Dharma, these antinomian asce d|cs i Be parate
reality. Enjoined in their rituals (pizja), religious conduct (carya), an mnerantl i e(,1 to make
no distinction between pure and impure, in terms of the _convenuon}z]ﬂ mfora] code of u:je
householder they were little different from the outcastes with whom they ]_rie c)j/ adssocxateh [
And yet these ascetics were the workers of WOI.ldCI'S qu, at:ove all, accomplished adepts who
founded many, if not all of the numerous Tantric traditions.

Some Tantric cults, particularly those of the Saiva Si(_idhénla ar}d the V.aisnava Paiicaratra,
took to temple-building and hence managed to establish extensive public cults. Byt o_ther
forms of Tantrism, particularly the Sakta cults, stayed closer.to their r_oots‘and SO maintained
their original strongly closed, esoteric character, despite the inevitable process 'of
domestication. The householder in such cases did not need t9 g0 to_a _temp_le or sacred site.
He simply reproduced the temple and the original wayfaring life in his imagination by means
of symbolic representations. These, and the sacred space he created to perforrp the prescribed
tituals and Yoga, he projected into himself. Accordingly, the sacred geographies of suph cults
lay close to the edge of redundancy and were subject to considerable transformation and
assimilation into the greater encompassing smarta sacred geographies of the Puranas.

Nowadays, the literate (as opposed to the folk) religions of the SPopulations of large areas of
South Asia are still based to a large degree on the Tantras. The Saiva rituals performed in the
temples of South India are adapted from the Saivasiddhanta Agamas just as the Vaisnava
rituals are based on those prescribed in the Paficaratra and Vaikhanasa Sarhhitas.® The

wandering Buddhist ascetics contributed substantially, although not exclusively, to laying the foundations of the
Tantric systems, which were mostly developed systematically by erudite monks in their monasteries. In this case
the input of the system builders was supplemented not only by the Buddhist literary traditions (s§astra) but also
by the Saiva. The Buddhists conceived this process to be one of interiorization of the Saiva elements. These
elements were “‘external’’ both because they were outside Buddhism and, above all, because they were literally

done. ““Internalized,’” they could be inserted into the monumental structures of the great Buddhist Tantric
systems.

*Dumont 1980: 270, 275 quoted by Quigley 1993: 56.

‘fI'he examples that could be quoted are innumerable. A Kubjika Tantra tells us about Vidyananda who
received initiation from Niskriyananda. The text tells us:

Here was a sage (muni) cal{ed Stlaciti. His (spiritual) son was an accomplished adept—Siddha—whose
Aappearance was like that of a (tribal) Sabara. He was called Vidyananda. He lived in cremation grounds and

devoutly practised nightly vigils (niatana). He was a Tantri ira lit. ') i i
% ! . tric adept &
Kundalint e A adept (vira lit. *hero’) intent on the practice of

, the Vidyasabara, worshipped there. He practi
d nd gods. ; 5 clise
Action (niskriyajfiana). He practised the most ir i

with him and transmitted Kalika's tradition (krama) to him. (CMSS 7/188ff )
The term sari hita litera ly means (a thi g ed’ ic. a compilation’. In this

ts also refer to themselves as “Tantras™ and *‘Agamas,”’ just as
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Lingﬁyat Saivism of Andhra and Karnataka is based on a corpus of Saiva Agamas developed
independently of the Siddhanta, although similar to it in many respects and clearly influenced
py 1[ In Bengal, Maithila and Assam the Saktism of the late (post-6th century) Sakta Tantras
is still extensively practised. Especially relevant from the point of view of this paper is the
esoteric literate religion of the inhabitants of the Kathmandu Valley, which is thoroughly
rooted in the Tantric traditions of the texts I have chosen to examine here.

There are good reasons to bélieve that the role of Tantrism in the religions of South Asia was
much greater in the past than it is at present. Its expansion in the past (especially between the
6th and 12th centuries) and survival up to the present was possible to the degree in which
Tantrism managed to adapt to the requirements and conditions of the householder. The
strategies adopted to make these adaptations possible are no less extensive and diverse than
tbe extent of the cultural forms, philosophical thought, ritual and lifestyles to which they have
given rise.

This paper is an attempt to analyze a few examples, drawn from selected Tantric sources
(especially the Kubjika Tantras), of one of these strategies, namely, the interiorization of their
own sacred geography. These texts perceive how the external sacred geography draws its
power from its internal-counterpart, while the inner geography derives its form from the
outer. Thus the two give life to one another, even when their relationship has been
interiorized and become purely ideal. The dialectical interplay between the inner and outer
yields more than just the accumulation of the energy of an interiorized sacred place. It sucks
into itself the outer form to place it at the very centre of reality. The Nameless and Formless
thus assumes name and form—as the geography of the innermost creative core of reality.

Thus, an essential feature of the sacred geography of these texts is that it is always
understood to have an internal equivalent. As one would expect, the ideal, interior pole
progressively assumes increasingly greater prominence over the exterior one until the latter
dwindles away into a virtual cipher. Even so, we should not forget that for this dialectic to
function properly, this sacred geography must, at its origins at least, be external, that is,
empirically real. This is true not in spite of, but because of the ideal reality of the inner, even
though the inner is the product of the power of the creative imagination applied to the
creation of a sacred universe for the purpose of ritual, contemplation (i.e. Yoga) and the
development of insight (jfiana). We shall therefore need to examine both, that is, the concrete
outer geography and its ideal inner equivalent, in order to understand the manner of their
interaction and with it the sacred geography of these Tantras.

In order to do this I will present a few exemplary geographies both to determine their content
and to see how these principles operate in the doctrines of the Tantras chosen for study. I will
focus especially on the Tantras of the goddess Kubjika.

An important feature of this geography is that it can be interiorized to varying degrees
depending on the interiority of the locus of projection. This can be:

1) The Body: The corporeal surface of inscription® may be on or around the body as well as
in the centres and channels within it. Examples we will examine include the projection of the

some of their Saiva equivalents, aware of their own composite, compiled nature, refer to themselves as
sarihitds.

¢ am indebted to Professor Sanderson of Oxford for this expression.
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a in her tour of India onto the face_., as described
imagi f sacred sites projected into the body

i jika Tantras, and the imaginary lotus o . ted | ]

. [hZ'Ku?éllhe NiSisarcara, a Bhairava Tantra quoted by Abhmav_agupta in his Tamralofka.

e B is variously represented. In some of the following examples, the twofold

: This . u _
zlia'l;::tgrf:}d:he bl:ealh, dynamic and at rest, characterized as Sound (nada) and the Point

] tively, are the loci of projection. 3 : ]
g[;"é‘g:: ;:?lﬁ; At};his, the innermost level, thf: ground of ex1'stefnce 1ttself 1;. ;23 os:rgz:;eu(l);
inscription. In this case, sacred place is the Divine .Core. This 1§fno a pl:j j g
radiating source of all projections that together c?r_lsntute the mziln_xk;ast worf w s {E
geography. According to the Tantras of the Kali cult (the Kalt a;na})‘, hor examp e(,j [he
supreme power of the deity’s divine consciousness is simultaneously both the source and the

sacred seat—pitha —of its energies:

sacred places founded by the goddess Kubjiki

O mother! This, the great sacred seat (pitha) born from You, i; the energtze.’a' vitality (of
consciousness) which pours forth when Siva becomes one with You by virtue of your
tually expanding body of energy.

ﬁi:fihis, I)he (pdivine)g inrelylecj‘:. the supreme vitality (of consciotf.qu) is: You, O (goddess)
Siva, whose body of light abides within the five elements begmmrfg with Earth and who
generates the Wheel of the Sacred Seats (pl',lhacakm—correqundmg to them). You, who
alone possess all the powers of the Wheel of the Sacred Seats, abide always and e\ferywhere.
Perceived, O Mother, by the wise who are at one with the force (of pure consciousness—
udyama), You are the unobscured dawning (of enlightenment).”

In the Kubjika cult, in a manner typical of the symbolism of $akta cults in general, the Divine
Core is primarily characterized as the triangular geometric icon that represents the goddess as
the Source—Yoni—of manifestation. Let us begin from this inner core first, as the teaching
that concerns it is central to the doctrine of the Kubjika Tantras that I have chosen for
detailed study.

As emanation itself, Kubjika is the Mandala that is both the source of the universe and its
ideal geometry. In this case the Mandala is primarily the Triangle of the Vulva (yoni) which
is the goddess herself. This is why she is called Vakra (Crooked) and Kubjika
(Hunchbacked). This basic triangular form has four components located at the three corners
and the centre. These are the four primary seats (pitha) of the goddess. The goddess is the
entire economy of all the energies both in the universe and in their microcosmic and
transcendent parallels in consciousness. But she is not just the sum of all energies; she is also
every one of them individually. They are deployed in sacred space that the Tantras in general
charagterize as an Emptiness (Sianya) called the Sky (kha, vyoman) or the ethereal space of
consclousness (cidakasa). The pervasive condition of these energies precedes and, in one
aspect, perpetually transcends manifestation, which is understood to take place on the
anglogy of speech and its attendant vehicle, breathing. Every cosmogonic manifestation of
deity (theophany) and power (kratophany) occurs in a specific place, the Sacred Place
— A Y

’amba s‘aklivz?pusé vayonmesadripaya samarasah §ivo yada |

yat tadollasati viryam trjitarn pitha esa hi maharhs tvadutthitah ||

Ya §ive sphuranasaktir aksaya ksmﬁdipuﬁcakanivisgahhalanuh I

9] mahad h}_wvaq viryam agrimari yanmayi tvam asi pithacakrasih ||
plghacpkranlkarulkﬂdharmir_ﬁ tvarh sthita ca satatarn samantatah |
sadbhir udyamanirantaratmabhir laksyase 'mba niravugrahodaﬁ I

CGC 76-8
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gxthﬁna) that is the locus of immanence. Presenting itself to itself, the transcendent becomes
immanent through a process of localization analogous to that of the articulation of speech.

Powerful cosmogonic sounds emanate from powerful places; indeed powerful sounds are
powerful places and as such the phonemic components of these sounds are the mantric
energies of sacred places. Thus the identity of these energies as sacred objects of worship is
determined by their vital mantric character and locations (sthana), of which four are the most
important. Accordingly, we read in a Kubjika Tantra:

The energy called the Vulva (yoni) is endowed with the movement of the three paths (ie. the
three major channels of the vital breath), consists of the three syllables (of creation,
persistence and destruction i.e. AIM, HRIM, SRIM) and three aspects (the powers of will,
knowledge and action). (It contains) the venerable Uddiyana which, endowed with the
supreme energy and well energized, is located in the middle. The venerable (sacred seat)
called Jalandhara is located within the abode manifested in the right corner. The venerable
sacred seat Piirna is in the left (corner), being formed through the fear of the fettered, while
Kamaripa is in the front (lower corner of this downward pointing triangle).®

The earliest manuscripts of the Kubjika Tantras (all of which discovered so far are Nepalese)
belong to the 1lth century. These include manuscripts of Tantras that presuppose a
development of not less than a century. Thus by the 10th century, at the latest, this scheme of
four primary sacred sites (pitha), which became largely standard for the whole of subsequent
Tantric $aktism, was already well established and thoroughly interiorized in the Kubjika
Tantras. The primary importance of these places for such forms of Tantrism, both Saiva and
$akta, cannot be overstated. An important example on the Hindu side is the incorporation of
this triangle, wholesale with its sacred seats, into the centre of Sricakra by the Tantras of the
goddess Tripura. The same grouping of sacred seats is also given pride of place in the
Buddhist Hevajra Tantra and some of the other major Buddhist Tantras of the Anuttara Yoga

and Yoga groups.’ They interiorized these places so thoroughly in fact that the Four Sacred
Seats (catuspitha) came to represent metaphysical principles.'® As Map 9, plotted on the basis

$ya sa $aktir bhagakhya tripathagatiyuta tryaksara triprakard

tasyah §ri-uddiyanarn parakalasahitarn madhyasaristhari sudiptam |
tacchrijalandharakhyarn prakatitanilaye daksine caiva kone

vame §ripirapitharn pasujanabhayakrt kamartparh tadagre | CMSS 1/4

The above verse is in §ragdhara metre. Apart from the standard §loka, the metre in which most of the
Tantras are written, this complex metre appears to have been especially favoured by Tantric authors prior to the
11th century. The Buddhist Kalacakra Tantra is almost entirely written in this metre. The above passage is of
special interest because it is quoted in the Vimalap bha, a ¢ y on the Kalacakra Tantra by
g::;undan‘ka. who lived in the middle of the 11th century. In the usual derisive manner of Buddhist
commentators towards others who are not Buddhists, Pundarika refers to those who accept the authority of this
text as demons to be devoured (bhaksadaitya). They have not known the supreme secret and their body is like
that of the demon Mara who tormented the Buddha (Vimalaprabha, vol. 3, 146-8). This body is the triangular
Vulva (bhaga) of the goddess that this verse describes and the Kubjika Tantras teach the adept should project
into his own body. Here is yet another testimony to the existence of the Kubjikd Tantras in the 11th century
outside Nepal, possibly in Bengal, if this is the place where $ripundarika wrote his commentary as some
scholars believe.

The Hevajra Tantra declares that:
pitharn jalandhararn khyatam uddiyanarn tathaiva ca |
pitharh paurnagiri§ caiva kamariparn tathaiva ca Il
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eography of these Tantras has much in

i indi , the sacred Lé
of a selection of such texts indicates g including the Kubjiks Tantras,

common with those of their Hindu equivalents of the time,

ation of these places is so ancient and thorough that the exact

The process of interioriz ! s oy
i i biect of much scholarly dispute. An additional process, which,
il well shall see, that of interiorization,

in the case of the Tantras at least, accompanies, as ) i
renders the exact identification of these places even more dlfﬁcu.lL I am referring to the
phenomenon of replication, whereby sacred places of pan-Indian importance are projected

into local geographies.

Although I cannot hope to resolve these disputes, I shall venture to present hitherto
unanalyzed material pertinent to this problem with a few modest‘obscrvauons and_a very
tentative hypothesis. Firstly, I assume that the commonly.held view ‘that ﬂ.lc locations qf
Kamariipa and Jalandhara are in Assam and the Jammu region, }'especnvely, is COrrect..ThlS
is a reasonable assumption, inasmuch as both these places, unlike the other two, Uddiyana
and Piirnagiri, are important centres of Saktism to this day. Moreover, the character of at least
one of these places and its characterization in the Tantras appear to correspond. I am referring
to Jalandhara. Tantric etymology derives the first part of this name from the word jvala
meaning ‘flame’ or jala meaning ‘net’. These two derivations are combined to furnish a
description of Jalandhara as the place that ‘‘bears (-dhara) the net or series of the goddess’s
flaming energies.””'' Most Hindus know that in the Kangra Valley, close to the modern town
of Jalandhara in the Jummu region, there is a cave where natural gas leaks from cracks in the
rock. The small rlames that this produces are worshipped to this day as the manifest form of
the godde;,ss Jvalamukhi whose name literally means  (the goddess) whose mouth is made of
flames.”!

‘Jalandhara is said to be a sacred seat (pitha), as is Uddiyana. Paurnagiri is a sacred seat and so is
Kamariapa.’ Hevajra Tantra'1/1/12

. Note that these are the same four places mentioned in the reference quoted above (fn. 8) from a Kubjika
antra.

"%Sircar 1973: 11.

"'mahajvalalisandiptarn diptatejanalaprabham |
mahajvalavalitoparn devyas tejo mahadbhutam |
dhrtarh yena pratapo syas tena tajjalasarnjfiakam Il KMT 2/50cd-51

Powerful with its series of great flames, the radiant ener, e . ishi
v \ b 8y (tejas) of the goddess is very astonishing.
Intensified with rows of great flames, it has the light of i i i i
5 ght of intensely burnin . (Th
her great heat is (therefore) called Jala. 4 d Sl o el asat) piichhes
"’Bakkcr examines the sources ¢
Chlu‘wm Buddhist pilgrim Hsuan ts:
B_nush archeologists and travellers,
Jalandhara is said to have received its name from a Dait:

oncemingAJélandhara. These range from the accounts of the 6th-century
ang, Muslim accounts from the 16th century onwards and 19th-century

ody Aof the demon Jalandhara who was slain by Siva in battle. The local

Fifi 2 Va | wrea, identifies Jalandhara's mouth with the goddess
conncc:onl bgzzsecni::r;sc :lil(;):a:)xrcclih;;x (l;ng:lleyalilicanunmg the sources at his disposal, Bakker perfcivcs a
iy goddess and Jalandhara even without referring to the Tantras where this
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Kamariipa is harder to identify. The original name of this place, known to both early Hindu
and Buddhist sources, is Kamaru. The Sanskritized form ‘‘Kamartipa’’ is easily derivable
from it. This place is of great importance for the early Sakta—technically called Kaula—
Tantras and the strongly Sakta orientated Bhairava Tantras. This is largely because of its
association with Matsyendranatha, the reputed originator of the Kaula teachings and
therefore, by extension, all the Kaula Tantric traditions, including those of Kubjika, Tripura
and Kali."” Abhinavagupta praises him first, before all the other teachers he venerates at the
beginning of his monumental work on Tantra, the Tantraloka. Jayaratha, in his commentary
on the Tantraloka, tells us that this is because Matsyendranatha is ‘‘famous as the one who
revealed all the Kula scriptures.””' He was especially important for Abhinavagupta because
the latter, like many Tantrics of the 11th-century Kashmir in which he lived, considered $akta
Kaula ritual and doctrine (kulaprakriya) superior to its Saiva-cum-Bhairava equivalent
(tantraprakriya), with which it is blended both in the Tantras and Abhinava’s Tantraloka."
The many Kaula traditions that link this site with such an important figure and its persistent
identification with Kamakhya (modern Gauhati) in Assam lend credibility to the correctness
of this identification.

Of the four places discussed here, the location of Pirnagiri has been the least investigated.
The inhabitants of the Nainital district of the Himalayas identify a sacred mountain in that
region as Parnagiri. This name, however, is relatively recent. The older form, reported in the
Almora Gazetteer of 1911, is Puniagiri, which is derivable from the Sanskrit Punyagiri
(‘Mountain of Merit’), rather than Pirnagiri. Another candidate is found in Orissa. There,

"For the sake of precision, it is important to specify that the Tantric (rather than **folk’* or Puranic) worship
of Kali makes its first substantial appearance in the Bhairava Tantras. Although the Tantras of this group are
centred on the worship of Bhairava, a fierce and erotic form of Siva, Kaula (i.c. carly $ikta) Tantrism developed
out of them. The adept (variously called sadhaka or, in the Brahmayamala, avadhita) is identified in the rituals
of many of these Tantras with Bhairava in order to satisfy the hordes of Yoginis who are his encompassing and
otherwise dangerous followers. Kali and her numerous ectypes came to prominence in this context in the
Bhairava Tantras. The unedited Jayadrathayamala, which is said to consist of 24,000 verses, is an important
Bhairava Tantra. Dedicated virtually exclusively to the worship of this goddess in numerous forms, it is one of
our oldest and most substantial sources of her worship.

“sakalakulagastravatarakataya prasiddhah | TA vol. 1, p.25.
*Jayaratha in his commentary on the Tantraloka writes:

... it is said that : “‘just as the stars, although they remain in the sky, do not shine when the sun is present,
in the same way the (Saiva) Siddhantatantras do not shine in the presence of the Kulagama. Therefore, nothing
apart from the Kula (teachings) can liberate from transmigratory existence.’’ Thus, even though the work about
to be expounded (namely, the Tantraloka) has two aspects because it consists of (an exposition of both the) Kula
and the Tantric methods (prakriya), and because, as the aforementioned reference declares, the Kula method is
more fundamental (pradhanya) than other methods, he who has revealed it, the fourth teacher (belonging to this
the fourth era, i.e. Matsyendranatha), is praised first in accord with the view (expressed in the following
reference):

“‘Beloved, Bhairavi first obtained (the teachings concerning the practice of) Yoga from Bhairava and so
pervaded (the entire universe). Then, fair-faced one, it was obtained from their presence by the Siddha called
Mina, that is, by the great soul, Macchanda (i.e. Matsyendra), in the great seat (mahapitha) of Kamaripa.” TA
vol. 1, 24.
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i i itions, identify it with the town of Puspagiri.'s
i basis of their local traditions, 1dent1fx it wit . spa
::ﬁr:t;gr(;ilsﬁ?ls);l?t; [ils]ea n:f;untain by this name in central India that to my mind appears to be

the most likely identification. In order to understand why [ believe this, let us return to our

i Grnagiri in the right corner of the triangle and’.félandhara in
[l::‘lleg:f ;N!i\:l:)i::sa;:;utlgsl(lgr;:ﬁ;: v»}higch is located in t.he “fr_om (i.e. top) corner (a gr?k(;,.u? ):
We see the same layout in Figure 1, which we shall discuss in some detal} below. If Purnagiri
is identified with the mountain by that name in central India, then the points pAlotted for' these
three sites would in fact be located in the corners of an almost perfectly equilateral triangle

(traced in red on Map 1)."”

If we accept this view to be the correct one, the only major iqconsistency v_vxth the texts is the
location of Uddiyana. If this place was, as most scholars pelleve, located in the Swat V:'il.]ey
of northern Pakistan, it is far from the centre of this mangle, where many texts position
Uddiyana. This anomaly is more striking if we compare this standard layout with the one
found in the NiSisarcaratantra. Although it appears that this Tantra has' been lost, the
reference we have is particularly important because it was choscq by Abhmav:_lgupta. who
lived in 11th-century Kashmir which, more extensive than todayZ included Uddiyana in its
outlying north-western provinces. Uddiyana, also called Oddiyana, was an extremely
important Tantric site. It is still famous in Vajrayana circles as the land of the great exponent
of Vajrayana in Tibet, Padmasambhava, whom Tibetan historians refer to as a Kashmiri.'®
The site must have been well known to Abhinava as the place where Jiiananetra, the founder
of the branch of the Kali tradition (kaltkrama) that was most important for Kashmir Saivites,
was said to have received his revelations.

The layout presented by the Nisisaricara, a Bhairava Tantra (see Map 5), gives pride of place
to Kamariipa as the main sacred seat. Its pre-eminent status is vividly symbolized by deriving
it directly from the core of reality as the cosmogonic will (iccha), an identification suggested
by the first member of its name Kamartipa which literally means ‘sexual desire’. This
assumes the form of the foundation (@dhara) wherein all creation resides and finds its
support. This desire emanates the Point (bindu) and Sound (nada), which are the breath of the
core as its pervasive vitality at rest within itself and in an active state, respectively. Uddiyana,
to the left, is the Point and Pirnagiri, to the right, is the Sound. Abhinava rejects the
possibility of a fourth seat in the centre, even one that some refer to as a “‘half (i.e. not fully

b '%i§ si_le g_really impressed the Chinesc pilgrim Hsuan tsang, who visited Orissa in the 7th century. From
his description it appears l.'hal Pugpagiri was an important Buddhist centre at that time. Unfortunately, the exact
location of Puspagiri remains uncertain. See Dehejia 1979: 14.

I am grateful to Rana Singh for pointi i i i
> I pointing this out to me. I should take this opportunity to gratefully
acknowledge Rana Singh’s assistance. His help in making the maps for this paper has been invaluable, as has

been his encouragement and scholarly advice on man matte: ted to i e studies
. y y rs relal t pllgnmag stud and the sacred

18 . .
Uddi?;{cla?gszkg;sb 1987: CdB with reference to Nadou 1968: 38. Bakker notes that several locations for
o br;isl;lggesl The bcsl_knowq are the Swat Valley in northern Pakistan, Orissa, and a region
Uddiyion -in b Swatcvy"exammmg various views, Bakker opines that ‘“‘the arguments for the location of
e alley seem to be stronger. Actual proof that the Swat Valley was known as Uddiyana is
Valley was O rgyan or U rgyan, but

a Buddhist pilgrim from Tibet, named Buddh: i i i i
account of the similarity of sound"’ (Bakker l;%l;‘:)?"i;,e"s e D e s o
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fqrmed) sacred seat’’ (ardhapitha).” This layout also produces a reasonably well-shaped
triangle, although it is not equilateral, unlike the one of the first scheme (see Map 1: triangle
traced in black). The Nisisaricara knows of the existence of Jalandhara but relegates it to the
status of a *‘secondary sacred site” (upasaridoha), along with the borderlands of India,
Nepal, Kashmir and *‘the direction in which foreigners (live)”’ (mlecchadik). Perhaps, when
the Nisisarhcara was redacted, Jalandhara, along with these other places, had not yet gained
the importance it was to have later.

Thus, I would tentatively suggest that there are two triangles: an earlier one which did not
include Jalandhara and a later one that did. The importance of Uddiyana would not allow its
omission in the later scheme and so it was conveniently placed in the centre to symbolize not
its location, but excellence. A more realistic variant found in the Kubjika Tantras, which
lends further credence to the realism of the triangular model, locates Orikarapitha, that is, the
town of Orhkare$vara in Madhyapradesa, in the centre. Although this site is not in the literal
geographical centre it does, at least, lie within the triangle.*

Let us return to the Kubjika Tantras to examine in greater detail their symbolic geography of
the core reality—the goddess’s triangular Yoni. As is the case with Tantric deities in general,
one of the fundamental aspects of the goddess Kubjika is her aniconic form as mantric sound.
This is portrayed as the pure dynamic energy from which the universe is generated, of which
the universe consists and into which it ultimately is resolved. In this perspective, the Triangle,
representing the unified field of universal energy, through which the cycles of existence are
perpetuated, consists of the primary energy of the fifty phonemes of the Sanskrit alphabet that
together constitute the womb of Mantras. Laid out in a triangular diagram (prastara),” called
Meru, they are assigned to forty-nine small triangles drawn within the triangle. The conjunct
consonant, KS, treated as an independent phoneme, is placed below the centre where H is
located in the Triangle. The remaining letters are arranged in the diagram in the normal
alphabetical order in an anti-clockwise spiral of three and a half turns. This is why Kundalini,
the inner form of the goddess, is likened to a serpent with three and a half coils. Each letter is
worshipped as a Bhairava or a Siddha. Each one of them lives in his own compartment that is
itself a Yoni, said to be ‘‘wet’’ with the divine Command (gjiia) of the energy of the
transmission that takes place through the union they enjoy with their female counterparts. The
sacrality of sacred sites is derived from such hierogamies and so each compartment
corresponds to a sacred site where these Siddhas are said to reside, practise and teach. These

A **half sacred seat’’ (ardhapitha) added on to the three main ones appears also in the Kaulajiananirmaya
(Bagchi: 24). There it is called Arbuda which is the Sanskrit name of what is now a sacred site especially for the
Jains, namely, Mount Abu in Rajasthan.

*Largely on the basis of these references, Dvivedi states in his introduction to the NityasodaSikarnava (p.
81) that there were originally three primary seats, not four. This view is examined and rejected by Bakker (1993:
50-2).

*1See Ambamatasarhita, fols. 10b-11a, where Orkara replaces Uddiyana.

2The word prastara simply means ‘grid’ or ‘diagram’. This term is used in this sense in other types of
Sanskrit texts as well. Thus, for example, Sanskrit musicological texts use this term to denote a diagram or
*‘graph’’ (as Lath calls it) on which the notes and Srutis are schematically represented. ‘‘The vrtti on the
Brhaddest speaks of three ways of representing the ruti and svara positions within a grama. These were known
as the three prastaras: (1) the dandaprastara (2) the vinaprastara and (3) the mandalaprastara’’ (Lath 1988:
74).
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S is tary on parts
ites have been plotted on Maps 1 and 2. The source of lhc. ﬁf‘f map n.a commen n pa
Zlftetshe Manth&nezbhairava Tantra an: t}bxe Sa:sah:;;r:;gmal[:?éhThlti:k:es:l?:dp::\z:ipo lf);'e;zztrgc ea
i mbamatasa , ; ,
;:g:g:r}llo V&lir;afllor(:)rjsw r(‘)f f:(})': I[(}:ﬁ)jikz‘a Tantras I have edited .from'dmanus_cftlptt;. In ftfhe
Kumarikakhanda of the Manthanabhairava anfra [tl:lef(g)gfgzzfe:jsszzxts ;:l(i) ;:Igm\ly ilhzs:m ;1 c[ry
% re doing so, she utters a hymn praising the ' 2
g]fz:;c;ﬁc.laigizl;?ﬁiz ag Trisrota (site 11 on Map 1) which, she says, w1llhbe t]hc sacrgd ?eat ‘;Jf a
future revelation.” This statement suggests to the ‘modern scholar thatlt e place :vz:;s a ]éc?) ly a
sacred site and that it was one of such special importance for the initiates ohl e Ku jika
Tantras that they integrated it, somewhat hapbazardly. into the older sch(.:n;e that enjt(])yed a
high degree of prestige in other Tantric tradmon.S also. AI.IO[hBl' source informs us that the
order in which the letters are placed within the tnang.ula{ diagram (varnanyasa) corresponds
to the sequence (gati) of the sacred seats. And this is, indeed, the order in which they are
listed in the Kumarikakhanda® of the Manthanabhairavatantra as theiplaces the godd.ess
converts into sacred sites (@yatana, tirtha, sarmdoha) by visiting and casting her empowering
gaze upon them in one of her colonizing rounds of India.

Just as the goddess Kubjika moves around India to establish her sacred sites, she also moves
through this Triangle—the Yoni—which is her own body—the Body of Energy
(kulapinda)—sanctifying its parts by filling them with the energy of empowerment (ajiia).
Although the texts do not say so explicitly, they imply that the_triangular land of Bhirata is
just that Portion of the Virgin Goddess.”

At the same time this, the female body, is that of the core reality; conversely, its complement,
the outer body, is male. This relationship is established to allow for the exteriorization of the
letters and so, by extension, the sacred sites onto the surface of the body. In this case, the
Triangle contains the goddesses of the female form of the alphabet, which is itself a goddess
called MalinT (lit. ‘Garlanded One’, i.e. the goddess who wears the Garland of Letters). The
figure of a standing man identified with a form of Bhairava called §eran;ha (who is the
guardian of the first letter of the alphabet) is the male form of the alphabet called Sabdarasi—

FAmbamatasanmhira, fol. 13a,
*The variants in the list found in the tika and the KuKh (6/212-8) have been noted in Appendix 2.

*These are the standard four with the addition of Tisra, also called Trisrota, as the fifth. This may well be
the same as Matangapitha mentioned in the KMT as a fifth “pervasive’ sacred seat which, as such, has no
separate location. In the account found in the KuKh (chapter six), the consort of the goddess is Matanga. The
goddess woulld therefore be Matangi, which may account for its alternative name. This is the sacred seat of the
future revelation. Thus the goddess says to the god: ““I have told you, O handsome one, of this, the descent (into
the world) of the (four) sacred seats. (Moreover, I) anticipate that Tisrapitha will be the future fifth one."
(Ku!_(h §{187). The latter is symbolically located above the triangle formed by the other four seats in the form of
a point “above the half Moon."* This sacred seat has emerged on top of the triangular Yoni, above the Half
Moon. The supreme Kali, who illumines divine knowledge, is located there. The original triangle, which is the
shape of the letter E, is thus converted into the mantric syllable AIM. ' \

*KuKh 6/212-8,

27 : Aeil=
! ‘:Zlce ,rcad mdlh7 Kur)nankakhanda of the Manthanabhairava Tantra that *
sacred places), tirthas and sardohas, wherever th
The mother of Kula established her fame in S

! Kule the land of Bharata (; this w
Region of the Virgin (kaur:x(}rikﬁklyaqlda) came into bei:{g 72 (Ku]?h(IgIZ 1”9X-;(;1

_

‘there are sacred sites (ayatana
and wherever she cast her gaze.
y), and so the meritorious and holy
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the Aggregate of Words. This is the male Person (purusa) who resides within Nature
identified, by implication, with the Triangle. In this way the Triangle with the letters it
contains, the Bhairavas that preside over them, and the places that symbolically enshrine their
energies can be projected onto the body (see Fig. 2).

An interesting consequence of these symbolic associations is that the letters that are extracted
from the Triangle to form Mantras are not only pervasive sounds and deities, but also places.
Accordingly, we occasionally find in the Kubjika Tantras that the letters extracted from the
triangular diagram to form Mantras are labelled with the name of the place to which they
correspond in the grid. In this perspective, this means that Mantras are interiorizations of
sacred places. This startling symbolic association is the result of an important principle,
namely, that each deity must be associated with a place in order to be effectively immanent
and hence an object of the worship by which it is propitiated to bestow its gifts. Thus the
deities of the letters of a Mantra, which is the sonic icon of its presiding deity, in order to be
effective and hence render the Mantra effective, must carry along within themselves their
own divine locations.

We should note before proceeding further that the first two maps are derived from two
substantially different lists of the fifty sites collocated in the triangle. The first is found in the
Kumarikakhanda of the Manthanabhairavatantra. This is the same list, with minor variants,
as the one in the Manthanabhairava Tika.*® The other list is found in the Ambamatasarihita.
The Triangle with its fifty compartments is described in the earliest Tantra of the Kubjika
school, the Kubjikamata, but it does not equate them with sacred places. Conversely, the fifty
places listed as a group in the Kumarikakhanda are not related to this Triangle in that text.
The section of the Tika which presents this group of fifty sites and equates them with the
letters placed in the Triangle is not presented as a commentary on any specifically named
text, but examination of the contents of the T7ka clearly establishes that it postdates the
Kumarikakhanda. We can therefore safely conclude that this group of fifty sites was
introduced after the redaction of the KMT and was subsequently fitted into the Triangle
formed by the four primary sacred seats that is already highly elaborated in the KMT.
Although the list of fifty sites found in the Ambamatasarnhita is similar, it is substantially
different from this one, not just a variant. It presents an ulterior elaboration of this scheme
and so can be safely assumed to postdate the Kumarikakhanda. The fact that the number of
places listed makes exactly fifty clearly indicates that they have been compiled and
standardized for a specific purpose and are not simply lists of sacred sites.

That the list in the Kumarikakhanda, in particular, is a standard one is confirmed by the fact
that it appears, with just a few variants entries, in the Yoginihrdaya, which is an important
Tantra of the Tripura cult. All of these texts are certainly prior to the 12th century. As we
have noted already, the KMT belongs to at least the 10th century. The sophistication of the
Yoginihrdaya which contains many notions elaborated by Kashmiri Saivites between the 9th
and 11th centuries leads one to suppose that it may well have beep compiled in that period.
Anyway, it is certainly older than Amrtananda, who was its first known commentator. He
lived in South India in the 13th century. Another indication of its relatively recent origin is its

*This text, which I have edited, is a commentary compiled by a certain Riipaiva on scattered chapters of the
Kubjika Tantras. Several sections are simply wholesale copies of the commentary on various chapters of the
Satsahasrasarnhita. This important text is an expanded version in 6,000 verses of the Kubjikamatatantra
consisting of 3,500 verses. For a table comparing the contents of these two texts see Schoterman 1982: 14f.
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high degree of domestication. The liturgy centred on the worship of lSricakra\ that il expo!;mds

i i —at home, in a temple or monastery—by 2
can be performed entirely in one place—at hom 3 : 1 -
househol§Zr or non-itinerant ascetic. Unlike the Kubjika Tantras and Abhinava’s Taqlraloka,
it makes no provisions at all for the possibility of any .real. peregrination to these s:te_s, not
even as a secondary alternative or along with their projection on the _body. ’I.‘hus,. as 1n‘the
Tantraloka, in which Abhinava, a master of the theory and pracncg of mtcnonzauop,
expounds a'thoroughly domesticated cult, the projection of these sacred sites onto the body is
of relatively minor importance.

According to the liturgy of the Yoginihrdaya, the placing of the fifty seats on the bod_y is the
sixth of a sixfold projection onto the body that is done right at the beginning of the rite. .Th'e
first of these depositions is that of fifty Gane$as, one for each letter of the a.lphabet. Th1§ is
done to remove obstacles to the performance of the rite. Then comes a depps_ltlon of the nine
planets and twenty-seven constellations (naksatra). The six Yoginis presiding over the six
Wheels (cakra) within the body come next. They govern the gross elqments and mind along
with the physical constituents of the body (dhatu). They are accompanied by an entourage of
fifty yoginis who govern the fifty letters of the alphabet, the phonemic equivalents of the
forces within the Wheels that operate within the adept’s cosmic body. Once the inner, subtle
body has been energized in this way, the fifth deposition is performed, which is that of the
twelve signs of the zodiac (rasi). Thus, the outer body has been freed of obstacles,
transformed into the universe, and its central vitalizing axis is energized. Finally, this process
is completed by the projection of the fifty sacred sites, corresponding to the letters, onto the
surface of this cosmic body. In this way, the body is prepared as a pure, cosmic and energized
surface of inscription onto which the adept projects the Sricakra in which he will worship and
become one with his deity. Thus Sricakra is drawn on the whole of the sacred land of
Bharata, which is set in the spheres f the cosmic forces with which it is vitally linked and
forms an essential part.

From the point of view of the present inquiry, there is one important feature of this group of
fifty places. Not only are the individual places the same as those found in the Kubjika

d is such that when they are projected onto a
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Abhinava chooses this as his source for the sacred sites that are projected onto the body of the
neophyte as a part of the preliminary rites of purification that form the prelude to the rite of
initiation. This deposition is performed immediately after the ritual bathing and precedes the
very important deposition of the letters onto the body. Abhinava is following a model already
formed for him in the Tantras themselves. The projection of the sacred sites onto the body
serves to transform it into a sacred universe, the geography of which is marked by these
sacred sites. We have already noted that according to the Nisisarhcara the ultimate goddess
site (pitha) is Siva’s will, which is identified with the most important sacred seat, namely,
Kamariipa. The cosmogonic Sound (ndda) and the primordial, dimensionless Point (bindu)
from which the cosmic process unfolds are the sacred seats of Pirnagiri and Uddiyana.
Similarly, the three subsidiary seats (upapitha) are said to be Kundalini and the first
derivatives of Sound and the Point. Externally, these three correspond to Devikota, Kollagiri,
and Ujjayini. This is followed by another triad, that of the three Sariudohakas.” These are the
sense of taste (lalana, lit. ‘the tongue’), a tertiary derivation of the Point (bindu) and
Pervasion (vyapti), from which sacred energy emanates. These correspond to
Pundravardhana, Varendra and Ekamra, respectively. Around these three triads, arranged on
the eight petals of the ‘‘lotus of the heart,”” are twenty-four more sacred places. They are
eight primary sacred fields (ksetra), eight secondary ones (upaksetra) and eight secondary
saridohas. These three groups are located on the main part of the petals, the tips and joints
between them, respectively.

A similar grouping in three sets of eight and projection onto a lotus in a similar way is known
to the Kubjika Tantras. This developed from an original set of twenty-four sites presented
without internal differentiation. These are the twenty-four sites of the Kubjikamatatantra
plotted on Map 6. It is, I believe, very significant that these twenty-four places are, apart from
a few minor variants, the same as those listed in the Madhavakula section of the
Jayadrathayamala quoted by Abhinavagupta. Not only are the entries in the two lists
virtually the same, they are practically in the same order.”’ This coincidence tells us that when

*The terms sarndoha and upasarhdoha are of uncertain derivation. They are also found in Buddhist Tantras
in this or a similar form (such as chandoha). See HT 1/7/10-8. Jayaratha, the commentator on the Tantraloka,
derives the term from the root sarirduh, meaning to milk, suck, or coze (milk). Thus he says that ‘‘a sarhdohaka
(is what has been milked) because it consists mainly of the exuded secretion of the secondary seats"
(sarhdohaketi upapithanihsyandaprayatvat TA vol. VI p. 2,489).

*It appears that apart from the grouping together of the most important seats, Kamariipa and the rest, the
division of other such sites into separate subsets is neither uniform nor significant.

*'The entries and their order coincide in the two lists up to the eighth entry in the Jayadrathayamala list,
namely, Sripitha. The KMT lists Srikota. That this is another name for Devikota is confirmed by the
corresponding entry in the list found in the cc y on the Satsah hhita (25/8). Edabhi, the tenth
entry in the list, corresponds to Airudi in the KMT. But these appear to be two names for the same place,
namely, Erundi. The next entry, Hala, which Jayaratha glosses as Alipura, replaces Hastindpura in the KMT’s
list. The following entry in the KMT, that is, the twelfth, is Elapura; this is the sixteenth entry according to the
JY. The next entry according to the JY is Gokarna. The corresponding entry in the KMT is Kai$mari, which is
another name for Gokarna. According to the commentary on the $atSS mentioned above, this place is called
Narmada Gokamna while the KMT states that the goddess of Ka$mari is Gokarna, which further confirms this
identification. The following entry in the edited text of the KMT is Marudea. The corresponding entry in the
JY, according to the printed edition of the Tantraloka that quotes it, is Marukoga. This is a mistake for
Marukesa. The corresponding entry in the commentary in the $ajSS, Marukegvara, confirms this. The next entry
in the printed edition of the KMT is Caitrakaccha, but some manuscripts read Nagar, which is the same as the
corresponding entry in the JY. The corresponding entry in the commentary on the Sa(SS is Bhrgunagara. The
seventeenth entry in the KMT reads Parastira; the equivalent entry in the JY is Purastira, which is the correct
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considered to be a standard group by
these Tantras were rgfj:;;id'ot:: f:zrftlri::fief)rmif gaclgc;l:s); Kubjika and th'c other on the goddess
at_least e tv'wtlt;:'aJIY It ;vould be a mistake, therefore, to think of this sacred geograph).;. as
:)(e‘:l;gai;zlggé :g aney on.e school. The close association between the obsct;rg goddess Kubjika
Kali, still maintained in the $akta Tantrism of the Ncwars, and atteste in numerous ways
'andthe K,ub'iké Tantras, thus finds further confirmation. Indeed, the edition and detailed
:r‘xalysis of Jthe Tantras ‘of other related schools wi!l most prqbably reveal that these were
places sacred to all, if not most, other Kaula and Bhairava Tantric systems.

The formation of standard ‘sets renders their individual members easily amenable t‘o
assimilation to cosmic principles and interiorization. Let“u_s trace the stages of this
development in the case of these twenty-four sites in the Kubjika Tantras to observe the way
this process operates.

The KMT prescribes the worship of these places as atonemen} f9r inadvertently omitting
some part of the worship of Kubjika’s main Mandala. Such omissions are transgressions _of
the Rule (samaya), as a result of which the adept’s strength fails (glani) and gbstacles afﬂn;t
him. Worshipping these sacred places along with the qudesses who reside there, lh_elr
weapons and the protectors of the field (ksetrapala) can purify the adept who has thus sullied
himself. It seems that a literal pilgrimage is enjoined here because the Tantra. goes on to say
that if the adept cannot do this or is lazy, he can purify himself by simply praising the sac_red
seats.” The worship of these and other sites is a regular feature of all Kaula ntua!. Itis a
major feature of the Kubjika Tantras which, therefore, contain many such hymns dedicated to
the sacred seats. In this case this means reciting the verses in the Tantra in which these
twenty-four places are listed in the morning just after getting up or before going to sleep. The
Tantra promises that even if the initiate has committed terrible sins, he is respected
(sammata) by the Mothers (matrka) who reside there.

Moreover, the adept can recite the hymn when he is in the sacrificial area where the rites of
the goddess are performed, in front of Kubjika’s Mandala, her icon, or a Linga. He may also
recite it standing in water when he makes his ablutions. In this way, we are told, calamities,
poison, fire, water or disease does not overcome him.*

The Tantra supplies an alternative
adept is overcome by great fear
twenty-four circles (mandala). Th
direction starting with the east.
south yellow, west red, and north

, more elaborate, method of worshipping these places if the
(mahabhaya). To remedy his distress, he should fashion
ese are divided into four groups of six, one group for each
Flowers of various colours are offered—in the east white,
dark blue. A jar full of water is placed in the centre. A lamp

spelling. This is followed by Prsthapura in the KMT, missing in the JY. The next variant is the nineteenth en
in the KMT, Kuhudi (comm. $SaySs: % Y = 5

Kuhund); this corresponds to Ku: akesi in the JY. Th Sopana in
JY and Sopara in the KMT. Sopana i i i 'dy' fpine ot This catly
followed by K.sirikq and Méyz‘xpgri in 'thal order, according to the KMT, and in the reverse order according to the
JY, 'I‘he_ final entry in the KMT is Réjagrha; this is the penultimate one in the JYs list, which ends with Sriaila
f:cc:;dmg_to the Kul:zkramodaya quoted by Jayaratha in his commentary on the Tantraloka [Vol. VII, p. 3334),
Azhi atrka Brahll'nar,u was ijshnppcd at this important site). This fact Wwas apparently so well known that

nava calls this place VairificT, the place of the goddess Virifici, that is, Brahmanf,

“KMT 22/18-22.

*Ibid. 22/47-54ab.
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is placed in each of the twenty-four circles. The adept should then move around through these
replications of the sacred seats in due order. He should do this for a day and a night. Having
passed the night keeping himself well under control, he should then make offerings of meat
and wine (technically called virabhojya). Then he should propitiate the sacred seats,
prostrating before them repeatedly. In this way he is freed of his fear along with other
impediments and diseases. The Tantra promises that he will quickly attain success and
become wealthy. If he is celibate, he will get a good wife and sons, and if he is a student,
knowledge.™ Finally, we may note that the name of the chapter of the Kubjikamata where
this is taught is appropriately called *‘the Pervasion of the Whole and the Parts.”

The Satsahasrasarmhita presents an interesting interiorization of this replication of the
twenty-four sites. In this Tantra they figure as the components of the Wheel of the Sun,
which, along with those of Fire and Moon, are the three forms of the Wheel of the Skyfaring
Goddesses (khecaricakra) located in the throat in the Wheel of Purity (viSuddhicakra).” They
are divided into three groups, according to whether they are primary or secondary Sacred
Fields (ksetra, upaksetra) or meeting grounds (sarirdoha). The sites are arranged on the petals
of the lotus in four groups of six. There are two sacred fields on the first two petals. Then
there are two secondary sacred fields on the next two petals and two meeting grounds on the
following two. The remaining three groups of six are placed on the remaining petals in serial
order in the same way.

These twenty-four places, arranged in this way on the petals of the lotus, correspond to the
twenty-four principles of existence (taftva) ranging from Earth to Nature (prakrti). Thus a
connection is made with the principles of existence that constitute the whole of empirical
reality, not just the body. The pilgrimage to the sacred places takes the adept around the
manifest universe. The stops on the journey are linked in a developing progression, which is
at the same time, in a seemingly paradoxical manner, circular. When he reaches the upper
extremity, he continues beyond from the beginning again. In this perspective, there is no
descent, only a continuous rising up through the spheres of manifestation from gross to subtle
and subtle to gross.*

The establishment of a sacred geography externally and its subsequent systematic
interiorization is an essential part of the formation of the complex of symbolic forms and
their dynamic interaction that constitute the distinctive features of the Tantric system

*Ibid.
*Chapter 25 of the $atSS opens with a beautiful description of this Wheel. Bhairava says to the goddess:

O fair-faced one! I will (now) tell (you about) the great wheel of the Skyfaring Goddesses. (Shaped like a
lotus), its sprouts are the worlds and it is adorned with the parts of Mantras (pada) as its leaves. It is strewn
with letters that are (its) thorns and (its) holes are Mantras. Divine, it is fashioned with the threads of the
cosmic forces (kala) and, (resting) on the knots which are the principles of existence (tattva), it is firm.
Possessing twenty-four petals, it extends for billions (of leagues). In the middle of the ocean of the Void
(vyoman), it looks like blue collyrium. Shining like a thousand suns, its radiant energy is like the Fire of Time.
(SatSS 25/2-5ab)

**This material has been drawn from Sa(SS 25/2-9. Here is, it seems to me, a fine example of how pilgrimage
is conceived. The pilgrim's route, rather than being a representation of the Path to Liberation, which would be
straight, is more of the nature of a circumambulation of sacred space. This is done not to achieve liberation but
to propitiate the deities of the sacred space and gain benefits thereby.
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expounded in the Kubjika Tantras. The goddess egtablishgs a sacred geodgr:phy lﬁddf;:lrgimﬁ
her specific worldly domain and so colonize site, city, region, country and the woh . tﬁ
her descent from the transcendent. She thereby spreads the teachings concerning her and the
geography thus established and internalized in her Tantric system. In this syit'cm, as in ;n::]sl
others of its kind, time and location serve as the prerequnsxtes .for the de meat:ondo e
specific entities that lend their identity to the energies, which are mterpally conﬁgu(rje so]as
to replicate their concrete, external existence in ideally perfect. gt':omemc paFterns anh regu 'ar
thythms. These geometries and rhythms constitute the system in its complex1Fy and,. ence, hltS
spiritual transformative power. Specific forms, places and time thus become ldeal. ciphers that
mark the configuration and development of Abstract Transcen'dent Reality, whnc'h becomes
immanent at first as sacred geometries within the divine consciousness of }hc deity so as to
constitute its Body of Energies (kulapinda), the latter then being rephgaled in the body of the
adept.” This then is the intermediate reality that is vitalized by the umversal, abstract energy
from the upper transcendent reality. This energy flows out to the chao_tlc configurations of
outer concrete entities that, by lending this energy their forms, concretize the transcendent,
rendering it amenable to approach. In this way they become intelligible because they are no
longer perceived as disconnected phenomena but as parts of a greater abstract Whole which is
a meaningful, albeit, complex, system.

Accordingly, the root Tantra of the Kubjika cult begins by delineating this sacred geography
and in so doing explains the origins of the goddess herself. This starts from the goddess’s
land of origin, the Santanabhuvana—the World of the Lineage. This is presented as the
“‘outside world”’ of myth. Its three peaks, arranged in a triangle, enclose an idyllic land
behind the Himalaya®® to the west of Meru,® Internally this is located at the top of the Twelve
Finger Space above the head (see Fig. 4). This is the hermitage of Himavan, who receives
Bhairava with such devotion that the god grants him a number of boons.* Himavan, by way
of recompense, introduces Bhairava to his daughter, the virgin (kumarika) Kalika who asks
him to be the deity she worships. Bhairava responds by imparting to her a vision of the
universe and insight into the energy that sustains it.

This is the divine Command (ajnia) that was transmitted through the six lineages of the six
accomplished adepts (siddha) who were the disciples of Matsyendranatha, who, as we have
seen, is the legendary founder of Kaulism in this age.* The places where the six disciples
received initiation and whence they spread the teachings are listed in Tantras of different

e — . (e e

"The KMT explains that the teaching concerning the Body of Energics (kulapinda) is the practice of the

f;,s(gu)ence of the Sacred Seats and the Body (pinda). It is present in the world of men, as is the goddess (KMT

*KMT 172, SatSs 1/6.

“$aSS 1/27a. The western direction noted he;

Sat e may possibly be connected wit izati
Kubjika cult as the Western Tradition, A f G i

“KMT 1/24f,

e ol : o
>4 ﬁmilsigh:&lhﬁ Kubjl!(anxarlecalls the “*previous tradition'* (parvamnaya): This Tantra maintains that by
redaction, this l.raldmon had de_c;\ycd and_ 80 required the establishment of a new, subsequent and
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schools.* These places clearly belong to the geography of the early Kaula Tantras. Moreover,
each disciple is also linked with a village and a sacred grove.” Unfortunately, these places
have not yet been identified. This is certainly because of their local character, reflecting the
close relationship these pan-Indian Sanskritic traditions had with local and regional traditions.

A twofold process of domestication and interiorization marks the transition from one to the
other.

B}_\airava goes on to tell the goddess that her power will manifest itself in the land of the
Virgin Goddess (Kumarika), namely, India. He tells her that until she has established her
authority in India—the land of Bharata—there can be no union with him. He then disappears
telling her to go to Mount Kaumara.** She abandons her companions and, in order to seek her
god, she goes to the Mountain of the Moon, which she ascends, there to assume the form of a
Linga in which the entire universe is enveloped. The god now begins to worship the Linga,
called Udyanabhairava, and asks the goddess to abandon her unmanifest form. Accordingly,
the goddess bursts apart the Linga and emerges out of it.* Then the goddess promises to
impart the teachings to the god. This she does in the various places she now proceeds tor visit,
where she imparts the teachings to the resident Siddha, an aspect of Bhairava, by ‘‘sporting’’
(sexually) with him. In this way she generates spiritual sons and daughters that make up her
lineage.

The first place the goddess visits is the Kula mountain. This is §riparvata, called Kumara.
When the goddess looks at it, Sr, the goddess of royal power and wealth, suddenly becomes
manifest, so it is called Sri$aila. She draws a line on the ground with her toe and so creates a
river that serves as a boundary. She establishes (the goddess) Chaya there and gives her the
command that whoever enters that sacred area will be her equal. The goddeéss continues her
journey to Mount Trikiita and then to Mount Kiskindha. In these places she gives the power
of her command and graces the demons who protect them (raksasa). She then goes to the
shore of the ocean, where she stands for a while, and so there she is Kanyakumari. Then,

*“Two have been compared, namely, a source belonging to the Kubjika Tantras and the Kulakridavatara that
is quoted by Abhinavagupta in the Tantraloka, and they have been found to agree. See Map 10.

“See Appendix 3 for a table displaying this information.

“KMT 1/48-54. In the SatSS this place is identified with Srigaila, which is the sacred scat of Mataiga.
Internally, it the trunk of the body up to the neck.

“KMT 2/3. The theme of the goddess emerging from the Linga is well known. In the Devimahatmya of the
Markandeya Purana Mahamaya ‘‘rent open the Siva Linga and came forth.”” The same is stated in the Kalika
Purana (76/83-93). A similar conception, namely that this primordial energy comes from the Person (purusa) is
found in the Bhagavadgita (15/4). The idea is well known to the Saivasiddhanta, according to which spheres of
energy (kala) emerge from the Linga. Sricakra is also worshipped in association with the Linga and is
sometimes even drawn on it. Banerjee (1974: 508) tells us that a ‘‘unique image was discovered in the ruins of
Vikrampur, within the limits of the ancient capital of the Senas and their predecessors, in the quarter of the town
known as Kagajipara.”’ He goes on to descibe it as **four feet in height. It shows in its lower part a well-carved
Sivalinga, from the top of which emerges the half-length figure of a four-armed goddess with her front hands in
the dhyanamudra, the back hands carrying a rosary and a manuscript. The Devi is profusely ornamented, and
her beautifully carved youthful face with three eyes has a serene meditative expression.”” It is reproduced in
Plate XLV, 2 of Banerjee's book. He identifies it as Mahimaya. The iconography Banerjee describes
corresponds to that of the goddess Para. Although this figure may not be that of the goddess Kubjika, who is
frequently identified with both Pard and Mahamiya, she could well be depicted in this way.
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having graced the ocean, she goes to a cave called Dara(_iar_ldi. There the goddess assumes the
form of Shade (chayadhart), her mind set on the Unmanifest.

She then goes a long distance to the western Himagahvara. The forest goddgss (Ivailapalllkl(;"J
Olambika resides there. The goddess is please:i7 and de'clares lhat‘ this p aceAls czll ed
Uddiyana because she flew up into the sky there.”” She resides there m”thfe Krta Age along
with her consort Uddamahesa, who is Mitrananda, a founder of thg Kul?Jlka tradlt_mp. There,
she is called Raktacamunda.*® She then goes to Karala. The place is said to _be brilliant with
radiant energy; it is therefore renamed Jalandhara, the place of the flame—jvala. The burning
radiance of the goddess’s flames has been awakened and she sees countless marvclogs
creations like those produced by magic (indrajala, hgre too,.apparently, an etymology is
implied). She wonders what this marvelous creation is. She is told that although she has
fallen because of the god’s great energy, she has not fled from it apd S0 s_he is addre§sed as
the one who extends the net (jala) of Maya. She is told that she will be given lordship over
Jalandhara. In this role she is called Karali and her consort in the Treta Age is
Siddhakaundali.*”

The goddess then goes to the great forest called Sahya. There, she fills the three worlds with
the flames of her halo and is called CandaksT. As all things- are filled this way, she is
addressed as one who is “‘full”’ of all things (parnaripint). By virtue of the Yoga
(visuvayoga) by which she has done all this, she becomes the mistress of the mountain which
is identified with Parnagiri. Her authority is exerted at the end of the Dvapara Age. Her
consort is Cakrananda.*® The goddess then goes to a place called Kamika. There is a river
there called Ucchusma, there in the forest of Mahocchusma. In the same forest there are two
lakes. One is called Mahahrada and the other Nila. Here the Great Goddess again meets the
local goddess, who is “‘melting with passion and melts the three worlds with (her) desire.’’
Kubjika is pleased to see her and names her Kamesvari—the ‘Mistress of Passion’. She
explains that the nature of the sacred seat where Kamesvari resides is her passion itself

The god &oes on to talk of a fifth sacred seat (associated with the Kula of Matanga) which is
located in the northern part of‘ Lake Nila in the forest of Mahocchusma, located in

"’Allcrnauvcly‘ avanapallika may be a small village in the Jungle.
“uddita yena angribhyarn tenedariy uddiyanakam | KMT 2/40cd.
“Ibid. 2/40-9.

“Ibid. 2/50-63ab,

“Ibid. 2/63¢d-81

*bid. 2/82-100).
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qudess there is Trisrota and her form is that of a river." Presumably, this place is the
Trisrota referred to previously.

The goddess then goes to the eight places where the Eight Mothers (matrka) are located (see
Map 7). Not only Tantric meeting grounds (saridoha) but also sacred bathing places (tirtha)
are created wherever the goddess goes and casts her gaze. The virgin goddess—Kumarika—
thus spreads her fame throughout the land of Bharata, so that it becomes a veritable part of
the goddess (kumarikakhanda).*

Once she has completed her journey around India she can unite with the god. We are told that
this takes place repeatedly. The god of the previous lineage gives the goddess the command
to travel around India, and then when she returns to the same place she couples with the god
who is the Great Lord of Odra (Orissa?). He again tells her to travel around India and then to
return to the sacred seat of Udda (Orissa?) where she should create the universe repeatedly
countless times. Then the god disappeared in an instant.

It appears at first sight that the goddess is travelling all around India to visit the major Sakta
sites. In fact the story of this pilgrimage records, at least from when she reaches
Himagahvara, the local replication of pan-Indian sites, especially the most important of them
for the Kaula and Bhairava Tantras—the four sacred seats. The phenomenon of replication,
which is fundamental to Puranic sacred geography, is no less so in its Tantric counterpart.
Thus the goddess reveals various aspects of herself in the places she visits and thereby
replicates the location where this aspect is present in the macrocosmic India. She also infuses
the local goddess with her power as the Great Pan-Indian Goddess and so, as the Sakti of
Sakti, she becomes her essential nature. Another important feature of her colonizing tour is
the hierogamies that take place in the individual places with aspects of the male deity,
embodied in the adept who resides there. These unions, which are the source of the spiritual
power of these places, generate the goddess’s spiritual offspring, who form what the texts
variously call a household (grha), lineage (anvaya, santati) or clan (gotra) through which the
teaching is transmitted.

A further development in the definition of the location of these places took place in the
Satsahasrasarnhita, where they are projected onto the head. This has been graphically
represented in Figure 4. Worth noting is the position of the four major sacred seats, Uddiyana
(also called Udra) in the ears, Jalandhara in the mouth, Parnagiri in the uvula and Kamartipa
in the eyes. This is because, the Tantra tells us, these four seats manifest when the goddess
wishes to hear, speak, thrive and see, respectively. Sacred place is thus interiorized into the
cognitive processes and metabolism. Two rivers flow from the Mahocchusma Forest located
in the Cavity of Brahma at the top of the head into the two lakes represented by the eyes.
Above the Cavity of Brahma is an inverted pyramid that resonates with a series of energies
culminating with the Transmental (unmani) at the base of the pyramid. Thus the rivers that
flow from the Cavity of Brahma represent the flow of spiritualizing energy that vitalizes
sight.

“Ibid. 2/101-11.

*Ibid. 2/118.
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The culmination of this sacred geography is the upper tnanglc tha: forms“tt:jeé):;g of the
pyramid, (see Fig. 5). This triangle is signiﬁcz‘mtly .equatcd“wyh ap ac':e,: called h;apurz_
which the texts tell us is the ‘‘home of the Pascima (i.e. K.ubjfka ’I.‘antr::j)' ! (pasc;;na‘g_r_ ),_an
so is represented as the Vulva (yoni) of the godt.iess w‘hxch is thxs.tra monb(lpa c;mamnay@
itself. This interiorized representation of place is typical of the mnumtt:)ra1 e reherelgce? to
Candrapura, variously interiorized and otherwise used as a key symbo mdthc? ]Ubﬂk'a
Tantras. The triangle emanates a circle called the Seat of Yoga @ogap:;@), and this latter is
identified with the main Mandala of the Kubjika Tantras, namely, the Sar.nvartamanda}a.i This
is an interiorization of two locations. One is Candraparvata (thg Mountain of the Mc.)or?) and
the other is Candradvipa (the Island of the Moon). Candrasila (the I\‘/I‘oon Rf),ck) is in tpe
centre and within it is Candraguha (the Cave of the Moon). All these *‘places’’—mountain,
island, rock, and cave—are linked with the goddess.

No less frequent is the association the later Kubjika Tantras make between the goddess and
the land of Korkana.* This is a long strip of land along the western coast of India knowp as
the Western Ghats (see Map 2) that includes, in its southern part, the area nowadays familiar
as Goa. Candrapura, located in the north of this region, was for several hundred years, up to
the middle of the 11th century, the capital of Konkana. This place is now called Chandor and
is located in what is now west-central Maharastra.

We know of another Candrapura that fits the description found in the earliest Kubjika Tantra,
the Kubjikamata. This was an important town in what is now the Garwal district of the
western Himalaya. Not far from it is a mountain called Candraparvata (the Mountain of the
Moon) which the Kubjika Tantras frequently relate to the goddess.” Moreover, the erratic
identification of these places at times with Candradvipa, further confuses the picture.
Candradvipa is an island in the Bay of Bengal well known as the place where, according to a
myth familiar to most early Kaula schools,* including the Kubjika Tantras, Matsyendranatha
overheard Siva teaching Kaula doctrine to his consort. The similarity of these names, the

the earliest text containing an account of the goddess’s tour. Perhaps a study of the local
Mahatmyas of this area will confirm this hypothesis.

BT

*Thus, for example, the Kumarikakhanda of the Mamhﬁnabhairavamnrra declares:

Again, the Mother known as Kamala (Lotus) d, i { 7
Ful il e d o e ”/413.2(1. ﬁiended (to earth) in Konkana. That, indeed, is authority

*See Dyczkowski 2001

*See introduction to Bagchi 1934,
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But whether these places can be located or not, the fact that the projections onto the head
taught by the Satsahasrasarihita produce the forced symmetry they do is an indication of the
original, external existence of these places. Thus compare and contrast the projection of the
four main sacred seats along the axis of the body up to the neck,” prescribed by the
Kubjikamata. This is a perfectly symmetrical arrangement—which is certainly because it is
purely ideal. One could hazard to say that, for the Satsahasrasarihita, the body serves as the
locus of projection for the pan-Indian macrocosm and the head for its localized replication.
Perhaps because the latter was no longer functional by the time of the redaction of the
Satsahasrasarhita or because the cult had spread from its place of origin, the author of the
Satsahasrasarhita chose to internalize it. He thus integrated the local geography into the
overall system of interiorization of its macrocosmic counterpart that had already taken place
in the Kubjikamatatantra.

Despite the thoroughness with which the sites and all that had to do with pilgrimage had been
internalized, until the 10th century (the possible time of the redaction of the
Kubjikamatatantra), if not later, the injunction to actually visit these places was ot
modified. The following passage from a Kubjika Tantra not only encourages the worship of
the sacred seats, which can be done anywhere, it tells us of the fruits of visiting them in the
standard style of pilgrimage texts:

He who constantly worships the sequence of the sacred seats that has come down through the
sequence of the lineage, having known it thus, is himself Bhairava directly apparent. He who
does the round of the sacred seats, whether he be a teacher (Gcarya) or an adept (sadhaka),
is liberated. He is Siva directly apparent, he is (a true) member of the lineage and the best of
teachers. By resorting countless times to the sacred seats, all sins are destroyed whether one
has committed brahminicide a thousand times (or even) if one has killed a myriad cows. So
one should worship the four seats at all times. The desire of one (who does) so becomes an
accomplishment (siddhi) and he is dear to the yoginis.*

That the injunction to visit these places should be taken literally is further reinforced by the
warning that follows that the adept who goes or resides in these places should not be proud.*

“"KMT 14/7-11 says that this standard set of four places is located in the body as follows: 1) Uddiyana—(the
genitals?) below the navel 2) Jalandhara—stomach 3) Piirnagiri—heart and 4) Kamariipa—throat. The
Cificinimatasarasamuccaya, a late middle period Kubjika Tantra, illustrates the ease with which it is possible to
produce a symmetrical projection of the sacred seats onto the face. The method, the Tantra tells us, is drawn
from the Siddhayogesvarimata, a prime authority for the Trika Tantrism Abhinavagupta expounds in the
Tantraloka. This Tantra, in this case at least, substitutes Ormkarapitha (i.e. Orikire§vara in modern
Madhyapradesa) for Uddiyana. As the projection requires the simultaneous display of ritual gestures (mudra) it
cannot be brought about by touching the respective parts of the body, as is usually done. Instead, the Tantra
prescribes that one must look at these locations, that is, visualize them there, in a manner reminiscent of how the
goddess sacralizes sites by the energy of her gaze.

The four sacred seats are located in the head as follows: 1) Orikara—mouth 2) Jala—right ear 3) Piirna—left
car 4) Kamartipa—tip of the nose (CCMS 7/34). In this way a triangle is projected onto the face with Kamariipa
in the centre.

*KuKh 6/191-4.

*The hero who has entered Uddiyana and cultivates pride (there) will become poor and die; (indeed) he will
live (barely) for a month. A robber, river or terrible disease will kill the deluded soul who is given to pride in
Jalandhara. He will live for (only) six months and then will die along with his relatives. Or, again, he who
despises (others) in Parnapitha or is proud will die by fire or else he will die in the fifth month in a fierce battle.
An unseen hammer falls on the head of one who, seated comfortably in Kamarapa, acts proudly. His body will
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inati i jously termed. It may be simply called a
Eeregr;na.:o?‘ (t:mg: bs:rc;e"dwnzl;xc;;islsm:;ﬂ b‘::u:s);ociated with the piou's wandering gf the
re::;lc;lt]e isceti‘c in search of alms (bhik;d[ar'la)w and, especially, begﬁu:ig‘ for ?é:jni mt th(;
eight sacred Kaula places listed below. Accordingly, these placefj are calle nfalcished e::j S 0
peregrination’’ (atanapitha). They are also the residences of god essesf, acclo p1 ; aFep,_g
and Tantric partners who are represented as low-caste women or close female rela ives. From
this point of view they are called ‘“‘houses’’ (g{ha, ghara, vesman). Thus, a_lczogdmg to the
Kubjika Tantras, the eight major Kaula sacred sites ea_ch have a housg OCCuple“ y a womaér:
of low caste who is identified with a Mother (Matrka), as recor.ded in thc_ following table
and plotted on Map 7. The sécond entry in bold records the ldentxﬁgatlons made b_y the
Madhavakula and the Devyayamala, both Kali Tantras that prescribe the worship of
Kalasarnkarsani as the supreme form of Kali.®?

1) Prayaga—prostitute (vesya), sweeper (matarigi)—Brahmani—navel

2; Var);ngis’—r;iquor sell(cr ~g}un_dinn, collyrium girl (kajjalt‘)—Mﬁhcéwia_ﬁ (Sankari)—heart

3) Kolla*—fisherwoman (kaivarti), butcher woman (saum‘)———Kauman—thrgsag '

4) Attahasa—chalk miner woman (khattika), passionate woman (kamuki®)—Vaisnavi—
alate

g) Jayantika—ball-making woman (kanduki), leather worker (carmakarint)—Varahi—drop

6) Caritra—washerwoman (rajaki), liquor seller (dhvajint)—Indrani—sound

7) Ekamra—sculptress (Silpini), bone crusher woman (asthividarini)—Camunda—the place

of power (Saktisthana)

8) Devikota®—outcaste woman (antyaja), fisherwoman (dhivari)—Mahalaksmi®—

teacher’s mouth®

dry up and he will die in the middle of the lunar formight. The teacher, O handsome one, who has been proud
will go to hell. (KuKh 6/196-201)

“KuKh 16/1-2.

“'The identifications of the resident low-caste women (who are referred to as goddesses) with the Eight
Mothers (Matrka) is according to KuKH 16/13-5. The identification of these female beings with the Mothers
may not be an original part of the teachings of the Kubjika Tantras. There are several places in the Kubjika
Ténlras whcrg these eight places with their low-caste residents are listed as a group, with occasional variants,
without associating them with the Mothers. This is the case in the Kubjikamata (25/90-5ab), which is certainly
the oldest of the Kubjika Tantras and also, for example, in KuKh 14/78-80, The later source supplies the inner
equivalents (adhydtma). Note also that this identification is not made in the Madhavakula and Devyayamala.

“Quoted in TA 29/66-7.

“The Qquotation in the printed edition of the Tantraloka lists Varuna as the name of this place. This may well
be an editorial error for Vgrani_. Rcfgmng to this place, the KuKh declares that “‘Varana is in Varanasi''
(16/17). Thus we can safely identify this place with Varanast not Varuna, which is site number 46 in Map 1.

“This place is Kollagiri. The edition of the Tantraloka reads Kulagiri.
“The edition of the Tantraloka reads karmuki .

“The KuKh calls this pl i 5 '
spelt Devikolta), s place Kolivarsa, as does KMT (25/94). This is an alternative name for Devikota (also

“"There is an extra ninth en i
Syan try according to the Ma - Ao :
where the oil-grinding woman (cakrini) rcsidges, Ascxht’?fihamkula and the Devyayamala. This is Haimapura,

mistress of the wheels'* she is appropriately identified
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It is a matter of great interest, known only to a few learned initiates, that this set of eight, as
presented in the Kubjika Tantras, is worshipped regularly by Newar Kaula initiates. This they
do both in their secret domestic rites and outside in sites situated around the Kathmandu
Valley and large urban areas. A representative example of this replication is the circle of
Mothers that surround Bhaktapur (see Map 8). Although we cannot be sure how long this
sacred geography has been in place, tradition ascribes its establishment to King Ananda
Malla, who probably ruled Bhaktapur in the fourteenth century.”” The reader is referred to
published studies for details.” Suffice it to say for our present purpose that the individual
Mothers are represented by icons kept in special temples (dyahcheri) and by stones in sites
called pitha situated around the border of Bhaktapur. A New Year festival that takes place
once a year in April serves, amongst other things, to commemorate the founding of the city of
Bhaktapur. The founding of the city in this case effectively means the establishment of its
sacred geography, of which the circle of Mothers is one of its cardinal features. Amongst
several other important events that take place in the nine days the festival lasts is the
installation of both the icons of the Mothers and the re-affirmation, by the same token, of
their presence in the stones. Now, although the worship of groups of Eight Mothers is a
common feature of most if not all the Tantric systems of the Kaula and Bhairava Tantras,
their exact configuration in the forrn listed above is peculiar to the Kubjika Tantras. The
secret liturgies of many, if not all, of the Kaula traditions (@mnaya) in Bhaktapur take this set
with these particular eight low-caste women associated with them as the standard format in
which the Mothers are worshipped. This is true of the Newar Srividya liturgies even though
the root Tantras of this school know nothing of these identifications. It is true also for forms
of Kali Newar initiates worship, such as Guhyakali and the cult of Siddhalaksmi. The former
was, in any case, absorbed early on into the Kubjika cult, as I have already noted elsewhere.
If any doubt remains that the Eight Mothers of Bhaktapur are derived from the Kubjika
Tantras, the identification is confirmed by the fact that while the Mothers are being installed,
one a night, on the border of the outer civic space, the principal goddesses on whom the
Mothers attend are worshipped in the royal palace as the deities of the king, the state and the
people. As one would expect, these goddesses include, in a prominent manner, the tutelary of
the Malla kings, Siddhalaksmi. Indeed, the secret rite performed in the royal palace on the
main day of the festival which mirrors the erection a large pole (yasisi) in a public place in
Bhaktapur culminates with the erection of a flag pole and flag (dvajarohana) to the goddess
Siddhalaksmi. Even so, the main goddess worshipped secretly in the course of this secret rite
is Kubjika. Accordingly, the Mothers who are her attendants in the Tantras are those who are
worshipped as her attendants in the city of Bhaktapur. This is symbolized by the collocation
of the goddess Tripura in the centre of the circle, thus marking the ‘‘true’ (i.e. esoteric)
centre of town. Although the public worship Tripura there in the form of an.aniconic stone as

with Kundalini. More specifically, she is Kalasamkarsani who, as the Mistress of Kula (kulesvari), is
worshipped in the centre either alone, with her consort or even independently of the eight listed above. Although
the references quoted in the Tantraloka do not tell us this specifically, the eight may also be identified with the
Eight Mothers who surround Kalasarnkarsani represented by her 17-syllabled mantra.

“Alternative inner maps of these eight places and the projection of the Eight Mothers onto the body drawn
fiom the Srimatottara, which is a Kubjika Tantra, and the Srikamakhyaguhyasiddhi have been published by
Dehejia 1986: 48.

“See Levy 1992: 4891.

"*See, for example, ibid.: 464-50X).
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a ninth Mother, initiates know that this is the place where initiates worship their own lineage
1 : 7
goddess, who may or may not be Tripura.

Here then we have a fine example of the replication of Tantric sacre\c)iv geograph{ lT}l]Cdlalcd b)(r
its initial interiorization in the domestic rites of the Newar Kaulas. We ma)lr] no.ct ere 9"‘; o
the important functions of interiorization,. namely that, once tbe mlmatc has 1;}1‘ eriorized a
sacred geography, he can transport it within hlmsc.:lf. Then, if his cult _reccn}/]cs e necessary
patronage, which occurs when, for example, a king bgcomes an 1‘m.11ate, e can project .n
outside.” In this case this projection makes the foundauop of the civic space a mcsoc‘oijmc
replication of Kaula geography. Thus it allows Newar initiates the possibility of visiting
these places, as did their Indian Kaula ancestors. This example serves to QCmonstrate the need
for the continuing existence of such places in the outer, publ{c.domaln. .Not only do the
Mothers serve as demarcators and protectors of the sacralized civic space, }t also make_s the
pilgrimage to their sacred sites possible. And the citizens of B_hal'(tapur do in fact d? this on
the occasion of the New Year's festival and the nine-day worship in autumn of Durga, who is
the public identity of each-Kaula goddess.

The pilgrimage to such places, whether by Newars in their towns or by Fhe'ir predecessor:s in
India, is undertaken as a vow (vratacarya). The pilgrimage can be interiorized as a possible
alternative to its actual performance. When this happens it is called the Vow of Knowledge
(vidyavrata). The Kubjikamatatantra declares that, ‘‘he who practises the Vow (vratacarya)
and internalizes what is external achieves success (siddhi).””” The practice of the vow is
living in accord with one’s basic state of being (bhava); this is why the Tantra says that it is
called the Vow of Knowledge. This basic state of being is full of awareness, through which
the perceptible is discerned in the course of cognition, and so the power of .consciousness is
awakened.™ The application and development of this awareness through spiritual discipline
and its continued maintenance in daily life, which is manifest in adherence to the rules of
right spiritual conduct, is to live in accord with one’s inner being, which is the internal Vow
of Knowledge. As the Tantra says:

"'Newar initiates frequently worship their own esoteric deities in place of the public ones. The public deity is
venerated as the surface onto which the esoteric deity is projected and worshipped in secret. Notable examples
of U_us phenomenon is the worship of the main Bhairava in Bhaktapur as Kubjika, Pasupati as Sikhasvacchanda
Bhairava, and his consort Guhyakali as the goddess embodying the weapon (astra) of the goddess Kubjika.

"One of the many examples of this phenomenon can be s i i i i
{ ; een in the temple of Samvara/Bdc-mchog in
Tsa_parangA Tucci (1989: 43-5) has described this temple, which contains detailed frescos of the mandalas of the

represented eight sacred Vajrayana sites in India. These sites correspond to those plotted on Map 9. Just as these
_sac]rcdl sites were transported to Ts_apa:ang in this way, they travelled wherever Sarvara Was. W(;rS};ipPC;J
nzr;c ul((hngthehcn_urc Hlmalayap region. Thus Tucci remarks that “now all these places are [found] lhrougf;

nsfar, ashmir, Kulu, the districts of Hazara and Swat™* (ibid.: 43). They were not only transposed in this
Wway from place to place but were also internalized as the parameters of the adept’s body, speech and mind. And,

by means of another reversal th i { i
i rsal, they marked spots of the giant body of the enlightened adept projected onto the

"KMT 25/121.

Ibid. 25/38.
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Meditation, worship, the repetition of Mantra, the fire sacrifice and the practice of the Rule
&yar}faydcarana )—this is said to be the Vow of Knowledge. The external vow is not the best.”
gain:

These places (sthana) I have mentioned are within the inner (Supreme) Self (adhyatma) and
are grounded in the individual soul. The eternal (Self), residing in the Wheel of the Heart,
wanders constantly within them. As long as (a person) does not attain the inner teaching
(adhyatmanirnaya) concerning the sacred seats, how can he have siccess (siddhi) even if he
wanders (throughout) the triple universe ?’

B_ut the Kubjika Tantras do not prescribe the elimination of the outer sacred sites or outer
pilgrimage. Though the outer pilgrimage is fruitless without the inner, it serves a necessary
function for those who are not yet fully developed.” In order to achieve success both the
internal and external vows should be practised together.” As the Tantra says: “‘Both the inner
and outer aspects have an inner and outer condition.”””

One of the major aims of this vow coincides with that of the performance of penitential vows
in general, including those suggested by the Dharmasastras, namely, the purification of the
individual from sin. According to the Kubjika Tantras, this purification leads to liberation,
just as the performance of the vow in itself gives the adept magical and yogic power—siddhi.
In order to understand the outer form of this and other such vows in a larger perspective, we
should have to retrace its history right back to Vedic times and Vedic sacrifices which
demanded the observance of a range of vows on the part of the patron of the sacrifice
(yajamana) and his officiants. For the specifically Saiva historical precedents, we would first
have to turn to the (Lakuli$a) Pasupatasitras belonging to the 3rd century. Then we would
need to examine the Saivasiddhanta Agamas that followed after. We could then proceed on to
the Bhairava Tantras, which logically and in actual fact (some parts of them at least) were
the immediate historical predecessors of the Kaula Tantras. These texts contain prescriptions
for numerous vows (vrata). The unedited Brahmayamala is an example of a Bhairava Tantra
that is especially rich in this respect. The important and likewise unedited Kali-centred
Jayadrathayamala also lists many such vows. These include the Vow of Madness
(unmattavrata), the Vow of Nakedness (nagnavrata), the Vow to Be Transvestite
(striveSadharavrata) , the Vow to Wear Red Clothes (raktavesadharavrata), and many more,
including the most famous of all, the Great Vow (mahavrata). This vow requires that the
ascetic wander constantly from place to place imitating Bhairava’s penance for having
severed one of Brahma’s heads. He should wear six insignia, namely, a necklace (kunthika),
neck ornament (rucaka), earrings (kundala), crest-jewel (Sikhamani), ashes (bhasma) and a

*KuKh 14/22cd-23ab.
Ibid. 14/80cd-82ab.

" Accordingly, a Kubjika Tantra succinctly states: *‘The external sacred seats have been revealed in order to
(instill) devotion in the (common) people.’’ (KuKh 14/83ab)

"One who has thus performed the internal and external vow, (practised right) conduct and (applied the
spiritual) means (sadhana), has success (siddhi). O god, (this is) the truth, without a doubt. (Ibid. 14/99cd-
100ab)

Plbid. 14/82cd.
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portant of all is the skull he should carry. The ascetics

sacred thread (yajiiopavita). Most im| ly called Kapalikas (‘Skull Bearers’).

who observed this vow were according

as a Kapalika Tantra. This is pa‘rtly be_causc the
form of the cult it prescribes is relatively literal an_d undpmgsu.catedl.) In palxiutiuiﬁ;, Sllt( :ljﬁv?rtss
lengthy passages to a description of the aforementioned msxgmas,ha ol\:c a s trac,e ?
Kubjika and other Kaula traditions were close descendants of such cu Sr', and many traces od
their connection remain. Thus the Kubjika Tantras p{escr.lbe five rather b[ ]2:!_1 ;}x lt:Slgma? an
omit the infamous skull. They also admit the wandering life. Thus a Kubjika Tantra says:

The Brahmayamala® has been described

Adorned with (the sacred insignias),”’ the recitor of Mantra, tak.in,.g (each st;zcred) field
(ksetra) as a refuge, should wander (from one to the other and within them. These places
in-clude). in due order, a cremation ground, (a deserted) forest, (an.abandoned) well (or)
garden, an auspicious temple, an empty palace, the peak of a mountain, a crossroa({ of four
roads, one of three roads, village roads, the seashore, the bank of the conﬂuerfce_ of rivers or,
O sinless one, (a desert where there is only) a solitary tree or (where there is just) a single
linga or (any) fearful (canda) ( sacred) field.”

Abhinava, who belonged to the 11th century, systematically expounded a possible pattern of
total interiorization of such sites and, indeed, all Tantric ritual. The reason wh_y this is
possible and should be realized is in every case the same, namely, everything is a
manifestation of consciousness within consciousness, like a reflection in a mirror. Thus as
long as this has not been realized rituals and pilgrimages may be performed ‘‘but,”’ as
Abhinava says, ‘‘for one who sees that all this rests primarily in the body, the inner vital
breath and in consciousness, what use are these other outer deluding peregrinations
(bhramanadambara)?”’®

Worship at sacred sites does not lead to liberation, even if they have been internalized. Even
if they are projected onto the body, or, deeper, into the vital breath, they remain external to
consciousness. Nonetheless, Abhinava does not deny that pilgrimage may be beneficial, in
the sense that it does yield some fruit, namely, the specific benefits and accomplishments
(siddhi), magical and yogic, that each of these places and its resident deities is supposed to

“It is worth noting in passing that the Brahmayamala recommends that the neophyte take initiation in a

cremadon ground in Varanasi confirming the connection of this now, dominantly, Puranic city with the early
Bhairava and $akia cults. See Dyczkowski 1988: 6: i

““The sacred circle shown to the neophyte in the course of his initiation into the cult of the Brahmayamala is
o lzc drawn in a cremation ground with the ashes of a cremated human corpse. In it are worshipped Yaksas
Piéicas aqd other _dcmomc beings, including Raksasas led by Ravana, who surround Bhairava to whom winé iS,
offerod‘wnh oblations of beef and human flesh prepared in a funeral pyre. The name of the circle is the ‘Great
Cremation Ground® (mahasmasana) and is to be drawn in Varanasi."" (See also ibid.: 30)

v‘.'Thc KMT (25/43) explains that the five insignias are the Five Instruments (karana). These are the five
d;mcs _who generale, sustain and withdraw the five gross elements, namely, Brahma fEar!h) Vi Water)
Siva (Fire), Rudra (Air), and Mahe§vara (Etheric Space). ' O el

82

KuKh 14/29¢d-32ab.

“TA 15/100b-1a.
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bestoAV\./.SJ 'I:hese, however, are a part of worldly enjoyment (bhoga) rather than the liberated
condition.* Even so Abhinava does not reject external ritual. Pilgrimage to sacred sites, like
all ritual and yogic practice, are part of a hierarchy of possibilities depending on the spiritual
develogmem of the aspirant.* Moreover, going to places where spiritual people gather is
conducive to the practice of Yoga and therefore to the acquisition of spiritual knowledge.®’
Even so, he denies that places have any inherent power in themselves. One may worship
successfully wherever the lotus of the heart of consciousness unfolds. *®

_While the Kubjika Tantras agree that for this, or any, spiritual discipline to be effective, its
interior equivalent must be experienced, they do not deny the existence of the power of place
(sthanasakti). According to this theory, the rays of the deity’s consciousness converge in
certain places by virtue of these places’ inherent power. This convergence and formation in
this way of a location where the deity may descend into the world is essential because no
worship is possible in the absence of location. Each deity, whether in the outside world or
within the body, must have a place of its own. This place, which serves as the sacred seat and
field of the deity, is where union (melapa) with the deity takes place. Consuming a sacrificial
meal of meat and wine, the adept receives the grace of the deity of that place which is thus no
less sacred than the deity itself.

In a more archaic, magical perspective, such places were originally believed to be potent in
themselves, and this potency could be channelled and applied. Indeed, the Tantras prescribe
the practice of magical rites aimed at the control of others and the destruction of one’s
enemies in these same places. Abhinava’s warning against attachment to the practice of
magic® recalls to mind the large amount of space dedicated to such matters in the Tantras in
general and most particularly in ones such as these. The passages are eloquent testimony of

8 Abhinava writes: **Thus all these places, internal and external, concern (only) those who wish to obtain the
fruits of this or that Wheel (cakra). According to the (Saiva) scripture these places (sthana) are diverse and
without number’* TA 15/101b-2a.

* Abhinava writes: ‘‘Mountain tops, riverbanks, solitary lingas and the like mentioned (in the Tantras) are
external (places). Here (in this doctrine) they serve (as a means to attain) particular accomplishments, not for
liberation. Mountain peaks and the like, projected into the vital breath within the body serve as a means for
(Tantric) practitioners (sadhaka) to gain accomplishments (siddhi) not for liberation’” (TA 15/80b-2a).

¥ Abhinava quotes the Matarigatantra as saying that *‘This prescription to ritual action (vidhana) is an casy
means (sukhopaya) which the teacher explains to those who are unable to contemplate- (the true liberating)
knowledge'" (TA 15/8). Therefore, initiation (diksa), Tantric spiritual discipline (carya) and concentration
(samadhi) are for those who are unable to attain reality directly by knowledge. Even so, initiation and the rest
are based on knowledge and so, according to Abhinava, the man of knowledge (jiianin), rather than the one who
performs rituals, or even the yogi, is the most excellent. Similarly, he says that teachers are of increasing orders
of excellence according to whether they are proficient in the performance of rituals, Yoga or knowledge (TA
15/18-9).

¥Ibid. 15/98b-100a.

*Abhinava writes: *“The wealth of the sacrifice (yagasri) is well established in that place (dhaman), whether
internal or external, where the lotus of the heart blooms (vikasa). Liberation is not (attained) in any other way
except by severing the knot of ignorance and that, according to the venerable Viravali Tantra, is (brought about)
by the expansion (vikasa) of consciousness'' (ibid. 15/107b-9a).

¥aindrajalikavrttante na rajyeta kaddcana | ibid. 14/26a.
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igi f which the:

imiti imistic and magical substratum of the {‘chglous' .cu]t'ure f)‘ut o y
:.lh;tsgpn:;wzsanrlnrgzucelevated greﬁnements——literfxﬂy - SanSkmlzalt‘:og?thison:og?:p}:;eii
refinements is the incorporation of the ideal of hberaflon as a l;a e cgom e
ical power places where the adept acquires powers, 1.ncludmg the Gr p :
?;f;ljisidl);hi) namely, liberation. The culmination of lh}s process pf reﬁnem?t was 30(; the
addition of a ;otally different, higser 'ideal, gu:hr:t:;; ;;;i::noofn::::loor:p};:s:en?rl(:?;dhli ; ,;;)et

i i at liberation an ent

i?::;sﬁng?dxf 1;1;\(';,g$g to different realms. On the contrary, the Kubjika Tantras say

that: i

¢ with the mind, O beloved, then the subtle rays (of the

If one perceives the pure inner aspec ¢ s
l{g‘;u :j)‘ the Supremi Principle) within each external thing bestow union (melaka), the

sacrificial pap (caru) or the liberated state (apﬁ:favividhi). They endow Ihil lmeag; (with tZe
teachings) and explain the self-established ( reality—svastha). O god, he who wan ;rsdo;‘z the
earth with an impure inner being does not, for that reason, have a vision (of the eity—
darsana) anywhere through me, O Rudra. Although he sees, he sees not; althoug}f (reality is)
perceivable, it is not perceived. He cannot know (the rays of consciousness which are) the
goddesses of various kinds.” 1 ;

[. . .] (The rays arise) in town, village, forest, city or crossroad, peasant’s hut, _Tanmc
meeting ground (sarmdoha), sacred seat (pitha), field, grove, garder'l, small grove or in (ar%y
of the other) aforementioned (places). (Indeed), the rays of consciousness (. jn.ana) arise in
every single place. O fair-hipped one, they are innumerable within earth or in water, fire,
wind, and air.”’

Thus the aspirant is admonished to be a pilgrim. But along with his outer pilgrimage he must
learn to travel through his own body along the conduits of the vital force to their vital centres.
This is his inner journey through the world orders arranged as stations along his ascent to
freedom. He must travel through the universe—the Egg of Brahma. Then when he reaches
the top he will find Dandapani who with his staff cracks open the Egg for him to ascend up
beyond it.” The accomplished adept is one who is free to move at will (svecchacarin)
throughout the cosmic order” and move beyond it. Thus, the Tantras envisage an end to the
initiate’s cosmic wayfaring. The universe is not a closed system, reality extends beyond it, for
otherwise there could be no freedom from the cosmic order. There is no break between the
realms of worldly experience (bhoga) and those of the liberated state. Even beyond the
cosmic order, at the very summit of reality (para kastha), movement does not cease. But the
perfected initiate (siddha) no longer needs to suffer the strains of a long and tiring journey.
No longer held fast by the forces of attraction to the glorious diversity (vicitrata) of the
cosmic order, he is free to take flight. No longer wandering in the complex net of Maya with
its countless locations and times, he moves through the Sky of Pure Consciousness. This then

*KuKh 14/83cd-87ab.

*'Ibid. 14/89f.

”Paraphrasing the Svacchandatantra Abhinava writes:
Dandapani who, in accord with Siva’s will, breaks the egg and
see also SVT 10/611b-4).

“Abqve Rudra’s abode is (the abode of) of
fashions the path to liberation’’ (TA 8/159b-60,

 $M fol.

R

137b: bhramate ca yathecchaya abrahmabhuvanantikam |
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is the ideal o_f the early Bhairava Tantras and, especially, the Kaula (Sakta) Tantra, namely,
the Accomplishment of Flight (khecaratvasiddhi) *

The Siddhas and Yoginis who reside in the sacred places in the Triangle are all Skyfarers.
They move in the Void of the Yoni, nourishing themselves with the nectar of immortality that
exudes €rom it. They are one with the energy that ‘‘wanders in the Sky’’ (khecari). As the
energy of Speech she vitalizes all the phonemic energies that combine in infinite variety. As
each of them is a sacred place, she is not only the Nameless (anama) Letter but also Place
(sthana); what the text calls the divine inner Place that is one’s own place (svasthana).”®

Abhinava, in accord with his hermeneutic, provides a more sophisticated phenomenological
interpretation. The energy that ‘‘wanders in the Void”’ is the reflective awareness of the light
of consciousness that shines as all things. This energy wanders amidst the objects of the
senses and they thus become objects of perception. By extension, this same power is
responsible for the subjective responses to the object, namely, attraction or repulsion. Thus,
this energy consists of both the inner and outer senses as well as their objects.” The Skyfarer
is one with this energy. Thus, whatever she or he sees becomes a divine manifestation of
consciousness. We are reminded here of one of the modalities through which the goddess
generates sacred place, that is, by her powerful and gracious gaze.”’

*According to the Kubjika Tantras, the fruits of travelling to the sites of the Eight Mothers with the
prescribed inner mindfulness are indeed, as Abhinava says of all such pilgrimages, .the acquisition of various
magical and yogic powers (siddhi). These are attained over years of practice in a graded order until the final one
is attained, which is the Accomplishment of Flight. Even though it comes at the end of a graded series of
worldly attainments, this culminating accomplishmerit is not worldly (bhoga), but liberation itself. Ideally, the
KMT tells us that in this particular case, this takes place in twelve years when “‘even a brahminicide’" achieves
success. In the first year he gains political power. The king and his harem come under his control and the king's
vassal lords and ministers venerate him. In two years he gains power over the fair damsels of the spirits of
vegetation (yaksakanya). In three years, the women of the demons of the seven hells are so aroused by the adept
that they literally die in their yearning for him. In the following years he attains the higher worlds, starting with
that of Brahma up to that of Rudra. In the eighth year he reaches that of I§vara, in the ninth that of Sadasiva and
in the tenth he becomes a veritable repository of knowledge. By the eleventh year, he can sport in the sky with
the mighty beings who reside there, and in the twelfth, endowed with all eight yogic powers, he moves with the
Skyfarers in the Firmament of Pure Consciousness beyond the sky (KMT 25/53-64ab).

“Khecart is the letter Without Name (anama). The series of letters from A to KS are the sleeping form of
bliss radiant like the Wish-granting Gem, the whole extent of which is Kula Bhairava. It is the Place (sthana),
the divine inner Place which is one’s own place (svasthana) that has emerged from OM. It is bliss whose body is
invisible (adrsta). The pure transcendent tradition (anvaya). This is the teaching concerning the Sequence of the
Divine Current (CCMS 1/37ab).

*PTv, p. 39

“’Abhinava arrives at the same creative idealism through an analysis of the more purely Saiva (rather than
Kaula $akta) spirituality when he says:

“Siva, the agent of the five functions of emanation, persistence, reabsorption, obscuration and grace, is (our
own pure) consciousness. The yogi who is firmly identified with (Siva) in his fullness and freedom is the author
of (these) five functions. For him worship, the repetition of Mantra, contemplation and Yoga are a perennial,
undecaying reality’’ (TA 14/24-5).
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inui i ic traditions of India that stretch right
s rceive a continuity with the ascetic s ke
Eéﬂlfg({?zgii\:iiﬁgs%ven the Rgveda describes the earliest ;mo“s/.n ascetics, the muni
imitated Rudra, the Vedic prototype of $iva/Bhairava, as Skyfarers:
ellow hue; they, following the

Wind (vayu) hath churned for
e with long loose locks hath

The Munis, girdled with the wind, wear garments soiled of y
wind’s swift course, go where the gods have gone be‘ji’ore.h : ;, .h
him: for him he poundeth things most I;yard to bend, whe
drunk, with Rudra, poison® from the cup.

Conclusion

To conclude and complete the circuit, as it were, let us return back to earth with _1(3 p:grsnl;:lal,
cultural and historical geography. At this point a question naturally comes :0 liﬂln 5 y,
to what extent are the geographies of these texts realistic? Are these real places or mere
names that serve as another set of ciphers the Tantras employ to feed their seemingly
limitless appetite for symbolic representation?

A detailed geographical and historical study of each of the p]aces‘plptted on th§ maps .and
listed in the chart appended to this paper is in the course of pll'epara.tlon. This will certainly
yield a good deal of information. But we should not be disappointed 1_f we .d(.) not find all that
we expect. These forms of Tantrism are not well suited to be public religions. Even whgn
internalized, they remain esoteric, private cults that require neither temples nor. public,
communal festivals. Even so traces do remain in, for example, forms of temple architecture,
iconography, literary references, occasional inscriptions, and in the sacred geographies of the
Puranas that are still in place.

The sacred geography of some traditions, at least, of the Buddhist Yoga and Anuttara class of
Tantras of the same period coincided in many respects with that of the Bhairava and Kaula
Tantras (see Map 9). It is not surprising therefore that the Tantras and commentaries on both
Buddhist and Saiva-cum-$akta sides of the fence contain admonitions to stay clear of one
another if encounters happen to také place in such sites. Vajrayana Buddhists who have been
initiated into the Yoga and Anuttarayoga Tantras, which have been the most influenced by
Saivism, call themselves Kaulas. The Hindu Kaula Tantras'™ call them ‘‘Bauddhakaula.”
The Buddhists, however, considered themselves to be superior to their Saiva counterparts
because they maintained that, unlike the Saivites, they found internal symbolic equivalents
for the elements of Kaula ritual, including the sacred geography. The distance both parties
feel should be maintained between each other is a measure of their similarity. Indeed, there
are numerous details such as these that confirm their common cultural heritage that, at its
grass roots, one could call the culture of the vagrant ascetic and the sacred seats.'® These

"Griffith: water
“Rg 10/136/2,7 translation by Griffith.

q : -
“The KMT 100/146a expressly says: varjayet kaulikan bauddhan *‘one should avoid the Buddhist Kaulas."’
101 .
Vai§y:5hc\§:4l:5?e§1mcs; dOr;'c shoul_dhknow that that is Kula which graces everybody. Brahmins Ksatriyas and
s orn and those without caste. (prakrta) including swee i S jati
: 0 2 <rta), pers and foreigner: lecchajati),
Buddhists, followers of the Sankhya and Jains, ascetics with three sticks (tridanda), lhogsc ;h((;":;lil(;rlcall‘:\cli)r
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were power places that were felt to have power in themselves, and so it would not be
surprising if many of them existed before these Tantric developments.

By the 9th century when, I believe, the earliest Kubjika Tantra was redacted, the sacred
geography of these places had assumed the form of the regular and recurtent pattern of an
ideal scheme. But even so, it was still functional. It was, moreover, purely Tantric, that is to
say, sanctioned by and recorded in the Tantras. For the followers of the Bhairava and Kaula
Tantras, this appears to be a period of transition from the vagrant life of the solitary ascetic to
that of the householder. Thus, the group of fifty sacred sites that, as far as we know at
present, appears for the first time in the Kubjika Tantras were simply treated as a standard
ideal set. The list appears, as we have noted, in the Yoginthrdaya, where it is already
formalized. And it continued to be a popular list long past the days when it could have
reflected an objective situation. Thus it recurs in the Jhanarnavatantra and several other
Tantric texts'” throughout the medieval period right up to the 17th-century Tantrasara by the
Bengali Krsnananda. By his time the original grid of fifty letters was long forgotten. He must
have thought the correct number the lucky 51. Thus, he divides one entry—Merugiri—into
two, Meru and Giri.

Parailel to these developments in the Tantras are those in the Puranas. These sacred texts
sanctioned public forms of religion, including the Saktism that developed from the middle of
the first millennium. An early list of 108 sacred sites is found in the Matsya Purana.'” This
list was reproduced in several Puranas, including the Devibhagavata, where the sites are
called *‘pithas,”’ a specifically Tantric term (the Puranic term is ‘‘firtha’’). One hundred and
fifty sites mentioned in Tantras have been plotted on the first ten maps appended to this
essay. Twenty-eight of them are amongst the 108 (see Map 11). This is because the sacred
geography of the Sakta pithas in the Puranas extended its range to include a number of clearly
Puranic sites. The cluster around Badrinatha on Map 11 is an example. Citrakata, Gaya and
Vrndavana are other notable examples. The myth of origin of these places which relates them
to the dismembered parts of Sati’s body is not found in the early Tantras. This is all the more
surprising because they know the story of Daksa’s sacrifice and how his daughter, Sat/ Uma,
threw herself into the sacrificial fire and died because Siva, her husband, was not invited to it.
The subsequent evolution of the sacred geography of the Sakta pithas thus mirrors the
evolution of Saktism in the Puranas as much, if not more, than in the Tantras.

heads, (carry) ascetics’ staffs (khatvanga) and clubs (musala) or perform other rituals (anyakriya)—all lhcsc
reach the Supreme Saiva reality. The Saivite (has reached the goal and so) does not go anywhere'"" (ibid.
10/139-40).

"“The passage is found in the 15th chapter of the Jianarnavatantra which postdates the Yoginihrdaya. Tt
recurs in the Saktanandatarangint (chapter 15) by the 17th-century Bengali Brahmananda, who quotes it from
the Gandharvatantra. See also chapter 5 of the Brhannilatantra.

"“Matsya Purana 13/26-56. Sircar (1973: 25) informs us that: **An early list of this nature can be traced in
ihe Mah(?l))uimlu (VI, ch. 23); but a complete list of the 108 names of the mother goddess with the specification
of her association with particular holy places is probably to be found for the first time in the Matsya Purana.”
Sircar places the text in the *‘early medieval period,” but it may well be quite late. It is certainly not prior to the
12th century. This is because the Purdna refers to Vindavana as a resort of Radha and to Purusottama in Puri.
The former was certainly unknown as a divinity before the post-Gupta period . The latter did not attain to
eminence prior to Anantavarman Codaganga (1078-1147 A.D.), who laid the foundation of the great temple of
Jagannatha at Puri.




74 MARK S.G. DYCZKOWSKI

ess has progressed is how few have observed that
ually a purely Puranic goddess. Prior to the 13th
h known to the Tantras, plays no significant

An example of the degree to which this proc
the goddess Mahisasuramardini/Durga is act

century or even later, the goddess Durga, althoug : I >
role in the Tantras’ ritual programmes. She is the public non-Tantric representative of the

secret Tantric goddesses. The Saktism of the Puranas, on the other hand, gives this goddess
pride of place, assimilating other goddesses, including those of the Tantras, to her. The same
process can be observed geographically in the layout of the 108 Sakta pithas.

Thus Tantrism and its sacred geography survives both within the adept and his home as well
as in the outer world to the degree in which it can be assimilated or adapted to the public

domain without losing its essentially secret, internal identity.
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Abbreviations:

BT Buddhist Tantra

CGC Cidgaganacandrika

CMSS Cifcinimatasarasamuccaya*'®

HT Hevajra Tantra

KK Kulakridavatara

KMT Kubjikamatatantra

KuKh Kumarikakhanda of the Manthanabhairavatantra
JY Jayadrathayamala

MBT Manthanabhairavatantra

NAK National Archives Kathmandu

NS Nisisamcaratantra

NGMPP Nepal-German Manuscript Preservation Project
PTv Paratrimsikavivarana

SatSS Satsahasrasamhita*

$M Srimatottara*

TA Tantraloka

YHr Yoginihrdaya
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Appendix 1: A list of the sites plotted on the maps. h

Agxndix 2: A table of locations associated with the Six Kaula Siddhas.

Appendix 3: Maps. These include: i y

1)p$i1e Fifty SitF::s according to the Kumarikakhanda of the Manthanabhairavatantra and
Tika by RupaSiva fol. 3a. o

2) The Fifty Sites according to the Ambamatasambhita fol. 13a.

3) The Fifty Sites according to the Yoginihrdaya 3/36—4?:. AL

4) The Twenty-Four Sites according to the Jayadrathayamala quoteq in TA ; 9—3 b

5) The Thirty-Four Sites according to the NiSisaricaratantra quoted in TA 15/84-93ab.

6) The Twenty-Four Sites according to the Kubjikamatatantra 22/23-46.

7) The Eight Mothers: KuKh 16/13-5 and KMT 25/90-5ab.' : '

8) The Eight Mothers surrounding Bhaktapur. Map by Niels Gutschow in Levy 1992: 155.
The numbers designate the deities in the sequence in which they are worshipped. The_y are 1)
Brahmani 2) Mahe$vari 3) Kumari' 4) Vaisnavi 5) Varahi 6) Indrani 7) Mahakah 8)
Mahalaksmi 9) Tripura. The dense bands of dots represents the edge of the present city.

9) The Buddhist Sites. The map has been plotted on the basis of the lists of sacred sites found
in selected Buddhist Tantras in an article in Hindi called ‘‘Bauddha tantrorn merm
pithopapithadi ka vivecana’ published in Dhih, Sarnath, Varanasi, 1986 vol. I: 137-148. The
Tantras and texts consulted were the Vasantatilaka, Jaanodaya, Vajravarahiyogarajottama-
rahasya, Srimkrasan'xvaraherukdbhisamaya, Laghutantratika, Abhisamayamafijari, Yogini-
Jala, Sarvarodaya and Hevajratantra. Details of the sources, all of which are manuscripts,
apart from the Sarivarodaya and Hevajratantra, can be found in the aforementioned article.
The places listed in all these Tantras apart-from the Hevajratantra (1/7/12-18) are virtually
identical. Thus, effectively, there are only two lists. One is labelled HT in the table and the
other BT.

10) The Six Kaula Siddhas: See Appendix 2.

11) 108 Sakta Sites according to the Matsyapurana: Sircar 1973: 26-28.

Figures

1) The Triangular Meruprastara.

2) The projection onto the body of the fifty Bhairavas and sacred sites.

3) The projection onto the body of the twenty-four sacred sites (ksetras) according to the
Jayadrathayamala quoted in TA 29/59-63.

4) The projection of Kubjika's tour (yarra) onto the head a

: ccording to the Satsahasrasarhita
5) The Triangle of Santanabhuvana, the House of the Mo i

on (candragrha).
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Appendix 1: A list of the sites plotted on the maps

Sacred Site KuKh/tika Amba | YHr |JY |[NS KMT | HT |BT
Attahasa 25) 22 26 1 12 1 X X
Arcapitha X 10 X X X X X X
Arbuda 8 X 8 X X X 13 4
Amratake§vara 9 X 9 2RERX 231X X
Tha X 15 X X X X X X
Ujjayint 33 X 34 5 5 5 X |X
Uddiyana'® 49 9 49 X 2 X 5 X
Uddisa X X 41 X X X X X
Udadhestata X X X X X X 30 X
Udyana X X X X X X 31 X
Urasa 41 X X X X X X X
Ekamra'” 10 25 10 X 9 X X X
Ekara 18'® X X X X X X X
Erundi'” 44 X X 10 19 10 X X
Elapura'® 30 X 30 16 |21 12 X X
Ornkarapitha X X 18 X X X X X
Ormkara X X 31 X X X X X
Odra X X X X X X X 10
Odukasa 37 X X X X X X X
Karmarapataka X X X X X X 11 X
Kalinga X X X X 15 X 20 13
Ka$mira X X X X 28 X X X
Kaiici X 26 X X X X X X
Kanyakubja 6 3212006 X X X X X
Kamariipa 1 7 1 X 1 X 4 9
Karunyapataka X X X X X X 9 X
Kudyakest X X X 18 X X X X

ation. It has therefore been necessary

195 Amratike§vara. The spellings of place names are susceptible to vari
tnotes.

to establish a uniform spelling for all the maps. Variant spellings are listed in the foo!

yanaka. YHr: Udyana. The spelling of this place name is liable to

196K yKh and Tika: Udyana. Amba: Odi el
have chosen this spelling as it is generally, the most common. Note,

considerably more variations than others. 1
however that the spelling Oddiyana is also common.

1K uKh 6/212: Tamra. Amba: Kamra

1%KuKh 6/212: Ekona.

1%Found only in the Tika. JY: Edabhi. NS: Erudika. YHr: Airudi.
19YHr: Melapura. NS: Elapuri.

"'Tika: Audika.

!2Kubjaka.
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= NS |KMT [HT [BT
Sacred Site KuKh/tika | Amba | YHr .)I( Y o > X X
Kuruksetra X 38 X B b 2 24
Kulaa™ 21 3 2 X TR K
Kuhundr X X X = % XX
Kud' 15 X 15 X = X X
KZH?,Z 13 39 13 ;(( )Pé - 5
Konkana X 12 X 3 > : % X
Kollagiri'" 30 27 ; = = X 585 | X
Kaumaripura X § = = = = 36 T
- X X
E::riil:'” 35 X X i 1 gﬁ il =
Khetaka X X § - = = < =
Gajendra X 8 S < = =
ika X X X X
i X X X X X 18
Grhadevata X X - = - =
Gokarna'"”’ 23 31 24 12 ) 5 2
Godavari X X X ))2 § < = =
Gramantastha X X X N - =
Candrapura'"® 16 14 16 - X X o
Caritra 34 30 34" 2 X 3( = =
Chayachatra 50 ;(9 ;0 i( i(3 3 2 -
Jayantika'” 32
Jalandhara 19 1342 19 X 27 X 1 2
i i X X X X X X X 11
Tri§akuni 2 X X
| Trisrota' 11 18 11 X X 2 2
[ Devikota™ 23 34 22 X4 8

'“KuKh 6/212: Kuliiti. YHr: Kulanta—variant: Kultna. HT: Kulata. BT: Kulata.

""“KuKh and Tika: Kaullagiri. Amba: Kullagiri. JY: Kollagiri. NS: Kulagiri. KMT: Kolagiri.

"“Kaumarapaurika.

""*KuKh, Tika and KMT: Ksirika.

Amba: Karna. KMT: Kaémari

""“KKh and Tika: Candraj

Candrapuskara.

"Citra.

"KuKh and Tika, Amba and KMT- Jayant.

"Jalapitha.

"Variant names: Trisakuna and Trigakulj.

"¥KuKh and Ttka: Trisrota. Amba: Tisraka. YHr: Trigrota.

"*KuKh and Tika: Devikota. Amba: Devikotta. KMT: Srikota.

puryaka. Amba: Candrapirya. YHr: Parnacandraka—variant reading:
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Sacred Site KuKhtiki | Amba | YHr [JY |NS [KMT [HT |BT |
Drukka _ X 42 X X XE X [X X
Dvarav:‘;n X X X X 330 X x|
Nagara X X X 14 |X X A% D )
| Nepala 3 37 |3 X 27 X X Ix
Paripatra X 43 X X X X | |
Pundravardhana | 4 5 4 15 |7 16 [X X
Pulliramalaya X X X XX X X PR
Purastira™® 5 X 5 T X 170 X |
Piirnagiri"' 7 4 7 X 3 X CI
Paryagini X 7 [X X X IX S o
Prsthapura 39 X 39 X X 18 X Xl |
Prayaga 38 11 38 6 10 6 X |
Pretapurt'™ X X X X X X 29 X
Brahmavaha X 48 X X X X X X
Bhrgunagara 14 X 14 X X X X X
Bherundaka 44 X X X X X X X
Bhopila 3 X X X X X X X
Marukesvara'™ | 24 X 44 BIL X X X X
Marudesa X X X X 25 14 X 231
Malaya'”’ 42 24 42 X R X X 1
Mahapatha 28 X 29 X X X X X
Mahalaksmi 48 1 48 X X X X X
'] suppose that this Nagara is the modern Nagapur, not Bhrgunagara.
1?Caitrakaccha
'7Paupati.
'2KuKh 6/212: Parnavardhana. Amba: Varndhana. YHr: Paundravardhana.
'Y Abhisamaya: Pullira. This entry is missing in the Vasantatilaka and Lagl ratika.

"Y' Hr: Purasthira. This is a variant reading the editor of the printed edition rejected. The accepted reading in

that edition is Carasthira. KMT: Parastira.

' Amba: Piirna. YHr: Pirnasaila. In the Sarivarodaya and Laghutantratika, this entry takes the place of
Pulliramalaya found in the other texts of this group.

2Not found in the list in the KuKh. Tika: Prstapura. YHr: Sastha.

I4T: Pretasarnghata. Sarivarodaya, Yoginijala, Vasantatilaka, and Vajravaraht: Pretadhivasini.

1*Not found in the Tika. The equivalent entry there is Suparaka.

1KuKh and Tika: Meruvara. YHr: Meru. JY: Marukosa.

"*Sarmvarodaya: Roru. Yoginijala, Vasantatilaka, and Abhisamaya: Meru. Laghutantratika: Mero.

""Amba: Mala. This entry is found only in the Vasantatilaka.
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BT
Sacred Site KuKh/tika | Amba | YHr [JY I;S )IEMT ;IT 2
Mahendra'® 45 23 45 X 5 X X
Mayapuri'”’ 40 33 40 20 3(5 = = -
Marute$vara X X 25 X = : :
Malava 20" X 21 X ))g = - =
Munmuni X X X X o = % X
Mlecchadik X X X X o = =
Rajagrha'! 27 X 28 23 |23 . X X
Rames§vara X X X X X = 2 &
Rudralaya X 46 X X X 2 2 0
Lampaka X X X X X = :
Lahula X X X X ) 7 ;(( - X
Vapikatira X X X X X = <
Vamana X X 46 X X X
Varanasi 2 6 2 7 14 7 X X
Varuna'® 46 19 X X 11 X X X
Viraja'* 26 X 26 9 18 9 X X
Srigiri X 20 X X X X X X
Sripitha/parvata__ | 17 28 Kl 8 X X X X
Sastha X X 39 X X X X X
Samanaka X 40 X X X X X X
Sarasvati X 49 X X X X X X
Sindhu X X X X X X 6 22
Suvarpadvipa X X X X X X 21 20
Sopara'* 31 X X 19" | X 20 X X
Saurastra X X X X X X 19 19
Strirajya X 47 X X |X X X |X

"KuKh, Tika and Amba: Mahendra.

"’KuKh, Tka and Amba:Haridvara. YHr and JY: Mayapura

"“°KuKh 6/212: Milaya.

"“'YHr: Rajageha. NS: Rajapuri.

142

Varanasi is a separate entry in the NS, I take Varana there to
found in the TA, the seat of the second Mother in the JY is V.
is Varana, that is, Varanasi. I assume, therefore, that the corr

143

"“Amba: Sriparvata

"Listed in the 7ika only as Suparaka. The equivalent entry in the KuKh is Bh

"“JY: Sopina.

“Srirgjya.

KuKh, Tika: Varuna. Amba: Varuna. NS: Varana. Varana is sometimes a synonym of Varanasi. But as

be Varuna. Note also that according to the reading
aruna. According to the KMT, and other sources, it
ect reading in the TA should be “varana”.

KuKh 6/212: Viraja. NS: Viraja. KMT: Viraja.

upala. JY: Sopana.
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Sacred Site KuKh/tika Amba | YHr |JY |NS KMT | HT |BT
Hara X X X X 30 X X X
Harikela X X X X X X 16 X
Hastinapura 36' X 36 X X 11 X X
Hala'¥ X X X 1120 X X X
Himadri X X X X X X 15 X
Himalaya X 36 X X X X X 16
Hiranyapura'*® 47 X 47 X X X X X

'“*Hastikapura.
'%Jayaratha identifies Hala as Alipura.

'Haimapura, which is the location of the ninth Mother according to the JY (see map 7), is Hiranyapura.




Appendix 2: The Six Kaula Siddhas according to the Cificintmatasarasamuccaya and the Kulakridavatara (TA 29/38-9)

" Prince Master Ovalli'! Pitha Town Direction in relation Grove Ghara'*? Palli'”
to Srigaila

[ Amara Siddhanatha Bodha | Tripurottara | Dohala South Kambili Pattila | Daksinavarta
Varadeva Vidyananda Prabhu Kamada Kundi West ? Karabilla | Kumbharika
Citranatha Kaulasimhamuni Pada Attahasa | Dandaratna North Bilvaksa Ambilla Billa
Olinatha'** Srigalamuni Ananda Devikota Bilahoma East Payavrksa Pulinda Adavi

| Vrddhanath™ Sandilyamuni Yoga Daksinadi'** Pinda South-West Khairavrksa | Sarabilla Aksara

| Gudikanatha | Candrabimba Om Kaulagiri Gaudika North-West Narikelaphala | Adabilla Dombi

"*! Like the word oli, with the same meaning and to which it may be related, ovalli is not a word of Sanskrit derivation. It means ‘tradition’ or ‘lineage’.

13204 ghara is literally a *house’ or ‘home’ and, as in this case, a ‘monastic centre’.

" A palliis a small village in general. Specifically, it is small tribal settlement.

® ' KK: Alinatha. According to the CMSS Olinatha travelled to Kamaru, to the south of which was a place called Trikhandini.

the instructions of Candrabimbamuni.

'** KK: Vindhyanatha.

' KK: Daksinapatha.

There he performed austerities according to
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A Ka iipa Srikantha

I Nepila Siiks I Pundravardhana
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Al Kamakoti Bhautin AU Bhrgunagara Anugra
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il A Varanasi Ananta
K Sripitha Krodha C Devikota Karma
e M Aurusa Mahakala
KH l;l,k(z;x(‘iaup‘:;l;: E::::: A CH GokamasEkanetra
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G Jalandhara Pracanda / \ li J Marukeévara Caturanan
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GH Milava Siva — JH Attahasa Ajita
Y Malaya Valiéa
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TH Mahapatha Languli TH Ujjayini Dindi
D Kollagiri Daru D Caritra Dhatrin
DH Elapura Ardhanarin DH Kgsiraka Mina
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1.Attahasa (crest)

2.Caritra
(Brahmarandhra)

S. Ujjayini (eyebrows)
4. Jayantika (nostrils) —_{

6. Prayaga (face)

. Sripitha (shoulders)

S. Pundravardhana
(left buttock)

7. Purastira
(left thigh)

2. Gokarna (root)

9. Sopara
(left knee)

23. Rajagrha (left
ankle)

21. Ksiraka (left shank)

Figure 3

3.Kollagiri (ears)

4.Viraja (neck)

7. Varanasi (heart)

10. Erundi

11. Hala
(navel)

14. Nagara
(buttock)

16. Elapura
(thigh)

13. Merukosa
(genitals)

18.
Kudakesi
(knee)

22. Amaritakeévara (right ankle)

24. Srisaila (feet)



Santanabhuvana

Sriparvata A
Candrakhya
hamad
Gand Mahocchusma Forest and

Ucchusma River (from

Brahmarandhra)
K
A
" Trikiita
R
= U
Mount Kaumara P
(Srisaila) A
Lake Nila Lake Hrada

Karalamb
(Jalandhara)

Sahya (Purnagiri) (uvula)

Daradandi Cave
(Back of the neck)

Himagahvara/Olamba

Figure 4
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On the corners:

| 3 Doorkeepers Tamo’ri Nisatana Kalanala
3 Bhairavas Lakulin Bhrgu Samvarta
On the sides:
3 Doors Wind (vata) Bile (pitta) Phlegm (Salesmika)
3 Bolts Pervasive (vyapini < | Equal One (samana Transmental
Passion) < Anger) (. a < Greed)
3 Energies Will (iccha) Knowledge (jiiant) Action (kriya)
3 Deities Brahma Visnu Mahe§vara
3 Walls Sattva Rajas Tamas
3 Paths Ida Pingala Madhyama
3 Junctions Exhalation Inhalation Retention
SUN (S) SRIM (Mahalaksmi) MOON (N) KLIM (Kalf)
HRAUM SRAUM
_. FIRE(W)
HRIM (Maya) KSRAUM
YOGAPITHA
CANDRASILA ____ CANDRADVIPA
CANDRAGUHA

Figure 5
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