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Significant Otherness: Reinterpreting
Some Well-Known Meetings with
the Yoginis in the Light of Vidyapitha
Texts

Abstract. This chapter proposes a new interpretation of three well-known stories
of meetings with Yoginis. Some such stories have been translated multiple times
from the Sanskrit, beginning in as early as the first half of the nineteenth century.
However, with the recent appearance and cataloguing of manuscript materials from
Nepal that include the Vidyapitha Tantras (the so-called “Tantras Dealing with the
Invocations of the Throne of Female Deities”), a better understanding and thus a
new interpretation of these stories is now possible. Behind the strange and cruel ac-
tions of the Yoginis appears a design of exquisite complexity and beauty, affording
the reader a better vision of the virtually unknown tantric world.
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1 Introduction

Meetings with the Yoginis—a circle of goddesses that particularly feature in rit-
ual practices associated with the Bhairava Tantras of the Mantramarga branch of
Saivism—are described in Sanskrit literature in terms of awe, fear, or ecstasy, re-
gardless of whether the text belonged to the initiated or was written for the amuse-
ment of the laypeople. These meetings constitute the best examples of confronting
life-changing significant Otherness. Each encounter may be compared to a leap
of faith with uncertain but often diametrically opposed results: either death or the
ability to fly, either being devoured alive or meeting a beloved, and so on. The
interpretation of such meetings, however, is an issue. The problem is not simply
that they are written in Sanskrit but that there is an altogether different, “tantric”
logic behind them, hence why it is difficult to understand the precise role of the
Yoginis in these meetings.
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To uncover this tantric logic, two kinds of texts will be compared here: (1) the
tantras of initiated practitioners, and (2) the stories about meetings with the Yo-
ginTs that belong to texts for the non-initiated. The relevant tantric texts were not
widely available until the articles of Alexis Sanderson in the 1990s, even though
well-known texts such as the Kathasaritsagara (KSS), or “The Ocean of the Rivers
of Stories”, and the Rajatarangini (RT), or “The River [of the Lives] of the Kings”,
had already been edited and translated, as early as in the first half of the nine-
teenth century. As such, the meanings behind these stories have remained largely
inaccessible until now. This chapter aims to fill this void and offer an analysis of
the stories of encounters with the Yoginis in the light of the tantric texts that have
become available in recent years thanks to the efforts of the Nepal-German Man-
uscript Preservation Project, or NGMPP.!

Apropos the texts of the initiated, I shall be referring to the Tantrasadbha-
va (TST), or “The Essence of the Tantras” (ca. eighth century), where there are
some hints on meetings with the Yoginis. The main source, however, shall be the
Jayadrathayamala (JY), or “The Tantra of Yamala Kind Revealed to Jayadratha”
(ca. tenth century),? which was the most probable source of the practices described
in the literature for the non-initiated, such as the Kathasaritsagara and the Brhat-
kathamanjari (BKM), or “A Flower Collection From the Brhatkatha”, both written
(or rather redacted?) in eleventh-century Kashmir.

1 The NGMPP was founded in 1970 and ran until March 2002. Its successor project is
the Nepalese-German Manuscript Cataloguing Project (NGMCP). See https://www.aai.
uni-hamburg.de/en/forschung/ngmep/history/about-ngmpp.html.

2 The JY is an encyclopedic tantra, summarising the content and standardising the prac-
tices of some 400 earlier texts belonging to various tantric traditions. It is supposed to
consist of 24,000 verses, i.e. 4 satkas each containing 6000 verses (however, in reality, we
have slightly around 22,000 as at least 2 chunks from the satka 2 are lost). The text, which
presents itself as a revelation of deepest tantric secrets from Bhairava to the Goddess, and
thus having no human author, brings all ancient goddesses under a single roof, calling the
supreme Goddess Kali or Kalasamkarsini, “She, Who Devours Time”. The practices de-
scribed in this text are rather extreme; they include numerous antinomian elements such as
the partaking of body-products and human and animal sacrifices.

3 Both texts bring to poetic Sanskrit the same material, likely written in a non-Sanskrit
language that has not survived. The content of this “proto-KSS” can be reconstructed from
the passages where both Somadeva 1889 and Ksemendra 1982 agree. The discovery of this
proto-KSS belongs to Sanderson, personal communication with the author, 8 June 2005.
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2 The Maharthamarijari: Mahe§varananda meets
a siddhayogini

The Maharthamanjart (MM), or “A Flower Collection of the Krama Tradition”,*
was written by the Krama-initiated Goraksa (alias Mahe$varananda) in the twelfth
century in South India, in a region which the author calls Cola. It consists of seven-
ty verses on the recognition of the supreme state written in Maharastrt Prakrit with
an auto-commentary in Sanskrit. In the very last part of the auto-commentary,
right before the final colophon of the MM, Mahe$varananda relates the story of its
composition, provoked by the fact that the author had met a yogini.

This passage was translated into French by Lilian Silburn as early as 1968.°
And although the translation is correct, considering that so few tantric texts were
available in the 1960s and the fact that Silburn was the first to provide translations
of the Krama texts in European languages, some key aspects of the encounter
demand new interpretation. I retranslate here Silburn’s summary of the story into
English:

After a brief account of the Krama system, its origins, and its transmis-
sion through Sivanandanitha and then by a series of masters up to his own
guru Mahaprakasa, he [Mahe$varananda] confides that he used to constant-
ly worship the deity, meditate, and recite formulas. One day, he had just
completed a ritual, [making] offerings of flowers, perfumes, [and] drinks to
the Supreme Goddess, and was in the company of his partner (diifi) in the
sacrificial circle, absorbed in a blissful state, when appeared before him an
extraordinary siddhayogint dressed as an ascetic in patched rags (kantha),
carrying a trident in one hand and a skull in the other.

Mahesvarananda offered her a seat, paid her homage, and instructed the
duti to give her money, but the siddhayogini, enraged, said in Maharastri,
“What good is all this!” She gestured with her hand the number seven and
added: “This mudra must be transmitted and [its] fruit harvested.” With that,
she touched Mahes$varananda’s forehead with the skull and disappeared.
The next morning, Mahe$varananda went to his master and told him of
the events of the [previous] night; he [the master] saw in it the sign that
he [Mahe$varananda] had to turn away from the multiplicity of objects of
worship and set out the true way in seventy verses in the Maharastr lan-
guage. He interpreted the ragged clothes of various shades as the symbol
of the objective world in its diversity; the trident, as the triple energy: will,
knowledge, and activity; and the skull, like the human being, as the ex-
pression kanthasilakapalamatravibhava, denoting that which manifests the
entire universe through the subject limited by the three energies. This is why
Mahes$varananda transcribed this revelation in seventy verses and in Prakrit

4 Mabhartha, “The Supreme Aim,” here refers to the Krama. All translations of sources in
this chapter are mine unless stated otherwise.
5 For the original French, see Silburn 1968: 10.
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MabharastrT; he entitled it the Maharthamarijart, “Flower Wreath of the Su-
preme Sense”’; he then translated it into Sanskrit and glossed it himself in a
long commentary called Parimala, “Perfume”.

This short description of the encounter leaves us with a lot of open questions:
What is the mudra the siddhayogint gestures? Why did she touch Mahe$varanan-
da’s head with a skull? When and how does Mahesvarananda realise the identity
of the yogini? How is the number seven related to her? To clarify those questions,
I shall retranslate the main lines of the story into English from the Trivandrum
edition of 1919, commenting on the parts of text that have an important—yet hith-
erto unexplained—meaning if one reads the passage in the light of the Jayadra-
thayamala (JY).

He [Mahe$varanandal], the student of the illustrious Guru Mahaprakasa, was
doing regular worship of gods, mantra recitation (japa), and visualisations
(dhyana). One day, having satisfied the Supreme Goddess with the offer-
ings of perfumes, flowers, juices, and so on, and having entered a special
state between wakefulness and sleep, he experienced the intensely joyful
state consisting in the supreme light of his own consciousness (svasamram-
bhaparamarsa), at the same time being in a close embrace with his partner
(ditr), smiling in a state of bliss and with the eyes bulging in pleasure.

At this moment, he perceived an unknown woman wearing [a] kantha
(a sort of cloth made of rugs), and holding a trident and a human skull,
decorated with vermilion (sindiira). Having seen this accomplished woman
[siddha, also a term for the Yoginis in later Krama], he makes the usual rit-
uals consisting in offering his seat, food, and other ritual procedures as well
as a (money) gift (daksina), which he instructed diti to give to the yogint.

The yogini, who is free from desires (nihsprha), appeared to be angry
(kruddheva), saying, “For what?” in Maharastri. With her hand she dis-
played mudra seven (saptamudra).®

6 MM, p.197-198: “atha kalakramavasac coladesasiromanih / mahaprakaso namasid desiko
drkkriyottarah // tasya $isyo’bhavad dhiman gorakso nama vasyavak / mahe$varananda
iti praptapiijyahvayo mahan // arcayan devatam nityam japan dhyayams$ ca niscalam /
paryatam$ ca disamantan kalam kaficid avahayat // athaikada ni$ithinyam asino
yagamandape / tarpayitva param devim gandhapuspaksatasavaih // asvadyanandapatrani
trini  tivrani tanmanah / svasamrambhaparamar$abhavyam anubhavan pratham //
jagarasvapnayor madhyamadhyasya mahatim dasam / dutyah stanatatotsangam aparangena
pidayan // pradipaih kusalair eva pradiptair aparoksitah / aste sma vismayakrantah
kahlarotphullalocanah // atrantare striyam kafcit kanthastulakapalinim / sa dadarsa
kilollokam sindaralankrtalikam // alokya ca sa tam siddham kurvannasannam asanam /
upaharad udarasrih pijopakaranam kramat // daksinam ca yatha $akti datum datim
samadisat / kruddheva yogini sa ca kim ebhir iti nihsprha // maharastrabhuvam bhasam
prayuiijana smitottaram / saptasamkhyocitam mudram badhnati hastapallave // [extract
resumes at footnote 11]”.
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Silburn interprets the siddhayogini’s gesture as the true hand-gesture meaning
of sapta as “seven”. However, in light of the Tantrasadbhava and the Jayadra-
thayamala, another understanding that in fact brings the pieces of the story to-
gether becomes possible. Let us follow a few lines of interpretation of this cryptic
sign.

First, it might indeed be interpreted as mudra number seven, which supposes
that there was a stable sequence of mudras. There is some evidence for this. For
example, stable lists of mudras (called gotramudra, i.e. a family of mudras) are
linked to the Matrkas (a group of usually seven mother goddesses frequently de-
picted together in Hindu texts) and some kinds of yogini in the Jayadrathayamala:

As for the Yogesis, i.e. the Ladies of Yoga, O Fortunate, there are seven
kinds at the level of gocara. Brahma (one related to the god Brahma), Rudra,
Skanda, Visnu, Pretapati (i.e. Yama, god of death) [. . .] Indra, [and] Tévara
are [the seven] illustrious clans of the Matrs, of which the [following] go-
tramudrds are explained [by order]: kamandalu [ritual water pot], trident,
cakra, spear, stick, vajra, and skull.”

This list is reproduced graphically in Table 1. According to this list, we might
suggest that the siddhayogini showing Mahesvarananda a skull signifies that she
is likely related to the Seventh Matrka, Camunda/Yogesi. The skull is, after all,
identified in the Jayadrathayamala precisely as mudra number 7.

TABLE 1 Mudras by Matrka and related gods

1 2 3 4 5 6 7

Hindu god Brahma Rudra Skanda  Visnu Yama Indra  Tévara

Corre- Brahmi Raudri Kaumari Vaispavi Varahi Aindri  Camunda/
sponding Yogest
Matrka

Mudra of  kamandalu trident spear cakra stick  vajra skull

the Matrka

One can ask, however, why would this be of any relevance to Mahe§varanan-
da? He was well aware of the writings of Abhinavagupta,® the eleventh-century
philosopher and representative of the school of Kashmiri Shaivite monism, to

7 JY 3.32.49-51ab (205vv6-7): “yogesinam [MSS: yogesanam| mahatate gocarah sapta
kirtitah / brahma rudra kumara$ ca visnu pretapatis tatha // indrasya I{MSS: i]$varas caiva
sresta matriganasya tu / [1] kamandalu [2] tri§tlam ca [3] cakkram [4] $aktis tathaiva ca //
[5] dandam [6] vajram [7] kapalam ca gotramudra prakirtita /.

8 MM mentions Abhinavagupta in the commentary after v. 66 and after v. 71.
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who found in the Jayadrathayamala not only its Krama elements but also its
tantric codes and symbols. Indeed, Mahe$varananda inherits his understanding
of symbols from the Abhinavagupta line of transmission. But why would Ma-
he$varananda interpret her level as the being the highest kind of Yogini, the Sid-
dhayogini, a synonym for Yogesvari, or “Supreme Lady of Yoga”, having barely
seen her? Another text for the initiated, the Tantrasadbhava, especially its chapter
16, is an authoritative manual of how one should communicate with the Yoginis.
The non-verbal communication by means of mudras is considered the best. The
mudras are classified into those shown by the Yoginis and those constituting
response mudras, usually demonstrated by tantric practitioners (sadhakas). By
means of these mudras the Yogini shows her level of accomplishment, the time
and place of the secret meeting, but, most importantly, her clan (kula or gotra);
that is, to which Matrka she is related. If the practitioner is of the same clan (that
is defined during the initiation), the Yogini can make him advance faster. How-
ever, if the sadhaka makes a mistake in showing mudras, the Yoginis will laugh
at him. Besides, there are different levels and kinds of Yogint: not all of them are
good to meet, some amuse themselves by devouring the disrespectful practitioner,
others bring sickness or behave like vampires.® The most relevant passage in the
Tantrasadbhava for the Maharthamanjari case runs as follows: “One who has
hair standing upwards, and shining like fire, is the Supreme Lady of Yoga (Yo-
ges1), no doubt. The mudra, which is to be shown in such a case, is a skull and a
spear/trident.”!® These two objects are precisely what she holds in her two hands
(see my translation above of the Trivandrum 1919 edition of the MM). Thus, this
is likely to be the sign of recognition that would make it clear to Mahe$varananda
that she is a siddhayogint.

But what about the hand-gesture meaning of “seven” or holding the skull as an
object of mudra seven? My theory is that she shows Mahe§varananda the skull on
the following grounds. Since she refuses to take a seat, she is still standing holding
the trident and skull. Holding these two objects would require both her hands, not
least because iconographically these objects are typically assigned to two different
hands. Moreover, in the continuation of the MM story she treats the skull precisely
as the mudra:

“All that is useless [lit. “What for?”],” says she who wears rugs as clothes.
“This mudra is to be given and its fruit received.” While saying that, she,

9 More on this can be found in my SOAS lecture, “The Yoga of the Yoginis: Advanced
Level”, available via https://www.youtube.com/watch?v=D6chJTE7XBM&t=2757s.

10 7ST 16.280: “Grddhvakesi jvalabha tu yogesi sa na samsayah / mudram tasya pradarseta
kapalam $tilam eva va //”. (Ed. A. Sanderson)
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with her hand holding [the] skull, touches his [Mahe$varananda’s] head
without hesitation and disappears.'!

This confirms that the skull is the mudra. However, touching the head with a skull
is in fact one of the some twenty variations of tantric initiation (d7ksa@), described
thusly in the Jayadrathayamala: “Having touched the head [of the initiand] with a
skull, [the guru] should assign the samputa [the combination of mantra elements,
usually placed before and after the mantra] to the heart.”'? That is, when she touch-
es him with the skull, she not only empowers but also transmits to him the vidya
(the mantra of the Goddess) in some form. This clarifies another cryptic passage
in Silburn’s translation—"“cette mudra doit étre transmise et (son) fruit récolté”, in
French, or in English, “this mudra should be transmitted and its fruit received”.!®
On its own, this is hard to understand. But now we may interpret it with the help
of the last JY passage as: “I give you the initiation, let it be fruitful, i.e. may you
get full realisation.”

Mahesvarananda receives it as a great wonder (mahaddscaryam) and ponders
over it for the rest of the night. In the morning he runs to his guru, and, having
worshipped him, relates the story. The guru, touched by the meritorious deed of
the ritual of his disciple, interprets the words and the mysterious behaviour of the
Yogini as follows: the “Alam artha”, “for what?” encompasses the “aim”.'* Thus,
by saying Alam artha, “no aim to achieve”, she meant that she is a siddhayogint,
that is, a completely realised being.'

The guru continues: “The fact that she showed the sign ‘seven’, with her
flower-bud hand [. . .].” He is playing here with the words: the “bud-like hand”
(karakudmala) should help Mahe$varananda gain the “fruit”. It might also hint
at the shape of the mudra, which allows us to bring in a description of the “Bud-
mudra” from the Jayadrathayamala:

Listen, O friend of the leaders of heroes (viras), to the great mudra called
“bud”. By this the hundred million mantras awaken, O Goddess, and all
of them becoming facing, that is, turned towards the practitioner, O One
Who is Worshipped. Having made the hand like a bud [i.e. with the finger-
tips joined together], one should place it near the heart. The elbows always

11 MM, p. 198, cont.: “alam arthair iyam kantha vasordharam hi varsati / pradiyatam iyam
mudra phalam ca pratipadyatam // ittham abhasamanaiva sakapalena panina / spréanti mas-
takam tasya ni$sankam sa tirodadhe //”.

12 JY 3.31.20ab (200v6): “kapalena Sirah [MSS: §ira] sprstva samputa hrdaye nyaset /”.
This passage has been edited by A. Sanderson.

13 Silburn 1968: 10.

14 Artha, or Mahartha, the supreme aim, is also one of the names of the Krama tradition.
15 MM, p. 198, cont.: “alam artha prapaficena pindito’rthah prakasyate / alam arthair iti
praha yad iyam siddhayogini // yacca saptocitam samkhyam kurvana karakudmale /7.
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remain equally placed, forming a slender body.'® This is what is called
“bud”; it gives siddhis in the mantra-invocations.”

The phrase “siddhi in the mantra-invocations” in such a context means precisely
“full realisation”, that is, complete success in the practice, and hence the “fruit”
referred to by the Yogini.

This mysterious bud of mudra seven and the ambiguity and fluidity of its na-
ture (a real object, a sign/object of recognition of Matrkas and Yoginis, a secret
gesture used in tantric rituals for communication) has flourished into a net of ref-
erences to the preceding tantric traditions, but in fact, it also contains a hint at
the identity of the Yogini. Mahe$varananda’s guru says while commenting on the
method of achieving the “fruit™:

It would be favourable, having overstepped the “creation”,'® to concentrate
on the worship of that “essence of sound”,'” by means of the sounds having
the essence of the mantras, by which the Supreme Goddess is worshipped.?’

Here, for the first time, the guru links the appearance and actions of the Yogini
with the mantra. The fact that she gestures “seven”, in his opinion, points not to
some general “Yoge$varT’?!; he actually gives a name for the tantric goddess who
came to Mahe$varananda. “It is the Lady of the Seven Million Mantras (Sapta-

koti$vari) that is to be worshipped by you”, says the guru, “otherwise this mudra

would not have been given”.??

This name is important, and, although the number of mantras is said to be
seven million (saptakot?) in the very early Saiva texts, the name of the goddess as
such only occurs in the Jayadrathayamala 4.67. Not only does the name fit, an

16 Tentative translation.

17 JY 42.130-132 (10v3-5): “mukulakhya mahamudra $rnpu virendravatsale / yaya pra-
buddhaya devi mamtrakotisatany api // sadhakabhimukhah sarvve bhavanttha surarcite /
mukulam hastam evadau hrtpradese niyojayet / tiryak same kiirparake krtva sutanu sarvva-
da / mukulakhya bhavaty esa mantravahanasiddhida //”.

18 The normal order of things in Krama terminology, srstim ullanghya. MM, p. 195:
“lokollanghanetyadi / tadrs1 hi yogininam sthitih sadhakan pratyabhimatamupasthapaya-
ti/”. That is, Mahe$varananda understands the state above or beyond the world as the state
of the Yoginis.

19 The word used here in the original is sabdr, which can refer to Sarasvati herself, goddess
of speech and eloquence, but may also be a reference to Sabdakali in satka 4 of the JY.

20 MM, p. 198, cont.: “saphalikriyatam esa bhavajiienety abhasata / tadarthi srstim
ullanghya $abdim sa kaficid icchati / yena mantratmakaih $abdaih parame$vary upasyate //”.
21 Cf. Yogesl in footnote 7.

22 MM, p. 198, cont.: “saptakoti§vari devi taya niinam upasyate / anyatha tadr§sim eva
mudram na pratipadayet //”.
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extremely rare occurrence (1 in 15,000 probability),” but so does its gloss. The
Jayadrathayamala describes this goddess as follows: “O Goddess, she is called
SaptakotesvarT because the seven million mantras arose from her body, [she is]
containing all of them inside.””* Mahe$varananda also refers to this very gloss just
before the story of the meeting: “This venerable vidya of the Saptakotisvari [. . .]
seven million great mantras arose from the mouth of Mahakali.”>

There is, of course, a difference between seven and seven million. But this
does not undermine the proposition that it was Saptakoti$varT that came to visit
Mahesvarananda in the Jayadrathayamala. The mathematical discrepancy is
solved rather easily: her coded vidya contains precisely seven syllables and when
decoded runs as: KAH SAH CANDINI SAH KAH //.2° Let me explain the code in
detail while translating the passage:

The first of the yonis [i.e. consonants] [should be raised and] joined with
“creation”. One should raise the “nectar” in the same way. “First of the 3rd”
is to be given alone, followed by “the horse” standing on “the vulnerable
point”. Having decorated it with “triple bindu”, one should raise “nisedha”
in the same way. Again, “soma” joined with “creation” and “the first of
the yonis” in the same way. The seven-syllabled very powerful [vidya] of
Candakalt has [thus] been explained.

That is, if we go back to Mahe$varananda’s story, by showing him the sign re-
ferring to “seven”, the Yogini, at the same time, transmits to him the mantra con-
taining seven syllables, or at least gives a hint thereof, as his way to gaining full
realisation. This is the only thing that matters in this mysterious transmission, and
it unfolds to englobe the whole tradition of the “Clan of Kal1” (Kalikula).

In fact, all vidyas in the JY call forth the forms or aspects of the main goddess
of the Kalikula tradition: Kalasamkarsini. Mahe$varananda further identifies the

23 1 have collected and linked into a searchable RDF (resource description framework)
graph more than 15,000 different names of the Goddesses, Matrkas, Yoginis, and other
such beings from all major puranas and tantric texts available to me. This document shall
be available on kramanet.org after final cleaning.
24 JY 4.67.179¢cd—180ab (179v1-2): “saptakotyas tu mantranam yasyad dehat samutthitah
// prativarnnantara devi saptakote$varT tatha /7.
25 MM, p. 194: “tat $rimatsaptakotisvarividya [. . .] “saptakotir mahamantra mahakali-
mukhodgatah” /7.
26 JY 4.67.163—165ab:
srstiyuktam yoniptirvam tadvac camrtam uddharet / [KAH SAH]
tripirvvam kevalam deyam hayamarmasthitam punah // [CAND-]
tribindulamechitam krtva nisedham ta[th, conj., MSS: valam uddharet / [+INI]
punah somam srstiyutam tadvad yonyadyam uddharet // [SAH KAH]
saptaksara samakhyata candakali mahabala /.
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siddhayogini with her.?” His guru orders him to write a text in seventy verses or
sitras glorifying Her, Who is Pregnant with Mantras (Mantragarbhini; yet another
gloss of Saptakoti$varl) in the Krama tradition. That is precisely what Mahes-
varananda did. The purpose of the text echoes closely JY 4.67 again.®

Let us summarise: Silburn, unfortunately, had no key to the passage describing
Mahesvarananda’s meeting with the Yogini because the JY and the 7.S7 had not yet
entered the academic world at the time when she was writing her translation. The
“mudra seven”, which she did not clarify, has unfolded into the full initiation for
Mabhesvarananda including an empowerment and a mantra transmission. Without
access to the tantric texts, specifically the JY, many aspects of this story would
have remained hidden from the reader.

This was an example of reinterpreting one tantric text (the Maharthamaiijart)
in the light of another (the Jayadrathayamala) belonging to the same line of trans-
mission. Let us now consider some examples of encounters with the Yoginis from
the literature written for the non-initiated public.

3 The Rajatarangini: King Baka meets Bhatta Yoges$vart

The Rajatarangini (RT), or “The River [of the Lives] of the Kings”, a historical
text from Kashmir incorporating some fascinating tantric elements, describes at
1.22.331-334 how a King Baka was sacrificed by a Yogint:

There the king passed sixty-three years and thirteen days as ruler of the
earth. Then a certain sorceress [yogesvari], Bhatta by name, having assumed
the appearance of a lovely woman, approached the king one evening. Losing
his sense over her various captivating words, he joyfully accepted an invi-
tation to view the wonders of [her] sacrificial feast [yagotsavamahatmyam).
Then when in the morning the sovereign came to that place followed by his
hundred sons and grandsons, she made of him a sacrificial offering to the
“circle of the goddesses” [devicakropahdaratam]. To this day there is seen
on arock the double impression of her knees, showing [where], on attaining
by that act supernatural power, she has risen to the sky. Even to this day the
recollection of this story is kept alive in the Mathas of KherT by [the image
of] the god Satakapalesa, the “circle of the Mothers”, and by that rock.?®

27 MM, p. 192 explicitly calls her “YoginT having a form of Kalasamkarsini” ($rikala-
sankarsiniripam yoginim).

28 MM, p. 199-200: “imam eva ca samgrame bandhuhatya paranmukham / mukundo
bodhayamasa syandanastham dhanafijayam // ksanam alocita’py esa jivanmuktim prayac-
chati /”. JY 4.67 consists of a long list of prayogas, including those for war, but the main pur-
pose of the practice remains the goddess Kalasamkarsini in her various forms and mantras.
29 Stein 2009: 49-50, RT wvol. 1: 29, 1.22.330-335: “tatra trisastir varsanam
satrayodasavasara / atyavahyata bhiipena tena prthvim prasasata // atha yogisvari kacid
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This passage had been translated into French by Anthony Troyer in 1840, and
provides a rather misleading interpretation of the actions of a Yogini. The reader
sees her as a sort of witty shape-shifting psychopath, killing people in public and
flying away like some kind of UFO. However, shocking as it might appear, this
passage speaks not about the luck of the Yogini, but about that of the king.

The king is most likely to be a “special victim”, a notion described in detail in
various Vidyapitha tantras,’! because he is high-born, accomplished, has a family,
and also because upon killing him, the Yogini achieves immediate siddhis. In the
tantric texts of the Vidyapitha, such a victim would be called an “N-janmapasu”,
a victim (pasu) reborn n number of times to be sacrificed by the Yoginis.*> More-
over, the king comes there out of his own free will, fitting the image of the N-jan-
mapasu perfectly. But what internal tantric textual proofs do we have?

The closest tantric passage that would put together Kapalisa (“Lord of Skulls”,
or in the RT: “Lord of a Hundred Skulls”), Yogesvari, and a sacrificial victim is a
passage in the Brahmayamala, also known as the Picumata,? edited and translated
by Sanderson, which bestows on those who can perform it the ability to fly:

With the fluid of the body he should gratify the god [Kapalisabhairava] who
resides beyond the five voids [along the central channel]. This worship is
the highest secret of the Yogesvaris. [I have taught it] to you so that Mantra
adepts that seek to master the state of the Khecara may succeed.’*

bhattakhya rajanimukhe / krtva kantakrtim kamyam upatasthe visam patim // taya
manoharais taistair vanair glapitasmrtih / sa yagotsavamahatmyam drastum hrsto
nyamantryata // putrapautrasatopetah pratas ca tatra tato gatah / cakravarti taya ninye
devicakropaharatam // karmana tena siddhaya vyomakramanasticakam / janumudradayam
tasya drsadyadyapi drSyate // devah $atakapaleso matrcakram $ila ca sa / khire mathesu
tadvartta smrtim adyapi gacchati /.

30 Troyer 1840, vol. 2: 36-37, vv. 332-337: “Le régne de ce souverain de la terre dura
soixante-trois ans et treize jours. Pendant ce temps, une magicienne, appelée Bhatta, ayant
pris une forme belle et attrayante, aborda le roi a la chute du jour. Alors le roi, dont la
mémoire était ravie par mille discours séduisants, fut invité a venir voir joyeux une grande
solennité de dévotion. Quand cet empereur y vint le matin, entouré de cent fils et petit-fils,
il fut présenté, par la magicienne, en sacrifice au cercle de la déesse. En conséquence de
I’accomplissement de cette action, on voit encore aujourd’hui la double empreinte de ses
genoux sur la pierre qui témoigne de son ascension au ciel. Le dieu, maitre de cent cranes,
le cercle de la déesse, la pierre méme, et la mémoire de cet événement se conservent encore
aujourd’hui dans les colléges de Khira.”

31 For a brief introduction to the Vidyapitha Tantras, see Sanderson 1990.

32 A full explanation shall be given in Serbaeva, forthcoming. See also Serbaeva 2010.
33 This is a Vidyapitha tantra of the Yamala subclass, and the earliest survivor of that class
of texts can be dated to a period between the sixth and eighth century because it features a
very early form of the tantric pantheon. See Sanderson 1990; Serbaeva 2006.

34 Sanderson 2009: 184, n. 444, Brahmayamala 3.198¢—207.
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The god with the name KapaliSa even had his own tantra, mentioned in the lists of
tantras in the opening chapters of the Yoginisamcaraprakaranam, a part of the JY,
where the procedures written for the Yoginis on how to find and kill the “special
victim” are described.®

The next most relevant is the Tantrasadbhava, which develops the concept of
the “seven-times-born victim” (saptajanmapasu) in its chapter 7, at verses 98 to
126. This passage is translated below almost in full. The coded mantra, which is
also given in chapter 7 (though not included in the passage below), bestows upon
the tantric practitioner the miraculous results, one of which is saptajanmapasu, of
a magic and transformative substance called caru:

O attentive one, once he is purified [by that japa, “mantra recitation], devis
[goddesses] bestow him the supreme victim. O Goddess, by burning that
which is obtained from the seven-times-born, or, which also constitutes the
best of caru, he will obtain the equality with that [state of devis]. He will go
together with the deities and that very moment he will become the sky-goer.*

The Goddess says: “If it is so, what you have said in [the] Mahdghora
[likely a lost text] differs. By [the] ripening of which karma [does] one ob-
tain the state of victim, O Lord? What are the external and the internal signs
of recognition of him?”

Bhairava says: “What you have [previously] asked has already been ex-
plained by me. Now I shall explain the signs of the victims for those who
desire siddhis. He is born in the body purified by mantras, devoted to Siva,
and holds his observances firmly, but his mind is averted from the practice
aiming at the supernatural effects [siddhis].”” He should be known as the
traitor of the guru, a wicked soul, and a sinner.*® He cannot obtain liberation;

35 JY3.24.39ab (171r1): “kapalisamatam nama meghanadi$varam tatha /”. This half-sloka
has first been edited by Alexis Sanderson, 2004. It is worth noting that Kapalisa or Kapal-
e$vara is also one of rudras in the pre-Vidyapitha texts. For example: “kapaliso hyajo bud-
dhah vajradehah pramardanah //” (NTS 5.7.82.2).

36 TST 7.98cd-101 (A69r6-69v6, whole passage; B unnumbered folio (file 39), starting
upper part, line 4): “devya suddhasya susroni yacchanti pa§um uttamam // saptajanmodbhava
caiva tajjustacarukothava / tena jugvena devesi tattulyas tu prajayate // vicared devatais
sarddham ksanad gaganago bhavet / devy uvaca: yady eva syat mahaghore tvaya prokto
vilaksanah // kena karma vipakena pasutvam jayate vibho / kim tasya laksanam proktam
bahya[? conj., MSS: vahr|madhyatmakaii ca yat //”. Other texts, such as the JY, propose
a list of external, i.e. physical, signs of recognition, as well as internal ones, those that are
seen in visualisations (dhyana).

37 Siddhi, besides meaning the supernatural effects possessed by a siddha, also simply
means success. That is, the person, having received initiation, is no longer motivated to
achieve the main aim of the practice.

38 TST 7.102—109ab: “bhairava uvaca: yat tvaya kathitam ptrvvam tat sarvvam kathitam
maya / sampratam pasum [MSS: pasur] akhyami laksanam siddhim icchatah [MSS: ta] //
mantrasamskrtadehas tu §ivabhakto drdhavratah / sadhane siddhikame ca yasya cittam
paranmukham // gurudrohi sa vijiieyo duratma papakarmanah / na tasya bhavate muktir
nniruddhas sambhavann api // janme janme punar bhakto diksamantrarthasevanat [MSS:
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[it is] as if Siva himself holds him back. He is born again and again as
devotee because of his service to initiation, mantras, and so forth. “Joined
upwards” [udyukto], he drops it [the practice] again. If the mantric purifica-
tion fruits manifest in their full power then he [corrupted, tentatively] can
be made liberated from the treason of the guru by means of sacrifice. He
can be once born, twice born, thrice born, or four times, [or] five, six, seven
times, such are these victims, no doubt. By offering that [i.e. the victim] into
fire one obtains the power of flying, O beautiful, the invisibility, the power
to find and enter the doors of [the] Underworld, the ability to change form,
and so forth. And he [the sadhaka] will also get the state that is common to
the cakra.”®

If we skip the long list of recognition signs of such victims as explained in the
JY, the means of their killing and the extracting of various parts as drafted by the
Buddhist text the Abhidhanottaratantra (in chapter 66), and the rationale for the
above written by Abhinavagupta in his Tantraloka,*® we should still understand
that we have here a historical trace of the description of the extreme tantric prac-
tice in which the Yogini upgraded her level by sacrificing a king, and the king was
liberated by the Yogini as she accomplished a prescribed procedure for the pasu,
a sacrificial victim, of his kind. The story makes no sense if the reader does not
know about the tantric logical elements behind the apparently strange and cruel
actions of the Yogini.

4 The Kathdasaritsdagara: The king meets an asuri
in the Underworld

The next passage we shall examine that includes a meeting with a Yogint belongs
to the Kathasaritsagara, a text recompiled by both Somadeva and Ksemendra
from probably an earlier non-Sanskrit source text that already contained a number
of important tantric elements in eleventh-century Kashmir.*! Such is the amount of
described tantric elements in the KSS that one wonders if Somadeva was writing

-na] / udyukto jayate so hi puna$ caiva parityajet / mantrasamskarajam yaddhi phala[+m]
syad [bala]canyadi / na[conj. o]pahrtyaya karmena gurudrohadrte sati // ekajanma
dvijanma ca trijanma caturothava / paficasatsaptajanma ca pasavas tu na samsayah // tena
jlulgvena siddhyeta khecaratvam varanane / antarddhanam [A: anarddanam] bilottistham
rupadiparivartanam // cakrasamanyam evam ca tatah prabhrti jayate /”.

39 Cakra here is the circle of the goddesses, i.e. the Yoginis. Thus, the sadhaka will achieve
the same state as the Yoginis.

40 Serbaeva, forthcoming; Serbaeva 2010.

41 Ksemendra’s variant is called the Brhatkathamarnijari. The existence of a common text
for both the KSS and the BKM is suggested in a yet unpublished article by Sanderson, per-
sonal communication with the author.
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for the initiated in court or if he was himself initiated. However, these elements are
not something that he takes seriously; they bring rasas (feelings) of fear, disgust,
and mostly laughter. Although the story is rather well translated, its tantric roots
demand additional elucidation to grasp its juicy detail.

The passage is a part of a very long story,* full of tantric elements, in which a
king, having encountered a special divine girl, in fact an asur7, falls in love with
her. When she disappears, he tries to find her again by going into Patala (the sub-
terranean paradise or Underworld). He does not go there alone but is accompanied
by a tantric practitioner, who uses exactly those tricks, mantras, and places, and
invokes the same gods as is prescribed for such a journey in the tantric texts of the
Vidyapitha.

Let us linger on some of the tantric elements of the journey to Patala, based on
KSS 12.6, vv. 79-146. Verses 79-94 describe how King Bhiinandana in Kashmir*
meets his beloved in a special state of consciousness; that is, in a dream after
completing a ritual for the god Visnu.** The meeting affects him so much that he
abdicates, leaving his kingdom to his younger brother, and performs tapas on Lake
Kramasaras (v. 95) for twelve years. Then, suddenly, an ascetic appears before the
king and tells him that his beloved is a daityakanya, or a “divine girl”, and lives
in Patala.* The ascetic presents himself as a guru of the yogins, the knower of the
lore of Patala, learned in the mantra and tantra of Hatakesa.*® The Patalasastra, or
“The Lore of Entry into Underground Paradise”, is a very popular motif in tantric
texts, some of which contain detailed procedures with vidyas that allow one to find
entry (bila or sSrimukha) and keep in check the killing mechanisms (yantrani) pre-
serving Patala from unwanted visitors. All major vidyas of the Jayadrathayamala
can open up Patala (some 110 occurrences). However, in the KSS we have a very
precise name: Hatakesa or Hatake$vara. This form of Siva was linked to entering
subterranean paradise already in relatively early texts such as the ca. seventh-cen-
tury Svacchandabhairavatantra (The Text of the Terrible God embodying Free
Will),*” which places Hatakesa as a leading figure of one of the worlds, vertically
arranged in the Saiva universe described in chapter 10:

42 Tawney 1926, vol. 6: 106-113, KSS 12.6.79-178.

43 KSS 12.6.79cd: “kasmira iti mandalam”.

44 KSS 12.6.88cd: “svapne kamapy upayatam apasyad daityakanyakam //”.

45 KSS 12.6.102ab: “rajan sa daityakanya te priya patalavasini /”.

46 KSS 12.6.104: “so’ham samkramitajianah pitra patalasastratah / $iksitva hatakes$ana-
mantratantravidhikramam //”. Hatakesa is written here with a short “a”, whereas the spell-
ing in the tantric texts is Hatakesa.

47 SVT 9.43ab (vol. 4: 49) and SV'T 9.109cd (vol. 4: 78): “kalagnir narakas caiva patala
hatake§varah”; SVT 11.20cd-21ab (vol. 6: 21) and 7ST 11.20cd-21ab: “vyapaka$ ca
punar devi hatakah parames$varah // vidyamantraganair yuktah saptapatalanayakah /”; SVT
11.238 (vol. 6: 129): “rudralokadhipatayah patalapatayas ca ye / kismandahatakadyas tu te
tisthanty atinirmalah //”.
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Higher than that is said to be a Golden Patala; there lives the supreme lord,
[the] god Hataka. He is completely surrounded by thousands of millions
of beings: siddhas, rudra-, and divine ganas, bhaginis, matrikas, Yoginis,
and yoga-girls (yogakanyabhir), rudras, and rudra-girls, magical substanc-
es (siddhadravyas), mantras, precious stones, and elixirs. The Temple of
Hatakesa one can only enter by perfecting the vidya of siddhas, [namely],
one enters that world by force (hathat), when the mind becomes stable in a
proper state of contemplation (bhava). That is why this God of Gods, Ma-
hes$vara, is called Hataka.*

However, only the Jayadrathayamala refers to the tantra of Hatakesa, linking
him to Atimarga; that is, the most ancient, pre-tantric Saiva tradition:* he is wor-
shipped upon entering Patala and conversing with divine women;*® he is supersed-
ed later by Kali, but he is still worshipped upon entry in Patala in the Patalakali
chapter.>! There are at least four chapters (and many more incomplete references)
that fully map the ritual to enter Patala.™

Let us present this material on the entry to Patala shared by the KSS and the
tantric understanding in four main steps, which can be found in both the KSS and
the JY.

5 Step 1: Preliminaries, and finding entry to Patala

In KSS (vv. 109-146) the ritual to be performed to find entry (bila, vivara) to Pata-
la includes purification, a ritual of “binding the directions” and scattering mustard
seeds.*® In JY 2.17, mustard is also used, and one can employ the vidya of the
Goddess of Gods, Kr$odart, to enter Patala:

Having recited it for 300,000 times on the top of the mountain, the master of
mantras should make one tenth of that number in fire offerings, consisting

48 SVT,vol.5:53-55,8VT10.116-120ab: “yadirdhvecaivasauvarnampatalamparikirtitam/
tatra vasatyasau devo hatakah paramesvarah // purakotisahasrais tu samantat parivaritah /
siddhairudraganair divyair bhaginimatrbhir vrtah // yoginiyogakanyabhi rudrai§ caiva
sakanyakaih / siddhadravyasamair mantrai$ cintamanirasayanaih // siddhavidyasamrddham
vai hatakesasya mandiram / hathat pravesayel lokam stadbhavagatamanasan // tenasau
hatakah prokto devadevo mahe$varah /.” Cf. TST 10.137-140.

49 JY 1.45.143cd (19119-191v1): “atimargam anantattvam hatakesam vyavasthitam //.”
See also JY 3.24.39¢d (171r1): “hamsayamalanamanam candogram hatake$varam //”.

50 JY 2.9.29cd (24r7): “pravistah pUjayet tatra hatakesam mahe$varam //.

51 JY 4.40.36ab (141r4): “hatakasya” [marked lacuna, 1 syllable] subhage patalakara-
mantravit /”.

52 See JY 2.17.832-843, JY 2.25.663-681, JY 3.10.49-58, JY 3.22.7-23.

53 KSS 12.6.116¢d-117: “sampijya $arikam devim digbandhadipurahsaram // vidhivat
sarsapaksapad-dharanurahasalina / mahatapasvina tena vivare prakatikrte //”.
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of fish and sheep flesh and alcohol. After that, he should go to bila and per-
form a ritual there. Having worshipped the Great Goddess and burned the
mustard seeds of rgja-kind, having done a special ritual at night, whereupon
he reaches 1,000 [repetitions], then there the earth trembles, [and the entry
manifests].>

In JY 2.25, the door is opened with a human flesh offering, mastery of mantras,
and mantra-empowered ashes:

O Goddess, he should go to a choice mountain, wearing red and black, he
should make 300,000 recitations by following a proper procedure. He should
offer into fire human flesh and such 30,000 times, O Paramesvari, i.e. one
tenth [of the number of repetitions]. Then he should go to a Patala entry (vi-
vara), famous in the world, and, standing in front of it, the master of mantras
should burn asur7 poison (some plant), and having entered the enraged state
by [the] proper raising up [of] the mantras [within his subtle body], by the
flow of the Saktimantras, resounding like a thunder cloud of the end of the
world, O Goddess of Gods, he will fully experience the ocean of pleasures
in Patala. With the terrible mantras destroying yantras he should generously
smear the entry with ashes.>

JY 3.10 suggests that the practitioner should have the siddhis in the Goddess’s
mantra prior to entry:

Having gone near the mountain where a famous Patala entry (vivara) is
located, he should perform a ritual there on the fourteenth night of the dark
half of the month. He should make a fire pit and burn there some guggulu
(plant resin) mixed with ghee, 1,008 times. Then immediately the earth will
tremble with its high and low places.*®

54 JY 2.17.832-835ab (87r2—7, whole passage): “patalasadhane yojya devadevi kr§odarT /
japtva laksatrayam mantri parvatagre dasamsatah // juhuyan minacchagontham [tya]
ktam tatsuradarunam / pascad gacched biladvaram tatra sadhanam arabhet // sampiijya
parames$ani juhuyad rajasarsapah / [. . .] / sahasram yavad evatra tada kampati medint /.
55 JY 225.663-667 (123v3-124r1, whole passage): “gatva girivaram devi
raktakrsnambaranvitah / trayoyutam japed devi vidhidrstena karmana / juhuyan
naramamsadyam trih[ghra]tam parame$vari / da$amsena tatogacched vivaram
lokavis$rutam // tatra sthitvagrago mantri juhuyad visam asurim / uccaih krodhanvito mantri
dhyayen mantram pradiptavat // Saktimantrapravahena pralayambudanisvanam / piirayed
devadevesi patalam bhogasagaram // yantrasanirnama mantra$ candograsurapdjitah / esa
patalamukhyanam bhasmasam kurute bhréam //”.

56 JY 3.10.49-51ab (74r4-74v3, whole passage): “atha gatva giriprsthe vivaram
yatraviSrutam / tatra krspacaturda§yam maharatraupositah // jvalayed vahnikumdam
tu juhuyat tatra sadhakah / guggulum ghrtasammisram yavad astasahasrakam // tadasu
kampate bhiimim sasailavanakananam /”.
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A similar entry is described in JY 3.22:

Having made 1,000 repetitions and having made one tenth of offerings into
fire of that number, the sadhaka holding firmly his vratas (practices), should
go to the door of Patala (biladvara). There at night he performs homa (fire
ritual) with flesh, and when he reaches one hundred, the earth trembles,
O Goddess.”’

Thus, in both the Jayadrathayamala and the Kathasaritsagara the door to the Un-
derworld is opened by a master of mantras®® by burning and scattering or smearing
various substances. Mustard seeds seem to be used rather for protection. If in the
KSS we have a brief description of the ritual as seen by a non-initiated king, who
does not understand what is going on, in the JY we are presented with an internal
view of this procedure, which is, in fact, a part of the sadhana or practice of the
mantra of the Goddess. The necessary power to open the door is the power that
the Goddess bestows upon a practitioner once she is pleased with his offerings of
mantras and (human) flesh. Nothing is said about this in the KSS, which is unsur-
prising: such practices were to be kept secret. The yogic guru in the KSS outlines
his abilities but does not explain which rituals he did to obtain them.

6 Step 2: From entry to the Temple of Hatakesvara

Having opened the door to the Underworld, visitors are to deactivate or, better,
destroy the protective mechanisms, often presented as some kind of attacking me-
chanical robot. In the KSS the passage describing this part of the process is short:
the ascetic is ordered to worship Hatakesvara after five days and nights of going
through Patala.”® In JY 2.17 “one dries up [i.e. destroys], the door mechanisms,
and, when he [the practitioner] laughs terribly, the Patala is set in flames. Then, on
a special day, he together with friends can enter there, like into his own house, with-
out fear. There he should worship powerful Mahadeva Hatakesvara”.®® JY 2.25 is

57 JY 3.22.7-9ab (158r4-158v5, whole passage): “japtva ekasahasrani sadhakemdra
drdhavratah / hutva dasams$ato mantr1 biladvaram vrajet tatah // tatra ratrau vada homam
karttavyam sadhakena hi / mahakatuka sammi$ram rajikam mamsam asritat / $atam yavaj
juhed devi tavat kampati medinim /”.

58 See the description of the “guru of the yogins” in KSS above.

59 KSS 12.6.124: “ayam sa devah patakanilayo hatake$varah / giyate trisu lokesu tadasau
pljyatam iti /.

60 JY 2.17.835c¢d-837: “Susyate dvarajovari yantrabhasmi bhavanti hi // haharavam
pravarttena patale jvalate khilam / tatah sahayaih sahitah patalam dipaparvani //
pravesthavyam narendrena svam geham iva nirbhayah [MSS: nirbhavah] / tatra pijya
mahadevam hatakesam mahabalam //”.
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more elaborate: special women appear first, they are afraid of the sadhaka, and
they invite him to enter Patala with them and enjoy pleasures. Having heard a par-
ticular formula, “O Hero. . .” (Ehi Vira. . .), he enters and performs a mantra with
them.®' By the power of that mantra, the yantras (i.e. the protective mechanisms)
are destroyed, and the sadhaka can freely worship Hatake$vara.®> Two other pas-
sages of the JY place more emphasis on interactions with divine women and shall
be discussed in step 3 below. The appearance of the divine women marks in this
case a “true” entry into the Underworld, and this “true” entry can only happen
with their help.

In between steps 2 and 3, the KSS elaborates on poisonous fruits that are for-
bidden to eat in Patala®® and describes in detail the golden splendour of that magi-
cal place. The mechanical yantras here also appear after Hatake$vara. That is, all
elements of a tantric Patala-ritual are present in the KSS; however, their order and
the importance given to them differ slightly from the JY.

7 Step 3: “True entry” and the hierarchy of women
of the Underworld

The majority of chosen sources agree here that it is women that lead the hero to the
“main” city, where the main woman/goddess usually resides.®® The KSS does not
elaborate much on this point, but there is a prescription given by the yogic guru to
King Bhiinandana that: “Having entered, it is forbidden not to follow the order of
his beloved Lady.”*

61 JY 2.25.668-673: “yavat tatra prayojyeta tavad ayanti yositah / vepamana bhayatrasta
madananalapiditah // trahi trahiti jalpantya sadhakendram mahabalam / patanti padayor
bhitam [na]pamanti muhur muhuh // vadanti bhitabhitas te sadhakam mantrajayakah /
ehi vira sadasmakam praviSasva purottamam // svargacchatagunam samyan nirmitam
padmayogina / sanugah saparivaro mantrahamsarasadhakah // dahyamo vira virendra
madhinasaya sampratam / evam akarnya vacanam sanugah praviset tatah / tata sarddham
grhnan mantram kalagnyayutavarcasam /.

62 JY 2.25.673cd—675: “viviksu sadhako yavat tavad yojanasaptake // niryantravivarah
sarve bhavantaha na samsayah / vinaSyamti mahayantra maya [marked lacuna; two
syllables] prakalitah // tena yantrad [unreadable; one syllable] nirnama mantroyam
surapiijitah / pravisya tatra sampiijya hatakesam viset tatah //”.

63 KSS12.6.126-129.

64 KSS 12.6.131-132; see also the door-keepers in vv. 134—-136.

65 Divine women appear, and lead the sadhaka to the main city: JY 2.17.841ab: “svantah
puram nayaty etah svaputitve narottamam /”. JY 2.25.676ab calls it the “matrix” city:
“svayam garbhapure mantrT parivaram yathecchatah /”.

66 KSS 12.6.139ab: “antahpravistair yusmabhir nollanghyam svapriyavacah /”.
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JY 3.10 provides a version in which beautiful, young shape-shifting women
appear. They are afraid of the sadhaka and address him using a stable formula,
inviting him to enter Patala and enjoy pleasures with them until the destruction of
the world.®” JY 3.22 provides us with a clear hierarchy of divine women, in which
those who appear at the onset are not divine enough: they should not be spoken
to, nothing should be taken from them (9cd—12), the s@dhaka should continue his
ritual until the supreme women come, and even these are rejected again, until the
very most divine appears (vv. 13—-17). Each group of women is more beautiful
than the last.

The KSS inserts after step 3 a poetic description of the meeting of the asuri
and her human lover (vv. 140-146). Having put together the passages from the JY
and the KSS we can conclude that Somadeva, or the compiler that preceded him,
closely follows the logic of the tantric ritual; that is, the KSS follows the very same
steps and stages as the JY would. These include finding and opening the door to
Patala, destroying the yantras, worshipping Hatakesvara, conversing with divine
women, and entering the main city. Any deviation from that formula appears to be
due to the need to describe the shiny palace or temple or include details of the love
story into which the tantric material is framed. Thus the main line of the KSS story
describes the tantric understanding of entry into Patala, and for the understanding
of the tantric elements mentioned in the KSS, the JY appears to be particularly
relevant.

8 Step 4: The magical drink that allows one to stay in Patala
forever

Most selected passages mention some sort of magical drink that serves as a “con-
firmation” that one can stay in the paradise-like Underworld forever. The motif of
drink does not seem to occur in JY 2.17, and JY 2.25 provides only: “Having en-
tered and drank the excellent drink, by that, the man will live very long.”®® J¥ 3.10
also presents the magical drink as the only way to obtain the promised pleasures
of paradise: “You will obtain all that by partaking the supreme drink™ (sattvikam

67 JY 3.10.51cd—55ab: “nirgacchamti tatah kamtas caruhasamanoharah // nanariipadharah
sarvas sarvabharanabhiisitah / mantakumjaragaminyah sodasabdasamah sada //
vipuladro$isamdohah pinonnatapayodharah / pranatavepamanasra sadhakasyagragah
priye // vijiiapayamti tam bhitah sadhakam devavamditam / ehy ehi viranathesa patalam
bhogasagaram // sahasmakam ramas catra yavadabhtimisamplavam /”.

68 JY 2.25.677: “pravisyaivam svayam tatra pitva satvikasatvikam / panam narayanakaro
jived [dhast]ayusam narah //”. The drink is called narayana, i.e. wine.
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panam uttamam).® It only becomes clear why the drink is so called in JY 3.22. In
fact, the supreme divine women, appearing at the very end, are called sattvikas™
and offer the supreme sattvic drink to the sadhaka, having bowed to him. Thus
with them and joined with his entourage, the hero should enter srimukha, and
destroy all yantras. There, having worshipped the lord of Gods, Hatakesa, he will
acquire divine vision and partake of the supreme drink, which should also be given
to the guru and to the sadhaka’s own women as well.”!

None of the tantric passages makes clear what this drink consists of, but the
KSS does, somewhat surprisingly, provide the composition, and Somadeva clearly
enjoys the rasa that it provokes in the reader. Let us reproduce Charles Henry
Tawney’s translation of the passage describing the receipt of the magical drink
offered to the hero in the KSS:

And after he had rested a little while he bathed, and the Asura maiden had
him adorned with robes and jewels, and let him out to the garden to drink.
Then she sat down with him on the brink of a tank filled with wine, and
with the blood and fat of corpses, that hung from trees on its banks, and she
offered that king a goblet, full of that fat and wine, to drink, but he would
not accept the loathsome compound. And she kept earnestly saying to the
king: “You will not prosper if you reject my beverage.” But he answered: “I
certainly will not drink that undrinkable compound, whatever may happen.”
Then she emptied the goblet on his head and departed.”

69 JY 3.10.55cd—56ab: “sva[rga]ddesagune[$va]tre sattvikam panam uttamam // pivasva
tatra viremdra prayacchanyesu va vibho /”.

70 From sattva, variously translated as “truth”, “purity”, “the only true thing”, etc. Likely
the appellation of women comes from this.

71 JY 3.22.18-22ab: “sattvikas tah samakhyatah sattvikam panam uttamam / sadhakaya
prayacchanti pranamya ca muhur muhuh // evam tabhis saha tada parivarena samyutah /
pravisec chrimukham virah sarvayamtrani mardayat //tatram sa piijya deve§am hatakesam
mahaprabham / divyacaksupradam cadau tatah panam samaharet / gurur deyam svayam
peyam sattvikam panam uttamam / sakhinam rajasam deyam rajasyas ca varamganah //
hinesutam asam deyam tam asyo varayositah /”.

72 Tawney 1926, vol. 6: 112—113, KSS 12.6.152—156: “ksanamatram ca visrantam snatam
vastradyalamkrtam / sa nindya tamusyanamapanayasurangana // tatra ftiratarullambi-
Savaraktavasasavaih / plrnaya sa tate vapyastena sakamupavisat // tadva sa savapiirnam
ca patram tasmai nrpaya sa / dadau panaya sa ca tanna jagraha jugupsitam // na te ksemam
bhaved etad asmat panam nisedhatah / iti nirbandhatastam ca bruvanam so’bravin nrpah //
apeyam niscitam naiva pasyamy etad yadas tv iti / tatah sa tasya tanmirghni patram
ksiptvanyato yayau//”’. Ashorter version can be found in BKM 268, vv. 683—685: “tatrapasyat
tarulatalambimartyakalevaraih / vapim rudhirasampiirndm vasavipulakardamam //
ratnapatrena tatpanam sa grhitva punah punah / nrpam piba pibety aha na papau sa va
kanitah // tyajatodbhuvam asreyo bhavatiti tayarthitah / nadade sa ca tatpatram tasya
mirghni nyapatayat //”.
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What the king was supposed to drink is actually called caru in the tantric texts—a
test drink that, while a magic transformative substance, consists of ingredients
that are undrinkable in a normal state of consciousness.” In the context of tantric
initiation (drks@) the mixture is said to consist of various products of the body, of-
ten belonging to the guru. Human fat, blood, and flesh are included in the mixture
if those who give caru are the Yoginis—and these substances are considered the
most potent. In both variants, however, the practitioner should show no aversion
to such a mixture and swallow it without hesitation. If he fails to do so, it is con-
sidered an important transgression. The tantric texts repeatedly use the expression
na nindet, meaning “he should not despise” those substances.

The king’s refusal to partake equals to his non-understanding of the nature
of his beloved; moreover, he breaches the instruction given to him earlier by his
guru that he should obey her once he enters Patala. The threat of the asurt or
rather yogin that “you will not prosper . . .” refers here to the state of the being
who has betrayed the tantric tradition. If we recall that in the Rajatarangini King
Baka was sacrificed by a YoginT to be liberated, such a violent solution would
also be required for King Bhiinandana to return to the state that he has just failed
to understand, according to the Vidyapitha logic. His pondering about what has
just happened, after he finds himself suddenly back at Lake Kramasaras, includes
understanding that he has broken his promise to his guru and that the drink was the
test. Interestingly, he uses the same tantric term mentioned above: “that despised
drink” (tanninditam panam):

But what other explanation can there be than this, that undoubtedly this has
befallen me because, though I heard the warning of the ascetics, I disobeyed
the injunction of that fair one. After all the beverage was not loathsome; she
was only making trial of me; for the liquor, which fell upon my head, has
bestowed on it heavenly fragrance. So it is indubitable that, in the case of
the unfortunate, even great hardships endured bring no reward, for Destiny
is opposed to them.”

His body odour now attracts bees which sting him, but even that has a tantric
meaning:” chapter 66 of the Buddhist Abhidhanottaratantra lists this as a sign of

73 On the hierarchy of caru, see Sanderson 2009: 212, n. 488.

74 Tawney 1926, vol. 6: 112-113, KSS 12.6.161-163: “kim anyad va dhruvam tasya
yan mayollanghitam vacah / tapasvivakyam $rutvapi tasyedam me vijrmbhitam // na
ca tanninditam panam sa mamaiva pariksinl / mirdhni cyutena yattena divyam ayati
saurabham // tatsarvatha hy abhavyanam krtah $leSo mahan api / na phalaya vidhis tesu
tatha vamo hi vartate //”.

75 KSS 12.6.164-166: “ity evam cintayannetya bhrngair bhiinandano’tra sah /
avestyatasurasuta-panasiktangagandhatah // kastamistaphalo ma bhijjato’ nistaphalastu
me / parikleso’lpasattvasya vetalotthapanam yatha // iti tairdadyamanasca bhrngaih sa
bimrsamstada / jatodvego matim cakre dehatyagaya bhiipatih //.” See also BKM 268, v. 689:
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recognition of a person who is a saptajanmapasu, a “seven-times-born victim”:
“The sweat of his body is eaten by the bees, the limbs are fragrant, with divine
smell or that of camphor, the excrement and urine smell musky”;’® that is, he
became a person who made some mistakes in practice and can only recover from
those by being sacrificed by the Yoginis. This is probably what the yogint/asurt
hinted at in saying to the king that “you will not prosper. . .”.

Fortunately for Bhiinandana, he resorted again to his practice and after many
years won back his beloved, and thus we can bring in here the last step: eternal
pleasure ending in liberation, understood in the JY as unity with the goddess. In
JY 2.17 the sadhaka remains with the divine women in this ocean of pleasure for
the duration of the great kalpa (cosmic period), and obtains nirvana (understood
as liberation) after that.”” In JY 2.25, at the end, the man, in the body of a devata
(divine being), will reach the state of union.”® JY 3.10 is wonderfully poetic and
summarises steps 2 to 4 in just two verses:

Having heard that [the formula “O hero. . .”], the master of tantras should
enter with them [the divine women] there. [He becomes] endowed with great
supernatural powers and drives golden flying chariots (vimanas), having
worshipped the leader of Gods, Mahe$vara Hatakesa, there and having
partaken of the supreme drink (satvikam panaf/m]) which is the essence [lit.
“bone marrow”] of the moon and stars. He will live for a kalpa, o Fortunate,
and [after that] will enter the body of the Goddess.”

Finally, JY 3.22 promises that “there he will thrive, and he will live for a kalpa.
The violent (hatha) entry into Patala has been explained, O Divine Beauty”.*
The story of King Bhiinandana brings together multiple tantric practices that
are transformed into colourful ornamentations to the main love story in the KSS:
the entry into the Underworld (Patala), the motif of tantric initiation by means of
caru, and even the hints on how to recognise the person who falls out of favour
with the Yoginis. All these motifs would be impossible to bring together with-

“kamagnimalinangarair iva vyapta sa satpadaih / dhiitagrapanirno lebhe $arma marmahato
yatha //”.

76 AUT ch. 66, vv. 4-5a; f. 303, 1l. 6-7: “prasvedan tasya kayesu bhramarair bhaksate
tatha / divyagandhasugandhango athava piiragandhika // vinmutragandhakasturyya”.

77 JY 2.17.841cd—842ab: “tatra tabhih samam tisthe mahabhogabharalasah // mahakalpam
sadhakendra pascan nirvanam arhati /.

78 JY 2.25.678ab: “paryante devata dehe yanti sayojyatam narah /”.

79 JY 3.10.56¢d-58: “evam S$rutva tatas tasam sarddham tatra visen narah //
mahavibhitisamyukto vimanaih kamcanesthitah / tatrarcayitva devemdram hatakeSam
mahes$varam // pitva tu satvikam pana ramed acamdratarakam / kalpavasane subhage viset
tam aisvaritanum //”.

80 JY 3.22.22cd-23ab: “evam vibhajya suciram mahakalpam sa jivati / hathapravesam
akhyatam patale surasumdari /”.

50



Significant Otherness

out the important Other—the passages written for the initiated in the Jayadratha-
yamala—and thus the full set of associations that Somadeva put in his text would
have remained undiscovered.

9 Conclusion

The magical tantric world populated with ambivalent Yoginis would have been
familiar to readers in eleventh- and twelfth-century India. Passages containing
meetings with these divines goddesses are well known in scholarship thanks to
the work of nineteenth- and twentieth-century translators of Sanskrit literature.
However, these translators lacked many of the original sources and thus the full
meaning of the tantric imagery and allusion contained in these stories has re-
mained largely hidden until recent years when many of these manuscripts have
been made available by the NGMPP. To the author’s knowledge, the current chap-
ter represents the first attempt to analyse these passages in light of the emergence
of the Vidyapitha texts.

Reading these texts together not only allows us to reinterpret the stories written
for non-practitioners but also to revise the degree of importance that was attributed
to tantric practices in the context of medieval India. The tantric world was not hid-
den behind an impenetrable wall with almost no influence on everyday life, but,
on the contrary, the main concepts of the secret tantric traditions were definitely
understandable to the public.

Despite the fact the Vidyapitha manuscripts are now accessible, these tantric
texts remain, to play with the words of this volume'’s title, the “Significant Others”
in our understanding of the stories about YoginT meetings in classical Indology.
Let us hope that these preliminary bridges between traditions will attract further
research that might throw light on the fascinating interconnections of tantric prac-
tices and reflections in medieval Sanskrit literature for the non-initiated.
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