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his indebtedness to them. At the same time he wants to put on record 
his profound grief at the sudden demise of his esteemed friend Prof. 
Debiprasad Chattopadhyaya who was his constant source of 
inspiration behind this work. The author also thanks Sri Ramesh] ain 
of Manohar Publishers & Distributors for the interest he has taken 
in the printing and publication of this edition. 
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Chinsurah 712101 
W. Bengal 

NARENDRA NATH BHATTACHARWA 





Preface to the First Edition 

The present work, as its name implies, proposes to present, in an 
historical outline, the genesis, d~velopment and structural analysis 
of what is known as the Tantric tradition oflndia. Its main purpose 
is to determine the exact place ofTantrism in Indian religious and 
philosophical systems and to find out the social and functional 
significance of certain Tantric ideas and their derivatives which have 
not as yet been absolutely obscured in the efflux of time. 

Tantrism with its vast literature containing intricate ritualistic and 
theoretical details occupies a significant place in the religious and 
social life of India. But the subject is still an enigma to us, notwith
standing numerous works in this field, scholarly as well as amateur
ish. This has been due to the fact that there has hitherto been no 
attempt to interpret the essentials ·of Tantrism by detecting and 
analysing, in a historical ~equence, the origins and development of 
the components by which it is constituted. 

Earlier scholars relegated Tantra to a class of black magic, un
worthy of study by a man of good taste, while the advocates ofT antra 
like John Woodroffe, Sibchandra Vidyan_1ava, Panchanan Tarkaratna, 
Gopinath Kaviraj and others equated it with the totality of Hinduism 
and declared it to be the essence of the Vedas. (They were, however, 
inclined to think that for the purpose ofinterpretingTantrism it was 
sufficient to remain confined to those thoughts and ideas which were 
in fact superimposed on its original contents). Most of the modern 
writers on this subject insist solely on its sexual elements, minimal 
though they are, compared to the vastness of the subject, and 
purport to popularise certain modern ideas pertaining to sex prob
lems in the name ofTantra. 

Thus the historical study of Tantrism has been handicapped, 
complicated and conditioned by the preoccupations of the writers in 
this field. It is perhaps inevitable, because the vision of the historian 
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is always circumscribed by the dominant outlook of his own age. As 
Mircea Eliade had rightly obsenred: 

When one approaches an exotic principality, one understands principally 
what one is predestined to understand by one's own vocation, by one's own 
cultural orientation and that of the historical mome~t !9 whiCh one belongs. 
This truism is of general application. 

As a result, in the field ofTantric studies, we find the emergence 
of various theoretical approaches, each claiming to have explained 
all the intricacies of the subject in its own way. Among these, the 
traditional Indian approach finds no difficulty in equating the 
essentials of Tantrism with the Vedantic interpretation of the 
contents of the major Saiva..Sakta schools. So far as the modern 
approaches are concerned, the principal one seeks to find certain 
norms in Tantrism with a pragmatic anticipation of the peculiar and 
manifold mental, emotional and spiritual problems of our times, 
as if these are intended to explore the obscure zones of the· un
conscious to which are attributed the problems of man's physiological, 
social, cultural and religious conditioning. 

Scholasticism belonging to the former category, despite its inher
ent contradictions caused by the conscious and surreptitious, but 
often unsuccessful, attempts of the medieval commentators and 
their modern counterparts to convert Tantra into a kind ofVedanta, 
is however, intelligible. Followers .pf this line have a locus standi. 
Because of their complete dependence on the texts, saturated and 
overburdened though they are by superimposed elements, they have 
some sort of objectivity in their approach. And they are apparently 
justified when they equate Tantrism with the totality of Hinduism 
beacuse Tantric ideas are so inextricably blended with different 
aspects of the Hindu way of life and with the doctrines of various 
religious sects and communities that it becomes a matter of prover
bial difficulty to separate the Tantric elements from the huge 
conglomeration of materials accrued in space and time. 

The psychological approach, outlined above, seeking to explore 
the obscure zone of the unconscious with the Tantric key, has 
eventually resulted in the study of the so-called sexual elements 
found in the Tantras which have been interpreted by the tradition
alists as 'purely symbolical' and by the others as 'appliedly symbolical'. 
According to H.V. Guenther, the sexual aspects of the Tantras are 
nothing put the corrective against the one-sided intellectualism and 
rationalism which is unable to cope with the problems of every day 
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life. The symbolic yuganaddha points to the unique harmony and 
interpenetration of masculinity and femineity. Bi-sexuality is in
herent in all beings and this aspect has to be exercised in order to 
understand the truth of one's own nature. Sexual partnership is 
therefore the best expression for the most intimate relation between 
the two opposites. For the man, woman is the material object of 
concentration, a goddess for meditation and a symbolic truth for 
comprehension. 

Such rationalizations of Tantric sexual elements are basically 
subjective, the interpretations being in all cases largely conditioned 
by their author's outlook and approach. Anyone working on 
Tantrism cannot ignore the sexual elements, but difficulty arises 
when the entire Tantric tradition is superimposed on these ele
ments, even by scholars of the rank of Giuseppe Tucci or Agehananda 
Bharati. Sole emphasis on things sexual has resulted in the publica
tion of numerous books on Tantra containing glimpses of modern 
sexual psychology and burdened with erotic photographs ofKonarak
Khajuraho tradition; in the development of the queer conception of 
modern Tantric art depicting varieties of copulative acrobatics; in 
the production of pornographic fictions sanctified with Tantric 
quotation; and in the emergence of a class of recent godmen or gurus 
giving spiritual sanction to all forms of vulgar and gross sensualities 
of their moneyed clientele. All this is due to the insistence on a 
'misplaced reality' in Tantric studies, which even the most qualified 
scholars could not avoid. 

Historically one has to admit that certain Tantric ideas and 
practices are evidently rooted in primitive sex rites based on the 
magical association of natural and human fertility. One should not 
fail to recall in this connection that such primitive sex rites contrib
uted everywhere to the development of religious ideas and, in a 
broad sense, to the evolution of human thought as a whole. How
ever, with the advent and popularity of the new religious doctrines 
like Zoroastrianism, Judaism, Christianity or Islam preached by 
distinguished individuals the Tantric or near-Tantric rites associated 
with earlier existing religious systems sank into oblivion. In India, 
however, under diverse historical conditions, these primitive ele
ments survived and were given new forms and interpretations in 
accordance with the changing demands of time and taste. 

In connection with the sexual elements ofTantrism, Debiprasad 
Chattopadhyaya has raised two important questions. What could be 
the ultimate material basis ofTantric dehaviida or body theory and 
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the practices related to it and what was the course of development 
that this archaic outlook eventually underwent? He argues that the 
dehavadaand the cosmogonyofTantrism are butelabroations of the 
corollaries of a most primitive belief and that the Sarikhya philoso
phy was originally a development of the primitive proto-materialism 
which formed the substratum of Tantrism itself. The primitive 
empirical and analogical belief in the equation of earth and woman, 
of natural and human fertility, forming the infrastructure of nume.r~ 
ous agricultural rites, revealing the mode of securing the material 
means of subsistence, invariably connects the mystery of nature with 
that of the human body, fromwhichittranspiresthatthe birth of the 
universe is the result of the same or similar process as the birth of the 
human beings. 

The Tantric sex rites might have something to do with the 
Phrygian mysteries associated with the cult dfKubele or Cybele, the 
Eleusian mysteries observed in Greece and in the Hellenistic colo
nies, and those associated with th~ rituals of the Egyptian Isis and 
Osiris. Ideas similar to the primitive Tantric cosmogony may also be 
traced to the myths of the vegetative cycles current in Western Asia 
and the Mediterranean and Aegean region which were clustered 
around a great goddess and her young subordinate male partner
the Devi and her Bhairava of the Tantric tradition. The psycho
physical personality of the goddess was perhaps attributed to the 
woman of flesh and blood whose energy was thought of, as it were, 
to be transmited into the psychic centres or planes of consciousness 
of the aspirant impersonating her male partner, thus calling forth a 
new orientation to the earlier concept of Indian Yoga. Primitive 
cosmogonic myths connected with the equally primitive Mother 
Goddesses found legendary and literary expressions in works like 
Kalidasa's Kumarasambhava and subsequently in the Devi oriented 
PuraQ.as. 

But the ideas of immaculate conception, the goddess creating out 
of her own selfBrahma, Vi~Q.U and Siva and dividing herself in parts 
bringing forth the world through union with them and such other 
legends were hardly found suitable for an advanced Tantric under
standing of cosmogonical problems. Most of the schools of Indian 
philosophy hold that every real entity is a cause and also an effect, but 
the first cause as an effect has no cause, and as such it is no effect. The 
Buddhists,Jains, Sarikhyas and Mimaq1sakas were basically atheistic. 
They held that if God might be regarded as a free agent he could not 
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have the desire to create, and if taken as an agent under bondage he 
could not have the capacity to create. On the other hand the non
theistic Vedanta schools held that the cause alone was real and its 
apparent transformation in the form of the effect was only an 
illusion. It was thus extremely difficult for the ancient and medieval 
exponents of Tantrism to lead the pattern of progress from crude 
unconnected notions to more refined ideas and broader views 
demonstrating the process of a steady but multifarious advance 
from a concrete physical principle to the abstract, ritualistic, theistic, 
atheistic, physiological and psychological world views variously up
held by different schools and sects. 

In primitive Tantric cosmogony woman as the mother of the race 
was considered essentially to be the life producer. Her organs and 
attributes had been the life~giving symbols par excellenr;e. The concept 
of yonz i.e. female organ. or female womb, as the first principle ( cf. 
the list of cosmogonical theories in the Svetasvatara Upani~ad) found 
its best theoretical expression in the Sailkhya concept of Prakrti or 
Pradhana, the material as well as the female principle of creation, 
the substratum of the earlier Tantras. But under diverse historical 
conditionsTantrism eventually came under the Vedantic fold. The 
Buddhist Tantras, owing to their affiliation with the philosophical 
tenets of Sunyavada and Vijiianavada, upheld certain world views, 
which were akin to the Vedantic formulations. Secondly, with the 
progress of time the Sailkhya, which provided the substratum of the 
earlier Tantras, lost much of its original contents which were. re
placed by purely Vedantic accretions. 

The Vedantic orientation oflater Tantric cosmogony gave rise to 
numerous anomalies and contradictions by which the medieval 
Tantric texts and commentaries are pronouncedly characterized. 
The purely illusory position of the world, as suggested by the absolute 
non-dualistic form ofVedanta on the basis of the queer logic that the 
cause alone is real and that its apparent transformation in the form 
of effect is only an illusion, created much confusion among the 
Tantrics who believed in an organic psycho-physical process of 
creation in which qualities as were common to the cause and its 
effects were stressed. It was also anomalous to establish the Tantric 
dogma of the static and vibrating aspects of Sakti in terms either of 
the transformation (parittiima) or of the transfiguration ( vivarta) of 
brahman. 

Indian philosophical tradition in the language ofEliade, speaks 
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of the 'conditionings' of man .in space and time resulting from his 
temporality. It is categorically stated that man is a fettered being and 
that his purpose in life is to get rid of all fetters and attain mo~a 
or liberation. In accordance with the established norms followed by 
different schools of thought, the Tantric schools also speak about the 
problem of human bondage and suggest various means of libera
tion. According to W.V. Evans-Wentz, the Buddhist Tantras repre
sent 'a philosophy of knowledge, a system of meditation which 
will produce the power of concentrating the mind upon anything 
whatsoever and an art of living which will enable one to utilise each 
activity (ofbody, speech and mind) as an aid ofthe path ofliberat
ion.' The same is also said in regard to the Hindu Tantras by eminent 
authorities. 

But Tantrism was not basically a mok~a-siistra or sciency of the 
liberation of soul, notwithstanding conscious and deliberate at
tempts to convert it into the same. Tantrism was in fact an attitude 
towards life, a distinct outlook or viewpoint, that had permeated all 
forms or mental, intellectual and cultural activities of the peoples of 
India throughout the ages, and as such its association with different 
religious and philosophical ideas was natural. But it was more than 
a mere religious system or stream or undercurrent. Its intimate 
association with the practical aspects oflife is proved by the emphasis 
it attached to the arts of agriculture, metallurgy, manual and techni
cal labour, chemical sciences, physiology, embryolgy and medicine. 
The sociological viewpoints expressed in the Tantras were in virtual 
opposition to those upheld by the Smarta -Puranic tradition. It was 
a form of knowledge pertaining to different walks of human activi
ties, fur;tctioning as a parallel tradition with that of the dominant and 
sophisticated class and standing in reciprocal relation with the latter 
by way of influencing and getting influenced. 

The intimate connection of Tantrism with different forms of 
Indian religious systems makes it imperative that the study of the 
subject should be made in terms of and with reference to the systems 
to which it is involved. Thus the history ofTantrism should also be 
in one sense the history of Indian religious systems. There are two 
sets of religiou~ beliefs and ideas in India, one represented by the 
dominant class and the other by the masses. To the former cat~ory 
belong the so-called higher religions, viz., Brahmanism, Buddhism 
and Jainism. These are basically atheistic and share in common 
absolute dependence on the doctrine of karma and rebirth. To 
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characterise Brahmanism as atheistic may appear to be a bizarre 
conclusion, but it appears to be justified in view of the fact that all the 
m~or Brahmanical philosophical systems, with the exception of the 
later Nyaya-Vaise~ikas,hold that the concept of God is an illusion, a 
subjective error, given the status of objective truth. This anti-theism 
is doubly substantiated by the sole insistence on karma and rebirth 
on which God can have no control logically. 

Such an approach cannot, however, inspire the imagination of 
the common people who need a personal god, supposed to look 
after them, help them in their struggle for existence, ignore their 
lapses and bestow grace when it is needed. This popular sentiment 
gave rise to the cult of bhakti or devotion to a personal god. This cult 
of bhakti found expression through innumerable local and tribal 
deities, no question whether crude or refined. In course of time, 
these deities were grouped according to their nature and tempera
ment and became either identified or associated with the supreme 
beings of what came to be known later as pancopiisana or the five 
major forms of devotional religious systems, and also made their way 
into Buddhism and Jainism. A large number of such deities from the 
said systems and also from Mahayana Buddhism had a reorientation 
in Tantrism. 

The purpose of the present work has already been stated above. 
Here the contents ofTantrism have been enumerated and ayalysed 
with a sense of historical enquiry. I do not claim to throw any new 
light on Tantrism or to suggest any new interpretation or to give any 
wider dimension to its study. I have only sought to help my readers 
to get acquained with different aspects ofTantrism, its vastness and 
intricacies, its heterogenous and contradictory elements, and to 
outline the historical processes through which this conglomeration 
has been accumulated in space and time. Any historical study of 
Tantrism, as a I have pointed out earlier, is not possible by ignoring 
the general background of the Indian religious systems with which 
it is inextricably blended. The readers of this book are therefore 
expected also to be acquainted with the major aspects of various 
religious systems which' have characterized the history of India 
throughout the ages. 

This unusually big preface should be taken not as the summary of 
the contents of this book, but as a reflection of my own impression 
resulting from the study of Tantrism and allied systems. Pedantic 
terms could not have always been avoided., but a very useful glossary 
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ofTantric technical terms with reference to the texts and commen
taries has been added. I crave the indulgence of my sympathetic 
readers for the mistakes and blemishes that must have crept into this 
work. I express my deep feeling of gratitude to the memory of the 
late Kalikananda Avadhuta of Chinsurah, a well known Tantric 
teacher, though very much unusually critical and ~ceptic in regard to 
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his own creed, from whom I was able to clarify many difficult points, 
especially those pertaining to the so-called Tantric secret rituals. My 
thanks are also due to Prof. Pranab Roy who has helped me in many 
ways, to Mrs.J. Mansingh of Delhi who. has gone through every page 
of the typescript and suggested various improvements, toSriAmalesh 
Majumdar who has prepared the index, to the University Grants 
Commission for giving some fi!fancial assistance and finally to 
Ramesh Jain of Manohar Publishers & Distributors for the sincere 
interest he has taken in publishing this work. 
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Introduction 

What is Tantra? 

Kullukabhaga in his commentary on Manu II. 1. divided traditional 
knowledge into Vedic and Tantric, and this division was not baseless. 
Like the Veda, Tantra was primarily the way or means to understand 
the mysteries of life and universe, somewhat akin to the old Pytha
gorean concept of 'philosophy' which was 'contemplation, study 
and knowledge of nature'. At the earlier stage of history, Tantra 
arose as the sum total of man's knowledge of the objective world 
around him. It was a way of life that sought the significance of 
knowledge, not in the realisation of ah;illusory absolute, but in the 
day-to-day activities of men, in the simple facts oflife like agriculture, 
cattlebreeding, distillation, iron-smelting, ~tc., and in experimental 
sciences like alchemy, medicine, embryology, physiology and so 
forth, with a deliberate theoretical orientation that the structures of 
the microcosm and the macrocosm are identical and that the key to 
the knowledge of nature is to be found in the body. 

,Etymological interpretations of the word Tantra, as found in the 
ancient texts, clearly and conclusively point out that originally 
Tantra had no special religious or metaphysical significance. In the 
Vedic texts the word Tantra occurs in the sense of a loom. 1 The 
Srautasutras use the word in the sense of a processofworkcontaining 
many parts and in that of an act serving the purpose of many other 
acts.2 The latter interpretation is confirmed in the Mitnarpsa tradi
tion3 according to which Tantra is an act-process-a method of 
doing or making something. In the Mahabhi#ya4 the word Tantra 
signifies a branch of knowledge, while the writers of the sciences of 
polity and medicine used the word Tantraniryukti to mean 'canons', 
'propositions', 'principles', 'expositions', etc.5 The scientific .trea
tises composed in India an; generally known as Tantras; their 
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sections and subsections also bear the same title. Any system or 
thought-structure was also known as Tantra. Sanka'ra used the term 
Kapilasya-tantra to denote the system expounded by ~pila, i.e. the 
Sarikhya philosophy and Vainiisika-tantra to denote the Buddhist 
philosophy of momentary existence.6 Later writers too sometimes 
followed the tradition of Sarikara and treated the word as denoting 
a special branch ofknowledge. Bhaskara-rayareferred to the Mima~psa 
philosophy as Jaimini-tantrain his commentary on the Dev'imiihiitmya. 
Bhagoji in his Tantriidhikiirinir7Jaya had used the terms purua-tantra 
and uttara-tantra to denote the Purvami:ma~psa and Uttaramima~psa 
systems respectively. The word Tantra is derived from the root tan 
(meaning, to spread or propagfite) the significance of which will be 
discussed later. 

The etymological interpreta~ions point to the fact that Tantra was 
a general term for any system se;rv:ing as the guiding principle of any 
work and that the use of the word in a strictly religious sense was a 
later growth. In the religious s~nse Tantra first came to me.an 'the 
scripture by which knowledge is spread' (tanyate vistiiryate jniinam 
anena iti tantram). In the next stage it was defined as a class of texts 
'which promulgates prof.gund matters concerning tattva (theory, 
which later came to mean "pure knowledge") and mantra (practical 
mean1i. which later came to denote "mystic sound")' and was there
fore looked upon as a technical branch of spiritual knowledge ( tanoti 
vipuliinarthiin tattvamantra samanvitiin). Thus Tantra came to mean 
the essentials of any religious system and, subsequently, special 
doctrines and rituals found only in certain forms of various religious 
systems. This change in the meaning, significance, and character of 
the word Tantra is quite striking and is likely to reveal many hitherto 
unnoticed elements that have characterised the social fabric oflndia 
through the ages. 

Veda and Tantra 

It is to be noticed that although later Tantric writers wanted to base 
their doctrines on the Vedas, the orthodox followers of the Vedic 
tradition invariably referred to Tantra in a spirit of denunciation 
stressing its anti-Vedic character. 

In the Agamapriima1Jya of Yamunacarya it is stated that the Vedas do not 
support Tantric rites and that the Tantras are much in vogue among the low 
class people. In works like the Desopadesaand Narmamiiliiof~emendra and 
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in the Bharatakadviilri'f!liskaofthejainsTantric rites are depicted as ridiculous 
and most detestable. The Siddhiinta-tantras of the South are considered 
to be anti-Vedic in the ViiyusmrthiJii as quoted by Appaya Dik~ita in his 
Siviirkama7Jidipikii. According to the V ariihapurii7Ja (LXX. 41; LXX. 9, 53-5; cf. 
LX. 35-8) the Tan tras were compiled to delude people fallen from the Vedic 
path. The Kitrmapurii7Ja (Piirva XII. 255-9; Upari XVI) also says the same 
thing and suggests that one should not speak to the Paiicaratras and and 
Pasupatas. According to the Siimbapurii7Ja (as quoted in Viramitrodaya, 
Vol. I, p. 24) theTantrasareforthepersonsfallenfrom Vedicritesandafraid 
·of Vedic penances. Apararka has quoted passages from Smrti texts to show 
that the followers of the Tantric way should be socially ostracised and that 
any act of social intercourse with them should be followed by expiatory rites 
(Com. on Yiijiiavalkya, pp.l2-18). Several verses of Manu have been inter
preted as referring to Tann·ic rites in a disparaging manner. Sankara in his 
commentary on the Brahmasittras, Puru~ottama in his BhiiJyaprakiisa on 
Vallabha's AnubhiiJya, and Appaya Dik~ita in his Vediintakalpataruparimala 
have all sought to prove the unauthoritativeness of the Tantras on account 
of their anti-Vedic character.H 

What is the need ofT antra when there is Veda? What is the need 
ofVeda when there is Tantra? Such questions are frequently found 
in the polemical writings of both the traditions and they are not 
without significance. Although later authors of the Tantric texts, and 
commentators on these texts sought to base their doctrines and 
commentaries on the Vedas, Tantra remained a separate branch of 
knowledge quite outside the pale ofVedic tradition. This was due to 
the fact that. in the ideological conflict between the two traditions, 
the Vedic and the Tantric, the latter held its own, although many of 
its theoreticians, mostly Brahmal).as-those belonging to the elite 
class-surreptitiously or openly supported the Vedic tradition and 
fabricated Tantra in the Vedic line. In spite of all these, Tai1tra 
received a wide denotation and functioned as a parallel tradition 
incorporating within itself most of the living creeds from a certain 
period oflndian history. One of the causes of its survival as a parallel 
tradition was the adherence of the so called lower people to the 
Tantricway oflife. 

The Vedas, like the Tantras, consist of heterogeneous elements 
contributing to all forms of primitive knowledge, from the brewing 
of wine to the highest cosmogonical speculations. Subsequently, 
however, the Vedic language became obscure, the real meaning and 
significance of the original passages were forgotten, artifical and 
imaginary interpretations were invented and the basic contents 
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overlooked. Eventually the Vedas came to be looked upon as a 
symbol of spiritual knowledge, a very sacred and unchallengable 
tradition not to be approached lightly, and a strong taboo for the 
ordinary people. Its study and interpretation were monopolised by 
persons belonging to the dominant class who de_nied the existence 
of any empirical knowledge in them, highlighted the illusions and 
stamped out the realities. It reached the extent that if a Sudra 
ventured to go through the Vedas to acquire knowledge of his own 
profession he was liable to receive punishment. 

The lacuna thus created in the field of material knowledge, the 
utility of which was denied in the Vedic tradition, was naturally filled 
by the Tantras which appeared as a parallel tradition. To the working 
people Tantra meant something more than a mere religious system. 
To them knowledge meant worldly knowledge, that which guided 
them in their multifarious practical and productive works, and the 
repository of these was the Tantras which supplied them the materi
als for achieving professional success and satisfaction. 

But in the course of time, as we shall see later, Tantraalso became 
class-oriented. Owing to the increasing rigidity of the hierarchial 
system and social exploitation the toiling masses became poorer and 
poorer and the number of literate persons belonging to the lower 
strata reached a marginal point. The texts were soon beyond their 
reach. Thus, they could not develop their professional skill and 
knowledge by going through the texts, because they had gradually 
been led to become illiterate. At the same time, and for the same 
reason, they could not record the results of their professional 
experiences which, in turn, prevented the formation of new scien
tific Tantras. 

The Parallel Tradition 

In the quest for the foundations and early development ofTantrism, 
we have to depend more on the parallel tradition itself as manifested 
in numerous non-Brahmanical and heterodox, scientific and tech
nological treatises, regional, tribal, proletarian, and popular cults, 
beliefs, and practices and on the broad background of the history of 
Indian thought in general, rather than on surviving Tantric texts 
themselves which, valuable though they are in many respects, are in 
their present form burdened with superimposed elements and thus 
bear only a parochial and limited significance. 
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In spite of all sorts of Brahmanical interpolations, grafting and 
handling, Tantraclearlyrejects the van:tasystem and patriarchy and, 
in the field of religion, all external formalities in regard to spiritual 
quest. These viewpoints are in virtual opposition to those upheld in 
the Smarta-Pural)ic tradition, and that is why the followers of this 
system have been condemned and various attempts have been made 
to blacken the Tantric ideals. The tradition of van:tii.Srama was always 
patronised by the ruling class, even by the Buddhist, Muslim and 
British rulers who were theoretically opposed to it. A critical student 
of religious history cannot fail to observe that certain forms of 
religious systems, especially those which uphold and justifY a social 
system based on the principles of inequality and oppression, have 
been given massive support by the ruling class in all ages. 

But the religion of the do min ant class which created a pan the on 
in each system, in terms of the existing social hierarchy with its 
supreme being as the acknowledged overlord and allied deities as 
subordinates, substantiated also by a philosophy of illusion, had little 
to do with the greater section of the masses who subscribed to a 
different tradition: a tradition consisting of popular beliefs, cults, 
and rituals; liberal social ideals; and an ethics ,and philosophy that 
gave a real meaning to life. This tradition was enriched by a host of 
teachers and religious leaders in different ages and sometimes 
created new forms of religion which were basically protestant and 
liberal. .It also happened that some of these systems became class
oriented in later times as we find in the case ofBuddhism-the tribal, 
low-born ( vr~ala) Buddha, in time, became a :&iatriya, a cakravartin, 
a universal monarch. 

The five great Tantric teachers, regarded in the Natha tradition 
as Adi-siddhas, came from the lower section of society. Minanatha, 
also known as Matsyendranatha-identified by the Buddhists with 
Avalokite§vara and by the Muslims with Machandali or Mochra Pir
was a fisherman. Gorak~anatha, with whom such Tantric works as 
Gorak~asarrthi{a, Gorak5asiddhiintasarrtgraha, etc., are connected, was 
either a fisherman, or a keotiya or Kaivarta. Haqipa, or Jalandhari-pa, 
was a Haqi (or a net-holder according to another tradition) who 
served as a stable-sweep in the palace of queen Mainamati ofPatika. 
Of the traditional eighty-four Siddhacaryas, mentioned in the Ti
betan texts, Lui-pa, Kankali~pa, Khaqaga-pa, Kai).ha-pa, Thagana-pa, 
Kl?atra-pa, Tanti-pa, Kusilli-pa, Mahila-pa, Rahula-pa, Celuk-pa, 
Nirguf_la-pa, Bhikhana-pa, Kalakala-pa, Dhahuri-pa, Kambala-pa, 
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Sarvabhak~a-pa, Putuli-pa and Anariga-pa were Sudras, Ajogi-pa, 
Meko-pa, Bhali-pa and U dhari-pa came from the trading class, Mina
pa and Gorak~a-pa were fishermen, Camari-pa was a leather-worker, 
Dhombhi-pa was a washerman, Acinti-pa was a wood-cutter, Kampari
pa was a blacksmith,Jogi-pa was a I;)oma, G\J:nc;lari-paor Gorur-pa was 
a fowler, Carpari-pa was a Kahar, Kanthali-pa was a tailor and Pan cha
p a was a shoe maker. Yogini MaQ.ibhadra was a Grhadasi or maid
servant.9 

Many of these eighty-four Siddhaswere reputed authors ofTantric 
treatises. The names of their works are recorded, and a few of the 
works have come to light. One of the most striking features of their 
teaching is that they asked their fellowmen to follow their own crafts 
honestly and sincerely and asserted that this would lead them to 
liberation. The upholders of the Sant tradition also came mostly 
from the non-privileged social strata. They preached their own ideas 
among the toiling masses and in doing so they were actively opposed 
by the upholders of the Brahmanical tradition. The existing reli
gious systems, approved and upheld by the PuraQ.as, and the severity 
of the social laws enumerated in the Smrti texts, had no appeal to the 
toiling masses. This accounts for the rise of new cults and disciplines 
outlined by men of their own social standing or class. The main 
features of this new wave were the revival of primitive beliefs and 
practices, of course not in their original forms, a simpler and less 
formal approach to the personal deity, orientation of life by the 
instructions of the guru or preceptor, a liberal and respectful attitude 
towards women, and denial of the caste system. 

From the earliest period to the end of the medieval age, Indian 
literature shows a set of ideas, and corresponding practices, different 
from the officially acknowledged norm, which have found expres
sion in the beliefs and rituals of the Auls, Bauls, Sahajiyas, Kapalikas, 
Nathas, Lokayatas and various other sects. All these come within the 
purview ofT antra. In all these systems, be,sides the aforesaid ethical 
and social values, supreme importance is attributed to the body 
( deha, kiiya) because the clue to the mysteries of the universe is 
to be sought in those of the body. The Tantric maxim is : That 
which is not in the body is not in the universe. There·are reasons 
to believe that the earlier Tantric view of life did not encourage 
such beliefs as the existence of the soul apart from the body, etc. 
The liberation of the soul was not conceived as puru~iirtha or the 
aim of life. Rather, we have the concept of fivanmukti or liberation 
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within the span oflife in the form qfthe attainment of immortality. 
On the basis of a description o'lf Lokayatikas, as found in the 

Tarkarahasyadzpikii of GuiJ.aratna (14th-15th century), Haraprasad 
Sastri has pointed out the intimate relation that existed between the 
Lokayatikas, and the Kapalikas, Sahajiyas, etc., of the Tantric tradi
tion. Expounding the Lokayata doctrine GuiJ.aratna said: 

At first the doctrin~ of the atheists is being stated. Many among the 
Brahmal)as and the low-born Yogins and Kapalikas, who smear their bodies 
with ashes, are atheists. They do not believe in soul, virtues, etc. According 
to them the world is composed of four elements. Some Carvakas consider 
space as the fifth element. According to them consciousness is produced, 
like the intoxicating power produced by the mixture of the components of 
wine, from matter ( bhuta). Soul is like the bubbles of water. Body endowed 
with consciousness is the human being. They (the atheists) eat meat and 
drink wine, and, what is more, indulge in illicit sexual union even with 
mother. On a certain day in every year they assemble together and have 
sexual union with women. 10 

The last line is evidently suggestive of a collective sexual ritual 
reminding us of the Tantric cakraor mmpfala. Sastri's remark in this 
connection is worth-noting: 

' 
The influence of the Lokayatikas and of the Kapalikas is still strong in India. 
There is a sect and a numerous one too, the followers of which believe that 
deha or the material human body is all that should be cared for, and their 
religious practices are concerned with the union of men and women and. 
their success ( siddhi) varies ac<;ording to the duration of union. They call 
themselves Vai~Qavas, but they do not believe in Vi~QU or Kr~Qa or his 
incarnations. They believe in deha. They have another name sahaja which is 
the name of a sect of Buddhists which arose from Mahayana in the last four 
centuries of their existence in lndia.11 

In fact every religious system in India maintains a parallel tradi
tion different from and opposed to the one supported and patronised 
by the dominant class. All known forms of Indian religion have 
Tantras and Tantric rites which prove that in spite of all that was said 
against it this parallel tradition had a special potency which was able 
to influence the contents of the major religious systems oflndia and 
even to create new religious systep1s like Saktism under Hinduism 
and Vajrayana under Buddhism. Certain sects of the Paiicaratras, 
GaiJ.apatyas, Pasupatas were direct creations of this parallel tradition, 
as we shall see later. 

Because of its original association with the simpler peoples, 
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popular cults and rituals became an integral part of the Tantric way 
oflife. This brought the cult of the Mother Goddess and the fertility 
rites associated with its original conception into close relationship 
with Tantra. The magical rites performed to obtain greater fertility 
ofland, which really underlay elaborate Tantrit:rituals, were not the. 
creations offancy or the fruit ofleisure. Rather they served as a guide 
to action, as an illusory technique complementary to the deficiencies 
of real techniques. By this illusory technique, which consisted of the 
miming of an incident, or symbolical representation of a coveted 
object, primitive man thought he could secure the actual occurrence 
of what he desired. This was the basis not only of magi co-religious art, 
but also of ancient drama, thematic songs and dances, rituals 
indicative of the efficacy of sound and symbolism of words, and so 
on-all that had characterised the earlier ingredients ofTantra. 

'Pure Knowledge' versus Empirical Knowledge 

The parallel Tantric tradition which was evolving since time imme
morial as the philosophy of the masses, had a great metamorphosis 
when elements of the dominant section were imposed on it. It was 
distorted and its principles were remodelled so that they would 
conform to the philosophy of illusion. The scientific and materialis
tic traditions were relegated to background, and all references to 
technical and manual labour, observa6on and experiment, were 
divested of importance in the texts. This contempt for worldly 
knowledge was possible only because one section of the community 
lived on the surplus produced by another and withdrew itself from 
the responsibility oflabour and hence from the obligtion of acknowl
edging the reality of the material world. It created the illusion of 
'pure knowledge'-a form of transcedental wisdom in which world 
and worldly action had no place-and rejected everything that went 
against it. 

This happened not only in India but in pther parts of the world 
as well. In Greece, with the growth of the elaborate institution of 
slavery, the illusion of'pure knowledge' became the driving force of · 
philosophiCal speculation. Empirical knowledge on which Heraklitos 
laid so much emphasis and which was regarded by Demokritos as the 
power of man to achieve mastery over nature, was relegated by Plato 
to a kind of limbo, as the bastard knowledge of a slave. To Plato 
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wisdom meant a knowledge not of nature but of a super-nature 
constituted only by ideas.12 

In the Laws Plato organises society on the basis of slavery and, having done 
so, puts a momentous question: 'We have now made excellent arrangements 
to free our citizens from the necessity of manual labour; the business of the 
arts and crafts have been passed on to others; agriculture has been handed 
over to slaves on condition of their granting us a sufficient return to live in 
a fit and seemly fashion; how now shall we organise our lives?' A still more 
pertinent question would have been: How will our new way oflife reorganise 
our thoughts? For the new way of life did bring a new way of thinking, and 
one that proved inimical to science. It was henceforth difficult to hold to the 
view that true knowledge could be arrived at by interrogating nature, for all 
the implements and processes by which nature is made to obey man's will 
had become, if not in fact yet in the political philosophy of Plato and 
Aristotle, the province of a slave _IS 

We do not know when and how this contemptuous attitude 
towards worldly knowledge began to gain ground in India. The genu
inely earlier portions of the /Jgueda knew neither caste-distinction 
nor contempt for empirical knowledge and its functioning in 
different spheres of life. Far from being looked down upon with 
contempt, arts aP.d crafts were originally considered so important 
that Tva.Hr, the craftsman, was raised to the status of a powerful deity. 
The making of the world was conceived in terms of woodcraft, done 
as if by a carpenter's or joiner's skill. 14 In a :Rgvedic verse the poet 
does not hesitate to proclaim that his falher is a leech, mother a 
grinder and he himself a bard, and that they all jointly strive for 
cattle.15 

But with the disintegration of undifferentiated tribal life and with 
the grawth of the class or caste-divided society, this attitude began to 
change. This is illustrated by the fate of the Asvins, the master
physicians. Their position was lowered and even their right of 
drinking soma in the assembly of gods was denied, probably due to 
their professional association with the so called lower peoples. In fact 
the work of physicians entails their association with all sorts of 
people, from a Brahmal_la to a Cal_l<;lala, and it was not possible for 
them to follow th~ way of varr:tiiSrama which was introduced in the 
post-Rgvedic age and enforced in social life by the kings and the 
administration. This is why men of the medical prafession were not 
given due recognition in the Smrtis. The science ofhealing, to which 
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an urn ber ofT an tras were devoted, was relegated to the class of avidyii 
or false knowledge. What is the need of medicine when disease is 
caused by the karma of the past life? This was the argument put 
forward by the upholders of 'pure knowledge'. Not only medicine 
but other branches of practical knowledge were looked down upon. 
According to the Dharmasutras, the Vedas and agriculture are 
destructive of each other. 16 Manu says that even when compelled to 
follow the profession ofVaisya, the third caste, the Brahmal).as and 
~atriyas must avoid agriculture, because it is slavish and involves 
injury. 17 

The Chiindogya Upani~ad contains an interesting story which, 
incidentally, throws light on the conflict between material know
ledge and 'pure knowledge. 18 Svetaketu, son of (Uddalaka) Arul).i, 
being commanded by his father, repaired to a tutor and returned 
home after twelve years, quite confident of his knowledge of the 
Vedas. Then his father asked: 'Have you, 0 Svetaketu, enquired of 
your tutor about the subject which makes the unheard of heard, the 
unconsidered considered and the unsettled settled?' In other words, 
he wanted to know whether his son had acquired any knowledge 
about the new-fangled concept of brahman, the aim of the so called 
pure knowledge. Svetaketu's frank answer was: 'Verily my learned 
t~achers knew it not. Had they known it, why should they have omitted to 
impart it to me?' Evidently, the tutors of Svetaketu meant empirical 
knowledge by the Vedas which they had imparted to their pupil. 

Although from the Upani~adic period we come across the insist
ence on 'pure knowledge', as opposed to worldly empirical know
ledge, by the intellectuals belonging to the upper strata of society, 
but since the country was vast and its development uneven, the cult 
of 'pure knowledge' had to face challenge from many quarters
from the adherents of the Lokayata, Sarikhya, Nyaya-Vaise~ika, 
Mimarpsa,Jain and other schools. The Nyaya-Vaise~;>ikas developed 
the atomic structure of the universe which was regarded as the 
composite of eternal unalterable, causeless atoms and they reduced 
all composite objects to four kinds of the atoms-of earth, water,__fire 
and air. The basic texts of this system, the Nyiiya and Vaise~ika Sutras, 
did not accept- the existence of God. It was not until a subsequent 
period that the doctrines of the Nyaya-Vaise~;>ikas were changed into 
theism. 19 The Buddhists belonging to the Sarvastivada school-the 
Vaibha~;>ikas and Sautrantikas-who also accepted the atomic theory . 
had challenged the doctrine of 'pure knowledge' upheld by the 
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Madhyamika and Yogacara schools, the foster parents ofVedanta.20 

The Mi:marpsa school, which had a popular basis and which wanted 
to revert to the primitive undifferentiated way of life where the 
Yajnascouldrevive their original significance, challenged the Vedantic 
view of 'pure knowledge' with the argument that if the world is 
producedfrom brahmanwhichisfreefromalldefects, then the world 
should. also be defectless. Likewise maya cannot be at the root of 
creation because there was no entity other than brahman ori. the 
eve of crea6on. This cannot be said that brahman, the only reality, 
has induced the unreal dreamlike maya to create.21 The Jains also 
postulated the atomic concept of the universe and with their 
'unsettling logic' proved that the material world was eternal, without 
any beginning or end.22 Most vital, however, was the challenge that 
came from the Sankhya whi.ch, as the precondition of any philo
sophical enquiry, put forward a formidable law of causation accord
ing to which the effect was the real modification of the cause. The 
same thing which is explicit in the effect is implicit in the cause, and 
hence the cause of the material world is obviously nothing but 
matter. 

Eventually, however, the champions of 'pure knowledge' suc
ceeded in imposing their views upon other systems. They did this in 
several ways, the most effective of which was the fabrication of the 
texts. The process is clearly visible in the case of the Sankhya. Because 
of its basic materialism the Sankhya had become the most dangerous 
adversary of the champions of 'pure knowledge'. sankara declared 
the Sankhya to be his enemy number one (pradhana malla) and said 
that 'Kapila's doctrine not only contradicts the Vedas but also the 
sayings of those persons like Manu who follow the Vedic way' 
(kapilasya tantrasya veda viruddhatvarp, vedanusan manuvacana 
viiuddhatvanca) and that 'in order to establish the sayings of Vedanta, 
systems like the Sankhya and others are to be eradicated' ( vedanta
vakyani vacak0anail} samyagdarsanapratipak0abhittiini siinkhyiidi
darsaniini niriikarm;iyiinzti). 23 That is why there was a conscious 
attempt to revise and recast the Sankhya in the light of Vedanta. 
Vijiiamibhik~u, the confirmed Vedantist, in bis introduction to the 
Siinkhyasittra, frankly declared that his purpose was to fabricate 
Sankhya ( kiilarkabhak0itarp, siinkhyasiistrarp, jniinasudhiikaram, 
kalavaii0tarrt bhityo 'a pi purayi0ye vaco 'am'(taily,) and he actually did 1t by 
burdening the Sankhya with Vedantic elements. In order to reduce 
the Sankhya into a form ofVedanta, Gau<;lapada, in his commentary 
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on the Siinkhyakiirikii, tried to establish that puru~a was one and not 
many ( anekarrt vyaktamekavyaktarrt tathiipumiinapyeka}J,) evidently with 
a view to bringing the concept in relation to the Vedantic idea of 
brahman.24 The final triumph of'pure knowledge' found its culmina
tion through the Mahayana Buddhist logicians and the Vedantists 
who proclaimed absolute idealism and co_n~idered the whole world 
of experience as completely unreal, an appearance, a mere network 
of unintelligible relations. They argued that things which were 
produced by concurrent causes were not produced by themselves 
and hence did not exist in themselves. They denied all possible 
sources of empirical knowledge and had only dreams and sense 
illusions to fall back upon. 

The materialistic world-view of Tantra, in the same way, was 
rejected in favour of a priori principles smuggled into it. Although 
Tantra in its earlier stage opposed the Ved~mtic philosophy of illu
sion and admitted the reality of the world and its evolution out of a 
material primal principle, the prakrti of the Sankhyas, the super
imposed elements brought it into line with Vedanta. Thus Tantra 
came to mean the way of realising the true nature of brahman, and was 
conceived as a mo~a-siistra, i.e. a scripture meant for liberation from 
wordly fetters. Not only the followers of Tantra, but those of other 
quasi-materialistic systems as well-like the Jains, the Sankhyas, the 
Mimaq1sakas, the Nyaya-Vaise~ikas, etc., which came more or less 
close to a mechanistic conception of nature-could not free them
selves from the influence of this concept of mo~a. The aim of even 
medical science was thus directed towards the ideal of liberating 
individual souls from the bondage of physical existence. 

Such ideas which sought their justification in intuitional know
ledge instead of direct material knowledge about the nature of 
things, and which were utilised for the realisation of self and 
considered to be conducive to liberation or mo~a, were inherent in 
Upani~adic idealism. These ideas easily penetrated the so called 
Brahmanical systems. In the case of the non-Brahmanical systems 
the infiltration was probably due to the Brahmal)a converts who 
came with certain preconceived ideas which they did not discard but 
further developed within the framework oftheir adopted system. But 
there were other factors also. We should not forget that within the 
general thought-structure of a given system itself there exists a 
distinct possibility ofideas developing according to their own peculiar 
qualities. This process of change may culminate in a final qualitative 
transformation of the original ideas. 
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1antra and Science 

In view of what has been stated above while dealing with the 
scientific contents of the Tantras, it should be remembered that, 
just as in Greece after Aristotle, the term metaphysics lost its original 
meaning and its subject matter came to be identified with speculat
ive philosophy as against the pre-Socratic naturalism of the Ionian 
physicists, so also most of the Indian systems when they received a 
good deal of sophistication at the hands of the educated elite class, 
especially the Brahma1,1as, they set themselves the impossible task 
of explaining the concrete realities of existence by establishing a 
standard of judgement, the very existence of which was not proved 
and could not be proved. 

The Tantric maxim that the body is the epitome of the universe 
is the basis oflndian medical science; it rests on the assumption that 
the elements forming the body cannot be dissociated from environ
mental elements and that by applying the laws which govern the 
latter, the former may be brought to order. This environmental 
matter, which is not different from bodily matter, is called Prakrti in 
the Sail.khya and conceived here as the Female Principle from which 
everything in the world is produced. Prakrti is characterised by three 
qualities which influence and attract a number of forces of varying 
qualities and properties. These forces are conceived as Puru~as or 
Male Principles, and it is only by the union of Prakrti with the Male 
Principles that creation starts in different spheres. Prakrti is in a 
constant process of evolution and is subject to the law of cause and 
effect. The whole cosmos exists in a subtle form in Prakrti and 
becomes manifest in creation, which is only the unmanifest becom
ing manifest, the avyakta becoming vyakta. 

This dualism is accepted in principle in the scientific tradition of 
Tantra, although here the properties and attributes of the Male and 
Female Principles are somewhat changed. This was probably due to 
the monistic influence ofVedanta. The Tantric concepts appear to 
be more akin to the Chinese principles ofYang and Yin, symbolising 
the positive and negative forces, the Male and Female Principles, 
which have found diverse applications in elaborating the theoretical 
principles of Chinese medicine, chemistry, music, etc. In the Tantric 
rasa school of alchemy the basic ingredients to be mixed or com
bined are conceived as having properties of the Female Principle 
while the process which produces the effect, or the essence of the 
effect itself, as having those of the Male. This brings to mind the 
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ancient Lokayata idea of consciousness, conceived as the Male 
Principle in the Sarikhya, and produced in the same way as the 
intoxicating power ofliquor is created by the combination of various 
ingredients in different proportions. The Male and Female Prin
ciples again symbolise the Tantric physiology in which thirty-two 
subtle glands are viewed in terms of th~ ~Qrmer and the nervous 
system in terms of the latter which is revealed in s.uch feminine names 
attributed to the nerves as itja, pingala, susumna, gandhaii, hastijihva, 
pu~a, yaiasvini, alambu~a, sankhini, etc. 

One should not fail to notice, especially in the field of medicine, 
that Tantric drugs are still used. In India there is even today a 
flourishing trade of medieval chemical products with Tantric labels. 
Indian almanacs liberally advertise Tantric drugs. It is, of course, 
purely a commercial business, the main capital of which is the 
exploitation of the goodwill and reputation which Tantric drugs 
once enjoyed in the past. Indian medical science as revealed in the 

. Carakasarp,hita and Susrutasarp,hita is basically Tantric. Although in 
the present form of these texts a priori ideas have been grafted, and 
these accretions are spiritual in nature, the basic structure of scien
tific reasoning still prevails in these works. The medical tradition of 
India lays the greatest emphasis on a cause-effect relation; and it is 
interesting that the Buddha himself based his doctrine of suffering 
on the medical tradition. The Four Noble Truths proclaimed by the 
Buddha remind us of the similar maxims concerning diseases as 
found in the Carakasarp,hita which, although in its present. form 
belongs to the beginning of the Christian era, contains much of the 
earlier Tantric medical tradition. 'rhe earlier logicians, the followers 
of the Nyaya school, wanted to base their argument on the authority 
of the science of Mantra and Ayurveda,25 which means that they 
wanted to follow the same method of reasoning as was followed by 
the Tantrics and men of the medical profession. Tantra is also known 
as Man trasastra. 

Although we come across the names of many Tantric treatises on 
scientific subjects, there are very few texts extant. All the medical 
texts are lost but a few of the texts on alchemy still survive. In the 
religious texts, which are mostly rewritten fabricated versions of the 
lost originals, we have some scientific information but they are 
mostly saturated with abstract religious and metaphysical ideas. In 
these religious texts knowledge about the human body is presented 
under the following categories: saiirotpattikramalj, (the process by 
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which the body is formed)' sanrasthaniidini'Y'!Jayal; (location of nerves, 
etc., within the body), bhutagu'l'!iil; (qualities of matter by which body 
is formed)' saiirasthavayu ni'Y'!Jayal; (identification of the element of 
air in the body) and sanrakO!faVa'Y'!Janam (description of the muscles 
of the body).26 The knowledge has necessarily, many limitations if 
judged by modern standards. But some forms of observation and 
exp~riment were involved in their understanding because dissection 
for anatomical purposes was known. A class ofT antra was dedicated. 
to the science of surgery and dissection of the body. We have not 
enough material in hand, but there are reasons to hold that the 
original purpose of the Tantric.savasadhanawas dissection. However, 
the difficulty with these religious texts is that though they begin with 
a purely scientific approach to the question of the formation of the 
body (their description of the origin and development of the foetus· 
in the womb is basically correct even if judged by modern standards) 
ultimately the approach is given a religious and metaphysical 
orientation in accordance with the demand of the philosophy of 
karma and mok!ja. 

From the evidence in the extant medical texts we come to know 
that eight forms of Tantric texts were current as treatises on the 
science of healing which formed the basis of the eight main divisions 
of Ayurveda. These were Salyatantra (healing ofwounds and diseases 
of the lower limbs through surgery, ointments and medicine), 
Siilakyatantra (healing of the wounds and diseases of .the upper 
limbs), Kayacikitsiitantra (healing of all ext~rnal and internal dis
eases of general types), Bhutavidyiitantra (dealing with mental dis
eases), Kaumarabh'(tyatantra (dealing ~ith diseases of children), 
Agadatantra (science of toxicology), Vafikara'f!alantra .(prescription 
for enhancing sexual vigour, etc.) and Rasayanatantra (science of 
chemical preparations needed for medicinal and other purposes). 
Of these eight sciences, only a few texts dealiqg with rasayana still 
survive. Of the rest we have only a few names of the writers of some 
of the lost te:x:ts belonging to the aforesaid groups in the extant 
medical treatises. Aupadhenava, Aurabhra, Pau~kalavata and others 
wrote treatises on Salyatantra, and Ja~aka, Nimi, Kankayana, 
Kr~I:latreya, etc., wrote on Salakyatantra,as is known fromdiffer~nt 
source;>, but their works are all lost. The nam{! Ka't{miirCf:bh'[tyatantra 
was evidently connected with Jivaka Kumarabhftya ?~ho was the 
physician of the Buddha and a renowned child. spe~ialist. A special 
type of Tantric treatment of diseases was known as Avadhautika 
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cikitsii, and its practitioners are found in India even today. 
The Tantric physicians who depended mostly on chemical drugs 

were known as Rasavaidyas and formed a sect of their own. They used 
mainly drugs produced from mercury, sulphur, iron, mica, gold, and 
silver. In the field of mercurial drugs specially the Rasa sect made 
wonderful progress. On the one hand they p~yised a philosophy of 
body in terms of its chemical reactions, known as Rase.Svara-darsana 
or Kiiyatattva and on the other made numerous preparations out of 
mercury. We have the names of their chief exponents: Mahadeva, 
Adinatha, Nityanatha, Candrasena, Gorak~anatha, Kapali and 
others. The Siddha sect of the South also depended on mercurial 
drugs and the method of their treatment was known as Siddhacikitsii. 
Also called Mahe8vara Siddhas of the Suddamarga, they had as the 
founder of one of their seven subsects a Chinese Taoist named 
Bhoga who possessed wonderful knowledge of alchemy. The Natha 
Siddhas were closely allied with the Rasdvara Siddhas. Each of the 
nine Natha Siddhas was generally held to stand at the head of a 
community of expert alchemists who were masters in the prepara
tion o£ antidotes against old age, diseases, and poisons. 

Tantric Texts on Chemical Sciences 

Earlier scholars relegated the Tantras to a class of black magic, full 
of obscene and repulsive elements, unfit for a man of good taste to 
study. Those who had faith in the Tantras considered them, on the 
other hand, to be the way and means for spiritual quest and exercise, 
having nothing to do with worldly affairs. It was Acharya Prafulla 
Chandra Ray (1861-1944), the renowned chemical scientist, who was 
the first to proclaim boldly that Indian chemistry had very largely 
derived its colour, flavour, and nourishment from the Tantras which 
were repositories of a great amount of chemical information and 
many >alchemical recipes. In fact, his celebrated History of Hindu 
Chemistry was mainly based on Tantric treatises.27 In this work he 
not only gave copious quotations from the extant Tantric texts but 
also reproduced extracts and relevant portions of the texts in the 
appendices. 

As we have already stated, the Tantras deal with medicinal prepa
rations consisting mostly of mercury. In the Kubjikiitantra belonging 
to the Kubjikamata school, a manuscript of which is found in Gupta 
characters, we come across a passage in which Siva himself speaks 



Introduction 35 

of piirada or mercury as his generative principle, and eulogises its 
efficacy when 'killed' six times. In this work we also find allusions to 
the transmutation of copper into gold with the aid of mercury, as also 
to other chemical processes. In the well-known Rudrayiimalatantrawe 
have a section called Rasakalpa which deals with metals, minerals 
and the process of 'killing' them. 28 Methods for the extraction of the 
essence of copper pyrites and those of zinc from calamine have also 
been recorded. It should be noted in this connection that there is a 

, work called Dhatukriyii (operation of metals) or Dhatumaiijari which 
pretends to be a part of the Rudrayiimalatantra. 29 This work cannot be 
placed earlier thanl6th century A.D. and it contains much Arabic 
influence. Here we come across a term called dahajala meant to 
denote sulphuric acid. The work deals mainly with metals and their 
alloys. 

Nagarjuna's Rasaratnakara is a celebrated Tantric treatise on 
alchemy. 30 This Nagarjuna, who was also the reputed author of 
KakJaputatantra and Arogyamaiijari and the redactor of the 
Susrutasmp,hitii, is dated to 8th century A.D. and was different from the 
famous exponent of the Madyamika system who was also Buddhist 
and his Rasaratnakara bt;ars the stamp of Mahayana Buddism. Two 
other treatises by Nagarj\.ma have also been recorded in the Nepal 
collection ofmanuscripts.31 One is Yogasarao/hich contains recipes 
for improving the physical body, and the other is known as Yog~taka 
which contains recipes for cosmetics and for the cure of diseases of 
the hair. The Rasaratniikara, with which we are concerned at present, 
contains methods for the purification ofimportantminerals-crude 
copper by means of 'poling', extractions of the essence of minerals, 
liquefaction of mica, fixation of mercury, a recipe for Aethiops 
mineral, 'killing' of mercury, and also description of the nature of 
the apparatuses. There is another work called Rasaratnii.kara 
composed by Siddha Nityanatha which deals mainly with the tests for 
'killing' mercury.32 

Rasarr:tava, a Saiva Tantric work of the 12th century,33 is mainly 
based upon the aforesaid celebrated work of the alchemist Nagarjuna. 
It gives a list of the apparatuses used for chemical purposes and treats 
of crucibles and the colour of flames. It also deals with the alkalis; 
colouring ~nd 'killing' of metals, purfication of quicksilver, ex-traction 
of zinc and copper and a variety of other chemical subjects. Here . 
mercury is said to have been composed of five elements representing 
Siva himself. Three other Tantric texts, of Buddhist origin, should 
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also be noted. They are Bhik~u Govinda's Rasahrdaya,34 Soinadeva's 
RasendracurJiimar_ti, 35 and Yasodhara' s Rasaprakiisa-sudhiikara. 36 These 
texts were composed between the 11th and 13th century A.D. and 
drew heavily upon from Nagarjuna. But Yasodhara made some 
substantial contribution to the metallurgy at zinc. The Rasaciniiimar_ti 
of Madanantadeva describes the processes of the preparation of 
calomel, the fabrication of gold and silver, extraction of zinc from 
calamine, copper from blue vitriol, etc.37 The Kiikacar_trjesvaiimata
tantra mainly deals with mercurial preparation, copper, and 
liquefaction ofmica.38 It also gives a method for the transmutation 
of iron into gold, but the process is not very clear. 

Of the works on medicinal chemistry, the most important is the 
Rasaratnasamuccaya:~9 which deals exhaustively with minerals having 
medical properties and classes them under the four categories of 
rasa, uparasa, ratna and loha. Rasa was almost exclusively applied 
to the employment of mercury and metal in medicine. Abhra (mica), 
vaikriinta, ma~ika (pyrites), vimala, adrija (bitumen), sasyaka, capala 
and rasakawere the eight principal rasas. Sulphur, red-ochre, vitriol, 
alum, orpiment, realgar, anjanaand kamku.f!hawere the eight uparasas 
useful in the operation of mercury. Ratnaor gems were also regarded 
as agencies which would help the fixation or coagulation of mercury. 
So also were lohiini or metal like gold, silver, iron, tin, brass, bell
metal, etc. Elaborate rules are also laid down in this text for initiation 
through Tantric rites into the secrets of mercurial lore. The text also 
deals with the practical questions of laboratory, technical terms, 
apparatus, etc. Emphasis is laid upon the ingredients for crucibles, 
and the purification, fixation, and incineration of mercury, and 
so on. 

Other texts on medicinal chemistry are cast in the same mould as 
Rasaratnasamuccaya. Of these texts, the Rasariijalak~mzt0 of Vi~Q. udeva, 
which gives an account of common rasas and uparasas, is of some 
importance because it contains references to previous Tantric 
works on this subject and to their writers. The Rasana~atramiilikii41 

ofMathanasirpha and Rasendracintiimar_ti, the authorship ofwhith is 
disputed, are general texts. The RasasiiraofGovindacarya deals with 
eighteen operations of mercury. It is interesting to note that the 
author describes his indebtedness to the Buddhists of Tibet for the 
knowledge of certain processes. Dhiituratnamiilii42 is devoted ex
clusively to short processes of 'killing' metal and minerals. The use 
of opium as a drug which finds mention in these texts was probably 
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due to foreign influence, since the term ahiphe1Ja, which was coined 
for denoting opium, is not found in the early Sanskrit lexicons. 
Chinese drugs are also mentioned in texts of this kind. Phirangaroga, 
or the disease of the Portuguese, suggestive of veneral disease, and 
its treatment with calomel ( rasakarpura) and china-root ( chobcini, 
Smilax-China) are mentioned in such texts as Rasapradipa, 
Rasendracuqama1Ji, 43 etc. 

Of the other texts belonging to the late medieval period, the 
Sarangadhara-sarrtgraha is based upon the Carakasarrthita on the one 
hand and Tantric chemical treatises on the other. The author dates 
this work in Sarpvat 1420 or A.D. 1363. Rasendrasarasarrtgraha of 
Gopala Kr~Ifa is a compilation from the earlier chemical Tantras. 
Likewise theRasendrakalpadrumaismainly based upon the Rasar1Java. 
Other late medieval compilations are the Rasakaumudi; Bhavaprakasa, 
Arkaprakasa, Salinatha's Rasamaiijar'i, Rasaraiijana, Rasar1Java (dis
tinct from the standard alchemical work bearing the same title), 
Rasaratnakara (different from two other works bearing the same 
title) and Suvar1Jalantra. 

A great many names ofTantric alchemical texts and their authors 
are scattered throughout the mass of chemical and medical litera
ture. We have the names of such authors as Balabhadra, Brahmajyoti, 
Gahanandanatha, Manthanabhairava, Svacchandabhairava, Vyadi, 
etc., whose works are not mentioned, and also such works as Bandha
sarvasva, Rasesvarasiddhanta, etc., whose authors are not mentioned. 
But there are also a good number of cases where the texts are 
mentioned along with the names of their authors. Such texts are 
Anandanubhava's Rasadipika, Bhojadeva's. Rasarajamrganka, 
Candrasena' s Rasacandrodaya, Carpata' s Carpatasiddhanta, Cu<;lamal).i 
Misra's Rasakamadhenu, Dhanapati's Divyarasendrasara, Garu<;la
dattasiddha's Rasaratnavali, Gorak~anatha's Gorak~asiddhanta, 

Harihara' s Rasavisvadarpa1Ja, Kailkali' s Rasakankali, Kapali' s 
Rasarajamahodadhi, Kesavadeva' s Yogaratnakara, Mallari' s 
Rasakautuka, Narahari's Rasayogamuktavali, Ramaraja's Rasa~ 
ratnapradipa, Siddha Bhaskara's Rasendrabhaskara, Siddha 
Praifanatha's Rasadipa, Srinatha's Rasaratna, Trimallabhaga's 
Rasadarpa1Ja, Vaidyaraja's Rasa-ka~ayavaidyaka, Bandimisra's 
Yogasudhanidhi and Vasudeva's Rasasarvesvara. These works, how
ever, are yet to be found. 

In the Tibetan Tanjur and Kanjur collections we have a number 
of Tantric treatises on alchemy and medicine, very few of which 
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have as yet been deciphered. In 1932 MM. Vidhusekhar Sastri 
referred to four Sanskrit treatises on alchemy as translated into 
Tibetan which were Rasasiddhisiistra, Dhiituviidasiistra or Dhiitu 
viidasiistroddhrti, Sarve5vararasiiyana, and Dhiituviida. The first work is 
lost-only its name occurs in the Tibetan catalogue. The work was 
composed by Vyadipada and was translated into Tibetan by 
Narendrabhadra and Ratnasri. The second work formed part of 
the first one, and is to be found in the Xylographs of the Tanjur 
manuscripts belonging to the libraries of the Asiatic Society of 
Bengal and Calcutta University. The third and fouth works were 
recoveredfromtheXylographsoftheTanjurmanuscriptsofNarthang 
edition belonging to Visvabharati University. They have been 
translated into English and published along with the original 
Tibetan texts (reproduced in Ray's book which also contains the text 
and translation of another Tibetan treatise called Rasiiyana5iistroddhrti 
by S.K. .Pathak) in Roman script by Vidhusekhar Sastri.44 

In the preceding section we have already had occasion to refer to 
the South Indian Tantric Siddhas (Sittar in Tamil) who were zealous 
adepts in alchemy. On their works and views the following may be 
stated: 

The works of the Sittars deal either with alchemy by itself, alchemy and yoga, 
alchemy and medicine or medicine pure and simple. They are written in 
verse, using easy, colloquial and ungrammatical words and often hiding the 
names of the herbs or minerals in big phrases and metaphors. Detailed 
instructions are given for the apparatus and processes. There are many 
nigantus or lexicons of these works, which give the names of herbs and 
minerals which are synonymous. They recognise Siva for their God and 
reject everything in the Saiva cult which is inconsistent with pure theism. 
Many recipes containing minerals, metals, herbs and salts are mentioned in 
these works. 45 

It should be observed in this connection that many of the Sittars 
reveal a strong antagonism to Sankaracarya's doctrine of pure 
illusion,46 which is suggestive of their original genuine scientific 
approach which admits of the reality of the world. The very concept 
of an illusory world, the existence of which is as false as the cognition 
of snake in rope, goes against the spirit of scientific enquiry. But, as 
had happened in the case of all other systems, the Sittars also could 
not retain the pristine purity of their approach and they had to allow 
alien or even hostile thoughts to be grafted on to their original 
system. Although according to Tamil tradition the origin of the 
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Sittars is traced to the mythical Agastya, they actually belong to the 
lOth century A.D. and after. We have already referred to Bhoga 
(Bogar in Tamil) who was a Chin~e Taoist and became the founder 
of one of the seven subsects of the Sittars. It is said that he came to 
India in the 3rd century A.D. (the date is doubtful), visited Arabia, 
and got some of his pupils initiated in Chinese mechanical and 
alchemical arts by sending them to China. It is said that he himself 
went to China with them. Tamil works mention Bogar's name and 
also that of his disciple Pulipani who came with him and settled in 
South India. Quite a large number of works were left by the Tamil 
Sittars but only a few are now in print.47 

Tantric Alchemy and the Concept of 
Revitalising the Body 

In the medieval Tantric chemical texts a priori spiritual ideas are 
often blended with scientific matter from diverse sources. In some 
cases it is found that, owing to the technological backwardness of a 
given age, basically scientific concepts have to be justified in terms 
of theistic arguments which eventually transform the case into its 
opposite. This happened in the case of the Nyaya-Vaiset?ikas who had 
to incorporate theidea of God into their system in order to rationalise 
their purely scientific doctrine of atomism, and eventually they had 
to defend the idea of God with all possible arguments thus shifting 
their subject from the realm of science to that of pure theism. A 
similar process must have been at work in the case of the scientific 
Tantras, but here the situation was very complicated because at a 
certain stage of its development Tantra had incorporated within 
itself elements from all known forms of Indian thought, allowing 
each of them to work in its own way with the result that there was a 
shifting tension among the conflicting ideas. That is why the Tantric 
theistic position could not be uniform and absolute. 

In spite of Vedantic and other idealistic influence Tantra as a 
whole could not establish absolute theism because of its hetero
geneous constituents. Tantra could not accept idolatory because 
according to the very nature of its principles a deity could be adored 
only by one becoming the deity oneself. The idea of a separate far
seeing God, the creator who rules the universe from heaven, is 
absent in Tantra because according to the Tantric view, the body of 
the siidhaka is the universe which is the abode of the desired ( i~ta) 
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and the goal to be sought ( sadhya). The unfolding of the self-power 
( (itma$akti) is to be brought about by self-realisation ( atmadarsana) 
which is the aim of sadhana. Sakti or power, conceived as the Female 
Principle, is in the individual, and it is only for this Sakti that the 
existence of the individual is justified. This Sakti is conceived as 
existing like butter in milk, or the power ofburning in fire through
out the created world of moving and unmoving things, through the 
conscious and unconscious, through the gross and the subtle. The 
repository of this Sakti is regarded as a static principle conceived as 
the Male Principle, which is symbolised by the name of the god of any 
system. The human body is the abode of both these principles, the 
static Male and the dynamic Female, and the purpose of Tantric 
siidhanii is to get these two principles in non-dual and absolute 
union within the body. Therefore to a Tantric aspirant there is 
nothing apart from the body, the functioning of which is considered 
to belong to the same order as cosmic functioning. 

To what extent such ideas derived their main impulses from the 
popular cults and beliefs in which the human body was regarded as 
the source of all spiritual experience will be discussed later, but it 
should be noticed here that the idea of the body as the microcosm 
of the universe thus received a spiritual denotation as against the 
purely physical denotation of the earlier tradition. Under this 
changed view the idea of rendering, by varied physico-chemical 
processes, the human body deathless and also the spiritual liberation 
of man by his monadic transfiguration began to gain ground. It was 
believed that preservation of the body might be achieved by the use 
of mercury, medicaments and breathing exercises. Reverberating, 
cleansing, stimulating and projecting the body with the help of a 
special elixir vitae were considered to be essential preconditions 
for emancipation within the span oflife. The use of mercurial drugs 
was one step in the process of overcoming death-it aimed at the 
purifying and curing of the cells, tissues, and organs of the body. 

The idea of tevitalising the body was not inconsistent with the 
basic. approach to life, but when this idea was carried to i.ts extreme 
form, the transfiguration of the materia! body came to denote some
thing entirely different. It was believed that the material body was 
made up ofimpure maya and that the change in bodily structure and 
function should mean the elimination of such ingredients at the first 
stage and then complete dematerialisation of the body at the second. 
In the scheme calculated to make the bodyundecaying and immortal, 
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the scientific tradition of the Tantras, as manifested in alchemy and 
medicine, was first utilised, butsubsequentlyitwas discarded because 
the original premise on which the doctrine ofrevitalising the body 
stood was itself given up. The concept of a celestial substance, as 
against the material substance, forming the body was invented which 
became the basis of a new theory of transmutation insisting on divya
tanu or divine and non-material body, and the whole question thus 
came under the domain of subjective speculation. 

The Apathy Towards Tantra 

In the 19th century Western scholars of Indian religious systems 
regarded Tantra as a degraded form of Hinduism which consisted 
of the most barbarous, repulsive, and obnoxious elements.48 It has 
been said: 

The use of animal food and spirituous liquors, indulged to in excess, is the 
rule of these strange ceremonies, in which Sakti is worshipped in the persons 
of a naked woman, and the proceedings terminate with the carnal copulation 
of the initiated, each couple representing Bhairava and Bhairavl (Siva and 
Devl), and becoming thus for the moment identified with them. This is 
sricakra, 'the holy circle' or the punyiibhi~eka, 'the complete consecration', 
the essential act or rather fore-estate of salvation, the highest rite of this 
delirious mysticism .... In fact a Sakta of the left hand is almost always a 
hypocrite and a superstitious debauchee.49 

Indian scholars also believed that obscenity was the soul of this cult 
which demanded every excess that liquor and lust could prompt. 
The great Bengali writer and Hindu revivalist, Bankim Chandr;;t. 
Chatterjee, viewed Tantra as a misguiding principle which offered 
only wine and woman in the name of religion. R.L. Mitra did not 
hesitate to state that in Tantra 

theories are indulged in and practices enjoined which are at once the most 
revolting and horrible that human depravity could think of and compared 
to which the words and specimens ofHoliwell street literature would appear 
absolutely pure. 5° 

This aversion continued even in the first half of the 20th century. 
Insisting on its so called vulgar aspects, Benoytosh Bhattacharyya, 
who was one of the pioneers in the field ofVajrayanic studies, frankly 
observed·that 

if at any time in the history oflndia the mind of the nation as a whole has been 
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diseased, it was in the Tantric age, or the period immediately preceding the 
Muhammedan conquest oflndia. The story related in the pages of numerous 
Tantric works is supposed to be so repugnant that, excepting a few, all 
respectable scholars have condemned them wholesale and left the field of 
study severely alone. In spite of what the great historians of Sanskrit 
literature have said against Tantrism and Tantricljterature, no one should 
forget that the Hindu population oflndia as a whole is even today in the grip 
of this veryTantra in its daily life, customs and usages, and is suffering from 
the same disease which originated 1300 years ago and consumed its vitality 
slowly but surely during these long centuries. Some one should therefore 
take up the study comprising the diagnosis, aetiology, pathology and 
prognosis of the disease so that more capable men may take up its treatment 
and eradication in the future. 51 

The reality appeared to him as a disease to be cured. This may 
be called a moralist's approach to a historical problem. But the 
problem remains. As Debiprasad Chattopadhyaya rightly observed: 

We ca?not look at Tantrism as mere perversion without at the same time 
looking at ourselves as a nation of perverts .... In all likelihood, therefore, 
there must have been some original significance attributed to these particular 
beliefs and practices, which we are apt to miss if we allow ourselves to be 
carried away by a spirit of sheer moral repugnance. The viimiiciira of 
Tantrism, since our ancestors were so serious about it, could not have meant 
mere perversion, though they are manifestly so if practised in the context of 
our developed knowledge and moral values. And it is necessary to know why 
our ancestors had such absurd beliefs in order to understand how we have 
become what we are today. 52 

The Other Side 

Despite its primitive legacies and its 'cruel', 'barbarous' and 'immoral' 
rites, Tantra has a special appeal for millions oflndians. A.S. Geden 
refers to the view of an eminent exponent ofT antra who asserts that 
'two-thirds of our religious rites are Tantric and almost half our 
medicine'. He also refers to a passage, quoted by H.H. Wilson from 
one of the principal Tantras, which claim~ that most of the major 
religious sects have secret followers ofTantra.53 Tantric saints have 
a place of honour in Indian society. Moreover, Tantra is committed 
to certain moral values, the excellence of which even the critics of 
this system are forced to admit. According to Sir Charles Elliot, 

apart from the ceremonial which they inculcate, the general principles of 
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Tantra breathe a liberal and intelligentspirit. Caste-restrictions are minimized; 
travelling is permitted; women are honoured; they can act as teachers; the 
burning of widows is forbidden; girl widows may remarry and the murder of 
a woman in peculiarly heinous. Prostitution is denounced. Whereas Chris
tianity is sometimes accused of restricting its higher code to Church and 
Sundays, the opposite may be said of Tantrism. Outside the temple its 
morality is excellent. 54 

One of the main causes of the apathy towards Tantra was the 
baseless Aryan bias. Earlier scholars equated Tantra with the so 
called degraded forms of Hinduism supposed to be the legacies of 
uncivilized aboriginal cultures. It is true that Tantra contains much 
of a primitive way oflife and many repulsive rites. But to judge them 
simply on the ground of the morality of a given age, ignoring their 
real social basis, goes against all canons of historical criticism. To 
those learned Western scholars,just as the Englishmen came to India 
with a 'civilizing mission' to bear the 'white man's burden', so also in 
the past aboriginal Indians were 'civilized' by the Aryans who came 
from outside. To them, whatever is noble and praiseworthy in 
Hinduism is found in this so called Aryan tradition, i.e. the Vedic 
texts and Brahmanical literature, and all the barbarous and de
graded aspects attributed to Tantra are derived from the uncivilized 
non-Aryans. This idea was also shared by the learned Indians who 
belonged mostly, if not exclusively, to the upper strata of society and 
took pride in thinking of themselves as direct descendants of the 
great Aryan race. Though the myth of Aryanism has now been 
exploded its residue is still at work creating a bar to the proper 
understanding of Tantra. 

The all-pervading influence of Tantra in Indian life and its 
misinterpretation by the leading scholars did not escape the notice 
of the upholders of the neo-Tantric movement, launched in the 
beginning of this century, who depended on the scholastic writings 
on Tantra. They equated Tantra with the totality of Hinduism and 
declared it to be the essence of the Vedas. In a letter addressed to Sir 
John Woodroffe, Sivacandra Vidyarl).ava wrote: 

At the present time the general public are ignorant of the principles of the 
Tantra sastra. The cause of this ignorance is the fact the Tantra-sastra is a 
Sadhana-sastra, the greater part of which becomes intelligible only by 
Sadhana. For this reason the Sastra and its teachers prohibit their general 
promulgation. So long as the Sastra was learnt from Gurus only, the golden 
rule was of immease good. In course of time the old Sadhana has become 
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almost extinct, and along with it, the knowledge of the deep and mighty 
principles of the Sastra is almost lost. Nevertheless some faint shadowings 
of these principles have been put before the public partly with a view to 
preserve Sastric knowledge from destruction, and partly for commercial 
reasons. When I commenced to write Tantratattva some 25 years ago, 
Bengali society was in a perilous state, owing to the influx of other religions, 
want of faith and a spirit of disputation. Short~y l:!efore this a number .. of 
English books had appeared on the Tantra-sastra which, whilist ignorant of 
Dharma, Sadhana and Siddhi, contained some hideous and outrageous 
pictures, drawn by the Bengali historians and novelists ignorant of, and 
unfaithful to, Sastric principles. The English books by English writers 
contained merely a reflection of what English-educated Bengalis of those 
days had written. Both are even today equally ignorant of the Tantra-sastra.55 

The approach is basically correct, but the difficulty with these 
great Tantric scholars and preach~rs is that they are inclined to think 
that for the purpose of interpreting Tantrism it is sufficient to 
confine themselves to those thoughts and ideas which were in fact 
superimposed on original Tantra. They fail to notice that external 
theological and philosophical speculations derived from all known 
forms of Indian thought, and also that Brahmanical social ideals 
were superimposed on the original Tantra to such a fantastic extent 
that the real contents are completely obscured. They feel comfort
able, however, with these grafted elements because they are in 
agreement with their own preoccupations. They try to explain the 
conflicting and contradictory elements by imaginary interpretations 
and when they are not able to, they simply ignore them. 

As a matter of fact, external superimpositions are so common in 
the religious and philosophical history of India that without a critical 
identification and examination of these any historical study on the 
religious or philosophical systems of India is bound to be futile. To 
take the example of Buddhism, its Brahmal).a converts, when they 
got a lead in the organisation due to their traditional association with 
learning, introduced their own philosophical terms and concepts 
into the framework of Buddhism and eventually made it a totally 
different system, one far from what the Buddhahadactuallypreached. 
In the case of philosophical speculations the process of super
imposition has already been exemplified with reference to the 
Sankhya. Evidence that the medieval Tantric texts are burdened with 
extraneous elements is abundant. For example, Tantra according to 
its very nature has nothing to do with the caste system but in the later 
Tantras caste elements are pronounced. This is due to the fact that 
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although many of our known Tantric teachers were non-Bnihmal).as, 
rather belonging to the lower ranks of society, almost all of the 
known authors of the Tantric treatises were Brahmal).as who could 
not give up their caste prejudices notwithstanding their conversion 
to Tantrism. 

Tantrism and the Hindu Religion 

In view of what has been said in the preceding sections it is quite clear 
~hat Tantra is a very wide subject which has a rich tradition of human 
endeavour and wisdom. However, it is impossible to present this rich 
tradition in its entirety owing to the paucity of material. It is only the 
religious elements of Tantra which can be worked out from an 
historical viewpoint. 

The popular belief that Tantra is the same as Saktisin is evidently 
wrong. This misunderstanding is due to the fact that Tantra attaches 
supreme importance to the doctrine ofSakti, but this doctrine is not 
the feature of Saktism alone. It is shared by all known forms of the 
Hindu religion. Besides the popular religious beliefs and cults and 
also the elements derived from Buddhism and other non-Vedic 
philosophical systems, the most important constituents of the Hindu 
religion are the five systems (collectively known. aspaiicopiisanii) 
which are devoted to the worship ofVi~l).U, Siva, Sakti, Gal).apati and 
Surya respectively. Paiicopiisanii, too, has Tantric rituals. Even today 
there are two distinct modes of worship in each of these religious 
systems, the Vedic and the Tantric. 

Each .of these systems has a general form patronised by the 
adherents of vartJiisrama and approved by the Smrtis and Pural).as. 
But side by side there is a special form, known as atimiirgika, which is 
followed by the adherents of the Tantric tradition. This stream was 
naturally in conflict with that represented by the former and was 
condemned in the Pural).as and other Brahmanical texts. We have 
already commented on how the followers of Tan tra were denounced 
for their anti-Vedic attitude. A few more examples may be cited 
here. In the Devzbhiigavata it is stated that the scriptures which are 
opposed to the Sruti (Vedas) and Smrti (Brahmanicallegal te~ts) 
belong to the tiimasa category. The Agamas of the Vamas1 Kapalikas, 
Kaulakas, and Bhairavas were created by Siva for rectification and 
for no other purpose. It was for rescuing the Brahmal).as who were 
driven out from the Vedic path owin~ to the curses ofDak~a, Bhrgu 
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or Dadhlci that step by step the .Agamas of the Saivas, Vai~l).avas, 
Sauras, Saktas and Gal).apatyas were created by Sailkara (Siva).56 

The Devzbhiigavata is a late Pural).a with a professedly Sakta 
character, but its Brahmal).a writer could not eschew his belief in the 
infallibility of Sruti and Smrti and did not hesitate to note that the 
five main forms of the Hindu religion were non-Vedic. In the same 
Pural).a57 another story is related according to which the great sage 
Gautama cursed a group of Brahmal).as as a result of which they 
rejected the Vedas and neglected Vedic sacrifices. They lost faith in 
the Srauta and Smarta code of conduct, and became the worst sort 
of Brahmal).aS using the symbols of conch, disc, etc. (emblems of 
Vi~l).u), followers ofKapalika, Buddhist and Pa~al).c;la rites and believ
ers in Paiicaratra, Kamasastra, Kapalikism and Buddhism. They were 
reborn in the Kali age as vedabiihya, i.e. outside the pale ofVeda, 
having no faith in the Sandhyas, Gayatri:, Agnihotra, etc., and were 
known as Pa~al).c;las. Some of them were marked with symbols made 
by hot iron (probably the Gal).apatyas were meant) and others 
indulged in sexual rites. They became Kapalikas, Kaulikas, Buddhists 
and J ains and founders of all ugly practices. 

The legend ofGautama's curse is also found in the Kurmapurii?Ja 
in which it is stated that after having fallen from the Vedic path, 
owing to the curse, these peoples began tq propitiate Siva and Vi~l).U 
with popular hymns. 58 Therefore Siva requJsted Vi~l).U to reformulate 
a religious system so that those who had fallen from Vedic way might 
be saved. At this Vi~l).U replied: 

0 Sankara, there can be no trace of virtue in a person who is outside the 
Veda. It is due to the fact, 0 Great God, that the Laws spring from the Veda . 

. In spite of this, 0 Mahesvara, for the sake of affection to our devotees, 
though 'they are on the way to hell, we ought to protect all of them. 
Therefore, 0 Vr~adhvaja, for the purpose of protecting those who are. 
outside the Veda and also for that of rectifYing the sinners, we shall introduce 
scriptures. 

Having thus been_ addressed by Murari Madhava Rudra, and having been 
sent by Siva,Kesava composed the scriptures of the Kapalas, Nakulas, Vamas, 
Bhairavas (eastern and western), Paiicaratras, Pasupatas and others.59 

Here it is also categorically said that the Paiicaratra and Pasupata 
systems'had originally nothing to do with 'the Vedas. This tradition 
is found in other texts as well. In the Sutasarp.hitii it is said that 
Gautama cursed some Brahmal).as with the following words: 
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Be you all worst of the Brahmai_las, having got yourselves initiated into the 
Paficaratra, Kapalika, Kalamukha andSakta doctrines. Be you all worst of the 
Brahmal)as, having got yourselves initiated into Bauddha, Arhat, Pasupata 
and Sam bhava doctrines. Be you all worst ofBrahmal)as, having got yourselves 
initiated into other similar non-Vedic (asrauta) Pa~aw:).a doctrines.60 

All the known forms of Hindu religion are non-Vedic according 
to this tradition. This is surprising. It is even more interesting to note 
th~t the Tantrics also used the same Gautama legend against their 
opponents. EvidentlyTantra was Vedabahya, i.e. outside of the realm 
of the Vedas. But as we have already observed, later Tantric writers 
wanted to base their doctrines on the Vedas. Their target was, 
however, the followers of Advaita Vedanta who claimed the sole 
monopoly of the Vedic tradition. The Tantric writers argued that 
those who were the victims of Gautama's curse were not the 
Pafi.ca-ratras or Pasupatas or Saktas, rather they were those who 
based their religious doctrines on Advaita Vedanta. According 
to the Mahesvaratantra Gautama cursed them with the following 
words: 

Owing to your deeds you all will become fallen from the Vedic way and 
ungrateful. In the Kali age you all will become fools by denouncing the Veda, 
Brahmai_la, Go (cow) and Mantra and by accepting the Brahmavada. Wicked 
at heart and apparently clean in appearance, you will give up works of 
religious merit because of the arrogance caused by the study hetuvidyii 
(logic) and the knowledge of brahman. Brahman is true; world is false. When 
the world is false what is the need of doing meritorious acts?61 

When all the forms of the surviving Hindu religion are treated as 
non-Vedic, how is it that they have been accepted by orthodox 
t;adition? The fact is that religious systems like Pafi.caratra, Pasupata, 
Sakta, Gfu).apatya, etc., were exclusively Tantric, originally having 
nothing to do with the Vedas. These forms of religion were extremely 
popular among the masses, and hence the followers of the Vedic 
tradition had to give them Vedic sanction. Slowly but steadily Vedic 
elements were infused into these systems which resulted in the 
separation of the original elements stamped atimargika. The grafted 
elements were given publicity and patronised by the ruling class and 
the elite, while the atimargika elements were blackened and severely 
condemned. But these elements could not be stamped out, com
pletely and their followers, though isolated, did not become totally 
extinct. I 
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2 
Tantric Literature 

The Traditional Classification, Nature, Date, etc. 

According to the tradition found in the Tantric texts themselves, 
Tantras are innumerable.1 The Nitya~otf,asikiirt;tavri says that Tantras 
are endless in number but records only sixty-four Kaula Tantras. The 
Saundaryalahaii, attributed by some to Sankaracarya, refers to sixty
four Tantras. 3 The Tantriilokaof Abhinavagupta4 states that there are 
three groups of ten, eighteen and sixty-four Saiva Tantras. The 
Saktisangamatantrd' refers to the Tantric sects and treatises of the 
Vai~1.1avas, Ga1.1apatyas, Saivas, Svayambhuvas, Candras, Pastipatas, 
Cinas,J ainas, Kalamukhas and Vaidikas. The Sammoh(wr Sammohana
tantraknows the existence of402 Saiva Tantras, 339 Vai~1.1ava Tantras, 
18~Saura Tantras, 122 Ga1.1apatya Tantrasand39 Bauddha Tantras.6 

The numbers are fictitious, but they show that the author of the said 
Tantra had a vague idea of the sects and their texts. The same Tantra 
states that China possesses 100 principal Tantras and 7 subsidiary 
ones, Dravi<;la 20 principal and 20 subsidiary ones, and. Gau<;la 
27 principal and 16 subsidiary ones. 

A classification of the Tantric texts according to the mythological 
periods of time like Varahakalpa, Kalakalpa, etc., is found in the 
Tantrictradition, bur more well known is the classification according 
to the geographical divisions. In the Mahiisiddhasiiratantralndia and 
its adjoining regions are divided into three kriintiis or divisions, viz., 
Vi~J:.lukranta (the land east of the Vindhya hills extending right up to 
Java), Rathakranta north ofthe Vindhya hills including Mahacina) 
and ASvakranta (the rest of the country), Each of these kriintiis, it is 
said, has 64 Tantras.7 A number qfTantric texts speak of ni~e or six 
iimniiyas or regions--eastern; western, northern, southern, upper 
and lower-each containing its distinctive text~, cults and rituals.8 

From a more realistic geographical point of view Timtras are divided 
into four classes, viz., Kera\a, Kasmira, Gau<;la and Vilasa. The Keiala 
class is said to prevail in all countries from Anga to Malava, the 
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Kasmira class from Madra to Nepala, the GauQ.a class from Silahatta 
to Sindhu while the Vilasa class is found in all countries. 

A classification ofTantric texts on the basis of the three currents 
of Tantric tradition-dak,sina, viima and madhyamar-is also found 
each ofwhich is again subdivided into two classes, inner (hiirda) and 
outer ( biihya) Y This division is also made in terms of divya, kaulaand 
viima. The iimniiya divisions, six or nine, of the regions are often 
brought under two general categories-Kadimata and Hadimata. 10 

There is also a tradition of classifying Tantras into ~taka, mangala, 
cakra and sikhii. 11 Tantric texts are known by such names as Tantra, 
Upatantra, Agama, Sa111hita, Yamala, Qamara, Tattva, Kalpa, ArQ.ava 
(ka), UQ.Q.aia, UQ.<;l!sa, Upasa111khya, CuQ.amaiJ.i, Vimarsil)i, CintamaQ.i, 
PuraQ.a, U pasajfia, Kak~aputi. Kalpadruma, Kamadhenu, Sabhava, 
Avatara.J)aka, Sukta, Amrta ( tarpaJ;~a), Darpal)a, Sagara, etc. 

The terms Tantra, Agama and Sa111hita are very often used in the 
same sense, each of which denotes any type of religious text. Accord
ing to Pingaliimata Agama is that by which the objects around are 
known. The name is also explained as that class ofTantra which is 
addressed to Parvati by Siva. It is said that the word is formed by the 
first letters of iigata (that which comes from Siva), gata (that which 
goes to Parvat1) and mata (that which is established). It is called 
Agama because knowledge proceeds from it, Sastra because every
thing is controlled and protected by it,Jfiana because everything can 
be known through it, and Tantra because everything is preserved 
and perpetuated by it. According to the Viiriihitantra, 12 Agama deals 
with seven topics, viz., cosmology, destruction, worship of god, 
siidhanii, purascara?Ja, six forms of rites and four forms of meditation. 
The number of Agamas of the Paiicaratra- school is generally stated 
to be 108, but on comparison with different lists their number 
appears to be more than 200. The basic Saiva Agamas are 18 in 
number according to one tradition, and 28 according to another. 
Other sects have their own Agamas also. 

The Viiriihitantra gives a list of twelve special Agamas which are 
Muktaka, Prapaitca, Siiradii, Niirada, Mahiin:wva, Kapila, Yoga, Kalpa, 
Kapiitjala, Amrtasuddhi, Vira and Siddhasamvara?Ja. Another class of 
Tantric literature is called Qamara which traditionally consists of six 
texts known as Siva, Yoga, Durgii, Siirasvata, Brahmii and Gandharva. 
Yiimalaisaspecial class ofTantric literature, the principal ones being 
eight in number: Rudra, Skanda, Brahma, Vi,51JU, Yama, Viiyu, Kubera 
and lndra. Two other old texts-Pingaliimataand jayadratha-belong 
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to the Yamala group. Besides there are other Yamalas like Aditya and 
Gat;te.Sa. 

An ordinary Tantra has a form somewhat similar to that of a 
Purai).a, since it theoretically discusses in order the same five subjects 
(pancala~at;ta): the creation and dissolution of the universe, the 
worship of gods, the att~inment of supernatural power, and union 
with the supreme being. But here the mythological elements are 
absent. Instead we find details of ritual acts and practices which 
remind us of the contents ofBrahmai).a literature. We have Tantric 
parallels of all Smarta and Purai).ic rites. A fourfold division ofT antra 
topics into Vidya, Kriya, Yoga and Caryais indicated in many texts. In 
some cases Yoga and Caryaare indicated in many texts. In some cases 
Yoga and Carya have been substituted by Upaya and Siddhi. There is 
also a twofold division into Kriyatantra and Yogatantra. 

In a good number of Purai).ic texts Tantric subjects have been 
incorporated. Apararka quotes a passage fromtheDeVipuriit;ta wherein 
the qualification of a Sthapaka, i.e. one who performs the installation 
of God, is considered in terms of his ability in Tantric rituals. 13 The 
Kalikapuriit;ta devotes many chapters to the description of mantras, 
mudras, kavacas, nyiisas, etc. The Agnipuriit;ta14 states that the worship 
ofVi~I).U and other gods should follow the Vaidik1, Tantrik1 or Misra 
way, the first and third being for the higher vari).as and the second or 
Tantrikl for the Sudras. The Bhagavatapuriit;ta15 mentions Tantric 
cults ofVi~I).U, Vaidik1 and Tantrik! di~a, Tantric methods of angas, 
upangas, ayudhas, etc. Many· Tanu·ic elements are found in the 
medieval Nibandhas. 

Tantric texts in their present form mostly belong to the medieval 
and late-medieval period. However, manuscripts of several Tantric 
texts have been found in Gupta characters, 16 the most important 
being that of Kubjikamata, now in the Asiatic Society of Bengal. The 

· SaivaAgamas of the South are mentioned in a 6th century Kailasanatha 
temple inscription of Rajasirp.havarman.17 Epigraphic references to 
a number of Tantric texts which were introduced in Cambodia as 
early as the beginning of the 9th century exist. 18 Buddhist Dharai).IS 
are fairly old, a good mariy of which may be assigned to 4th century 
A.D. The Horiuzi palm-leaf manuscripts of japan contain a few old 
Tantric works. Many early Buddhist Tantric texts are to be found in 
Chinese translations. Lama Taranatha has supplied us a lot of 
information regarding the formation of Buddhist Tantric texts and 
their regional distribution. 
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Of all the available Tantric texts, the majority are still in manu
script form and are as yet unpublished. The published materials on 
the other hand are in many cases anonymous because the existence 
of different works under the same title is not unknown. For example, 
a manuscript of the Kular;;,avatantra, cop1plete in twelve chapters, is 
found which differs. substantially from the printed work of the same 
name which has seventeen chapters.19 Similar repetitions of titles are 
also found in other cases. The number of exegetical works written on 
Tantra is by no means small. Moreover, there are,the digests which 
occupy a very important place in the literature of the Tantras and 
also the individual works ofTantric teachers. 

The Paftcaratra Sarrthitiis 

The term Paiicaratra is difficult to define. It appears that once this 
term, like that of the Bhagavata, had a wider denotation since the 
Paiicaratra works were associated with the names of deities like Siva, 
Dev1, Ga1;1e8a, Brahma and .Mahakala. 20 The Naradapancaratra21 enu
merates seven kinds ofPaiicaratra of which three are connected with 
the names ofBrahma, Siva and Kumara. The Ag;nipura1Ja?2 refers to 

, Saptaratra along with Paiicaratra and some scholars are of the 
opinion that the former was associated with the cult ofBrahma and 
that the latter was its offshoot which came to be connected with 
Vi~J;lU. But these are only speculations. Accroding to the Padmatantra,23 

the Paiicaratra was so-called because the existing five Sastras or 
systems b\came dark in its presence. A Pancaratra text known as 
Puru~ottamasarrthita says that any system which lays supreme empha
sis on Bhakti or devotion may be called Paiicaratra which is also 
known as Ekayanaveda, Miilaveda, Satvata, Tantra and Agama. It is 
a rahasya-amnayq,or mysterious area ofknowledge taught by Vigm to 
Brahma who had learnt it in five nights-literally Paiicaratra-and 
since it is the only way to salvation, it is called Ekayana. The doctrines 
and rituals for divine attainment contained in it make it a form of 
Agama. Because it serves the purpose of Veda it is called Mulaveda. 
And it is called Tantrahecause it spreads ( tanot£) real knowledge and 
saves man from the ocean of suffering.24 The Naradapancaratra?5 

interprets the term Paiicaratra as a Sastra which expounds five types 
of knowledge. In any case, Paiicaratra came finally to be connected 
with Vai~Q.avism and became an in tegra:I part of it. In the isvarasarrthiti16 

it is held that Paiicaratra is svattvika in nature and that it is superior 
to Vaikhanasa which is tamasika in nature. 
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According to tradition there are 108 Paiicaratra Sarp.hitas. But we 
actually have the names of more than 200 texts. Schrader compiled 
a list of 224 Paiicaratra texts variously classed as Sarp.hitas, Tantras 
and Agamas on the basis of the names given in the Kapiiijala, Piidma, 
Vi,5ttU and Hayasir,5a Sarp.hitas and the Agnipuriitta. 27 According to 
the Niirada Piiiicariitra the texts are said to be of seven types. 28 The 
Agnipuriittaalso divides them into seven types and gives their number 
as 25.29 In the Miihesvaratantra it is also stated that these Paiicaratra 
Sarp.hitas are 25 in number. It is quite likely that originally there were 
25 basic texts upon which subsequent teatises were written. Schrader 
groups the bulk of the Paiicaratra literature under three classes: 
(1) the original Sarp.hitas to which belong most of the extant works; 
(2) the much smaller South Indian class comprising the legitimate 
descendants of the first group; and (3) the still smaller class, North 
and South Indian, of apocryphal or spurious Sarp.hitas. 30 He fixed ~he 
tentative order of some of the texts in this way. 1 Pau,5kara, Variiha, 
Brahmii; 2 Siitvata; 3 Jaya; 4 Ahirbudhnya; 5 Paramdvara; 6 Sanatkumiira, 
Parama, Padmodbhava, Mahendra, Kiittva; 7 Piidma; 8lsvara. All these 
are supposed to have been composed before A.D. 800. Utpa:la, the· 
Kashmirian writer of the lOth century, mentioned by name such 
early Paiicaratra texts as Jayiikhya ( Snjaya, Jaya), Har{!saparamdvara, 
Vaihiiyasa and Snkiilaparii in his Spandapradipikii. 

Regarding the nature of the Paiicaratra Agamas Sanjukta Gupta 
states:31 

The PaficaratraAgamas are dassed under four headings: Agama-siddhanta, 
Mantra-siddhanta, Tantra-siddhanta and Tantrantara-siddhanta. The term 
Siddhanta is apparently a synonym for Agama. The classification is made 
according to the deity on whom the text focuses attention. When attention 
centres on the four vyithas the text falls within the category of Agama
siddhanta. When nine of twelve forms ofVi~Q.U are worshipped, the text is 
classified as Mantra-siddhanta. When.a single form of Vi~Q.U is the chief 
object of worship, the text is classified as Tantra-siddhanta, and when 
worship centres on a non-anthropomorphic form ofVi~:Q.U (e.g. the man
lion incarnation) the text is classified as Tantrantara-siddhanta. The Siittvata 
Sarrthitii, the Pau~kara Sarrthitii, the Jayiikhya Sarrthitii and the Hayagr'iva 
Sarrthitii respectively, are examples of these four types of Agamas. It is very 
important that the initiate shou1d be careful not to confuse the different 
modes of worship prescribed in the various types of texts.32 

Like other Tantras of different religious sects, the Paiicaratra 
texts deal with four principal topics-jiiiina (knowledge), yoga (con
centration), kriyii (making), and caryii (conduct or doing). In Tamil 



56 History of the Tantric Religion 

these are known as nanam, yokam, kirikai and sarithai. The ideology 
of pure creation preceding the intermediate creation is the starting 
point of Paiicaratra cosmology. The eternally existing supreme 
being, Vi~l)-U, has the germs of all creation nascent in him in the time 
of pralaya or dissolution. He does not take any active part in the 
beginning of creation, but projects his will or iccha (efficient cause) 
to his Sakti, the Female Principle of creation, often personified as 
Sri-Lak~mi, in whom rest the aspects of kriya (acting, instrumental 
cause) and bhuti (becoming, material cause), and the combination 
of these three Sakris is responsible for sudd/:tasr~ti or pure creation 
from which other fbrms of creation take place by stages. 

The theological and ritualistic aspects of the Paiicaratra system 
have attracted manyt>cholars and a number of texts have been edited 
and published.33 Of these the Satvata sar[thita which describes the 
system as rahasyamnaya, or a secret method of siidhanii, gives a mystic 
arrangement of letters and formula, the meditations on them, and 
the special modes of worship by means of mantras or various dis
positions, and states that this sastra is fruitful to any person irrespective 
of caste and colour who has resorted to self-surrender. According to 
this text, pure creation consists of six gu7Jas the first three of which
jnana (knowledge), aisvarya (lordship), and sakti (potency)-form 
the group of visriimabhumaya/:t or stages of rest, while the last three
bala (strength), vzrya (virility), and tejas (splendour)-make up the 
group of sramabhumaya/:t or stages of action. Each of the three gu1Jas 
of one group has an innate propensity to pair with one of the other, 
and the pairing off of the gu7Jas of the opposite groups is at the root 
of the conception ofVyiiha. The three pairs of ideal gu7Jassymbolised 
by three divine entities-Sankar~al)-a, Pradyumna andAniruddha
have Para Vasudeva as their fountainhead. These conceptions are 
again brought into relation with the existing Sailkhya-Tantric process 
of cosmic evolution. The combination of Sailkar~al)-a with Prakrti, 
the primordial substance, yields Manas or Buddhi, the principle of 
intelligence; that of Pradyumna with Manas yields Aharpkara, the 
principle of egoity; that of Aniruddha with Aharpkara yields the five 
Mahabhiitas, the elements with their qualities. 

Such texts as Jayiikhya, Pau~kara, Parama, Ahirbudhnya, etc., were 
probably composed before and during the Gupta period. Of these 
thejayakhyasarrthita,34 which maybe assigned to c. 5th century, is an 
important work which contains, besides metaphysical and cosmo
logical speculations, such typically Tantric topics as ya~i1J"i-siidhana, 
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cakra1antra-siidhanii, stambhana, etc. It deals with purascararta initia
tion and syllables as also nyiisas of various kinds, indicative of its 
Tantric affiliation, and emphasises that mantras must be employed in 
homa, in rites for manes, in destructive activities, and also for securing 
mo~a. It also serves as the model for a number of later Paiicaratra 
texts, such as the La~mitantra. The Paramasa'f(thitii is an important 
Paiicaratra Tantra.35 Its main contribution is to a new interpretation 
of the VyU.ha doctrine. Here it is stated that all gods and worldly 
objects are the Saktis of the supereme being, and hence the Saktis are 
numerous. Of these, Brahma, Go or Siva and Vigm are the main 
ones. They are conceived as Puru~as or male principles. Of these 
principles Vi~I).u is evidently superior since he is endowed with Sattva 
qualities and functions as the preserver. Owing to the differences of 
qualities and actions he is variouly known as Puru~ottama, Narayal).a, 
Vasava, "Vasudeva, Hari, etc. He resides in all the world as four 
VyU.has, each representing the four qualities of dharma, jftiina, 
vairiigya and aisvarya, the four Vedas, the four Varl).as, the four 
Asramas and the four directions. The speciality of this doctrine lies 
in the fact that here a Sakti of the supreme being, not the supreme 
being itself, is the fountainhead of the Vyuhas and that the Saktis are 
regarded as male principles. 36 The Pau~karasa'f(thitii, as we have seen 
above, falls in the Mantra-siddhanta group of Paiicaratra works in 
which different forms ofVi~I).U have been dealt with in addition to 
the four well known topics of discussion, viz., jftiina, yoga, kriyii and 
caryii. Here it is said that Brahma received the Paiicaratra scriptures 
from Aniruddha. It makes a clear distinction between the para and 
vyuha aspects of the supreme being.37 Surprisingly though; the 
Pau~karasa'f(thitii refers to five vyuhas instead of four. 38 Details of 
Ahirbudhnya Sa'f(thitii and Lak~mitantra will be given in subsequent 
sections. 

The earlier Paiicaratra works were probably composed in the 
Kashmir region-because many images have been found of Vigm 
showing external traits of the VyU.ha doctrine. Sarp.hitas like lsvara, 
Upendra, Brhadbrahma, etc., were probably composed in the southern 
re~ion oflndia. The lsvarasa'f(thitii mentions Saj:kopa and Raman uja 
which proves that it was written not earlier than 12th century A.D. 

According to this text, the main Paiicaratra texts are Pau~kara, 
Siitvata and Jayiikhya while Parame5vara, lsvara and Piidma are their 
developments. The Siitvatasa'f(thitii40 on the other hand mentions 
Pau~kara, ViiriihaandPriijiipatyaor Briihmaasdid the earlier texts, but 
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in Pau~karasar[!hita, Satvatais mentioned. According to the Pau~kara, 41 

the Paramesvaragama, is the root of all PaiicariHra texts. The 
JayakhyasarJihita42 mentions Saq:thita texts in general, but no one in 
particular. The Ahirbudhnya Sar{lhita mentions Satvata and Jayakhya 
as earlier works.43 According to the PadmasarJihita, six texts may 
be regarded as the six gems of Mantrasiddhanta, and these 
texts are PadmasarJihita, Sanatkumarasar{lhita, Paramasar[!hita, 
Piidmodbhavasar[lhita, MaltendrasarJihitaand Ka1Jvasai(thita. 44 Accroding 
to the Vi~1Jutantra, quoted in other works, the Mantrasiddhanta is 
constituted by nine gems which are Padmatantra, Vi~1Jutantra, 

KapinjalasarJihita, Brahmasar[!hita, 45 Marka1Jtf,eyasar[!hita, Sndhara
sar[!hita, Paramas,ar[!hita, Bharadvaja or Parasarasar[!hita and 
Naraya1Jatantra. I tis impossible to determine the relative priority and 
chronology of the Paiicaratra texts because of the baffling references 
in the texts themselves. On the basis of internal evidence, B.T. 
Bhattacharyya wanted to assign the Jayakhyasar[!hita to c. 5th century 
A.D.41

; but since it is mentioned in the AhirbudhnyasarJihitaas an earlier 
work, the latter may be assigned to a somewhat later date. Regarding 
other texts, nothing can be said with certainty. 

The Vaikhanasa Agamas are pro-Vedic, according to the 
Vaikhanasa tradition itself, while the Bhagavata belongs to the pure 
Tantric and Paiicaratra to the mixed Tantric categories.47 According 
to the Sa1J4ilyasar{lhita,48 the worship ofVil?Q.U is of six types-Vedic, 
Tantric, Smarta, Mixed, PuraiJ.ic and Devotional. Of these the 
Tantric method is two fold, Vaikhanasa and Paiicaratra. The former 
was created by Brahma and the latter by Narada. According to the 
Vaikhanasa tradition, Atri composed four Tantras (Purva, Atreya, 
Vi~1JU, and Uttara), Bhrgu thirteen Adhikaras (Khila, Puratantra, 
Vasa, Citra, Mana, Kriya, Area, Yajfia, Var1Ja, Prakzrr;a, Pratigrhya, 
Nirukta and Khiliidhikara), Kasyapa three KaiJ.gas (Satya, Tarka and 
Jiiana), and Marici eight Saq:thitas (Jaya, Ananda, Sar[ljfiana, Vzra, 
Vijaya, Vijita, Vimala and jfiana). The prose recension of the original 
Vaikhiinasiigama belongs to the older categoryofVi~Q.uite Agamas. Its 
metrical version, belongs to a later period. 

The Ahirbudhnya Sar{lhitii 

Of the Paiicaratra Saq:thitas, the Ahirbudhnyais the most impotant.49 

According to this text there was originally an undifferentiated 
scriptural complex which for the requirement of the times was 
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divided and freshly moulded by Apantaratapa, Kapila, Hirm.).yagarbha, 
Siva-Pasupati and Vi~:Q.U.50 The Paiicaratra scriptures were originally 
divided into ten Sa1p.hitas: Bhagavat, Karma, Vidya, Kala, Kartavya, 
Vaise~ikz-kriya, Sarp,yama, Cinta, Marga and Mok~a.51 That these texts 
might have actually been in vogue is proved by Madhva's references 
to passages of the Kala and Karma Sarp,hitas. 52 The Ahirbudhnya 
Sarp,hita deals. elaborately with the Vyuha doctrine and traces the 
origin and development of the Vyilharepresentatives like Sankar~a:Q.a, 
etc., from Vasudeva, the embodiment of six qualities (~aifgu:r.tya

vigrahadeva), surprisingly in a mythical chronological set up.53 It also 
enumerates thirty-nine Avataras ofVi~:Q.u.54 Besides typical matters 
characteristic ofVai~:Q.avism, it deals with systems like the Sankhya, 
Yoga, etc. The Sankhya is here called Sankhya-tantra, sixty topics of 
which are mentioned but these differ from those mentioned in other 
texts. 55 It is stated that the doctrines ofKapila's Sankhya-tantra were 
originally divdided into ma?Jifalas, called Prakrta and Vaikrta, and 
these two had thirty-two and twenty-eight topics respectively.56 Re
garding Yogaitsays thatHira:Q.yagarbha was the first to propound two 
Yogasa1p.hitas, of which one was called Nirodha-yoga having twelve 
subdivisions, and the other was called.Karma-yoga.57 The signifi
cance of typical Vai~:Q.ava symbols, like those of the Sudarsana-cakra, 
etc., are described. 58 Ahirbudhnya Sarp,hita also lays down rules about 
the places where the purascara?Jaof a mantra may be practised. 59 Such 
places are river banks, caves, mo.untain tops, grounds near tirtha, 
confluences of rivers, holy forests, parks, etc.60 It deals elaborately 
with linguistic occultism,61 and holds that mantras have three senses, 
and provides a procedure of Mahabhi~eka as a remedy against 
diseases, for destroying all enemies, and for the attainments of all 
desired objects.62 

The Lak~mitantra 

ForthestudyofTantricVai~:Q.avismthemostusefulworkisLa~mztantra 

which is a Pancaratra text with definite Sakta orientation.63 Because 
of its exclusive treatment of Lak~mi as Sakti of Vi~:Q.u, later Sakta 
philosophers and commentators like Bhaskara-raya, Nagesa-bhaga, 
Appaya-dik~ita and others have not only mentioned it but also cited 
it as an authoritative work for the understanding of Saktism. It was 
composed some time between the 9th and 12th centuries A.D. It deals 
mainly with the Paiicaratra philosophy and cosmogony and with 
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mantraJiistra. Moreover, it alludes to the peculiar siidhaniiofthe left
handed Tantras that requires a female partner. 64 It has two objectives 
in view-to establish the supermacy of Lak~mi as a philosophical 
principle, ranking if not higher than Vi~l_lu then at least equal to him, 
and to set down a full record of exclusive S~kta-Upasana within the· 
framework of the Paficaratra religion.65 Here the Vyiiha doctrtne is 
explained in terms ofLak~m1 as the supreme being. Lak~mi says in 
this Tantra: 

As the brilliance of a diamond shines forth in all directions, so does my pure 
course (of creative energy) diffuse its rays in every direction. Pure creation 
issues from my form of concentrated ,(absolute) knowledge, whose (tran
quility) resembles a cloudless sky or a still ocean. Devoid of all activity, ever 
blissful, pure, all-embracing and supreme, the primaljiiana (knowledge), 
becomes manifest and is called Sankar~ai_la. Aisvarya · (the divine attribute) 
is my sovereign power to create the universe without dependence on any 
factor outside myself. That is my (form) Pradyumna, the excellent person. 
My sakti that is immanent, irresistible and which pervades the whole of this 
variegated universe is known as my Aniruddha form. These resplendent, 
blue lotus-eyed Puru~as (Pradyumna, Aniruddha and Sailkar~ai_la) are my 
forms manifesting (the divine attributes), vijiiana, aisvarya and sakti ( kriya). 
Pradyumna, Aniruddha and Sailkar~ai_la are respectively responsible for the 
creation, maintenance and dissolution of creation. My primordial form 
when the urge to create (the universe) first stirs in me is Vasudeva who may 
be compared to an absolutely' waveless ocean or to a cloudless sky. The 
manifestation (all six of my divine attributes) , jiiana, sakti, bala, aiSvarya, virya 
and tejas in equal proportion is called Vasudeva.66 · 

Lak~mitantra is divided into forty-nine chapters. Pure creation is 
traced in this work to Lak~mi, the embodiment of six ideal attributes. 
Then the text goes on to describe the transformation of the ideal 
attributes into the phenomenal attributes contributing to the emer
gence of a material creation. Characteristics of the four vyuhas are 
described in terms of Lak~ml. Emanations of Mahasri, Mahavidya 
and Mahamaya from Mahalak~mi are. dealt with. Evolution of the 
material world from Prakrti has been traced in terms of the Sankhya 
categories. The six ko~asof Sakti have been described. Other topics 
include the tattvas and the jiva as the object and subject of know
ledge; the avataras of Lak~m1 in the six sheaths; the exclusive 
incarnations ofSakti; the three types of avataras of God; VisakhayU.pa 
and the Vibhava incarnations; the five-fold divine functions; the true 
form the fiva; the true nature of Sakti (Lak~ml); various methods of 
attaining ultimate truth; elaboration of the said methods; the secret 
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method of self-surrender; the course of mantras and their character
istics; the origin ofletters; explanation of the miitrkas; analysis of the 
structure of a mantra and the qualities looked for in a preceptor and 
in.~ disciple; description of Lak1?mi's mantra-form; description· of 
miitrkii; the structure of tiiraka with its parts and the method of 
initiation in the practice of meditation; Tara and Anutara mantras; 
elucidation of the seven vidyiis, viz., Tara-Tara, Anutara, Vagbhava, 
Kama, Sarasvati and Mahalak~mi bijas; duties of an adept; different 
aspects of Sakti; Tarika in the three stages of existence; hand 
postures; purification of body; images; external sacrifice and wor
ship; initiation; purascarar;a; secret Tarika mantras; revelation of 
Lak1?mi' s various manifestations; and cultic characteristics, etc. 

The Saiva Agamas 

It was Saivism that probably supplied a better ground for the 
development of the Tantras. The commentators on Sa:ti.karacarya's 
works speak offour Saivaschools-Saiva, Pasupata, K.arukasiddhantin 
and K.apalika. The third has been named K.arul).ikasiddhantin by 
Vacaspati, while bot.\1 Ramanuja and Kesava Kasmiri, in the course of 
enumerating, the same four schools, describe tlie third as K.alamukha 
which is also referred to by Srinivasa in the Vediintakaustubha and 
Vedottama in his Piincariitrapriimiir;ya. Some comparatively late 
PuraF;J.as, like the Sivapuriir;a67 qualifies the Saiva schools as following 
the Siddhantamarga and mentions the K.alamukha Saivas as 
Mahavratadharas .. The TantriidhikiirinirJJaya68 attributes to Linga
puriitta a verse which refers to the sects variously as Varna, Pasupata, 
Soma, La:ti.gala, K.apala Bhairava, and Nakuhi. Nakula and La:ti.gala 
evidently refer to the Lakulisa-Pasupatas. The K.apalas or K.apalikas 
appear to have been closely related to the Somas, Saumas or 
Somasiddhantins. 69 A number of their subsects like Bharata, Bhakta, 
Lai:ti.gika, etc., have been mentioned by Gul).aratna. 70 The 
Mattamayiiraka sect that flourished in the 9th and 1Oth centuries in 
Madhya Pradesh had a number of temples and some scriptural 
works. The Viriigama71 refers to four schools of Saivas as Samanya
Saiva, Purva~aiva, Misra-Saiva, and Suddha-Saiva. Of the subsequent 
Saiva schools, the Pratyabhijiia school of Kashmir, the followers of 
the Siddhantagamas of the South, and the Virasaiva of the KannaQa
speaking areas are each well-known for their large following and a 
rich literature of their philosophy and rituals. 



62 History of the Tantric Religion 

The Pasupata was the oldest form of Saivism prevalent in North 
India. The Mahiibhiirata says that the Pasupata doctrines were first 
preached by Siva Srikal).tha who was probably a human teacher.72 

Lakulisa was probably his disciple. Facts about Lakulisa, the great 
exponent ofthe Pasupata sect, are found in .an inscription dated 
A.D. 380-1 (G. E. 61), belonging to the reign of Chandragupta II from 
which it appears that he flourished about the 2nd century in the 
Kathiawar region.73 He had four disciples-Kusika, Garga, Mitra and 
Karu~ya. Variants of the last three names are found in the Pural).as. 
The earliest text dealing with the principal tenets of the Pasupata 
system is known as the Piiiupatasittra. 74 The name of its author is not 
known but it was commented by Rasikara Kaul).ginya who flourished 
in the Gupta age. It is divided into five chapters each dealing 
respectively with kiirya, karar:ta, yoga, vidhi and duhkhanta, the five 
fundamentals of the Pasupata system. The Pasupata system as de
scribed in Madhava's Sarvadarsanasarp,graha totally corresponds to 
that found in the aforesaid work. 

One of the important streams of the ancient Pasupata system later 
culminated in what may be called Agamanta Saivism. This school 
possessed a considerable literature called Agamas, a number bf 
which are preserved in manuscripts of the 8th and 9th cenq:tries, 
numbering eighteen according to one tradition and twenty-eight 
according to another.75 The eighteen Agamas, which are also called 
Siva Tantras, are Vijaya, Nisvasa, Svayambhuva Viitula, Virabhadra, 
Raurava, Makuta, Viresa, Candrahasa, ]nana, Mukhabimba, Prodgita, 
Lalita, Siddha, Santana, Sarvodgita, Kirar:ta and Parame$vara.76 A list 
has also been found which mentions ten more Siva Tantras: Kiimika, 
Yogada, Divya, KararJa, Ajita, Dzpta, Suk~ma, Sahasra, A~ta and 
Arp,Subheda. According to the tradition twenty-eight Agamas were 
produced from the five mouths of Siva. From the mouth known as 
Sadyojata came the five beginning with the Kamika, from that known 
as Vamadeva came the five beginning with Surprabheda, form that 
known as Aghora came the six beginning with Vijaya, from that 
known as Tatpuru~a came the six beginning with Raurava, and from 
that known as Isana came the six beginning with Kirar:ta. It should be 
remembered that these traditional twenty-eight Saiva Agamas are 
regarded as authoritative by all Saiva sects, even by the later social 
reformistic Virasaivas. The Agamanta Saivas appear to have contrib
uted to the development ofTantric ideas in Tamil Saivism. Rajendra 
Cola, during his expeditions in northern India, came in touch with 
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some teachers of this school and brought them to his own country. 
Of these teachersAghora-Sivacarya of the 12th century composed a 
valuable treatise known as Kriya-Karmadyotinz. This was followed by 
Trilocana' s Siddhantasaravali and Nigama J iianadeva' s .firr:wddhara
dasakam. 

The Kapalikas and Kalamukhas, as we have stated above, were the 
two extreme offshoots of the Pasupata system. They were known as 
Atimargikas. Their literature is lost but the tenets of their beliefs and 
practices may be gleaned from other literary sources. Incidentally 
it may be noted that the name of the teachers belonging· to the 
Atimargika schools almost invariably end in such suffixes as rasi, sakti 
and fiya. Another sect that flourished in the medieval age was the 
Mattamayura referred to in some inscriptions in the Cedi country of 
Central India. This sect also had its centre in Kasi and Bengal. The 
names of the Mattamayura teachers almost invariably ended either 
in sambhuor in siva. They have i:heir own literature. Somasambhu, an 
acarya of the Golakimatha, wrote the work Somasambhupaddhati in 
which a comprehensive account of the Saiva Agamas is given.77 

Isanasivagurudevamisra's lsanasivagurudevapaddhati is a Tantra of 
this sect and was composed aboutA.D.llOO or a little later.78 It is in 
four parts-Samanyapada, Mantrapada, Kriyapada and Yogapada
andcontains 1s,ooo slokas. It expounds the six categories ofSaivism
pa5u, pasa, pati, sakti, vicara and kriyacara. 

The Kashmir school ofSaivism was sponsored by Vasugupta of the 
9th century-who is said to have derived his spiritual impulses from 
Siva-SrikaQ-tha known as the founder of the Agama literature and the 
author of Sivasittra. 79 I tis said that the Sivasutras were revealed to him 
through the divine inspiration of Siva, the purpose of which was to 
identify Siva SrikaQ-tha with the great god so that the authoritative
ness and importance of these sittras could be .established beyond 
any question. The texts of Kashmir Saivism are divided into 
Agamasastra, Spandasastra and Pratyabhijiiasastra. Among the 
Agamas on which this school banks, the chief ones are Malinzvijaya, 
Svacchanda, Vijnanabhairava, Ucchu~mabhairava, Anandabhairava, 
Mrgendra, Netra, Naisvasa, Svayambhitva and Rudrayamala. Of the 
Spandasastra, the first and foremost is the Spandasittraor Spandakiirika, 
a compendium (sarp,graha-grantha) attributed to Vasuguptahimself. 
His disciple Kallata wrote a vrtti on this sittra and the two together are 
called Spandasarvasva. On the Spandakarika we have such commen
taries as the Spandanir~Jaya and Spandasandoha by ~emaraja (who 
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also wrote commentaries on the Sivasutra and on Svacchanda and 
other Tantras), the Spandavivrti by Ramakal).~ha and the Prad'ipikii 
by Utpala Vai~l).ava. These commentators belonged to the 11th and 
12th centuries. Somap.anda, a disciple ofVasugupta, who flourished 
about the end of the 9th century and became celebrated as the 
exponent of the Pratyabhijiia school, wrote a book called Sivadr~ti· 
The ifuarapratyabhijfiii or the Pratyabhijn'a sutra by U tpala, a pupil of 
Somananda, is an interpretation of the former work. Commentaries 
on it are the vrtti by Utpala himself and the Pratyabhijfiiivimarsini 
[Laghu-vrtti] and the Pratyabhijfiiivivrtti~vimarsin'i (Brhad-vrtti) by 
Abhinavagupta who also composed the Tantriiloka and Tantra§iira 
and also commentaries on Paficatrir[tSika-tantra, etc. The Bhaskari is 
a lucid and very helpful t'ikiion Abhinavagupta's commentaries.80 His 
Tantriiioka, withJayaratha' scommentary,81 is a veritable encyclopaedia 
of the system. His Paramiirthasiirci32 with Yogaraja's commentary, and 
Tantra.farr/'3 and also K{;emaraja's PratyabhijiiiihrdayrfA are three 
small but important works of this school. 

The Virasaiva school, which flourished in the Kanna<;la-speaking 
areas, came into existence as a revolutionary social reform move
ment about the middle of the 12th century under the dynamic 
leadership of Vasava. The philosophy of this school is directly 
inspired by the twenty-eightSaivaAgamas. In the Kanna<;lalanguage, 
the Vacanas ofVasava, and works like Vasavapurii'(ta, Channavasava
purafta, etc., contain much information on this school. Some tenets 
of Virasaiva doctrines are found in the Sutasa'f{lhita of the Skanda
purii1Ja, the Kiimikiigama and the Vatulatantra, but the doctrines 
are elaborated and systematised in such works as Rel).ukacarya's 
Siddhiinta§ikhama1J'i, Prabhulingal'ila, May1deva's Anubhavasutta and 
others. In Virasaiva system greater importance is laid upon the 
doctrine ofSakti and that is why it isalso called Saktivisi~tiidvaitaviida. 
Vasava freed Saivism from the chains of var1Jiisrama; his insistence on 
physical labour, the social supremacy of women, the importance of 
science and technology must have been inspired by the Tantras of 
the earlier tradition. 

The Saiva Siddhanta or Tamil Saivism is also based upon the 
twenty-eight .SaivaAgamas, the most authoritative of which, accord
ing to this school, is Kamikagama. The devotional songs of the Saiva 
saints who were known as Nayanmars, laid the basis ofTamil Saivism 
as an organised religio-philosophical entity. The canonical literature 
of this system owes its present arrangement to Nambi AI).Q.ar Nambi 
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who flourished about the beginning of the 11th century. The 
Sivajiiiinabodham of Meykai).<;hir written in the first half of the 13th 
century is the first attempt at a systematic statement of the tenets of 
Tamil Saivism.85 

This is a short treatise of a dozen of aphorisms ( siitras) which seem 
to have been translated from a Sanskrit original. The author has 
added viirttikas of his own which explain and illustrate the argu
ment of each of the siitras. Sivajiiana-munivar, the commentator 
on the siitras says that they form part of the Raurava-iigama. The 
next work of importance is Arunandi's Sivajiiiinasiddhiyiir. 86 

Manavasaganga<;landar's Utz.mai-vilakkamis a catechism which claims 
to reveal the essence of allAgamas. Umapati-Sivacarya was the author 
of eight works.ofwhich the Sivappiriikiisam, Sankarpa-nirakaranam, 
and Utz.mai-neri-vilakkam are the most important.87 

The Nisviisatattva Sarrthitii 

Tlie second text in the list of the SaivaAgamas, the Nisviisa, seems to 
be same as the Nisviisatattva Sarrthitii, a manuscript of which written 
in Gupta characters was found by H.P. Sastri in the Nepal Darbar 
library.88 The manuscript consists of 114 palm-leaves and belongs 
to the 8th century A.D. Its contents have been summarised by P.C. 
Bag chi: 

The importance of the text lies in the fact that it mentions a large number 
of Tantric texts which existed at the time of its compilation. The text 
consists of five sittras and though they form a complete whole, each of them 
may be taken independently of others. The five sittras are (i) Laukikadharma, 
(ii) Mulasutra, (iii) Uttarasittra, (iv) Nayasittra, and (v) Guhyasittra. The last 
is more extensive than the four others taken together. According to a verse 
occurring on fol. 23b the section of Laukikadharma is left out and the next 
four sections are said to form the main body of the text. ... On fol. 41 b it 
is said that the text is. called a sar(Lhitii because five texts have been put 
together. They represent five currents ofliterary traditions communicated 
by mouth and hence they are called Nifuiisa. . . . In the first section 
(Muliisittra) the Dev'i says that she has learnt the doctrines of the Vedanta 
and twenty-five Sankhyas, and now desires to learn the Sivatattva. The first 
chapter deals with initiation and the initiated; the second chapter with 
sacrifice and the mode of worshipping Siva; the third chapter with 
muktimar_ufalam; the fourth with muktid'ik~ii and the fifth with the nature of 
the mantras. The subject matter of the last three chapters is not well 
arranged. In the second section ( Uttarasutra) there are five chapters, the first 
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two dealing with Siviilaya-sthiipana, Miitrkii and Homa; the third and the 
fourth with abhi~eka and dik~ii and the fifth with jiiiinayoga. A number of holy 
places and rivers is mentioned on fol. 9b and 42 .... In the same chapter five 
kinds ofLingas are spoken of .... On fol. 24a and 24b there is a description 
of the Sivatantras.89 

Saiva Tantras in the Far East 

There are reasons to believe that among the five or four texts of the 
Nisviisatattva Sarrthitii the Uttara and Nayasutras formed part of the 
Cambodian Tantric text Nayottara. The inscription of Sdok-kak
Thom90 mentions the introduction of the mystic cult of Devan'ija 
(phallic representation of Siva) along with some Tantric texts in 
Kambuja during the reign ofJayavarman II (beginning of the 9th 
century A.D.) and also the initiation of the king's high priest 
Sivakaivalya by a Brahmal)a called Hirm;.yadama into the secret cult 
upheld by such scriptures as the Sirascheda. Vinasika, Sammoha and 
Nayottara supposed to have been issued from the four faces of 
Tumburu (emanation of Siva). On these four texts B.R. Chatterji 
observes: 

There were three regions each with its special Tantras and that among the 
Tantras of Vi~l)ukrant:a region (which includes Bengal and extends to 
Chittagong) the names of the Sammohanaand the NiruttaraTantrasapproach 
very closely to the titles of the two (out of four) of the Tantras ( Sammoha and 
Nayottara) taught by Hiral)yadama. The Tantras Mur;rjamiiliiand Chinnamastii 
mean (as far as the names go) almost the same thing as Sirascheda-the third 
text taught to the Kambuja priest. The word Tumburu (of which according 
to the inscriptions, the four texts constitute the four faces) is the name of a 
Gandharva, and there is a Gandharva Tantra in the Vi~l)ukrant:a group.91 

Bagchi has correctly identified Tumburu with Siva.92 The tradi
tion that the scriptures were revealed from the four mouths of 
Tumburu is simply a Cambodian borrowing of the idea that the 
Tantraswere originally issued from the four mouths ( vaktras) ofSiva. 
So far as the geographical distribution of the Tantras are concerned, 
Bagchi wants to depend more on the srota (current) divisions than 
on the kranta divisions. A passage ofthe Brahmayamala distinctly says 
that three texts known asSammoha, Nayottara and Sira5cheda issued 
from the left current. The first is not difficult to identify while the 
second has been proved to be combination of the Naya and Uttara
sutras of the Nisviisatattva Sarrthitii. According to Bagchi, Sira5cheda 
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was no other than the]ayadrathayii.mala. The latter text itself ($atka 
III,.fol. 215a, Darbar Library Mss) clearly speaks .of it. The VainiiSika 
seems to have been a supplement of Jayadrathayiimala connected 
with the VaimiSika-Bhairavas.93 

Other inscriptions from Cambodia also refer to the Saiva Tantras.94 

They mention the Siva5iistra, Saiviigama, Saruiigama and Saiva
vyii.karar.ta. These were connected with the Agamanta form of Saiv
ism. In an Angkorvat inscription we find reference to a well-known 
Tantric text, the Paramefuaratantra, also calledParame$varamatatantra, 
which is one of the eighteen tr~ditio~al Saiva Agamas. It is also 
included in the later lists of twenty-eightAgamas.95 The influence of 
the Agamas can be amply traced to the Saivite cults practised in 
Kambuja and Campa. 

Some Saiva Tantras of the Nepal Collection 

We have seen that four Tantric texts mentioned· in a Cambodian 
inscription of A.D. 802, of the reign of Jayavarman II, are partly 
preserved in old manuscripts in the Nepal Darbar Library. Of these 
the Sammoh~tantra is found in a late Newari manuscript. It consists of 
sixty-seven pages divided in to ten patalas. The palm-leaf manu~cript 
of the Brahmayiimala is dated 172 Nepal Samvat (A.D. 1052). The 
writing is old hooked Newari. 1t seems to have been copied from an 
earlier manuscript. The palm-leaf manuscript of the Pingaliimata is 
dated 294 Nepal Samvat (A.D. 1174). The Jayadrathayiimala is a very 
big work divided into four parts or $atkas, each containing six 
thousand verses. The manuscript of the fourth part belongs to the 
12th century A.D. while those of the other parts belong to a much later 
date. The second part is incomplete. 96 

The Sammohatantra begins with the enumeration of the nine 
tradition of mantras according to the Kalikiimata and the twenty 
divisions of the Sambhavas in terms of their holy places, literary 
traditions, and script and language used. Then it deals with various 
kinds of Pithas and countries in which the Kiidi and Hiidi modes of 
practice were prevalent: In Chapter 5 there is an enumeration of 
various Tantric sects, their distribution and the account ofTantric 
literature pre.valent in various countries. The followers of the Kiidi 
and Hiidi modes are distributed into nine iimniiyas or divisions. The 
four general divisions--'-Kerala, Kasmira, Gau~a, and ViHisa-and 
three main types of rites-Divya, Kaula and Varna-are mentioned · 
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along with the number of principal and subsidiary Tantras in 
different countries. In chapter 6 there is a detailed enumeration of 
the literature of various sects, while in Chapter 7 there is a sixfold 
classification ofTantric siidhanii from various points of view. 

The Brahmayiimala relates how the original knowledge was com
municated in 125,000 verses to Srikal).tha who imparted it to others 
in amplified versions in different countries. Its main emphasis is on 
SrotanirJJaya, i.e. classification of the Tan tric sects according to the 
three currents of dakji~a (right), viima (left) and madhyama (middle), 
details of which are given in ternis of their deities, modes of wor-ship, 
holy places,· and sacred texts. A list of the gods and sages who 
divulged the knowledge of Siva is given. In enumerating the dak~i~a 
current special importance is given to the Bhairavas of the Vidyiipztha 
and Mantrapitha. To the former category belong Svacchanda, Krodha, 
Unmatta, Ugra, Kapali, Jhankara, Sekhara and Vijaya and to the 
latter Canda, Gu<;laka, Vira, Maha, and Maha-viresa. 

The Pingaliimatais narrated in the form of a conversation between 
the goddess Pitigala and Bhairava. It begins with explanations of 
such words as Agama, Sastra,Jiiana, Tantra, etc., and the purpose of 
the communication ofTantric knowledge to others. The Pingaliimata 
belongs to the Kalpartha subdivision of the Kriyiisutra which is 
described in the text as one of the seven classes of Tantras. The 
Praina-prakara~a section of this text deals with the definition of a 
Litiga and gives a list of the Acaryas who are competent to worship 
it. Then follows a distinction between' the gener<Jl and special types 
of worship. The materials for making the Litigas and the places fit 
for their installation are mentioned. It claims that it belongs to 
the uncommon or asiidhiira~a type of Tantra, seeks to explain the 
denomination ( abhidhiina), cause ( nimitta), maker (kartii) and ex
tent (pari~iima) by which things are conditioned. 

The ]ayadrathayiimala contains much important material for the 
history ofTantric literature; this is dealt with in Chapter 35 of the first 
part which is known as Sambandhavatara. The next chapter called 
Siltranirl).aya contains an enumeration of the Tantras of various 
tradition. Chapter41 deals with the Yamala, Mangala,~takaand the 
lineage of the sages who promulgated the Tantras. The second part, 
divided into forty-one chapters (not all have been found)' deals with 
the deities and their rituals. The third and fourth parts have also 
similar contents, in which mantras and ma~rjalas, dhyiinas, descrip
tion of the deities, and various modes of initiation have been 
described. 97 
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The Buddhist Tantras 

In one type of texts efforts are made to expound Tantra within the 
general structure of Buddhist philosophy. At the first stage in the 
history of Buddhist research, such texts, mainly found in Nepal and 
Tibet where Tantrism flourished, were studied by European schol
ars, especially by those belonging to the Russian school. Tibetan 
studies were initiated by Alexander Csoma d~ Koros in 1834 and 
aspects of Tibetan Buddhisq began to come to light through the 
works of C.F. Koppen, V.P. V~silev (W. Wassiljew), E. Schlaginweit, 
W. Rockhill, A. Waddell and others. In Tibet Sarat Chandra Das 
collected a great deal of material from the ancient libraries of Sakya 
and Sam-ye monasteries of Lhasa. The travels ofDas in Tibet and the 
publication of some texts by hiin aroused considerable interest 
among Indian scholars, as a result of which the Buddhist Text Societ)r 
was established in Calcutta in 1892. 

In Tibet, the collection of translations of Indian texts numbers 
more than 4,556 which are divided into two groups, viz., Bkal;l-l;lgyur 
(Ka~ur) consisting ofl, 108 texts, and B~tan-l;lgyur (Tanjur) consist
ing of 3,458 texts. The Kanjur is divided into seven parts-Vinaya, 
Prajihiparamita, Buddhavatarp.saka, Ratnakuta, Sutra, Nirva1,1a and 
Tantra-while the Tanjur is divided into two-Tantra and Sutra.98 

Historical. works on Buddhism, mainly preserved in the Tibetan 
collections, are also of immense help in the study' of Tantric Bud
dhism. Of such works, Vasumitra's Samayabhedaparacanacakra, 
Bhavaviveka's Nikiiyabhedavibhaitgavyiikhyiina, and Vinitadeva's 
Samayabhedaparacanacakre-Nikiiyabhedapradarsnasrrtgraha, all dealing 
with the history of the transformations of the Buddhist sects, are 
important. 99 The Biography -ofDharmasviimin is of greater importance 
since it deals with the so called decadent phase of Buddhism which 
was characterised by its Vajrayana,or Tantric form. 100 Bu-s ton's work 
on the history of Buddhism, Chos-!Jyung, is also very helpful for the 
study of Buddhist Tantra, 101 but the most important is Lama 
Taranatha's history, rGya-gar-chos '-!Jyuit. 102 Sumpa Mkhan Po's Pag
sam-jon-Zangis another important work for the study ofVajrayana 
Buddhism, its doctrines, literature, and succession of teachers. 103 

Timtric elements are found in the Dhiirii1JtS which constitute a 
large and important part of the Mahayana literature. We· have a 
Tibetan version of a group of Sutras with Tantric affiliations, col
lected as early as the 4th century A.D. under the title Mahiisannipiita. 
The first Sutra in this collection, known as Ratnaketudhiira1Ji104 which 
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was translated into Chinese in the 5th century A.D., presupposes the 
Tantric trend by which other texts like Bhai~ajyaguru, Ekadasamukha, 
Hayagrivavidya, Sarvatathagatadhi~thana vyuha, etc., were also 
characterised. 105 S. Levi suggested that the Mahamayuri-su,tra, one of 
the five pancara~a or protective spells, other being Mahapratisara, 
Mahasahsrapramardini, Mahasitaveti and Mahara~amantranusari1J"i, 
was composed about third-fiourth century A.D. The Tibetan Kanjur 
contains, among works ofDharaQ.i type, Vajravidiira7Janama-dhara1Jt 
which belongs to fourth-fifth century. The Prajnaparamitiirsutras also 
throw much light on Tantric Buddhism.106 They contain all the 
paraphernalia of worship which is to be found in Tantra. The 
Sutras, Hrdayasutras, Dhara1JtS and Mantras contained in them pre
suppose the Tantric cults of Vajrayan~ Buddhism. Of the earlier 
Tantras which were composed before and about the 8th century A.D. 

reference should be made to the Guhyasamaja, 107 Mahiivairocana, 108 

Sarvatathagatatattva sarp,graha (found both in Tibetan and Sanskrit 
Mss.), 109 VajraSikhara (a version of the preceding one), Vajrabhairava 
(found both in Tibetan and Sanskrit Mss.), Cakrasarp,vara (also 
known as Sarp,vara and l)akinijala and having various recensions in 
Tibetan) and Manjusiimulakalpa.no 

The composition of the Manjusiimulakalpa and the Guhyasamaja 
must have taken place sometime after the J(ara1Jtfavyuha and the 
Mahapratyangira-dhara1Ji, i.e. about the 5th or 6th century A.D. There 
was some controversy over the date of the composition of the 
Manjusiimulakalpa between B.T. Bhattacharyya and M. Winternitz, 
the former holding the opinion that the original form of this text was 
much shorter and was composed about the 2nd century A.D. while 
the latter was inclined to the view that its composition should be· 
placed in the 6th or 7th century A.D.m In its present form, however, 
the work belongs to the 8th century A.D. since it gives an account of 
king Gopala' s accession to the throne but does not refer to the 
activities of Dharmapala and Devapala. The Guhyasamaja is men~ 
tioned by Santideva (7th century A.D.) in his SikSasamuccaya and by 
Indrabhiiti in his ]nanasiddhi. Details about these texts will be given 
in a subsequent section. 

Of the Tantras composed between the 8th and 11th centuries 
we may refer to such works as Hevajra,u2 Rakta-Yamari, Arali, 
Bu4dhakapala, Mahamaya (Sanskrit Mss. available), Tilaka or 
Mahamudra#laka, Kr~1Jayamari. Samputa or Caturyoginisamputa (San
skrit Mss. available), Yoginisamcarya, Vajramrta (Sanskrit Mss. avail-
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able), and Kiilacakra (Sanskrit Mss. available). Most of these texts and 
their authors are mentioned by Lama Taranatha. According to him 
the Hevajratantra was introduced by Padmavajra and Kambala. 
Padmavajra is mentioned in the list of teachers given in the Pag-Sam
Jon-Zang and translations of his works are preserved in the Tibetan 
Tanjur. Taranatha makes him a contemporary of Indrabhiiti, 
Lalitavajra and Kukkuripa. This Lalitavajra is said to have introduced 
the three divisions of the Krnwyamari-tantra, while Kukkuripa is 
believed to have introduced into Vajrayana the Mahiimaya-tantra. 
Besides the Hevajratantra, Padmavajra had another work called 
Guhyasiddhi' 13 written in twilight language or sandhyabhf4a. He was 
also the author of the Utpattikramasadhana and a few other works. 
According to Taranatha, Saraha introduced the Buddhakapala
tantra, Luipa the Yoginzsa'f{lcaryii, Kr~l).acarya the Samputatilaka, 
Gambhiravajra the Vajramrta tantra and Pi to the Kalacakra-tantra. 

Taranatha wrote that at the time ofDharmakirti there were three 
Acaryas headed by Saraha and his disciple Luipa. In the Tibetan 
catalogue Luipa is mentioned as the author of Siibhagavadabhisamaya, 
Vajrasattvasiidhanii, Abhisamayavibhanga and Buddhodaya. He was 
probably different from his namesake who was the composer of the 
Dohiis. Kambala, who collaborated with Padmavajra in introducing 
the Hevajratantra, wrote Prajiiiipiiramita-navasloka-pitu!iirtha and 
Svasa'f{lvedanaprakrtasiistra. Anailgavajra who succeeded Padmavajra, 
wrote a number of works of which only the Prajiiopiiya-viniscaya-siddhi 
is available in the original Sanskrit. Indrabhuti, who succeeded 
Anailgavajra, was the author of the jiiiinasiddhi. 114 He composed 
another work called Sahajaszddhi. Indrabhuti's sister Lak~mirpkara 
was the celebrated writer of Advayasiddhi, the original Sanskrit 
manuscript of which is extant. 

Some other Tantric texts in the Tibetan collections should also 
be mentioned. These are Guhyagarbha, Dhyanottarapatala, Ekav'ira 
(Sanskrit Mss. available), Suddhikara, Mahamiiyur'i (Sanskrit Mss. 
available), Mahapratisara (Sanskrit Mss. available), Krodhavijaya, 
Amoghapasa (Sanskrit mss. available), Vajrarf,iika and DakiirtJava (Ti
betan andApabhrarpsa) .115 The Guhyagarbhain which the Bodhisattva 
Samantabhadra is extolled was composed about the sixth century 
A.D. The Vairocanabhisambodhiis associated with the cult ofVajrapal).i. 
There is another text called Maiijusr'inamasa'f{lg"iti, formerly a Yoga 
Tantra, later attached to the Kalacakra, of which we have Tibetan 
and Sanskrit versions. According to Alex Wayman, the 
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Manjusriniimiisa~giti has a character like the Tattvasarhgraha which 
is the type of a compendium condensing numerous topics. The 
Sadhanamala is a collection of very short Tantric texts dealing with 
the conceptual forms of the deities of Vajrayana and hence very 
important for iconographical studies. 116

· Of the commentaries the 
earlier ones ofVirupa, Saraha, Kukkuri and others are missing. Of 
the works known to be extant in Sanskrit, reference may be made to 
Saroruha or Padmavajra's Padminz and Kri?Q.atarya's Yogaratnamiilii, 
commentaries on the Hevajra; Nagarjuna's Pancakrama,117 which is 
an extract of the Guhyasamiija; the commentary of Aryadeva on 
Diikinijiila, that ofBhadrapada on Sa~vara, that ofDharmadasa on 
Kn?J.-ayainiiri, and that of Kumaradasa on Vajrabhairava. Besides, 
there are other works like the Vimalaprabhii commentary on the 
Kaliicakraand Na<;lapada' s Sekoddesatikii. 118The Advayavajrasa~graha, 
a collection of twenty short Tantric texts ascribed to Advayavajra,119 

and Abhayakaragupta's Ni~pannayogiiviili, 120 which deals with the 
doctrine of ma1J4ala; are important works on V<Yrayana Buddhism. 

The Guhyasamiija Tantra 

The Guhyasamiija121 is one of the earliest extant Buddhist Tantras 
which was composed evidently before the 7th century A.D. According 
to Wayman it was composed about the fourth century A.D. Later 
works .like the Guhyasiddhi of Padmavajra and the jniinasiddhi of 
lndrabhuti acknowledge' Guhyasamiija as the highest authority. 
Guhyasamiijameans a secret society, which, it is believed was the 
organisation which first introduced tenets of Vajrayana into Bud
dhism. They are said to have been introduced in an assembly of the 
faithful by Lord Buddha who is called here Sarva-Tathagata-Kaya
Vak-Citta. 

· The Guhyasamiija deals mainly with yoga and anuttarayoga and 
incidentallywith ma1J4alas. Its chief aim is to explain the tathiigataguhya, 
i.e. the unknowable reality, the source of all Tathagatas as also of the 
phenomenal world, and how to realise it. According to this text, the 
truth is vajra or the oneness of the universe in which there is no 
distinction between a man and a woman, or even between a wife or 
sister or mother. Kiiya or body, viik or speech, and citta or mind are 
called tri-vajra. 122 It pUts forward a quick and short method for 
realising Buddhahood and for the attainment of miraculous powers 
such as killing an enemy with magical rites, causing rainfall in a 
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drought, etc.,123 and methods for the attainment of siddhi, which is of 
two kinds, ordinary ( samanya) and extraordinary ( uttama) .124 It sets 
forth six angas of Yoga, omitting the first three of Pataiijali and 
adding anusmrti. 

Besides, the Guhyasamaja knows of six black acts (~atkarmiir:ti)
santi (for averting diseases), vafikara]Ja (for bewitching) stambhana 
(stopping the movements of others), vidve~ana (creating bad blood), 
ucii(ana (driving away persons) and miira1Ja (killing) .125 It permits the 
use of several kinds of flesh 126 and allows the killing of animals, 
speaking untruth; intercourse with women including even incest 
with mother, sister and daughter. 127 

The Maiijusrimulakalpa 

The MaiijusnmulakalppP8 is also an earlier extensive work on Tan tric 
Buddhism, which has been published in the Trivandrum Sanskrit 
Series in three volumes edited by T. Ganapati Sastri. Like the 
Guhyq,samaja it is written in the Saitg1ti style in prose and verse in 
mixed Sanskrit. It is interesting to note that though basically a work 
of the Vajrayana tradition the Maiijusnmulakalpa does not refer 
specially to the doctrine of five Dhyani Buddhas, or even their 
names, mudras, mantras, families, Saktis, colour, and directions. 
There are endless mantras, mmpjalas, and mudras scattered here and 
there without any systematisation; their correlation with the Vajrayana 
pantheon is totally absent. 

The Maiijusnmulakalpa is included in the Tibetan Kanjur. It has 
now fifty-five chapters but a Chinese translation of the lOth century 
exists which has only twenty-eight chapters. It deals with the legend
ary biography of Buddha up to his niroiir:ta, gives some historical 
information and teaches that the observances of moral precepts, 
austerities, offering of oblations. Muttering of prayers and medita-, 
tion are the prerequisites for success in the mantra cult, and are; 
to be performed under the guidance of a mantracarya who gives the 
initiation and then imparts the mantra. It names and defines 108 
mudriis and holds that the combination of mantras and mudriis bring 
success in all actions and that calendrical observances of vows and 
fasts are of no use. 

A section of the Maiijusnmulakalpa is devoted to patavidhiina, i.e. 
directions for drawing pictures of different Buddhas, Bodhisattvas, 
Tara and other goddesses as also of the Krodharajas, Yamantakas, 
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Yak~as and Yak~inis. It is interesting to note that the Bengali artists 
called Paruyas still maintain the art traditions set forth in this text. 
The drawing of maJJrfalas is another important feature of this work, 
each of which is associated with certain rites and ceremonies for 
worshipping deities. Modes of painting abstract ideas are also de
scribed. Apart from all these, the text furnrsnes us with a list of holy 
places for quick success in the mantra cult. 

Despite many references to later conditions by which the present 
text is burdened, it may reasonably be held that the Maiijusrimulakalpa 
belongs to the earlier BuddhistTantric tradition. The special expres
sion Vajrayana is absent in this text. Instead, we find the term 
Mantrayana which points to the fact that the text was originally 
comp~sed when Tantric Buddhism was yet to be characterised by its 
most popular name. 

The Sadhanamala and the Ni~pannayogavali: 

The Siidhanamiilii is a collection of numerous siidhanas, i.e. concep
tual descriptions, meditative forms, and ritualistic aspects of Bud
dhist deities intended for the attainment of siddhi which is miracu
lous power or self-realisation. These siidhanaswere written, both in 
prose and in verse, in Sanskrit and were translated into Tibetan. 
The Tibetan versions are now preserved in theTanjur collection. In 
other Tantric texts also a good number of siidhanas are available. 
These were collected and given the names of Siidhanamiilii and 
Siidhanasamuccaya, and a critical edition of all available siidhanaswas 
published in two volumes by B.T. Bhattacharyya. This edition is 
comprised of 312 siidhanas and contains description of numerous 
Buddhist deities. The Siidhanamiilii not only gives valuable details 
regarding the deities, but a study of this work reveals much informa
tion on the Tantric tradition, its philosophy and psychic exercises, 
and also of the Tantric authors, Siddhas, mantras, ma'f}galas and 
various other matters ofhistorical and cultural interest. The siidhanas 
of which the text is constituted reveal on the one hand the nature of 
Buddhist Tantric worship and on the other help to differentiate the 
Buddhist deities from those of the Hindus andjains, thus proving 
themselves to be the most valuable and important aids to the study 
of Buddhist iconography. A siidhana is prescribed for the realisation 
of a particular god or goddess according to a fixed procedure laid 
therein. The worshipper is asked to identifY himself with the deity. It 
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is said that the gods have no independent, real existence apart from 
that in the mind of the worshipper and the manner of worship. They 
possess no external form but represent purely the mental concep
tions of the aspirant. The Siidhanamiilii refers to four great centres of 
Tantric cults-U<;l<;liyana, Purt:J.agiri, Kamarupa and Srihana. 

The Ni~pannayogiiviilZ was written by Abhayakara Gupta of the 
Vikramasila monastery who flourished during the reign of the Pala 
king Ramapala (A.D. 1084-1130). It is a work on mm;ujalas describing 
numerous deities ofTantric Buddhism. It contains in all twenty-six 
mm;ujalas in as many chapters. Many of the deities described in this 
work are not mentioned elsewhere and as such a large number of its 
descriptions are absolutely original, highly interesting and informa
tive specially in relation to iconographical studies. The religious and 
philosophical contents of this work are also of great value, as we shall 
see while dealing with the history ofVajrayana Buddhism.129 

The Prajiiopaya and the Hevajratantra 

J:he Prajiiopiiya-viniscaya-siddhi130 was composed about A.D. 705 by 
Anarigavajra, one of the eighty-four Siddhas venerated in Tibet. It is 
a text on the Vajrayana system dealing mainly with the concepts of ' 
Prajiia and Upaya, the two basic entities conceived as the Female and 
Male Principles. The state of perfection, according to this text is 
neither duality nor non-duality. Wisdom, conceived as the Female 
Principle, and the means of its attainment through the male, are to 
be combined in one's own selffor the purpose ofliberation which is 
perfect enlightenment through the practical experience of the 
Female Principle. Prajiia or wisdom is linked with a state of intense 
emotion called sukha or mahiisukha (great bliss) which is conducive 
to complete enlightenment. Prajiia is often definitely identified with 
flesh-and-blood woman, and the concept of mahiisukha is sought 
to be explained in terms of sexual symbolism, which is in general 
agreement with the common Tantric tradition. 

The Hevajratantra131 is a basicworkofTantric Buddhism which has 
been edited and translated by D. Snellgrove in two parts. The second 
part contains Sanskrit and Tibetan texts based on a Nepalese manu
script and a commentary called Yogaratnamiilii which has been 
included from an old Bengali manuscript, while the first part consists 
of an introduction, English translation, contents, diagrams, glossary, 
etc. It may be a work of c. 8th century A.D. since, as the editor has 
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shown, the Advayavajrasarrtgraha and the Sekoddesa(ika have drawn 
heavily from it. There are several manuscripts of the Hevajratantra. 
The Sanskrit manuscripts of the text are divided into two kalpas, of 

·ten chapters each. In the Chinese translation, however, the number-
ing of the chapters is continuous. Hevajra is the technical name for 
the Buddhist su,preme being in the non:dJ;~al state. In particular 
Hevajra is Heruka-in-union-with-his-Sakti, in yuganaddha position. 
There is also another work called Heruka-tantra. The Hevajra-tantra 
deals with various topics, the most important of which is the process 
of attaining enlightenment through union with women. The term 
Sakti does not occur in this work. Its place.is taken by Prajiia. The text 
describes how the followers ofT antra have sexual experiences with 
women called mudras and how thereby they attain siddhi. It also deals 
with the kayasadhana and holds that there are thirty-two naqzs in the 
body which carry the Bodhicitta upwards, ultimately pouring into 
the place of great bliss ( mahasukhastf:tana). Three amongst the naqzs 
are principal and they are called lalana, rasana and avadhutz. The 
first one is characterised by Prajiia and the second one by U paya. The 
third one known as avadhutz is suggestive of absolute non-duality 
which is conceived as beyond the reach of'the taken' and 'the taker' 
(grahya-grahaka). The same idea is found also in the Herukatantra. 
In one chapter the Hevajra-tantra deals with sandhya-bha~a which 
is characterised as the mahiisamaya of the Yogis and also as great 
language (mahiibhii~ii) full of meaningful significance. The term 
mahiisamaya denotes the doctrine of the school represented by the 
Hevajra. Of other things of interest to be found in the Hev:jratantra, 
mention may be made of the cult-centres like Jalandhara, O<;l<;liyana, 
Pur1.1agiri and Kamarupa which later become celebrated Sakta 
Pithas. 

The Siikta Tantras 

The range of the Sakta Tantras is wide and seeks to include, besides 
the works belonging to its own category, works of other Tantric 
schools, especially those of the Saivas. According to the traditional 
Sakta-Tantric viewpoint, Sakti is inherent in Siva as the power of 
burning is in fire. The supposed five faces ofSiva-Isana, Tatpuru~a, 
Sadyojata, Vamadeva and Aghora-symbolise the functioning of 
Sakti in the spheres of consciousness (cit), bliss ( iinanda), will ( icchii), 
knowledge (jiiiina), and action ( kriyii) respectively. The five mouths 
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had produced intially ten Agamas: Kiimika, Yogaja, Cintya, Mukufa, 
Ar(tSumiin, Dipta, Ajita, Suk~ma, Sahasraahd Suprabheda. 132 These were 
the precursors of eighteen RaudraAgamas: Vijaya, Nisviisa, Madgita, 
Piiramesvara, Mukhavimba, Siddha, Santana, Narasirrtha, Candriir{lsu, 
Virabhadra, Agnrya, Svayambhit, Visara, Raurava, Vimala, Kira'l}a, Lalita 
and Saumrya. 133 All these together constitute the twenty-eight Saiva 
Agamas. 

According to another tradition the southern face of Siva repre
sent the principal of non-duality and is called Yoginivaktra. The 
remaining four faces represent four conditions-'-denotative, de
noted, extinguishing and extinguished. The products from each of 
these combine to form the sixty-four BhairvaAgamas, classed under 
the category of eightA~~aka listed below: 

1. Bhairav~~aka: Svachhanda, Bhairava, Carpja, Krodha, Unmatta, 
Asitiinga, Mahocchit~ma and Kankiilisa. 

2. Yamala~~aka: Brahmii, Vi,s'l}u, Rudra, Atharvan, Ruru, Vetiila, 
Indra and Svacchanda. 

3. Matakhya~taka: Raktiikhya, Lampatiikhya, La~mi, Matta, Ciilikii, 
Pingala, Utphullaka and Visviidyii. 

4. MailgalaHaka: Bhairavi, Picu, Samudbhava, Briihmikala, 
Candriikhyii, Mangalii, Vijayii, and Sarvamangalii. 

5. Cakra~taka: Mantra, Var'l}a, Sakti, Kalii, Kiila, Vindu, Niida and 
Guhya. 

6. SikhaHaka: Bhairavi, Vi'l}ii, Vi'l}iima'l}i, Sa~moha, l)amaru, 
Atharvaka, Kavandha and Sirascheda. 

7. BahurupaHaka: Andhaka, Rurubheda, Ajiikhyii, Malasangaka, 
Var'l}aka'l}fha, Vibhanga, jviilina and Miitrrodana. 

8. VagisaHaka: Bhairavz, Cihikii, Ha'Y{tSiikhya, Kiidambikii, Hrllekhii, 
Candralekhii, Viddyullekhii and Vidyunmiila. 

Some of the works mentioned above are found in extant Tantric 
literature; it is probable that other names are not imaginary. A more 
realistic list is, however, given in the Viiriihi-tantra which refers to 
twenty Sakta Tantric texts: Mlapatiikii, Viimakesvara, Mrtyunjaya, 
Yogiir'l}ava, Miiyii or Mahii, Daksit;tiimitrti, Kiilikii, Kiimesvafi, Haragaufi, 
Kubjikii, Kiityiiyanz, Pratyangirii, Mahiila~mi, Tripuriir'l}ava, Sarasvati, 
Yogini, Viiriihi, Gaviik~i, Niiriiya'l}iya, and Mrrfa1Ji. Other similar lists 
are found ih different Tantric texts but there is no need to enu
merate each of them. A good number of texts occurring in the lists 
are found in manuscript form, and a few of them have been 
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published, but these manuscripts belong to a much later date. For 
example, the Yog"in'itantra, which appears to be an old work if the lists 
are to be belived, is in its present form not older than the late 
medieval period. 134 It seems that the texts mentioned in the lists had 
an earlier existence but in the course of time they were lost. 
Subsequently they were written again in· die medieval and late
medieval period on the basis of the oral tradition preserved by a 
succession of teachers. This may be exemplified with reference to 
the Kubjikiitantrawhich is mentioned as a mahiitantra (great tantra) 
in the Viiriih'i list quoted above. H.P. Sastri has shown that the 
Kubjikiimata (so called in the list) belonged to a distinct school in 
which were also included different branches like Kulalikamnaya, 
Srimata, Kadimata, Vidyap!tha, etc. It had a few supplements like 
Srimatottaraor Manthiinabhairava, Kubjikiimatottara, etc. The original 
Kubjikii literature consisted of four ~a(kas each comprising 6,000 
verses. 135 We have already referred to a Kubjikii manuscript in the 
collection of the Asiatic Society of Bengal, Calcutta, written in Gupta 
characters. Abhinavagupta in his Tri'f{lSikii refers to the Kubjikiimata. 
From the 12th century onwards works of this tradition ceased to be 
produced. There were many such earlier works which were lost and 
often sometimes revived after a lapse of few centuries. 

Apart from the lists mentioned in the Tantras iike the Viiriih'i, a 
good number of texts are quoted in the Tantric digest~ and com
mentarialliterature. A few of them are Bhittarf,iimara,Jayadrathayii
mala, Grahayiimala, Deviyiimala, Nityii, Niruttara, Guptasiidhana, 
Ciimu'l'}rf,ii, Mu'l'}rf,amiilii, Miilinzvijaya, Bhutasuddhi, Mantramahodadhi, 
Tripuriisiira, Tripuriirahasya, KuliiT'I'}ava, JiiiiniiT'I'}ava, Mahiikaula
jiiiinavinir'l'}aya, Prapaitcasiira, Siiradiitilaka, Matsyasukta, Mahii
nirvii'l'}a, etc. The original Viimakesvara-tantra is probably lost, but a 
part of it survives under the tittle Nitya~orj,asikiiT'I'}ava. n6 Its com
mentary, known as Setubandha was written by' the celebrated 
Sakta scholar Bhaskararaya. The last three chapters of Nitya
~orj,asikiiT'I'}ava form a different Tantra known as Yoginzhrdaya, the 
D'ipikii commentary on which was composed by Amrtanandanatha, 
disciple ofPm;yanandanatha. 137 Tantariijatimtra, which was probably 
associated with the earlier forms of Yogin'i and Mrdani Tantras, is 
an important text dealing with Kadimata in thirty-six cha:pters. 138 It 
has a few well-known commentaries of which Nianorama by 
Subhaganandanatha deserves mention. Another commentary also 
on it was written by Pral).amafijar!, wife of the famous Tantric author 
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Premanidhi Pantha.139 Reference to the Kuliir1Javatantra has been 
made elsewhere. The Jiiiinar~JaVa is also a very important work 
containing 26 patalas and 2,300 verses. 140 The Rudrayamalatantra, 
although portions of it belong to a later period, is regarded as an 
authoritative work by the writers of the digests and commentaries. It 
bas more than6,000 slokas in anu~tubh metre divided into sixty-six 
chapters.141 The Saktisangamatantra is an earlier work which men
tions different Tantric sects including the Chinese one. It is divided 
into four parts, Kal:i, Tara, Sundari and Chinnamasta, each devoted 
respectively to the said deities.142 The Paranandasutra143 is another 
Tantric text, composed some time after A.D. 900 while the 
Para.Suriimakalpasutra144 is earlier than A.D. 1300. Of the later Tantras 
mention should be made of Taratantra, in 6 patalas and 150 verses, 
which refers to ·the Tara Vasi~?tha legend and Buddha as a Tantric 
teacher. It also mentions nine Kaulaguruswhose names end in Natha 
and quotes the Mahiic'inakhyiitantra. 145 To this category belong 
Kulacutj,amar;itantra146 which is in 7 patalas and 430 verses, the 
Kiiliviliisatantra147 which deals with the Five Ms. and was probably 
composed in Eastern Bengal and Assam, the Tantriibhidhana, 148 the 
Daksir;amurtisarp,hitii149 the Padukiipaiicaka, 150 the Mahesvara-tantra, 151 

and so on. Of the mostrecentTantras, the Merutantraisan extensive 
work in 35 chapters and 16,000 verses.152 It refers to the English 
people and the city of London. The Mahiinirvar;atantra is a late but 
important work containing much of the earlier tradition. The work 
was first published by the Adi Brahmo Samaj. The preface stated that 
three manuscripts were consulted to prepare the edition-one 
belonging to the library of the Samaj, the second supplied by Sri 
Durgadas Chaudhuri, and the third taken from the library of Rcya 
Rammohun Roy. 153 The Mahiinirvar;a represents the best of the 
sophisticated Tantric tradition. 

Many Tantric works have been attributed to Sankaracarya, of 
which the Prapaiicasara is regarded as an authoritative work in the 
Sakta tradition. 154 It is written in thirty-six pa(alasandits commentary, 
known as Vivarar;a, is attributed to Padmapada. Saundaryalahaii, a 
hymn to the Divine Mother, is also attributed to Sankara.155 It has 
numerous commentaries of which those ofGangahari and Lak~?mi
dhara contain much information on different aspects of the cult 
of Sakti. Sankara is also said to have commented on a few Tantric 
works like the Siividyiiratnasutra attributed to Gau<;lapa<;la. 156 

PuQ.yanandanatha's Kiimakaliiviliisa is a well-known Tantric treatise. 
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Its commentary known as Cidvalliwas written by l'Jatananandanatha. 
One of the most important Tantric digests is the Siiradiitilaka of 
Lak1?mal).a Ddika which was composed about 11th century A.D.157 

This celebrated work has several commentaries, the most learned 
and lucid of which is the PadarthadarsaofRaghavaBharra composed 
about the end of the 15th century. 158 

The Matsyasitkta designated as a mahatantra was composed by 
Halayudha Misra who was a courtier of king Lak1?mal).asena. It is a big 
work in sixty-four patalas and is frequently quoted in subsequent 
Tantric literature. Mahidhara's Mantramahodadhi, 159 composed in 
A.· D. 1589 is a very popular work which gives mantras of various deities. 
Purl).ananda of the 16th century compiled several Tantra works. Of 
these, the Syamiirahasya deals with various rites in connection with 
the worship of the goddess Syama or Kali and consists of sixteen 
chapters, 160 His SritattvacintiimaJJi deals with the Tantra rites in 
general with special reference to cult ofSrividya. 161 Another work in 
eighty-five verses is also ascribed to him entitled $atcakranirnpa7Ja.162 

Brahmanandagiri, who was the teacher of Purl).ananda, composed 
Saktiinandatarangi?Ji163 in eighteen chapters-it deals with various 
rites to be performed in connection with the worship of Sakti-and 
Tiiriirahasya in four sections dealing with in worship of Tara in her 
various forms. 164 Narasiq1ha Thakkura's Tiiriibhaktisudhan:zava is a 
late text composed about the end of the seventeenth century. 165 It is 
a large work in eleven tarangas in which the Buddhist character of 
Tara finds no mention. Of the other works of individual authors, the 
Kauliivalinin:zaya ofJiianasiddhi, 166 the Cidgaganacandrikii attributed 
to Kalidasa, 167 the Tripurarahasya of Haritayana with the comment
ary called Tiitparyadipika of Srinivasa, 168 the Tripurasiirasamuccaya of 
Nagabhaga with the commentary of Govindacarya,I69 and the 
Miitrkiicakraviveka of Svatantranandanatha with the commentary of 
Sivananda deserve mention.170 

The Tantrasara of Kr1?l).ananda Agamavagisa is the most compre
hensive and popular of the numerous digests known in India. 171 

The commentaries of Bhaskararaya, one of the greatest Indian 
scholars and thinkers who flourished in the first half of the 18th 
century, should be especially noted, the outstanding ones being 
the Setubandha112 on the Nitya~ocf,a.SikiirJJava section of the 
Viimakesvamtantra; the Saubhagyabhiiskara173 on the Lalitiisahasraniima 
section of the BrahmiiJJ4apuriiJJa; the Guptavati} 74 on the Devimahiitmya 
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section of the Miirkm:u!eyapurii1fa, and the Varivasyiirahasya which is 
an independent treatise elucidating different aspects of Saktism. 175 

Among his disciples Umanandanatha composed the Nityostava176 

which is a supplement to Parasuriimakalpasittra. NllakaiJ.tha, who 
flourished in the middle of the 18th century, is famous for his 
commentary on the Devzbhiigavata which is very important for the 
understanding ofSakta-Tantric ideals. Of the more recent works, the 
Prii1falo~ar/i,177 compiled by .Ramato~ana Vidyalarikara in 1743 S.E. at 
the instance of Prankrishna Biswas, a landlord of Khardaha near 
Calcutta, has been printed several times and is very popular with the 
followers ofT antra. It is a huge compilation consisting of more than 
1,000 pages. Another rich landlord of the Tagore family of Calcutta, 
Harakumar, compiled several works pertaining to different aspects 
ofT antra under the titles H aratattvadidhiti and Pura$cara1fabodhinz. 178 

The Piiriinandasittra 

The Piiriinandasittra is an earlierTantric work which was composed 
about A.D. 900. 179 It is a work on Kauladharma which is described as 
the cream of the Vedas. 180 It holds that the supreme being is one and 
refers to seven sectarian deities-Brahma, Vi~I).U, Siva, Gal).esa, 
Surya, Sakti, and Bhairava. According to this text, of the three ways 
of siidhanii the Dak~il).amarga is sanctioned by the Vedas, the Smrtis, 
and Pural).as; the Vamamarga by the Vedas and the Agamas, and the 
Uttaramarga only by the words of the guru or preceptor. Each 
succeeding one is superior to each preceding one. Vamamarga is of 
two kinds; that which insists on the Panca-tattva is the better one. 181 

The Piiriinandasittra prescribes that the disciple has to undergo dzk~ii 
or initiation from a qualified guru, who should preferably be fivan
mukta, i.e. one who is liberated and is not tainted in anyway. 182 The 
preceptor should collect the materials ofthe five makiiras and hand 
over to the disciple a bowl for drinking wine, mudrii (fried cereal), 
and a women (generally a courtesan). It is stated that young women, 
even a courtesan, is brahman. She is Sakti incarnate. Always and in all 
conditions she is the purest entity. Details ofKauladharma are given 
in this text. 183 It describes the procedure of Tantric festivals, 184 the 
efficacies of mantras and mudriis, names of teachers ending in 
Ananda, 185 and details of sexual techniques186 which may appear 
repulsive and vulgar to many of us. 
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The Kuliirr:wvatantra 

The Kuliirt}avais one of the most important Tantric works. We have 
already had occasion to mention it because of some of its textual 
problems. It is said to be Tantra of Urdhva-iimniiya and part of a lost 
mamrnoth work of one and a quarter lakh v~rs_es. In its present form 
it is in seventeen ulliisasor chapters and contains over two thousands 
verses. It is a celebrated work quoted in numerous Tantric digests 
and commentaries. It was composed probably before A.D. 1000.187 

According to the Kuliirt}ava, the Kauladharma is the essence of the 
Vedas. One who has studied the Vedas butisignorantofKauladharma 
is inferior to a Cm;c;lala, while a Cal)c;lala who knows it is superior to 
a Brahmal)a.188 Siva is called Akula and Sakti Kula. Those who 
contemplate on Kula and Akula and know that mo~a is secured 
through an understanding of these two principles are known as 
Kaulikas. The Kuliirt}ava says that every woman is born in the kula of 
the Great Mother and hence she must be regarded as an object of 
veneration. 189 To follow the path of kula is more diffcult than walking 
on the edge of a sword; if by merely drinking wine or eating meat or 
indulging in sexual intercourse a man were to attain siddhi, then all 
drunkards and debauchees might have attained it. 190Two chapters 
of the· Kuliirt}ava are devoted to the qualifications and greatness of 
the guru. 191 It warns against false guruswho pret~nd to know the truth 
and give instruction motivated by a greed for money. 192 It emphasises 
that the order of the succession of gurus, the Agamas, Arnnaya, 
mantra and practices when learnt from the l-ips of the right guru 
become fruitful and not otherwise. 193. The Kuliirt}ava recommends 
the drinking of wine, sexual intercourse with woman, eating of flesh, 
etc., to the followers ofKaula doctrine, but at the same time it also 
endeavours to give an esoteric meaning to the five makiiras. Thus 
wine is equated with the nectar oozing from the sahasriirapadma,i.e. 
the lotus in the crown of the head where the Kulakul)c;lalinl Sakti 
rising from muliidhiirameets its source. Meat is the symbol of the flesh 
of ego cut with the sword of knowledge. Sexual union is suggestive 
of the union of the highest Sakti with ~he self. 194 It states that 
puraJcara'l'}ais so called because of its five constituents.195 It lays down 
rules where purascara'f}a of a mantra is to be practised and· says that 
mantras confer the highest spiritual and supernatural power. It deals 
with di~ii, nyiisa, yantrasand otherTrantric symbols and concepts. It 
refers to eighteen Sakta Pithas: Uddlyana, Devlkotta, Hirigula., 
Kotimudra, Jalandhara, Varal)asl, Antarvedl, Prayaga, Mithila, 
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Magadha, Mekala, Ailga, Variga, Kaliriga, Sitphala, Strin'ijya, Ra<;lha 
and Gau<;la. 

The Saradatilaka 

The Siiradiitilaka of Lak~mal).a-desikendra is another famous work 
on Tantra which was composed about the 11th century A.D. It has 
several commentaries, of which the mostimportantisRaghavabhatta's 
Padiirthiidarsacomposed aboutA.D.1493-4. The Siiradiitilakais divided 
into 25 patalas and contains more than 4,500 verses. 

According to this text, Siva is both nirgut:ta and sagu'(ta, the two 
aspects being conceived in terms of difference from and identitywith 
Prakrti. When Siva is identical with Sa~ti or Prakrti, he is sagu'(ta. 
From Sakti or Prakrti evolves niida (a para) and from this niidii arises 
bindu. The latter is divided in to hindu (a para), hija and niida (a para). 
The first is again identified with Siva, the second with Sakti and third 
with both in identical relation. Sakti, also called Para-sakti and Para
devata, is conceived as Sabda-brahma that flashes like lightning in 
the iidhiira-cakra and assumes the form of Kul).<;lalini in the human 
body. From Siva in the form ofthe said hindu of the a para category 
come out in succession Sadasiva, Is a, Rudra, Vi~l).u and Brahm a. The 
Sarikhya categorit:s,also are traced to the hindu. The all-pervading 
and at the same time the most subtle Sakti remains coiled like a 
serpent in her Kulakul).<;lalini form and becomes manifest in the 
form of the fifty letters of the Sanskrit alphabet. 196 

Besides the theory of Kulakuw;Ialini, which will be discussed in 
detail in a subsequent chapter, the Siiradiitilaka deals especially with 
the mantras. It divides the mantras into masculine (those ending in 
hum and phat), feminine (those ending in sviihii), and neuter (those 

. ending in nama~?) and brings them in relation to the letters. Mantras 
devoted to such deities as Durga, Tripura, Gal).apati, Candramas, 
Sarasvati, Lak~mi, Bhuvane$var1, Tvarita and others are given in 
abundance. 197 Although it does not deal with sexual practices, or the 
use of wine or flesh, etc., it contains mantras for magical purposes 
such as bringing women .under control,I98 bringing about the de
struction of the enemy199 and prescribes the drawing of yantras for 
wicked purposes. Dz~ii, nyiisa and purascarat:ta have been dealt with 
elaborately in this Work.200 Raghavabhatta in his commentary is very 
exhaustive on the details of .purascarat:ta that are common to all 
mantras. 201 The mantrasofinfusinglife, as is found in the Siiradiitilaka, 202 

has been quoted in the late medieval digests on the Dharmasastras 
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such as the Devaprati~thii-tattva, Divya-tattva, Vyavaharii-mayukha, 
Nin:tayasindhu, etc. 

The Mahanirvat;tatantra 

The Mahiinirvii?Jatantra has been regarded by scholars as a 'refined' 
work. The present form of the text is not much ear liar than the 18th 
century and it is burdened with Vedantic elements, but there are 
reasons to believe that the text had an older form. Its very name 
suggests that its earlier versions were utilised by the Buddhists. 
Subsequently Vedantic ideas were interpolated, pure Tantric ritual
istic aspects were modified, and it was fashioned in such a way that it 
would appeal to the Hindu taste in general. 

It puts forward the Vedantic conception that the supreme being 
is one, without a second. He is brahman who is beyond the three 
gu?Jas--sat, cit, and iinanda.203 Thosewhoworship the highest brahman 
do not require any -other means to achieve salvation, The best mantra 
is om saccidekam brahma.204 Side by side, the Mahiinirvii?Ja upholds a 
Sakta monotheism with Durga as the highest prakrti who is also 
known by the names of Mahavidya goddesses antl equa~ed with 
Lak~mi, Sarasvati and Sakti. She assumes various forms for the sake 
ofher devotees and also for the destruction of demons. She is spoken 
of as the primordial Sakti; all gods, including Siva himself, derive 
their power from her.205 The Sa:rikhya tattvas like Prakrti, Mahat, 
Aharpkara, etc., and Vedic mantras have also been grafted in the body 
of the text. 

The Mahiinirvii1fa frankly states that the Vedas, Purat;tas and 
Sastras are hardly of any use in the kaliyuga, 206 that perfection cannot 
be attained without following the Kula practices and that the rituals 
of Five Ms are necessary. But it prescribes a milder form of such. 
rituals. It says that a siidhakashould drink a limited quantity of wine 
so that he should not feel intoxicated and that women should simply 
smell it. The siidhaka should confine himself to the woman he 
chooses as his Sakti.207 Wife may also act as Sakti in the case of the 
householders. it refers to bhairav'i-cakra and tattva-cakra and says that 
no one has the right to engage himself in the performance of cakra 
rituals unless he is qualified to do so. In the cakra rituals the Five Ms 
or tattvas like wine, etc., should be collected and placed in front of 
the goddess and then properly performed. 

Chapter 8 of the Mahiinirva?Ja deals with the duties of van:tas and 
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iisramas, the duties of the king and his officers and so on. Persons 
should observe caste restrictions in regard to marriage, dining and 
so on, but the caste restrictions are not valid in the case of those who 
have undertaken Tantric initiation. Chapter 9 describes the ten 
samskiiras from garbhiidhiina to marriage.208 It prescribes a special 
fo~m of marriage known as the Saiva marriage in which there is no 
question of caste, creed or age. Chapters 10 to 12 of the Mahiinirvii'l}a 
deal respectively with sriiddhas, priiya5cittas and vyavahiira. Dik~?a, 
nyasa, purascaral).a, efficacy of mantras and other common features 
ofTantric texts have also been elaborately dealt with in this work. 

A Few Other Siikta Tantras 

The Parasuriimakalpasutra is an earlier work composed about 
A.D. 1300.209 Its commentary is known as Saubhiigyodaya written by 
R.amdvara. The special features of this work are the iimniiya classifi
cations, insistence on the secrecy of the knowledge conveyed by the 
preceptor and worship of the five makiiras, thirty-six tat tv as including 
those of the Sarikhya system, iisana, ma'l}tjapa, ku'l}tf,a, ma1Jtjala, dikJii, 
etc. It provides that after the initiation the preceptor is to give a name 
to the disciple which should end in Anandanatha. Ramdvara, the 
commentator of the Parasuriimakalpasutra, says that one who has not 
conquered his senses has no right to follow the J(aula path. The 
efficacy of mantras is very much stressed in this work and it is held that 
the siidhaka should come to feel that the guru, mantra, deity and his 
own self are all one. ~ 

The JiiiiniiT'I}ava-tantra emphasises the functioning of the cakras 
or nerve plexuses within the body and the wonderful power of the 
mantras. 210 It states that at the time of initiation the guru has to 
instruct the disciple as regard the six cakras, together with the 
number of petals in each, the colour of each, and the letter with the 
alphabet assigned to each.211 It names over thirty mudriis.212 It also 
holds that ma'l}qalaand cakraare synonymous and lays down rules for 
I?aking different kinds of ma1Jtjalas. It mentions eight important 
Sakta PHhas: Kamarupa, Malaya, Kaulagiri, Kulantaka, Cauhara, 
Jalandhara, U<;l<;liyana, and Devikotta. The JiiiiT'I}ava was evidently 
compo~ed before the 16th century since it has been quoted amply by 
Brahmananda and Purl).ananda, the. celebrated medieval Tantric 
teachers. It contains 26 pa{alas and about 2,300 verses. 

The KauliivaliniT'I}ayawas composed by Jiiaminandagiri in twenty-
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one ulliisas.213 It gives a list ofTantric works including the Yamalas 
and names eightTantric gums. 214 It deals mainlywitb the Kaulamarga 
with emphasis on the rituals of Five Ms. 215 Women are highly praised 
in this work as manifestations of the Great Mother.216 I tis interest-ing 
to note that the Kaulavalinin:wya offers various substitutes for the 
Five Ms.217 It lays supreme empasis ort sexual union.218 It also de
scribes in detail the mantrasiddhi or savasiidhanii in which the aspir
ant has to perform rituals with a corpse. Such practices will be 
described more fullyinasubsequentchapter. The KulacurjiimarJitantra 
and the TiiriibhaktisudhiirrJava also describe the savasiidhanii-vidhi. 
The Kiiliviliisatantrawhich is a late text and composed somewhere in 
eastern India, is similar to the KauliivalinirrJaya. Itlays great emphasis 
on sexual intercourse and drinking wine. In this work we come across 
the idea of giving an upward motion to semen during sexual 
intercourse. 

The Rudrayiimala is a very extensive work in 66 chapters and has 
over 6,000 verses. One of the important features of this work is that 
it contains a panegyric of Atharvavedasaying thatall gods; all beings; 
all sages, Kamavidya and Mahavidya dwell in it. It deals with the 
mysterious Ku1.1<;lalin1; Yogic practices, and the six cakras in the body. 
It also prescribes sexual union and the use of wine; it states that a vira 
should drink wine and use a beautiful woman who is capable of 
arousingsexualpassion.Thiswomanmaybehisownwifeoranother's; 
The gum or preceptor is regarded as the source of all spiritual ef.: 
forts. 'If Siva is angered, the Guru can save the pupil, but if Guru is 
angered, no one can save him.' The RudrayiimalamentionsKamarupa; 
Jalandhara, U<;l<;l!yana, PilrJ.lagiri and a few other Sakta Pithas. It 
states that the goddess appeared to the sage Vasi~tha and asked him 
to go to C!nadesa where he was initiated into doctrine of the Five Ms 
by the Buddha himself. 

The Saktisangamatantra holds that Kaulacara in general is no-: 
thing but.the cult of Sakti in any of her forms and aspects, but it~ 
particularity is a special form of worship done with wine, flesh, fish; 
cereals, and sexual miion. The knowledge conveyed by the gum and 
the worship with five makiiras should be kept secret. 219 It is interesting 
to note that the Saktisangamatantra states that the Dev! manifests' 
herself for the destruction of the Buddhist and other heretical sects, 
for the removal of the confusing admixture of different cults, and for 
the establishment of true religion. 220 Symbolic interpretations of the 
Five Ms have been given, according to which madya, mudrii, maithuna; 



Tantric Literature 87 

etc., are; not be used in the ordinary popular sense.221 The text 
regards an eclipse of the sun or the moon as the best time for 
undergoing initiation.222 The Saktisangamatantra is divided into 
four parts: Kali, Tara, Sundari, and Chinnamasta. It was composed 
sometime between the 16th and 17th centuries A.D. 

Tantras of Other Religious Sects 

While dealing with the traditional classification of the Tantric texts 
we have had occasion to refer to the Tantras of the Gal).apatyas, 
Sauras and other religious sects. In the Yamala literature we have 
works dedicated to Skanda, :Brahma, Indra, Vi~l).U, Aditya, Yama, 
Kubera, and others. A few I)amaras are dedicated to Sarasvati, 
Brahma, and other deities. The Upatantra lists contain Tantras 
attributed to a bewildering variety of gods and goddesses. In fact, as 
we have seen above, every religious sect oflndia has some form of a 
Tantric cult. 

An important sectarian Tantra is Ga?Japatitattva, found in an old 
Javanese collection, which refers to the march of the KulakuQ<;lalini 
through the six cakras of the body by means ofKayasadhana, to the 
six Angas of Yoga, to the concepts of vindu, nada, mantra, vija and so 
on. 223 Anandagiri has referred to the Tantric sects of the Gal).apatyas. 
Their theories and practices will be discussed elsewhere in this book. 
That the Tantric cult of Gal).eSa spread as far as South. East Asia is 
proved by the discovery of his images in java and Cambodia. The 
image found at Bara in Java shows the god seated on human skulls 
clearly indicating his Tantric affiliation. 

The Kaulajiiiinanirr;,ayd!24 is an important Tantric work belong
ing to the Natha tradition, supposed to have been composed by 
Matsyendranatha who was the founder of one of the Kaula schools 
called Yogini-kaula. The doctrines of this school, as may be gathered 
from this text, have something in common with the BuddhistTantras 
of the Sahajiya class. H.P. Sastri assigned the manuscript of this work 
to the 9th century A.D., butP.C. Bagchi placed it in the middle of the 
11th century. 

The Gorak~asiddhiintasarrtgraha225 is another important Tantric 
textwhich says that the Kaula Tantr<iswere introduced on earth by 
the nine Natha teachers. Both the Natha cult and Vajrayana had a 
fundamental unity in their esoteric aspects;Jalandhari, better known 
as Ha<;li-pa wrote some treatises in Sanskrit on Tantric cults, such as 



88 History of the Tantric Religion 

Vajrayoginzsiidhanii, Suddhivajrapradzpa (a gloss on Hevajrasiidhanii) 
Sncakrasaf{lvaragarbhatattva vidhi and Humkiira-cittavindu-bhiivana
krama. These are mentioned in the Tanjur catalogue. From the same 
source we learn thatAcarya Caurangi composed a Yogic work under 
the title Viiyutattvopadesa. The present form of the Gorak}asaf{lhitii is 
a rather late compilation. 

The followers of the Suddhamarga depend for the whole of their 
disciplinal, sacramental, mystical, and dogmatic contents on the 
Kiiladahanatantra of the Kiimikiigama and the Mrtyuniisakatantra 
of the Vijayiigama. They seek for the liberation of man by his monadic 
transfiguration. Glimpses of their doctrine are available in 
Kumaradeva's Suddhasiidhaka, to which perhaps may be linked 
Raval).aradhya's Sivajniinadipa as a useful supplement. 
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3 

External Influences 
and Interactions 

Tantrism and the Universal Mother Goddess Cult 

Although Tantrism as a way oflife, and also as a religious undercur-., 
rent, is basically Indian, its primitive substratum was nourished by;i 
certain beliefs and rituals which had acquired a universai character;] 
owing to their prevalence among peoples widely separated from one' 
another. Ancient religious systems of the world, specially those in' 
which the cult of the Mother Goddess or the Female Principle was 
deep rooted, contained beliefs and rituals quite similar to thosei 
found in Indian Tantric cults. Examples are the galli of the Syrian. 
Mother Goddess Astarte ofHierapolis, the Eleusinian and Phrygian' 
mysteries, the Dionysian rites, the Marian secrets, and so on. Through-• 
out Phrygia, Syria, Lydia, Cappadocia, Pontus and Galatia, where 
the Mother Goddess reigned supreme, orgiastic, ecstatic and secret 
forms of her worship recalling the Tantric modes were found 
prevalent. 

The Greek Thesmophoria was celebrated in honour of the· 
two thesmophoroi, i.e. the law-bringing goddesses, Demeter and 
Persephone. This festival was marked by indiscriminate sexual inter
course.1 The ritual of the union of Cybele and Attis, like that of• 
Aphrodite and Adonis, or Ishtar and Tammuz, was marked by sex 
festivals. The union of Demeter and Z~::us was imitated by men and 
women in the sex rites at Eleusis in order to make the fields wave with 
yellow corns. Frazer marks these similarities and concludes: 

that a great Mother Goddess, the personification of all the reproductive 
energies of nature, was worshipped under different names but with substantial 
similarity of myth and ritual by many peoples ofWestem Asia; that associated 
with her was a lover, or rather a series of! overs, divine yet mortal, with whom 



External Influences and Interactions 97 

she mated year by year, their commerce being deemed essential to the 
propagation of animals and plants, each in their several kind; and further, 
the fabulous union of the divine pair was stimulated and, as it were, 
multiplied on earth by the real, though temporary, union of the human 
sexes at the sanctuary of the goddess for the sake of thereby ensuring the 
fruitfulness of the ground and the increase of men and beasts.2 

In Asia Minor and around the shores of the Mediterranean are 
found many examples of a Mother Goddess with a young subordi
nate god by her side. Hogarth notes that: · 

In Punic Mrica she is Tanit with her son; in Egypt, Isis with Horus; in 
Phoenicia, Ashtaroth and Tammuz (Adonis); in Asia Minor, Cybele with 
Attis; in Greece (and especially in the Greek Crete itself), Rhea with young 
Zeus. Everywhere she is unwed, but made the mother first ofher companion 
by immaculate conception, and then of the gods and of all life by the 
embrace of her own son. In memory of these original facts her cult 
(especially the most esoteric mysteries ofit) are marke~ by various practices 
and observances symbolic to the negation of true marriage and obliteration 
ofsex.3 

In 1916, before the dramatic discovery of Mohenjodaro, R.P. 
Chanda wrote: 

For a conceptioon of the godhead analogous to that of the Sakta conception 
of the Devi we should travel beyond the countries dominated by the Vedic 
Aryans and the Avestic Iranians to Asia Minor, Syria, Egypt and other 
countries bordering on the Mediterranean. There is a strong resemblance 
between the Indian Sakta conception of Sakti and the Sakta ritual of the 
followers ofVamadira and Kulacara, who practised ceremonial promiscuity 
on the one hand, and the Semitic conception of Astarte, the Egyptian 
conception of Isis and the Phrygian conception of Cybele on the other.4 

Scholars on the Foreign Elements in Tan~rism 

It is against this background that we are to evaluate the view of 
M.M. Haraprasad Sastri and B.T. Bhattacharyya that Tantrism was 
of foreign origin. According to Sastri, Tantra really means the 
worship of Sakti which most probably came from Western Asia with 
the Magi priests of the Scythians.5 He also quotes a significant stanza 
from the Kubjikatantra which says: 

Go to India to establish yourself in the whole country and make manifold 
creations in the sacred places of primary and secondary importance.6 

The view that Phrygia was the original centre of the Mother 
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Goddess cult from where it spread in different directions (a view that 
has. no imprtance nowadays) was very popular in the last quarter of 
the 19th century and the first quarter of the 20th century. That is why 
B.T. Bhattacharyya unhesitatingly wrote: 

The introduction of the Sakti worship in religion is so un-Indian that we are 
constrained to admit it as an external or foreign influence. 7 

Sir John Woodroffe postulated a theory of Chaldean origin.8 

Probably he had in mind the goddess N ana-Nina-N anaia-Inanna, the 
original city-goddess ofUrk who was later identified with the mother 
of Attis and the Iranian Anahita and was able to extend her cult into 
India. Her name occurs on the coins of the Ku~al)a kings. Bibi 
Nani, the local name of the goddess of the Sakta Pitha at Hinglaj in 
Baluchistan, Naina Devi of the Kulu valley, Sirmur and Bilaspur, 
Naini Devi ofNainital, etc., were evidently linked with the goddesses 
of the Nana group. The region around ancient Chaldea appeared to 
hi~ as Sakadvipa of the Indian tradition. 

Stlch theories are hypothetical and coloured by the preoccupa
tions of their formulators. But there are clear indication in Tantric 
literature which definitely point out that mystic practices of Chinese 
origin crept into the Indian Tantric theories and practices. In 1900, 
Haraprasad Sastri pointed out, using Sanskrit texts, the connection 
of the goddess Tara with Tibet and China and of the Vamacara 
practices with those of China. 9 The story recorded in the Tiiriitantra 
describes how Vasi~tha went to Mahacina to get instruction from 
Buddha. He brought from there the cult known as Mahiicinakramiiciira 
which prescribes the worship of Mahacinatara. Ther_e is some truth 
in the story. We shall see later thatTaoistand Tantric principles have 
much in common and that Chinese Taoism arid Indian Tantrism 
have a genetic and historical relation. In the establishment of this 
relationship, Buddhism evidently played a significant part. 

Buddhism, .Confucianism and Taoism: 
Background of Chinese Influence 

There was no organised religion in China before the introduction of 
Buddhism in the 1st century A.D. Early Chinese religious life con
sisted of popular and tribal cults and rituals like those of the Mother 
Goddesses, spirits of ancestors, elemental spirits such as those of 
earth or wind or river, deities under the title 'Dragon-Woman', 
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Eastern Mother', 'Western Mother', 'Shang Ti', and so forth. Along 
with all these there also developed a rudimentary idea of the co
existence of two opposite principles, Yang and Yin, symbolising the 
positive and negative forces of nature, conceived of respectively as 
the Male and the Female Principles, which subsequently pervaded 
all forms of Chinese thought. 

Buddhism was able to absorb the local religious elements by 
incorporating the existing tleities into its own pantheon or by 
imposing its own deities upon the existing popular ones, but it had 
to face a great challenge from two opposing philosophical con
cepts-Confucianism and Taoism. The origin of these two schools 
may be traced to a very early period, around the 6th century B.C. The 
first school was developed through the efforts of its founder Kung
fu-tzu (Confucius) and its great exponents like Mo-tzu, Meng-tzu, 
Hsiin-tzu and others. The rise ofTaoism was traditionally connected 
with the name of Lao-tzu and its subsequent exponents were Yang
chu, Chuang-tzu, Chang tao-ling and Ko-hung. The works regarded 
as most important and ultimately incorporated in the so-called 
Confucian canon were the Wu Chung or Five Classics, probably 
brought together in the time of the Han dynasty (202 B.C.-A.D. 220) 
and the Ssu-Shv or the four Books, while the Taoist texts comprised 
Tao-te-kingattributed to Lao-tzu, and the works of Chuang-tzu, Lieh
tzu (Lieh Yii k'ou), Ko-Hung and others. 10 

The attention of Confucius (551-479 B.C.) was mainly devoted to 
the problem of social organization in accordance with the ethical 
principles which he believed to have come down from an immemo
rial past. According to him the fate of a man is ordained by heaven. 
All men are unalterably either noble or base. The youth must humbly 
submit to their seniors, subordinates to their superiors. These 
principles were of course designed to serve the purpose of a feudal
istic order. But since Confucianism was simply a school of thought 
and not a uniform doctrine, it was swayed by the preoccupations of 
its main advocates at vario)-ls times. Thus, Mencius (372-289 B.C) 

emphasised the idea of the paramount role of the people and the 
subordinate role of the ruler, though he attributed social inequality 
to the will of heaven which he regarded as the highest guiding power. 
His philosophical theories were based upon idealism, since he 
denied the role of sensory perception as a process of cognition. 
Morality was traced to man's inborn qualities which he considered to 
be innately good. 
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In the 11th and 12th centuries, Chu-hsi and others introduetil\1 
Neo-Confucianism which under the influence of Buddhism an~ 
Taoism turned to the elaboration of metaphysical problems ~~ 
postulating the existence of the two fundamentals in the universe1 
Li and Chi. The former is a basic conc~pt in Chinese philosoph'~ 
signifying 'law' 1 'the order of things'; 'form', 'code of conduct <i~ 
various social groups' and so on. The Neo-Confucians interpret it a~ 
the spiritual immaterial creative principle in contrast to the materi~t 
principle Chi. Originally Chi meant 'air', 'vapour', 'breath', bqJ 
gradually it acquired a broader meaning-'primary matter', 'basi~ 
matter of nature', 'the vital force' and so on, and came to 1:5~ 
associated with two other basic Chinese philosophical concepts, th~ 
positive Male Principle, Yang, and the negatjve Female Principt~1 
Yin. According to Chu-hsi, the ideal substance Li is devoid of forrft 
and properties and is inaccessible to sensory perception. The Gre~~ 
Ultimate gives rise to the force of motion (Yang) and the force of reS,~ 
(Yin). There is constant alternation of motion and rest, and in thi~ 
process five material prime elements arise (cf. the Sarikhya ari~ 
Tantric concept ofPurueya and Prakrti and the evolutes of the latteri~ 
Chu-hsi considered the ideal element Lias primary and the materi~l 
element Chi as secondary. He deduced man's innate nature from th~ 
ideal element Li by which he justified the supremacy of the pri~ 
leged classes. Subsequently Chu-hsi's doctrine was officiall~ 
reorganised and became the basis of the traditional educational 
system of China. 

Like Confucianism, Taoism was basically a school of thought an:~ 
not an organised religion but it stood for a totally different set o~ 
principles. Taoism is the doctrine of tao or the way (of things) whic~ 
maintains that all things originate and change due to their own wa~ 
or tao. All things are mutable and turn into their opposite in th~ 
process of mutation. Man should adhere to the naturalness of thing~ 
without striving or crying. Tao is one of the key categories in Chines~ 
philosophy. Originally tao denoted 'the way' and was later used i~ 
philosophy to denote the 'path' of nature and the 'laws' governing 
it. Taoalsodenotes 'ethical standard', 'purposeoflife', 'logic' reasor! 
and argument'. Lao-tzu, the founder of Taoism, considered tao as~ 
materialistic principle symbolising the natural way of things and th~ 
law that governs them. This interpretation was followed by Hsiin-tzUl 
Wang chung and others. Early Taoism, as expounded by Lao-tzu'! 
insisted on man's adherence to the naturalness of things and it wa~ 
opposed to the domination and oppression of the ruling class-its 
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sole emphasis was on the return to the primitive community of the 
ancients. Yang-chu contended that by observing the natural laws of 
life (tao) man would' preserve his nature intact', while Hsun-tsiang 
and Yin-wen believed that adherence to tao would yield every man 
wisdom and knowledge. 

The materialistic tradition of early Taoism was adopted by the 
philosopher Wang-chung who in his Animadversions (Lun-heng) 
opposed mysticism and idealism and the doctrine of 'heaven 'as the 
supreme guiding force that controls the origin and development of 
things and phenomena. According to him, everything in the world 
has its source in the basic material elements, the Chi. Man is part 
of nature and comes into being as a result of the concentration of 
Chi. But while the materialistic philosophers interpreted tao as the 
natural way of things, those belonging to the idealistic way of 
thinking tried to interpret tao in a different way. Thus, Chuang~tzu 
blended the materialistic world-view of Taoism with such idealistic 
propositions as 'non existence of objective truth', 'life being an 
illusion' and 'the true being springing from the eternal and indepen
dently existing tao'. In the writings of Wang-pi and others tao came 
to be regarded as' the ideal principle', 'the true non-being', and so 
on. Tung-chung-shu regarded tao as the divine way and all these 
interpretations became the ideological embryo of Taoism as a 
religion as distinguished from philosophical Taoism. 

The materialistic and rational tradition of Taoism led to the 
development of what may be called the physical sciences in China. It 
began with the quest of an 'elixir of immortality' which resulted in 
the study of and researches in alchemy. This reminds us of Indian 
Tantra. The philosophical basis of this scientific enquiry was the 
primitive Chinese concept of the primary sources, the five elements 
in nature, the combination of which was responsible for the diversity 
of material phenomena. Side by side, the principles of the doctrine 
of opposite and interconnected Yang (active) and Yin (passiv~) 
forces were regarded as the cause of motion and change in nature. 
Why and how Taoism was able to supply a theoretical basis of the 
scientific development of China is a subject of historical enquiry. 
L.C. Goodrich explains it as follows: 

Taoism organized into a complete whole the original primitive beliefs and 
customs, those that centred about the worship of nature, which was considered 
animate .... The taoorwaywas the road one travelled in order to obtain three 
ultimate aims; happiness, wealth and long life. The intellectuals could do 
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this by meditating on the writings of the masters and following their 
intellectual teachings and by consciously seeking longevity through studying 
alchemy and observing certain physical requirements such as selective diet, 
breathing exercises, calisthenics and sexual practices. n 

Although Taoism began and expanded as a philosophical move
ment in the course of time it took the form of a distinct religion. This 
was probably due to the influence of Buddhism. From its very 
inception Taoism advocated certain esoteric rituals and practices 
derived from the ideals of primitive community life, a return to 
which was always urged by the earlier exponents ofTaoism who were 
opposed to domination and oppression of all types, particularly 
social and political. However, with its growth as a specialised religion, 
Taoism developed an elaborate pantheon of its own. Some of the 
Taoist deities were nature and astral beings, others were adopted 
from Buddhism or invented by imagination. A few of them were 
deified human beings. Lao-tzu himself was elevated to the rank of a 
deity. At the head of the pantheon was the traid of Three Pure Ones, 
evidently formed in imitation of the three Kayas of Buddha. They 
consisted of (i) Yuan Shih T'ien Tsun (or Yuan Shih Tien Wang, later 
merged with Yu Huang Shang Ti) the First Principle, (ii) Tao-Chen, 
the controller of the opposite principles of Yin and Yang, and 
(iii) Lao-tzu, who expounded the doctrine emanating from Honour
able Tao. 

The extent of the influence which Buddhism exerted on Taoism 
can be estimated if we take into account the following criticism of 
the Neo-Confucianist Chu-hsi (A.D. 1130-1202) offered against Bud
dhism and Taoism. Chu-hsi wrote: 

Taoism was at first confined to purity of life and to inaction. These were 
associated with long life and immortality, which by and by became the sole 
objects of the cult. Nowadays they have thought it advisable to adopt a system 
of magical incantations, and chiefly occupy themselves with exorcism and 
prayers for blessings. Thus, two radical changes have been made. The 
Taoists have the writings of Lao-tzu and Chuang-tzu. They neglected these, 
and the Buddhists stole them for their own purposes; whereupon the Taoists 
went off and imitated the Sutras of Buddhism. This is just as the scions of 
some wealthy house should be robbed of all their valuables and then go off 
and gather up the old pots and pans belonging to the thieves. Buddhist 
books are full of what Buddha said and Taoist books are similarly full of what 
Tao said. Now Buddha was a man, but how does Tao manage to talk? This 
belief, however, has prevailed for eight or nine centuries p«st. Taoism began 
with Lao-tzu. Its Trinity of the Three Pure Ones is copfed from the Trinity 
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of the three persons as taught by Buddhism. By their trinity the Buddhists 
mean (1) the spiritual body (of Buddha); (2) his joyful body (showing 
Buddha rewarded for his virtues); (3) his fleshly body under which Buddha 
appears on earth as a man. The modern schools ofBuddhism have divided 
their Trinity under three images which are placed side by side, thus 
completely missing the true signification (which is Trinity in unity), and the 
adherents of Taoism wishing to imitate the Buddhists in this particular, 
worship Lao-tzu under (another version of) the Three Pure Ones, namely 
(1) as the original revered god, (2) the supreme ruler Tao, and (3) the 
supreme ruler Lao-tzu. Almighty God (T'ien) is ranked below these three, 
which is nothing sort of an outrageous usurpation. Moreover, the first two 
do not represent the spiritual and joyous bodies of Lao-tzu and the two 
images set up cannot form a unity with him; while the introduction of the 
third is an aggravated copy of the mistakes made by the Buddhists. Chuang
tzu has told us in plain language the death of Lao-tzu, who must now be a 
spirit; how then can he usurp the place of Almighty God?12 

Taoism and Tantra 

S.K. Chatterji observes: 

Just as certain schools ofBuddhism like Dhyana Buddhism ofBodhidharma 
became an important .factor in Chinese Buddhist religious thought and 
practice, so it is be lived that some later Taoist ideas and practices, which were 
partly religious, partly magical, partly scientific and partly also in the plane 
of an erotic or sexual ritualism with mystic and philosophical implications 
came to India from China. The sudden and widespread development of 
Tantric doctrines and practices, both among the Buddhists and the 
Brahmanists, from the second half of the first millennium after Christ, is 
rather significant in India. 13 

Reference has already been made to the very ancient Chinese 
concept the Male and Female Princi pies-Yang or the male positive 
power of light and heat and Yin as the female negative power of 
darkness and cold-as working through everything in life and being. 
The proper harmonisation of these two opposite principles is re
garded in Taoism as the aim for the purpose of making man 
transcend his physical limitations by acquiring supernatural powers 
and even immortality in his physical body. This harmonisation of the 
Male-Female Principle evidently leads us to the question of sexual 
rites and techniques inherent in practical Taoism. The achievement 
of material immortality is known as Hsien which can be attained 
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through the discipline of certain techniques of living like (1) respi
ratory techniques, (2) heliotherapeutic techniques, (3) gymnastic 
techniques, ( 4) sexual techniques, ( 5) alchemical and pharmaceu
tical techniques and (6) dietary techniques. 14 The respiratory tech
nique is analogous to the Indian PriitJJiyiima. The heliotherapeutic 
technique has its analogue in many a solar ritual of India. The 
gymnastic technique reminds us of Tantric Ha(hayoga and Kiiya
siidhana. The dietary technique also has an Indian parallel. 

But more important are the two remaining techniques, the 
alchemical-pharmaceutical and the sexual. These two are also funda
mentals oflndian Tantrism. We have already had occasion to deal 
elaborately with Tantric alchemy in the introductory portion of this 
work. As had happened in the case of the Indian Tantras, the idea 
of immortality was linked with the study of alchemy. The Taoist 
philosophers believed that immortality could be obtained by the use 
of certain foods and medicines and a great deal of effort was 
thereupon directed towards the preparation of mixtures which 
could prolong life and eventually produce immortality. Chang-tao
ling, who is said to have devoted his life to the study of alchemical and 
dietary procedures, was able to prepare a compound known as 'Blue 
Dragon and White Tiger' which could prolong life and revitalize 
fading youthfulness. It is not impossible that Taoist and Tantric 
alchemists maintained a close relation and interchanged the results 
of their researches. While dealing with the Rasasiddhas mention has 
already been made ofBhoga or Boger, a Chinese Taoist, who actually 
settled in India and headed a school of Indian alchemists. 

As regards the Chinese sexual techniques and their impact on 
Tantra the following observation ofK.H. Van Gulik, as presented to 
us by H. Goetz is important: 

This (sexual) practice, again, has been the starting point of a secret Tantric
Taoist ritual intended not only to increase the length oflife but even to win 
immortality for the adepts .... This ritual sheds a most important light on 
certain obscure doctrines and practices of Indian and Tibetan mysticism, 
especially on Yoga, the Buddhist Siddacaryas and the Kaulacakra of the 
Vamacara Saktas. 15 · 

And Joseph Needham writes in this connection: 

It is then of great interest to find that just as ancient or early medieval 
Tantrism was deeply interested in the phenomena of sex, so also this was 
central to Taoism. The vajra (thunderbolt or lightning flash) was identified 
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with the male external generative organ, the lingam (sengchih), while the 
lotus, padma ( lien)-so characteristic of Buddhist iconography-was 
identified with thatofthefemale, the_~oni ( nuken). Essentially the theological 
doctrine was that the mystical or divine energy of a god (or of a Buddha) 
resided in his female counterpart, from whom he received it in an eternal 
embrace. There had to be one of these sakti, therefore, for each god or 
Buddha. The logical conclusion followed that the earthly Yogi seeking for 
perfection must also embrace his Yoginz, in a sexual union (maithuna) 
prepared for and conducted with special rites and ceremonies ( cakra). 
There followed also the worship of women (stri puja) as a preliminary to 
maithuna. The whole forms a remarkable parallel to early medieval Taoism, 
though Buddhism seems to have come a long way from its origin when we 
find the phrase Buddhatvarrt yo~id-yonz samiiSritam.16 

The ideas and beliefs behind the Chinese sex rites have been 
described by Needham with reference to practices like the Kulacakras 
of Indian Tantras. 17 One should not forget that Buddhist Sutras 

·containing the nucleus ofTantrism began to be translated as early as 
the 4th century A.D. The contributions to this field by Chu-fa-hu 
(Dharma-rak~a) and others are well known. The Buddhist DhiirmyJs 
contained methods of rain-making, getting water from rocks, find
ing springs and sources, stopping storms, etc. Buddhist Tantric ideas 
were popularised in China by three celebrated Indian monks
Subhakara-sirpha (Shan-wu-wei A.D. 636-735) who came to China in 
A.D. 716, Vajra-bodhi ( Chin-kang-chih, d. A.D. 732), andAmoghavajra 
(A-mon-kaor Pu-khung, d. A.D. 774). The Chinese also had celebrated 
Tantric teachers. Chih-thung wrote much on Tantrism. I-ching 
translated a Tantricwork under the title TaKhungChhueh Chou Wang 
Ching. I-hsing (A.D. 673-713), the great Chinese astronomer and 
mathematician of his time, was also a reputed Tantric. It should also 
be noted that in A.D. 520 Song Yun, the Chinese traveller, during a 
short visit he paid to northern India, lectured on the Tao-te-kingof 
Laotzu before the king of Udyana in the north-western frontier of 
India. When the Chinese envoy Li Yi Piao was in India about A.D. 646, 
he went to Kamarupa where he talked with the king, Kumara 
Bhaskara, .Pbout the Tao-te-king, and the Indian prince was eager to 
have this work translated into Sanskrit, and also wished to have an 
image ofLao-tzu. In view of all these Needham observes: 

At the first sight, then Tantrism appears to have been an Indian importation 
to China. But closer inspection of the dates leads to a consideration, at least, 
of the possibility that the whole thing was really Taoist. ... We saw that Taoist 
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sexual theories and practices were flourshing between the second and the 
sixth centuries in China definitely before the rise of the cult in India, and its 
reimportation (if it was a reimportation) by the Buddhists. Bhattacharyya 
significantly tells us here that the principal localities associated with Buddhist 
Tantrism were in Assam. This reminds us that one ofPelliot'smostremarkable 
memoirs concerned a Sanskrit translation of-Tao-te-king. It was made for 
Bhaskara-Kumara, king of&<marupa (Assam), who had asked Wang hsuan
tshe for it in 644. A very living account of the work being done, with all the 
difficulties which the translation involved, exists in the Chi Ku Chin Fo Tao 
Lun Heng (Critical Collection ofDiscourses on Buddhist Doctrine in Various 
Ages), under date 64 7, Pelliottranslated this. In Tantric literature, moreover, 
China (Mahacina) occupies a very important place as being the seat of a cult 
Cina-caryii which worshipped a goddess called Mahiic'ina-tiirii. Sages such as 
Vasi~tha were said to have travelled there to gain initiation into this cult, in 
which women played a very prominent part. Possibly, therefore, Tantrism 
was another instance of foreigners amiably instructing Chinese in matters 
with which the Chinese were already quite familiar. However, the sexual 
element in Indian religion had from ancient times been so marked that 
Buddhist Tantrism may actually well be considered a kind of hybrid of 
Buddhism and Hinduism. The sakti idea is certainly ancient. 

In any case it is possible to find detailed parallels of much precision 
between Taoism and Tantrism .... Mention is made of Taoist practice of 
/man ching, "making the chingor seminal essence, return". In this method 
pressure was exerted on the urethra at the moment of ejaculation in such a 
way as to force the seminal discharge into the bladder, whence it was 
afterwards voided by the urine; the Taoists imagined, however, that it made 
its way up into the brain, which it nourished in some marvellous way. Now 
in Bose's book on the Post-Caitanya Vai~f.!ava (Hindu) Sahajia cult ofBengal, 
still existing, we find that an exactly similar method is used. In this sect, 
where the rites of maithuna are a kind of elaborately stylized and ritualized 
physical love, whether of couples married (svakiyii) or otherwise (parakiyii), 

-the semen is made to go upwards to the region of paramiitmii. Though the 
physiological technique is not clearly described the correspondence is too 
close to be accidental. There is, moreover, an epithet, urdhva-retas (literally 
meaning 'upward semen'), which occurs commonly in the Mahiibhiirata and 
Riimiiyattaepics, and which has often been translated 'chaste' or 'continent', 
but which may well have reference to this technique. 18 

To this observation of Needham, Chatterji adds: 

Buddhism brought to China certain new things, no doubt, and was welcomed 
by the deeper spirit of quest in the Chinese mind which sought to transcend 
life and nature. But the accceptance of Nature as such and the logical 
termination of the line of argument in which Nature, conceived as the result 
of the eternal play of Yang and Yin which were living forces, led Taoism to 
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the idea of Hsien-ship and the possibility of its attainment, and this proved 
to be an attractive ideology and discipline for those who in their mental 
composition or temperament were, to speak in the Indian way, inclined 
towards the full and free play of the pravrttior natural inclination and did not 
feel happy with the spirit of nivrttiwhich led to abstinence and asceticism. It 
was in this way that when they came close to the atmosphere oflater Taoism 
from the early centuries of the Christian era, that some Buddhists from India 
also found in it an alluring doctrine, which was sublimated and philoso
phized in the Indian way. In place of the Chinese Hsien or immortal, in India 
we have the Siddhaor Avadhuta, the adept with miraculous power (siddhis) 
which he can attain through Tantric practices, preferably of the viimiiciira 
school. This would appear to come to India with Tantric Buddhism sometime 
after the middle of the first millennium A.D. and then joined forces with 
Indian naturism and eroticism, mysticism and magic, and was established as 
Viimiiciira or the leftist way, as opposed to Dak#?Jiiciira or the rightist way. In 
Brahmanical Tantra, it associated itself with Siva and Uma, and acquired a 
kind of spiritual or mythological imprimatur in later Hindu thought in 
general. 19 

Vasi~tha and Cinacara 

Mention has already been made of the observation ofH.P. Sastri that 
many of the rituals of the goddess Tara which were known as Ciniiciira 
were of Chinese origin. Sylvain Levi also holds, on the authority of 
the Tiiriitantra and other works described by Sastri, that the worship 
ofTara and the Tantric Vamacara practices, involving the use of Five 
Ms came from China.20 Sir John Woodroffe takes a similar view.21 

As early as 1874 Rasik Mohan Chatterjee brought out a series of 
Hindu Tantric texts from Bengal Mss. and published them in the 
Bengali script. Among the works he brought out were Brahmananda' s 
Tiiriirahasya, the Rudrayiimala and the Mahiiciniiciirakrama, all of 
which refer to the Vamacara practices connected with the worship of 
Tara as being brought by the sage Vasi.!?~ha who was instructed by 
Buddha himself. The Merutantra22 also mentions that the Vamacara 
rituals were of Chinese origin. The Tiiriitantra23 opens with the 
following question ofDev! Tara or Mahanila-Sarasvati: 'Thou didst 
speak of the two Kula-Bhairavas, Buddha and Vasi.!?tha. Tell me by 
what Mantra they become Siddha.' The same Tantra defines a 
Bhairava as follows: 24 'He who purifies these five (Ms) and after 
offering the same (to the god) partakes thereof is a Bhairava. 
Buddha then is said to be a Kula-bhairava.' 
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A.K Maitra, the editor of the Tiiriitantra gives quotations from 
both the Rudrayiimala and the Brahmayiimalawhich narrate the story 
ofVasi.Hha obtaining the Vamadira practices from China. According 
to the Rudrayiimala,25 the sage Vasi~tha practised for six thousand 
years severe austerities in a lonely spot, but the goddess did not 
appear to him. Thereupon he went to his father Brahma and wanted 
a different mantra from him. Brahma advised him to carry on 
austerities. Vasi~tha did it once again, but this time when the goddess 
did not appear he became angry, and having sipped water uttered a 
terrible curse. Thereupon the goddess appeared to him and pointed 
out that he had not taken the right mode of siidhanii. She advised him 
to go to Mahadna, the country of the Bauddhas. VasiHha then went 
to China where Buddha was established (Buddhaprati~·tha). Having 
repeatedly bowed to the ground he said to Buddha: 

Protect me, 0 Mahiideva, the imperishable one, in the form ofBuddha. I am 
humble Vasi~tha, son ofBrahmii. For my perturbed mind I have come here 
for the siidhanii of the Mahiidevl. ... But doubts assail my mind ( bhayiini santi 
me hrdz) having seen the methods ( iiciira). Remove them and also the 
weakness of my mind which is inclined to the Vedic way ( vedagiimin"i). 0 
Lord, here I find rites which are outside Veda ( vedavahi~krta). How is that 
wine, meat, women are drunk, eaten and enjoyed by Siddhas who are naked 
( digambara), high ( vara) and about to drink blood ( raktopiinodyata). They 
drink constantly and enjoy beautiful women ( muhurmuhu prapivanti ramayanti 
variinganii'f[t) . ... They are beyond the Vedas ( vedasyiigocarii/:1) and always 
indulged in wine and women ( madyastrisevane ratii/:1) . ... How can inclina
tions to such things purify mind? How can there be siddhi without Vedic 
rites? 

Buddha was not perturbed at these direct questions, but delivered 
a lecture on the duties of the Kaulas and explained to him their 
mysteries and utility, and acquainted him with the secret rites and 
practices connected therewith. VasiHha was fully convinced and 
followed the way of Buddha and eventually attained final liberation 
by an unrestrained use of the five makiiras. 

Again, in the Brahmyiimala26 the same story is repeated but with a 
slight modification. Here it is told that VasiHha was practising 
austerities on the Blue Mountain (Niliicala), the site of the cele
brated goddess Kamakhya ofK.amariipa, and that he was asked by the 
Devl to go to Mahadna and get himself initiated into Ciniiciira. 
Vasi~tha went there to see a land inhabited by great siidhakas and 
thousands of beautiful and youthful women, full of mirth by the 
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inspiration of wine and doing sexploiting gestures. He was surprised 
to see Buddha with eyes drooping from wine. He asked himself: 
'Whatis Vigm doing in his Buddha form? This way ( acara) is opposed 
to Veda ( vedaviidaviruddha). I do not approve of it.' At once he heard 
a voice coming from air telling him not to think in this way. Being 
afraid he sought refuge with Buddha who explanied to him the 
mysteries of the Taril}.! (Tara) cult which involved Five Makaras, 
known as Cinacara. Buddha explained the principal features of this 
cult, namely, its freedom from the rules of ordinary worship, from 
bathing, purification, japa, etc. It was nothing but worship in the 
mind. There were no rules as to auspicious and inauspicious time, or 
as to what should be done by day and by night, what is pure and 
impure, and so on. The goddess should be worshipped even though 
the place and worshipper be unclean. Women should be considered 
as her manifestation and be worshipped for they are objects of 
veneration. 

The peculiar features of these storeis to be noted are these: 
Va&i~tha is described as basically a follower of the Vedic way. He is 
surprised to see Cinacara rites and disapproves of them at first sight. 
He speaks of them as 'outside Veda' (vedavahi~krta) and even op
posed to Veda (vediivadaviruddha). It is also to be marked that 
Vasi~tha had done penances and performed the Tara rituals in 
Nllacala, which is, even today, the seat of the goddess Kamakhya, the 
Hinduised form of the goddess Ka-me-kha of the matrilineal Khasi 
tribes worshipped in the form of a yoni or the female organ. There 
is still a place called Vasi~thasrama near Gauhati where the shrine of 
Kamakhya is situated which is largely visited by pilgrims. So there is 
some geographical assignment to the VasiHha legend, according 
to the Tantric tradition which cannot be brushed aside, and the 
tradition can thus be localised. It is also noteworthy that the flower 
of the Dev1 is jaba, the scarlet hibiscus or Chinese rose. 

The Tara Cult: Its Renovation, 
Migration and Influence 

In the Vasi~tha legend referred to above the cult of Tara is a basic 
factor. The word Tiira denotes star. The name of this goddess has an 
apparent similarity with that of Astarte; or Ishtar or Ashtaroth, the 
celebrated Mother Goddesses of Western Asia. In the Indian tradi
tion, the name is a modification of the word tara signifYing protec-
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tion, and this tradition, is reflected in the conception of her as the 
saviour. In the Buddhist tradition she saves or protects her devotees 
from eight great fears ( a~tamahabhaya). Her early history is not very 
clearly known to us but on the basisofSubandhu's Vasavadattaitmay 
be held that by the 6th century A.D. her cult became very popular in 
India. She made her way into the Buddhist religion and came to be 
conceived of as the Sakti or female counterpart or repository of 
energy of the Boddhisattva Avalokitesvara. 

Her cult passed from India to Tibet where she came to be known 
as Sgrol-ma or Dol-rna in the Tibetan translation of her name. Like 
her husband Avalokitdvara she was also conceived of under numer
ous forms. The Tara cult, with the goddess in her various forms, 
also went to China as the Sakti of Avalokitesvara. But in China, 
Avalokitesvara was already on the way to transformation from a god 
to a goddess through the influence of the pre-Buddhist (Taoist and 
Confucian) Mother Goddess Si Wang-Mu, the representative ofYin 
or the Female Principle. This happend in the 7th and 8th centuries 
A.D., when Tara became ,absolutely merged with her husband, who 
became transformed into the goddess Kuan-yin in China. This 
double form of Tara became very popular in China and brought 
~bout her connecti.on with most of the existing beliefs and rituals, 
specially those belonging to Taoism. The Taoist rituals which thus 
came into the fold of the Tara cult in China as well as Yinism or 
Exaltation of the Female Principle in Taoism, which developed in 
that system as a corollary of the aforesaid Chinese Buddhist cult of 
the Female Principle, were also able to e,xertcounter-influence upon 
the development of the Indian Vamacara rites of both the Buddhist 
and non-Buddhist TantrasY 

P.C. Bag chi, on the basis of a sadhanafound in the Sadhanamala,28 

has tried to establish the identity of Mahacina-tara with Ekajara 
whose cult is said to have been recovered by Siddha Nagarjuna from 
Tibet.29 The sadhanaofthe goddess Ekajata was discovered by him in 
the country of Bhota. The description of Ekajata is found in six 
differentsadhaniiS0 andcloselyagreeswiththatofMahacinakramatara 
as found in other sadhanas. 31 Corresponding to these goddesses we 
find in the Hindu pantheon Tara, Ugratara, Ekajata and Maha
Nilasarasvati. The dhyanas of these goddesses as found in the Hindu 
Tan tras literally correspond to those found in the Buddhist sadhanas. 
According to the Sammoha-tantra, Nilasarasvati or U gratara was born 
in a lake called Cola on the western side of the Meru which was 
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included in Cina-desa. Bagchi suggests that Cola is probably to be 
connected with the common word for lake Kul or Col, which is found 
with the names of so many lakes to the west and north ofT'~en-shan, 
that is to say the pure Mongolian zone. 

A number of countries beyond India are enumerated and de
scribed in the Sammohatantraas the centres ofTantric culture. These 
are Bahlika (Balkh), Kirata (hill tribes of the Himalayan zone), 
Bhota (Tibet), Cina (China), Mahadna (Mongolia?), Maida (Me
dia?) Parsvakika (Parasik, Persia?), Airaka (Iraq?), Kamboja, HiiQ.a, 
Yavana, Gandhara, andNepala. I tis not impossible that some Tantric 
schools associated themselves with these countries either through 
tradition or through the community of some mystic beliefs, of which 
the history is not clearly known. The same Tantra holds that China 
alone possessed a hundred primary and seven subsidiary Tantras 
(sa tam tantrii1Ji Cine tu upatantrii1Ji sapta ca). It should also be remem
bered that of the earlier Sakti Pithas-Kamariipa, PiirQ.agiri, O<;l<;l.iyana 
andjalandhara-three were situated on the high roads leading to 
countries outside India. O<;l<;liyana was situated on the high road that 
connected the upper valley of the Indus with Balkh, Samarkhand, 
etc., on the one hand and the Pamirs, Khotan, Kashgarh, etc., on the 
other by the Gilgit valley. Jalandhara was situated on another high
way that connected Tibet with India through the Shipki pass and 
Kamariipa had to a great extent been the centre of activities of 
foreign people since very ancient times.32 
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The Primitive Substratum 

Viimiiciira and the P-Ximitive Female-dominated Societies 

·Of the existing modes ofTantric worship the Vamacara is so impor
tant that the term has become ,a synonym of Tantra itself. T):le 
conception of Dak~il).acara as opposed to Vamacara seems to be a 
later development, and it is possible t):lat the first word of t):le 
expression Vamacara is not viima or left, but viimii or woman. 

Amain feature of the Tantras is the higher standard to which they 
have raised womanhood. Sakti is manifested in women. When they 
are approached with reverence, purity, and devotion they raise men 
to the standards of gods. In the Devibhiigvata1 it is said that women, 
as manifestations of the great world cause, are entitled to respect and 
even to veneration. Whoever offends them incurs the warth of 
Prakrti, mother ofall, whilst he who propitiates them offers worship 
to Prakrti herself. According to the Piiriinandasutra, 2 a woman is Sakti 
incarnate, and there is no doubt that she is brahman. She is to be 
worshipped with clothes, ornaments, and food. She is god, the very 
life-breath, and the most valuable of all living things. She should not 
be censured or angered. Women are also regarded as the manifesta
tion ofSakti in the Saktisaitgama-tantra. 3 A half-verse striyo devij}J, stria}} 
prii'f}ii}J, striya eva hi bhu~a'f}am, found in many Tantric texts,4 aJso 
occurs there. According to the Kuliirr.wvatantrcf' every woman is born 
in the kula of the Great Mother and that is why they should be treated 
with the utmost consideration. Extravagant praise is bestowed upon 
women also in the Kauliivalinir'f}aya.6 

Though in modern times Tantra has become male-dominated, 
there is reason to believe that once it belonged to the females. R.G. 
Bhandarkar wrote: 

The ambition of every pious follower of the system is to become identical 
With Tripurasundari, and one of his religious exercises is to habituate 
himself to think that God is a woman. Thus the followers of the Sakti school 
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justify their appellation by the belief that god is a woman and it ought to be 
the aim of all to become a woman.7 

Similarly speaking of the Sahajiyas, M.M. Bose observed: 

The Sahajiyas also believe that at a certain stage of spiritual culture the man 
should transform himself into a woman, and remember that he cannot have 
experience of true love so long as he cannot realise the nature of the woman 
in him.8 

The Aciirabhedatantra prescribes that women should be worship
ped with Paitcatattva (the Five Ms) and Khapu~pa (menstrual blood 
and allied secretions), and that the Para-sakti (the supreme being) 
should be worshipped by the followers ofVamacara, only by becoming 
a woman. 

Paii.catattvarrt khapu~panca pujayet Kulayo~itam 
VamiiCliro bhabettatra vama bhutvii yajet paraJ!l. 9 

It appears from a legend found in the Dev'ibhiigvatal0 thatBrahma, 
Vi~l).U and Siva were transformed into women before they wer~ 
allowed to see the Devi in her highest form. These legends of sex; 
transformation may have some bearing on the widespread custom, 
according to which it is compulsory for the priest to use female robes: 
during his priestly function. In a caryii song we find that the Yogiq 
Kanha became effeminate. 11 Among the followers ofT antra, femalft 
shamanesses called Bhairavis and Yoginis still occupy an importanf 
place. The seven padmasor lotuses on the susumniicord are nothingf, 
but the seven seats of femininity inherent in every human being, ancJ~ 
the saktis like Kulakul).<;lalini, Varul).i, Lakin!, etc., residing in th~l 
lotuses are also conceived of as female. Even in the Vai~l).ava Sahajiy~ 
literature, the Kulakul).<;lalini Sakti is conceived as Radha, i.e. th~f 
Female Prin!ciple of the Vai~l).avas. Dasgupta also observes: 

In the Carya songs we find frequent references to this female force variouslY!l 
called as Car.u;Hili:, l;)ombi, Sabari, Yogini, Nairamal).i, Sahajasundari, etc'~ 
and we also find frequent mention of the union of the Yogin with thi~! 
personified female deity.12 

According to Bagchi, the Jayadratha-Yiimala, while discussing th~~ 
special doctrines of differentTantric schools, mentions the practie~~ 
of the Limas (Liimiivarga), Sakinis and Yoginis. Lama here'i~ 
not the commonly known Tibetan word, Bla-ma meaning 'scholar~~ 
but something different. According to the text mentioned above, th~ . '' ;;,~ 
Lamas were otherwise known as Rupika and Cumbika. AssociaUoqj 
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with them is conducive to spiritual success. They are called Riipika 
because they assume different shapes during their intercourse with 
others and Cumbika because they kiss at the very first introduction. 
In the Hevajratantra the Uimas are referred to in the company of the 
Dakinis and called Khar.Hjaroha and Riipini (l)akin"i tu tathii liimii 
Khar:ufaroha tu RupinZ). The Uimas therefore constituted a mystic 
group of adepts who had their own specia! practice§. 13 

The I)akinis, Rakinis, Lakin!s, Kakinis, Sakinis and Hakinis were 
also women of flesh and blood, later raised to the standard of divinity. 
In western Tibet there is a class of sorcerers and witches called 
Lha-k'a, from whom the Lakinis derived their name. Similarly the 
shamanesses-priestesses or witches-distantly connected with the 
Dags (people ofDagistan) and with the Saka or Sakas were probably 
refered to in the Tantras as I)akinis and Sakinis respectively. The 
Jayadratha-yama~a refers to twenty-four varieties of Lamas-Yogin!, 
Riipil).i, Lama, Sakini, Nalini, Khagi, Cull, Bila, Trikhagaga, Pesini, 
Dehini,Jala, Klevati, Bedhani, Luki, Pa<;labhi, Raktini, Hisa, Karothi, 
.Kalusi, Bhadra, Dundubhi, Mukhara, and Atura. 14 The Guhyasamiija 
:while describing the different ceremonies in connection with 
initiation mentions prajniibhi~eka or initiation of the disciple with 
Prajfia or Sakti.15 The preceptor takes the hand ofVidya or Sakti, a 
beautiful woman, and placing it on the hand of the disciple says that 
as Buddhahood is impossible to attain by any other means this Vidya 
should be accepted and never abandoned in life. The Sammohatantra 
gives a list of the Vidyas whose worship was current in different parts 
of India. Some of them are well-known names of the Buddhist and 
~rahmanical goddesses.16 But if,the origin4l concept of Vidya, as 
~pumerated in the Guhyasamiija, be understood it is possible to 
believe that originally at least some of them were female human 
beings, later raised to the standard of divinity. 

The leading part played by women in religious life, their identifi
cation with the Mother Goddess, the symbolism of various concepts 
and relations ascribed to women, extravagant praises showered on 
,tllem, the insistence on the cult of sex and of the female organ as the 
sole seat of all happiness, the function of women as priestesses or 
shamanesses, the idea of the superiority of the goddess over the gods, 
the concept of the supreme being as a Female Principle, etc., must 
have a social basis. According to Starbuck: 

~':~male deities have often enjoyed the highest place among the gods. This 
depends upon the nature of social organisation and the respect in which 
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women are held. Clan life inwhich the mother is the head of the group is 
likely to lift the Mother Goddess into a supreme position. 17 

The superiority of the goddesses over the gods, and priestesses over 
the priests can reasonably be explained in_ teJms of a social system in 
which maternity counts more than paternity, where descent is traced 
and property handed down through women rather than through 
men. 

There is a large body of evidence to show that the Semites before their 
separation passed through a matriarchal form of society. All those traits 
which are the oldest and most permanent in the character of Ashtart-Ishtar 
are those which for other reasons we m1lst predicate of the ancient Semitic 
tribal motherY 

Among the Semites of antiquity traces of an older system of 
mother-right appear to have loQg survived in the sphere of religion. 
Frazer supports this view: 

In later times father-kin had certainly displaced mother-kin among the 
Semitic worshippers of Astarte, and probably the same change had taken 
place among the Phrygian worshippers of Cybele. Yet the older C1lstom.· 
lingered in Lycia down to the historical period; and we may conjecture th<!t 
in former times it was widely spread through Asia Minor.19 

But father right elements gradually encroached upon matters o£ 
descent and property in these countries CJ.nd this brought a sigp.ifh 
cant change in the field of religion. For instance: 

In old Arabian religion ggds and goddesses occur in pairs, the goddess being: 
the greater, so that the god cannot be her Baal, that the goqdess is often a 
mother without being a wife, and the god her son, and that the progress ot 
things was towards changing goddesses into gods or lowering them beneatfil 
the male deity.20 

Frazer shows that in Egypt the archaic system of mother-right l;tstedl 
down to Roman times. 

The union of Osiris with his sister Isis was not a freak of the story-teller'~ 
fancy: it reflected a social custom which was itself based upon practic~l 
considerations of the most solid kind. When we reflect that this practice ()~ 
mother-kin as opposed to father-kin survived down to the latest times o~ 
antiquity, not in an obscure or barbarous tribe, but in a nation whos~ 
immemorial civilisation was its glory and wonder of the world, we maJ!I 
without being extravagant, suppose that a similar practice formerlyprevaile~ 
in Syria and Phrygia, and thatit accounts for a superiority of the goddess ovdl 
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the god in the divine partnership ofAdoriisandAstarte, ofAttisand Cybele.21 

We have seen that in the Sakta-Tantric scheme of cosmogonical 
process, the unmanifested Prakrti alone existed before creation. 
The Sailkhya and Tantric principle ofPrakrti or Pradhana was the 
basis of the concept of the all-pe!Vading Female Principle. Essen
tially the Sailkhya is the doctrine of Prakrti, but within this it has a 
place for the Puru11a or the Male Principle and the place is highly 
anomalous. The origin of this anomalous position of the Puru~a can 
presumably be traced to the same position of the males in a female
dominated society. In the present form of the Sailkhya, as well as in 
the Tantras, the term Prakrti has acquired a purely metaphysical 
connotation, but basically it stood for the Mother Earth, the fruit
bearing soil. The Sailkhya preaches a law of causation according to 
which the effect is the real modification of the cause. The cause of 
the material world is thus nothing but matter, since Prakrti is the 
primordial matter or substance. In the Sailkhya, this primordial 
matter is represented as the Female Principle. The relation between 
Ptiru~a and Prakrti is explained in terms of the relation between a 
man and a woman. Prakrti charms Puru~ajust as a woman charms a 
man. The activities of Prakrti are also conceived in terms of the 
emotional activities of a love-stricken damsel. Prakfti is sometimes 
conceived as a blushing bride and sometimes as a beautiful dancing 
actress. 

Just as a dancing girl, after showing performances desists from dancing, so 
dm~s Prakrti desist after exhibiting herself to Puru~a. 22 

As the birth of a child proceeds from the union of the male and female, so 
the production of creation results from the union of Prakrti and Puru~a.23 

But the same Safikhya holds that Puru~a is subordinate, inactive, 
and nothing but a passive spectator. Praktti is the chief principle. 
this has given rise to great confusion. Ancient as we1I as modern 
writers have been baffled in their attempts to rationalise the role 
of the Puru~a in the Safikhya system. lf creation is made possible 
by the union of Puru~a and Praktti, how is it that the role of 
Ptirti$a is so insignifltant? Or if Puru~a is so insignificant and 
itH:iHferent, how is it that he takes so important a part in the affair 
of treation? This contradiction was taken into account by Safikara 
who asked: 'kath.aiicodiisinal;, puru~a!;, pradhiinat{t pravartayet?' Gat be 
tOhimehts: 

What place, however, in a system which holds such vieWs is to be foUnd for 
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the Puru~a? Strangely enough, former scholars who made exhaustive 
investigations into the Sankhya system did not succeed in answering the 
question. They regard the Puru~a in this system as entirely superfluous, and 
hold that its founder would have shown himself much more logical if he had 
altogether eliminated it. 24 

The contradiction cannot be explained except by postulating a 
matriarchal origin for the system. In a female-dominated society 
there is always a problem regarding the position of the male or the 
husband, as we find among the Khasis of Meghalaya and other 
matrilineal tribes oflndia. Here the mother is the head and the only 
bond of union of the family. The father has no kinship with his 
children, who refer to him curtly as a begetter. The role of husband 
in a female-dominated society perhaps finds its expression in the 
Sankhya philosophy. Just as in such a society the child has no real 
kinship with the father, so also the world, in spite of its production 
by the union of Puru~a and Pralq"ti, has no real relation with the 
former. 

References to female-dominated societies in ancient India are 
found in the literary descriptions of the Stii-rajyas or Women's 
kingdoms. 25 These kingdoms were located mainly on the north 
eastern and north-western borders oflndia. Megasthenes and subse
quently Arrian, Polyaenus and Solin us, referred to the queen-rulers 
of the Piil).c;lya country,26 and it is interesting to note that in Kerala 
and adjoining regions corresponding to the ancient Paw;lya country. 
vestiges of ancient mother-right are still found. Hiuen Tsang re• 
ferred to the Suvarl).agotra {Su-fa-la-na-kin-ta-lo) country in the. 
Kumaon-Garhwal region as the kingdom ofwomenY This country 
with its typical social system is mentioned in the Garwjapurii?Ja28 and 
the Vikramankadevacarita. 29 The statement of the Chinese pilgrim 
seems to be supported by the account of the Nu-wang tribe ofTibet, 
said to have been ruled by a woman who was called Pin-chin. The' 
pepole in each successive reign chose a woman as their sovereign.30,i 

Hiuen Tsang also mentions another Stii-riijya, called by him Western,. 
Women's country, near Langala in the present Baluchistan region. 31

1: 

The same country seems to be located in Varahamihira's Brhats 
sarp,hitii,32 in the north-western part oflrtdia. 

Apart from the various references in the ancient texts, if we look} 
at the social organisations of the surviving Indian tribes we find; 
that they still have many traces of a matriarchal system of soci~l~ 
organisation. Matrilineal descent and inheritance and matrilocal~ 
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marriage are found among the Khasis ofMeghalaya. While reckon
ing descent only the mother counts. Only daughters are entitled 
to share the property which belongs to the mother, the youngest 
daughter usually getting the larger share. In the matter of religion 
the priest ( lyngdoh) acts as the deputy of the priestess, and he has to 
vacate his office if he has no woman of a proper relationship to assist 
him in the performance of his sacred duties.33 Among the Garos, 
all property is inherited through the women and the males are 
ineligible to inherit in their own right. The clans are divided into 
different houses called maharis or 'motherhoods'. 34 The Nayar joint 
family or tarward consists of a woman and her daughters, the 
children of those daughters, and so on. The son's children do not 
belong to that tarwad but are affiliated to the tarwads of their wives. 
The strength of this matrilineal joint family is mainly due to the 
typical form of matrilocal marriage current among them. Nayar 
women are entitled to keep more than one husband; and this is 
possible only in a matrilocal residence, where husbands are merely 
occasional visitors.35 

Vatsyayana connected the Stri-rajyas with the Vahikas with whom 
it had certain customs in common. 36 In the Mahabharatait is said that 
among the Aranas and Vahikas the sister's son inherits the property 
of his maternal uncle.37 The kings of Travancore followed aliya
santana (from mother's brother to sister's son) inheritance; 
Matrilineal inheritance prevails among the Ambattan, Ampalavasi, 
Chakkyar, Kavati, Krishnavakkar, Kuduni, Kurava, Kurukal, 
Malayarayan, Maravan, Malayali, Paliyan, Panan, Paravan; Pattaria, 
Pushpakan, Parayan, Pulayan, Samantan, Ulladon, Variyar, Villas, 
Visavan, Agasa, Bedar, Bestha, Gudigara, Helava, Holeya, Kumbara, 
Madiga, Nattuvan, Vannan, Cheruman, Gauda, Kallan, Kalasi, Karaga, 
Kottai, Vellala, Kannuvan, Mali, Mannan, Mappila, Tiyan, Wyena, 
etc., of South India,38 and also among the Bedias, Halabas, Kaikaris, 
Kurmis, Mangs, Rajjhars, etc., of Madhya Pradesh. 39 Matrilocal mar
riage and residence are also found among many of these peoples.40 

Baron Omar RolfEhrenfels observed that mother-right elements 
in India were stronger, both in extent and in degree, than those in 
any other part of the world and that a violent overthrow of the 
ancient mother-right in this country had taken place in an abrupt 
and artificial way through 'three typically Indian institutions'
hypergamy, child marriage and satz (burning of widows). The special 
vigour needed to overthrow mother-right necessarily presumes, as 
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Ehrenfels rightly claims, a corresponding special vigour of mother
right prevalent in India since pre-Vedic days. But even then, as 
Ehrertfeis himself has shown, the matriarchal culture elements 
could not be stamped out from lives of the masses.41 These are 
revealed in the survivals of the social customs and institutions like 
matrilineal descent and inheritance, matrilocal marriage and resi
dence, and other allied features so common In Indian tribal life, the 
cults and rituals of the Mother Goddess, and afemale-orientedworld 
view manifested in Saktism and the Tantric forms of religious 
systems. In the field of the Tantric forms of religious systems matri
archal influence was so deep-rooted that in South-East Asia even 
priests of the Tantric cults followed a matrilineal system of succes
sion. The Cambodian Sdok-kak-Thom inscription records that the 
succession of priests was determined ftCcording to the miitrva'f[lSa, i.e. 
maternal lineage ( tanmiirtrvarp,Se yatayas striyo vii jiitii vidyii vidyii• 
vikrama-yuktabhavii}J,, tadyajakiis syu/j; .... 42 

These are aU vestiges of a very primitive way of life. According to 
E.O.James: 

Whether or not this reflects a primdal system of matriarchal social 
organization, as is by no means improbable, the fact remains that the 
goddess at first had precedence over the young god with whom she was 
associated as her son or hUsband or lover .... That an infant is the offspring 
of the tnother could never be in doubt, however ii:s origin and generation 
may have been explained, ifindeed, there was any ~peculation on the subject 
in its physical aspects. The tole of the father might be very obscure and even 
non-existent, but that of the tnother was not open to question, being merely 
a matter of observation .... Woman with her inexplicable nature and 
unaccountable attributes and functions, such as menstruation, pregminc}';' 
childbirth and lacbition, has been a mysterious person, calling forth <t 
numinous reaction and evaluation, permeated with religious sentiments; 
rendering her once sacred and tabu.43 

Elsewhere we have referred to the virgin goddess with a youtig' 
subordinate god by her side who was her soh and consort born otW 
ofimrtmcuiate conception. Such virgin goddesses ate relics of art age, 
when the father had no significartce at a11, and of a society in whitW 
a mart's tt>iittibutioh to the business of procreation was hardi}'i 
recogrtised. Cults of a virgin goddess were knowrt in lrtdia frotrll 
remote antiquity. lrt later Vedic Hterature we cotne across tite:j 
goddess :kartyakttihatl whose shtitie at the southernmost point o~ 
lndia was mentioned by the author of the Petiplus ojtheErythrean Sea.44i 
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'Wherever gynaecocracy meets us,' said Bachofen, 'the mystery of 
religion is bound up with it and lends to motherhood an incorporation 
of some divinity'.45 Herein lies the significance of Kumiin-pujii or 
worship of the Great Mother in the person of a virgin to which the 
Tantras attach special importance.46 Even today the Newars ofNepal 
believe that their country belongs to the Kumiin, a young girl elected 
from time to time and worshipped as the living form ofKali: or Durga, 
so that the king has to take a fresh mandate from her every year to 
rule the land. 

In the earlier phases ofhuman historywhen patetnitywas a matter 
of inference as opposed to maternity which was a matter of observa
tion, it was quite likely that society would be driven to base its rights 
upon the mother. The practice of counting descent through the 
mother's line must have originated at a time when no connection was 
known to exist between pregnancy and sexual intercourse. However, 
there were also economic causes as Thomson points out: 

In the pre-hunting stage there was no production, only simple appropriation 
of seeds, fruits and small animals, and therefore there can have been no 
division of labour at all. With the invention of the spear, however, hunting 
became the men's task, while the women continued the work of food 
gathering. This division is universal among hunting tribes, and it was 
doubtless dictated in the first instance by the relative immobility of mothers. 
Hunting led to the domestication of animals, and accordingly cattle-raising 
is normally man's work. On the other hand, the work of food gathering, 
maintained, as we have seen, by the women, led to the cultivation of seeds 
in the vicinity of the tribal settlement; and accordingly garden-tillage is 
almost Universally women's work. Finally, when garden tillage had given 
place to field tillage and the hoe to the cattle-drawn plough, the work of 
agriculture was transferred to the men. these ever-shifting tensions between 
the sexes correspond to the gradual transition from matrilineal to patrilineal 
descent.47 

According to Briffault: 

the development of agricultural civilization withoutanyinterveningpastoral 
phase enhanced the matriarchal position of women not only as 'owners and 
heiresses of the arable iand but also through their traditional association 
with agricultural magic and religiotl, which assumed it1 archaic societies a 
momentous development in correlation with that of agricultural pursuits, 
the women retaining for a long period the character ofpriestess.48 

The whole process tnay be summed up as foilows: Otiginaliy the 
clan centred on women on whose tesponsibHity rested the essential 
and vital function of tearing the young and of imparting to thetn 
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whatever could be characterised as the human heritage of the 
primitive stage. With subsequent changes in the mode of food
gathering and food production male-domination began to be im
posed step by step. The process began with hunting, probably with 
the invention of the spear, and in the post-hunting age, among those 
peoples that developed pastoral economy, male supremacy came to 
exercise even greater hold, because stock-raising is almost everywhere 
man's work. But where agriculture predominated over hunting in 
providing food, it accordingly raised the status of women, because 
agriculture was their invention and business, at least till the inven
tion of the cattle-drawn plough. Thus, among the earlier agricultural 
peoples the primitive social superiority of the females was retained 
if not enhanced. But with the development of the higher forms of 
agriculture, more specially with introduction of the cattle-drawn 
plough, this matria-potestas was finally overthrown, its relics are still 
found among surviving tribal institutions like matrilocal marriage, 
avunculate, female oriented religion, and so on. 

The following observation of Robert Briffault is also important. 

The differentiation of the man as the warrior and fighter is certainly not due 
to any constitutional indisposition or incapacity in primitive women, but to 
economic necessities. While women are frequently known to share in the 
active pursuits of men, the constructive occupations which have given rise to 
the development of material culture belong, in rudest societies, almost 
exclusively to the sphere of women's work, and the men take no share in 
them. All industries were at first home industries and developed therefore 
in the hands of women. 

Among many surviving matrilineal peoples it is often found that 
the authority is held by specific males like brother, mother's brother 
and so on. It is due to the fact that these are largely of the nature of 
extant cases from one stage to another. It should also be taken into 
account that the growth of many primitive communities has been 
retarded by the economic problems of their habitats and that the 
more backward peoples have been continually subjected to the 
cultural influence of the more advanced. 

Role of Women in Tantric Cults 

We have seen that the initial stages of agricultural economy created 
the material conditions for the social supremacy of females and that 
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mother-right in India was historically connected with the early 
agricultural economy. The peculiar tenacity with which the matriar
chal elements have survived in the lives of Indian people, despite 
violent attempts to suppress them by the upholders of the Smarta
PuraQ.ic tradition, is due to the fact that the majority of them still 
remain the tillers of the soil among whom the cults and rituals of the 
Mother Goddess are deeply ingrained, those of the male deities 
having only a secondary place. 

A predominant, if not the most conspicuous, feature of the 
female-dominated world view is Tantrism, with its supreme emphasis 
on the Female Principle. In matrilineal societies generally we come 
across the superiority of the priestess over the priest based on a 
corresponding superiority of the goddess over the god. Frazer says 
that at Rome the Fliamen Dialis was bound to vacate his priesthood 
on the death ofhis wife, the Flaminica. The latter had originally been 
the more important functionary of the two and the former held 
office only by virtue of his marriage with the latter. He and his wife 
represented an old line of priestly kings and queens, who played the 
part of Jupiter and Juno, or perhaps Dianus and Diana respectively. 
The custom which obliged him to resign his priesthood on the 
death of his wife seems to prove that of the two deities whom they 
personified the goddess was indeed the better half. 

A similar process is found among the Khasis. The Khasi priest is 
usually called Lyngdoh. The nature of his work varies in different 
Siemships, but there is one point in which we find agreement 
everywhere. The Lyngdoh must be assisted at the time of performing 
sacrifices by a female priestess called Ka-soh-blei, Ka-soh-sla or simply 
Ka-lyngdoh. The priest merely acts as her deputy. The High Priestess 
ofNongkrem had not only many duties to perform, she was also the 
actual head of the state at the same time although she delegated her 
temporal powers to one of her sons or nephews. The Siem-sad, or 
priestess, at Mawsynram on the appointment of a new Siem or chief 
had to assist at certain sacrifices. At Khyrim, the Lyngdoh is assisted by 
a priestess called Ka-soh-sla who is his mother, or sister, niece or some 
other maternal relation. Among the Khasis, as at Rome a priest 
would clearly have had to vacate. his office if he had no woman of 
proper relationship to assist him in the performance of his sacred 
duties. 49 

In the Tantric religious system a woman has the right Of initiating 
persons into the secrets of the cult and acting as guru. The ancient, 
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and evidently matriarchal, tradition of the priestesses is maintained 
in the Tantras in which women are conversant with religious exer
cises as uttarasadhikas. Mudra, one of the five makaras, ba~ically means 
a woman. Although the term later came to mean cereals and bodily 
poses in the Hindu Tantras, the Buddhist Tantras consistently refer 
to this term in the sense of a woman. 5° Maithunaot sexual union with 
women is the most important feature ofTantriCrituals. According to 
the Mahanirva1}atantra;" 1 God Salikara declared five tattvas--wine, 
flesh, fish, mudra (cereals, hand or finger poses or the woman
helper of the aspirant) ;andsexualintercourse-as the means for the 
attainment of the position of vira. A person therefore should be 
devoted to the Kaula practices through all these. The woman with 
whom sexual intercourse is to be had is called Sakti or Prakrti or Lata 
and this special ritual is called Latasadhana.52 

According to the Kaulavalinir1}aya, 53 sexual intercourse is the only 
means by which the aspirant can bacome a siddha. Every woman is 
fit for intercourse, except the wife of the GurU: or of one who has 
attained the status of vira. Adultery and incestuous intercourse are 
valid, as it is also stated in Kalivilasa-tantra.54 The Paranandasutrd'5 

presents various repulsive descriptions of the sexual union of the 
Tantric partners. The most significant Tantric sex rites is cakrapuja, 
i.e. Worship in a circle. According to a description of it found in the 
Kauliivalinirnaya,56 an equal number of men and women, without 
distinction of caste and even ofblood-relation secretly meet at night 
and sit in a circle. The goddess is represented by a yantra or diagram. 
The women cast their bodices in a receptacle and each of the 
assembled men finds a female companion fot that night by taking a 
bodice out of those contained in the receptacle. 

Suth sex rites bafiled many of the ancient and medieval writers. 
Excesses in these rites alarmed even some followers of the Tanttic 
way. !hat is why in the Mahanirvar,ta attempts have been made to 
convey the idea that these ate ali symbolic arid that the passages of 
sexuality are designed to denote the union of the male-female 
elemetits within one's own entity. ln Rajasekhara's Karpurd:manjari 57 

Tantric ritUals involving women are ridiculed. the Yasastilaka-campu 
and the Matta:uiliisa quote a verse ascribed to Bhasa in which the 
T anttic practices of dtinkingwine and union with woman are treated 
with contempt. The same attitude is found in ~emendra's Da.Sa~ 
vtdiiracarita whete the concept of liberation achieved through the 
drinking of wine ftolli the satne pot with washetmen, weavers, 



The Primitive Substratum 125 

workers in hide, the Kapalikas and through the procedure of cakrapuja 
and dalliance with women is described contemptuously. 58 

These sex rites obviously require some explanation. Whatever 
their original purpose may have been, there is no doubt that they 
were used as a means for satisfying the perverted sexual instincts of 
wealthy persons in the name of religion. In KalhaQ.a' s Riijatarangi'l}i 
we come across the fact that king Kalasa (A.D. 1063-89) indulged in 
such repulsive rites under the inspiration ofhis guru, PramadakaQ.tha, 
who himself committed incestuous intercourse with his own 
daughter.59This tradition wasmaintainedall through. Dewanjarmani 
Das in one of his books on the private lives of the Indian princes of 
the native states has given a vivid description of such a Tantric rite 
held in the court of a prince of the Punjab. Mter the independence 
of India, though the native states are no more, such practices have 
received greater encouragement and patronage among the wealthier 
sections of the people, and the number of Tantric gurus wearing 
silken ochre robes and flanked by aristocratic female companions is 
everyday increasing. 

However, we are not concerned here with such perversions. Since 
the Tantric texts are so serious about the sex rites and the role of 
woman in the field of religion, we must accept the premise th;:tt the 
original purpose of all these rites was different. We must enquire why 
so much emphasis was laid upon the cult of sex. 

Maithuna: Social Significance of the Sex Rites 

Op.e of the principal features of the ASvamedha or horse sacrifi.ce, 
which later came to be looked upon as the only touchstone for the 
might of the kings, was the union of the chief queen with a horse.ln 
one of the Carvaka polemics ag;:tinst Brahmanism <Jnd Brahmanical 
rituals, quoted from the so-called sutras ofBrhaspati by Madhava in 
his Sarvadarsanasarrtgraha it is stated that asvasyatra hi sisnqrrt tu 
patnigrahyarrt prakirtitarrt which means that the wife or the queen had 
to take the generative organ of the horse. In the Srautasutras60 this 
ritual has been elaborately described. The horse is praised by 
uttering the verse from !Jgveda, I. 163. Then a piece of cloth is spread 
over the grass. Thereon a mantle is spread and a gold piece placed 
on it. The horse is taken on to the mantle and killed. The four wives 
of the king go round the dead body of the horse thrice from left to 
right and thrice from right to left uttering verses from the Vajasaneyi 
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Sarp,hitii, XXIII. 19. They fan the dead horse with their garments and 
enact a ceremonial mourning. The crowned queen then lies down 
by the side of the dead horse. The adhvaryu (priest) covers them with 
the same mantle on which the horse lies, and the queen unites with 
it. The hotr (another priest) abuses the crowned queen in obscene 
language and she returns the obscenities helped by her attendant 
princesses. Other priests (brahman and udgiitr) and queens also take 
part in an obscence dialogue in which verses from the Viijasaneji 
Sa·Yflhitii XXIII. 22-31 are recited. 

Clearly it is miming of a very ancient ritual. Even in the Vedic 
peri6d the A.Svamedha in its real form was a thing of past. The 
Taittiiiya Sarp,hitit'1 and the Satapatha Briihmaf.!a62 ·state that the 
A.Svamedha sacrifice was then utsanna, i.e., gone out of vogue. Most 
of the Vedic hymns were meant to be chanted by one or more priests, 
but the dialogue-hymns were of more importance since they were 
meant to be performed or mimed before a group of persons 
assembled for certain purpose. The dialogue of the priests and the 
queens, as is found in the Viijasaney'i Sarp,hitii. XXIII. 22-31, was 
likewise meant to be a part of an older ritual act in which a man, 
evidently a priest, had to unite with the queen-the part played by 
the horse here-and after his ceremonial sexual union he was put to 
death. 

The Viijasaney'iverses mentioned above tell us that the queen and 
the priest are to be raised up high by a few persons and in that 
position they are required by the ritual to have sexual intercourse. In 
Uvata' s commentary on the Viij. Sarp,, this rite is explained in greater 
detail. SatapathaBriihmaf.!rf4 also refers to the queen's union with the 
priest. This ritual was later transformed into the Asvamedha sacrifice 
in which a horse was used as a substitute for the priest. But the 
question is: why sexual intercourse? 

Those who shiver at the thought of Tantric maithuna rites will 
perhaps be surprised to learn that in the Vedic' texts sexual union is 
identified with yajiiaor sacrifice. Numerous passages of the Satapatha 
Briihmaf.!a65 equate sexual union with yajiia. In the Chiindogya Upani~ad 
we have the following passage: 

One summons; that is a hi'f[!kiim. He makes request; that is a prastiiva. 
Together with the woman helies down; that is an udgitha. He lies upon the. 
woman; that is a pratihiira. He comes to an end; that is. a nidhiina. He comes 
to a finsh; that is a nidhiina. This is the Vamadevya Saman as woven .upon 
copulation. He who thus knows this Vamadevya Saman as woven upon 
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copulation, comes to copulation, procreates himself from every copulation, 
reaches a full length oflife, lives long, becomes great in offspring and cattle, 
great in fame. One should. never abstain from any woman. That is his rule.66 

In many scattered passages of the Upanil?ads, the woman is 
conceived of as the sacrificial fire, herlower portion as the sacrificial 
wood, the genital region as the flame, the penetration as the carbon 
and the copulation as. the spark. 67 The BrhadiiraJJyaka Upani~ad states 
that the lower portion of a woman ( upastha) is to be conceived as the 
sacrificial altar ( vedi), the pubic hair ( lomam) as the sacrificial grass, 
the outer skin ( bahiscarman) as the floor for pressing of the soma 
plants ( adhi~avana), and the two labia of the vulva ( mu~kau) as the 
inmost fire. Hewho remembers this during copulation reaps the 
reward of the Vajapeya sacrifice. The same text goes on to state that 
if a woman refuses sexual union she must be forced to do so.68 

When it is said that through sexual union one can expect the 
reward of the Vajapeya sacrifice, there is no difficulty in arriving at 
the conclusion that originally the sacrifices were simple rituals, 
magical rather than propitiatory, and that there is a gulf of difference 
between the original and later forms of the sacrifices. Referring to 
the sacrifices as described in the Brahmar,ta literature, Keith ob
served: 

In the vast majority of these cases the nature of the ritual can be solved at 
once by the application of the concept of sympathetic magic and this is one 
of the most obvious and undeniable facts in the whole of the Vedic sacrifice: 
it is from the beginning to the end full of magic elements.69 

Similar views were also held by Weber, Bergaigne, Geldner, 
Winternitz and others. Macdonell wrote: 

It is thus impossible to suppose that the sacrificial priests of the !Jgveda, the 
composers of the old hymns, should have occupied an isolated position, 
untouched by magical practices derived from a much earlier age· and 
afterwards continued throughout the priestly literature of later times. In 
fact, a close examination of the hymns of the !Jgveda actually affords the 
evidence that even in them the belief in magical powers independently of 
~he gods is to be found .; ... Every page of the Briihma1Jas and of the Sutras 
shows that the whole sacrificial ceremonial was overgrown with the notion 
~hat the sacrifice exercised power over the gods and, going beyond them, 
could directly influence things and events without their intervention. 70 

The original purpose for which magic was used was economic. It 
Was directly connected with food-gathering or food-production. 
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Thomson's analysis is that: 

primitive magic is founded on the notion that by creating the illusion that 
you· control reality, you can actually control it. It is an illusory technique 
complementary to the deficiencies of-the real technique. Owing to the 
low level of production the subject is as yet imperfectly conscious of the 
objectivity of the external world, and consequently the performance of 
the preliminary rite appears as the cause of success in the real task; but at 
the same time, as a guide to action magiC embodies the valuable truth 
that the external world can, in fact, be changed by man's subjective attitude 
towards it.71 

Again referring to the potato-dance of the Maori, Thomson 
observes: 'It is not possible that the potatoes will be influenced by 
the dance, but the dance may influence the dancers theselves. At 
least they believe that their dance has something to do with the 
growth of plants, and when they tend the plants with this belief, their 
capacity and self-reliance obviously increase. Thus, though primitive 
and insufficient, magic was a valuable productive technique. This 
finds support in the Vedic sacrificial tradition. The collective .ratra
yagas belong to the oldest category of the Vedicyajiias. One of the 
most significant rit11als of this q.tegory is Mahiivrata which means 
anna or food. 72 The Vajapeya also means 'food and drink' .73 Though 
in subsequent ages its purpose was changed, it was originally an 
agricultural ritual, as Keith has poined out rightly. 74 So it appears that 
the original purpose of sacrifice does not differ fundamentally from 
that of magic. With the change in the technique of production th~ 
pre-class tribal societies disintegrated, but magical practices did 
not die entirely. Their purpose began to change. In class societies 
primitive magic transformed itself into the esoteric art of the ruling' 
or privileged class. It survived as a part of religion in its changed and 
distorted form.75 

Since the Brhadiirar;,yaka Upani~ad states that by copulation, ac, 
cording to the rules prescribed, one gets the result of the Vajapey~ 
sacrifice and since Vajapeya means 'food and drink', there is nd 
difficulty in supposing that by sexual union one is entitled to getfoodi 
and drink. In other words sexual union is regarded here as a means! 
or rather a technique, of food-production. The ritual intercourse o~ 
the priest and the queen referred to above, has significantly been~ 
shown as a parallel to the act of sowing in the field in Uvata<.~ 
commentary on Viijasaneyi Sarrthitii XXIII.27: yathii kr~ivalal} dhiinya~ 
suddham kitroan grahar;,a mo~au jhatiti karoti; It is due to the fact tha~ 
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the magical or religious rites intended to secure the fertility of the 
fields were thought of as belonging to the special competence of 
women who were the first cultivators of the soil and whose power of 
child-bearingwas believed to have a sympathetic effect on the growth 
of the plants. The identification of earth with woman was once 
"universal.76 In the law book of Manu, man is identified with seed 
(vija) while woman with field (k!jetra). 77 E.O.James observed: 

So intimate appeared to be the relation between the process of birth and 
generation and those of fertility in general that the two aspects of the same 
'mystery' found very similar modes of ritual expression under prehistoric 
conditions.78 

Peoples of the past instinctively projected their own experiences 
into the objects around them and associated various ideas in order 
to constitute a practical philosophy oflife, making unconscious use 
of the only principle available to them-the principle of anology. 
Thus, they came to the conclusion that natural productivity should 
be viewed in terms of human productivity, Earth-Mother in terms of 
human mother. This is why the ritual association of sexual union with 
agriculture is universal. Pages may be filled with examples from India 
and elsewhere showing how sexual union has been used as a means 
to promote the fruitfulness of the earth. 79 Referring to such customs 
Briffault says: 

The belief that sexual act assists the promotion of abundant harvest of the 
earth's fruits and is indeed indispensable to secure it, is universal in the lower 
phases of culture.80 

According to Frazer: 

At the present day it might perhaps be vain to look at civilized Europe for 
customs of this sort observed for the explicit purpose for promoting the 
growth of vegetation. But ruder races in other parts of the world have 
consciously employed the intercourse of the sexes as a means to ensure the 
fruitfulness of the earth; and some rites which are still, or were till lately, kept 
in Europe can be reasonably explained only as stunted relic of a similar 
practice .... It was an important social duty in default of which it was not lawful 
to sow the seeds.81 ' 

The Phallic cult, or the worship of human generative organ, 
which was once widespread among primitive peoples and the relics 
of which are still found all over the world, was evidently inspired by 
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the same belief. Various phallic symbols representing the goddess 
and her consort have been found in the ancient tracts of the Aegean, 
in Egypt and the land of.the Semites. At Mohenjodaro we come 
across the models of linga and yoniwhich were probably used as life
bestowing amulets,82 while at Harappa a number of conicallingas, 
representing the male organ and large undulating rings of stone, 
thought to symbolise the Female Principle, have been recorded.83 

The beginning of the Tantric cult of Sr!cakra, which is nothing but 
the representatzl.on of the female generative organ,84 can thus be 
historically traced to the ruins of the Harappa culture. Primarily the 
linga was the symbol of the act of cultivation while the yoni repre
sented Mother Earth. This finds support in a statement of Manu: 
iyam bhumirhi bhutiiniirp, siisvatz yoniruccate. 85 It should be remem
bered that the primitive hoe was designed to resemble the male 
organ, and the word liingala (plough) is philologically associated 
with linga.86 Later on, when metaphysical values were attributed 
to them, the principles of the cult of linga and yoni came to be 
interpreted in terms of a dualistic philosophical outlook. 

In Tantra special importance is attached to the rituals centering 
round the female genital organ and these rituals are called Bhaga
yiiga or Latiisiidhanii. From the earliest time the word bhaga has been 
used in Sanskrit in different senses; and in subsequent ages its 
meaning underwent several changes. In the Vedas, we have refer
ences to a god called Bhaga who is said to have been a son of Aditi.87 

The word also connoted a certain quality, the exact nature of which 
should be clarified. It is said that all men, rich and poor, desire bhaga 
from the god of the same name and also from other gods like Indra, 
Savitr, Soma, Prthiv1 and Brhaspati.88 Nowwhatis the quality or thing 
that was called bhaga? The answer is obviously connected with the 
original meaning of the word, which is the female sexual organ. In 
this sense the word occurs at least once in the IJ.gveda.89 Later on," 
bhagawas looked upon as the sum total of all the six forms of material' 
prosperity, called Ja<faisvarya. This is how the word denoting the 
female organ came to mean the source of all material wealth. , 

The religious prostitution practised in various parts of the ancien~ 
world was likewise a custom based upori some objective understand~ 
ing, a custom quite in accordance with the primitive belief in th~ 
identical relation of earth and woman. In Babylon every woman w(l$' 
bound, at least once in her life, to dedicate her body to a stranger i!f 
the temple of the goddess Mylitta. This custom was also prevalent irr 
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Cyprus at Heliopolis or Bafilbee in Syria, in the temple of Aphrodite 
at Corinth, in Lydia and in many parts ofWestern Asia. 90 Among the 
Armenians the goddess Anaitis was worshipped with sacred prostitu
tion.91 The goddess Ishtar had a following of unchaste women and 
harlots, and as a goddess of prostitution the epithet 'consecrated' 
was applied to her.92 Lactantius says that Aphrodite or Venus insti
tuted the art of courtesanship and taught the women of Cyprus to 
seek gain by prostitution, which she commanded so that she alone 
might not appear unchaste.93 Prostitution has something to do with 
the goddess cults in India. Even today the 'sacred earth' of a harlotry 
is required in Durga worship. In Southern India religious prostitu
tion in the temples was legally abolished only a few years ago. In the 
Tantric worship of Jagannatha at Puri the dance of Devadasi was 
a substitute for an· actual maithuna ritual. In Tantric cults, female 
partners were very often recruited from prostitutes and fallen women. 

Incestuous sexual relations, as we have already seen, are also 
prescribed in the Tantras. Guenther treats the problem from a 
psychological viewpoint,94 but it appears that this was a relic of a very 
old custom. In the Viijasaneji Sarrthitif5 we find that Ambika was 
originally the sister ofRudra,just as Hera was the sister of Zeus, and 
Isis the sister of Osiris. According to the Ambatfha Sutta96 and 
Mahiivastu97 the Sakyas used to marry their sisters. The commentary 
of the Suttanipiita refers to the Sakyas who were rebuked by the 
Koliyans for cohabiting like dogs with their own sisters.98 In the 
Dasaratha jiitaka, SWi is represented as the sister as well as the wife of 
Rama. According to the Ceylonese Mahiivar(lSa Sihavahu, king of 
Vanga, and Ra<;lha, married his sister SihasivalL 99 The Jain Avasyaka
curr;i states that king U~abha married his own sister, that king 
Pupphaketu allowed his son to marry his own sister and that this kind 
of marriage was prevalent in the country of Golla.100 Relics of sister
marriage are found in many places, but it was in ancient Egypt that 
the system of sister-marriage was developed to its fullest extent. 
Earlier scholars wanted to explain this custom in terms of matrilineal 
inheritance. When property passes from mother to daughter only 
two alternatives are left open to the sons of the family. Either they 
marry the real heiresses, that is, their sisters, or they leave their 
homes and reside with their wives' families. The former custom was 
evidently the earlier and when it came to be looked down upon 
the latter gained ground. Personally I find no fault in this argument, 
although there are many who do not subscribe to this view. However, 
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the fact remains that incestuous sexual relation, as is suggested by the 
evidence of sister-marriage, was a social reality. 

All the same, such incestuous affairs must also have had some 
ritual significance. In the l!gveda101 we come across the incestuous 
dialogue ofYama and Yam! in which the sister, in passionate words, 
glowing with desire, draws the brother on to iove. Yama is reluctant, 
but Yam! persists. This dialogue-hymn apparently reflects the con
flict of two sets of moral values, but there are grounds to suppose that 
the whole episode is basically ritualistic, as we find in the case of 
another dialogue-hymn between Urvasi and Pururavas. 102 In the 
Satapatha BrahmaJJa, too, we come across the legend of Prajapati's 
incestuous sexual relation with his own daughter. 103 It is stated thus: 

Prajapati conceived a passion for his own daughter-either the Sky or the 
Dawn. 'May I pair with her', thus (thinking) he united with her. This 
assuredly was a sin in the eyes of the gods. 'He who acts thus, towards his own 
daughter, our sister, (commits a sin),' they thought. The gods then said to 
this god who rules over the beasts (Rudra): 'This one surely commits a sin 
who, acts thus towards his own daughter, our sister. Pierce him.' Rudra, 
taking it, pierced him. Half of the seed fell to the ground. And thus it came 
to pass. Accordingly it has been said by the :Rsi with reference to that 
(incident): 'When the father embraced his daughter, uniting with her, he 
dropped his seed on the earth.' This (became) the chant (uktha) called 
Agnimaruta; in (connection with ) this it is set forth how the gods caused the 
seed to spring. When the anger of the gods subsided, they cured Prajapati 
and cut out that dart of this (Rudra); for Prajapati doubtless is this sacrifice.104 

According to the version of the legend given in the Aitareya 
BrahmaJJa, 105 Prajapati transformed himself into a roe-buck ( r~ya) 
and approached his own daughter who assumed the shape of a doe 
( rohita). Out of their most fearful forms the gods then fashioned <1-

divine being called Bhutavat (i.e. Rudra) in order to punish Prajapat:i' 
for his incestuous deed. The latter was accordingly pierced by) 
Bhutavat's arrow and bounded up in to the sky, where he became thY;, 
constellation Mrga, while his daughter became the star Rohinl. This1 
legend is also found in the Paiicavi1{tsa BrahmaJJa. 106 

In both versions of this legend we find that the woman with whon:r: 
Prajapati had sexual union was his own daughter. The whole affair~ 
was regarded as a case of incest and the killing ofPrajapati was inter"! 
preted as an act of punishment. But the subsequent stages of th~ 
legend show that this interpretation is oversimplified. It is stated tha;~ 
disgusted at the vile act of Prajapati, Rudra discharged an arrow a~ 
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him, whereupon Prajapati was pierced and the semen (retas) fell 
upon the ground. Why is there reference to the semen ofPrajapati? 
Then it is stated that the semen was seen by Bhaga and at once he 
became blind. Why was it seen by him and why did he become blind? 
Again it is stated that the semen was tasted by Pu~an as a result of 
which he 'lost his teeth. Why did such things happen? Had it been a 
simple case of incest the matter would have ended with the punish
ment of Prajapati. Why, then, did Bhaga and Pu~an have to suffer? 

According to the Aitarrya version of the story, the daughter, 
before her union with Prajapati assumed the shape of a rohita 
(rohita'f(t bhutam). The word rohita has been translated as doe, but 
according to Sayana it means menstruation: rohita'f(t lohital; bhuta 
prapta rtumatz jatetyarthal;. This reminds us of the menstrual rites 
associated with vegetation and fertility current in different parts of 
the world. 107 In Tantra special importance is attached to khapuJpa or 
menstrual blood, as we shall see below. So it appears that the legend 
refers to a very old ritual, the significance of which was not under
stood even in the Brahmal).a literature. Now, the same legend is also 
found in the !Jgveda in which Rudra is described as playing the part 
ofPrajapati. There it is stated that Rudra had sexual union with his 
daughter U~a, but this was not regarded as incestuous. It was simply 
regarded as a ritualistic affair. 

The semen, capable of producing heroic children, increased and was about 
to overflow. He then, for the welfare of being, discharged that. He infused 
that semen into the body of his own beautiful daughter; when the father 
conceived such passion for his own youthful daughter, he united with her 
and she extracted much semen from the copulation. That semen was 
infused into a lofty frame, the container of good deeds. When the father 
made sexual intercourse with his own daughter he did that with the eaith and 
infused semen therein. The intelligent gods made the brahman out of it and 
created Vastospati, the protector of rites. 108 

Kha-puJpa or Menstrual Blood 

The identification of earth with woman which, as we have seen above, 
gave rise to sexual rites and practices in relation to agricultural 
operations and other practical aspects of life, basically implies that 
the functions of the earth and those of women are alike and that the 
same preconditions which fertilise women are thought to fertilise 
Mother-Earth. Here we may refer to the fertility ritual called ambuvaCi 
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which is observed by Bengali women on and from the seventh day of 
the third month of the Hindu calendar. It is believed that during the 
four days of the said ritual Mother Earth menstruates in order to 
prepare herself for her fertilistic work. During this period, there is an 
entire cessation of all ploughing, sowing and other farm work. 
Widows have to undergo a number of taboos since procreation is 
forbidden to them. 

Aristotle,.Pliny, and other naturalists believed that the embryo is 
formed from the blood retained in the uterus after the stoppage of 
menstruation. The same belief is also found in numerous scattered 
passages of the Mahiibhiirata and the Punil).as. Since earth is identi
fied with woman, the concept of the menstruating earth-goddesses 
is quite natural. In the Punjab, Mother Earth sleeps for a week in each 
month. H19 In the Deccan, after the Navariitrii her temple is closed 
from the tenth day to the day of the full moon while she rests and 
refreshes herself. 110 A similar rite of purification is done in the case 
of the goddess Bhagavatl ofKerala.111 In Malabar Mother Earth rests 
during the hot weather until she gets the first shower of rain.112 In 
many parts oflndia great importance is attach€d to the menstruation 
of Parvatl. 113 The temple of Kamakhya of Assam is kept closed for 
some time in a year because it is believed that for that period she 
remains unclean because ofher menstruation. A red liquid, prepared 
artificially, is sold to the devotees as her blood. Thomson says: 

It is important to observe that the magic of human fecundity attaches to the 
process, not to the result .... to the lochial discharge, not to the child itself; 
and consequently all fluxes ofblood, menstrual as well as lochial, are treated 
alike as manifestation of the life-giving power inherent in the female sex. In' 
primitive thought, menstruation was regarded, quite correctly, as a process 
of the same nature as childbirth.114 

Before the Bhils begin sowing they set up a stone in the field and 
smear it with vermilion. 115 As vermilion stands for menstrual blood, 
the act of smearing it on the stone implies the infusion of productive 
energy into the earth. Most of the figures of the Mother Goddes§ 
from Mohenjodaro are painted over with a red slip or wash. Th~ 
oldest extant figurines of the Mother Goddess, such as the Venus<;>{ 
Willend~of, are painted red. Some of the Egyptian, Maltese, Cypriof 
and Danubian figurines are also found ruddled. 116 The relatioq 
between vermilion or red ochre and the productive aspects of natur,~ 
has been shown by Robert Briffault with copious illustrations.U1: 
Thomson writes: 
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It is worldwide custom for menstruating·or pregnant women to daub their 
bodies with red ochre, which serves at once to warn the men away and to 
enhance their fertility. In many marriage ceremonies the bride's forehead 
is paintedred ... a sign that she is forbidden to all men s\ive her husband and 
guarantee that she will bear him children .... Red is the renewal of life. That 
is why the bones from the upper palaeolithic and neolithic interments are 
painted red. The symbolism becomes quite clear when we find, as we 
commonly do, that the skeleton has been laid in contracted or uterine 
posture. Smeared with .the colour oflife, curled up like a b<i,be in the womb ... 
what more could the primitive man do to ensure that the soul of the 
departed would be born again?118 

The sign of blood had the double effect Of forbidding contact and 
of imparting vital energy. Thus, one of the common methods of 
placing persons or things under a taboo was to mark them with blood 
or the colour ofblood. At the same time blood or the colour ofblood 
wasregarded sacred and employed on cult objects for sanctifYing 
purposes. There developed evidently a spirit of ambivalence in 
regard to this blood oflife. On the one hand we come across the 
concept of menstruating goddesses, their supposed blood being 
regarded as most holy and efficacious, and on the other we also come 
across a deeply ingrained dread of impurity and unholiness attrib
uted to menstruating women.119 According to the combined evi
dence of the Vedic Grhyasutras, 120 Purfu;las, and the Smrtis: 121 

A student must not see a woman in her courses. After the samiivartana he 
must be careful at least for three days so that he may not come across a 
menstruating woman. He must not talk or play with girls in their menses. 
When a woman is in this state of impurity, scriptures must not be recited 
before her; she should not be seen or touched by one who has retired from 
family life or by a Brahmai.J.a engaged in dinner. If any one takes water from 
her, he has to perform ciindriiyana rite in order to purify himself. The 
menstruating woman must not touch any man orwoman or animal belonging 
to any class, not even the utensils or' copper, brass and steel. On the first day 
of her courses she must be treated as a car.u:f,iili, on the second day as a 
brahmaghiitini and on the third day as a rajaki. The first and third terms are 
denotative of women who belong to lowest castes while the second "is of one 
who has killed a Brahmai,J.a. When a woman in this state ofimpurity dies, her 
body should not be burnt immediately. 122 

Menstrual blood is also dreaded in the Mosaic Law Book of the 
Holy Bible123 as well as in the Koran. 124 Pliny's account of the effect 
produced by a menstruating woman expresses substantially the 
beliefs found in the religious and legal texts oflndia and elsewhere: 
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But to come again to women hardly can there be found a thing more 
monstrous than is that flux ahd course oftheirs. For if during the time of this 
their sickness they happen to approach or go over a vessel of wine, be it never 
so new, it will presently sour: if they touch any standing corn in the field, it 
will wither and come to no good. Also, let them in this estate handle any 
grasses, they will die upon it; the herbs and young buds in a garden, if they 
do but pass by, will catch a blast, and burn away to·nothing. Sit they upon or 
under trees while they are in the case, the fruit which hangeth upon them 
will fall. Do they but see themselves in a looking glass, the clear brightness 
thereof turneth into dimness, upon their very sight. 125 

The deeply ingrained dread of impurity and unholiness and the 
terror attached to the taboo on menstruating women is not to be 
found in the primitive and original form of the concept. There are 
instances specially those of the bleeding goddesses in which men
strual blood had developed a sanctifying and purifying influence as 
manifestations of the life-giving power inherent in the female sex. 
This explains why in the Tantras menstrual blood has been regarded 
as so sacred that it is prescribed as an offering to the great god Siva 
and his consort Dev1. 

In the Tantras the menstrual blood of a virgin is the most desired 
object for worship. 

Harasamparkahzniiyiil; latiiyiil; kiimamandirel 
jiitam kusumamiidau yanmahiidevyai nivedayetl I 
Svayambhukusumarrt devi raktacandanasmijiiitaml I 
Tathii trisulapu~paiica vajrapu~parrt variinanel I 
Anukalparrt lohitiik~acandanarrt haravallabhaml 112

" 

It means that the flower or blood (kusuma), which comes out from 
the generative organ of a girl (lata) who has not had sexual inter
course with a male (hara), is known as sayambhukusuma or rakta
candana. If it is not avilable she should be offered trisulapu~pa or 
vajrapu~pa, i.e. the menstrual blood of a CaQ<;lali. It is to be noted that 
all women belonging to the socalled lower caste are regarded in the 
Tantras as natually initiated.127 If the blood of a CaQ<;lali is not 
available, red sandalwood paste may be used as a substitute. The 
blood of a woman whose husband is alive is known as ku1J4odbhava 
while that of a widow golodbhava. 

flvadbhartrkaniiiirJiim pankamaiiceva kiirayetl 
Tasyii bhagasya yaddravyarrt tatkurJifodbhavamucyate I I 
MrtabhartrkaniirirJiim paitkamaiiceva kiirayetl 
Tasyii bhagasya yaddravyarrt tadgolodbhavamuccate I 1128 
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Savasadhanii: Concept of Death and 
Resurrection: Fertility Beliefs 

137 

One of the strangest Tantric practices is savasadhanaor the ritual of 
the corpse. On a selected new-moon night the aspirant has to secure 
the dead body of a robust person belonging to a lower caste, 
preferably a Ca:r;u;lala. The corpse should be undiseased, of one who 
has died of an accident. But how is it possible that a Cal)<;l:ila will, 
conveniently for the aspirant, have an accidental death on a fixed day 
of the calendar and at the right moment? The common practice 
might have been, therefore, to tempt a y~:mthful Cal)<;lala, to get him 
drunk and finally kill him. This is, however, nothing but an infer
ence. Then the body is to be anointed and used for the purpose of 
siidhanii. According to the Kaulavalinzn:wya, on a fixed new-moon 
night the aspirant should go to a cemetery, or some other lonely spot, 
after one watch of the night and secure the corpse of a Cal)Qala, or 
one who has been killed by someone with a sword; or one bitten by 
a snake, or a young handsome warrior dying in a battle. He should 
wash the corpse, offer worship to it and utter durge durge rak~m:Z:i 
sviiha. He will then have to experience terrifYing sights and sounds, 
and if he is not frightened by all these, he will have mantrasiddhi-
that is command over every aspect oflife. 129 Details of this ritual and 
the very long procedure involved in it are mentioned in many other 
Tantras,130 but there is no need to go into them here. The essence is 
that after proper anointation-according to some Tantras the corpse 
will be enlivened by such acts-the aspirant should sit on it, close all 
doors of his sensory organs and contemplate the figure of the great 
goddess. His inner perception will then begin to function. At the first 
state of his meditation he will have the vision of temptation in the 
form of wealth, beautiful damsels, etc., and ifhe is moved by all these, 
his efforts will be lost, and he may become insane. At the second 
stage he will have fearful experiences, too terrible to bear. If he is 
successful in enduring these the goddess will come to him, generally 

'in the form of a little girl, and reward him for his efforts. 
Such ideas are evidently baseless, although it is possible that in a 

secluded and fearful place, in the dead of night, a lonely person 
sitting on a corpse may have some sort of hallucinations, and since 
his mind is conditioned by certain preconceived notions relaing to 
his expectations, he may interpret his hallucinations in terms of 
some spiritual achievement. I am acquainted personally with a 
Tantric teacherwho claims to have undergone the rites of savasiidhanii, 
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but this did not give him any supernatural power. His name is 
Kalikananda Mukhopadhyaya and he has his hermitage atJoraghat 
in Chinsurah, the place where I live. He claims to be a Batuka-siddha 
and also an Avadhuta; the latter term he uses as his pseudonym, since 
he is also a writer in Bengali and has earned some reputation by 
recording his experiences in three autobiographical works. In 
Marutirtha Hingliij he describes his experiences as a pilgrim to the 
shrine of the goddesss Hinglajesvari, locally known as Bibi Nan!, at 
Hinglaj in Baluchistan. In Vasikarii1Ja he deals with the way oflife of 
the half-naked ascetics found all over India, and in Uddhiira1Jpurer 
Ghat he describes his experiences as an aspirant to become a siddha 
in the great cremation ground at UddharaQ.pur in Bardwan district. 
But this intelligent, educated and very reasonable gentleman has 
frankly confes~ed that despite all his serious efforts the savasiidhanii 
gave him nothing, no miraculous power. He is also wise enough to 
admit that although such rites are part of the faith and are to be 
conducted in the prescribed manner, the pu~pose is quite un
known. They are merely a mechanical continuation of rites practised 
in the past. 

This observation of a well known Tantric teacher is significant. 
Some forms of savasiidhanii are still performed at the Tarapr~ha in 
Birbhum district ofWest Bengal, but the performers themselves do 
not know the purpose ofall these. It is quite possible that the writers 
of the medieval and late-medieval Tantras were also unaware of the 
purpose of savasiidhanii. They give a procedure of this siidhaniiwhich 
is impossible to practice. The purpose is described as mantrasiddhi 
by which is understood command over everything through spells. 
But it has not been explained in the texts how the items of such rites 
are connected with the attainment of siddhi. In fact, the writers of 
these Tantras unquestioningly recorded a stock of relics of some 
rituals of hoary antiquity which had been fabricated through the 
ages and overlaid with external superimpositions. 

It appears that the Tantric savasiidhanii was a typical and clumsy 
· overgrowth of the primitive beliefs and rituals connected with 
fertility, death and revival. At a subsequent stage, when Tantra was 
basically concerned with material knowledge, in all probability 
corpses were handled for the purely scientific purpose of dissection. 
However, no verse from the extantTantric literature in favour of this 
hypothesis can be cited and we can only depend on indirect and 
circumstanthil evidence. Firstly, in the chapters on dissection as 
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found in the extant medical treatises the nature and condition of the 
corpses needed for surgical training are almost the same as those of 
the corpses required forTantric siidhanii. Secondly, as we have noted 
above, several Tantric sects laid supreme emhasis upon the 
revitalisation and renovation of the body through drugs and other 
chemical processes. It is, therefore, not unlikely that these people 
required corpses for their experiments. 

But more significant is the association of Tantric savasiidhanii 
with primitive beliefs clustering around death, revival, and fertility. 
Many fertility rituals were developed from a primitive concept of 
death and rebirth. This concept owed its origin probably to the 
observation of the functioning of plant life, its death and revival. The 
idea oflife after death was the natural conclusion of this observation. 
The rites of the annual decay and revival of plant life undoubtedly 
gave rise to the myths of Osiris and Isis in Egypt, Attis and Cybele in 
Phrygia, Tammuz and Ish tar in Syria and Babylon and Adonis and 
Aphrodite in Cyprus and Greece. 131 Among the ancients, every 
significant turning point oflife was equated with death, as we find in 
the case of upanayana which sanctions a rebirth to the initiated one. 
Among primitive tribes, the person to be initiated has usually to 
pretend that he is dead. 132 Likewise when a man becomes a recluse, 
he has to change his name and make his own funeral rites. Evidently, 
the idea of death and rebirth at every turning point of an individual's 
life contributed to the growth of the concepts of karma, transmigra
tion of soul, metempsychosis, and so on. 

The primitive female figurines in many cases are grim embodi
ments of the Mother or Earth Goddess who is also the guardian of the 
dead-'an underworld deity connected alike with the corpse and 
seed-corn buried beneath the earth'. 133 The present forms of the 
Holi and Dewali festivals contain relics of primitive rituals connected 
with the concepts offertility, death, and renewal oflife.134 In different 
parts oflndia, specially in many districts ofUttar Pradesh, Bihar, and 
Orissa, fire festivals are held during the celebration ofHoli, and the 
ashes thus produced from the kindling of the fire are sprinkled on 
the ground for the multiplication of crops and fruits. Prof. N.K. Bose 
connects the origin of the fire-rites ofHoli with such tribal rites as the 
Meria-killing of the Khonds. It was a human sacrifice for increasing 
the productivity of the fields. They believe that Mother Earth bestows 
the power of life through harvest and that the power of life can be 
returned to her by offering life, i.e. by a human sacrifice. Accord-
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ingly, the body of the victim was burnt and the ashes were sprinkled 
on the earth. This rite was also characterised by heavy consumption 
of wine and indiscriminate sexual intercourse and this explains the 
relation between Holi and sex rites, relics of which are still found in 
the sexual gestures and obscene types of mockfights1 dances, songs 
and jokes forming essential features of the festival in different parts 
of the country. Human sacrifice for enhancing fertility of the fields, 
which survived till lately among the wild tribes like the Khonds, was 
once widely current among the peoples oflndia but with the spread 
of relatively advanced ideas which were evolved under different 
historical conditions, itwentout of vogue. Its relics are not completely 
stamped out and still survive in such practices as stepping on the fire, 
burning of animals, burning of artificial human bodies, imitation of 
the act of killing, etc. 135 

The death and resurrection theme also finds expression in the 
ritual of an actual dead body which is connected with the popular 
giijana and ca4akafestiva1s of Dharma. In this ritual a game is played 
with the head of a dead person. The biizwvrataofSiva is another ritual 
connected with a corpse in which a human skull anointed with 
vermilion and oil becomes the occasion for a collective dance in 
which the priests and devotees are the participants. The phallus of 
Siva which is kept for a whole year underwater in a pond is recovered 
and worshipped. The head priest gives a show of the supernatural 
power he has acquired through such rituals by perforating his 
tongue and by other feats of physical endurance.136 It is also interest
ing to note that the concluding function of the ca4aka ritual is the 
resuscitation of the dead. The chief devotee cooks a sol fish, roasting 
it in embers. Some parboiled and husked rice is also cooked and rice
wine is poured on the fish and the rice, which are placed in an 
earthen pot. These are taken at midday to a tree standing in some 
lonely meadow, and the food is placed on a plantain leaf for the 
ghosts to devour. This offering is sometimes made in the meadow 
where the village dead are cremated. Thus, even in the popular 
festivals relics of very primitive death-rites can be observed, while a 
specially channelised form of such primitive rites finds expression in 
Tantric cults. 

Madya: The Efficacy of Wine 

Like other ingredients of the Tantric paiica-makiira, the ritual use of 
wine was also a very primitive practice, originally connected with 
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fertility and funeral rites, which made its way under different histori
cal conditions into the religious life of the people. The Tantras lay 
special emphasis on the dirnking of wine as a means to attain 
liberation. According to the Mahiinirvii:t:tatantra, 137 wine is the god
dess Tara in the form of fluid substance. As the mother or producer 
of bhoga and mo~a and as the remover of diseases and misfortunes 
wine serves a very important purpose. Tantric works such as the 
Pariinandasutra, Kaulavalinzn:wyaand others make wine an essential 
precondition for the attainment of perfection. The Kuliirt:tavatantra138 

refers to the preparation of different kinds of wine and describes the 
procedure of its ritual use. 

Scholars who have tried to justify or rationalise the Tantric rituals 
of wine, sexual intercourse, etc., resort to a mystic interpretation of 
such rituals. D.N. Bose, for example, suggests that the real signifi
cance of the five makiiras has been deliberately perverted. According 
to him wine is the nectar-stream that issues from the highest cerebral 
region. Likewise fish symbolises 'suppression of vital airs', meat a 
'vow of silence', and sexual intercourse 'meditation on the acts of 
creation and destruction' .139 Likewise Sir John Woodroffe offered a 
symbolic explanation of the word 'drinking' used in the Pariinanda
sutra. The verse is as follows: 

.fivanmuktal; pivedevamanyathii patito bhavediti/ 
Puna!; pitvii punal,t p!tvii patitvii dharar:titale/ 
Utthiiya ca puna!; pztvii punmjanma na vidyate/ / 140 

The verse suggests that an individual may escape from rebirth by 
dringking again and 'again, by falling upon the ground and rising up 
again owing to the state of intoxication. Similar verses are found 
in many other Tantras. 141 According to Woodroffe, the verse really 
refers to the movement of the ku'(lrf,alinz, its ascent and descent being 
symbolised by the drunkard's falling on the ground and getting up 
again: 

Being thus awakened Km:u;lalini: enters the great road to liberation ( mukti), 
that is Susumna nerve, and penetrating the centres one by one, ascends to 
the Sahasrara, and there coming in blissful communion with the Lord of 
Lords again descends down to the same passage to the Miiladhara-cakra. 
Nectar is said to flow from such communion. The Sadhaka drinks it and 
becomes supremely happy. This is the wine called kuliimrta, which the 
Sadhaka of the spiritual plane drinks .... In reference to a Sadhaka of the 
spiritual (iidhyiitmika) class the Tantra says 'pitvii, pztvii .... vidyate'. During 
the first stageofSat-cakra-sadhana the Sadhaka cannot suppress his breath 
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for a sufficiently long time at a stretch to enable him to practise concentration 
and meditation in each centre of power. He cannot, therfore, detain 
Kul).qalin! within the Susumna longer than his power of kumbhaka permits. 
He must consequently come down upon the earth, i.e. the MUladhiira, which 
is the centre of the element earth, after having drunk of the heavenly 
ambrosia. The Siidhaka must practise this again and-again and by constant 
practice, the cause of rebirth, i.e. viisanii (desire) is removed. 142 

Surprisingly enough, attempts to give such imaginary interpreta
tions are found even in some Tantric texts. It appears that their 
wriwrs also sought to justify or rationalise the apparently repulsive 
rites with some preconceived ideas. The Mahiinirviittaand Tantrariija 
state that to drink wine without suddhi is like swallowing poison. Any 
person doing that will suffer from diseases and die prematurely. 
Even the Kuliirttava143 says that wine should be drunk only by those 
who have attained some stages of perfection. It should be consumed 
only to reach an ecstatic state. Drinking beyond this state is bound to 
make the aspirant a sinner. Some texts prescribe substitutes for the 
five makiiras. Thus, madya may mean coconut water or any other 
liquid or even intoxicating knowledge. The Mahiinirviittatantra144 

says that madhura-traya may be sub~ituted for wine. The Kaulii
valinirttaya145 substitutes hemp ( bhiii!:_g or vijayii) for wine and 
states that if a man after partaking of bh~ngengages in meditation he 
wilJ directly visualise the goddess. In th~ Kaulajitiinanirttayal 46 and 
also in Bhaskararaya's writings147 it is stated that when kuttif,alinz is 
roused it reaches the thousand-petalled cakra known as sahasriira 
from which drops nectar which is figuratively spoken of as madya 
or wine. 

But wine is simply wine. Its use in religious purposes is universal. 
Drinking was an essential feature of Vedic sacrifices. The first 
important ritual of the Vajapeya is that of collective drinking in 
which the sacrificer offers five Vajapeya (food and drink) cups to, 
Indra uttering the verses of Viijasaneyz Sarp,hitii, IX; 2-4 and also 
seventeen cups of Soma and seventeen cups of Sura to thirty-four 
gods (the traditional thirty-three and Prajapati as the thirty-fourth) 
deposited on earth mounds situated in front of or behind the 
axle. This is a type of Ekaha sacrifice consisting of three services or 
pressings (savana) at each of which certain.cups ofliquor are drawn, 
to be ultimately consumed by the priest and the sacrificer after 
libations to respective deities.148 The common form of wine used by 
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the Vedic peoples was called Soma which occupied a very important 
place in Vedic literature, being considered as a means through 
which men could overcome death and attain immortality. 149 Soma 
was also a Vedic god and the important rituals centering round this 
god (Soma-yiigas) arequitewellknown. Twootherkindsofwine,Sura 
and Parisrut, were used specially in the Vajapeya sacrifice. 

According to Keith the use of wine in Vajapeya sacrifice was 
connected with ancient beliefs and rituals of fertility. 150 William 
Crooke has shown that liquor as the vehicle of magical power lies at 
the root of the tribal rituals all over India. 151 For example, the Oraons 
before the transplanting of rice-seedlings make a libation of wine on 
the ground. The Bagias before cultivation scatter aline of wine along 
the boundary of the cultivable land. This is due to the fact that in 
primitive thought wine was regarded as a life-giving principle. 
Debiprasad Chattopadhyaya has furnished two sets of examples to 
show that liquor is resorted to for the purpose of overcoming death 
and that the use of liquor is designed to ensure birth. 152 That wine 
overcomes the contamination of death ( cf. the Rgvedic passage: 'We 
have drunk Soma and have become immortal') is evidenced from 
the funeral rites among backward people in different parts of the 
world. 

The Irish wake is a familiar example of the practice of drinking to celebrate 
death. In West Mrica the Tshi people drink heavily during the feast which 
follows a death .... The same is the case among the Yorubas .... At funerals 
among the Woolwa Indians there is much drinking of mishla . ... As soon as 
a Bangia man dies, tbe family gets in large supplies of sugarcane wine .... The 
Guinea Indians drink and dance at the funeral feast .... Among the Tshinyai 
of the Zambesi the native beer, pombe, plays a considerable part in post
funeral rites .... 153 

A similar use of wine in funeral rites is not at all uncommon in 
India. One of the commonest names for locally made wine is 
mrtasaiifivan"i, that which restores life, a name also very frequently 
used in Tantric and Ayuredic (medical) traditions. The same belief 
probably explains the use of wine in the puberty rites, the essence of 
which is death and rebirth. Wine also plays an important part in the 
marriage rituals all over the world as an agent of procreation. 154 One 
of the best known examples of the belief that wine induces the 
reproductive urge in the human being is retained in the creation 
legend of the Santals. 1

"
5 So in primitive thought wine is the agent that 
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helps man not only to overcome death but <J.lso to create new life, and 
it is here that the ritual use of wine for enhancing the fertility ofthe 
earth is to be sought. 

The magical use of wine, so common in fertility and funeral rites, 
also finds expression in popular religious festi~als like the Giijana of 
Dharma and other deities. A gigantic vessel of wine called bhii1J4iilis 
brought in front of the deity along with other smaller vessels. Dances 
are held around the principal vessel and the participants become 
quite senseless; this is caused sometimes by mere pretence and 
sometimes by the actual intoxicating effect of the liquor. In many 
places mock or actual fights are held among the participants for the 
possession of the vessel. In some villages of Birbhum district the 
Dharma-stone is carried in procession to the house of a Sui).Qi 
(one belonging to the wine-making caste) who anoints it with oiJ 
and wine. In other places the actual task of brewing is performed 
before the god. 156 

Dik~a or Initiation 

The Tantras categorically assert that without proper d~ii or initia~ 
tion all efforts are bound to be futile. 157 This subject has been treated 
elaborately in all Tantric works. 158 The word di~ii is derived from the 
root dii (to give) and ~i (to destroy), and hence, according to the 
Tantric tradition, di~ii confers divine knowledge and destroys sin. 
Most of the Tantric works provide that the knowledge conveyed by 
the guru must be kept secret.159 In the Tantras, any qualifed person) 
irrespective of caste or sex, can act as guru but he must be careful in 
selecting disciples, and for this purpose he may have to wait for 
years. 160 The Siiradiitilaka161 sets out the qualification of the Tantric 
guru and also of the disciple. The guru must know the essence of the 
Agamas and other scriptures. His words should be convincing and 
authoritative. He must possess a quietmind. The disciple should rely 
sa\ ely on him and be ready to surrender everything to the guru. Two 
ulliisa,sof the Kuliir1Javaare devoted to the qualifications and greatness 
of guru. 162 The Buddhist Tantras also have the highest praise for the 
guru. 163 But there are also false gurus -,-those who pretend to k11ow 
the truth and give false instruction-motivated by a greed for money. 
Warni~g against such gurus has also been given. 161 

According to Mahiinirvii1Jalantra, persons belpnging to sects like 
Sakta, Saura, Saiva, Vai~l).ava, and Gal).apatya may have sectarian 
gurus, but in order to become a Kaula initiation from a proper Kaula 
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teacher is necessary.165 The Saktisangamatantra regards an eclipse of 
the sun or the moon (particularly of the moon) as the best time for 
initiation (the reason will be given later). 166 The Kaliviliisatantra 
suggests the fifth lunar day of the dark half of the month of Phalguna 
as the most suitable day for initiation, and if on that day the Svati star 
can be found it is extremely auspicious. A dzleyii is of four kinds
Kr:iyavati,167 Van;amayl, Kalavati and Vedhamayl. There is a differ
ence between dzleyii and upadesa. While the former includes abhi~eka 
or complete consecration, the latter means communication of man
tra in a solar or lunar eclipse, at a tzrtha, or a siddhaleyetra, or in a 
temple. The Mahiinirvii1Jal 68 lays down an elaborate procedure for 
complete abhi~eka. One day prior to the function worship is to be 
offered to GaQ.e8a, the eight Saktis, the Lokapalas, and others. On 
the day of initiation the novice, after a bath, is to offer gold, or its 
substitute, to the guru for the removal of his sins. Then the guru draws 
a sarvatobhadrama1Jtjala on an altar, sanctifies the five makiiras or 
tattvas, places an auspicious jar and fills it with wine. The guru 
consecrates the novice by sprinkling holy water and uttering mantras 
invoking. the deities, and then gives a new name to him as a symbol 
of his new life. 

This system of initiation is quite in accordance with the entirety 
of the Indian tradition of initiation in which the idea of death and 
rebirth is the driving force. In the Brahmanical Upanayana, the 
concept of dvijatva also stands for the same belief that at initiation 
the individual dies and is born again. Herein lies the significance of 
giving the initiate'd person a new name. The rebirth of the initiate is 
often represented dramatically by a magical representation of the 
act of dying and being born from the womb.169 Here is an example 
from the Aitareya Briihma1Ja: 

"Him whom they consecrate the priests make into an embryo again." He 
should be bathed in water (equated with retas), anointed with navan'ita or 
clarified butter (symbol of embryo according to the text), and purifed with 
darbhaor kusagrass. Then collyrium is to be put in his eyes, just as it is in the 
eyes of the new-born. After this, the candidate will have to enter and stay in 
a hut shaped like a female organ (yoni). He shoul~ not come out of the hut 
and must not see the sun. He is to be covered at first with a cloth (symbol of 
the ulva or the placenta ) and then with the skin of a black antelope 
(kr~r;iijina, symbol of!he uterus). So long as he stays in the hut, he will have 
to keep his hands clasped ( mu,5[i) ,just as a child remains in the womb. When 
all this is done, he will have to come out of the hut still covering the body with 
that piece of cloth symbolising the ulva because the body comes out of the 
mother's womb under the coating of the placenta. 170 
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The idea of death and rebirth in Tantric initiation is not only 
indicated by the new name given to the candidate, but also by the 
time selected for this purpose. The time of eclipse, preferably the 
lunar, is regarded as the best time. Since the moon, in primitive 
thought, was regar~ed as the source of magic<!:l powers and the cause 
of conception and generation, it is evident that the ideas of genera
tion and rebirth and the rituals connected with them have some 
logical bearing on the phases of the moon.174 The concept of rebirth 
is conspicuously associated with the moon, particularly with its 
eclipses-symbolising death and revival. That is why during the 
eclipse men usually follow the customs which are traditionally 
connected with the event of a man's death in a family. Old utensils 
are given away and a ceremonial bath is taken. The regular course of 
the moon itself suggests the death and revival theme. The periodical 
death and revival of the moon is responsible for the observance of: 
various local rites throughout India which are mainly characterised 
by a ceremonial bath and fasting. 

Many features of the Vedic upanayana and Tantric dzk{;a are, 
sophisticated developments of the primitive tribal rites of initiation. 
Among the primitive tribes the members of a community are found 
graded according to age-as children, adults, and elders-the 
transition from one grade to another being effected by the rites of 
initiation. The most important of these marks the transition from 
puberty to adulthood-it is 3;n introduction to full tribal st-atus and 
a precondition for marriage or sex-life. For example, among certain.· 
tribes of Central India, one who has not undergone the prescribed 
puberty rites is treated as a bhuta or devil and is not subject to tribal. 
restrictions as to food, etc. 172 In Fiji, uncircumcised youths are 
regarded as unclean, and as such they are not admitted to the group 
of elders. 173 The same holds good in the case of the Central Austra" 
lian tribes. 174 Among the South-East Australian tribes uninitiated 
persons. however old they may be in age, are regarded as stupid; 
unworthy of receiving the honours of tribal ceremonies.175 

The importance of initiation at puberty becomes quite evident 
when we look at the primitive secret societies headed by tribal elders:; 
These societies bear distinctive totems, traditions and rituals, and irf 
many cases they have magi co-religious functions to perform. Admi&. 
sibility into such groups is restricted to those who have undergone 
the appropriate rites and customs. The novices must undergo trials 
of strength or tests of endurance; failure in these means disqualifica~ 
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tion or disgrace. 176 The motive for the sevetity of these ordeals is 
perhaps purification. Just as application of heat is ne.cessary to bend 
a piece of iron to give it a new shape, so also purification through a 
prolonged and painful test of endurance is nrcessary for a renewal 
of life. Finally, the novice receives instruction in the customs and 

I 

traditions of the tribe as well as in sexual behaviour.177 The whole 
ceremony is secret, performed at a distance fro~ the settlement, and 
often preceded by a probationary period of seclusion. When the 
novices return to the settlement they are strictly forbidden to reveal 
to the uninitiated anything that they have done or heard or seen. 

This idea of primitive secret societies reminds us of the Buddhist 
Guhya Samaja-the name itself has the same meaning. Tantric 
converts to early Buddhism, although they professed a belief in the 
Buddha, Sangha and Dharma, did not give up t~e traditional beliefs 
and rituals which they used to practise in secret. The secret conclaves 
which thus grew within the monastic order develqped, in the course 
of time, into organisations known as the Guhya Samajas. Their 
teachings and practices were not sanctioned in early Buddhism, but 
they were not slow to find means of obtaining this sanction. They 
tried to introduce their doctrines into Buddhism by the composition 
of a new sangiti or collection of verses which came to b~ known as the 
Guhyasamajatantra, and attributing these doctrines to the Buddha 
theywere able to secure many followers within the Buddhistchurch. 178 

The development of Tantric Buddhism will be dealt With in a 
subsequent chapter. Here it is emphasised that in the history of 
Tantric Buddhism we come across the existence of such organisations 
which may be regarded as a developed and sophisticated.form of the 
primitive secret societies. It should also be noted that the general 
system of Buddhist initiation was directly borrowed from that of the 
tribal initiation.179 

The So-called Black Acts and Miraculous Powers 

The Ahirbudhnya-sa'f{lhita,180 referred to in the preceding pages, 
provides a procedure of mahiibhi~eka by which diseases may be cured, 
enemies destroyed, and all desired objects attained. The origin of 
such beliefs in the wonder-working power of spells and rites can 
reasonably be traced to primitive magical beliefs and practices. Even 
in the Buddhist Tantras it is claimed that the attainment of various 
objects-from success in love affairs to liberation-can be secured by 
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mantras. We have already had occasion to refer to the contents of the 
Guhyasamiijatantra which deals with all these. The Siidhaniimiilii 
asserts that everything, even Buddhahood, can be accomplised by 
mantras. It mentions eight siddhis: kharf,ga (a sword sanctified by spells 
for success in the battle field), aiijana (collyrium which when applied 
to the eyes enables one to see buried things), piidalepa (ointment 
applied to the feet enabling one to move anywhere unnoticed), 
antardhiina (to be invisible), rasarasiiyana (transforming baser metal 
into gold and preparing the drug of immortality), khecara (to fly in 
the sky), bhucara (going swiftly anywhere), and piitiilasiddhi (diving: 
undereath the earth) .181 The text also states that by means of certain 
mantras the wealth of Kubera can be appropriated 182 and that god$ 
like Hari, India, Brahma and others, and also apsariis or heavenly! 
damsels, can be utilised as servants. 183 Even for defeating opponentS 
in public discussions the mantras are efficacious.184 

The concept of the eight siddhis or miraculous powers is very 
ancient. The earliest mention of it is found in the Apastamba: 
Dharmasutra. 185 The Prapaitcasiira186 also enumerates eight siddh~ 
a1Jimii (atomisation), laghimii (levitation), mahimii (magnification~~ 
garimii (greatness), priipti (power of getting any thing), priikiimyli, 
(non-obstruction of desire), va,Sitva (power of charming) and isitv~ 
(sovereignty over all things)-and states that one who is endowe~ 
with these eight siddhis is a liberated soul. The Kalpataro}87 quotes((~ 
long passage from the ancient writer Devala and illustrates the eigl:i 
siddhis or vibhutis substituting yatrarkiimiivasii yitva (the power e;~ 
determining things according to one's will) for garimii, and this!~ 
mentioned in the commentaries on the Yogasutra. 188 

Besides the siddhis there are six special rites which have beetl 
characterised as black acts. These are miira1Ja (destruction), uciitm5:~ 
(driving away), va,Sikara1Ja (bringing under control), stambharf4_ 
(arresting), v,ide~ana (causing antagonism), and svastyayana (rites~fi 
welfare). Th(': Prapaitcasiira189 contains a mantra called trailokyamoha~~ 
for these six rites. It also describes a diagram (yantra) with the hdJ 
of which one can smite a woman with passion.190 These rites aJ11 
elaborated in other Tantras. 191 According to the Saradiitilaka the~~ 
are six methods through which the six rites are to be practised, anfjl 
these are granthana, vidarbha, sampu{a, rodhana, yoga, and pallava.l~ 

These rites continue the primitive magical tradition. Traces,~ 
some of the .$atkarmas are found in V ~die literatur~. Two h_rmns',f1 
the !Jgveda193 clearly refer to the practice of removmg co-Wives anilli 
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thereby controlling the husband. These two hymns have been 
explained in clearer terms in the Apastamba Grhyasutra. 194 Another 
hymn of the !Jgveda purports to drive away diseases. 195 There are also 
some passages in the IJgveda dealing with destructive rites reminis
cent of the Tantric miira1Ja. 196 Such practices are also mentioned 
in the Viijasaneyi Sarrthitii, 197 Kiityiiyana Srautasutra198 and Taittiiiya 
Ara1Jyaka. 199 The Taittiiiya Sarrthitit2°0 prescribes a sacrifice called 
samgriihani by which persons can be won over. The Taittiiiya 
Briihma?Ja?-01 relates how Si:ta, daughter of Prajapati, resorted to 
magical practices to win the love of Soma. These practices are similar 
to the va5ikara1Ja of the Tantras. The original name of Atharvaveda 
is Atharviingirasa which is a combination of two terms denoting 
beneficial and destructive magical rituals. The abhiciira, stiikarma, 
siimmanasya, pau~fika and other magical rites of the Atharvaveda have 
their analogues in the Tantras. Likewise', the Pural).as also contain 
the Tantric tradition of magical acts for good and evil purposes. The 
Ag;nipurii1Ja devotes a complete chapter to this subject.202 The 
Matsyapurii1Ja refers to rituals for the purpose of bringing a woman 
under control, and that of driving someone away ( uciitana). It also 
suggests a pure Tantric rite for the purpose of creating bad blood 
and also for killing. 203 This rite is for the purpose of vidv~a1Ja and 
abhiciira. One should prepare· a triangular ku1J4a on which homa 
should be offered by the priests wearing red flowers, red sandalwood 
paste, sacred thread in the nivitaway, red turbans and red garments. 
The fuel should be smeared with the blood of crows collected in 
three vessels and offered with the left hand holding the bones of a 
hawk. With hair untied the priest should desire the destruction of the 
enemy and utter durmitiiyiis-tasmaisantualongwith the syllables hrim 
and phat. The mantra which is used in the syenayiigashould be recited 
over a razor. Then the high priest should cut an effigy of the enemy 
into pieces with that razor and throw the pieces into the fire. This is 
a clear instance of imitative magic practised in different parts of the 
primitive world. Such practices are common even today among 
many surviving backward tribes and also among peoples belonging 
to higher grades of culture. In Bengal villages it is commonly known 
as biin-miirii. An effigy of the perspn to be killed is prepared and the 
conductor of the rite, known as gu?J-in, meaning 'competent person' 
or' one who has supernatural power', utters some mantras and finally 
pierces the effigy with a sharp instrument, and it is believed that the 
person concerned is bound to die as a result of this a~t. The common 
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Indian practice of burning the kusaputtalikii or effigies made of straw 
of political leaders is inspired by the same primitive beliefin imitative 
magic. 
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Tantrism and the Earlier Forms of 
Indian Religious Systems 

Tantrism in Pre-Vedic Religion 

The Zhob and Kulli sites in northern and southern Baluchistan, 
belonging to c. fourth millennium B.C., have furnished a fair number 
of terracotta figurines in which we recognise the earliest embodi
ment of the primitive Mother Goddess. The Kulli figurines finish at 
the waist on a splayed pedestal, arms bent with hands on the hips, 
breast usually shown, eyes fashioned from small stones, hair elabo
rately dressed, ornamented by oval pendants resembling cowrie' 
shells and bangles on arms and wrists. In the cultures to the north 
and north-east ofQuetta grouped around the Zhob river, a numbe;r 
of identical terracotta figurines have been found at sites of Dabat
kot, Periano Ghundai, Surjangal and Mughal Ghundai. They are Qf 
Kulli type, with necklaces, large beak-like noses, hooded heads, 
exaggerated breasts, circular eye-holes and slit mouths. That they; 
had a fertility significance is shown by the representation of the, 
cowrie shells and by that of a phallus carved in stone at the moun<\, 
of Mughal Ghundai near the left bank of the Zhob river and at thej 
neighbouring mound ofPeriano Ghundai on the right bank ofth~, 
river where a yoni is depicted with great prominence. 

To some extent, the Zhob and Kulli cultures appear to coindd~ 
with each other in certain phases of development and to overlap i~' 
their latest phases with the Harappan culture of the Indus valley. Th~ 
Mother Goddesses of Harappa and Mohenjodaro are significant~\ 
nude save for a very short skirt round the waist secured by a gird!~~~ 
The figurines, as a rule, are burdened with jewellery consisting 'lit~ 
elaborate neck collars, long chains, armlets, bangles, anklets, e~~ 
rings, etc. The Harappan figurines do not represent mere busts ~J 
the Zhob and Kulli figures do but are modelled with legs and hand~ 



Tantrism and the Earlier Fo~ 157 

showing a variety of positions. The goddesses wear a distinctive head
dress which rises from the back of the head, in some cases directly 
from the head, while in others it forms part of the coiffure. Black 
stains on the pannier-like side projections of the head-dress were 
probably produced from smoke caused by lamp offerings to the 
goddess. 

The Mother Goddess figurines, scenes on seals and ritual objects, 
notably large stone lin.gasand yonis, give glimpses ofTantric survivals 
of magic fertility rites that formed the basis of primitive Tantrism, 
and of the deities arising out of them. In Tantra, as also in popular 
Hinduism lingaand yoni (male and female organs) stand for Siva and 
Devi, and the prototype of the former is found in seals unearthed at 
Harappa and Mohenjodaro. Provided w;ith horns on the head, and 
in one instance surrounded by animals, the three-faced male God, 
who is seated in the posture of a Yogin on several seals, may rightly 
be regarded as the prototype of the Indian God Siva, the consort of 
the Mother Goddess. 1 

The existence of a Male Principle is not inconsistent with the cult 
of the Female Principle. In the later Sakta-Tantric system, we find 
that the Male Principle has some part to play although it is described 
as the connotative of static existence and dissociated from Sakti 
or the Female Principle, it is no better than a corpse.2 Also in the 
Sailkhya, Prakrti is all in all, Puru~a or the Male Principle being 
nothing but a passive spectator. We have already seen that the 
anomalous position of the Male Principle in the Sailkhya can be 
explained in terms of the position of males in a female-dominated 
society. The concept of a material Prakrti evolved from that of a 
material Earth Mother supposed to represent the forces that stimu
late the generative powers of nature. Magical fertility rites, originally 
performed bywomen, to ensure the process of nature, were invariably 
associated with such a concept of the material Earth Mother as was 
found in the Harappa culture. These rites survived through the ages 
in popular beliefs and customs and were conserved and crystallised 
in the Tantras. 

The specimens of the linga and yoni cults found at Harappa prove 
the extent of the influence of magicalfertility rites upon the basically 
agricultural Harappan society. The predominantly pastoral.Rgvedic 
tribes did not patronise such cults and that is why Indra is depicted 

. in the !Jgveda as crushing and exterminating the Sisnadevas ·or 
phallic worshippers.3 Female deities play practically no part in the 
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pastoral and purely patriarchal religion of the early Vedic tribes. 4 But 
this religion could not deny the existence of two female deities-
Aditi and U.;;as-probably because they belonged to a very old 
tradition. Aditi is the mother of the gods, but in spite of this her 
position in the !Jgvedais unimportant. Alt_hQughU.;;as is mentioned 
in twenty separate hymns, and her name occurs in the !Jgveda more 
than 300 times, the ~gvedic poets were pleased to find her raped and 
crushed by Indra.5 

Reference has already been made to the Harappan seals depicting 
a god in yogic posture. Also there are some broken statuettes, 
commenting on which R.P. Chanda wrote: 

The only part of the statuettes that is in a fair state of preservation, the bust, 
is characterised by a stiff erect posture of the head, the neck and the chest, 
and the half-shut eyes looking fixedly at the tip of the nose. This posture is 
not met with in the figure sculptures whether prehistoric or historic, of any 
people outside India; but this is very conspicuous in the images worshipped 
by all Indian sects including the Jainas and the Buddhists, and is known as 
the posture of the Yogin or one engaged in practising concentration.6 

The non-Vedic and pre-Vedjc origin ofYoga has been pointed out 
by many eminent scholars.7 It appears that this practice was looked 
down upon in the early Vedic religion. In the Kau~ztaki Upani~ad 
Indra says: ' Tri§ir~iir;iirrt tv~tram ahanarrt aru?Jmukhiin yatzn siiliivrkevya~ 
priiyaccham' which means that he has killed the three-headed son of 
Tva~tr and thrown the Yatis to the wolves.8 Who were these Yatis? 
According to R.P. Chanda: 

The only possible answer to this question is that the Yatiswex:e not original 
priests of the Vedic cult like the Bhrgus and Kai,lvas, but of non-Vedic rites 
practised by the indigenous pre-Aryan population of the Indus valley. In the 
legend of the slaughter of the Yatis by Indra, we probably hear an echo of the 
conflict between the native priesthood and the intruding IJ-?is of the 
protohistoric period. If this interpretation of the legend is correct, it may be 
asked what was the religious or magico-religious practice of the Yatis? In 
classical Sanskrit Yati denotes an ascetic. The term is derived from theroot 
yat, to strive, to exert oneself, and is also connected with the root yam, to 

restrain, to subdue, to control. As applied to the priest, etymologically Yati 
can only mean a person engaged in religious exercise such as tapas; 
austerities and yoga. The marble statue ofMohenjodaro with head, neck and 
body quiet erect and half-shut eyes fixed on the tip of the nose has the exact 
posture of one enaged in practising Yoga. I therefore propose to recognise 
in these statuettes the images of the Yatisof the proto historic and prehistoric 
Indus valley.9 
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References to the slaughter of the Yatis by Indra are found in 
many passages ofV edic literature.1° From the circumstantial evidence 
it therfore appears that the pre-Vedic religion of India consisted 
of the cult of Mother Goddess, worship of linga and yoni, sexual 
dualism, i.e. the concept of Puru~aand Prakrtias the Male and Female 
Principles of creation, and the practice of Yoga in which the human 
body was conceived of as the abode of all mysteries of the universe. 
All these principles stood in reciprocal relation, being components 
of an undifferentiated religous and ritualistic complex, which 
subsequently came to be known as the Tantric tradition. 

Tantric Elements in the Vedic Religion 

There was evidently a Vedic age in Indian history which was 
characterised by a special type of civilization that flourised in north
western and northern India and extended its influence over other 
regions after the fall of the Harappan civilization. On the basis of 
the internal evidence-of the Vedic texts it may be assumed that a 
civilization mainly based on. pastoral economy, patriarchal social 
organisation, natural gods and sacrificial cults has a vigorous exist
ence in the Indus and Gangetic region from c. 12th century B.C. 

onwards, although this civilization could not for long retain its 
original character. A critical examination ofthe Vedic texts reveals 
the existence of a number of material cultures of different grade 
under a common tradition and ideology. Unfortunately, we have 
no archaeological evidence ofVedic civilization, although attempts 
have been made, with little or no success, to connect the post
Harappan archaeological findings, specially those of the pain:ted 
grey ware cultures, with different aspects of Vedic civilization, 

The earlier Vedic tribes were predominantly, if not exclusively 
pastoral. Out of-10,462 verses of the !Jgveda, only 25 refer to 
agriculture, and significantly enough, 22 of the said 25 verses belong 
to the later portions of the !Jgveda. 11 This purely pastoral economy of 
the early Vedic tribes eventually declined but the patriarchal social 
organisation and patrilinear inheritance were retained by their 
heirs. These- traits are historical realities which can be traced, 
identified, and documented and as an undifferentiated cultural 
complex originally stood in opposition to the female-dominated 
Tantricoutlookinhreritedfrom thepre-Vedicwayoflife. Ultimately, 
out of conflict a synthesis emerged when the Tantric elements 
gradually worked their way into the practices of the dominant class. 
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Many of these elements were successfully absorbed while others were 
never legitimised by the sacred texts in spite of their wide prevalence. 

Goddesses like Ambika, Uma, Durga, Kali:, etc., were popular 
Tantric deities who made their way into the Vedic texts. The different 
names of these Mother Goddesses appear to ~?,aye originally indicated 
different local or tribal deities who were afterwards identified with 
the wif~ of Siva-Pasupati, the pre-Vedic god, supposed to have been 
worshipped by the Mohenjodaro peoples. Ambika is called Rudra's 
sister in the Viijasaneyi Sar.nhitii, 12 while the Taittiriya AraJJyaka de" 
scribes her as his spouse. 13 The latter work also refers to such 
goddesses as Vairocani, Durgi, Katyayani and Kanyakumarl. 14 U rna, 
the daughter of Himavat, is mentioned in the Kenopani~ad. It is 
perhaps due to her Upani~adic epithet Haimavati that in later works 
she has been identi:(ied with Parvati or Durga. The names of these 
goddesses emphasise their relation with inaccessible mountain 
regions. Kali, Karali, Bhadrakall and similarTantric deities were also 
included in the Vedic scriptures.15 

The revival of the pre-Vedic Mother Goddess cult in the pos~· 
Rgvedic age was evidently due to the extension of agriculturlrl: 
economy. Numerous rituals designed to secure the fertility of fields\; 
mainly sexual in character, found their way into the Vedic texts anq 
became the visible portions of the Tantric iceberg. In the preceditt~ 
chapter we have referred to passages from the Vedic texts in whic~ 
sexual union is associated with sacrifice. Subsequently, howevet~ 
ingenious explanations were devised in order to account for thes~ 
practices. Even then, the evidences relating to sexual rituals an~ 
their connection with agriculture and the cult of the Mother Coli}~ 
dess could not be completely brushed aside and it is interesting t1 
note that in almost every period Vedic literature shows traces 11>~ 
sexual rituals and a pattern of sexual behaviour different from tb,.~ 
officially accepted norm. 

Besides the sex rites, we have seen that traces of the ~at-karm 
the Tantras like miira1Ja, vaszkara1Ja, etc., are distinctly mentioned 
different parts of Vedic literature. Many of the Atharvanic practi(l 
ofwitchcraftare almost identical with similar practices of the Tant( 
Reference has also been made to the use of wine in Vedic rites. Trac_ 
of monosyllabic and seemingly unmeaning mantras-on the i 
portance of which the Tantras lay much emphasis-are also fo 
in Vedic literature. But more important is the fact that a consider 
section of the. upholders ofT antra, especially those who could !l 
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give up their Brahmanical prejudiCes despite their conversion to 
Tantrism, went to the extent of attempting to demonstrate the Vedic 
origin ofT antra and so they often twisted Vedic passages to suit their 
purpose. 

According to the Rudrayiimala16 the supreme goddess is of the 
Atharvavedic group (Atharoaveda-siikhin'i). The Kuliirr:tava also 
emphasises the Vedic origin ofT ran tra. Here Kula-siistra is described 
as vediitmaka, i.e., Vedicinspirit. 17 Bhaskararayaconsiders the Tantras 
to be supplements of the Upani~ads. 18 Natananandanatha, in his 
commentary on the Kiimakaliiviliisii, 19 has attemped to trace the 
origin of the Tantric mantras to the Vedas. Lak~midhara has quoted 
extacts from the Taittiriya Sarrthitii and Briihmar:ta and explained 
them as having reference to ·srividya. 20 The most interesting develop
ment is the utilisation of the Vedic mantras in the Tantric practice of 
the Five Ms. The Tantrasiirarefers to mantras as RVI.l54.2 to be used 
in connection with meat, RVVII 59.12 with fish, RVI.22.20-l with 
mudrii, RVIV 40.5with wine, andRVX184.1-2forsexualintercourse. 
The Parasuriimakalpasutra mentions all these mantras from the 
{/gveda.21 It also prescribes an additional mantra from the Taittinya 
Arar:tyaka for the rituals of wine.22 We also come across Tantric 
adaptations of the Vedic Giiyatri-mantra for invocation of different 
deities. 

Modern writers also, like the medieval and late-medieval Tantric 
writers, want to find a Vedic origin of the Trantras. Even great 
scholars like Gopinath Kaviraj and Sir John Woodroffe belong to 
this category. They have carefully gone through the pages of Vedic 
literature looking for the word Sakti, and also ideas and rituals 
similar to those found in the Trantric texts, and they have been partly 
successful.23 It is a fact that the Vedic texts contain manyTantricideas 
and practices. Even the principles underlying the Vedic sacrifcial 
cult are not basically different from those of the Tantras. But the 
Vedic texts and the Vedic tradition are two different things. This we 
have seen in the introductory portion of this work. In spite of the 
Wide prevalence ofTantric elements, the Vedic tradition does not 
lieknowledge them as an integral part of it. For the various reasons 
discussed above, the Tantric tradition continued to have incl,ependent 
existence. 

We havct already stated that the principles underlying the Vedic 
,~~nificial· cult were not basically different from those of Tantra. 
Although much has been written on Vedic sacrifice it is still not very 
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clear to us. Most of the Indologists hold that the elaborate sacrificial 
system, as seen in the Vedic texts, was created by the priestly class 
mainly for their self-interest. According to B.K. Ghosh: 

It is clear that the intellect and mentality revealed by the extensive BrahmaQ.a 
texts was the monopoly of the cabalistic priests of the later Vedic age and not 
a characteristic of the enlightened section ofthepeoples. As literature, the Brahmai).as, 
digressive portions apart, may prove to be of interest only to the students of 
abnormal psychology. At the risk of a little exaggeration it may perhaps b() 
maintained that all that is noble and beautiful in Hinduism was foreshadowed 
already by the !Jgveda and all that is filthy and repulsive in it by the 
Brahmai).qs. 24 

The same is also said about the Tantras, and this is the view of all 
the great Mahamahopadhyayas. But this is surely an oversimplifieq; 
and unhistorical approach. The critical scholar cannot fail to notic~ 
that sacrifice is the soul of the Vedic religion. In the ]Jgveda we com~ 
across two types of sacrifices, individual and collective. How the latt~~ 
was performed in the age of the ]Jgveda can be demonstrated witfii 
reference to the Asvamedha. There is a gulf of difference betweeilj 
the ].{gvedic ASvamedha and that of the later period. In the !JgvedafJ; 
is stat~d why and how the horse is to be killed. The horse is iden tifie~ 
wi~h Aditya, Trita, and Yama, and it is desired that it will go straigl}~ 
to heaven after it is eaten. The horse is anointed with svaru and thei!jJ 
cut to pieces. The flesh is cooked and a small piece is offered to th~ 
fire. Then the assembled persons eat that flesh amidst joyous sound$ 
like iighu, yiijyii, and va$atkiirii.25 

Clearly this is an instance of the collective eating ritual of the trib~I" 
who lived on hunting. Although in ].{gvedic mythological conce':" 
tions nature gods predominated, but in the case of rituals tht 
legacies of the pre-pastoral hunting stage of the Vedic tribes Pf:~ 
vailed. Subsequently, even when sacrifice became sophisticated arV 
complicated, the custom of· animal-killing was continued w( 
undiminished vigour. Although in later times when sacrifice canr 
into the grip of the privileged class and became very expensive, t,C 
sacrificer still had to observe the collective tradition of the past. Ma\\; 
persons were required to be invited and satisfied with food a1a: 
drink. The collective eating and drinking was a relic, or rathenf 
miming, of the collective life of the past. The cruelty underlyi[ 
animal killing has been remarked by historians, but they did not c~ 
to understand that the persons assembled for the sacrifice were to~ ' 
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fed, even if only as a courtesy, and for that purpose the slaughter of 
animals was necessary. 

Vedic sacrifices were basically magical performances, and this is 
the view of all critical Vedic scholars. 26 We have previously stated that 
magic was an illusory technique to control nature, complementary 
to the deficiencies of real techniques. Its significance can be 
understood only against the background of primitive, undifferenti
ated, collective life. It is a fact that the original and sophisticated 
forms of Vedic sacrifices are not the same, and that in the post
~gvedic age sacrifices became extremely complicated. Their pur
pose too changed. The history of a stupendous social transforma
tion-from pre-class undifferentiated life to the class-divided society 
of later times-can be understood if the history of the evolution of 
sacrifice is critically studied. The earlier satra-yiigas were basically 
collectrive in which the sacrificers were many; the sacrificers them
selves performed the functions of priestsY The word yajamiina 
stands for sacrificer. Monier-Williams defines the word as follows: 

The person paying the cost of a sacrifice, the institutor of sacrifice (who, to 
perform it, employs a priest or priests, who are often hereditary functionaries 
in a family), any patron, host, rich man, head of a family or tribe.28 

In later times evidently yajamiina denoted such persons but 
originally the word stood for a different purpose. The word is derived 
from the root yaj to which the suffix siinac is added. According to 
PaQ.ini the suffix siinac can be added to the root when it is indicated 
that a man is getting the result of his own action.29 From this 
vkwpoint yajamiina is a man who makes a sacrifice for his own 
interest. In the subsequent age, yajamiirta is the enjoyerof the fr~it 
of sacrifice, but he does not do it personally. The priests perform the 
act against remuneration. But from the ~vidence of the !Jgveda30 it is 
quite clear that there was once a time when the yajamiinas themselves 
performed the functions of the priests in sacrifices and that many 
yajamiinas used to assemble together to perform sacrifices collec
tively. Reference should be made in this connection to the ancient 
saira-yiigaswhich remind us of the primitive collective way oflife. This 
did not escape the notice of eminent Indologists like Oldenberg 
and Keith. 31 Ganganath Jha frankly referred to the satra-yiigas as 
'communistic sacrifice'. 32 ' 

In later times with the growth of the class-divided society there was 
an end to the ancient collective way oflife. The yajamiinaswere not 
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now collective entities. They were wealthy peoples, and in most of the 
cases, ~atriyas. They were not to perform the sacrifi~e themselves. 
It was to be done by professional priests on their behalf. From a 
legend found in the Aitareya Brahma?Jait is known that once Sacrifice 
deserted the gods. 33The ~atriyas and Brahmal).aS followed him to 
bring him back. The ~atriyas who symbolis_ed ruling power, could 
not get hold of him through their weapons. But the Brahmal).as 
could, because Sacrifice, being obstructed by them, saw in them hi& 
own power. So he agreed to return to the Brahmal).as and said tha~ 
he was ready to oblige the ~atriyas provided that they would depend 
on the Brahmal).as. Very significantly this story throws light on thel 
entente between the ruling and priestly classes. 

The 19th century scholars were directly or indirectly influenced} 
by the reformist movements of their time. Most of the non-India~ 
writers were monotheistic Christians. Indian writers were also attractea1 
to monotheism which they justified by the Upani~adic concept o~ 
brahman, and as such did not favour the ritualistic elements likel 
sacrifice, etc., of the Vedic texts. They tried to show that Hinduisnil 
was basically monotheistic. Their line of argument was as follows~ 

. ' _;~ 

The gods of the !Jgueda represented different aspects of nature:! 
Gradually the Vedic peoples felt that the root of these diverse aspect* 
ofnature was one, which could be no other than the brahman of th~l 
Upani~ads. This brahman subsequently became identified with th~! 
chief deities of the sectarian religions, like Vi~I,lU ofVai~I,lavism <:!I 
Siva of Saivism. This line of argument still prevails. 

But the difficulty is that the Vedic texts, including the earli~~ 
Upani~ads, are basically ritualistic and full of sacrificial technicafj~ 
ties. How can this be ignored? By labellingitsimplyas the 'wickedne~~ 
of the Brahmal).as' or as the 'degrading aspects of Hinduism', gn;~t 
scholars from Max Muller to Radhakrishnan wanted to avoid tli~f 
unpalata~le con~tituent of t~e Ved~c religio.n. The fa~t is t~at ~h~:~,. 
was a philosophical system m ancient Indm, the Purvamimaq1s~. 
which held that sacrifice alone was real while the conceptofGodW:I 
false. The anti-the~stic ar~u~en_ts o~Kumarila, the most well-~no~.~ti.· 
exponent of the Purvamima'rpsa philosophy, may be summansed ~! 
follows: 

If anyone says, God alone exised before creation, he may be asked whet.~ 
when, how and why that God exised, whether he was ~ith or without a bo,dfJ 
If he had no body he could not have any desire to create, andifhe had a boc\}j 
he himself was not evidently the maker of the body. So another God waa 
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required to create him, another to create this new one, and thus even by 
importing millions of gods the problem cannot be solved. The next question 
is in regard to the materials. If the materials of creation exised before the 
commencement of creation, whence did they come, who was their maker? 
If these materials were produced from a source other than the God, then 
God must be regarded as an agent under bondage and as such he cannot be 
regarded as God. If it is said that God has produced the materials of creation 
out of his own body, just as a spider makes its cobweb, then God must have 
a body. This again calls forth the problem already stated. The next question 
is in regard to purpose. Why should God create this world? What is his gain 
in creating a world of misery and imperfection? If it is said that he had 
created the world, being guided by compassion, the question is, compassion 
for whom? Why then is the world unhappy and cruel? If he had created the 
world without any purpose, he was worse than a fool, because even a fool 
works with certain purpose. And if he had created the world with some 
purpose, it proves that he is not perfect. If the world was made for his sport, 
he must be called irresponsible.34 

· 

Kumarila's target was Nyaya-Vaise~ika theism .. Here we will not 
deal with the technical and sophisticated portions of his arguments 
but the Mimarpsakas were able to shatter the very plinth on which 
theism rested. At the same time, they also refuted idealism, the 
philosophical views of Buddhist Madhyamika and Yogacara schools, 
and also Sari.kara's Advaita-Vedanta, which treat the material world 
flS an illusion. Kumarila, before refuting idealism, states the idealistic 
position thus: The perceptibility of pillar, etc., is false, because they 
we perceptible, and whatever is open to perception is false, e.g. 
ffream. Whatever is seen in dream is false no doubt, but that can be 
Jlnderstood only by waking. In other words, the falseness of dream 
pan only be proved by the perception of the waking state. Kumarila 
refutes the view of the idealists thus: The knowledge of external 
9bjects is true because there is no knowledge which can reject i t,just 
flS tpe experience of the waking state, which rejects that of the dream, 
is perfectly true. The Vedantic conception of brahman has also been 
rejected by the Mimarpsakas. Keith says: 

{(urm'irila, however, does not contend himself with refuting the. Nyaya
Vaise~ika doctrine. He attacks equally the Vedanta on the simple ground 
that if the absolute is, as is asserted to be, absolutely pure, the world itself 
~)lould be absolutely pure. In Kumarila's own way of putting the point, an 
tmpure world cannot be viewed as the outcome of the pure brahman. 
~oreover, there could be no creation, for nescience (avidyii or miiyii,) is 
Impossible in such an absolute. If, however, we assume that some other cause 
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starts nescience to activity, then the unity of the absolute disappears. Again, 
if nescience is natural it is impossible to remove it, for that would be 
accomplished only by knowledge of the self which, on the theory of the 
natural character of the nescience, is out of !l_Uestion.35 

Scholars who considered monotheism and devotional religion as 
belonging to a superior quality of human thought did not care t<? 
recollect that the basis of their arguments had been negated long 
ago by the M!matpsakas. But why, despite their sharp arguments and. 
scientific approach, did the M!matpsakas become staunch suppm~ 
ers of the Vedic sacrifical cults? Their sole emphasis on this subjec~ 
indicates that there must be something wrong in our understandiii~ 
of such things. 

What do we really unsderstand by yajna or sacrifice? 
scholars hold that at the root of sacrifice is a kind of 
arrangement. I offer something to please God, and in return 
expected to givemewhatiwant. In the Bibleitisstated u~<aru.JI 
was prepared to sacrifice his own son in order to please God. 
wrong conception also prevailed among many of the ancient 
ans. The Mimatpsakas hold that their opponents utterly uu;:,uJllU'"!!!ill 

stood the significance of yajna, in believing that yajna is a 
please the gods, because in reality there are no gods. 
the Mimatpsakas yajfta is for the sake of yajiia only, and not for 
of the gods. Ritual is the first and last word, the performance 
yields apurva, 'that which was not before'. It means that what 
exist before can be produced by ritual as an effect of,..,.ort:..-wr"''" 

· Sahara says that, according to the Vedas, the cause of 
effect is sacrifice and not the gods, because the effect is 1l?J<,H.m 

which is achieved through human efforts and not through 
agency of God. If it be said that sacrifice is to be offered to the 
then the gods must necessarily possess a shape and eat the 
offered to them at the sacrifice, but neither is possible. If it is 
that being satisfied God will grant the desired object, this 
be an argument because god's ownership of worldly 
not proved. So the question of appeasing the gods cannot 
Therefore yajna is not prayer or propitiation. It simply 
some definite rituals for the fulfilment of worldly desires, and 
rituals are effective by themselves. 

It therfore appears that the main principles of the 'v''""'a."' 
defnition of srcrifice are quite in accordance with those 
magic rituals. We have repeatedly said that the real ,,·:!.{u:uH.a.l ... , 
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magic can be understood only in the context of primitive, undiffer
entiated, collective life. A question then naturally arises: When in this 
country the method of philosophical argument reached an advanced 
stage of development and when the Mlma~psakas themselves dis
played much skill in sophisticated arguments by which they mercilessly 
refuted the concept of God and allied idealistic philosophcial 
viewpoints, why did they t~emselves want to resort to the magical 
rites of the primitive age? 

In reply to this question it may be pointed out that the growth of 
any particular religious or philosophical doctrine is always condi
tioned by the demands of contemporary social life. This can be 
clearly demonstrated with reference to Buddhism and Jainism. Both 
the Buddha and Mahavira wanted to revive the ethical values of the 
past as a way out of the crisis of their own age: Said the Buddha in a 
suttiinta: 

I behold the rich in this world, of the goods which they have acquired, in 
their folly they give nothing to others; they eagerly heap riches together and 
further and still further they go in their pursuit of e~oyment. The king, 
although he may have conquered the kingdoms of the earth, although he 
may be ruler of all land this side the sea, up to the ot:ean 's shore would still 
be insatiate, covet that which is beyond the sea .... The princes, who rule 
kingdoms, rich in treasures and wealth, turn their greed against one 
another, pandering insatiably their desires. If these acts are thus restlessly, 
swimming in the stream of impermanence, carried along by greed and 
carnal desire, who then can walk on earth in peace?37 

The Mlmarpsakas also were not silent spectators. They saw the 
stupendous social transformation, the new power equations with all 
their ugliness, the rise of autocracy as an organisation of plundering 
and oppressing the people, and the ruthless extermination of the 
ancient moral values. In 'their own way they tried to offer a solution 
to overcome the great social and moral crisis which occurred as an 
inevitable process of history. They wanted to bring back the ancient 
golden days of equality and urged a return to that primitive un
sophisticated way of life in which the Vedas would regain their 
original significance.lt was only in such an undifferentiated society, 
in the primitive collective way of life, that the yajiias could be really 
e,fficacious, being restored in their original form and content. The 
~etamorphosis of the concept of sacrifice was a symbol. It was found 
~~at the gods who had previously been created beacuse of the needs 
of sacrifice had now gained ascendency over it, in exactly the same 



168 History of the Tantric Religion 

way as the ruling or privileged class came to power, and a consider
able number of people began to view sacrifice in terms of pleasing 
the gods in the same way as they had become accustomed to flatter 
their overlords. 

In the preceding chapter we have dealt with the nature of Vedic 
sacrifices and the sexual and other Tantric rites1nvolved therein. In 
Brahmal)a literature sexual union is not only regarded as the means 
of achieving spiritual happiness, but it is identified with sacrifice 
itself. The tasks of maintaining Agnihotra, performing consecration, 
constructing altars, and even composing verses, are conceived in 
terms of sexual symbolism.38 In the Upani~ads and Siitras, and also 
in the commentarial works, observance and performance of sexual 
union as a religious rite, or a part of religious rite, are prescribed.39 

The Vedic texts.prescribe Somayajiias and Haviryajiias which in
cluded the Sautramal)i using libations and drinks of il)toxicating 
liquor. According to the Satapatha Briihmar_ta wine is always pure and 
hence purifies the sacrificer. It is paramiihuti, the nectar of immortal
ity. The same work prescribes the measure and number of drinks to 
be offered or taken atasacrifice.40 The cakra-sitting of the Tantras has 
unmistakable similarity with the Vajapeya and Sautramal)i. Even the 
Tantric castelessness is foreshadowed in a passage of the Aitareya 
Briihmar_ta which states that when performing yajiia in company, the 
members of the company become Brahmal)as and there is no 
distinction of castes.41 The Tantric practices of iicamana, which is a 
form of ablution in which certain parts of the body are touched with 
water, are found in the Vedic texts.42 The ritual of purifying the body 
by uttering some mantras as bijaswhile contemplating the deities on 
certain parts of their bodies and touching such parts as found in the 
Vedic texts,43 corresponds to Tantric nyiisa. The use of mystic sounds 
like khat, phat, hu'f{t, etc., are also found in Vedic texts.44 

It is apparent from the evidence of the Vedic sources that the 
principles <~.nd even the contents of the rituals of the later Tantric 
texts were not basically different from the Vedic sacrificial cults aQd 
that they were <~.lready foreshadowed in the Vedas. Therefore, it is 
surprising that the Vedic yajiias, which contain similar 'repulsive' 
rites (iS those found in the Tantras, have been held in high esteem by 
the f()llowers of the Vedic traditio:p while the Tantric rituals have 
been treated otherwise and r~g(lrded as being outside the p<!.le of the 
Vedas. Later Tantric writers who wanted to base their doctrines on 
the Vedas and sought a Vedic sanction ofTantrism depended mainly 
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on the Vedic sacrificial tradition, as did their modern counterparts 
like John Woodroffe or Gopinath Kaviraj. But in spite of all their 
attempts to prove the Vedic origin of the Tantric rites, they failed to 
explain why, notwithstanding similarities in form and content, a 
different treatment was accorded to Tantra. Why Tantra with its 
cults, ideas, practices and institutions has been regarded as Vedabiihya, 
i.e. outside the Vedic tradition, and belonging to an inferior level? 
Why were the Vedic forms of Paiicopiisana (pertaining to the five 
major Hindu cults ofVi~t:J.U, Siva, Sakti, Gat:J.apati and Siirya) praised 
and its Tantric forms condemned? 

This point is vital and calls for a historical explanation which 
invariably leads us to the question of the class-orientation ofTantras. 
It has already been shown why and hQw Tantra, from a given point 
of time, began to function as an independent and parallel tradition 
with special reference to its,followers, the non-privileged masses, and 
their way oflife and position in society. Unless this parallel tradition 
as manifested in the material culture and social institutions of the 
simpler peoples and also in numerous popular cults and beliefs
some which are recorded in non-Vedic and non-Brahmanical sources 
and even in afew Brahmanical ones-is worked out, it will not be 
possible to have a· comprehensive view of the functional role of 
Tantra in Indian social and religious life. 

Tantra in Post-Vedic Thought 

In the Svetiisvatara Upani~ad, composed about the 5th or 4th century 
B.C. we come across eight views regarding the origin of life and the 
universe. These are Isvara, Kala, Svabhava, Niyati, Yadrccha, Bhiita, 
Yoni and Puru~a. 45 This list with some modification also occurs in the 
Susurutasarp,hitii,46 composed about the 4th century A.D., i.e. eight 
hundred years after the Svetiisvatara, in which Puru~a is omitted and 
Bhiita and Yoni have been combined into Prak[ti. In the Buddhist 
Anguttara Nikiiya (c. 3rd century B.C.) and in Mahiiniddesa and 
Cullaniddesa (c. 1st ce11tury B.C.) we come across religious sects like 
1\jivika, Nirgrantha, Jatilaka, Parivrajaka, Aviruddhaka, Mut:J.<;la
sravaka, Magat:J.<;lika, Traidat:J.<;lika, and Devadharmika along with the 
cults of elephant, horse, cow, dog, crow, Vasudeva, Balabhadra, 
Piirt:J.abhadra, MaQibhadra, Yak~a, Naga,Asura, Gandharva, Maharaja, 
Agni, Candra, Indra, Brahma, Deva, and Dik. In the Buddhist Dzgha 
and MajjhimaNikayas and injain Suyagarf,a, Uttariidhyayana, etc., we 
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come across the views of the contemporaries of the Buddha and 
Mahavira. The Buddhist texts mention sixty-two philosophical views, 
grouped under two categories-Purvanta Kalpika and Aparanta 
Kalpika. The Jain texts mention more than three hundred doctrines 
classed under four categories-Kriyavada, 4riyavada, Ajiianavada 
and Vinayavada. The con temporaries of the Buddha and Mahavira, 
whose views have been quoted in the texts mentioned above, were 
Pura!)a Kassapa, Pakudha Kaccayana, Ajita Kesakambali, Saiijaya 
BelaHhiputta and Gosala Mankhaliputta. 

Elements of Tantrism are to be found in all these systems. The 
Svetiisvatara list begins with Isvaravada or absolute theism to which 
later followers ofT antra, at least a considerable section of them, are 
found to contribute. The Svetiisvatara postulates a monotheistic 
concept of Rudra or Siva who is equated with lYrahman. Each of the 
five major Hindu cults of the hter period readily accepted the spirit 
of Svetiisvatara and each organised itself into a monotheistic system 
with its chief God as Vi~!)U or Siva, or Sakti, or Ga!)apati, or Surya, as 
the Supreme Being. The doctrine of bhakti or devotion and self
surrender popularised by the Bhagavadftitii quickened the process. 
But absolute theism was not able to have a solid basis because there 
is no proof of God's existence am\ it is impossible to establish that the 
world is God's creation. The arguments of the M!marp.sakas and of 
Kumarila in this respect.have already been mentioned. The Sankhya 
does nat believe in theism. The Buddhists,] ains and Carvakas also do 
not subscribe to such a conception. It is only the Nyaya-Vaise~ikas 
that tried to establish theism on the basis of reason. Being confronted 
with the question how the unintelligent atoms would combine 
themselves, the Nyaya-Vaise~ikas held that just as a potter makes a pot 
with the help of the material cause, clay, so also God as an intelligent 
agent combines the atoms to fashion worldly objects. But this God of 
the Nyaya-Vaise~ikas is no better than a potter because he is an agent 
under bondage. He requires a frame or body for himself, the 
materials of creation, and the will and capacity to create. All these go 
against the conception of God's perfection and hence, as an agent 
under bondage, he really ceases to be a God. This was the argument 

, put forward by the M!marp.sakas, Buddhists,Jains and even a group 
of Vedantists. Nyaya-Vaise~ika theism was soundly and absolutely 
refuted by the Jains logician Gu!)aratnaY 

The doctrine of time or Kala is very ancient in Indian philosophy. 
In the AtharvavedaKala has been described as the cosmogonic agent 
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and as the lord of everything.48 The Svetasvatara also reviews the 
concept of time as the cause of the universe. 49 According to Nllakal).tha, 
Kala is the conductor of the knowledge of things.50 In the Buddhist 
doctrine of~al)ikavada time has some importance. It is also one of 
the nine tattvasof]ain philosophywhich has been viewed as anastikiiya, 
i.e. without any form. Time forms a part of the nine Nyaya-Vaise~ika 
categories of substances. In spite of all these, the doctrine of time 
was not able to exert much influence on Indian thought in gene
ral. In the Tantras, however, the concept of time is given promi
nence; it contributed to the idea of such goddesses as Kali, Mahakali, 
Kalaratri, etc. 

· The doctrine ofNiyati, or destiny, was not very influential either. 
It was Gosala Mari.khaliputta who raised the doctrine of destiny to 
a philosophical level and was able to found a religious sect which 
came to be known as the Ajivakas. The doctrine of destiny has been 
described in detail in a Prakrit work called Gommatasiira. In the Saiva 
Agamas, Kala and Niyati have been described as the evolutes of 
ASuddha Maya. Though the Tantras in no way subscribe to the 
doctrine of destiny some Ajivika rituals have crept into its fold as we 
shall see later. 

According to the Svabhavavada, with which Tantric ideas have 
much in common, everything in the world is the product of natural 
laws. The universe is law-governed and guided by cause-effect relations 
in which there is no room for the supernatural. The sharpness of 
thorns, the attitude ofbirds and beasts, the sweetness of sugarcane
everything is due to Svabhava-the inherent nature of things. 
According to this nature of things the basic elements combine to 
form the worldly objects. But whereas the doctrine of Svabhava has 
a scientific basis in the form of cause-effect relation, the doctrine of 
Yadrccha, also found in the Svetiifuatara, holds that everything is 
accidental. According to Gul)aratna the followers of the doctrine of 
Svabhava believe that the transformation of a thing takes place owing 
to its inherent nature.51 A particular cause can produce a particular 
effect. Cotton cannot produce a pot, and clay cannot produce cloth. 
This natural law is absent in the doctrine ofYadrccha which main
tains that the world is a chaos and ascribes whatever order is seen in 
it to mere chance. Unfortunately, in the religious and philosophical 
literature of India Svabhavavada has been presented il). a distorted 
way mainly because the texts of this school are lost. In the Lankiivatiira
sutra"2, the Buddhacanta"3 and the Mahiibhiirata"4 we have a few 
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glimpses of Svabhavavada which prove that the followers of this 
system had an ethic of their own and that they were basically 
materialist so far as their world-view was concerned ( svabhiivarrt 
bhutacintakiif:t). In Indian tradition Svabhavavada is often equated 
with the Barhaspatya, Carvaka and Lokayata qoc:;_trines. 

In the SvetiiSvataralist the doctrines ofBhuta, Yoni and Puru~a are 
mentioned. In the Susruta, it will be remembered, Puru~a is omitted 
and the term Prakrti is used as a substitute for Bhuta and Yoni. These 
four concepts denote the earlier stages of the evolution of the 
Sailkhya and Tantric ideas. Reference has already been made to the 
concept ofYoni and the cults that clustered around it. We have tried 
to assert that in olden days the process of the creation of the world 
was viewed in terms of human procreation and that is why supreme 
emphasis was laid upon the concept of Pralqti or the Female 
Principle of creation. Subsequently, however, with the recognition 
of the role of the male in the process of procreation, we come across 
the development of the concept ofPuru~a or Male Principle, but this 
male element was still inactive and passive. 

The Sailkhya is essentially a materialistic philosophy which holds 
that everything is produced through the evolution of Prakrti. This 
doctrine is not palatable to those who do not like to see the existence 
of materialism in this 'spiritual' country. The Pur~~a element of the 
Sailkhya has, however, been used by them to argue that although 
Prakrti is primordial matter, Puru~a can be no other than the 
principle of consciousness. This attempt is by no means modern. 
Commentators like Vijiianabhik~u tried to equate the Sailkhya 
concept ofPuru~a with the Vedantic concept of brahman. In doing 

·so they denied the plurality ofPuru~a and thus distorted Sailkhya to 
the extreme. In the Sailkhya sole emphasis is laid upon the cause-
effect· relation which reminds us of Svabhavavada.55 According 
to NilakaQ.tha, svabhiiva iti pari1Jiimaviidiniirrt siinkhyiiniirp. 56 Thus, 
he frankly equates Sailkhya with Svabhavavada. Gau<;lapada says, 
Siinkhyiiniirrt svabhiivo nama kascit kiira1Jamasti.57 Sailkara also cat
egorically states that the Sankhya was the other name ofSvabhavavada. 
This explains why the Sailkhya is basically atheistic. 

The doctrine ofBhi}ta, as mentioned ip. the SvetiiSvatara, suggests 
that everythi11g in the world is created by the combination of four or 
five material dements. These elements are earth, water, fire, air and 
space. These are called tfie five Mahiibhutas in the Sapkhya 4p.d 
pertain to 4ll fprms oflndian tho1-1ght includillg Tantr4. The !Jgveda 



Tantrism and the Earlier Forms 173 

acknowledges a single element as the primal material cause of 
creation-water, which reminds us of the view of the Greek philoso
pher Thales. The Svabhavavadins believe in the existence of four 
material elements. They are not inclined to count space as the fifth 
element. In the Sari.khya all the. five elements are described as the' 
evolutes ofPrakrti. The doctrine of elements is also acknowledged in 
the Nyaya-Vaise~ika and Mlmarpsa traditions. The first four have 
colour and touchabilitywhile the fifth, i.e. space, is the container of 
sound. In the Vaise~ika-sutrai'8 it is stated that every element as cause 
can produce effect, and this production of effect is conditional. For 
example, water can produce vapour and also ice. Earth is by nature 
hard, but under some given conditions it can be reduced into atoms. 
Earth and water have motion and weight but the latter quality is 
absent in fire and air. Matter of wider dimension can hold that of 
smaller, and finally, that which is all pervading, i.e. space, can hold 
everything. These ideas which are reflections of scientific reasoning 
were able to make their way into Svabhavavada, Sari.khya, Tantra and 
other forms oflndian thought. Under different historical conditions 
although this materialistic outlook was suppressed, it could not be 
totally excluded from the frame work of idealistic philosophical 
systems. 

In the Buddhist texts the two important philosophical contents
Purvanta KalpikaandAparan ta Kalpika-are mainly concerned with 
the validity of the concept of soul and its functioning after death. 
Some ofthese sixty-two schools remind us of theW estern sceptic and 
agnostic approaches. The Jain texts likewise mention 363 schools of 
thought grouped under four general categories of Kriyavada, 
Akriyavada, Ajfianavada, arid Vinayavada. From the combined 
evidence of the Buddhist and Jain sources we come across the names 
and views of five great teachers who were contemporaries ofBuddha 
and Mahavlra. These teachers· basically belonged to the Akriyavada 
school according to which all human actions and endeavours are 
fruitless. They believed in the doctrine of elements and held that 
after death the elements of which the human body is formed revert 
to their respective sources. They were basically pessimists and the 
cause of their pessimism can easily be traced to the changing socio
political condition of the age in which they lived. 59 

· Ofthese teachers, Gosahi Mari.khaliputta ( called Makkhali Go sal a 
in the Buddhist texts) is the most important, being the founder of a 
religious sect which came lobe known as the Ajlvikas.The Jain texts 
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mention two former teachers of this sect whose names are Nanda 
Vacca and Kisa Samkicca. Two other con temporaries of the Buddha 

· and Mahavira-PuraQ.a Kassapa and Pakudha Kaccayana-might 
have been the followers of the Ajivika creed. 5° The most important 
part of Gosala's doctrine is his insistence solely on causelessness, 
non-action, and fate. Side by side he also laid emphasis on the tribal 
way of life which was facing extermination during his time. On his 
death bed he urged a revival of the golden days of the past; he was 
haunted by the thought of the dangerous consequences ofl\jata8atru' s 
campaign against the Vajjians. The Ajivikas maintained tribal 
traditions and rituals, as prescribed by Gosala, for a "long time. 
Subsequently, however, they could not maintain their independent 
entity and eventually came under the fold ofPasupata Saivism. Many 
of the Pasupata rites that became an integral part of the later Tantric 
way of life are ofAjlvika origin, as we shall see while dealing with the 
Pasupata sect. 

The followers of Tantra are often branded as Nastika by the 
upholders of the Vedic tradition. The term Nastika does not denote 
an atheist. I tis applied only to those who do not believe in the Vedas. 
The Sarikhyas and M!ma111sakas do not believe in God, but they 
believe in the Vedas and hence they are not Nastikas. The Buddhists, 
Jains and Carvakas do not believe in the Vedas; hence they are 
Nastikas. Manu said, nii.stiko vedanindaka/:t.61 Pa_r;1ini understood the 
words Astika and Nastika in terms of a simple affirmation and 
negation of the existence of things. 62 Subsequently it was said that the 
concepts of affirmation and negation. should be used only in connec
tion with the belief in the existence of the other world. In a later 
period the termNastikawas used for mutual slandering. For example, 
in order to abuse the Saivas it was said, lingarcana para!;, saiva niistikalj, 
parikirtitalj,, which means that 'the phallus-worshipping Saivas are 
N astikas'. The same holds good also in the case of the term Pa:;;a_r;1<;la 
which was frequently attributed to the Buddhists, Jains, Carvakas, 
and Tantrics. 

In Iridian tradition the terms Lokayata and Carvaka are often used 
in the same sense although they have functional differences. The 
Carvaka philosophy rests on five basic principles: (1) Bhutavada, 
according to which the four material elements-earth, water, fire, 
and air-are the only real entities by the combination of which 
everything is formed; (2) Dehatmyavada, which means that the 
concept of soul apart from the body is baseless; (3) Pratyak:;;a-
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pramaf,lyavada, which means that of all the sources of valid knowledge, 
perception alone is acceptable; ( 4) Svabhavavada, which recognises 
that things are as their nature makes them; and (5) Paraloka
vilopavada, which holds that there can be so such thing as the other 
world. All these principles influenced Tantrism profoundly. The 
idea that there is no soul apart from the body contributed to a great 
extent to the Tantric dehatattva according to which the body is the 
microcosm of the universe. Likewise the Carvaka belief in the non
existence of the next life and the other world has something to do 
with the Tantric idea of the attainment of immortality and also that 
of fivanmukti, i.e. liberation within the span of life. Apart from the 
Bhiitavada, or doctrine of the material elements, by which Tantra is 
basically characterised, the influence of the doctrine of Svabhava is 
also conspicuous, and that is why the earlier writers did not hesitate 
to label Tantra as a brand of Svabhavavada. 

Doctrines similar to those ofCarvakas are undoubtedly ancient. A 
few sects o.f the Akriyavadins mentioned in Jain literature, like 
Sayavada, Samucchedavada, Na-santi-paralokavada, etc., and also 
the Adhityasamutpannika, U cchedavada, Dr~radharmanirvaf.iavada, 
etc., found in the Buddhist works, have much in common with the 
Carvakas. The doctrine of Ajita Kdakambali as found in the 
Samafifiaphalasutta of the Dzgha Nikiiya contains some important 
Carvaka views. The Carvaka doctrine, often under the general name 
of Lokayata, is directly mentioned in Haribhadra Suri's $arj 
darsanasamuccaya, Santarak~ita' s Tattvasarp,graha, Kr~f.lamisra' s 
Prabodhacandrodaya, Sadananda Yati's Advaitabrahmasiddhi, and 
Madhava's Sarvadarsanasarp,graha. Unfortunately no Carvaka text 
has yet been found. In the works mentioned above the Carvaka 
doctrine has been used as purvapa~a or the view of the opponent. 
The general Indian custom is that if a logician wants to establish his 
own view, he has to refute the views of others. The fundamentals of 
the view to be refuted should, therfore,be recorded as purvapak~a or 
the view of the opponent. Needles to say, in such cases the view of the 
opponent is presented in a very distored form. Carvaka philosophy 
has been the worst victim of this proces~. _ 

Although- ancient writers sometimes understood Carvaka and 
Lokayata in the same sense, the scope of the latter is much wider. 
More accurately, the Carvaka doctrine reveals only one aspect of a 
wayoflife calledLokayata. There is some evidence available pertaining 
to Lokayata, apart from the Carvaka doctrine, in Indian literature of 
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different ages. According to this evidence, Lokayata does not denote 
any pure philosophical doctrine; it only indicates a special way oflife 
which was in vogue since remote antiquity. As we have sated in the 
introduction, this way oflife survived among the Auls, Bauls, Sahajiyas, 
Tantrics, etc., although not in its original form. Since the term 
Lokayata may be subject to some misunderstanding it is better to use 
the general term tantra to denote this particular way of life. By this 
tantra we do not mean the existing Hindu and Buddhist Tantric 
texts, for we have already seen that Tantra is very ancient and the vast 
mass ofTantric texts were composed in later times. Although many 
features of the early Tantric way of life are preserved in these texts, 
it is emphasised again that these texts contain numerous 
superimposed elements. There fore, without denying the importance 
of the surviving Tantric texts, for a bettter understanding of the 
Tantric tradition in its entirety, we should look beyond their present 
contents, explore their implications, take into account all forms of 
Indian thought in general-even if they are found in sources which 
do not appear to have any formal bearing on Tantra-their structural 
developments and also their functional influence on society and life.' 

Tantric Influence on Early Buddhism andjainism 

The origin ofBuddhismandJainism cannot be ascribed to a single 
cause, though the material milieu of their growth can be under~ 
stood. The real cause of their rise evidently lay in the conflicts
political, economic, social, religious,and intellectual-which 
characterised the pre-Buddhist and pre:Jain history oflndia. What 
the exact nature of such conflicts was, the ultimate culmination of 
which was manifested inJainism and Buddhism in the form of a grea~ 
qualitative change, is not definitely known. But from circumstantial 
evidence it appears that the conflict was between tribal disintegra
tion and the rise of the state power. ' · 

The Buddha and Mahav!rawere born in an age when the janapadas' 
(tribal settlements) were developing into mahii-janapadas (bigger 
confederacies) leading to the rise of organised states. Already fotif 
mah&janapadas became distinguishable as powerful states and the 
forces behind the subsequent Magadhan imperialism could be Seen;' 
Mahavira was from Vaisali/'3 a tribal settlement belonging to a 
confederation of tribes collectively known by the name of the Vajjis.· 
His maternal uncle Cetaka was the leader of the confederacy. The 
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rise of Magadhan state power was really a natural threat to the 
survival of the Vajjian confederacy of tribes. The growth ofMagadhan 
state power required annihilation of many a tribal settlement. 
Bimbisara, the first powerful Magadhan king who was a senior 
conten;1porary of the Buddha and Mahavira did not hesitate to annex 
the settlements of the Ai:tgas and the Kasis, while his son and 
successor, AJata.Satru launched a vigorous invasion against the Vajjian 
confederacy. Cetaka, the maternal uncle of Mahavira, committed 
suicide because of this invasion. The tremendous bloodshed and 
massacre caused by the campaign of AJatasatru had a great impact on 
the Buddha and Mahavira. The Sakya tribe, to which the Buddha 
himself belonged was annihilated by the Kosalan prince Vi<;lu<;labha 
and the Buddha was witness to it. 

The contemporaries of the Buddha and Mahavira were also 
greatly perturbed by the drastic social transformation of the age, the 
collapse of the tribal institutions, the rise of new values ushered in by 
the state power and the new forces of i~ustice and untruth and they 
tried to understand the problems in their own way. Overwhelmed by 
bloodshed and massacre, Pural).a and Pakudha thought that there 
was no difference between merit and demerit, between violence and 
non-violence. Ajita could not distinguish between the fool and the 
wise, for both were doomed to death, and Saiijaya preferred to stay 
silent since the deeply ingrained faith behind the ideas was up
rooted. Gosala, the leader of the Ajivikas, became a fatalist who was 
forced to believe that human activity could do nothing to change the 
course of events. Everything appeared to him to have been determined 
by the forces of fate or destiny. He became mad and died of despair. 

The impact of the changing turbulent modes is reflected in the 
doctrines of Buddhism and Jainism. At this critical stage of Indian 
history when the free tribes were being ruthlessly exterminated by 
the expanding state powers, both the Buddha and Mahavira tried to 
model their sarp,ghas on the basic principles of tribal society in order 
to provide the people at least with an illusion of a reality which was fast 
disappearing. The sarp,gha or 'community of brethren' was evidently 
modelled on the pattern of tribal democracies and was meant to be 
the ideal substitute for a vanished way of life. How thoroughly the 
tribal model was imitated can be understood if we take into account 
the Buddhist and Jain rules relating to the procedure of entry into 
the order, the internal administration of the order, and the rules for 
personal or private property within the order. Both of these enlight-
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ened teachers took great care to see that the members of the sarrtgha 
would live a perfectly detached life, i.e. detached from the great 
historic transformation going qn in the society at large, the course of 
which was obviously beyond their power to change. 

But, at the same time the !1ilddha and Mahavlra had to face the 
dual requirements of their age, ;:¥nd this alone ~xplains why a consider-, 
able number of contemporary aristocrats formed their front rank. 
associates. That is why Buddhism and Jainism gave moral support to, 
the interests of the trading clas~ and accepted the new sociaL 
requirements. On the one hand ,in the new class society they offered, 
the oppressed people a suitable illusion of ancient tribal commq-,l 
nism which was being trampled and undermined in reality, and on~ 
the other, they boosted some of the progressive features of thei 
already established class society in public life and also rescued some, 
of the beneficial aspects of tribal life. 

Evidently the doctrines propounded by the Buddha and Mahavlra~ 
were concerned with the social and moral problems of their times~~~ 
How is it that in such atheistic, intellectual, and strictly ethical~ 
systems Tantric ideas and practices were able to make their way?,~ 
From a critical study of the growth of Indian religio-philosophica~' 
ideas it may be held that outside the pale of Vedic culture andl 
religion, specially in eastern India. pre-Vedic and non-Vedic ideasd 
still survived and flourished, that there were persons (among who~j 
the earlier T!rtharp.karas and the predecessors of the Buddha might1il 
have belonged) and institutions fighting for the cause of theij 
survival and development and that some of the pre-Vedic ideas and~. 
practices had to be revived by the Buddha and Mahavlra for practical) 
reasons. 

In 1934, R.P. Chanda drew the attention of scholars to the pre·' 
Vedic elements revived by the Buddha and Mahavlra in their owqJ 
religious systems. In many of his works he pointed out that thl 
practices of meditation and disciplining of the body and mind, bJI 
which Buddhism and Jainism are characterised and which late,~!: 
became the basis of Yoga, are basically non-Vedic in character. JiS 
one of sources of this understanding he has referred to the famoq~:' · 
statuette from Mohenjodaro depicting the Yogic posture with halfj 
shut eyes and also to the seals indicating the same practice. Lo:rr~'~1 
before Chanda, H. Jacobi came to the conclusion that the interest<;L 
Jainism to the student of religion consists in the fact that it goes bac~ 
to a very early period, and to primitive currents of religious an, 
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metaphysical speculation which gave rise to the oldest Indian phi
losophies-Sankhya and Yoga-and to Buddhism.64 

More interesting however, is the evidence furnished by the elabo
rate mythology of the Buddhists and the Jains. While most of the 
Vedic gods figure in the Buddhist and Jain pantheon, it is interesting 
to note that the 'lower' arid folk deities of the Vedic cults, such as the 
Yak~as, Rak~as, Naga, etc., have been accorded a special position in 
Buddhism andJainism.65 Buddhism in India was always in a state of 
flux. Like its doctrine of momentariness it was constantly in the 
process of transformation. Originally it was a way of life meant 
exclusively for the monks. Subsequen!lY its role was pronounced as 
a 'thought-complex', the crucible for generating many a system, 
than an institutionalised religion. That is why, as we shall see later, it 
became a natural receptacle fbr containing various Tan tric ideas and 
practices, especially after the advent of its Mahayanic forms. 

The cult of the primitive Mother Goddess was also revived in the 
Buddhist and Jain pantheon. 66 The popularity of this goddess among 
various agricultural peoples and that of the rituals by which it was 
characterised-the primitive Tantric undercurrents-was respon
sible for making their way into the disintegrating phase of the Vedic 
religion and also what is known as Pural)ic Hinduism. The Buddhist 
Taradevis and other female divinities, the Jain Matrkas, Vidyadevis, 
Sasanadevatas, Yoginis, etc., all came from a primitive Tantric complex 
marked by the popular cult of the Female Principle. Although 
basically early Buddhism or Ji:tinism had nothing to do with the cult 
of the Female Principle, the reason for its acceptance by the Buddhists 
and.Jains evidently lay in its functional role in the religious history of 
India. 

So far as other Tantric rituals are concerned, B.T. Bhattacharyya 
has correctly observed that these were continued because some 
converts to the creed who were previously accustomed to such 
practices could not give up their traditional habits despite their 
conversion to Buddhism. It was among these people that Tantric 
rites were secretly maintained. Subsequently they made serect 
conclaves (guhyasamiija) within the sarrtgha, composed their scriptures 
and got these sanctioned by the name of the Buddha. 67 It should also 
be observed,that although the Buddha was definitely against such 
practices, at least from his theoretical point of view, he himself had 
often to resort to them for practical reasons. Whatever the original 
purpose of the primitive collective magical performances might 
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have been, subsequently these became the esoteric art of a class of 
people who made exorcism and sorcery a means of their livelihood, 
taking advantage of the superstitious beliefs ofthe innocents. Even 
for honest purposes very often such practices were used to attract 
ordinary people. The performance of miracles by simple tricks is still 
employed by religious teachers to attract devotees and patrons. 

The Jain texts refer to Tantric practices current among certain 
contemporary sects. 68 Tantrism in the form of the Mother Goddess 
cult, magical rites like the ~at-karmas, curative spells, incantations, 
efficacy of mantra, etc., are also met with inJainism.69 Mahavira is also 
said to have performed numerous miracles. This Tantric element in 
J ainism came about the same way it did in the case of Buddhism. But 
owing to its very rigid nature the Jain religion was able to escape 
fundamental changes in the course of its development, and that is 
why the influence ofTantric ideas and practices is not deep-roooted 

· in it. The success ofjainism in India is solely due to its lay converts 
whose way of life was completely restricted by detailed rules which 
could only be disobeyed at the cost of excommunication. This 
rigidity prevented the 'influx' ofTantric ideas. Except the cult of the 
Mother Goddess and the concept of the efficacy of the mantras 
Tantrism could produce no other permanent effect on the Jain 
religion. 

Tantric ideas and practices were, however, able to exert a greater 
influence on early Buddhism. The Buddhist texts record that the 
Buddha himself performed many miracles; despite his aversion to 
magical practices he could not aviod them. The Mahiipadiina.Sutta' 
which contains legends of the Buddha is full of miracles. 70 The Piitikq 
Suttadescribes the Buddha not only as taking part in the com petitio~ 
of making miracles but also as boasting of his miraculous powers.71 

The stories of his transforming a dragon into an insect, of sending; 
fire to the cold-stricken mendicants, of his walking on rivers, ofhi~ 
miracles at Sankasya and Sravasti, his conversion of Nanda b~ 
showing him heavenly nymphs, etc., may be recalled in this connec~ 
tion. His celebrated disciple Moggalana was also reputed to bi:'l 
famous for magical powers. 

To us, however, it appears that these miraCles had nothing to <1,~ 
with Tantrism and that such stories were invented in later times tq; 
glorify the Master, although it is possible that the Buddha di~ 

~A~{\ 
something which appeared to the ordinary person as miraculoH~~ 
There are numerous passages in early Buddhist literature whichl 
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show that the Buddha personally did not like such things. In the 
Brahmajala-Sutta12 we come across an interesting list of arts which the 
Buddha condemned as tiracchanavijja, miccha and ajiva. He asked 
not only his disciples but all good men not to encourage such things. 
The aspirant for arhat-hood attains some supernatural power called 
rddhi ( iddhi in Pali), and the Buddha is said to have repeatedly 
warned his disciples not to utilise this power. The false declaration 
of this power was a serious offence. In the Vinaya Pitaka73 it is stated 
that a monk doing this is guilty of a dukkata offence. 

But there are other passages in the early Buddhist texts which are 
suggestive ofTantric influence. In the Lalitavistaraitis stated that the 
Buddha himself practised asphanaka1oga.74 The first teacher of the 
Buddha was i\lac.ia K.alama who was an exponent of the Sankhya 
philosophy. In the Majjhima Nikaya it is stated that the Buddha 
himself in his early days had stayed in a cemetery with bones as his 
pillow. 75 In the Digha Nikaya the Buddha mentions paiica-kama-gut~-a
dittha-dhamma nibbiit~-a-viida-a philosophical view according to which 
the soul attains nirviit~-a through the full indulgence of the pleasures 
of the five senses. This is, however, the view of a philosophical school 
which was contemporary with the Buddha. Likewise the Majjhima 
Nikaya mentions the view of a class of Sramaf!as and Brahmaf!as 
according to which sexual intercourse with youthful female ascetics 
is a way to achieve salvation.76 Such views, although they reveal the 
existence ofTantric ideas and practices, are not directly concerned 
with the theories and practices of early Buddhism. A passage of the 
Kathavatthu clearly refers to maithuna or sexual union as a means of 
salvation, but this also pertains to a different sect.77 

It is quite possible that persons belonging to these sects were later 
converted to Buddhism and that this class of people was responsible 
for smuggling Tantric ideas and practices into the Buddhist order. 
The use of skulls as alms bowls by the Buddhist monks, referred to in 
the Cullavagga78 was evidently due to Tantric influence. This also 
holds good in the case of the Buddhist beliefin the efficacy of mantra. 
in the Cullavagga a mantra or charm is mentioned as being pre
scribed by the Buddha to be used as a means of warding off the fear 
ol: shake bite. 79 The Ratnana Sutta of the Khuddaka Nikaya prescribes 
the recital of triratna to ward off all calamities and to bring prosperity. 
vve learn frorh the Tivijja Sutta that there were some S.r:artlaf!as and 
~rahtnaf!as who iived by teaching spells for preserving the body, for 
P~'<:ic\lrihg prosperity, for causing adversity, for removing sterility, 
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and so on, which reminds us of the Tantric ~at-karmas. 80 This Tantric 
infiltration eventually succeeded in transforming Buddhism beyond 
recognition, as we shall see in a subsequent chapter. 

Tantra and Early Vai~tJaVism 

While dealing with the Paiicaratra Sarphitas or Agamas we have seen 
how Tantra was able to exert a great influence upon Vai~l).avism. 
Paiicaratra Agamas such as the Lak~mztantra are regarded as authori
tative even by the followers of the Sakta school. We have already had 
occasion to note that all the five major systems by which present 
Hinduism is constituted have two forms, Vedic and Tantric. Vai~l).avism 
is no exception. 

Vai~l).avism is a composite religionwith a long history of evolution. 
Originally it was known as the Bhagavata religion of which it is really 
an offshoot. The most important constituent of this composite cult 
is the Vedic sun-god Vi~I).U. Of the other constituents, the tribal cult 
of the Vr~l).i heroes, especially those ofVasudeva and Sankar~al).a, the 
cult of Narayal).a and that of a Female Principle associated with all 
these deities under different names and chatacteristics, should also 
be noted. 

Vai~l).avism is monotheistic and its principal deities are equated 
with the supreme being Vi~I).U. This monotheism was the fulfilment 
of a process that began as early as the days of tribal disintegration; 
The idea of a supreme God ruling over the universe was based solelY, 
upon the new-fangled principle of absolute monarchy. In pre-clas~ 
societies, as we have seen, men had control over the gods. They 
believed that they could bring the forces of nature under their 
control by collective rituals and other performances. In subsequen~ 
stages of social evolution, these ancient beliefs ceased to function;~ 
the gods represented the ruling class, to be pleased only by propiti~~ 
tion and devotion and monotheism was the logical culmination .?8 
this process. The quest for the divine prototype of a human monarc~ 
was satisfied by the resuscitation of the Vedi<:, God Vi~!). nand the pre~ 
Vedic God who later came to be known as Siva. But it was not unti~ 
the 3rd century B~C. that Vai~l).avism as a distinct religi'ous systi41 
became popular. Saivism achieved prominence at a somewhat latei!l 
date. 

It is in one of the later section of the Mahiibharata that we com~ 
across the term Vai~l).ava in the sense of a religious creed.81 IW1~ 
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Pal)ini' s reference to the worshippers ofVasudeva andArjuna proves 
the antiquity of the cult of the Vr~l)i hero.82 Arjuna also appears to 
have been defied along with Vasudeva. The Mahiibharata preserves 
the tradition about the existence of the worshippers of Arjuna and 
it states that the two heroes, Vasudeva and Aijuna, were really two 
ancient deities known by the names of Nara and Narayal)a.83 One 
Kr~l)a-Devakiputra is mentioned in the Chandogya UpaniJarfl4 and 
there is no reason to differentiate him from the Vasudeva-Kr~l)a of 
the Mahabhiirata. The Buddhist Niddesa commentary, belonging to 
the pre-Christian period, mentions the cult ofVasudeva.85 The Ghata 
jiitaka mentions some of the anecdotes of Kr~l)a's life.86 The Jain 
Uttariidhyayana Sutra mentions Vasudeva as Kesava, and describes 
him as a contemporary of Ari~tanemi, the twenty-second 
Tirtharp.kara.87 Megasthenes mentions Vasudeva Kr~l)a as Herakles, 
his worshippers the Satvatas as Saurasenoi, the two cities where his 
cult flourished as Methora and Kleisobora and the river flowing 
between them asjobares.88 Other classical writers, w'ho based their 
works on Megasthenes, also identified Kr~l)a with Herakles and Siva 
with Dionysos. 

One of the earliest archaeological evidences regarding the wor
ship of Vasudeva Kr~l)a in northern India is the Besnagar pillar 
inscription of Heliodoros, written in Brahm! characters of the 2nd 
century B.C. which records that a Garwf,adhvaja was erected in 
honour ofDevadeva Vasudeva, by one BhiigavataHeliodoros, son of 
Dian, originally an .inhabitant of Taxila and a Yavana, &.ent as an 
ambassador of the local Indo-Greek king Antialkidas to the court of 
king Kasiputra Bhagabhadra of Vidisa.90 Another inscription of 
about the same time found at Ghosundi, not far from Nagari near 
Chitor records that 'one (king) Parasariputra Gajanana who had 
performed an ASvamedha sacrifice, but was a devotee of Bhagavfm 
(Vasudeva) caused to be made a pujii-stone wall Narayai_lavatika for 
the divinities Sankar~al)a and Vasudeva who are unconquered and 
lords of all'. 90 Evidence of the Mathura inscriptions suggests that the 
cult of Vasudeva was very much in vogue in the locality during the 
timeoftheSakaSatrapsofnorthernindia.Afragmentaryinscription 
found in a well at Mora, a village near Mathura, indicates the 
popularity of the cult of the Vr~l)i heroes in that region.91 

The early form of the Bhagavata or Vai~I_lava religion was based 
solely upon the doctrine of bhakti, i.e. devotion to a personal God. In 
Vai~J:.lavism this God is Vasudeva Kr~l)a, and sometimes NarayaJ:.la', 
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identified with the Vedic God Vi~I)U. In the Paiicaratra works like the 
Padmatantra92 it is said that Suri, Suhyit, Bhagavata, Satvata, Pancakalavit, 
Ekiintika, Tanmaya, and Piincaratra are different designation of the 
bhakti cult. In this list the term Vai~l)ava is conspicuously absent; 
Varahamihira did not use the word Vai~l)ava, Instead he used the 
term Bhagavata to denote this system. Utpala preferred the term 
Paiicaratra. Although the name Parama-Vai~l)ava occurs in some 
inscription of the Gupta period, the Gupta kings described themselves 
as Paramabhagavatas. We prefer to maintain the term Vai~l)av~ 
because all forms of this bhakti cult have Vi~I)U, or one of his forms{; 
as the supreme being. 

The doctrine of devotion so much stressed in the JJI!at!t'J,VtzaQU(i 

cannot, however, cover all the aspects of this composite system. 
thenamesofthissystem thetermPaiicaratrahasaseparateu".uv<.a~•v•·•'•' 
Reference to a vast mass of Paiicaratra literature has already 
made. Firstly, the Paiicaratra texts deal with four principal 
which are discussed in four parts (piidas): These are jniina 
ledge), yoga (concentration), kriyii (action) and caryii (way 
doing). Such a division of categories is absent in the JJf!al!tzva:af!1fta!! 

but it accords very well with the scheme laid down in the 
Agamas and the Sakta Tantras. Secondly, the Paiicaratras used 
worship the supreme. being in terms of five . forms-Para, 
Vibhava, Antaryami and Area. Of these forms, the concept 
supreme being, that of Antaryami as the all-knower and 
Vibhava asAvatara or incarnation, may be traced in the nnu!ll'-"VGbu 

but there is no mention ofVyiiha and Area. The doctrine of 
has no place in the Bhagavad!fitii, and this also holds good in the 
of Area, i.e. cult-image. There is reason to believe that these 
concepts came ftom a different source. 

The doctrine ofVyiiha is connected with an early form 
and here the element of Prakrti or the Female Principle 
conspicuous. How is it that where the God is one and the 
the concept of a Female Principle should become so 
Again, in this Vyiiha doctrine Vasudeva is I)ot the only reality. 
Vr~l)i heroes are incorporated within the frame of the· 
trine. It appears that the Vyiiha doctrine was a 
localised tribal cult of the five Vr~l)i heroes; the scheme 
doctrine itself is suggestive of the fact that there was a 
reluctance as regards the question of the merger of. these 
deities into one entity. Even one of its constituents, the 
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element, was withdrawn because the cult-character upheld by it 
was basically different. The Vyuha doctrine found in most of the 
Paiicaratra Sarphitas may be summarised as follows: 

The Bhagavat Vasudeva in the act of creation produces from himself, not 
only Prakrti, the indiscreet primal matter of the Sankhyas, but also a Vyuha 
or phase of conditioned spirit called Sankar~al)a. From the combination of 
Sankar~al)a and Prakrti spring Manas corresponding to the Sankhya Buddhi 
or intelligence, and also a secondary phase of conditioned spirit called 
Pradyumna. From the association of Pradyumna with Manas spring the 
SankhyaAha1!Zklimorconsciousness, and also a tertiary phase of conditioned 
spirit known asAniruddha. From the association ofAniruddha with Aha7!Zkiira 
spring the Sankhya Mahiibhutas or elements with their qualities.93 

This basic theme of the Vyuha doctrine has been grossly expanded 
in the Paiicaratra Sarphitas. The four principal characters have been 
multiplied by six gur;,as or qualities (jiiiina or knowledge, aisvarya 
or lordship, saktior potency, balaor strength, vzryaorvirility, and tejas 
or splendour) as a result of which we have twenty-four emanatory 
forms. To this totality are added other deities evolved in the emanatory 
process. But the point which deserves our special attention is the 
association of the Vyiiha emanation with the Sankhya categories, the 
evolutes ofPrakrti. This association evidently refers to a non-Vedic 
origin of the Vyiiha doctrine. 

Elsewhere we have stated, on the evidence of the Kurmapuriir;,a, 
Dev'ipuriir;,a, Dev'ibhiigavata, Skandapuriir;,a, Sutasa'f{thitii, Mahesvara
tantra, Agamapriimar;,ya, Sivarkamar;,idzpikii and other texts, that the 
Paiicaratra system has been regarded as Vedabiihya, i.e. outside the 
pale of Vedic tradition. This is also the view of the Mahiibhiirata. Its 
insistence on the Sailkhya might have been one of the reasons for 
its exclusion from the Vedic domain. The anti-Vedic character 
of the Sailkhya system did not escape the notice of Sailkara 
who heid categorically that Kapilasya tantrasya vedaviruddhatva'f{t 
vediinusiirimanuvacana viruddhatvaiica, i.e. Kapila's doctrine contra
dicts hot only the Vedas·but also the sayings of people like Manu who 
follow the Vedie way. It should also be pointed otit here that in the 
subsequent stages of the development ofthe Vaig1avaideas we come 
across a marked departure from the Sankhya line and a close 
dinging to that of the Vedanta. In fact the later Vaig1ava theoreti
Cians, as we shall persentiy see, wanted to base their doctrines upon 
!he Vedanta, which is traditionally regarded as the essence of the 
Vedas, in order to obtain a Vedic sanction for their system. 
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The conception of Area or cult image may also be traced to a non
Vedic source. In the Vedic sacrificial tradition there is no room for 
cult images. In the pre-Vedic religion oflndia, of which we have a 
definite idea on the basis of the material remains of the Harappa 
civilization, cult images and emblems of the Mother Goddess and 
her male partner were very much in vogue. Literary and archaeologi
cal evidences of the early historic period leave no doubt that the non
Vedic deities like the Yak~as, Nagas, etc., were worshipped by the 
common peoples-we have actual inscribed images ofYak~as, Yak~il).is, 
Nagas and divinities of the centuries immediately preceding the 
Christian era. These deities were able to make their way into the anti
Vedic religious systems like Buddhism andJainism which account 
for the bas-reliefs on the railings and gateways of Bharhut and 
San chi. A large stone image ofYak~a Mal).ibhadra belonging to c. 1st 
century B.C. has been found at Pol or Padam Pawaya in Gwalior with 
an inscription referring to its installation. Such images served as 
models for the icons of later cults, as has been demonstrated by 
distinguished art historians. 

Tantric elements began to make theirwayinto Vai~l).avism through 
the existing cults of the Mother Goddesses who later came to be 
identified with the consorts of Vi~l).U. Of these goddesses Sri or 
Lak~miwas able to predominate. Originally Sri and Lak~mi, regarded 
as two different personalities, were described as the two wives of 
Aditya. Later tradition made Sri and Mahasveta the two wives of 
Surya, one on either side of the sun image. This was followed by the 
still later concept ofLak~mi, identified with Sri, and Sarasvati as the 
two wives ofVi~l).U. The cult ofSri-Lak~mi of which we have sufficient 
numismatic evidence, besides the well known Gajalak~mi type, was 
popular even before the beginning of the Christian era. In the 
Mahiibhiirata, the goddess who is brought into the closest connection 
with Vi~l).U is Bhu or Prthivi, i.e. Mother Earth. In the Durgastotras 
(hymns addressed to the goddess) of the Mahiibhiirata although the 
great goddess is described as the 'younger sister of Kr~l).a', 'eldest
born in the family of the cowheredNanda', 'the consortofNarayal).a'; 
etc., her Vai1?l).avite association does not prove strong. In the Gupta 
period, of all the female deities associated with Vi1?l).U, the concept of 
Lak1:>mi or Sri as his wife was finally established. This is confirmed by 
literary, numismatic, epigraphic, and sculptural evidences. Besides 
the Sanskrit poetical works, Lak1:>mi as the divine consort ofVi1?l).U, 
and also as the eternal Female Principle, is mentioned in the writings 
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of the Tamil Alvars. It is interesting to note that the Gop I element in 
Vai~Q.avism, which is the forerunner of the later conception ofRadha 
as the eternal Female Principle associated with the supreme being 
Kr~Q.a, is met with in the devotional songs of the Nvars. Al).<;lal or 
Kodai, daughter of Periyalvar, saw herself as one Kr~Q.a's gopis, and 
approached the God, her beloved, in that spirit.94 

In the ViJttupuriitta (4th century AD.) the Female Principle is 
regarded as Mahalak~mi who is the consort ofVi~Q.u. Also, there are 
passages in the Miirkatt4eya Purii:r:;,a which describe the goddess as 
Vi~Q.umaya, the sakti or energy of Vi~Q.u, and NarayaQ.i~ the wife of 
NarayaQ.a. The Matrkas have also been connected with Vai~Q.avism 
and we have the concept of the goddess Vai~Q.avi as one of the seven 
or eight Divine Mothers. The concept of the Tantric goddess Varahi 
may also be mentioned in this connection. These are all glimpses of 
Tantrism in typically Vai~Q.avite cults and rituals, but in the present 
state of our knowledge we are not in a position to state precisely the 
functionalaspectsoftheseTantricelements.ItisonlytheLahJmitantra, 
aPaiicaratra text, compiled in 9-llth centuries, that we come across 
a distinct atimiirgikaform of the Vai~Q.ava cults in which the principles 
ofleft-handed Tantrism are found clearly operating. It is evidently a 
continuation of the left-handed Tantric tradition in Vai~Q.avism, the 
origin and early stages of which, however, cannot be logically and 
systematically traced in earlier Vai~Q.ava sources. We have only one 
evidence in a fragmentary inscription dated in the Malava year 480 
(A.D. 423-4) found at Gangdhar in Malwa. The inscription records 
that one Mayurak~a, a minister of Visvavarman, the father of 
Kumaragupta I' s feudatory Bhanuvarmarr' caused to be built for the 
sake of his religious merit this very terrible abode ... filled full of 
female ghouls, of the Divine Mothers, who utter loud and tremen
dous shouts in joy (and) who stir up the (very) oceans with the mighty 
wind rising from the magic rites of the religion'. 95 

The above is Fleet's English rendering in which the words tantra 
and qiikini, have been translated as 'magic rites of religion' and 
'female ghouls'. The original passage is: Miitiittiiiica pramudita
ghaniityartha-nihriidinzttii'f{l tantrodbhutaprabalapavanodvarttit
iimbhonidhfniim . . . . gatamida'f{l qiikini-samprakicyarn vdmat-yugra'f{l 
nrpatisacivo' kiirayatputtyahetof;,. Here the word tantraevidently stands 
for Tantric rites and rjiikinz for the l;)akini cult. But the most 
interesting point is that this Mayurak~a who is responsible for the 
erection of the templewas a devout Vai~Q.ava as is mentioned in the 
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said inscription itself: Vi~'IJO~ sthiinamakiirayat Bhiigavatas-Sr'imiinii
Mayuriik~-ka~. This evidence by itself is not sufficient, however, to 
prove that the Tantric rites of terrible nature ( vesmatyugra) involving 
the cults of the I) akin is and the Matrkas were an integral part of the 
Vaig1avafaith to which Mayurak~a belonged. But the evidence of the 
La~mitantra, which was composed a few centuries later, clearly 
demonstrates that there were Vamacara elements in Vai~l)avism and 
that these elements are to be found even in the earlier Vaiwava 
tradition. The inscription under review is suggestive in this respect. 

From the 8th century onwards the concept of Sakti and also the 
inclusion ofTantric ideas and practices became more prominent irt 
Vai~l)avism, the history of which will be dealt with in a subsequent 
chapter. 

Tantra and Piisupata Saivism 

The pre-Vedic God who, under different historical conditions, came 
to be regarded as Siva was closely associated with the Mother Goddess 
cult of the Harappan religion. From about the 3rd century B.d~ 
Saivism appeared in India as a distinct sectarian religion. By natur~ 
saivism was a religion of the masses, specially of the lower orders of 
society; hence it had the greatest potentiality of absorbing th~l 
Tantric elements. And, it was in Saivism that the Tantric ideas fourid\ 
a ground most favourable for their expansion. 

J.N. Banerje~ is o: the opinion that manf of the seals o~ se~~ 
amulets of s:eatite, fmenc~, etc., and other object~ unearthed m tl}F~ 
Harappan sites_bear unmistakable traces ofTantrisin ~nd that so~~ 
of the composite figures engraved on the seals remmd ;ts of ~~'~ 
hybrid figures of Pramathas and Gal)as, attendantS of Siva.96 . ·· ~, 

has also referred to the Kesi-sukta of the !Jgved<P7 in which Kdf 
described as belonging to an order of ascetics who are half naked

1 

wearing short brown-coloured gatments soiled with dust. Heiss 
to have been a friend of the wirids, inspired by gods, frenzied byt 
performance of austerities, travelling ort the oceans, and so on, aH 
which remind us of the atimiirgika foliowers of the :Pastij:>ata ere.' 

In the !Jgveda there are many hymns dedicated to Rudra. Irt rri 
of thein he symbolises the dreadful arid &slrtictive fotces of ' 
ttite.98The Satatudriya verses ofthe Yajurveda99 cohtaiii one hurtd 
rtaines ofRtidta, soine of which allude to his terrific ahd others td 
auspicious fotrris. This dual aspect is maintained iii the post-Rgve' 
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texts, and the word Siva which was previously used as an adjective to 
denote his pac_ific aspect became a proper name added to that of 
. Rudra. In the SvetiiSvatara Upani~ad Siva is raised to the status of the 
supreme being, and in the Atharuiisiras Upani~ad, which is a late work, 
he is the head of a sectarian religion. Pa.Q.ini, who may be assigned to 
c. 5th century B.C., records several names of Rudra such as Bhava, 
Sarva, Rudra and Mrqa in one of his sutras.100 He also mentions a 
word Siviidibhyon probably to convey the idea that the words like 
Saivan, derived by the application of the suffix an to such words as 
Siva, etc., denote the descendants of them. Pataiijali makes clearer 
references to Rudra and Siva, and also to the exclusive worshippers 
of Siva as Siva-Bhagavata. This is the earliest certain reference to 
Saiva sect. The Greek writers found in Siva a parallel of their own God 
Dionysos. 

On some coins from Ujjayini, belonging to c. 3rd-2nd century B.C. 

we come across the figure of three-faced Siva carrying a dm:uja and 
kamm;ujalu. Two-armed Siva is shown with a trident and knotted club 
on the Sirkap inscribed bronze seal of Sivarak~ita, on some copper 
coins ofMaues and Gondophares, on a few coins of the Audumbara 
chief Dharagho~a and on Ku~a.Q.a coins. Wema Kadphises was 
undoubtedly a sectarian Saiva which is proved not only by the trident 
bearer God on his coins, but also the attributive epithet mahesvara in 
his coin-legend.102 Siva in his phallic form is also represented on 
coins. Phallism in the Siva cult is perhaps a continuation of the 
Harappan tradition. Although in the Vedic texts the Sisnadevas or 
phallic worshippers were condemned, the cult was popular among 
the masses. Its popularity in the beginning of the Christian era is 
amply testified by the celebrated Gudimallam phallus found near 
Renigunta in Andhra Pradesh. 

That Rudra-Siva was outside the pale ofVedic gods and Vedism 
( vedabiihya) is clear from the Dak~a-Yajiia103 story of the Mahiibhiirata 
which indicates that the orthodox followers of the Vedic religion did 
not include Siva and Devi in their pantheon. According to the 
Mahiibhiirata, Dak~a arranged for a horse sacrifice at Hardwar which 
Was attended by all the gods. The sage Dadhici happened to notice 
that Mahesvara (Rudra Siva), the consort ofParvati was not present 
in the assembly, and when he asked Dak~a the reason for Siva's 
absence, the latter replied that there were eleven Rudras with matted 
hair, each holding a spear, but he did not know who among them was 
·M:ahesvara. The insult made Parvati angry, and in order to please her 



190 History of the Tantric Religion 

Siva created Virabhadra. Mahakali:, also called Bhadrakali:, born of 
Devi's wrath, followed Virabhadra to the place of Dak~a's sacrifice 
and they destroyed the sacrificial materials. The destruction of his 
sacrifice broughtDak~a to his senses, and he was advised by Virabhadra 
to propitiate Siva. Dak~a prayed to Siva, and Siva, having been moved 
by his fervent appeal, appeared on the spot and consoled Dak~a 
delivering a brieflecture on his own religious view. Chanda remarks: 

It should be noticed that the Siva whom Dak~a ignored in his sacrifice was 
not the Vedic Rudra but the Siva worshipped by the Pasupatas. The legend 
ofDak~a's sacrifice indicates that the Pasupata conception ofRudra or Siva 
arose outside the pale of Vedism and the orthodox followers of the Veda 
could not persuade themselves to acknowledge them readily. No share of 
sacrificial food is claimed on behalf of Siva's consort, Durga. 104 

In the Bhiigavata Purii?Ja105 we have an elaborate version of this story 
which shows how Siva was viewed by the followers of the other 
religious sects. The author, a devout Vai~l).ava, made Dak~a describe 
Siva as monkey-eyed, roaming in the burning ground with his 
attendants, the ghosts and the goblins, impure and riteless, naked 
with matted locks on his head, wandering here and there like a mad 
man, sometimes laughing and at other times crying, smeared with 
ashes of funeral pyres, wearing bones and a garland of skulls as 
ornaments, inauspicious though his name speaks otherwise, mad 
and beloved of the insane, endowed with ugly qualities, and so on. 
Just as Dadhici was the supporter of Siva in the Mahiibhiirata, so also 
we find in Nandlsvara of Bhiigavata a supporter of Siva vehemently 
criticising the Vedic way oflife. Although some of the characteristics 
of the Vedic Rudra were infused into the Siva oflater times, his basic 
features were composed of anti-Vedic elements. His popular charac~ 
ter and association with the lower order is also indicated in the 
Riimiiya'(ta. 106 

It has been pointed out that the earliest reference to a class of 
exclusive Siva-worshippers is found in Patafijali's Mahiibhii~ya. 107 

Commenting on another sutra ofPal).ini, 108 he says that the suffixe~ 
fhak and than, if added. to the words iiya!J,sula and da?Jcfiijina, should, 
denote such persons as want to achieve their ends by means of a spear: 
or trident made of iron ( lauhasula), staff ( da?Jrj,a) and animal-skin 
( ajina). Further he explains that the Sivabhagavatas are indeed 
iiya!J,sulika, i.e. users of the iron trident. Wandering ascetics, with ~· 
bamboo staff in their hands, are mentioned by Pal).ini in his sutra: 
maskara-maskari'(tau ve1JuparivriijakayoiJ,. 109 This has been commented 
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on by Patafljali in terms of the wandering ascetics who used to teach 
the doctrine of non-action. Such groups of ascetics, preaching akriyii, 
have been very frequently mentioned in Buddhist and Jain litera
ture, as we have already noted. 

Of these wandering ascetics, the Ajivikas later came into promi
nence owing to the efforts of Gosala Mankhaliputta who was a 
contemporary of the Buddha and Mahavira. Go~ala was not, how
ever founder of this sect. We know the names of at least two of his 
predecessors, Nanda Vacca and Kisa Sarpkiccha. Jarl Charpentier 
remarks that the Ajivikas were an older sect to which Go~ala be
longed.110 Basham also, on the basis of South Indian materials came 
to the conclusion that two other contemporaries of Buddha, viz., 
Purm;a Kassapa and Pakudha Kaccayana, were followers of the 
AJivika creed. Although, Ajivikism, a distorted account of which is 
found in the Buddhist and Jain texts, is supposed to uphold a 
doctrine of non-action and fate, some of its rituals bear a close 
similarity with those of the Pasupatas. Basham has located a number 
of Ajivika terms and concepts from the Buddhist and Jain texts and 
their commentaries. 111 Some of these terms and concepts hold good· 
also in the case of the Pasupata doctrines and rituals. The concept of 
nudity common among the J ains and the Pasupatas was probably due 
to Ajivika influence. The AJivikas smeared their bodies with dust and 
ashes and did such things as 'eating the ordure of a calf, 'squatting 
painfully on the heels', 'swinging in the air like bats', 'reclining on 
thorns', and 'scorching themselves with five fires'. mThese are found 
even today in the Cacfakaand Giijanarituals of Siva, mainly performed 
by the lower orders of society. 

The Narayar;tiya section of the Mahiibhiirata names the Pasupata 
school as one of the five systems-Sankhya, Yoga, Paflcaratra, Veda 
and Pasupata. According to this classification Veda and Pasupata are 
distinct and independent of each other. This is one of the earliest 
clear references to the Pasupata sect. The AtharoiiSiras Upani~ad 
refers to Pasupata-vrata, the main feature of which is the ceremonial 
touching of the different limbs with ashes in the pattern of the 
Tantric nyiisa. In the Mahiibhiirata113 it is stated that the Sankhya was 
propounded by the great sage Kapila, Yoga by Hiraqyagarbha, Veda 
by the great teacher Aparitaratama who was also known by the name 
Pracinagarbha, Paflcaratra by the God ( Kr~lfa) himself and Pasupata 
by Siva Srikar;t}ha, the consort of Uma, the lord of spirits and the 
son of Brahmadeva ( Umiipatirbhutapatif}, Siika'f}tho Briihma'f}a~ suta~, 
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uktaviinidamavyagro jiiiinam Piisuptam SivaJ;,). A similar opinion is 
found in the Paiicanitra Sarp.hitas. 

R.G. Bhandarkar expressed his doubts very logically regarding 
the historicity ofSiva-Srikal)tha as the divine founder of the Pasupata 
sect, but he tried to prove, on the basis of the Viiyu, Kurma and Linga 
Purii1Jas and on that of a few inscriptions that thy r~al founder of the 
Pasupata system was, nevertheless, a historical personality. Accord
ing to the Puranic legends when Vasudeva Kr~l)a, the best of the Yadu 
family, appeared on the earth at the time of the twenty-eighth 
repetition of the Yugas, Mahe8vara also incarnated himself as a 
Brahmacarin with the name of Lakulin. 114 This he did by entering 
into a corspe at a place called K.ayavatara on K.ayavarohana ( Karvan 
in Kathiawar). He had four disciples whose names were Kusika, 
Mitra, Garga and Karusya. They smearedtheir bodies with ashes and 
went to Rudraloka after their death by following Mahesvara-yoga. 
D.R. Bhandarkar, the son ofR.G. Bhandarkar, subsequently proved 
on the basis of textual and epigraphic data that the Pasupata system 
was founded by one Lakullsa who was regarded as the twenty~eighth 
or last incarnation of Siva. 115 An early medieval inscription in the 
temple ofNatha near that ofEkalingaji, about fourteen miles to the 
north of Udaipur, mentions as the founder ofPasupata Yoga system 
a Brahmacarin with lagutja or club in his hand, who flourished in 
Bhrgukaccha and had four disciples whose names have been 
mentioned above. Another inscription from the Somnath temple, 
known as Cintra-praitasti, for it was taken to Cintrain Portugal, which 
belongs to the second half of the 13th century, tells the same thing, 
but gives the names of his disciples slightly differently: Kusika, 
Gargya, Kauru~a and Maitreya. In an inscription dated A.D. 943found 
at Hemavati in Mysore it is stated that Lakuli:Sa was reborn as 
Muninatha Cilluka, The Lakuli:Sa tradition is maintained in Madhava' s 
Sarvadarsanasa'f{l-graha in which his name is mentioned as Nakuli:Sa. 

Earlier scholars, especially the senior Bhandarkar, were inclined 
to place Lakullsa about the middle o'f the the second century B.C. and 
to consider him as the founder of that religious order which was 
mentioned by Pataiijali as the Sivabhagavatas. But the Mathura stone 
pillar inscription of the time ofCandragupta II, dated Gupta year 61; 
mentions one Uditacarya who is described as the tenth in the 
spiritual succession from Kusika, one of the four immediate disciples 
ofLakulisa.116 Allotting twenty-five years to each of the ten predeces
sors of Uditacarya, Lakullsa thus can be placed in the 2nd century 
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A.D., and if this dating be accepted we can assume that the Pasupata 
system existed before the days of Lakuli:Sa and that the latter only 
revitalised the creed. Nothing very definite is known about the career 
of Lakuli:sa. Madhava in his Sarvadarsanasarp,graha has described 
him as the author of a text known by the name of Paiicadhyayz or 
Paiicarthavidya. 

The earliest known work of the Pasupata sect is the Pasupata 
sutra. 117 Nothing about its authorship is known. It was commented on 
by Rasikara Kaui,J.<;linya of the Gupta period. But it appears that this 
learned commentator did not do full justice to this work, probably 
owing to his Brahmanical preoccupations. It is quite certain that 
Madhavacarya of the 14th century depended on this commentary 
for his systematic exposition of the Pasupata system· in his 
Sarvadarsanasarp,graha. The contents of the Pasupatasutra and its 
commentary deal with the five main tenets of the system which are 
kiirya, kiira?Ja, yoga, vidhi and dul}khanta. This arrangement of the 
contents of the Pasupata doctrine reminds us of the arrangements 
found in the Buddhist and medical treatises. In fact these five 
categories are the same as the four Arya-satyas preached by the 
Buddha. The concepts of suffering and its extinction, and of the 
cause-effect relation, etc., however, reveal a different line of think
ing. 

The first category ofthe Pasupata doctrine is known as karya, or 
effect, by which is meant all the problems and conditions of worldly 
existence. These are effects because they are all produced by certain 
causes. The problems and conditions of wordly existence are con
cerned mainly with the man or individual who is also an effect. In the 
Pasupata system this man or individual is known as pasu. His organs 
are known as kala while the qualities are known as vidyii. According 
to the Pasupatasystem the evolution of kiiryaandits production from 
kiira?Ja follow the Sari.khya pattern. What is seeri as ·the effect,. or 
kiirya, which is manifested in the material world and worldly beings 
is formed by the combination:. of the five mahiibhiitas or material 
elements (earth; water, fire, air and space) and five tiinmatras.or 
subtle elements~ Other tattvas of the Sari.khya like the five sense 
organs, five physical·organs, mind, intellect and the principle of 
egoity are regarded as the subsrata on whiCh the production of the 
effect rests, So lon:g as the fta5u or individual is conditioned by all 
these elements he remains fettered. 

The s<'tcond category is known as kiirana. Existence and suffering 
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are produced by concurrent causes. This idea is shared equally by the 
Buddhists and the Pasupatas. But while the Buddhists trace the cause 
of suffering to avidyaor false knowledge, the same view is put forward 
by the Pasupatas in a different way. They ascrible the cause of 
suffering to the faliure to recognise Siva as the creator, preserver and 
destroyer at one and the same time. The ultimate cause is Siva, in 
their own terminology patior Lord, who is omnipotent and almighty. 
The world, or individual, or p&u, fails to recognise him owing to pasa 
or fetters. Since the individual is a conditioned entity it is not alway& 
possible fo'r him to break all fetters to meet his source which is Siva! 
This takes us to the third category which is called yoga, or union or: 
connection. The term yoga has been used here in its simplest senset 
The union or yoga of paiu and pati is to be achieved through mental 
action or the conceptual faculty which is called citta in Pasupata 
terminology. This mental action may be of two kinds satmaka, on 
active, and niratmaka, or passive. The former consists of actions such~ 
as muttering of mantras, japa, dhyana, worship, etc., and the latteu 
insists on attaining the union through intense feeling which is 
known as samvid. 

This union leads to the fifth category which is called du~khant~ 
which is the extermination of suffering. This category clearly reveal~ 
the influence of Buddhist doctrines on the Pasupatas. The Pasupatd;t 
sutra states that suffering will be ended only for one who is free frouii 
all sorts of illusion by the grace of God ( apramadz gacchet du~khana~ 
an tan zsaprasadat. 118 Rasikara Kau:r;1<;linya in his commentary says tha~ 
suffering is of three kinds. The adhyatmikawhich is mental or physic~!; 
suffering of the paiu caused by anger, lust, fear, sorrow, jealousy~ 
malice, etc., and bodily ailments like diseases. The adhibhautika is o~ 
five types which are 'living in mother's womb in the foetal stage~ 
'getting physical birth', ignorance', 'old age', and 'death'. Thi~ 
reminds us of the Buddhist prafityasamutpada. The adhidaivikasuffe~~ 
ing consists of 'fear appertaining to worldly life', 'fear concernin~ 
the next world'' 'association with evil'' 'separation from virtue'' an~ 
'unfulfilment of one's desire'. It is only by the realisation oftli~ 
supreme being that a Pasupata can become free from all types q~ 
suffering. This freedom is anatmaka-mok_Ja. But mere extinction q~ 
suffering is not his only aim. Side by side he wants to achie~~ 
supernatural power which is possible by five kinds of supramentj 
knowledge and three kinds of divine power. The former consists~ 
the power ofvisualising ( durdarsana), hearing (srava'f}a), and knowing 
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its three forms (manana, vijnana and sarvajnata), while the latter 
consists of the power of doing anything which arises in mind 
( manojavita), of assuming any form (kamaritpitva), and of holding 
the ability in all conditions ( vikara7Jadharmitva) .119 There are other 
miraculous powers which also can be achieved. 

The fourth category is known as vidhi or means to achieve the end. 
The important vidhisare known as caryiis, which are again subpivided 
into vrata (vows) and dvara (door). The main features of the vrata 
consists of smearing the body with ashes, lying on ashes, laughing, 
singing, dancing, making hucJ,ukkara (peculiar sounds), prostration, 
muttering mantras, etc. The main features of dvaraconsistof krathana 
(feigning sleep when really awake), spandana (shaking limbs), 
ma7JcJana (loose walking), spigiira7Ja (sexual gestures), avitatkara7Ja 
(acting as though insane), and avitadbhii.~ana (speaking absurd 
words) .120 The Pasupata should travel among people as if he is a mad 
man. 121 The commentator KauQ.Q.inya, whose Brahmanical bias has 
already been indicated, describes these rites as anti-Brahr.nanical 
( avyakta pretonmattiidyarJl brahma7Jakarmaviruddha1Jl kramarJl). With 
reference to the Pasupatas in his commentary on the BrhatsarJlhitii 
Bhaga U tpala says that their scripture is known as Vatulatantrawhich 
means the tantra of the lunatics. 122 In this connection it should be 
noted that there is actually a Saiva Agama by the same name. 

It is not claimed that because of such unusual rites the Pasupata 
system is Tantric. Its anti-Brahmanical character, however, invites an 
enquiry into the reason why it has been regarded as Vedabiihya. The 
essence of the Pasupata doctrine has nothing to do with the Vedic 
tradition because in the latter, world and worldly existence have 
never been conceived of in terms of suffering and its extinction. 
In character it is, thus, more akin to Buddhism, though it insists 
on pure theism. Another aspect which should be noticed in this 
connection is that in the early Pasupata system the concept of the 
Female Principle, or the Sakti of Siva by which later Saivism is 
dominated, has not been crystallised. 

Evolution of the Concept of Sakti 

In its present form Saktism is essentially a medieval religion, but it is 
a direct offshoot of the primitive Mother Goddess cult which was so 
prominent a feature of the religion of the agricultural peoples. We 
have seen that the origin of the anomalous position of the Male 
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Principle in the Sakta religion can reasonably be traced to a similar 
position of males in a female-dominated society; that rituals based 
upon fertility magic must have played a very significant part ·in the 
development of the concept of Mother Goddess which is as varied 
as the degrees of culture attained by separate communities of man
kind; and that this can be seen in various types of the goddess cult 
prevailing in different regions and among diverse peoples. 

In the religious history oflndia, Mother Goddess never ceased to 
be an important cult of the people. Reference has already been made 
to the figurines of the goddess found in the pre-Harappan ahd 
Hatappan sites, and also to the emblematic ring stones and seals 
found therein which testify the popularity of this cult in pre-Vedic 
India. A good number of goddesses occur in the Ijgveda, but their 
position is very insignificant evidently due to the patriarchal outlook 
which resuled from a purely pastoral 'economy. In the post-Rgvedic 
literature we come across new goddesses like Ambika, Uma, Durga, 
Kall, etc., who may be regarded as the prototypes of the Sakta 
goddess of a later period. The names of these goddesses appear 
originally to indicate different tribal deities who were afterwards 
identified with the wife of Siva Pasupati, the pre-Vedic God knowrt to 
have been worshipped by the Mohenjodaro peoples. The revival of 
the pre-Vedic Mother Goddess cult in the post -Rgvedic age was 
evidently due to the initiation of the Vedic tribes into the agricultural 
way of life. With this they also adopted numerous rituals, mainly 
sexual in character, designed to secure the fertility of the fields, 
which must have played a very significant part among the neigh
bouring agricultural societies. 

The tradition of the Harappan ring stones associated with the 
Mother Goddess cult, found continuation in almost similar, but 
much more decorated, flat stone discs belonging to the early histori
cal periods unearthed from such old sites as Taxila, Kosam, Rajghat, 
Patna, etc. One such object of the Maurya-Sunga period was found 
by Marshall at Hathial near Ttif:idla. It is three and onecfourth inches 
in diameter and has the centre perforated. There are four nude 
female figures alternating with honey-suckle design. engraved in 
relief around the central hole. The nude figures probably represent 
the Mother Goddess. 123 Likewise the tradition of the Harappan seals 
had also a continuation. An oblong seal from Harappa shows on the 
right side of its obverse face a nude female, upside down with legs 
wide apart, and a plant issuing from her womb. A similar seal was 
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found at Bhitain which tjle goddess is shown with her legs in much 
the same position with a.~~tus issuing from her womb.124 According 
to Banerjea these seals r1~~~al the Sakambhari aspect of the goddess 
expressed in a passageof't,l:)ie Dev1mahatmya section of the Miirkarpf,eya 
Purii7J-ain which the Devi #ays that during the time of drought she will 
nourish the world by the }ife-sustaining vegetables growing from her 
body.125 The continuatio~ of the Harappan iconic tradition is found 
in the post-Vedic Mother Gpddessfigurines from Inamgaon, Vadgaon, 
Bhinmal,LauriyaNandan?arhandPiprahwaandalsointheterracotta 
pieces of the Maurya and§,ut1ga period found at various sites in Uttar 
Pradesh, Bihar, Mahara~),itra and Arldhra.126 

· 

In the time between t,~J; Maurya and the Gupta period an, exten
sive cult of the Mother~oddess flourised. Besides a vast mass of 
terracotta figurines of the goddess collected from such widely sepa
rated sites as Sarnath, Basarh, Bulandibagh, Kumrahar, Bhita, Nagri, 
Samkisa, Kosam, Taxila, and other places we have her representa
tions in sculptures and reliefs and also on coins. The Gajalak~mi type, 
the goddess ofwealth being anointed with water by two elephants 
standing on either side of her, became popular even among t~e 
Buddhists and Jains. This type appears on the coins issued about the 
beginning of the Christian era by the local rulers ,of Ayodhya, 
Kausambi, Ujjayini and other places and also in ~he reliefs of 
Bharhut, Anantagumpha and many other sites. Apart from 
Gajalak~mi, other goddesses, standing or seated, identified or unc 
identified, indigenous or even foreign, occur on coins. The Ku.!?al).a 
coins contain a variety of types. This evidence from coins and 
sculptures is corrol;>orated by literary evidence. The two Durgastotaras 
of the. Mahiibhiiratal 27 and the Arya-stava of Hariva'f!/Sa128 leave no 
doubt that by the time they were composed a great .deal of develop
ment had taken place in the worship of the goddess and many 
elemeQ.ts had merged to give it a definite shape. 

The currency of the cult of the Female Principle in South India in 
the early centuries of the Christian era is amply indicated in early 
Tamil literature, the Sangam classics, in which occur such goddesses 
as Amari, Kumari, Gauri, Samari, Suli, Nili, Aiyai, Sayyaval, Karravai, 
Nallai, Kal).I).i, Sankari, etc. Of these goddesses, Kurn.ari, the Virgin 
Goddess Kanyakumari of the TaittinyaAranyakawho gave her naiile 
to the southern-most pointoflndia, is mentioned in the Periplu~. The 
story of the deification of a human beiiJ.g called Kal).I).aki into 
Paganika<;iavul, the goddess of chastity, is met with in the great Tamil 
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epic Silappadikaram (2nd century A.D.). The Bhagavati temple of 
Cranganore in Kerala, dedicated to Bhadrakali, whose wrath is 
supposed to be the cause of all epidemic diseases, is said to have been 
founded between the yeas A.D. 115-25 by Senguttuvan Perumal to 
commemorate the tragic end of Kat:J.t:J.aki, the heroine of the 
Silappadikaram. 129 How and when the Kant:J.t:J.aki cult was assimilated 
into the KaH or Bhagavati cult cannot be said in our present state of 
knowledge. In the Silappadikaram also occur such goddesses as 
Ary.ll).i, Aiyai Kumar!, Apya, Antari, Barati, Pitari, Mayaval, etc. The 
idea that Lak~mi, Sarasvati, Parvati, etc., represent different aspects 
of the same power is evident from the venba in Canto XXII of the 
Silappadikaram. The cult of Durga is found in the Vettuvavari of the 
same epic. The worship ofMat:J.imekalai, the chief guardian deity of 
the sea, is mentioned in the Ma1Jimekalai,the second Tamil epic, in 
which she acted as the guide of the heroine who is her namesake. 
Two other important goddesses of the epic are Cinta and 
KaQ.amarselvi. 

The new social and economic set up of the Gupta age radically 
changed the whole religious outlook of India. The ceremonial 
worship of the image ofVi~t:J.U, Siva, Buddhist and Jain deities, along 
with their consorts, installed in numerous temples of magnificent 
proportions, became a very important feature of religious life, the 
installation of such temples and image being due to the social 
surplus introduced by the new economic conditions. Buddhism 
changed qualitatively from the pristine simplicity of an austere moral 
code to the most complex system of Mahayana. In the case of other 
religions the change was still quantitative. The progress ofjainism 
was slow in the process of transformation, while Vai~t:J.avism and 
Saivism moved closer to each other as evidenced by the attempts to 
establish the unity of Vi~t:J.U and Siva and to combine in a single 
iconographic motif the attributes of different Vai~t:J.avite and Saivite 
deities. To Vi~t:J.U and Siva was added Brahma of the older pantheon, 
and they formed the official trinity. Also a qualitative change took 
place in the cult of the Female Principle. The mass strength behind 
it placed goddesses by the side of gods of all religions, but even by 
doing so the entire emotion centering round the Female Principle 
could not be channelised. So the need was felt for a new religion, 
entirely female-dominated, a religion in wh:ich even the great gods 
like Vi~t:J.U or Siva would remain subordinated to the goddess. This 
new religion came to be known as Saktism. The Sakta principles find 
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expression in the Devi:mahatmya section of the Miirkar_u!eya Purii7Ja 
in which the goddess is invoked thus: 

Thou art the cause of all the worlds. Though characterised by three qualities, 
even by Hari, Hara and other gods thou art incomprehensible. Thou art the 
resort of all; thou art this entire world which is composed of parts. Thou 
verily art the sublime original nature untransformed .... Thou art Medha, 0 
Goddess; thou hast comprehended the essence of all scriptures. Thou art 
Durga, the boat to cross the ocean of existence, devoid of attachments. Thou 
art Sri who has-l:ler dominion in the heart of the enemy of Kai~bha. Thou 
indeed art Gaur! who has fixed her dwelling in that of the moon-crested 
God.I3o 

The Sakta Devi in her developed form absorbed with herself 
innumerable goddesses representing different streams. The forego
ing invocation mentions a few goddesses who stand by themselves as 
independent deities, though the poet knew them only as forms of the 
great goddess unto whom they were absorbed. In the concluding 
portion of the Devimahatmya section of the MiirkarJ4eya PuriirJa the 
Devi assures the gods by granting them the boon that she will always 
become incarnate and deliver the whole world whenever it is op
pressed by the demons. 131 Of her incarnatory and o.ther forms, Gauri, 
Satak~I, Sakambhari, Annapiirl).a, etc., were undoubtedly the devel
oped forms of the rudimentary Earth and Corn Mothers. The second 
stream leading to monotheistic Saktism was represented by the U ma
Parvati group which developed under the garb of Saivism. Uma of 
the Kena Upani~ad and that of the Kumiirasambhiiva or the Pural).as 
are not the same. The epithet Haimavati (daughter ofHimavat) was 
responsible for her identification with Parvati and Durga. The latter 
was associated with inaccessible regions, and it is also possible that 
she was originally conceived of as the protectress of forts ( durga). 
However, fanciful explanation ofDurga was invented on etymologi
cal ground by associating her with the slaying of a demon called 
Durgama. Whether a demon-slayer or saviour, Durga is equipped 
with many arms, a feature which is totally absent in the concept of 
Parvati:-Uma who is extremely homely as the daughter ofHimavat, 
wife of Siva, mother of Kumara. 

Most of the Pural).as do not insist upon the demon-slaying concep
tion of the goddess and her terrible forms. It is in the MiirkarJrJeya, 
Viimana, and the later Devi-oriented Pural).as that we have her 
terrible demon-slayer form represented by Raktadantika, Bhima, 
Bhramari:, Cal.J.4ika or Kausiki:, Kall, Camuw~a, etc. These goddesses 
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were evidently adopted in the Sakta pantheon from the surviving 
tribal divinities. Kali in the Kalaiijara mountain, CaQ<;lika in 
Makarandaka, and Vindhyavasin1 in the Vindhyas are mentioned in 
the Matsya Purii1Jal32 as the different manifestations of the supreme 
goddess. Her particular interest in wine andmeat is found in th<:J 
ViJ1Jupurii1Ja. 133 In Bal)abha!!a' s Kiidambar'iand in Vakpati' s Gauqavaho 
we have references to, the goddess cult of the wild Sabaras and their 
cruel rites. In Subandhu's Viisavadattii the blood-thirsty goddess 
Katyayan1 or Bhagavatl of Kusumapura is mentioned, In the 
Miirka1Jqeya and other Dev1-otiented Pural)aS the Devi is conceived 
of mainly as the war goddess. The Matrkas or Divine Mothers also 
play a very important role in the Devi legends. Of all the major 
achievements ofDev1, the story of her fight with Mahi~asura became 
most popular as is proved by numerous Mahi~amardini sculptures. 
The Mahi~asura episode of the Dev1mahatmya section of the 
Miirka1Jtfeya Pura1Ja suggests in itself a nice outline of the Sakta 
conception of De vi as the embodiment of an. all-pervading power. 
The gods being defeated, humiliated and oppressed by Mahi~asuni 
went for protection to Vi~l)U and Siva. Having heard their grievances! 
Vi~l)U, Siva and other gods emitted flames of anger from their eyes. 
These were transformed into a mass ofintense energy which, shortly 
afterwards, took the shape of an exquisite lady, called Cal)<;lika, 
whose face was made by Siva's energy, hair by Yama's, arms by 
Vi~l)U' s, breasts by moon's, waist by lndra' s, legs by Varul)a' s, hips by 
the earth's, feet by Brahm a's. toes by sun's, hands and fingers by the 
Vasu' s, nose by Kuvera' s, teeth. by Prajapati' s, eyes by Agni' sand ears 
by Vayu's energy. This conception of the goddess--her creation 
from the energy of all gods-became popular and was further 
elaborated in the later Pura.l)as. 

The idea of Sakti became so deep-rooted in the Indian mind tha,t 
even in sectarian religions like Vai~l)avism, Saivism, etc., the Femal~ 
Principle had to be given a prominent position. Nor could the 
basically atheistic religions like Buddhism and Jainism avoid this 
popularinfluence. Later Buddhism is in fact, nothing but a disguise<;! 
Tantric cult of the Female Principle.The cause of this popularityw~ 
evidently connected with the changing social pattern arising out the 
new economic conditions resuiting from changes in the mode of 
production and distribution, expansion of internal and external 
trade, administrative norms, and 1 the growth of urbanism. Th~ 
agriculturists and other professionals, apart from the priestly, warrior 
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and trading classes, formed the majority of the population, and it was 
the religion of this majority, the Mother Goddess of the agriculturists, 
th<I;t found its way into the higher levels of soc:;iety. The higher 
religions, in order to gain popularity among the masses and wider 
acceptance had to compromise with the existing cults and beliefs, 
and this was one of the processes through which the female divinities 
of the lower strata of society broke into the strongholds of the male
dominated cults. Goddesses and rituals connected with them are 
also found in considerable numbers, among the tribal peoples who, 
unable to maintain themselves by their traditional mode of 
production, had to come in contac;:t with the advanced peoples and 
were graded socially on the basis of the quality of the services they 
offered. The popularity of the concept of the goddess slaying the 
demons had also a clear social significance. lt offered a cathartic 
dream to the toiling masses of all ages, the illusion of a cherished 
reality of the ultimate triumph of the good over the evil, of truth and 
justice over tyranny and social oppression. 
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6 

Development of Tantric :Quddhism 

Tantric Background of the Buddhist Doctrine of Elements 

Practically nothing or very little is known about what the Buddha had 
actually preached, because there was a long time-gap between the 
days of the Buddha and the formation of the canonical literature. 
Rhys-Davids, Oldenberg, Kern, etc., believed that the Pali sources 
must have preserved the 'original', 'pure' and 'true' forms of 
Buddhism and that it was redundant to look for anything else as 
original Buddhism beyond the normal suggestivity of the Pali sources. 
Some scholars again hold that Sanskrit sources are as important as 
the Pali sources and that both these sources were derived from a lost 
original which was composed in some Magadhi dialect. But there are 
others who hold that the Buddhist texts and their commentaries 
were mainly composed by the Brahmal).aS, since they were the 
scholarly class throughout the ages, and that they employed their 
traditional terminologies and conceptions in interpreting the 
essentials of Buddhism. There may also have been conscious o( 
unconscious attempts to fabricate the one in the light of the other, 
for instance while mixing milk with mango juice, the mango-seed, 
which was original Buddhism, was probably thrown aside. 

Another group of scholars devoted themselves to the study of the 
scholastic literature of Buddhism which they believed to be nearer, 
the original doctrine. Of these scholars, Stcherbatsky insisted orr 
the exact meaning of the Buddhist technical terms which had so fat 
been translated just anyhow, either on the basis of etymology oro~ 
common sense. Stcherbatsky's methodology was to depend on wha~ 
the Buddhist materials themselves had to say pn the terms and' 
concepts. His chief source was not the Pali canon, but a later work1' 

the Abhidharmakosa, which he believed to be systematic exposition of 
a much earlier work. 

Stcherbatsky holds that the dharma theory is the basis of all forms' 
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of Buddhism and the starting point of all later developments. By 
dharma is meant a fundamental principle, for instance the idea that 
existence is an interplay of a plurality of subtle, u\timate, and not 
further analysable elements of matter, mind and forces. We do not 
know of any form ofBuddhism without this doctrine and its corollary 
classifications of elements into skandha, ayatana and dhatu, and the 
laws of their interconnection (prat'ityarsamutpada). This doctrine of 
elements was current in the pre-Buddhistic systems too but in 
Buddhism it acquired a changed significance. Just as Mahavira was 
not the first to proclaim Jainism, so also the Buddha might have 
adopted and spread a doctrine which he found in the philosophical 
traditions of India. He, indeed, is reported to have emphatically 
disowned the authorship of a new teaching, but claimed to be the 
follower of a doctrine established long ago by former Buddhas. 

According to Stcherbatsky, the idea of a self or soul as a psycho
physical entity, arising out of the rudimentary doctrine of elements 
was not unknown in the earlier traditions. But the idea of an 
immortal soul was quite unknown to the Vedas and the older 
U pani~ads. The new conception of the immortal soul, called atmavada 
by the Buddhists, was accepted by all the subsequent philosophical 
systems-except the Buddhists, the materialists, and the Lokayatas 
of the Tantric tradition whose sole emphasis was on the older 
tradition of dehatmavada-but with considerable amendments. By 
the anatmaviida of the Buddhists we understand a plurality of 
separate elements without real unity, a concept which must have 
been in existence in pre-Buddhist tradition. 1 We have seen thatin the 
SamafifiaphalasuttaandBrahmajalasuttaoftheDighaNikayamention 
is made of philosophical schools and individual teachers upholding 
the doctrine of dehatmaviida in which the existence of soul apart from 
the body is not recognsied. In fact this is the continuation of a 
primitive Tantric tradition from which these philosophical schools 
and teachers and also Buddhism have drawn heavily. Although in 
later Tantric texts the doctrine of soul independent of body found 
a place owing to the influx of Brahmanical ideas, it is basically 
inconsistent with the main spirit ofT antra which only recognises the 
human body as the source of all spiritual experience, the revitalisation 
of which, through certain physical processes, has been regarded as 
the object of salvation. The main source of the Buddhist concept of 
anatmaevidently lies in this Lokayata-Tantric tradition. 
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The Mahayana: Its Tantric Association 

The Tibetans do not differentiate between Mahayana and Vajrayana; 
they equate the Mahayana Sutras ( mDo) with Tantra ( rGyud) .2 They 
are basically correct because there is no difficulty in establishing that 
Mahayana Buddhism contains a lot ofTantric el~ments. 

Mahayana brought a significant change in the history ofBuddhism. 
According to Hinayana, the Buddha was a man who pondered upon 
human suffering and suggested effective means for its extinction: 
This human character of Buddha is deriied in Mahayana; he is 
regarded here as a superhuman entity, a god, and eventually the 
highest god, who resides in heaven and exercises control over a host 
of gods and goddesses. The concept of suffering by which early 
Buddhism was characterised is denied in Mahayana by denying th~ 
exj<;tence of the world itself. It is said that the understanding ofthe 
doctrine of vacuity (sunya), i.e. world is merely an illusion and not <1, 

reality, will lead the way to Nirval)a. HinayanaBuddhism upholds the 
doctrine of Arhathood. An Arhat is an ideal person who is free fro~ 
all worldly fetters. This perfection is to be attained by individuals whq 
are desirous ofit. The concept of Arhathood is negated in Mahayan~ 
and is substituted by that ofBodhisattvahood. A Bodhisattva may be 
a god, a householder, a recluse and even a non-human being. Hi~ 
function is to help man to achieve salvation. For this salvation there 
is no need to take up the difficult eightfold path;some good actio~~ 
(paramitas) will do. The purpose of Mahayana is mass- salvation, an4 
that is why it claims itself to be the great ( maha) vehicle. 

The cause of the rise ofMahayana lay in the attempt to tak~ 
Buddhism to the masses. In the religibn preached by the Buddli~. 
there was no room for householders. It. was a purely monas~(§1 
religion meant for those who had given up all worldly connectiori~ 
and taken refuge in the Sangha. Lay people could utter the trisara~rft 

. . b 
offer flowers and candles to the stupas, and give alms to the monk~~ 
However, no definite way of life was prescribed for them by th~j 
Buddha. Since it was impossible fpr ordinary householders to follo'iY;l 
the most difficult eightfold path Mahayana insisted on the cultivatiqllj 
of easyvirtues (paramita,;). Ou~ide the Buddhi~t church and_disciplif\~J, 
the Bhakti cult was very influential specially among the Saiv<;t~ ~~~! 
Vai~l)avas. Thinking of this particular popular emotion Mah;lyan~l 
also introduced a typiCal cult qf the Buddha by ma,king hhrd«~J 
highest god and allowing his worship in images. In all forms d~ 
religion there is an intermediate group between the gods and thei~l 
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devotees; the Bodhisattvas belong to this class. In order to reach the 
masses Mahayana also had to make a compromise with the local cults 
and rituals,justas Christianity had in Europe by conferring sainthood 
upon Pagan deities. Once this process is started it multiplies, and this 
happened in the case of Mahayana. 

In reality, however, two contradictory sets of elements were 
amalgamated in Mahayana. One was the set of popular elements 
which was directly concerned with the religious demands of the 
greater section of the people; and the other was the idealistic 
viewpoint, an acute form of idealism, which regarded the world as a 
false or void entity. The growth of idealistic thinking, was facilitated 
by the Madhyamika (Sunyavada) and Yogacara (Vijnanavada) systems 
of Mahayana and their theoretical offshoot the Brahmanical Adv~ita 
Vedanta. But the diffculty with Mahayana was that the two sets of 
elements-popular religious ideas and the doctrine of extreme 
idealism--of which it was composed, could not be properly mixed, 
very much like water and oil. 

While the central doctrine of Buddhism-that of aniitma-is 
conceived in Hinayana as the conglomeration of five elements 
(skandhas) which are constantly changing (anitya) and momentary 
(~a't}ika), in Mahayana they are regarded as actually non-existent 
(Sunya). For example, it may be said that the Hinayanist does not 
recognise the existence of any eternal inner reality or self of an 
earthen pot because it may also be given the shape of a horse; but the 
existence ofthe element, that is clay, of which the earthen pot or 
horse is made, is not denied. But the Mahayanist denies even the 
existence of clay; just as the pothood or horse hood of clay is false, 
so also the clay itself. The first is pudgalciunyatii and the second 
dharmasunyatii. The essence of Mahayana teaching is that the 
worldly person travels in the world of false notions .. These false 
notions are created by six imperfect sense-organs. He has his Nirva.Q.a, 
or perfect knowledge, when he comes to understand that everything 
is sunya-as· false as a dream. 

According to the Mahayanic Yogacara or Vijnanavada, ·pure 
consciousness or vijfiiina is self-effective and the ultimate reality 
beyond which nothing exists. This· consciousness constitutes the 
world of apparent existence. The Advaita Vedanta system of 
subsequent Indian philosophy has its main source in this Yogacara. 
The followers ofYogacaradivide the basic ingredients of existence 
into two categories-constituted and uhconstituted. These 
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ingredients are not rupa or matter; they are produced from citta or 
mind. External objects have no real existence, because we can have 
no medium ·outside consciousness which can distinguish between 
the knower and the knowledge. An apparently visible pillar is 
nothing but a mental form. While the Yogacara thus declares 
everything to be the creation of mind and r~j~cts the reality of all 
external objects, the Madhyamika goes a step further and declares 
that even what is called consciousness is false. Nagarjuna, the best 
exponent of the Madhyamika system, says that world of experience, 
is nothing but an appearance, a network of some unintelligible 
relations. The ingredients of the so-:called constituted objects which 
have origin, existence, and destruction are really false because. 
origin, existence, and destruction cannot coexist in a single entity.· 
Existence or non-existence cannot be proved as the basic entity of an 
object. An object is known by its qualities and in that sense we 
understand earth, water, and other elements, but the qualities 
cannot be self-existent. Colour cannot exist without eye, and that is 
why the relative existence of the qualities .are really void existence, 
and hence the objects which are regarded as the container of the 
qualities have also no real existence. Therefore, there is no effect and 
no cause, a thingisnotcreated by itself or from anything else. Objects 
are neither momentary nor eternal, neither produced nor destroyed, 
neither composite nor separate. What is prodt.Ked by concurrent 
causes is not produced by itself and hence does not exist in itself. 

In brief the above is the Mahayanic idealistic standpoint with 
which popular cults and rituals have been curiously blended. A pure 
devotional religion with the Buddha as the highest god who is 
eternal, without any origin and decay, and ultimate reality which is 
beyond any sort of des<;ription, was grafted into the frame of the 
Sunya doctrine of Mahayana. This Buddha was also regarded as th~ 
head of a pantheon, the members of which came from a variety of 
sources with their typical cults and rituals. It is in this way that specific 
Tantric cults and deities came into the fold of Mahayana. The 
~uddha was conceived of as having three kiiyas or bodies-dharma, 
sambhoga, and nirmii1Ja or rupa. The dharma-kiiya is the real body of 
the Buddha which is all pervading, formless and eternal. This body 
can not be seen, but for the sake of devotees of exceptional merit the 
Buddha sometimes appears in the form of a god which is his 
sambhoga-kiiya. For the welfare of mankind the Buddha sometimes 
assumes human form which is subject to birth and death. This is his 
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material body ( ritpa-kaya) or created body ( nirmar:u1rkiiya): Gautama 
Buddha was thus the human form of the original Buddha and was 
born in the world (saha-lokadhatu) where we live. Other human 
Buddhas were also born in different worlds. Side by side with this tri
kaya concept arose that of the incarnations of the ·human Buddha, 
the Buddhas of the past, present, and future. Legendary careers and 
achievements were ascribed to each of these Buddhas. Five Dhyani 
Buddhas were also conceived, each symbolising one of the five 
skandhas or elements. They were known as Vairocana, Ak~obhya, 
Ratnasambhava, Amitabha, and Amoghasiddhi supposed to have 
sprung from one Adi Buddha. Each of these Buddhas had a Bodhi
sattva and a goddess as female consort. 

One of the main characteristics of Mahayana is the concept of 
Bodhisattva. Originally Bodhisattvahood wa~ an ideal, as opposed to 
Arhathood. One who actively endeavours for the development and 
upliftment of intellect and mind (bodhi-citta)with the purpose of the 
attainment ofBuddahood is a Bodhisattva. Thus from a theoretical 
viewpoint every Mahayanist is a potential Bodhisattva. Although in 
the beginning the ideal ofBodhisattvahood was man-oriented, i.e. it 
was argued that every human being should strive for Bodhisattvahood, 
in a later period a class of gods was created that came to be known as 
Bodhisattvas. They were powerful deities who could grant desired 
effects to their worshippers. Of such Bodhisattvas the important 
ones are Avalokitesvara, Maiijusri, Vajrapal).i, Samantabhadra, 
Akasagarbha, Mahasthanaprapta, Bhai~ajyaraja, and Maitreya. 
Avalokitesvara is the god of compassion whose female consort Tara 
represents prajftii or wisdom. She is the saviour of mankind in 
distress. Mafijusri is ever young. He is also the god of knowledge and 
the teacher of the future Buddha Maitreya. 

A class ofMahayanic literature, which was composed between the 
4th and 8th centuries A.D., is known asDhara~iwhich refers to mantra, 
mudra, ma~tjala, kriya, carya, etc., by which the Tantric cults are 
characterised. Occasional references to this kind of literature are 
found in early Mahayana texts.3 The Gilgit manuscripts of the 5th 
and 6th centuries A.D. contain many mantras and dhara~'is. A good 
number of the MahayanaSutras, especially the shorter Prajfiaparamita 
Sutras, are of the Dhara~i type. Of the extantDhara~is having purely 
Tantric contents, reference should be made to the Mahamayuri
Vidyara:jft'i, translated into Chinese by Srimitra (beginning of the 4th 
century A.D) and Kumarajiva (beginning of the 5th century A.D); 
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Ekiidasamukha, translated into Chinese by Yasogupta (6th century 
A.D.); NilakarJ{hadhiirarJ'i discovered in Central Asia; and Mahii
pratyangirii, etc. Santideva has quoted a good number of dhiirarJis in 
his Si~iisamuccaya.4 · 

The spell om marJipadme hum occurs in the Divyiivadiina.5 The 
Bodhisattvabhumi also contains· numerous spells and deals with the 
mystic aspect of the syllables.6 The Prajfiaparamita Sutras lay greater 
emphasis on the cult of the Female Principle. In these texts, the 
goddess Prajfiaparamita is conceived of as the supreme being and 
the mother of all Tathagatas. This cult, along with the sex rites 
ass_ociated with it, was probably popularised bytheAndhra Vaitulyakas, 
as is hinted in a passage of the Kathiivatthu.7 The KiirarJrjavyuha-sutra, 
an earlier Mahayana text, contains notonlyTantric terminology and 
rituals as well as the concept of the Female Principle, but also som:e 
eminent Puranic deities who later became the chief objects of the 
Hindu Tantric cult. Its prose version refers to a rudimentary concept 
of Avalokite§vara as emanatingfrom an Adi Buddha-like entity.8 The 
same holds good in the case of the Suvart:wprabhiisasutra which is to 
agreatextentTantric in its contents, formulae, and rites.9 Itmentions 
four Dhyani Buddhas, a few Bodhisattvas and goddesses associated 
with the cult of the Female Principle. The BhaiJajyaguru-vaidurya 
prahariija also shows remarkable Tantric influence. It specially 
mentions rituals of ugra or dreadful types. 10 The Dharmasarrtgraha, 
attributed to Nagarjuna, knows of the five Dhyan1 Buddhas and their 
female consorts and also of the eighteen lokapiilas, six yoginis and 
eight Bodhisattvas.U A rudimentary form of the doctrine of Adi 
Buddha is indicated in the Mahiiyiinasutriilankiira. 12 In Santideva's 
Sik.,5asamua~aya mention is made of a number of deities who becam:e 
prominent figures in the Vajrayana. Texts such as the Saddharma
purJrjaiika, Sukhiivativyuha, etc., contain many elements which 
foreshadow various Vajrayanic concepts. 

We have asserted that the Tibetan tradition makes no distinction 
between Mahayanism and Tantrism. The great exponents of 
Mahayanism have been described in the Tibetan tradition also as 
experts in Tantric lore. According to this tradition Nagarjuna, the 
great Madhyamika theoretician, was a great siddha who promulga
ted esoteric teachings, medical sciences, and alchemy. We have 
already seen that there was more than one Nagarjuna; there is no 
doubt that theTibetan historians have caused confusion. Likewise, 
teachers like Asa:nga and Maitreyanatha have also been connected 
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with Tantric ideas and practices. Bu-s ton attributes to Maitreyanatha 
a work called Mahayiinottara-tantra, a text in which the concept of the 
Sahajakiiya is present. According to Hiuen Tsang, Asailga was gifted 
with certain mystic powers. It is possible that because these great 
theoreticians enjoyed great fame and prestige, the Tibetan writers 
wanted to associate Tantrism with them. At the same time it is not 
impossible that these teachers may have also contributed in some 
way or other to the growth of certain ideas and practices from which 
existing forms ofTantrism drew much inspiration. 

Tenets ofTantric Buddhism 

We have previously remarked that Mahayana Buddhism, in order to 
popularise itself among the masses, made a compromise with the 
existing local cults and rituals as a result of which numerous local, 
regional, and tribal deities were incorporated in the Buddhist 
religion. In the agrarian societies oflndia the cults and rituals of the 
Mother Goddess were a very powerful force. This female-oriented 
religious phenomenon assumed a distinct shape later in the Sakta 
religion. The cult of the Female' Principle and the sexual rites 
involved therein have already been explained in terms of primitiye 
Tantrism which was neither Hindu nor Buddhist. It was a very 
ancient way of life, an undercurrent which influenced all forms of 
Indian religious systems in some way or other. The concept of the 
primitive Mother Goddess of the agricultural societies contributed 
to the growth of that of Prakrti as the embodiment of all the 
reproductive forces of nature, and subsequently to that ofSakti as the 
only principle responsible for the functioning of these forces. In 
Vai~l).avism this Sakti has been defined as Lak~mi the consort of 
Vi~l).U, or Radha the consort of Kr~l).a; in Saivism this Sakti is Devi, 
consort of Siva; and in Buddhism it is conceived of in the forms of 
different goddesses associated with the Buddhas and the Bodhisattvas 
and at the philosophical level it has been conceived of as Prajfia or 
Sunyata. 

Thus, with the influence of the concept of Sakti, the primitive 
Tantric rituals, basically sexual in character, the origin of which we 
have already discussed, made their way, as the highly technical and 
sophisticated culture of the Five Ms or paiica-makiira, into different 
kinds of religious systems. The Buddhists could not remain impervious 
to this trend; thus woman, flesh, and sexual intercourse came to be 
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regarded as essential preconditions for the attainment ofliberation: 
The idea of yuganaddha, i.e. god-in-sexual-union-with-the-goddess,: 
an iconological form by which the Buddhas and Bodhisattvas wer~ 
frequently represented, shows to what a great extent the Buddhists 
wereinfluencedbytheTantricwayoflife.InAn~gavaJra'sPrajnopaya~ 

Viniscayasiddhi it is stated that for the experience of mahiimuWra the 
aspirant has to indulge in indiscriminate sexual intercourse. It is also 
stated that in order to achieve perfection he has to have sexual 
intercourse even with his mother and sister. The efficacy of wine, 
flesh, women, and sexual intercourse amounting even to incest is 
also stressed in the Guhyasamiija and other works on Tantrk 
Buddhism.13 Ideas similar to the Sakta kiiyasadhana are also to be 
found in the Buddhist Tantras. 

While the master logicians like Santideva, Diimagaor Dharmakirti 
were devising hair-splitting arguments to interpret the world as a: 
void entity, how Tantric ideas captured the heart of Buddhism 
through the backdoor, makes a very interesting historical topic. We 
have seen that already in the Dhiira~Zliterature, which was composed 
about 4th-8th centuries A.D., references to mantra, mudrii, kriya; 
ma~tj,ala and caryii are frequently found. In the Maiijusr'imulakalpa14 

we come across the goddess Tara with the epithet Vidyarajfii and her 
various forms like Locana, Miimaki, PaJ;J.c;lara, Bhrkuti, Sveta, Sutara; 
etc. The Guhyasamiija15 describes Locana, Mamakl, PaJ;J.c;lara, and 
Syamatara as emanations of the original Buddha Vairocana. Th~ 
concept of Tara as the highest goddess is found in the MahiiA 
pratyangiriidhiira~i in which she has been described as having a white 
complexion, carrying thunderbolt in her hand, and as having the 
effigy ofVairocana on the crown. By the 8th century A.D. the cult df 
Tara had become immensely popular. Many hymns in her praise 
were composed; the best one was the Sragdharii-stotra by the Kashmiri 
poet Sarvajfiamitra. 

The central theme of the two basic works on Tantric Buddhism-'-' 
the Manjusr'imulakalpa and the Guhyasamiija-deals with the mudriis 
and ma~tf,alas connected with goddesses and spiritually-oriented 
women who can come from any class of people. The aspirant has td 
understand that woman, or her generative organ, is the source of 
existence and that sexual functioning is the imitation ofthe-proces~ 
of creation. By this process, from Adi Buddha and his Sakti emanated 
the goddesses Locana, Mamaki, PaJ;J.c;lara and Syamatara whd 
represent respectively form, sound, smell and touch-dvesarati} 
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moharati, ragaratiand vajrarati; the four elements-earth, water, fire, 
and air; and four skandhas-vedana, sarpskara, sa'Yfi:Jiia, and vijiiana. 
Locana is earth, Mamaki water, PalJ.<;lara fire, and Tara air. 

According to the Tantric view, the act of creation is due to the 
union of the Female and Male Principles, the former being the more 
important functionary. In Buddhist Tantras these two principles are 
known as Prajiia and Upaya or as Sfmyata and ~rulJ.a respectively. 
The union ofPrajiia and Upaya is yuganaddha or samaras a. One who 
can unite these two principles in oneself can have the highest 
knowledge and supreme bliss and become free from the fetters of 
birth and death. This is real Buddhahood. In order to have this 
spiritual experience man and woman should first realise that they 
.are representatives of Upaya and Prcyiia respectively and that their 
physical, mental, and intellectual union alone can bring the 
experience of the highest truth. Accordingly men and women 
should jointly strive for this secret knowledge and culture. Prajiia is 
the Female Principle and as such she is Bhagavati or the goddess 
herself. She is also known as Vajrakanya and Yuvat1. The woman who 
is to impersonate Prajiia should preferably be a beautiful maiden of 
sixteen years. Prajiia also denotes the female sexual organ which is 
the seat of all happiness. Upaya, the Male Principle, is also known as 
Vajra, which means male generative organ. The union of man and 
woman, ofU paya and Prajiia, brings the maximum pleasure in which 
all mental action is lost and the world around forgotten; only a 
pleasing experience of non-duality prevails. This is known as 
Mahasukha, the greatest pleasure, or NirvalJ.a, the summum bonum, 
and the real manifestation of Bodhicitta. 

According to the Mahayana, Sunyata and KarulJ.a, being combined, 
develop Bodhicitta (etymologically intellectual and mental faculties) 
which helps an individual to obtain bodhi or the highest knowledge. 
This Bodhicitta is achieved through ten stages or bhumis. The highest 
stage is known as Dharmamegha where the striving individual be
comes a Bodhisattva. In T~ntric Buddhism the concept ofBodhicitta 
acquired a changed significance; its function here is to create 
Mahasukha or NirValJ.a through sexual union between man and 
woman. The motivating force behind this sole emphasis upon the 
physical union of man and woman is the ancient Tantric maxim: 
'That which is not in the body, is not in the world'. The human body 
is the abode of all truth and therefore all the mysteries of the world 
should be explained in terms of those of the human body. 
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·This ancient belief is at the root of the concept of kayasadhana, so 
much emphasised in the Sakta and the Buddhist Tantras. According 
to the Sakta scheme there are six nerve cycles (Jatcakras) within the 
human body and these are in the muladhara (rectal region), 
svadhiJthana (the region around the generative organ), marJipura 
(the region of the navel), anahata (region around the heart), 
visuddha (the region connecting the spinal cord and the lower 
portion of the medulla oblongata), and ajna (the region between the 
brows). The highest cerebral region is known as sahasrara. The 
KurJljalini Sakti, i.e., Sakti as serpent-power, remains latent in the 
muladhara. By Yogic exercises this KurJljalini Sakti has to be pushed 
up through the two main nerves, i# and pingalii, so that it may reach 
the sahasrara or the highest cerebral region where it should meet its 
source. 

The Buddhist Tantras speak of three nerve-cycles symbolising the 
three bodies of the Buddha-dharma, sambhoga and mpaor nirmiirJa. 
They also speak of an additional nerve-cycle which is UJrJiJa-kamalain 
the central cerebral region which is the symbol of the Buddha's vajm
kiiya or sahaja-kiiya and which corresponds to the Sakta concept of 
sahasriira. Below this, around the neck is sambhogacakra, near the 
heart dharmacakra, and near the navel nirmarJacakra. There are 
innumerable nerves within the body, of which thirty-two are vital. Of 
these, three are the mostimportant-the two symbolising Prajfia and 
Upaya are on either side of the spinal cord and, in between them1. 

into which both these are combined, is one which is known as sahaja 
or avadhuti. Like the KurJ4alini Sakti of the Sakta Tantras, the 
Buddhist Tantras speak of a female energy having the force of fire 
which resides in the nirmarJacakra and is known as Cal).<;lali. This 
Cal)<;lali:, being accelerated, kindles the dharma and sambhoga cakras 
and ultimately reaches the UJrJisii-kamala, the highest cerebral region, 
and then returns to its own place.16 

Bodhicitta, Prajnii and Upiiya 

In Tantric Buddhism the Mahayanic idea of Sunyata has been 
transformed into that of VajraP To the word vajra, which means 
thunderbolt and denotes the real nature of things which is Sunyata, 
is added the term sattva implying pure knowledge, 18 and the 
combination of these two principles has been crystallised in the form 
of a personal god, the supreme being, Lord Vajrasattva or Vajradhara, 
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regarded as the essence of Stmyata-transcending all imagination, 
omniscient, embodiment of pure wisdom, abode of all merits, and sp 
on.19 The Mahayanic idea of the three kayasofBU<;ldha seems to have 
contributed to the idea of Vajra kayaor Sahajakayaas the fourth kaya 
of Buddha in Tantric Buddhism. With the development of the idea 
ofVajrasattva or Vajradhara as the supreme being and also as the Adi 
BuddhaorthePrimalEnlightenedOne,thereevolvedanewpantheon 
in the Vajrayana-five Dhyani: Buddhas emanating from him and 
representing the five skandhas, namely, rnpa (material element)' 
vedana (feeling), sa'f{tjiia (conceptual knowledge), sa'f{tSkara (mental 
states) and v,i}iiana (consciousness). Details of this pantheon will be 
given in a subsequent section. 

The supreme being ofVajr<J.yana is often equated with Bodhicitta. 
In Mahayana, as we have already seen, bodhi is pure knowledge and 
citta is the mind bent on attaining perfect enlightenment. It is in the 
latter that a perfect harmony ofSunyata and Karul).atake~ place. This 
view i,s maintained in Vajrayana and in other schools of Tantric 
Buddhism which hold thatBodhicitta is a state of supreme realisation 
transcending both bhava (existence) and nirvar;a (extinction); it is 
without beginning or end, quiescent, immutable in existence and 
also in non-existence, the non-duality of Sunyata and Karul).a.20 In 
Tantric Buddhism the terms Sunyata and Karul).a are substituted by 
Prajna and Upaya respectively, and in addition to their original 
connotation theyq:re regarded as the Female and the Male Principles. 
In the Hevafrata'YI/tra, Prajna is conceived of as mudra or woman and 
U paya as the yogiln, and their union is supposed to produce Bodhicitta 
as the embodiment of Sunyata and Karul).a. 21 The union of Prajna 
and U paya is like a mixture of water and milk in a state of non
duality.22 

We have seen that in the Buddhist Tantras Prajna is variously 
designated as a goddess (Bhagavati) ,23 a woman to be adopted for 
sadhana (Mudra, Mahamudra, Vajrakanya), a young woman 
(Yuvati), 24 and sometimes as the female organ. 25 In the Hevajratantra 
Prajna is calledjanani (mother), Bhagini (sister), Rajakl (washer
woman), Nartaki: (dancing girl), Duhita (daughter), J;)ombi: (J;)oma 
girl), etc. She is also .the female organ, which is the seat of great 
pleasure ( mahasukha). 26 Prajna and Upaya are also called Lalanaand 
Rasana which are also names of the two nerves it;laand pi1igalawhich 
are said to carry seed and ovum respectively.27 Prajna and Upaya, as 
Lalana and Rasana respectively, have also been associated with the 
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moon and the sun ( lalanii rasanii ravisasz tutf,ia veJJJJa vi piise). In some 
Buddhist Tantras such as the Nirr.tiidaor UcchuJma, Prajiia and Upaya 
have been identified with Sakti and Siva}9 

The principle of the union ofPrajiia and Upaya is also known as 
Yuganaddha. In the Paiicakrama, Yuganaddha is technically defined 
as a state of absolute non-duality marked by the-absence of notions 
like sa'f{lSiira (worldly process) and nivrtti (cessation of the process), 
sarrtklda (adherence) and vyavadhiina (distinction), griihya 
(perceivable) and griihaka (perceiver), etc. 30 In the Siidhanamiilii, 
Yuganaddha is also described as the non-dlial state and identified 
with the Bodhicitta.31 In other texts this principle is equated with the 
dharma-kiiyaofthe Buddha. 32 In the Vajrayana pantheon this principle 
is represented by the deity embracing his consort closely in the act 
of sexual union.33 In the Siidhanamiilii we find descriptions of the 
major deities, including the Dhyani Buddhas, who are to be.meditated 
on, as being in union with their female consorts. 34 In the Herukatantra,35 

Herukaisrepresentedin sexual union with Vajravairocani, a depiction 
of which is frequently found in sculptures. 

The union of Prajiia and Upaya through the principle of 
Yuganaddha for the purpose of the realisation of the non-dual state, 
symbolis~d by the physical union of the adept and his female 
partner, brings in succession raga and mahiiriiga (emotion and 
intense emotion, evidently transcendental, resulting from a genuine 
feeling of compassion), samarasa (oneness of emotion in which 
there is no cognition ofPrajiia and U paya), and finally the mahiisukha 
or great bliss leading to Nirval).a. This mahiisukha or great bliss is of 
the nature of the absolute unity ofPrajiia and Upaya, the non-dual 
quintessence of all the entities, without which perfect wisdom is 
never possible. 36 

Buddhist and Hindu Tantras: Similarities in Modus Operandi 

We have seen that originally Upaya was called Karm.)a, or the 
principle of compassion, and thatsubsequentlyitcame to denote the 
Male Principle. For compassion another term was devised which was 
called Krpa. At a still later stage the original meaning of the term 
Upaya (the way or means) became more popular. The ultimate 
reality of Tantric Buddhism came to be regarded as the unity of 
Prajiia (wisdom) and Upaya (means). In the Guhyasamiija, Upaya is 
described as Vajrayoga or the way for obtaining bodhi or 
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enlightenment. It is fourfold: upasiidhana, siidhana, mahasiidhana 
and seva. In TantricBuddhism the word sadhanaisespeciallyused to 
mean the invocation of deity by meditating on'his or her form or 
symbol, and the prefixes upa and maha are suggestive of its degree 
and extent. Seva is of two kinds, samanya ami uttama, the former 
consisting of the four vajra practices-the feeling of vacuity 
( sunyata)' its transformation in the form of a seed ( bija)' conception 
of the seed in the form of a deity ( vimba), and the feeling of the deity 
in different parts of the body ( nyasa)-and the latter of the six 
Yogic practices-control of sense organs (pratyahara), meditation 
( dhyana), breath-control (prarJayama), concentration on mantra 
(dhararJa), remembrance (anusmrti) and obtaining perfect wisdom 
( samadhi). 37 These practices are the same as those found in the 
non-Buddhist Tantras. 

The Buddhist Tantras, like the non-Buddhist ones, lay much 
emphasis upon the importance of the guru or-preceptor: The guru 
is expected to have complete grasp over the mystic and confidential 
doctrines and' practices; he should be reverenced even as the Lord. 
Without his guidance salvation is impossible to achieve and hence he 
should never be offended.38 Even after the attainment ofliberation 
the disciple should still cling to his teacher.39 As in the Hindu 
Tantras, great importance is also attached to the mantras or spells. A 
mantra is a syllable or series of syllables of the same frequency, 
unmeaningful outwardly but having esoteric significance. In Chinese 
it is denoted by such terms as chou (incantations), chen-yen (true 
words) and shen-chow (divine spell) and in Tibetan by gsan-sNags 
(secret spells). The mantra tradition continues from the Vedic 
period. In fact Naro-pa and Advayavajra were inclined to use the 
term Mantranaya to designate Tantric Buddhism.40 It is said in the 
Buddhist Tantras that if the mantras are applied according to the 
proper rules anything can be performed; their power and efficacy 
are beyond dispute. They can even confer Buddhahood on the 
aspirant. 41 The concept of marJqalais also the same in the Hindu and 
Buddhist Tantras; it is described as the essence of all doctrines and 
is equated with Bodhicitta and Mahasukha.42 

The Vajrayana Pantheon 

In the Tattvaratnavali, collected in the Advayavajrasarrzgraha, 
Mahayana is subdivided into two schools-Paramitanaya arid 
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Mantranaya. The latter is claimed to be a distinctly superior way and 
is to be adopted only by those who are free from delusions and ar!'! 
of high intellectual calibre.43 This Mantranaya or Mantrayana is the 
precursor of Vajrayana and its offshoots, Kalacakrayana and 
Sahajayana. Vajrayaua has no clear-cut definition in the Buddhist 
texts. In the Guhyasamiija it is described as the 'cu1t of five hulas or 
families of the Bodhisattvas, each representing a distinct mental state 
of the aspirant.44 In the Siidhanamiilii it is described as a path of 
tran~cendental perfect enlightenment, to be achieved through dif
ferent rites and ceremonies, mantras, and meditations.45 Elsewhere 
Vajrayana is compared to a raft on which one can cross the ocean of 
existence.46 

In practice Vajrayanaintroduced the theoryoffive Dhyani Buddhas 
as embodiments of the five shandhasor cosmic elements, formulated 
the theory of their hulas or families and also that of their emanat
ions, the male and female deities. It also introduced the cult 
of Prajfia or Sakti. Vajrayana considers Sunya or vacuity as the 
ultimate reality and innumerable gods and goddesses as its 
manifestations. The gods have no real existence; they are born of the 
mind, issuing from the btjamantras,uttered by the worshipper. The 
Sunya takes the form of a divinity in accordance with the germ
syllable uttered and exists only as a positive idea in the mind of the 
aspirant. It takes different forms according to the different functions 
it has to discharge, for instance, the form of Si:rphanada when a 
disease is to be cured, that ofjanguli when there is snakebite, that of 
Kurukulla when there is a love affair, and so on. The number of gods 
and goddesses increases when Sunya manifests itself in different 
forms; since the inspirations of these manifestations are innumerable, 
the deities can also be innumerable. 

But all thesse are creations of mind and basically symbolical. The 
cosmic concept of Sunya or vacuity is thus naturally equated with , 
Bodhicitta which has been defined as the mind berit on attaining 
perfect enlightenment. The weapons and emblems by which the 
deities ofVajrayana are characterised are nothing but the weapons 
needed by the Bodhicitta to fight against the elements obstructing 
the path ofl<nowledge. For instance, when the darkness of ignorance 
is to be dispelled the Bodhicitta becomes a sword, when the heart of 
the wicked is to be pierced it becomes the ankusa or goad, when a 
bad element is to be cut away it becomes a hartari or knife, and so on. 
The mudriis also serve the same purpose. When protection is needed 
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the Bodhicitta becomes abhaya; when a boon is desired it becomes 
varada; when instruction is required it becomes dharmacakra.48 

The five cosmic elements, as we have seen, a~e deified in the 
Vajrayana as the five Dhyan! Buddhas, emanating from the highest 
being Vajradhara or Vajrasattva (often conceived of as the sixth 
Dhyan! Buddha) who is identified with Siinya andAdi Buddha. Each 
of the Dhyan! Buddhas has a Sakti, a Bodhisattva and a number of 
emanations, male and female. By far the most ancient among the 
Dhyan! Buddhas is Amitabha who resides in the Sukhavati heaven ih 
peaceful meditation. The colour associated with him is red, originating 
from the red syllable hril;. He belo.Qgs to the lotus family and is of the 
nature of the cosmic element called sarrtjiiii. He is an embodiment of 
attachment and stands for the vital fluid. He has a lotus as his symbol 
and he exhibits the samiidhi mudrii in two hands. He presides over a 
group ofletters beginning with ta ( cerebrals). His consort or Sakti is 
Pal).Q.ara or Pal).Q.aravasin! and his Bodhisattva Padmapal).i who later 
became celebrated as Avalokitdvara. Pal).Q.ara is conceived of as also 
originating from the red syllable pii'Y(t. She is the embodiment of the 
element of fire and also has the lotus as her symbol. 

Ak~obhya originates from the blue syllable hurrt and represents 
the cosmic element vijiiiina of consciousness. He belongs to the 
Vajra family and presides over a group of letters beginning with ca 
(palatal). He is two-armed and one-faced, exhibits the bhusparsa 
(earth-touching) mudrii and sits in the vajraparymika pose. His 
consort is Mamak! or Mamaka and Bodhisattva Vajrapal).i. Mamald' s 
colour is also blue and she has all the symbols of Ak~obhya. She is the 
embodiment of the element water. Vajrapal).i, when represented, 
either stands orsits, and carries usually a lotus on which is placed the 
family symbol of vajra. Sometimes he holds the vajra in one hand 
against his chest. 

Vairocana originates from the white syllable O'Y{t and represents 
the cosmic element rnpa (form). He belongs to the family of 
Tathagata and presides over a group of letters beginning with ka 
(guttural). He exhibits the dharmacakra mudrii. His symbol is a white 
discus, his vehicle a dragon. He also has a four-faced and. eight
handed form. His consort is Locana and BodhisattvaSamantabhadra. 
Locana' s colour is white and she has all the symbols ofVairocana. She 
is the embodiment of the cosmic element earth. The Bodhisattva 
Samantabhadra is also white in colour. He usually holds a stem of 
lotus on which the family symbol, cakra or discus, is shown. 
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Amoghasiddhi originates from the green syllable kharrt and 
represents the cosmic element of sarrtskara (conformation). He 
belongs to the family of Karma and presides over a group ofletters 
beginning with pa (labial). He is green and exhibits the abhaya 
(protection) posture. His symbol is double-thunder or visvavajra 
and vehicle GarU<;la. His consort is Tara, who was_destined to play a 
greater role in subsequent religious history, and Bodhisattva Visvapa:r;ti. 
Tara's colour is green and she has all the symbols of Amoghasiddhi. 
She is the embodiment of the element of air. Visvapa:r;ti is also green 
and has the symbol of visvavajra or double thunderbolt. 

Ratnasambhava originates from the yellow syllable triirrt and 
represents the cosmic element of vedana (sensation). He belongs to 
the family of Ratna and presides over a group of letters beginning 
with ta (dental). He· is yellow and has a jewel as his symbol. His 
left hand rests on the lap with open plam, and the right exhibits 
the varadamudra. His vehicle is a pair of lions. His consort is 
Vajradhatv1svar1 and Bodhisattva Ratanpa:r;ti. Vajradhatvisvari too is 
yellow and has all the symbols of Ratnasambhava. Ratnapa:r;ti is also 
yellow and has the symbol of the jewel. 

Vajrasattva, who is sometimes considered as the sixth Dhyani 
Buddha originates from the syllable hurrt and is white. He is two
armed and one-faced and holds in his hands the vajra and gha1J-tii 
(bell). His worship is always performed in secret and is not open to 
those who are not initiated into the mysteries ofVajrayana. Unlike 
the other Dhyan1 Buddhas he wears all ornaments, also a rich dress 
and a crown. He is represented in two forms, sil}gle and yuganaddha 
(yab-yum). When represented in yab-yum, he is shown in close embrace 
with his Sakti who is generally known as Vajrasattvatmika, carries the 
kartari (knife) in the right hand and kapala (skull) in the left. The 
Bodhisattva ofVajrasattva is Gha:r;ttapa:r;ti whose colour is white and 
symbol gha1J-ta (bell) .47 

Besides the five major Bodhisattvas deriving their origin from 
the five Dhyani Buddhas there are others representing different 
aspects of life and universe. The NiJpannayogiivali mentions three 
lists each containing a set of sixteen Bodhisattvas. From these lists we 
have twenty-five names: Samantabhadra, Ak$ayamati, ~itigarbha, 
Akasagarbha, Gaganagafija, Ratnapa:r;ti, Sagaramati, Vajragarb.ha, 
Avalokite8vara, Mahasthamaprapta; Candraprabha, Jaliniprabha, 
Amitaprabha, Pratibhanak uta, Sarvasokatamonirghatamati, 
Sarvanivara:r;tavi11kambhin, Maitreya, Mafijusri, Gandhahast1, 
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Jnanaketu, Bhadrapala, Sarvapayanjaha, Arnoghadarsin, Surangama 
and Vajrapal).i.48 

Of these Bodhisattvas, Avalokitesvara and Manjusr! became most 
popular. In the Mahiivastu we come across Avalokita Bodhisattva 
whose duty was to instruct new adherents .. In the KiirarJ4avyuha he 
is said to manifest himself in countless forms of godhead for the 
welfare of mankind. This explains why his forms have been multiplied. 
No less than 108 forms have been attributed to him which include 
almost all the Bodhisattvas and other Buddhist gods as Lokdvaras. 
'He soon became the most popular of the northern Buddhist gods, 
being looked upon as a representative of the Buddha, the guardian 
of the Buddhist faith until Maitreya should appear 
on earth as Manu~! Buddha.'49 He is the embodiment of universal 
compassion. We coll).e across at least thirty-eight siidhanas which 
describe a variety of his forms. Of all these forms, Padmapal).i is the 
most common-generally one-faced and two-armed, and represented 
as displaying the varada pose with the right hand and holding a lotus 
stem with the left. Other important forms of Avalokitesvara are 
,'?a<;lak~ari: Lokesvara, Siqlhanada, Kha~arpal).a, Lokanatha, Halahala, 
Padmanarttesvara, Harihariharivahana, Trailokyavasankara, Rakta
Lokesvara, Mayajalakrama, Nilakal).tha, Sugatisandar8ana, 
Pretasantarpita, Sukhavati Lokesvara, Vajradharma, etc. Many of 
these deities are well represented in sculpture. 

Manjusri: is mentioned in the Buddhist texts as one of the greatest 
Bodhisattvas who confers upon his devotees wisdom, retentive 
memory, intelligence, and eloquence. According to the Nepalese 
tradition, as preserved in the Svayamb{?,u PuriirJa, he was originally a 
human being who performed many pious deeds and subsequently 
came to be deified as a Bodhisattva .. The. Aryamanjusfimulakalpd'0 

contains the earliest conceptual desc;ription ofManjusri. Forty-one 
siidhanas are ascribed to him in the Siidhanamiilii. According to the 
N~pannayogiivafi he is three-faced and six-armed. In his three right 
hands he has the Prajniipiiramitii manuscript, a blue lotus, and a bow; 
and in the three left hands he has a sword, varada-mudrii, and arrow. 51 

In sculptural representation. he is generally one-face<;! and carries a 
sword in his right hand for dispelling ignorance and a manuscript in 
his left hand for transcendental wisdom. These symbols are often 
placed on lotuses. Of the different forms of Manjusri: described in 
the texts and represented in sculptures mention may be made of 
V<Yraraga, Dharmadhatu, Manjugho~a, Siddhaikavira, Vajrananga, 



224 History of the Tantric Religion 

Namasari.glti, Vagisvara, Mafijuvara,Arapacana, Sthiracakra, Vadirat; 
etc. 

Each of the Dhyani Buddhas has a number of emanations, gods 
and goddesses. Of the gods emanating from Amitabha mention may 
be made of Mahavala and Saptasatika Hayagriva .. Both of these 
deities bear the colour and effigy of Amitabha. Mahavala is clad in a 
tiger-skin and wears ornaments of snakes. Saptasatika Hayagriva is 
also terribly awe-inspiring with three eyes, brown beard, protruding 
belly, garland of skulls, vajra and staff. 52 The female divinities that 
emanate from Amitabha are three in number, the most importarii 
and popular among them being Kurukulla, to whose worship no less 
than fourteen siidhanas are devoted in the Siidhanamiilii. She is said· 
to confer success in the Tantric rite of va§ikaratta or the rite of 
enchanting persons. Her mantra is Orrt Kurukullii hurrt hril; sviihii 
which, if uttered ten thousand times, is capable of bewitching any 
person, even if he be a king. When two-armed, she is called Sukla 
Kurukulla, and when four-armed she is called Tarodbhava Kurukullaj 
U<;i<;iiyana Kurukulla, Hevajra-Krama Kurukulla and Kalpokta 
Kurukulla. Bhrkuti is a companion of Avalokitdvara as a minor 
goddess. She is four-armed, one-faced, three eyed, and bloomin~ 
with youth. Mahasitavati is four-armed, one-faced and shown a~ 
being red. 

The number of deities emanating from the Dhyani Buddha 
Ak~obhya is quite large. The blue colour of Ak~obhya is associated 
with terrible deities. In fact, with the exception ofjambhala, all th<'! 
male emanations ofAk~obhyahave a terrible appearance-distorted 
face, barefangs, three blood-shot eyes, protruding tongues, gariands 
of severed heads and skulls, tiger skin and ornaments of snakes. Of 
these deities Cal).<;iaro~al).a is the most important figure in the 
celebrated Cattf/amahiiro~ana tantradedicated to his cult. His worship 
is always to be performed in secret. His dhyiinaiS silent about his Sakti; 
but in paintings he is represented in yab-yum with his female consort 
Heruka is one of the most popular deities of Tantric Buddhism to 
whose worship the Herukatantrais devoted. He stands on a corpse in 
the ardhaparyanka attitude; is clad in human skin with~ vajra in his 
right hand and a kapiila, full of blood, in the left. From his left 
shoulder hangs a khatviinga in a flowing banner. Decked with 
ornaments of bones, his head is decorated with five skulls. 

Nairatma is the Sakti or Prajfia, i.e. the female consort of Heruka: 
When in'erribrace with this Sakti, Heruka is known as Hevajra. When 
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represented singly, Nairatma is conceptualised as dancing in 
ardhaparyanka on the breast of a corpse; he has two hands, the right 
holding kartari and left kapiilawith khatviinga. Hevaj~a in yuganaddha 
form is popular in Tibet. To him is dedicated the Hevajratantra. He 
is also blue, one or three or eight-faced, two or four or sixteen-armed. 
The name of his Sakti differs according to the number of his heads. 
Like Nairatma, Vajrayogini is another Sakti ofHeruka. This goddess 
is shown as being red or yellow in colour, standing in afzr;Jha, carrying 
her own severed head in her upraised left hand and kartari in her 
right hand. One should not fail to recall in this connection the Sakta
Tantric conception of Chinnamasta. Sambara is not very different 
from Hevajra, since he is also Heruka in yuganaddha, i.e. in union 
with his Sakti Vajravarahi. Yogambara also belongs to this class and 
is conceived of as embracing his Prajfia Jfiana<;lakinl. Likewise 
Buddhakapala, another emanation of Ak~obhya, is another form of 
Heruka. The Siidhanamiilii says that when Heruka is embraced by 
Citrasena he gets the name Buddhakapala.53 Saptak~ara is also a 
variety of Heruka-Hevajra, embraced by Vajravarahl. Like Sambara 
this god also tramples upon Kalaratri and holds the visvavajraon the 
crown. His name is Saptak~ara because his mantra consists of seven 
syllables. Heruka-Hevajra takes the name of Mahamaya when he is 
embraced by his Sakti Buddha<;lakini and remains with her in 
yuganaddha.• 

Of the other male emanations of Ak~obhya, Hayagriva is an 
adaptation from the Hindu pantheon. We have already come across 
Saptasatika Hayagriva as an emanation of Amitabha. This Hayagriva 
has a terrible appearance; he is red and has three faces and eight 
arms. A god of similar character is Paramasvaor the 'great horse' who 
has four faces, eight arms, four legs and four gods as his vehicle. He 
tramples with his right legs Indral).i, Sri, Rati and Priti, and with his 
left legs Indra, Madhukara,Jayakara, and Vasanta. Yamantaka,has 
been conceived of by the Buddhists as the opponent and killer of 
Yama, the Hindu god of death. When Yamantaka is red he is called 
Raktayamari and when blue Kr~l).ayamari.Jambhala is the Buddhi~t 
counterpart of the Hindu god Kubera. He has also another form 
known as Ucchu~ma. He is the god of wealth, three-faced and six
armed, embracing Prajfia with his first left hand. Ucchu~ma has a 
protruding belly. He is nude and his generative organ is pointed 
upwards. Vighnanta, who is represented in various forms, is conceived 
of as an opponent of Gal).esa whom he tramples under foot. 
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V<Yrahunkara in the same way tramples upon Bhairava or Siva. 
Likewise Vajrajvalanalarka is conceived of as trampling Vi~I).u. 
Bhutaqamara is probably an adaptation from the Hindu Tantric 
pantheon to whose name is attributed a Tantra. This god also 
tramples upon the prostrate form of Aparajita whose anti-Buddhist 
character is not very clear. The most interestingaeity of this series is 
Trailokyavijaya who is depicted as blue in colour, four-faced and 
eight-armed. He stands in Pratyiilirfha attitude, tramples upon the 
head ofMahesvara with his left leg, while the right presses upon the 
bosom of Gaurl. 

Thus in the case of the male emanations of Ak~obhya we have two 
sets of deities, one representing the god in union with his Sakti anq 
the other in relation to rival Hindu divinities. Gods like Vi~I).U, Siva; 
Gal).esa, Parvatl, Indra and others are represented as being trampled 
upon by more powerful Buddhist deities. Of the other male 
emanations of Ak~obhya, the remaining one is Kalacakra with whom 
we shall deal later. 

In the case of the goddesses emanating from Ak~obhya we have 
many interesting deities, terrible as well as benign. There are also a 
few goddesses who have been adopted from the Hindu pantheon. Of 
the goddesses emanating from Ak~obhya, ]anguli is worshipped as 
the goddess who cures snake~bite and even prevents it. She cor, 
responds to the Hindu goddesss Manasa or Vi~ahari. It is interesting 
to note that in Hindu Pural).as and Tantras ]anguli is an epithet of 
Manasa. Parl).asabar1 is the goddess who prevents the outbreak of 
epidemics. She is closely akin to the Hindu goddess Sitala. Often she 
is described as an emanation of Amoghasiddhi. In sculpture she is 
represented as trampling the Vighnas under her feet, sometimeS, 
symbolised by Gal).esa. Vasudhara is the consort of Jambhala, th~> 
Buddhist counterpart of the Hindu Kubera, the god of wealth. She 
corresponds to the Hindu conception of the Earth and Corn Mother:' 
She is conceived of as a young girl of sixteen years, exhibiting the, 
varada mudrii in the right hand and carrying the ears of corn in the 
left. Often she is regarded as an emanation of Ratnasambhava. 

The second set of the goddesses emanating from Ak~obhya 
consists of those belonging to the Tara group. Foremost among 
these deities is Mahaci:natara, who is also known in Buddhist Tantrk 
literature as U gratara. She has been incorporated in the Hind\1. 
pantheon under the name of Tara and is regarded as one of the 
ten Mahavidya goddesses. It is interesting to note that the dhyiina of 
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Tadi, as is found in the Tantrasiira of Kr~I).ananda Agamavagi~a, is 
directly bqrrowed from the Siidhanq,miilii. It is remarkable that even 
the association of Ak~obhya with Tara is maintained in the Sakta 
Tantras. Ekajata is also a form of Tara whose cult is reported to have 
been brought to India by Siddha Nagarjuna from Bhotadesa or 
Tibet. Minor goddesses belonging to this group are Vidyujjala
karali,Vajracarcika, Mahamantranusa.,ril).i, Mahapratyailgira, 
Dhvajagrakeyura,Jiiana<;lakini and Vajravidaral).i. 

Two other female emanations of Ak~obhya, Nairatma and 
Prajiiaparamita, should be mentioned separately. The former, as we 
have seen, is the consort ofHeruka. The word Nairatma means 'no 
soul'. It is another name for Siinya in which the Bodhicitta merges 
on the attainment of Nirval).a. The purely abstract conception of 
Siinya crystallised in to that of the goddess· N airatma, having the 
colour of the void sky, in whose embrace the Bodhisattva is said to 
·remain in eternal bliss and happiness. That is why she is represented 
in union with her consort. Individually she is represented as standing 
in a dancing attitude on a corpse. Her face looks terrible with bare 
and protruding tongue, and she carries a kartari in her right hand 
and kapiilain the left. Her form resembles that ofKall. Prajiiaparamita 
is the embodiment of scriptural knowledge, and is conceived of as a 
beautiful goddess sitting on a white lotus and carrying a red lotus in 
the right hand and a Prajiiiipiiramitii manuscript in the left. Unlike 
other emanations of Ak~obhya, she has a very beautiful face and a 
pleasant expression. Often she was.worshipped in the form of a book. 
Of her many forms sita (white), pita (yellow) and ka'(laka (golden) 
are widely known. According to the Buddhist tradition the 
Prajiiiipiiramitii texts were preserved in the nether region and it was 
Nagarjuna who was responsible for their restoration. Arya Asailga is 
credited with having composed one of the siidhanas for the worship 
of Prajiiaparamita which is said to confer wisdom and erudition on 
her devotees. 

Only one god emanated from Vairocana-Namasailglti.54 All the 
other deities emanating from him are females, the most important 
of them being Marici who is sometimes regarded as the consort of 
Vairocana. Maricl is a sun-goddess whose chariot is drawn by seven 
pigs. Sixteen siidhanas in the Siidhanamiilii describe her six different 
forms-ASoka.Kanta, Arya-Maric'i, Maricipicuva, Ubhayavarahanana, 
Dasabhiijasita and Vajradhatvi:svari. She can be recognised by the 
sow-face (if she has many faces one must be of a sow) and the seven 
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pigs that pull her chariot. The goddess U~Iii~avijaya is a popular 
deity, white complexioned, three-faced, three-eyed, youthful and 
decked in beautiful ornaments. Her four right hands display double
thunder, Buddha on lotus, arrow and varada pose, and her four left 
hands show a bow, noose, the abhyaya pos_e _;:tnd a water vessel. 
Sitatapatra Aparajita, and Mahasahasrapramardini are minor 
goddesses. The same also holds good in the case of Grahamatrka. Of 
the important goddesses emanating from Vairocana, besides Marici, 
mention should be made ofVajravarahi and Cunda. The union of 
Vajravarahi and Heruka is the theme of the celebrated Cakrasa'l'flvara
tan~ra. Having_ various forms, Vajravarahi is also called ])akin! which 
implies any Sakti with whom the yuganaddha worship may be 
performed. The name Vajravarahi has evidently something to do 
with the Matrka known as Varahi in the Hindu PuraQ.as and Tantras. 
Cunda is the conceptual embodiment of the Buddhist DharaQ.i work 
called the CundiidhiiritJ'i to which a reference is made by Santideva. 
The name of this goddes occurs in the Maiijusr'imulakalpa and in the 
Si~iisamuccaya. Cunda images are found illustrated in Prajiidparamitii 
manuscripts. This goddess is conceptualised as being four-armed,' 
one-faced and white complexioned in the Siidhanamiilii. In the 
N4pannayogiivali there are three descriptions of Cunda. There are 
several images ofCunda with sixteen arms. These have been identified· 
with the help of a miniature painting of sixteen-armed Cundii,' 
available in a Cambridge Mss. of Prajiiiipiiramitii (Add. No. 1643)'. 
This miniature bears a label: Pattikere Cundiivarabhiivane Cundii. 

Of the emanations of Amoghasiddhi, Vajramrta is the only go<( 
the rest are all goddesses mostly belonging to the Tara group. Of the. 
goddesses outside the Tara group, we have already had occasiont~ 
deal with ParQ.asabari who is also conceived of as an emanation df 
Ak~obhya, Vajrasrmkhala and Vajragandhari are minor goddesseS! 
Only Mahamayiiri has some importance to whose name a text/~~ 
dedicated. She has a green complexion, six arms and three face~~ 
each endowed with three eyes. She sl:lows in her three right hands~ 
peacock's feather, arrow, and varada pose and in three left hand~ 
jewel, bow and a water-vessel held on the lap. Goddesses of the Tar~ 
group are Khadiravani Tara, Mahasri Tara, ~a<;lbhujaSitatara, Dhand~ 
Tara and Sitatara. Tara is the common name applied to a larg~ 
number of goddesses such as ]anguli, Parl).asabari, Mahacinatara/ 
Ekajata and others. Khadiravani Tara is also known as Syama Tar~ 
because of her green colour. She is endowed with two hands and 
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shows the varada mudra with the right and utpala in the left. This is 
the most common and most popular iconographical trait of Tara. 
Khadiravani can be recognised by the figures of the two attendant 
deities, ASokakanta Marici and Ekajata. Mahasri Tara has two more 
attendants, ]anguli and Mahamayiiri and she is also green. Vasya 
Tara, also known by the name of Arya-Tara, looks exactly like 
Khadiravani Tara with the exception that she sits in bhadrasanawith 
both legs dangllng. Tara also has many-handed forms. Sita Tara is a 
white variety ofTara with one face and four arms. ~ac,lbhiijaSita Tara, 
as her name implies, is a six-armed form of white Tara. Dhanada Tara 
is one of the four-armed varieties of Tara. The special features of this 
goddess are that she rides an animal, and like Vajra Tara is surrounded 
by eight goddesses. Other varieties of Tara will be mentioned later. 

Ofthe emanations ofRatnasambhava,Jambhala and Ucchu~ma 
Jambhalaaresometimesalsoregardedastheemanationsof~obhya. 

Jambhala is connected with wealth and is said to distribute gems, 
jewels and riches tp his devotees. His Hindu counterpart is Kubera 
and consort Vasudhara with whom he is very often represented in 
yab-yum. When single,Jambhala is golden complexioned and carries 
a mongoose in the left hand and a citron in the right. His consort 
Vasudhara, the corn goddess, is often also regarded as an emanation 
of Ak~obhya. Of other goddesses emanating from Ratnasambhava 
Aparajita is conceived of as tram plingupon GaJ:.Iesa and in cape(adana 
(as if slapping someone) pose. Mahapratisara is represented either 
singly or in a mar.uf,alain the company off our other deities. Vajrayogini 
is identical in appearance with the Sakta goddess Chinnamasta. She 
is generally represented as accompanied by two yoginis, one on 
either side ofher. Female emanations ofRatnasambhavaalso consist 
of two deities of the Tara group, Vajra Tara and Prasanna Tara. The 
former is conceived of in the middle of the circle of eight mothers. 
She is eight-armed, four-faced and decked in all ornaments. She has 
numerous forms. Prasanna Tara is of terrible appearance. She is 
yellow and has eight faces and sixteen arms. 

Besides the emanations of the five Dhyani Buddhas, there are 
many other deiti~s in the Vajrayana pantheon-ten gods. and six 
goddesses of direction, eight Usl)i~a gods, five protectresses, four 
door goddesses, . four I;>akii).iS, twelve Paramitas, twelve vasita 
goddesses, twelve Dharil)is, four Pratisarpvits and Taras of five 
colours. Some Hindu deities have been incorporated in the Vajrayana 
pantheon such as Mahakala, Gal)apati, Gal)apatihrdaya, Sarasvati, 
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Indra, Yama, VaruQ.a, Kubera, IsaQ.a, Agni, Nain:ti, Vayu, Brahrna;, 
Vi~Q.U, Mahe§vara, Karttikeya, Varahi, CamuQ.<;la, etc. · 

Of all the goddesses of the Vajrayana pantheon Tara became the. 
most celebrated as the consort of Avalokitdvara. In practice most of! 
the Buddhist male deities of the later period came to be known as, 
Ava1okitdvara or Lokesvara, and all of the femalei:leities came urtd~f 
the general name Tara. Different forms of this goddess were classifie'tl.( 
from the viewpoint of her colour. To the red Tara group belongetJ 
KurukulHi; to the blue group Ekajataand Mahacinatara; to theyeiit>Wi 
group, Vajratara, ]anguli, ParQ.asabari and Bhrkuti; to the whit~ 
group A~tamahabhayatara, Mrtyuvaiicanatara, Caturbhiija-tahf~i 
$a<;lbhiija-Sitatara, Visvamata, Kurukulla and ]anguli; and to th~ 
green group Khadiravani-tara, Vasyatara, Arya-tara; Mahattari-tar~~ 
Varada-tara, DUrgotfuiQ.I tara, Dhartada-tara,J anguli and ParQ.a§abarf;J 
This shows that all the major goddesses of Vajrayana came td l:r~U 
known as Tara. In fact the cult of this goddess became so popU1afl! 
that in the Sakta Tantras also she has been given the position oftli~~ 
supreme being. The spread of the Tara cult in Tibet and China ha~t; 
beeri described in the first part of this work. 55 

Kiilacakrayiina 

Kalacakrayana is an offshoot of Vajrayana. There is a Buddhis~ 
Taritra called Kiilacakratantra which introduces the cult of KalM 
cakra. The cult ofKalacakra carne into vogue in the 1Oth century art~ 
also became popular in Tibet arid China. 56 He is considered as thel 
principal deity in the KalacakrahlaQ.<;lala of the Ni~pannayogiivali. H~ 
is conceived of as dancing in iifz4haattitude on the bodies of Anangi~ 
and Rudra lying on the back. He is blue in colour, wears a \:iger-sidii; 
and has twelve eyes, four faces and twelve principal hands on eati{! 
side. His subsidiary hands, evidently symbolic, are twenty-fdli~ 
thousand. In the four blue right hands are held vafra, sword, tris?!/tlf. 
and kairtari, in the four red hands are shown fire, arrow, vajra ah'd' 
ankitsa, and in the four white hands discus, knife, rod and axe: Irt the 
fo'ur bl'ue left hands are shown vajra-marked bell, the plate, tire; 
khapviinga with the gaping moUth, and kapiila full of blood. In trre 
four red hands cart be seen bow, noose, jewel arid lotus~ The fou~ 
white hands hold a mirror, vajra, chain, and the severed head 'Of 
BrahmaP However, the description of this god is ins'uffidertt to 
explain the ·creed. Abo.Ut 'Kalacakrayana Wa:ddeil wrote: 
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'In the tenth century A.D. the Tantric phase developed in Northern India, 
Kashmir and Nepal, into a monstrous and poly-demonist doctrine, the 
J{alacakra, with itsdemoniacalBuddhas, which incorporated the Mantrayana 
practices, and called itself the Vajrayana or the 'Thunderbolt vehicle', and 
its followers were named Vijracarya or followers of the thunderbolt .... The 
extreme development of the Tantric phase was reached with the Kalacakra 
which, although unworthy of being considered as a philosophy, must be 
referred to here as a doctrinal basis. It is merely a coarse Tantric development 
oftheAdi Buddha theory combined with the puerile mysticism ofMantrayaria, 
and it attempts to explain creation and the secret powers of nature, by the 
union ofthe terrible Kali, not only with the Dhyanl Buddhas, but even with 
Buddha himself. In this way Adi Buddha, by meditation evolves a procreative 
energy by which the aweful Sambhara and other dreadful I) akin! fiendesses, 
all of the Kall type, obtain spouses as fearful as themselves, yet spouses who 
are regarded as reflexes of Adi Buddha and the Dhyanl Buddhas. And these 
demoniacal 'Buddhas' under the name of Kalacakra, Heruka, Acala, 
Vajrabhairava, etc., are credited with powers not inferior to those of the 
celestial Buddhas themselves, and withal ferocious imd blood-thirsty; <~;nd 
only to be conciliated by constant worship of themselves and their female 
energies, with offerings and sacrifices, fuagic circles, special mantra-charms, 
etc. 58 

On the basis of the Cambridge University Library manuscript of Sri 
Kalacakratantrd'9 S.B. Dasgupta has rightly observed: 

A study of the text does not confirm the statement that Kalacakrayana is not 
that school ofTantric Buddhism which introduced the demoniacal Buddhas 
in its province-at least it is not the main characteristic through which the 
school should be recognised .... It is a system of Yoga which, with all its 
accessories of mm:ufala (magic circle) an.d consecration ( abhi:jeka) ,is explanied 
within this very body ... how all the universe with all its objects and localities 
are situated in the body and how time with all its varieties (viz. day, night, 
fortnight, month, year, etc.) are within the body in its process of the vital 
wind. In the body of the te,xt Sahaja has been fully explained and the details 
of the sexo-yogic practices for the attainment of the Sahaja have also been 
described. 60 

ThewordKalacakrameansthewheeioftime.ItsTibetansynonym 
· dus-kyi-k' or-lo also means the circle of time. The theory ofKalacakra 
has also been explained by Abhinavagupta61 in terms of the wheel of 
time and the process of keeping oneself above the influence of the 
whirl of time. The process of controlling time is possible, according 
to this authority, by controllingthevitalwindsin the nerves through 
yogic practices. 61 From the Sekoddesa{ikii;62 which is a commentary on 
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the Sekodddasection of the Kalacakra-tantra, it is known that by kala 
is denoted the ultimate immutable and unchanging reality remairi~l 
ing in all the elements and by cakra is meant the unity of the three) 
kinds of existence, and as such Kalacakra is the same as the unity o~ 
Prajfia and Upaya.62 In principle there is therefore no differericd 
between Vajrayana and Kalacakrayana. Lord Sri Kalacakra is rio. - .. 
basically different from Adi Buddha or Vajrasattva or Vajradhara;J~ 
the Laghu-Kalacakraf"ika, entitled the Vimalaprabha,63 Kalacakra'¥~ 
conceived of as the nature of Sunyata and Karm).a. He is the sour~~i 
of the Buddhas, possessing the three kii'llas, symbolical of the thr¢~ 

;r ''"i\1 
~imes-past, present, and ~uture. He is the Bodhicitta, th~ ~~t~m~~~ 
Immutable substance, and IS embraced by the goddess PraJna m tlj§! 
absolute non-dual state. 

Like other Anuttarayoga Tantras, the Kalacakra insists o,.uJ 
Buddhahood, characterised by the four bodies (kay as) of the Buddh~ 
Besides the traditional three kay as it refers to a fourth which is knowd 
as pure ( suddhakaya) or innately produced body ( sahajakaya). T~~ 
four letters of the word kalacakra symbolize the states of wakitif~ 
(jagrat), dream (svapna), deep'1sleep (su~upti) and the ultima!' 
( turiya or niravaratta). The state of Buddhahood is that of absolut'; 
bliss and knowledge, to be obtained by the practice of mahamudra.~l 
is to be accomplished through practice (sadhana) which has t:Wi 
stages, that of generation ( utpattikraina) and that of completiRj 
( ni~pannakrama). There are eleven initiations, the first ten ofwhi~~ 
are mundane (laukika) and the last one supramundane (alaukika(~ 
the former being obtained by the mattrfalas and other practices anijj 
the latter by the practice of mahamudra. 

The Vimalaprabhaon the Kalacakra Tantrais not restricted only t~ 
Tantric Buddhism, but includes matters related to the Vedas, Purat_l"" 
Dharrnasastras; Yoga8astnis, Hindu Tantras, Ayurveda, alchemY:~ 
astronomy, philosphical systems, etc. According to this commenta~ 
the main thurst of the Kalacakra is the intutive wisdom or prajft~ 
which is to be cultivated through the method of vajrapada byunifyiri~ 
the psychic nerves lalana and rasana. Both empiricism an~ 
transcendence are crystallised in vajrapada. All the skandhas, dhatVd 
and ayatanas mark the cakra or wheel in the body. Just as t4~ 
clockwise fragmentation of kala or time, the vital breath (priitta) witlJl 
its segments rests on the cakras and moves around them in the sani~ 
way as the sun moves around the zodiac covering season and year.§~ 
The mahiimudra is conducive to the understanding of sahaja or th~ 



Development oJTantric Buddhism 233 

real nature of the things and as such it is called sahajamudrii. The 
aspirant should realise advayaor non-duality and have in himself the 
spark of Vajradhara or Vajrasattva through the four yogas of 
mahiimudriisiddhi which are suddhajiianika (pert;:\ining to wisdom), 
cittadharmika (pertaining to mind), viiksambhogaika (pertaining to 
speech) and kiiyanirmiirJa (pertaining to body). To <iJUOte Gagannatha 
Upadhyaya. · 

The text offers a conceptual image of kala as being of the nature of a synthesis 
of phenomenal karma and sunyata which truely symbolises cakra, what is 
great bliss, kala, the seetheless (paramiik~ara), weaves out the skandhas and 
dhiitus, but is not of form but 'formless'. The body is like the wheel and thus 
the Kalacakra should be known 'Wisdom of the indestructible' to be as 
prajnii, and also kiilawhat is compassionate and wheel as the symbol of all the 
knowable world. Bliss is Sunyiitmikii-prajfiiiand the world is symbolised by the 
cakra. The abstruse nature of the Kalacakravajrayoga needs the grace of 
yogini to encounter the obstacles for which meditative practices are to be 
performed.This should be done with the help of a virtuous guru ... The 
Kalacakra, thus understood, is Bhagavan, He is Bhagavan for obliterating 
the evil and possesses all the qualities like aisvarya, the great prosperity ... 
Literal and symbolic truths (paramiirthasamvrti-satyobhyam) have been drawn 
on the themes ofKalacakra. Thus the prajnopiiyiitmakavajrayogais manifested 
in it that belongs to Lord Vajrasattva. The Vajrasattva possesses the natural 
body and has access to the moment of ultimate bliss. Contextually, 
bhavanirvii'(ta in place of aprati~tha-nirvii:f!a has been transcribed. The. 
$ilacakra does not accept the v'irakrama and sviidh~thiinakrama, but only the 
v#uddhakrama for the inculcation of mahiimudrii,that which illumines the 
faramadibuddha Tantra. 64 

Sahajayiina 

Sahajayana is also an offshoot ofVajrayana. The word Sahaja means 
'easy'. In philosophy the term sahaja denotes the ultimate inner 
nature of beings and elements; and in a religious sense it denotes the 
easiest or the most natural way by which human nature itself will lead 
the aspirant to realise the truth. Instead of suppressing, and thereby 
inflicting undue strain on human nature Sahajayana holds that truth 
is something which can never be found through the prescribed 
codes of study, discipline, conduct, worship, and ritual. What is 
natural is the easiest, and hence there is no need for religious 
formalities, austere practices of discipline, reading .:md philo
sophising, fasting, constructing temples and images, and so on. This 
distinguishes Sah,Yayana from Vajrayana, although the exponents of 
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the former recognise the well-known texts of the latter as their 
authority. 

There is no exclusive literature belonging to Sahajayana except 
the dohiis and songs which have been the main source of inspiration 
of the regional literature of eastern India. In 1907 M.M. Haraprasad 
Sastri discovered as many as fifty songs c<?mpesed by different 
Siddhacaryas belonging to Sahajayana and these were published in 
1917 under the caption Bauddha Giin 0 Dohii. Subsequently P.C. 
Bagchi was able to discover in the Tanjur collection the Tibetan 
translation of all these songs. Later investigations in this field show 
that these Buddhist Sahajiya dohii and caryii songs were popular in a 
very wide area during a period roughly from the 8th to the 12th 
century A.D. P.C. Bagchi dicovered and published more dohiis 
composed by Sarahapada and Kanhapada and also a number of 
dohiis composed by Tillopada. Rahula Samkrityayana too had 
discovered and published many more dohiis of Sarahapada and als6 
published the Tibetan translation of many dohiis of Saraha the 
originals of which are still missing. A number of important book& 
have been written since the discovery of these dohiis by eminent 
scholars in this field. In particular, light has been thrown on the 
Buddhist Sahajiya cult and its various ramifications by S.B. Dasgupta 
in his Obscure Religious Cults and on the Vai~I).ava Sahajiya movement 
of Bengal by M.M. Bose in his Post-Caitanya Sahajiyii Cult. 

The Sahajayana considers the human body itself as the seat of all 
human experience including that of sahajarmahiisukha which is the 
peaceful, blissful, radiant and waveless experience of sahaja. Accordirig 
to them everything lies within the human frame; the human 
body is the microcosm of the universe. In the matter of sexo-yogic 
practices, the Sahajiya Buddhists. go further than the Vajrayanists by 
laying greater emphasis on two points: the imperative necessity of 
making the body sufficiently strong and fit before starting with yogic 
processes; and the conception of an internal female force in the 
nirmiittacakra (the navel region) corresponding to that of the kula
kuttrfalinz sakti. of the non-Buddhist Tantras. In this system, the 
identification of Upaya with the Male and Prajiia with the Female 
Principle has caused the transformation of the character of physical 
discipline into a kind of sexo-yogic practice, thus introducing an 
external element into it in the shape and form of a woman. 

The Sahajayana may rightly be regarded as the precursor of the 
medieval reli~ous reform movements. Many elements in the Sant 



Development oJTantric Buddhism 235 

tradition and other protestant and non-conformist sects have been 
directly influenced by its theories and practices. That is why Sahajayana 
requires elaborate treatment which we propose to do in a subsequent 
chapter. ' 
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7 
Tan tric Ideas and Practices in 
Mediev~l Religious Systems 

Tantrism and Medieval Vai~r_tavism 

Ramanuja (A.D.l016-1137), the greatestexponentoftheSrivai~Ifava: 
sect, 1 composed a commentary on the Brahmasutrawhich came to be 
known as Siibhii~ya2 and tried to interpret the main tenets ofVai~Ifav~ 
ism in the Vedantic line. In Mahiibhiirata the Sa:ri.khya theory is so. 
modified as to make both Puru~a and Prakrti aspects of one brahman 
who is said to have produced from himself the gur_tas of constituentS:! 
ofPrakrti. 3 The brahman of the Upani~ads was invested with a distinc~ 
personality, and was called Isvara, who appeared under different 
names and with whom the great gods of the sectarian religions were; 
identified. The Pura!fas maintain this tradition. According to Sa:ri.kara} 
since brahman is one and without a second, there can be no realitj); 
apart from brahman, and hence the materialworld is actually non:{ 
existent, as false as a dream. He contends that the supposed exi~t-~ 
ence of the world is a misconception which has developed out of~ 
false sense of duality. A dualistic approach, on the other hand, l~' 
found in Bhaskara's commentary on the Brahmasutra whicft, 
emphasises the transformation (parir_tiima) of brahman and ho1q~: 
that the world of matter has real existence, though it is essentially otr 
the same nature as brahman.4 

Ramanuja' s interpretion is in between these two lines, and thati~ 
why it is known as Visi~tadvaitavada. According to Ramanuja, thei 
universe of cit (the sentient), jzva or fivtiimii, individual soul, bein!i'\ 
endowed with life or consciousness and acit (the non-sentient, non~· 
conscious elements, the material world) has its ultimate source inl 
brahman, who is real ( satya), conscious (jiiiina), and infinite ( anantct)!i 
it derives its essetial nature and function from brahman, who is known.{ 
as the indwelling self ( antaryiimin) of all beings. The entire creative' 
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process is the self-expression of brahman who reveals himself in 
creation. Brahman is sat (real) without a second and becomes the 
manifold of the sentient and non-sentient beings, the purpose of 
which is to give an opportunity for the finite beings to realise their 
divine destiny. He assumes three forms--bhoktii or the enjoyer 
manifested in cit or individual souls, bhogya or the enjoyable mani
fested in acit or the material world, and preritii manifested in Isvara 
or Paramatman, the cause of creation, preservation and destruction. 

According to Ramanuja this brahman is no other than Vi~.Q.U who 
appears to his devotees in five forms: para, vyitha, vibhava, antaryiimin 
and area, the well-known Paiicaratra categories. The Sakti ofVi~.Q.U is 
Lak~ml. According to the Paficaratra Agamas, the Sakti or energy of 
Vi~.Q.U has the double aspect of kriya and bhitti, answering to force and 
matter, and this effects the creation of the world. The Srivai~.Q.ava 
school holds that the relation between Vi~.Q.U and his energy is one 
of inseparable connection like that of substance and quality. This 
Sakti element is probably due to some kind ofTantric influence. 

Mter the death of Ramaht~a the Srivai1?.Q.avas were subdivided 
into two groups, Va<;lakalai and Tenkalai, the former depending on 
Brahmanical tradition, Brahmanical social and legal system and 
Sanskrit language, and latter on non-Brahmanical and non-San
skritic traditions. In the field of devotion the Va<:}.akalai group 
believed in markatarmiirga (the devotee should cling to God just as a 
monkey-child clings to its mother) while the Tenkalai group be
lieved in maryara-marga (the devotee should remain effortless and 
surrender to God's will just as a kitten remains quite passive in its 
mother's mouth when she carries it from one place to another). The 
Tenkalai group did not believe in rituals, external formalities in 
regard to religious quest, caste-system, subordination of women, and 
social authoritarianism, all of which reminds us of the Sah~iya 
tradition.5 

Nimbarka (12th century) was another great ex:ponent of South
ern Vai~.Q.avism, though his disciples were mainly North Indians. His 
philosophy was known as Dvaitadvaitavada and the sect which he 
founded was known as Sanaka-Sampradaya. Nimbarka composed a 
commentary on Brahmasittrd' and a small text called Da.Sa.Sloki.7 

According to him, brahman is both the material ( upiidana) and 
instrumental ( nimitta) cause of the world. Brahman is not the imper
sonal absolute, but.a personal god-Kr~IJ.a or Hari. Like Bhaskara 
and Yadava he also believed in the theory .of the transformation qf 
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brahman. He did not, however, explain how brahman might be 
regarded as the material and efficient cause of the world. This has 
been explained in Puru~?ottama' s Vediintaratnamanju~ii in which it is 
stated that during dissolution (pralaya) the entire universe returns to 
and remains in him in a subtle state as his natural powers. At the 
beginning of creation he manifests his cit sakti (power of sentience) 
and acit sakti (power of non-sentience) in the forms of soul and 
Prakrti, and from the latter there is a gradual evolution of the 
material world. Since there is always a difference between the cause 
and the effect there must be some difference between brahman and 
the universe. Again the non-difference between them is no less true 
since in essence the effect is the cause itself. This cause-effect relat
ion between brahman and the world is that of identity-in-difference 
( dvaitadvaita). Creation is due not to any need felt by God but merely 
for his sport. This god is Kri?l)a and his Sakti is Radha.8 

Madhva, the expounder of the Dvaita or the dualistic school and 
the founder of the Brahma sect, flourised in Karnataka about the 
beginning of the 13th century. He was the celebraed author ofthirty
seven works including a commentary on the Br:ahmasutra. According 
to Madhva, brahman is alaukika (transcendent) and hence empirical 
knowledge will not help in determining his conception. The world 
of cetana (cit) and acetana ( acit) is real, essentially paratantra or 
dependent having derived its reality from brahman who is no other 
than Vi~l)U whose Sakti is Lak~?ml. The sect founded by Madhva was 
later subdivided into two groups-VyasakClta and Dasakiita. The 
former was conservative like the Va<;lakalai of the Sr!vai~l)avas while 
the latter was liberal.9 

The Suddhadvaita school of Vallabha, also known as Rudra 
Sampradiiya, considers brahman as the embodiment of sat (existence); 
cit ( consciouness), iinanda (bliss), and rasa (sentiment). For lila 
(sport) he creates the world out of himself, and is thus both the 
efficient and material cause of the universe. He does not undergo 
any change even when he transforms himself into the world. This 

_doctrine is known as avikrtaparitJama. This br_ahman is no other than, 
Kr~l)a. He represents the principle oflove by which his relation with 
the individual souls is determined. This love is of that type which 
takes place between a man and a woman. The Female Principle 1~, 
idealised in Radha. Every individual should feel womanly passion for 
the beloved who is one and only one, the eternal lover Kr~J'.la. The' 
Rudra Sampradaya believed in pu~timarga or worldly enjoyment 
which was not considered as a bar to spiritual realisation.10 
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The Acintyabhedabheda school, also known as Gau<;l.Iya or Bengal 
school, founded by Caitanya, holds that brahman is the material as 
well as the efficient cause of the universe and that he transforms 
himself·into the universe remaining unaffected by the transforma
tion. 11 There are three main Saktis of brahman: svarnpa or cit (the 
sentient), miiyii (non-sentient, material element same as acit) and 
jlva (intermediate). Brahman creates the universe with the help of his 
miiyii-saktiwhich has two aspects, gu~a-miiyiiand jzva miiyii, the former 
consisting of the three guJJas transforming at the time of creation 
into the constituents of the material world, and the latter with the 
power transmitted helps the creation by making individuals forget 
their selves and their relation with brahman. The universe is the 
pari~iima (transformation) of brahman transfused with the miiyii.Sakti 
but still remaining untouched by miiyii. 12 Here also brahman is 
identified with I\.r~l).a who has a form resembling that of a human 
being but is really infinite and all pervading. · 

The concept of the Sakti of Vi~l).U or I\.r~l).a has obviously been 
influenced by Tantric ideas. This Sakti was conceived by Ramanuja 
and Madhva to be Lak~mi and by Nimbarka, Vallabha and Caitanya 
as Radha. The doctrine of Rac;lha found its first expression in the 
poems of the Alvar poetess k}.Q.al. I\.r~l).a' s sport with the Gop Is was 
foreshadowed in the Bhiigavata-purii~a which was composed about 
9-lOth centuries A.D. The relation between Radha and I\.r.<?l).a has 
been viewed from a special angle in Jayadeva's Gitagovinda (12th 
century), the Brahmavivarta Purii1Ja (13th century), and in the 
poems of Vidyapati and Cal).<;lidasa. This special angle is the view
point of Sahajiya which we have already mentioned in connection 
with Buddhism. The union of I\.r~l).a and Radha, like that of the 
Buddhist Karul).a and Sunyata or Upaya and Prajiia, symbolises the 
union of the Male and the Female Principles.Jayadeva's Ottagovinda, 
has been described by N abhaji in hisBhaktamiila as kokakiivya navarasar 
srftgiirarkau-iigiira. In fact he wanted to put it in the same category as 
Kokkaka's Ratirahasya. Jayadeva described himself as a follower of 
the Sahajiya tradition. The Parakiya theory ofVai~l).avism evidently 
derived its main impulses from. the Sahajayana of the Buddhists~ 
Jayadeva, Vidyapati, Cal).<;lidasa,. ~upa, Sariatana,Jiva Gosvamin and 
others are reported· to have.f?Ji?weq 'the Sahajiya way. Even Caitanya 
himself is said to have prac#sed the Sahajiya discipline with a female 
partner. In the Vivartaviliisapf Akificap.a Dasa there is a list of female 
partners of the celebrated Vai~~ava aspifaptS. 13 

· 

In Bengal and Orissa specially T~ntiism exert~d a tremendous 
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influence on Vai~l)ava ideas and practices. The Tantric goddess, 
Ekanarpsa, was able to find her way into the Vai~l)ava religion as the 
consort of Kr~J)a. Her image between Kr~l)a and Balarama can be 
seen in the sanctum of the Ananta-Vasudeva temple at Bhuvaneswar. 
In theJagannatha temple atPuri she is placed betweenJagannatha 
and Bahuama as their sister Subhadra.Jagannatha was a tribal god 
worshipped with primitive Tantric rites. Subsequently he was taken 
into the fold ofVai~l)avism, but the Tantric rites associated with his 
cult continue to exist even today. According to the Sakta-Tantric 
tradition, the presiding deity of Srik~etra is the goddess Vimala and 
Jagannatha is her consort or Bhairava. 

We have already had the occasion to rt:!fer to Lak~m'itantra, a 
Paiicaratra text composed between the 9th-12th centuries A.D. in 
which the doctrine of Sakti is accorded such a high place that even 
the Saktas regard this text as a scripture of their own. It appears that 
during this period Tantric elements began to act more effectively on 
the major existing religious systems. We have seen that in the 
philosophical speculations of the Southern Vai~l)avas, the doctrine 
of Sakti was able to find a place. Subsequently, it became so influen
tial that a need was felt to bring the tenAvataras ofVi~l)U into relation 
with the ten celebrated Tantric Mahavidyas. The Guhyiitiguhya-tantra 
explains it so: . 

Kr~1Jamitrtilj, Kiilikii syiid Riimamitrtistu Tiiri1J'il 
Chinnamastii Nrsirp,halj, syiid Viimano Bhitvanesvaril 
jiimadagnya}f Sundari Syanmzno Dhitmiivatz bhavetl 
Vagalii Kitrmamitrtilf syiidbalabhadraica Bhairav'i/ I 

· Mahiila~m'irbhavedbuddho Durgii syiit Kalkiritpi1Ji/ 
Svayarp, Bhagavat'i Kiil'i Kr~1Jastu Bhagaviin svayaml I 

Tantrism and Southern Saivism 

Saivism in South India received much inspiration from the Nayanar 
saints who composed devotional verses in praise of Siva. Of these 
saints Appar (A.D. 600~81), Sambandhar (A.D. 644-60), Mai.J.ikya
vacakar. (A.D. 660-92) and Sundarar (A.D. 710-35) were known as 
Samayacaryas. The devotional tradition created by them was later 
developed into a religio-philosophical system called Saiva Siddhanta 
through the efforts ofMyekal)c;ladeva {13th century) and his follow
ers. Reference has already been made to Saiva Siddhanta literature. 

According to Saiva Siddhanta, Prakrti, the material cause of the 
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universe, is unconscious like clay and so it cannot organise itself into 
the world. As the jar has the potter for its efficient cause, th~ staff and 
wheel for its instrumental cause, and clay for its material 'Cause, so 
also the world has Sivaforits efficient cause, Sakti forits:instrumental 
cause, and Maya for its material cause. But the problem of the Saiva 
Siddhantadoctrine and also of all other contemporary Vail?l).ava and 
Saiva schools was that since the material world as an effect has a 
material cause, and since that cause by its very nature cannot be 
different from the effect, brahman (Vi~I).U or Siva or any supreme 
being of a sectarian religion) cannot be the material cause. So the 
cause has been ascribed to Maya, the material principle. But here we 
are confronted with three problems. How was Maya created? Is it 
eternal like God? If that is so, then God cannot be its creator. 
Secondly, even assuming that God is the creator of Maya, he must 
have to create this material principle from his BWn entity which is 
pure consciousness. How can a material principle be originated 
from a non-material principle? Assuming this is possible, then God 
must have to become pari:f}iimi or subject to transformation which 
goes against the very concept of brahman. Thirdly, since Maya is 
material or acit, it cannot be self-working. It requires handling by an 
intelligent agent. But how can God be given this role? ( cf. Gul).aratna' s 
criticism of Nyaya-Vaisel?ika theism). 

Like all other systems, the Saiva Siddhanta avoids these problems 
and explains the evolution of the world in terms of thirty-six prin
Ciples as against the twenty-five principles of the Sailkhya. The 
material cause Maya is divided into two categories-Suddha (pure) 
and ASuddha (impure). From Suddha Maya is produced Nada 
(cognitive energy), from Nada Vindu (conative energy) and from 
Vindu Sadakhya (cognitive and conative energies held in equi
poise), from Sadakhya Mahesvari (cognitive energy subordinated to 
the conative), and from Mahdvari Suddhavidya (conative energy 
subordinated to cognitive). Likewise from ASuddha Maya is pro
duced Kala (time), Niyati (destiny) and Kala (instrument), from 
Kala, Vidya (finite knowledge) and'Prakrti, and from Vidya, Raga 
(attachment). From Pr~krti is produced Citta (mind) and Buddhi 
(intellect) and from the later Ahatpkara (egoity). From Aharp.kara 
are produced Taijasa (sense organs), Vaikrta (organs of action), and 
Tanmatra (five subtle elements) contained in the Mahabhiitas (five 
grosselements:earth,water,fire,airandspace).SivaorGoddoesnot 
~irectly act on Maya. He does so through his Sakti. All the schools of 
Saivism recognise these thirty-six principles or tattvas.14 
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In the practical aspects of religion the followers of the Saiva 
Siddhanta school believe in absolute devotion to be achieved through 
carya, kriya, yoga and jiiana. In the first stage the devotee should feel 
like a servant of God, in the second stage as his son, in the third stage 
as his associate, and in the fourth stage as iden):~c_al with him. These 
stages are known by the terms Salokya, Samipya, Sarupya and 
Sayujya. 

The Saiva Siddhanta had a Tantric branch which was known as. 
Agamanta Saivism. This sect flourised from about the 11th century 
and had its original centre at Mantrakali on the Godavari. The Co fa 
kings were patrons of Agamanta Saivism. The first authoritative 
digest of this sect is Aghora Sivacarya' s Kriyakarmadyotini, composed 
about the 12th century A.D. Two later texts also deserve mention, 
Trilocana Sivacarya's Siddhantasaravalz and Nigama Jiianadeva's 
]irTJoddhara-dasakam. The Agamanta Saivas did not attach any 
importance to the Vedas. They believed in twenty-eight Agamas 
which were said to have come out from the five mouths of Siva: 
The Agamanta Saivas did not believe in the caste system and th~ 
Brahmanical tradition. That is why their opponents called them 
Apamargis, Nastikas, Sudras, etc. 

A follower of this creed required initiation and guidance from~ 
teacher. The qualification for initiation was the grace of the grea~ 
goddess with which the novice was supposed to have been favoured:' 
This grace was known as Saktipata. Mter initiation the candidate wa~: 
given a new name. This initiation or d'ik~a was of three kinds-d 
samayardi~a, vis~ardik~a and nirvii?Ja-dik~a. The first kind was fd~ 
ordinary people, while the other two were for persons belonging t~ 
higher mental levels. Those who took samaya-d'ik~a had to worshi~! 
the preceptor and Sivagni (fire dedicated to Siva), and had t§, 
consider themselves as the servants of God. This method was know~ 
as Dasamarga. Those who were initiated into the special or vise~tffl 
dik~awere known as Putrakas; they were entitled to follow the wayq& 
kriya (~ites) and yoga (concentration). Thewayofjiianaor knowled$"~ 
was open only to those who had nirva7Jard'ik~a. 

The Agamanta Saivas believed in the early Pasupata doctrine oj 
Pati (God), Pa§u (jiva, individual soul) and Pasa (worldy bondage)~ 
~n their opinion God or Siva p~oc~~ds to the work_ of creatio~ ~e.in,~ 
mfluenced by the karma of the mdlVldual souls. In Agamanta Sa1V1S~ 
greater emphasis is laid upon the Pasu or individual souls which ar~ 
of three kinds-vijiiiiniikala, pralayiikala and sakala. The first one i$l 
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the best. Worldly fetters are of four types-mala, karma, maya and 
ro~a. Mala covers knowledge and action of the fiva; karma is that kind 
of action which comes from desire, maya is gross matter, the material 
c;;mse of the world, and the fourth is that power bestowed by Siva on 
individual souls which helps them to become free from worldly 
fetters. The Agamanta Saivas believe in all Tantric rituals and 
ceremonies. Apart from d'i~a, the cult of the mantras, different 
methods of achieving the eight siddhis--prar:tayama, dhyana, samadhi, 
~atcakra, etc.-form part of the practical aspects of their religion. 
They hold that God and individual souls are different entities and 
that the material cause of the world is Maya. By means of carya, kriya, 
yoga and jiiana an individual becomes free fron• wordly bondage 
and subsequently identified with Siva himself. . 

Tantrism and Virasaivism 

Lirigayata or Vira.Saiva is a militant form of Saivism which flourised in 
the Karnataka region about the 12th century A.D. The traditions of 
the ancient period were given a concrete shape of religion by Vasava, 
a Kannada Brahmal}.a, whose purpose was to drive away the Jains 
from Karnataka and to establish an ideal society. The Virasaivas, 
irrespective of sex, carry a small Sivaliriga on the body. This is the 
token of their upanayana or initiation which is known as linga-sayatta
d'i~a. Except Sivaliriga they worship no other image. Their attitude 
towards the Vedas is that of indifference. They have a special 
tendency towards social reform. They do not believe in caste and are 
opposed to smoking and drinking. They believe in the equality 
of men and women. They support female education and widow
remarriage. Poor and oppressed peoples receive special attention 
from them. It is the compulsory duty of every Virasaiva to help the 
poor with food, water, medicine, and education. 

The founder of this sect, Vasava,. was a minister of Vijjala, the 
Calukyan king ofKalyal}.a who reigned between A.D. 1157 and 1167. 
Vijjala had differences with Vasava at whose instigation he was 
eventually killed. Thereupon, taking advantage of political power, 
Vasava organised his sect wonderfully well. In 1160 he founded an 
assembly known as Sivanubhav~ Mal}.<;lapa, the purpose of which was 
to infuse new life in religious systems, to establish equal rights for 
men and women, to eradicate the caste system and to encourage 
trade and physic11l labour. Vasava did not compose any scriptural 
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work, but his speeches were collected. These are known as Vacanas 
in Kannada literature. Of the authoritative Vira8aiva texts written in 
Kannada the VasavaPurii'f}a (13th century), Channavasava Purii'f}a 
(16th century), and Prabhulingalila are important. Sanskrit works of 
this sect comprise Mayideva's Sivanubhava Sutra, Maridantacarya's 
Vira5aivii'f}tf,acandrika, Rei:mkacarya' s Siddhanta5ikhama'f}i, etc. The 
Virasaiva doctrine rests on the following proposition: 

Sarve~ii'f{t sthana bhutatvala laya bhutattvatastatha 
Tattvana'f{t mahadiidiniir[t sthalamityabhidhzyate5 

It means that the source and support of all phenomenal existence 
is Sthala. Stha means sthiti or existence and la means laya or dissolu
tion. The Virasaiva philosophers start with the notion that this Sthala 
represents the absolute and eternal self-consciousness, but they deny 
that in this condition the distinction of matter and form is abolished. 
The potential and material movement of the absolute is called Siva, 
while its actual and formal movement is called Sakti. The Virasaiva 
philosophy summarily rejects Mayavada or the theory of illusion and 
holds that creation is the result of Siva's Vimarsa Sakti that has power 
to do anything and everything. Siva as brahman is both the material 
and the efficient cause of the world. Through his Sakti he is the· 
material cause and in his own nature the efficient cause. The relation 
is relative and not indicative of a real difference for there is identity 
between Sakti and Saktimat, as betwe~il attribute and substance. 

Virasaiva philosophy is in fact a doctrine of Sakti and that is why 
it has been traditionally called Sakti-Visi~J:;idvayavada. Here greater 
importance is laid upon the concept of Sakti in its Vimar5a form. 
Brahman or Siva is of eternal existence, consciousness and bliss and 
it is only due to his Vimarsa Sakti that he is aware of these. The real 
nature of Siva is like the luminiscence of a gem which the gem itself 
cannot realise. This realisation is possible only by Sakti. That is why 
the relation between Siva and Sakti is that of identity, tadiitmya or 
samarasya, as that between heat and fire, light and sun. Here an 
objection may be raised. by saying that there may be a subtle 
difference between Sakti and Sakta (the container of Sakti). The 
Vira8aiva answer to this point is that in the case of the heat of fire, or 
the light of the sun, there is no difference of quality with the nature 
of the substance. Here quality and substance cannot be differenti
ated because of their identity. That is why Sakti is called Brahmani~lha 
Sanatani.16 Without Sakti Siva has no meaning. This emphasis on 



Tantric Ideas and Practices 247 

Sakti has brought Vi:rasaivism very close to Sakta-Tantric ideas, and 
that is why in the texts and tradition of the latter the Sakti
VisiHadvaitavada ofVirasaivism is held in high esteem. 

Tantrism and Kasmira Saivism 

A special form of Saivism flourished in the Kashmir region from 
about the 9th century A.D. This was known as authoritative by the 
followers of Tantra. The exponents of Kasmira Saivism such as 
Vasugupta, Somananda, Abhinavagupta, ~emaraja, etc., were re
puted names in the Tantric tradition. 

A list of the texts belonging to this school is given in the second 
chapter. Kasmira Saivism does not believe in the authority of the 
Vedas, nor does it believe in the caste system. There are three 
principles of Kasmira Saivism-Trika, Spanda, and Pratyabhijiia. 
Trika is based on the three concepts known as Siva-Sakti-Anu or Pati
Pasa-Pasu. These three concepts also occur in other forms ofSaivism. 
In Kasmira Saivism individual souls and the material world are 
identical with Siva. The process through which Siva is manifested in 
the form of the individual souls and the world is known as Spanda. 
Pratyabhijiia is the means of realising the experience Siva's identity 
with the individual souls. 

As in every school of Saivism, the ultimate reality in Kasmira 
Saivism is Siva who is the self of all beings, immutable and ever 
perfect. He is both immanent and transcendent, material as well 
as the t;fficient cause of the world. The universe, though void of 
distinction, appears distinct from the perfectly pure vision of the 
supreme being. Diverse conditions are all of Siva just as the diverse 
products of the sugar-cane belong to the sugar-cane itself. 17 The 
creation theory is known as Abhasavada, a view which holds that the 
universe consists of appearances which are all real in the sense that 
they are aspects of the ultimate reality. 

Siva who is pure consciousness is the material and the efficient 
cause of the world. There is no difference between the effect and its 
cause. But the old question remains: How can the material world be 
produced from an immaterial entity? The Kasmira Saiva standpoint 
is that God is an independent entity and the world is his reflection, 
the apparent difference being due to false knowledge. Just as the 
reflection of things in a mirror does not create any stain on the 
mirror itself, so also the universe as his reflection does not stain him. 

The manifestation of the universe is effected through the Sakti of 
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Siva which is not different from him. The important modes of this 
· Sakti are cit (intelligence), iinanda (bliss), icchii (will) ,jniina (know
ledge) and kriyii (action). With the opening out of Sakti, the world 
appears, and with her closing, it disappears. This Sakti is conceived 
of as a Female Principle inseparable from Siva like fire and heat.18 

When really transcendental Siva is like a corpse, but there is an 
equilibrium between Siva and Sakti., and the latter is conceived of as 
the essence of the former: 19-lnKasmiraSaivism Sakti is given a special 
distinction. Here Sakti is called Prakasa-Vimarsamaya. Of the numer
ous meanings of Vimarsa one . is vibration, and this term is used 
expressly in the case ofSakti. Siva on the other hand is called Prakasa;' 
Prakasa and Vimarsa are two aspects of one entity, but-Vimarsa is 
characterised by the consciousness of the self. If the example of~ 
man is used, Prakasa is his mental and intellectual faculties and thl!f 
awareness of those faculties is Vimarsa. According to Kasmira Saivis~ 
the supreme being is at the same time static and dynamic, changeld~ 
and changing. The dynamic aspect is Sakti, that powerwhich manifes~! 
itself in the world, as abanian tree manifests itself from a seedi 
( vatadhiinikiivat) . 20 

, According to KaSmira Saivism, the realisation of indentity witJ 
Siva is the way to become free from worldly fetters; no importanceil 
attached to ceremonial worship, disciplinary practices and ritual~ 
Regarding the Kasmira Saivas Madhavacarya observed: 

viihyiibl}yantaracarya-prii'l}iiyiimiidi klcia prathiisakaliivaidhuryena 
sarvasulabhamabhinavam pratyiibhijniimiitram 
pariiparasiddhyupiiyamabhyupagacchantal} pare 
miihesavariipratyabhi jniisiistramabhyasyanti. 21 

According to this school mok~a or liberation is the return to t~ 
original state, that is, to the Absolute. Abhinavagupta says thatP:: 
soon as the dualistic ideas are removed, the fivamerges into brahm~ 
just as water into water or milk into milk. All the elements merge iri,l" 
Siva. He who can realise himself along with the material world',:. 
identical with Siva will be fr~e from all sorts of sufferings andworl~· 
fetters.22 

Tantrism ana Saktism 

In popular belief Ta':ltrism is same as Saktism; this belief 
without some historicalfoundation. Although Tantrism has a 
positi,qnin Buddhism; Vai~l).avism and Saivism; h'is·in the 
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religion that the Tantric ideas and practices have found the most 
favourable ground for their meaningful survival and development. 
The most notable feature of the Sakta-Tantric ideas is that the 
supreme being is female and is worshipped under different names 
and forms, In other religious systems there is evidently a place for 
the goddess but the difference is that she is conceived of as the wife 
or consort of the male god, and where the Tantric influence is 

. greater she is conceived of as his inherent Sakti, inseparable from his 
own entity or self. In Saktism she is supreme, other gods having a 
subordinate position. According to the cosmogonical t~eories of the 
Sakta PuraQ.as the great goddess, as Adya Sakti or primal energy, 
created from her own bqdy Brahma, Vi~Q. u, and Siva and then having 
divided her own self into three parts mated with them as a result of 
which life and the universe came into existence. 

Although the present form of the Sakta religion is essentially 
medieval in charact~r, its roots may be traced to the primitive cults 
and rituals of the Mother Goddess. We have already dealt with the 
evolution of the concept of the Female Principle with reference to 
the development of different goddesses. In reality, there were 
innumerable local goddesses, mainly agricultural in character, in 
different parts oflndia, and their cults survive even today:With the 
developmentofthe idea of an all pervading Female Principle, a need 
was felt to equate these local goddesses with the supreme being of the 
Saktas. For example, the presiding goddesses of the fifty-one Pithas 
(in reality goddesses and Pithas are many more) were basically local 
goddesses. For tl1e sake ofidentifyingthem with the MagnaMaterof 
the Saktas the Sati legends were invented and fabricated according 
to which after the death of Sati (caused by the disrespect shown to 
her husband Siva at Dak$a's sacrifice) Siva became mad with grief 
and began to roam over the world carrying her corpse. In order to 
save him from this infatuation, Vi~Q.U, with the help of his sudarsana
cakra, cut the dead body of Sati into p.ieces. The places where the 
fragmented parts of her body fell came to be known as Pithas or holy 
resorts of the goddess. The limbs ofthe goddess are represented by 
symbolical objects, each accompanied by a Sivaliii.ga supposed to 
be the Bhairava of the goddess.2~ Apart from the Pithas and their 
presiding goddesses we have in the PuraQ.as 108 names and holy 
resorts of the great goddess. 24 The Lalitasahasranama section of the 
BrahmaJy,tfa Purii'r}a also mentions one thousand names and forms of 
the goddess. 

In the Devzbhiigavata we come across the process through which 
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innumerable local goddesses were indentified with the supreme 
being of the Saktas. In every creation of the universe, it is said, the 
Miila-Prakrti assumes the different gradations of a1'[Lsarupi'{l,i, 
kaliiritpi'{l,i, and kalii'l'fLSaritpi'{l,i, or manifests herself in parts, smaller 

. parts, and further subdivisions. In the first grade,_she is represented 
by Durga, Lak1;>ml, Sarasvati, Savitrl and Radh:i; in the second by 
Ganga, Tulasi, Manasa, ~a1;>thi, Mailgalaca:t:l<;iika and Kall; and in the 
third by the Gramadevatas or Village Mothers and by womenfolk in 
general. 25 This indicates that with the development of the concept of 
an all-pervading Female Principle when a need was felt for regrading 
the local goddesses as the mainfestations of the Sakta Devi, they were 
primarily given recognition to represent the fragments of Prakrti, 
while the more important and popular goddesses were given rela
tively higher positions. 

In the Devibhiigavata, the Sakta goddess is conceived of as the 
Adyasakti, or primordial energy, that resides in Brahma as the 
creative principle, in Vi1;>:t:1U as the sustaining principle and in Siva as 
the destructive principle. This Adyasakti pervades all space and 
animates everything of this phenomenal world.26 In the Devigitii, 
which forms a part of the Devibhiigavata, the Devi says: 

0 king of the mountains, it was I who existed before the days of creation and 
there was nothing beyond me. Wise men think me in terms of cit, sarrtvit, 
parabrahman, etc. My original form is beyond inference, beyond end, beyond 
illustration and even beyond the concepts of life and death. I am identical 
with my energy called maya which is neither sat (existent, real) nor asat (non
existent, unreal), nor a combination of both; it is beyond aU these which 
exists until the final end. This m~iiwhich is my inherent perpetual energy 
is like the heat of the fire, rays of the sun and light ofthe moon .... This miiyii 
. of mine is variously called tapas, lamas, jarja, jiiiina, pradhiina, prakrti, sakti, 
aja, etc. The Saivas call it vimarsa while those well-versed in the Vedas call it 
avidyii.27 

Details of Sakta-Tantric <;ults will be given later. Hence we shall 
confine ourselves only to what may be called the Sakta standpoint. In 
this connection we must bear in mind that, owing to Brahmanical 
handling, scholastic elements were superimposed on the Sakta~ 
Tantric stream of thought as a resultofwhichSaktism and Tantrism 
lost some of their original features. The ever increasing influence 
of the Vedanta to a certain extent cornered the Sankhya, though 
the Sailkhya concepts of Prakrti, Buddhi, Ahamkara, Tanmatra, 
Mahabhiita, etc., survived. The Puru1;>a of the Sankhya was trans-
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formed into the brahman of Vedanta with whom was Siva equated. 
The original significance ofPrakrti was changed and interpreted in 
terms of the Vimarsa Sakti of brahman. 

In the present position of Sakta philosophy both the dualist and 
the monist interpretation ofVedanta have their role. Of the various 
Tantric schools, Srikula and Kalikula are better known. The follow
ers of Srikula depend on Srikal.ltha's Sivadvaitavada which has a 
leaning towards the Visi~?tadvaitavada ofRamanuja.According to this 
doctrine brahman, or Siva, is the material and effcient cause of the 
world. The atomic elements by which the individual souls and the 
material world are composed are produced by his Sakti. The world 
is not different from brahman, just as a jar is not different from clay. 
But at the same time brahman is not completely identical with the 
world, because he is the intelligent or conscious cause while the 
world is partly non-conscious; and partly because in the world there 
are conscious beings as well as unconscious elements. The followers 
of Srikula believe in the Brahmamimiif{tsii of Srika1.1tha28 and 
Siviirkama~idzpikiiofAppayaDik~?ita. They admit the sat (real) and cit 
(conscious) manifestation of Siva, and regard Sakti as Vimarsini or 
Siva's natural vibrating power. The followers ofKalikula are exclu
sively monist. They hold that Sakti is same as brahman in its three 
aspects of sat (real), cit (consciousness), and iinanda (bliss), and not 
its Maya-vivarta or ,transformatory aspect. According to them the 
theory of Siva-Sakti is beyond all dualism and it can be understood 
only through experience. 

The main contention of what we call the Sakta standpoint, which 
is now predominated by Vedantic speculations, is that ultimate 
reality is the Prakasa aspect of the supreme being, which is beyond 
time and space and of the nature of pure consciousness. What is 
known as Vimarsa is the independence of this Prakasa in relation to 
action, but in reality the Vimarsa Sakti is the self ofPrakasa, standing 
in inseparable and completely identical relation. Sakti has two states, 
inactive and active; when it is in the inactive state it is said that 
Vimarsa is merged into Prakasa. But when Sakti becomes active the 
supreme being becomes conscious. Its self··knowledge then mani
fests as Aham.29 The whole universe is reflected in this Aham like 
objects reflected in a mirror. The supreme being, whose Prakasa is 
Siva and Vimarsa is Sakti, is at thesame time transcendent and 
immanent. 

With this supreme being, Sakti or Kala is associated in eternal 



252 History of the Tantric Religion 

bond. Kala means absolute transcend en tal power. The first transfor
mation of this Sakti is iccha or will. Just as oil comes from oil-seed, so 
also Sakti emerges from the supreme being at the beginning of 
creation. This appearance of Sakti is like the reappearance of the 
memory of one who rises from deep sleep. The supreme being arid 
Sakti are both of the nature of cit or pure consciousness, but since 
Sakti acts on everything it sometimes appears as knowledge and 
sometimes as action, according to the nature of the things them7 

selves. According to the dualistic Saktas, Vindu is material entity but 
dependent on the action of Sakti. Their main difference with the, 
monist Saktas is that although they consider Siva as undifferentiated 
from Sakti and both as two aspects of the same supreme being, the~ 
make a difference oetween Siva-Sakti equilibrium on the one haria' 
and Vindu or material entities on the other. According to then1: 
matter or Vindu is eternal like Siva and Sakti, and in the case o£ 
creation Siva is the efficient cause, Sakti the instrumental cause and 
Vindu the material cause. Beacuse of its non-material nature, Sakt:l1 
undergoes no. transformation while it is on work, but it does when it 
is in relation with Vindu or matter. 

The absolute monistic interpretation of Vedanta by Sankara. 
could not be accepted by the Vai~?J.lava, Saiva, and Sakta school~' 
because it was impossible from a religious viewpoint to deny the) 
existence ofthe material world. Therefore, what they meant to say!~ 
in some form or other, was that the world was somehow either .~ 
transformation of brahman or a transformation of Sakti. But non€· 
could prove this point satisfactorily. The problem was greater in th~ 
case of Saktism because here, apart from the problem of deterJ11in~l 
ing the relation between the sentient brahman and the non-sentieri.H 
material world, there were other problems of synthesising variouw 
traditional elements and conflicting materials which came from lil 
variety of primitive sources. 

The Atimiirgika Sects: Kapalikas, 
Kalamukhas, Mattamayuras 

The.Kapalikasand.KalamukhasweretwoTantricoffshootsofPasupa~ 
Saivism. These sects represented a special ritualistic trerid, a tradi~ 

. •,'i1f{. 

tion of hoary antiquity, containing many obscure elements. The5~ 
sects had no literature of their own; whatever is known about thdJfi 
comes from the writings of ancient authors belonging to the uppe~ 
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level of society who did not like their rituals and ceremonies a11d 
hence described them in a distorted and derogatory way. Even a 
mastermind like Sarikaracarya did not hesitate to r,eso,rt to distortion 
and fabrication which is proved by the mode of his presentation of 
the views ofhis opponents. This held good in the case of other writers 
too. That is why the Atimargika sects like the Kapalikas, Kalamukhas, 
Aghorapanthis, etc., were treated with contempt and described in a 
disparaging manner. These sects were basically worshippers of the 
Female Principle. They had no faith in patriarchal and authoritarian 
social values, nor in the caste system. Conditioned by Smarta-Puranic 
tradition, these writers, whether ancient or modern, could not 
appreciate their views and practices. 

The !Jgveda contains a hymn known as Kesisilkta30 in which 
mention is made of a class of ascetics who were half-naked, or had 
only short brown garments soiled with dust, kept long hair, were 
frenzied by the spirit of their cults and rituals. This peculiar attitude 
appears to bear some affinity with the practices ofRudra-Siva and his 
worshippers, specially since the tradition of Rudra's drinking the 
poison is connected in this hymn with Kdi.31 Patafijali's contemptu
ous attitude towards the iiyahSulika (one with an iron lance) 
and da1:u]iijinika (one with a club and hide-garment) seems to refer 
to the Atimargika sects. His Sivabhagavatas probably pertain to the 
Pasupatas. Pasupata practices like kriithana (feigning sleep when 
really awake), spandana (appearing to have no control over the limbs 
when walking)' smgiira1Ja (expressing erotic gestures at the sight of 
women), avitatkara1Ja (indulging in apparently unsocial acts), 
avitadbhii~a1Ja (speaking absurd and senseless words), etc., have 1 

been condemned by KauQ.<;linya as anti-Brahmanical acts. In the 
Riimiiyiin0:2 Siva's andUma's relation with the Yak~as and Guhyakas 
has been mentioned. We have already referred to a passage of the 
Bhiigavata Purii1Ja% which describes Siva as markatalocana (monkey
eyed) roaming in the cremation grounds with Pretas and Bhiltas, 
asuci (impure), kriyiih"ina (bereft of any rites), digambara (naked), 
with matted locks on his he~d, walking here and there like a mad 
man, bathing in ashes, wearing bones and garlands of skulls as 
ornaments, mad himself and beloved of the insane, inauspicious 
(aiiva) though named Siva, and so on. In reality, it was because of 
original relation with people belonging to the lower order of society, 
and to the .inclusion of popular rites and customs in Saivism, that 
writers belonging to the opposing group tried to depict Siva in this 
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way. Certain ceremonies, such as the Cagaka or Gajana of Siva are 
even today considered as barbarous because of their association with 
the people of the lower order. 

In some of the earlier writings there are references to the Kapalikas 
and Karul)ikasiddhanti. The latter is describe~ py Ramanuja and 
Kesava Kasmiri as the Kalamukhas. According to Ramanuja the 
Kapalikas use six mudras ( kar,tthahara, necklace, ala1]Zkara; ornament; 
kur,tgala, earring; siromar,ti, jewel for head; bhaJma, ashes, and 
yajnopavita, sacred thread)-all made from human bones, and the 
attainment of highest happiness by concentrating on the supreme 
soul located in the female organ.34 Kr~l)amisra in his Prabodha
candrodaya has supplied the following data regarding the Kapalikas: 
Their necklace and other ornaments are made ofhuman bones; they 
break their ceremonial fast by drinking wine from the skull cup of a 
Brahmal).a corpse; their sacrificial fire is kept burning with the 
offering of human flesh, skull, lung, etc.; they propitiate the deity by 
offering human sacrifice and blood; their god is Siva, the consort of 
the great goddess, who is conceived of as the qeator, preserver and 
destroyer of the world; they live mainly in the Malava region of 
Central India which is peopled mostly by the lower castes; they eat 
food in human skulls, smear their bodies with ashes, use clubs and 
offer the libation of wine to their deities; they do not be live in the 
caste system; their way of life is known as mahavrata; there is no 
barrier for men oflower castes to, be initiated in this mahavrata and 
any such initiated person is regarded as belonging to the highest 
caste. Among the other references, Madhava in Sankaradigvijayd5 

relates an encounter between Sarikara and the Kapalika teacher 
Krakacha. The Kapalikas are also described in Bhavabhuti's 
Malatimadhava. Their impqrtant centre was at Sri:salila in the 
Andhra country. 

The Igatpuri copper plate ofNagaravardhana, the nephew of the 
Calukya ruler Pulakesin II who ruled in the 7th century, records the 
grant of a village for the wo;ship of the god Kapalesvara and for the 
maintenanceoftheMahavratinswhowerenootherthantheKapalikas 
and Kalamukhas. From another copper plate of the 7th century, 
found at a place called Nirmand in Kangra district, the existence of 
a temple ofKapalesvara and that of the BrahmaJ)_as who studied the 
Atharoaveda are known. A few medieval inscriptions from Arsikorein 
Karnataka record the existence of the Atimargika sects that were 
regarded as branches of the Lakula-Pasupatas. This is supported by 
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two inscriptions from Arcot district in which it is stated that the 
Kalamukhas of the villages Melpa<;li and Jambai were organised 
under the leadership respectively of Lakuli:Svara PaQ<;lita and 
Mahavratin Lakullsvara PaQ<;lita. 36 An inscription of'A.D. 1117 found 
from Karnataka describes a group of ascetics as Kalamukhas and 
preachers ofLakulagamasamaya. 37 Nilakantha Sastri has shown that 
in many parts of South India the Kalamukha sect was very strong in 
9-llth centuries.38 

In Tripuri and its adjoining regions in Central India we come 
across, on the evidence of some inscriptions belonging to the 1Oth 
and 11th centuries, the existence ofSaivasect called the Mattamayiiras. 
This sect controlled a number ~f temples and monasteries; teachers 
belonging to this sect used the suffix Siva or Sambhu, at the end of 
their names, e.g. Rudrasambhu, Dharmasambhu, Mahasiva, Cu<;lasiva, 
Kavacasiva, Prabhavasiva, Praliantasiva, Prabodhasiva, Aghorasiva, 
etc.39 A tribe known as Mattamayilra is also mentioned in the 
Mahiibhiirata.4° From the epigraphical evidence it is quite clear that 
the development of the sect had taken place between the 9th and 
13th centuries of tl\.e Christian era. Elsewhere we have shown that in 
the Pala period the Mattamayuras flourished even in Bengal.41 This 
sect held a liberal view regarding religious practices and insisted on 
Yoga and social work like feeding the poor, building hospitals, 
establishing schools and so on. Somasambhu, a teacher of this sect, 
composed a treatise called Somasambhupaddhat'i in which a compre
hensive account ofSaivaAgamas is given.42 We have already referred 
to another text belonging to this sect:-lsiina$ivagurudevapaddhati. 
H. Goetz suggests that the Mattamayilras were responsible for the 
sensual bas-reliefs of the Khajuraho temples. 43 The erotic depictions 
on the Khajuraho temples, however, have very little to do with 
Tantric sex practices.44 

Tantrism and the Giir;,apatyas 

Gal)esa or Gal).apati is the god of gar;,a or tribe, as is evident from his 
name. In the ~edtf5 a rudimentary conception of this god is 
presented thus: gar;,iiniirp tvii gar;,apatirp haviimahe. As a symbol of the 
chief tribal deity of the past, even today Gal)eSa is worshipped before 
the other gods are. His elephant head is probably a totemic symbol. 
Bis exclusively tribal character incorporates many features of primi
tive tribal life. 
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In his original character of the tribal chief, Ga1.1esa or Ga1.1apati 
was an epithet applied to any leading god of,the past. In this sense 
Indra was also Ga1.1apati because he was basically the leader of a Vedic 
tribe who was raised to divinity. Therefore,.very naturally, some of 
the attributes oflndra are found in the later conception ofGa1.1esa. 
But Indra did not function as a Ga1.1apati or tribal leader for a long 
period. With the disintegration of tribal life arid emergence of state 
power he became a king, and eventually the king of gods. Apart from 
Indra, the other deities of the !Jgveda, Rudra and the Maruts were 
conceived of as the leader of the gaJ!as. These deities had evidently 
something to do with the conception of Ga1.1esa. As gaJ!adhipati the 
field ofRudra was greater, and as such his relation with Ga1.1da was: 
more intimate. 

In the earlier concept of Ga1.1esa, like Rudra, he was a god to be .• 
feared. He was the creator of obstacles, an evil-doing god; hi~ 
attention boded destruction, even if he looked at a woman she was 
bound to become barren. In the legends oflater times we find tha~ 
Ga1.1da' s head was lost owing to the evil glance of Sani and that it was. 
replaced by the head of an elephant. The allegory is quite clear. It it~ 
the history of his transformation from Vighnaraja (the king o~ 
creating impediments) to Siddhidata (bestower of success). As th~ 
god of creating obstacles, which was the origin~l conception ~~ 
Ga1.1esa, his evil-glance was as dangerous as that of Sani. He who w~ 
the victim of this glance was doomed. That is why when Ga1.1da wa~ 
transformed into Siddhidata or bestower of success it was necessan!t 
to remove his ancient head. The evil-glance was really the fcarfulnes~ 
of his original entity. ·~ 

As gaJ!iidhipati Ga1.1da was more akin to Rudra, as we have seeJ!fi 
and this probably explains why inlater tradition he was regarded~~ 
the son of Rudra, Siva and Parvat1. In the Atharvasiras Upani~~~ 
Rudra has been equated with Vinayaka, and Vinayaka is the othe~ 
name of Ga1.1esa. The Amarakosa gives many names of Ga1.1da: 

Vinayaka-Vighnaraja-Dvaimatura-Ganadhipal). I 
Apyekadanta-Heramba-Lambodara-Gajananal). I I 

In the Mahiibhiirata Ga1.1esvaras and Vinayakas are described as tl};,lj 
·•·ll 

lords of the world. 46 If properly propitiated they remove all obstacle~J 
In the Miinava Grhyasutra four Vinayakas haye been mentioned4?:iJ 
Salakatankata, Ku~mawlarajaputra, U~mita, and Devayajana. In tl:tl 
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Pud'il).as, such as the Siva, Linga, Variiha, Skanda, Brahmavaivarta, 
etc., we have various conflicting ancedotes regarding the birth of 
GaQ.esa. Iconological texts mention twenty-four ,forms of GaQ.da: 
Vinayaka, Ganadhisa, Vighnesa, Pramathadhipa, Gal).da, Vi:ja
gaQ.apati, Heramba, Vakratul).Q.a, Balagal).apati, Bhaktavighnda, 
Saktigal).esa, D hvajagaQ.adhipa, Piiigalagal).apati, U cchiHagal).a
pati, Lak~migaQ.da, Mahagal).esa, Bhuvanesa, GaQ.apati, Nrtyagal).a
pati, Dr-dhvagaQ.da, Prasannagal).esa, Unmattavinayaka and 
Haridragal).da. 

There is no need here to go further into the history of the 
transformation of Gal).esa from Vighnaraja tD Siddhidata because we 
are mainly concerned with his association with Tantrism. It is very 
natural to expect that as a tribal god of antiquity Gal).esa had some 
connection with primitive Tantrism. This connection has been 
found even beyond the geographical borders of India. In a place 
called Bara in Java an early medieval image of Gal).da has been 
found; the figure is seated on a row of skulls with more skulls 
embedded in his matted locks. In Indian sculptures Gal).eSa is 
frequentily found with the Matrkas; and many images show Gal).da 
in· copulation with his Sakti. 

In Anandagiri's Sankaradig;uijaya,48 and also in its Dir;4imiikhya 
commentary, six branches of the GaQ.apatyas or followers of the 
creed ofGal).esa ( Gii?Japatyamiti khyiitarp., ~mjbhirbhadaif:t samanvitarp.,) 
are known as Mahagal).apti, Haridragal).apati, Ucchi~tagal).apati, 
Navanitagal).apati, Svarl).agal).apati, and SantanagaQ.apati. Accord
ing to the worshippers of Mahagavapati, Gajanana, also known as 
Ekadanta Gal).apati, who is in eternal union with his Sakti, is the 
creator of the world and the ultimate reality. According to the 
worshippers of Haridra GaQ.apati, Gal).apati is the original cause of 
this phenomenal world and the other gods like Brahma are his parts; 
they used to depict the head of Gal).esa on their hands. 

The worshippers ofU c.chista Gal).apati were undeniably followers 
ofTantrism; They visualised GaQ.dawith four arms, three eyes, lasso 
(pas a), goad ( ankusa), club (gada) and in abhaya mudrii. His trunk is 
shown as drinking iritoxicating liquor. Seated on a Mahapitha he is 
engaged in kissing and embracing his Sakti who sits on his left lap: 

Caturbhujarp., trinayanarp., pasankusa gadiibhayarp.,F 
Tu?Jrfiigra tibramadhukarp., ga?Janiithamaharp., bhaje/ I 
Mahapi(ha ni~annarp., tarp., viimiinga parisarp.,sthitarp.,l 
Devzmiilingya cumbantarp., sprsarp.,astu?Jrfena vaibhagaml I 
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The U cchi~ta GaQ.apatyas did not differentiate between merit and 
demerit. They did not find any fault in indiscriminate ~exual inter
course among men and women. They did not obey caste distinctions 
nor observe various sa'Y(ISkiiras like marriage, etc. They drank wine. 
Their sect mark was a red circle on the forehead. 

Tantrism and the Smiirta Paiicopiisanii 

Th~ five major cults in India-Vai~Q.ava, Saiva, Sakta, GaQ.apatya and 
Saura-came to some sort of an understanding among themeselves 
in the course of time, as a result of which a composite religious system 
came into existence known as Paii.copasana. It was settled that each 
sect should basically worship its own deity as the supreme being 
without disregarding the deities of others. This was also approved by 
the brahmanised Tantras. In the Tantrasiira it is said: 

Bhaviin'intu yadii madhye aisiinyamacyutarrt yajetl 
Agneyiirrt piirvatzniitharrt nairrtyiirh ga'f}aniiyakaf:tl I 
Viiyavyiirrt tapanaiicaiva pujiikramal; udiihrtaf:tl I 

It means that the goddc;ss Bhavani should be worshipped at the, 
centre, Acyuta or Vi~Q.u at the north-east corner, Parvatinatha ot 
Siva at the south-west, GaQ.apati at the southceast and Tapana 6( 
Surya at the north-west. Here the central deity is Sakti, but the other~' 
are not excluded. 

The cause of the introduction of this Paii.copasana evidently lay iril 
the conflict with anti-Brahmanical ideas. These five sects were 
originally anti-Brahmanical, ,but later they came under the tota~ 
influence of Brahmanism and become zealous exponents oi 
Brahmanical culture. In the Prabodhacandrodayawe have an in teres~ 
ing account of the united fight of the Vai~Q.avas, Saivas and Saur~l 
under the leadership of the goddess Sarasvatl against the BuddhistS'~ 
Jains, and the Carvakas. Again whatever might have been the basi~ 
cause of the rise of these five major religious sects, at a certain stag~ 
of their development they were all influenced by the theistic intet~ 
pretation ofVedanta. Their methods of argument followed the san:t~ 
line. Philosophical and doctrinal terminologies were common to al,f, 
of them. As a result of all these a syncretistic outlook came int~ 
existence. Syncretistic icons, like those ofHari-Hara, Siva-Sakti, Sivaj 
Surya, Vi~Q.u-Surya, etc., were made and worshipped. 

In the case of Paii.copasana the greatest inspiration was supplied 
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by the Brahmal).a writers of the Smrti texts. Persons belonging to the 
higher levels of society, despite their typical sectarian affiliations, 
followed the injunctio'ns laid down by the Sm:rti texts. The Smrtis 
gave various directions to popularise Paficopasana which still 
characterise modern Hinduism. It is, however, the Hinduism of the 
upper strata of society, and logically it should have very little to do 
with the greater section of the masses. But since persons belonging 
to the lower strata of society have a natural inclination to follow and 
imitate the culture of those belonging to the higher level, the 
religious beliefs and practices of the latter were able to influence 
those of the former. It should not also be forgotten that the five major 
deities of this Paficopasana originally belonged to the lower strata, 
and despite the Brahmanical conversion of these deities, the simpler 
peoples did not sever their relation with them. This accounts for the 
wide popularity of Paficopasana among all sections of peoples. 
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Tantrism and the Religion of the 
Masses: The Lokayata Tradition 

The Siddhiiciiryas: Buddhist Tantric Influence 

We have seen that within the fold of Buddhism' there developed a 
special Tantric way, the aim of which was to attain siddhi or super
natural power. 1 In early Buddhism we have the concept of rddhi 
or abhijiiii indicating supernatural power. The Hindu Tantras also' 
mention eight siddhis-Anima, Laghima, Mahima, Prakamya, Prapti, 
Vasitva, Isitva, and Kamavasayitva. In the Sakta-Tantric Lalita:. 
sahasraniima three types of spiritual quest are mentioned--divya, 
manava and siddha. In different Tantric texts mention is made of the 
Siddhas and sects like Siddhakula, etc.2 According to this tradition 
there were 84 Siddhas who were endowed with supernatural power 
which they achieved through meditation and physical exercises. In 
Jyotirisvara's VarrJaratniikara their names are mentioned. Their lives 
and works are preserved in the Tibetan canon3 and in the histories 
<;>f Bu-ston, Cos lo-tsa-ba, Taranatha, Sumpa-khan-po and others. 
They are also known from medieval Nepalese traditions as also 
from their songs preserved in Apabhra~psa such as Caryiigitikosa or 
Caryascaryaviniscaya. These eighty-four Siddhas were well known in 
the literature of medieval Indian alchemy. The Sabaratantra gives a 
list of teachers of the Kapalika sect in which are included such names 
as Nagarjuna, Minanatha, Gorak~a, Carpata and Jalandhara, well 
known also in the Siddha traditions. 4 A few Siddhas are mentioned 
is some inscription also.5 The list preserved in the Tibetan sources 
mentions 

Luhi, Lila, Vlru, I;>ombi, Sahara, Saraha ( Rahulabhadra), Kankali, Mlna, 
Gora~a, Caurangi, Vil,la, Santi, Tanti, Carman ( Camari), Kha<;lga, Nagarjuna, 
Kanha, Kanari, Thangana, Naro, Sali, Tilo, Chatra, Bhadra, Dvikhal,ldi 
(Dokhal,l<;ll), J\jogl, Ka<;la, Dhabi, Kankana, Kampala (Kambala), Gingi 
('fenki), Bhade, Tal,ldhi, Kukkuri, Cujbi (Kusull), Dharma, Mahl, Acinti, 
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Bhalaha, Nalina, Bhusuku, Indrabhuti, Megha, Ku!hali (Ku!hari), Karmara, 
Jalandhara, Rahula, Garbhari, I)hakari, Jog!, Celuka. Cundari, Luiiacka 
Nirguf.la,Jayananda, Carpa!i, Campaka, Bhikhana, Ku~ari, Cavari (Javari), 
Maf.libhadra (female), Mekhala (female), Mailkhala (female), Kalakala, 
Kaf.l!hali, Dhahuli, Udhali, Kapala, Kila, Sagara, Sarvabhak~a, Nagabodhi, 
Darika, Putuli, Upanaha, Kokila, Anailga, Lak~mif.lkara (female), Samudra 
and Bhali. 

According to Taranatha the Siddhacaryas imparted Tantric know
ledge during the Pala period. They were Saraha or Rahulabhadra, 
author of Buddhakapiila tantra; Luipada, author of Yoginisa'f{tcaryii; 
Kambala and Padmavajra, authors of Hevajratantra; Kgwa, author of 
Sa'f{tputatilaka; Lilavajra, author of Kr~'l!ayamiiri-tantra; Gambhi:ravajra, 
author of Vajriimrta; Kukkur1, author of Mahiimiiyii; and Pi to, author 
of Kiilacakra. 6 In another work he gives a different list of succession 
in this order: Rahulabhadra or Saraha, Nagarjuna, Siddhasabar1, 
Luipada, I)ombi:, Tili, Naro, I)omb1 junior, and Kusalibhadra.7 In 
the Tan jur the list is: Padmavajra, Anangavajra, Indrabhiiti, Bhagavati 
Lak~m1, Lllavajra, Darika-pa, Sahajayogini Cinta, and I)ombi Heruka. 
Sumpa mentions Saraha, Nagarjuna, Sabari, Lui, Vajraghal).ta, 
Kacchapa,jalandhari, I\.r~I)acarya. Guhya, Vijya, Tailo, and Naro.8 In 
the Blue Annals a large number of Siddhacaryas are mentioned 
classified under several lines of teachers belonging to different 
Tantric. disciplines.9 However, there is no need to quote all the 
names here. 

Many of the Siddhacaryas came from the lm~er ranks of soCiety. As 
is apparent from names like I)oinbi:, Sabar1, Tanti, Camari, Khaqga, 
Tilo; Sali, Dhobi, Kambala, Kuthari, Karmara, Jalandhar1, Baguri, 
Tell, Kumari, etc., that they belonged to the caste of corpse-carriers, 
leather-workers, washermen, oilmen, tailors, fishermen, wood-cut
ters and the like. The Natha Siddhas are also included in the lists and 
we find such names as Minanatha, Gorak~anatha, Cauranginatha, 
Jalandhari and so on. These Siddhacaryas did not,care for social 
distinction and the caste system. Saraha, who was a Brahmal).a, 
became a voluntary outcaste and ridiculed the Brahmal).as and 
the Brahmanical way openly. He married a woman of low caste. In 
his very first dohii,he attacked Brahmanism. The followers of the 
Hevajrayoga regarded everyone as Buddha and did not differentiate 
between high and low. They used a special language and secret 
signs.10 

The Siddhas believe in the divine power of the guru or preceptor 
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who initiates the disciple according to his receptivity. There are five; 
kulas or brands ofthe Siddha culture: I)ombi, Na~1, Rajaki:, Cal}<;lali,! 
and Brahmal}l. These are symbols of five female forms ofSakti. The: 
way of the Siddhacaryas is basically that of kii:yasiidhana or the way of: 
the body. According to the Siddha theory, there are thirty two nerve~ 
in the body through which Sakti flows from its main centre below the' 
navel region. These nerves have different names: lalana, ramana; 
rasana avadhidi, pravaJJii, kr~JJarilpiJJz, samanya, pavaki, sumana, kamini, 
etc. The three most important are lalana, rasanii and avadhutv 
otherwise called i4a, piitgala, and su~umna. The highest resort of 
Sakti is the cerebral region known as mahiisukhasthana, or the place 
of greatest bliss, conceived of as a thousand-petalled lotus. Saktt 
reaches this point after crossing some important stations. These; 
stations within the body are designated according to the names of thei 
celebrated Tantric P1~has such as U<;l<;liyana,Jalandhara, Pilrl).agiri,i 
Kamarupa, etc. The aim of the aspirant is the realisation of sahajal 
Sahaja is the root of all existence, the source of eternal bliss and 
pleasure; when all the senses are merged in it the aspirant has. 
the feeling of absolute non-dualism. He then sees everything as; 
an integral part of his own self. 

Liberation is not that of the soul. It is of the body which can be 
attained within the span of human life. The followers ofthe Siddha 
way use the turn jivanmukti. It means the attainment of immortality 
which is possible by kayasadhana or disciplining the body. Semen is 
the source oflife and that iswhyitis bodhicitta. Immortality is possible 
by adopting the method of paravrtti or the opposite way. This means 
that instead of giving the semen the usual downward motion it 
should be given an upward motion which is possible by Yoga. This 
culture of Bodhicitta is connected with alchemy and that is why the 
use of chemical drugs is also desirable. The fluids flowing through 
the veins should be hardened because this enables the body and 
mind to be properly balanced. For this purpose mercurial drugs are 
required, because it is necessary to transform this ordinary mortal 
body into a divine one. From a theoretical viewpoint it is said that 
the aiuddha~maya or impure elements of which the human body is 
made should be transformed into pure elements through certain 
processes. The physical body can assume three types of transformed 
body-mantra-tanu, praJJava or vaindava-tanu, and divya-tanu. This 
transformation is fivanmukti, immortality or liberation within the 
span of life. 
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All believers in t~e Tantric kayasadhana, including the Siddhas, 
believe that the body is the microcosm of the universe. Mountain, 
sea, moon, sun, river-all that of which the worlq is composed-ate 
within the human body. It is by Hathayog_a that one is able to have 
mastery over body and mind. Siva and Sakti reside in the body, the 
former in the mahiisukhasthana or the sahasrara, that is, in the highest 
cerebral region, and the latter in mitladhara, the lowest extremity of 
the spinal cord. The right half of the body is Siva and the left half 
Sakti. Through the nerve pingala in the right flows the apana win.d 
which is the stream of Siva. Likewise through the nerve iqa flows the 
pra~awind which is the stream ofSakti. The aspirant, through yogic 
efforts, has to bring these two streams into the middle nerve which 
is suJumna. If this is achieved, there will be a perfect equilibrium of 
Siva and Sakti within the body. Again, male is the symbol of Siva and 
female that ofSakti, and their yogic union is supposed to be the cause 
of mahasukha, or great bliss, arising out of the feeling of absolute non
duality. 

Tantrism and the Natha Siddha Tradition 

Nathism originated among persons belonging to the lower levels of 
society. There is no doubt that this system was profoundly influenced 
on the one hand by Jainism and Aji:vikism and on the other by 
Tan trism. All over North India, in the Maharashtra region ofWestern 
India and also in parts of South India the followers ofNathism had 
their centres. We have already referred to the Mahesvara Siddha sect 
of the South which based their doctrines mainly on Natha principles. 
Eighteen exponents of this sect are known, the chief of them being 
Mular or Sri:mUlanatha. He and his intimates (Kalai:tga, Aghora, 
Malikadeva, Nadanta, Paramananda, and Bhoga) were the founders 
of the seven subsects of the southern Suddhamarga. Among these 
teachers Bhoga or Boger was a Chinese Taoist whose centre of 
activities was the Siddha mountain in Tinevelly district. In theoreti
cal matters they depended on the Saiva and Sakta Agamas. In the 
practical field their aim was to attain Siddhi or miraculous power, 
and they characterised the method of attaining it as rahasya or 
esoteric. 11 

Initially Nathism probably developed in the lower regions of the 
Himalayas. The Natha Siddhas had a general predilection toward 
occult practices and acquisition of supernatural powers. The Natha 
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system had a great influence upon the Rasesvara Siddhas of the 
Antarvedi or Maharashtra region who believed that by the Yogic 
control of breath, disciplining of the body, and use of drugs made of 
mica and mercury it was possible to attain immortality. In a text 
called Viramahesvara it is said that about the middle of the 12th 
century, Gorak~anatha, the celebrated Natha teacher, came in touch 
with a Mahe§vara Siddha somewhere on the Tmigabhadra. This 
Siddha was a fivanmukta or liberated soul who. imparted secret 
knowledge to him. According to the South Indian tradition, nine 
Natha Siddhas ( navanathasiddha) founded nine sects each of which 
numbered one crore members. In many places in North India the 
Nathapanthis are known as kan-phat-yogibecause they wear a peculiar 
earring known as mudra, or darsana, or ku'(ujala. They use Siv<r 
symbols and observe the Sivaratri festival. The Sakta Pithas are their 
sacred places of pilgrimage, and their religious theories and prac
tices contain many Sakta-Tantric elements. Their deities include 
Nirafijana, Sunya, Anadi, andAdinatha. This shows that in Nathism 
there are diverse influences-Saiva, Sakta, Buddhist and Jain. Ingre
dients oflslam and Vai~I).avism are also found in the Natha wayoflife. 
Their religious discipline was that of Hathayoga. In North India 
there are many sanctuaries of different Natha sects and subsects 
managed by sectarian Mahantas. In Bengal and Assam theN athas are 
known asJogi or Jug! and their main occupation is·weaving. 

According to the Natha cosmology, b~fore creation everything 
was dark and void. In that vacuity came into being a bubble from· 
. which an egg was formed. The yellow portion of the egg was the earth 
and the white portion the sky. From the sweat of the primal god, 
Adinatha, was born his lover Ketaki or Manasa, and from their union 
sprung Brahma, Vi~I).U and Siva. In order to test them Adinathi 
assumed the form of a mutilated corpse. Having seen the corpse 
Brahma and Vi~I).U avoided it, but Siva recognised it as the body ofhis 
father and took it to the cremation ground. When the body was in 
flames, Minanatha sprang from its navel; Gorak~a from its head;· 
Ha<;li-pa from its bones, Kanu~pa from its ear, and Caurarigi from its 
legs. They are the five original Natha Siddhas. 

Because Siva was the most competent son of Adinatha, the latter 
was married to Ketaki who came to be known as Gaur! or Cai).<;lL Siva 
possessed mahiijii:ana, the knowledge which could make a man 
immortal. Siva determined to impart this knowledge to Gaur! and 
took her to the middle of a sea to do so. Minanatha guessed Siva's 
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intention. Assuming the form of a fish he was able to learn this 
knowledge. When Siva came to know this he cursed Minanatha that 
he would forget the knowledge. Meanwhile, Gauri desired to make 
the five Siddhas worldly-minded. She used her erotic tricks so that 
they might be attracted to women. Except for Gorak~anatha, the 
passions of other four Siddhas were aroused by her gestures, as a 
result of which Minanatha was snar,ed to become the ruler ofwomen 
in a country called Kadalidda,. Ha<;li-pa to become the stable sweep 
of queen Mainamati, Kanu-pa was banished into Dahuka country, 
and Cauraiigi cohabited with his stepmother. Gorak~a, however, was 
married to a princess and had a son by her known as Karpatinatha. 

According to the legend described in the Gora~avijaya, also. 
known as Minacaitanya, Gorak~anatha rescued his teacher Minanatha 
from the influence of the women of Kadali. There are many con
tradictory accounts relating to Minanatha or Matsyendranatha. In a 
Tantric text called Kaulajiiiinanirr.wyahe is described as the founder 
of the Yogini-kaula. In the Buddhist tradition he is identified with 
Luipada.12 Mina or Matsyendra is also mentioned in the Tibetan 
Buddhist lists ofSiddhas. In Nepal he is identified with Bodhisattva 
Avalokitesvara. Even today a cart festival is celebrated in his honour. 
Among the Muslims ofBengal he is known as Machandali or Mochra 
Pir. In Mm;idatta's Caryiigjtikosa a few verses have been ascribed to 
him. In the texts ofVajrayana Matsyendra and Gorak~a are regarded 
as Siddhas. In the North Indian tradition Gorak~a was a fisherman by 
q.ste while in the Bengal tradition he was a cowherd. A few Tantric 
texts such as the Gvrak~asar{lhitii13 have been associated with his 
name. In North India Gorak~a-pantha is regarded as an esoteric 
system connected with Tantra and Yoga. 

Ha<;li-pa, as we have seen, became a stable-sweep of the queen 
Mainamati. This queen was a Siddha I)akini who easily recognised 
his supernatural powers. After the death of her husband Mal).ika
candra, her son Gopicandra, began to rule under her guardianship. 
Fearing his premature death Mainamati forced Gopicandra to 
receive initiation from Ha<;li-pa. The king was reluctant because 
Ha<;li-pa belonged to a low caste and low profession. Later when he 
realised his greatness he became ·a recluse. Ha<;li-pa is also known 
by the name Jalandhari. In the Tibetan lists a few Tantric texts 
are ascribed to his name-Vajriiyogjnisiidhana, Suddhivajradzpa, 
Sncakrasar{lvaragarbhatattavavidhi and Hur[lkiiracittavindubhiivanii
kriima. There are also a few dohiis in Apabhrarp.sa composed by Kanu-
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pa or 1\.r~I).apada. Probably he began his spiritual career with Nathism 
butlaterwas converted to pure Tantrism. In the Tibetan lists we have 
references to Vayutattvopadesa ascribed to Caurailginatha. Outside 
Bengal Siddha Kanari or Kaneri was popular; his works are men~ 
tioned in the Tanjur catalogue. 

Nathism is a composite system consisting of numerous tradition 
coming from a variety of sources. A historical study of this system 
should bring to light many hitherto unknown facts and explain many 
obscure problems. 14 The most interesting feature ofNathism is that 
for a long time it was able to keep itself away from the influence of 
Brahmanical culture. Recently, however, there is a trend among.a 
section of Nathas to come under the Brahmanical fold, and some 
of them want to consider themselves as Rudraja Brahmal).as. But 
Nathism was basically a religion of the down-trodden, and to its 
credit can be attributed the sanction of a new way of life for the 
masses. It denounced the caste system and formulated the doctrinal 
points mainry on the under_standing of the popular and liberal 
tradition of Saiva, Vai~I).ava, Sakta, and Buddhist Tantras. Nathism 
laid much emphasis upon the humanitarian aspects of all these 
systems. 

According to. Nathism, the ultimate reality has two aspects 
symbolised by the sun and the moon. The sun is kalagni, the ideal of 
death and destruction. On the other hand the moon is the symbol of 
unchangeability. The aim of a Natha aspirant is to feel within his own 
self the ideal of non-duality which is possible by the attainment of 
immortality and the renovation of the body. Generally, Siva represents 
this non-dual state, the attainment of which is possible by connecting 
the forces of the sun and the moon within the body. The moon is 
Soma, the source of the drug of immortality ( amrta), which resides 
in the sahasrara or cerebral region of the body. The essence which 
helps the human body to survive is produced from this Soma. If it is 
properly utilised one can attain immortality. But there is a great 
difficulty. The amrta, dropped from Soma orthe moon; is consumed 
by the sun which resides in the navel region. However, there is a 
serpent-like channel within the body having two faces known as 
Banka-nala or Sailkhini, and the face from which the amrta drops is 
known as the tenth door. If this door can be closed it is possible to 
save the amrta. This can only be achieved by kayasadhanaor disciplining 
of the body. 15 

The Natha Siddhas believe that Adinatha is the first Natha, the 
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founder of all esoteric sciences. He is very often equated with Siva 
and Vajrasattva. The Hara-Gaurl conception ofNathism is an adapt
ation of both the Mahayanic Karul).a and Sunyata and the Vajrayanic 
Upaya and Prajiia. The Sunyavada of the Madhyamika system is also 
accepted in Nathism. According to Nagarjuna Sunya or vacuity is of 
four kinds-Sunya, Atisunya, Mahasunya and Sarvasunya. The 
followers of Nathism believe in three kinds of Sunya-Adisunya, 
Madhyasunya and Antal).sunya. This Sunya is to be realised through 
Yoga. The process has been described in a text called Hiirfamiila16 

which says that by the Yogic control of breath the thirty knots in the 
spinal cord can be loosened, as a result of which the two vital winds, 
prii1Ja and apiina, can enter the spinal cord and move upwards 
as Harp.sa through the six nerve plexuses-muliidhiira, svadhi~thiina, 
ma1Jipura, aniihara, visuddha (vaisandhar'i), and ajnii ( iidya)-and on 
reaching the sahasriira region assume the nature ofSunya. There are 
72,000 nerves within the body of which 64 can be distinctly located 
and 15 utilised for Yogic purposes. In the Yogacintiima1Ji section of 
the Gorkh-Vijayal7 we have the concept of navacakra which is the 
addition of three extra stages to the Tantric ~atcakra. These extra 
stages are the three forms of Sunya-Adi, Madhya and Antyal).. It 
also deals with ultii-siidhana which is a Yogic method of making the 
vital fluid upward. 18 

It has already been stated that the amrta or nectar-essence which 
flows from the moon within the body is consumed by the sun. The 
former is the creative principle and the latter the destructive. These 
two principles are understood to stand for the right and left nerve 
channels respectively. According to another conception the moon is 
Siva and the sun Sakti, representing man and woman respectively. 
The moon, being the source of creation and preservation, is sup
posed to hold in its bosomamrtawhich the sun (Sakti or Woman) is 
eager to consume, and that is why women should be avoided. This 
aversion to women is traditionally attributed to Gorak~anatha and 
his disciple Carpatinatha. In the legends ofGopicandra we find that 
he left his two wives, Ad una and Paduna, to adopt a life of celibacy. 
His teacher, Ha<;li-pa, sold him to a prostitute called Hlranatl who 
tried to attract him sexually but failed. 19 The Natha-yogi:s tried to 
keep away from women as far as possible, indeed to shun them 
altogether, though in some of their yogic practices they had to use 
women as mere instruments. 
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Sahajayiina in the Caryii Poems 

We have seen that in theory and practice the Tantric Buddhist 
Siddhadiryas and Natha Yogis had something in common with the 
Sah~jayana discussed earlier. The Sahajiya Buddhists had no special 
religious texts of their own. They depended mainly on the texts of 
Vajrayana. Their way oflife and approach to rel-igion are reflected in 
a class of poems called caryiis and dohiis which are the earliest 
specimens of the regional literature of Eastern India. The cary~ 
poems deal with subtle philosophical questions from the viewpoint 
of Sahcyayana under the garb of the facts of real life; the pursuitS; 
hopes, and aspirations of common persons; love, hatred, and emo~' 
tion, the beauty of nature and of women; the social classes, conflicts;' 
and amalgamations; technical and manual labour; and a variety of: 
other things.20 

The philosophical standpoint of the Sahajiya Buddhists is re'
vealed in the verses of Sarahapada: 

Do not meditate on the inanimate. Do not wish selfhood. The illusory 
phenomena enter into (i.e. disappear in) the great bliss ( mahiisukha) as saW 
disappears in water. Saraha says: So many are the mertis of the Jina. Such ~i: 
the way, such is verily the ultimate reality. The immovable circle is without; 
success (i.e. fails). The (rush of) wind breaks down in the grasp of one's ow~1 
mind. Even the citta disappears, the acitta comes into existence. (The rdtl 
state) dawns clear through the instruction of the excellent teacher. There is' 
no peace in muttering mantras. Can the fallen wall rise up? Looking at th~~ 
fruit the tree is not smelling it. Does the disease run away at the sight of the' 
physician?21 

Tillopada says in a more categorical way: 

The aggregates, elements, sense organs and senses are all bound by (i.e(' 
merge in) the Sahaja nature. Do not think that there are existence and nonr 
existence in Sahaja (i.e. do not attribute positive and negative character tq, 
Sahaja). There is in it the vacuity, compassion and samarasa. Kill the mi:qf{ 
complet~ly through Nirv~ii;a (and) enter into vacuity of the three worlds. D,i. 
not erroneously decry non-cognitiol).. Do not wish bondage for the sei~J 
When the mind united with vacuity enters into the (state of) joy which arisE!~ 
out of that ~ommunion, the object of the senses are not at all perceived. f~ 
is without beginning, without end-such non-dual (joy) has beefi; 
communicated by best of Gurus. Where the mind dies tl;le (vital) wind i~ 
dissolved completely. Such an essence of truth, which can be realised b~ 
self-how can that be told? The truth is unattainable by the fools, by othe~ 
peoples as well as by the learned world. Can the mind remain inaccesssibk 
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to him who is blessed by the Guru? Tillopada speaks of that ess.ential truth 
which is to be fully known by the self. That reaches the mind is not the 
absolute truth. Purify the mind well through Sahaja. There will be 
manifestation of succcess and liberation in this very life. Where the positive 
aspect of the mind merges into, the negative aspect of the mind too merges. 
The state of communion ( ofthe mind with vacuity) is pure and without any 
positive and negative character. The tree of non-dual mind has attained 
vastness in the three worlds. It contains the fruit and flower of compassion. 
There are no 'mine' and 'thine'. Do not falsely distinguish between self and 
nonself. All are ever Buddha. The three worlds are the best and sublime 
stations: mind is by its nature pure. Those ·which are the customs of all are 
(either) moving or non-moving. (But) the vacuity is free from impurity. Do 
not judge (it). He who thinks 'this is self, 'this. is the world'-can he 
understand the nature of pure citta. I am the universe, I am the Buddha, I 
am (he who is) free from impurity-! am the mental inaction (in person) 
and I am the killer of the cycle of existence. Mind is the Bhagavan; the vacuity 
is the BhagavatL It (mind) should be fixed in the Sahaja day and night. Do 
not entertain illusion about birth and death. Then one's own mind will stay 
in a state devoid of duality. Do not attach yourself to sacred places and 
hermitages. You will not attain peace through prints ofbody. Brahma, Vi~:t;tu, ' · 
Mahesvara-do not worship (these) gods, 0 Bodhisattva. Do not ~orship 
the god; you should not go to holy places. You shall not attain salvation 
through devotion to gods. Worship the Buddha with unfailing mind. Do not 
stay in the (world of) being and the (world of) annihilation. Attach yourself 
to the union of sapience and means. When one is fixed in that, the supreme 
(knowledge )is attained. A~ (one) engaged in (the science of) poison 
swallows the poison, so does one er-Uoy the world (of existence), not being 
attached to the world. Do not slight the karmamudrii. (Through it) the 
different kinds of moments and pleasure may be known. Learn to differen
tiate between parama and virama by adoring well the feet of the worthy guru. 
He who knows the highest kind of spiritual bliss knows the Sahaja in a 
moment. He who knows the difference between the moments and joys 
comes to be called the Yogi in this life. I tis the ultimate truth, free from merit 
and demerit. There is nothing (i.e. no merit and demerit) in what is realised 
by the self. Abandon always the mind and non-mind. Fix yourself in the very 
nature of Sahaja. (It) does neither come nor go; (it) is not anywhere; (it) 
enters the soul through the instruction of the Guru. Colour is also abandoned 
by (it). I tis devoid ofform; (but still) it is complete in all forms. Kill this mind 
in the citta completely without delay. In that the mahiimudrii is pure in the 
three worlds. Myself is vacuity, all that moves is vacuity, the three worlds are 
vacuity. There is no sin and merit in the pure Sabaja. Let the minc\rgq 
wherever it likes (to go). Errors should not be made in this place. By openi:t;~g 
the below with (spiritual) eyes I became fixed through Dhyana.22 
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Thus, it may be said that the followers of Sahajayana do not insist on 
external formalities so far as the spiritual question was concerned; 
n:or believe in any god apart from the self which is regarded a& 
the Buddha or Bodhisattva. Their aim is to realise the Sah<tia, th~. 
ultimate nature of beings, with the help of guru or preceptor. Th(! 
realisation of Sahaja, which is in fact the realisation of Sunyata ~t: 
vacuity, as the only reality leading one to Mahasukha or great bliss; 
Thus there is an inherent idealistic approach in the Sahajayan~ 
viewpoint which seeks to explain everything in terms of illusion. I tis 
stated that the mind is solely responsible for the creation of the 
illusory world. The notion of difference or duality proceeds from the 
notion of existence. Bhusukupada, in a song, compared the mind to 
fickle rat: 

Dark is the night and the play of the rat begins. Kill, 0 Yogin, this rat of the 
vital wind, whereby you will escape coming and going. The rat causes 
existence and makes holes; this fickle .rat remains inactive only when skilful 
devices are employed. This rat is time or death itself (i.e. the fickle mind 
constructs all temporal existence), but in it there is no colour. When it rises 
to the void it moves there and drinks nectar. The rat remains restless; pacifY 
it through the instructions of the wise preceptor. Bhusuku says: when the 
activities of the rat will be destroyed, all bondage will also be destroyed. 23 

Due to viisanii or root-instincts man falsely conceives the notion 
of existence and gets fettered. When mind is tonditioned by th~ 
realisation of Sunyata, the questions of birth and death, suffering· 
and non-suffering, ofbondage and liberation, cease to exist. Luipada 
says: 

Existence does not come, neihter is there non-existence. Who does 
understand the truth in this way? Incomprehensible indeed is the nature of 
pure consciousness, says Lui. In the three elements it sports but it itself is not 
known. How can the Agamas and the Vedas explain that whose colour, sign 
and form are not known? By speaking of what, should I give an exposition 
of truth? Just like the' moon in water it is neither real nor unreal. How should 
it be thought of? says Lui. I do not see any magnitude or locaiity of what I 
am now.24 

Although emphasis is laid on the illusory nature of the world, the 
Sahajayana insists on the pravrtti miirga or following the path along 
which the human nature itselfleads the individual. Sarahapada says 
in a song: 
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0 Yogins, do not leave offthis straight and easy path and follow the crooked 
and curved path. Bodhilies near you. Do not go to Lanka in search of it. Do 
not take the glass to see the bracelets in your hands. Ryalise your own pure 
citta within yourself. 25 

Not only are worship, muttering of mantras and performing pen
ances and rituals worthless, so also is that found in the scriptures and 
in the saying and interpretations of the so-called learned persons. 
Saraha says: 

The PaJ.l<;iitas pose to interpret the scriptures. But they do not know that 
Buddha is residing in their• own body. By such scholarship they can never 
escape the cycle of birth and death. Yet these shameless creatures call 
themselves learned.26 

The followers of Sahajayana are also against caste system, social 
difference and all sorts of external formalities. The ,most penetrat
ing, scathing criticism is made by Sarahapada in his Dohiiko~a.27 His 
arguments, as translated by S.B. Dasgupta, are: 

Saraha says that the Brahmins as a caste cannot reasonably be recognised to 
be the highest of men-for the saying that they dropped from the mouth of 
Brahma is a myth invented by a section of clever and cunning people; if, on 
the other hand, a man becomes Brahmin by religious initiations ( saf!!Skiira), 
then even the lowest of men may be a Brahmin. If a man becomes a Brahmin 
by reciting the Vedas, let the people of the lower classes also recite, the Vedas 
and they will also become Brahmins; and they also do read the Vedas, for 
they read grammar which contains many words of the Vedas .... In vain d'o 
they offer ghee to the fire, for thereby their eyes will only be affected with 
intense smoke .... The devotees of the Lord (i'svara), again, artoirit the whole 
body with ashes .... they whisper (religious doctrines) into the ears (of 
credulous people) and deceive them thereby. The widows, the MuJ.l<;iis 
(women taking the vow of fasting for the whole month) and others taking 
different vows, get themselves initiated by these devotees who d(l it only in 
greed of money .... [Against the Jaina ~apal).aka Yogis it is saidj if only the 
naked attain liberation, the dog and the fox would also attain it; ifliberation 
is attained by tearing off hairs, the hips of young women would also attain 
it.. .. The Celas, the Bhik~us and the Sthaviras take the vow of pravrajyii; some 
of them are lost in explaining the Si:Hras, some again in strenuous thinking 
and reading. Others rush il)to the Mahayana fold, but none of them get the 
ultimate truth .... What will one do with lamps, offerings, mantras and 
servi~es? What is the good in going to holy places or to the hermitage? Can 
liberation be attained only by bathing in holy waters?28 
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Sahajayiina and the Female Principle 

In the caryiis and dohiiswe come across a goddess variously known as 
Nairatma, I)ombi, Cal).<;lali, Sabari, etc. This Female Principle i~ 
same as Sunyata or Prajfia of the earlier Tantric Buddhist tradition' 
conceived of in other religious systems as- Sakti. According iJ 
Sahajayana, this Female Principle is not outside the human bodyi' 
Kanhapada says that citta or mind is god, Nairatma his consort. Just 
as salt merges into water so also the mind of the aspirant become~ 
totally absorbed in Nairatma. Tillopada observes: 

Citta khasama jahi samasuha pala?(hai 
India-visaa tahi matta 7Ja disai 

When citta (mind) and the one that is the same as space (SunyaJ~ 
or Prajfia) are united in absolute equilibrium, no sense-matt~.~ 
can be perceived in it. 

In the carya songs we find the goddess singing and dancing witHJ 
the aspirant; 29 sometimes she is conceived of as a I)ombi or I)omagiJ?}! 
who is married to him and is constantly engaged in sexual union~~'~ 
sometimes she is rebuked by the aspirant as kiimacarJtj,iili for he~j 
excessive sexual passion and harlot-like gestures;31 sometimes she;ft 
Cal).<;lali, a girl belonging to Cal).<;lala caste, whq has become a typidfJ, 
housewife and also a Bengali (Bailgali) ;32 sometimes she is Matangf~ 
a boat-woman, helping the Yogi to cross the river,33 sometimes shef~ 
a Bediya girl selling bamboo products with coquettish gestures;~~ 
sometimes she is Sabari decked with peacock's tail and a garland q'fl 
gunjahaving a domesticated life with a hunter.35 She is addressed~~ 
the aspirant thus: 

Joini tai vinu kharJahi na fivami/ 
To muha cumbi kamalarasa pzbami/ J3" 

Yogin!, without your company I will not be able to live for~ 
riwment. Having kissed your lips I will drink the essence of 
lotus. 

The names Cal).<;lali, I)ombi, etc., are also used symbolically tq 
denote the different stages in the course ofthe upward march <>l 
Sakti-the fire-force in the Tantric Buddhist tradition. Uke th~ 
kulakurJtj,alini of the Sakta Tantras, this Sakti is co~ceived of in th~ 
Sahajayana as Sahajasvarupa or Nairamal).i. She resides in the 



Tantrism and the Religion of the Masses 275 

nirmar:wcakra which, in the form of a sixty-four-petalled lotus is 
situated in the navel region of the individual. In this state she is 
known as Cal).<;lali:. When roused by Yogic practice she blazes to 
create in the mind of the aspirant a feeling of vibratory joy which is 
known as vi~ayiinanda, rather material in character. Then she moves 
upward and as I)ombi burns the dharmacakrawhich is situated in the 
heart. The kind of joy produced from this explosion is known as 
paramiinanda which has also a tinge of materiality and ~ence is not 
perfect. The next higher stage is attained when the Sakti in her 
upward march reaches the sambhoghacakra which is situated just 
below the neck. When this is burnt the joy ensuing is known as 
viriimiinanda which is of transcendental nature. In this state Sakti is 
known as Nairamal).i. But the highest pleasure is obtained when she 
reaches the U~1Jz~a-kamala or the cerebral region in which is situated 
the mahiisukhacakra. Here she is known as Sahajasundari or the 
Sahaja damsel and the pleasure obtained is known as sahajiinanda or 
sahajamahiisukha which is of the nature of perfect and eternal bliss. 
The complete merger of mind into this perfect bliss is the aim of the 
aspirant. 

The names Cal).<;lali:, I)ombi, Sabari, etc., are suggestive of un
touchable castes and the lower professions. Since Sakti or the 
goddess transcends all sense perception, she is I)ombi, i.e. a woman 
of the I)oma caste, who cannot be touched by aBrahmal).a. Her hut 
is outside the city, i.e. outside the world of the senses. Men of 
sophistication pass by the hut but they cannot enter it and enjoy her 
company. She is available only to the unprejudiced, to one who can 
give up all feelings of egoism, disobey scriptural injunctions, and 
disregard public scandal. Kanhap:ida says: 

Outside the city, 0 l)ombl, is thy cottage; thou goest just touching the 
Brahmai,laS and the shaven-headed (and never reveal thyself to them). 0 
l)ombi, I shall keep company with thee and it is for the purpose that I have 
become a naked Kapali without aversions. There is one lotus and sixty-four 
are the petals-the dear l)ombi climbs on it and dances there. Honestly do 
I ask thee, on whose boatdost thou come and go? The l)ombi sells the loom 
and 'also the flat basket (made of bamboo). For thee have I done away with 
the drama oflife. Thou art. the l)ombi and I am the Kapali, for thee I have 
put on a garland of bones. The l)ombi destroys the lake and eats up the lotus 
stalk. I shall kill thee, l)ombi, and take thy life. 

Of what nature, 0 l)ombi, is thy cleverness? The aristocrats are outside 
thee and the Kapalis are within."7 Thou hast spoiled everything, through the 
law of cause and effect, thou hast destroyed the moon. Some speak ill of thee, 
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but the learned never cast thee off from the neck. Thou art Kamacar;u;lali~ 
there is no wom;m more cunning and unfaithful than the .pombL38 · 

The Sahajiyas maintain the earlier Tantric Buddhist approacft 
towards women-they also believe that woman is at the same time'! 
material object and a goddess. In the texts qfTantric Buddhism it~ 
said that the goddess Prajiiaparamita is a pure transcendental entitfi 
but in the disguise of a woman she is present everywhere.39 Thad~ 
why sexual union with a female partner or mudra is necessary as"~ 
means to realise the great bliss of non-duality. 40 At the first stage whe~ 
spiritual attainment is yet to be achieved, the mudra is used simpl~ 
as karma, i.e. plain sexual union yielding only transient pleasur~ 
and the word karmamudra may be applied to any woman. The ne:Xi.~ 
higher. grades are denoted by the terms jiianamudra, mahamudraa.ri~ 
phalamudraY The experiences of karmamudra and jiianamudra .U:.~ 
fleeting in nature; they do not produce any permanent effect. Bu~ 
mahamudra and phalamudra are subtle principles personfied in tlf~ 
forms of women. It is only through union with them that ail 
individual can realise the true nature of his self and have what f~ 
known as Sahajamahasukha. 

The Sahajiya Spirit in Jain Dohas 

The main principles of Sahajayana have been summarised B~ 
N.R. Ray: 

Negatively speaking, these were (a) sharp criticism and rejection of <!iJj 
external formalities in regard to religious practices and spiritual quests; an{Jl 

-(b) protest against and rejection of priestly and scriptural authority, celebacY!J 
penances, austerities, and the like. Positively, the most important elemetW'~ 
were (a) recognition ofthe guru as essential for any spiritual exercise ari~ 
quest, (b) recognition of the human body as the seat and habitat of aiU 
religious and spiritual experience, indeed, of the Truth or Ultimate Realil$;1 
and rejection of any transcendental reality external ·to man, and fina\1~ 
(c) recognition of the experience of the Ultimate Reality as one o~. 
inexpressible happiness and ineffable radiance, waveless equipoise, absolui:~ 
peace and tranquillity, and of a absolute non-duality or complete unity.42

• 

This spirit of heterodoxy and protestantism is also found in Jaiif 
songs and do has. S.B. Dasgupta has drawn our attention. to a collectioXR 
of Jain dohas composed in Western Apabhrarp.sa which is known a~: 
Pahurjadoha. 43 Its author Muni Ramasirp.ha, flourished aboti~ 
A.D. 1000. In this collection we come across a sharp protest against 
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external formalities in religious life, the barrenness of scriptural 
study and dry scholasticism, the practice of pilgrimage or wandering 
in forests, the use of religious garments, and so <;m. It is said: 

0 the Pul)C.lit of PUJlQits, you are leaving aside the grains of corn and 
gathering husk instead. You are satisfied with the scriptures and their 
meaning, but 0 ye foolish people-you know nothing about the ultimate 
meaning of the world .... Much has been read, but foolishness has not been 
removed-only the throat has been parched into the bargain .. ,. Prevent this 
elephant of the mind from going to the mountain ofVindhya-for it will 
trample under feet the forest ofSila and once more fall into the pitfall of the 
world .... Of no avail is travelling from one sacred place to another; for the 
body may be cleansed with water, but what about the mind? .... What may 
penances do when there is impurity within? .... Liberation can be attained 
only if the mind, stained with worldliness, be fixed on Nirafijana. The Jinas 
say: worship and worship. But if the self residing within one's body be once 
realised in its ultimate nature, who else remains to be worshipped? .... The 
snake shakes off its slough, but its poison is not destroyed thereby. Putting 
on of religious dress can never remove the internal desire for worldly 
enjoyment. 0 you, the head of all shaven-headed-you have indeed got your 
head shaven-but you have not got your heart free from worldly desires.44 

The Vai,5tz,ava Sahajiyiis 

The ideals of Buddhist Sahajayana, which derived its main impulses 
from the Laukika-Tantras or the Tantric approach to life as found 
among the masses, deeply influenced all forms of medieval religious 
systems. Vai~l).avism, especially in Bengal, was no exception. The 
Vai~l).ava Sahajiya cult has a considerable literature to its credit. The 
followers of Vai~l).ava Sahajiya tradition considered all the major 
Vai~Ifava poets and apostles to be exponents of Sahajiya practice. 
Even Sri-Caitanya himself is said to have practised Sahaja-siidhanii 
with female companions. In the Caitanyaciiritamrta45 we find that 
his female partner was Sathi, daughter of Sarvabhauma. In the 
Yivartaviliisa of Akiiicana-dasa46 it is said that the female partner of 
Sri-Rupa was Mira, of Bhaga Raghunatha Karl).abai, of Sanatana 
Lak~mi-hira, of Lokanatha a Cal).Q.ala girl, of Kr~Ifadasa Pil).gala, a 
milkmaid, of Srijiva Syama Napitani, ofRaghunatha Mirabal and of 
Gopalabhaga Gaurapriya. At least three of these female partners 
belonged to the lower castes. In the literature of the Vai~l).ava 
Sahajiyas we find references not only to the sexo-yogic practices of 
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the Tantras, but also to the Natha practice of drinking nectar oozing 
from the moon situated beneath the lotus of Sahasrara.47 

M.M. Bose in his work Post-Caitanya Sahajiyii Cult has supplied us 
with valuable information regarding· the literature of the Vai~I).ava. 
Sahajiyas and the doctrines and practices found therein. ·Some of th~ 
Post-Caitanya Vai~I).ava Sahajiya texts are introduced in the form o~ 
a dialogue between Siva and Sakti, as is done in the case ofTantric 
texts, the fOFmer instructing the latter of the secrets of Vai~I).av~ 
Sahaja-sadhana. In the Anandabhairiiva Siva himself is said to havJ 
practised Sahaja-sadhana in the company of Koch girls impersonatJ 
ing Sakti. The tradition ofSiva's dalliance with the Koch girls is mucH 
fabricated in the later Siviiyanas. Although most of the Sahajiy~ 
Vai~IJ.ava texts belong to the post-Caitanya period, their contents are 
derived from the ideology and methodology of the earlier Tantri~ 
and Buddhist sects. The recognition of the human body as th~ 
microcosm of the universe and as the seat of all spiritual experience: 
by which the Tantric and Sahajiya Buddhist standpoint i~ 
characterised, and also that of the guru as the conductor of alt 
spiritual exercise and quest, are asserted in Vai~I).ava Sahajiya tradi~ 
tion in which greatest emphasis is laid upon man: Suna he miiry,uJ bhiii, 
sabiiruparmiinuJ satya, tiihiiruparnai (Listen, men, my brethren; man 
is the truth above all truths; and there is nothing above that).4,8 

In the HinduTantras the ultimate reality is the non-dual state o~ 
unity of Siva and Sakti. In Buddhist Tantras it is. the unity of Prajii~ 
and Upaya. The realisation of this unity in one's own self is the stai:~1 
of mahiisukha, as is held by the followers of Sahajayana. These two,j 
principles are represented by man and woman, supreme bliss arisin~; 
out of the union 9f the two. The Vaiwava conception of Kr~IJ.a an41 

Radha is interpreted by the Sahajiyas in the same sense as that ofSiv~ 
and Sakti or Upaya and Prajiia. All men and women are thcmght 0~ 
as physical manifestations of Kr~IJ.a and Radha. The highest state o~ 
the union of the two is that of supreme love and it is the real sahaj~ 
mahiisukha. This love between man and woman may be conjug'!-~ 
(svakiyii) but preferably it should be unconventional (parakiyii)'.: 
Parakiyii love literally means the love of a man for a woman who is th~ 
wife of another man. In Sahajiya Vai~I).ava texts such as Dvipakojjvata;~ 
Rativiliisa-paddhati, etc., the union of man and woman is conceive~ 
of as having two forms-priikrta and apriikrta, the former denoting+ 
union on a natural plane and the latter on the s1,1pernatural. 

The Sahajiya Vai~I).avas also insist on the Tantric mode of 
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kiiyasiidhana and the upward march of Sakti through the nerve 
channels. A thousand-petalled lotus in the cerebral region is conceived 
of as Gokula, the abode of.Kr~Qa. The concepts of lingaand yonihave 
become the symbols of NarayaQa and Ramadevi, the Male and 
Female Principles of creation.49 The body itself is conceived of as 
Vrndavana, the site of Kr~I!a's sport, where resides Sahaja in the 
nature of pure love which flows between Radha and Kr~Qa. In texts 
such as Rativiliisapaddhati, 50 Riigamayi-kanyii, 51 Sahaja-upiisanii-tattva, 52 

etc., man and woman as the representatives of the two streamsoflove 
are described respectively as rasa and rati, or as kama and m'adana. 
The realisation of the true nature of man as Kr~I!a and that of woman 
as Radha is known as the principle of Aropa. In the Ratnasiinf3 it is 
stated that prema or pure love is a purified form of kama (sensual 
love), the former not being possible in the absence of the latter. If 
one can realise the truth of the body ( bhiitpja) one\is able to realise 
the truth of the universe ( brahmiitpja). All beings ar~ born in Sahaja, 
they live in Sahaja, and again return to Sahaja. 

Tantric and Sahajiyii Ideals in Medieval Religious 
Reform Movements and in the Teachings of the Saints 

The concept of Sahaja was a characteristic common to all the 
religious systems of the medieval age. Etymologically it is sahajiita 
(sahajiiyate iti sahaja), that which is the same as human instinct itself. 
God, by whatever name or attribute he may be characterised, resides 
in the heart of man. The realisation of god as identical with one's own 
self is the basis of all forms of Sahajiya cult. This realisation is called 
by the Sahajayani Buddhists as mahiisukhawhich is possible through 
the union of Sunyata and KaruQa, or Prajiia and Upaya. The 
Nathapanthis understand mahiisukhain terms of immortality which 
is possible through kiiyasiidhana. All forms ofTantric teaching insist 
on the symbolical union of the Male and. Female Principle-the 
efficient and material causes of creation-within the body and this 
concept has influenced all types of medieval religious ideas. 

The idea of Sahaja also has a place in the Sikh religion. Like 
Nathism Sikhism is anti-Brahmanical. Like the Sahajiyas and follow
ers of the Tantric way the Sikhs also believe in the absolute authority 
of the Gurus. The Oranth Sahib contains not only the writings of Sikh 
Gurus but those of the teachers of other sects as well. The medieval 
saints committed to liberal ideas such as Kabir, Ramdas, and others, 
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have a place of great honour in Sikhism. In the Adi-Granth five 
categories of the Sikh way of life are described. These are D haram
khal).<;l, Gian-khal).<;l, Saram-khal).<;l, Karam-khal).<;l and Sach-khal).<;l, 
The fifth one, Sach, is the same as Sahaja. According to Sikhism the 
realisation of this Sach or Sahaja is that of the persomil god in the 
individual self and cannot be described in words. In the Adi-granth it 
is said that this state is the fourth state ( cauthii.pad) beyond the three 
qualities of sattva, rajas and tamas, and is known as param.pador tunyii
pad or sahaj.piid. It is also called amar.pad, that which is of eternal 
peace and contentment. It is unchangeable because it is beyond th~ 
cycle of birth and death and beyond the tenth door (cf. the N;oitha 
conception of the tenth door). It is the source of eternal light which 
causes the light of the individual soul to merge into that of god in the 
same way as a drop of water merges into the sea. It is that state in 
which the individual soul merges into the universal soul where there 
is an end to all sorts of dualism. 54 Nanak called this state fivanmukti 
or suni ( sunya)-samiidhi, sahaj-samiidhi, and sahaj-yogand its experience:: 
as mahii-sukh, param-sukh or param-iinand. In fact, Sahaja is not only 
the ultimate reality, itislsvaraor Lord, the last resort, full oflove, into 
which the self merges completely:jiikai antarvasai prabhu api niinak 
le jan sahafi samiiti. 

In the medieval age many Vai~l).ava, Saiva, and Tantric sects 
launched religious reform movements. Theyfoughtfor the religious 
rights of the down-trodden and women, preached their doctrines, 
among the hill tribes and tried to bring back the converted Muslims 
into the fold ofHinduism. The Nibandhakaras, or law-makers on the 
other hand tried to maintain the purity ofHinduism by enforcing the 
Smrti laws with maximum strictness and rigidity. These Nibandhakaras' 
were closely counected with the rruling class. Lak~midhara of the 
12th century, Hemadri of the 13th and Cal).<;lesvara of the 14th were< 
ministers of Govindacandra Gaha<;lavala, Mahadeva Yadava, and: 
Harisi:rpha respectively. In the 16th century queen Durgavati had 
a seven-volume law-manual composed by Padmanabha Misra 
which was known as Durgiivatz.prakiisa. Akbar's revenue minister, 
Todaramalla, patronised the compilation of Totfariinanda. In the 
17th century Mitramisra composed Viramitrodaya. His patron was 
Virasi:rpha, the feudal chief of Orcha. The Bunde! king Bhagavant 
was the patron of Nilakal).tha. Anantadeva's Smrtikaustubha was 
composed owing to the munificence ofBajbahadur of Aim ora. Sivajj 
financed Ke8ava Pal).<;lita. Of the other important Nibandhakaras 
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mention should be made ofRaghunandana, P!tambara Siddhanta
vagisa and Kamalakarabhana. Subsequently, the views of 
Raghunandana came to be regarded as the most authoritative. They 
brought significant changes in the caste-structure, because the 
traditional va~adivision could not be maintained. The position and 
hierarchy of the Sudras had to be redefined under two broad 
categories, sat and asat, tbe former receiving higher social status 
owing to their holding of important Gubernatorial offices, feifs and 
lucrative professions and also to their adherence to the Brahmanical 
wayoflife and patronage to Brahmanical culture. Those who did not 
follow the Brahmanical norms of pure living and had lower occupa
tions were relegated to the as at category. 

The poet Tulsidasa was a champion of Brahmanism. In his 
celebrated Riimacaritamiinasa, while describing the customs ofKali
yuga, he refers to the Sudras proclaiming their superiority and 
appearing in the role of teachers and to the Brahma1.1as serving as 
their disciples. He notes with contempt that the Tells, Kumars, 
Ca1.1qalas, Kiratas, Kols, Kalwars and other persons belonging to the 
despised castes have become gurus by shaving their heads, that they 
are meditating, observing vows, and reading the Pura1.1as and that 
the Brahma1.1as are subservient to them (taking the dust of their 
feet). 55 This is simply a reflection upon the popularity of teachers like 
Rabidas, Dhanna, Sena, and otherswho belonged to the so-called 
lower castes and professions. In South India, as we have seen, the Sri
Vai~I.lavas were divided into two groups in relation to the caste 
status. 56 From a Tamil copper plate grant of 1596, it is known that 
during the reign of Venkatapatideva one Sudra priest, on the 
strength of his numerous disciples, made Ka1.1qiya Devara the ruler 
ofVrddhacalam in the presence ofMutta Kr~1.1appa Nayaka.57 The 
social movement lavnched by the Tenkalais of the South spread to 
North India through the followers ofSri-Caitanya and other apostles 
of the bhakti movement. Gopalabhaga' s Haribhaktiviliisa is a protest 
against social discrimination, in the commentary on which Sanatana 
Gosvami strongly defends the right of the Sudras.58 Many of the non
Brahmal.la disciples ofSri-Caitanya, like Narahari Sarkar, Narottam 
Thakur, etc., worked as gurus of the Brahma1.1as. Tukaram of 
Maharashtra, though himself a Sudra, had numerous Brahma1.1a 
disciples. Sankaradeva of Assam and his chief disciple Madhavadeva 
were Kayasthas but they had a large following of Brahma1.1as. 

Of the North Indian leaders of the reform movement, Ramananda 
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of the 14th-15th century belonged to the Sri:-Vai~Q.ava sect. In the 
Granth Sahib we have a song attributed to him in which he says that 
God (Rama) cannot be found in any external object; he is not in the 
the Vedas; one should seek him in one's heart. Among his disciples, 
Rabidas was a ciimiir (cobbler) by caste and profession who attracted 
numerous disciples owing to his liberal religious-ideas. Kabi:r himself 
held Rabidas in high esteem. The Grant/1. Sahib contains more than 
thirty songs composed by him. Jhali, queen of Chittor, was his 
follower, and the celebrated Mirabal his disciple. Most of the Indian 
cobblers belong to the sect ofRabidas and use his name as a surname. 
Sena was another disciple of Ramanand<J., a barber by caste. The 
ruler of Bandhogarh became his disdple. Dhanna was a Jat and a 
farmer by profession. He was born in 1415. P!pa was born in 
Rajasthan in 1425. His stronghold was Pipavat in Dvaraka. 
Bhavananda, Sukhananda, Asananda, Surasurananda, Paramananda, 
Mahananda, and Sri: Anand a belonged to the orthodox group of Sri: 
Vai~Q.avas. Later they changed their views and became staunch 
followers of Ramananda. 

Apart from Rabidas, the most celebrated disciple ofRamananda 
was Kabi:r who was born in a Muslim family probably in 1398. 
He learnt from Ramananda the futility of the caste system, idolatry, 
pilgrimage, vows, fasts and all external formalities of religion. 
He made no distinction between man and woman. Among his 
followers were Hindus as well as Muslims. Many of his songs are 
quoted in the Granth Sahib. His dohiisare treasured in North Indian 
literature. He earned his livelihood by weaving. His teachings are: 
Every man must work; he must earn to help others, but he should not 
accumulate wealth for his own interest; he should be truthful and 
accessible to all; he should realise the truth within himself; truth is 
in the form oflove, compassion, and greatness; one religious system 
is different from another only in name; God may be called by any 
name; and external formalities in spiritual guest are meaningless. 
After the death of Kabi:r his Muslim disciples established a separate 
sect in Maghar. His Hindu disciples, under the leadership of Surat 
Gopal, founded another sect at VaraQ.asL Their scripture was known 
as Vijaka. 

Anatananda, although a follower ofRamananda, did not belong 
to his intimate circle. His centre of spiritual activity still survives at 
Galta near Jaipur. His chief disciple was 1\.r~Q.adasa Pahar!. Among 
the disciples of the latter Ki:lha founded a sect called Khaki: in North-
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Western India. The other onewasAgradas whose disciple was Nabha 
the celebrated writer of Bhaktamala. Nabha belonged to the un
touchable caste. His disciple Priyadas compose4 a commentary on 
his master's work. Among those who were outside the circle of 
Ramananda, Sadna was a butcher whose devoted career and noble 
ideals are recorded in the Bhaktamiila. Two of his songs are also 
quoted in the Granth Sahib. Namadeva of Gurudaspur, different 
from his celebrated Maharashtrian namesake, was a saint with liberal 
ideas. Alam Shah, the last king of the Saiyad dynasty, established a 
monastery in his honour in 1446. A second Namadeva flourished in 
Bulandshar, and a third in Marwar. Poet Surdas flourished between 

' 1483 and 1563. Dharmadasa, a disciple ofKabir and a Bania by caste, 
founded a sect with liberal ideas at Chattisgarh. Another disciple of 
Kabirwas Malukdas (1574-1682) whose centre was at Allahabad. His 
sect enjoyed great popularity in North India. 

One of the best exponents of the way of Kabir was Dadii (1544-
1603) who was born in Rajasthan. His purpose was to synthesize all 
forms of religion; the sect founded by him was known as Parabrahma
Sampradaya. He made a selection of devotional writings from all 
forms of religion about A.D. 1600 and this was the first of its kind in 
the world. Dadii did not believe in any scripture. According to him 
the realisation of the self should be the aim of human life. His sons 
Garibdas, and Maskindas, and daughters, Nanibai and Matabai, 
composed many devotional poems. Of his disciples Sundardas and 
Rajjab deserve mention. The latter founded a sect, the teachers of 
which could be Hindus or Muslims. Of other medieval saints who 
thought and worked in the line ofKabir and Dadii, mention should 
be made ofDharanidas who was born in Chapra in 1556, Laldas who 
belonged to the Meo tribe ofRajasthan, Puran Bhakat, Cajju Bhakat 
and Babalal of Punjab, and Narasimha Mehta of Gujarat. 

Among the liberal religious leaders who flourished inN orth India 
in the first half of the 18th century, Bhan Saheb, a follower ofKabir, 
formed a salvation army. His important disciples were Jivandas and 
Rabi Saheb. Carandas, who was born at Debar near Alwar in 1703, 
formed a sect of his own which was against caste system and all forms 
of superstitions. Sivanarayal)a, who was born in 1710 in Balia district, 
tried to synthesize Hindu and Muslim religious ideals. It is said that 
the Mug hal emperor Muhammed Shah was his disciple. Pral)aNatha 
of Bundelkhand and Garibdas of Rotan followed the line of 
Sivanarayal)a. Ramacandra or Sant Ram ofjeypore was the founder 
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of a liberal sect called Ramasanehl. Jagjivan, who flourished in the 
last quarter of the 17th century, founded the Satyanami or Satnami 
sect. He and Gulal Saheb were disciples of the celebrated Sufi 
teacher Yari Saheb. They believed in the oneness of God and in the 
synthesis ofHindu and Muslim religious ideals. Gulal Saheb' s disciples 
were Bhikha to whose spiritual succession belonged Govinda Saheb 
and the famous devotional poet Paltu Saheb. One of the Satnami 
leaders was Ghasidas who belonged to the caste of leather-workers. 
The Satnamis were against idolatry, untouchability and the caste 
system. Similar ideals were held by the Alakhnamis, a sect which 
flourished in the Bikaner region under the leadership ofLalgir or 
Lalbeg.59 

Although historically the sparks of protestantism came from 
South India, there was no important reform movement in that 
region in subsequent times. We may, however, refer to the Dasakuta 
movement in Karnataka which rejected the caste system and exter
nal formalities. The Maharashtrian saints like Nivrttinatha,Jiianadeva, 
Namadeva, Ekanatha, Tukaram, Ramdas, etc., believed in absolute 
devotion and simplicity in religious life. Personally many of these 
teachers were free from caste prejudices and superstitious beliefs 
and practices, but they did not launch any socio- religious move
ment as did their counterparts in North India. The only exception 
was the Mahanubhava sect which was vehemently opposed to 
Brahmanism. The exponents of this sect were Govindaprabhu, 
Nagadeva, Cakradhara, Bhaskara, Kesavaraja, Damodara Pa~Qita, 
Naraya~aPa~qita, and the poetess Mahadamba. The Mahanubhava
panthis composed their scriptures in symbolical language. Their, 
views were inspired by liberal Vai~~avism and Nathism. 

The Neo-Vai~~avism preached by Sri-Caitanya had a tremendous 
influence in Bengal and Orissa, and despite Brahmanical handling 
it retained a popular character. Mter the death ofSri-Caitanya it was 
divided into numerous subsects, and there was a great difference of 
opinion between the followers ofGarigadharaand those ofAdvaita. 60 

In eastern Bengal the Caitanya movement was launched by Narottama 
Thakur. It had a great influence upon persons belonging to the 
lower castes and also upon the trading class. In Assam, Sarikaradeva 
(1486-1568) launched a Bhakti movement. Himself a Kayastha he 
was opposed to the caste system, image worship, and construction of 
temples. He had many Brahma~a as well as Muslim followers. His 
views were also popular among the Nagas and the Ma~ipuris. The 
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sect founded by him was known as Mahapuru~lya. Mter the death 
of his successor Madhavadeva in 1596, it was split into numerous 
subsects. One was known as Bamunia and was led by Damodaradeva. 
Another sect was founded by Aniruddha which was known as Moa
maria, because its followers came mostly from the fishermen com
munity. This sect believed in the pure Tantric way. Sarikaradeva's 
grandson, Puru~ottama, was the founder of Thakurlya sect. The 
views of Sri-Caitanya were popularised in Orissa through the efforts 
of Syamananda and his disciple Rasikananda. 

Bengal, Assam, and Orissa were basically the strongholds of 
Saktism ahd Tantra. The goddess Kamakhya of Gauhati was really 
the Khasi tribal mother Ka-me-kha who latter came into the fold of 
Sakta-Tantric cults. Likewise, Jagannatha of Puri was originally a 
tribal god, and although he is now in Vai~Q.ava garb, his rituals speak 
of his Tantric character. Subhadra., as we have already remarked, is 
the goddess EkaQ.a:rpsa, symbolising the attributes of the local and 
tribal Mother Goddesses such as Samale8vari, Khichirige8vari, etc. In 
the Sakta tradition Vimala is the presiding goddess of Srik~etra and 
Jagannathaher Bhairava. In Bengal, the Sakta ideals and the cult of 
Kali were popularised by Kr~Q.ananda Agamavagisa, the celebrated 
compiler of Tantrasiira, Brahmananda, author of Siiktiinandatarangi'l!z, 
and his disciple, Pflrl).ananda, author of Syiimiirahasya, hailed from 
Bengal. In public life Sakta Tantric ideals were also popularised by 
Sarvananda (16th century), Ratnagarbha or Gosain Bhattacarya 
(16th century),Jayadurga (17th century), and others. The writers of 
the Sakta lyrics also deserve special mention in this connection. In 
Bengal, although Brahmanical ideas were superimposed onTantric 
texts, the basic liberalism of the Tantric way of life could not be 
suppressed. That is why it was able to attract millions of the masses, 
especially those belonging to the downtrodden classes.61 

In Bengal, Assam, ·and Orissa, Nathism is also known as Yogl
pantha. The songs of Gopicandra are popular not only in Bengal 
but also over Northern India. Among their composers, many are 
Muslims, and they are known in North India as Bharthari. Although 
Muslim~, they use ochre robes. In Orissa two other sects later came 
into prominence. These were known asMahima-panthaand Kumbhi
pantha. Owing to the influence of the medieval reform movements, 
alotofliberalsectsflourishedinBengallikeKhusi-visvasi,Sahebdhanl, 
Rama-ballabhi,J ~gamohinl, Balarami, N ec;la, Aul, Baul, Darbes-Sain, 
Sa:rpyogi, Kartabhaja, etc. These sects were influenced by the Natha 
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and Sahajiya ideals and also to some extent by Islam.62 There is 
reason to believe that the cult ofPirs and tombs, which is so popular 
among the Muslims of Bengal, was due to the influence of the 
converted Buddhists. 63 

Sufism and Tantric-Sahajiyii Tradition 

Sufism was popular among a considerable section of the Muslim 
population of India during the medieval period. The origin of 
Sufism may be traced to a few verses of the. Koran. The Sufis were 
unorthodox in religious beliefs and practices, indifferent to externaJ 
happiness or sorrow, and guided by spiritual emotion. They de:
pended more on the reason of the heart than on the injunctions of 
the scriptures. Islamic Sufism originated in Arabia but it was more 
popular in Iran. 

There is a variety of views regarding the genesis of Sufism. Some 
scholars find in it the influence ofVedanta. Others ascribe to it the 
in:Ouence of Buddhism. Again a group of scholars ascribe its origil). 
to nco-Platonism. Historically, however, it may be said that in all 
places and at all times are found spiritual aspirants who are not 
satisfied with the existing religious norms, who are free from all sort$ 
of orthodoxy and parochialism, who believe that the human heart i~ 
the seat of God, that his relation with man is essentially personal and 
that for this reason scriptural injunctions are redundant and useless; 
who believe in the most easy (sahaja) method, and who believe that 
the human body is the microcosm of the universe. Like the unsophisc, 
ticated Tantrics or the Sahajiyas, the followers of Sufism were also 
inclined towards this stream of thought. 

In Sufism the greatest emphasis is laid upon the mental entity qf 
man. There is no God outside the human mind. How should man 
realise God within his own self? What is the relation of God with the 
individual and with the material world? The answer is presented in, 
two categories-tariqat, or way, and marifat, or knowledge. The way 
consists of seven stages~service, love, sacrifice, meditation, conce,n
tration, union, and equation. Knowledge is that which helps the 
realisation of God. Like the Tantrics and Sahajiyas the Sufis believe 
in a gum, or preceptor, knmyn as Piror Mursid. Knowledge is of twQ 
kinds-ilm or that which is received through known sources like 
percepti.on, inference, etc., and marifat or that which is obtaine4. 
through the grace of God. 
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Sufism came to India with the Muslims; its earliest stronghold was 
Sind. The Sufi teachers had a great mass-contact, and that is why it 
was not difficult for them to find like-minded sects in the indigenous 
Hindu population. They, in their turn, also exerted great influence 
upon the medieval religious reform movements. Of the existing Sufi 
sects in India, at least four came into much prominence in later 
times: Chistiya, Kadiriya,_Suhrabardiya, and Naqsbandi. Each of 
these sects produced many qualified teachers. I tis interesting to note 
thatjustas in Tantrism Brahmanical elements were superimposed by 
a class of teachers, so also in Sufism there was a consistent attempt to 
graft orthodox ideas and practices. Theoretically Indian Sufis were 
divided into two broad categories-those who believed in absolute 
non-dualism (yujudiya) and those who had some reservation 
( suhudiya). The former held everything to be a manifestation of God 
while the latter considered everything as produced from God. The 
Sufis placed spiritual knowledge ( marijat) above the scriptural in
junctions (shariat). They built numerous monasteries and institu" 
tions where, under the guidance of Firs,. Mursids or Saikhs, the 
aspirants were led to self-realisation ( tarika). 

By the 14th century of the Christian era Sufism was completely 
absorbed in Indian soil. It was assimilated with the prevalent Tantric
Sahajiya ideas. How smoothly the Sufi ideas could work in the Indian 
mind may be exemplified with reference to the Bauls of Bengal. 
Outpourings from the heart as songs constitute an important reli
gious mode with the Bauls. In this we find on the one hand the 
influence of Bengal Vai~I).avism and on the other that of Sufi sama. 
The Sufi insistence on guru-vada--the essentiality of preceptor in 
spiritual exercise-and on the human body as the microcosm of the 
universe is shared alike by the Tantrics, Sahajiyas, Auls, Bauls and 
most of the medieval religious sects which based their creeds on 
liber:alism. The conception of the man ojheartwhich is found in the 
Baul songs really represents a mixture of the conceptions of the 
ultimate truth in the Tan tric-Sahajiya sch<;>ols and in Sufism. The Sufi 
concepts of divination, of creation proceeding from love, of the 
cosmos supported by love~, of the dual nature of man as finite and 
infinite, human and divine, of the imagery of the lover and. the 
beloved in God's re-lation wii:h man, etc, have a close affinity with 
medieval Indian religious ideas. 

Among one section of Indian Muslims there was a tendency to 
follow the Tantric rahasya-sadhana. In this connection we may refer 
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to Gaz'i Mian or Sipah-Salar Masud Gazi who was the founder of a 
religious sect which in theory and practice resembled Sahajayana 
Buddhism. He was a contemporary of Sultan Mahmud, and the sect 
founded by him was banned by Sikandar Lodi. During the reign of 
Akbar this sect was again allowed to functi()n:.. Another similar sect 
was founded by Shah Mardan.64 Apart from the celebrated Yavana 
Haridasa, Sri-Caitanya had a few Pathan followers whose leader was 
Bijuli Khan.65 That the Muslims were easily accepted in northern 
Vai~Q.avism has been mentioned by Mohsin Fani in his Dabistan. He 
himself had the blessings of a Hindu saint known by the name 
Caturvapa. In 1642, at Lahore he met a saint called NarayaQ.a Dasa 
who had many Muslim disciples. Among them Mirza Saleh and Mirza 
Haider later became celebrated Sufi teachers. The Parabrahma sect 
founded by Dadu ( 1544-1603) tried to synthesize Hindu and Muslim 
liberal ideas. PraQ.a Natha, a Hindu saint, composed a book called 
Mahitariyal in which he tried to show the similarities between th~ 
Veda and the Koran. He used to initiate disciples on the condition 
that the initiated ones, Hindus and Muslims, should dine together. 66 

Of the celebrated Sufi saints, Shah Karim of Sind, who flourished 
about the beginning of the 17th century, deserves special mention. 
His source of.inspiration was a Vai~Q.ava guru. He and his followerS 
used the Om symbol of the Hindus. Another Sufi saint of the same 
region was Shah Inayat who was greatly respected by the Muslims aS 
well as the Hindus. But the most popular was Shah Latif, whose 
shrine at Bhit is still thronged by both Hindu and Muslim pilgrims; 
In Sind it was a very common practice for the Hindus to have Muslim 
teachers and for the Muslims to have Hindu teachers. The Sufi 
tradition produced a number of great poets in the Sind region like 
Bedil, Bekosh (Muhamad Hossain), Rohan, Kutub, etc., whose 
devotional songs are popular even today. Baori Saheb of Delhi was 
the founder of a Sufi spiritual lineage .to which Biru Saheb, Yari 
Saheb, Gulal Saheb, ancijagjivan. belonged. In the writings ofYarl 
Saheb, Allah is equated with Rall)a and Hari. Darya Saheb was a 
follower of the Kabir-marg. His fQllowers did not believe in scrip" 
tures, hymns, pilrimagt;, image w()rship, and caste. There was a 
second Darya Saheb who t1ourished in Marwar.about the middle bf 
the 17th century. His views were similar to those ofDadu. His God 
was Rama Parabrahman. He believed in Yoga as well. His songs were 
very popular in North India. Bulle Shah, who came from Istambul 
and made Kasur in Punjab the centre of his activities was a critic of 
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the Koran and all other scriptures. The Rasul-sahis of Agra practised 
Tantric rituals. 

Therefore, it appears that the medieval saints of North India were 
able to achieve a kind of synthesis between the Tantric Sahajiya and 
Sufi ideas. In tune with the spirit pf the Tantric, Sant, Sahajiya and 
other non-conformist and pr,otestant sects, the Sufis also came to 
commit themselves to what is commonly known as the Lokayata 
tradition. Votaries of these cults very often came from the lower 
grades of society where the hold of Brahmanical Hindu codes and 
orthodox Islamic religious injunctions were rather loose. This 
Lokayata or popular tradition had some important tenets and 
principles that provided the ideological base on which the ordinary 
Hindus and Muslims found a common platform. 67 
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The Sophisticated Tantras with 
... 
Sakta Orientation 

Tantric Substratum of Siiktism 

We have seen that Tantrism as a heterogenous set of ideas and 
practices characterised the religious fabic oflndia-ancient, medi..; 
eval, and even modern-but although it was able to make its way 
into all forms of Indian religious systems, orthodox and popular; 
its influence was not uniform in: all the cases. 

The present form of Tantrism, as may be gleaned from a variety 
of sources; reveals a combination of two aspects-popular, or laukika, 
and the sophisticated, or that which is burdened with Brahmanical 
superimpositions. The Category of laukika Tantra reflects the liberal 
attitude of the simpler peoples towards religion and society. In 
religion this attitude is marked by the negation of all external 
formalities and doctrinal intricacies in regard to spiritual quest and 
by the affirmation of the beliefs and practices which are regarded as 
the heritage of the primitive and unsophisticated, undifferentiated 
way oflife. In the case of society i:his attitude is marked by the reject
ion of the caste system and patriarchy upheld in the Brahmanical 
Smarta-Paural).ic tradition, and by its insistence on regulating the 
practical aspects of life like manual and technical labour, chemical 
sciences, medicine, metallurgy, and so on. This laukika Tantra was 
accepted in principle by the Atimargika (those who do not believe in 
the codified norms of spiritual realisation) and the Vedabahya 
(those who prefer to base their doctrines on anti-Vedic and anti
Brahmanical ideas) sects, the radicals and reformists belonging t<;> 
the major religious systems oflndia, as well as by the followers both 

, of the non-conformist and popular religious ideas and practices and 
of the medieval saints and their teachings. 

The sophisticated Tantras, on the other hand, are full of 
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Brahmanical elements since the,ir composers consistently attempted 
to interpret the teachings of Tantra in terms of Smarta-Paural)ic 
ideals. The philosophical aspects ofTantrism,were brought in line 
with Vedanta, as we have seen. Its social teachings were given a 
Smarta colour. But despite all these, the concept of Sakti in various 
forms and of its residence in the human body as the serpent~power 
(kulakutttfalinZ) to be awakened and stimulated by yogic exercises; 
the efficacy of mantras and rituals, the symbolism of letters and 
syllables, the feeling of the presence of deities in different parts of 
the body and their symbolic representation in mystic diagrams, the 
typical Tantric mode of worship including the Vamacara and 
kindred rituals, the essentiality of women in siidhanii or the way of 
the realisation of truth, the specialforms of dik.<;ii or initiation, and 
the prominent role of the guru or preceptor as the spiritual guide, 
the idea of rejuvenating the body, the use of drugs prepared from 
mercury and mica, and many other features of the earlier systems 
were all retained in the sophisticated Tantras. 

As we have seen, almost all forms of Indian ,religious systems were 
greatly influenced by Tantric ideas and practices. But Tantric ideas 
and practices, in their turn, could not find suitable ground' for tl;leir 
owndeveloprnent andfruition specially in those systems which were 
completely under tfie..grip ,s:>f the Brahmai,l;:tS and other orthodox 
sections of the population. They survived, but as spent forces, like 
plants uprooted from their natural environment, and they were 
destined to become dry, mechanical, and lifeless. It was only in 
Sakti.sm that the earlier Tantric ideas and practices were able to 
flourish. Saktism was basically a religion of the masses;· it had· a 
heterodox, receptive, and flexible, char;:J.cter~and despite the 
fact that its theoretical standpoint was modified by Brahman,ical 
handling, the practical and functional ;:tspects of Saktism were con
trolled by persons belonging to the lower order of society. 

From the Sakta point of view, Tantric aspirants belong to three 
categories-Pasu, VIra, and .Divya-each representing a stage of 
siidhanii. Pasu denotes individual soul (fiva and fiviitmii), i.e. human 
beings ingen~ral. By the culture of good qualities aPa8u is transformed 
into a Vira. An individual aspiring for upliftment in the Vira stage 
should follow the way of justice and truth, work for social welfare, 
control his senses, feel equality and respect towards women, and 
fight for the cause of the oppressed. In other words he must become 
a perfect man. For thi~ he does not need to become a Sakta or to have 
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initiation into the Sakta creed; he may continue to be a Vedist, or a 
Vai~r;tava, ot a Saiva. 

Thus, by moral efforts Pasu is transformed into Vira. The 
characteristics of a Vira, as enumerated in the Kamakhyiitantra, are 
that he should be fearless, of inspiring personality, and be resolute 
to achieve his purpose. He should be politeinlanguage, attentive, 
yet bold, courageous, intelligent and active. He should know social 
manners and be considerate of the welfare of others. Only men 
already at the Vira stage are eligible for initiation to Dak~ir;tacara and 
Vamacara. When initiated into Dak~ir;tacara, an individual must 
follow the path of devotion (bhakti) and knowledge (jnana). He must 
live a healthy social and moral life. If he takes up Vamacara he has to 
be initiated in sakti-mant-ra and pancatattva. In this state he has the 
right to disregard social injunctions because his aim is to free himself 
from all fetters. 

Divya is a still higher state which is achieved by an individual only 
when his acquired qualities become part and parcel ofhimself, when 
they cannot be dissociated from his own entity. It is in this state of 
existence that he can be initiated into Siddhantacara and Kaulacara. 
In the Vira state a man has some feeling of egoity. He is a perfeCt man. 
Though soft in heart he maintains a strong personality outwardly. 
But in the Divya state he is as simple as a child. This transformation 
from the state ofPasu to that ofDivya is the aim of all Sakta-Tantric 
aspirants. 

TheFuni:tionalAspects of the Siikta Tantras 

According to the Sakta-Tantric viewpoint the inner transformation 
of man is possible. "It can be achieved through seven recognised 
religious methods. According to the Kuliin:tava these are Vedic, 
Vai~r;tava, Saiva, Dak~ir;ta, Varna, Siddhanta, and Kaula. The first 
three are intended for persons belonging to the Pasu or ordinary 
category. The fourth and the fifth are for persons who have reached 
the Vira state. The last two are for persons of the Divya rank The first 
is meant for purity of bo<;Iy and mind, the second for devotion, the 
third for knowledge, the fourth for coordination of the first three, 
the fifth for non-attachment, the sixth for the realisation of non
attachment, and the seventh for liberation. Accon:ling to the 
Para5uramakalpa the first five of these methods require the aid of a 
preceptor, while in the case of the last two the aspirant is free. These 
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seven methods are also described as Arambha, TarUJ).a, Yauvana, 
Prau{;lha, Praw;lhanta, Unmani, and Anavasth,a. Lak~midhara, the 
commentator on the Saundaryalahaii, makes a threefold classifica
tion of methods-Samayacara, Misracara and Kaulacara. 

The aspirant must always keep in mind that the guru is no other 
than god. If a male he is Siva, iffemale Sakti. The prec~ptorwill guide 
him completely. Dik§aor initiation means rebirth. It is of many kinds 
depending on the calibre of the aspirant. Ordinary dik~ii is called 
kriyiirdik~ii and the extra-ordinary variety is called vedha-d'ik§ii. It is 
necessary for the aspirant to believe in the identity of guru, mantra, 
and the deity. Other types of dik~ii include tattva, bhuvana, pada, 
varr_ta, yantra, sakti, nii,da, prii?Ja, jiva, cora, sparsa, vastra, gha{a, 
nirvii'(ta, sadyonirvii?Ja, iiloka, jiiiina, etc. Qualitatively dik§ii is of three 
types-Siimbhavi, Siikti, and Miintii. Siimbhavirdik§ii i.s not for ordinary 
persons. It is also beyond the jurisdiction of ordinary preceptors. It 
is the initiation into Srividya or Lalita or Kamesvari doctrine. The 
Male Principle or Bhairava ofSrividya is known as Kamesvara. In this 
system the person initiated has to perform secret rites for the 
realisation of the siimarasya or equiliorium of Siva-Sakti within his 
own self. In the Sakti-dtk§ii the preceptor infuses his own energy into 
the heart ofhis disciple. The Miintri-dik§ii is of general type according 
to which the novice is taught to erect ghata and ma?Jtjapa, utter 
mantras, and perform homa. He has to recite the vijamantraimparted 
to him by his teacher. 

Mantras have a very important place in the Tantric system. The 
power of mantra is twofold-viicaka and vacya, the first revealing the 
nature of the second. The second is what is to be known, while the 
first is the method of knowing. The vacaka entity of a mantra is 
composed of sentence, which itself is made of words as the words are 
of sound. There are two grades of sound, the more subtle state is 
known as vindu and the most subtle as. niida.The expressiqn of sound 
is possible through letters, and hence the letter is the vija or seed of 
mantra. Hrm, Krm, Aim, Srim, Klim, etc., are thus vijas.Just as a big 
banyan tree remains in subtle form in the banyan seed, so also all the 
doctrines remain subtle in a single letter concei~ed of as vija or seed. 
That i~ why the alphabet is thought of as Matrka or divine mother. 
The fifty letters of the alphabet are regarded as matrkiivarr_ta; they are 
equated with the rosary of Sarasvati and the garland of skulls of the 
goddess KaH. The expressed aspect of the vindu and niida constitut
ing sound is vija, and these three in conjunction constitute 
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Sabdabrahma, which is consciousness inherent in matter; in special 
Tantric language it is the all-pervading serpent power or serpern~like 
kamakala. Vindu is the symbol of Siva, vija of Sakti and nada of thei~ 
union. 1 

This mystery of mantra is equated with the principle of creation; 
In the earlier chapters we have dealt with the two forms of Sakti
Prakasa and Vimarsa-as inseparable from Siva. Nada or subtle 
sound is produced when Siva assumes the form of vindu while 
entering asJyoti (illumination) or Prakasa into Sakti existing in the 
form of Vimarsa. Wndu is conceived of as semen, the male seed 
(Sukra) and nada the female (rajas). Their union is kamakala. Thus 
vindu is the efficient cause of creation, while nada and kamakala are 
the material and instrumental causes respectively. 

Underlying Tan tric cosmogony is the ancient belief that the body 
is the micorcosm of the universe, therefore kiimakalii or sexual 
process is re~onsible, for the creation of the world. Although 
theoretically Siva and Sakti are inseparable like fire and its buring 
power, still in the case of creation they have a dual role. Siva is the 
Male Principle of creation and Sakti the Female, and their kiimakalii 
or union is the process of creation by Siva and Sakti, the former is 
passive and the latter active. This reminds us of the Prakrti-Puru~q 
doctrine of the Sailkhya. Without Vimarsa Prakasa has no practical 
value,just as without Prakrti Puru~a is quite inactive; and that is whY 
it is stated that without Sakti Siva is no better than a corpse (Savaf 
The nature of creation is like a wheel continually revolving. Sakti,' 
having issued from its source, completes a cycle of creation, preser~ 
vation, and destruction and then returns to its source again. This; 

Process 'is in motion throughout the ages. The Tantrics imitate thi~ 
, '' process through symbolical union with their female partners. Sakti's 

return to its source is imitated by the rite of ~atcakrabheda. Sakti' 
resides at the same time in the microcosm and the macrocosm; it: 
remains latent as the serpent-power in the muladhiira-cakra of th~ 
human body. This is to be awakened and sent to the sahasrara or the 
highest cerebal region through different nerve-cycles situated withi~ 
the body. This is how Sakti will meet its source. Details of this proces'~ 
will be treated in a subsequent section. 

Only the followers of the Vamacara, Siddhantacara, and Kaulacar~ 
are entitled to the rites of panca-makara or the Five Ms and, 
~atcakrabheda. These three systems are more or less the same but thi 
Kaulacai:a is considered to be the best. The followers ofVamacar~ 
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worship Kulastri in different ways. Kulastrl does not mean any 
housewife; she is a woman specially chosen who functions as the 
Female Principle in whose worship the rites of the Fiv~ Ms and the 
use of khapu:jpaor menstrual blood are essential. All women symbolise 
Sakti, but since their kumiiri (virgin) form is the most attractive, the 
great goddess is always pleased with the Virgin-worship. The followers 
of the Vamacara-Siddhantacara-Kauladira worship the goddess with 
wine and meat. In the .Kuliin:wva it is stated that wine and meat are 
the symbols of Sakti and Siva respectively and their consumer is 
Bhairava. When these three are united salvation in the form of bliss 
is produced.2 The drinking of wine is the symbol of drinking the 
essence derived from the Siva-Sakti siimarasya ~equilibrium) in the 
sahasriira (highest cerebral region). Sexual union is the symbol of 
the connection of Siva and Sakti. How this connection takes place is 
narrated in a verse which states that the goddess having pierced all 
the kulapathas (ways of a Kaula)-in the muliidhara (earth), ma1Jipura 
(water), sviidhi:jthiina (fire), aniihata (air), visuddhi (space) and ajnii 
(mind)-enjoys the company of her consort in the sahasriira. 

Mahirp, muliidhiire kamapi ma1Jipure hutavahaml 
Sthitarp, sviidhi:jfhiine hrdi marutamiikiisamuparil I 
Manopi bhrumadhye sakalamapi bhitvii kulapathaml 
Sahasriire padame saha rahasi patyii viharasel 13 

The Kaula way is the best-and also the most difficult. In the 
Syiimiirahasya it is stated that a Kaula in order to hide his own self is 
a Sakta at heart, a Saiva outwardly, and a Vai~Q.ava in the midst of an 
assembly.4 For the Kaula siidhanii there is no law of time or space; 
somewhere gentle, somewhere depraved, he moves often attired like 
a ghost or pisiica. He is the real Kaula who makes no difference 
between clay and sandalwood paste, son and enemy, cremation
ground and home, gold and grass.5 

Dikkiilaniyamo nasti tithyiidiniyamo na cal 
Niyamo niisii devesi mahiimantrasya siidhanel I 
Kacit si:jfa}J kacit bhra~taJ;, kacit bhutapisiicavatl 
Niiniivdadharii kauliiiJ vicaranti mahitalel I 
Kardame candane ' bhinnam putre satrau tathii priyel 
Smasiine bhavane devi tathaiva kiincane trne/ I 
Na bhedo yasya devesi sa kaulaJ;, parikirtitaJ;,I I 
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The $atcakra: Conceptual Transformations 

We have referred frequently to the Tantric concept of nerve
plexuses situated in different parts of the body and that ofSaktilying 
latent as serpent-power to be awakened and sent to its source 
through these areas by yogic practices. These concepts were ac
cepted in theo.y by a number oflndian religious sects, including the 
Buddhists of the later period, and had wider implications at a cosmic 
level. 

In the Tantric dogma, the body is divided into two main parts: the 
head and the trunk as one unit and the lower body as the other. The 
centre of the body is in between these two, at the base of the spine. 
The spinal cord is the axis of the body. just as Mount Meru is that 
of the ea,.th. The body below this centre is conceived of as being 
comprised of the seven lower or nether worlds and the centre 
upwards constitutes the seven upper regions marked by six nerve 
plexuses and the highest cerebral region. In a general way it may be 
said that these nerve plexuses ( cakra or padma) are related in a parti
cular way to a special mechanism of the body through intermediate 

- conductor-nerves (naif,is). There are fourteen principal naif,is. 

Muladhar&cakra, or the first nerve-plexus, which is so called for 
being the root of su~umna nerve where ku'l}if,alin'i Sakti rests, is in the 
region midway between the genitals and anus. Whatever its position 
inside the body may be, it is symbolically viewed as a crimson lotus 
with four petals representing four forms of bliss-parama, sahaja, 
yoga, and vira, and four letters-Va, Sa, $a and Sa .. Each letter is a 
particular sabda (sound) or Sakti; and as such they are manifestations 
of the ku'l}if,alinz. In the pericarp is the square dhara-ma'l}if,ala (the 
supposed earth) surrounded by eight spears and within it the dhara
vija (the seed of the earth symbolised by the letter La). Inside the 
vindu of the dhara-vijais the child Brahma. The presiding deity of this 
cakra is the Sakti l)akini-red in colour, and holding in her four 
hands sula (spear)' kha?viinga (skull-mounted staff)' khaif,ga (sword) 
and c~aka (drinking cup). In the pericarpthere is also the lightning
like tringle (yoni, female organ) inside which are kama-vayu (the vital 
wind of passion) and the kiima-vija (vital fluid symbolised by the 
letter klim). Above this is the svayambhu-linga round which ku'l}if,alini 
is coiled.6 

· Sviidhi~thana-cakrais the second lotus of vermilion colour with six 
petals which is situated on the spinal centre of the region at the root 
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ofthe genitals. On these six petals are the letters Ba, Bha, Ma, Ya, Ra, 
and La.Justas the mitladharais associated with earth so svadhi~thana 
is with water which is indicated by the octagonal pericarp with a half
moon in the centre. Inside the vindu is Vi~l).U seated on Garuc~a with 
his usual symbols. The presiding deity of this cakra is the Sakti Rakinl. 
She is of syama colour and in her four hands she· holds the sitla 
(trident or spear), abja (lotus), qamaru (drum), and tanka (battle 
axe). She is three-eyed and has fierce projecting fangs, and is too 
terrible to behold. She is fond of white rice and a stream of blood 
runs down from her nostril/ 

Mattipura-cakra is at the centre of the navel region. It is a lotus of 
ten petals on which are the I;>a, I;>ha, Na, Ta, Tha, Da, Dha, Na, Paand 
Pha. In the peri carp of the lotus is the red region of fire, which is 
triangular in shape. Outside it, on its three sides are three Svastika 
signs. Within the trangle is the vija of fire symbolised in the letter Ra. 
On the vija is Rudra, seated on the bull. The presiding deity of the 
cakra is the Sakti Lakini. She is blue, has three faces with three eyes 
in each, four-armed, one set of hands holds vajra and sakti weapons 
and other set shows . varada and abhaya postures. She has fierce 
projecting teeth. She is fond of meat and wine. 8 

Anahata-cakra is in the region of heart. It is a lotus of twelve petals 
on which are the letters from Ka to Tha, with the vindu above them, 
vermilion in colour. Its pericarp is the hexagonal vayu-matttfala, for 
it is connected with the element of air. On the vijaofairis the three
eyed god Isa who, like Harp.sa, extends two arms in the gesture of 
granting boons and dispelling fear. This cakrais presided over by the 
Sakti K.akini. She is four-armed and carries a noose and skull in two 
hands while the other two are in varda and abhaya postures. She is of 
golden hue,· is dressed in yellow raiment, and wears every variety of 
jewel along with a garland of bones. Her heart is softened by nectar.9 

Visuddharcakra is at the base of the throat with sixteen petals of a 
smoky purple hue. Its filaments are ruddy, and the sixteen vowels 
vinduabove them are on the petals. It is connected with the element 
of space. Inside it is the candramatttfala and above it is the vija Ha. 
On the vija is Sadasiva in his Ardhanarisvara aspect. The presiding 
deity of the cakrais theSaktiSakini, white in colour,four-armed, five
faced and three-eyed, clothed in yellow and carrying in her hands a 
bow, an arrow, a noose, and goad. 10 

Ajiia-cakra is· situated in the forehead between the two eyes. It is 
white and has two petals on which are the letters Ha and ~a. It 
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contains within a triangle, tqe inner atma ( antaratma), lustrous lik~ 
flame, On its four sides, floating in air, are sparks surrounding a ligh( 
which by its own lusture makes everything visible between the M\ta 
and the Brahmarandhra. Abov~ this, again, is ~anas, above which:!~ 
Harpsa within whom Pa_rama-Siva stays with Sakti. The presidif!.~ 
deity of this cakra is the Sakti Hakini. She is white-, has six red face~ 
each with three eyes, six arms, and is seated on a white lotus. H~~ 
hands depict varadaand abhayamudras, and hold a rosary, a humail; 
skull, a drum, and a book. 11 

The highest cerebral region, above the end of the S'lf~umna-nar},_ij~ 
is known as sahasrara. It is conceived of as a lotus of a thousand petai~~ 
Itiswhitewith the filaments red. The fifty letters of the alphabetf~~rnl 
A to La are repeated twenty tiJ;Des around its thousand petals. On it~ 
pericarp is Harpsa and above it is Parama-Siva himself. Above the~~ 
are the surya and candra-mar;,f!alas. In the latter ( candra-mar;,tjala) \~ 
a lightning~like triangle within which is· the sixteenth kala of til:~ 
moon. Its subtle aspect is known as nirvar;,a-kala which is para-vindit 
symbolising Siva and Sakti. The Sakti of this par11rvindu is known ~~. 
Nirval).a-Sakti, which is light and exists in the form of Harp.sa. 12 . • ,,~ 

These descriptions of the cakras offer a bewildering variety oi 
ideas; at the present state of our knowledge it is impossible tq~ 
4nderstand their original significance despite earlier attempts q' 
writers and commentators to devise imaginary interpretations f~r~ 
them. From a historical point of view it may be suggested that th~ 
padmas or cakras were originally conceived of.in terms of humar¥ 
anatomy for the purpose of physiological study. Accordingly th~ 
cakras, commencing with the muladhara and going upwards, wer~ 
identified with the sacral, prostatic, epigastric, cardiac, laryngeal anQf 
cavernous plexuses, and the sahasrara with the Medulla. At .. ~ 
subseqtJent stage in conformity with the Tantric idea that the huma~< 
body is the microcosm of the universe, worldly objects such as the' 
sun, moon, mountains, rivers, etc., were connected with:t:hese cakras,;; 
Each cakra was again thought to represent the gross and subtl<1 
elements: muladhara, the gross element of earth and the subtle;. 
elements arising therefrom like cohesion and stimulation of ther 
sense of smell; svadhi~{hana, the gross element of water and the, 
subtle, elements of contraction and stimulation of the sense of taste;r 
mar;,ipura, the gross element of fire and the subtle elements ofl 
expansion, production of heat and stimulation of sight sense of 
colour and form: anahata, the gross element of air and the subtle' 
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elements of general movement and stimulation of the sense of 
wuch; visuddha, the gross element of space and the subtle element 
of stimulating sense of hearing; and iijiiii, gross eleme~t of mind and 
subtle elements of mental faculties. These subtle elements again as 
tattvas are connected with different organs, main and subsidiary; 
gandha or smell with nose and feet, rasa or, taste with tongue and 
hand rupa or form and colour with eyes and anus, sparsa or touch 
with skin and penis, and sabda or sound with ear and mouth. 

Quite in accordance with the Tantric idea that the deities reside 
within the human body and that the aspirant has to fed the deity 
within the body itself, these cakras came to be conceived of the seat 
of the Male and Female Principles, symbolised by the male and 
female organs, li1iga and yoni or triko'f!a. The presiding deities of the 
cakras were originally special Tantric godde~senyithout any Vedig 
affiliation such as I;>akini:, Rakini:, Lakini:, Kakini:, Sakini: aildHakini. 
Subsequently, however, owing to Brahmanical influence, Brahma, 
Vigm, Rudra, lsa, Sadasiva and others "were able to make their way, 
each in to one cakra. The theory ofletters, of the alphabet symbolising 
different tattvas, was also grafted, and in this way we come across the 
functioning· of a very elaborate and complicated process which the 
cakras are supposed to represent in their qualitatively transformed 
capactiy. 

Deities, Mantras and Letters: Their Position in the Cakras 

It has been said that the letters ( vaT'f!a) of the alphabet are distrib
uted· in the cakras. In each of the lotuses there is also a seed ( vija)
rriantra. Although commonly understood as prayer or formula of 
worship, in Taritrism mantra denotes a power (Saktz) in the form of 
sound. In Iridian philosophical tradition sound or sabdais the quality 
(gu'f!li) of iikiisa (space). This sound, when unlettered is known as 
dhvani or dhvanyiitmaka-sabda and when lettered, as vaT7!iitmakar 
sabda. By mental actions such sou:qds are co-ordinated into words 
(pada) and sentences ( viikya) from which ameariing (artha) transpires. 
The mind is thus both cogniser (griihaka) and cogriised (griihya), 
revealer (prakiisaktt), and revealed (prakasya), denoter ( viicaka)and 
denoted ( viicya). The term mantra is derived from the root man 'to 
think'. The mind that thinks of itself as 'the·object of cognid.bn irithe 
form of a deity istrarisfonried ultimately into the likeness of that 
deity. This is a fundamental principle of Tantric sadlianii . . · 
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Sabda has four states or bhava called Para, Pasyanti, Madhyama 
and Vaikhari. Para is the motionless causal sound conceived as.· 
existing in the ku?Jrfalinz in the muladhara-cakra in a dreamless state. 
of deep sleep (su~upti). Vaikhari is the gross sound, the utterect 
speech bywhichthe ideas are expressed.Pa§yantl and Madhyamaar~. 
in between these two, the former representing anon~particulariseq 
motion ( samiinya-spanda) and the latter a cognitive aspect of mentaf 
movement. Letters as symbols of these forms of sound are therefor~ 
supposed to exist within the cakras. This subtle aspect of the letters 
is called Matrka. It is said that consciousness moves as Sakti, at firs~ 
in the subtle form of mind which is in itself the motionless caus3,l; 
sound (para-sabda), then assumes a general undifferentiated movei 
ment (pa5yantz: samanya-spanda), then a differentiated movemenJ; 
( madhyama: vise~a-spanda) and finally in a cl~arly articulated speech, 
( vaikhaii: sp~tatara-spanda) in the gross form of language as th~i 
expression of ideas and of physical objects ( artha). 

Mantras are not meant for propitiating gods. Rather gods are;' 
produced from mantras according to the requirement of the aspir.-ft 
ant. Utterance of mantra is a preliminary process, not the end .. Th,~; 
mantra should be awakened. When this is done there is mantra•; 
caitanya, the state where the sadhaka can make the mantra work. AI,!. 
mantras are in the body as unmanifest (avyakta) power of sabda::> 
These are to be awakened and perceived through a determined 
variety of practices. The unmanifested power of sabda ( avyakta-rava);: 
is the cause of manifested sabda (specialised in the forms ofletteis;~ 
words and sentences) and artha (meaning, object). It becomesi 
manifest when tprough the functioning of kriya-sakti a differentia"$ 
tion of the Supreme vindu from Prakrti is possible.13 The former is; 
the principle of consciousness and the latter that of material entities,, 
In the above sense the universe is said to have been composed of; 
letters. It is the fifty letters of the Sanskrit alphabet which are denote~, 
by the garland of severed human heads which the goddess Kaliwears,,,' 
The kuJJrj,alini as Mahamatrka-sundari also has fifty-one coils which1 
are known as Matrkas or subtle forms of the gross letters or var1Ja~; 
Again, the total number of petals of all the lotuses from muliidhara tq' 
ajni.i are fifty in number and they are identified with the fifty letters, 
or matrkas of the Sanskrit alphabet. 

Every mantra is a particular sound form. In Tantrism there are a,, 
very large number of short unetymological vocables or v'ijas such a~, 
hrim, siim, kiim, hum, phat, etc. These are in fact abbreviations ofthe, 
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names of the deities and their functions, and are of three kinds
masculine, feminine and neuter. Commonly however the term vija 
is applied to monosyllabic mantras. The connection between the 
particular letters and the cakrasiri which they are placed is said to be 
due to the fact that in uttering any particular letter, the cakra in which 
it is placed and its surroundings are brought in to play. The sounds 
of the Sanskrit alphabet are classified according to the organs used 
in their articulation-gutteral, palatal, cerebral, dental and labial. 
When so articulated each letter is said to touch cakra ip which it is. 
In uttering them the cakras are supposed to react and function. 
This is the theory put forth in accounting for the position ofletters 
in the cakras. 

The mantras, because they are lettered and hence constituted by 
the matrkas, are eternal and ever effective. Their efficacy does not 
rest on argument or judgement. It is achieved through the realisation 
of supreme bliss when the equation of mantra, its deity and the 
teaching of the preceptor takes place in the mind.14 The role of 
sound in the formation of mantra has been discussed above. We have 
seen that Para is the motionless causal sound which produces on the 
one hand niida or articulated sound-particle and viik, the uttered 
speech. The subtle forms of these two are therefore known as parii
niida and parii-viik and their combination is supposed to be parii
sakti, the source of everything. This parii-sakti is same as the ku1Jf!alinz 
residing in the muliidhiira. The Sakti of muliidhiira and that of 
sahasriira are the same in nature, the only difference being that in the 
former Sakti is latent and in the latter it is active in the form of 
consciousness. 

According to Raghavabhan.a, the commentator on the Saradiitilaka, 
this sound-element is the nature of consciousness of all beings, 
known as vyiipakasakti-ku1Jqalini or ku1Jf!alaritpakiimakalii. Niida, the 
articulated sound-particle in the form of vindu "or point without 
space, is eventually expressed as Siva-Sakti equilibrium endowed 
with all consciousness. In the theory of mantra, niida appears in 
the first stage as a developing, not yet completely expressed, Sakti, 
and in the second stage as vindu and vija, the essential pre
conditions for the complete manifestation of Sakti. These three, 
niida, vindu and vija are the three angles forming a triangle, in 
Tantric symbolism, the y01ii or triko1Ja, the female generative organ, 
the seat of kamakalii. With the help of mantra, the Km;tQalini-Sakti 
may thus be awakened and made to pass through the states of 
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sound-mechanism like Para, Pasyant!, Madhyama and Vaikhari.15 

The letters, as we have seen, are conceived as Matrkas and also, 
equated with Sarasvat!. The letters are the makers of ideas anct' 
images, and from them the knowledge of the vijamantras {mantras 
in theform of seed) are derived. Hfim, kfim, aim, sfim, klim, etc., ar~ 
vijas, proper intonation in the recitation of-which makes the medi7 
tation perfect and the deities are forced to appear before the eyes!' f.'·.·· 

the aspirant. In the first stage it is known as Devatasiddhi or go ~ 

attainment. But the second stage is more important which is know'~ 
as Ji:vanasiddhi or the fulfilment oflife which opens the door of direct 
knowledge. Just as a tree with its trunk, branches, lea~es, flowerg 
and fruits is basically the development of a seed, so also the entri~ 
superstructure of Tantrism is based on the vijas. · 

The analysis of vija-mantra reveals the knowledge of letters. Every 
letter is denotative of a deity in all his or her aspects. To take the' 
ex~mple of the vija hfim, we find that it is compo~ed of Ha (Siva), & 
(Sakti), I (Maya, the material aspect of Sakti) and M (Nada a11d; 
Vindu). In Tantric terminology every vzja consists of two causaf 
elements-gross and subtle-and a third element which is beyond.' 
the law of causation. The mantras are Matrka letters; Matrka lette~~ 
are Matrka-sakti; Matrka-sakti is Maha-sakti the great Mothe'l 
Sakti is inherent in every matrkiirvarrJa (letter). The matrk&varrJas 
are of two types-those having vindu or an usvara { rp.) and visarga (1:,1)' 
suffixes, and those without them. Letters of the former category are 
generally used for the mantras. 16The matrk&varrJasare felt in different 
parts of the body through the process of nyasa. The traditional seven 
or eight Matrkas, worshipped in all major forms of Hindu r~ligion in 
temples and icons, are conceived in Tantr~ as presiding deities of 
different groups of matrka-varrJaS. In the Svacchanilatantra it is stated:. 

A-varge tu Mahalak§m'i Ka-varge Kamalodbhaval 
Ca-varge to Mahesan"i Ta-varge to Kumarikal I 
Naraya~i Ta-varge tu Varahi tu Pavanikal 
Aindn-caiva Ya-vargastha Camunda tu Sacvargikal I 
Etalf sapt~mahamatalf saptalokavyavasthitalJ/ I 

Here w~ findthat the letters of ji-varga (the vowt;ls,beginnin& 
with A) are presided over by Mahalak~mi:, of Ka-varga (consonants 
beginning with Ka) by Brahmi:, o( Ca~varga (beginning with Ca) bY: 
Mahesvar1, of Ta-varga (be.ginning with Ta) by Kaumari:, of Tarva;gq 
(beginning with Ta, by Vai~l)avi, of Pa-varga (beginning with pa) by 
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Varahi, of Ya-varga (beginning with Ya) by Aindri and of Sa-Varga 
(beginning with Sa) by Camurp:;la. According to the Viimakesvaratantra 
these groups of letters are presided over by eight Vasini Kamesvari, 
Modini, Vimala, Arul).a,Jayini, Sarvesvari and Kalinl. These miitrkii 
letters are also known as Malinl. 

Employment of the Mantras and Allied Methods 

We have seen that in Tantrism mantras are not merely a combination 
of letters or words. The v'ija mantras like Hrim (symbol of Tri
bhuvanesvarl), Srim (symbol ofLak~mi), Krim (symbol ofKall), etc., 
are really the lHadevata (the core deity) of the aspirant, to be 
visualised and retained by him through spiritual efforts. Thus they 
have a deeper spiritual significance and historically they are a 
continuation of the archaic magical belief in the efficacy of sound. 
The mantras are supposed to possess wonderful and inconceivable 
powers. They are the means of securing the fruits desired. 17 Accord
ing to Jiiiina~avamillions ofVajapeyas and thousands ofASvamedhas, 
and even gifts of crores of Kapila cows are not equal in merit to the 
Srividya mantra. 18 The Kulii~ava19 says that mantra saves aspirant 
from all storts of danger. There are varieties of mantras like kavaca, 
hrdaya, upahrdaya, netra, astra, rak~ii etc. Owing to Brahmanical 
influence a good number ofVedic mantras2° have made their way in to 
the Tantras. The Prapaiicasiira devotes a complete chapter to the 
explanation of the words of the Gayatri and other similar Vedic 
terms. The Mahiinirvii?Ja even goes so far as to prescribe the 
performance ofVaidiki Sandhya to be followed byTantriki Sandhya. 
The Tantriki Gayatr1 is: Adyiiyai vidmaheparamesvari dhzmahi, tan nalj 
kaTz pracodayiit. 21 

It is interesting to note that some mantras of Tantric type have 
made their way into the Pural).as. The Garurjapurii1Ja,22 for example, 
prescribes monosyllabic mantras like hriim, ~aum, hr'im, hum, sr'im; 
etc. It also contains a long prose mantra of Camul).<;la.23 The Agni~ 
puriiiJ,a?A contains mantras for killing· and subduing enemies, for 
bringing things under control and for vidyiis of various types; Late 
Pural).as like the Bhavi~yahave Tantric mantras such as hrdaya, sikha, 
kavaca, and so on. The medieval digests on Dharmasastras also 
prescribe some Tantric ma·ntras. . 

Therepetition of mantras is called pura5cara1Ja. in· Tantric lan
guage. The term literally means 'performing or carrying out before'. 
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It consists of dhyiina (meditation on the form of the deity) worship, 
japa of the mantra, homa, tarpana, etc., in a broader sense. All the 
Tantric texts and digests have a chapter or section on this subject. Of 
the various methods of purascaraJJa, a popular one is to concentrate 
on the Paiicatattva on some appointed days, especially of mahiinisq 
or midnight on the fourteenth new-moon qay~ The usual process is 
to muttering the mantras as many times as possible. Raghavabhatta i~ 
his commentary on the Siiradiitilaka has treated purascarar;,a exhaus" 
tively. One of its effective methods, as prescribed by him, is that the 
aspirant, being sure ofhis physical and mental purity, should observe 
a fast, and then during an eclipse of the sun or the moon should, 
stand in a river and recite the relevant mantra from the time the 
eclipse begins till it ends. The places for performing pura5carar;,a are 
generally holy places, riverbanks, caves, mountaintops, in the vicinity 
of a Tirtha, holy forests, parks, and the like. During the days of 
purascaraJJa the aspirant should obtain food by begging. He should 
aviod sexual intercourse, eating flesh, drinking wine, speaking 
untruth, and should repeat the mantra heart and soul. While per-. 
forming purascaraJJaseriously the aspirant may face various obstacles 
and disturbances, and often temptations, but he should not allow his 
mind to be affected by them.25 

Another important method of Tantric worship is nyiisa which 
consists of feeling the god in different parts of the body. Actually, by 
performing nyiisa the aspirant invokes the god to come and oc
cupy certain parts of his body. It is done by touching the chest and 
limbs with the tips .of the fingers and the palm of the right hand, 
accompanied by mantras. The prefix ni of the word nyiisa literally 
means 'placing or depositing in' and the root as 'to cast'. There are 
several kinds of nyiisa such as ha'Y(ISa, praJJava, miitrkii, mantra, kara;. 
anga, pitha, etc.26 The Tantric concept of nyiisa became popular in 
other forms of Indian religious systems as well, and we have 
Puranic references to this practice.27 The medieval digests on the 
Dharmasastras also show that nyiisa was taken over from Tantri<: 
works in the Pural).as and other texts for the rites of the orthodox 
peoples. 

Much has already been said about the Tantric concept of mudrii, 
its various connotations and denotations. As a method of worship, it 
is rather simple-merely a hand pose useful for the purpose of japa 
(counting name ofthe deity) and concentration. Raghavabhagasays 
that the five fingers represent the five elements, that their cont<!-<:t 
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}vith each other induces the deity to be present at the worship; 
various appropriate mudras help to secure some desired object or 
benefit. There is a great divergence in the Tan,tras regarding the 
number and names of the mudriis.28 The common Tantric mudriis 
are: iivahani (folding both hands to make a hollow which can contain 
flower, etc.); sthiipanz (in which the folded hands are held upside 
down); sannidhapana (two handsformingclosedfistwith the thumbs 
raised up); sunnirodhanz (same as the preceding one but with the 
thumbs closed inside the fist); sammukhikaratJz (when the closed fist 
is held upwards); sakalikrti (bodily positions while doing nyiisas); 
avagutJthatJa (closing the fingers and waving the hand round the cult 
object); dhenumudrii (a complicated hand posture made by inter
twining the fingers of both hands in a peculiar way); and mahamudrii 
(made by intertwining the thumbs of both hands and holding the 
other fingers straight). Besides there are mudras like khecan, vajroli, 
etc.,of esoteric significance used in connection with laya-krama or 
the awakening of kutJrj,alinz. 29 These will be dealt with in a subsequent 
section. The Sakta Pural).as also mention many varieties ofTantric 
mudras.30 

Two other items ofTantric worship are matJrj,ala and yantra. These 
two also have a variety of connotations and denotations as we have 
seen earlier. Mal).<;lalas for ordinary Tantric worships are like 
geometrical diagrams to be drawn on the ground with powder of five 
colours. 31 The jiianar7Java12equates matJrj,alaand cakraand emphasises 
on the nine angles, as abodes of the deities, to be drawn on an altar. 
The Siiradatilaka33 deals at length with the constructions of 
sarvatobhadramatJrj,ala which is regarded as common to all forms of 
worship. Yantra or cakra is also a geometrical diagram engraved, 
drawn, or painted on objects. It is also of the nature of matJrj,ala, the 
only difference being that while the former is employed in worship 
of deities in general, the latter is for a particular diety and for a special 
purpose.34 Yantra is often considered as the deity itself; the yantra
gayatri is: yantrariijaya vidmahe, varapradaya dhzmahi, tanno yantra'r!l 
pracodayiit. One of the most popular forms of the yantras is sncakra. 35 

There are nine yon is orfemale organs. Five of which have their apex 
pointing downwards, and these represents Sakti. The remaining 
four with apex pointing upwards represents Siva. The vindu is 
situated in the smallest triangle pointing downwards. Then there are 
two sets of ten triangles, another set of fourteen triangles, two 
lot11ses-eight and sixteen-petalled-three circles, and three bound-
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ary lines with four gates. !he worship of yantra is called bahiryag~ 
or the external worship ofSakti, while in her internal worship ( antdr;~ 
yiiga), the purpose of which is the awakening of kU?pjalinz througffl 
the nerve-plexuses from muliidhiira to sahasriira, the yantra becomed 
a srmbolical functionary. In the Setubandha commentary of th:~ 
Nitya~oqaszkiin:tava it is categorically sfafed that the worship ~~ 
Tripurasundari is not devotional but ritualistic, to be performef\tl 
either by recitation of mantras or by the worship of yantra.36 

Yogic Exercise: Awakening oJKu:t:J.c;lalini 

The Tantras while prescribing ways and means for the awakening~~ 
the ku~tqalinz-sakti insist on the existihg Yogic tradition oflndia. Yog) 
is a term for those physical and psychical processes which are usedl f'~ 
discover man's inner essence. 37 It is the method by which the menft)j 

and intellectu~l fee:ings ( citta~'(tti) are _controlled_ and conditione.~.~.: ... i.· 
so that the aspirant IS able to dissolve his own self mto the absolu(:,,. 
the supreme reality as Conceived by him. This state is called sdmad~: 
it is like a grain of salt which when mingled in water becomes onewiiJ 

it. The Miiy~tantra:~8 defines Yoga ~s the unity of the individual so~u···.~.r 
and the umversal.soul, that by which the sense of oneness or n<J;,. 
duality is attained. This sense is described in the Kuliin:tavd'9 as wat~ 
poured into water. 

Yoga is generally classified into four categories-Mantrayog~lll 
Hatha-yoga, Laya-yoga and Raja-yoga. Each of these forms has eig; 
subservients, called eight limbs or ~tiinga, which are yama, niyantl 

iisana, .prii?Jayiima, pratihii.rya, dhiira'(la, dhyiina and samiidhi. The fi~'!l.~ 
five are known as exterior methods ( bahiranga)-'-chiefly concerne,1 with the body-and the last three are inner methods ( antarang~~ 
employed for the development of mind. Yamais abstinence from e'J 
prop. ensities by which. the mind is disturbed while niyamais comm.··.r.'l·.'.~.•.· 
ment to certain moral values by which the mind is elevated a:rt";· 
conditioned for some higher attainment. Asana is posture of bod;"~ 
a physical disciplinary method to make the body fit for controlli~,:· 
senses, while prii?Jayiima is breath-control needed for the saffl;:: 
p~rpose. ~ratih~ryais, the r~strai~t _and s~bjection ?fthe senses ~o :~~ 
mmd. Dhara'(lais the holdmg by , I.e. fixmg the mmd on a particul~' 
object of thought. Dhyiina is concentration of mind through whiO,:· 
it a:cqui~es ~he quality of mental r~alisati~n. It ~s oftwo kin~s: _sagu.·1J 
or meditatiOn on a form, and nzrgu'(la, m which the self IS 1ts oWl 
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object. Samiidhi is the ecstasy resulting from the equation of the 
individual soul with the ultimate reality. The state of complete 
samiidhi is called Para-sarpvit or pure-consciousrtess. There are two 
degrees of samiidhi-savikalapa in which the mind is yet to transgress 
the limit ofwordly existence, and nirvikalpa in which this has been 
achieved with the effect that it becomes one with the subject of its 
contemplation. 

Mantra-yoga comprises all those forms of siidhanii in which the 
mind is controlled by mea.ns of its own object. The un_iverse is Nama
n1patmaka made up of objects in name and form, and the nature of 
the mind is to adjust or modify itself into the form it perceives. In 
Mantra-yoga the aspirant is selective about the object of his contem
plation. This is called sthula or sagilna dhyiina of the gods in images, 
emblems, pictures, markings, mmpjalas, yantras, mudriis, etc. It is the 
simplest form of Yoga. Hatha yoga comprises those siidhaniiswhich 
are concerned primarily with the control of gross or physical body for 
conditioning the subtle body. It requires a lot of physical practice 
which will be described later in details. The H athayogapradzpikii40 says 
that by Hatha-yoga the body becomes healthy, the eyes bright, the 
semen hardened, the niiljispurified, the internal fire increased and 
the niida sound heard. Laya-yoga is also a physical process-an 
exercise of supersensible forces and functions of the inner body .Just 
as Hatha-yoga is specially concerned with the physical body, Laya
yoga is concerned with the nerve-plexuses, and it is thus used as a 
means to stimulate the ku?J-ifalini sakti. This form of Yoga, as we shall 
see later, belongs exclusively to Tantric aspirants. The highest form 
of Yoga is, however, Raja-yoga through which nirvikalpa-samiidhi is 
attained. By means of mantra; Hath a and Laya-yoga the aspirant steps 
to perfection in the form of Raja-yoga which is complete and final 
liberation. It is a purely mental exercise in which discrimination 
between the real and unreal is possible. 

ThewordHatha is composed of the syllables haand thasymbolis
ing the sun and the moon, the Pral).a and Apana viiyus respectively. 
The union of these two vital airs in the su~umnii is called prii?J-ii
yiima. The practice and exercise ofHatha-yoga are divided into seven 
parts: cleansing (Sodhana) by six processes (~atkarma), the attain
ment of strength ( drifhana) by bodily postures ( iisana) of fortitude 
(sthiratii) by bodily position, ( mudrii), of steadiness of mind 
( dhairya) by restraint of senses (pratihiirya), of lightness by breath
control (prii'l}iiyiima), of realisation (pratyak~a) by meditation 
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( dhyiina), and of detachment ( nirliptatva) in samiidhi. 
Cleansing ( sodhana) is effected by six processes known as ~atkarlit?J 

which are (1) dhauti or inner-washing-the clearance of wind~ 
'~ 

phlegm, and bile, in a variety of ways the most important being mr, 
ing the stomach with ~ufficient water and evacuating it by vomitinijt 
(2) vasti or contraction and expansion oftne anus in water; (3) netl 
or cleaning the nostrils; ( 4) lauliki or whirling of the belly from sicf& 
to side; ( 5) triitaka or clearing the eyes; and ( 6) vyutkramaor removij 
of phlegm by inhalation and exhalation or by water drawn throug~ 
the nostrils and ejected through the mouth or the reverse. 41 

Asanas or bodily postures are required for strength or firmness~ 
The iisanasare numerous, of which eighty-four are common.42 Tlf~ 
commonest are muktapadmiisana and baddhapadmiisana. In the ca§' 
of the former the right foot is placed on the left thigh, the left foo~ 
on the right thigh, the hands crossed and placed similarly on tli~ 
thighs. The latter is the same, except that the hands are crosse€lj 
behind the back, the right hand holding the right toe and the left th~ 
left. There are certain other iisanas, peculiar to the Tantras such a~ 
mur;u;Jiisana, citiisana, saviisana, siddhiisana, ugriisana, svastikiisanit~ 
triko'(tiisana and bhujangiisana. 

Mudriisare for sthiratiior fortitude. According to the commentary; 
on the Hathayogapradzpikii43 mudrii is so called because it remove~; 
pain and sorrow ( mudrayati klesam it'i mudrii). Mudra is also described 
as the key for opening the door of ku?J¢alin'i sakti. Several mudriis have: 
already been mentioned. One of the most important mudriis is tlit'!.i 
kheciinmudrii which is the lengthening of the tongue until it reaches 
the space between the eyebrows. It is then turned back in the throat 
for closing the exit of breath previously inspired. In yoni-mudrii, the 
aspirant in siddhiisana (pressing with his heel the centre of the 
perineum thus closing the anal aperture and withdrawing the penis 
into the pubic arch) stops with his fingers the ears, eyes, nostrils and 
mouth, so as to shut out all external impressions. By kiikin'i-mudrii he 
inhales prii'(ta-viiyu and unites it with apiina-viiyu, the lips forming a 
share to resemble the back of a crow.44 There are other forms of 
mudriis used for arousing the sleeping kil?J¢alin'i like aSvin'i mudrii, 
sakti-ciilana-mudrii, etc. 

When the physical body is purified and controlled, there follows 
pratihiirya to secure steadiness. The next iniportant practice is 
prii?Jiiyiima meant for the lightening of the body. The aspirartt, 
assuming the padmiisana posture inhales (puraka) and exhales ( reaika) 
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alternately through the left and right nostrils, retaining the-breath 
meanwhile ( kumbhaka) for gradually increasing periods. The theory 
is that the vital air (prii1Ja) should enter the swumnii and stay there 
until it gathers sufficient momentum to pierce the cakras and reach 
the brahmarandhra. The Yoga manuals speak of various forms of 
prii1Jiiyiima and also of kumbhaka. Prii1Jayiimii becomes successful only 
when niirjis are purified, for unless this is so that prii1Ja cannot enter 
the su~umnii.45 

The Kuliir1Java-tantra46 divides dhyiina into sthula (gross) and 
su~ma (subtle) beyond which, it says, is samiidhi. Bhaskararaya says 
that there are three forms of the Devi which equally partake of both 
the prakiisaand vimarsaaspects ofSakti and the Supreme (Para) .47 In 
sthula or gross meditation the practitioner conceives a from of his 
I~tadevata. The next stage, known as jyotir-dhyiina is a conception in 
the abstract, not of the deity but its energy. The suk~ma or subtle 
meditation is possible when the ku1Jrjalini is roused. 48 Lastly, through 
samiidhithe quality of nirliptattva (detachment), and thereafter mukti 
(liberation) is attained. 

Laya-yoga is a higher form ofHatha-yoga. It is specially connected 
with the functioning of ku1Jrjalini, and that is why the Tantras lay 
greatest emphasis on this form of Yoga. The iisanas, kumbhakas, 
mudriis, etc, are used to rouse ku1Jrjalini so that the life-force, with
drawn from the iif,iiand pi1Jgalii, may enter into the su~umniiand then 
go upwards towards the brahmarandhra.49 The body on each side of 
the spinal column is devitalised, and the whole current of prii1Ja (life
force) is infused into it. It generally takes years from the commence
ment of the practice of Laya-yoga to lead the Sakti to the sahasriir~. 
Prii1Ja which exists in the form of vital air, generates heat which 
causes ku1Jrjalini to be aroused which then hisses and straightens 
itself and pierces the Cakras. This is possible through repeated efforts 
and by a gradual process. The Sadhaka sits in the prescribed iisana 
and steadies his mind by the khecarimudrii. The upper part of the body 
is then contracted so that the upwards breath is checked. By this 
contraction the air so inhaled is prevented fro in escaping. The air so 
checked tends downwards. This motion is again checked by the 
contraction of the anal muscle. The air thus stored becomes an 
instrument to animate the ku1JrJalini. 

The uncoiled ku1Jrjalini at first enters the citri1Jiniiif,i and then 
pierces, in that niirji, each of the lotuses, and thereby absorbes into 
itself the regnant tattvas contained in each of them. As the ascent is 



312 History of the Tantric Religion 

made, each of the grosser tattvas enters ino the Laya state, i.e. the 
state of dissolution. By these tattvasare meant the five elements and 
their modifications. In the Laya-yoga there is a gradual process of 
involution of the gross world with its elements into its cause. Each 
gross element ( mahiibhuta) together with the subtle ( tanmiitra) from 
which it proceeds and the connected organ-of sense ( indriya), is 
dissolved into the next above it until the last element, space, with the 
tanmiitra, sound, and manas, are dissolevd in egosim ( aha'f[tkiira), of 
which they are vikrtis. Aha'f!lkiira is merged in first manifestation of 
creative ideation, and the latter into vindu which is the Supreme 
Being. This is the Tantric adaptation of the. Sarikhya categories. 
However, in her upward progress the kur:u!alinzthus absorbs twenty
three tattvas, commencing from the gross elements, and then unites 
with Paramasiva whose nature is one with hers. This union is known 
as Samarasya. The siidhaka in Laya-yoga, thinking of himself as Sakti 
or the Female Principle of creation, feels himself in union (sangama) 
with Siva and enjoys infinite pleasure. This union of the Sakti~ 
kul).qalin1 with Siva in the body of the siidhaka is that coition of the 
panca-tattva (Five Ms.) which is regarded in the Tantras as the best of 
all unions for those who have already controlled their passions 
through yogic exercises. On their union nectar flows, which runs 
from brahmarandhra to muliidhiira, flooding the ~udra-brahmiir:u!a or 
microcosm, i.e. the body of the siidhaka, who becomes forgetful of all 
in this world and immersed in ineffable bliss. 

Kur:u!alinz does not stay long in sahasriira. She has .an inherent 
tendency to return to her original place. Therefore the aspirant 
has to make continuous efforts to retain her in sahasriira,. because 
liberation is not gained by merely awakening kur:ujalinz.ltis possible 
only when she takes up her permanent abode in the sahasriira. When, 
by preliminary siidhanii. purity of physical and mental function is 
gained, the aspirant learns how to open the entrance of the su~umnii, 
which is ordinarily closed at the base. This is the meaning of the 
statement that the serpent with its coil closes the gate. 

Use of Chemical Drugs: Rasesvara Darsana 

In view of what has been said it is clear that kur:u!alinz is the individual 
bodily representation of the great cosmic power. When this indi~ 
vidual Sakti manifested as the individual consciousness ()iva) is 
merged in the universal consciousness, conceived as the Supreme 
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Being and the source of the former, the world for such jZva dissolves, 
and liberation ( mukti) is attained. The rousing and stirring up of 
kuJJ¢alinz is thus a form of merger of the individual into the universal 
consciousness. The whole process is very complex and depends 
entirely on the mental and intellectual faculties of the aspirant. The 
awakening of kutt4alinz and her upward march are not solely the 
domain of yogic practices. Yoga only gives aid to it. It makes the 
practitioner physically and mentally fit for higher physical training. 
Its purpose is to renovate the physical body. 

The same purpose is also served by the use of drugs. In the 
introductory portion of the bc,ok we have elaborately dealt with 
the Tantric contribution to the sciences of alchemy and medicine. 
Here we shall see how the use of drugs is connnected with the Yogic 
system. One of the basic postulates of the Yoga doctrine is the 
insistence on transubstantiation and transfiguration. In a Yogic text 
it is stated that the perfect body of the Yogi is subtler than the subtlest, 
yet grosser than the grossest. He can transform his body according 
to his will. His form is above all disease and death. He can play in the 
three worlds according to his own desire. He can assume any form 
by his incomprehensible power.50 The same belief is also found 
in the Rasayana school which is fundamentally based on the ideal 
of jivanmukti (liberation within the span of life) and the method 
advocated is that of transubstantiation with the help of rasa or 
chemical preparations, generally of mercury, thus making the body 
immutable. 51 

Pataiijali in the Kaivalya-pada of his Yogasutra says that siddhi 
can be attained even by the application of herbs or medicines 
(janmau~adhi-mantra-tapa}J-samadhijaly, siddhaya}J). In the commen
tary on this Sutra, Vyasa and Vacaspati say that siddhiby au~adhi refers 
to the schools of Yogis who attained perfection with the help of 
Rasayana. We have seen that the rasa of the Rasayana school was 
replaced, in the cult of the Natha Siddhas, by the nectar oozing from 
the moon situated in the sahasrara, and the chemical process, though 
continued by them especially by the Southern Nathas, was changed 
into the somewhat physico-chemical process ofHatha-yoga. In Tibet 
among the Taritric Buddhists the use of Rasayana is very much in 
vogue.52 

In the first chapter of the Rasarr;ava the aim of Rasayal).a is 
explained by Siva to the goddess in terms of the concept ofjZvanmukti. 
The same is also said in Madhava's Sarvadarsanasa1JI-graha"3 in which 
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the Rasayana school has been accepted as a school oflndian philoso• 
phy. The school is styled here as the Rasesvara Darsana and the 
doctrines of this school are expla:nied with reference to well-known 
texts on alchemy. In Madhava's compendium it is stated: 

Other Mahesvaras there are who, while they hold tbddentity of the selfwitq 
God, insist upon the tenet that the liberation in this life taught in all the 
systems depends upon the stability of the bodily frame, and thereforJ 
celebrate the· virtues of mercury or quicksilver as a means of strengthening 
the system. Mercury is called piirada, because it is a means of conveyant~ 
beyond the series of transmigratory states .... It may be urged that literal 
interpretation of these words is incorrect, the liberation in this life being 
explicable in another manner. This objection is not allowable, liberatioti 
being set out in the six systems as subsequent to the death of the body, and 
upon this there can be no reliance, and consequently no activity to attain it 
is free from misgivings .... 

The body, some one may say, is seen to be perishable; how can it& 
permanency be effected? Think not so, it is replied, for though the body, a~ 
complex of six sheaths or wrappers of the soul, is dissoluble, yet the body, as 
created by Hara and GauriM under the names of mercury and mica, may b~ 
perdurable .... The ascetic, therefore, who aspires to liberation in his !if~ 
should first make to himself a glorified body. And inasmuch as mercury is 
produced by the creative conjunction of Hara and Gaur!, and mica ~~ 
produced from Gaur! mercury and mica are severally identified with Hara 
and Gaur! ..... Some one may urge: If the creation of mercury by Hara and 
Gaur! were proved, it might be allowed that the body could be made 
permanent; but how can that be proved? This objection is not allowabl¢ 
inasmuch as that can be proved by eighteen modes of elaboration .... And 
these eighteen modes of elaboration are enumerated thus-sweating~ 
rubbing, swooning, fixing, dropping, coercion, restraining, kindling, goirij:t/ 
falling into globules, pulverising, covering, internal flux, external flux·; 
burning, colouring and pouring, and eating it by parting and piercing ... ; 
The mercurial system is not to be looked upon as merely eulogistic of the 
metal, it being immediately, through the conservation of the body, a meahs 
to the highest end, liberation .... 

The Sarvadarsanasarpgrahapresents the arguments of the advocate!?. 
of the Rase8vara school against those of their opponents and citt:;~ 
passages from the works of Govinda-bhagavat, Sarvajiiarame8vara; 
and others and also from the celebrated chemical texts like tht; 
Rasiin:tava, Rasasiddhiinta, Siikiirasiddhi, Rasahrdaya; etc. According 
to the Resesvara philosophy, as enumerated in this work, the attain~ 
ment of liberation is the highest aim of life. It is possible even in 
lifetime if one is able to acquire a divine body with the help of 
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mercurial drugs. It is only in this divine body that the union of the 
individual soul and the highest principle is possible. 

Vamacara: Its Professed Anti-Briihmanism 

We have already had occasion to deal with Vamacara and its primitive 
social basis. In the Sakta Tantras the Vamacara rites predominate, 
and it is interesting to note that despite Brahmanical superimposi
tions the anti-Brahmanical character of Tantrism in general and 
Vamacara in particular could not be suppressed. 

According to some Tantric texts there are sevenAcaras (ways)
Vedacara, Vai~l).avacara, Saivacara, Dak~il).acara, Vamacara, 
Siddhantacara, and Kaulacara-belonging to three grades of aspir
ants-Pasu, Vi:ra and Divya. These seven acaras are igain divided into 
two broad categories-Dak~il).acara and Vamacara. It is said that the 
rites containing five mudriis, etc., belong to Vamacara while those 
without them are known as Dak~il).acara. It is also said that there are 
only two iiciiras--Dak~il).a and Varna. A man belongs to the former by 
virtue of his birth and to the latter only by initiation. Again it is said 
that Vedacara, Vai~l).avacara, Saivacara, and Dak~il).acara belong to 
the broad category ofDak~il).acara, and that Vamacara, Siddhantacara, 
and Kaulacara to the broad category ofVamatara.55 

A few words about the ways supposed to belong to Dak~il).acara are 
to be said before dealing with Vamacara. Vedacara is for ordinary 
persons belonging to Pasu grade and that is why it is also called 
Pasvacara.56 The sadhakamay be a traditional Hindu who believes in 
the Vedic and Smarta-Paural).ic norms. He should rise early in the 
morning, worship his guru and I~tadevata (personal god) and medi
tate on the vijamantra aim. He should develop clean habits. In 
Vai~l).avacaraall these should be maintained. In addition, the sii{jhaka 
should give up sex life, eating meat and malpractices. He should 
worship Vi~l).U and feel that his God is immanent. He should follow 
the advice of his guru unquestioningly. The follower of Saivacata 
should also follow the code of Vedacara. In addition he should 
worship Siva and Sakti with animal sacrifice. He should depend on 
the eight yogic exercises as prescribed by the yogic texts and go up 
to the extent of dhyanaand samadhi. He should think about the world 
in terms of the immanence of Siva. He may resort to the path of 
knowledge. However, in Dak~il).acara proper the goddesss comes to 
the forefront. She should be worshipped in the Vedic way, with the 
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exception that the sadhaka should also recite her mantras at night 
being intoxicated by liquor and smoke: The Sakti should be 
worshipped in her three forms-Iccha,J fiana and Kriya-symbolised 
by the goddess Dak~i1,1akalika conceived of as the primordial energy. 
The sadhaka should believe in van:tasrama and be clean internally 
and externally. 57 

The Vedic influence or Brahmanical superimposition is clearly 
revealed in the four iiciiras belonging to the broad general category 
ofDak~i1,1acara. However, these ways are severely condemned by the 
Vamacara schools. For example, in some Tantras it is stated that the 
efficacy of Dak~i1,1acara is limited and painful. It is like crossing a 
river with the help of a jar, while the Kaula system is like crossing a 
river on a nice, comfortable boat. 58 Vamacara is of various kinds. 
The Merutantradescribes five types ofVamacara known as Sahara, 
Siddhan ta, Gina, Varna and Kaulika.59 The Saktisangarhatantrrf"J refers 
to the Vamacara system as current among the worshippers of Ga1,1da, 
Rudra, Vi~1,1u, Siva, Svayambhu, Veda, Bhairava, ~etrapala, Gina, 
Kapalika, Pasupata, Bauddha, Kerala, Vira-Vai~1,1ava, Sambhava, 
Candra, Aghora. etc. 

The followers ofVamacara are expected to worship the goddess 
in the traditional way during the daytime, and at night in the special 
Tanfricwaywith the help ofFive Ms. Theymustgive up Vedic rituals, 
and must not utter the name ofVi~l,lU or touch a tulas'i leaf. 51 The 
Saktisangarhatantra says that among the Mahavidya goddesses Kali, 
Tara, Sundari, Bhairavi, Chinnamasta, Matangi, and Vagal a are fond 
ofVamacara, while Kamala, Bhuvandvari, Vala and Dhumavati may 
be appeased by Dak~i1,1acara. According to the Rudrayiimala, a 
Vamacara aspirant should keep a woman, expert in sexual arts, on his 
left side and a pot of wine on the right and should have a musical 
environment for his training under a guru.63 According to one 
interpretation such sensual objects are required so that he may 
concentrate his mind on the meditation of the goddess by ignoring 
all worldly temptations. 

It is emphatically stated that the Brahma1,1as are not entitled to be 
initated in Vamac.ara but it is open to all other castes. Only those 
Brahma1,1as can be accepted who are known to have fallen from 
Srautacara or the Vedic way, or to have denounced it openly. Tantras 
like Viirjaviinal'iya categorically say that Dak~i1,1acara is meant for the 
Dvijas, and Varpacarafor the lower Var1,1as. The same also is stated in 
texts like Mahiikiilasarp,hitii in which Vamacara and Kaulacara are 
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prescribed exclusively for the Sudras and persons belonging to the 
lower order. In the Siddhiintasiira it is stated that a BrahmaiJ.a ceases 
to be a BrahmaiJ.a if he accepts Kaulacara ( brii,hma'f}yahiinihetutviit 
kuliiciira"rrt na ciicaret). In the Merutantra it is stated that liberation 
of the Sudras and Yavanas can be achieved through Vamacara 
( sudriidiyavaniintiiniim siddhir viimapathe sthitii). If a BrahmaiJ.a really 
feels the urge of accepting Vamacara, he may be admitted to it, 
provided that he denounces his Brahmanical heritage and clings to 
his new faith, notwithstanding slander from his friends, separation 
from his family, apathy from peoples, punishment from the king, or 
because of disease or proverty.64 

Some of the fundamentals of Vamacara, Siddhantacara and 
Kaulacara have already been discussed. Siddhantacara is a form of 
Vamacara in which the external rites of the Five Ms are regarded as 
subsidiary, the more important ones being antaryiiga or the rites of 
inner purification. 65 Another form of Vamacara is known as 
Samayacara. According to Bhaskararaya, there are three schools in 
the cult of Srlvidya-Samaya, Kaula and Misra (samayamata'f(t 
kaulamatarrt misramatarrt ceti vidyopastau matatrayam).66 Lak~mldhara 
says that the Supreme Lord composed a variety of Tantras for the 
four variJ.as and other mixed castes. Of all these Tan tras sixty four
such as Miihiimiiyii, Sambara, etc.-belong exclusivey to the Sudras; 
these are outside the pale of the Vedas and hence are not meant 
for the Brahm;:was. A section of the BrahmaiJ.as, however, follows 
the Samaya-marga by using the five texts known as Subhiigama
pancaka. The Samayacarls worship the goddess Samaya as Sakti and 
the god Samaya as Siva, and their relation is conceived as that of 
perfect equilibrium. They lay special emphasis ori the cult of 
Sahastadalakamala and on antaryiiga. They have nothing like japa, 
pura5cara'f}a, and other external rites.67 But in other Tantric texts 
Samayacara is viewed in a different light. Rame8vara in his commen
tary on the Parasuriimakalpasutra defines Samaya as the creed estab
lished by the Kulasastras ( siimayikiil; samaye kulaS/istra maryiidiiyiim 
vartamiiniih te kulasiistrapratipiiditii upiisakadharmii iti) and as a secret 
system (sa mayo gupta!;sarrtketa!; siistrapaddhati). Seven states of siidhanii 
are also mentioned in the same text known as Arambha, TaruiJ.a, 
Yauvana, Prauc;lha Tadanta, Unmana, and Anavastha, of which the 
first four are des crib ~d as Samayacara and the last three as Svairacara. 
In the first stage the aspirant has only the desire for Tantric lessons; 
in the second he is initiated under a guru; in the third he reads the 
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texts; in the fourth he learns the essentials; in the fifth he tries to 
concentrate his mind; in the sixth he is able to meditate successfully; 
and in the seventh he achieves perfection. 58 

Kaulacara is the most important form ofVamacara, and we have 
already referred to the characteristics of a Kaula siidhaka. In the Sakta 
Tantras the term Kula denotes Sakti and Akufa Siva (kularrt saktzriti 
proktamakularrt siva ucyate); the realisation of their equilibrium 
is the aim of a Kaula worshipper ( SivaSaktisiimarasyarrt vii kaulam 
tadvati kaulint). In the Tantriiloka it is stated: akulasyasya devasya 
kulaprathanasalinz. 69 

According to Abhinavagupta this signifies that Kula is the 
penultimate state of pu'rf}a-sarrtvit (realisation of the ultimate reality). 
The term Kula also denotes the muliidhiira-cakraand also the SU~Um?Jii
natf,i. The ku?Jtfalinz sakti in the muladhara is called Kaulini, also 
known by the name Kulayo~it. 70 When the ku1J4alinz sakti pierces the 
candrama1Jrjala or lunar-circle of the sahasriira and unites with Siva 
the nectar which flows down and anoints the body of the siidhaka is 
called kuliimrta. It is also said that Kula denotes the material elements 
and Kaulacara the understanding of their functions in terms of the 
knowledge of brahman.71 

According to the Rudrayiimala Kaulacara is that form of the 
Tantric cult in which the worship of Kula-stri, Kula-guru and Kula
devi is essential. The text traces the origin ofKaulacara to Va~i~tha's 
visit to China, which has been described in detail earlier. According 
to the evidence of the Vasi~tha-legend, Kaulacarais outside the pale 
of the Vedas; as a system it is better than the Vedic way. In the 
Saundaryalahariit is categorically stated to belong to those sixty-four 
Tantras which are intended only for those expelled from the Vedic 
system. In the Devzbhiigavata72 Kaulacara is called an uncouth way 
which is followed only by those who have no faith in the Vedas, 
Agnihotras, and pious deeds, and those who are Pa~m;c;las, Kapalikas, 
Buddhists, and Jains. In a subsequent period, however, attempts 
were made to obtain Vedic sanction for Kaulacara. In the Kuliimava, 
for example, Siva is made to describe the Kaula-wo'rshippers 
w}lo follow Vedic rites, as being nearer to him and the goddess 
( vedaSastrokta-miirge?Ja kulapu}iirrt karoti yaf;,, tatsamzpasthitarrt miirrt 
tviirJZ viddhi niinyatra bhiivini). We have already referred to the fact 
that in the Siddhiintasiira Kaulacara is totally prohibited for the 
BrahmaQ.as. 

There are two types of Kaulacara, wet and dry. The former 
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includes the Five Ms and the latter excludes them.73 According to 
Lak~mi-dhara, there are two sects of Kaulas, Purva and U ttara. The 
Purvakaulas belive in Siva-Sakti equilibrium while the U ttarakaulas 
insist solely on Sakti. The Kaula worshippers consider the triangle of 
the iidhiiracakra as the seat of the vindu. The triangle or yoni is of two 
kinds, the symbolic triangle of the sficakra and the actual female 
organ. The former is worshipped by the Purvakaulas and the latter 
by the Uttarakaulas.74 The Mahiinirvii?Ja-tantra prescribes Kaulacara 
for all castes and sects, including the lowest castes, and says that even 
Cal).<;ialas and Yavanas are entitled to follow the Kaula way.75 In the 
Mu?Jrfamiilii-tantra it is stated that by becoming a Kaula caste-identity 
is lost.76 The Kaula should regard every woman as his mother. A 
woman can never be bad. No deed should be performed by a Kaula 
which offends a woman. The Kaula attitude towards women is thus 
described in the Saktisangama-tantra:77 

Woman is the mother of the three worlds, the representative of the worlds, 
the container of the three worlds and body of the three worlds. Whether the 
form is male or female, all the best forms are those of woman. All the beauty 
the world contains is created by woman. There is no friend better than a 
woman, no way better than a woman, no luck better than a woman, no 
kingdom better than a woman, no tapas better than a woman, no t'irtha better 
than a woman, no Yoga better than a woman and no japa better than a 
woman.78 

In the Nityotsavait is stated that the Kaula system shou~d be accepted 
only by those who are fit in body and mind, who are selfless and 
bold, who have controlled their senses, and who have firm faith in the 
creed. 79 The aspirant must have the indicatory knowledge 
(sanketajiiiina) from his teacher before he takes up the regular 
course.80 There are half crores of tirthas and all the gods are within 
the body of a Kaula. The one who has the highest knowledge is 
known as Siddhakaula.81 The Kaula should realise that everything is 
the manifestation of Sakti, even his words and deeds. He must keep 
his knowledge, also the ways and means, secret from the uninitiated. 
Even in the time of disaster he will speak the truth. He will earn not 
for himself but for others. He will not expose the weakness of other 
persons. In brief, the Kaula should be an ideal person in all spheres 
oflife.82 

From the conflicting accounts of the various Vamacara sects in the 
sophisticated Tantras, it appears that these sects, although to a great 
extent influenced by Vedic and Brahmanic a! ideas, maintained their 
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non-Brahmanical identity and also the primitive rites and customs 
such as Paficatattva (the Five Ms), Cakra-sitting, etc. They maintained 
a typical ethic of their own, a different attitude towards wine, womenj 
and other sensual objects. Although followers of Vamadira were 
surrounded by the objects of physical pleasure and there was no 
restriction in enjoying such objects-rather enjoyment was consii 
dered an important means to achieve salvation-these were employed 
for the attainment of a higher end, the mysteries of which were not 
disclosed to the uninitiated. 

The Siikta-Tantric Deities 

One aspect of the Sakta-Tantric cult which should be mentioned at 
the outset is that, like the deities ofTantric Buddhism, all the Sakta:: 
Tantric deities are creations of the mind created according to the 
desire and mental inclination of the siidhaka. These deities have no 
anthropomorphic background and no mythology. Although some 
of the Puranic deities have a place in the Tantric pantheon, their; 
character and conception are-totally different. The Puranic stories of 
the exploits of Kali: have nothing to do with the Tantric concept of 
the goddess. According to the Tantras, because the deities reside 
within the human body and they are worshipped symbolically irr 
yantras or diagrams they cannot have any outer existence. The only 
exception is the case of the ten Mahavidya goddesses who were 
brought in relation to the Dak1)ayajfia legend as a concession to the 
followers of the Pura1,1as. The Tantric cults themselves have nothing 
to do with such legends. 

According to the Tantras, the great goddess has innumerable 
forms, some of which are distributed in different iimniiyas or re~ 
gions.83 The better known are the Mahavidya goddesses: Kali:, Tara, 
Chinna, Sundar!, Vagala, Matangi, Lak~mi, Syamala, Siddhavidya
Bhairavi, and Dhumavati.84 Another list gives them as Kali:, Tara, 
Mah~durga, Tvarita, Chinnamasta, Vagvadini, Annapiirl,lai 
Pratya:Qgira, Kamakhyavasini, Vala, and Sailavasini Matangi.85 Some~ 
times thirteen, or more often eighteen, Mahavidya goddesses are 
also mentioned. They are Kali:, Tara, Chinna, Matangi, Bhuvane8vari1 

Annapiir1,1a, Nitya, Mahi~amardini Durga, Tvarita, Tripura, Puta, 
Bhairavi, Vagala, Dhumavati, Kamala, Sarasvati, Jayadurga and 
Tripurasundari.86 In the Niiradapiiiicariitra it is stated that there an~ 
seven crore Mahavidyas and seven crore U pavidyas Uunior god~ 
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desses). Their nimber cannot be settled ( saptakotirmahavidyii 
upavidyasca tiidrsii) conclusively. 87 · 

In the Mahanirva1Ja-tantrdl8 it is stated that the great goddess is of 
the nature of the infinite, and it is only for the sake of her devotees 
that she connects hersdfwith Prakrti (material world), characterised 
by three qualities-sattva, r.Yas and tamas-which is an integral part 
of her own self and assumes the forms of the Mahavidyas. The primal 
( iidyii) vidyiiisKali:who is the bestower of direct liberation ( sunyagarbhe 
sthitii KiilZ kaivalaya padadiiyint). The goddess Tara is of sattva quality 
and she is the bestower of knowledge. $o<;la~i, Bhuvane8vari, and 
Chinnamasta are of rajas quality and they bestow minor liberations 
like wealth, heaven, etc. Dhumavati, Vagala, Matailgi, and Kamala 
are of tamasquality. They are invoked especially in connection with 
~atkarma and allied purposes. Of all these deities speciallyimportant 
are Kali:, Tara and Tripurasundari. 

Kali: is the abstraction of primal energy. In the Saktisangama
tantrdl9 it is said that according to the Hadimata Mahasakti is called 
Kali: in Kerala, Tripura in Kasmira, and Tara in Gau<;Ia; and accord
ing to the Kadimata she is called Tripura in Kerala, Taril).i in Kasmira 
and Kali: in Gau<;la. Kala or time devours the world during its dis
solution. She even devours Kala and that is why she is called KiilZ and 
is conceived of as the primal cause of creation and destruction. 90 She 
is brahman representing existence aQd consciousness and conceived 
of as with or without attributes. Just as a tree grows and merges with 
the ground, or a bubble in water or lightning in the cloud, so also all 
the gods have their origin and dissolution in Kali.91 The v'ijamantra 
of Kiiliis krim, the letters K, R, I, M.l::>eing suggestive of dharma, artha, 
kiimaand mo~a respectively. According to another interpretation K 
denotes the creative aspect of the goddess, lJ. the destructive, I the 

. sustaining, and M the equilibrium of Siva--Sakti. 92 

In principle Kali is one, and there can be nothing apart from her. 
But, according to the capability and desire of the worshipper, she 
may be conceived of in innumerable forms. According to the 
Tocf,alatantra her well-known forms are eight-Dak~il).a,. Siddha, 
Guhya, Sri, Bhadra, Camul).c;la, Smasana and Maha. The Mahii
kiilasaJ?lhitii gives nine names Dak~il).a, Bhadra, Smasana, Kala, 
Guhya, Kamakala, Dhana, Siddhi andCal).<;lika. The Jayadrathayamala 
mention Kalika l)ambara, Rak~a, Indivara, Dhanada, Ramal).i, Isana, 
Jiva, Virya, Prajna and Sapta:rna. The SaktismigaJ?lamentions Harpsa 
and Vasikaral).a. 
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Of all these forms, Dak~iQ.akali or Syama is the most important. In 
her dhyiina, quoted in the Tantrasiira, she is described as having a 
terrible appearance-a fierce face, four hands, untied hair, and a 
garland ofsevered heads around the neck. In her lower and upper 
left hands she holds a freshly severed head and a sword, and in the 
lower and upper right hands she exhibits a!Jhaya and varada poses. 
Naked, dark as dense cloud in complexion, her body is streamed with 
blood which oozes from the garland of severed heads that she wears. 
Two corpses serve as her ear-rings. Terrible in face and teeth, she has 
well developed breasts; her girdle is made of hands cut off from the 
bodies of corpses. Her face is smiling, but it is stained with blood 
falling from both corners of her mouth. She screams terribly. She 
lives at the cremation ground. She has three eyes resembling the orb 
of the rising sun. Her untied hair hang to the right. She stands on the 
chest of Siva lying as a corpse. She is engaged in vipaiitarati (inverted 
sexual intercourse also called puru~iiyita) with Mahakala (Siva).93 

Smasanakall or Siva resembles Dak~ii.mkali:. She is als~ engaged in 
viparita-ratiwith Mahakala. According to the description in Tantrasiira,. 
her sacred thread is a snake, and physical features being more or less 
the same as those of Dak~iQ.akalL She, however, is surrounded by 
jackals and Yoginis and is intoxicated as a result of drinking wine. 94 

Siddhakali is aJso a form of Dak~iQ.akali. She is three-eyed and also 
has untied hair. She drinks amrta from a skull held in her left hand. 
She wears a girdle and a jewelled crown. Her complexion is the 
colour of a deep blue lotus. She has a flaming tongue. The sun and 
moon are her ear-rings. She stands in alirj,ha posture, i.e. with the left 
leg in an advancing position.95 

Guhyakali is of the colour of clouds. According to the Tantrasiira 
she wears black graments, has a rolling to:p.gue, terrible looking 
teeth, sunken eyes, smiling face, necklaces made of serpents, and has 
a crescent on the head. She frequently licks a corpse. Her sacred 
thread is a snake arid she has the thousand hooded Ananta on her 
head. Siva stands as a child to her left. A~cording to the Mahii
kiilasa'f{lhitii Guhyakali has ten _faces.96 It also refers to different 
forms of this goddess characterised by the number of faces-100, 
80, 60, 36, 30, 20, 10, 5, 3, 2, and 1. Bhadrakali is described in the 
Tantrasiiraas a hungry goddess ready to devour everything. Her eyes 
are sunken, face.bla!=k as ink, hair untied and teeth blue-black like 
the jambu fruit. She holds a terrible and flame-like. noose in both 
hands. In another description, her colour is like the clouds. Her 
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teeth are white and terrible. She is three-eyed and has four arms, 
which hold a kapala, parasu, damaru and trisulaY In some Tantras 
Bhadrakali is conceived of as Mahi~amardini.98 

Mahakali:, also known as Maharaudri and Katyayani, is described 
in the Tantrasaraas having five faces, each containing three eyes, and 
in her left and right hands she holds a spear and trident, a bow and 
arrow, a sword and shield, and exhibits the varaand abhayapose. This 
description is also given in the Merutantra. She also has a ten-faced 
form. 99 Rak~akall is variously depicted in Tantric literature. She has 
a white complexion, three faces, six arms, nine eyes, and matted 
locks of hair. Her garment is red. She is generally invoked as a 
protectress from calamities. Camuf,l<;lakali is described in the 
Tantrasara as having a pleasant face but a terrible appearance be
cause of her fearful teeth. She has a khatviiitga (a long bone with a 
skull at the top) and a sword in her two right hands and a noose and 

. a human head in the two left hands. She wears a tiger skin and sits on 
a corpse. She lives in dense darkness. 

Tara, the Buddhist Tantric goddess, has been equated with Kali. 
According to the Saktisaitgama-tantra, 10° Kali:, Tara, Tripurasundari 
and Chinnamasta are one and the same. The BuddhiSt chara~ter of 
Tara is clearly observed in the Tantrasara description of the goddess 
which characterises her as a youthful, fierce, short-statured and big
bellied goddess; she stands in pratyafzrj,ha pose and wears a garland 
of skulls; has a rolling tongue; in her right arms she holds a sword 
and knife and a skull and lotus in the left, her head adorned by the 
Dhyani Buddha, Ak~obhya. 101 Also known as Tarini, her dhyana 
occurs in a good number of Tantric texts. 102 According to the 
Matsyasukta, as quoted in the Tantrasara, the cult of Tara is not only 
conducive to liberation but it also bestows knowledge, poetic ability, 
wealth, success in business, and position in the royal court. Various 
are the mantras and kavacas of Tara. 103 

Of the different forms of Tara, Ekaja~a is important. She is so 
called because her matted locks are considered to be formed out 
of Rudra himself. 10

: Ugratara, another variety of the goddess, is 
described in the Tantrasara as standing in pratyafzrj,ha pose with her 
right foot on a corpse; she holds a sword, blue lotus, knife and vessel 
in her hands. She is short-statured with brown matted locks and· 
fierce snakes on her body. She destroys the inactivity of the whole 
world having put it in a skull-cup. 105 The third form of Tara is known 
as Nilasarasvati. This goddess is said to have originated in a lake 
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called Cola to the west of Mount Meru. While she was performing 
austerities her energy fell into the lake that had caused her com
plexion to become blue. There are other forms of Tara collectively 
known as ~ta-tara or ~ta-taril).! ( cf. Buddhist concept of the ~ta
mahabhaya -tara). They are known as Tara;Ugra, Vajra, Mahogra; 
Kall, Sarasvat!, Kamesvar! and Bhadrakall. 

~o<;las! is a goddess of the Mahavidya category who is also known 
by the name Srlvidya-tripura or Tripurasundar!. The name Tripura 
has been used to explain all the threefold Tantric abstractions like 
trikoJJa (triangle), trisakti (three forms of Sakti-iccha, jniina, kriya), 
trivindu (three vindus-rakta, sukla and misra)' tripztha (Kamarupa, 
Purl).agiri andJalandhara), triliitga (three liitgas-viina, itara, para), 
etc.106 This goddess is also known by the name of Lalita. The Tantra
siira quotes the dhyiina of ~o<;las! from the Yoginzhrdaya accord
ing to which she is conceived of as a very beautiful and youthful 
damsel. Her nature is benign. She is installed on a ted lotus, her 
garment is also red. She has four hands and three eyes. Her dhyiina 
also occurs in the Mahiikalasarrthitii. 107 Bhuvanesl or Bhuvane§varl is 
conceived of as the protectress of the world. She is lustrous like the 
rising sun and has the moon on her crest. She has three eyes, highly 
developed breasts and a similing face. She holds a goad and noose 
in two hands and shows varadaand abhaya poses with the other two.108· 

Bhairav! relieves her worshippers from all types of distress. 
Ramesvara in his commentary on the Pariisuriimakalpasutra109 says 
that her name is formed by the letters bha (symbolising bharaJJa or 
maintenance), ra (symbolising ramaJJaor sport like creation) and va 
· (symbolising vamana or release). She has many forms and of them 
the lustre of Tripurabhairavi resembles that of a thousand rising 
suns. Her three eyes resemble red lotuses and the moon is fixed on 
her bejewelled crown. Her garment is red. She has a garland round 
her neck. Her breasts are covered with blood. She holds a rosary and 
manuscript in two hands and shows varda and abhaya poses with 
other two. 110 The conception of Caitanyabhairav! is also the same 
with the exception that she holds a noose, a goad and also a skull in. 
her left hands. Bhuvanesvaribhairav! is benign, clad in red garments 
and decked with a variety of ornaments. She has three eyes, highly 
developed breasts, four hands holding a noose and goad, showing 
varada and abhaya postures. Sampatpradabhairav! is a youthful 
goddess of the type of ~o<;las!; she has an erotic figure. She shows 
varada and abhaya poses and carries a rosary and a manuscript. 
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!?a~ku~abhairavi has the complexion of the rising sun. She is adorned 
with necklaces made of severed human heads. Her breasts are 
developed and look like golden jars. She holds in her four hands 
noose, goad, manuscript, and rosary. Rudrabhairavi wears a garland 
of severed heads from which blood oozes. She uses Siva as her throne 
and holds in her ten hands the trident, kettle drum, sword, shield, 
bow, arrow, noose, goad, manuscript, and rosary. Annaplirl).a-bhairavi, 
also known as Nitya, is the distributor of food. She has Bhumi and Sri 
beside her. She wears a crescent on the head, a crown sparkling with 
the lusture of nine kinds of gems, and a waist-band.111 

Chinnamasta or Pracal).<;lacal).<;lika bestows on her worshipper 
anything he wants. Her grace at once makes a man Siva. Of her 
numerous dhyiinas the one quoted in the Tantrasiira and other 
digests is the most widely known. 112 The worshipper should imagine 
a half-open white lotus on his own navel with the red orb of the sun 
in its pericarp. This orb is identified with the yoni triangle. Here 
resides Chinnamasta holding her own severed head in her left hand 
and drinking the blood flowing from her severed throat with her 
dreadful tongue. Her hair is dishevelled. She holds a skull-vessel in 
the left hand and a knife in the right. Fierce and naked; she stands 
in pratyiilirjhaattitude. She stands on Rati and Kama who are engaged 
in vipanta-rati (inverted sexual intercourse). She looks like a girl of 
sixteen and has highly developed breasts. :pakini stands to her left 
and Varl).ini to her right, both of them drinking the blood which 
flows from her severed throat. :pakini is full of effulgence having 
matted locks, three eyes, white teeth, developed breasts, dishevelled 
hair, skull-vesselin her left hand and knife in the right. Varl).ini is red
complexioned and has most of the emblems of the former. The 
conception ofChinnamasta recalls that of the ~uddhist Vajrayogin1. 

The goddess Dhumavatiis invoked for the purpose of destroying 
enemies: Dhumiivatimanu!;, prokta!;, satrunigraha-kiiraka!;,. She is con
ceived of as being pale ( viva11Jii), tremulous ( caiicalii), and angry 
( ruJtii). She is coarse, her robes are unclean, and her hair is untied. 
She is a widow and has only a few teeth. She rides a chariot on which 
the banner depicts a crow. She is tall and has hanging breasts, harsh
looking eyes, big nose, and generally asymmetrical features. She 
holds a winnowing fan in one hand and shows varada pose in the 
other which is trembling. She is always hungry and thirsty, terrorising 
and quarrelsome.113 The Niiradapiiiicaratra equates Dhumavati with 
Vagalamukhi but the former is an old widow while the latter is 
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youthful and has a golden complexion. Moreover where the former 
is querulous and insatiable the latter is grave and. drunk. According 
to the Tantrasiira descriptions Vagala has three eyes and four hands, 
in which she holds a club, a noose, a thunderbolt and an enemy's 
tongue. She is clad in yellow clothes and has developed breasts.ll4 

Matailgi is three-eyed, dark-complexio:l_led and seated on a 
bejewelled throne. In her four hands she holds a sword, shield, noose 
and goad. Her head is adorned by the moon.115 Various forms of 
Matangi are known such as U cchiHamatangi, Rajamatangi, Sumukhi
matangi, Vasya-matangi, and Karl).a-matangi. U cchi~?ta-matangi, also 
known as U cchi~?ta-Cal).<;lalini is conceived of as wearing black robes. 
Her feet are graced with red slip or wash. She has developed breasts, 
garlands of pearls and corals around her neck and ear-rings made of 
conch. Sumukhimatangi sits on a corpse .. She has red robes and 
ornaments and is a youthful maiden of sixteen with highly developed 
breasts. Her left hand holds a skull and the right hand a chopper. 
Raja-matangi is conceived of as residing within a triangle inside the 
peri carp of a lotus. She has long hair, a garland of kadamba around 
the neck, the moon on her head and a tilaka mark on her forehead. 
She has a smiling face which is bright because of mild perspiration. 
The region below her navel is marked by trivali or three lines under 
which is the pubic hair. She is clad in beautiful robes and decked with 
ornaments of pearls. She is two-armed and fickle-eyed owing to her 
drunken condition. She is a maiden of sixteen with big, round, firm 
breasts. Suka and Sari are her companions. She seems to be the 
embodiment of the sixty-four arts. 116 

The goddess Kamala, also known as Lak~?mi and Sri, has the 
complexion of gold. She is bathed by four white elephants which 
hold golden jars of nectar in their upraised trunks. She herselfholds 
two lotuses in her two upper hands and shows varada and abhaya 
poses with her two lower hands. She is seated or standing on a lotus. 
She wears a crown sparkling with gems and silken clothes.117 One of 
her forms is Mahalak~?rpi who is a very youthful goddess, bedecked 
with all sorts of ornaments and select flowers and clad in the best 
of robes. Her physical features and figure are perfect; they radiate 
the highest degree of eroticism.U8 Samrajya-lak~?mi is also a form 
of Kamala. Her complexion is like that of the atasi flower. She is 
adorned with ornaments made of pearls. She has eight hands 
holding a conc:h, wheel, club, lotus, bow, and arrow, and showing 
varada and abhaya poses.119 
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The Tantrasiira describes eight Yoginis and quotes their dhyiinas 
from the Bhutarf,iimara-tantra. Of these Yogiriis, Km;akavafi is con
ceived of as a fierce-faced but a youthful goddess having bimba-like 
red lips and wearing red clothes. Kamdvari is described as having a 
moon-like face, eyes as fickle as those of the Khaiijana bird, agitated 
movements and weapons and arrows made of flowers. N alini charms 
the three worlds; she is fair-complexioned, wears beautiful clothes 
and ornaments, and has the appearance of a pleasant dancing girl. 
Padmini is dark complexioned, she has exaggerated breasts, soft 
limbs, a smiling face and eyes like the petals of~ red lotus. The Yogin! 
Madhumafi has the colour of white crystal. She is decked with various 

. jewels and such ornaments as anklets, necklace, armlets and ear
rings. Manohara, as her name implies, has deer-eyes, an autumnal 
moon-like face, red lips like the bimba fruit and her body is rubbed 
with sandal paste. Though dark-complexioned, she has a pleasing 
appearance and full breasts. She wears Ciniirp,suka (dress made of 
China-silk). Ratisundari is also of pleasing appearance with a 
complexion like that of gold. Her eyes resemble .the lotus. She is 
adorned with all kinds of ornaments like anklets, armlets and 
necklace. Sura-sundari is also fair-complexioned having a charming 
face resembling the full moon and highly developed breasts. She 
wears beautiful clothes. 

Of the other Tantric goddesses, Adyasakti, also known as Triputa, 
is conceived of as the embodiment of primordial energy. She is 
described as seated under a Kalpa tree, holding a bow, a noose, two 
lotuses, a goad and arrow made of flowers. She has three eyes, a 
golden-lotus-like complexion, highly developed breasts and a variety 
of ornaments. She is worshipped along,withsix companion deities
Lak~mi, Hari, Gauri, Hara, Rati and Smara or Madana. Gayatri is 
conceived of as the goddess of knowledge and speech; she is also 
known as Brahm!, the Sakti of Brahma. In one of her dhyiinas she is 
described as resembling the rising sun, wearing skin of a black 
antelope and holding a manuscript and the rosary in her hands. 
Dhanada or Dhanadayika, the goddess who gives wealth is conceived 
ofas a youthful maiden wearing costly ornaments. DhavaHimukhi: is 
described as smoke-coloured, with three eyes and matted locks. She 
wears a tiger skin and holds a rosary of bones in one hand and a knife 
in the other. Besides these abstract deities, a good number ofPura:t).ic 
goddesses have made their way into the Tantric pantheon. Among 
these deities the important ones are Ambika and Katyayani also 
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known as Mahi~amardin!, Durga, Parvat!, etc., of Saivite affiliation; 
and Sr!, Indir~, Kamala, Kamalaja, Jaladhisuta, Lak~m!, etc., of 
Vai~Qavite affiliation. Goddesses of knowledge such as Sarasvat! and 
her various forms-Vagdevq.ta, Vagdev!, Vag!svar!, Bharat! and Van!; 
popular deities like Gariga, Manasa, $a~J:hi, etc; and a host of other 
female deities are also described in the Tantric texts. · 

So far as the male deities are concerned, t}:ie-Bhairavahas a unique 
place in the Tantric cults. Although in the Sakta shrines Bbairavais 
symbolised by a Siva-phallus-in popular imagination he is no othe~ 
than Siva-in the original conception he is the deified pd. est as well 
as the lover of the goddess. Each goddess has a Bhairava,ofher own: 
The Bhairava ofKall is Mahakala, ofTripurasundar1 Lalite§vara, o~ 
Tara Ak~obhya, of Chinnamasta Vikaralaka, of Bhuvanesvari 
Mahadeva, of Dhumavati Kalabhairava, of Kamala NarayaQa, of 
Bhairav! Vatuka, of Matarig! Sadasiva and of Vagala Mrtyuiijaya: 
There is, however, no uniformity i11 the Tantras regarding the names 
of the Bhairavas and their relation to the goddesses. Sectarian and 
Puranic godslikeAcyuta, Vi~Qu, l(r~Qa,Adivaraha, Garm~a, Vasudeva, 
Govinda, Hari, Mukunda, Hayagriva, etc., have Vaisnavite character; 
Hara, Siva, Sambhu, Isa, Tryambaka, Rudra, Nataraja, Pasupati,' 
Cai.J.c;lesvara, Dak~ii.J.amurti, Nilakai.J.tha, Mrtyuiijaya, etc., belong to 
Saivism; · Gai.J.apati or GaQeSa with his various forms like Maha:. 
Ucchi~ta, Hastimukha, Sakti, Heramba, etc. and Indra, Kandarpa 
(Kama and Madana), Karttikeya, ~eterapala, Jagannatha, Rama, 
Hanumana, Laks'maQa, Brahm a, Surya, etc., also figure in the Tantras.: 
It should be noted, however, that these deities have only a symbolical' 
significance in Tantric cults-their names are used. to define som~ 
special positions in the cakrasand yantras, each of them representing•' 
a typical attribute, or quality, or element and not the concrete person' 
of the sectarian god. 

Philosophy of the Siikta Tantras 

Notwithstanding the antiquity ofthe Sakta-Tantric cults and ritual~ 
and their theoretical aspects, there has been no consistent attempt 
in the past to give them a complete philosophical shape. This can be· 
attributed to the fact that the Sakta-Tantric teachings were transmit
ted from teacher to pupil as a secret and mysterious knowledge to be;, 
understood and retained only by those considered competent. Tha( 
is why in the philosophical compendiums-the Sarvadarsanasarp,grahd;'' 
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$arJdarsanasamuccaya, Sarvasiddhiintasarpgraha, Vivekaviliisa, etc.
Sakta philosophy as a whole has no place, although some of its 
aspects have been referred to in connection with other philosophi
cal systems. 

The need for reconstructing the S~kta viewpoint on the basis of 
the available Tantric texts felt in the last quarter of the 19th century 
by the advocates of the Neo-Tantric movement who wanted to 
identify Tantrism with the totality of Hinduism and regard it as the 
essence of the Vedas. The greatest exponents of this line were Sir 
John Woodroffe and his associates who composed numerous inter
pretative works on Tantrism during the first three decades of the 
20th century. In 1937 Panchanan Tarkaratna published his Sakta 
commentaries on Brahmasutra and !Sopani~ad in which he made a 
laudable attempt to put forward what is known as the Sakta viewpoint 
in Indian philosophical tradition. This branch of study was further 
developed by MM. Gopinath Kaviraj. 

It is worth remembering that all these great scholars while inter
preting the essentials of Saktism depended on the sophisticated 

. Tantric tradition which was burdened with Brahmanical super
impositions and Vedantic elements. We have repeatedly said that the 
logic and the doctrines of the Tan tras were given a very s9phisticated 
tone and colour; a philosophy of extreme idealism was grafted onto 
them as opposed to the original materialistic outlook which Tantrism 
basically upheld. Since these accretions have now become an integral 
part ofTantrism, they should also be properly studied in the light of 
what h~s been understood by these great Tantric scholars. 

We have seen that most of the Tantric works are medieval efficient 
and inefficient renderings or rewritings or the teachings of the 
earlier lost texts. It is said that the traditional sixty-four Bhairava
Agamas were monistic, ten Saivagamas were dualistic and eighteen 
Raurdragamas were of diverse views. 120 Most of the original texts are 
lost. Generally, theJiiana-pada sections of the Agamas contain some 
philosophical speculations. Among the Tantric texts of philosophi
cal significance mention may be made of Svacchanda, Miilinivijaya, 
Vijiiiinabhairava, Trisirobhairava, Kulagahvara, Paramiinanda tantra, 
Agamarahasya, etc. The Srividya school has an extensive literature of 
its own. This school claims Agastya, Durvasa and Dattatreya as its 
earlier exponents. References to a lost Dattiitreya-sarphitii are found. 
Some ofitscontentsare said to have formed part of the Tripuriirahasya, 
the jiiiinii section of which throws much light on Sakta philosophy. 
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Gauc:;lapada's Srividyiiratnasutra, 121 which is said to have been com
mented upon by Sankaracarya himself, is a useful Sakta text. Philo
sophically important are Prapaiicasiira, attributed to Sankara and 
commented upon by Padmapada, Prayogakramadipzkii, Lak1?mal).a 
Desika' s Siiradiitilaka, and the texts of the Kasmira Saiva school. 
Abhinavagupta in his numerous works has sl1c<:_:essfully established 
the foundation ofSakta philosophy. Among his successors, Gorak1?a 
or Mahesvarananda composed an original work called 
Mahiirghamaiijari and commentaries like Panmala, Sarrtvidulliisa, etc. 
Pul).yananda's Kamakalaviliisa is an authoritative work on Sakta 
philosophy. Its commentary, known as CidvallZ was composed by 
Nathanananda. Amrtananda, a disciple of Pul).yananda, wrote an 
important commentary known as Yoginzhrdayadipikii which was 
made on the Yoginihrdaya section of the Nitya~oqasikiir~Java of the 
Viimake.Svara-tantra. He was also the writer of Saubhiigyruubhagodya 
another text of great philosophical significance. Svatantrananda's 
Matrkacakraviveka is an exceptional work in five parts in which the 
aspects ofTantric secret knowledge have been explained. The best 
exponent of Sakta philosophy is Bhaskara-raya who flourished in 
the 18th century. His most celebrated work is Setubandhawhich is a 
commentary on Nitya~oqasikiir~Jiiva. His other works include Kaula
tnpurii, Saubhiigyabhiiskara (commentary on the Lalitiisahasraniima), 
Guptavati (commentary on the Devzmiihiitmya), Siimbhaviinandar 
Kalpalatii, Vanvasyii-rahasya, etc. 

Sakta philosophy, as we have noted, was deeply influenced by the 
non-dualistic and dualistic interpretations of the Vedanta, though 
other systems like the Sankhya, etc., formed its original basis. The 
Sakta philosophical terminologies are not different from those used 
in the Indian philosophical tradition in generaL As in all idealistic 
systems, the ultimate reality in Saktism is pure consciousness. It is 
known as sarrtvit. In the Vedanta, specially according to its non
dualist interpretation, sarrtvitis not limited by time, space and cause. 
In it the world is reflected just as an object is reflected in a clear 
mirror. From this analogy of the mirror we have three probabilities: 
The mirror ( sarrtvit) is, but there is nothing (world) reflected in; the 
mirror is, and the thing (world) is inside it; and the mirror is, and the 
thing (world) reflected in it belongs to the outside. In all the three 
cases, the mirror ( sarrtvitor pure-consciousness) is one and only one 
without any change. That is why it is called nirvikalpa which literally 
means without any transformation. The first probability shows that 
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there is nothing inside nor outside the ultimate reality; the second 
probability shows that the ultimate reality may be self-expressive 
inwardly but not outwardly; and the third probability shows that 
its inwardly self-expression may have outwardly contents. But the 
problem is in regard to the relation between the pure and un-

o attached sarp,vit and the worldly objects which are reflected in it. 
According to the Vedanta, specially to its extreme non-dualistic 
brand, creation does not proceed from sarp,vit or brahman; the so
called world of existence is false and illusory. 

But the Sakta Agamas hold a different view. They recognise the 
independence of sarp,vit and its power to create motion, although 
owing to the influence of Vedanta some of the texts hold that the 
world is an appearance. In Saktism sarp,vitis conceived of in terms of 
the functioning of Sakti in parkas a and vi mars a aspects, the static and 
dynamic condition. Sarp,vitis both immanent and transcendent,Jhe 
former condition prevails when Sakti in its static state assumes the 
form of matter and the latter condition prevails when Sakti in its 
dynamic state assumes the form of consciousness. The first category 
is known as anaham and the second category as aham. In the 
sophisticated Tantras it is categorically stated that anaham is the so 
called unmanifested material entity and it is caused by the conscious 
principle by the concept aham. In other words, it is stated that matter 
is produced from consciousness. In modern philosophical terms 
this standpoint is known as idealism. This approach (in Indian 
philosophical tradition known as cetana-karar;,a-vada) is opposed to 
the earlier Tantric materialistic-approach to life and universe. It is 
obviously due to the Vedantic influence. But like the Vedanta, the 
sophisticated Tantras also fail to explain conclusively how matter can 
be produced from consciousness. 

We are not concerned with the fallacies of Tantric or Vedantic 
thinking. Here we shall see how the Sakta-Tantrics put forward their 
premises. They say that at the time of the dissolution of the universe 
pure consciousQess or sarp,vit remains absolutely free from material 
contaminations-it remains as pure cit-sakti orpara-prak'(ti. But when 
the alternatives or material entities develop (they develop owing to 
the self-contraction of sarp,vit, but the Tantras do not explain with any 
amount of reason how the contraction of pure consciousness can 
yield gross things), then Sakti manifests itself as avidya or material 
Prakrti. Thus the ultimate reality functions in its two aspects, as 
subject and also as object. It is stated that pure consciousness is 
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universal in nature, that there is nothing to limit or cover it and that 
the material world is contained in it. The evolution of the material 
world from pure consciousness has been conceived of in three 
stages. The first is the seed stage in which matter does riot express its 
existence and appear as an entity different from consciousness. This 
stage is regarded as pure. In the second stage there is a marked 
difference between consciousness and matter,-both of which are 
subject to subtle manifestations. This is regarded as the mixed state. 
In the third stage the categories of the mixed state have gross 
manifestations. In this stage we have the evolution of Prakrti, the 
primordial matter, in the shaping of the material world. 122 

The evolution of the material world has been traced to the 
following categories: Paramdvara, Sakti, Para-Nada, Para-Vindu
subdivided into Apara-Vindu and Vi:ja, and Apara-Nada. 123 

Paramdvara is tile supreme being with whom Sakti or Kala is in 
inseparable relation. Just as oil issues from oil-seed so also in the 
beginning of creation Sakti appears. This appearance of Sakti is like 
the reappearance of the memory of a person who rise from deep 
sleep. The appearance ofSakti causes an unmanifested sound called, 
Para-Nada that fills up the vacuum and eventually concentrates itself 
on a point or centre which is called Para-Vindu. This Para-Vindu is 
again subdivided into three parts known respectively as Apara
Vindu, Vlja and Apara-Nada. In this Apara-Vindu the Siva element 
dominates and in the Vija the Sakti element. In Apara-Nada, there 
is Siva-Sakti equilibrium. The sound caused by the subdivision of 
Para-Vindu is often. called Sabdabrahma. i24 These transformations 
are due to the inseperable Sakti of the supreme being in the form of 
icchii (will) and kriyii (functioning) . 

. In the Tantras the·whole process is explained with reference to 
the human body. The space holding the thousand-petalled lotus 
in the cerebral region is called l.Yrahmarandhra or .Sunya. It is the. 
breeding spot oflccha-Sakti and Para-Nada. It is a part of the visarga
mar;4rlla which is great causal state of l.Yrahman or sa'f{lvit symbolised 
by Sabdabrahma or Kulakul).<;lalin1. The three subdivisions of Para
Vindu, namely Vi!ldu (Apara), Vija and Nada (Apara), constitute the 
Kul).<;lalini triangle. The subtle elements of matter differs from 
Kul).<;lalini and they reside in different centres of the forehead and 
nerves. The aforesaid triangle symbolized by Siva (Apara-Vindu), 
Sakti (Vija) and their equilibrium (Apara-Nada), is called A-Ka-Tha 
triangle, each of its lines being consisted of sixteen letters. Apart 
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from the Para and Apara Nadas, there is a third Nada, known as 
Maha-N ada, caused by the unmanifested so uno, of the letters which 
is conveyed by the Kul).<;ialini. It serves as a link between the Para and 
Apara Nadas, between conscious and non-conscious elements. The 
upward and downward motions of the Nadas are carried through the 
main nerves. 

To put the whole thing in a more intelligible way, it may be said 
that sarp,vit or pure consciousness exists. In the Sakta Tantras it is 
conceived of as the non-dual existence of static Siva and kinetic 
Sakti-two positions of the same thing. But, side by side, there is the 
existence of an unconsciousness, the material world. How can this be 
explained? According to the non-dualist Tantras it is said that the 
material world is caused by the self-expression or manifestation of 
pure consciou~ness. How can that be possible? The Tantras say that 
pure consciousness works through its Sakti or inherent power. This 
Sakti at first appears as Iccha..Sakti or will-power, the desire to be 
manifested. Subsequently it works in its two aspects-Vidya-Sakti and 
Avidya-Sakti or Maya-Sakti. Both of these are conscious principles 
with the difference that while the former is illuminating conscious
ness, the latter is veiled consciousness, i.e. consciousness appearing 
as unconsciousness. This Maya-Sakti is composed of three gu'(tas
Sattva, Rajas, Tamas-and known as Trigul).a-Sakti or Kamakala 
symbolised by the triangle. Hence this Maya-Sakti is not unreal (this 
is a departure from the Vedantic line), and it is the cause of the 
material world. 

Sakti, operating as Cit and Maya, is real. It is that aspect of the 
Supreme Being which is in fact, both the efficient and material cause 
of the world. Owing to the vrttiofMaya, or Sakti in the form of desire 
for creation in Parama..Siva or the Supreme Being, there takes place 
what is known as sadrsapari'(tiima in which the Supreme Vindu 
appears. This, in its triple aspect is also known as Kamakala, the 
process of the manifestation of Sakti. Sakti as identical with the 
Supreme Being is immutable and without any transformation, but in 
its functional aspect it is pari'(tiimz (subject to transformation). When 
Sakti passes from a potential state to one ofactualityit produces Nada 
or cosmic sound from which issues Virtdu or Para-Vindu. The 
Prapaiicasiira says that Sakti longs to create ( vicikirJu) and becomes 
massive or crystallised (ghanibhitta) and appears as Vindu. This 
Vindu or Para-Vindu divides or differentiates itself in the threefold 
aspects of Apara-Vindu, Vija and Apara-Nada, as we have already 
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noted with reference to the Saradatilaka. The first category is Sivamaya 
or Siva-oriented, the second Saktimaya or Sakti-oriented, the third 
Sivasaktimaya in which Siva and Sakti operate equally. These three 
categories are equated with all the tripartite concepts ofTantra-like 
Para-Sukeyma-Sthula, Iccha:Jiiana-Karma, Tamas-Rajas-Sattva, Moon
Fire-Sun and so on. These are all different phases of Sakti. 

Creation is thus the self-expression of Supreme Being, the sub
ject viewing itself as object, I (Aham) as it (I dam). In the dualistic 
Tantras, however, the whole process has been viewed from a dif
ferent angle. Here both Siva and Sakti, the static (prakasa) and 
kinetic ( vimarsti) aspect of the same reality, are treated as individual 
conscious principles. Siva is unity behin'd all diversity. Sakti is the 
same but, since it acts on different things, it is expressed as the 
inherent nature of the things themselves on and through which it 
works. Still Sakti is not different from Siva. Vindu is an eternal 
material entity outside the realm of Sakti, but it is dependent on the 
functioning ofSakti. Thus, these three separate entities are the three 
permanent categories described as three Ratnas. In the matter of 
creation Siva is the efficient cause, Sakti is the instrumental cause, 
and Vindu is the material cause. Because Sakti is not material in 
nature; at the time of its activity it undergoes no change, but it may 
have transformation in Vindu. 

In view of the foregoing we find that in the Sakta scheme maya is 
not an unconscious principle but it is consciousness veiling itself as 
a Sakti of the Supreme Being. Sakti and Saktiman (possessor of 
Sakti) are one and the same. Maya-Sakti is therefore that particular 
aspect of cit or consciousness which it assumes as the material cause 
( upadana-karm;a) in creation. Siva as Sakti is the cause of the universe 
and as Sakti in the form of Jiva (all manifested forms) appears 
in them. There are two principles or aspects in the brahman or 
sa'l?lvit..,.....-Prakasa (static aspect) and Vimarsa (the kinetic and vibrating 
aspect), which in creation explicate into the universe. Vimarsa 
Sakti again has two forms. In the subtle state it is in the form of 
consciousness ( cidritpi1JZ) and in the gross stateit is in the form of the 
universe ( visvaritpi?Ji). The ultimate reality is therefore Siva in 
indistinguishable union with Sakti. This Sakti, conceived of as a 
Female Principle, when in non-dual state with Siva is unmanifested 
cit or consciousness. The relation between Siva and Sakti is one of 
inseparable connection or inherence such as that between-1-ness 
( ahanta) and I ( aham), existence ( bhava) and existent ( bhavat), 
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attribute (dharma) and attributed ( dharmz), and so forth. 
The evolution of the Supreme Being or supreme consciousness 

into the universe is described in a scheme of thirty-six tattvas, divided 
into three groups named Siva-tattva, Vidya-tattva, Atma-tattva and 
Suddha, SuddhasuddhaandAsuddha tattvas. Without going into the 
details of these thirty-six tattvas, it may be said that they are accepted 
both by the Saivas and the Saktas; they are taken from the northern 
Kasmira Saiva philosophical school, which itself was based upon the 
older Agamas like the Miilinzvijaya and others. The point which 
needs to be discussed is the nature of the evolution of the Supreme 
Being. It is not a case of complete transformation as we find in the 
case of milk transforming into curd. The Supreme Being is not 
exhausted by the transformation. The change is not qualitative. As 
already stated Aham (I-ness, the subject) and !dam (It-ness, the 
object) exist" in an unitary state in Para-saqwit, in which Siva repre
sents the Prakasa and Sakti the Vimarsa aspect. The latter contains 
the potentialities of the universe within it. It begins to function 
leaving the Prakasa standing alone as an 'I' without a 'This'. The 
purpose of this functioning is to make the subject experience itself 
as object. Then stage by stage the Maya-Sakti or 'consciousness 
veiling itself' unfolds itself, and in this process we come across the 
emergence of multiple selves and objects forming the universe. At 
every stage of this evolution the Vimarsa-Sakti contracts itself into 
gross and more gross entities until it assumes physical forms and 
works as the life-principle of all things. At the end of this process; in 
dissolution, it again returns to its source and remains there in 
undifferentiated state with her ather part, the Prakasa aspect of the 
Supreme Being. 

The process has also been described using the analogy of a canaka 
or grain by which the cosmic evolution is conceived of as a process 
polarizing the supreme being into static and kinetic aspects. A canaka 
has two seeds which are so close to each other that they seem one; 
they are surrounded by a single sheath. The seeds are Siva and Sakti 
and the sheath is Maya. When the sheath is unpeeled, Maya-Sakti 
operates, and the two seeds come apart. The sheath unrolls when the 
seeds begin to germinate. It is like reawakening from a dreamless 
slumber. As the universe in dissolution sinks into a memory which is 
lost, so it is born again from the germ of recalled memory or Sakti. 
Mter the dreamless slumber (su~upti) of the sar[tvit or the world
consciousness the remembrance of the past gives rise in it to creative 
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thinking or the will to create (sr~tikalpanii). It is thus that the 
indistinguishable unity of Siva-Sakti or subject and object of the 
Supreme Being, is broken. It does not, however, take place all at 
once. There is an intermediate stage of transition, in which there is 
a subject and an object, but both are patt of the Supreme Being 
which knows its objective form. Their s~paration becomes a reality 
when the object manifests itself apart from the subject. The process 
and the result are the work of Sakti whose special function is to 
negate, that is to negate its own fullness, so that it becomes the finite 
centre contracted as a limited subject perceiving a limited object, 
both being aspects of one ultimate reality. The principle of negation 
is a feature of Saktitattva ( ni~edha-vyiiparii-ritpa~sakti/:t). Where there is 
pure experience there is no manifested universe. Sakti negates.i:he 
pure experience of consciousness because it disengages the unified 
elements, subject and object, which are latent in the pure sarp,vit in 
absolute non-dual relation. 

The Supreme Being of Saktism is not a personal God. In its own 
nature it is more than that. The Sakta standpoint posits the reality of 
God as the cause of the universe. But it holds that while the effect is. 
the cause modified, the cause as cause remains what it was, what it is, 
and what it will be. It holds that the supreme being is manifested in 
one of its aspects in an infinity of relations; and though involving all 
relations within itself, is neither their sum total nor exhausted by 
them. Sakti, which is its functional aspect, works by negation, 
contraction, and finitisation. As a Mother power she unfolds herself 
into the· world and again withdraws the world into herself. The 
purpose of her worship is to attain unity with her f-orms, and this is 
the experience ofliberation-a state of great bliss ( iinandaghatJa). In 
the natural order of development, Sakti is developed in worldly 
things but itis controlled by a religious siidhanii, which both prevents 
an excess of worldliness and moulds the mind and disposition 
( bhiiva) into a from which develops the knowledge of dispassion and 
non-attachment. Siidhanii is a means whereby bondage becoll}es 
liberation.125 
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5. Nityatantra, Patala 3. ' 

337 

6. !)acakranirupa?Ja, V.2-13; also see Devibhiigavata, XI.l.43; Mantra
mahodadhi, N. 19-25; JniiniiT?Java, XXN, 45-54; Mahanirvii?Ja, V. 113 ff. 
The Rudrayiimala, XXXVI. 6-168 sets out 1008 names of Ku?J4alini all of 
which begin with the letter Ka. 

7. Ibid., vv. 14-18. 
8. Ibid., vv. 19-21. 
9. Ibid., vv. 22-7. 

10. Ibid., vv. 28-31. 
11. Ibid., vv. 32-8. 
12. Ibid., vv. 41-9. 
13. · Cf. Siiradiitilaka, I. 12. 
14. Parasuriimakalpasutra, I. 11-12; Siiradiitilaka, I. 55ff; Prapancasiira, 

I. 4lff; Mahiinirvii?Ja, V. 18ff. etc. 
15. Saradiitilaka, I. 108-11. For the understanding of the intricacies ofNada, 

Vindu, Kala, etc. see Gopinath Kaviraj in journal of the Ganganath jha 
Research Institute, Vol. III, pp. 97-108. 

16. For details see S.S. Awasthi's Matrkiiaur MatrkayokiiRahasya (in Hindi). 
I!. Paraiuriimakalpasutra, I. 7.11; Siiradiitilaka, II. 57ff. 
18. jniiniiT?Java, XXN.74-6 .. 
19. XVII. 54; Prapancasiira, V.2. 
20. Like RV, I. 55. 12; I. 99. 1; III.62.1 0; VIII.59.12, etc. 
21. Mahiinirvii?Ja, V. 62-63; cf. Taittiiiya Ara?Jyaka, X. 1. 
22. I. 7; I. 10. 
23. I. 38. 
24. Chs. 121, 125, 133--5, 307, etc. 
25. Raghavabhaga on Siiradiitilaka, XVI, 56; Mahiinirvii?Ja, VII. 76-85; 

KuliiT?Java, XV; Mantramahodadhi, XXV. 66ff;jayiikhyasa'f{lhitii, XIX. 13-
37, etc. For brief but useful details see the PurasacarQ.a sections in the 
Tantrasiira and the Siiktiinandatarangi?Ji. 

26. Different forms ofNyasas are described in most of the Tantric texts and 
digests. See especially Jayiikhya, XI; Prapancasiira, VI; KuliiT?Java, N. 18ff; 
Siiradiitilaka, N. 29-41; V. 5-7, etc. 

27. Cf. Garu4a, I. Chs. 26, 31, 32; Brahma, LX. 35-40; Kiilikii, Ch. 77, Padma 
VI. 79.17-36;DeviBh. Xl.l6.76-91, etc. 

28. Thus Saradatilaka (XXIII. 1 06-14) mentions only nine mudriis,]ayiikhya 
(VIII) fifty-eight, jniiniiT?Java (N. 31-47, 51-6, XV. 47-68) over thirty, 
Hathayogapradipikii (III. 6-23) ten, Ghera?J4asa'f{lhitii (III. 1.3) twenty-five 
and so on. The Buddhist Manjummulakalpa (XXXV, pp. 355-81) 
mentions 108 Mudras. Two Jain texts Mudriiviciira and Mud1iividhi 
mention 73 and 114 Mudras respectively. See U. P. Shah in Journal of the 



338 History of the Tantric Religion 

Oriental Institute, Vol. VI, pp. 1-35. 
29 .. See jniiniin:tava XV. 61-3, Nity~orJaszkiin:tava, III. 15-23; Hathayoga

pradipikii, III. 32-53, 82-96; Sivasa1'{lhitii, IV. 31-3; Ghera't}r]asa1'[!hitii, 
III. 25-7. 

30. Dev'ibhiigavata, XI. 16,98-1 02; XI. 66. 62-5; Kiilikii, LXX. 32-56; LXXVIII.3-
6; Agni, XXVI; Brahmii?JrJa (in Lalitopakhyana, Ch. XLVI). 

31. Several Mai.J.Qalas are described in Siiradiitilalia~ III. 1 06-39;jiianiin:wva, 

XXV. 15-17. 
32. XXIV. 8-10, XXVI. 15-17. 
33. III. 106-30. 
34. See Kuliin:tava, VI. 85-6. 
35. Merutantra, XXXIII. 13. 
36. Nitya:jorJa5!kiin:tava, VV. 126-204 gives details of different items in the 

worship of Sr'icakra. For Yantras in general see Prapaiicasiira XXI, 
XXXIV; Siiradiitilaka, VII. 53-63, XXIV; Kiimakaliiviliisa, 22ff; Tantrariija, 
II. 44-51, VIII. 30ff; Mantramahodahi, XX; Kaulajiiiinanin:taya, X; 
Kauliivali't}in:taya, III. 105-35, etc. 

37. Hathayogapradipikii, IV. 5-7. 
38. vv. 51ff. 
39. IX. 15. 
40. v. 82. 
41. Gheta?j4asa1'{lhitii, III. Sff.; Hathayogapradipikii, II. 2lff. 
42. Sivasa1'{lhita, III. 84-91; Hathayoga, I. 19.35. 
43. IV. 37. 
44. GheratJrJa, III. 86-7. 
45. Hathayogaprad!pikii, II. 1-6. 
46. IX. 3. 
47. Com. on Lalitiisahasraniima, 53. 
48. GheratJrJa, VI. 
49. Hathayogapradipikii, IV. lOff. 
50. Yogar.iija, vv. 51-2. 
51. Rosahrdayp,-tantra, Ayurveda Granthamala, Vol. I;· XIX. 63-4. 
52. A. Gettey, Gods of Northern Buddhism, intro. XI. 
53. Ch. IX. 
54. Sarvadarsansa1'{lgraha, Eng. tr. by E.B. Cowell and A.E. Gough, rpt., 

Banaras, 1961, pp. 137-44. . 
55. PriitJalo~atJi, VII. 4, Vasumati edn., p. 532; Kaulamiirgarahasyq,; ed. S.C. 

Vidyabhusana, Sahitya Parisat Granthavali No.76, p. 11. 
'56. Kaulamiirgarahasya, p. 9. · .. 
57. PriitJalo!fatJi, III. 1; VII. 1, pp. 149, 499. 
58. Cf. Gandharva-tantra, ed. R.C. Kak and H.B.Sastri, Srinagar, 1934, 

XXXVII. 334. 
59. Purascaryiin:tava, by Pratapsiniha Shah Bahadur Varma of Nepal in 

three parts, Calcutta, 1901, 1902, 1904, I, p. 22. 



The Sophisticated Tantras 339 

60. Tiiriikhm:ufa, I. 92-4. 
61. Prii'l'}ato~ani, VII.l; p. 499; Kaulamiirgarah.asya, p. 10. 
62. Tiiriikha'l'}qa, I. 84-90. 
63. Purascaryiin:wva, I, pp. 26-7. 
64. Ibid., pp. 24-7. 
65. Kaulamiirgarahasya, p. 10. 
66. Saubhiigyabhiiskara Com. on Lalitiisahasraniima, 144. 
67. Lakl?midhara on Saundaryalahaii, vv. 8,33, 41. 
68. V.rtti on Pariisuriimakalpasutra, VII. 1; X. 68; X. 80. 
69. Ill. 67. 
70. Lak11midhara on Saundaryalahaii, vv. 8, 10, 41. 
71. Mahiinirvii'l'}a-tantra, VII. 97-8. 
72. XII. 9. 96. 
73. Prii'l'}ato~ani, VII. 4; p. 531. 
74. Com. on Saundaryalahaii, vv. 23, 33, 34, 41. 
75. XN. 184, 187. 
76. Prii'l'}ato~ani, VII. 4; p. 531. 
77. Gandharvatantra, XXXN. 9. 
78. Tiiriikha'l'}qa, XXII. 43-7. 
79. Nityotsava, COS, Vol. XXIII, pp. 6-7. 
80. V.ritti on Parasuriimakalpasutra, VII. 1. 
81. Mahiinirva'f}a, X. 105-6. 
82. Parasuriimakalpasutra, X. 77-9; N.ityotsava, p. 9. 
83. Pura5caryiiT'I'}ava, I. pp. 11-13. 
84. Saktisangama-tantra, Tiiriikha'l'}rf,a, VI. 16-17. 
85. Miilinivljaya quoted in Siiktiinandatariingi'l'}i, III. 
86. Niruttiirii-tantra, Patala XV. 
87. Prii'l'}ato~ani, V. 6, p. 376. 
88. XIII. 4. 
89. Kiilikha'l'}rf,a, V. 24-6. 
90. Mahiinirvii'l'}a, N. 30-2. 
91. Nirvii'l'}atantra, Parala X. 
92. Torfalatantra, U{liisa 6; PurascaryiiT'I'}ava, IX, p. 724. 
93. The Niruttara-tantra, Patala II, gives a slightly different version of this 

dhyiina. 
94. Other forms of her dhyiina is quoted in the Syiimiirahasya, Ch. VI, and 

Prii'l'}ato~ani, V. 6, p. 389. . 
95. Kiilitantra, X. 33. 
96. PurascaryiiT'I'}ava, IX, p. 764. 
97. Prapaiicasiira, XXXII. 9. 
98. Yoginitantra, Purva, Patala IX. 
99. Pura5caryiiT'I'}ava, IX, p. 754; XI, p. 956. 

100. Sundaiikha'l'}qa, IV. 51. 
101. Cf. Nilatantra, Patala III. 



340 History of the Tantric Religion 

102. PuraJcaryiirtJava, IX, pp. 794-5. 
103. Cf. Tiiriitantra, VI. 3-4. 
104. Tiiriirahasya, Patala I. 
105. Setubandha com. on Nity~o<]asikiirtJava, p. 141. 
106. Kiimakaliiviliisa, 13-14. 
107. PurascaryiirtJava, IX, p. 799. 
108. Siiradiitilaka, IX. 14. . . 
109. I. 12. 
llO. Siiradiitilaka, XII. 31. 
111. These conceptions are from the Tantrasiira; see also PurascaryiirtJava, 

IX, pp. 809-13. 
112. Ibid., pp. 816-17. 
ll3. Phetkiirirf'i, Patala 7. 
114. PuraJcaryiirtJava, IX, p. 825. 
115. Ibid., p. 827. 
116. Ibid., pp. 828-32. 
11 7. Siiradiitilaka. VIII. 5. 
118. Ibid., VIII. 74-8. 
ll9. PuraJcaryiirT}ava, IX, p. 840. 
120. Jayiiratha-Tantriiloka, I, 18. 
121. Ed. N. Sastri Khiste, Sarasvati Bhavana Series. 
122. 11ipuriirahasya,Jiiiinakhal).c;la, ed. Gopinath Kaviraj, Ch. XIVff. 
123. Siiradiitilaka, !.7-8. 
124. Ibid., I. 11-12; Prapancasiira, I. 44. 
125. This section is based mainly upon. the monistic interpr~tation of the 

sophisticated Sakta Tantras made by Sibchandra Vidyiirl).ava, MM. 
Gopinaih Kavirajand Sir John Woodroffe. 



10 

Tantric Art: A Review 

The Problem 

Books flaunting Tantric labels and containing colourful pictures of 
male-female union are being publised in abundance nowadays. 
Their writers depend solely on the copulative aspects of the male
female union as found in the Indian. art tradition and preserved 
in numerous printed art-albums. These are popularly regarded as 
specimens.ofTantric art. Some recent writers even go so far as to state 
that the conception of art originally developed among the followers 
of Tantrism and that Tantric art was the precursor of ·modern 
abstract art. The term Tantric art is evidently a misnomer. There Can 
be no invariable and inevitable concomitance between ~rotic 
depictions and Tantrism, or that between the earlierTantric ~'lllbols 
and the intricacies of modern art. But there are some questions 
which cannot be avoided. What is the rationale of erotic depictions 
on religious objects? What are their thematic contents? To what 
extent are they connected with Tantrism? 

A consistent explanation relating to all these questions has been 
o_ffered by DevanganaDesai in her work on the erotic sculptures of 
India. 1 Her enquiry is concerned as much with the question of 
religious sanction as with the .sociological factors generating the 
permissive atmosphere and mood for the depiction of sexual motifs. 
The presence of erotic themes in temples has so long been explained 
according to the personal whims of the viewer. Imaginary interpre
tations have been devised by the guides or parpjiis so as to convey the 
idea to the inquisitive tourist that these e_rotic depictions are really 
meant for mental purification. The merit of seeing theidol enshrined 
in the temple can only be acquiredifthe individual is able to control 
his mind after experiencing visually the objects of excitement.2 This 
explanation was popular among laymen and devotees but it could 
not satisfy the serious scholar and student. Some art-historians tried 
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to explain these erotic elements in terms of Tantric ideas and 
practices. Thus, theywere interpreted to be symbolic representations 
of eternal bliss, or of the creative process, or of the principle of 
yuganaddhasuggestive of non-duality, and so forth. Heinrich Zimmer 
observed: 

Such living forms ·are suggested to the Indian artist by a dynamic philosophy 
that is intrinsic to his religious and .philosophical tradition, for the worship 
of the life force pouring into universe and maintaining it, manifesting itself 
no less in the gross matter of daily experience than in the divine beings of 
religious vision constitutes the very foundation of Indian religious life. 
According to this doctrine. which was particularly influential in the great 
periods of Indian art, release from the bondage of our normal human 
imperfection can be gained not only through the world-negating methods 
of asceticism (yoga) but equally through a perfect realization of love and 
sexual enjoyment ( bhoga). According to this view which has been doquently 
expressed in the so-called Tantric symbols and rituals of both the Hindu and 
the Buddhist traditions, there is intrinsically no antagonism between yoga 

and bhoga. The role played by the guru, the spiritual guide and teacher in. the 
stern masculine discipline of yoga is taken over in the initiations of bhoga qy 
the devout and sensual female helpmate. The initiating woman plays th<'! 
part of Sakti while the male initiate assumes that of Siva, and both attain. 
together a rea]ization of the immanence within themselves of the 
consubstantiality of t)le Goddess and the God. 3 

This is also an one-sided interpretation, because the sexual depic~ 
tions on temples accord more with the Kamasastra descriptions of 
sexual acrobatics than with Tantric principles. The interpretation of 
every sexual motif in terms of Tantric ideas evidently leads to the 
fallacy of over-simplification. Again we cannot absolutely denyTanti'ic 
influence. Hence the question needs to be answered with much care 
and caution. 

The evolution of art in India and elsewhere, from the primitive 
stage to its more advanced forms, depends on a parallel evolution of 
man's emotional attitude towards the world. But the evolution of this 
attitude differs very.naturally from one section of people to another. 
The outlook of the sophisticated class and that of the simpler peoples 
cannot be the same in this respect in all cases, We have.seen that two 
sets ofbeliefs and ideals simultaneously worked in the field oflndian 
history, one represented by the simpler peoples and the other by the 
dominant section. Sometimes some of the beliefs and rituals of 
the former were adopted by the latter, but with a totally different 
purpose. Among the simpler peoples art is not a product of leisure; 
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it is a guide to action, an illusory technique complementary to the 
deficiencies of the real techniques. By the symbolical representation 
of an event, primitive man thought that he could secure the actual 
occurrence of that event. 

There are two distinct methods of securing this desired result
the organic and the geometrical. These two types persist all through 
the history of art. Ritual drawings, very often with pronouncederotic 
motifs; are quite common in different paris oflndia. The purpose of 
this ritual art is entirely different from that of the so-called civilized 
art although the subject matter may be same in both cases. For 
example, afewterracottaspecimensfromLower Bengal, emphasising 
exclusively the copulative aspect of the male-female union, exhibit 
identity in form and content with some Khajuraho reliefs.4 But the 
source of inspiration in both cases is qtJite different. While the 
former can be explained in terms of magical ~ertility rites and also 
connected with existing Tantric cults, the latter admits of a quite 
different explanation. 

It is tempting to connect the sexual. depictions on the temples of 
Khajuniho, Konarak, Ellora, Halebid, etc., with primitive sex rites 
and Tantrism, but before we do so we must be sure about the real 
extent of the i~fluence which is supposed to h;:tve been exerted ~n 
the former by the latter; there was obviously a link between the two, 
since some of the popular sexual themes first presented in terracotta 
were executed later in stone under certain historical conditions. But 
when these came to reflect the art of the dominant class they served 
a totally different purpose. From this point of view, the sculptural 
extravagance ofKhajuraho, Konarak and other temples was mainly 
the reflection of the abnormal desires of the wealthy Nagarakas 
whose munificence was responsible for their construction. The 
themes were selected from the Kama5astras. The impossible copula
tive poses and techniques of these sexual acts were meant to excite 
perverse imaginations. A few examples from Khajliraho will make 
the point clear. A man standing on his head, with legs folded, has a 
woman sitting in the fold of his legs on his visible organ. The woman's 
hands rest on the necks of two females standing on either sides of her 
while the man titil1ates with his hands the sex organs of the two 
standing nudes. Another group depicts a standing woman who is 
copulated by one man in the front, face to face, and at the same time 
she has anal intercourse with another man from behind. Another 
woman is uplifted with bent knees and in that position locked in 
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copulation. Yet another shows a woman astride the shoulder of a 
standing man who with bent head licks her cunnus while sht;( 
bending downwards, holds his erect penis in one hand and licks it. 
These are clear r~flections of the perversion of the aristocratic class 
and have no bearing on the purpose of primitive sex rites of fertility 
or Tantrism. 

But why were temples selected for this? It appears that the an.cient 
idea of the holiness of temples differed significantly from the 
modern. It is impossible to say what exactly th~ temples meant for the 
worshippers atdifferentages. The Cola kings destroyed manyte~ples 
in the land of their enemies while they built magnificent temples in 
their own land which shows that the idea of 'sacredness' was not 
inherent in the temples themselves. Temple spoilation was a part of 
state policy of some of the kings of Kashmir. There are also some 
reasons to believe that the vivid portrayal of sexual intercourse could 
be made only on the temple walls and this was somehow related to 
the very structure of the temple itself. Functionally, also, the temples 
provided a logical and appropriate place for them. We have already 
referred to an inscription of the Gupta period which describes ~· 
temple as a terrible abode ofl;:>akinis uttering loud and tremendous 
shouts of joy in wild ecstacy. Actual sexual acts were not rare in the 
temples. The custom of prostitution was prevalent in many Indian 
temples; it .Was abolished only a few years ago by the Government of 
India. The women attached to the temples were called Devadasis. In 
the great temple of Tanjore once four hundred Devadasls wert) 
employed. The girls were formally married to the idol and regarded 
as the wives of the god. The god, impersonated by the priests, would, 
have sexual intercourse with them. Their children by the priests 
often constituted a special caste. 

Thus things sexual were not really inconsistent with the supposeg 
holiness of temples, and this alone explains why the sexual depic7 
tions on the temple walls revealing the lusts of the aristocratic class 
were tolerated and given some sort of social sanction by the simpler 
peoples. This they did partly because they found in those depiCtion~ 
the illusion of a lost reality-the reality of their traditional beliefs and 
rituals, and partly because they were compelled to do so by the 
pressure of the dominant class. Artists and craftsmen had no freedom 
of their own; in India, a Phoedius or a Praxitiles had no social status .. 
They always came from the lower castes, and for their livelihood they; 
had to meet the demands of their employers and customers; their 
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art, thus, had nothing to do with artistic inspiration. This holds good 
also in the case of terracotta productions. Although a few of them, 
evidently the earlier ones, were meant to serve ritualistic purposes, 
most of them, however, specially those with very p~onounced sexual 
characteristics, were evidently intended for wealthy customers. Such 
things are produced and sold even today.5 

Tantric Architecture: Some Aspects 

In the preceding section we have remarked that there are reasons to 
believe that the vivid portrayal of sexual themes could be made only 
on temple walls, and that this was somehow related to the very 
structure of the temple itself. In other words, structurally the temples 
bore a special tradition with which the portrayal of erotic elements 
was not inconsistent, and that is why temples were specially selected 
for this purpose. This tradition was very ancient and may be con
nected with the primitive fertility concepts with which it started; 
however, in course of time it lost its original significance. 

A conceptualisation of the temples in sexual terms is met with in 
the canons ofOrissan temple architecture. Orissa was always a strong 
seat ofTantric cults and rituals. Pur! which is the celebrated seat of 
LordJagannatha is also mentioned in the Tantras as a place where 
Jagannatha is the subordinate male consort (Bhairava) of the god
dess Vimala. This consort of the goddess was regarded as the king 
of the land (the actual rulers considered themselves as vassals 
of Jagannatha), just as Virbius, the consort of the goddess Diana, 
impersonated by the priest, was the king ofNemi. The influence of 
Tantric rites is clearly visible in the mode of daily worship . of 
Jagannatha. Behera tells us: 

It is equally interesting to notice the paiicatattva of Tantricism in the 
ritualistic worship of the deity wherein fish is substituted by green vegetables 
mixed with hingu, meat by iidiipacedi (ginger), wine by green cocount water 
offered in bellmetal pots, grain by kiinti (preparation of flour and sugar) and 
mithuna by the dance of Devadasi:s and the offering of apariijitii flowers. 6 

There are two major types·· of temple buildings in Orissa, the 
Rekha and the Bhadra, which are joined to each other in a very 
intimate· manner. Their junction is expressed by a term which 
literally means a ceremonial knot tied between the garments of the 
bride and the bridegroom. The Rekha is male and Bhadra female; 
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they are attached to one another in a state of union. 7 The architectur~ 
of temples varies from region to region but temples themselves do 
not differ basically. As a rule, they are similar in construction and the 
various parts are given the same name all over: The most important 
part of the temple is called the garbha (womb). The name describes 
it perfectly. The god, in the form of the chief idol, is placed in the 
womb. Leading up to the garbhafrom the porch is a kind of corridor 
through which one enters. This sexual design pertains to West Asian 
temples also-theywere divided into three parts-porch representing 
the lower end of the vagina up to the hymen, the hall or the vagina 
itself, and the inner sanctum or the uterus. 

Some recent scholars assert a relational correspondence betwen 
the Tantric mw;uf,alas and religious monuments such as structural 
temples, cave temples, stupas, etc., viewed as that existing bewteen a 
site-plan and a building. Prabhakar Apte and VB. Moorti8 refer to 
the matuf,ala designs presented in the Pau~kara Sarrzhita which are 
suggestive of a three dimensional architectural potentiaP According 
to S.K. Riimachandra Rao, 'the plan of a temple is essentially a 
mary,rf,ala; and its functions are spiritUal and deal with several aspects 
of individual and collective worship. The study of Indian temple 
architecture would thus be the most appropriate while considering 
the nature of mar;,rf,alas' .10 Bettina Baumer has described the Rajarani 
temple at Bhuvaneswar as a Maiijusrf type of temple based on 
Sri:cakra or Sr!yantra. 11 In this connection Apte and Moorti write:· 

The temple in its solid mountain-like elevation represents the iidhibhautika 
aspect, the external manifestations of the Sriyantra as Meruprastara. The 
Sriyantra underlying it is iidhidaivika aspect, the microcosm containing the 
deities and Saktis. Human body is the iidhyiitmzka aspect, in which all this 
symbolism is experienced and internalised. Thus the three levels can be 
identified according to different equations. The human body is the temple 
ofDivine Energy, and vice versa the temple is the bodyofSakti. The Sriyantra 
is the tc;:mple and vice versa the temple is the solid Sriyantra. The Sriyaritra 
is internalised in worshipper's body, and thus as integration of the three 
levels i~ operated. The external, the internal and the symboiic dimensions 
of worship are combined and bestow meaning to each other.'112 

Geri H. ·Malendra has sought to prove that the Ellora caves are 
designed panel by panel on the mary,rjala plans and the Bodhisattva 
images carved thereon are the three dimensional representation of 

· the total mary,rjala iconography.13 She hold,s that the presence of an· 
extended list of Bodhisattva and female images would suggest that 
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Ellora was influenced by nascent Tantric teachings and tries to 
demonstrate that a mm:ujala, a scehmatic diagram portraying deities 
in a set order, provides a guide to the organisational scheme of 
Ellm;a's Buddhist caves from earliest to latest. ' 

In addition to what has been stated above we may refer to a rather 
modern Tantric temple of eastern India. It is the Ha:rpsesvaritemple 
situated at Bansberia in Hooghly district of West Bengal, about fifty 
km to the north of Calcutta on the western bank of the Ganges. Its 
construction was begun by Raja Nrisimha Devaraya in 1799 and was 
completed by his widowed queen Sal).kari Devi in 1814. In this six
storeyed temple the matpjala pattern is unfold~d. The plan of the 
temple was entirely the conception ofNrisimha Devaraya who was a 
Tantric siidhaka and the Bengali translator of Urj,rj'isatantra, and his 
purpose was to demonstrate through this temple the essentials of 
Tantrism, especially those of the !Jat-cakra-bheda. His achievement as 
its maker and the spiritual significance of this temple are recorded 
by Alexander Chapman in a poem, the last eight lines of which are: 

What did he do? He built a temple. Still 
It stands, and I have seen it, but too ill 
Would words of mine describe it, Inside, out. 
Silent on earth, iri pinnacled air a shout, 
It doth reveal what to the initiate 
Figures pure thought. So unto them a gate 
It opened to deliverance. I outside, 
Alien but not unmoved, untouched, abide. 

The Ha:rpse§vari is one of the finest temples of India, In height it is 
seventy feet and has six storeys. There are thirteen cupolas ofSikhara 
type in this temple, eight placed on the corners of the balcony of the 
third storey, four placed on the corners of the fifth storey and one on 
the top of the sixth storey. The minerats are arranged in the forni of 
a lotus, and the rooms and channels inside the temple constitute a 
labyrinth from which it is impossible to emerge without a guide. The 
interior of the temple is made in accordance with the six cakras of 
the human body through which the Kuw;lalini Sakti, symbolised as 
the goddess Ha:rpse§vari, marches upward. The Sakti is coiled in the 
mitliidhiira, the awakening of which is not possible for an ordinary 
person who will inevitably stumble into the labyrinth. But one who 
knows the secrets of siidhanii can send the kurpjalinz to the highest 
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cerebral region by Yogic exercise and by the proper utilisation of th~ 
functioning of the nerves. Five such nerves are thus indicated'in~ 
side the temple by peculiar and complicated ladders; these are ir/ii; 
pingalii, su~umnii, vajrii~a and citrini. An ordinary person cannot 
reach the top through these ladders unless he knows the right way. 
In the sanctum of the temple is the image ofthe goddess Harpsesvari 
made of neem wood. The iconic composition of the goddess is very 
interesting. Siva is shown ~s lying down on a trikor,ta-yantra (a Tantric 
composition of a triangular shape), and from his navel a slender and 
long stem ending in a lotus rises on which the goddess is seated with 
her left foot on the knee of the pendant right leg. The goddess is four· 
armed and blue in complexion. Her upper left hand carries a sword 
and the lower left a human head. Her upper right hand 'shows the 
abhaya-mudriiwhile the lower right holds a conch. There are fourteen. 
Siva lingas, one at each cakra-point from the base to the top, marking 
the different states in the upward march of ku?Jrfalini. Harp.sesvari is 
a symbolical conception. Hartz denotes Vija connected with the 
concept of Aharp. (the self-expression of the Supreme Being as the 
subject viewing itself as object) and sal} denotes Sakti, especially its 
Vimarsa or kinetic aspect manifested in the universe. The two letters 
are locked, and this locking (k'ilaka)is regarded as the means of 
the highest realisation. He who concentrates his mind on ha'f(lSa can 
find what is known as hartzsa-iitman, i.e. the self-manifested as subject 
and object, within the eight-petalled lotus of his heart. The god
dess represent these principles. 

Referring to the temple ofHarp.sesvari Sambhu Chunder Dey in 
his Bansberia Raj (Calcutta, 1890) oberved: 

The temple of Haq1sesvar! is one of the most noted in India, and stands 
almost unparalleled in Bengal. Not to speak 6f the plan in which it is built 
and which none but the initiated are in a position to understand fully, it has 
a beauty ofits own which is not to be found in any other shrine. It is in reality 
a glorious specimen of the wonderous achievement of the architectural art 
The temple ofBhuvaneswarwith all its vaunted wealth of architecture seemS 
to fall short of it. 14 

Sexual Depictions: Their Tantric Probabilities 

The earliest depiction of the sexual act through linear rendering is 
found on a pot of the Chalco lithic period, phase III, at Daimabad in 
Ahmadnagar district ofMaharashtra. 15 Another earlyrepresentation 
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of sex is seen in the Kupgallu cave in Mysore. 16 Figures ofterracotta 
and other objects representing nude goddesses or females with legs 
wide apart and sex organ grossly indicated, belonging to the early 
Christian era have been found from Bhita, Jhusi and Kausambi in 
Uttar Pradesh; Ter and N evasa in Maharashtra; and N agarjunikonda 
in Andhra Pradesh. These must have some connection with primi
tive fertility concepts. One interesting terracotta plaque from Awra 
in Mandasaur district of Madhya Pradesh, belonging to c. 100 B.C.
A.D. 300, depicts the goddess Sri flanked by couples engaged in 
sexual union and pitchers, probably containing wine, in the fore
ground. ~The ritual coitus in which her devotees indulge, and the 
presence of wine in the pitchers draw our attention to the sacred 
orgies .of the later Tantras'. 17 The depiction of coital couples and 
orgies is seen in the terracottas of Candraketugarh and Tamluk from 
c. 2ndcenturyB:C. onwards and in thoseofKausambiandBhitaofthe 
2nd-1st centuryB.C. According to Desai, terracottas and objects of the 
ancient period offer two types of representations: 

Cultic and ritual, as in the examples of the female divinity and her male 
partner ahd crudelycarved plaques bearing sexual and orgistic themes; and 

Secular, with poetic and niigaraka touches, fulfilling the demands of the 
sensuous public; as in the example of terratottas with secular subjects from 
Mathura; Rajghat; Ahicchatra, Candraketugarh and numerous excavated 
sites of the historical period. 18 

The earliest depictions of mithunas (couples) associated with Sri', 
the goddess.of abundance, in stone art is found on the 2rid century 
B.C. monuments of San chi and Bharhut, and also in Bodhgaya. In the 
Western Deccan also we come across mithuna depiction[> in the 
Buddhist caves ofKondane and Pitalkhora, belonging to c. 2nd-1st 
century B.C.19A few of these contain some erotic features. Between 
the 1st and 3rd centuries A:D. the mithuna theme became very 
popular and fo~nd a varied €Xpression in the arts of Gandhara, 
Mathura, Western Deccan and theAndhraregion. There is a gradual 
sensualisatiort of the motif and an increasing use of secular themes. 
Instead of simple portrayals of couples holding hands or with 
offerings for worship which we find in the early monuments, we 
come across varieties of mithuna motifs including kissing, embrac
ing~ and other precoital activities at Mathura, Nagarjunikonda, and 
other places. 20 

The period between A.D. 400 and 900 marks a quali ':ative change 
in the art tradition owing to the increasing-feudalisation of society. 
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Besides the abundance of the mithuna motifs and cultic figures, we 
come across numerous specimens depicting sexual activities, a few of 
which may vaguely have someting to do with Tantric rituals: It is, 
however, interesting to note that from the 5th century onwards we' 
get inscriptional evidence of patronage by ministers and feudal: 
chiefs towards Tantric worshippers. In the-temple art of Aihole,: 
Badami and Mahaku!esvara we come across an increasing presence 
of the Kam~astriya poses of love-making. The lintel of Cave 1 of 
Badami depicts a man and woman in copulation in the frontal pose. 21 

That the depiction of erotic motifs was a convention independent of 
sectarian influences in this period is proved by" their corresponding 
and contemporaneous appearance in the Buddhist caves atAjanta, 
Ellora, and Aurangabad. Coital scenes also occur on the temples of 
Pattadakal, the alternate capital of the Calukyas. But it should 
be noted in this connection that the depiction .of sexual intercourse: 
had not yet been accepted at all sites of the period, not even in the 
shrines associated with Tantrism like Pasupata caves of Elephanta, 
Max;1gapesvara, and Joge§vari in Bombay; the Sakta temple ofChau~ath 
Yoginis at Kh,Yuraho; and the Buddhist Tantric caves ofEllota and 
Kanheri. 

In the subsequent epoch from c. A.D. 900 onwards, there was really 
an outburst of erotic expression-bold, frank, and gross, with 
countless varities of copulative acrobatics--On the exteriors and 
interiors of religious buildings. Besides the well-known temples of 
Puri and Konarak in Orissa and the Khajurah<? groups, we have 
numerous temples in Madhya Pradesh (Sohagpur, Gurgi, and 
Baijnatha in Jubbalpur area; Padhavli and Kadwaha in the Gwalior 
region; Sanchi, temple No. 15, Kakpur, Badoh, Udayapur, and 
Orp.karesvara in the Malwa region), Gujarat (Modhera, Sunak, 
Roda, Motap, Siddhapur, Kheda-Brahma; Galtesvara, Sejakpur, 
Ghumli, Bavka, and Dabhoi), Maharashtra (Ambernath, Lonad, 
Sinnar, Balsane, Devlana, Patna, Pedgaon, Karjat, Katarkhatav\u1d 
Gursala), and Mysore (Belur, Halebid, Somanathapur, Bagali, 
Belgamve, and Hangal) where erotic scenes are abundantly exhib-
ited.22 · 

The erotic depictions can roughly be divided into two catego
ries-non-orgiastic and orgiastic. Both these categories inchide 
many types and they correspond closely to the descriptions of sexual 
acts found in the Kamasastras. Desai classifies the types as: 



Tantric Art: c1 Review 351 

I-A A man with two partners 
I~B Two men with one woman in subdued relationship 

· II-A J\ man with two worpen in sexual relati,onship 
II-B Two men having sexual relation with one woman 

III-A Attendants present near an amorous non-coital couple 
III-B Attendants present near a copulating couple 
III-C Attendants helping the copulating couple 
III-D One of the partners while copulating touching the sexual 

parts of the attendants-who are. also sbown in excited 
conditions-wit!'! their own hands on the sexual parts 

IV-A A man in company of many women 
IV-B Many men in sexual relationship with one woman 

V Many men and w~men in a promiscuous orgy 
VI A number of couples simultaneously involved in sexual 

relations 

Central India represents all the types; Gujarat I-A, I-B, II-A •. li-B, 
III-B, IV-B, V and VI; Karnataka II-B in general and also III-B, III-C 
and V; and Orissa specially III-C. Type IV-B is peculiar to Gujarat and 
Rajasthan. Type Vis mainly restricted to Gujarat, Maharashtra and 
central India, except for rare depictions at Konarak, Khiching, and 
Belgamve. Type VI is represented mainly in western Deccan, Gujarat 
and central India. Type III-D is depicted at Khajuraho. Type IV-A is 
very rare. 23 

But how far are all related to Tantrism? There are some writers 
who hold that the coital postures in which the lovers are shown on 
the medieval temples are sexo-yogic.24 Of course there are some 
postures which appears to involve Hathayoga techniques as are seen 
in the head down poses of Khajuraho, Padhavli, Belur, and other 
places. But these are imaginative techniques, having nothing to do 
with Hathayoga proper. The gymnastic poses r~presenting mutual 
moll.th-congress onthe temples ofKhajuraho', Galtdvara, Puri, and 
Kortarak involve women in considerable athletic feats. Again mQst 
of the postures i'n which sexual intercourse is depicted represent 
frontal standing poses, and also copulation from the rear ( vyanata 
pose) ,and other varieties which are not associated with yogic tech
niquesor aims. Even ascetics who are depicted in the sexual scene are 
not shown in yogic poses. The inspiration behind ~11 these depictions 
is the Kamaiiistra literature meant for the titillation and pleasure of 
the aristocratic class and the niigarakas or wealthy city dwellers. 
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Some traces of Tantric influence are however found in some 
erotic sculptures. For instance in the depiction of the sexual act near 
the deity (as at Padhavli in centrallndia), or representation of sexual 
couples flanking the deities on the kumbha (as in some temples of 
Gujarat and Rajasthan), or nude goddess flanked on one side by an 
orgiastic scene and on the other by musiciahs~anddancers (atBavka 
and Ambernath), during h(lircutting ritual in association with 
copulation (at Bhuvaneswar, Puri, Konarak; and Ratnagiri in Orissa 
and in Bagali in Karnataka) and so on. But these Tantric glimpses do 
not prove an obvious link between the erotic depictions on temples 
and Tantrism. Ifthere be any true Tantric artitshould be functionally 
related to upasana and sadhana to attain the bliss of non-duality. 
Unfortunately the temple depictions do not give us such an idea. The 
original Sakta-pi!has are not associated with any sexual display. It is 
significant that in the Cau~a!h Yogini temple ofBheraghat there are 
representations on the pedestals, on which the images of goddesses 
are carved, ofa yantra but not of erotic figures. Moreover, since it is 
a basic tenet ofT antra that the followers ofTantrism cannot expose 
their practices to the uninitiated, everything is conducted by them in. 
secrecy. Only this much can be said that the apparently Trantri2 
elements as may be gleaned from the erotic depictions on temples 
are in reality specimens of art influenced by some Tantric ideas but 
not functionally related to them. 

Tantric Icons 

We have seen that the followers ofTantrism believe in the state of 
non-duality which can be attained through the union of the Male 
and Female Principles represented either within one's body as Siva 
in the sahasrara and Sakti in the muladhiira or iil the external world, 
as the man and the woman. The ku't}:r}alini sakti, coiled like a snake;', 
traversing through six cakras to the sahasriira ofthe Yogin's body, is' 
often represented in the symbolic form of yantra. If someone calls' 
this and allied pictorial representation as Tantric art, it should alsO 
be admitted that such art is not essentially expressive or decorativei 
It is purelycultic. So also are the icons. Although Indian figures of 
deities are regarded as specimens of art, because they have artistic' 
qualities, by .the art-historians, they are nothing but cult~images o:r' 
icons in the eyes of the people at large. 

Tantric deities, mainly the Mahavidya goddesses, are very often' 
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worshipped in images. The most popular image is that ofDak~iQ.a
&ill which is worshipped all over Bengal and also in different parts 
oflndia in shrines dedicated to the goddess. The'iconic cult ofKali: 
is a recent development; it became popular only from the 17th 
century onwards. It is also interesting to note that the form in which 
the goddess is worshipped now does not strictly follow her textual 
iconological description. She stands on the chest of Siva lying as a 
corpse. She has fbur hands, in two of which she holds a skull and a 
sword and the other two exhibit vara and abhaya poses. She has 
untied hair and a lolling tongue pressed by her teeth. There are 
many legends regarding the genesis of this form. According to one 
version, Kr~Q.ananda Agamavagisa (or some other saint, the names 
differ) wanted to introduce a popular image of Dak~iQ.a-Kali, and 
while he was contemplating on it, the goddess came and asked him 
to make the image according to the pose and position of the first 
person he would come across the next morning. The following 
morning when he came out of his house he saw a milkmaid sticking 
cow-dung cakes for fuel on the wall of her house. She had one leg on 
the ground, the other one was on the heap of cow -dung; her right 
hand containing a lump of dung was raised. Seeing him she became 
very embarrassed and opened her mouth and pressed her tongue 
between her teeth-a typical Bengali mannerism expressing the 
sense of being ashamed. This became the model of popular Kali 
imges. But the image of Dak~iQ.a-Kali worshipped by the Tantrics 
themselves is different. Here Siva lies on the ground with his penis 
erected and the goddess is seated naked on him having taken his 
penis into her sex organ in viparita-rati. 

There is no need, nor room, to give the details of all the Devi- icons 
from the earliest period.25 We shall refer only to those which have 
some pronounced Tantric character. Self-mutilation was probably a 
feature of the worship of the goddess during the early Pallava and 
Cola period, as is evident from several Pallava panels where the 
devotee is shown as offering his own head. This custom might have 
some bearing on the Tantric conception of Chinnamasta. A late 
Pallava inscription upon a slab refers to a warrior who had offfered 
his own head to the goddess and the slab itself contains a relief of 
that act. 26 Tantric Mahalak~mi is represented in an eighteen-armed 
image atJajpur in the front facade of the Trilocana temple. Also a 
twenty-armed goddess, identified with Mahalak~mi, belonging to the 
lOth century, is found at Simla in Rajsahi district. The Tantric 
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goddess EkanaJ1lsa, who in the course of time assumed a Vai~I).avite! 
character, is worshipped as the principal deity in the Ananta-Vasudeva,l 
temple at Bhuvaneswar with Kr~1.1a and Balan'ima on either side. oij 
her. Several medieval eastern Indian stone and bronze reliefs ofl 
EkanaJ1lsa have been discovered, of which refere~ce may be made t~! 
an inscribed bronze image recovered from Im~dpur in Bihar, an~ 
now in the British Museum, which shows the two-armed goddes~ 
standing erect on a lotus with her right hand stretched down inil 
varada pose and her left hand holding a mirrorY 

The Jain representation of the Seven Divine Mothers (Sapt:q.~ 

Matrka) at Khandagiri is well-known. The Sapta-Matrkas are oftem 
carved in relief on a regular stone slab with the figures ofVirabhadr~ 
and Gal_lesa on either side. A bronze composition, originally foun:~J 
at Imadpur, and now in the British Museum, shows three Matrka~ 
Brahma1.11, Kaumari and Vai~l_lavi-seated between Virabhadra an~ 
Gal_leSa. Separate reliefs ofMatrkas are also common, such as thos~j 
found on the bank of the Marka1.1<Jeya Sarovara at Purl. The Patn~ 
Museum contains a complete set of individual Sapta-Matrki sculp~ 
ture from Seraikela in the Singhbhum district. 28 The colossi of th~ 
Eight Mothers (~ta-Matrka) from Muktima1.1<Japa near Jajpur an4i 
the EightMotherswithSivaduti on the bank of the Vaitaraniindicat~ 
their popularity in Orissa. We have two sets of Matrkas atJajpun~ 
Besides the one referred to above we have another of which tw~j 
colossal figures ofVarahi and Indrai).i survive. The Parasuramdvar~~ 
temple, the Vaitala temple and the Muktesvara temple ofBhuvanesw~ 
contain Sapta-Matrka images carved in relief. Individual and colle<Bi 
tive images of the Matrkas are founi:latJodhpur,Jaswantpur, Bhinrhal,}~ 
Ajmer, Mandor, Nagda, Chitorgarh, Ramgarh, Kekinda, PhelodW! 
Osian, and other places of Rajasthan. Specially important is thJj 
group of Eight Matrkas at Mandor and Kekinda. The goddesse,~ 
belonging to the Sapta- Matrka panel of Ell ora are shown as carrcy'~ 
ing babies on t,heir laps. In the south sculptural representationsf!;)~ 
the Matrkas are found in the Kailasanatha temple at Kanchipur<l~ 
and in the Pa1.1<Jya and Muttaraiya cave temples at Tirugokarna~ 
Malayadippati, Kunnatur, and Tirukkalakkudi. From the 9th cep~ 
tury onwards, it became an established fashion to construct sml!llll 
shrines of the Matrkas in the temple enclosures. 

Of the individual Matrka images, an inscribed one of Camuw;lij 
comes from J ajpur which was installed by queen Vatsadevi, probal:>l~ 
of the Bhumakara dynasty.29 The Vaitala temple of Bhuvanesw~lfi 
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contains a terrific figure of Camul).4a. In Bengal some of her forms 
such as Rupavidya, Siddhayogesvarl and Dantura ~ave found inde
pendent representation. An image of the last-mentioned aspect of 
Camul).4a, now in the Varigiya Sahitya Pari~at Museum, Calcutta 
(found originally in a Burdwan village), shows a two-armed deity 
sitting on her haunches, strikingly Tantric features. Several other 
images of Dantura have been found in North Bengal. Camul).4a 
images have also been found from Betna, the ruins. of Ram pal and 
Attahasa. A relief originally hailing from Sutna in Madhya Pradesh 
and :rww in the collection of the Indian Museum, Calcutta, depicts 
an eight-armed image ofNarasirphl seated in the ardhaparyanka pose 
on the back of a stylised lion. The Asutosh Museum of the Calcutta 
University preserves a figure ofVarahi which shows the four-armed 
form of the goddess in question, with a fish in one of her right hands. 
The figure of a four-armed Vai~l).avl with Garuqa beneath her seat, 
hailing from Khiching, deserves special mention. This goddess is 
sometimes replaced by the Tan tric Vaglsvarlwhose figure in octoalloy, 
with eight hands, is now in the Rajsahi Museum. Another inscribed 
four-armed image ofVaglsvarl of A.D. 940 comes from Nalanda. 

A remarkable sculpture from Kagajipara at Vikrampur in East 
Bengal, four feet in height, shows in its lower part a well carved 
Sivaliriga from the top of which emerges the half -length figure of a 
four-armed goddess, profusely ornamented, her first pair ofhands in 
dhayiinamudrii, the second pair carrying a rosary and a manuscript. 
It may stand for Mahamaya or Tripurabhairav1.30 A Cal).QI image 
from Dalbazar in Dacca (third year of Lak~mal).asena) is often 
identifed with Tantric Bhuvane8varl. A six-armed goddess, also 
indentified with Bhuvane8var1, is found at Shekati in Jessore district, 
while another," a twenty-armed goddess, identified with Mahalak~mi 
is found at Simla in Rajsahi district. Two images ofSarval).i are found, 
one from Mangalbari in Dinajpur and another from Chauddagram 
near Tippera. A seated image from Nowgong is identified with 
Sarvamangala while another in sandstone from Niamatpur with 
Aparajita. These imges belong to the Pala-Sena period. 

The Yoginis occupy an important place in the Tantric cults. The 
term Yogin! denotes femal'e Tantric aspirants, a class of goddesses, 
and also different aspects of the Female Principle residing within the 
human body. The earlierYoginis were women of flesh and blood, 
priestesses supposed to be possessed by the goddess. Later they were 
raised to the status of divinity. Each of the eight Matrkas is again said 
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to have manifested herself in eight forms, thus, making a total of 
sixty-four Yoginis. Village Hir£tpur in Orissa contains a tempi~ of 
sixty-four Yoginis. In the inner face of the circular wall of the 
enclosure there are sixty niches, each containing an image of a 
Yogin!. All of them are in standing posture. Cirs:ular Yogin! temples 
are also found at Ranpur Jharial, Dudhai, and Lalitpur in Orissi~., 
Temples dedicated to the sixty-four Yoginis are scattered all ove.r, 
central India. The Yogin! temple at Kh,Yuraho deserves special 
mention for its architectural features. The sixty-four Yogin! temple 
at Mitauli near Padhauli (11th century) is marked by sixty-fiv~ 
principal chapels and a circular central shrine with a mm:u!apa in 
front. In the sixty-four Yogin! temple at Bheraghat near Jabal pur ate, 
found not only sixty-four Yoginis but also eight Saktis, three rivers, 
four other goddesses, Siva and Gal).eSa, thus making a total of eighty~ 
one figures. The Bheraghat figures are damaged, but most of them 
fortunately retain their names inscribed in the peripheral chapels. 
The names are not canonical and are evidently adopted from 
popular cults. 

Some of the Jain Yak~il).Is acquired 'a purely Tantric character. 
These goddesses are Jvalamalini, Padmavati, and Ambika whose 
temples and images are found in Karnataka. 31 In such works as 
Jviilinzkalpa, Bhairavapadmiivatzkalpa, etc., dedicated to these god
desses, we come across an increasing insistence on Tantric prin
ciples. Jvalamalini is conceived of as a terrible deity having eight 
hands which hold deadly weapons like discus, arrow, shield, trident, 
bow, snake, etc. The use of mantra, nyiisa, yantra and mudrii form 
the essentials of her cult. The Padmiivat'ikalpa devotes one chapter to 
the rites relating to va5zkara1Ja. 

But more numerous are the representations of the deities of 
Tantric Buddhism. The Rajsahi Museum contains an 11th century 
image ofRatnasambhava, hailing from Vikrampur, seated in vajriisanfL 
on a lotus with his usual symbols and attendants.32 The Orissa State 
Museum at Bhuvaneswar contains two images of Amoghasiddhi, 
one in dhyiinamudrii against the background of a seven-hooded 
snake forming his umbrella, and the other, a life-size stone image, 
found from Udayagiri in Phulbani, with the same emblems. The 
National Museum at New Delhi contains a lOth century bronze 
image of Vajradhara from Nalanda seated in vajriisana on a lotus 
supported by four lions. The Sukhabalpur (Dacca) image of 
Vajrasattva, now in the Dacca Museum, contains the Buddhist creed 
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on its back written in the tenth century Bengali characters.33 The 
Indian Museum of Calcutta has three Vajrasattvaimages in stone
one from Nalanda and two from Salimpur. The Nalanda Museum 
contains a stone image of this god along with his companions. The 
Banpur hoard, preserved in Bhuvaneswar Museum, contains five 
bronze images ofVajrasattva in vajriisana, the right hand holding 
vajra against the chest and the ghaJJtii resting on the thigh. 

The Padmapani brand of Avalokite§vara images is very common. 
Generally one-faced and two-armed, and represented as displaying 
the varada pose with the right hand and holding a stem of lotus in 
the left, images of this god in stone and metal are preserved in all the 
important museum of India. Of other brands of Avalokite§vara, 
images of the ~a<;lak~ari-Lokesvara group are to be found in the 
Sarnath Museum, Indian Museum, Patna Museum, Rajsahi Mu
seum, and Maldah Museum. The one in Maldah, hailing from 
Ranipur, is a four armed deity in vajriisana, holding his usual 
symbols, to whose right and left are Ma~;tidhara and ~a<;laksari 
Mahavidya. 34 Nice specimens ofSirp.hanada Loke§vara from Mahoba 
and Magadha are now preserved in the Lucknow Museum. The 
Kurkihar hoard,. preserved in the Patna Museum, contains a bronze 
image of Sirp.hanada, seated on a lion, left hand stretched down
wards with lotus stalks while the right hand is pendant on the right 
leg. The Dacca Museum contains two stone images of Kha~arpa~;ta, 
a form of Avalokite§vara, seated in lalitiisana on a lotus seat, right 
hand in varada and the left holding a stalk of lotus, with Tara, 
Sudhanakumara, Bhrkuti, and Hayagriva as companions.35 The 
Rajsahi Museum contains a stone image of Kha~arpa~;ta, found at 
Mukhar in Vikrampur, the Indian Museum two stone images from 
Nalanda, the Patna Museum two images, one from Udayagiri in 
Cuttack and the other from somewhere in Bihar. A rock-cut stand
ing and also a rock-cut seated image of the Lokanatha form of 
Avalokite§vara are in the Ellora caves, which belong to 7th century 
A.D. Stone images of Lokanatha found from Mahoba, Sarnath, 
Nalanda, Bishenpur and other places and also metal images mainly 
from Nalanda and Kurkihar are common. Standing stone images of 
Jatamukuta Lokesvara, belonging to 9-lOth centuries have been 
found from Ratnagiri, Udayagiri, Kurkihar, and Nalanda. The 
National Museum coh tains a tenth-century bronze image of this god 
standing in· sarriapadasthiinaka with four hands, having a~amiilii in 
upper right, varada in upper left, lotus supporting vajra· in lower 
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right and water pot in lower left. The principal left hand of the Indian 
Museum bronze image of this god is broken. The Sugatisandarsana 
form of Avalokitesvara is found in a tenth-century stone image from 
Gaya, now in the National Museum, a ninth-century stone from 
Kurkihar, ~ow in the Patna Museum, and a tenth-century stone from 
N alanda, now in the Indian Museum. A rareel~venth-cen tury image 
of this god is in the Rajsahi Museum. It is six-armed, five of which 
show pasa, tridm:uj,z, ak~amala, kamar:uj,alu and varada pose. The 
Asutosh Museum of the Calcutta University has a tenth-century stone 
image of this god from Bihar Sarif. An image ofNilakal).~ha Lokesvara, 
hailing from Sarnath, now in the National Museum, shows two tiny 
figures carrying bowls instead of the usual serpent symbol. Another 
eleventh-century stone image ofNilakal).~hais in the NalandaMuseum; 
it is seated in vajrasana on a lotus with two hands holding a vase near 
the breast. Two tenth-century stone images of the Vajradharmaform 
of Avalokitesvara from Nalanda, one in the Indian Museum and the 
other in the Nalanda Museum, show the distinguishing trait of the 
god-he is opening the blossom of a lotus with his right hand near 
the breast. A tenth-century stone image in the Rajsahi Museum, pot
bellied and dwarfish, standing on a lotus with three faces and :fierce 
mien, six hands (one broken) containing different emblems, cor
responds to the description of Halahala Loke§vara. 36 The N alanda 
collection of the Patna Museum contains. a bronze image of 
Trailokyavasailkara or U<;l<;liyana Lokesvara seated in vajrasana and 
holding indistinct objects. He has matted hair arranged like a 
crown. 37 A bronze image found at Baudh in Orissa and now in the 
Bhuvaneswar Museum, showing four-armed, one-faced deity sitting 
erect on a lotus throne with his right foot on a foot-stool, carrying 
in his upper right hand a conch-shell, has been identified with 
Sailkhanatha Loke§vara. The Indian Museum contains a bronze 
image of Arogyasall Lokesvara, having a stupa on the crest and 
decorative herbal plants on two sides. In sculptural representations 
Avalokitesvara is often flanked by goddesses, very often by the name 
Tara. 

Besides the very well-known gold-plated sixth-century bronze 
figure ofMaiijusri found at Balaidhap in Mahasthan and now in tl).e, 
Rajsahi Museum,38 we have several varieties ofMaiijusri images. The 
Indian Museum contains a bronze image ofVak or Vajraraga Maiijusri 
in vajriisana and samadhi mudra. A nice bronze image of this god is in 
the Baroda Museum.39 The National Museum has a stone image of 
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Vak belonging to the lOth century. It has also two standing seventh 
-century stone images of the Siddhaikavira form of Mafijusri, from 
Sarnath and Nalanda. The Indian Museum has two stone images, 
belonging to the 9-lOth centuries, from Nalarida and Bihar Sarif, 
while the Asutosh Museum has an eleventh-century stone from 
Bhangur. Bronze images of this god are also very common. A 
confusion is likely to arise between the forms of Lokanatha and 
Siddhaikavira, because both of them have the same symbol (lotus) 
and same mudrii ( varada). The Arapacana form of Maiijusri is 
common40 and afewofhis images have been found even in Indonesia 
( cf. the Javanese Arapacana of the Leyden Museum). He is frequently 
represented in Nepalese bronzes in which his main symbol, a 
manuscript, is placed on a lotus. The National Museum has a bronze 
image of this god, seated in vajriisana, right hand upraised and 
brandishing sword while the left holds a manuscript close to his 
breast. The Indian Museum also has a similar tenth-century image. 
The Banpur hoard contains two bronze images. The best image 
corresponding to all iconographical details and with attendant 
deities-Jalini, Upakesini, Candraprabha and Siiryaprabha-is in 
the Dacca Museum. ItwasfoundatJalakundi in Dacca.41 The Vailgiya 
Sahitya Pari~at (Cakutta) sculpture of Mafijusri holding in his left 
hand a sword on a lotus and with his Sakti on his left side, probably 
corresponds to Sthiracakra Mafijusri, whose bronze images from 
Nalanda are in the National Museum and the Indian Museum. The 
latter contains a stone image of the Vagisvara form of Mafijusri 
carrying a bell in his right hand sitting on a lion throne. The bronze 
Vagisvara of the Kurkihar hoard is seated on a lion withprajiiiipiiramitii 
manuscript on a blue lotus in the left hand. The yellow variety of 
Vagisvara, which is known as Maharajalila Mafijusri, is nicely 
represented in a bronze image belonging to the Kurkihar hoard. A 
beautiful stone image of the Mafijuvara variety ofMafijusri, found at 
Nalanda and now in the Rajsahi Museum is shown seated on the back 
of a lion with hands resting in dharmacakramudrii and a book placed 
on a lotus. It belongs to ll-12th centuries A.D:42 The Rajsahi Museum 
has three other Mafijuvara images in stone. From N alanda four stone 
images of Mafijuvara have been recovered, three of which are in 
Nalanda Museum and the fourth in the Indian Museum. An image 
of this god has also been discovered from Birbhum district in West 
Bengal. In the Kurkihar hoard we come across five bronze images of 
Maiijusri-Kumarabhiita, pot-bellied, wearing the sacred thread, round 
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ear-rings, jewels and jatamukuta, seated in single or double-petalled 
lotus with left leg pendant and supported by a lion, the left hand 
holding a book. Attendant deities are also present.43 

A rock-cut image of Bodhisattva Vajrapani, belonging to the 7tJ:i 
century, is to be found in anAurangabad cave. A ninth century stone 
image has been found at Ratnagiri in Orissa. From Nalanda a good 
number of stone and bronze images have been discovered. One of 
them shows Vajrapani as surrounded by four seated female figure,~! 
His left hand is placed on the left thigh, while he holds a vajra in hi~' 
right hand against his breast. 44 A few seated bronze images from 
Nalanda show him with a ciimara or fly-whisk in the right hand. R.tt 
wears a crown, ear-rings, necklace, and bracelets.45 In the Kurkih<w' 
hoard, a ninth-century bronze image ofVajarapani is seen with l~f~ 
hand pendant grasping the stalk of a lotus on which is placed a vajrq.~ 
The right hand is in abhayamudrii.46 Minor Bodhisattvas are rarely 
represented in sculpture. The Patna Museum contains a bronz<f 
image of Bodhisattva Gaganaganja, recovered from Nalanda an<f 
belonging to the 9th century A.D., in lalita pose on a triratha pedestal; 
The right hand is in varadamudrii with jewel in it. In the left hand is 
the root of a kalpavrkJa. The halo is broken.47 

Among the gods and goddesses of Tantric Buddhism Heruka i~ 
very popular. Nairatma is the Sakti or Prajiia, i.e. the female conso:r;t 
of Heruka. When in embrace with this Sakti Heruka is known ;;t§ 

Hevajra whose yuganaddhaform is well-kriown in Tibet. VajrayoginiA 
is another Sakti of Heruka. The depiction of her recalls that of thl"!~ 
Sakta-Tantric Chinnamasta. The Sarnath Museum contains a stan~ 
image ofHeruka, found at the same place, dancing in ardhaparyanktt 
on a human corpse. The upraised damaged right hand holds a vajrtJr,, 
The left forearm, presumably holding a kapalais missing, thoughth~< 
portion having khatviinga may be seen. He has a grinning face and<! 
garland of human heads. The Nalanda Museum contains a tentht, 
century stone image ofHeruka; it is much mutilated-its hand an~ 
legs are missing. The Indian Museum has a unique image ofHerul\;! 
in bronze. The Banpur hoard contains only one bronze image. N 
unique specimen ofthisdeityin black chlorite, hailingfromBadkamlf!, 
in Tippera and belonging to the 11th century is now in the Dace;:); 
Museum.48 A sixteen-armed image ofHeruka in union with his Sakti 
is now in the Nahar family collection. 

The Paharpur image ofHevajra has eight heads and sixteen arm§~ 
It is represented in yuganaddhawith Sakti. Miniature dancing figure 
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are carved round the main pair and beneath them are a number 
of corpses.49 A smaller image, without the Sakti, has been found in 
Dharmanagar subdivision of Tripura. A stone image of Nairatma 
from Nalanda, belonging to the lOth century is now in the Indian 
Museum. It is one-faced and two-armed, the right holding a kartari 
and the missing left apparently a kapiila. It is represented as dancing 
in ardhaparymika on a corpse, with garland 0f skulls, fierce mien, 
upraised hair and Ak~obhya on the crest. A supposed eleventh
century stone image ofVajrayog1ni is in Patna Museum standing in 
iifitjha, hands holding kartari and kapiila, with a khatviinga slung 
between the forearm and upper arm, it has a fierce mien and a 
grinning face. Sambara is not very different from Hevajra, since he 
is Heruka in yuganaddha with his Sakti Vajarvarahi. A ninth-century 
Nalanda stone image of this deity is in the Indian Museum. Three
headed and twelve armed, the god stands in iifiqha posture, with 
hands holding magic wand, skull-cup, severed head ofBrahma, etc. 
Above his head, a four-armed goddess stands in the same pose, and 
this figure is repeated thrice below-between the legs of the central 
figure and at the sides. There is no doubt that she is Vajarvarah1.50 

Yamantaka or Yamari is also represented as embracing his Sakti. The 
Nalanda Museum contains a tenth-century stone image ofYamari, in 
pratyiifiqha on a buffalo, having six heads and hands holding various 
emblems, dwarfish and pot-bellied, and with three round, rolling 
eyes in the bearded and bewhiskered main face which is crowned 
with a garland of human heads. An interesting sculpture in the 
collection of the Rajsahi Museum, hailing.from Vikrampur, represents 
Kr~I_la-Yamari. A form of this god has been identified in a bronze 
image from Ratnagiri. 

Images of Jambhala, the Buddhist counterpart of the Hindu 
Kubera, have been found in Gandhara, Mathura, Sarnath, Magadha, 
Bengal and Nepal. The image of Janibhala is common in Orissa 
where we come across his pot-bellied form at Ratnagiri, Ayodhya, 
and Prachi valley. A good number of stone and bronze images of 
Jambhala have been discovered from Nalanda. The pot-bellied god, 
often with and sometimes without his consort Vasudhara, is shown 
seated in lalitiisana with feet resting on a lotus or on Kalasa, holding 
citron in his right hand and a mongoose in the left. Such images 
are very common and have been found in various parts of eastern 
India. 51 Vasudhara images can be easily identified because of her 
corn symbol. A tenth-century Nalandastone image shows the goddess, 
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in her left hand· a vase with sprouting foliage indicating plenty for 
which she stands. The Indian Museum contains several metal images 
ofVasudhara, all seated in lalitasana with right hand in varada and 
left holding stalks of corn. The latter is sometimes shown separately, 
rising from the pedestal itself. The Patna Museum contains a few 
bronzes ofVasudhara from Nalanda and Kurkihar.52 

A few Trailokyavijaya images have been found at Nalanda. One of 
them in stone is four-armed and is seen trampling on postrate figure 
of Siva. In other images the god is shown trampling on both Siva 
and Parvati.53 National Museum contains an eleventh-century stone 
image of this god. A seventh-century bronze image in the Nalanda 
collection of the Patna Museum shows the god trampling upon the 
head of Siva with his left leg and the body of the Gauri with his 
right. The most interesting is one from Ban pur in bronze. Here the 
trampled Siva image under his foot is eight-handed. Gaur! with four 
hands, lies flat on her back and the god's foot presses down on the 
bosom. The main figure is in pratyafirfha attitude with two hands 
clasped against the chest. He wears a crown decked with five Dhyanl 
Buddha figures, kur_uf,ala in looped ears, broad necklace, and orna
ments all over the body. 

The Ban pur hoard contains two bronze images ofKurukulla. One 
is in sitting posture, six armed, three-faced, three-eyed and blooming 
with youth. The other one represents U <;l<;liyanaRurukulla. It is fierce 
in form and has a garland of skulls, the four hands hold a bow, a stalk 
of lotus, an arrow of flowers, and goad. She is in ardhaparyanka pose 
dancing on a corpse. The Nalanda collection of the Patna Museum 
contains a bronze image of Bhrkut1, four-armed, crowned, and 
standing. Her hands contain a rosary, a tree-branch, akama1Jrfaluand 
an unknown object. The image belongs to 9th century A.D. 54 The 
Indian Museum has an image ofParl).asabarl with three faces and six 
arms, represented as trampling upon Gal).eSa. Two tenth-century 
stone images discovered in Nalanda and Vajrayoginl villages of 
Dacca district, now in the Dacca Museum, show them with prostrate 
figures of disease and pestilences in human shape under their feet. 55 

The Kurkihar hoard contains seven bronze images ofParal).asabarl 
belonging to 10th-12th centuries A.D. 56 

One of the finest images ofPrajiiaparamita, originally from Java, 
is now in the Leyden Museum. This has only one lotus bearing the 
manuscript of her name in her left hand, but the Indian Museum 
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image has two lotuses one on either side, each bearing a manuscript. 
The Maldah Museum contains a very nice stone image of this 
goddess, shown cross-legged and two-armed. 57 The Nalanda collec
tion of the Patna Museum has four bronze images ofPrajiiaparamita, 
all four-handed and in vajriisana. There are also two inscribed 
bronze images of the same type in the Kurkihar hoard.58 The 
Nalanda Museum has five bronze images ofPrajiiaparamita. Stone 
images of Aparajita trampling upon Gai).eSa, with the right hand held 
in a slap-giving position, belonging to the 9-10 centuries, are in the 
collections of Indian Museum, Patna Museum, Nalanda Museum 
and National Museum. There is a bronze image of an eight-handed 
goddess, originally found in Tippera and now in the Dacca Museum, 
which has been wrongly identified with Sitatapatra Aparajita by 
Bhattasali. 59 

An eighth century stone image from Ratnagiri, seated in lalitiisana, 
right hand in varada and left holding an asoka-twing, flanked by 
Vidyadharas on either side, shows Marici in her ASokakanta form. 
The eight-handed form is known as Sita-Marid, corresponding 
images of which type have been .found in Ujani and Panditsar, now 
in the Dacca Museum,60 and from Vikrampur, now in the Rajsahi 
Museum. The Indian Museum contains a few eleventh-century stone 
images ofP1ta-Mar1d (same as Sita, difference being in colour), and 
the Rajsahi Museum has one secured from Narkelberia. The three
faced, eight-armed Picuva form of Mar1c1 is represented in three 
Nalanda stone images, two belonging to the National Museum and 
one to the Indian Museum. The latter also contains a tenth-century 
stone image from Nalanda which shows the goddess, three-faced 
(the right one or left is of a sow) six-handed, standing on a chariot 
drawn by pigs. The Ban pur hoard contains one image of Marid in 
bronze. Marid is usually represented with three faces, the left one 
being that of a sow. 

A tenth-century stone image ofCunda from Nalanda, now in the 
National Museum, shows the goddess in vajriisana, the main pair of 
hands rest on the crossed soles ofthe feet and hold a bowl. Metal 
images of Cunda represent a variety of forms. The Indian Museum 
has a few four armed images, the main pair of hands joined on 
crossed soles, the remaining right hand holding a rosary or in varada 
pose and the left one holding a manuscript-on-lotus. Similar images 
belonging to 9-lOth centuries are in the NalandaandPatnaMuseum. 
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A ten th-cehtury twelve-armed bronze image ofCunda from Nalanda~ 
now in the Indian Museum, desenres special mention. The Patri;l 
Museum contains aNalanda bronze image of eighteen-armed Cund.a 
in vajriisana on a lotus throne.61 Another eighteen-armed bronze 
image of this goddess from Nalanda is now in the National Museum: 
The eighteen-armed stone Cunda image frprn. Niamatpur in RajsahiJ, 
now in the Rajsahi Museum, is also of great importance.62 

The goddess Tara in her early and simple form is endowed witli 
two hands and is generally found seated on a lotus, right hand 
exhibiting varada (rarely abhaya; cf. the Ell ora specimen) and the left 
holding a stem oflotus. This form is found in numerous sculptural 
specimens. A form showing the goddess bearing a cakra of white 
lustre on her breast, known as Mrtyuvaiicana, is represented in a 
stone image of Rajsahi Museum and two tenth-century bronz'e 
images now in the Nalanda Museum. The well-known variety of 
"i\rogya Tara ( ardhaparyanka, varada in right hand, utpala in the left) 
has numerous braze representations. Stone images of~J:amahabhaya~ 
Tara, so named because she is invoked to dispel eight fears, repre: 
sen ted amidst eight other goddesses, have been found at Ratnagiri 
in Orissa, now in th~ Patna Museum; at Nalanda, now in Nalanda 
Museum; and at Somapara in Bangladesh, now in the Dacca Mu
seum. The one in Dacca has eight miniature figures of goddesses on 
the prabhaval'i, four on each side and the figu:r:e ofVajrasattva on the 
extreme right corner of the pedestal.63 The Kurkihar hoard of the 
Patna Museum has as many as eight seated bronze images of the 
Syamataragroup. 64Th ere are twenty standing images in the Kurkihar 
hoard, nine bending forward slightly and eleven in samapadasthiinaka. 
The Ban pur hoard has eleven Tara images in bronze all in lalitiisana 
carrying utpalain the left hand and exhibiting varadain the right. An 
eight-century standing bronze image of Dhanada Tara exhibiting 
abhaya, rosary, lotus-stalk and manuscript is in the NalandaMuseum. 
A bronze image of Vajra Tara in the Dacca Museum, originally 
hailing from Majvadi, Faridpur, is shown within an eight petalled 
lotus with the figures of eight attendants carved on the inside of the 
petals. 65 It reminds us of one of the same type of images found at 
Chandipur in Bhagalpur and now in the Indian Museum. This image 
is also in the form of a lotus and represents the complete mmpf,ala 
with all the attendant deities. It is so constructed that it can be 
opened and closed at will. The petals are eight in number and each 
bears the image of an attendant deity. 
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A Glossary of Tan tric 
Technical Terms 

This glossary is based mainly on the following works: Kaliviliisatantm 
(Tantric Texts, Vol. VI, 1917), Kulacuqama7Jitantra (TT, Vol. IV, 
1915), Kulii11}avatantra (TT, Vol. V, 1917), Kauliivalini11}aya (TT, 
Vol. XIV). Kaulamiirgarahasya ( ed. S.C. Vidyabhu~aQ.a, SahityaPari~at, 
Calcutta Series, No. LXXVI), K:ramadipikii (Chowkhamba Sanskrit 
SerieS;• No. CCXXXIII), Gandharuatantra ( eds. R.C. Kak and H.B. 
Sastri, Srinagar, 1934), Giiyatritantra ( ed. and pub. R.M. Chatterjee), 
Gora~asiddhiintasarrtgraha (Sarasvati Bhavana Texts, No. XVIII, 1925), 
Ghem7J4a Sarrthita (PaQ.ini Office pub. 1914), Tantrariijatantra 
(TT, Vols. VIII, XII), Tantrasiira (Vasumati edn. 1341 BS, 1934), 
Tantriiloka (Kashmir Series of Texts and Studies, 1918-36), 
Tiiriibhaktisudhii11}ava (TT, Vol. XXI, 1940), Tripuriirahasya (Sarasvati 
Bhavana Texts, No. 15, 1925), Niruii7Jatantra (ed. and pub. R.M. 
Chatterjee), Pariisuriimakalpasutra ( Caekwad' s Oriental Series, 
Vols. XXII-XXIIt), Piidukiipaitcaka (TT, Vol. II, 1913) , Pura5caryii11}ava 
(Pratapasi:rp.ha Shah Bahadur Varma, 3 pts., Calcutta, 1901, 1902, 
1904), Prapaitcasiira (TT, Vols, III, XIX, XX), Prii7Jato~ani (Vasumati 
edn.), Nity~odasikii11}ava (Anandasrama Sanskrit Series, Vol. LVI, 
1948), Mahiinirvii7Jalantra ( ed. A. Avalon, Calcutta, 1929), 
Miitrkiibhedatantra ( ed. C. Bhattacharyya, Calcutta Sanskrit Series,. 
Vol. VII), Yoginitantra (ed. and pub. R.M. Chatterjee), Yogini
hrdayadipikii (ed. Copinath Kaviraj, Sararsvati Bhavana Texts, 
No. XV), Rudrayiimala, Uttaratantra (ed. Jivananda Vidyasagara, 
Calcutta, 1937), Saktisangamat~ntra (COS, Nos. LXI, XCI, CIV), 
Siiradiitilaka (TT, Vols. XVI, XVII, 1933). Guhyasamiija (COS, 
No. LIII), Satckraniritpa1Ja, Satcakravivrti (ed. T.N. Vidyaratna, TT, 
Vol. II, 1913). Hathayogapradipikii (Venkatesvara Press, 1952) and 
Kiimakaliiviliisa (ed. A. Avalon, Madras, 1953). 



368 History of the Tantric Religion 

Abhayamudrii 
Gesture of protection. The hand showing this mudra should be 
slightly elevated and bent with the palm turned outward, the 
fingers being outstretched and elevated. 

Abhiciira 
Rites for performing black deeds and causing harm to others like 
miirat;ta or killing someone, va5ikarat;ta or hypnotizing, stambhana 
or arresting, ucii{ana or driving away, vidveJat;ta or creating bad 
blood and so on. Siiradiitilaka XXIII. 123-5; Saktisangama, Kali, 
VIII.102-5. Such acts should not be indiscriminate. Tantrariija, 
XIII. 94-5. 

AbhiJeciki 
A form of consecration in which the teacher worships Siva and 
Sakti in a vessel and then anoints the disciple with its water. 
Raghava on Siiradiitilaka V. 127-40. 

AbhiJeka 
Consecration of the aspirant to be performed before or after the 
initiation. Raghavabhatta on Siiradiitilaka, IV. 1; Prat;tatoJat;tiii. 5, 
p. 142. It is of two kinds__:Saktabhi~eka and Piirl).abhi~eka. It is 
done by sprikling holy water on the aspirant while chanting 
mantras to propitiate different deities specially those driving away· 
evil spirits. Purascaryiin.zava, V, pp. 405ff. The candidate for 
Piiri).abhi~eka has to pass through severe ordeals. This special 
form of consecration bestows upon the aspirant a divine nature. 
Saktisangama, Kali:, XI. 29-37. 

Acamana 
Symbolic purification of body by sipping water from the palm and 
sprinkling it on different parts of the body. Tantric Acamana 
consists in the purification of the three forms of body,-gross, 
subtle and causal. Mahiinirviit;ta, V. 39. 

Aciira 
The means of spiritual attainment which varies from person to 
person according to competence. Mahiinirviit;ta IV. 36-7. Aciiras 
are generally of seven kinds_:_Veda, Vai~I).ava, Saiva_,..J)ak~ii).a, 
Varna, Siddhai).ta and Kaula, falling into two broad categories-
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Dak~il).a and Varna. Interpretations vary regarding the nature and 
grouping of the iiciiras. It is generally held that those who partici
pate in the rituals of Five Ms belong to the category ofVamadra. 
Kaulamiirgarahasya, p. 11. According to a different tradition every
one is a follower of Dak~il).acara by birth. It is only by initiation 
that one becomes a Vamacari. Priil}ato~a'f!Z, VII. 4, p. 532. Some 
authorities are inclined to exclude Veda and Vaig1ava from the 

. category of Tantric iiciiras. Miitrkiibheda, p. 6: In a few works we 
come across a two fold division of the iiciiras.-Aghoracara and 
Yogacara. 

A cary a 
The preceptor who has mastery over the scripture, who under
stands the real significance of the rites and who is disciplined 
physically and mentally is known as iiciirya. Kuliirl}va, XVII. 

Acit-Sakti 
One of the two forms ofSakti, the other being cit or consciousness. 
It is also known as Parigraha-Sakti and U padana-Sakti, i.e. material 
cause, of which the universe is a manifestation. 

Adhaf;-iimniiya 
One of the six geographical regions of the Tantric cult, presiding 
over by goddesses such as Vagisvari:, V<Yrayogini:, Pal).l).agi:, 
Nairtesvari, etc., of Buddhist and Jain affiliation. Saktisangama, 
Sundari, III. 182-8; Priil}ato~a'f!Z; I. 9, p. 64; Pura$caryiirl}ava, I. 
p. 13. 

Adhikiira 
Qualification and competence for Tantric worship. Only those 
who are free from all narrowness and are actively engaged in the 
work of human welfare have this competence. Sarvahil'fl,sii
vinirmuktaf; sarvapriil}ihite-rataf;, so' asmin siistrl/ adhikiiri tadanyo 
bhramasiidhaka. Gandharvatantra, 11.19. There are various types of 
Tantric siidhanii with a variety of purposes, and hence the 
qualification for initiation vary from person to person according 
to· the nature of siidhanii one undertakes. Those who do" riot 
believe in the Vedic way are specially entitled to have Taritric 
initiation. Kaulamargarahasya, pp. 91, 105. · · · 
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Advaya, Advaita 
Non-dualism as opposed to dualism (dvaita) which is one ofthe 
main features of the idealistic philosophical systems of India. In 
all forms of Indian religious beliefs, Tantrism included, this 
philosophical concept plays a significan~ role. 

Adhvasodhana 
The process of purifying the body which consists of six adhvas 
technically known as vart;ta, pada, mantra, kala, tattva and bhuvana. 
See Raghavabharta on Saradiitilaka, v. 77. 

Adhyasa 
A form of symbol worship. The objective approach to the symbol 
is known as sampad, while the subjective is known as adhyasa. The 
former is like the visualization of the deity or idea in a thing, may 
be an image or a symbol, while in the case of the latter, though the 
thing exists and is used as a means of concentration, the main 
emphasis is on the mind of the worshipper and on the deity oi 
idea that is chiefly concerned. Aropyapradhana sampat adhiJthana
pradhii?Jo 'adhyiisa~, Vedantakalpataru, 1.1.4 .. 

Adya-Sakti 
Premordial energy conceived as a goddess. 

Aghamar~a1Ja 

The way of driving away sins from the body conceived as papa
puru~a (the sinful being) by sprinkling water on its different parts. 
Malinztantra quoted in Tantrasara, p. 79. 

Aghora 
One of the five forms of Siva, black in colour, terrible in nature, 
the presiding deity of the southern region. Nirvii?Jatantra quoted 
in Prii1Jato~a1J'i, I. 9, pp. 63-4. Name of a Saiva sect following the 
Vamacara way. Saktisangama (Tara), I. 92-4. Name of one of the 
two general divisions of Tantric iiciiras, the other being yoga. 
Aghori means 'terdble', 'fearful'. 

Agneya-kalii 
Aspects of a particular state in cosmic evolution. These are 
connected with the element of fire and symbolised, by ten god-
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desses-Dhiimrarci, Uma,Jvalini:, Visphulingin1, Susri, Surupa, 
Kapila, Havyavaha and Kavyavaha. Prapancasara, III. 18-19. 

Agneya-var'I'Ja 
Letters connected with the elements of fire. These are ya, ra, la, ba, 
sa, ~a, ~a, ha and ~a. Raghava's com. on Saradatilaka, II. 1-3. 

Ahamgrahopasana 
The form of worship which, according to Appaya Dik~ita's com
mentary on the Bhavanopani~ad, is based upon the feeling of total 
identity ofthe worshipper and the deity. 

Aharrtkiira 
An evolute ofPrakrti which, according to the Sankhya, originates 
from mahator buddhiand generates manasor mind. In Tantra this 
Aharrtkiiraor principle of egoityis brought in relation to ajiiacakra, 
one of the six nerve-plexuses situated within the body. 

Ajapa 
A special form of effortless meditation. Raghavabhaga on 
Siiradatilaka, XIV. 91. The sounds harrt and sal} processed by the 
movements of breath themselves constitute the mantra and hence 
there is no need ofmuttering anything. The automatic constitu
tion of the harrtSa-mantra takes place simultaneously in muliidhiira, 
anahata and ajiiacakras. Gherar:ufa, V. 85. Ajapa is twofold-secret 
and expressed. The latter is again divided into two categories, 
sound and light. See under Ha1ftSa. 

Ajiiacakra 
One of the six nerve-plexuses situated between the eyebrows. It 
looks like a two-petalled white lotus, symbolised by the letters ha 
and k~a, and is regarded as the seat of mind. $atcakraniritpa1Ja, 
XXXII; Ajiiii denotes command, evidently of the guru who is 
supposed to reside symbolicallywithin this nerve-cycle. Saubhagya
bhaskaraon Lalitiisahasranama90. Within the pericarp of the lotus 
resides the six-faced and white-complexioned goddess Hakinl. 

Ajiiiina 
False knowledge, divided into two kinds, pauru~a, which con
cerns human nature, and bauddha, which concerns intellect. The 
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former is also known as anava-mala which is the root of worldly 
existence. Tantraloka, I, p. 55. It is uprootd by d'i~a or initiation. 
The latter, for its eradication, requires, in addition, knowledge in 
scriptures. V.rtti on Parasuramakalpasutra, I.3: 

A~ a mala 
String of beads for counting the name of deity or mantra made of 
a kind of dried fruit called Rudnik~a. It may be made w~th other 
materials also, like crystals, etc. 

Akula 
The Siva aspect of Sakti. Akulasyasya devasya kulaprathana5alini, 
Tantraloka, III.67. According to Abhinavagupta that which is 
manifested from Kula or Sakti is akula and it is endowed with the 
elements of Siva. 

Alambhana 
A term for sacrifice. 

Alirf,ha. 
A posture oflegs, as if a bow is charged with an arrow. The right 
leg is· outstretched while the left is slightly bent. Pratyalirf,ha is 
the revers.e posture in which the left leg is outstretched while the 
right is slightly bent. 

Amakala 
A type of kala or the active aspect of Sakti. It is equated with 
So<;lasikala in $atcakravivrti and described as eternal and creative 
containing nectar flowing from the union of Siva and Sakti. See 
Tantric Texts, Vol. II, p. 130. It has also been brought in relation to 
the phases of moon. Ii is said to reside within the triangle of the 
sahasrara lotus. See under kala. 

Amn~a . 
Zones ofTantric culture, five or six in number. KularrJava, III. 7; 
Saktisangama, Sundari, V.182-7. 

Amrtzkara1Ja 
Purification of the deity. The aspirant should recite three times 
the mula-mantra, ~he dzpanz-mantra and the matrka and then with 
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letters and then with dhenu-mudra he should sprinkle water on the 
head of the del.tj. Pura5caryii:ny,ava, V, p. 343. · 

Anahata 
One of the six nerve-plexuses (~atcakra) situated in the heart
region. It is conceived as a twelve-petalled lotus and as .the seat 
of the element of air. The goddess Kakin! is its presiding deity. 
Anahata is also the name of a particular form of sound. 

A nakhya-sakti 
One of the five concepts of Sakti found in the Krama doctrine. 

A-tJavz-dzk~a 
One of the three forms of di~a or initiation mentioned in the 
Rudrayamala, the other two forms being Sakti and Sambhav!. 
It is an elaborate system of initiation in which mantra, arcana, 
iisana, nyiisa, dhyana and different upacaras or articles are re
quired.PrarJato~ar;,"i, II. 4, p. 117. It is of various types like Smarti, 
Manasiki, Yaug!, Cak~uk!, Sparsan!, Vacik!, Mantrik!, Hotr!, 
Sastri and Abhi~ecikl. See Raghava's com. on Saradatilaka, 
v. 127-40. 

Anavopaya 
A means of spiritualattainmentwhich is also known as kriyiirupaya. 
Though kriya means action, it is used in the sense of knowledge. 
According to Abhinavagupta, when knowledge is derived after 
the control of desires it ~s known as kriya. Tantraloka, I. 151. The 
knowledge by which arJavopaya or kriyiirupaya is characterised is, 
however, dualistic and to some extent dependent on external 
objects, ibid, I. 219-20. 

Ananda 
Bliss. 

Anandabhairava, Bhairavz 
The chief male and female deities of the bhaira-qz-cakra. Their 
meditation is necessary for the purfication of wine. PrarJato~arJz, 
VII. 2, p. 511. For the mantras of their meditation see MahiinirviirJa, 
VIII. 166-7. 
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Anandakanda 
Name of the eight-petalled lotus which is situated in the aniihata
cakra. Garland of Letters, p. 119n. 

Anandaniitha 
A term generally prefixed before the term guru. Saktisangama, 
Sundan, I. 139-40. · -

A navastholliisa 
The last stage of spiritual progress according to some Tantric 
schools, the preceding ones being iirambha, taru1J-a, yauvana, 
prau<fha, tadanta and unmana. According to the Parasuriima
kalpasutra, X. 68 the first four stage belong to the Samayacara 
and the last three, anavasthiiincluded, to Svairadira. At this stage 
the mind of the aspirant gets totally absorbed in the deity. 

Anganyiisa 
Feeling of the different parts of the body. It is five-fold (panciinga) 
or six-fold (~a<Janga). The centres are heart, head, protective 
symbol, eyes and intestine. See under Nyiisa. 

A1J-imii 
A kind of siddhi or attainment of miraculous power. 

Anjali Mudra 
Also known as sarvarajendra and samputanjali it is a gesture of 
veneration in which the two hands are clasped against the chest, 
palm to palm, both of which are extended upward With all fingers 
erect or slightly bent. 

Aiiji 
Regarded as a Kalii or evolute· of Sakti, often described as the 
vyiipikii-sakti or all-pervading energy. Kalicaral).a's com~ on 
$atcakranirnpa1J-a, XL. It is often described as an alphabetical 
symbol.. 

Ankuia 
Elephant goad. When the goad is surmounted by a vajra it is 
called vajriinkusa. 
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Anta!;,kara'f}a 
The collective name ofintellect ( buddhz), egoity ( aharpkiira) and 
mind ( manas). Tantriiloka IX. 236; Siiradiitilaka, I. 36. 

Antardasiira 
The internal body of the mystic diagrams. According to the 
Kiimakaliiviliisa, 30, it is the inner shade of the flames of the cakras, 
known as vindu, triko'f}aand a~tako'f}a, while the outer one is known 
as Bahirdasara. According to the Nity~oda5ikiir'f}ava, VI. 15 itis the 
e:Xpres·sed ray of the navatriko'f}a or navayonicakra, i.e. the cakra 
consisting of nine triangles. 

Antarmatrkanyiisa 
Feeling of the deity in the region around the neck where the 
existence of visuddha-cakra as a sixteen-petalled lotus is con
ceived. The letter or miitrkii symbolizing the essenc.e of the deity 
which is supposed to exist in each petal is to be felt and meditated. 
jiiiiniir'f}ava quoted in Tantrasiira, p. 88. See also Pura5caryiir'f}ava, 
V, p. 330. 

Antarpujii 
See under Antaryaga. 

Antart'irtha 
Tirthas or holy places supposed to exist within the human body. 
Prii'f}ato~a'f}i, III. 3, p. 178. See under Manasatirtha. 

Antaryiiga 
Internal worship meant for aspirants belonging to higher grades. 
It is mental worship in which external formalities are redundant. 
See Mahiinirvii'f}atantra, V. 143-9. According to the Devibhiigavata 
VII. 39.44. pure-consciousness is the absolute form of the goddess 
beyond all attributes, and the complete merger of the self of the 
aspirant in this stream of consciousness is antaryiiga. The Gautamzya
tantra, Ch. IX. says that antaryiigaleads to salvation within the span 
of one's life. Its virtues are elaborately stated in the Gandharvatantra, 
XII. 24-7. 
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A~u 
The term for atom. Al).u also denotes one of three categories of 
Trika philosophyindicatingjZva:orindividual, also known as paiu.1 

When Siva owing to his own independence expresses himself in 
the contracted form of a fettered individual he comes to be called 
as Al). u. Sa eva sviitantryiit iitmiiniirrt sarrtkucita1JL avabhiisayan a~uri:t'i 
ucyate. Tantrasiira, p. 6. The term Al).u is also used to denote a 
means ( upiiya) for spiritual attainment which contains an ele
ment of dualistic sense. It leads t9 vikalapa knowledge, i.e. know
ledge based on object, which is of course a means but not an end. 
See Tantriiloka, I. 150. 51; I. 219.21. According to Abhinavagupta,' 
that which is fettered by six false coverings in the body is called. 
Al).u and as such the term is a synonym of pasu, puru~aor jiva. Every 
being is enveloped by kmicukaor coating ofimpurity.This coating 
is known as A~avamala, ibid., I. 74; IX. 113,·144, 205, 206. Al).u is 
also a term for mantra. As the external form of an individual is 
fettered by the veil of impurity, but in reality the individual is 
pure, so also the material body of a mantra constituted by sound, 

. appears to be a fettered entity, a mere combination of words and 
sound, although in realityitisaconscious principle. See Bhaskara's 
Setubandha com. on Nity~otjasikiirtJava, VII. 43. 

Anukalpa 
Substitutes, especially of the Five M~, like garlic for meat, coconut
water for wine, etc. This substitution holds good also in the case 
of sacrifices. 

Anupiiya 
Knowledge resulting from iinanda or bliss which leads to the 
realisation of non-duality with Siva. Tantriiloka, I. 242. 

Anuttara 

Ap 

. . 

The Il1anifested form of the Supreme Being. The term is used in 
a variety of senses. See Pariitri'Y{tSikii, pp. 19ff. Anuttara is the name 
of a form of Sakti according to Kasmira Saivism. Tantriiloka, III. 
186. 

The element of water as one of the constituents of the universe. 
This is symbolically represented as belonging to sviidhi~thiina
cakra of the human body; $atcakraniritpa~a, vv. 15ff. 
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Aparii 
The term for material or mundane. Aparii vidyii is material 
knowledge. Likewise apara sakti is that aspect of Sakti which 
confers a variety of material attainments upon the worshipper. 
Aparii worship is also meant for practical purposes. 

Apara-Niida and Apara-Vindu 
See under Niida ane Vindu. 

Apyiiyana 
Processing of the mantras by various means. Tantrasiira, p. 54. 

Arambha-ulliisa 
The first o{the seven stages of spiritual attainment. Others being 
tarur;a, yauvana, praurjha, praurjhiinta, unmana and anavasthii. 
Pariisuriimakalpasutra. X. 68. 

Ardhacandra-sakti 
Symbolical half-moon as the repository ofSakti where the aspirant 
bec,omes all-knowing. It has five kala or functional aspects known 
as Jyotsna, Jyotsnavati, Kanti, Suprabha and Vimala. Garland of 
Letters, 3rd. edn., p. 196. 

Ardhaparyanka 
Also called Maharajalila, it is a peaculiar iisanaof sitting. Both the 
legs are on the same pedestal. One of the knee is raised while the 
other is bent. 

Artha 
One of the four Puru~arthas denoting wealth or material prosper
ity. The term is also used to denote 'meaning' and 'expression'. 

Aru~zii 
Name of the presiding Sakti of one of the eight corners of the 
~takor;acakra. Nitya~orja5ikiirr;ava, I. 191-2. 

Asamprajniita samiidhi 
Name ofNirvikalpa Samadhi. 

As ana 
Posture, seat, pedestal. The term denotes a mystic or any attitude 
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exhibited in the lower limbs. Asana is of various kinds, such as 
paryanka, vajraparyanka, ardhaparyanka, lalita, bhadra, iilirf,ha, etc. 

Asava 
A type of wine. 

A$tadalapadma 
Eight -petalled lotus, actual or imaginary, used as universal Tan tric 
symbol in the composition of the cakras within and without the 
human body and also in the diagrams. The petals are said to 
contain the letters Ka, Ca, Ta, Ta, Pa, Ya, Sa and La, Kiimakalii
viliisa, 33. Presiding goddesses Anarigakusuma, Anarigamekhala, 

-Anarigamadana, Anarigamadanautara, Anarigarekha Anariga
vegini, Anarigarikusa and Anarigamalinl. Nitya$oda~ikii17Java, 

I. 177-78. They are known as Guptatarayogini. The attain
ment is known as Mahimasiddhi; -associated mudra, akar~ini. 

Gandharvatantra. V. 96; XVII. 42. 

_ A$takonacakra 
Octagonal diagram said to be the extension of triko7Ja-cakra or 
triangular diagram. Kamakalaviliisa, 29. It is regarded both as the 
gross and as the subtle body of the goddess. Cidvalli com. on ibid. 
40ff. Each of the eight corners of this cakra is presided over by a 
goddess or Sakti, known respectively as Vasini, Kame8i, Modini, 
Vimala, Arul)a, Jayini, Sarvesi and Kaulini. Nitya$o¢Sikii17Java, 
I. 191-2. The attainment resulting out of this cakra worship is 
known as bhuktisiddhi. The presiding de ties are known as Rahasya
yogini and they are propitiated by offerings in khecarimudrii. 
Gandharvatantra, XVII. 74-6. 

A$tamaithunanga 
Eight techniques required for sexual union-smara7Ja (calling 
up), kirtana (uttering sweet words), keli (sport), pre~a7Ja (special 
looks) p;uhyabh~a7Ja (secret dialogue), sankalpa (determination), 
adhyavasiiya (patience and perseverence) and kriyiini$patti (com
pletion of the sexual commerce). Dak$asarp,hita, VII. 31-2. 

A${amatrka 
The eight Mat:rka godd~sses-BrahmalJ-1, Mahesvari, Kaumari, 
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Vai~I).avi, Varahi, Aindri, Camul).<;ia and Mahalak~mi-supposed 
to reside in the Vi~I).urekhaof the bhupurayantra. Nitya§at!a5ikar7Java, 
I. 169-71. 

A~tapasa 

Eight fetters leading to human bondage: ghroa (hatred), lajja 
(shame), bhaya (fear), sa?Jka (misgiving), jugupsa (upbraiding), 
kula (pedigree), §ila (manners) and jati (birth or caste). 
Parasuramakalpasutra, X. 70. 

A~taprakrti 
Collective name of the first eight Sail.khya tattvas: Prakrti, Mahat, 
Aharpkara and the five Tanmatras. 

A~tasiddhi 

Eight miraculous attainments. 

A~ta-Tara 

Eight forms of the goddess Tara: Tara, U gra, Mahogra, Vajra, Kali, 
Sarasvati:, Kamdvari and Bhadrakali. 

Afuakranta 
The region extending from the Vindhya hills to the great sea. In 
the Mahasiddhasaratantra the western boundary of ASvakranta 
has been located on the Karatoya in the Dinajpur district and the 
eastern boundary inJavadvipa or Java. 

Atimargi 
Follower of an extreme path. 

Atmasamarpa?Ja 
Surrender of the self to the Sadhyadevata or chosen deity. For the 
mantra see Saradatilaka, VII; Mahanirvii?Ja, VI. 178-91. 

Atmasuddhi 
Purification of the self by various processes. Kular7Java, VI. 

Atmatattva 
Doctrine of the self. 
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Atmavali 
Sacrifice of the self, i.e. complete surrender of one's mental 
faculties like thinkil).g, feeling and willing to the supreme god
dess. Giiyatritantra, V. 

Atinaya 
An aspect of Krama doctrine. See under Krama. 

Atirahasyayogini 
Collective name of the three presiding goddesses of three angles 
of the trikor:ta or mystic triangle. The goddess on the top angle is 
known asKamesvari, on the right angle asVajresvari and on the 
left angle as Bhagamalini. Gandharvatantra, V. 112-13. 

A udaka Sniina 
Bathing in a river. It is also known as Varul).a-snana. 

Avadhuta 
The aspirant who commands universal reverence, who is free 
from all prejudices and who has knowledge of his own self is 
known as Avadhuta. KuliirJ'!ava, XVII. They are divided into two 
classes-householders and recluses. Priir:tato~ar:ti, VII. 4, p. 532 
Avadhutas belonging to the highest grade are known as 
Kulavadhutas. They have a divine character. Mahiinirviir:ta, VII. 
271-83. Avadhuta is also the name of a nerve. 

Avagur:tthana-Mudrii 
Name of a hand-pose which is formed by clasping the fingers of 
the left hand. Only the fore-finger is to remain open and pendant. 

Aviihani-Mudrii 
A hand pose made by joining two outstretched palms and holding 
the ring finger by the thumb. Tantrasiira, p. 567. 

A varaJJa-Cakra 
A different name of navacakra, Tantrariija, V. 9-11. 

AvaraJJadevatii 
Goddesses also known as Yoginls presiding over the nine cakras. 
Their names are Prakata, Gupta, Sampradaya, Kulakaulya, 
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Nigarbha, Rahasya, Atirahasyaand Parapararahasya. Setubandha 
com. on Nitya~o4a5ikiin:tava, I, 164-5. 

Avidyii 
False knowledge. 

Aviniibhava Sambandha 
Relation of non-duality or identity which holds good in the case 
of Siva and Sakti in the Tantras. 

Avira 
Aspirants belonging to the probationary stages of iirambha, tarurta, 
yauvana and praurjha. Ramesvara' s V.rtti on Parasuriimakalpasutra, 
X.68. They are not so advanced in spiritual attainment as to teach 
the V1ra standard. 

Avyakta 
The unmanifested. A synonym of Prakrti or primordial sub
stance. In the Saubhiigyabhiiskara, p. 99 the term avyakta has been 
used to denote Kiira'(Za-Vindu or the root cause to be manifested 
in effect. 

Ayudha 
Weapon. 

Bahil}pujii 
See under Bahiryaga. 

Bahirda5iira 
The external body of the mystic diagrams, meant for the expres
sion pfthe five elements like space, etc., and five tanmiitras like 
sound, etc., symbolised by ten letters beginning with Ka; 
Nity~orjasikiin:tava, VI. 16. The ten triangles by which the theme 
is represented are presided over by ten goddesses. Ibid., I. 184-6. 
They belong to the clan of Avaral)adevata and are styled· 
Kulakaulayoginl. Gandharvatantra, V. 102. See Antardasiira .. 

Bahirmiitrkanyiisa 
Feeling of the deity in three forms-creative, sustaining and 
destructive-in the outer parts of the body in terms of the 
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symbolism of prescibed letters known as Matrkas. It is to be done 
after performing the antarmiitrkanyiisa. Tantrasiira, p. 89. 

Bahiryiiga 
External worship complementary to antaryiiga or internal wor
ship. 

Bahyapujii 
See under Bahiryaga. 

Bali 
.Sacrifice, oblation, gift offering. 

Ba1}-iilinga 
One of the three forms ofLinga or phallus, symbol of Siva, others 
being Itara and Svayambhu. In Tantric conception it is said to 
reside within the triangle of the aniihata-cakra. $a(cakraniritpa1]-a, 
XXV. 

Bhaga-linga-kriyii 
Actions involving female and male genital organs in Devi worship. 

Bhairavaikiitmya 
A term for mo~a (liberation) or fivanmukti. It is the unity of fiva 
(individual) with bhairva. Only those who are born of parents 
mentally impersonating Siva and Sakti are entitled to this form of 
liberation. Pariitrirrziikii, p. 234. 

Bhairavicakra 
A cakra ritual in which Five Ms are used. The male and female 
aspirants sit collectively and perform the rites which include 
drinking of wine and sexual intercourse. For details see 
Mahiinirvii1J-a, VIII. 54-206; KauliivaliniT1}-aya, VII; KuliiT1]-ava, VIII. 

Bhakti 
Devotion. 

Bha1J-Ij,abrahmii1J-Ij,atattva 
The theory that the body is the microcosm of the universe. 
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Bhiirpjikera 
A Tantric sect mentioned in the Saktisangama-tantra 

Bhiivaniisiddhi 
A form of devotion and attainment in which the deity is conceived 
of in terms of certain characteristics. · 

Bhzma 
Name of the six-petalled lotus of the sviidhi~!hiina-cakra, 

Nirviity,atantra, V. 

Bhujangama Mantra 
A class of defective mantras. Raghava on Siiradiitilaka, II. 111. 

Bhuktimukti 
All- round success. 

Bhuktisiddhi 
Name of an attainment, cons1stmg of material and spiritual 
success, to be achieved through the rituals of ~!ako1Jacakra. · 
Gandharava{antra, XVIII. 75. 

Bhumisparsa 
A mudriiin which the right hand has the palm turned inward and 
the fingres outstretched, with the tips touching the ground. 

Bhupura 
A quadrangle with four doors and a triangle inside, the lines 
being known as Brahma, Vi~l).U and Siva. On the Brahma line are 
situated ten Siddhis, on the Vi~l).U line eight Matrkas and on the 
Siva line ten Mudra..Saktis. Gandharvatantr:a, V. 76; Nitya~orja
sikiirr;,ava, I. 166ff. 

Bhuta 
The material elements. The term also denotes a class of mis
chievous spirits or hobgoblins. 

Bhutiipasara1Ja 
Chasing away evil spirits and disturbances with the help of man
tras. Raghavaon Siiradiitilaka, IV. 10; Purascaryiirr;,ava; III, p. 154. 
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During sacrifice it is done by sprinkling white mustard seeds. 
Tantrasiira, p. 616. 

Bhuta5uddhi 
Purification of the five elements-eartb, __ water, fire,_ air and 
space-of which the body is constituted. It is done with the help 
of mantras and magical rites and also with the help of yogic 
exercises. Tantrasiira, pp. 58-87 Priir:wtoJa1Jz, 111.5, p. 202; Puras
caryiir1Java, III. 6, pp. 164-8; Tiiriibhaktisudhiir1Java, V. pp. 153-7. 

Bija 
Seed. In Tantra it signifies the germ-syllable which takes the form 
of a deity. It is also the term for semen. 

Bodhana 
Processing of mantra. Tantrasiira, p. 54. 

Bodhinz 
A form of Sakti situated on the second point above the iijniicakra, 
it is considered as a seed. Kali:caral)a on $atcakraniritpar;a, XL 
Bodhinz is also described as one of the five kaliis or manifestations 
~f Nirodhini-Sakti (the Sakti which offers resistance to the up
ward march of ku1Jqalini). Garland of Letters, p. 196. 

Brahmacakra 
Name of a cakra representing equilibrium of Sakti in the form of 
vindu. It has been equated with U <;l<;liyana Pitl:m. Gandharvatantra, 
V. 123. NityaJoqasikiir1Java, VIII. 171. 

Brahmiidviira 
The passage through which ku1J¢alinz moves. It is a hole within 
the Svayambii-liilga. Visvan!ltha's com. on $atcakraniritpa1Ja, III. 

Brahmagranthi 
One of the three knots situated in the muliidhiiracakra. Com. on 
BrahmavidyopaniJat, 70. 

Brahmajniina 
Knowledge of brahman. 
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Brahmakapiila 
Severed head of Brahma carried by Tantric Buddhist deities. 

Brahmaniirjz 
A nerve situated within the citrinz nerve, or it may be the inner 
side of citrinz. Kali:caral).a on $atcakraniritpa1Ja, II. Other authorities 
equate it with su~umnii. Yogasikhopani~at, V.17. 

Brahmiinz, Briihmz 
One of the seven or eight Matrkas. 

Brahmapadma 
Name of the four-petalled lotus of the mitliidhiira. Nirvii'l}atantra 
IV. 

Brahmarandhra 
A passage in the cerebral region. 

Brahmasvaritpi'IJZ 
An attribute of the goddess. 

Buddhi 
One of the evolutes of Prakrti, according to the Sankhya, which 
has been accepted in Tantra as a category of quality. Raghava 
on Siiradiitilaka, I. 17. According to the Kankiilamiilinztantra, II, it 
is a feature of that aspect of mind which is conditioned by the 
element of fire. It is situated in the iijniicakraand controlled by the 
goddess Hakini. 

Caitanya 
Consciousness. In internal worship (antaryiiga) the aspirant has 
to think that the goddess is enshrined within his body as pure
consciousness or the self. Again, guru, mantra and devatii are also 
conceived as three forms of caitanya. Saktisangama, Sundan, III. 
11-13. 

Cakra 
Circle, used in a variety of senses, symbolising endless rotation of 
Sakti. In rituals there are different cakrarsiidhanii in which men 
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and female aspirants assemble and perform the rites of 
Paiicamak<ira. See under bhairavi-cakra. According to the 
Niruttaratantra, X, cakras are of five types-raja, mahii, deva, vira 
and pasu. The term cakra is also used to denote yantras or mystic 
diagrams and variously known as triko7Ja-cakra, ~tako17a-cakra 

and so forth. Again the term is used to denote different nerve
plexuses within the body. 

Ciik~usi-di~ii 

A form of initiation in which the guru having concentrated his 
mind on the Supreme Being converts the disciple with only a 
complete glance. It -is otherwise called drk-di~ii. Kuliir7J.ava, 
XIV; Raghava on Siiradiitilaka V. 127-40; Merutantra quoted in 
Purascaryii11Java, V, p, 390. 

Caiiciilii 
See Caramala. 

Ciindra 
A Vamacar1 sect mentioned in Saktisangama-tantra, Tara, I. 92-4. 

Candrakalii 
Symbol of crescent moon which exists on the crown of the 
goddess as the source of everflowing nectar. Mahiinirvii1Ja, XIII. 7. 

Candraniirji 
Name of the nerve ifj,ii which is conceived as a feminine entity, 
white in colour and representing Sakti in the form of moon. 
$atcakraniritpa7Ja, I. 

Candratattva 
Name of introvert mind which develops with successful control
ling of the functions of itjii nerve. 

Caramiilii 
Garland made of rudriik~a, conch, crystal and other objects meant 
for japa or recalling the name of the deity. Tantraiiira, p. 29. 

~aka 

Wine-glass. 
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Catul;t~a§tfJi-Yogini 
The sixty-four Yoginis. 

Caturdasiira 
A mystic diagram supposed to represent the combined effect of 
various cakras. It is made offourteen triangles each being presided 
over by a goddess. These goddesses are collectively known as 
Sampradayayogini. The attainment derived from it is known 
as Isitvasiddhi. Nitya~otjiiSikartJava IV. I 49; VI. 17; XI. 179-83; 
Gandharvatantra, V. 99; XVII. 49. 

Gaturvi1{t5ati-tattva 
The twenty-four Sankhya fundamenals very often used in Tantric 
formulation. These are five bhittasor gross elements, five tanmatras 
or the subtle elements, five jnanendriyas or sense-organs, five 
karmendriyas or organs of action and manas (mind), buddhi (intel
lect), aharpkara (egoity) and prakrti (primordial substance). 

Catu~kuta 

Arrangement ofletters peculiar to the cult ofSrividya. Tantrasara, 
p. 244. 

Chaya 
Sakti of sun. 

Cinacara, Cinakrama 
A form of Kaulacara. The aspirant who is free from dualistic 
knowledge, is engaged in the welfare of human beings, has given 
up caste-prejudices, is peaceful and unattached and is free from 
all sins is entitled for Cina-sadhana. Taratantra, p. 20. A cinacar'iis 
a follower of Tarakrama and Chinnamastakrama. Saktisangma, 
Sundar'i, I. 188ff. In the Merutantra cinacarais described as one of 
the five fingers ofVamacara. PurascaryartJava, I, p. 20. 

Cintama7Ji 
The gem that satisfies all desires. 

Citkala 
Name of sarpvit or pure-consciousness. It is that which from the 
vibration caused by the break ofPrakasa-Vimarsa equilibrium of 
the Supreme Being. 
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Citri?Ji 
A nerve, also known as.brahma"naqi,which is like the fibre of a lotus 
stem. It is very often equated with su~umna. It is also said that the 
su~umna is constituted by three naqis, citri?Ji which is of Sattva 
quality, vajra which is of Rajas quality and brahma which is of 
Tamas quality. Pra1Jato~a1Ji, I. 4, p. 32. 

Citsakti 
The principle of consciousness. 

Cittasuddhi 
Purification of mind. 

Cuqacakra 
A type of spiritual exercise meant only for those who have attained 
the status ofVira. This exercise consists of laya-yoga. Saktisangama, 
Sundari, I. 197-200. 

I)akinz 
Various types of deities. In Tantric Buddhism they are especially 
celebrated. In the Naradapaiicaratra J;>akini is described as a 
companion of Parvati and connected with the emergence of 
Chinnamasta. Pra7Jato~a1Ji, V. 6, pp. 378-9. Regarded as special' 
forms of Parasakti, the existence of I;>akini is to be_ conceived in, 
the muladhara. Tantrasara, p. 338. As the presiding deity of the 
muladhararcakra J;>akini imparts spiritual knowledge to the aspir~' 
ant. $atcakraniritpa1Ja, VIII. 

Dak~i?Jiicara 
See under acara. It is the way of the spiritual attainment without 
the use of paiiai-makiiraand other extreme forms of rituals. Often 
Vedacara VaiglVacara, and Saivacara are included within this 
category. The followers ofDak~inacara worship the great goddess 
in the traditional way. They believe in varry,asrama and in the_ 
existing BrahmanicaLmethods. 

Da~i1Ja Marga 
See Dak~i.Q.acara. 

Dak~i1Jasrotatantra 

Tantric texts belonging to the southern current. These are 
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Yoginijiila, Yoginihrdaya, Mantramiilini Aghorcii, Kritf,iighoresvaii, 
Liikinikalpa, Miiriii and Mahiimiiriii. 

I)iimara 
A class of Tantric texts, traditionally six in number, Yoga, Siva, 
Durgii, Sarasvati, Brahmii and Gandharva. 

Dafa Mahiividyii 
TenTantricgoddesses-Kali,Tara,$o<Ja8i,Bhuvane.SVari,Bhairav1, 
Chinnamasta, Dhumavati, Vagala, Matailgl ·and Kamala, 
Priir_tato~ar_ti, V. 6, p. 374. The names vary in different Tantras. 

Dafa Mudriisakti 
Ten goddesses, conceived as mudra-sakti, are supposed to reside 
in the Siva-rekhii of the mystic triangle. Their names are 
Sarvasarpkl:iobhani, Sarvavidravh.).i, Sarvakarl:ial.).i, Sarvave8akar1, 
Sarvonmadin:i, Mahailkusa, Khecar:i, Vijamudra, Yonimudra and 
Trikhai.).<Ja. Nity~orf,asikiirr_tava, I. 199-200. 

Dasa Sa'f{tSkiira 
The ten sacraments prescribed for the Hindus-jivaseka 
(garbhiidhiina), pu'f{tSavana, simantonnayana, jiitakarma, niimakarar_ta, 
n~kmmana, annapriisana, curf,iikarar_ta, upanayana and udviiha 
(viviiha), Mahiinirviir_ta, IX. 4. 

Dafiinga Purascarar_ta 
Ten limbs of Pur8caral.).a-japa, homa, tarpar_ta, abhi~a, agha
marsar_ta, suryiirgha, jalpana, prar_tiima, pujii, and briihmar_tabhojana. 
Kauliivalinirr_taya, XV. 

Dasa Siddhi 
Ten miraculous attainments-Anima, Laghima, Mahima, Isitva, 
Va8itva, Prakamya, Bhuktisiddhi, lcchasiddhi, Praptisiddhi and 
Sar\rakamasiddhi. Nity~orf,afikiirr_tava, I. 166-8. 

Dafiivatiira 
The ten incarnations of Vil:iQ.U often brought in relation to the 
ten Mahavidya goddesses. 

Deha Siidhanii 
See under Kiiyasiidhanii. 
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Devatasuddhi 
Purification of the image of a deity with mantra and water. 
Purascaryiirr.tava, III, p. 153. 

Devicakra 
General name of the nerve-plexuses. 

'Dhiirar:ta Yantras 
The yantraswhich are generally used as amulet or talisman. These 
are drawn on leaves and dedicated to the names of different 
deities. Their use is regarded as efficacious. Tantrasiira, p. 585; 
Saktisangama, Tata, LI. 2. 

Dhiirar:ti 
Conglomeration of syllables, containing esoteric terms, used as 
a charm or prayer among the Tantric Buddhists. 

Dhiitusakti 
Collective name of I)akini, Rakini, Lakini, Kakini, Sakini and 
Hakini, presiding goddesses of the Cakras. 

Dhauti 
One of the ~atkarmas of the Yogic practices. It denotes washing, 
internal and external, for making the body pure. Dhauti is of four 
kinds-antardhauti, dantadhauti, hrddhauti and mulasodhana. 
Gherar:trJa, I. 13. 

Dhyana 
Meditation, which is concentration of mind on the chosen deity . 
by controlling all the sense organs. Kuliirr.tava, XVII. 

Dhyiinamudra 
Also known as samadliimudra, it is the position of hands while in 
meditation. The hands with paim upwards lie one upon the other 
on the lap with fingers stretched. 

Dhyanasana 
Also known as vajraparyanka or vajrasana it is the meditative pose 
in which the two legs are firmly locked with both soles visible. 
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Dhyiinayoga 
Mental concentrati<?n on the process of tb.e upward march of 
ku1J4alin'i. Kali:caral).a's com. on $atcakranirupa1J-a, LI. 

Digambara 
A class of avadhutas having the quality of Siva. Prii?)ato~a?Jz, VII. 7, 
p. 532. The term also applies to a sect following Vamadira. 
Lak~midhara's com. on Saundaryalahafi, 32. 

DzkJii 
Initiation as an essential precondition of Tantric Sadhana. 
According to Visvasiirartantra, d"i~ii is of four types-kriyiivati, 
kaliivatz, varrJamayz and vedhamayi. Prii?)ato~a?Ji, II. 4, p. 118. 
According. to KuliirrJava XIV, it is of seven kinds-kriyii, varrJa, 
kalii, sparsva, viik, drk and miinasa. These are again subdivided in to 
different categories. According to the Rudrayiimala, dikJii is of 
three types-ii7Javi, siikti and siimbhav'i. Prii?Jato~a'IJ'i, II. 4. There 
are other types of di~ii like krama, panciiyatana, e.iamantra, etc. 

Dip ana 
Processing of mantra. Tantrasiira, p. 54. 

Divya bhiiva 
The highest spiritual standard of the Tantric aspirant. 

Divyacakra 
Also known as tattvacakra it is also a cakra ritual meant only for 
those who have attained much spiritual progress. This cakra also 
requires the use ofthe Five Ms. Mahiinirvii?Ja, VIII, 204-19. 

Divyadeha 
Rejuvenated body. See under Rase8vara Darsana. 

Divyapiina 
One of the three forms of drinking wine before the goddess, 
others being Pasu and VIra. KuliirrJava, VII; Saktisangama, Tara, 
XXXIII. 6-8. 

Divya siidhaka 
The aspirant who makes· spiritual exercise in the highest level. 



392 History of the Tantric Religion 

Divyatattva 
One of the three categories of Paiicatattva, others being pratyak~a 
and anukalpa. See under Paiicatattva. 

Divyaugha 
One of the three lines of succession of the gurus, the others 
being siddhaugha and miinavaugha. Bhiivacurjiimar.ti quoted in 
Syiimiirahasya, III. 

Do~ a 
Defects in regard to mantras. Defective mantras like chinna, ruddha, 
etc., do not produce any result. Siiradiitilaka, II. 64-108. 

Dravya5uddhi 
Purification of cultic materials with mantras and dhenumudrii. 
Purascaryiirr.tava, III, p. 153. 

Drk-Di~ii 

See under Ciik~usi di~ii. 

Dutz, Dutzyiiga 
Female partnerof the aspirant is known as dutz. Ritual union 
with her is known as dutiyiiga. Her organ is conceived of as the 
sacrificial fire and the semen of the aspirant as the clarified butter 
which is to be offered in the fire. Parasuriimakalpasutra, X. 63. 

Dvaitaviida 
Dualism. 

Gajakriintii 
Same as Asvakranta, a geographical region ofTantric culture. 

Gajalak~mz 

Lak~mi anointed by a pair of elephants. 

Gandhii~taka 

Eight smelling substances combined together and used as.a 
substitute for wine. It is of three kinds-Saktisamvandhi; 
Sivasamvandhi and Vigmsamvandhi, i.e. connected with Sakti; 
Siva and Vigm. Siiradiitilaka, IV. 79-80. 
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Giiyatii 
The Gayatr! mantras are used by the Tantrics in the name of their 
own deities, e.g. Kalikayai vidmahe smasanavasinyai dhimahi, tanno 
ghore pracodayiit, etc. 

Gawj,a Sampradiiya 
A sect ofVamacar! Tantrics belonging to eastern India. This sect 
depends solely on the rituals of the Five Ms and insists on the unity 
of devatii, guru, and mantra as manifestation of the energy of the 
great goddess. Purascryan:zava, IX, p. 866; Saktisangama, Sundaii, 
JII.15-18. 

Gaur;,i Bhakti 
A form of devotion marked by meditation, worship, muttering of 
names of the deity and so on. 

Gauiipat;a 
The pedestal on which Siva-linga is erected. It looks like the 
female organ which it symbolises. It is also known by the name 
yoni or female organ. 

Gokula 
The abode of Kr~l)a. In Vai~l)avite Tantras this place has been 
equated with sahasriira-padma. Brahmasa'Y(lhita, 2-4. 

Grah'itriilambanii 
Attitude of devotion marked by non-difference from the deity, 
just as a baby in the womb is inseparable from its mother. 

Grahar;,alambanii 
Attitude of devotion marked by the feeling of a baby below two 
years who knows none but its mother. 

Grahitralambana 
Attitude of devotion marked by a non-difference from the deity, 
just as a baby in the womb is inseperable from its mother. 

Grahyalambanii 
Attitude of devotion marked by the feeling of a baby between 
three and five years that demands everything of its mother. 
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Grhavadhuta 
Tantric sadhaka with house-holder's life. He who is with clothes 
and with wife, who is a thinker, an aspirant and a pure entity; who 
is devoted to his teacher, wise, internally and externally faithful, 
accustomed with Yogic practices, free from passions and is pure in 
soul by knowledge, is known as Grhavadhuta. Prar;ato~a1Ji, VII. 7, 
p. 532. 

Guhyasadhana 
Observance of secret rituals, meant for the aspirants of the Vira 
stage. The symbolic features are to be understood from the 
teacher. These rituals are performed in secret cakm-assembly. 
Uninitiated persons are not entitled to participate. Niruttara 
tantra, X .. 

Guptatarayogini 
Collective 'name of the goddesses serving asAvaral).adevata of the 
mystic diagram known as ~tadalapadma. Gandharvatantra, V. 96. 

Gupti 1 

Term for keeping the mantra to be uttered in secret. Tantrasara, 
p. 54. 

Guru 
The preceptor or teacher who is the pivot of Tantric Sadhana. 
Guru is one who dispels darkness. Kuliir1Java, XVII. The character
istics of guru are recorded in the Rudrayamala, Uttara,II, Prar;ato~ar;i, 
II. 2; VI. 4; Kuliir1Java, XIII; Tantrariija, I; Gandharvatantra, XXVI; 
Siiradatilaka, II., etc. For female guru see Rudrayiimala, Uttara, II. 
Characteristics of false guru : Prar;ato~ar;i, II. 2; Tantrasiira, p. 2., 
Methods for recognising good teachers: Mahiinirviir;a, XV. 139. 
Raghava on Saradatilaka, II. 143-4; The teacher and the student 
should testeachothermutually. Kuliir1J(LVa, XI, XIV. Prapaiicasiira, 
XXXVI. 50; Tantrasiira, 3; Divinity of guru: Prar;ato~ar;i II. 22; 
Kuliir1Java, XIII; Kamiikhyiitantra, IV. To be propitiated, wor
shipped and served. Prii1Jato~ar;i, II. 2; Kauliivalinir1Jaya, X; 
Complete self-surrender to the guru is needed: Parasuriima
kalpasutra, X. 74; Saktiinandatarangir;i, II. His mere command 
leads to liberation: Kauliivalinir1Jaya, X. Even if he commands the 
perfomance of any low. work it should ,be. done. Rame.SVara on 
Parasuramakalpasutra, X. 75: Meditation of guru is also 
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recommended. Prii:ry,atOWIJZ, III.1; Hymns for worshipping guru; 
Gandharvatantra, VI. 19-25: Siiradiitilaka, II; Duties of the student; 
Kuliin:wva, XII; Gifts to be offered: Siiradiiti(aka, II; The best from 
of guru is Kaula-guru : Mahiinirvii1Ja, X. 200-1. 

Guru-catuJtaya 
Four classes of teachers-guru, paramaguru, pariiparaguru and 
parameJthiguru-conceived of as identical with Siva. Nirvii1Ja
tantra, III. 

Gurudhyiina 
Meditation of the guru who is to be conceived of as a god of 
white complexion with two hands in varada and abhaya posture 
and with Sakti .on his left side. Tantrasiira, p. 78. 

Guru Piitra 
Pot of wine. Kauliivalinir1Jaya, III. 

Hiidividyii: Hiidimata 
Vidya (knowledge, mantra, deity) emanating from Kamarajavlja. 
Ha is the symbol of Siva after which the school is designated. 
Hakiiriit Sivarnpatva'l'(l tad-hiidimatamirtiam, Saktisangama, Tara, 
LVIII. 81. This school was influential in Kerala and Kasmira. 

Hiikini 
The presiding goddess (Sakti) of the ajiiii~cakra. She is six-faced 
and white in complexion. $atcakraniritpa1Ja. 

Ha'l'(lSa 
A symbolic mantra in the form of inhaling (ha'l'(l) and exhaling 
(sal;) of breath. Ha'YJ'l is the symbol of Vindu (Puru~a, Male 
Principle of creation) and Sal} of Visarga (Prakrti, the Female 
Principle of creation). Kallcara.Q.a on $atcakraniritpa1Ja, XLIII. 

Ha'l'(lSamantra 
Name of the mantra, based on ha'l'(l and sal} symbolism, for the 
awakening of ku1Jqalini. 

Ha'l'(lSapiida 
See Hardhakala. 
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HaJ.nsapztha 
The region ofHiupsa supposed to exist within the pericarp of the 
lotus of sahasrara (the highest cerebral region). It is indicated 
by the A-Ka-Tha triangle and marked by the letters Ha-La-l<5a. In 
this region the aspirant should meditate <)p the guru as the form 
of Siva. Kali:caral).a on Padukapaiicaka, I. 

Haragaunsr~!i · 
Chemical processing of mercury and mica for making drugs of 
immortality. 

Hardhakala 
Sex organ drawn on mystic diagrams. It is also known as ha'Y{lSa
pada or yoni. Hardhakala is also the name of the wave of bliss 
arising out of Siva-Sakti union. 

Hathayoga 
A form of physical exercise for making the body so disciplined as 
to serve all spiritual purposes. In the Yogaiikhopani~at, I. 133 it is·. 
described as the unity ofthe Sun (Ha) and Moon (Tha). In the 
Hathayogapradzpzka, I. 10 it is regarded as the source of all forms 
of Yoga. 

Hladinz 
The blissful Sa~ti of the Supreme Being according to the Vai~l).avite 
Tantra. It is symbolised by Radha. Caitanyacaritam'{ta, I. 1. 5. 

Homa 
Offering oblations into the fire for the attainment of various 
purposes of different kinds like sthula (gross), su/cyma (subtle), 
and para (transcendental) or bahya (external) and antara (inter
nal) or nigraha (black acts) and saumya (beneficial) and so on. 
Matrkabheda, XI. 8; Purascaryarr;,ava, VI, p. 515; Tantraraja, XXIX
XXXII; Tantrasara, IV; Saradatilaka, XVII-XVIII; Tarabhakti
sudharr;,ava, pp. 247ff. 

HotnDzk~a 

A form of initiation in which the guru offers homa for purifYing 
the six quarters. Raghava on Saradatilaka, v. 127-40. 
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Icchiisiddhi 
The spiritual attainment from the rituals of triko1Jacakra. Nitya
~ofja5ikiirtJava, VIII. 170. 

Icchopiiya 
Otherwise known as Sambhavopaya it is the power of will which 
develops from pure knowledge. Tantriiloka, I. 146. 

Ifjii 
One of the fourteen principal nerves. As the symbol of moon it is 
situated on the left side of the spinal cord on the right of which 
is situated pingalii as the symbol of the sun. Satcakra-nirilpa1Ja, I. It 
is of white colour and representative of the amrta (life-giving 
power) aspect of Sakti. 

Iddhi 
Iddhi or attainment of miraculous power mentioned in Bu&lhist 
texts like Brahmiija!a-sutta, I. 26; Mahiivagga, VI. 24; Cullavagga, 
V. 8, etc. 

Indrayoni 
Name of a nerve-plexus situated between the visuddha and iijiiii 
cakras. 

I~itvasiddhi 

The spiritual attainment from the rituals of Caturdasara. 
Nitya~ofjasikiirtJava, VIII. 149. 

I~tadevatii 

The personal deity. 

I~tamantra 

The secret mantra imparted to the aspirant by the guru. 

Itaralinga 
One of the three forms of linga or phallus, symbol of Siva, others 
being bii"r}a and svayambhit. It is connected with ajiiii-cakra. 
Siiradiitilaka, IV. 
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jarf,asakti 
The material cause of creation. 

Jiigrata 
The waking state. 

Janana 
Procreation. The term is also used in the sense of processing a 
mantra, its gradual recovery from the miitrkiiyantra. Tantrasiira, 
p. 54. 

ja·ngama 
A Saiva sect mentioned in Anandagiri's Sankaravijaya. 

japa 
Taking within and muttering of the syllables in terms of the 
identity of guru, mantra and devatii. Purascaryii17}ava, VI, p. 541; 
Yogasutra, I. 28; Kulii17}ava, XVII. lt is a must for the aspirant. 
Saktisangama, Tara, XL VI. 2-3; Gandharvatantra, XVIII. 3-4. It is an 
easy process of spiritual attainment, Gandharvatantra, XXIX. 9; 
Kuliirr:tava, XV. It is of three kinds-vyakta (manifested), avyakta 
(unrp.anifested) and suk~ma (subtle), otherwise called viicika, 
upii'f!l!ju and miinasa. Rudrayiimala, Uttara, XXVI. The first is loud 
utterance to be heard by everyone; the second is whispering to be 
heard only by the practitioner himself; and the third is purely 
mental to be heard by none. Purascaryii17}ava, VI, p. 541. There are 
other three categories of japa -nitya (to be done everyday}, 
naimitfika (to be done occasionally) and kiimya (to be done for any 
special purpose). Raghava on Siiradiitilaka, IV. 55-6. 

Japamiilii 
Necklace made of rudriik~a and other articles for counting the 
number of recitation. 

]apasamarpai;a 
The last feature of japaritual. Mter the japa is complete, its result 
is to be surrendered to the deity. Syiimiirahasya, III. 

japayoga 
Mental concentration with the help of japa. 
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Jiitasutaka 
The born-child. Since mantra is a living entity it is conceived of as 
a new born child during initiation. Saktisangama, Tara, XLV. 7. 

jivacakra 
A type of spiritual exercise meant only for those who have attained 
the status ofVira. This exercise consists ofBhavayoga. Saktisangama, 
Sundar'i, I. 197-200. 

jivana 
Term for processing of mantra. Tantrasiira, p. 54. 

jivanmukti 
Liberation within the span of bodily existence, a very important 
Tantric concept. He who has a complete grasp of the knowledge 
of the self, has dispelled from within the darkness of false know
ledge by constant practice and meditation and is reaping the 
fruits of his karma, may be called a jZvanmukta. The term is also 
used in the sense ofimmortalitywhich is possible by transforming 
the material body through certain chemical processes into a 
divine one., Sarvadarsanasarp,graha, Ch. IX. 

jiva§akti 
Name of ku~4alini"which works ayfhe energising force within the 
human body. Tantrariija tantro, XXX. 34. 

jivatmii 
Individual soul. 

jivatattva 
Also known as Puru~atattva, it denotes jiva or individual fet
tered with niyati (destiny), kala (time), raga (dissatisfaction), kala 
(conceit) and avidyii (ignorance). Ramesvaraon Paraiuriimakalpa
sutra, I. 4. 

Jiiana 
Knowledge which exterminates suffering resulting from avidyii 
or false notions. I tis basically of two kinds-Bauddha (intellectual) 
and Pauru~a (intuitive). By meritorious practices the latter is 
developed within the human being which is conducive to mok~aor 
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liberation, but it should be supplemented by some sortofintellec
tual attainment which is possible through study of scriptures, 
deep meditation and so on. Tantraloka, 1.4lff. 

jiianabhumika 
Seven stages of knowledge often identified with seven acaras. 

Jiianacatu~ka 

Four means of knowledge-anupaya, sambhavopaya, saktopaya 
and ary,avopaya. 

jiiiinahoma 
The homaoffered during internal worship ( antarapuja). Nityatantra 
quoted in the Prary,ato~ary,z, VII. 4, p. 535. 

jiianayoga 
The form of Yoga which yields knowledge ofthe tattvas. 

jiianopaya 
The means through which nirvikalpa (complete) knowledge is 
reached from vikalpa (lesser degree) knowledge. It is also known 
as saktopaya. 

jyotirdhyana 
Meditation of the self supposed to reside on the kury,qalinz coil in 
the muladhara in the form of light. It is also known as tejodhyana. 
Gherary,qa, VI. 17. 

Kahadimata 
One of the three principal Tantric schools mentioned in the 
Saktisangama, Tara, LVIII. 81-2. It is also known as Tarif,limata. 
Ib~d., Kali, VI. 125. 

Kadimata 
One of the principal Tantric schools mentioned in the 
Saktisangama, Tara, LVIII, 81-2. Its theoretical doctrines make the 
letter katheir symbol. This school is also known as Viradanuttara 
and Kalimata.Jt was popular in the Gau€Ja region. Ibid., Kali, V. 
24-6. 
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Kadividya 
Special knowledge which derives its name from the first letter of 
Vagbhava-vija (Ka, E, l, La, Hraft). Com. on Sarada, I. 1. 

Kakin"i 
The presiding goddess of the anahata-cakra, three-eyed, yellow in 
colour, having her abode within the pericarp of a twelve-petalled 
red lotus. $atcakranimpar;,a, XXIV. 

Kala 
Time and doctrine of time. According to Ramesvara's com. on 
Para5uramakalpasutra, I. 4 it is said that the eternalism of Siva, 
owing the influence of six bhavavikaras or conditions, becomes 
contracted and is known as Kala. The goddess Kali is described as 
Kalagata Sakti and it is in the sense of time. It is said that during 
dissolution Kala or Mahakala devours the universe, but the god
dess even devours kala, and hence she is known as Kall. 
Mahanirvar;,a, IV. 30-2. 

Kala 
Evolutes of varr;,a. In Tantra every letter or varr;,a symbolically 
reflects an aspect of the Great Mother. From the three groups of 
letters-Saumya, Saura and Agneya-thirty-eight kaliisemanated, 
sixteen from Saumya, twelve from Saura and ten from Agneya. 
Prapancasara, III. 11-12. A kala is identical with the var7,w from 
which it evolves. Raghava on Saradatilaka I.lll. According to 
another tradition there are fifty kaliis having emanated from the 
five parts ofPral).ava- A, U, Ma, Vindu and Nada. Ibid., II. 17. In the 
Tantras the term kala has also been used in other senses. It 
denotes Prakrti, Sakti and Maya. Ibid., I. 6; I. 15; Prapancasara, 
!.26. In the commentary of the Hathayogapradzpika, IV. 1 kala is 
described as nadaikadesal,t, i.e. a portion of nada. 

Kalacakra 
A minor nerve-cycle which is situated above the visuddha and 
below the ajfta. It is also known as lalanacakra. Kalacakra denoting 
wheel of time is the principal god of the Tantric Buddhist 
Kalacakrayana. 
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Kiiliimukha 
A Vamacari Saiva sect, akin to the Kapalikas, mentioned by 
Ramanttia, Kesava Kasmiri, Haribhadra and others. Epigraphical 
evidences testifY to their existence at Kanchi, Tiruvariyur, Melpadi, 
Kodumbalur and other places. 

Kaliimitrti 
Complete or fragmentary forms of the figure of the Sakti of the 
deity. In Tantra the Sakti of any deity is divided in sixteen kaliis. 
When the figure is complete in sixteen kaliis it is known as 
PU.n).akalamurti, and the parts are known as kaliimurti. Further 
subdivisions are known as a1'{lSamurti. Garland of Letters, p. 194. 

Kalanyiisa 
Feeling the existence of deity in different parts of the body of the 
Sakti or female partner of the aspirant. Tantrasiira, p. 628. 

Kalii(vatz) DZ~ii 
A form of initiation in which the iiciirya locates the existence ()f 
five kaliis known as nivrtti, prati~thii, vidyii, siinti and siintyatzta in 
different parts of the body of his disciple, and having meditated 
on them anoints him. Siiradiitilaka, V. 121-6. 

Kaliitattva 
The contracted manifestation of Siva in individuals. Tantriiloka, 
IX. 155. 

KiilZkula 
A Tantric school which lays supreme importance on the cult of 
Kali. The scriptures of this school are Kiilajnana, Kiilottara, 
Mahiikiilasa'f{lhitii, Vyomakesasa'f{lhita,Jayadrathayiimala, Uttaratantra 
and Saktisangamatantra (KalZkhm;uf,a). 

KiilZnaya 
A name of the Krama doctrine. 

KiilZmata 
See Kadimata. 

Kalpataru 
Wish-fulfilling tree. In the Tantras the term is used to denote 
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the aniihatacakra which gives effect more than it is desired. 
$atcakraniritpa1Ja, XXII. 

Kiimakalii 
Sexual art. In sophisticated Tantric approach Kama is the equilib
rium of Prakasa (static) and Vimarsa (dynamic) Sakti of Siva. 
Setubandha com. on Nity~orj,asikiir'f}ava, VI. 10-11. Technically 
kiimakiilii is conceived of as the combination of the three vindus 
ofRavi, Agni and Soma. Conceived as Mahatripurasundari it is of 
the nature of consciousness (cit), bliss ( iinanda), will ( icchii), 
knowledge (jniina) and action ( kriyii). Cidvelli com. on Kiima
kaliiviliisa, VII. In human body kiimakiilii is said to reside in the 
form of a triangle within the candrama1Jrfala (lunar orb) of the 
peri carp of the down-faced white lotus known as. sahasriira
padma situated in the cerebral region. Kallcaral).a on $atcakra
niritpa1Ja, XL. 

Kiimiikhyiiyoni 
Name of the soft and bright triangle on the muliidhiira-lotus. 
Visvanatha on $atcakraniritpa1Ja, VIII. 

Kiimariijakuta 
Totality of Kiimariija-vzja. Kuta means total, and hence it is the 
total recitation of the letters belonging to the said category. 

Kiimariijavija 
Name of the lettersHa, Sa, Ka, Ha, La, Hriin, each symbolising an 
aspect of Sakti or Vidya. Siddhesvanmata quoted in the com. of 
Siiradiitilaka, I. 1. 

Kiimatattva 
Theoretical interpretation of sex symbolism. According to 
Tantriiloka, III. 150 the effect of sexual intercourse brings a 
mental detachment which is conduciveto obtaining pure knowl~ 
edge. 

Kiimika 
Name of the seat for kiimyarjapa, i.e. recital of mantra to attain a 
certain purpose. It is variously made of the skin of deer, tiger and 
ram and also of cane. Purascaryiir'f}ava, VL p. 420. 
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Kiimyapitjii 
Worship for the attainment of certain purposes. Gandharvatantra, 
XXII. 12. 

Kanda 
Rootofthe niiqi"sornerves.Accordingtothe Sivasa'f{lhitii, V. 79-80 
it is situated near the yoni or the female sex organ. It looks like egg 
of a bird. Kali:caraJ).a on $a{cakraniritpa1fa, I. 

Kanphat Yogi 
A sect of ascetics believing in theories and practices ofHathayoga, 
and Nathasiddha tradition, 

Kapali, Kapalika 
Ramya-Sakti, which is personification of that aspect ofSakti which 
becomes sexually passionate on seeing the performance of her 
rites. Niruttaratantra, XV. In the Uttaratantrasuch aspects ofSakti 
are mentioned as Kulanayika. Tantra5iira, p. 627. 

Kapalika 
An extremist Saiva sect, committed to the Tantric cult of Sakti, 
mentioned in Mahendravarman's Mattaviliisa, Bhavabhuti's 
Miilati"miidhava. Anandagiri' s Sailkaravijaya, Raman uja' s Sribhasya, 
etc. According to the Sankaravijaya they did not believe in the 
Vedas. They used to drink wine in human skulls which they 
considered as the elixir of life resulting out of the union of 
Siva and Sakti. The Gorak~a-siddhiintasa'f{lgraha, pp. 16ff connects 
Kapalikism with Nathism. Reference to a Kapalika text known 
as Kapala-agama is found in Sutasa'f{lhita, 1.1.12. The Sakta con
ception of Kapalika is recorded in the Saktisangamatantra, Kali, 
VIII. 9-10. 

Kiipiilabhiiti 
One of the ~a{karmasor six acts required for Yogic exercise, others 
being dhauti, vasti, neti, laulikaand triitaka. Kapalabhati is of three 
kinds-Vamakrama, Vyutkrama and Sitkrama. These practices 
prevent diseases arising out of cold and catarrh. Ghera1fqa, !.13-60; 
Ha{hayogapradzpzkii, II. 24-35. 

Karamiilii 
Parts of fingers used for counting the number of tpe mantra 
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during its recital. PuraJcaryiirtJava, VI, pp. 447-9. Tantrasiira, 
pp. 27ff. 

karaJJa 
Tantric term for wine. KaraJJa means cause. in the Kaivalyatantra 
it is said that since wine is the cause of all knowledge of dharma, 
artha, kama and mok~a, it is known as karaJJa. PraJJato~aJJ'i, VIi. 2. 
p. 510. 

Karmayoga 
A type ofYogic exercise. 

Kara?Jadeha, -Safira 
A fotfu of stibtie body capable of containing the doctrines of Siva. 

Karanyasa 
Feeling the deity iri the palms. The fingers arid the back of the 
palrri are Used to invoke deities in the forms ofletters. Tantrasara, 
pp. 88ff. 

Kartari 
Mantra consisting of two ietters. Tantraraja, XXXV. 28-9. 

Karui;tikasiddhanti 
Name of a Saiva-tantric sect which was theoretically akin to the 
Kapalikas. 

Kavaca 
Thatwhidisaves the body froth theweaponsoftheehemy. Kavaca 
means armour. In tantta the term is used to denote a special 
hiantra which protects the body arid soul of the aspirant. This 
mantra is to be red ted duthig worship arid its written version is to 
be carried on the body as a talisman. Kavacas ate connected with 
the names of differeht Tarittie deities arid they ate supposed to be 
more efficacioUs th<ih worship, meditation, etc. Syamarahasya, :tV. 

Karyavindu 
, Vindu irl effect. Of the varioUs contiotatioris of vindu, one is that 

which is the con traded forin of the conscioUs Sakd when it desires 
to creat~. Prapaiicasara, i.41. This is casUal or karanavindu and 
when it manifests into effect it is known as karyavindu. 
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Kasmira Sampradiiya 
Tantrics of the Kasmira region whose theories and practices are 
described in the Saktisangamatantra, Sundari, III, 1lff. and 
Pura5caryiirt:tava, IX, p. 866. They depend also on the texts of 
Kashmir Saivism. 

Kaulamiirga 
The last of the seven Tantric iiciirasor ways of spiritual exercise. It 
is so ~nfluential that it is often equated with Tantrism itself. It is 
same as Kulacara or Kulamarga, Kaula being the derivative ofKula 
with ~na suffix. For the definition ofKaula from a variety of view
points· see Saubhiigyabhiiskara on Lalitiisahasraniima, CXLIV; 
Kaulamiirgarahasya, p. ~; NirviiJJa-tantra, XI; Kuliirt:tavatantra, XVIl. 
In practice.it is the exclusive cult of Sakti as the Female Principle 
with the rituals of Five Ms, viz, madya or wine, mii'f{ISa or flesh, 
matsa or fish, mudrii or cereals and maithuna or sexual union, the. 
aim being the realisation of the samarasyaofSiva and Sakti within 
the self. In Rudrayiimiila, Uttara, XVII and other Tantras it is said 
to have been imported from China. In Devibhiigavata, XII. 9.~6 
and other texts it is regarded as anti-Vedic. Sr1vidya and her forms 
are the principal objects of this cult. Kaulamiirgarahasya, p. 250;. 
KulacuifiimaJJi, I. 1-2. Ofthe two categories wet and dry, PriiJJato~a1Ji, 
VII. 4, p. 531; for different Kaula sects see Kaulajniinanirt:taya ( ed. 
Bagchi), XIV, XVI, XXI; for qualification and competence sef! 
MahiinirviiJJa, XIV . .184ff; for the nature of exercises see 
Kauliivalinirt:taya, XXI. 189-90; physical and mental fitness re
quired, Gandharvatantra, XXXIV. 14ff; about knowledge, 
Kuliirt:tava, II; Niruttat(J,, XII; Ramdvara on Parasuriimakalpasutra, 
III, 31; VIII. Mahiininfii1Ja, IV. 38; greatness of Mahiinirvii1Ja,X. 
1 05-6; Ramesvara on Paraluriima-kalpasutra, V: 22; characteristics 
of a Kaula, Kuliirt:tava, IX; MahiinirviiJJa, VII. 94; X. 1 08; attitude 
towards women, Kuliirt:tava, XI; Kauliivalinirt:taya, X; Gandharva, 
XXXVI. 9; Saktisangama, Tara, XIII. 43-7; attitude of a Kaula, 
Purascaryiirt:tava, IX, p. 861; PriiJJato~a1Ji, VII.4, p. 532; praiseof 
Kaulamarga, MahiinirviiJJa, IV. 43; XIV. 179; J;elation to Yoga, 
Rudrayiimiila, UttaraXIII, XXII; secrecy, PriiJJato~a1Ji, VII. 4, p. 531; 
Tantrasiira, p. 623; warning against misuse of Kaulamarga, com:~ 
on Pariisuriimakalpasutra, III. 31; X. 56; Mahiinirvii1Ja, I. 58-60. 
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Kaulika 
Followers of Kula or Kaula school. For their characteristic see 
Nirvii:J!atantra, XI; Kuliirr.tava, II. XVII. 

Kauliki Sakti 
Same as Kulanayika, the Sakti within the heart which is stainless 
and independent. It is also known by the names anuttara, para, 
pratibha, khecari, etc. Tantraloka, III. 67, 143, 187; Paratri'f{liikii, 
p. 61. 

Kauliki Siddhi 
Name of mo~a according to the Kula-mata of Kashmir Saivism. 
The experience of kula or the ultimate reality through body and 
soul brings this form of liberation. Paratri'f{liika, p. 36. 

Kaulin'i 
See under Kulayo#t. 

Kerala Sampradaya 
Name of a Tantric sect the followers of which are scattered 
in nineteen countries from Aryavarta to the sea. Saktisangama, 
Kali, IV. 3-6. Their theories and practices are described in the 
Siddhiintasangraha. See Purascaryarr.tava, IX, p. 867. 

Kha-Pu~pa 

Menstrual blood. 

Khecari Mudra 
Name of Yogic posture which bestows spiritual attainment and 
enables one to overcome disease and death. Ghera'f}qa, III. I-3; 
Hathayogaprad'ipzka, III. 67. It is required for the meditation of 
Tripurasundar!. Mudranigha1Jtu, 14-16. 

Khecari Sakti 
Same as Kauliki-Sakti. Kha denotes brahman, and that powerwhich 
moves (cara) as the kinetic energy of brahman is known Khecar!. 
Though one and undifferentiated it is manifested in numerous 
forms. Paratri'f{liikii, p. 30. 
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Khecari Samatii 
Identity with Khecari..Sakti which is the cause ofJivanmukti. 

Kilaka 
Name of a Tantric nyiisa. 

Kramadi~ii 

A form of Sakta dikJii in the mantras of Kall, Tara and 
Tripurasuridari. It is riot for ail. PriiiJato~aiJi, II. 5, p. 143. 

Kramamata 
A Kashmir Tahtric system, the texts of which ate tnentidhed iii 
works like Tantriiloka, Mahiirthamanjari, etc. Abhinavagupta's 
Kramakeli and Kramastotra are expositions of this system. There 
are two streams of this system. One is Saiva oriented and the other 
is Sakta-orierited. In this system Kali is regarded as the ultimate 
reality. See Tantriiloka, 1V, 157ff. 

KriyiiSakti 
Three forms of occult power-manojavitva (doing any act at 
any time), kiimarupitva (assuming any form at will) arid 
vikaraiJadharmitva (infinite mental power to consume arid thiris
mi t) . Sarvadarsanasar{tgraha, VI. 56-7. 

Kriyiivati Di~ii 
One of the fornis of Tantric di~ii in which mariy rituals are 
involved. The guru purifies the six adhvas of the disciple's body, 
infuses into him his own consciousness and anoints him witH 
different rites. PriiiJatowr:ti, It 5, pp. 140-2. 

K.riyiiyoga 
A form of Yogic exercise prescribed fot those who have attained 
the status ofPu~pacakra-vira. Saktisangania, Sundari, I. 197-200. 

Kriyopiiya 
Same as Aifavopiiya. 

l<§ititattva 
The conception of earth as one of the five traditional material 
elements. This eiernent is said to reside in the muliidhiira within 
the human body. $atcakranirnpa1Ja, xt. 



A Glossary ojTantric Technical Terms 409 

Kula 
Clan or family. In the Saubhiigyabhiiskara com. on Lalitii
sahasraniima, I, the term is used in the sew;;e of a spiritual lineage 
from Paramasiva to one's own guru. This lineage is equated with 
gotrain Kuliin;,ava, XVII. Kauhimarga or Kaulacara is thus a way of 
siidhanii restricted within the spiritual lineage of a particular 
group ofTantric teachers. 

Kuliiciira 
See under Kaulamarga. 

Kuladravya 
Sarile as Kulatattvs or Paiicatattva. Kauliivalinin;,aya, VIII. 

Kulajiiiina 
The knowledge in Kaulamarga, admission to which is highly 
restricted. Ramesvata ori Pariisuriimakalpasutra, III. 31. 

Kulakaulayoginz 
Presiding deities of cakra8 beionging to Bahirdasara class. 
Gandharvatantra, V. 102. 

Kulaku'Jj<falini 
See tinder Kurpf,alini. 

Kulamiirga 
See tinder Kaulamarga. 

Kulamata 
See under Katilamarga. In Kashmir Saivism it is regarded as a ieft
handed way in which the rituals of Five Ms are excluded. 

Kuliimrta 
The nectar which flows from the cerebral candramm:uf,ala down 
the inner body of the aspirant when ku1J-<falini pierces ~atcakra. 

Kulaniiyikii 
The Sakti within the heart. Pariitrir(liikii, p. 61. 

Kulapatha 
The way through which ku1J-4alini pierces the ~atcakra. See 
Saundaryalahafi, X. 
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Kulapadma 
A .six-petalled lotus within the Sahasrara. 

Kulasanketa 
Technical mysteries of Kaulamarga. These are Kramasanketa, 
Pujasanketa, Mantrasanketa, Tantra·sanketa and Mantra
yantralikhanasanketa. Without initiation into all these the practices 
of Kaulamarga are dangerous. Niruttara, XII; Kulany,ava, II; 
Ramesvara on Parasuramakalpasutra, VII. 1. 

Kulatattva 
Another name of Paiicatattva or Paiicamakara (Five Ms). 
Yogin'itantra, Purva, VI. 

Kulavadhuta 
See under Avadhuta. 

Kulayo~it 

Also known as Kaulini, it is the name of Ku1J4alin'i sakti situated in 
the muladharacakra. Lak~midhara on Saundaryalahafi, VIII, XLI. 

Kumaiipitja 
Worship of a virgin as representative of the great goddess. 

Kumbhaka 
Breath-control. Tantrasara, pp. 85ff. Eight types of kumbhaka 
are mentioned in the Gherm;uf,asarrthita, V. 46. These are sahita, 
suryabheda, sital'i, bhastrikii, bhriimaii, murcchii and keval'i. The 
Hathayogapradzpzka, II. 44 adds two more types, sitkari and 
pliivin'i. 

KU1pf,a-Golodbhava 
Menstrual blood. sacred to the goddess. Km;u;Iodbhava is the 
blood of a married woman and Golodbhava that of a widow. 

Ku7Jif.alin'i 
The serpent power remaining latent in the MUladhara. Tantraraja, 
XXX. 65; Ghera7Jif.a, III. 44. As the source of all energy ku??if.alin'i 
reveals itsself when roused by Yogic exercise. f$a{cakraniritpa7Ja, 
XI; Saradatilaka, XXV. 27. It has tw_o forms dynamic or kinetic 
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and static or potential. For various interpretations of ku1J¢alin'i, 
its awakening and function, see Lak~mi:dhara on Saundarya
lahafi, X; Rudrayamala, uttara, XXI; Si,ddhasiddhantasa'Y(I.graha, 
IV. 20ff; Pra1Jato~a1Jz, I. 6, pp. 41ff; Tantrariija, XXX; Matrkabheda, 
XIV, etc. 

Kuta 
Collection, a collective entity. The term is applied as a suffix to 
denote utterances of mantras and letters. 

Laghima 
One of the ten siddh,is or miraculous attainments. 
Nitya~oqa5ikar7Java, I. 166-8. 

Lakinz 
The presiding goddess of the ma1Jipura-cakra. 

Lalanacakra 
See kalacakra, lambikagra. 

Lambikagra 
A minor nerve-cycle situated above the visuddha and below the 
ajiia. It is also known as lalana and kalacakra. 

Lata 
The female partner of the aspirant, also known as dutz. 

Latasadhana 
Paiicamakira rituals with female partner. 

Layasiddhiyogasamadhi 
The state of absolute bliss. The aspirant through yonimudra will 
acquire spiritual power and have pleasure of the coital type 
leading to a realisation of a sense of non-duality with the supreme 
being. Ghera1J¢a, VII. 12-13. 

Layobhogangavidhana 
The method of separating three fetters-a1Java (caused by mate
rial ingredients), karma (caused by the effects of deeds) and 
mayzya (caused by false knowledge) from the bodyof an indi-
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vidual. It is a part ofSmarti dik~a. Raghava on Siiradiitilaka, V. 127-
40; PuriiscaryiirtJava, V, p. 392. 

Layayoga 
The higher form of Hathayoga which destroys (lay a) all forms of 
mundane desire. It is an experience of eternal bliss in which the 
mind totally merges in the Supreme Being. Yoga5ikhopani~at, L 
134-6; Hathayogapradzpikii, IV. 31-4. 

Linga 
Male generative organ worshipped in phallic symbols. Lingais the 
symbol of Siva while yoni or female organ is that of the Devi. 

Lingapu~pa 

Name ofRaktakaravi flower, used as a substitute for maithuna, the 
other item being yonipu~pa which is blue Apatajita flower. Com. 
on Parasuriimakalpasutra, X. 63. 

Lingatraya 
Three types of Siva-phallus known as !tara, Svayambhu and Bai).a 
which are symbolically conlilected with the nerve-plexuses within 
the human body. 

Lipinyiisa 
See Matrkanyasa. 

Lopiimudrii 
The mantras of Srividya consisting of fifteen symbolic letters. 
Tantrasiira, pp. 242-3. 

Madhyamii 
Name of a special type of sound which is between Pasyanti and 
Vaikhari. Madhyama is that which is within and connected with 
intellect. Com. ori Prapancasiira, Il.43. It is aiso cailed as a state of 
equilibrium of Para and Pasyani:L Cidvdlli on Kiimakaliiviliisa, 
XXVI. According to Bhaskara-raya, lirahmiin as sound having 
manifested as Pasyanti becomes specially articulated with the heip 
of wind in the heart region as niida. This state is known as 
Madhyarria which is the third stage of sound. Saubhiigyabhiiskara 
on Lalitiisahasraniima, 99. 
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Madhyamasrota Tantra 
Tantric works belonging to the middle current. These are Vijaya, 
Nisvasa, Svayambhuva, Vatula, Virabhadra, Raurava, Makuta and 
VireS a. 

Madya 
The first of the Five Ms. It is wine, various types of which are 
described in the Parasuramakalpasutra, X. 62. Pai~p:, Gauc;li and 
Madhvi are the three best types as described in the Kular(tava, V 
and MahanirvaJJa, VI. 2-3. Thirteen types of wine used by the 
Gauc;la-sampradaya are mentioned in the Saktisangamatantra, KaH, 
IX. 46. Any type of wine, purified by mantra, is fit for sadhana. 
MahanirvaJJa, N. 4. Milk, honey and sugarjuice are regarded as 
substitutes for wine. Ibid., VIII. 170-1. Symbolically madya is 
described as the nectar-essence of the union ofSiva-Sakti flowing 
from the highest cerebral region. Kular1Java, V. 

Mahacakra 
See under cakra and bhairavi-cakra. It is one of the five cakra 
rituals, others being Raja, Devi, Vira and Pasu. In mahacakra 
mother, sister, daughter, daughter-in-law, and wife of the aspirant 
are to be worshiped as paiica-sakti, or Sakti in her five forms. 
Niruttara, X. 

Mahacinacara, Mahacinakrama 
See under Cinaciira and Cinakrama. 

MahakaraJJa Deha (Sarira) 
Subtle body an individual acquires by sadhana. 

1'viahamaf!ZSa 
Flesh of eight animals-cow, man, ram, horse, buffalo, boar, goat 
and deer-regarded sacred to the deity; Syamarahasya, III; 
Tantrasara, p. 630. 

Mahamudra 
A form of bodily posture. GheraJJrfa, III. 1-3. Mahamudra also 
stands for women generally and also the female organ. 

Mahanada 
Same as Sabdabrahma (brahman in the form of sound) and its 
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constituent Anahata-nada (so called because this sound has a 
spontaneous origin having nothing to do with that resulting from 
the rubbing of one article with another). Mahanada is also 
different from that form of Nada which is produced from the 
union of kiiranavindu and Vija. 

Mahiipaiu 
The uninitiated individual. Niruttara, XII. 

Mahiisiimriijya Di~ii 
A form of initiation which is precondition of Kaula siidhanii. 

Mahiisetu 
Name of a mantra. 

Mahat 
The Sailkhya category of intelligence as evolute of Prakrti, also 
known as buddhi. In the Tantras it is traced to Sabdabrahma. 
Prapancasiira, I. 45; R~ghava on Siiradiitilaka, I. 17. 

Mahiividyii 
See under Dasa Mahavidya. 

Mahiivija 
See under Vija. 

Mahiivindu 
See under Vindu. 

Mahiiyantra 
See under Yantra. 

Mahiiyoni 
'Female sex organ. It is the supposed triangle of the sahasriiracakra. 
Kaulamiirgarahasya, p. 256. 

Mahimiisiddhi 
A kind of miraculous attainment acquired through the rituals of 
a~~adala padma. Nitya~otjasikiir1Java, Vlll.l43. 
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Maithuna 
Sexual intercourse which is regarded as one of the Five Jlv;(s. For its 
procedure and reasons see Mahiinirvii'(ta, VI. 10ff; Priittato~a'(ti, 
VIL 4, p. 548. For its substitutes see com. on Parasuriimakalpa
sutra, X. 63; Mahiinirviitta, VIII. 172-3. For spiritual interpretation 
see Kaulamiirgarahasya, pp. 255-6; Yoginitantra, Purva, VI; 
Kuliirttava, V. 

Mala 
Fetters, same as Pasa, the cause of worldly existence and suffering. 
It is of three types-Al).ava, Karma and Maya. 

Mii'l'{tSa 
Flesh which is one of the Five Ms. See under Mahamarpsa. It is 
supposed to be the body of Siva. Ginger, Garlic, etc., can be used 
as substitutes. 

Miinasa Di~ii 
See under Manodz~ii 

Matttf,ala 
A gathering of aspirants for collective functioning of the ritual of 
the Five Ms. They sit in a circle ( cakra) with their female partners 
with the niiyaka or adhisvara, the central figure of the rituals and 
his consort, in the middle. Kauliivalinirttaya, VIII; Mahiinirviitta, 
VIII. 154-6. Mal).<;lala also denotes tantric diagrams, and there are 
varieties of such matttf,alas like Sarvatobhadra, etc. 

Mattipura 
A cakra or nerve plexus near the navel region. It is also called 
nabhicakra. It looks like a ten-petalled lotus of blue colour, each 
petal containing a letter. Within the lotus there is a triangle of 
the colour of rising sun. The outer sides of the triangle are 
represented by three svastika symbols. $atcakranirupatta,XIX. 
This cakra is presided over by the goddess Lakini. Ibid., XXI. 

Manodik~ii 

Also known as miinasa or vedhamayi-di~ii, it is a form of initiation 
only by the guru's thought and mental action. Kuliirttava, XIV. 
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Manonmani 
A state of transcendental bliss which comes out as a result of 
bhaktiyogasamiidhi. Gherm:uja, VII. 14-15. 

Mantra 
Sakti or power in the form of sound, words and letters. It is that 
which is the culture (man, manan) of true knowledge for getting 
rid ( trai, trii?Ja) ofwordly fetters. Raghava on Siiradiitilaka, VII. 1. 
Mantra is brahman or ultimate reality in the form of sound. Letters, 
words and sentences are its different forms through which 
Sakti appears in the individual. Gandharvatantra, XL. 1 0; com. on 
Tantrariijatantra, XXVI. 36-43; Siiradiitilaka, I. 55; II. 57. 

Mantra-Adhvii 
Blood, to be purified for siidhanii. Adhvii means constituents of 
the body which is of six types-bhuvana (cerebral organs), mantra 
(blood and flesh), pada and van;ta (muscles and veins), dhiitu 
and reta (bones and fluid substances). Raghava on Siiradiitilaka, 
v. 95-6. 

Mantracaitanya 
Consciousness latent in the mantra to be roused by efforts. 
Prii?Jato~a1Jt, IV. 1, p. 222; Purascary.iir?Java, VI, p. 528; 
Gandharvatantra, XXIX. 24-5. 

Mantriirtha 
Understanding of the significance of mantra, which is the sense of 
identity of preceptor, deity and mantra. The understanding is 
threefold-the simple meaning of mantra, the belief that every 
letter of it is the manifestation of the real nature of Sakti and 
merger of the aspirant in the essence of the object of his exercise. 
Purascaryiin;tava, VI, p. 526; Tantrariija, XXXV. 64-6. 

Mantrasakti 
The. power of mantra which is beyond. thinking and reasoning. 
Paras:uriimakalpasutra, I. 8. It is neither good nor bad. It is deter
mined only by the purpose of its applicqtion. 

Mantrasar[ISkiira 
Ten ways of purifying mantras which are janana, ;zvana, tiitf.ana, 
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bodhana, abhi~eka, vimafzkara1Ja, iipyiiyana, tarapa1Ja, dzpana and 
gupti. Tantrasiira, p. 52. 

Mantrasiddhi 
Spiritual attainment through mantras. Those who have attained it 
acquire a special brightness of body and an ever-peaceful state of 
mind. Purascaryiirt:tava, VI, pp. 557-8. 

Mantra$ikhii 
A purificatory flame roused within the body during the march 
of ku1Jrfalinz. Purascaryiirt:tava, VI, pp. 527-8; Hathayogapradzpikii, 
IV. 10. 

Mantra$odhana 
Purification of mantra with prii~~iiyiima (breath-control) according 
to the yonimudrii process and reciting it one thousand and eight 
times. Raghava on Siiradiitilalw, 11.111. 

Mantra$uddhi 
Purification of mantra by reciting the letters from left to right and 
right to left. Kuliirt:tava, VI. 

Mantratanu 
Transformed state of body achieved either by Yogic exercise or 
by the use of drugs. The body of god is also called mantratanu. 

Mantrayiina 
A name ofTantric Buddhism. 

Mantrayoga 
The ha~sa practice of Yoga consisting of inhaling ( harrt) and 
exhaling (sal},) ofbreath. Yogasikhopani~at, I. 130-2. 

Miintndz~ii 

Initiation in which the guru, by mantras and rituals, purifies 
himself and then consecrates the disciple. Raghava on Siiradiitilaka, 
V. 127-40; It requires kumbha, ma1J(lala, and other objects. 
Prii1Jalo~a1J"i, II. 4, p. 11. 

Miira1Ja 
The act of killing. 
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Miitra 
A means of priiJJiiyiima. PurascaryiirJJava, III, p. 161. 

Matrka 
Divine Mothers. It is also the name of mystic letters. 

Miitrkiinyiisa 
Feeling the Matrka or Sakti manifested in the form of letters in 
different parts of the body. It is of two kinds-Antarmatrkanyasa 
and Bahirmatrkanyasa. Tantrasiira, pp. 88ff. 

MiitrkiivarJJa 
The letters from A to ~a, each symbolising an aspect of Sakti or 
the Great Mother. · 

Matsya 
Fish which is one of the Five Ms. Three types of fish-uttama, 
madhyama and adhama. Syiimiirahiisya, III; MahiinirviiJJa, VI. 8. 
Substitutes of matsya are cakes made of pulse and other articles. 
Com. on Parasuriimakalpasutra, X. 63. Symbolically matsya is de
scribed as that which destroys the fetters and leads to the way of 
salvation. Prii]Jato.w!Ji, VII. 2, p. 508. 

Maya 
lllusion; false knowledge; matter; material cause of creation; etc. 

Misramata 
One of the methods of Srividya cult. Saubhiigyabhiiskara on 
Lalitiisahasraniima, 144. 

Misravindu 
The Vindu produced from the equilibriumofPrakasa (static) and 
Vimarsa (kinetic) asp~cts ofSakti. Cidvallion Kiimakaliiviliisa, 6-7. 

MokJa 
Liberation. 

Mudra 
Postures of the body, especially of hands, needed for yogic 
exercise and spiritual attainment. Ghera1Jrfasarp,hitii, III. 1-3, records 



A Glossmy ofTantric Technical Terms 419 

such mudriis as mahii, nabho, utf,tf,hiyiina, jiilandhara, mulabandha, 
mahiibodha, khecari viparitakiiri, yoni, vajmli, sakticiilanz, tiifjafti, 
mat:t4uki, siimbhavi, pancadhiirit:tz, a.Svinz, piisini, kiikz, miitanfti and 
bhujanginz. See also Hathayogapradipikii, I,II. 128. Mudra is also the 
name of one of the Five Ms. It denotes fried cereals, geometrical 
diagrams and women. In Buddhist Tantras the terms mudrii and 
mahiimudrii are used exclusively in the sense of woman and of her 
generative organ. 

Mukhasodhana 
Purification ofthe tongue by mantras. Priit:tato~at:ti, N. 1, p. 215. 

Mukti 
Salvation. 

Muliidhiira 
The first of the six nerve plexuses, situated in the lowest extrem
ity of the spinal cord, where the kut:ttf,alin'i is coiled. $atcakra
nirupa7Ja, V. 

Niibhipadma 
Name of mat:tipura-cakra. $a{cakranirupa7Ja, XIX. 

Nada 
A term used in Tantra in a variety of senses. Its simple meaning is 
sound. lnTantric concepts, the Supreme Being (Para Siva or Para 
Sakti) is soundless and without any vibration. When this Para Sakti 
goes to express itself in creation its first vibration is known as 
Nada. It is the manifestation of the consciousness of the Supreme 
Being revealed as sound. This manifestation is thought of in terms 
of the copulation of Siva and Sakti (the static and kinetic aspects, 
also known as Prakasa and Vimarsa, of the same ultimate reality) 
and the thrill of the pleasure of this union ( maithuna) is known as 
Nada. The condensed form of Nada is Vindu. Siiradiitilaka,I. 6ff; 
KalicaraiJa on $atcakranirupa7Ja, XXXIX; Prapancasiira, I. 41. For 
other aspects and interpretations see under Vindu and Vija. 

Niidabrahma 
Niida conceived as brahman· in the form of primordial sound 
expressed in Para, Pasyanti, Madhyama and Vaikhari. Cidviilli on 
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Kiimakaliiviliisa, IX; Lak~midhara on Saundaryalahafi; XLI. 

Niida-Udbhuta 
Sixteen kaliis or Saktis are said to have been derived from Nada. 
These are Nivrtti, Prati~~ha, Yidya, Santi, Indhika, Dipika, Recika, 
Mocika, Para, Paraparayana (Suk~mamrta) Suk~ma, Amrta 
Ufianamrta), Apyayini, Vyapini, Vyomarupa and Ananta. 
Prapaiicasiira, III. 25-7, Siiradiitilaka, II. 26. 

Niirji 
Nerves of the human body supposed to be 72,000 in number. Of 
these seventy-two are m.Yor nerves, the most important ones 
being ten or fourteen: irfii, pingalii, su~umnii, giindhiiri, hastijihvii, 
yasavini, alambu~ii, kuhu, sankhinz, sarasvatz, viirw:zz, pu~ii, visvodarii 
and piiyasvini. Priir:tato~m:zz, I. 4, pp. 32-3. 

Narfisuddhi 
Purification of the nerves. When done by mantras it is known as 
samanu and when done by physical exercise like dhauti, etc. it is 
known as nirmanu. Gherar:trfa, V. 36. 

Naimittika Fujii 
Occasional worship for the attainment of certain purpose. 

Napurp,saka Mantra 
The mantras which are neither male nor female. The mantras for 
male deities are known as puru~armantra and those intended fm 
female deities are known as stri-mantra or vidyii. The rest belongs 
to Napurp,saka category. Sarada, II. 57-58. 

Napu7Jtsaka Varr:ta 
The letters which are neither male nor female. To this category 
belong long rand long!. Raghav:a on Siiradii, II. 5-7. 

Naramedha 
Human sacrifice. 

Na{i 
Female dancer. The term applies to Sakti when the goddess 
dances out of delight at the performance of her rituals. Niruttara, 
XV. 
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Navacakra 
Nine cakras or circles (actually these a~e triangular) by which 
Sriyantra is constituted. According to the Bhairavayiimala :five of 
these belong to Sakti and the remaining four to Siva, and thus the 
Sriyantra consisting of nine cakras is the combined body of Siva 
and Sakti. The five Sakti triangles are pointed upward and the four 
Siva triangles downwards. Lak~midhara on Saundaryalahafi, IX. 
Navacakra has three parts, each symbolically dealing with cre
ation, preservation and destruction. Setubandha com. on 
NityaJo<Jsikarr:wva, I. 4 7. It is also known as avara1Jacakra and is said 
to exist even in the human body. Ibid on VI. 25-7 

Navanada 
Nine Nadas or special forms of sound supposed to denote the 
nature of ku1J<Jalin'i. These are known as ani, gha1Jtii, sankha, tantr'i, 
karatala, venu, veru, mrdangaand megha. Cidvallion Kamakaliiviliisa, 
XXVII. The letters A, Ka, Ca, Ta, Ta, Pa, Ya, Sa, ahd ~a are also 
known as Navanada. Lak~midhara on Saundaryalahafi, XXXIV. 

Navarasa 
Nine rasas or mental feelings-Smgara, Bhyanaka, Raudra, 
VIbhatsa, Hasya, VIra, Karul).a, Adbhuta and Santa. 

Navavarga 
Nine groups ofletters beginning with A, Ka, Ca, Ta, Ta, Pa, Ya, Sa 
and La. Cidvalli on Kiimakalaviliisa, XXVII. 

Navayonicakra 
Cakra or diagram consisting of nine triangles or yonis. It is also 
known as navatriko1Ja. , 

NimeJa Sakti 
The power of will bywhich the concept ofSadasiva is characterised 
in Kashmir Saivism. lsvarapratyabhijitii, III. 1.3. Niine~a technically 
means the latent condition of 'Itness' and 'I-ness'. 

Nimitta Karm:w 
Efficient cause. 

Nirodhinz· 
One of the five aspects of Sakti. Siiradatilaka, V. 79. 



422 History of the Tantric Religion 

Nirva?Ja 
Same as mukti and moh~a, i.e. liberation. 

Nirva?Ja Kala 
An aspect of Sakti, said to be the essence of Amakala and 
conceived as the seventeenth kala and also as a goddess. 
$atcakraniritpa1Ja, XL VII; Katikalamalinz, II. 

Nirvihalpa Samadhi 
The Samadhi or that blissful state of mind in which the distinction 
of the knower, knowledge and what is to be known vanishes 
absolutely. 

Nityapuja 
Daily worship. Gandharvatantra, XXII. 10. 

Nivrttihala 
One of the five haliisor aspects ofSakti. Saradatilaha, V. 79. 

Nivrttimarga 
The sadhanaor spiritual exercise whichinsists on abstinence from 
all worldly pleasures. 

Niyati 
Fate or destiny. The term is also used to denote a category of vidya
tattva. 

Nyasa 
·Feeling of the dei tyin different parts of the body. Saubhagyabhiiskara 
on Lalitasahasranama, I. 4. It is an exercise of the aspirant to 
become god. Gandharva, IX. 2. It also serves as a protection against 
evil. Tantrasara, p. 93. Without proper nyasaworship is meaning
less. Tiitatantra, 11.3. There are many types of nyasas like 
Mattkanyasa, $o<;lanyasa, Tarakanyasa, ~yadinyasa, $a<;lariganyasa, 
Karariganyasa, Vidyanyasa, Tattv.anyasa, etc., each giving a special 
result. Saradatilaka, VII. In Matrkanyasa, which is divided into 
antaly, and vahily,, the Sakti ofletters or Matrkas is to be felt on the 
head CFJJi), face ( Chandas), rectum ( Vzja), legs ( Sakti) and the 
whole body (Kilaka). Tarabhahtisudhar?Java, V. p.l69. ln$o<;lanyasa 
six kinds of nyiisas are used in regard to vidyas like Kali; Tara, etc. 
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Pura5caryiirr;,ava, XII. p. 1165. There are other types of nyiisas 
besides those found in the classified lists. For example, in 
P!~hanyasa, P1~hasor holy resorts ofSakti are to be felt in different 
parts of the body like Kamarupa in heart, Jalandhara on the 
forehead, and so on. Tantrasara, p. 339. 

Pada, Padadhvii 
Words compared by letters regarded as the body of mantra. 
Siiradii, V. 91. 

Padmiisana 
A sitting posture .for yogic practice in whi<;:h the right foot should 
be placed on the left thigh and the left foot on the right thigh. 

Panca Bandhana 
Five fetters resulting from avidya or false knowledge. 

Pancabhuta 
Five gross elements-earth, water, fire, air and space. 

Panca Kala 
Five aspects ofSakti-Nivrtti, Prati~~ha, Vidya, Santi and'Santyat!ta. 
Sarada, V. 79. 

Panca Kancuka 
Five evolutes of A.Suddha Maya or impure material elements
kala, niyati, kala, vidya and raga-which cause different types of 
human bondage. 

Panca Klesa 
Five fetters in the forms of avidyii (false knowledge), asmzta 
(self-conceit), raga (attachment), dve~a (hatred) and abhinivesa 
(adherence). 

PancaKrtya 
Five active expressions of Sakti-$r~ti (creation), Sthiti (mainte
nance), Sarphara (destruction), Titodhana (disappearance) and 
Anugraha (favour). Tantraloka, I.l2L 

Panca-makara 
See under Paiicatattva. 
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Panciirnniiya 
Five iirnniiyas or zones celebrated for Tantric culture. 

Pancarnatattva 
See under rnaithuna. 

Pancarnudrii 
See under Paficatattva. 

PancamuJJ¢i 
A seat for Tantric siidhanii prepared by the severed heads of two 
Cal).Q.alas, one jackal, one monkey and a snake. 

Paiicii1iga Nyiisa 
Feeling of the deity. in heart, head, central cerebral region, 
protective symbol and intestine: 

Panciinga Pura.Scarar;a 
japa, horna, tarpar;a, abhiJeka and viprabhojana (feeding the Brah
rnal).as). Tantrasarii, p. 48. 

PancaPreta 
Brahma, Vi~l).u, Rudra, Isa and Sadasiva, forming the seat ofDevi, 
are collectively known as Pafica Preta. 

Paiica-Sakti 
Mother, sister, daughter, daughter-in-law and preceptor's wife 
are collectively known and worshipped as five great Saktis. 
Niruttara, X. 

Panca Suddhi 
Purification of the self, place, mantra, articles of worship and 
deity. Kular1Java, VI. · 

Paiicatanmiitra 
Five subtle elements, the essence of sound, touch, colour, taste, 
and smell conceived as physical principles, corresponding to five 
sense organs. 

Paiicatattva 
Theories and practices regarding the Five Ms-madya (wine), 
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mii'Y{lsa (meat), rnatsya (fish), rnudrii (cereal, diagram, woman) and 
maithuna (sexual intercourse). Also known as Paiicamakara, 
Paiicamudra, Kuladravya, Kulatattva, et<;. 

Paiiciiyatani Dik~ii 
Initiation into the cults of Siva, Sakti, Vi~l).U, Surya and Gal).esa. 
Tantmsiira, pp. 70-2. 

Paiicopaciira 
Five articles for worship, viz., gandha (sweet smelling things), 
pu~pa (flowers), dhupa (incense), dipa (candle) and naivedya 
(food-offering). Purascaryiin:tava, III. 224. 

Parabrahrna 
The supreme being, the absolute, the ultimate reality in the form 
of pure consciousness. 

Parada 
Mercury which is regarded as the essence of Siva's body. It is 
conducive ro rnok~a. Sarvadarsanasa'Y{lgraha, IX. 5-9. 

Pariikzyii 
Female partner of the aspirant who is not his own wife. 

Pariilinga 
Imaginary phallus in terms of which the vindu or vacuity within 
the sahasriira triangle is conceived. 

Parama Hartzsa 
The aspirant who has attained success in hartzsa mantra. 

Pariime~thi Guru 
The fourth spiritual ancestor of the guru. Mahiinirvii1Ja, VI.98. 

Pararndvan 
Goddess conceived as Supreme Being. 

Paramikara1Ja 
Anointation of the deity with the help of rnahiimudrii. Purai
caryiin:tava, V. 346. 
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Paramudra 
Subtle form of mudra. Tantraraja, IV. 55. 

Parapara Guru 
Third spiritual ancestor of the guru. Mahanirval}a, VI. 98. 

Para Pratibha 
Same as Kaulik1 Sakti. Paratri'f{liika, p. 1 02; Tantraloka, IlL 74. 

ParaPuja 
Highest form of worship which can be performed only by those 
who have knowledge of the self. 

ParaRupa 
The original form of deity which is beyond the comprehension 
by the sense organs. Other forms are sthula (gross) and suk~ma 
(subtle). 

Para Sabda 
One of the four constituents of the sound-producing energy 
conceived as identical with kul}qalinz. 

Para Sakti 
A term for the female partner of the aspirant. 

Para Sakti 
A term variously used to denote different aspects ofSakti. It is that 
power which denotes the Sivaness of Siva. Sivarkamal}idzpzka on 
Brahmasutra, IL 2-38. Para Sakti is therefore the energy of Siva, 
often regarded as instrumental cause of creation. The t~rm is also 
used to denote the power of independence of the Supreme Being. 
It is that power, undifferentiated from sa'l[lvitorpure consciousness 
by which the Supreme Being expresses itself. Pratyabhijftahrdaya, 
p. 68. In Tantraloka, III, 103-4 it is regarded as Visarga-saktiwhich 
is by nature extrovert. Ibid., III, 141-2. In Saiva and Sakta outlook 
Para Sakti is the Vimarsa, that is, vibrating or kinetic energy of the 
Supreme Being. Para Sakti is conceived in diffferent names and 
forms. When it goes to manifest itself in creation ,the vibration 
caused thereby is called Nada. Com. on Sarada, L 7. ltis revealed 
in the form ofVak, etc. Nitya~oqasikarl}ava, VI. 36. All the god-
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desses are its forms. Mahanirvii1Ja, V. 2. Conceived a:s Female 
Principle ParaSakti is said to be in union with the other part of her 
own self, that is Para Siva, within the body of the aspirant, and this 
forms the maithunatattva ofT antra. Kuliin:tava, V.l)akini, Rakini, 
etc., are special forms of Para Sakti. It is the force behind the 
formation of Para-vak, Pasyantl, Madhyama and Vaikhari, the 
ingredients of Sabdabrahma. Kamakalaviliisa, XXII- XXIII. It is 
equated with Ku1J¢alinz and its functioning. Sarada, I. 51-4; 
Kali:caral).a on $a~cakranirupa1Ja, Ll. 

ParaVak 
See under Para Sabda. It is the first stage of sounds expressing 
itself only at muladhara. It is without any vibration. It is like a 
flame of light, unmanifested yet indestructible. Cidvallz on 
Kamakalavilasa, XX. It is not only connected with Ku'lf¢alini but 
also serves as the middle point of the triangle representing 
kamakala. Ibid., XXIII. 

Paravindu 
See under Vindu. 

Parigraha Sakti 
Material cause of creation, divided into two categories, pure and 
impure. 

Pari1Jiimavada 
Doctrine of transformation in cause-effect relation. 

Pas a 
Fetters. These are generally considered to be eight in number. 
Parasuramakalpasutra, X. 70. See under ~ta-pas a. A list of sixty-two 
fetters is also found in different texts. See Saubhagyabhaskara on 
Lalitasahasranama, 129. 

Pascima Amnaya 
The Western Tantric Zone. 

Pasu 
Fettered individual. To this category belong men, animals and 
even gods. Kaul).<;linyabha~ya on Pasupatasittra, I.l; V. 7. In Tantra, 
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Pasu is divid~d into two classes, sabhiiva (when influenced by 
knowledge) and vibhiiva (when knowledge leav_es a mark on it). 
Kaulavalinirary,aya, XI. 187. It is also divided in to dik~ita (initiated) 
and adzk~zta (uninitiated) categories. Niruttara, XII. 

Pasu Bhiiva 
Ordinary human state. Certain spiritual exercises and cultivation 
of virtues are prescribed for individuals belonging to this state, by 
performance of which they are entitled to reach the higher level 
known as Vi:ra. Rudrayiimala, Uttara, Vl. 50-1. XI. 28-9. 

Paiu Cakra 
One of the five cakra rituals, other being Raja, Maha, Deva and 
Vira. Niruttara, X. 

Pasu Siistra 
Name of Tantric texts belonging to the· non-Kaula groups. 
Kuliirt}ava. II. 

Pasviiciira 
A term by which Vedacara, Vai~I).avacara, Saivacani and Dak~il).a
cara are characterised. 

Pasyanti 
One of the constituents of sound, regarded as the second stage of 
its development. This form of sound belongs to the navel region. 
It has little vibration and is connected with Nadatattva. Com. on 
Prapancasiira, II. 43. 

Piry,rjabrahmiiry,rjamiirga 
The route of the upward march of kurtrJalinz. It is also known as 
~atcakramiirga. · 

Pin gala 
One of the major nerves. Together with its sister nerve irjii it rises 
from mitliidhara and ends in the right nostril. Priirtato~a'l}t, I. 4, 
p. 33. It is also known as sitrya-niirji, having the masculine charac
teristics of the sun. Sanmohana quoted by Kalicarai).a in the com. 
on $afcakraniritparta, I. It symbolizes waking state and leads indi
viduals to violent actions. Raghava on Siiradii, XXV. 38. 
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Pitha 
Holy resorts of Sakti, traditionally fifty-one in number. Their 
origin is associated with the Puranic Dak~ayajiia legend. Each 
Pfrha is supposed to contain a limb of Sati, the Sakti of Siva, a 
presiding goddess and her Bhairava. There are also minor Pithas 
known as Upapithas. 

Pi{hanyasa 
See under Nyasa. 

Pitha Sakti 
Collective name of the goddesses Iccha, Jiiana, Kriya, Ramada, 
Kamadayini, Rati, Ratipriya, Nanda and Manonmani, each repre
senting an aspect of Sakti. Syamiirahasya, III. 

Pradak#r;a 
Circumambulation. 

Prakiimyasiddhi 
A type ofSiddhi or attainment of miraculous power which may be 
obtained through the rites of Antardasara. NityaJo<Jasikarr;ava, 
VIII. 159. 

Prakasa 
The static aspect of the ultimate reality. 

Prakrti 
Female Principle of creation, variously conceived of as primordial 
matter or energy. Often identified with Sakti, the Supreme Being 
of the Saktas. 

Prar;ayama 
Breath-control with three processes-puraka (to take the breath 
inside), kumbhaka (to retain it), and recaka (to discharge it). 
Prar;atoJar;z, VI. 1, p. 408. There are also other processes of 
prar;ayama. 

Pratyaliqha 
See under AH<;lha. 
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Pravrttimiirga 
Spiritual exercise following the course of human nature. 

Puja 
Worship, the ultimate purpose ofwhich is unification with the 
deity. Mahiinirviir:w, XIV. 123-4. It is oftw9 kinds, biihya (external) 
and abhyantara (internal). It may be siidhiirii (with object) or 
niriidhiirii (without object). It is often classified. into Vedic, Tantric 
and Misra. Siimadbhiigavata, XI. 57.7. Of other classifications we 
have Nitya, NaimittikaandKamya, Sattvika, Rajasikaand Tamasika; 
and U ttama, Madhyama and Adhama. Gandharva, XXII. 1 0-12; 
XXIV. 22-3; Mahiinirvii7Ja, XIV. 122. 

Puraka 
A form of Pral)ayama or breath~control. 

Purascara7Ja 
Repeated recitation of mantra without which it cannot be effec
tive. Saktisangama, Sundar!, III. 155-6; XIV. 45-~; Gandharva, 
XXVIII. 7-8. It is regarded as the first step of siidhana: 
Purascaryiir'(lava, VI. p. 413. It has five steps-japa, homa, tarpa1Ja 
iibhz~eka and viprabhojana. Tantrasiira, p. 48~ In some texts five 
extra steps are added. There are different degrees of this rite 
pertaining to aspirants ofPasu, Vira and Divya categories. In the 
Kali-age proper Pura/icara7Ja is not possible. Kiil'iviliisatantra, IV. 6~ 
7. japa or muttering the mantra is the main featl!re. Kriyiisiira 
quoted in Tantrasiira, p. 48. There are elaborate rules and tabus 
in relation to food habits, behaviour, time and space. The purpose 
of Purascara7Ja is to attain Mantrasiddhi. 

Pilr'(liibhi~eka 

Highest form of initiation. 

Puru~a-Prakrti 

Male and Female Principles of creation, later equated with the 
principles of soul and matter. . 

Purva Kaula 
A sect of the Kaulas mentioned by Lak~midhara in his com. on 
Saundaryalahafi, XXXIII. 
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Purya~taka 
Eight subtle and gross elements by which the body of the god-dess 
as represented in the a~takor;a-cakrais COrti posed. Kiimakalii-viliisa, 
XI. 

Riidhiikr~r;atattva 

The Rasa conception ofVai~l).avas in terms of intense emotional 
attachment between the Male and Female principles symbolised 
by J\.r~l).a and Radha, two aspects of the same ultimate reality and 
impersonated by the aspirant and his female partner in Rasalila or 
love-sport. 

Raga 
Attachment. 

Rahasyayogini 
Eight presiding goddesses of the a~takor;ii-cakra. Ghandharva, 
XVII. 74. 

Riijacakra 
One of the five forms of cakra-worship in which mother, sister, 
daughter, daughter-in-law and preceptor's wife are regarded as 
Saktis, Niruttara, X. 

Rajaki 
Woman belonging to washcrman-caste and serving as the female 
partner of the aspirant. The term is also used to denote Sakti as 
Kulanayika. Niruttara, XV; Tantrasiira, p. 627. 

Riijayoga 
A form of Yoga in which the mind automatically merges in 
brahman just as air merges in the sky. Priir;ato~ar;z, VI. 3, p. 433. It 
is free from all dualism. Sivasarrzhitii, V. 17. It leads to nirvikalpa 
samiidhi in which there is absolute unity of knower, knowledge 
and source of knowledge. This samiidhi is known as riijayoga 
samiidhi which is also possible by a special kumbhaka process of 
breath-control known as manomurchii which connects the mind 
with the Supreme Being. Gherar;rj,a, VII. 16. 

Rasa 
Sap, elixir, sentiment. According to Rase5vara-darsana, by the 
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use of chemical drugs, especially those prepared from mercury, 
renovation of the body is possible which is conducive to jivanmukti 
or liberation within the span oflife. Sarvadarsanasarrtgraha, IX. lff. 
Besides chemical elixir, Rasa is also conceived in terms intense 
emotional attachment between the Male and Female Principles; 
symb~lising two aspects ofSakti and impersonated by the aspirant 
and his partner. See Lalitiisahasraniima, 106. This conception is 
very popular also among the Vai~Qava Sahajiyas, the Bauls and 
others. 

Riisafilii 
See under Riidhiikr~1Jatattva. 

Rasiinanda Yoga Samiidhi 
A state of Yogic bliss achieved by the control of breath. Gherm;uJa, 
VII. 10-11. 

Rasatattva Siidhana 
See under Rasa. 

Rase$vara-darsana 
See under Rasa. 

Rathakriintii 
A zone of tantric culture extending from the Vindhyas to Mahacina. 

Recaka 
A form of priirJiiyama or breath-control. It is the exhaling of 
breath. 

Ruddha Mantra 
Defective mantra containing larrt in the beginning, middle or end. 
Siiradiitilaka, II. 72. 

Rudragranthi 
A knot in the iijiiiicakra obstructing the upward march of kurJ<fa
linz. Com. on Yogasikhopani~at, I. 87; Saubhiigya-bhiiskaraon Lalitii
sahasraniima, 89. 

Sabdabrahma 
Brahman or Sakti conceived as the substratum of sound. See under 
Para, Pasyanti, Madhyama and Vaikhari. 
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Siidhaka 
Spiritual aspirant. 

Siidhanii 
Term for spiritual exercise. 

Siidhanadeha 
Purified body fit for siidhanii. 

$acf,anganyiisa 
Nyiisa or feeling of the deity in six parts of the body-heart, head, 
top of the head, protective amulet, eyes and intestine. 

Siidhiirar_ti 
Female partner of the aspirant, drawn from public women. 

Sadi Vidyii 
A stream of knowledge designated after the symbolic first letter of 
the Sakti Vija. 

Sadyojiita 
One of the five faces of Siva from which a number of Tantras 
emanated. 

Sahaja 
The -miirga or way of spiritual exercise which is the easiest and 
most natural. It is also the term for ultimate reality among the 
Sah<tiiyas, i.e. those who believe in this miirga. 

Sahasrara 
The highest cerebral region above all the cakrasor nerve-plexuses 
where kur_tcf,alini meets its source. For its description see 
$atcakranirnpar_ta, XLI-XLIII. 

Saiviicara 
A form ofDak~il).adlra which insists on the cult of Siva-Sakti, Vedic 
way, eightfold Yogic practices and animal sacrifice. Priir_tato~ar_t"i, 
VII. 1. p. 499. 

Siikinz 
Presiding goddess of the visuddha cakra. Kalicaral).a on 
$a[cakranirnpar_ta, XXX. 
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Sakti 

History of the Tantric Religion 

The basic conceptual foundation ofTantrism. It is the power of 
the Supreme Being conceived as a Female Principle through 
which the manifestation of the universe is effected. The impor
tant modes of this power are cit (intellig€nce), iinanda (bliss); 
icchii (will), jniina (knowledge) and kriyii (action). See under 
entries prefixed and suffixed by Sakti. 

Sakti 
Female partner of the aspirant; of three kinds-svakzya (the 
wife), parakzyii (wife of another) and siidhiiranz (common women); 
for her qualifications see Kuliira'l}ava, VII; women of the lower 
castes and despised professions are regarded as excellent part
ners. Niruttara, XIV; Tantrasiira, p. 627; Gandharva, XXIII. 19; 
Prii'l}ato~a'f}"i, VII. 4, p. 548. 

Sakti 
One of the six limbs of mantra, others being ~i, Chandas, Devata, 
VIja and Kallka. Dlpika on Srividyaratnasutra, I. 

Sakticakra 
The five S~kti triangles in Sriyantra. Bhairavayiimala quoted by 
Lak~midhara on Saundaryalahafi, IX. 

Sakticiilanz 
A mudriiwhich bestows great success. Hathayogapradipzkii, III. 6-7; 
Ghera'l}qa, III.1-3. The process is as follows. The aspirant will have 
to sit in siddhiisana posture. With both his nostrils he will inhale 
air and send it to the spinal cord. Until it reaches there he will 
contract his anus and stop exhaling by kumbhaka process. The 
confined wind will then push the ku'l}rfalinz and send it upwards. 

Sakti Dik~ii 
Initation which does not require any external rite. It is connected 
with pure knowledge. Raghava on Siiradii, IV. 1; Prii'l}ato~a'f}"i, II. 4, 
p. 118. 

Saktikiira'l}aviida 
The conception of Sakti as the material and efficient cause of 
the universe. Nitya~orfasikiir'l}ava, IV. 5; Kaulamiirgarahasya, p. 196; 



A Glossary ofTantric Technical Terms 435 

Lalitiisahasraniima, 112ff; Saundaryalahafi, I; Saktisangama, Tara, 
VIII. 28; Devibhiigavata, I. 8.39; HI. 6.19. 

Saktikuta 
Technical name of Sakti-Vija or symbolic letters. Com. on 
Siiradii, I. 1. 

Saktipitha 
See under Pitha. 

Saktitriko1J-a 
Sakti-triangles supposed to exist in different parts of the body, 
depicted on diagrams and erected as stone, wooden or other 
objects for cultic purposes. The three lines symbolise any set of 
threefold theories and the angles are said to be presided over 
by different goddesses. 

Sakti Var1J-a 
The vowels. Com. on Siiradii, VI. 2. 

Saktiisi~tiidvaitaviida 
A theory of theVi:rasaivas according to which the potential and 
material moment of the Absolute is called Siva while the actual 
and formal moment is called Sakti. It holds that creation is the 
result of the Vimarsa-Sakti of Siva. Sakti is the power which resides 
eternally in Siva as his inseparable attribute. 

Saktyiidvayaviida 
A theory of the Kashmir Saivas according to which Sakti is not 
different from Siva and as such the material world is the Pari.Q.ama 
or consequence of Sakti. 

Samiidhi 
State of perfect bliss in which the world of senses disappears from 
the mind of the aspirant. It is the aim of all Yogic exercises. 
Vyasabhasya on Yogasutra, I. 1; Ghera1J-tja, VII. lff; Hathayoga
pradipzkii, IV. 5; IV. 7; Gandharva, VI. 66ff; Kuliir1J-ava, IX. 13~14; 
etc. 

Siimarasya 
Equilibrium of Siva and Sakti, Male and Female Principles. In 
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Buddhism it is that of Upaya and Prajiia. Very often this equilib
rium is conceived in sexual terms. Its spirit is felt by the aspirant 
within his own self. Complete understanding ofthis equilibrium 
leads to the sense of non-duality. 

Samayiiciira 
A marga or way of the Srividya cult. For details see Lak~midhara' s 
com. On Saundaryalahari, vv. 3lff; Saubhiigyabhiiskara on 
Lalitiisahasraniima, 144; Ramesvara on Parasuriimakalpasutra, VII. 
1; X. 68; X. 80. 

Siimbhav'id'i~ii 
A form of higher initiation which is conducted by the mere touch 
or glance or will of the g;uru. It is connected with the secret cult of 
Kamesvari. Nityotsava, p. 9. 

Sarrthiiracakra 
One of the constituents of navacakra. Nitya~orj,aSikiir!Java, I. 47. 

Sarrthiirakramanyiisa . 
Feeling of the destructive aspect of the deity in the body. The 
symbolic letters are to be felt in inverse direction, from ~a to A. 
PuraScaryiir!JaVa, V, p. 330. 

Samprajiiiita Samiidhi 
Same as Savikalpa samiidhi. 

Sarrtvit 
Pure consciousness which is the.form of the Absolute. 

Sankhini. 

Name of a cerebral nerve. PriiT}ato~mJz, I. 4, p. 33. 

Siinta Sakti 
A form of Sakti containing the aspects of will ( icchii), knowledge 
(jiiiina) and action ( kriyii). 

Santi, Siintyatitii 
Kalas generated from Nada. Siiradiitilaka, I. 26. 
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$atcakra 
The six nerve-plexuses. See under muliidhiira, sviidhi~thiina, 

ma'l}-ipura, aniihata, visuddha and ajnii. 

Satkancuka 
Six veils which are the causes of human bondage. Tantriiloka, IX, 
164,204. 

Savasiidhanii 
Ritual with the corpse. See Kauliivalinin;wya, XIV; Syiimiirahasya, 
XIV; Tiiriibhaktisudhiirr;,ava, IX; Purascaryiirr;,ava, IX. 

Savikalpa Samiidhi 
A state of bliss in which a sense of difference somehow survives 
between the knower and his object of knowledge. 

Setu 
Bridge made of knowledge to cross the ocean of suffering. 
Crystallised as a form of mantra it should be muttered. Its higher 
form is known as Mahiisetu. Pura5caryiirr;,ava, VI, pp. 532-3. 

Siddha, Siddhi 
Siddhi is spiritual attainment. The term is also used to denote the 
attainment of miraculous power. He or she who has attained 
siddhi is known as Siddha. 

Siddhamantra 
The mantra which becomes at once effective. Very few are in 
possession of such mantras. If chance provides, such mantras may 
be accepted even by disregarding scriptural rules. Rudrayiimala, 
Uttara, II; Tantrasiira, p. 6. 

Siddhantiicii.ra 
One of the seven Tantric iiciiras or margas or ways. In particular 
it is described as a form of Vamacara. Pura5caryiirr;,ava, I, p. 22. 
It is meant for the aspirants of the Vini state. It insists more on 
antaryiiga or internal worship than on external. Kaulamiirga
rahasya, p. 10. One of the intersting characteristics ofSiddhanta
cara is that its followers worship Vi~l).U by the daytime while at 
night they practise the rites of pai'icamakara. 
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Si~ya 
Disciple. His method of selecting teacher is described in KuliinJava, 
XI, XIV; Rudrayiimala, Uttara, II; Prapaiicasara, XXXVI. 50. His test 
Qefore initiation; Tantrasiira, p. 3; Siiradiitilaka, II.153; character
istics of a good disciple; Siiradii, II. 145-50; Tantrariija, 1.23-4; of a 
bad disciple: Rudrayiimala, Uttara, II; his duties: KuliinJava, XII; 
KauliivalininJaya, X; Parasuriimakalpasurra, X. 7 4. 

Sztkrama 
To inhale breath by mouth with a sound and to exhale it by the 
nose. This Yogic practice prevents diseases. Gherarpf,a, I. 60-1. 

Siva Cakra 
The four Siva-triangle as constituents of Sri:yantra; Vinducakra, 
a~(adalapadma, bhupura, etc., are also known as Sivacakra. 
Lak~mi:dhara on Saundaryalahafi, IX. 

Sivahasta 
The hand of the preceptor which is purified by mantras when it 
is used to initiate someone in sparsa dik~ii. Raghava on Siiradii, V. 
127-40. 

Sivavija 
Name of Parada or mercury. 

Siva Yogi 
A term used to denote Ji:vanmukta or liberated persons. 
Bhiivanopani~at, XXXV. 

Sivayuvati 
Name of Sakti-triangle. Saundaryalahaii, XL 

Smiirti Di~ii 
Initiation when the candidate is absent. The teacher by mental 
recall will free him from three fetters known as ii7Java, karma and 
miiyiya and by his power elevate the soul of his disciple for union 

-with Supreme Being. Raghava on Sarada, V. 127-40. 

$orf,asadala Padma 
Sixteen-petalled lotus, each petal having a vowel symbolising 
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Maqka. Kiimakaliiviliisa, XXXIII. It is also conceived as existing in 
the cakras. 

$Otjasiidhiira 
Sixteen containers known as Miiladhara, Svadhi~~hana, Mal).ipura, 
Anahata, Visuddha,AJiia, Vindu, Kala, Pada, Nivodhika, Ardhendu, 
Nada, Nadanta, Unmani, Vi~;>:Q.uvaktra and Dhruvamal).<;lalika. 
Prii1Jalo~a1Jz, II. 2, p. 93. 

$o4asopiiciira 
Sixteen articles required for worship: iisana, sviigata, piidya, mp;ha, 
iicamanzya, nyiisa, madhuparka, punariieamanzya, sniiniya, bhu~ana, 
gandha, pu~pa, dhupa, dzpa, naivedya and vandanii. MahiinirviiJJa, 
XIII. 203-4. 

Sodhana 
Purification. In Tantric language it is the establishment of a thing 
in its real form. It is done by ·mantras and rituals. 

$orf,hiinyiisa 
A form of nyiisa in which the deities are singly felt in the body. 
It has six processes. For details see Tiiriibhakti-sudhiirr:tava, V, 
p. 163; Siiradiitilaka, VII; Purascaryiirr:tava, XII, p. 1165; Tantrasiira, 
pp. 272, 309ff. 

Somacakra 
A min tor nerve-cycle within the body. 

Sparsa (Spiirsanz) Dzk~ii 
Initiation by touch. Kuliirr:tava, XIV; Purascaryiirr:tava, V, p. 391; 
Raghava on Siiradii, V. 127-140. 

Sncakra 
See under Sriyantra. 

SnkaJJtha 
Name of Siva-triangle of the Sriyantra. Saundaryalahafi, XI. 

Siikula 
A major Tantric school. Texts like Tripuriirahasya, Subhagodayastuti, 
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Prapancasara, Saundaryalahafi, Prayogakramadipikii, Siiradiitilaka, 
etc., belong to this school. 

Siiyantra 
The most important Tantric diagram connected with the cult 
of Srividya. It is also known as Sricakra and Tripuracakra. This 
diagram symbolises the body of the goddess. Nitya~orjaiikiirr;ava, 
VI.24; Kiimakaliiviliisa, XXXVI. It consists-of nine triangles or 
yonis, five in the name of Sakti and four in th;:tt of Siva. The Sakti
triangles are pointed upwards and the Siva-triangles downwards. 
Lak~midhara on SaundaT)'alahafi, IX. 

Sr~ticakra 
One-third of the triangles of the Sriyanta representing the 
creative aspects of Sakti. Setubandha on Nitya~orjasikiirr;ava, I. 4 7. 

Sr~tikramanyiisa 
Nyiisa or feeling the deity in different parts of the body. The 
deity should be conceived in terms of letters from A to ~a and 
felt in different spots between the forehead and the heart. 
Puraicaryiirr;ava, V, pp. 328-9; Tantrasiira, p. 90. 

Stambhana 
One of the ~atkarmas by which efforts of the opponents can be 
arrested. Siiradiitilaka; XXIII. 124. 

Sthiina Suddhi 
Purification of the place of worship. Kuliirr;ava, VI. 

Sthiticakra 
One-third of the triangle ofSriyantra representing the preserving 
aspect of Sakti. Setubandha on Nitya~o¢aiikiirr;ava, L 42. 

Sthitikalii 
Power of preservation symbolised by the letter U, the sign ofVi~I).U. 
This is represented by ten goddesses: Jara, Palin!, Santi, Aisvari, 
Rati, Kamika, Varada, Hladini, Priti and Di:rgha. Prapancasiira, III. 
21-2. 

Sthitikramanyiisa 
Nyiisain which deities are to be conceived in terms ofletters from 
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I)a to J<5a and felt in different spots from the heart to the knee. 
PurascaryiirtJav.a, V. p. 329. 

Sthula Deha (Sarira) 
Gross body. 

Sthula Dhyana _ 
Meditation on the basis of some objects like image of the deity, etc. 
I tis regarded as being very helpful in spiritual quest. Mahanirviir:ta, 
V. 139; Saktisangama, Sundari, II. 126. 

Stri-Guru 
Female preceptor. For her characteristics see Rudrayamala, Uttara 
II. The Yoginztantra describes the efficacy of getting initiated 
under a female teacher. Tantrasiira, p. 3; see also Saktisangama, 
Tara, LVIII. 7-8. The Miitrkabheda, VII gives the verses of her 
worship. The process of the meditation of her form is given in 
Priir:tato~ar:tz, III. 1, p. 155. 

Stri Mantra 
Mantras attributed to the female deities. Com. on Siiradii, II. 57ff. 

Stri Va~a 
The long vowels are known by this name. Com. on Siiradii, II. 5-7. 

Subhagamapancaka 
Five Tantric texts, each said to be propounded respectively by 
Vasi~~ha, Sanaka, Suka, Sanandana and Sanat Kumara, which 
were intended for the followers of the Vedic way. 

Su~ma Deha (Sarira) 
Subtle body. 

Sunyata 
The Buddhist idea of vacuity conceived in terms of the Female 
Principle. It is also known a.s Prajiia and symbolised in the forms 
of different goddesses. The Male Principle is thought of as KaruQ.a 
or Upaya. 

Surasodhana 
Purification of wine. For the procedure see Priir:tato~ar:ti, VII. 2, 
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Kuliirr.wva, VI; Gandharva, XXXIV. 86-9; Matrkabheda, III. 13; 
Tiiriihasya, III; Mahiinirvii'{ta, V, etc. 

SuryaNiiqi 
Another name of pingalii nerve. 

Su~umnii 

The most important nerve, also known as Brahmana<;ll. It is said 
that the universe itself is contained in this nerve. Yogaiikhopan~at, 
VI. 13. It extends from the muliidhiira to brahmarandhra. It is the 
route by which ku'{tqalini marches upwards. $a{cakranirnpa1Ja, 
I ff. According to the Sa'{tqilyopani~at, I. 4.10 if the pra'{ta-wind be 
pushed through this nerve by means ofYogic exercise the aspirant 
will be liberated. That is why it is also called mo~amarga. 

Sviidhi~thiina 

The nerve-plexus situated above the muladhiira. It is like a six
petalled lotus. This cakra is presided over by the goddess Rakin1. 
$a{cakranirnpa1Ja, XV- XVII; Lak~mi:dhara on Saundaryalahan, IX. 

Svakiyii 
Female partner who is the valid wife of the aspirant. 

Svakula Var1Ja 
Letters belonging to one's own group. There are three other 
categories ofletters-mitra (friendly)' udiisina (neutral) and satru 
(enemy). Prapancasiira, III. 70-2. 

Svapu~pa 
The first menstrual blood of a newly married woman sacred to the 
Dev1. 

Svayambhukusuma 
Menstrual blood of a maiden. 

Svayambhulin,ga 
One the three forms of Siva-liriga, others being Bal)a and Itara. 

Tii¢a1Ja 
Processing of mantras. Each letter of the mantra concerned should 
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be recited ten times or a hundred times. Ta<;lm;a is also done by 
writing the letters and sprinkling sandalwood water on them. 
Tantrasara, p. 54. 

Taij"asa Aha'f{tkara 
Egoity arising from heat which is the cause of ten sense organs and 
mind. Com. on Sarada, I. 19. 

Taijasa Va~a 
Same asAgneya-van;a, i.e. L 1, Ai, Kha, Cha, Tha, Tha, Pha, Ra, and 
~a, said to have sprung from heat or tejas. Prapancasara, III. 70-2; 
Com. on Sarada, II. 10-11. 

TaritJimata 
Same as Kahadimata. Saktisangama, Tara, LVIII. 81. 

Tarpa't}a 
Remembrance of deities, sages and fathers after the recital of 
Gayatri hymn during worship. There are differences between 
Vedic and Tantric systems of tarpatJa. Purascarya~ava, VI, p. 509. 
TarpatJa to Sakti is to be offered thrice, Tantrasara, pp. 81-2; 
MahanirvatJa, V. 65. Tarpa't}ais also a term for processing mantras. 
Tantrasara, p. 54. 

TarutJollasa 
The second of the seven ullasas or stages of Tantric sadhana. 
Parasuramakalpasutra, I. 68; Kulii~ava, VIII; Tarabhaktisudha~ava, 
VI, p. 255. 

Tatpuru~a 

One of the five faces of Siva from which texts like Raurava, etc., 
have been produced. 

Tattvacakra 
Also known as Cakraraja and Divyacakra, the performance of this 
cakra is restricted only to those who have attained a certain stage 
of spiritual development. The performance needs no external 
rites. The aspirants s.it together under the leadership of the 
cakrdvara and meditate with ha'f{tSa mantra. MahanirvatJa, VIII. 
204ff. 



444 History of the Tantric Religion 

Tattvanyiisa 
Feeling of the thirty-six tattvas (Knowledge: threefold-Atma, 
Vidya and Siva) in different parts of the body. It has a variety of 
methods. Tantrasiira, pp. 271, 310. 

Tejodhyiina 
See under jyotirdhyiina. 

Traipura 
A triangle within the quadrangular prthivimaty,tj,ala which is situ
ated within the pericarp of the container lotus near the mouth of 
vajraniiqz. It is also called Yoni or Kamariipa Pitha in human body. 
$atcakraniritpaty,a, VIII. 

Triitaka 
A form of yogic ~a{karma. The aspirant has to fix his sight on a 
point until his eyes water. This is called triitaka by which attain
ment of Sambhavl Sakti is possible. It is supposed to cure eye 
diseases and give divine eyesight. Gheraty,tj,a, I. 54-5. 

Tridhiima 
Collective designation of Soma, Surya and Agni. Kiimakaliiviliisa, 
XIII, XIV. 

Trikoty,a 
Triangle, also known as yoni. It is said to be due to the elevation of 
vindu. Kiimakaliiviliisa, XXII. In the drawn triangle which is 
required for Tantric worship, Para Sakti or Para Vak serves as the 
middle point while the three arms, constituting three angles 
symbolise the three other forms of sound (Pasyantl, Mahyama, 
Vaikharl), three Vijas (Vagbhava, Kamaraja, Sakti), three Saktis 
(Varna, Jye~tha, Raudri. or icchii-jiiiina-kriyii), three goddesses 
(Kame8var1, Vajresvarl and Bhagamalinl), three tattvas (Prakrti, 
Mahat, Ahamkara), three Pi:thas (Kamarupa, Jalandhara, 
Pun;agiri), and all other threefold concepts. Ibid., XXIII; 
Setubandha on Nitya~oqasikiirty,ava, Vl. 36-40; Ramdvara on 
Parasuriima-kalpasutra V. 11; Candharvatantra, V. 112-13; 
Tantrariijatantra, XXXV. 12-13. 

Trilinga 
Bal_la, Itara and Para, three types of phallus. Kiimakaliiviliisa, XIII, 
XIV. 
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Trilokyamohanacakra 
A form of Sricakra or Sriyantra. 

Tripitha 
Collective name ofKamarupa, PiiD).agiri andJilartdhara Pithas. 
Kamakalaviliisa, XII, XIV. 

Tripuracakra 
Same as Sricakra or Sriyantra. 

Tripurasundan Mata 
Name of Hadimata. Saktisangama, Kali:, VI. 125. 

Trisakti 
jnana (knowledge), iccha (will) and kriyii (action). Kamakalavilasa. 
XIII, XIV. 

Trivija 
The seeds of tne mantras of Tripurasundari which are known as 
Vagbhava, Kamanija and Sakti. Cidvalli on Kamakalavilasa, XXIII. 

Tunya 
A very high state. The sahasrara-cakra is supposed to contain a 

·field of knowledge which is also known as Turiya. 

Uccatana 
One of the ~atkarmasor six black acts by which one can drive one's 
rival from the land. Sarada, XXIII. 125. 

Ugra 
A Saiva sect mentioned in Anandagiri's Sankaravijaya. 

Ullasa 
Stages of Tantric sadhana-arambha, taru1Ja, yauvana, praurf,ha, 
praurf,hanta, unmana and anavastha. Parasuriimakalpasittra, X. 68. 

Unmana, Unmani 
The sixth stage in spiritual exercise. The aspirant in this stage has 
a feeling of great joy in which his sense organs cease to function. 
Kuliir1Java, VIII; Tiirabhaktisudhar1Java, VI, p. 255. 
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Upaciira 
Articles for worship, consisting of five, seven, ten, twelve, sixteen, 
eighteen, thirty- six and even sixty-four items. Puraicaryiin:tava, III, 
pp. 224-5; Raghava on Siiradii, IV.92; Tantrasiira, pp. 551-2; 
Mahiinirviina, VI. 78-9; XIII. 203ff. 

Upiidiina Kiira'l}a 
Material cause of creation. 

Upiisanii 
Worship, the act bywhich one can stay near god. Kaulamiirgarahasya, 
pp. 113-14. It is surrendering of one's own self to the supreme 
being. Ramdvara on ParaJuriimakalpasutra, I. 1. It may be internal 
or external; see Antaryaga and Bahiryaga. It is of many types. For 
the mood of the worshipper see under Griihyiilambanii, 
Graha'l}iilambanii and Grahztriilambanii. 

Uttarakaula 
A sect of the Kaulaworshippers mentioned by"Lak~midhara in his 
com. on Saundaryalahari. XXXIII according to which there is no 
Siva-tattva apart from Sakti-tattva. Ibid., on XXIII. 

Uttariimniiya 
The northern zone ofTantric culture. 

Uttarasiidhaka 
Partner of the aspirant whose qualifications are mentioned in 
KauliivaliniT'I}aya, XIV. 

Viicaka, Viil)la 
Sakti or power of mantra; the former is the denoting or signifY
ing aspect, while the latter is the basic. Viil)la is contained in the 
viicakii and formally there is no distinction between them. 
Janyajanakayorbhediibhiiviid vii01asya viicakeniipi. Varivasyiirahasya, 
II. 81. 

Vacika, Vak Dzf0ii 
The common form of initiation with mantras. Raghava on Saradii, 
V. 127-40; Puraicaryiirnava, V, p. 391. 
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Viigbhava 
A term applied to Vljas. It is also the name of a triangle. 

Vaikhari 
One of the four ingredients of sound, others being Para, Pasyanti 
and Madhama. It is that sound which is carried by the wind inside 
the body and becomes articulated in the throat. It is the gross 
sound. According to Raghavabharta Para is unmanifested sound; 
Pasyantl reveals letters, Madhyama words and Vaikhari sentences. 
Com. on Siiradii, I. 1; see also Setubandha on Nitya~orf,asikiiny,ava, 
VI. 10-11. 

Vajra 
Thunderbolt, a weapon frequently found in the hands of the 
Tantric Buddhist icons. 

Vajra 
Name of a nerve situatedwithin the su~umnii. 

Vajrayiina 
A form ofTantric Buddhism. 

Viimiiciira, Viimamiirga 
See under iiciira. Different forms ofVamacara are described in 
Purascaryiiny,ava, I, pp. 20ff., and Saktisangama, Tara, I. 90ff. 

Vara, Varada 
Mudra or hand pose in the form of granting boon, right hand 
raised upwards with palm bent downwards. 

Vany,a 
Letters, also called Matrkas, symbolising different manifestations 
ofSakti. 

Vany,a (Mayi) Di~ii 
Initiation by infusing the spirit ofletters in different parts of the 
candidate's body. Siiradii, V. 116-21. 

VafikaratJa 
One of the six black acts which is to hypnotise someone. Siiradii, 
XXIII. 123. 
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Vedacara 
One of the sevenfold Tantric aciiras. Its followers insist on the 
Vedic way. Prii:r:zato~atJz, III. 1, p. 149. 

Vedha (Mayi) Dz~ii 
See under manodzk~ii and mana~adz~ii. In this form of initiation 
the mental faculties of the candidate are determinted by the 
contemplation of the guru. KulaTtJava, XIV. 

Vibhava 
A term, as opposed to sabhiiva, used as an attribute of the aspirants 
belonging to Pasu and V!ra grades. The vibhiivas belong to the 
Rajas level, i.e. to the second grade of spiritual attainment. 

Vidve~atJa 

Rite for creating bad blood. Siiradii, XXIII. 124. 

Vidya 
Vidyii denotes knowledge, female-deities and their mantras, 
female partner of the aspirant. certain forms of tattvas and katas, 
Vimarsa Sakti expressed with the idea of 1-ness, name of schools 
and sects, and so on. 

VighnapasiiratJa 
Also known as bhittiipasiiratJa, it is the clearance of all evil elements 
with the help of mantras. PurascaryiiTtJava, III, p. 154; Righava on 
Saradii, IV.IO. 

Vija 
Seed. It is the microcosm of universe, deity, doctrine and mantra. 
For its formation and Sakti-orientation see under niida and vindu. 
It is one of the seven limbs of mantra, others being r~i, chandas, 
kilaka, sakti, nyiisa and dhyiina. Dlpika on Snvidyiisfdra, I. As a 
mantra i( is single-lettered in which the deity is revealed in subtle 
form. See Siiradii, I. 57, Tantra5ara, pp. 182ff. 

Vilas a 
One of the four principal Tantric schools, others being Kerala, 
Kasmira and Gauc;la. 
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VimalikaraJJa 
Processing of mantra. Tantrasiira, p. 54. 

Vi mars a 
The vibrating, dynamic or kinetic aspect of the power (Sakti) 
of the Absolute, the static being known as Praka§a. Tantriiloka, III. 
2ff. 

Vindu 
A terin usedc in a vari6ty of senses. As a dot it denotes Siva and as 
a double-dot (Visar~), Sakti, both being alphabetical signs. In 
Saiva conception, 1.!1indu is an evolute of niida which is produced 
owing to the kriyiisaktiofSiva. SivapuriiJJa, Vayaviya, Uttara, V. 18ff. 
In Kashmir Saivism vindu is one of the ten Vidyatattvas. Tantriiloka, 
I, 216. It is anuttaraSakti as also the niida-oriented sound in every 
being. Ibid., 116ff. It is regarded as the condensed form of niida. 
But according to Prapaiicasiira I. 41, vindu is not preceded by 
Niida. According to the Siiradiitilaka, I. 7ff. vindu, bywhich Parasakti 
is characterised, becomes divided into three parts: vindu, niida 
and vija. Vindu is·Siva-orien ted, vija Sakti-orien ted and niida their 
combination:: Niida and vindu of this second category are known 
as apara-niida and aparii-vindu, while their primal forms are 
prefixed by the term Para. Vinduhas three forms-Prakasa (static), 
Vimarsa (kinetic) and Prakasa- Vimarsa (combination ofboth), 
Cidvalli on Kamakalaviliisa, V- Vll. It i.S the cause of the origin of 
letters and elements. Com. on Siiradii, VII. 9. Four Kaliis-Pita, 
Sveta, Arul).a and Asita-are emanated from it. Prapaiicasiira, III. 
20, 21. It also stands for male organ while its complementary 
principle Visarga for the females. 

Vindu Cakra 
Diagrams with vindu as the central point. The elevation of vindu 
is said to form the triangle or triko?Ja. Kiimakaliiviliisa, XXII. In the 
diagrams vindu represents the equilibrium of Kame§vara and 
Kamesvari. The vindu diagrams are also known as Uc;lc;liyanapl!ha 
and Brahmacakra. Gandharva, V. 123. The attainment of exercise 
in vindu cakra is known as praptisiddhi. NityaJo4asikiiT?Java, VIII. 
173. 
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Viniyoga 
Application. 

Vzra: Vzracara 
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Tantric aspirant of the second grade whose mental faculties are 
of advanced nature. For the interpretation of the word Vira see 
Kulart;tava, XVII; Rudrayamala, Uttara, I. 136. CharaCteristics are 
mentioned in com. on Parasuramakalpasutra, VI. 39; Nirva'f}atantra, 
XIV; Kamakhyatantra, IV; Niruttara, XI; Rudrayamala, U ttara, LI. 
20-1; Classifications; Saktisangama, Sundari, I. 197-200, Tara, XLIII, 
204; Purascaryart;tava, IX. p. 863; PrarJato~arJz, VII. 1, pp. 495ff. 
Spiritual exercises of a Vira are known as Viracara. 

Vzracakra 
One of the five cakrri rituals mentioned in Niruttaratantra, X. In 
this cakra five Saktis are to be worshipped in the forms of mother 
(Bhiimind~akanya), daughter (Rajak~suta), sister (Svapacl), 
daughter-in-law (Kapall) and wife (Yogin!), Ibid., X. 

Visarga 
Alphabetical sign of double-dot which is symbolically regarded 
as the complementary Sakti of Vindu. It signifies both the para 
and apara aspects of Sakti. Tantraloka, III .. 120ff. It is also known 
as Kauliki Sak'i.. Ibid., III. 143. It is Female Principle (sal;) as 
compJementary to the Male Principle ( harrt) vindu. Prapaiicasara 
quoted by KallcaraQ.a in his com. on>..SatcakranirilparJa, XLIII. See 
under vindu. 

Vi~'f}ugranthi 

A knot in the anahata-cakra which the kurJrf,alinz has to pierce 
during its upward march. · 

Vi~rJukranta 

A zone ofTantric culture extending fro.Ql the Vindhyan range to 
Canala. 

Visuddha 
The nerve-plexus above the anahata in the neck region. It looks 
like a sixteen-petalled lotus. Its presiding deity is the goddess 
Sakini. $atcakranirupa'f}a, XXVIII-XXX. 
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Vyapakanyiisa 
A form of $orjhanyiisain which the deity is to be felt over the whole 
body. 

Yantra 
Symbol of deity. It is generally in the form of diagram or geometri
cal pattern serving as chart for revealing the characteristics of the 
deity. For the efficacy of yantra in Tantric worship see Gandharva, 
V. 1; Matrkabheda, XII. 6ff. Yantn~ is variously interpreted as instru
ment, the body and abode of deity, amulet, mental faculties, pure 
consciousness, doctrinal intricacies, microcosm of the human 
body and so on. Kulii17Java, Vl, XVII; Gandharva, V. 39-40; 
Saundaryalaharz, XI; Saktisangama, Tara, XIII. 203; LI.2; 
Purascaryar7Java, Vl, pp. 518ff; Tantrasarq, pp. 312ff. Yantras.are 
drawn or engraved on cloths, papers, leaves, stones and metals. 

YaugiDi~ii 

Initiation in which the guru enters the bodyofhis disciple in subtle 
form and imposes his own self on that of the latter. Raghava on 
Sarada, V. 127-40. 

Yauvanolliisa 
The third stage of spiritual exercise in which the aspirant becomes 
well-versed in the scriptures. Ramesvara's com. on Para.surama
kalpasutra, X. 68. 

Yoga 
Disciplining of the body for various purposes-physical, mental 
and spiritual. 

Yoganatf'i 
A nerve which carries the vital air. 

Yoginz 
A class of goddess, generally sixty-four in number, supposed to be 
the multiplication of the eight Matrkas. The term is also used to 
denote the female partner of the aspirant, the goddesses presid
ing over the nerve-plexuses from muladhiira to sahasrara, different 
manifestations ofSakti, a Tantric school, a class of female ascetics 
imparting Tantric knowledge to the masses, medicine-women, 
women possessed by the goddess, and so on. 
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Yama 
One of the eight limbs ofYoga. 

Yoni 
Female generative organ. 

Yonimudrii 
A posture of body in which the aspirant should fix his anus on 
the left heel, tongue on the palate and eyes on the tip of the nose. 
This posture helps to awaken the kur;rjalini. Priir;ato~ar;i; I. 10, 
pp. 70ff. For its symbolism see Bhuta5uddhitantravacana quoted 
in Siiradiitilaka, IX: 

Yonipu~pa 

Black Aparajita'flower as maithuna (sexual intercourse) symbol. 
Parasuriimakalpasutta, X. 63. 

Yuganaddha 
Male Principle in union with the Ferriale Principle, a theme very 
often represented in Tantric Buddhist art. In Tibetan it is called 
Yab-Yum. It is the non-dual state of unity of Sunyata and Karur).a. 
Siidhanamiilii, II, p. 505. 
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