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PREFACE

In the new age India of the 1990s, it has become popular, even fashionable,
to have the name of a täntrika, a kind of all-purpose sexologist, medicine
man, and shaman, in one's little black book of phone numbers. This same
phenomenon has brought with it the appearance, preceding the title page
of books on magic and tantra, of "disclaimers" to the effect that said book
does not guarantee the results of the techniques it is treating and that its
editors are not responsible for unhappy side-effects of said techniques
when they are practiced in the privacy of one's home. The present work
carries no such disclaimer because it in no way purports to be a "how-to"
book for realizing immortality. Nor is this a study in the history of Indian
medicine or science: a great number of Indian scholars and scientists as
well as a growing number of western authors have written excellent works
on the matters I will be treating from these perspectives, incorporating
into their writings comprehensive overviews of Indian chemistry, human
physiology, pharmacology, and therapeutics.

The present work is rather a history-of-religions study of the medieval
Siddha traditions of Hindu alchemy and hathayoga, which formed two im-
portant fields of theory and practice within the vast current of Indian mys-
ticism known as tantra. It is the religious and, more specifically, tantric
features of these interpenetrating traditions that I will be treating in these
pages, from both a historical and a phenomenological perspective. In the
main, this will be a study of the language of mystic experience and expres-
sion, and it will be from the standpoint of language that I will chart out
the theoretical, symbolic, and analogical parameters of the alchemical and
hathayogic disciplines within their broader tantric and Hindu contexts.
And, working from the semantic and symbolic fields of meaning that the
alchemical material generates, this study will also look at a much wider
array of Hindu and Indian phenomena through "alchemical eyes."

This will furthermore be a scholarly work, nearly entirely divorced from
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any ground of personal mystical experience. Apart from a short period of
schooling in hath a yoga undertaken in Benares in 1984-85, I have never
experienced anything that one could qualify as a genuine master-disciple
relationship. I have never levitated, read other people's minds, or even seen
auras. This being the case, it may well be that I belong to the great mass
of those who "must go on blundering inside our front-brain faith in Kute
Korrespondences, hoping that for each psi-synthetic taken from Earth's
soul there is a molecule, secular and more or less ordinary and named, over
here—kicking endlessly among the plastic trivia, finding in each Deeper
Significance and trying to string them all together like terms of a power
series hoping to zero in on the tremendous and secret Function whose
name, like the permuted names of God, cannot be spoken . . . to make
sense out of, to find the meanest sharp sliver of truth in so much repli-
cation." '

Ultimate reality is beyond my reach, either to experience or express. I
nonetheless hope that these pages may serve to bridge a certain gap be-
tween raw experience and synthetic description, and thereby contribute
to an ongoing tradition of cultural exchange that is at least as old as the
Silk Road.

In reading these pages, the reader may come to experience a sensation of
vertigo, as the horizon of one mystic landscape opens onto yet another
landscape, equally vast and troubling in its internal immensity. It may be
that these landscapes,2 with their dizzying multitudinous levels of self-
interpretation, may inspire analysis by psychologists of both the armchair
and professional varieties.31 believe, however, that the most useful western
companion to the present study is the work of the French philosopher Gas-
ton Bachelard entitled The Poetics of Space* Bachelard's work is a phenome-
nological study of literary depictions of the experience of space, from cellar
to attic, from Chinese boxes to the interiors of seashells. In these pages I
will endeavor to follow just such a phenomenological approach, pointing
out homologies where the sources would seem to indicate connections in-
ternal to the traditions themselves, without attempting to force the textual
data into any preconceived model.5

I treat alchemical and tantric discourse as self-referential, as part and
parcel of a self-enclosed network of specifically Indian symbols and signs,
my assumption being that the words and images of these traditions are
always referring, before all else, to other words and images/1 Therefore,
the best way to formulate a theory concerning the nature of the experiences
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for which these wrords and images are so many signposts is to generate a
symbolic lexicon from the multiuide of intersecting words and images the
sources offer.7 Rather than exposing the doctrines of any single school,
movement, or exegetical tradition, this study seeks to lay bare the words,
images, and logic that a wide swath of the Hindu, and particularly Saiva
(and tantric), population always already assume to be the case prior to giv-
ing voice to their doctrines.

This is, in the main, a study of a pervasive Indian worldview from a
tantric and alchemical perspective. Now, if we follow Douglas Brooks
when he maintains that Hindu tantrism has been treated as "an unwanted
stepchild in the family of Hindu studies";8 and if, as Betty Dobbs has writ-
ten with regard to its rejection of alchemy as so much fuzzy mysticism,
that "modern science, like adolescence, denies its parentage,"0 then the
subject of this study has a troubled family life. Perhaps it is the stepparents'
and adolescents' judgment that one ought to question here.

This book is the fruit of twelve years of research begun at the University
of Chicago, where I began to translate the tów/s, the mystic vernacular
poems of Gorakhnäth, under the direction of Professor Kali Charan Bahl.
The use of metaphor and imagery in these poems reminded me of similar
language from an alchemical work entitled the Rasamava (The Flood of
Mercury), which I had attempted to translate (with mitigated success) for
a self-styled French mystic a few years earlier.

It was on the basis of these first tentative identifications that I embarked
in earnest on the present research, going to India in 1984-85 under the
auspices of a grant from the American Institute for Indian Studies. It had
been my intention, in undertaking my research tour, to find a living yogin-
alchemist and to sit at his feet until I had solved all the riddles the Rasär-
nava and the Gorakh Barn had posed for me. This endeavor was a total
failure. There were no alchemists to be found in the places in which I
sought them out (although I did meet a number of amateurs and charla-
tans), and the few Näth Siddhas who struck me as genuine practitioners of
the hath a yoga taught by Gorakhnäth made it clear that they would be will-
ing to divulge their secrets to me only after a long period of discipleship.

Being a westerner in a hurry, I spurned this path, in spite of its many
attractions, for that of the textualist. First in India, under the guidance of
a number of professors of Ayurvedic studies, and later in Europe and the
United States, then in India and Nepal once again, under the auspices of a
grant from the Council for the International Exchange of Scholars, I fol-
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lowed the leads the texts offered me. In spite of my rush at the outset, it is
only now, after an additional ten years, that I feel myself capable of under-
standing these mystic disciplines sufficiently to be able to share certain of
my insights on them. Let the reader be forewarned, then, that my interpre-
tations of the language of the Hindu alchemical, hathayogic, and tantric
traditions bear no stamp of approval from any Indian guru of any sect
whatsoever. This is a textual study, one that is based, in any case, on a
number of texts for which the all-important chain of transmission of oral
tradition from teacher to disciple has long since been broken. In the ab-
sence of a teacher from the tradition itself, I have taken the difficult road
of letting the texts speak for themselves and even communicate among
themselves as the exemplars and followers of the medieval Siddha tradi-
tions under study here would have done. I hope they will speak to the
reader of this work as well.

I feel somewhat justified in my textualist bias, however, since it is shared
by the alchemical tradition itself. We read in three major alchemical works
that "neither sequence (oral teachings) without written sources nor written
sources without sequence [are acceptable]. Knowing the written sources to
be conjoined with sequence, the person who then practices [alchemy] par-
takes of the s/ddhis."10 On still another score I also believe this to be an
authentic work. The twelve years' preparation this book has required of
me corresponds to the standard period of preparation of a yogin in the
traditions under study here. Twelve years, the mystic homologue of a year
of twelve months in which the seasons and the dance of sun and moon are
brought full circle, seems to me to be an appropriate period for this schol-
arly exercise, which will have succeeded if its final transmutation of raw
data into food for thought pleases the reader's palate.

Many are the people to whom I owe thanks for their help in the prepara-
tion of this book. A great number of these persons' names will be found in
the text of this book itself or in the endnotes, under the rubric of "personal
communication." This group includes several of the countless Näth Sid-
dhas who offered to share their chillums and knowledge with me (usually
in that order) as well as fellow academics from both India and the west. In
India, these include Rhambhulnäth, the late abbot of the Hardwar monas-
tery; Avedyanäth, abbot of the Gorakhpur monastery; and the great Näth
Siddha scholar Narharinäth, abbot of the Caughera monastery in the Dang
region of southern Nepal; Sivaprasad Dabbaral, Dr. Laxmi Chandra Sastri,
Dr. Surya Kumar Yogi, Dr. N. Sethu Raghunathan, Dr. Rajendra Kumar
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Agrawal of Gurukul Kangri University in Hardwar, Dr. Damodar Joshi
of Benares Hindu University, Dr. Siddhinandan Mishra of Sampurnanand
Sanskrit University (Benares), Dr. Hari Shankar Sharma of Gujarat Ay-
urved University (Jamnagar), Mahavir Prasad Gill of the Anup Sanskrit
Library in Bikaner, Vijaya Shrestha of the Nepal National Archives in
Kathmandu, and Thakur Nahar Singh Jasol, Director of the Mehrangar
Museum Trust in Jodhpur.

Back in the west, a number of students in my undergraduate and gradu-
ate courses have played a catalytic role in the writing of this book, forcing
me, through their stimulating discussions and questions, to shape and
sharpen my thinking on a number of issues: Bryan Cuevas, Than Garson,
Bill Gorvine, Paul Hackett, Chuck Jones, Spencer Leonard, Derek Maher,
Amir Muhammadi, David Need, Mark Siebold, Kerry Skora, Phil Stanley,
Dennis Swaim, and Steve Weinberger. I also wish to thank Bronwen
Bledsoe, Veronique Bouillier, Douglas Brooks, Mark Dyczkowski, Morten
and Jytta Madsen, Jan Meulenbeld, John Roberts, Bo Sax, Alain Wattelier,
and Dominik Wujastyk for the scholarly and material support they af-
forded me at various stages of this book's development. I am especially
indebted to Dr. Arion Ro§u, the greatest living western historian of Indian
medicine, for the fatherly guidance he has shown me over the past decade.
To Alexis Sanderson, without whom the sixth chapter of this work would
still be the shambles that it was when he first read it, I also owe special
thanks. Finally, I owe a great debt of gratitude to the late Mircea Eliade
—the greatest modern "midwife" of historians of religions—whose
groundbreaking studies inspired me to explore the field of Indian al-
chemy,11 and who helped me to publish my first article on the subject.12

Publication of this book was funded in part by the Office of the Vice
Provost for Research at the LTniversity of Virginia.





NOTE ON TRANSLITERATION

Unless otherwise noted, all transliterations from the Sanskrit follow stan-
dard lexicographical usage, with the following exceptions: (i) toponyms
still in use are transliterated without diacritics (thus Srisailam and not
Srisailam), except in the case of sites identified with deities (thus Kedär-
näth and not Kedarnath); (2) names of authors and editors from the colo-
nial and postcolonial periods are transliterated without diacriticals; (3) the
term Näth is transliterated in its modern Hindi form as opposed to the
Sanskritic Nätha; (4) proper names of historical Näth Siddhas are translit-
erated with the -näth suffix, as opposed to the Sanskritic-w//fi/7 (however,
see note 8 to chapter 1).
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ASL Anup Sanskrit Library,

Lalgarh Palace, Bikaner,

India.

BhP Bhütiprakarana of the

Goraksa Sarhhitä.

GAU Gujarat Aynrved University,

Jamnagar, India.

HT Sanjukta Gupta, Dirk Jan

Hoens, and Teun Goudriaan,

Hindu Tantrimi. Handbuch

der Orientalistik, 2.4.2

(Leiden: Brill, 1979).

HTSL Teun Goudriaan and

Sanjukta Gupta, Hindu

Tantric and Säkta Literature

(Wiesbaden: Harrassowitz,

1981).
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Svätmaräma.

KCKT Käkacandisvara Kalpa Tantra.

KCM Käkacandesvarimata.

KhV Khecari Vidyä of Ädinätha.

KJñN Kaulajñananmiaya of

Matsvendranäth.

KJVl Ktibjikämata.

KPT Kaksaputa Tantra of Siddha
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RAK
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RRÄ

Mätrkabbeda Tantra.

Maharaja Man Singh Library

Mehrangarh Fort, Jodhpur,
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Ramlal Srivastav, ed., "Näth

Siddh Carit" Visesañk (Yog

Vani, special issue no. 1 for

1984). Gorakhpur:

Gorakhnath Mandir, 1984.

The Ocean of Story Being C. H.

Tawneys Translation of

Somadeva s Kathä Sarit Sä gara

(or Ocean of Streams of Story),

ed. N. M. Penzer, 10 vols.

(London: Chas. J. Sawyer,

Ltd., 1924-28).

Rasärnava.

Rasärnavakalpa.
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Rasahrdaya Tantra of

Govinda.

Rasendra Mángala of Sriman

Nägärjuna.

Rasaprakäsa Sudhäkara of

Yasodhara.

Rasaratnäkara of Nityanätha.



RRS Rasaratnasaviucchaya of
Vagbhatta II.

RU Rasopanisat.

RV Rg Veda.

SDS Sarvadarsana Sanigraha of
Mädhava.

SSP Siddha Siddhdnta Paddhati of
Goraksanätha.

S"SS" Satsahasi'a Samhita.

SV "Siddh Vandanäm."

SvT Svacchtnuia Tantra.

TA Tanträloka of Abhinavagupta

VRA Varnaratnákara

\rRAl Yogaratmmiälä.

YSÄ Yogisampradäyäviskrti



ONE

Indian Paths to Immortality

The emperor Aurangzeb issued a finnan to Änand Näth, the abbot of
Jakhbar, an obscure monastery in the Punjab, in 1661 or 1662:

The letter sent by Your Reverence has been received along with two
tolahs of quicksilver. However, it is not so good as Your Reverence
had given us to understand. It is desired that Your Reverence should
carefully treat some more quicksilver and have that sent, without un-
necessary delay. A piece of cloth for a cloak and a sum of twenty-five
rupees which have been sent as an offering will reach (Your Rever-
ence). Also, a few words have been written to the valiant Fateh Chand
to the effect that he should always afford protection.1

The greatest Mogul persecutor of Hinduism in history offers his pro-
tection to a Hindu abbot named Näth in exchange for twenty grams of
treated mercury. What is the story behind this curious missive?

1. Sexual Fluids in Medieval India

Some time around the sixth century A.D., a wave of genius began to sweep
over India, a wave that has yet to be stilled. This wave, which took the
form of a body of religious thought and practice, has been interpreted in a
number of different ways by Indians and westerners alike. What some have
called madness and abomination, others have deemed a path to ecstasy or
the sublime. Such have been the evaluations of this phenomenon, which
has, over some fourteen hundred years, never ceased to enthuse and con-
found.

The Indians who innovated this body of theory and practice called it
tantra, "the warp (of reality)." The word has a most ancient pedigree. Its
root, tan, means "to stretch," as one would a thread on a loom (also called



tan tro) or, in Vedic parlance, a body {tan it) to be sacrificed on an altar
within the ritual framework {tantra).2 Those persons who followed the way
of tantra were called täntrikas, and their written and orally transmitted
works the Tan tras.

Indian tantrism,3 in its Hindu, Buddhist, and Jain varieties, did not
emerge out of a void. It was on the one hand influenced by cultural inter-
actions with China, Tibet, central Asia, Persia, and Europe, interactions
which had the Silk Road and medieval maritime routes and ports as their
venue. Much more important, however, were the indigenous Indian roots
of tantrism, which was not so much a departure from earlier forms of Hin-
duism as their continuation, albeit in sometimes tangential and heterodox
ways. This book explores the uniquely Indian foundation of tantrism.
More specifically, this book is an inquiry into those Hindu sectarian groups
that have come to be known as the Siddhas> which, appropriating traditions
that were more ancient than those of tantrism itself, did not in fact fully
flower until the twelfth and thirteenth centuries. As a loosely structured
religious community identified with a particular body of practice, the Sid-
dhas have had greater staying power than the täntrikas and continue to
form a visible part of the Indian religious landscape.

As a common noun, siddha4 means "realized, perfected one," a term gen-
erally applied to a practitioner {sädhaka, sädhit) who has through his prac-
tice {sädhana) realized his dual goal of superhuman powers (siddhis, "real-
izations," "perfections") and bodily immortality (jlvamnukti). As a proper
noun, Siddha becomes a broad sectarian appellation, applying to devotees
of Siva in the Deccan {Mähesvara Siddhas),5 alchemists in Tamil Nadu {Sit-
tars), a group of early Buddhist täntrikas from Bengal (Aiahäsiddhas, Sid-
dhäcäiyas), the alchemists of medieval India {Rasa Siddhas)0 and, most espe-
cially, a mainly north Indian group known as the Näth Siddhas.1

These last two groups greatly overlapped one another, with many of the
most important Näth Siddhas—Gorakh, Matsyendra, Carpati, Dattätreya,
Nägnäth, Ädinäth,s and others—being the authors (if only by attribution)
or transmitters of a wide array of revealed yogic and alchemical teachings.
The medieval Näth Siddhas and Rasa Siddhas further interacted with a
third group. This was the pascimämnäya (Western Transmission), a Säkta
sect devoted to the worship of the goddess Kubjikä which, based mainly
in Nepal, also incorporated tantric/' yogic, and alchemical elements into
its doctrine and practice.

A major point of convergence between these three groups, within the
broader tantric matrix, was their cult of the Siddhas who were for them
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not historical figures but rather demigods and intermediaries between the
human and the divine. Cults of these semidivine Siddhas go back to at least
the beginning of the common era; they and their peers the Vidyädharas
(Wizards) are a standard fixture of Indian fantasy and adventure literature
throughout the medieval period.10 Central to these cults was their "popu-
lar" soteriology, which had little in common with the "authorized" soteri-
ologies of Vedic and classical Hinduism. The worlds of the Siddhas and
Vidyädharas were the closest homologue India has known to popular west-
ern notions of heaven as a place of sensual gratification and freedom from
the human condition. Those capable of acceding to these atmospheric lev-
els remained there, liberated from the fruits of their acts (karma) and for-
ever exempted from the lower worlds of rebirth (sa??isära) but not divested
of their individuality as is the case with the impersonal workings of release
into the Absolute {nioksa). A precursor of the Puranic notion of the "sev-
enth heaven" of brah?naloka or satyaloka, the world of the Siddhas was a
place that endured even beyond the cyclic dissolution (pralaya) at the close
of a cosmic eon (kalpa). This popular tradition, whose reflection is found
in the lower hierarchies of the Hindu and Buddhist pantheons, in adven-
ture and fantasy literature, and in humble shrines to these anonymous
demigods, lay beyond the pale of brahmanic control and legitimation. So
too would the medieval Siddha movements, which appropriated for them-
selves, with certain modifications, the preexisting Siddha soteriology.

The most important innovation of these medieval Siddha traditions (the
Näth and Rasa Siddhas in particular) was the concrete and coherent
method they proposed for the attainment of the Siddha world and Siddha
status. This is what had been lacking in the earlier Siddha cults: the belief
system was there, but the notions of how to reach that blessed abode were
vague at best. Certain traditions maintained that it could be reached
through travel,11 others through the miraculous intervention of the Sid-
dhas one propiated,12 others through more serendipitous means. The later
medieval Siddha movements proposed the following working principle:
mere humans could, through their tantric, yogic, and alchemical practice,
climb the ladder of being and accede to the ranks of the semidivine Sid-
dhas. In this new perspective one could, by perfecting oneself, transform
perfected role models into colleagues. A trace of the notion of a primordial
ontological difference between those born perfect and those who made
themselves perfect (not unlike the difference between old money and new)
remains in works which categorize the Siddhas into the three oghas
(streams)—the divine, the perfected, and the human—but the dividing line



between them was a dotted one that could be crossed through a systematic
body of esoteric practice.1'

Apart from this common heritage, a second point of convergence be-
tween the Näth Siddhas, Rasa Siddhas, and the Western Transmission lies
in their common body of mystic doctrines and practices involving sexual
fluids—male and female sexual fluids, to be sure, but ever so much more.
Since the time of the Vedas, rasa—the fluid element found in the universe,
sacrifice, and human beings—has been more or less identified by Indians
with the fount of life. All fluids, including vital fluids in humans, plant
resins, rain, the waters, and the sacrificial oblation, are so many manifesta-
tions oí rasa.l4 So too, since at least the dawn of the common era,15 Indians
have known that the miracle of conception occurs through the union of
male and female vital fluids, semen and uterine blood. With early tantrism,
these procreative fluids came to be conceived as "power substances" for
the worship of and ultimately the identification with gods and goddesses
whose boundless energy was often portrayed as sexual in nature. Nearly
always, the god in question was some form of Siva, the god whose worship
in the form of a Hiiga (phallus) dates from at least the second century B.C.16

The way to becoming a "second Siva"—for this has nearly always been the
goal of tantric practice in its various forms—was, in early tantrism, real-
ized through the conduit of a horde of wild goddesses (which the tantrikas
identified with their human consorts), generally known as yoghm. These
"bliss-starved" goddesses, attracted by offerings of mingled sexual fluids,
would converge into the consciousness of the practitioner, to transform
him, through their limitless libido, into a god on earth.17

Following the brilliant tenth- through eleventh-century reconfiguration
of Trika Kaulism by Abhinavagupta and others, most of the messy parts of
tantric practice (at least outward practice) were cleaned up, aestheticized,
and internalized in different ways.18 For the later "high" tantric schools,
the cult of the yoginis and the ritual production, offering, and consumption
of sexual fluids were continued, but only within the restricted context of
the "secret practice" of an inner circle of initiates. Outwardly, however,
ritual sexuality had undergone a paradigm shift. Sexual fluids themselves
were no longer the way to godhead; rather, it was in the bliss of sexual
orgasm that one realized god-consciousness for oneself.1''

In certain cases, all such transactions involving sexual fluids became
wholly internalized and incorporated into the so-called subtle body
(sfikm/a sartra). Here, all humans were viewed as essentially androgynous
with sexual intercourse an affair between a female serpentine nexus of en-
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ergy, generally called the kundalini, and a male principle, identified with
Siva, both of which were located within the subtle body. An intricate meta-
physics of the subtle body—its relationship to the brute matter of the gross
body as well as to the universal divine life force within, the bipolar dynam-
ics of its male and female constituents, etc.—was developed in every tan-
trie school.20

It was especially within two tantric sects, the Western Transmission and
the Yogini Kaula (transmitted by Matsyendra), that a practical concomitant
to this speculative—and in some cases gnoseological or soteriological—
metaphysics came to be elaborated. This was hatha yoga, the "method of
violent exertion," whose system of the six cakras ("wheels [or circles] of
transformation") became the centerpiece of the doctrine and practice
of the Näth Siddhas—who claim their origins in the person and teachings
of Matsyendranäth.21 For the Näth Siddhas, the siddhis and jivanmukti were
the direct results of the internal combination and transformation of sexual
fluids into amrta, the divine nectar of immortality.

Matsyendranäth and the founders of the Western Transmission were
not alone, however, in their persistent emphasis on the sexual fluids as
(generally internalized) power substances, rather than simply as by-
products of a transubstantiating experience of bliss. At about the same time
as their hathayogic systems were being elaborated, the matter of sexual
fluids was being broached from a novel and rather unexpected angle by a
third group. These were the Rasa Siddhas, the alchemists of medieval In-
dia, whose doctrines are best summed up in a classic aphorism from the
foundational Rasämava: yathä lohe tathä dehe, "as in metal, so in the body."22

In a universe that was the ongoing procreation of the phallic god Siva
and his consort the Goddess,23 a pair whose procreative activity was mir-
rored in the fluid transactions and transformations of human sexuality, in
a universe whose every facet reflected the fundamental complementarity
of the male and female principles, the mineral world too had its sexual
valences and fluids. In the case of the Goddess, her sexual emission, her
seed, took the form of mica, while her uterine or menstrual blood was
identified with sulfur. There are a number of reasons for these identifica-
tions, not the least of which are chemical: mica and sulfur are important
reagents in the purification and activation of the mineral homologue to
divine semen. This is mercury, and if there ever was an elective affinity to
be found at the interface between chemistry and theology, this is it. For
what a miraculous mineral mercury is! Mercury is a shining liquid, amaz-
ingly volatile, seemingly possessed of a life of its own: what better homol-



ogy could one hope to find for the semen of a phallic god? But this is not
all. Mercury's chemical behavior as well is nothing short of miraculous,
and as such it stands, in the words of an early twentieth-century scholar
alchemist as the "central idea upon which the whole structure of the Hindu
Chemistry is erected: viz., the fact that mercury can be made to swallow,
by special processes, a considerable quantity of gold or other metals, with-
out any appreciable increase in the weight of the swallowing mercury."24

Mercury, which when "swooned" drives away disease, "killed" revives
itself, and "bound" affords the power of flight,25 is the presence in the
mineral world of the sexual essence of the Absolute. As such, it is as
all-absorbing as Siva who, at the end of cyclic time, implodes the entire
universe into his yogic body, thereby transforming existence into essence.
This is precisely what occurs in alchemical reactions. A "seed" {bija) of
gold or silver is planted in mercury (whose powers of absorption have been
massively enhanced through a series of treatments in sulfur, mica, and
other mainly "female" elements), which then becomes possessed of a
"mouth" capable of "swallowing," of absorbing into itself, according to
the alchemical scriptures, millions, even billions and trillions, of times its
mass in base metals. These are thereby transmuted into gold, and in a tra-
dition in which "gold is immortality,"26 that's saying a mouthful. All that
remains is for the alchemist to swallow the mercury in question to himself
become a second Siva, an immortal superman (Siddha) whose every bodily
secretion becomes transmutative and transubstantiating. In tandem with
his work in the laboratory, the Hindu alchemist also engages in the prac-
tice of hatha yoga, as well as a certain number of erotico-mystical tantric
operations involving the sexual fluids that he and his female laboratory
assistant generate in order to catalyze reactions between divine sexual
fluids in their mineral forms. In the end, all is a continuity of sexual
fluids.

2. Täntrikas, Siddhas, and Yogis

The sole surviving heirs to this medieval legacy are the Näth Siddhas, who
continue to be revered, on a popular level at least, as India's masters of
yoga and wizards of alchemy, the last living guides along the secret paths
to supernatural power and bodily immortality. Theirs is a powerful legacy.
On the one hand, they are perfected immortals who have chosen to remain
in the world of men, moving through it even as they transcend its tran-
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sience and attendant sorrows. On the other, for persons still trapped in this
world, a good Siddha is hard to find.

Hindu tantrism disappeared as a major sectarian phenomenon a number
of centuries ago, a victim of its own excesses.27 These excesses were pri-
marily of two orders. The first and best documented is nonetheless less
important than the second. This excess was one of bad publicity. In seek-
ing to truly live out their principles of nondifference—between god and
creature, elite and preterite, squalor and grandeur, the exalted and the
demented—many täntrikas, openly indulging in cross-caste adultery, co-
prophagy, and all manner of other purity violations and antisocial behavior
(or at least openly claiming to do so), were simply revolting to the general
public. The second excess, which truly sounded the death knell of tantrism
as an important religious movement, came as the result of a sea change
in tantric theory and practice. Following Abhinavagupta, tantrism became
transformed into an elite mystic path that was all too complicated, refined,
and cerebralized for common people to grasp. The man on the street could
not recognize himself in its discourse. It bore too little resemblance to his
experience as a mortal being inhabiting a body doomed to age and die,
entangled in the meantime within a network of family and social relations;
wielding plowshares, hammers, and the like; living, loving, and dying on
the trampled earth of a village his people had inhabited for hundreds of
years. The thirty-six or thirty-seven metaphysical levels of being were in-
comprehensible to India's masses and held few answers to their human
concerns and aspirations.

For the Näth Siddhas, whose institutionalized sectarian orders (sampra-
däyas) mainly grew out of earlier and more heterodox Saiva orders (the
Päsupatas and Käpälikas in particular), the "brahmanization" of tantrism
and its departure from the realm of the concrete into that of the sublime
came as a boon of sorts. For whereas "high" tantrism was now mainly of-
fering transcendence of the world, the Näth Siddhas' path continued to
offer concrete and relatively accessible power in the world. For the masses,
as well as for kings whose concerns were often more this-worldly than
those of brahman metaphysicians, the Näths and many of their fellow Sid-
dhas became the supernatural power brokers of medieval India. The Sid-
dhas, yogins and alchemists that they are, have always been technicians of
the concrete: specialists in the concrete transmutation of base metals into
gold and the concrete transformation of mortal, aging man into a per-
fected, immortal superman, masters of the natural processes rather than
mere victims of or bystanders to them. Theirs has always been a path to



mastery and raw, unadulterated power—mastery over the forces of nature,
including the inexorable processes of aging and death, and dominion over
the temporal powers of even the greatest kings and armies.

In this context, the Näth Siddhas have often been cast in the role of
kingmakers, elevating untested boys to the thrones of kingdoms through-
out medieval south Asia, at times bringing down mighty tyrants in the pro-
cess. :H But India has also always been a country of villages, and the Näth
Siddhas, whose backgrounds have generally been humble, have long been
the special champions of village India. These are cowherd boys who, hav-
ing performed minor miracles at an early age, were initiated into a Siddha
order and grew up to be immortal, hail-stopping "god men." Many are
the accounts I have heard, from traveling salesmen, university students,
monastic novices, and village plowboys alike, of these perfected beings
who have dotted and even defined the religious landscape of village India
with their awesome, death-defying presence.

The Näth Siddhas' persistent popular success, coupled with their gen-
erally humble social backgrounds, the relative accessibility of their path,
and the this-worldly focus of their practices and goals, has long made them
the object of scorn and censure on the part of India's social, cultural, and
religious elites—the upper castes, urban intelligentsia, and cosmopolitan
literati whose religious proclivities have tended more towards refined and
cosmeticized orthodoxy or cerebralized tantrism. Indeed, the Näth Sid-
dhas have long been accused of being charlatans or mere conjurers—an
accusation that India's street magicians have long used to their advantage,
posing as yogins or täntrikas in their performances.29 It is in this context
that we must introduce yet another important term to our lexicon. This is
the term Yogi (Jogi, in vernacular parlance), which has to a certain extent
supplanted the terms "täntrika," "Käpälika," and "heretic" in orthodox
Hindu discourse. While yogi[n] is nothing more than an adjectival or pos-
sessive form of the term yoga, used to designate a practitioner of yoga, the
term came to take on a sectarian and often pejorative connotation in medi-
eval India, a connotation which has remained operative down to the pres-
ent day. "Yogi" or "jogi" has, for at least eight hundred years, been an all-
purpose term employed to designate those Saiva religious specialists whom
orthodox Hindus have considered suspect, heterodox, and even heretical
in their doctrine and practice. On the one hand, the Yogis are defined (like
the täntrikas of an earlier time) by their nonconformity to and exclusion
from orthodox categories: they are that troubling aggregate of sectarian
groups and individuals whose language and behavior subvert the canons of
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Vedic, devotional, and "high" tantric religion. On the other hand, they are
defined by certain features of their sectarian affiliations and practices: heirs
to the heterodox Päsupatas and Käpälikas of an earlier age, they are devo-
tees of terrible forms of Siva (usually Bhairava) who besmear themselves
with ashes, leave their hair uncut, and continue to adhere to the practices
of "primitive" tantrism. As such, their "yoga" is more closely identified, in
the jaundiced eyes of their critics, with black magic, sorcery, sexual perver-
sion, and the subversion of alimentary prohibitions than with the practice
of yoga in the conventional sense of the term. In recent times, "Yogi" has
been most specifically applied to the Näth Siddhas, who are widely known
as Känphata (Split-eared, for the very visible earrings they wear in holes
bored through the thick of their ears, the hallmark of the order) Yogis or
Jogis—a term that they themselves eschew.

This book, then, is about those tantric movements and sects which
called themselves and continue to call themselves Siddhas, but which
were—following the "brahmanization" of the tantrism with which they
had interacted throughout their early development—branded as Yogis by
the Hindu orthodoxy. That these Yogis were alchemists is borne out by no
less a person than Marco Polo who, describing a group of ciugi (Jogis)
whom he had encountered on the Malabar coast of India at the close of the
thirteenth century, attributed their superhuman life spans of 150 to 200
years to their ingestión of an elixir composed of mercury and sulfur.30

Some five hundred years later, Marco Polo's observations are seconded by
the French traveler Francois Bernier, a Catholic man of letters, when he
notes that the Yogis "know how to make gold and to prepare mercury so
admirably that one or two grains taken every morning restore the body to
perfect health"31

What links these two accounts in a most startling way is that their
descriptions of Yogis both seem to define these figures as alchemists. Yogis
were healthy, had good digestion, and lived for hundreds of years because
they ingested mercury and sulfur as part of their daily regime. Here, let
us also recall that the firman Aurangzeb sent to the Näth Siddha abbot of
the Jakhbar monastery was a request for treated mercury. These data, set
against the backdrop of the vast wealth of yogic literature—as well as a
sprinkling of alchemical works—produced by such illustrious Näth Sid-
dhas as Gorakhnäth and Matsyendranäth, can lead to only one conclusion.
The Siddhas, the Yogis, of medieval India were both alchemists (Rasa Sidd-
has) and pioneers of hath a yoga (Näth Siddhas). Yoga and alchemy were
complementary, interpenetrating disciplines for the medieval Siddhas.



The Rasa Siddhas and Näth Siddhas, if they were not one and the sam
people, were at least closely linked in their practice. The balance of thi
book is devoted to proving this thesis.

3. The Quest for Immortality: The Vedic Legacy

The altogether human aspiration to be possessed of a body not subject to
the trammels of death finds its earliest Indian expression in the ca. 1200
B.C. Rg Veda, in which a poet pleads "Deliver me from death, not from
nondeath."32 Here, the Vedic term amrta is a polyvalent one, at once signi-
fying nondeath (a-mrta), immortality, the immortals (the gods), the world
of the immortals (heaven)—and nectar or ambrosia (which is the Greek
cognate of amrta), the draft of immortality, by which the gods remain im-
mortal. It is this final gloss that is the most pregnant with meaning for the
later traditions I treat in these pages. In the Vedic context, the gods win
and maintain their eternal life by offering soma, the miraculous herb of
immortality, as a sacrificial oblation among themselves.

Here, the rich Vedic (and Indo-European) mythology of the theft of
soma^—from either the atmospheric Gandharvas or the rival Asuras (anti-
gods)—is given a particularly sacrificial gloss in the priestly tradition of
the brahmanic literature. It is not enough to simply possess the soma—or
any sacrificial oblation for that matter—to benefit from it. Rather, as the
gods first discovered, it is by offering or surrendering the sacrifice to an-
other (god) that its benefits accrue to the sacrificer. The brutish Asuras,
unable to fathom this secret, each offered the oblation into his own mouth
and so failed to win (the benefits of) the world of the sacrifice.34

In the Vedic present, humans who have now learned the secret of sacri-
fice come to reap its benefits by offering the sacrificial oblation (idealized
as soma regardless of the oblatory material) to the gods. The oblation sus-
tains the gods and maintains their immortality; moreover, the fruit of the
sacrifice that accrues to the human sacrificer also takes the form of a certain
order of immortality.35 In addition to fulfilling to the more or less mundane
aspirations of the brahmanic sacrificer—wealth in cows, faithful wives,
sons, etc.—the principal fruit of the sacrifice was a mitigated immortality
for a "full life span" (visväyus) of one hundred years. Therefore, in order to
live a full life, one had to sacrifice constantly, "for a hundred years is tanta-
mount to immortality "36
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There were two ways in which sacrifice saved one from death. The first
of these was the mechanism of sacrifice itself. According to brahmanic the-
ory, the body one inhabited in life was in fact a loan from the gods or, more
precisely, from Yama, the Lord of the Dead. As such, sacrifice was nothing
other than a payment on a loan; failure to pay (i.e., offer sacrifice) resulted
in repossession (i.e., death). In order that his debtors might keep up on
their payments, Yama, Vedic Hinduism's cosmic "repo man," threw in a
piece of land with the body he loaned: this was the parcel on which the
sacrificer installed his household (gärhapatya) fire.37 In this context, the
English term "mortgage" (literally "dead pledge") for "the conveyance of
real or personal property by a debtor to a creditor as security for a debt"38

to be repaid within a fixed period of time takes on a new fullness of mean-
ing. Under the terms of Yama s and the gods' contract, no human could
occupy a body for more than one hundred years, since such would have
been tantamount to (divine) immortality. Thus, once again, "a hundred
years is tantamount to immortality."

The second way in which the sacrifice saved humans from death lay in
the nature of the oblation itself. Soma, the divine nectar of immortality,
was, in the time of the Vedas, considered (or fantasized) to be accessible to
humans, whence such hymns as: "We have drunk the Soma; we have be-
come immortal; we have gone to the light; we have found the gods. . . .
Far-famed Soma, stretch out our lifespans so that we may live. . . . The
drop that we have drunk has entered our hearts, an immortal inside
mortals."30

Like fire (agni), soma is both a substance and the god identified with that
fluid oblation.40 Early on, however, Soma the god became identified with
the moon (Indu, in Vedic parlance), which was considered to be a drop
{indu) of nectar (amrta), of soma, shining in the heavens.41 But the moon,
this drop of nectar, was nothing other than divine seed (¿retas)*1 which was
identified by analogy with vital fluids both animal and vegetable (rasa)*1' as
well as with the vivifying rains and waters (äp), which were so many medi-
cines or remedies (bhcsaja) for all that ails mortal man.44

It is the fluid element (rasa), then, that the Vedic theoreticians conceived
as the support of all life and indeed of nondeath for humans as well as gods.
As I have already noted, however, the potential of the fluid oblation could
not be activated or realized without the dynamic of sacrifice, which also
brought two other elements into play: these were fire (agni), divinized as
Agni, the god of fire; and wind (väyii), the active element of exchange,



which conveyed the essence of the sacrificial oblation from the world of
humans to the divine realm. This trinity of elements (and gods) was com-
plemented by another conceptual triad, which served and continues to
serve as the ground for the network of homologies and analogies that are
the framework of the entire sweep of Indian symbol systems. This is the
triad constituted by the human being (microcosm), the mediating mecha-
nism of the sacrifice (mesocosm), and the universe as a whole (macro-
cosm)—which is often conceived as the body of a universal man or god.45

A passage from the Satapatha Brähmana (9.5.1.11) plays on all of these
interrelations: "When he [the sacrificer] has offered in the fire, he drinks
[soma]; for that [fire altar] is his divine body, and this [the sacrificer's body]
is his [the fire god Agni's] human one."

As I will show, this threefold structure, in combination with the triad of
fluid-fire-wind, comes to inform both medical and yogic models of diges-
tion, conception, metabolism, and bodily regeneration, as well as alchemi-
cal models of the chemical reactions between the fluid element mercury
(called rasa) and the fiery element sulfur, transmutation in the laboratory,
and the transubstantiation of the human body.

Already in Vedic traditions we find embryonic notions of this interplay
between the human, divine, and sacrificial—and mineral—realms. In a
hymn of praise to odana, the sacrificial porridge, the Atharva Veda (11.3.1-
2,7-8) states that "of this porridge Brhaspati is the head, Brahman the
mouth, heaven and earth the ears, sun and moon the eyes, the seven seers
the in- and out-breaths . . . dark metal its flesh, red metal its blood, tin its
ash, gold its complexion."46

Later, the Satapatha Brähmanu (6.1.3.1-5) puts a mineral twist on one of
its many accounts of the creation of the universe through the self-sacrifice
of the cosmic god-man Prajápati:

Verily, Prajäpati alone was here in the beginning. He desired "May I
exist, may I reproduce myself." He toiled, he heated himself with in-
ner heat. From his exhausted and overheated body the waters flowed
forth . . . from those heated waters foam arose; from the heated foam
there arose clay; from the heated clay, sand; from the heated sand,
grit; from the heated grit, rock; from the heated rock, metallic ore;
and from the smelted ore, gold arose.

The Vedic ritual in which the exhausted and decomposed body of the
creative self-sacrificer Prajäpati was restored to wholeness was called the
agnkayana, the "piling of [the] Fire [altar]," of which an important moment
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was the installation of a golden image of a man (hiranya-purusd) beneath a
corner of the altar emplacement. With this ritual, the adhvaiyii priest in-
toned, "He is Prajäpati, he is Agni, he is made of gold for gold is light and
fire is light; gold is immortality and fire is immortality. He is a man for
Prajäpati is the Man."47

Let us note here that the thermal energy that transforms the body of
Prajäpati into gold (and in other myths of this sort, the entire created uni-
verse in all its parts) is an inner fire or heat that is kindled through religious
austerities. Within a few centuries of the composition of this Brähmana
text, a revolution in Indian thought would issue into the notion that hu-
mans too could internalize the sacrifice and thereby entirely bypass the
mechanism of external sacrifice. This inward turn, which would ground
the entire gnostic and nondualist project of the Upanisads, also sowed the
seeds for the innovation of a body of techniques for internal bodily trans-
formation—i.e., for the practice of hathayoga. Here one's bodily fluids, and
semen in particular, become identified with the oblation, the heat of inner
austerities with fire, and breath with the dynamic element of wind.48

It is in the Atharva Veda in particular that we find the most important
foundations for the later medical and alchemical traditions, which sought
to extend (indefinitely) the life span of human beings. Indeed, it is in this
text that one finds the greatest preponderance of healing hymns involving
the use of charms and herbal remedies to restore the ailing patient to
health. At the center of this practice stood the healer (bhisaj) who was also
a possessed "shaker" (vipra) and an inspired master of incantation (kavi).*9

Part physician, part shaman, part sorcerer, the atharvan priest was viewed
as both powerful and dangerous by Vedic society. For this very reason,
perhaps, his heir, the itinerant Ayurvedic physician (cara?ia-vaidya) was also
regarded with suspicion by "good" brahmanic society.50

That the Hindu medical tradition (Ayurveda, the "science of longevity")
is the self-conscious heir to the Atharvavedic synthesis is clearly evinced in
the Caraka Samhitä, the textual cornerstone of this tradition: "The physi-
cian [vaidya] . . . should manifest his devotion to the Atharva Veda . . . be-
cause the Veda of the atharvans has discussed medicine [cikitsä] by way of
prescribing donations, propitiatory rites, offerings, auspicious rites, obla-
tions, observance of rules, expiations, fasting, and mantras; and because it
indicates that medicine improves the quality of life."51

Within the Indian medical science of Ayurveda, the term employed for
the prestigious body of techniques devoted to rejuvenation therapy is ras-
äyana, the "path of rasa? of which an important component consists in the



14

Chapter One

application of herbal remedies, inherited in part from the Atharoa Veda.
This same term, rasäyana, is also used by the Rasa Siddhas to designate
their alchemical "Work in two parts," with its dual emphasis on transmuta-
tion and bodily transubstantiation. In this alchemical context, rasa is a term
for the fluid metal mercury, the mineral hierophany of the vital seed of the
phallic god Siva.



TWO

Categories of Indian Thought:
The Universe by Numbers

i. Microcosm, Macrocosm, and Mesocosm

Of all the conceptual constructs I treat in this book, the most pervasive and
persistent by far is that which treats of the multivalent relationships or
homologies obtaining between the individual and the world, or the micro-
cosm and the macrocosm. Spanning the history of ideas the world over,
three broad strategies for describing this relationship have predominated.
These are the monist (which maintains that creature, creation, and creator
are essentially one), the dualist (all is two), and the atomist (all is many)—
with a myriad of permutations, qualifications, and recombinations on these
three basic organizing principles.

Although the sacrificial worldview of the Vedas was a dualistic one, it
was one that nonetheless allowed for a breakthrough or transfer to occur
—via the sacrifice—between man in the world and the gods in heaven,
between the human world order and divine cosmic order (which together
formed a whole called na). As a transfer mechanism or template between
the two orders of being, between the human (adhyätmaii) and the divine
{adhidevata), the sacrifice became possessed of an ontological status of its
own. That which pertained to the sacrifice (yajña)y to that pivot between
the human and divine worlds without which neither could survive, was
termed adhiyajña} This tripartite configuration, undoubtedly the most
pervasive structure to be found in the Indian world of ideas, has come to
be applied to a myriad of domains, across a wide array of religions, philoso-
phies, and scientific disciplines, including those of yoga and alchemy.
I term the three members of this configuration—of human -f mediating
structure + divine—as microcosm, mesocosm, and macrocosm.1

Over time, the mechanism of sacrifice itself came to take precedence
over both the humans who enacted it and the gods to whom it was offered,
and so we find, in the tenth- through eighth-century B.C. body of reve-
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lation known as the Brakmtanas (Priestly Books), the notion that the sacri-
fice (or the ritual of sacrifice) is all that truly matters in the universe. Hu-
mans and gods become tributary to the sacrifice in this period, and the sole
gods granted any importance are precisely gods of sacrifice. These are (i)
Purusa/Prajäpati, the "Man" or "Lord of Creatures" whose primal (self-)
sacrifice, which "created" the universe, stands as the model for every sacri-
fice that has followed; (2) Agni, "(Sacrificial) Fire" and (3) Soma, the
"Fluid" god of the sacrificial oblation. In a sense, this brahmanic triad of
sacrificial gods is itself a reworking of the triune Vedic universe, with two
static elements (gods and humans, oblation and fire) being mediated by an
active third element (the enacted sacrifice).

Throughout the history of Indian thought, no set of concrete elements
has been as pervasive as this sacrificial triad—of fluid, fire, and air; of rasa,
agni, and väyn. Although the three members of this triad have, according
to their specific fields of application, taken the form of moon-sun-wind,
semen-blood-breath, or mercury-sulfur-air, they have always borne the
same valences as they did in their original Vedic context. Much of this
book will be devoted to describing the ways in which fluid, semen, moon,
and mercury on the one hand, and fire, blood, sun, and sulfur on the
other—always mediated by the active element of air, wind, and breath—
have interacted with one another through the "sacrificial" structure of
microcosm-mesocosm-macrocosm, across a dozen interpenetrating ritual
and belief systems and some three thousand years of cultural history.

Two other features of the Vedic synthesis which have persisted through
time need also to be mentioned here. The first of these is a fascination
with number. If, as the Brahmanic sources assert, the sacrifice in all its parts
is identical to the universe in all its parts, then it is necessary to enumerate
all of those parts, and "cross-list" them with other parts. More than this,
the number of parts in a given whole—for example, the 4 X 11 syllables
of the tristubh meter—has a significance which is independent of that ag-
gregate of parts for which it is the numerical index. Thus, it was not un-
common for the priestly commentators on the ritual to wax poetic on the
"eleven-ness" of the number eleven, and so on.3 This Vedic fascination
becomes a veritable obsession in tantrism, in which we witness nothing
less than an explosion of numbers, categories, and numbers as categories.
In the tantric case, the hallucinating proliferation of number-based homol-
ogies—between microcosm, mesocosm, and macrocosm—appears, in the
final analysis, to serve to reassure the tantric practitioner of the efficacy of
his ritual acts—something akin, perhaps, to the many numerical proofs for
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the existence of God that illuminated western savants have proferred over
the centuries. Number and proportion become the very foundation of the
good, the true, and the beautiful, in the petals of the lotus, just as they do
in their western reflection, the Secret Rose.

Much of this chapter will be devoted precisely to this matter of numeri-
cal progression, from duality to ternarity and thence to pentads, the num-
ber sixteen, and the staggering figures given in Hindu reckonings of the
duration of the cosmic eons (kalpas). Out of all these dilations of number,
however, there emerges a single bipolar4 dynamic that has played itself out
in the form of four interrelated temporal cycles that Hindus have em-
ployed, over the centuries, to situate the microcosmic individual within (or
without) the macrocosmic flow of time. A series of charts will illustrate
these interrelated cycles.

A second leitmotif concerns the dynamics of the sacrificial and later sys-
tems. The aggregate of microcosm-mesocosm-macrocosm would not be
an interesting or useful one were an exchange not possible among the three
levels. This is the exchange, nay the transformation, that is effected
through sacrifice, that most exalted of human activities, in which men "do
what the gods did in the beginning"5 As I have already indicated, the sacri-
ficial world order was dualistic: there was a sharp break between the human
order and the divine, cosmic order, which only sacrifice could bridge. This
it did as if magically: a pot broken in this world, that is, in the sacrificial
context, becomes a whole pot in that world of the gods.6 The metaphysics
that flowed from this system therefore assumed the building blocks of real-
ity to be discrete and impermeable. Its dynamic was one of differentiation
and reintegration. This dualistic approach, which finds early expression in
the Rgvedic "Hymn of the Man" (10.90), is restated time and again in later
texts, sometimes taking on sexual valences (to describe a universe in which
all is ultimately two), such as in a Brhadäranyaka Upanisad myth which de-
picts Prajäpati as splitting into male and female halves to incestuously rein-
tegrate "himself" through all manner of human and animal forms.7 This is
the mythic foundation of Sämkhya, literally the "enumerating" philosophy,
the earliest of the Indian philosophical systems.

Out of this dualist system, or perhaps in response to it, there emerged
another current of thought, this a mystic and monistic one which, on the
contrary, assumed a continuity of being, extending unbroken from the su-
preme absolute down to the lowest forms of inert matter. Because all being,
every being, was emanated from a primal and ultimate source, it thereby
participated in some way in the very Being of that Absolute. This gno-
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seological doctrine, first promulgated in the Äranyakas (the ca. seventh-
century B.C. "Forest Books") and the classic Upanisads (the ca. sixth-
century B.C. traditions of "Placing in Equivalence") maintained that all
bodies, but especially all souls {ätrnan), participated in the nature of the
absolute or universal soul {brahman). If ""atinan is brahman in a pot [the
body]," then one need merely break the pot to fully realize the primordial
unity of the individual soul with the plenitude of Being that was the Abso-
lute. To know it was to be it.s This early monism is known by the name of
Vedänta, because it is broached in the Upanisads, that corpus which con-
stitutes the "end {anta) of the Veda." As we will see later in this chapter, it
was likely the concrete experience of yoga that gave rise to this mystical
and monistic vision. All apparent oppositions—between god and man, be-
tween male and female, etc.—here become consumed as it were in the fires
of yogic austerities {tapas) conceived as the internalization of the sacrifice.
The notion of transfer (from one plane to another) becomes metamor-
phosed into one of transformation (one plane primordially and ultimately
is—the same as—the other), with the human body itself becoming the seat
of the sacrifice and the human soul the indwelling Absolute. These two
dynamic systems, of dualist differentiation and reintegration and monist
emanation and participation, inform, singly or in combination, all of the
Indian traditions that pass in review in these pages. They are vital to an
understanding of any and every Indian metaphysical system.

If we are to understand the dynamics of these systems, two further no-
tions are absolutely essential here. The first concerns the nature of the
"body" that transmigrates from the corpse of a deceased person to a world
of intermediate afterlife, identified in Upanishadic Hinduism with the
moon. This body, termed the "body of enjoyment" {bhoga-sarira), is an
elaboration on the subtle body (süksma sarlra), i.e., the "living being" (Jlva)
that, according to nondualist thought, mediates between the eternal but
wholly intangible soul and the gross body {sthüla sarlrd) composed of the
five elements: earth, water, air, fire, and ether. As I demonstrate, the subtle
body—especially when it is "clothed" in the body of enjoyment—becomes
lunar at certain points in its cyclic existence, filling out and diminishing, in
the unending course of births and deaths, around the "core" of the immor-
tal soul. Like the moon itself, this transmigrating body is also "fluid"; like
the moon, the subtle body is composed of incremental digits or members
{kalas}9 that come into being and pass away, to be renewed yet again.

The second basic notion concerns the five elements to which I referred
a moment ago. In the individual, it is via these elements that a correlation
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exists between the subtle and gross body. To the five gross elements that
are the building blocks of the gross body and the universe correspond the
five subtle elements (as well as the five senses of grasping and of percep-
tion). More than this, the universal macrocosm and the human microcosm
are essentially composed of a "layering" of the elements. Armed with the
knowledge that the body is nothing more than a series of overlays of the
five hierarchized elements, Indian mystic thought innovated a concrete
technique for the return of being into essence, for the resorption of the
human microcosm into its divine source. By first "imploding" the lower
gross elements into the higher, the practitioner could thence implode, via
the subtle ether, the gross into the subtle and by degrees telescope the sub-
tle back into its essential source, the individual soul (ätmaii) which, as the
Upanisadic gnosis never tired of reiterating, was identical to the universal
Soul, the absolute brahman. Later, Hindu Tantra would carry this reason-
ing to its logical conclusion, conceptually imploding body, individual soul,
and divine Soul into One:

Ultimately the conscious bits of the universe, like stones, are also
God and hence consciousness, but a consciousness that has decided
to conceal itself {ätmasamkoca) . . . The world of the Tantric, then, is
ultimately all God, but it contains a vast range of things, from things
as gross as stones to things as subtle as God . . . Looking from God
downwards, we have the range from conscious to unconscious, the
range from simple to complex, and the range from subtle to gross.
These three ranges are co-ordinate; in fact they are different aspects
of the same thing. Moreover, movement down the scale is precisely
what happens when God creates the universe.10

2. Ternarity and Bipolarity in Veda and Ayurveda

Two practical disciplines that grew out of the Vedic matrix to interact with
Hindu and Buddhist philosophical and mystic traditions well before the
beginnings of the tantric age were Ayurveda and the body of physical and
meditative techniques known as yoga. Both traditions have their origins in
the Vedas, both emerge as systems of thought and practice in or around
the sixth century B.C., and both continue to share common methods and
goals down to the present day. When we go back to the very first use of
term yoga, in the Rg Veda (7.86.8; 10.166.5), we find that it is part of a
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compound: yoga-ksema means "harmonious adjustment."11 As we will see,
the principal aim of Ayurvedic practice is also adjustment: sama-yoga is the
harmonious conjunction of microcosmic and macrocosmic "climates." Also
growing out of the Vedic matrix is the metaphor of cooking for such trans-
formative processes as sacrifice, cremation, digestion, aging, and the yogic
austerities. As in Vedic sacrifice, so in yoga and Ayurveda: the body is to
be "cooked to a turn" (paripakvä).12

The extent to which the yogic and Ayurvedic perspectives interacted
with other nascent Indian traditions is incalculable. The organizing prin-
ciples of the sixth-century B.C. teachings of the Buddha on suffering and
its cessation were essentially medical;13 conversely, one finds Buddhist ter-
minology as well as an inductive method that is clearly Buddhistic14 in the
most venerable textual pillar of Ayurveda, the Caraka Samhitä (compiled
between the third century B.C. and the fourth century A.D.).15 This same
source contains what is perhaps the earliest complete expression of Säm-
khya philosophy that has come down to us.16 Towards the end of this same
period, such Upanisads as the Prasna (3.6), and Maitri (6.22, 30; 7.11.2-5)
were tentatively charting the yogic body and practicing yoga as a means to
concretely experiencing the absolute in ways that were deeper than reason
could know.17 It is not our intention here to trace a chain of transmission
of ideas from one tradition to another, but rather to present them as vari-
ations on a sensus communis that existed in India from a very early time,
even before the recorded teachings of the Buddha, the proto-Sämkhya of
Caraka, and the dualist Sämkhya and the monistic Vedanta of the early
Upanisads. Here, we follow the French physician and historian of Indian
medicine Jean Filliozat, when he states that "the Samkhyan concepts, like
those of Ayurveda, are part and parcel of the intellectual baggage common
to all Indian thinkers."18

According to Ayurveda, the human being is composed of a triad of psy-
chic being (sativa), soul (ätma?i), and body (sarira), which arises from yet is
distinct from piirusa, the transcendent self. Ayurveda is thus a dualistic sys-
tem. Like all living creatures, the human being is possessed of natural char-
acteristics (p?~akrti), which are sixfold: the five gross elements (inahäbhütas)
presided over by the ätman: "Earth is that which is solid in man, water is
that which is moist, fire is that which heats up, air is breath, ether the empty
spaces, brahman is the inner soul (ätman)TV) As such, the human self is an
exact replica of the macrocosm: "Indeed, this world is the measure (sam-
mita) of the man. However much diversity of corporeal forms and sub-
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stances there is in the world, that much [diversity] there is in man; however
much there is in man, that much there is in the world."20

When applied to the medical tradition proper, these concepts define the
physician's craft: the treatment of imbalances between the bodily micro-
cosm and the universal macrocosm, i.e., of diseases. Critical to the Ayur-
vedic understanding of the body and its metabolic functions is its concep-
tualization of the process of digestion. This is a seven-step process, in
which the food one eats is serially "burned" or refined, over the seven "fires
of digestion" (dhätvagnis) into the seven bodily constituents (dhatus).21 In
order, these are chyle (rasa),22 blood (rakta), flesh (mämsa), fat (inedas), bone
(asthi), marrow (?najja), and finally, in men, semen or sperm (s'ukra, retas).2*
In women, the seventh dhätii is uterine or menstrual blood (sonita, artava),
or, after childbirth, breast milk.24

Ayurveda further conceives of bodily metabolism in terms of an inter-
action between the dosas, the three "morbid states"25 or humors, of phlegm
(slesma), bile (pitta), and wind (väta). While we may see in the humors a
reapplication of the Vedic rasa-agni-väyn triad, we should note that they
also anticipate one of India's most important metaphysical constructs, that
of the three "strands" (gimas) of manifest being, the discussion of which is
first broached in the classic Upanisads. According to Sämkhya, the three
strands—white sattvä, red rajas, and black tamas—remain in a state of equi-
librium for so long as the universe persists in a nonmanifest state. It is an
unexplained disturbance in their equilibrium that triggers a gradual fall
into manifestation, which is cast as the self-reproduction of the original
materiality (prakrti).26

The Ayurvedic dosas are of the same order as the gimas in the sense that,
for so long as a human being is not exposed to the outside world (when in
the womb, for example), it enjoys a perfect balance oí dos as.21 When, how-
ever, it becomes exposed to the outside world, the dosas fall out of balance
and the individual becomes subject to health disorders. It is in these cases
that the Ayurvedic physician must intervene to restore the lost equilibrium
between the bodily microcosm and the universal macrocosm, a macrocosm
whose climatic changes are governed by the interactions of moon (rasa),
sun (agni), and wind (väyii).28 As we will show, the physician's most power-
ful weapon against such humoral imbalances is the sequestering of his pa-
tient in an edifice identified with that womb within which his dosas had
originally been in perfect balance.

The identification of the three dosas with the three components of sacri-
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fice is also explicit in Ayurveda. The body's inner fire (antarägni) is rep-
resented by the fiery liquid that is bile; phlegm is "lunar" (saumya) fluid,
and the microcosmic wind bears the same name as it does in the macro-
cosm: väyu (or väta). Each of these three dosas is further subdivided into
five types. In the case of the windy humor, the five breaths are known as:
präna, the in-breath that enters the body via the nostrils and sustains the
body; udäna, the out-breath that is the vehicle of speech; samäna, the breath
that moves food through the digestive organs and kindles the fires of diges-
tion; apäna, the breath that voids the lower body of excretions; and vyäna,
the breath that circulates throughout the body, vehiculating the inner fluids
and producing bodily locomotion.29

Similarly, there are five "lunar" phlegms and five "fiery" biles, the first
of which is the fire of digestion (pacaka). In the process of digestion, the
product of each cooking process is of a more refined nature, but also of a
lesser volume than that dhätu from which it is produced.30 This is perceived
as a long and even dangerous process. Over the period of twenty-eight
days required for the "raw" food one consumes to be fully transformed
into semen, the human microcosm is subject to a certain number of dan-
gers. These dangers are of two orders. The first of these concerns only
males directly. This is the sex drive, which inclines men to lose, in a single
stroke, all that a full month of digestion has provided them: I return to this
special problem at the end of this book. The second of these, of a more
general order, is the nature of the universal macrocosm or ecocosm, the
many climatic changes of which constitute so many threats to the human
microcosm and so many challenges to the Ayurvedic physician.

The vaidya is armed with two powerful weapons for battling the hu-
moral imbalances that so threaten the harmonious functioning of the di-
gestive and metabolic processes. First, he may calm (samana) the overac-
cumulation of a given dosa internally, through dietary regimen and the use
of pharmaceutical preparations, the scientific development of which owes
much to the alchemical tradition in India. Should this fail, he may take
recourse to external purifications (sodhana) through clinical therapy which
in an unexpected way constitutes an adaptation of a number of yogic prin-
ciples and techniques. We now turn to the conceptual foundations that
undergird these two Ayurvedic techniques.

In a groundbreaking study written twenty years ago,31 Francis Zimmer-
mann set forth the Ayurvedic principles for adjusting the human micro-
cosm to the universal macroclimate or ecocosm. Here, he outlined the
ways in which the Ayurvedic physician, by employing dietary regimens,
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medicines, and clinical techniques appropriate to a specific locus in time
and space (itu-sät?nya), is able to ensure the continuity of the good life.
Ultimately, one may conceive of the physician's practice as one of con-
fronting time—both the time that ages mortals and saps them of life (time
as death) and the time that takes the form of seasonal or temporal changes
which have more immediate effects on the human organism. In Vedic sac-
rifice, "articulating activity" (rtu) is the foundation of a universe that is
well-ordered, regulated, or "articulated" (rta). Thus the Vedic god of sacri-
fice Prajäpati, who is also the year, is reordered, rearticulated, and recon-
structed through the human activity of sacrifice.

With the last of the Brähmanas, the Gopatha Brähmana, these notions
become applied to the treatment of disease: "It is at the turning points
between seasons that afflictions arise; therefore, sacrifices are performed at
the turning points between seasons."32 In Ayurveda, however, the situation
becomes altered if not reversed: time is of two orders, both "objective" and
"subjective," with the physician able to act on the latter alone, i.e., the in-
ternal evolution of the patient's disease, his imbalance of the three humors.
External time takes the form of the changing of the seasons, which, when
they are excessively unbalanced, constitute an excessive conjunction (ati-
yoga) or insufficient conjunction (a-yoga) of time (kälci). Käla, that all-
conquering deity of the Atharva Veda (19.53.1-9), is capable of destroying
life in this way; the physician pits himself against Time's excessive or insuf-
ficient conjunctions by adjusting the microcosm to the macrocosm: this is
called sama-yoga}"'

In Ayurveda, the excessive manifestations of time that the physician
must most often combat are the three "extreme" seasons of the Indian year,
seasons that correspond to the three dosas. To winter correspond accumula-
tions and disturbances in the phlegm; the hot season is identified with ex-
cesses of wind; and the rainy season with excessive bile.34 More important
for our concerns than this tripartite division, however, is the bipolar struc-
ture underlying it. In models that were being developed simultaneously in
Upanishadic and Ayurvedic circles, the round of the seasons and the cycles
of life and death were ultimately reducible to a single dynamic: this was an
ongoing tug-of-war, between sun and moon, in which the prize was mois-
ture, in the especial form of vital fluids. So the year was divided into two
semesters: the fiery (ägyieya), in which a blazing sun, which rose higher in
the sky with every passing day, drained (ädäna, "captation") the fluid life
principle out of all living creatures, and the lunar (saumya), during which
the moon, relatively higher in the sky than the lowering sun, poured (vi-
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sarga, "release") more moisture into the world (through the rains of which
it is the presumed source) than the sun was able to draw out.35

The first of these two semesters roughly corresponds to the period be-
tween the winter and summer solstices, during which the sun's angle of
elevation increases and the point of sunrise moves northward along the
horizon with each passing day; the second approximates the period be-
tween the summer and winter solstices, when the sun's angle of elevation
decreases and its apparent movement along the horizon follows a southerly
course. In India, these are known as the northern course (uttaräyana) and
southern course (daksinäyana), respectively: their "turning points" (sam-
kränti) fall on 14 January and (approximately) 14 July, respectively.36 The
northern course is, throughout much of the Indian subcontinent, a long
period of increasing dessication, culminating in the blazing dry heat of
the hot season; the southern course begins with the torrential rains of the
summer monsoon and ends with the gentler winter monsoon. The latter
is a life-giving season in which creatures thrive; the former—in which
wind and heat are combined—can prove deadly to all. The latter is a time
of life, even immortality; the former a time of death.37

It is precisely with the culmination of the northern course that the "on-
tological disease" of räjayaksma, "royal consumption," is said to occur in
humans. According to both medical38 and literary39 convention, the king
who allows himself to become debauched in the clutches of too many pas-
sionate women also falls prey to "royal consumption": as a result, his king-
dom, sapped of all its rasa, withers and dies. In Hindu mythology, the pro-
totypical king to suffer from royal consumption is the moon itself, the
same moon that is responsible for revivifying a dessicated world at the end
of each hot season, the same moon whose substance, whose fluid rasa, has
been identified, since at least the time of the Taittirlya Samhitä (2.3.5.2)
with semen. In his mythic loss and recovery of his rasa, Candra, King
Moon, is married to the twenty-seven (or twenty-eight) daughters of
Daksa, who are the stars that make up the naksatras, the lunar mansions
through which the moon passes in its waxing and waning phases. On each
night, he dallies and makes love to his wives, but it is in the embrace of his
favorite, RohinI, that he passes the most time. It is here that Candra, at
that point at which he is "closest to the sun," spends himself completely in
the clutches of his starry wife, and the moon disappears. His rasa, his vigor,
his semen completely dried up, the moon must perform a soma (which is
both a name for and the stuff of the moon, the rasa par excellence) sacrifice
in order to recover his lost rasa, and so the cycle begins anew.40
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The importance of this myth, and of the conjunction of the disease of
royal consumption and the height of the hot season, lies in the dire effects
of sun and fire (agni) on moon and fluid (rasa). Here the parallel, between
the fiery (ägneya) and lunar (saimiya) semesters of the year on the one hand,
and the waning and waxing fortnights of the lunar month on the other, is
transparently evident. In both cases, that half of a temporal cycle character-
ized by dessication (of the ecosystem, of the moon's rasa) is associated with
the heat of the sun and death. Royal consumption is most likely to occur
at the end of the solar semester, just as the disappearance of King Moon
occurs at the end of a dark fortnight during which he has dissipated himself
by exposing himself to the draining heat of the sexual embrace of the starry
woman Rohinl. King Moon's loss of rasa is manifested in the latter half of
his monthly cycle, by the waning of the moon, by its diminution, by one
digit (kalä) on each succeeding night. And, at the end of its dark fortnight,
the moon, completely dissipated, disappears.41

The moon can and does, however, return to wholeness, over the fifteen
days of the waxing fortnight; and versions of the myth of King Moon found
in Ayurvedic sources demonstrate his rehabilitation (as well as that of hu-
mans smitten with the same ailment) through elixir therapy, rasäyana. In-
deed, one of the earliest medical references we have to the internal use of
mercury—also called rasa, the vital fluid of the god Siva—prescribes it as
a treatment for increasing the production of male semen (sukravrddhi). The
duration of the treatment is most significant: "like the moon {sas'aiikd), the
bodily dhätus are replenished over fifteen days."42

This connection, between the gradual replenishment, even rejuvena-
tion, of a dissipated moon and that of dissipated human bodies takes us to
the heart of the two crowning disciplines of the Indian medical tradition.
These are rasäyana, elixir or rejuvenation therapy; and väjlkarana, sexual
rehabilitation therapy. Both of these branches of Ayurveda assume that
youthful vigor is primarily a matter of good digestion which, when overly
troubled by "excessive manifestations of time," must be restored through
more radical treatments than special dietary regimens or purification
techniques. As we have noted, the end product of digestion is, in males,
semen—semen that is homologized with the rasa of the moon, soma,
the nectar of immortality. As such, semen is called saimiya, lunar, like the
semester characterized by an outpouring of vitalizing moisture into the
ecosystem. As such, microcosmic semen is subject to many of the same
dangers as the macrocosmic moon. On the one hand, it takes either a lunar
fortnight (as indicated above) or a lunar month (the same time it takes a
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woman's body to produce an ovum) for the food males ingest to become
fully transformed into semen.43 On the other, it requires a prodigious
quantity of food to produce a single gram of semen.44 These perceived
dangers to the very survival of the male sexual fluid are compounded by an
Ayurvedic identification of female uterine blood with the fiery (ägneya) sun
that drains the ecocosm of all its vitalizing moisture in the first semester of
the year:45 the "lunar" semen a male is capable of producing is but a drop
in the fiery maelstrom of his partner's sexual fluid.

In this context, the venerable Ayurvedic treatments for the replen-
ishment of vital male fluids have come of late to enjoy a renaissance all
across India. Ayurvedic gupta rog (the "secret" or "hidden affliction") clin-
ics, which specialize in the treatment of "sexual disorders" whose prime
symptom is the birth of daughters, have been mushrooming across India
for the past several decades. The techniques these modern clinics employ,
however, and the medicines they dispense are essentially the same as those
employed over the past two millennia for such ailing kings (royal patrons
of the medical and alchemical authors) as King Moon. In the classic Ay-
urvedic sources, rasäyana, the seventh branch of Ayurveda, is a holistic
approach to increasing bodily longevity through the use of plant- and
mineral-based elixirs in combination with clinical therapeutic techniques.
Intimately associated with rasäyana is the eighth and final branch of Indian
medical science. This is väjikarana, treatments for increasing male vigor
and virility,46 which the fathers of Ayurveda quite sensibly placed after ra-
säyana, reasoning that a long and healthy life was a necessary precondition
to a long and happy sex life. This near identification of virility7 with longev-
ity is a fundamental one in India, linking together the bodily processes of
digestion, semen production and retention, conception, and reproduction.

Here, the most elaborate and prestigious body of rasäyana therapy once
again refers back to the myth of King Moon. This is the treatment known
as kutipravesa, "entering into the hut," in which the patient is sequestered
within the triply enclosed (trigarbhä) innermost chamber of a hut called
the "womb of the womb" (garbha-garbham). Any resemblance to the female
reproductive system is altogether intentional here, with the rebirth of the
patient being portrayed quite literally:

The soma plant brought into the kiiti. . . [is] cut with a gold imple-
ment, and [its] milk collected in golden cup. With one dose of soma
milk in the ktiti, a person passes through several severe states of
cleansing in about ten days, and then begins to grow as quickly again.
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On successive days in the first week, he vomits, purges, and emits
fluids . . . His hair, nails, teeth, and skin fall off and are soon regener-
ated. But before the regeneration begins, he is a ghastly sight. . .

Very soon the skin of the man begins to grow normal. . . For some
time, the person thus has to be nursed through all the growing stages
of a new-born babe, oil smearing, bathing, feeding, and putting to
sleep in [a] soft bed. Before the close of the first month, the person
begins to develop a newr set of teeth . . . After some more time . . .
his old hair is removed and then he develops a luxuriant growth of
jet black hair. Later still . . . exposure is practised as in the case of a
child. [He is] carefully and gradually [taken] from the innermost
room of the kuti into the second enclosure, then into the third, and
finally into the open sun and air, all in the course of about thirty days.
After nearly three months or more . . . he may be in a fit condition
to go about in the world.47

This Ayurvedic technique bears striking parallels to sacrificial diksa, in
which the initiate is sequestered in and reborn out of a closed initiation
hut. It also reminds us of the common perspective of early Ayurveda and
Sämkhya, in which a fall into manifestation, triggered by a disturbance in
the equilibrium of the dosas or gunas, is reversed through a return to the
"womb" of nonmanifestation. Finally, it appears to work from the same
principles and assumptions as do a number of yogic techniques for the
generation of inner heat (tapas) and the production of a new transcendent
self.48

It is here, at the level of the replenishment and maintenance of vital
fluids, and most particularly the vital fluid that is semen, that the disci-
plines of Ayurveda and hathayoga intersect: the same semen that the physi-
cian identifies with male virility and vitality is the sine qua non of yogic
practice: semen is the raw material and fuel of every psychochemical trans-
formation the yogin, alchemist, or tantric practitioner undergoes, transfor-
mations through which a new, superhuman and immortal body is "con-
ceived" out of the husk of the mortal, conditioned, biological body. In the
royal consumption myth, we saw that King Moon lost his rasa, his semen,
through sexual contact with fiery women close to the sun. In the hatha-
yogic tradition, some of whose descriptions of the subtle body may be
traced as far back as the sixth-century B.C. Chändogya Upanisad (8.6.1-2, 6),
we find a similar homology, one that becomes a commonplace in later yo-
gic traditions. The yogin's lower abdomen (the solar plexus) is the place of
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the female, sanguineous sun, which provides the heat necessary to trig-
gering the yogic process, but which can also, like Time {Maitri 6.15),
wholly consume the body, causing aging, disease, and death. The head, and
more specifically the cranial vault, is the locus of the sun's counterpart, the
cooling moon, a moon whose rasa is nothing other than semen that has
been carried upwards by the yogic process and so been transmuted into
nectar, amna, which is equivalent to so?na, the draft of immortality.40

We should not conclude from these observations that an ideal world
would be one in which there were no sun, fire, women, or uterine blood at
all. Sacrifice, the medical year, and the rhythms of yoga are all bipolar sys-
tems in which two opposed principles interact, constructively and destruc-
tively, after the fashion of the up-and-down motion of a firing rod, piston,
or camshaft, to produce a cycle characterized by alternations between fluid
and fire, dry and rainy seasons, male and female offspring, and a death that
leads to immortality. Indeed, the genius of each of these three systems—
the sacrificial, Ayurvedic, and yogic—lies in the particular way with which
each comes to terms with this bipolar fact of life. Whereas the Vedic sacri-
ficer sought to regulate macrocosmic time as a means to ensuring cosmic
and social order and the Ayurvedic physician strives to adjust microcosmic
time to excesses in macrocosmic time in order to ensure bodily health, the
yogin claims to be capable of imploding these two temporal orders into
one another as a means to transcending both and freeing himself from time
(and every other natural and cultural constraint) altogether.

In this, the hathayogic synthesis appears to subscribe to the same basic
working principle as the erotico-mystic practices of Hindu tantrism, i.e.,
that one must, if he is to transcend the human condition, work through,
rather than against, the overwhelming energy of the feminine. In Tantra,
sexual intercourse, the abandonment of male semen (the sacrificial offer-
ing) into the fiery maw of the female sexual organ, is identified as a sacri-
fice, the benefits of which accrue to the sacrificer. During the act, the male
practitioner will therefore recite, "Om, thou the Goddess, resplendent by
the oblation of dhanna and non-dhanna, into the fire of the self, using the
mind as sacrificial ladle, along the path of the suswmw, I who am engaging
in harnessing the sense organs, constantly offer this oblation."50

Techniques for palliating or channeling the effects of this bipolar dy-
namic are by no means restricted to these elite traditions. In fact, the same
sorts of principles and techniques also ground the cycles of the ceremonial
year in modern-day popular Hinduism. This is particularly evident in the



Categories of Indian Thought

religious calendar of the hot season in north India, which is more or less
framed by the vernal equinox and the summer solstice. In rural Madhya
Pradesh, nearly all of the major religious festivals of this period are con-
cerned with ritually "cooling down" goddesses who are considered to be
malevolent, dangerous, bloodthirsty causes of disease. "Hot" diseases, with
their attendant fevers arise, for example, from the anger of the smallpox
goddess Sitalä (whose name means "cooling," a reference to her ideal na-
ture, which manifests itself when she has been appeased through ritual),
who is identified or associated with the "Seven Sisters," seven varieties of
smallpox. The heat of these goddesses' fury is ritually distributed into
wheat seedlings which, after eight days of sprouting, are carried in pots on
women's heads before being immersed in water; it is also transformed into
types of possession ("which comes on like a fever"), whose "seizures" are
calmed by the imposition of cooling mm (margosa) leaves. These "hot"
goddesses are further appeased through songs of praise and the offering of
blood sacrifices.51

All of these treatments—elite and popular, ritual, medical, yogic, erotic,
and mythological—are ultimately grounded in a body of metaphysical as-
sumptions that date back, in some cases, to the time of the classical Upani-
sads. Since at least the beginning of the common era, there have existed
two more or less parallel models for depicting the bipolar interaction of
fluid and fire in the microcosm and macrocosm. The first of these is the
Ayurvedic model of the seasons in their interactions with the dosas. The
second is a yogic model, which depicts yogic withdrawal from and return
to mundane consciousness in terms of the interaction between the sun lo-
cated in the lower abdomen and the moon located in the cranial vault of
the subtle body. This model, which respects the Ayurvedic seasonal para-
digms of solar captation and lunar release of vital fluids, can be effected
only through the "regressive practice" (ulatä sädhajia) that is the hallmark
of hathayogic practice. I return to this model later in this chapter: suffice
it to say here that it literally stands all other models "on their heads." There
is also a third model which, dating from the earliest Upanisads, is chrono-
logically prior to those of both the Ayurvedic and yogic syntheses. This
model is based not on the dynamics of heat convection and fluid transfer,
but rather on a photic opposition between darkness and light. This is, in
fact, the earliest systematic statement of the doctrine of karma and re-
birth—or, alternatively, liberation from rebirth—to be found in all of In-
dian literature. Here, in describing the fate of the soul after death, these
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sources state that those for whom liberation is promised go into the fire of
the funeral pyre and thence into the day, the bright lunar fortnight, and
the sun (along the path of the gods, the devayana). Those, however, who
must suffer rebirth go into the smoke of the funeral pyre and thence into
the night, the dark lunar fortnight, and the moon (along the path of the
ancestral fathers, the pit?yfi?ia), where, after they have been "eaten" by the
gods, are "rained" down to earth again, and become part of the food cycle
and thereby the cycle of rebirth.52

* In this last case, the notion arises that some portion of the transmigrat-
ing human body is basically fluid and lunar in nature. In his commentary
on this passage of the Chandogya Upanisad, Sañkara, the great eight-century
A.D. synthesizer of nondualist Advaita Vedänta philosophy, coherently de-
lineates for the first time the relationship between the soul, the subtle body,
the body of enjoyment, and the moon.
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Figure 2.2. Ayurvedic model of the year

On the lunar orb, [the dead, in compensation for their accumulated
merits] obtain a body of aqueous nature for the enjoyment of plea-
sures. The liquid elements employed in the funerary rites combine
with other elements, and reach the heavenly regions. There, they
amalgamate with the structure of the moon and become the [new]
bodies of those who have performed sacrifices, etc. [during their
earthly existence]. When the final oblation [is] made into the funer-
ary fire, and when the body [is] entirely consumed, the humors that
arise from it fuse with the rising smoke and envelop the [subtle body
of the] sacrificer. Upon reaching the moon, they form the primary
matter of [his] new body, in the same way as straw and clay [serve to
construct the ephemeral "statue" of a divinity].53

When this body of enjoyment has exhausted the merits that permitted
it to enjoy its temporary lunar sojourn, it "melts" to once again become a
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vehicle for the subtle body. Returning to its prior state of an amorphous
vapor, it fuses with the clouds, falls to earth with the rains, enters into the
sap of plants and thence into the blood and seed of the animals and humans
who eat those plants. Here, it enters, as it has done an infinite number of
times before, into an embryo formed of the mixture of blood and seed
produced in sexual intercourse to once again become a living creature.54

The "fluid" or "thermodynamic" and lunisolar Ayurvedic model of the
year together with its mirror image, the "photic" but nonetheless lunisolar
Upanisadic model are presented in chart form in figures 2.1 and 2.2.1 pres-
ent the yogic model later in this chapter.55

3. Physical and Metaphysical Factors of Five

Like the fingers on the hand, the number five in India has long been "good
to think with." Even if its multiple pentads are expansions on the primal
sacrificial triad—of fire {agni), oblation (rasa), and the wind (väyu) that
conveyed the smoke and aroma of the offering to the gods—the Hindu
cosmos has been, for at least three thousand years, a fivefold one.56 It is the
Brähmanas that, even as they continue the Vedic discourse of the triune
universe, first elaborate the concept of the universe as fivefold. This they
do most especially in their speculations concerning the piling of the great
fire altar (agn ¡cayana), which is composed of five layers of bricks. These five
layers, the Satapatha Brahmana tells us, are the five bodily constituents of
the god Prajäpati, as well as the five seasons, the five directions, etc.57 The
brahmanic identification of this sacrificial god with the year and with food
would in turn give rise, in the early Taittirlya Upanisad (2.1), to a hierarchi-
cal representation of the five elements in their relationship to the universal
and microcosmic man: "From this ätman verily ether arose; from ether air;
from air fire; from fire, water; from water, earth; from earth, herbs; from
herbs, food; from food, semen; from semen, Man."

This notion of the physical universe as an aggregate of the five elements
is one that informs, as we will see, not only the three great metaphysical
systems of ancient and classical India (Samkhya, Vedänta, and the Buddhist
Dhamma), but also permeates commonsense discourse on the nature of
life and death. The perennial expression pañcatvam gamana, "going to the
fiveness [the five elements]," is particularly disclosive of this worldview.
Indians have employed this term since at least the time of the epics as a
euphemism for death, the dissolution of bodily integrity5*
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This deconstruction of a perceived unity called "self" was a central con-
cern of Buddhism, for which the reality of this world was nothing more or
less than an ever-changing configuration of five "heaps" or "aggregates"
(khandhas). Rather than there being bodies inhabited by individual souls
thirsting for reintegration into a universal soul, as the Upanisads taught,
the Buddha showed existence to be nothing other than a series of evanes-
cent recombinations of appearances, sensations, conceptions, mental for-
mations, and consciousness. The extinction (nirvana) of suffering con-
sisted in dissociating the five aggregates from any notion of "self" for this
was what trapped one in existence.

Ultimately, however, the Buddha was working from the same basic
problematic as were proto-Samkhyan and proto-Vedantic thought in the
early Upanisads. Buddhism denied the reality of self in order to emphasize
an ethical attitude towards an impermanent world characterized by suffer-
ing born of ignorance. Sämkhya affirmed the existence of a plurality of
selves and the reality of the world for so long as spirit (purusa) remained
confused with nature or original materiality {prakni). Vedänta asserted the
identity of the individual soul (atinan, jivätman) with the universal soul
{brahman, paramätinari) while denying the reality of the phenomenal
world.59 Yet underlying these divergent philosophies, there remained a
common ground that no subtlety of argumentation could efface. This was
the concrete experience of the human body—and, as we shall see, most
particularly the very concrete yogic experience of the body—in its relation
to the external world.60 Thus, despite the important points of divergence
between the metaphysics of these three schools, the identity of microcosm
and macrocosm—already evoked in Brahmanic speculations on the identi-
fication of the fire altar with the body of the cosmic man (Purusa-Prajäpati)
and the universe—was constantly undermining the philosophical distinc-
tions drawn between them. In the end, "wet" experience would win out
over "dry" philosophical speculation.61

In the early Upanisads, the cosmogonic metaphysics that was generated
to link the individual to the universe and its absolute source was nothing
other than a reverse account of the stages by which the yogin withdraws
from the external world to realize the absolute within.62 For the monistic
Vedantins, this was a process of resorption that was implied in the primal
cosmic emanation: yoga was a remounting of those stages through which
absolute poured itself out to form our manifold, manifest universe. This
universe was a continuum, a single reverberation, out of the primal essence
that was brahman, down into subtle (sñksrma) and gross (sthiila) forms of life
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and matter. All was interconnected, both structurally and materially; and
because all being contained a trace of the absolute brahman (in the form
of the individual soul, the ätman) within, all was potentially, and thereby
virtually, one with the universal essence. Yogic practice, meditation and
insight (jñami) were the means to realizing, in the gnoseological sense of
the word, this inner potential.

Although monist, Vedänta constructed its model of an emanated uni-
verse upon a Samkhyan prototype, which was dualist. According to Säm-
khya, the manifold universe in all its parts was essentially a mistake. That
is, Spirit (Purusa), deluded (for reasons that are never clearly explained)
into identifying itself with a rather scatterbrained Mother Nature (Prakrti),
moves her to undergo internal modifications that serially generate lower
and lower strata of being. Rather than a process of emanation, this is one
of differentiation: in spite of its temporary loss of discrimination, Purusa
is wholly spirit and therefore not of the same stuff as Prakrti or the lower
differentiates with which he identifies himself. Purusa, spirit, and Prakrti,
the world, are proximate, though never in actual contact. Thus the various
levels of metaphysical reality remain disconnected materially, with their
structural sequentiality being the result of Purusa s "fall" into (identifying
itself with these ever-descending mutations of) Prakrti.63

In spite of the fundamental differences between them, the basic model
employed by these two metaphysical systems is one and the same. The
shape of reality is composed of five sets of five categories, headed by the
"preternatural" pentad ofpurma, prakni, buddhi (intellect), ahamkära (ego),
and manas (mind). Below this pentad are four parallel pentads, which inter-
act with and interpenetrate one another. These are the five buddhindriyas
(sense-capacities: hearing, feeling, seeing, tasting, smelling); the five kar-
mendriyas (action-capacities: speaking, grasping, walking, excreting, gen-
erating), the five tanmätras (subtle elements: sound, touch, form, taste,
smell) and the five jnahäbhütas (gross elements: ether, air, fire, water,
earth).64 It is at the level of the twenty lower tattvas that another constant
feature of the Indian worldview emerges. This is the pattern of corre-
sponding hierarchies that proliferates throughout a wide variety of differ-
ent yet parallel disciplines. In the case of the Samkhyan categories, there is
a point-for-point correspondence between the members of each level of
each of the four parallel groups. Thus, the buddhindriya of hearing corre-
sponds to the karmendriya of speaking, the tannmtra of sound, and the ma-
häbhüta of ether, and so on, down to the correspondence between olfactory
sensing, procreation, odor, and earth.6' The Samkhyan system thus com-
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prised twenty-five metaphysical categories, five hierarchical series of five.
This system was taken as given by Vedantic thought in its description of
emanated (as opposed to differentiated) reality and, as I now show, by tan-
trie Buddhism and Hinduism in their maps of a theistic universe, in which
the impersonal Purusa or brahman was replaced by personalized Buddhas,
or by forms of Siva and the Goddess.

In the Hindu case, the metaphysical categories or cosmic principles (tat-
tvas) of Sämkhya were deified, early on, in the form of the twenty-five faces
of Mahäsadäsiva.66 Because its was an "exploded" metaphysics that denied
any primal essence, absolute or universal, Buddhism resisted the Samkhyan
model for several centuries; but here too, yogic experience eventually pre-
vailed. Already in Asvaghosa's (A.D. 80) theory of "suchness" (tathata), the
unbridgeable gap that the Buddha taught between existence (samsärä) and
its cessation (iiirväna) was beginning to yield to the irresistible force of
yogic experience. A few centuries later, it would collapse completely with
the Mahäyäna notion that the Dharmakäya—the "Buddha body" com-
posed of the body of the Buddha's teachings—was an absolute or universal
soul, a Buddhist equivalent of the Vedantirís brahman, with which the prac-
titioner entered into mystic union.67 Once the inviolate gap between savi-
sära and nirvana had been breached, the familiar corresponding hierarchies
of the Indian cosmos came rushing in through the back door, as it were.
Thus, while logicians like Santideva and Dinnäga were devising hair-
splitting arguments by which to interpret the world as a void entity,68 Bud-
dhist täntrikas were deifying and hypostasizing the Buddha into five
emanated Buddhas or Tathägatas: Amitabhä, Vairocana, Amoghasiddhi,
Ratnasambhava, and Aksobhya.6<; These five primal Buddhas were subse-
quently equated with the five elements,70 the basic concept being that cos-
mic expansion, the multiplication of the absolute into fundamental forces,
could be represented by lineages of gods just as easily as by metaphysical
categories. Thus, each of the five primal Buddhas presided over five lin-
eages of five bodhisattvas which, added to the transcendent Dharmakäya,
generated a total of twenty-five divine beings, the same as the number of
Samkhyan categories. Thus we read in the Jfiänasiddhk "Since they have
the nature of the five Buddhas, the five constituents of the human personal-
ity are cúltájínas (conquerers): and the five dhätus (elements) correspond
to the Buddha's saktis . . . Therefore our body is a Buddha body"71

This complete turnabout, effected before the seventh century, gave rise
to Buddhist tantra. Hindu tantrism as well came to generate clan or family
lineages (kulas) of divinities that were so many deifications of the Sam-
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khyan categories, adding, as had the Buddhists, transcendent categories
(totaling as many as thirty-seven in the Trika Kaula synthesis) to under-
score the superiority7 of its pantheon of supreme deities. In the Hindu case,
the supreme god Siva and his consort Sakti (or the Goddess by one of her
many other names) are transparent appropriations, but now with a sexual
reinterpretation, of the Samkhyan pair of Purusa and Prakrti.

These tantric reworkings of the Samkhyan categories would have a myr-
iad of practical applications in the fields of hatha yoga and alchemy, both of
which stressed the importance of the five elements. In the former system,
the five lower cakras were identified with the five elements, while in al-
chemy, mercury, the semen of Siva, was viewed as incorporating the five
elements in itself. I discuss these applications in detail in later chapters.

4. The Lunar Cipher of Sixteen in Veda, Yoga, and Tantra

In the royal consumption origin myth related above, the moon was revived
and replenished in its bright fortnight through the offering of a soma sacri-
fice. Soma is the fluid essence of the moon, which, in the sacrificial context,
must be bought. With what does King Moon buy back his vital fluids?
With a red cow, whose name, rohinl, is the same as that of the starry woman
who was the original cause of his woes.72 The Brähmanas offer another
explanation for the moons ability to wax anew, indeed, for its immortality.
Of the moon's sixteen digits, the last is said to descend to earth to dwell in
animals and plants: "Now this King Soma, the food of the gods, is none
other than the moon. When he is not seen that night either in the east or
west, then he visits this world; and here he enters into the waters and the
plants. And since during that night he dwells (vasati) [here] at home {ama),
that is called the new moon (amäväsya)? "Then, on the night of the new
moon, entering by means of its sixteenth digit (kala) into all that is pos-
sessed of breath, it [the moon] is reborn in the morning."73

What is this sixteenth, immortal digit of the moon? Clearly, it is to be
identified with the immortal soul, which persists through an infinite series
of rebirths and redeaths. Why the number sixteen? In all likelihood, the
intimate association of this figure with the moon is the result of the Indian
penchant for "rounding up" from a given set of aggregates to express the
notion of perfect wholeness. In this case, the fifteen observable nights of a
lunar fortnight are taken as fifteen separate units, to which is added an
additional unit (the whole lunar fortnight as the sum of its parts). Here,
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the fifteen nights are also taken to be the spokes of a wheel, with its felly,
the sixteenth, identified with the atinan. This transcendent sixteenth unit,
the amrta-kaläy "fills out," renders perfect, the fifteen units of the mundane
lunar fortnight.74 Let us dwell for a moment upon the Hindu concept of
the hala, the lunar digit, and most especially on the sixteenth, immortal
digit (amrta-kala) of the moon as it applies to the yogic body.

In Ayurvedic parlance, the term kalä is used as a synonym for dhättf- or
for the invisible supports (dhäras) of or divisions between each of the seven
dhätus.76 This usage probably originates from the original concept of sac-
rificial initiation (diksä) in the Vedic tradition. Here, when the sacrificer's
body is made anew, the embryo of his sacrificial body is symbolically gen-
erated by adding layer upon layer of bodily constituent: semen, blood, caul,
placenta, etc.77 Indeed, the original sacrificial body—that of Purusa-
Prajäpati who is reconstructed time and again in brahmanic speculation—
is said to be divided into sixteen kaläs, which are each of his eight dhätus,
taken twice.78 An Upanisadic identification of Prajäpati's body with the
moon would appear to reinforce this interpretation. Indeed, sixteen is also
a key figure in Indian reckonings of a woman's menstrual cycle. In the
words of the Yäjnavalkya Smni, "sixteen nights are the season of a woman
. . . from the appearance of menses, sixteen nights is for a woman the sea-
son, i.e. the time for the conception of the fetus." As with the moon, which
fills out through an addition of layers (digits), so with the (re)constitution
of sacrificial and embryonic bodies, as well as the ovum.79 Elsewhere, in
Saiva Siddhänta ritual, the body parts of God, which the devotee superim-
poses upon his own body through the recitation of mantras, are called kaläs.m

A similar perspective appears to underlie a popular ritual observance
found throughout modern north India: the "sixteen Mondays vow," during
which one fasts and offers coarse wheat-flour cakes to Siva on sixteen suc-
cessive Mondays. As in English, Monday means "moon-day" (soma-vära)
in the modern Indo-Aryan languages; this ritual observance may be inter-
preted as a practice by which to fill out the moon—through the intermedi-
ary of Siva, the god whose semen is identified with soma—in successive
phases, until it is sixteen kaläs full.81

The original use of the term kalä is found in the Rg Veda, where it was
used to signify "any single portion of a whole, especially a sixteenth part."82

It was somewhat later that the term came to be applied to each of the six-
teen digits of the moon, but by that time its meaning had already expanded
to encompass a wide array of other sets of sixteen.83 The standard number
of priestly specialists (excluding the yajamana) in a brahmanic soma sacrifice



38

Chapter Two

was sixteen;84 already in the Brähmanas, the number sixteen was identified
as the numerical attribute of brahman, the absolute.85 When the identifi-
cation of the universal macrocosm, ruled by brahman, and the corporeal
microcosm, ruled by ätman, was made, the sixteen attributes of brahman
translated into the aggregate of the five breaths, the five organs of action
{karmendriyas), the five organs of sensation (jñanendriyas) and the mind,86

or into the sixteen components of the living being of which only one-
sixteenth is unmanifest (avyakta) and transmigrates.87

Nowhere, however, does the notion of wholeness and perfection trans-
late more fully, on both microcosmic and macrocosmic levels, than in the
dynamics of the waxing and waning of the moon, in the increase and dimi-
nution of lunar digits, the kaläs. The moon fills out with each lunar month
to become brimful of this nectar, which it pours into the world in the form
of vivifying rain, the fluid source of every creature's vitality.88 In this con-
text the invisible sixteenth kalä, that digit that makes the moon fully whole,
takes on its fullness of meaning as the amrta-kalä, the "digit of immor-
tality."

The increase and diminution of the moon, both in its lunar fortnights
and in its relationship to the sun in the system of the solar and lunar semes-
ters of the year, is intimately tied into yogic theory and practice relative to
the subtle body. This is a bipolar body that is divided into two halves at the
level of the navel. Of these, the lower half is associated with femininity,
with male semen that is "prey" to blood and to the fire of the sun; and
the upper with masculinity, with semen that has been refined into nectar
identified with the moon. The lower half is further identified with mun-
dane existence, with the dispersal of the individual's life into a myriad of
worldly concerns paralleled by the dispersal, in his lower body, of his seed:
this is pravnti, extroversion. The upper half, on the contrary, is identified
with supermundane consciousness, with the reintegration of all that is nor-
mally dispersed in mundane existence: this is nivrtti, introversion.

In this system, human life itself is seen as dependent upon the main-
tenance of the immortal digit of lunar nectar. Even at such times as an
individual is not practicing yoga, he remains alive by virtue of the sixteenth
digit of nectar that endures in the cranial vault, identified as the abode of
brahman or Siva (both of whom are identified with the number sixteen) in
the subtle body: this is the microcosmic homologue of the single immortal
lunar digit that dwells in the world on new-moon nights.89 The realization
of supernatural powers and bodily immortality requires that that same
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moon in the cranial vault be replenished to its fullness and shine with all
of its sixteen digits. It is, however, impossible for these sixteen digits to be
regenerated without the "seed" that is the immortal digit, also known, in
yogic parlance, as the nivrtti kalä, the digit of yogic introversion.90

The subtle body is in fact composed of two sets of sixteen digits, the
one solar and fiery and the other lunar and fluid. In the body of a nonprac-
titioner, it is the former set that holds sway: the sun or fire of time in the
lower abdomen burns with all of its twelve digits91 and thus consumes, ages
the body. In addition to these twelve solar digits, there are also said to be
four fiery digits in the body.92 These are located in the medial channel of
the subtle body, the simtmnä nädl or brah?na?närga (the "path oí brahman"),
which runs up the spinal column from the lower abdomen to the cranial
vault. Yoga, and most especially hath a yoga, involves forcefully controlling,
even reversing the body's natural tendencies through the combined tech-
niques of breath control, fixed postures, and meditation. What these tech-
niques aim to reverse is the aging process, which yogic traditions identify
with the predominance in the body of the solar and fiery digits. This yogic
battery of techniques for reversing the course of nature and time is vari-
ously called ulatä sädhana (regressive practice), käya kalpa (bodily reinte-
gration), and panlvrtti (re tro version). Yogic practice reduces the influence
of the sixteen digits of the lower body while simultaneously increasing that
of the sixteen lunar digits of the moon located in the cranial vault. This it
does, in practical terms, by raising the yogin's semen from his lower ab-
domen along the length of the medial channel until it fills out the moon in
his head. As it rises, this same semen is gradually transformed into amrta,
the stuff of the macrocosmic moon, the divine nectar of immortality which
pours itself into the world in the form of vivifying rain.

The way in which this transformation occurs lies at the heart of hatha-
yogic theory and practice. Hathayoga is the forceful channeling and control
of the vital breaths (prunas) and of the thermal energy (tapas, yogägni) of
the subtle body. Yogic transformation begins when the yogin concentrates
all of his vital breaths at the base of his medial channel, in the region of the
subtle sun that is burning with all of its twelve digits. This concentration
of breaths opens the medial channel, the mouth of which had theretofore
remained closed, at which point the process of yogic reversal truly begins.
Through heroic efforts of mental concentration and physical exertion, the
yogin now initiates a controlled raising of his seed, the heat of his solar
fires, and his breath along the medial channel.93 At each stage of this pro-
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Figure 2.3. Yogic model of the year

cess, the fire of the sun in his abdomen decreases incrementally: what the
yogin is in fact doing is burning up the fire of death (kalagni) with the
immortalizing fire of yoga (kälägiiiiiidra)?*

In its simplest terms, this channeling of vital fluid, breath, and heat en-
ergy is a six-stage process. These six stages are described as the piercing
(bheda) by these vital elements of six energy centers or circles of transfor-
mation called the cakras. The six cakras,i)S strung along the length of the
spinal column in the subtle body, are, in order, the mülädhära (at the level
of the anus), svädhisthäna (at the level of the genitals), manipura (navel),
anähata (heart), visuddhi (throat), and äjnä (between the eyebrows).

The prodigious heat generated with the piercing of each cakra, coupled
with the fact that upward movement is here equated with absorption,
allows for a homologization of each circle of transformation with a crema-
tion ground, the place of the final sacrifice, and zpralaya, a-cosmic dissolu-
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tion.96 This heat, concentrated within the infinitesimal space of the medial
channel, effects the gradual transformation of "raw" semen into "cooked"
and even perfected nectar, amrta; it is this nectar that gradually fills out the
moon in the cranial vault such that, at the conclusion of this process, the
lunar orb, now brimming with nectar, is possessed of its full complement
of sixteen digits. The brimming downturned moon in the cranial vault is
also identified as a thousand-petaled lotus: this is the so-called "seventh"
cakra, the sahasrära. This transformation of semen into nectar wholly
transforms the body, rendering it immortal.

Because the yogin reverses all natural tendencies (inertia, being-
towards-death, extroversion) through his practice, he quite literally re-
verses the flow of time; because his is a "regressive practice," it stands the
conventional models of the temporal cycles on their heads. Here, we il-
lustrate with a chart these reversals—between the interplay of the macro-



4 2

Chapter Two

cosmic sun and moon in the visarga and actinia semesters of the Ayurvedic
year on the one hand and the cyclic interplay of lunar and solar kaläs in
the subtle body oí hat ha yoga on the other (figs. 2.3 and 2.4).

The application of the hathayogic model—of a full, male, immortaliz-
ing moon in the upper body and a blazing, female, deadly sun in the lower
body—becomes greatly expanded in the Puranic reckoning of the great
cosmic time cycles, the kalpas or eons. Here, a divine, cosmic yogin trig-
gers the creation or dissolution of the universe through his cycles of yogic
withdrawal from (which corresponds to cosmic dissolution) and return to
(which corresponds to cosmic emission) mundane consciousness.<)7 Here
as well, the phases into which eons are divided, i.e., of nonmanifestation
and manifestation, are termed niskala and sakala, with halas and without
kaläs, respectively.98

In fact, time (käla) is always lurking in the background of any discussion
of the kaläs, because to each kalä there corresponds a lunar day (tithi):99

with each passing kalä, another day goes by. Normally, man is the victim
of this relentless passing of the kaläs, the march of time, which, just as it
diminishes the moon in its waning fortnight, wears down the human body
and brings man a day closer to his death. Only the yogin, through his re-
gressive practice, can effect a return to a primordial plenitude, thereby en-
abling himself to stave off and even reverse and gain back "lost time." So it
is that as he enters deeper and deeper into his practice, the yogin turns
back the hands of time, moving backwards through his earlier life and prior
existences and thereby annulling the karma, the effects of the accumulated
fruits of past acts, attached to them. Still deeper into his yogic trance, when
he has remounted the emanated order of creation back to its very source—
a source prior to sameness and difference, life and death, male and female,
ego and other—he realizes a state of being that is unconditioned even
by Time itself. The yogin then becomes a käla-vaficaka, a "tricker" or
"skewer" of Time,100 and many are the myths of Siddhas who harrow hell
and give Death a thrashing for his having presumed to hold sway over one
of their fold. For the Indian yogin, following the example of the yogic god
whose withdrawal from and return to mundane consciousness synchronize
the arising and passing away of the cosmic ages, time need not merely
move forward: there are also the options of fast forward and reverse. It is
in this way that the yogin, even though he employs the same bipolar system
for time reckoning as do all other Indians, relates to time in his own unique
way. Rather than being a slave to time, he is its master. He becomes a "sec-
ond Siva," the master of a universe he knows to be of his own making.
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Following their supreme fusion in hatha yoga, the lunar digits and the
number sixteen seem to pursue separate careers in later Hindu traditions.
On the one hand, the number sixteen becomes expanded, through an in-
flationary tendency quite endemic to Hinduism, into eighteen. On the
other, kalä becomes a tantric metaphysical category more or less divorced
from its prior associations with the waxing and waning moon. It is espe-
cially in the context of the phonematic emanation of the tantric universe,
in which the self-manifestation of the absolute is effected through the
garland of the fifty-one ordered phonemes {vania-mäla) of the Sanskrit
alphabet—which are at once acoustic matrices and mother goddesses
(mät?;käs)un—that the term kalä is most broadly employed in nondualist
tantra. Here, through the "particularizing energy" of the kalä, the un-
manifest acoustic nature of the absolute, called nada, "resonance," becomes
condensed into the differentiated phonemes of manifest speech.102 It is
here that tantrism coopts, in its own way, the notion of the kaläs as lunar
digits: the fifteen vocalic phonemes of the Sanskrit language, together with
a nasalization called the hindu, are identified with the first fifteen digits of
the moon. The sixteenth kalä, the invisible and immortal digit that is pres-
ent in all that flows from it, becomes the turning point between vowels and
consonants in the order of the emanated phonemes: this is the visarga, the
surd aspirate often found at the end of Sanskrit words. As such, the six-
teenth phonemic kalä, the visarga is pictured as the point of intersection
or union between utterance and meaning, between language and event,
significant and signifié.1(M These sixteen phonemic kaläs, while identified
with Siva, are only enlivened through his interaction with his manifest as-
pect, the goddess Sakti.104 As such, this group of sixteen may also be identi-
fied as sixteen divine mothers.105

In addition to its extended applications of the fall complement of lunar
digits in its theory and practice, tantrism also expands on the number of
digits in the full moon, raising it to eighteen. This is a process that was
already under way prior to the time of the tantras themselves. The numeri-
cal attribute of the absolute brahman is raised, in the Mahäbhärata, from
sixteen to eighteen.106 Likewise, in the writings of the Mahäyäna philoso-
pher Asariga, as well as of certain Näth Siddhas, the number of inner
"voids" (mnyas) alternates between sixteen and eighteen.107 Finally, in
Hindu tantra, the number of kaläs is raised from sixteen to eighteen, to
accomodate for additional metaphysical categories.108

There is yet another important sphere of Hindu life in which the num-
ber sixteen plays an important role. These are the samskäras, the Hindu



44

Chapter Two

God returns to mundane consciousness
srsti

a cosmic day begins

cosmic night samsara

God in samadhi
pralaya

a cosmic night begins

Figure 2.y Yogic model of the cosmic year (Kalpa)

"sacraments" or "life-cycle rites" which, extending from conception to
cremation, respect the numerical determinism of the number sixteen.109

Over the millennia, this term has come to take on a wide range of applica-
tions, one of which is an alchemical one: the series of 16 + 2 processes
which lead to the transformation of mercury, the "lunar" semen of Siva,
into a transmuting agent, are called the samskäras.110 The alchemical sam-
skäras moreover retain a number of the "lunar" elements intrinsic to the
number sixteen. Thus, the alchemical Bhiitiprakarana, in a clear reference
to the myth of the origin of royal consumption, states that the mineral rasas
arose from the union of Bhairava and RohinI, the erstwhile spouse of King
Moon. The same source goes on to state that it is only under a waxing or
full moon that alchemical operations leading to bodily rejuvenation will
succeed.111 We will return to a detailed discussion of the alchemical sam-
skäras in chapter nine.
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5. Yogic and Cosmic Cycles

In hatha yoga, the principal motor behind the transformations of mundane
semen into divine nectar of immortality—and of mundane mind (manas)
to a state beyond mind (immana)—is a pneumatic one. It is wind, the dy-
namic element in the ancient Vedic triad, which here, taking the form of
controlled breathing, plays a crucial transformative role in the hathayogic
system. When the breath is stable, mind and semen are stabilized; but more
important, when through breath control (pränäyämd) the base of the me-
dial channel is opened, that same breath causes the reversal of mundane
polarities. Rather than descending, semen, energy, and mind are now
forced upwards into the cranial vault, effecting total yogic integration (sa-
madhi), a reversal of the flow of time, immortality and transcendence over
the entire created universe.
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The importance of yogic pnhiäyän; a is underscored in Indian systems of
time reckoning, especially as concerns two extreme units of measurement.
It is here that we find not a mere dilation of number—as has been the case
with two, three, five, and sixteen—but a veritable explosion thereof, with
numerical progressions raising these figures to powers of fourteen or fac-
tors of trillions. Yet, as always, the same phenomena, of bipolarity and ho-
mology, lie at the root of such mathematical exultation.

We have already outlined the correspondences between the semesters
of the solar year and the fortnights of the lunar month. Moving down the
scale from these temporal units, we find that each of the days in a lunar
month is divided into bright (day) and dark (night) halves and so on until
one arrives at the basic "bipolar time unit" of human, or more particularly
yogic, respiration. This is the inatra ("measure"),112 or the elapsed time of
a yogic inhalation (homologized with the day, the bright lunar fortnight,
and the northern path) and exhalation (homologized with night, the dark
lunar fortnight, and the southern path). Ninety-six niätras constitute one
ghat a; sixty ghatas one day and night; thirty days one month (a day of the
ancestors); twelve months one year (a day of the gods); 12 X 360 X 1000
years a niahayuga (a day of the god Brahma); and one thousand wahäyiigas
a kalpa (a day of the cosmic yogin Visnu). According to nearly every yogic
and tantric tradition, Siva is an even greater yogin than Visnu. As such, a
kalpa of Visnii is but a single mätra, a divine inbreath and an outbreath for
Siva—the proof of this being the garlands of skulls, of Brahmas and Visnus
of innumerable past creations that he wears around his neck. In the words
of the twelfth-century Virasaiva poet Basavanna,

When the ghosts read the writing on the skulls
Siva wears around his neck,
they know, "This one is Brahma, this one is Visnu,
this one is Indra, this is Death,"
as they play happily with them,
Siva smiles, he laughs, our god.113

In the monistic or pneumatic perspective of the yoga-based Indian gno-
seologies, it is ultimately breath, breathing in and breathing out, that unites
the microcosm to the macrocosm (indeed, atinan can be translated as
"spirit" or "breath, re-spir-ation").114 The lunar months, solar years, etc.
are so many temporal mesocosms, so many levels at which the human be-
comes joined to the absolute, through the bipolar dynamic of breathing in
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and breathing out. It is for this reason in particular that breath control
plays such a paramount role in the entire yogic enterprise.

With these remarks, I present two final charts which compare the basic
bipolar model of yogic withdrawal and return on the one hand and the
kalpic cycle of divine withdrawal (dissolution, pralayd) and return (emis-
sion, srsti) on the other (figs. 2.5 and 2.6).
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The Prehistory of Tantric Alchemy

i. Six Alchemical Accounts

a. The Zawgyis or Weikzas, the alchemist-monks of Burma whose eso-
teric alchemical tradition dates from the fifth century A.D., are indebted at
least in part to India for their knowledge of the mercurials with which they
are expert in "pickling" their bodies. A Burmese legend set in the time of
the eleventh-century king Anawrahta also betrays an Indian connection:1

[A monk, having saved two boys from drowning] discovered that they
were . . . Indians by race. He took them to his monastery and, nam-
ing them Byat-wi and Byat-ta, he brought them up as his pupils. Years
passed and the boys became fully grown young men. One day the
monk found on the hill-side the body of an alchemist who had died
during the final stages of his experiments, and he instructed his pupils
to carry it to the monastery and roast it. After the body had been
roasted, the monk said, "Look here, pupils, the roasted flesh of the
alchemist is to be eaten only by the Great King of Thaton, so that he
will become a mighty man of endeavour and protect our country7

from its enemies. So I must go to the city to invite the King to din-
ner" . . . In the darkness, the roasted body of the alchemist shone like
gold, and it gave out such a sweet flavour that the two youths yearned
to taste the strange flesh . . . "Let us just take a bite each," and they
cut off a tiny part of the roasted body and ate it, but as the flesh
tasted so good they greedily went on eating until the whole body was
finished . . . The elder brother [said] ". . . let us enjoy ourselves."
Then, feeling gay and strong, he lifted the monastery from its foun-
dations and turned it upside down. "Is that all you can do?" mocked
the younger brother, and he lifted a huge rock and placed it on the

4 8
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path . . . The monk saw the huge rock and the upside-down monas-
tery and realized that the worst had happened. "Alas, Lord King" he
exclaimed, " . . . I fear that my boys have eaten the roasted alchemist,
and unless they are quickly apprehended they will rebel against you."

b. The seventh-century Indian author and playwright Bänabhatta pro-
vides the earliest literary account we have of an Indian täntrika in the comic
description he gives of a south Indian (Dravida) ascetic who superintended
a temple of the goddess Candikä on the road to Ujjain:2

He had a tumor growing on his forehead that was blackened by con-
stantly falling at the feet of the mother Goddess . . . and was blind in
one eye from a batch of invisibility salve [siddhänjana] given him by
a quack . . . He had brought a premature fever on himself with an
improperly prepared mercurial elixir \rasayana\ used as a vermifuge
. . . He had a collection of palm-leaf manuscripts containing material
on conjuring, tantra, and mantra, which were written in letters of
smoky-red lacquer. He had written the doctrine of Mahäkäla as such
had been taught to him by an old Mahä-päsupata. He was afflicted
with the condition of babbling about buried treasure and had become
very windy on the subject of transmutational alchemy [dhätuvada] . . .
He had increased his grasp on the mantra-sädhana for becoming in-
visible, and knew thousands of wonderful stories about Srlparvata.

c. Alberuni, the Muslim savant who accompanied Mahmud of Ghazni
in his conquest of western India between A.D. 998 and 1030, relates a num-
ber of Indian alchemical legends, including the following:3

In the city of Dhära,4 the capital of Mälava, which is in our days ruled
by Bhojadeva [1000-55], there lies in the door of the Government
house an oblong piece of pure silver, in which the outlines of the
limbs of a man are visible. Its origin is accounted for by the following
story:—Once in olden times a man went to a king of theirs, bringing
him a Rasäyana, the use of which would make him immortal, victori-
ous, invincible, and capable of doing everything he desired. He asked
the king to come alone to the place of their meeting, and the king
gave orders to keep in readiness all the man required.

The man began to boil the oil for several days, until at last it ac-
quired consistency. Then he spoke to the king: "Spring into it and I
shall finish the process." But the king, terrified at what he saw, had
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not the courage to dive into it. The man, on perceiving his coward-
ice, spoke to him: "If you have not sufficient courage, and will not
do it for yourself, will you allow me myself to do it?" Whereupon the
king answered, "Do as you like." Now he produced several packets of
drugs, and instructed him that when such and such symptoms should
appear, he should throw upon him this or that packet. Then the man
stepped forward to the cauldron and threw himself into it, and at
once he was dissolved and reduced into pulp. Now the king pro-
ceeded according to his instruction, but when he had nearly finished
the process, and there remained only one packet that was not yet
thrown into the mass, he began to be anxious, and to think what
might happen to his realm, in case the man should return to life as an
immortal, victorious, invincible person, as has above been mentioned.
And so he thought it preferable not to throw the last packet into the
mass. The consequence was that the caldron became cold, and the
dissolved man became consolidated in the shape of the said piece of
silver.

d. In the account he gives of his travels in India in the last years of the
thirteenth century, Marco Polo offers the following description of a group
of persons he encountered on the Malabar Coast of India:5

Here these Braaman live more than any other people in the
world. . . . Moreover they have among them regulars and orders of
monks . . . who are called ciugi [Yogis, Jogis] who certainly live more
than all the others in the world, for they commonly live from 150 to
200 years . . . And again I tell you that these ciugi who live so long
. . . eat also what I shall explain . . . I tell you that they take quicksilver
and sulphur and mix them together with water and make a drink out
of them; and they drink it and say it increases their life . . . They do it
twice on the week, and sometimes twice each month . . . and without
mistake those who live so long use this drink of sulphur and quick-
silver.

e. At the close of the seventeenth century, the French traveler Francois
Bernier, a Catholic man of letters, gives a more nuanced account of the
religious practices he observed in Mogul India. While he either ridicules
or shows disgust or contempt for nearly all that he sees of Hindu religious
life, one group, whom he calls, as had Marco Polo, Yogis, seems to com-
mand his respect:6
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There are others quite different from these [other Hindu sectarian
groups]; strange fellows these, almost constantly travelling hither and
thither; these are people who scoff at everything, and whom nothing
troubles. They are people with secrets who, it is said, even know how
to make gold and to prepare mercury so admirably that one or two
grains taken every morning restore the body to perfect health and so
fortify the stomach that it digests very well, such that it is nearly
impossible for them to eat their fill.

f. Two hundred years after Bernier, John Campbell Oman, a relatively
open-minded7 subject of the British Empire—for whom, however, western
superiority and the propriety, even the necessity of the colonial and mis-
sionary enterprise were never open to question—gives a report of an
Indian alchemist that is less flattering than those of his two western prede-
cessors:8

A learned Sikh told me of an . . . unfruitful experience he had with a
gold-making Nirmali sadhu. This man made friends with the Sikh,
and insinuated himself into his confidence. He . . . revealed, under
the seal of secret, that he was acquainted with the occult art of
transmuting metals. The Sikh . . . was much excited at finding that
his new friend was a potent alchemist. . . The transmuter of metals
seemed to live very well, yet occasionally borrowed money, showing
special favour to the Sikh in this matter . . . One day the sadhu
showed the Sikh a common bronze . . . coin, and then in his presence
put it into a small furnace along with various leaves and roots he had
collected. After an hour or so he produced from his crucible a golden
fac-simile of the [coin]. The Sikh, not to be taken in even by his dear
friend, asked to be allowed to have it tested by a goldsmith. Permis-
sion was given and acted upon, with the result that the experts in the
bazaar pronounced it gold of the purest quality. The Sikh was now
agog to learn the important secret of gold-making, and many were
the rupees he willingly lent the sadhu, in the hope that he would ac-
cept him as a pupil. But the saintly man of science suddenly and un-
expectedly decamped. "Alas," said the Sikh after he had narrated these
circumstances to me, "I lost more than sixty rupees through that
imposten I have since learned how he fooled me, but never a Nirmali
sadhu has, since those days, had so much as a drop of water from
my hand!"
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2. Religious Alchemy in India: Three Typologies

The six accounts presented here epitomize the historical evolution and de-
volution of religious alche?ny in India. The Burmese folktale and Bäna-
bhatta's seventh-century caricature typify magical alchemy, which held the
field from the second to the tenth century A.D. Al-Biruni's eleventh-
century account is a legendary portrayal of an operation proper to tantric
alchemy, which enjoyed its golden age from the tenth to the fourteenth
century. Marco Polo's and Francois Bernier's descriptions of Yogis docu-
ment the tradition of Siddha alchemy, which thrived from the thirteenth to
the seventeenth century. The decline of Siddha alchemy, already hinted at
in the Aurangzebianyirratfra with which this book opened, is chronicled in
Oman's nineteenth-century account.

We may begin to generate a working definition of religious alchemy by
distinguishing it from what it is not. Throughout the three phases I have
evoked, religious alchemy interacted with, and was at times even indistin-
guishable from, other theoretical and applied sciences in which mercurial
and mineral-based preparations played a central role. The most important
of these (though perhaps not the earliest)9 was Ayurveda, whose two foun-
dational works, the Caraka Samhitä (ca. A.D. IOO)10 and the Susruta Sa?nhita
(ca. fourth century A.D.),11 contain references to external, therapeutic uses
of mercury. Following these, the sixth- to seventh-century A.D. Astänga
Samgraha of Vagbhatta the Elder contains the earliest Indian reference to
the internal use of mercury for therapeutic ends.12

In spite of the fact, however, that Ayurvedic uses of mercury predate
those of the tantric and Siddha alchemical traditions that will concern us,
and although Ayurveda later incorporated many of the technical discover-
ies made by tantric alchemy (especially following the decline of the latter
in the fourteenth century), its use of mercurial and mineral-based prepara-
tions falls, for the most part, outside the purview of this study. The reason
for this is that the goals of the Ayurvedic "mercurial science" (rasa sastra)—
i.e., mineral-based pharmacy—are essentially therapeutic (rogaväda),"
whereas the hallmark of religious alchemy is its dual emphasis on transmu-
tational (lohaväda) alchemy and elixir (dehaväda) alchemy, on the bodily
transformation of the living practitioner into a perfected immortal, a Sid-
dha, Vidyädhara, or a "second Siva." The Ayurvedic tradition has no such
pretensions. The Ayurvedic physician's goal is to heal the man and not to
create a superman. Because, however, a vast wealth of religious alchemical
doctrine has remained fossilized as it were within the canons of Ayurveda
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and rasa sastra, we will have the occasion to refer to a wide array of medical
and pharmacological sources throughout this study.

I have chosen the term magical alchemy to designate the earliest phase of
religious alchemy for a simple reason: it is, for all intents and purposes, the
stuff of fairy tales. Transmutation and bodily immortality are its stated
goals, but the means to these ends are a matter of serendipity throughout
this period. Its watchword is the term rasa-rasäyana—a mercurial elixir
cum philosopher's stone and one of the eight magical siddhis of Mahäyäna
Buddhism,14 as well as medieval Hinduism15 and Jainism16—but this is a
power or object to be won or wrested from gods, demigods, or demons
rather than produced in the laboratory. While most of the alchemical lore
of this period is found in Buddhist sources, the secular literature of the
time (of which Bäna's Kädambari is a prime example) also contains its share
of accounts of Hindu alchemical heroes and buffoons. Indeed, the Gupta
age was a period of great syncretism between Hinduism and Buddhism.
Both the Burmese folktale and Bäna's account also square with a number
of other features of the alchemy of this period, not the least salient of which
is that it rarely seems to work. Also, as Bäna's account intimates, alchemy
appears to be a mainly south Indian phenomenon in this period, as evi-
denced in frequent mentions of Srisailam-Sriparvata in period sources.
Since India's original fascination with alchemy most probably arose out of
early contacts with a China (India was exporting Buddhism to China in
this period) whose Taoist speculative alchemical tradition had been devel-
oping since the second century A.D., one might conclude that such tradi-
tions reached south India via a maritime route.17

While Bäna's seventh-century description of the hydrargyriasic Dravida
ascetic also contains India's earliest literary reference to tantric manu-
scripts, it would not be until some three centuries later that tantric alchemy,
as I define it, actually emerged. Here, Alberuni's eleventh-century legend
proves to be nothing other than the narrativization of an actual alchemical
operation, as described in the final verses of the Rasärnava (RA).18 Albe-
runi's legend is entirely faithful to the tantric spirit of the RA and other
texts of this period. The goal of tantric alchemy is bodily immortality,
invincibility, and transcendence of the human condition. The tantric al-
chemist, like most of his brother täntrikas, seeks through his practice to
render himself godlike, a second Siva.

The means to this end also distinguishes tantric alchemy from magical
alchemy as well as from the therapeutic uses of mercurials proper to the
Ayurvedic tradition. In the procedure of which Alberuni's text is a mytho-
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logization, the alchemist is instructed to first "test out" his mercury on
metals before throwing himself into his alchemical cauldron. Only mer-
cury that has proven itself capable of transmuting ten million times its
mass of base metals into gold will suffice here.19 This dual focus is indeed
the watchword of the tan trie alchemical method, which the RA summarizes
with the pithy formula: yathä lohe tathä dehe — "as in metal, so in the body
. . . first test [mercury] on a metal, then use it on the body."20 Moreover,
the two elements placed in relation here, metals (loha) and bodies (deha),
define the two branches of the tantric alchemical synthesis: these are lo-
haväda, "transmutational alchemy" and dehaväda, "elixir alchemy." As this
verse makes clear, however, the transmutation of base metals into gold is
not an end in itself, but rather the necessary means to the ultimate end of
bodily immortality.

Not only are the goals of tantric alchemy consistent with those of the
broader Hindu tantric tradition, but so are its means to attaining those
goals. The alchemical Tantras abound in references to tantric formulae
(mantras) and diagrams (mándalas), as well as in descriptions of divine hier-
archies, yogic and meditative techniques, sexual and ritual practices, and
the Säkta-Saiva devotionalism that are the hallmarks of the tantric tradition
as a whole. Many of the major alchemical works of the period call them-
selves Tantras and are cast as the revealed teachings of Siva (often in his
tantric Bhairava form) to some tantric form of the Goddess. For reasons
that will be made clear shortly, tantric alchemy was, in the main, a Hindu
rather than a Buddhist occult science. Alberuni's account is set in Dhära,
the capital of the great king Bhoja of the Paramara dynasty, located in west-
ern Madhya Pradesh—and it was indeed in western India that the greatest
flowering of tantric alchemy occurred.

What truly sets tantric alchemy apart from magical alchemy is the rigor
of its method and the remarkable breadth of the botanical, mineralogical,
chemical, geographical, religious, and technical knowledge it mobilizes in
the pursuit of its ambitious ends. Seemingly out of nowhere, the alchemical
science burst upon the Indian scene in the tenth century with a laboratory
full of specialized equipment and mineral and botanical raw materials in
its theoretical inventory which magical alchemy had in no way anticipated.
While Chinese (Taoist alchemy) and Persian (the Shi'a Jabirian school)
traditions no doubt interacted with tantric alchemy, the Indian material is
so specifically Indian—as much in the subcontinental provenance of its
materiae primae as in its nearly exclusively Hindu religious and metaphysi-
cal presuppositions—as to preclude any possibility of this being a matter
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of wholesale borrowing. The roots of the revolution that was tantric al-
chemy may be traced back to the powerful impact of tantrism on Indian
mystic and metaphysical speculation on the one hand and to developments
within the medical schools on the other. In this latter context, a gradual
phasing out of the practice of surgery {salyatantrd)—a development some
attribute to the pervasive influence of the Buddhist ideal of noninjury
{ahirnsa)—seems to have been counterbalanced by discoveries and inno-
vations in the field of mercurial and mineral-based medicines.21 Tantric
alchemy would have inherited some portion of its science from these new
developments, which begin to appear both in Ayurvedic works and such
tantric alchemical classics as the Rasahrdaya Tantra (RHT) and RA in the
tenth to eleventh centuries.

Sometime in the fourteenth century, we witness the gradual disappear-
ance of tantric alchemy and the appropriation of its techniques and goals
of transmutation and transubstantiation by other Indian systems of
thought and practice, both old and new. As already noted, many of the
techniques of tantric alchemy were churned back into the Ayurvedic tradi-
tion from which they had, at least in part, originated. Here the legacy of
tantric alchemy is rasa sastra, Ayurvedic pharmacy, a sine qua non of Ay-
urvedic practice and a discipline that continues to be taught in Ayurvedic
universities and colleges in India down to the present day.22

I have already qualified this reapplication of transmutational and elixir
alchemy to therapeutic ends as rogaväda, the "medical alchemy" specific to
north Indian Ayurveda. Another development of the same order is rasaci-
kitsäy "mercurial medicine." Although this school retains certain of the reli-
gious elements of tantric alchemy (its devotional cult of mercury, for
example), it nonetheless shifts the emphasis of the latter away from
transmutation and bodily immortality towards therapeutic ends. The rasa-
eikitsä school continued, for centuries, to thrive—and even to rival classical
Ayurveda—in south India, the eastern states, and the Sind and was ex-
ported along with classical Ayurveda to Tibet, China, southeast Asia, and
Sri Lanka.23 Yet another spin-off of the decline of tantric alchemy was the
emergence of transmutational alchemy as an independent pursuit. Here,
aurifaction, the production of alchemical gold, became an end in itself,
rather than a means to the tantric end of bodily transubstantiation and
immortality. Kings interested in increasing the royal treasury are known to
have taken a lively interest in this discipline.24

The fourth evolute of tantric alchemy was the tradition I will call Siddha
alchemy, which is most readily identified by its emphasis on the combined



56

Chapter Three

use of mercurial preparations with techniques of' hatha yoga for the attain-
ment of immortality and a mode of being on a par with that of the divine
Siddhas and Vidyädharas. In this, it bears certain similarities with the
physiological alchemy {net-tan) of Taoist traditions.2' The complementar-
ity of these two modes of practice is intimated in the accounts of Marco
Polo and Francois Bernier, inasmuch as both present figures they call "Yo-
gis" (jogins, practitioners of yoga) who are long-lived and healthy because
they eat mercury. An important Indian witness to this complementary em-
phasis is the fourteenth-century Mädhaväcärya, who devotes chapter nine
of his Sarvadarsana Sarngraha to the "Rasesvara Darsana," the "revealed
system of the Lord of Mercury."26 What is significant in Mädhava's syn-
thesis is that, while he mainly draws on the tantric alchemical classics (the
RA, etc.) to expound the basic principles of the alchemical doctrine, the
inferences he draws from them relate specifically to the characteristically
dual emphasis of Siddha alchemy, and to its emphasis on stabilizing and
immortalizing the body through yoga.27

The south Indian cingi alchemists were, in the words of Marco Polo, an
"order of monks," while those whom Bernier chronicles in the north were
a itinerant order "almost constantly travelling hither and thither." Now,
while there were many monastic orders and even many orders of itinerant
monks circulating in medieval India, there was only one such order whose
highly mobile members enjoyed a reputation as alchemists in this period,
and these were the Näth Siddhas, also known as Näth Yogis. The Siddha
alchemists were, by and large, Näth Siddhas; and because the Näth Siddhas
were itinerant, they made Siddha alchemy a pan-Indian phenomenon.

A significant number of alchemical works from this period are attrib-
uted to Näth Siddhas, although it must be said that none—with perhaps
two important exceptions2*—are as weighty or innovative as the tantric
alchemical classics. Two reasons may be adduced to explain this phenome-
non. The first of these is that the Näth Siddhas were, for the most part,
not members of the Indian literati. Sons of the people—if not the salt of
the earth—they simply practiced their alchemy, and when they wrote about
it, it was more often in compact, even elliptical, poetry cribbed down in
the vernaculars of the day than in Sanskrit. Had the Näth Siddhas written
in Sanskrit, more of their alchemical works would perhaps be extant today.
However, their forte was not writing Sanskrit, but rather living and speak-
ing in the popular speech of their time. The second reason for the relative
paucity of Siddha alchemical works is that the old tantric alchemical clas-
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sics contained all that needed to be known to carry out the alchemical
complement to the hathayogic practices proper to a two-pronged approach
to bodily immortality. This is clearly the purport of the RA (1.18b) when
it states: "Mercury and breath [control] are known as the Work in two
parts." It was the complementary discipline oí hatha yoga that required fur-
ther explanation, and in this field of expertise the Näth Siddhas simply had
no rivals. Nearly all of India's hathayogic classics are the works of Näth
Siddhas (with the most important of these being attributed to Goraksanä-
tha, i.e., Gorakhnäth), and all date from the period of Siddha alchemy. Fur-
thermore, as we will demonstrate, the language of the Näth Siddhas' hatha
yoga is often nothing other than a projection of alchemical discourse upon
the human body. The human body is an alchemical body.

3. Magical Alchemy

The term "Siddha" is an ambiguous one, given that a great number of
Hindu and Buddhist schools, sects, and traditions have been so identi-
fied—either by themselves or (retrospectively) by others—since the Gupta
period. The original referent of the term was a class of demigods: in Bud-
dhist and Hindu traditions alike, the Siddhas shared the interface between
earth and sky—mountain tops and the atmospheric region—with a horde
{gana) of semidivine beings. In the words of the fifth-century Amarakosa,
"The Wizards (Vidyädharas), Nymphs, Dryads, Protectors, Celestial Mu-
sicians, Centaurs, Ghouls, Hidden Ones, Perfecti (Siddhas), and Beings:
these constitute the class of the demigods."29 Gradually, however, the no-
tion arose that the world or level of the Siddhas and Vidyädharas was one
to which humans too could accede, and so it was that throughout the
Indian middle ages, a growing pool of such Siddhas came to be shared,
together with an expanding body of legend on their subject, by Hindus,
Buddhists, and Jains alike.30

Vyäsa, a fifth-century commentator on Patañjali's Yoga Sutras, provides
us, albeit in an apophatic way, with what may be called the "Siddha char-
ter"; that is, a comprehensive account of the goals of the human who as-
pires to Siddha-hood. This he does in his commentary on Yoga Sutra 3.51,
which states: "When invited by the celestial beings, that invitation should
not be accepted nor should it cause vanity because it involves the possibil-
ity of undesirable consequences." Vyäsa s commentary reads:
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The celestial beings residing in high regions noticing the purity of
the intellect of those who have attained unalloyed truth . . . try to
invite them by tempting them with enjoyments available in their re-
gions in the following manner: "O Great Soul, come and sit here and
enjoy yourself. It is lovely here. Here is a lovely lady. This elixir pre-
vents death and decay. Here is a vehicle which can take you to the
skies. The tree which fulfils all wishes is here . . . here are the per-
fected Siddhas and the great seers. Beautiful and obedient nymphs,
supernormal eyes and ears, a body of adamantine strength, all are
here."31

In his Jätakamälä, Aryasüra refers to experts in demonology or "de-
monic medicine" for the exorcism of demons (bhfitavidyä, the fourth limb
of Ayurveda), as Siddhavidyas, persons versed in the occult knowledge of
the Siddhas.32 At first blush, there appears to be no connection between
these two fields of expertise. Yet, upon closer inspection, we in fact find a
number of uncanny correspondences, of which many are specifically south
Indian, between the two. To begin, the classic work on Ayurvedic demon-
ology, the Kumära Tantra, is attributed to the great arch-demon of the
south and villain of the Sanskrit Rämäyana, Rävana.33 In the ca. twelfth-
century Tamil Irämävatäram of Kampañ, the daughters of Rävana are said
to be the wives of the Sittars, the Tamil equivalent of the Siddhas.34 In his
commentary on Yoga Sutra 4.1, Vyäsa glosses ausadhi, "botanicals"—which
Patañjali designates as one of the four means to obtaining siddhis—with
rasäyana, which he says may be found "in the dwellings of Asuras ['anti-
gods,' 'demons']."35

Vyäsa's association of botanicals with Asuras is echoed in later com-
mentaries, including that of the ninth-century Väcaspati Misra, who also
glosses ausadhi as rasäyana into which, he says, a man may be initiated "by
alluring Asura maidens."36 A similar reading is found in the Bhägavata Pur-
äna (5.24.13), which employs the term rasa-rasäyana to refer to the medici-
nal herbs employed by the many denizens of the subterranean regions to
ensure eternal youth and good health.37 Even today, the Sittar physicians
of south India qualify one class of treatment as räksasa?*

The great wealth of the subterannean Asuras39 is also enjoyed, according
to epic and Puranic traditions, by the Yaksas (the Dryads of India, whose
leader Kubera is the god of wealth in both Hindu and Buddhist traditions),
and the Nägas, Serpent deities, subterranean plutocrats as well, and India's
version of the archetypal dragon who lies atop hoards of buried treasure.
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The Asuras and the subterranean locus of their wealth seem to be con-
nected to an obscure passage from the eleventh-century RA, which de-
scribes the types of persons best adapted for "Treasure Practice" (nidhi-
sädhana), and "Hole in the Ground Practice" (bila-sädhand): the former are
identified by the digging tools they carry, and the latter by their resem-
blance to male Asuras (who are ugly and terrible, in contradistinction to
their female counterparts).40 With regard to the Serpents as custodians
of fabulous underground treasures, a living tradition among the self-
proclaimed "Jogis" of the Sind province of Pakistan, who claim descent
from the great magician and serpent master Gügä Chauhan, is highly illus-
trative:41

Jogi tradition has it that seven jogis are required to catch a single
cobra because although the cobra strikes only two and a half times,
it spits out a substantial amount of venom that can be lethal even
from a distance. The seven jogis make seven dunghills, dig seven
ditches behind them, fill these with water and climb inside with only
their heads visible on the surface. Then they start playing their en-
chanting tunes on their beens to lure the cobra, silently reciting magi-
cal mantara [Sanskrit: mantrap at the same time . . .

Explains Punoo Jogi, "When the sheesh nang ["king cobra": San-
skrit s'esa naga] is provoked, he strikes at the first dung heap and sets
it aflame. While he strikes, the jogi submerges himself in water so
that no harm comes to him. Then he lunges again, and yet again but
with less force. Once he has disgorged all his poison, he can no
longer fight. You should see his rage then. In one final blow, he
strikes at the treasure he has been guarding for years and destroys it
before finally succumbing to the seven jogis.42 That is why the jogis
have never found the treasure that the sheesh nang guards."

The Dryads and Serpents, perhaps the most archaic divinities of India,
were gradually absorbed, quite literally, as "props" for the high gods of
Hinduism and Buddhism when these became the great religions of the
subcontinent. In classical Hinduism, it is a Serpent that serves to support
the entire universe atop his bejeweled hood; at times when the universe is
nonexistent (exactly half the time), he supports the sleeping god Visnu, in
whom the universe is contained in a nonmanifest state, serving as his
couch.43 Like Visnu, the Buddha too is sheltered by the hood of a Serpent,
and the earliest iconographic depiction of such is in fact Buddhist rather
than Hindu. This is the third-century A.D. sculpted image of the Buddha,
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on a Serpent couch, from Nagarjunikonda (Andhra Pradesh) in south In-
dia. It is precisely in this region that the ca. third-century A.D. Buddhist
Gandavyñha locates the seat of the bodhisattva Mañjusrl, whom it says
converted many indigenous Serpents to Buddhism.44 This region is also
one that produces a great number of figures with names containing Näga
(serpent): the most illustrious of these is Nägärjuna, whom a number of
later traditions identify as a Siddha alchemist hailing from Sriparvata.

The ca. first-century A.D. south Indian play, the Mrcchakatikä (The
Little Clay Cart), the first literary source to make mention of what is ap-
parently a human Siddha, is the work of an author from Andhra Pradesh,
who very likely would have hailed from Sriparvata (also mentioned in the
text).45 This Siddha reminds us once more of Bänabhatta's hapless south
Indian Saiva ascetic who had lost his sight in one eye due to an invisibility
salve called siddhäiijana ("perfected, super ointment"), and who knew myri-
ads of stones concerning Sriparvata. Slightly prior to Bänabhatta, the
south Indian author Subandhu provides an early mention of mercury (par-
ada), as well as of Sriparvata, in his comic play, the Väsavadattä*' Now,
sriparvata (or srisailani)—generally identified with a holy peak located in
the central Deccan plateau (Kurnool district, Andhra Pradesh) of south
India47—is a highly generic term for a mountain or hilltop in the Sanskrit
and Hindi languages: both simply mean "splendid, auspicious, or excellent
peak." Therefore, while the greatest wealth of Siddha lore, both Hindu and
Buddhist, is attached to this toponym, we cannot be certain that it is always
the Srisailam or Sriparvata of the east central Deccan that is being evoked.

The earliest Hindu mention of Srisailam is found in the Mahähhärata
which, precisely, identifies it as a place at which to attain siddhis, the stuff
that Siddhas are made of.4S It is the Buddhist religious literature, how-
ever, that contains the greatest wealth of early references to Sriparvata-
Srisailam. Located in the heart of the Andhra country, a south Indian
"Buddhist fief" in the first centuries of the common era, this site was
a launching point for missionaries to Kashmir, China, Bengal, and Sri
Lanka.49 There are, however, no mentions oí siddhis (rddhis in Pali) or Sid-
dhas in Buddhist evocations of Sriparvata,50 unless one chooses to see in
the name of the third-century A.D. heretical "Siddhäthaka" school of that
region a forerunner of the term Siddha.'1 Buddhism was fast losing ground
to Saivism in the region by the seventh century, with temples to Siva Sid-
dhesvara ("Lord of the Siddhas") beginning to appear at Srisailam at that
time.'2

It is a figure from Tamil Nadu, some distance to the south of the Andhra
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country, who first talks about the Siddhas in an informed way. This is the
seventh-century Tirumülar who, while he is generally held to be the first
of the eighteen Sittars (i.e., the Siddhas of Tamil tradition) and the founder
of the Sittar school, speaks of the Siddhas—although it is unclear whether
he means the semidivine or the human variety—as if they were already an
established institution. In his Tirumantiram, Tirumülar defines the Siddhas
as those "who have experienced divine light and divine energy [sakti] from
within and through yogic integration [samädhi]?^ Sittar tradition main-
tains that Tirumülar was the disciple of the alchemist Nandi(kesvara);
while a certain alchemist by the same name is cited in a number ot post-
twelfth-century sources, these never attribute any alchemical texts to him,
nor are there any extant works of his to prove he was ever anything more
than a legendary human or a god of alchemists.54

The discipline of Siddha medicine, butressed by a Siddha alchemy that
is in fact a synthesis of hathayogic and alchemical practice, is the present-
day legacy of the Sittars in Tamil Nadu. While the extant alchemical works
of the eighteen Sittars,55 the storied founders of these traditions, turn out
to be quite recent,56 the body of legend attached to these figures carries us
back, once again, to the lore of magical alchemy.

A limited number of documents indicate that a historical figure named
Nandi may have lived in the same century as Tirumülar. This Nandi, a
Buddhist monk from central India, left India in the middle of the seventh
century, traveling by sea to Sri Lanka and southeast Asia before arriving
in China in A.D. 655. A year later, the emperor of China shipped him off
to sea again to collect medicinal herbs. He returned to China in 663.57

Prior even to Nandi, according to Sittar tradition, was the alchemist Bogar
(or Pokar or Bhoga), whose links with China are also remarkable. The Sit-
tar Bogar, who is said to have lived in the third to fifth centuries A.D., is
today worshipped at that site in the Palani Hills of Tamil Nadu where he
is said to have practiced and taught alchemy58 Traditions concerning Bogar
cast him either as a Chinese philosopher who came to India for the study
of medicine, traveling first to Patna and Bodhgaya before taking up resi-
dence in Madras; or as a south Indian Sittar, who traveled to China and
taught alchemy to a ruler named Koñg (his disciple Konganar,5<> according
to Sittar tradition) before returning to south India.60

The greatest historical value of these accounts of Bogar and Nandi lies
in their references to early maritime exchanges between India and China.
The sea trade between India's southeast coast and Han China (via the en-
trepot of Hanoi), already well under way by the beginning of the common
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era, especially thrived during the golden age of Sino-Indian exchange—of
religious ideas as well as goods—of the third to eighth centuries A.D. This
was, of course, the period that first saw the export of Buddhism from India
to China and, slightly later, the introduction of certain elements of Taoism
into Indian religion and culture. (Overland trade along the Silk Road—
which brushed India's northwest frontier at Taksasila and Peshawar, and
slightly above the Jhelum River in the Punjab—and its spurs, which ran
down into the subcontinent's great trading hubs at the port of Bhrgukaccha
(Broach), Ujjain, and Patna (via Kathmandu), had already been flourishing
since about n o B.C.).61

We have already seen that Taoist alchemical speculation and experi-
mentation had already reached an appreciable level of sophistication by the
time of these exchanges.62 Here let us also note the important fact that
nearly all the mercury the Indian alchemists would later use came from
China: given the fact that there exist no mercurial deposits on the subcon-
tinent, China was India's nearest and obvious supplier.63 It is therefore
rather curious that the majority of historical notices from this period in-
dicate that it was China that was looking to India for alchemical drugs and
data. When the Han emperors first asked for instruction in the Buddhist
faith, they also requested a "drug of immortality" they supposed India to
possess.64

While the Chinese have no record of having been visited by an Indian
alchemist named Nandi, they do mention an Indian scholar named Näräy-
anasvämin, who was captured and held in the Chinese court in about A.D.
649 because he knew of an elixir of life; later, in 664, an Indian physician
named Lokäditya would be summoned there to serve as an alchemist-
in-residence.65 Slightly earlier, in about A.D. 646, the Chinese offered a
Sanskrit translation of the Tao te ching to the king of Kämarüpa (Assam),
purportedly in exchange for information concerning transmutational and
elixir alchemy.66

In charge of that translation was the great seventh-century Chinese
pilgrim Hsuan-tsang who would, in his Su yu chi (Buddhist Records of the
Western World), record accounts he had heard in the court of King Harsa
concerning the famed Indian alchemist Nägärjuna.67 Yet this was the same
royal patron for whom Bänabhatta wrote his description of the hydrargyr-
iasic south Indian ascetic, in his Kñdambaríf* and the same seventh-century
India in which the Chinese pilgrim I-Ching reported, in the account he
gave of his travels there between A.D. 671 and 695, cases of grave misuse
of mercuric ores as elixirs.69 It was also an India in which a sixth-century
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Indian king (of Udyäna, in the Swat region of present-day Pakistan)
quizzed two Chinese Buddhist visitors to his court on the "Taoist matters"
of medicine and science and the silver and golden palaces of the Im-
mortals.70

The picture that emerges from this period is one of an ongoing ex-
change between India and China regarding matters alchemical, matters in
which China, even if it appears always to have been ahead of India in inno-
vations throughout this period, nonetheless looked to India for inspira-
tion.71 Such is perhaps understandable, given the incredible impact Indian
Buddhism was having on China.

If, however, Indian religion and science were in vogue in China, so too
were Chinese traditions in India, More than this, whatever India exported
over the mountains to China seemed to come back, in altered form, to be
reappropriated by the Indians a few centuries later. A prime example is the
Indian yogic tradition, which China received, in a fairly unsophisticated
state, along with Buddhism, in the third century A.D. But the Taoist China
of the time was already experimenting with what it termed "embryonic
respiration" and the "feeding of the vital principle"—practices that were
more or less equivalent to Indian yogic techniques, but which, in the Chi-
nese context, already bore a veneer of alchemical symbolism. A yogic tech-
nique of apparent Chinese origin, called huan-ching or "making the Yellow
River flow backwards," identified with either the practice of urethral suc-
tion or that of internally raising semen along the spinal column, would first
make its appearance in Indian Mahäyäna sources72 and later reappear as an
erotico-yogic technique of the Näth Siddhas.73 Indeed, Indian tantra first
appeared at points of contact with Taoist China and, in the words of Joseph
Needham, upon whose masterful Science and Civilisation in Ancient China I
have been relying throughout this section, "the Taoist department of Bud-
dhism was Tantrism." So it was that when Indian tantrism was first intro-
duced into China in the eighth century by the Buddhist monks Subhäkara-
simha, Vajrabodhi, and Amoghavajra, a certain number of its techniques
were merely "returning" to their country of origin, from which they had
been exported but a few centuries earlier.74

The principal Sino-Indian points of contact in this period of exchange
were (i) the mountain passes located in the northwestern region of the
subcontinent (Himalayan Pakistan and Afghanistan) and (2) Assam to the
east—these being the two regions through which the Indian spurs of
the Silk Road passed—as well as (3) the major seaports on the coastlines
of Tamil Nadu and Gujarat, which linked India to China and the west via
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the maritime routes of the day. According to the evidence at our disposal,
two illustrious travelers along these trade routes in this period would have
been the "Chinese goddess" Tärä and the element mercury {parada),^
whose entrances into the subcontinent appear to have been curiously
linked. Both are said to be sixth-century imports from "greater China"
(inahätina, a blanket Sanskrit term applied to both China and Tibet) into a
nascent Indian Buddhist tantric tradition, and both are purported to have
been brought to India by none other than Nägärjuna.76

The question then arises: Did "Nägärjuna" bring Tärä and mercury to
India by land or by sea? Both mercury and Tärä are mentioned in the
sixth-to seventh-century south Indian Väsavadattä,11 which would indicate
a maritime link with eastern China; but both are also mentioned in the
sixth-century Astaiiga Saingraha,1* which was probably composed in Ujjain,
in western Madhya Pradesh. The earliest recorded case of Tärä worship in
India comes to us from seventh-century Nalanda, the great Buddhist com-
plex located in modern-day Bihar (whose main links to China were over-
land, via Patna to the north);79 a century later, we read of a temple built to
the "Chinese goddess" in Känci, on the coast of Tamil Nadu.80

This coastal location reminds us of what may have been Tärä's original
role: she was a goddess of navigation, of sea crossings—tärä is generated
from the verb /r, to cross over the sea.81 A fanciful eighteenth-century Ti-
betan source, the dPag-bsam-ljoii-hzan, brings these elements together in
a unique way. Saying that Nägärjuna was born in Känci, it goes on to de-
scribe how he sailed across the sea on a craft made of two fig leaves, until
he came to an intermediate continent, from which he brought a gold-
making elixir back to his monastery at Nalanda.82

Now, Tibet's source of mercury has long been Yunnan, in southeastern
China,83 which shares a border with Annam (Vietnam), of which Hanoi
was the major port for maritime commerce with India and southeast Asia.
That the back country of Annam was rich in mercurial ores is demon-
strated by a historical anecdote from China: the great mercurial alchemist
Ko Hung (ca. A.D. 300) requested and received a transfer to that province,
into an administrative position unworthy of his rank in the imperial bu-
reaucracy, in order that he might have ready access to the cinnabar (red
mercuric sulfide) he needed to conduct his experiments!84 We further know
that mercury was carried in the cargo holds of the ships that plied these
Sino-Indian trade routes in later centuries. On the one hand, we find a
report of over a ton of the stuff being warehoused in the Malaysian port of
Malacca;85 and on the other, we know that the Indian port cities of Surat



65

The Prehistory of Tantric Alchemy

(Gujarat), Murshidabad (Bengal), Calcutta, and Madras have long been
centers for the fabrication of synthetic cinnabar and calomel (mercurous
chloride), using native Indian minerals and imported mercury, since at
least the sixteenth century A.D.S6 Also supporting a direct Sino-south In-
dian maritime link in matters alchemical is the fact that Sittar alchemy and
medicine have always been more mineral based and "Taoist" than the more
herb-based northern traditions.87

Against a maritime link, and in favor of an overland connection in the
mercury and Tärä trade, we can marshal the following evidence. The Ti-
betans themselves have historically purchased their mercury from Chinese
traders who transported it to Tibet; here, the obvious link would have been
an overland one.** So too, the mercury that reached Varähamihira (author
of the Brhat Sairihiul) and Vägbhatta the Elder in northwest India quite
certainly traveled overland, via the Silk Road or one of its spurs. What of
Tärä? On the strength of two passages from the third- to eleventh-century
A.D. Sädhana?nälä (The Garland of Practice), Tärä is generally considered
to have been brought to Nalanda, directly from Bhota (Tibet) by Nägär-
juna. Yet, in fact, the passages in question concern two different forms of
Tärä, named Vajra ("Diamond") Tärä and Ekajatä ("One Lock of Hair").s<;

Now, Ekajatä is also known as Mahäclnatärä, as if to emphasize her Ti-
betan roots. In the Tibetan Buddhism of the Dragon Kaju sect, Ekajatä
is in fact the consort of an "ancient" Nyingma divinity named Quicksilver
(i.e., mercury), identified with Bhairava Yamäntaka ("Terrible Slayer of
Death"). In the Padmaist literature of the same Nyingma school, she is the
consort of the god Amrtakundali, who is also known by the epithet "King
of Elixirs " w

With this, we perhaps arrive at the source of the tradition that Nägär-
juna brought "mercury," together with Tärä, from Tibet in this period. Yet
if Nägärjuna did indeed bring Tärä and mercury to India from Tibet, it is
curious that the sixth- to seventh-century Astäiiga Saingraha, which men-
tions both Tärä and mercury, should make no mention of Nägärjuna.
More than this, Tibetan tradition itself maintains that the worship of Tärä
was introduced into that country from Nepal—in the seventh century, i.e.,
later than the earliest mentions of her in Indian sources!91 This would
make the claim that Nägärjuna introduced Tärä to India "from Tibet" an
untenable one, unless it is the two specifically Tibetan forms (Vajratärä and
Ekajatä) of the goddess that are intended. As we will shortly see, the alche-
mist Nägärjuna manages to elude the historian at nearly every turn.

I have already noted that there are no mercurial ores native to the Indian
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subcontinent. The same, in fact, holds true for Tibet, which means that if
Nagarjuna brought mercury to India from Tibet at the end of the Gupta
age, then it was very likely Chinese mercury that he brought from there;
for it is from Yunnan in southeastern China that the Tibetan supply
came.1'2 This Chinese source likely lies at the origin of one of the many
Sanskrit terms employed for cinnabar, the most commonly occurring mer-
curial ore in the world. This is the word cniapista, "Chinese powder." Many
of the other terms for mercury or its ores also indicate regions to the
northwest of India (and west of Tibet) as its region of provenance. Parada,
the most common alchemical term for mercury, refers to Pärada-desa, the
land of the Parthians or Paradas of Transoxiania or the Baluchistan region;
darada, red cinnabar, to Darada-desa, the modern Dardistan, in northern
Kashmir; hiñgula, cinnabar, to Hiñgláj (-Devi) in Baluchistan or to a coun-
try called Hiñgula. The term mleccha, "(proper to) the (central Asian) bar-
barian (races)" would have been a more blanket term.93 Cinnabar and other
mercurial ores occur naturally throughout the trans-Himalayan regions of
central Asia, as well as in Chitral (Pakistan), Garmshir (Afghanistan), and
Yunnan, and it was from these regions that India's supply of mercury would
likely have come.94

4. Desperately Seeking Nagarjuna: The Buddhist Evidence

The origins of Indian alchemy are closely linked to the figure of Nagar-
juna, who, whenever one attempts to pin him down as a historical person-
age, proves to be quite as protean and mercurial as quicksilver itself. One
has the feeling that if it were only possible to extract Nagarjuna the al-
chemist out of the welter of the Nägärjunas who dot the mythology and
history of Indian religions and medicine, one would be well on the way to
generating a coherent history of Indian alchemy.95 Yet, there are so many
Nägärjunas to choose from. In addition to the Nägärjunas I have already
mentioned to this point (the Nagarjuna who purportedly brought mercury
and Tärä to India, and the Nagarjuna who sailed to the intermediate conti-
nent on a fig-leaf boat to recover a "gold-making elixir") there are perhaps
a dozen other figures with the same name—who may or may not have been
the same person, and who, all told, would have authored over a hundred
works on a wide array of subjects96—connected in some way with the In-
dian alchemical tradition. These include Nagarjuna the Mädhyamika phi-
losopher, Nagarjuna the tantric Buddhist author and commentator, Nägär-
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juna the Hindu tantric sorcerer, Nägärjuna the Näth Siddha, Nägärjuna
the north Indian medical author, Nägärjuna the south Indian medical au-
thor,97 Nägärjuna the Buddhist alchemist, Nägärjuna the Jain alchemist,
Nägärjuna the northern Hindu alchemist, Nägärjuna the southern Hindu
alchemist,98 Nägärjuna the eye doctor, Nägärjuna the sexologist, Nägär-
juna the parfiimeur—so many Nägärjunas, so little time! Whereas Albert
Grünwedel called him the "Faust of Buddhism,"9" Max Wall^ser, the west-
ern scholar who probably toiled the longest at attempting to identify the
historical Nägärjuna, concluded that no Nägärjuna ever existed!100 Tibetan
historians have had it both ways, simply allowing that a single figure named
Nägärjuna alchemically prolonged his life for 529 to 1000 years, during
which he found the time to dabble in or master all of the fields men-
tioned above.

Nägärjuna bursts upon the stage of intellectual and religious history as
the south Indian founder (ca. second century A.D.) of the Mädhyamika
school of philosophy within the then-nascent current of Buddhism called
Mahäyäna.10' An extremely prolific writer, he was the author of the seminal
Mahäyäna text, the Prajnäparamitäsüstra, a commentary on the revealed
"Teachings of the Perfection of Wisdom" (Prajüäparamitä Sütras). Ac-
cording to legend, these teachings had been preserved for millennia in the
netherworld of the Nägas, before being restored to the world by Nägär-
juna. Chinese sources relate that a great serpent (?nahänäga) opened a
seven-jeweled chest for Nägärjuna, from which he recovered the Vaipulya
(Mahäyäna) teachings;102 according to later Tibetan legend, he was initi-
ated by the Nägas (whence his name) and received the Perfection of Wis-
dom texts directly from them.103

A number of sources, whose historical veracity is equally suspect, in-
dicate that the Mädhyamika philosopher Nägärjuna was the protege and
companion of a certain ruler of the Satavähana dynasty which ruled over
the Andhra country between the first century B.C. and the second century
A.D.104 Bänabhatta speaks in his Harsacarita of "a monk named Nägärjuna"
who had presented Satavähana with an elixir in the form of a jewel called
"Pearl-Wreath Mandäkinl," which had been given to him by the king of the
Nägas.105 According to Hsuan-tsang, the Chinese pilgrim who was Bänas
contemporary at the court of Harsa, the "Bodhisattva Nägärjuna" was so
skilled in the art of compounding medicines that he had produced a pill
with which he had extended his own life as well as that of his royal compan-
ion for many hundreds of years. Later, as Hsuan-tsang relates, it happened
that the king ran out of funds while building a monastery for Nägärjuna at
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Bhramaragiri, "Black Bee Hill." At this point, uthe Bodhisattva Nägärjuna
(Lung-Méng Phu-Sa) scattered some drops of a numinous and wonderful
pharmakon over certain large stones, whereupon they all turned to gold,"
thus resolving Sätavähana's problems and his own.106 While there is good
evidence that such a monastery was built in the Andhra country, we cannot
be sure that it was built prior to the fifth century A.D., at which time it is
mentioned by the Chinese pilgrim Fa-hsien (who identifies it with Srlpar-
vata).107 Hsuan-tsang further describes a meeting he had, somewhere in
the northeastern Punjab, with a brahmin disciple of bodhisattva Nagarjuna
who, although he was seven hundred years old, looked to be only thirty.1()S

Even in those Chinese, Tibetan, and Indian legends in which the phi-
losopher Nagarjuna is made out to be an alchemist of sorts—the possessor
of an elixir of long life and some rudiments of transmutational alchemy—
there is never any specific mention of the raw materials (such as mercury)
or techniques he employs in his craft. This omission is of a piece with the
magical alchemy of the period on the one hand and, on the other, with a
handful of vague references to aurifaction contained in a number of Ma-
häyäna texts, of which at least two are attributed to the philosopher Nagar-
juna. These are the Mahäprajnäpariwihäsästra, which contains four refer-
ences to transmutational alchemy; and the Avataimaka Sutra (attributed to
Nagarjuna by Fa-hsien and translated into Chinese in A.D. 6oo).1()g In addi-
tion to these sources, references to magical alchemy are found in the
fourth- through sixth-century Mahay ana Saurgraha Bhäsya (a commentary
on Asariga translated into Chinese in about A.D. 650 by Hsuan-tsang) and
the Abhidharma Mahävihhäsa (translated and considerably lengthened over
a fifth-century recension by Hsuan-tsang himself, in A.D. 65o).110

Given the paucity of alchemical references in writings attributed to the
second-century philosopher Nagarjuna, one wonders why this figure
should have been perceived, in the seventh-century sources I have been
citing, to have been such a great alchemist. The most plausible explanation
would be that Bänabhatta and Hsuan-tsang had heard of another Nagar-
juna, a near contemporary of themselves, and had conflated this later figure
with the renowned Mädhyamika philosopher—a not-untenable proposi-
tion, given the tradition that he had produced an elixir of long life. A num-
ber of lineage lists identify a Nagarjuna who would have lived in the first
half of the seventh century as the disciple of Saräha at the great Buddhist
monastic university of Nalanda, where alchemy was reputedly part of the
curriculum.111

It is just such an assumption that a number of Sanskrit, Chinese, and
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Tibetan sources make, mainly in the form of retrospective prophecies
concerning the Buddha. These prophecies, which begin to appear in the
fourth- through fifth-century Mahämegha Sñtra, are the reef against which
every attempt to locate the historical Nagarjuna has foundered. The pivot
of these so-called prophecies—a figure whom tradition identifies as "Sid-
dha Nagarjuna"—would have been an important seventh- or eighth-
century teacher in the fledgling tantric Buddhist tradition. It is this Nagar-
juna who is said to have been Saräha's disciple at Nalanda and to have
brought mercury and the goddess Tärä from Tibet to India.

Before we proceed any further, two points need to be made clear con-
cerning "Siddha Nagarjuna." The first of these is that he is nowhere re-
ferred to as "Siddha" in the period (ca. seventh through eighth centuries)
in which he purportedly lived. He is either simply called Nagarjuna or has
the title Arya prefixed or the ending -pä (or -päda) suffixed to his name.112

The Siddha appellation is, as we will see, an ex post facto categorization
on the part of later tantric genealogists who, in the eleventh century, began
to refer to their founding gurus as the Siddhäcäryas ("perfected teachers"),
Mahäsiddhas, or simply the eighty-four Siddhas. However, just as persons
living in Palestine prior to the birth of Jesus Christ did not refer to their
age as "B.C.," SO the Indian innovators of tantric Buddhism did not call
themselves "Siddhas."

Second, the confusion of this seventh- to eighth-century figure (whom
later convention identifies as "Siddha Nagarjuna") with the second-
century philosopher of the same name likely derives from the fact that each
was associated with a figure named Aryadeva. Nagarjuna the philosopher
was the teacher of Aryadeva, while "Siddha" Nägärjuna's disciple Karnar-
ipä was also known as Aryadeva.113 Grafted to this composite Nagarjuna
are associations—which I have already noted in the writings of Hsuan-
tsang and others—with a king named Sätavähana and the site of Sriparvata.
The most baroque concatenations of these data are the work of the Ti-
betans, whose "prophecies" concerning Nagarjuna maintain that he was
born in Saurashtra (Gujarat) 400 years after the Buddha's parinirvänau*
and lived for over 500 years, passing the first 200 years of his life at Nal-
anda, the second 200 "in south India,"115 and the final 129 or 171 years at
Sriparvata, where he voluntarily gave up his life at the request of Sätaväha-
na's son. In nearly none of these prophecies—neither those of the Tibetans
nor the Indian or Chinese sources upon which they drew—is Nagarjuna
ever referred to as a Siddha; on the other hand, the name of this figure
alternates between Nagarjuna, Nägabodhi, Nägähvaya, and Nägaräja.116
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His amazing longevity is a tenable proposition only if one is prepared to
accept the notion, as the Tibetans did, that Nägärjuna's alchemy served to
dilate his life span.

It is only in the late Tibetan sources, moreover, that we find explicit
references to Siddha Nägärjuna as an alchemist. The fourteenth-century
historian Bu-ston states that Nägärjuna procured a gold-making elixir
from the intermediate continent and so saved Nalanda from the ravages of
famine. In the early seventeenth century, Täranätha expatiates on this
theme, stating that "with the help of the art of alchemy, he maintained for
many years five hundred teachers of the Mahäyäna doctrine at Sri Nal-
endra [sic]!' Later, he adds that "from the time he became a rasäyana siddha,
his face shone like a gemstone." In a similar vein, another late Tibetan
source states that after Nägärjuna had received his tantric initiation from
his guru, the Siddhäcärya Saräha-pä, he "attained success . . . especially in
rasäyana" such that his body became as hard as a diamond (vajrakäya-
siddhi). This, however, runs against the teachings of his guru, given the
fact that Saräha-pä criticizes those who practice rasa-rasäyana in one of his
vernacular songs.117 Of the fifty-nine works attributed to Nägärjuna and
translated, in the twelfth through thirteenth centuries A.D. into Tibetan in
the Tanjur, none contains any alchemical material.118 One would therefore
have to assume that if a seventh- through eight-century Nägärjuna did
practice alchemy at Nalanda, he left no written records of his work there.

Elsewhere, the Tibetan mythology of the eighty-four Siddhas casts
a number of "debates" between Buddhist and Hindu figures as so many
"siddhi-contests." So we read that Lalitavajra had a contest of magic power
with the Hindus in the kingdom of Naravarmä in the west. "The teacher
swallowed a quantity of poison and two wine-jars full of mercury. Still he
remained unaffected. The king was full of reverence."119 If, however, the
Buddhists won this particular battle, in the end they lost the Indian war: a
victim of the Muslim invasions that were overtaking the continent, as well
as of its own growing resemblance to Hindu Tantra, Buddhist Tantra and
Buddhism effectively disappeared from the Indian subcontinent by the
twelfth century. In a sense, the early alchemical tradition epitomized a syn-
cretistic trend that had been ongoing since the origins of Tantra, with ?nan-
tras, clan lineages, and divinities converging with one another.120 The al-
chemists' gods were precisely those divinities who had come to occupy the
no-man's-land of the Hindu-Buddhist tantric divide: Tärä and Aksobhya,
of whom Hindu forms would emerge in about the tenth century; Avalok-
itesvara, whom the Hindus would identify with Siva Lokanätha; Vajra-
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sattva-Ädibuddha, whom they would identify with Ädinätha; and Bhairava,
BhairavT, and Mahäkäla, whom Buddhism borrowed from Hinduism. In
concrete terms, Indian Buddhism was losing its specificity, and thereby its
royal patronage, a situation which, in the face of the Muslim conquests,
proved fatal.

Of course, export Buddhism of a tantric stamp continues to flourish
in Tibet (into which it was introduced, from eastern India, perhaps from
Nalanda itself, in the eighth century) down to the present day; and it is
precisely in Tibet that we may glimpse what became of the Buddhist al-
chemical tradition. What is intriguing about the alchemy of Tibetan Bud-
dhism is that it more closely resembles earlier Taoist practices and contem-
porary Hindu erotico-mystical techniques than it does the procedures and
goals of transmutational and elixir alchemy. For all intents and purposes,
external alchemy disappears from Buddhism at about the same time as
Buddhism disappears from the Indian subcontinent. So it is that we find
very few Tibetan references, apart from those cited a moment ago, to the
practice of any sort of alchemy by the Siddhäcäryas—i.e., by the teachers
who founded the tantric Buddhist path, between the seventh and twelfth
centuries A.D. Karnari-pä obtains an elixir from urine; Carpatä-pä gains
the power to transmute as well as an elixir of immortality from a boy's
penis and anus, respectively; and Vyädi-pä produces an alchemical elixir
with the aid of a prostitute; this last figure is also the author of two of only
four Indian alchemical works to be translated into Tibetan and included in
the Tanjar.U{

The Kälacakra Tantra, with its early eleventh-century Virfalaprabhä
commentary, offers us the most penetrating view we have of any specifi-
cally Buddhist alchemical system.122 In contradistinction to the "external"
Hindu tantric alchemy that was emerging in the same century, Buddhist
alchemy was headed in an "internal" direction. This is precisely what we
find in the Kälacakra Tantra tradition: the external manipulation of metals
and mercurials, which it calls gold making {gser 'gyur), has been declared
"mundane" and inferior to the "transmundane" inner alchemy (rasäyana)
of "channels and winds" which can lead to direct enlightenment.123 Those
passages of the Vimalaprabhä which do, however, speak of external al-
chemy, are remarkable in their resemblance to portions of the eleventh-
century Hindu tantric alchemical classic, the RA.12* But from a closer per-
spective—or at least from the perspective adopted by both the Padmaists
of the Nying-ma school125 and the encyclopedist Bo dong—inner alchemy
is tantamount to an "extraction of the essence" (bcudlen) that is quite iden-
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tical to the Taoist, Mahäyäna, and Hindu hathayogic techniques of urethral
suction and the "hydraulic" raising of the semen along the spinal column.

*In Vajrayäna parlance, "alchemy" consists of the fixing of the bodhicitta—
by combining the ambrosial essences (bdud rtsi) of Prajña (the goddess
"Wisdom") and Upaya (the male "Skill in Means")—and the cultivation
of a "rainbow body" (ja' his) or a "body of light" (W his).126 In concrete
terms, the goal of tantric Buddhist alchemy is to produce the nectar of
immortality and wisdom through a combination of semen and uterine
blood that is at once yogic and sexual. Hindu alchemy employs the same
techniques, but complements these with the mineral-based elixirs of exter-
nal alchemy. Whereas the erotico-mystical practices of tantra (which
Hindu yogins would later term vajroli mudra) become identified as "al-
chemy" in Tibetan Buddhism,127 erotico-mystical practice and external al-
chemy remain two complementary yet distinct disciplines in Hindu tan-
tric alchemy.

It is apposite to note that the tenth-century twilight of magical alchemy
is also the dawning of no fewer than three distinct forms of tantric practice
from within and beyond the borders of India. On the one hand, we observe
the emergence of tantric alchemy, which combines an "external" transmu-
tational and elixir alchemy with the "internal," but nonetheless concrete
(and explicitly hydraulic) practices of hatha yoga and tantric sexual tech-
niques. Its goal is the production of an immortal yet concrete diamond body
that transcends the laws of nature. Second, there is the Tibetan Buddhist
internalization of alchemy into a meditative and ritualized form of yoga,
whose goal is the acquisition of a spiritualized body of light.12* Third, there
is the Hindu Trika Kaula, which sublimates the same concrete hathayogic
and sexual techniques into a meditational and ritual system whose goal is
the acquisition of a divinized body of sound.129 All three of these emergent
systems were in fact refinements upon an original tantric synthesis, which
was based, to a great extent, on the worship of terrible, ravenous deities,
with the fluids produced in sexual intercourse. All three were, like the ma-
trix from which they arose, soteriologies, individual paths to salvation from
the trammels of human existence,130 and all three were unique and inno-
vative inasmuch as they professed self-divinization—of three different
types—as the means to such transcendence.

The India that Buddhism left behind was in many ways tantric, and a
number of Buddhist elements find their way into Hindu tantrism in this
period. These include a number of Buddhist deities, the four Buddhist
plthas,ux various elements of Buddhist discourse and practice and, as we



73

The Prehisto/y of Twitric Alchemy

shall see, a significant number of Buddhist teachers, in whose number Ná-
gärjuna figures prominently. Elsewhere, we may attribute uncanny paral-
lels between the Buddhist and Hindu tantrism of this pivotal period to the
simple fact that the two traditions were, in spite of their professed mutual
animousity, so close to one another.x*2 Most striking in this regard is the
resemblance between Tibetan alchemy's "extraction of the [innate, divine]
essence [from the gross corporeal body]" and a Hindu tantric practice de-
scribed by Bhavabhüti in his eighth-century play, Mälatl-Mädhava. Here,
a female Käpälika täntrika named Kundakapälä attains the power of flight
by extracting the quintessence (pañcfimrta) of her five bodily elements.
This same passage is also a Hindu watershed inasmuch as it constitutes the
earliest mention in Indian literature, sacred or secular, of the six energy
centers (cab-as) of the subtle body in the practice of hatha yoga. It may be
herein that the original sense of the term rasäyana lies: it is the "coming
forth" (ayana) of the fluid essence (rasa).1**

Now, the Hindu134 tantric schools in whose works the six caleras of ha-
thayogic practice make their earliest appearance are the pascimäimiäya or
Western Transmission and the Yogini Kaula founded by Matsyendranäth,
which predate the Trika Kaula reformer Abhinavagupta, who makes veiled
allusions to both in his ca. A.D. IOOO Tanträloka}^ As we will show in some
detail, these two Kaula sects were closely related, mainly through the per-
son of Matsyendra, whom the Näth Siddhas would later claim as their
founding guru. Matsyendra s classic work, the Kaulajfiänaiiimaya (KJñN)
(Discussion of the Kaula Gnosis), revealed in Kämarüpa (Assam) in the
ninth or tenth century, is important inasmuch as it constitutes the earliest
explicit account we have of Hindu India's earliest Siddha clans or sects, the
Siddha and Yogini Kaulas.136 The revelations of the KJilN were "brought
down" (avatärita) at a site called Candradvlpa ("Moon Island"), a toponym
which further links Matsyendra's Siddha and Yogini Kaulas to the Western
Transmission, whose textual canon was "brought down"—by a figure vari-
ously called Srlnatha, Srikantha, Ädinätha, or Siddhanätha—at a lunar
location called Candragiri, Candradvipa, CandrapurT, or Candrapitha.137

In one such canonical text, the Kubjikänityähnikatilaka, we find an account
that appears to dramatize the changes that were occuring on the Indian
tantric landscape in this period. Here, we are told that SrTnätha—with the
aid of three Siddhas named Sun, Moon, and Fire—founded the tantric kula
tradition, "at the beginning of the Kali Yuga," at a site called Candrapuri
("Moon City"), located in Koiikana, in coastal western India. The original
core of this new kula, the text continues, was composed of nine Näths who,
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originally Buddhist monks, had converted when, through a miracle pro-
duced by Srinätha, the roof of their monastery had collapsed!138

This "conversion," from Buddhism to Hinduism, carries much further
in this context. First of all, a lineage found in the Grub thob, a ca.
fourteenth-century Tibetan translation139 of Abhayadatta's eleventh- to
twelfth-century Caturasitisiddha Pravnti (Acts of the Eighty-four Siddhas),
identifies two figures, Vyädi and Kubjika, as disciples of "Siddha Nägär-
juna."14<) As already noted, Vyädi is an alchemist (he is the last of the eighty-
four Siddhäcäryas); as we will see, he is an alchemist who figures promi-
nently in Hindu lists of the Rasa Siddhas (the traditional founders of the
alchemical tradition), lists that appear in a number of the major alchemical
tantras. Such also appears to be the case with Kubjika: the same name is
applied to a male Siddhäcärya in Buddhist tantrism and to a female deity
(Kubjika) in Hindu tantrism. Whether it was the Hindus or the Buddhists
who had the first claim to these figures is a moot question; what is im-
portant here is that both, like the Nägärjuna with whom they are associated
in this particular lineage, are pivotal figures in the Buddhist-Hindu tantric
syncretism. With the departure of Buddhism from the subcontinent, the
alchemist Vyädi, the goddess Kubjika, and the polymath Nägärjuna be-
come transformed, in medieval India, into exclusively Hindu figures—
figures who are closely linked, moreover, to the history and mythology of
tantric alchemy. They also become linked with figures—divine, symbolic,
or (super)human—identified as "Näths" or "Siddhas."

But, just as was the case with tantric Buddhism and its Mahäsiddhas or
Siddhäcäryas, the Hindu application of the terms Näth, Siddha, and Näth
Siddha to semihistorical human figures is an ex post facto one. Once again,
it is not until the eleventh or twelfth century that we find these terms being
applied, retrospectively, to such historical and legendary figures as the
Hindu Nägärjuna, Vyädi, Goraksa, or Matsyendra. (While this last figure
defined the Siddha Kaula, and was retrospectively identified as the guru of
Gorakhnäth, founder of the Näth Siddhas, he is nowhere referred to as
"Matsyendra Siddha" or "Siddha Matsyendranäth" prior to the fourteenth
century). I by no means wish to imply that such figures did not live during
the period I have been chronicling. There can be no doubt that historical
figures named Nägärjuna, Matsyendra, Goraksa, etc., defined the religious
landscape of a certain Gupta and post-Gupta India. It must, however, be
allowed that these figures' lives, acts, and words became fused, in the popu-
lar imagination, with those of gods and demigods, in whose number the
divine Siddhas and Vidyädharas must be counted.141
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We can also argue that by the tenth century, human individuals or or-
ders known as Siddhas already existed in everything but name in India. In
the centuries that followed, these individuals and their real or alleged writ-
ings would come to be collated, anthologized, canonized, and institution-
alized into (i) Siddha lists, (2) a massive body of Siddha literature, and (3)
a loosely structured confederation of Siddha religious orders. All of these
post-tenth-century enumerations, canonizations, and institutionalizations
would look to the age of magical alchemy for their origins, and invariably
find them, in a name, a text, or a real or imagined lineage. The self-
proclaimed Siddhas of later history invented their past as a means of justi-
fying their own lives, works, and institutions: the "charismatic" super-
heroes of the past—fast on their way to becoming "divinized" through an
identification of them with the Siddhas and Vidyädharas of earlier cults—
were also becoming "institutionalized" into the sectarian founders they
never had been.142

As I demonstrate in the next chapter, historiographers of the medieval
Siddha traditions have failed to come to terms with this fact, and have
therefore always found themselves struggling to bridge unaccountable gaps
of hundreds of years between the legendary "biographies" of many of these
Siddhas and their literary productions or institutional roles. Their efforts
have been in vain: just as new individuals named Nägärjuna or Matsyendra
appeared on the Indian religious landscape once every one to two hundred
years, so too entire founding lineages were created or reappropriated by self-
proclaimed Siddha traditions at several centuries' remove from the time in
which their founders may have lived.143

Before turning to the Hindu side of the Siddha phenomenon, I must
attempt to account for the alchemical reputation of the Buddhist "Siddha
Nägärjuna" for the period just discussed, the seventh to tenth centuries.
As with the case of the philosopher Nägärjuna, there is little hard evidence
to go on, beyond the body of legend bequeathed to us by Hsuan-tsang and
others. In this light, it appears significant that the seventh-century Chinese
scholar-pilgrim claimed to have met an alchemical disciple of Nägärjuna
who looked to be only thirty, in spite of his seven hundred years. If he was
indeed thirty, or slightly older, then we have grounds to believe that a re-
puted alchemist named Nägärjuna did in fact live in the first half of the
seventh century.

The Yogasataka, datable to either the seventh or ninth century and the
work of an "Äcärya Sri Nägärjuna," is mainly devoted to herbal, rather than
mercurial, remedies, although some of its preparations are called "elixirs"
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(rasäyamis) or "nectars" (<r///r/y/s).144 This same Nagarjuna may have been
(i) the editor of the Susruta Samhitä responsible for the appendix entitled
"Uttara Sthänä" (although this section contains no innovative data on mer-
curial medicines);14' (2) the figure singled out by the ninth-century Vrnda
as having carved instructions for the ophthamological use of black mer-
curic sulfide—a preparation he calls nägärjuna-varta—into a pillar at Pä-
taliputra (Patna, the capital of modern-day Bihar);146 (3) an alchemist
whom the eleventh-century Alberuni mentions as having lived some one
hundred years prior to himself;147 and (4) the author of a work on metal-
lurgy referred to as the Lohasästra of Nagarjuna by Cakrapänidatta, in the
ca. A.D. 1075 Cikitsäsaingraha, a commentary on the Caraka Samhitä and
itself an Ayurvedic watershed in the use of mercurial medicines.148 This
composite ninth-century Nagarjuna would therefore have had to have
been a figure distinct from the seventh-century Nalanda alchemist-monk,
if one ever existed.149

To conclude, then, we can very tentatively identify three Nägärjunas
from what has been called the period of "magical" alchemy. These are (1)
the ca. second-century A.D. Mädhyamika philosopher whose only alchemi-
cal feats were mythical; (2) the early seventh-century disciple of Saräha,
and resident of Nalanda and Sriparvata, whose alchemical reputation
reached the ears of Hsuan-tsang (who was himself the translator of two
Mahäyäna texts containing references to magical alchemy), but who left
no alchemical works for posterity; and (3) the ninth-century author of the
Yogasataka and the appendix to the Susruta Samhitä, about whom Alberuni
heard reports in the early eleventh century. It is only some two to three
centuries after Alberuni that we encounter an alchemical author named
either Siddha or S riman Nagarjuna in chapter colophons. These are three
extant Hindu works, which shade in their content from tantric sorcery into
alchemy—the Kaksaputa Tantra, the Yogaratnamälä (also called the
Äscaryaratnamälä) and the Rasendra Mángala.

Finally, I close this chapter on the age of magical alchemy with a note
of caution to anyone who would attempt to interpret the general history of
this period. This I do mainly as a corrective to south Indian historians
of Siddha medicine who maintain that the Sittar alchemists had already
perfected their craft long before the time of the sixth- to seventh-century
Tirumülar and Nandi.150 First, there is no evidence to show that any al-
chemy—even as practiced by persons who may already have been calling
themselves Siddhas—prior to the tenth century A.D. was anything but
"magical." Second, while most of our data concerning magical alchemy is
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of southern provenance, this in no way implies that it was of Tamil origin.
In fact, nearly all signs from this period point either to the Andhra country
(Sriparvata-Srisailam) or to western India as the cradle of the alchemical art
in India. It is, moreover, in these two regions that the so-called Mähesvara
Siddhas begin to appear in the tenth century and that magical alchemy
became transmuted, as it were, into tantric and Siddha alchemy.
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i. Medieval Lists of Rasa Siddhas and Näth Siddhas*

Among the most valuable historical documents we have at our disposal
for charting the period in which (i) "outer alchemy" disappeared from
Buddhism, (2) Buddhism disappeared from India, and (3) Hindu Siddha
alchemy emerged out of a fusion of tantric alchemy with the discipline of
hathayoga are retrospectively compiled lists of Siddhas (both Buddhist and
Hindu) and Näths (exclusively Hindu), that proliferated throughout the
Indo-Tibetan world between the eleventh and fifteenth centuries. It is in
these sources that the appellation Siddha comes to be used extensively, as a
blanket term covering most of the figures—some historical, others legend-
ary, others divine, and still others clearly undecided—whose lives and acts
I review in these pages.

While we cannot be certain that such was the case, the ordering of the
names in the Siddha lists at times appears to correspond to guruparavi-
paräs, i.e., to the clan lineages1 of teachers and disciples through which the
mystic Siddha doctrines were transmitted. Here, the Siddha lists would
constitute simplifications of an earlier set of models. These were the ca.
ninth-century A.D. idealized "post-scriptural systematizations"2 of the ma-
jor tantric sects and texts. These records often took the form of mystic
diagrams (?na?jdalas), in which the clans (hilas) of the divinities and legend-
ary preceptors of the major sectarian divisions of Hindu tantrism were set
forth schematically. Such mándalas or yantras were at once divine and hu-
man genealogies, ritual and meditational supports, and models of and for
microcosmic, mesocosmic, and macrocosmic reality, in which color, num-
ber, direction, divine name, vital breath, activity of consciousness, sensory
organ, etc., were so many simultaneous proofs for the coherence of the
world system they charted: structure and function were congruent.3
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In the absence of anything comparable to a systematic theology (for
which god would one choose?) or a religious anthropology, Puranic Hindu-
ism lent much attention to what one scholar has termed "systematic geogra-
phy," the elaboration of a spatial grid of the great chain of being, from the
highest gods to the most abject demons, via the realms of humans, demigods,
sages, and all manner of other creatures.4 In the tantric context, however, it
is perhaps more proper to speak of "systematic genealogy" rather than sys-
tematic geography or cosmology, given the fact that the cardinal directions
to which the major clans of the tantric mándalas were assigned appear to bear
no correlation whatsoever to the geographic locations of these sects or their
founders. Rather, these were, in a quite literal sense, organizational "flow
charts," in which the flow in question was of sexual fluids emanating first
from the godhead and radiating outwards, through the biological transmis-
sion, via goddesses and yoginls, of the clan nectar (kuladravya), into the vari-
ous sectarian clans, orders, and sects. Through their systematic genealogies,
the täntrikas at once located themselves within the cosmic chain of being and
within a network of socioreligious institutions.

The major tantric classificatory systems that will concern us here—in-
asmuch as certain names found in them correspond to names found in the
Siddha lists detailed below—are those of the plthas and ämnäyas. While
the former term is nearly always employed to denote a "footstool" or pil-
grimage site of the Goddess in Säkta devotionalism, there also emerged,
around the time of the Brahmayämala Tantra (ca. ninth century A.D.) a tra-
dition of four "literary" pit has. Here, the major texts (together with the
practices and methods they espoused) of earlier tantrism were classified,
purportedly on the basis of the principal subjects they treated—but in fact
rather artificially—under the headings of vidyä, mantra, mudm, and mán-
dala plthas. Most of the important texts of this classificatory system fell
under the rubrics of the vidyäpltha5 and mantrapltha.

Somewhat later,6 the classificatory system of the ämnäyas ("lines of
transmission") was devised to classify Kaula sects and texts. While sectar-
ian cleavages based on the name of the major cult goddesses figure most
prominently here, the theoretical classifications are geographical. The four
ämnäyas are the eastern (Trika, whose cult centers on the three Parä god-
desses), northern (Krama, which worships Kali), western (which worships
the goddess Kubjikä, the "Contracted One," an alloform of the hathayogic
kundalint), and southern (Srividyä, which worships the goddess Tripura-
sundarl) transmissions.7
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While it is likely that the historical value of the Siddha lists is as limited
as that of the mándalas of tantric pith a and ämnäya classifications,8 a com-
parative overview will offer insights into what the medieval mystics of In-
dia—Buddhists, Hindus, Jains (and later, Muslims), yogins and alchemists
alike, from Tibet to south India—considered to be their heritage. In the
words of Giuseppe Tucci, the "Siddhas are the most eminent personalities
of medieval India's esoterism and represent the ideal link between Sivaism
and Vajrayäna, indeed the expression of the same religious and mystical
endeavor, translated through analogous symbols."9 These figures were al-
ways first and foremost Siddhas, and it would be erroneous to maintain
that the inclusion of a figure's name in a Buddhist Siddha list made him a
Buddhist, or that a name figuring in a Rasa Siddha list necessarily made
that person an alchemist. The Siddhas, a pool of wizards and demigods,
supermen and wonder-workers that all south Asians (and Tibetans) could
draw on to slake the thirst of their religious imagination, were the most
syncretistic landmarks on the religious landscape of medieval India.10

Our presentation oí: the medieval Siddha lists will, with a single excep-
tion, be a chronological one: we will insert the list from the fifteenth-
century Hathayogapradipika (HYP) of Svätmaräma before two fourteenth-
century lists (from the Vanwratnakara and the Anandakanda [AK]) because
its content corresponds more closely to that of earlier eleventh- to
thirteenth-century lists than do the latter. We will begin our survey with
the Indo-Tibetan lists of the eighty-four iMahasiddhas or Siddhäcäryas.
Two nearly identical lists are found in the Grub thob,u a mid-fourteenth-
century Tibetan text based on a ca. eleventh- to twelfth-century Sanskrit
work attributed to the Indian Abhayadatta; and the A.D. 1275 Sa-skya-bka'-
'bum,12 which purports to be a list of the gurus who taught at the Saskya
monastery between A.D. I09 I and 1275. In these lists, the -pä endings to
many names are shortenings of -pada: these endings, rather than the term
Siddha, are the authentic mark of the eastern Indian figures and lineages
that founded tantric Buddhism. Following what has become a scholarly
convention, we will assign numbers to these figures, in accordance with
their ordinal placement in these various lists:

1. Lui-pä/Matsyendra

8. Mina-pä

9. Goraksa-pä
10. Caiirañgi-pa
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12. Tanti-pa"

16. Nagärjuna

17. Karäha-pä/Känha-pä

18. Karnari-pä/Aryadeva

30. Kambala-pä/Kamari-pä

46. Jälandhara-pä

64. Carpatä-pä

71. Kanthali-pä

72. Kapäla-pä

76. Nägabodhi-pä

77. Därika-pä

84. Bhali-pä/Vyäli-pä

In fact, the names of many of the figures in these lists are identical to
those of the authors of the earliest mystic poetry of "Buddhist" tantrism,
the so-called Caiyapadas" (composed in Old Bengali in eastern India be-
fore the twelfth century), as well as of a number of authors whose writings
are found in the Sanskrit Sädhana?nälä, which dates from the same period.14

Exceptions to this rule are (9) Goraksa, (10) Caurañgi, (16) Nagärjuna, (64)
Carpatä, (71) Kanthali, (72) Kapäla, (76) Nägabodhi, and (84) Vyäli, whose
"signatures" are found in neither the Qnyäpadas nor the Sädhanamälä (Na-
gärjuna is the author of two sädhanas in this latter work). A later Tibetan
recension of the caryä songs, incorporated into the Tanjur, includes works
by Ghoraksa (sic), Caurañgi, and Carpatä/Carpati not found in the origi-
nal anthology.15

Six of these names—Caurañgi, Nagärjuna, Carpati, Kapäla, Näga-
bodhi, and Vyäli—figure in another enumeration of Siddhas. These are the
lists of the twenty-seven Rasa Siddhas, as such are found in three alchemical
works.16 Two of these—a list found in the thirteenth- to fourteenth-
century Rasendra Mángala [RJV1] of S riman Nagärjuna17 and a list in the
fourteenth-century Rasaratnasamucchaya [RRS] (1.2-4) [a] °f Vagbhatta
II1S—are nearly identical; whereas a second list, found in both the
thirteenth-century Rasaratnäkara [RRx4] (3.1.66-69) of Nityanätha Sid-
dha19 and the RRS (6.51-53) [b], differs slightly from the first. Further-
more, certain recensions of the RRS supply as many as forty additional
names (following 1.5) to the original list of twenty-seven: we will call this
supplementary list RRS [c].20 Figures whose names have already appeared
above, in the Tibetan lists, are given here in italics.



RM/RRS[Ü]

i. Ädima/Äduma21

2. Candrasena

3. Lañkesa

4. Visärada

5. Kapäla/Kapäli

6. Mata/Matta

7. Mändavya

8. Bhäskara

9. Surasena/Sürasenaka
10. Ratnaghosa/Ratnakosa

11. Sambhu

12. Ekaratna/Sättvika

13. Vähana

14. Indra[da]

15. Gomukha

16. Kambali21

17. Vyädi

18. Nägärjuna

19. Surävida/Süränanda

20. Nägabodhi

21. Yasodhara/Yasodhana

22. Khanda

23. Käpälika

24. Brahma/Brahmä

25. Govinda

26. Lampaka
27. Hari
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RRÄ/RRS[b]

2. Candrasena

3. Lañkesa

22. Särada

10. Mändavya

12. Sürasena

6. Ratnaghosa

20. Sambhu[rloka]

19. Tattvrika

4. Naravähana

1. Vyäläcärya

5. Nägärjuna

7. Suränanda

14. Nägabuddhi

8. Yasodhara

15. Khanda

16. Käpälika

25. Govinda

21. Lampata

17. Hara

Nine names included in the RRA/RRS [b] list do not accord with those
found in the RM/RRS [a] list. They are: (3) Subuddhi; (9) Indradyumna;
( n ) Carpati; (13) Vadava/Agama;23 (18) Kamäri/Kämall; (23) Bänäsura;
(24) Munisrestha; (26) Kapila; and (27) Bali. All of these names, however,
figure among the forty additional Rasa Siddhas listed in RRS [c]. We now
present the lists of these additional Rasa Siddhas as they occur in the
continuation oí RRS [a] (1.5-7) and RRS [c], names which, as Vagbhatta II
explains, are "names of authors of other alchemical texts." To these, we
juxtapose data from another list, that of thirty mahäsiddhas "who had bro-
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ken Time's rod" found in the HYP (1.5-9). This list is nearly identical to a

list drawn up by Caturbhujamisra, a 15th- to 16th-century commentator

on the RHT, with the difference that the latter identifies the twenty-four

names on his list as Rasa Siddhas.24 As before, names occurring in Tibetan

lists are italicized; those already noted in RRS [b] have their numbering

from that list shown in parentheses.

RRS 1.5-10 [c] RRS 1.5-7 [a] HIT 1.5-9

28. Rasänkusa

29. Bhairava

30. Nandi

31. Svacchandabhairava

32. Manthänabhairava

33. Käkacandlsvara

34. Mahädeva

35. Narendra

36. Ratnäkara

37.Harisvara

38. Korandaka

39. Siddhabuddha

40. Siddhapäda

^i.Kanthadt

42. Rsyasrñga

43. Väsudeva

43. KriyätantrasamiicchayT

44. Rasendratilaka

45. Bhänukarmerita

46. Püjyapäda

47. Ka fieri

48. Nityanätha

49. Nirañjana

50. Carpati(ii)

51. Bindunätha

52.Prabhudeva

53. Vallabha

54. Väläkhilya-jnä [Bäläkiryanjä]

55. Ghodacoli

56. Tintani

28. Rasänkusa25

29. Bhairava

30. Nandi

31. Svacchandabhairava

3 2. Manthänabhairava

3 3. Käkacandlsvara

40. Mahädeva

41. Narendra

43. Harisvara

39. Maithiläflivaya]

4. Bhairava

10. Manthänabhairava

23. Käkacandlsvara

28. Naradeva

13. Korantaka

11. Siddhirbuddha

15. Siddhipäda

12. Kanthadi

35. Rsi Smga

42. Väsudeva

36. KriyätantrasamiicchayT

37. Rasendratilaka Yogi

38.Bhäluki 2 7.Bhäluka

18. Püjyapäda

17. Kanerl

19. Nityanätha

20. Nirañjana

16. Carpati

22. Bindunätha

24.[Allama] Prabhu

25. GhodäcolT
26. Tintini
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RRS 1.5-7 [z] HYP 1.5-9

57.Käläcärya

58.Subuddhi(3)

59. Ratnaghosa (6)

60. Susenaka

61. Indradyumna (9)

62. Ägama (13)

63. Kämäri (18)

64. Vänäsura (23)

65. Munisrestha (24)

66. Kapila (26)

67.Vali(27)

Apart from its parallels with the RRS lists, the HYP list also appears to
borrow a number of its Siddhas from the Tibetan Grub thob. To these paral-
lel lists we also juxtapose data from yet another source, the ca. A.D. 1300
Varnaratnäkara (VRA)2ñ list of seventy-six Siddhas:

HYP 1.5-9 Grub thob VRÄ 7

2. Matsyendra

3. Säbaränanda

5. Caurarigi

6. Mlnanätha

7. Gorakhnäth

16. Carpati

21. Kapäli

26. Tintini

1. Lui-pa/Matsyendra

5. Säbara-pä

10. Caurangi-pä

8. Mina-pä

9. Goraksa-pä

64. Carpatä-pä

17. Känha-pä

i3.Tanti-pä

16. Nägärjuna

30. Kamari-pä

46.Jälandhara-pä

77. Därika

41. Mina

43. Savara

3. Cauranginätha

1. Mlnanätha

2. Goraksanätha

31. Carpati

13. Känha

11. Kapäli

5. Tanti-pä

22. Nägärjuna

12. Kamärl

i9.Jälandhara

9. Däri-pä

The Varnaratnakara further accords with various Rasa Siddha lists in its
mention of Carpati, Kapäli, Nägärjuna, Kamäri—listed above—as well as
of (71) Govinda (no. 25 in three lists) and (73) Bhairava (no. 29 in two
lists). The (1) Ädima of the RM/RRS [a] list is to be identified with the (1)
Ädinätha of HYP 1.5: ädi denotes origins; Ädinätha is therefore the original
and divine Rasa Siddha or Mahäsiddha: as such he is sometimes identified
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with Matsyendranäth. The relationship here between Goraksanätha and
his guru Mfnanätha in the two Hindu works listed here is symmetrical to
that obtaining between the figures Goraksa-pä (9) and Mlna-pä (8) in the
Tibetan Grub thob. This squares, moreover, with the statement made by
Goraksa in the second verse of his earliest work, the Goraksas'ataka, that his
guru was Minanätha. It is a later conflation (as in the 15th-century "Sidh
Vandanäm," below) that identifies Matsyendra (the second Siddha, listed
after Ädinätha, in the HYP list) or Lul-pä (the first Siddha of the Grub thob
list) with Mina. The identification is a simple one: all three of these names
include the term fish. As I will demonstrate, the historical Goraksa or Gor-
akhnäth was a 12th- to 13th-century figure, whereas Matsyendra, his pur-
ported guru, could not have lived later than the ioth century; it is another
figure, named Mina, who was Gorakhnäth's guru.

The final two lists to be reproduced here also begin—both logically and
chronologically—with Ädinätha, the Lord of Beginnings. The first of
these is the 14th-century Anandakanda [AK] (1.3.47-51),27 certainly the
longest extant alchemical text, and also the most convoluted in many ways.
Behind its complexity, however, we may glimpse a number of Siddha lin-
eages which it was attempting to decant into a single authoritative list. Of
exceptional interest is the fact that it divides its list of twenty-five names
into a set of "Nine Näths" and "Sixteen Siddhas." In this, as well as in a
number of other unique hathayogic elements found in this, but no other
alchemical source, we find ourselves in the presence of a truly syncretic
Siddha alchemical tradition. The data it contains will also lead us, in a mo-
ment, into a second corpus, the myriad lists of the Nine Näths. The list we
will juxtapose here with the ÄK is quite unusual, inasmuch as it purports
to constitute a list of the "eighty-four Siddhas"28 and "nine yogesvaras
(Lords of Yoga)"—but which in fact only lists fifty-six names. This vernac-
ular work, entitled "Sidh Vandanäm" [SV]29 (Praise of the Siddhas) is rela-
tively late, given that it mentions the 15th-century Kabir as its fiftieth Sid-
dha. For purposes of comparison, we juxtapose elements from the HKPlist
with those of the AK and the SV. We will list the Nine Näths and sixteen
Siddhas of the ̂ ÄT list continuously, numbering from 1 to 25. Italics refer
to names that also appear in Rasa Siddha lists from earlier sources:

^1.3 .90-93 SV 1-27 HIT 1.5-9

1. Adi-nñtha 1. Ädinäth 1. Ädinätha

2. Mlnanätha/Mülanätha 2. Machinara 6. Minanätha

3. Goraksa 3. Goraksa 7. Goraksa



AK 1.3.90-93

4. Koñkanesvara

5-Jäländhresa

6. Kanthanisa

7. Uddlsa

8. Ciñc[h]inlsvara

9. Caurañgi

10. Caurañgi30

11. Carpata

12. Ghodacüli

13. Rämadvaya

14. Bhola/Bäla

15. Govimla -siddha

16. Vyädi

17. Nägäijuna

18. Koranda

19. Sürpakarna/Sürpadhundhí

20. Muktayl/Duktayl

21. Revana/Renava

22. Kukkurapäda

23.Sürpapäda

24. Kanairika

25. Kiñkinika/Tintini
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SV 1-27

io.Jalandhari

28. Kanthad-päy

27. Caurañgi

4. Carpata-räv

14. Bälanäth

2 i>. Käneri

2Ó.Tantaní

30. Kapäli

32. KägCand

33. KägBhusand

34. Sfiränand

35. BhairüNand

36. Sävarä Nand

11. KanthadT

5. Caurañgi

16. Carpati

26. Ghodäcoll

16. Kodanda

17. Kaneri

27. Tintini

21. Kapäli

23. KäkacandesvarT

14. Sürämwda

4. Bhairava

3. Sävaränanda

2. The Änandakanda List and Medieval Western Indian Saivism

A number of apparently incongruous names in the AK list may be shown
to correspond to names of Näth Siddhas found in southwestern Indian
sources. The names Sürpakarna ("Shovel Ears") (19) and Sürpapäda
("Shovel Feet") (23) resemble that of Sürpanäth who—according to a
thirteenth-century inscription from the Näth Siddha monastery of Kadri,
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located on the northern outskirts of Mangalore (Karnataka)—would have
lived in the early part of that century.31 According to Maharashtran tradi-
tions dating from at least the final quarter of the thirteenth century, Revana
(21) is listed as one of the Nine Näths. Elsewhere, the Vlrasaivas, who
have always been concentrated in southwestern India, revere Revana (or
Renuka) Siddha as one of their five great founders.32 Uddlsa (7) is the name
of a work on tantric sorcery33; and Kukkura-päda (22) is a Mahäsiddha (no.
34) from the Grub thob list.

Other names on this list are found to correspond to those of certain of
the eighteen Sittars, the alchemist-physicians of Tamil Nadu.34 The Sittar
lists—of which there exist at least eighteen variants—are infuriatingly het-
erogeneous. No two are alike, and any one is likely to include names of
Vedic sages (Agastya, Loma Rsi), demons (Pulastya), and nymphs (Urvasi),
as well as classical Hindu gods (Räma, Daksinamürti, Subrahmanian), the
divine or semidivine founders of Ayurveda (Dhanvantari), yoga (Patañjali),
Advaita Vedänta (Sankaräcärya), and south Indian orthodox Saivism
(Idaikkädar, Pambatti, Auvai, Manika Vachagar, etc.),35 and the odd Euro-
pean (Yacoppu, i.e., Jacob). In addition to these, however, we also en-
counter names found in the Änandakanda list: Tirumular (whom the Näth
Siddhas call Mülanätha [2a]), Macchendrar (= Matsyendranätha [2b]);
Korakkar Nädhar (= Gorakhnäth [3]), and Koñganar (Koñkanesvara [4]).
One exemplary list of the eighteen Tamil Siddhas36 enumerates the follow-
ing (names from earlier lists are italicized): Na?idi (1), Mülanätha (2), Kä-
länganätha (3), Bhoga (4), Koñkana (5), Agastya (6), Pulastya (7), Bhusunda
(8), Romamuni (9), Dhanvantari (10), Sattaimuni (11), Matsyamuni (12),
Kañva (13), Pidinäkklsa (14), Goraksa (15), Terayar (16), Yühimuni (17),
and Idaikkädar (18).

The last chapter discussed alchemical lore on the subject of two other
recurring names from the Tamil lists, Bogar and Nandi; as was noted, Koñ-
ganar was the disciple of one of these two alchemical gurus.37 Also worth
noting here are the Sittars named Kambali Siddhar (number 15 in the RM/
RRS [a] list); Navanädhar (navanätha, the "Nine Naths"), and Sattainäthar
(Satyanätha). This last figure, whom Tamil traditions credit with having
authored twenty-one alchemical works, is identified by the Näth Siddhas
with the historical founder of one of its twelve (modern) subdivisions, as
well as with a yogic incarnation of the god Brahma.38

Ädinäth, Mülanäth, Koñkanesvara (4), and Ciñcinlsvara (8) belong to
another sectarian tradition that interacted with the Näth Siddhas and Rasa
Siddhas throughout this period. This is the pascimämnäya, the Western
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Transmission. To begin, we find lists in this tradition's fourteenth-century
KubjikäJiityähnikatilaka and twelfth-century Manthänabhairava Tantra that
are structurally identical to that of the ÄK: that is, they are subdivided into
a set of nine and a set of sixteen of teachers. Two consecutive chapters in
the SSS, itself an expansion on the Kubjikämata (KM), treat of the Kubjikä
revelations that were brought down to earth by Ädinäth (i) and Mülanäth
(2). Tharthes£ sources are in some way related is further supported by
the fact that the Koñkana in Koñkan-esvara—the "Lord of Koñkana"—is
precisely the (western) coastal region in which the Western Transmission
claims to have been founded, through the agency of a group called the
"Nine Näths."39 In a list of the Nine Näths that probably originates from
the Deccan, one of the group is named Korikananäth.40

The name Ciñcinísvara (8) evokes the title of another important West-
ern Transmission work: this is the Nepali Ciñámmatasiirasamucchaya,
which states in its first verse that the cult of Ciñciní was founded by a figure
named Siddhanatha. Ciñciní ("tamarind") is moreover identified with
Kubjikä, the goddess whose cult lies at the heart of the Western Transmis-
sion.41 Siddhanatha is, according to a number of texts, an alternative name
for Matsyendranäth, whose name is also cited in the Kubjikänityähnikati-
laka as one of the appellations of its fifth teacher.42

Inasmuch as he stands as the prototypical Siddha, I return to the pivotal
figure of Matsyendra throughout this and the next chapter. In addition to
having a role within the Western Transmission, Matsyendra is also consid-
ered to have founded a number of other tantric clans. More than this, he
is at once revered as the superhuman intermediary who transmitted—or
"brought down" (avatärita) from the divine to the human plane—the orig-
inal tantric revelation and as the human reformer responsible for having
transformed the old Kula tradition into "reformed" Kaulism.43 As such, his
principal teaching, the KJñN, is a watershed for all manner of tantric and
Siddha traditions. In this work, Matsyendra describes himself as an adher-
ent of the sectarian Siddha Kaula, the founder of the Yoginl Kaula, and
revealer of the (hathayogic) doctrine of Matsyodara ("Fish Belly"). The
KJñN is, in fact, one of the earliest Indian texts to make wide and general
use of the term "Siddha"; moreover, it anticipates the hatha yoga of later
Näth Siddhas (who also claim Matsyendra as their founder) and contains a
wide array of original data on tantric theory and practice.

Abhinavagupta singles out "Macchanda Vibhu" (Matsyendra) for praise
in the opening lines of his monumental A.D. 1000 Tanträloka^ and incorpo-
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rates Matsyendra's Yogini Kaula cult into the secret ritual of the Trika
Kaula virtuosi.45 Elsewhere, Abhinavagupta calls Macchanda the great
Kaula master of his age, the kali yuga; and, following earlier scriptural
tradition, places Macchanda, together with his consort Konkanä, in the
northern quadrant of the Siddha Cakra.46 In this way as well, Matsyendra
may be identified with Koñkanesvara (4): he is the lord {Jsvara) of his con-
sort Konkanä.

Now, it happens that both the scriptures of the Western Transmission47

and the early works of Matsyendranäth have, for centuries, been extant in
Nepal alone. How is it that revelations transmitted at a "Moon Island"
(Candradvipa) or "Moon Hill" (Candragiri) either on the west (the West-
ern Transmission's Koñkana) or east (the Yogini Kaula 's Kämarüpa) coast
of India should now find themselves in a landlocked Himalayan valley? An
abundance of local legends explain Matsyendra's "transfer" from Käma-
rüpa to Nepal.48 As for the latter toponym, a geographical explanation is
possible: Candragiri is the name of a hill located at the western end of the
Kathmandu Valley which was, according to myth, originally flooded, prior
to being drained by Mañjusri: this western Moon Mountain would origi-
nally have been a Moon Island.49 Another probable explanation is of a his-
torical order. There exist significant medieval links between southwestern
and eastern India on the one hand, and Nepal on the other, by which the
transplantation of these cults can be explained. From the early twelfth cen-
tury onwards, the Kathmandu Valley was penetrated first by religious
proponents of south Indian Saivism and subsequently by kings from the
Deccan region. Following the fourteenth-century Malla restoration,
priests from Bengal and the Deccan officiated in temples in the city of
Bhaktapur, at the shrine of Pasupatinäth, and elsewhere in the Kathmandu
Valley.50 A number of Nepali religious institutions and traditions reflect
this historical connection, down to the present day.51 A third, esoteric, ex-
planation for these toponyms will be discussed in chapter eight.

Nepal's relative isolation has also fostered the preservation of forms of
Hindu tantrism that have long since disappeared from India itself. The
Kathmandu Valley remains a "living museum" of both Hindu and Buddhist
tantrism, in which caija songs belonging to the same tradition as that of
the seventh- through twelfth-century Siddhäcäryas continue to be sung at
religious performances, where the old Western Transmission cult of Kub-
jikä continues to be observed,52 and where hordes of tantric Bhairavas and
Kalis continue to receive blood sacrifices on a massive scale.
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3. Excursus: The Nine Näths, the Twelve Panths,
and the Historical Gorakhnäth

At this point, it becomes necessary, for historiographical reasons, that
we trace the origins of the Näth sanipradäya or Näth panth, the institu-
tionalized religious order or sect of the Näth Siddhas. The reason for
this is simple. It is entirely impossible to make historical sense of the Näth
Siddhas if we fail to separate pre-thirteenth-century legend from post-
thirteenth-century historical fact. Armed with this interpretive tool, we
will be able to neatly bypass such burning nonissues as whether Gorakh-
näth was originally a Buddhist living in eastern India and at the same time
dovetail historical and geographical evidence for a western Indian origin
of the Näth Siddhas with data concerning the Rasa Siddhas, such as that
found in the ÄK list.

The point I wish to make here is that the Näth sampradäya, a great medi-
eval changing house for western Indian sectarian Saivism, could not have
emerged prior to the late twelfth to early thirteenth century A.D. I will
show that this was not a monolithic order, but rather a confederation of
groups claiming a similar body of Saiva and Siddha tradition, the basis for
whose unity was and remains (1) the identification of the twelfth- through
thirteenth-century historical Gorakhnäth with earlier historical, legend-
ary, or divine figures named Gorakh or Goraksa; (2) the retrospective asso-
ciation of this or some earlier Gorakh—often in the role of guru or dis-
ciple—with founders of other Siddha or Saiva sects and clans, many of
which came to be absorbed into the Näth sampradäya, (3) the transforma-
tion of the abstract concept of the Nine Näths into a number of quasi-
historical lineages; and (4) the continued appropriation, in later centuries,
by groups outside the Näth sampradäya, of the names Gorakh and other of
the Nine Näths as a means to integrating themselves into that order.

• We begin our discussion by undertaking a conceptual archaeology of
the Nine Näths (navanätha). To date, no scholar has ever doubted that
these were ever anything but a group of legendary, if not historical figures.
But what we find when we look at the Nine Näths historically is that they
were, at least a century prior to their transformation into historical lin-
eages, an abstract or symbolic category belonging to the Western Trans-
mission. The earliest veiled reference that we find to this group is found
in the Kiibjikämata which calls a (presumably divine) Näth the "lord of the
nine cakras" (nätho Jiavacakresvarah), "founder of all the Siddha [lineages]"
(sarvasiddhänäm . . . sarnvyavasthhah), and "governer of the six cities [cak-
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ras}], lord of the Kaulas and leader of the Kula" (sadpurädhipatimäthah kau-
lisah kulanäyakafyP We have already mentioned a later text belonging
to the same tradition: this is the Kiibjikanityahmkatilaka, which relates that
the clan was founded, in Koñkana, by Srinätha, who was accompanied by
"twice nine Naths." He emanated into three Siddhas, who had nine sons
whom they made their disciples; from these originated the sixteen dis-
ciples.54 Two later works place an equally allegorical gloss on the Nine
Näths: the Tantraräja Tantra correlates the Nine Näths with the nine
bodily orifices,55 while the Tantra Mahärnava identifies eight Näth Siddhas
with the eight cardinal directions. This latter list places Ädinäth at the
"center" of the Indian universe, in the land of Kuruksetra; a location that
would correspond to a widespread Kaula doctrine, which calls the central
pith a of its mystic universe the Ädipltha.56 According to the Western Trans-
mission, the supreme goddess (Parä, Kubjikä) dwells in ¿pitha of the same
name: radiating out from her are eight other such centers, at each of which
is found a Näth through whom she generates her empowering energy.57

Here, the Nine Näths appear to be nothing other than a nonuplication
of Matsyendranäth: they are the superhuman intermediaries who brought
the Western Transmission teachings down to earth.58 In the SSS and the
Sa?nva?~tärthaprakäsa, two other works of the Western Transmission, this
group of nine (abstract) Näths is doubled into a set of eighteen Näths or
Siddhas. In this light, it is noteworthy that Tamil tradition holds that there
were originally nine Sittars, before their number was doubled to eigh-
teen.59 Finally, the abstract or symbolic becomes merged with the historical
in the vernacular Gorakh Upanisad, whose list of the Nine Näths begins
with seven stages in an emanatory schema, followed by a set of eight "his-
torical" Näth Siddhas, of which Matsyendra is the first and Gorakh the
last.60

When, however, the aggregate of the Nine Näths came to be identified,
some time in the twelfth to thirteenth century, with the legendary or his-
torical founders of the Näth sampradäya, the "historical" name that headed
most lists was that of Matsyendra. If, as many have done,61 we conflate
Matsyendra [-näth] with Mlna[-nath] and Lui[-pä] (all three names can be
loosely taken to mean "Lord of Fishes"), we find that it is he whose name
figures the most frequently (together with Goraksa, Carpati, and Nägär-
juna) in the Siddha lists we have compared to this point (six times). Next
in frequency are Caurañgi, Vyädi, Ädinäth, Tanti / Tintini, Karnari /
Kanerl, and Bhairava (five times), followed by Jälandhara, Kanthadl, and
Govinda (four times). Of these, the following names appear in all three
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types of Siddha lists—i.e., of the Indo-Tibetan Siddhäcäryas, Indian Ma-
häsiddha yogins, and Indian Rasa Siddhas: Matsyendra-Mina, Goraksa,
Nagarjuna, Carpati, Caurañgi, Tanti / Tintini, Karnari / Kaneri, and Kan-
thadi. In fact, many of these names correspond to most frequently ap-
pearing names in the myriad lists of the nine "historical" Näth Siddhas.
The most commonly occurring names in such lists are (i) Matsyendra,
(2) Gorakh, (3) Carpati, (4) Jälandhara, (5) Kaneri, and (6) Caurañgi. Also
figuring in many lists are (7) Nagarjuna, (8) Bhartrhari, and (9) GopTcand
(Govinda-candra, who is never identified with Govinda the alchemist).
• There exist a seemingly infinite number of permutations on this set of

nine, with historical and subsectarian variants abounding. Ädinäth is often
added to head the list, in the role of creator god or demiurge: this is a
tradition that dates back at least to the Kulärnava Tantra (6.63), which
places him at the head of the divine stream {divyaugha) in its enumeration
of the founding Kaula gurus.62 Furthermore, there are regional variations
in the name employed for any given Näth Siddha: just as Matsyendra can
become Mina; so Nagarjuna can become Nägnäth or Arjun Näga; Kaneri
either Karnari, Krsnapäda, or Känha; Gorakh Goraksa; Carpati either Kar-
pati or Carpata; Caurañgi Püran Bhagat; and Jälandhara Hädi-pä. By way
of illustrating such variants, I offer four lists of the nine founding Näths,
all of which date from the thirteenth through sixteenth centuries. In Ben-
gal, two sources dating from the seventeenth century but harking back to
earlier traditions63 provide the following data (in which the ninth Näth is
lacking): (1) Ädinäth (identified with Siva) is the founder of the order; his
two disciples are (2) Minanäth (Matsyendranäth) and (3) Jälandhari-pä
(Hädi Siddha); (4) Gorakhnäth is the disciple of Minanäth; (5) Queen
MayanämatI the disciple of Gorakhnäth; (6) Känha-pä and (7) Goplcand
the disciples of Jälandhari-pä; and Bail Bhädäi (8) the disciple of Känha-
pä. According to a thirteenth- to fourteenth-century Maharashtra n
source,64 the divine founder of the clan is (Visnu-)Dattätreya, who is the
guru of (1) Matsyendranäth and (2) Jvalendra (Jälandharanäth). Matsyen-
dra is the guru of (3) Gorakhnäth, (4) Carpati, and (5) Revana; while Jva-
lendra is the guru of (6) Karina-pä (Karnarl-pä); (7) Bhartrhari and (8)
Goplcand. Gorakhnäth is the guru of (9) Gahaninäth. The third list is
found in a ca. A.D. 1400 Telugu text from Andhra Pradesh, the Navanätha-
caritra of Gaurana, which was written at the behest of the abbot of a Saiva
monastery at Srisailam.65 The fourth list is adapted from a ca. sixteenth-
century par ampara recorded in the Punjab,66 which gives the following suc-
cession: Sakti and Siva (1) initiated Ude (2), second of the Nine Näths and
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founder of the Jogi panth. His descendants were two demons, Rudragan
and Jälandhar. Descended from Jälandhar, the demon convert and initiate,
were Matsyendra (3) and Jälandhari-pä (4). Matsyendra was the guru of
Gorakh (5), Ar jan Naga (6), and the father and guru of the two Jain
tlrthamkaras Nimnäth and Pärasnäth (7). Jälandhari-pä's disciples were
Bärtrinäth (Bhartrhari) (8) and Känipä (Känha-pä) (o).67
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Elsewhere, multiple lists of names of the founders of the twelve "offi-
cial" subdivisions of the Näth order (bärah panth)—generally disciples of
either Matsyendra or Gorakh—often include Bhartrhari, Gopicand, Caur-
añgi, Nägnäth, and Satyanäth (or Satnäth).69 Once again, the lineages of
masters and disciples (giiruparampanls) of these subdivisions are useful
in dating the origins of the Näth Siddhas as a structured religious order
(sampradäya), as opposed to an idealized list of names, a body of legend, or
a corpus of literature. All of these data point to a twelfth- to thirteenth-
century western Indian watershed, which witnessed a major realignment
of a number of preexisting Saiva religious orders, the creation of a number
of new orders, and the appearance of a "canon" of literature on the tech-
nical and experiential aspects of hath a yoga. This historical convergence
lends credence to the notion that a historical figure, named Gorakhnäth,
actually founded a new religious order—the Näth sa??ipradäya—in this
period.

By way of demonstration, let us look at the suborder of the Näth sam-
pradäya known as the Vairäg panth, which was, according to tradition,
founded by Bhartrhari, a thirteenth-century disciple of Gorakhnäth.70 The
current head of this suborder is a householder Näth named Näräyan Näth,
whose family compound, in a village named Padu Kala (Meerta City tehsil,
Nagaur district, Rajasthan) is attached to a temple containing a dozen
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extremely worn burial tumuli (samädhis). These are, according to Näräyan
Näth, the tumuli of Bhartrhari's immediate disciples, as well as of certain
of the twenty-six other Näth Siddhas—most of whom he could name from
memory—who had intervened between Bhartrhari and himself as titular
leaders of that subsect. If these samädhis do indeed contain the bodily re-
mains of seven centuries of Näth Siddhas (and they certainly appear to be
very ancient), they constitute stronger evidence for the actual institutional
existence of this sect than do the lists, legends, and even writings of its
purported founders that have come down to us.71

Another piece of archaeological evidence, also from the thirteenth cen-
tury, is an A.D. 1279 inscription from Karnataka (Jagalur täluka), which
records the donation of a village by a general of the Yädava king Rämacan-
dra to a "yogi world-conquerer" (yogi cakravarti) named Prasäda Deva. In
this inscription, we find what appears to be an enumeration of Prasäda
Deva's lineage: "Ädigadedunätha C aturar a ginätha Gorakhanätha Vistära-
deví . . . nätha Kähalinavi [Kanthadi?] Surppänanätha Lonanätha Naranä-
tha pantha." Although no one of the twelve modern subsects of the Näth
sampradäya appears to ever have been based in Karnataka, the ancient and
prestigious monastery of Kadri, located on "Jogi Hill" on the northern
outskirts of Mangalore, is a permanent fixture of Näthdom, and it is the
founding lineage of the abbots of this monastery that is recorded in this
inscription.72 Located in the monastery precincts at Kadri is a certain Mañ-
junätha temple, whose principal image, of Lokanätha, was dedicated in
A.D. 968. In the inscription that records that dedication, it is stated that
"the image of the god Lokesvara [was placed] in the beautiful vihära of
Kadirikä." Now, vihära is a term that can refer only to a Buddhist mona-
stery; this, in conjunction with a number of other indices (Lokanätha-
Lokesvara's three-faced image conforms with northern descriptions of the
Buddhist Avalokitesvara, etc.), indicates that coastal Karnataka and Kadri
were Buddhist until shortly before the end of the tenth century. All of this
is most interesting, in the context of the ca. twelfth-century Western
Transmission legend, related above, which stated that the "Nine Näths" of
Koñkana converted from Buddhism to Hinduism after the collapse of their
monastery^ and in light of the fact that Näth Siddha traditions at Kadri
maintain that the Manjunätha appeared, in the form of the three-faced im-
age of Lokanätha, to the three Jogi gurus Gorakhnäth, Matsyendranäth,
and Säniganäth. Shrines to these three founders enclose the vihära-temple
of Manjunätha.74 The Kadri monastery is also the venue for a number of
Näth legends, and is mentioned by the Italian traveler Pietro della Valle,
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who in 1624 visited "the famous hermitage of Cadiri" to see the "Batinate
[panthi näth?], called King of the Gioghi [Yogis]."75 It was also on this coast
that Marco Polo encountered his "Ciugi" alchemists, in or around the
year 1295.

While we can be certain that a historical Matsyendranäth lived and
wrote at least two centuries before the symbolic Nine Näths begin to ap-
pear in twelfth-century Western Transmission sources, the notion of nine
historical figures who, taken as an aggregate, constituted the Nine Näths
probably did not solidify until the foundation, by Gorakhnäth, of the Näth
sampradäya as an institutionalized religious order, in the twelfth to thir-
teenth century. Additional datable evidence from this period includes the
Maharashtran Jnänesvara's ca. A.D. 1290 reference to Gorakhnäth as his
guru's guru's guru;76 and a reference in Visobakhecara's thirteenth-century
Ghatasthala to the founders of his lineage as Ädinäth, Minanäth, and
Gorakhnäth. This proof is also supported, apophatically, by further evi-
dence from Maharashtra. Less than a century prior to Jñanesvara, Mu-
kundaräja, the first poet to write in the Marathi medium, gives an account
of his lineage in his Vivekasindhu. Ädinätha, who founded the lineage, had
Harinätha (A.D. 1159-86) for his disciple. Harinätha's disciples were
Surendranätha, Bhäratlnätha, Janärdana, Nägnätha, Visvambharnätha, and
Raghunätha—with the last of these being Mukundaräja's guru.77 Here, we
are presented with a lineage founded by Ädinätha, and in which a large
number of individuals whose names end in -nätha are figured, but from
whose number Gorakhnäth is conspicuously absent. Another early
Marathi-language work, the twelfth- to thirteenth-century Lila Caritra of
Cakradhara Sväml, founder of the Mahänubhava sampradäya, also lists
number of familiar Näth Siddhas, with the significant omission of Gorakh-
näth.78 Gorakhnäth 's appearance, in Jnänesvara's A.D. 1290 Jñanesvarí, as
the disciple of a semidivine Matsyendra and as Jnänesvara's guru's guru's
guru, indicates the appearance of the historical reformer Gorakhnäth on
the western Indian scene in the late twelfth to early thirteenth century.

Additional evidence of the same order may be elicited from an A.D. 1030
inscription from Karnataka (Nelamangala täluka) which commemorates
the founding of a Siddhesvara ("Lord of the Siddhas") temple there. While
this inscription names the Candrapuri ("Moon City") of Western Trans-
mission tradition, a founding guru named Ädinätha, and a number of other
figures with names ending in -nätha, as well as the orthodox Saiva textual
corpus (s'aivägama), it makes no reference to Gorakh or any one of the
"authorized" nine founders the Näth Siddhas:7<)
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At the foot of a wonderful tree in Candrapurl, [which is] situated
in the Western Ocean, Ädinätha is installed. By merely recalling his
excellent lotus feet, the residual effects of acts commited in past lives
are destroyed. His disciple . . . was Chäyädhinätha ["Shadow Ädinä-
tha." His disciple was Stambhanätha] . . . His son, versed in the
meaning of the Kälägama, was the yati Dvlpanätha . . . His disciple
was born Mauninätha munipa. The bearer of the latter's commands
was Rüpasiva [the priest given charge of the temple] . . . devoted to
the saivägama.

As is common practice, the founder of the Siddhesvara temple traces
the lineage of its priest back to the divine founder of his sectarian tradition.
As such the greatest historical interest of this guruparampara lies in the fact
that it does not mention the traditional "historical" founders of the Näth
Siddhas (who figure in the later A.D. 1279 Kadri inscription, from the same
region, mentioned above), even as it commemorates the founding of
a "Siddha" temple. In this, it supports the proof elicited from the Mahar-
ashtran data a moment ago. There were, prior to the thirteenth century, a
number of groups, mainly Saiva, who called themselves Siddhas, as well
as groups whose founding gurus had the suffix -mltha appended to their
names. There were, however, no groups calling themselves Siddhas with
names ending in -nätha who traced their lineage back to a founder named
Gorakhnäth prior to this time. It is not until the thirteenth century that
such specifically "Gorakhnäthi" lineages suddenly appear, in at least half a
dozen places in western India.

It is, moreover, to the same period that the major Sanskrit-language
hathayogic works of Gorakhnäth, as well as a "canonical" body of vernacu-
lar mystic poetry—attributed to Gorakhnäth and others and written in a
mixture of Old Rajasthani (Dirigal), Old Punjabi, Khadl Boll, and Apa-
bhrarhsa—are dated.80 We also find external references to Gorakhnäth in
(1) the hath a yoga section of the Sariigadhara Paddhati, a work dating from
the thirteenth to fourteenth century;81 (2) the A.D. 1372 foundation of the
important Näth monastery at Dhinodara (Kacch district, Gujarat) by
Dharamnäth;82 and (3) two Kathmandu Valley inscriptions, dating from
A.D. 1382 and 1391, left by "a follower of the sect of Gorakha," and by a
Yogi named Acintanäth.83 Prior to this surge of solid historical data, rein-
forced by the literary evidence of the thirteenth-century "canon" attrib-
uted to Gorakhnäth, we have little but legend to go on.
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A significant volume of evidence, then—archaeological, literary, and in-
scriptional—points to the institutionalization of the Näth sampradäya, via
the recognition of Gorakhnäth and other figures as its historical founders,
in the thirteenth century. What appears to have occurred was the "Gorakh-
ization" of disparate monasteries (Kadri), lineages (the Vairäg panth), and
even entire religious orders (the Pasupatas and Käpälikas), which became
absorbed into this new institutional entity. In the case of the latter two old
Saiva orders, an A.D. 1287 inscription from Somnath (Junagadh district,
Gujarat), the original homeland of the Päsupata sect, is significant, inas-
much as we find in it the name of Gorakh appearing together, for the first
time, with that of the "Läkullsas" (i.e., of Pasupatas).84 In many ways, the
Näth Siddhas appear to be the direct heirs to the Pasupatas and Käpälikas.

Saiva sectarianism in fact begins, some eleven hundred years before
the advent of Gorakhnäth, with this former order, whose teachings were
revealed by Srlkantha or Nilakantha Siva himself to the sect's founder
Lakullsa—the "Lord with the Stave"—who hailed from Käyävarohana
(the modern Karvan, Baruch district, Gujarat) in the first half of the second
century. The Pasupatas were the prototypes of the Saiva ascetic, whose
daily "bathing" in ashes, antisocial behavior, sectarian markings, goals of
siddhis and bodily immortality, and even an emphasis on "yoga"85 have
been passed down to present day Saivites via such sects as the Käpälikas.
This latter group, which emerged in the beginning of the first millennium
of the common era, constituted the more heterodox, left wing of Saiva
sectarianism. Situated at the orthodox end of the Saiva spectrum in this
period were the Kalamukhas, mainly based in Karnataka, and the Saiva
Siddhäntins, who were based in both south (Tamil Nadu in particular) and
north (Madhya Pradesh, Kashmir) India.

While the Pasupatas and Käpälikas were clearly the forerunners of the
Näth Siddhas, and whereas the disappearance of the Kalamukhas more or
less coincided with the appearance of the Virasaivas in the Deccan, it is the
Saiva Siddhäntins who have defined mainstream Saiva ritual devotionalism
for the past twelve hundred years or more. Saiva Siddhänta was, by the ninth
century, the Saiva orthodoxy of both north and south India.86 Following this
ninth-century watershed, however, a north-south rift developed, with much
of Kashmir Saiva metaphysics being propelled in the direction of a nondual-
ist idealist gnoseology by such great theoreticians as Abhinavagupta and the
south remaining dualist and more concerned with external practice than in-
ner realization. Because, however, the Näth Siddhas have historically sub-
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scribed to none of the central tenets or canons of the Saiva Siddhänta ortho-
doxy—devotion to Siva, external worship, conventional behavior—this
important tradition need not concern us further.87

A number of Näth Siddha traditions maintain that there originally ex-
isted twelve Saiva subgroups—the "Yogis" of the post-Gupta age; i.e. Päsu-
patas, Käpälikas, Kälamukhas, etc.—to which Gorakhnäth added another
twelve of his own creation.88 These figures are indirectly supported by a
list from the relatively recent Sabara Tantra (quoted in the ca. seventeenth-
century Goraksa Siddhänta Samgraha) of the "twelve Käpälika teachers" and
their twelve "disciples." The former list, which is headed by Ädinätha, con-
tains names that hark back to the older Saiva orders: Käla, Karäla, Mahä-
käla, Kälabhairava-nätha, Vätuka, Bhütanätha, Vlranätha, Srlkantha, etc.
In the latter list, of the twelve "disciples" of these teachers, we recognize
the names of the traditional founders of a number of the twelve panths of
institutionalized Näthdom: Nägnäth (or Nägärjuna), Satyanäth (or Sat-
näth), Goraksa, Carpata, Vairägya (Bhartrhari), Kanthädhäri (Kanthadí),
Jälandhara, etc.89

Näth Siddha tradition further maintains that the twelve Saivite orders
and the twelve Gorakhnathi orders battled one another, with all but six of
each of the two groups being destroyed. These twelve surviving orders
were confederated by Gorakhnäth to form the twelve original panths of
the Näth sampradäya.90 All of these twelve original subsects were based in
Saivism's ancient heartland, i.e., the northwestern part of the Indian sub-
continent (Gujarat, Punjab, Sind, Rajasthan), with one group, the Räwals
or Nägnäthis, having its base in Afghanistan.91 This configuration or con-
federation has changed over the centuries: twentieth-century enumera-
tions of the twelve panths base two of these in Bengal, one in Orissa, one in
Nepal, and one (the important Gorakhpur monastery) in Uttar Pradesh.92

The emergence of the Näth Siddhas or Näth sampradäya was probably
of a less dramatic order than that described in this legend. Its coalescence,
both prior and subsequent to the institutional organization founded by
Gorakhnäth, was more likely a gradual process, catalyzed by the itinerant
lifestyles of India's sadhns and the oral communications network they have
always maintained at the many pan-Indian pilgrimage sites they have fre-
quented over the past seven centuries. The end result of this process was
the loose confederation of lineages that is today known as the bar ah panth,
a hydra-headed group with no single leader,93 which holds general assem-
blies of sorts on the occasions of major religious festivals (for example, at
the kimibha meläs at Hardwar and Allahabad).94 The term panth, "path," is
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a significant one here; one who belongs to -¿.panth is zpanthi, a "path-taker,"
and an itinerant lifestyle has long been the hallmark of the Näth order.

For our purposes, it is most important to note that the twelfth- to
thirteenth-century Gorakhnäth, while he was a reformer, innovator, and sys-
tematizer, did not innovate either the techniques of hatha yoga or the Näth
sampradäya out of whole cloth. There was already something there: an em-
bryonic hathayogic tradition, a body of legend in which there already figured
a Siddha or Vidyädhara named Goraksa or Gorakh, and several religious or-
ders and sects, some of whose adherents were already calling themselves
"Näth" or "Siddha" before Gorakhnäth appeared on the scene.95

While such may, at first blush, appear to be overly facile, we may quite
safely characterize the emergence of the Näth Siddhas as a marriage be-
tween Näths (i.e., Saiva groups—Päsupatas, Käpälikas, and Säktas—for
whom Siva had long been called Näth, "Lord") and Siddhas (Mähesvara
and Rasa Siddhas and Sittars, as well as the Buddhist Siddhäcäryas)96 which
took the institutionalized form of the Näth sampradäya. Starting in this
period, all manner of preexisting Saivite and Siddha clans, lineages, or sects
would have funneled themselves into the Näth suborders or have been
identified as Näth Siddhas by outside sources. In addition to groups al-
ready mentioned, we also find the Vaisnava Avadhüta sampradäya (founded
by Dattätreya),97 Dasnäml Nägas, Jains, Sufi Muslims, and a group of snake
charmers claiming allegiance, in the fourteenth and later centuries, to one
or another of the twelve subsects.98 By claiming descent from Gorakh or
Matsyendra, or some other founding Näth Siddha, these various groups
grafted themselves onto what they considered to be a past with a future.99

It appears that, from the outset, there have always been more candidates
for the twelve "slots" than there have been panths, which has made for a
protean aggregate.100 Indeed, even the correct name for members of the
aggregate I have been blithely referring to as the Näth Siddhas is a matter
of disagreement. Other terms include: Yogi or Jogi, which is both too broad
a term, covering as it does all manner of itinerant sädhus, including certain
of the historical forerunners of the present order,101 and too pejorative,
since Jogi has long been the name of a scheduled caste in India;102 Kunphata
("split-eared") Yogi, which applies to the sectarian marking of some, but
not all, cenobitic members of this order, who wear great earrings (kimdalas,
mudräs, da?"sa?ias) through the thick of their ears, which are bored open
upon full initiation; Gorakhnäthi, which evokes the name of the founder or
reformer of the institutional order (however, many suborders trace their
lineage back to Matsyendra or Jälandhara, and not Gorakh, and those who
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claim descent from Jälandhara generally eschew the kundala earrings, even
upon full initiation, and call themselves uAughars " rather than "Känpha-
tas" or "Darsanis");103 and Näth Panthi or Näth Sampradäyi, which appear
to be overly institutional in their emphasis.

If we are to judge from recent publications coming out of the important
Gorakhpur monastery, Näth Siddha, the term I employ, is the term most
favored by the leadership of the order itself.104 This is also a term that ac-
knowledges the historical Saiva and Siddha roots of the sect, roots evoked
in the Yogabija of Gorakhnäth, which evokes both the siddha-mata (Siddha
doctrine), and the nätha märga (Näth path).105 It also acknowledges the fact
that most adherents to this sect suffix their names with -näth.106 Having
said this, we must allow that the reality of the situation cannot be decanted
into the neat typologies I have been attempting to generate here. So it is
that we find, under the umbrella heading of Näth Siddha, Näth sampra-
däya—or any of the other alternatives enumerated—notions of both sect
and subcaste (especially among the large communities of householder
Näths found scattered throughout north India) and a wide array of lineage
claims, as well as variations in dress, vows, devotional worship, and forms
of behavior that appear to be both regional and sectarian in origin.107

At this point, let us return to the ÄK list, which was the point of depar-
ture for this long excursus on the sectarian origins of the Siddhas. Our
hypothesis—that the Näth sampradäya emerged in the early thirteenth
century as a great medieval changing house of Saiva and Siddha sectarian-
ism—is supported by this source. Here, our thirteenth-century tewninus
ante quern is clearly demonstrated by the fact that no alchemical source
prior to the fourteenth-century ÄK lists the "Nine Näths," including Gor-
akh (whose name it sanskritizes to Goraksa), in its Rasa Siddha lists. In the
final analysis, the myriad Siddha lists of eleventh- to fifteenth-century In-
dia provide us with the pool of names, mystic disciplines, and sectarian
orientations that would come to funnel themselves into the Näth order,
confederated in the late twelfth or early thirteenth century by the western
Indian reformer Gorakhnäth. This order, which inherited the techniques
of tantric alchemy from the Rasa Siddhas, would transform that discipline
into what we have termed Siddha alchemy, the melding of external alchemy
with internal hathayogic practice, as such was taught by the tenth-century
Matsyendra and systematized by the twelfth- to thirteenth-century Go-
rakh. It is in this sense that all manner of medieval Indian traditions have
been quite correct in their retrospective identifications of the Näth Siddhas
with the tantric alchemists, the semidivine revealers or transmitters of
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Saiva and Säkta traditions,108 as well as with the seventh- to twelfth-century
founders of tantric Buddhism, known as the Mahäsiddhas or Siddhäcäryas.

4. Sorting Out the Siddhas

While the Näth Siddhas have left us burial tumuli and a living (though
perhaps not thriving) institutional order—in which disciples are initiated
by gurus, often in a monastic setting, within the härah panth structure—all
that the Rasa Siddhas have bequeathed us are lists of names and a corpus
of alchemical literature. Just as there are no gurus initiating disciples into
alchemical orders or lineages today,109 we can be quite certain—in spite of
the Rasa Siddha lists and scattered references one finds to the Rasesvara
doctrine (darsana, mata), or to alchemical initiations of disciples by
gurus—that there never were institutionalized orders of alchemists in me-
dieval India.

This is supported in the classic RA, which, like a number of other al-
chemical sources, discusses alchemical gurus, disciples, and initiation, but
which simply states, on the subject of lineages, that the guru should be
"devoted to the kula-märga" and "the member of a true order (satsampra-
däyin)ru{) More significant is its contention (1.27) that "to those who say
this [alchemical] order (sampradäya) is not a 'womb,' it is maintained that
mercury is a 'womb.'"111 In the context of tantric doctrines according to
which initiation into an order, i.e., a clan, consists in partaking of the "clan-
nectar" that streams from the womb of the Goddess, this statement is a
defense of the fact that the medieval alchemists were "biologically" linked
through initiation, even if theirs was not an institutionalized sect. Quick-
silver entrepreneurs, they took their initiation directly from Siva.

This squares with the rare autobiographical data the alchemical authors
offer in their own writings, which indicate that these figures were attached
to royal courts, rather than to any monastic or religious order. The
mercury-eating regular and secular orders about which Marco Polo and
Francois Bernier wrote belonged to "Yogi" (i.e., Siddha alchemical), and
not Rasa (i.e., tantric alchemical) lineages.

At this point, we must clarify the position of yet another Siddha tradi-
tion, an aggregate that overlaps many of the other Siddha groups I have
been discussing. This is a group called the Mähesvara Siddhas. As their
name indicates, this group defines itself by its devotion to Siva, the Great
Lord (mahesvara)\ and in fact nearly every Saiva sect, school, or institu-
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tion—the Päsupatas, Käpälikas, Kälamukhas, Saiva Siddhäntins, and Vlra-
saivas (or Lirigäyatas)—has called itself or been called Mahesvara.112 Ety-
mology and logic would then lead one to conclude that the term mahesvara
siddha ought to apply to any mystic devotee of Siva Mahesvara who has
perfected (siddha) himself through his practice. The specific use of the term
is more restricted, however, and relates directly to our subject. The
Mahesvara Siddhas were, generally, alchemists who did not seek bodily im-
mortality (jivanmukti) as the final goal of their practice, but rather aspired
to another sort of liberation (parämuktt). Rather than a perfected (siddha-
deha) or adamantine (vajradeha) physical body, the Mahesvara Siddhas' goal
was a divine body (divyadeha) of a more ethereal, even incorporeal nature.
At times, one has the impression that the Mahesvara alchemists (the au-
thors of the Rasalwdaya Tantra [RHT] and Rasopanisat [RU] are examples)
were seeking the same sort of liberation (moksa) that nearly all mainstream
Hindus aspire to—i.e., the absorption of the individual soul (atinan) into
the absolute (brahman)—and that their alchemy was merely a means
to prolonging the lives of bodies within which their hearts and intel-
lects could discover their innate unity with the universal essence. Such is
also the purport of the "Rasesvara Darsana" chapter of Mädhaväcärya's
fourteenth-century Sarvadarsana Sanigraha, which opens with the state-
ment: "Other Mähesvaras there are who, while they hold to the identity of
self with Paramesvara, insist upon the principle that the liberation in this
life taught in all the systems depends upon the stability of the body, and
therefore celebrate the virtues of rasa . . . as a means for stability of the
body." As minister to King Bukku I (A.D. 1356-77) of Vijayanagara (mod-
ern Hampi, Bellary district, Karnataka), Mädhaväcärya identified what he
termed the "revealed system of the Lord of Mercury" with the doctrines of
the Mahesvara Siddhas, who were active there in his time.113 This emphasis
differs radically from that of both the Näth Siddhas and the RA, whose
powerful rhetoric regarding the this-worldly nature of bodily liberation
will be discussed in chapter six.114

In practical terms, the alchemy of the Mahesvara Siddhas was more
therapeutic than transmutational, for which reason it funneled directly
into south Indian Siddha medicine. In certain sources, the distinction be-
tween this group and the Rasa or Näth Siddhas is cast in more subtle terms,
with the distinction between visuddha-mäyä and mahä-?näyä categories be-
ing emphasized. A legend from a Vlrasaiva source illustrates the difference
between the two sectarian and philosophical perspectives. Gorakhnäth and
Allama Prabhu (also known as Prabhudeva, no. 52 in the RRS [c] list) have
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a siddhi contest. When Alia ma Prabhu takes a sword to Gorakh, its blade
shatters on his adamantine body; when Gorakh does the same to Allama
Prabhu, it passes through his body, which is wholly ethereal. Allama
Prabhu then chides Gorakh, saying that such bodily density is merely the
mark of a density of illusion.115 Another Vlrasaiva source maintains that it
was Allama Prabhu who initiated Gorakh and Nägärjuna into the alchemi-
cal arts at Srisailam. Yet the same Allama Prabhu (and he was not alone in
this) scorns Gorakh and the Näth Siddhas for the "this-bodily" emphasis
of their alchemy.116 We may therefore conclude that while all or some of
the Mähesvara Siddhas may have been alchemists, and while certain of
the Vlrasaivas may have even been itinerant alchemists, they were not al-
chemists of the same stripe as the Näth Siddhas, the Siddha alchemists of
medieval India.

The Mähesvara Siddhas were concentrated in the Deccan and western
coastal region of India.117 As noted, a Siddhesvara temple was dedicated,
in A.D. 1030, in coastal Karnataka. Several centuries earlier, a number of
temples to Siva Siddhesvara were constructed in the Srisailam region of
Andhra Pradesh, in the Deccan.118 Elsewhere, architectural or archaeologi-
cal data provide us with very few clues to the history of tantric alchemy.
The Visnudharmottara Puräna, a ca. eighth-century Kashmiri text that is
most attentive to the iconography and plastic reproduction of divine im-
ages, contains descriptions of mercurial preparations used to coat stone
sculptures and thereby increase their resistance to the elements.119 The al-
leged presence of mercury and other elements in a number of metal images
from the Buddhist monastic university complex at Nalanda (Bihar) would
indicate that alchemy was part of its curriculum prior to its destruction in
the twelfth century.120 A ca. twelfth-century sculpted image, dominating
the southern facade of the sikhara of the Menäl (Mahänädakäla) temple
in the Bhilwara district of southeastern Rajasthan is said to be a representa-
tion of Siva Rasesvara.121 In Malaysia, the foundations of a twelfth- to
thirteenth-century Siva temple containing a mercurial Hiiga and other al-
chemically prepared elements are evidence for the spread of medieval
Hindu alchemy to greater India.122

This paucity of hard evidence and a plethora of mythic references have
spawned a number of wild hypotheses concerning the origins and chronol-
ogy of Indian alchemy. A persistent theory has it that the Muslim conquests
drove the Buddhist alchemists in residence of such intellectual centers
as Nalanda (Nalanda district, Bihar) south into the Deccan or up into the
northern perimeter of the subcontinent, where they converted to Hindu-
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ism or took on Hindu disciples. According to this theory, the great works
of Hindu tantric alchemy would have issued from this diaspora, in such
far-flung places as Bhutan, Srisailam, Devagiri (the capital of the Yädavas,
in present-day Maharashtra), and Junagadh (Gujarat). A parallel theory,
dear to historians of medieval Hindu sectarianism, maintains that the Näth
Siddhas were originally a group of Buddhists who apostasized in the face
of the Muslim invasions in order to continue their tantric practices. Both
theories, attractive as they may appear as explanations for the medieval
emergence of the Rasa Siddhas and Näth Siddhas respectively, are seri-
ously flawed.

Through the compounding of a scholarly error, first promulgated by
Prafulla Candra Ray123 in 1903, and later amplified by Sylvain Lévi, Jean
Filliozat, and Mircea Eliade,124 it has been standard practice, in the histori-
ography of Indian alchemy, to identify a work, attributed to Nägärjuna and
entitled Rasaratnäkara (RRA), as India's primal and primordial alchemical
classic. However, in an article written in 1983, Dominik Wujastyk12'
proved that the so-called RRA of Nägärjuna was a conflation of three sepa-
rate texts: the R&4 of Nityanätha, and the RJV1 and Kaksaputa Tantra (KPT),
both authored by Nägärjuna. The youngest of these three works, the RM, a
derivative source which borrows extensively from other Hindu alchemical
tantras, is a thirteenth- to fourteenth-century work. It is unique, however,
in its dramatic presentation of a portion of its data (most of its fourth chap-
ter, which it shamelessly cribs from the RA)]2(> in the form of a dialogue,
atop Srisailam, between the Mädhyamika philosopher Nägärjuna, the Bud-
dhist goddess Prajnäparamitä, King Sälivähana,127 a yaksim haunting a sa-
cred fig tree, and a host of mainly Buddhist luminaries, including Ratna-
ghosa, Sürasena, and Nägabodhi. A smattering of Buddhist terminology
completes the tableau, leaving the superficial impression that the Nägär-
juna who authored the RM was the same figure as the Nägärjuna who had
received the Perfection of Wisdom teachings a millennium earlier.

In spite of the fact that this text is in every other respect a straightfor-
ward Hindu alchemical Tantra, which terms mercury harabija (the seed of
Hara, i.e., Siva), and invokes Saiva gods, goddesses, and tantric practices,
Ray finds in its fourth chapter proof positive that "the Rasaratnäkara [sie]
seems to us to be a typical production representing the Mahäyänist period
of intellectual activity and we may not be wide of the mark if we put down
7th or 8th century A.D. as its latest date." From here, Ray passes from the
specific to the universal: "From the 5th to the n t h century A.D. the col-
leges in connection with the monasteries of Pätaliputra, Nälandä, Vikra-
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masila, Udandapura, etc., were the great seats of learning . . . and alchemy
was included in the curricula of studies." Therefore, Ray concludes, most
of the early alchemical tantras were Buddhist.128 Later, in a very ambigu-
ously worded passage, Ray notes that the (then) recently discovered Kubji-
kämata "presupposes the existence of other schools and we have the
distinct mention of the Mahäyäna"; then, vaguely citing Shastri's Cata-
logue, he quotes a passage from this work in which "Siva himself speaks
of parada (mercury) as his generative principle and eulogises its efficacy
when it has been killed six times."129 The Sanskrit, which he gives in a
footnote, is nowhere to be found in Shastri's description of the Kubjikä-
mata, nor have I been able to locate it in the manuscript which Ray claims
was Shastri's source (NNA MSS no. 1-285 ^a)- Yet, Ray's confabulations
have been duly reiterated by scholars, including me, throughout the twen-
tieth century.130

In addition to the western scholars cited above—who accepted the Bud-
dhist cachet of Nägärjuna's "Rasaratnäkara" as authentic, and who thereby
subscribed to the theory that the foundations of Hindu tantric alchemy
were Buddhist—P. V. Sharma, India's most respected historian of Ay-
urveda, is clearly following Ray when he states that

when, due to the 12 th century advance of [Muhammad] Bakhtyar
Khilji, the universities of Nalanda and Vikramasila were deserted,
their scholars and scientists fled, some to Nepal, Bhutan, and Tibet,
and others to south India—most especially to Devagiri, where they
took refuge in the courts of the Yädava kings . . . In south India, rasa
sastra continued to develop under the custodianship of the Siddhas
[Sittars]. The Siddhas are said to have been eighteen in number . . .
They have been dated to the 10th century and after.131

In spite of the fact that the Muslim scholar Alberuni himself maintained
that the invasions of his own patron, Mahmud of Ghazni, was the cause
for the flight from western India of "the Hindu sciences,"132 a number of
data militate against this hypothesis. The first of these is the absence of any
extant medieval Buddhist alchemical works outside of the Kälacakra and
Tibetan Nying-ma traditions.133 Once one allows that the RM and RHT
were not Buddhist works, and when one takes into account the fact that
the Tibetan Tanjur—which seemingly incorporated eveiy extant Buddhist
text into its voluminous mass—contains only four alchemical works, of
which none bears a clearly Buddhistic stamp, one begins to wonder who
the armies of university-trained Buddhist alchemists were who flocked
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to the Himalayan kingdoms, the Deccan, and Tamil Nadu. Elsewhere,
Sharma musters ample evidence to prove that the Yädavas of Devagiri were
indeed great patrons of the alchemical arts.134 Yet, as he himself demon-
strates, on the basis of solid historical evidence, the Yädavas' twelfth- and
thirteenth-century alchemist proteges were a highly mobile group. Bhäs-
kara circulated between Kashmir, south India, and Devagiri; his son Sod-
hala between Devagiri and Gujarat (where Muslim penetration had begun
in the closing years of the tenth century); and so on.135

One does not have the impression that the Hindu scholars of this period
were huddling in Hindu refuges from Islam; why would the Buddhists have
done so? Moreover, there is good evidence that Hindu physicians and al-
chemists were welcomed into the courts of Muslim princes whose thirst
for immortality, increased virility, and the philosopher's stone would have
been stronger than their religious fervor.136 Finally, we know that Muslim
physicians, alchemists, and mystics were avid for the wisdom of their In-
dian counterparts, as evidenced by the translation, in the sixteenth century,
of a treatise on hatha yoga, attributed to Goraksa, entitled the Amnakimda
(The Pool of Nectar).137 Some time prior to the seventeenth century, it
may have been a Bengali Muslim, Sheikh Fayzullä, who glorified the ex-
ploits of Gorakh, Matsyendra, and other Näth Siddhas, in his Goraksa (or
Gorakha) Vijay.us Elsewhere, the venerable and powerful Näth monastery
at Goraksanäth Tilla (Jhelum district, Punjab, Pakistan) has been a center
of Hindu-Muslim syncretism since a very early date.139 Finally, as we indi-
cated on the opening page of this book, at least one highly placed Mus-
lim—the fanatically anti-Hindu Mogul emperor Aurangzeb—was still
petitioning the Näth Siddhas for their alchemical expertise well into the
seventeenth century.

Theories concerning relations between the Näth Siddhas and Buddhists
in the period of the Muslim conquest bear a certain resemblance to those
I have reviewed on the subject of India's alchemists, with a number of
scholars maintaining that certain of the founders of the Näth sampradäya
were originally Buddhists hailing from eastern India.140 Such theories gen-
erally take the Siddha lists as their starting point. Seven of the figures
whose names most frequently occur in enumerations of the nine "histori-
cal" Näths—Matsyendra (Lui-pä; Mina), Goraksa, Caurañgi, Nägärjuna,
Kanerl (Känha-pä; Känipä; Karnarl), Jälandhara (Hädi-pä), and Carpati
(Carpatä)—figure in the Buddhist Siddhäcärya lists. In addition, a number
of scholars evoke the "Buddhist" terminology (s'fmya, sahaja, etc.) employed
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in the poetry and technical works of the Näth Siddhas to indicate that the
"origins" of the Näth Siddhas were something other than Saiva.141

Armed with this data, writers since at least the time of Taranätha, the
Tibetan author of the A.D. 1608 History of Bnddhis?}i in India,142 have ad-
vanced all manner of argument to demonstrate the following thesis: that
due to the similarity between names of Siddhäcäryas and many of the nine
founding Näth Siddhas beginning with Lul-pä (who was one of the found-
ers of the Siddhäcärya lineage) and Matsyendra[näth]),143 and because LuT-
pä and other early Siddhäcärya figures (including Känha-pä and Jälandarl-
pä) authored a number of the pre-twelfth-century Caryäpadas, which were
written in Old Bengali, some or all of the Näth Siddhas, whose legendary
founding guru was named Matsyendra, were originally Buddhists based in
eastern India, who abandoned the faith as a means to escaping Muslim
persecution in the first half of the thirteenth century Taranätha does not
mince his words: "At that time, most of the Yogi followers of Gaurksa
[Goraksa] were fools; driven by the greed for money and the honour of-
fered by the tirthaka [Hindu] kings, they became the followers of Isvara.
They used to say 'we are not opposed even to the Turuskas [Turks, i.e.,
the Muslims].'"144

To be sure, certain of the Siddhäcärya giirupara?npa?'äs, as preserved in
both the Caryäpadas and Tibetan sources, parallel data on the original
Näth Siddhas found in pre-seventeenth-century Bengali sources.145 So, for
example, in caryä song no. 11, Känha-pä calls himself a "Käpälika" disciple
of Jälandhari-pä, and mentions the unstruck sound {anähatd) and the wear-
ing of earrings (knndald) that are hallmarks of Näth Siddha theory and
practice.146 It is also significant that the Näth Siddha lineage {pantha)
founded by Jälandhara is the sole lineage in which initiates' names are suf-
fixed with -pä or -päda, rather than -näth; and that the -pä suffix is em-
ployed only by Näths or Siddhas in the eastern part of the subcontinent:
Uttar Pradesh, Bihar, Bengal, Nepal, and Tibet.147 While there is no ex-
plicit legend on this subject in the Grub thob (which, it must be recalled, is
a mid-fourteenth-century translation of an eleventh- to twelfth-century
Sanskrit source), a legend concerning the Siddhäcärya Caurañgi (Siddhä-
cärya no. 10)—who is dismembered after being falsely accused by an evil
stepmother—does bring a cowherd (go-raksa) into play, who is instrumen-
tal in restoring Caurarigi's limbs. The sole figure to be identified as a yogin
in this account is, however, Mlna-pä (no. 8), and not Goraksa (no. 9). Later,
in Taranätha's seventeenth-century work, it is Goraksa rather than Cau-
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rañgi who is the dismembered and restored yogin.148 Finally, the existence
in eastern India of large "J°gi" and "Käpälika" subcastes is marshaled as
evidence for a mass apostasy, from Buddhism to Hinduism (and thence to
Islam!), that would have been led by "Gorakhnäth."149

However, just as Taranätha gets Goraksa's legend wrong, so too he and
scholars who follow him are wrong when they attempt to make Näth Sid-
dhas out of those seventh- to twelfth-century A.D. Buddhist Siddhäcäryas
who were based in eastern India. First, while there were indeed Vajrayäna
figures named Goraksa, Lul-pä, Känha-pä, Jälandhara-pä, and so on, their
writings, as preserved in the Tatijw; are either clearly Buddhist or heavily
indebted to Hindu sources.150 Second, it makes no sense that Goraksa—if
he lived, as the Grub thob says he did, in the time of the ninth-century king
Gopäla1'1—would have had to have led his mass conversion of Buddhist
Siddhas to Hinduism some four hundred years prior to the Muslim con-
quest (1256-60) of Bengal! In fact, there are no extant Bengali works by
anyone named Goraksa or Gorakh and no tradition whatsoever of there
ever having been a Bengali Siddha author named Goraksa. A very short
work on the physiology of the subtle body, attributed to Ghoraksa (or
Ghorakha, but not Goraksa, i.e., Siddhäcärya no. 9), is included in volume
21 of the Tanjur.^2 This work, included in the "Tantra" section of the
Tanjur, may date from as late as the fourteenth century, as might a number
of caryä songs attributed to the same author, found in the same source.
The Amrtakunda, attributed to a certain Goraksa from Kämarüpa (Assam),
cannot be dated prior to the late sixteenth century, 153 and Bengali literary
versions of the Goraksa Vijay postdate fifteenth-century Nepali and Mai-
thili versions of the same by at least two centuries. If these data constitute
proofs for the existence of a pre-thirteenth-century "historical" Goraksa
in eastern India, it nonetheless remains the case that the contents of these
two works in no way resemble the hathayogic summa of Gorakhnäth (even
if this figure's name is sanskritized to "Goraksanätha" in these works). The
existence of a ninth- to eleventh-century eastern Indian Goraksa is un-
proven; a more likely scenario would have the works of the twelfth- to
thirteenth-century western Indian Gorakhnäth being transmitted back to
Bengal and attributed to a Bengali Goraksa in the thirteenth through four-
teenth centuries.

Prior to this thirteenth-century watershed, the sole Goraksa in Bengal
or eastern India would have been a Siddha demigod worshipped by cow-
herds for the protection of their livestock, with no connection to the his-
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torical author and reformer Gorakh. Indeed, he is portrayed as a cowherd
in his Grub thob legend.154 This figure may well have been "Buddhicized"
into a Vajrayäna deity in the northeastern Indian subcontinent: three juxta-
posed images in a monastery in Sikkim are identified as the divine Buddha
Amitabhä, the human founder Gautama Buddha, and Goraksanätha!155

Another striking piece of evidence comes from Gorakhpur, where

Gorakhnäth . . . discovered at the site of the present [Gorakhnäth]
temple a shrine sacred to the god Gurakh or Gorakh, who appears
to have been a deity of great fame in the Nepal country; and having
devoted himself to the service of this deity, practiced the greatest aus-
terities. He . . . took the name of Gorakhnäth or servant of Gorakh.
Shortly after his death . . . members of the [ruling Satäsi] family es-
tablish [ed] themselves near the shrine, from which the town they
founded took the name of Gorakhpur.156

I have already noted that images of Goraksa were being worshipped
from an early date at both Kadri and Somnath. Elsewhere, the sixteenth-
century alchemical Rasakaumudi (5.50) prescribes the worship of the Nine
Näths. The worship of a semidivine Gorakh or Goraksa, as well as of many
other Nath Siddhas, remains widespread in India and Nepal down to the
present day

To conclude: since no extant tantric or Siddha alchemical works, either
Hindu or Buddhist, emerged out of Bengal prior to the thirteenth century,
we need not concern ourselves any further with the imagined east Indian
Buddhist origins of Gorakhnäth or the Näth Siddhas.157 Elsewhere, the
Näth Siddhas were, more than any other medieval Hindu sect, most ame-
nable to syncretism with Islam. Many are the Näth Siddhas who are known
as "Guru" or "Näth" by their Hindu devotees and "Pir" by Muslims. The
Bäuls of Bengal are a prime example of such a phenomenon: they are often
Muslims who revere Gorakh and other Näth Siddhas, and whose sung po-
etry curiously resembles that of the Buddhist Mahäsiddhas.158 The promi-
nent place occupied by Jogis in Indian Sufi hagiography is a further indica-
tion of this syncretism, a subject that is only now beginning to receive the
scholarly attention it deserves.159

The volume of legend surrounding Gorakh, Matsyendra, Känha, Gopí-
cand, Bhartrhari, Carpati, Caurañgi, and the other major Näth Siddhas is so
massive as to constitute an entire field of study in itself. The names of these
traditional founders, common enough to begin with, have over the centuries
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been constantly ^appropriated in such a way as to generate a plethora of
figures with the same names and often the same gurus and disciples, but liv-
ing in different centuries, under different kings, and in different regions of
India. Our discussions of the historical and legendary data pertaining to the
major Näth Siddhas will therefore be limited to those cases which serve to
trace the history and doctrines of tan trie and Siddha alchemy.160

5. Western India: The Heartland of Tantric and Siddha Alchemy

As soon as we turn away from Buddhism and eastern India and towards
Saivism and the west of the subcontinent, the alchemical trail suddenly
becomes hotter. I have already noted that all of the original twelve panths
of the Näth order were based in western, and especially northwestern, In-
dia.161 As I will show, nearly all the historical data we have at our disposal
indicate that the medieval alchemists, too, were centered in western India,
although further to the south than the Näth Siddhas' original haunts.
However, as already noted, the Näth Siddhas were also an important pres-
ence at Kadri in Karnataka; and we know too that their well-traveled net-
work of sacred pilgrimage sites also drew them north into the Himalayas
and as far south as Srisailam. In broad terms, the geographical area of con-
vergence between the medieval Näth Siddhas and Rasa Siddhas covers a
region roughly corresponding to the modern Indian states of Rajasthan,
Gujarat, Maharashtra, and Karnataka.

a. Srisailam

Our survey begins, however, with Srisailam, perhaps the same site as the
Srlparvata of Buddhist fame around which an early body of alchemical lore
concerning Nägärjuna coalesced. As already mentioned, from the seventh
century onwards, a number of temples were dedicated, on or around this
peak, to Siva Siddhesvara. Already mentioned in the sixth-century Väsava-
dattä (together with the goddess Tara and the element mercury) as a site at
which liberation could be realized, Srisailam was portrayed, in descriptions
from two thirteenth- to fourteenth-century Hindu alchemical sources, as an
alchemical wonderland.162 It was also a center for the Päsupatas, Käpälikas,
and Kälamukhas, three sects that rode the wave of Saivism that swept Bud-
dhism out of western and southern India, from the seventh century onwards.
Indeed, it was these sects that controlled Srisailam down to the twelfth cen-
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tury, at which time they were supplanted or absorbed there by the Vlrasaivas
who, under the leadership of Basava, were emerging as an important south
India sect, in much the same fashion as were the Näth Siddhas further to the
north.163 Thejyotirliñga named Mallikärjuna, the heart of the Saiva cultus at
Srisailam, was reconsecrated there by the Vlrasaivas.164

Following Bänabhatta's seventh-century description of the hydrar-
gyriasic south Indian Saiva ascetic who, in his mercury-provoked delirium,
recounted "thousands of wonderful stories about Sriparvata," we also en-
counter references to Käpälikas from Srisailam in Bhavabhüti's eighth-
century Mälati Mädhava and Ksemlsvara's tenth-century Candakausika.
The former of these is also important inasmuch as it contains the earliest
extant Indian literary reference to the yogic physiology of the six cakras
and the ten nädis; in the latter drama, the Käpälika hero is cast as a divi-
nized alchemist.165 Following the twelfth-century advent of Virasaivism,
alchemical references to Srisailam multiply. The Vlramähesvai'ägama main-
tains that Gorakhnäth was schooled in alchemy, by a Mähesvara Siddha,
on the shore of the Tungabhadra River. He, in turn, taught what he had
learned to Rasesvara Siddhas in the "Antarvedi" region of Maharashtra.166

According to the sixteenth-century Telugu Prabhulmgalila of Pidapatti So-
manätha Kavi, Gorakhnäth and Nägärjuna were both initiated into the al-
chemical art by the Vlrasaiva teacher Allama Prabhu at Srisailam itself.167

The Tamil Sittars echo the same tradition, tamilizing Gorakh's name to
"Korakkar"; and adding that Nägärjuna established a transmuting (spar-
savedhi) liiiga of Siva there.168 According to a work by the Sittar Koriganar,
Korakkar had an animated mercurial pill called "bogi" [bhogi?] which,
when he held it in his mouth, afforded him the power of flight.169 He was
the author of a work entitled Korakkar Malai Vagatam (Korakkar's Moun-
tain Medicines), the lore of which he collected during his life in the Dec-
can region.170

Perhaps influenced by earlier Buddhist traditions, Nityanätha Siddha—
who was very likely a Näth Siddha—states in his RRA that Nägärjuna set
up an alchemical laboratory on Srisailam.171 The A.D. 1400 Navanäthacari-
tra of Gaurana indicates that Gorakh attained yogic bliss (yogänanda) in a
cave near a subterranean stream of the Ganges River, somewhere below
the sacred peak.172 The same source has Nägärjunanäth teaching his son,
Siddha Nägärjuna, the "gold-making" siddhi at Srisailam. When the young
alchemist sets about to transmute the entire mountain into gold (in an ob-
vious retelling of accounts of the alchemist Nägärjuna of Buddhist legend)
his experiments are halted by Visnu.173 Here, the alchemical trail from Sri-
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sailam ends. What is most troubling is the fact that there exists no hard
evidence—geological, chemical, archaeological, or epigraphical—to indi-
cate that mercurial alchemy was ever practiced at Srisailam!174 Inasmuch,
however, as it was a hub of Saiva activity, prior to and following the advent
of the Vlrasaivas (whose links with the Mähesvara Siddhas were strong),
Srisailam was in fact linked to those regions, to the west and north, in
which both alchemical raw materials and expertise were abundant.175

b. Maharashtra.

The highly generic Srisailam, "excellent peak," has been identified,
throughout history and across several regional traditions, with a number
of mountains of the Indian subcontinent. In addition to the two or even
three candidates for this toponym within Andhra Pradesh itself, there have
also been peaks called Srisailam in western Uttar Pradesh (at Devalgadh, a
hill eighteen kilometers northeast of Srinagar, in Pauri Garhwal district),
Kerala,r6 and Maharashtra. The Garhwal toponym is closely connected to
Satyanäth who, according to the Saiikaravijaya of Änandagiri, conversed
with Sankaräcärya atop this peak in the Himalayan foothills. The Näth
Siddhas identify this Satyanäth with the Sittar author of twenty-one al-
chemical works.177 Elsewhere, the KJñN clearly identifies Srisailam with
the pitha of the Goddess at Kamakhya; the KM locates a msaila-vana above
the brahmarandhra and the four pithas; and Siddha Nägärjuna, in his KPT,
refers to Srlparvata as a kula-parvata or "clan peak." These three identifi-
cations ought, however, like the "Nine Näths" of the Western Transmis-
sion, to be consigned to the realm of the subtle physiology of the bodily
microcosm, rather than to the geography of the Indian subcontinent.1^*

Näth Siddha traditions locate a Maharashtran Srisailam in the vicinity
of the upper Godavari River,179 a region that was, for at least three centu-
ries, an important center of activity for Näth and Rasa Siddhas alike. It
was near the headwaters of the Godavari that Devagiri (modern Daultabad,
Aurangabad district, Maharashtra), the capital city of the Yädava kings, was
situated.180 In the centuries prior to the fall of their kingdom to the sultans
of Delhi in 1318, the Yädavas appear to have directly patronized all of the
groups I have been discussing in this chapter. Bhillama (1175-91), the
founder of the dynasty, was the royal patron of Bhäskara, the guru of
the Nägärjuna who authored the Yogaratna??iälä.{*x Bhillama's successor,
Jaitugi, was instrumental in introducing Saivism into the Kathmandu Val-
ley; Jaitugi's successor Siñghana was himself an Ayurvedic physician and a
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great patron of vaidyas and alchemists.Is: Thirty years after his demise, it
was during the reign of the Yädava king Rämacandra (1271-1311) that the
Näth Siddha Jnänesvara wrote his Jüänesvari and Yogisa?npradäyäviskrti
(YSÄ), and that a grant of land was made by that king to the same Näth
order in thejagalur täluka of Karnataka in 127o.183 According to Näth Sid-
dha tradition, Jnänesvara's guru Nivrttinäth fully realized his yogic practice
at Tryambaka Ksetra ("Plain of the Three-Eyed [Siva]"), the source of the
Godavari.ls4 Gahaninäth, the disciple of Gorakhnäth and guru of Nivrt-
tinäth in Jnänesvara's lineage, is mentioned together with "Goraksanäth"
by Nityanätha in his thirteenth-century alchemical Rasaratnäkara, an indi-
cation that this was a Maharashtran work. The Tantra Mahärnava, possibly
a Western Transmission text, maintains that Nägärjuna hailed from "a for-
est near the Godavari"; still another states that Gorakh was born on (yet
another) Candragiri, on the banks of the Godavari.185 The Avadhüta sub-
sect of the Näth Siddhas, said to have been founded by a twelfth- to
thirteenth-century figure named Dattätreya, was also originally based in
this region; the Dharamnäthi subsect is presently based there.186

Another pan-Indian toponym found this region is Kadall-vana ("Plan-
tain Forest"), which rivals Moon Mountain and Moon Island as the most
frequently recurring venue of Näth Siddha legend. A Plantain Forest, lo-
cated in the vicinity of Tryambaka Ksetra187 corresponds to a toponym
found in the R<4: this is Kadall-nagara ("Plantain City"), which this text
too locates on the Godavari. In fact, in all of the rare cases in which the
RA gives specific geographical data—most of it on the subject of "magical
waters"188 (hot springs, corrosive mineral waters, poisonous waters, etc.)—
the locations it details are clustered around the headwaters of this river;
when the discussion is more general, it is locations in southwestern India
that predominate. So, for example, this work's Plantain City description
states that "in the south . . . is a pure and auspicious river, as renowned as
the Ganges, called the Godavari. On its southern shore is a city called
Plantain City; to its south is the world-famous mountain called Krsnagiri
('Black Hill'); nearby is a town called Ambika, where sañjívinl jalam ('resus-
citating water') is found."189

Yet another RA (12.260-62) reference to this region designates a loca-
tion in the Sahyadri (Vindhya) range to the north of the Godavari as the
site of a hot spring (iisnodaka); a Näth Siddha source, the Kadalimañjunñtha
Mähätniya, locates the Plantain Forest on the southern flank of the same
range.190

This data, together with what appears to be a reference, in the RRS, to
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the author of the RA having indirectly passed down the formula for a min-
eral preparation to Siñghana—the Yädava king of Devagiri from A.D. 1210
to 1247—make it likely that this, India's most important work on tantric
alchemy, was compiled along or near the upper Godavari, albeit prior to
the A.D. 1175 founding of the Yädava dynasty.191

c. Gujarat

One of the physicians who graced the Yädava court was Bhäskara, who
came to Devagiri from Kashmir in the latter half of the twelfth century.
Two of Bhäskara 's disciples, however, were based in Gujarat. The first of
these was his son Sodhala, who was the author of the an Ayurvedic lexicon
entitled Sodhalanighantu, and the second was Nägärjuna, who eulogizes
this Bhäskara as his teacher in the opening verse of his Yogaratn am älä. This
same Nägärjuna may have been the author of the Kaksaputa Tantra: both
are works on tantric healing and sorcery, and a number of verses, formulae,
and colophons in both works are identical.192 We can be more or less cer-
tain of the date of the Yogaratna??iälä because its important "Laghu Vivrtti"
commentary, written by Svetämbara Bhiksu Gunäkara, is dated to A.D.
1239. While Gunäkara was, as his title indicates, a Jain, he was also very
likely a täntrika (a Jain tantric tradition did indeed exist alongside the
Hindu variety) with a knowledge of alchemy. He was also from Gujarat, as
evinced in the use he makes of a number of vernacular terms.19-

Now, Gujarat has long been a stronghold of Jainism in India, and it is
here as well that Jain alchemical lore is the most frequently encountered.
So, for example, two Svetämbara Jain sources, the A.D. I 304 Prabandha Cin-
tämani of Merutuñga and the A.D. 1349 Prabandhakosa, give accounts of a
Nägärjuna who is zjain alchemist, accounts which appear to borrow freely
from Buddhist and Hindu lore on his subject. According to the latter work

Nägärjuna is born the son of the snake king Väsuki and the human
princess Bhopalä, from Mt. Dhänka, [a peak identified with the sa-
cred Jain site of Mt. Satruñjaya, also in Gujarat], an alchemical won-
derland.194 He grows up to become the preceptor of a Sätavähana
king, but leaves him to go to Palittanakapura, the city of the Jain
wizard Pädalipta.195 After a series of incidents, Pädalipta accepts him
as his student, and instructs him in the preparation of an elixir of
immortality (rasasiddhi), with the aid of a magical image of the Jain
ththarnkara Pärsvanätha, and a chaste woman to stir [grind] the po-
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tion. He manages to secure both, and prepares the elixir on the shore
of the Sedi River, with the aid of his royal patron's queen Candra-
lekhä. Her two sons kill him before he can benefit from the elixir
(but not before he buries some of the elixir on Mt. Satruñjaya); the
site on the Sedi where he made it becomes the Jain pilgrimage site
called Stambhana Tirtha, the "holy site of immobilization," for this
is where Nägärjuna solidified his [mercurial] elixir.196

A number of elements found in this legend link it to other sites on the
Kathiawar peninsula of Gujarat, as well as to a site in Assam. Mount Sa-
truñjaya/Dhañka was a peak renowned for wells and springs said to contain
the elixir of immortality. A mid-fifteenth-century work, the Satnmjaya-
kalpa, relates a story in which a young man learns from a Jain monk of a
well of rasa at the site, which is only visible to persons who perform reli-
gious austerities in front of an image of the Jlna Santinätha and make a
nocturnal offering to a snake goddess named Vairothya. Satisfied by the
young man's acts, Vairothya opens the well for him, and he gains the elixir.
This account closely resembles a myth from the ca. fourteenth-century
Simhäsanadvatriinüka (Thirty-two Tales of the Throne), in which King Vi-
kramäditya, by offering his own head to the tantric goddess Kämäksl, af-
fords access to a Siddha who has been attempting, without success, to enter
into a sealed cave, next to Kämäkhyä pltha, in which a vessel containing
the elixir is hidden.197

The second connection concerns the toponym Dhañka. According to
another Jain source, the A.D. 1277 Prabhävakacarita, Nägärjuna was born
not on a peak named Dháñka-Satruñjaya-Palittanakapura, but rather in the
town of Dhañka. On the urging of Dominik Wujastyk, who had been there
two years previously, I visited this site in the winter of 1993. A series of
caves behind the Siva Duñgaresvara temple to the west of this village con-
tain old bas-reliefs and a sculpted image which the local residents say is a
representation of Nägärjuna. It was in these caves that Nägärjuna would
have practiced his alchemy.198

A third connection lies in the many mountains that become conflated
in the Jain sources. In addition to the three mentioned a moment ago, a
fourth, Valabhi-saila—either another name for the same peak (identified
with the modern Palitana, in Bhavnagar district) or another peak in the
area—is also reputed to have been a center for Jain alchemy.199 Valabhipur
is the name of a town (twenty-five miles north of Palitana) which, more-
over, becomes the focal point for what has to be the most oft-repeated
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legend in Gujarat. This is the legend of the sudden destruction of a city by
fire, through the agency of an angry holy man (often a Näth Siddha) or in
some connection with alchemy. In Kathiawar, the name of the destroyed
town is Valabhl; in Kacch, it is called Pattan.

The historical source of the Valabhl version of the story was the sack of
the city by Amru ibn Jamal of the Sind in A.D. 788.200 Apparently, physical
traces of this destruction remained visible for several centuries after the
event and gave rise to a body of legend. An early account is that related
by Alberuni in the first half of the eleventh century, according to which a
merchant who had become fabulously wealthy through the possession of
an alchemical touchstone had managed to buy up an entire town, which a
king named Vallabha was also eager to own. The merchant entered into an
alliance with a "Lord of Almansüra," who made a night attack on King
Vallabha and destroyed his town.201 Alberuni concludes: "People say that
still in our time there are such traces left in that country as are found in
places which were destroyed by an unexpected night attack."202 At the town
of Dhank some one hundred miles to the west of Valabhipur, blackening
on certain of the outer facades of Nägärjuna's caves is identified by the
local people as traces of the sack of Valabhl.203

Some one hundred miles to the northwest of Dhank, on the southern
coast of Kacch, is a town named Mandavi. According to Näth Siddha leg-
end, a city named Pattan was once located two miles to the north of Man-
davi. Unfortunately for Pattan, the Näth Siddha Dharamnäth, who was on
his way east from Peshawar in the fourteenth century, chose to stop near
this town and sent two of his fellow Yogis to beg alms there. With a single
exception, the hard-hearted people of Pattan gave nothing; and for this,
Dharamnäth upset his alms bowl and cursed the people saying, "be fallen
[pattan] all the Pattan cities." So it was that all the cities in Kacch bearing
this name were swallowed up, together with their inhabitants.204 (The
source of all of these legends may in fact be a Liiiga Ptmlna myth of a
demon named Jälandhara, in which it is stated that with the fire from his
third eye, Siva destroyed two cities of the Sind, which fell into the
ocean.)205 In his Kaksaputa Tantra,1Wl Nägärjuna refers to what appears to
be the fall of a city named Pattan; this would further support the theory
that he was a Gujarati author.207

In about the year 1030, Alberuni indicates that a Nägärjuna practiced
his alchemy some one hundred years before him—i.e., in the early tenth
century—at a site north of Somnäth that he calls "Fort Daihak"; this would
appear to correspond to the toponym Dhank, which was mentioned a mo-
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ment ago in the context of Nägärjuna legends. Now, if a tenth-century
Gujarat-based Nägärjuna indeed wrote a treatise on alchemy, that work
has been lost: none of his extant Hindu alchemical works predate the thir-
teenth century. It is, however, worth noting that the sole text attributed to
Nägärjuna in the Jain canon is a rasa tantra.2m Elsewhere, the Jain equiva-
lent of the Buddhist Caiyapadas, the Pädiiha-doha written by Muni Räma-
simha in the Apabhramsa vernacular in about the year A.D. IOOO, contains
an alchemical poem.209 An untitled anonymous Jain work on Ayurveda,
written in Gujarati script, is perhaps the earliest Indian medical work writ-
ten in a medieval vernacular. It dates from the twelfth century.210 These
vernacular works aside, a number of major Hindu alchemical works, writ-
ten in the Sanskrit medium and straddling the line between tantric alchemy
and therapeutic alchemy, are Gujarati productions. The most important of
these are the twelfth- to thirteenth-century Rasen draaidämaiii of Soma-
deva, a resident of (the lost Gujarati city of) Bhairavapura; and the
thirteenth-century Rasaprakäsa Sudhäkara of Yasodhara Bhatta, who hailed
from Junagadh.2 ll

Surat, on the Saurashtra coast of Gujarat, has long been a center for the
manufacture of synthetic cinnabar, through the sublimation of imported
mercury with native sulfur. Gujarat moreover continues to be a leader in
alchemy and Ayurvedic rasa sastra, down to the present century. The Gon-
dal Rasäyansäla (Gondal, Rajkot district) was, throughout the first half of
this century, a center for the edition of the major alchemical texts by the
resident vaidya, Yädavjl TrikamjT Äcärya. It was at the Gujarat Ayurved
University in Jamnagar that the first critical edition and translation of the
Caraka Sainhitä was compiled; and at the same site that alchemical gold
was most recently synthesized, in 1968. Many of India's greatest present-
day specialists in rasa sastra have received their training there from Profes-
sor Hari Shankar Sharma.212

Some twenty minutes by scooter rickshaw to the south of Junagadh
is the magnificent peak of Girnar which, according to the A.D. 1333 Vi-
vidhatirthakalpa of Jlnaprabhäsuri and the Skanda Puräna, is also a site
abounding in mercurial pools (rasa-kilpika) and alchemical miracles.213

Girnar is also a peak abounding in Jain temples, as well as caves and crags
sacred to the Näth Siddhas, and, to all appearances, the two groups have
been enjoying a symbiotic relationship there for centuries. Girnar is dotted
with shrines to a number of important Näth Siddhas (Gorakh, Dattätreya,
Bhartrhari, GopTcand), and has been an important pilgrimage site for the
order since at least the thirteenth century; the site is already mentioned by
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Hsuan-tsang, in connection with "supernatural rsis" by which Päsupatas
of the sort described by his contemporary Bänabhatta are likely in-
tended.214 The beautiful Jain temples located on its southern flank date
from the thirteenth century, but Jains may well have been there from an
earlier date as well. Gujarat is also a region with a relatively high concen-
tration of Näth Siddhas, who have monasteries and temples throughout
the state.21'

d. Rajasthan

Another western Indian site at which one finds a similar sort of symbiosis
between Näth Siddhas and Jains is the equally ancient sacred site of Arbuda
Devi (Mount Abu, Sirohi district, Rajasthan), located some 250 miles to
the northeast of Girnar as the Siddha flies. Like Girnar, Abu has an al-
chemical reputation: in the early stages of my fieldwork, I was assured by
Yogi Narharinäth, abbot of the Caughera monastery (in the Dang Valley
of the inner Terai region of Nepal) and the most illustrious Näth Siddha
scholar of our time, that I would find living, practicing alchemists at that
site.216 In fact there is a curious symmetry between Girnar and Abu, begin-
ning with the fact that both are located on east-west ridges comprising a
series of three peaks. At the base of both pilgrimage routes, one encounters
Näth establishments called "[Gorakh] Tileti."217 From these, the pilgrims
west-to-east progress first passes through the Jain temple complexes, fol-
lowed by shrines devoted to the Hindu goddess Ambä (on the first peak)
and other mainstream Hindu deities; on the second peak is a Näth shrine
(Gorakh at Girnar; Gopicand at Abu);218 and both pilgrimage routes termi-
nate or culminate, at their easternmost points, at sites identified with Dat-
tätreya. This last peak is called Guru Sikhara, the "Guru's Pinnacle," at
Abu, while it is simply called Dattätreya at Girnar. So too, the central peak
at Girnar is referred to not as Gorakh kl Dhüni (Gorakhnäth's Fireplace),
which is technically more exact, but simply as Gorakhnäth.

The reason for these Girnar toponyms goes back, I believe, to the ar-
chaic Buddhist and Hindu cults of divine Siddhas and Vidyädharas, who
were denizens not only of the atmospheric regions, but also, in the Hindu
popular imagination, of mountaintops. The Girnar peaks of Gorakhnäth
and Dattätreya are so called not because they feature shrines to these Näth
Siddhas, but because they are these Siddhas.219 In fact, one might quite
aptly summarize the legacy of the Näth Siddhas by calling theirs a con-
quest of high places. From identifications with the Siddhas and Vidyä-
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dharas identified with such heights, to Päsupata spells to gain power over
the same Vidyädharas, to the yogic cultivation of the power of flight (khec-
ara), to the claim they have laid to the high places of the Indian subconti-
nent, to the widespread practice of using cannabis as a means to "getting
high"220 the Näth Siddhas have always been upward bound.

The Jain temples at Abu and Girnar alike feature massive images of
Nemlnätha (in black stone) and Pärsvanätha, who are considered to have
been the twenty-second and twenty-third tirthamkaras ofthat faith. It will
be recalled that it was a miraculous image of the former that was employed
by Nägärjuna to produce an alchemical elixir in the Jain legend recounted
in the Prabandhakosa. Pärsvanäth s name can in fact be simply read as "Lord
of the Touchstone" (pärsva, päras), making the alchemical connection an
obvious one. There is another dimension, however to this figure and his
successor, which moreover aids us in understanding the apparent Jain-
Näth Siddha symbiosis encountered at Abu and Girnar. This is the body
of Näth legend that transforms Pärsva and Nemi into Näth Siddha sons of
Matsyendra. In a variant on the classic myth of Matsyendra's brush with
death in the form of sexual dissipation in the Kingdom of Women in As-
sam, Matsyendra becomes a king in Simhala (generally identified with Sri
Lanka), and fathers two sons, Pärsvanäth (or Pärasnäth) and Nemlnäth (or
Nlmnäth). In a classic ruse, Gorakh seeks to "disenchant" Matsyendra by
killing the two boys, skinning them, and hanging their hides out to dry.
When Matsyendra grieves for his sons, Gorakh decries his attachment to
the gross bodily husk and revives the two boys. Matsyendra returns to the
yogic path and initiates his sons as Näth Siddhas. They become the found-
ers of the Nlmnäthi and Pärasnäthi panths, the two Jain suborders of the
Näth $ampradäya.nx In such a syncretistic milieu, we should not be sur-
prised to find Hindu and Jain alchemists exchanging expertise with one
another or Hindu and Jain sectarians sharing sacred mountains.

There also exist historical connections between the two sites, connec-
tions which account in part for the significant numbers of Marwari and
Mewari Hindus who travel to Girnar and of Gujarati Hindus who come to
Abu (of course, Jains from both regions circulate between the two sites as
well). Southeastern Rajasthan and Gujarat are linked, both culturally and
linguistically, in a number of ways that point to a common historical legacy.
This legacy dates back to the time of the Maitraka kings of Valabhl. Ac-
cording to legend,222 when Valabhl was sacked and Siläditya VI, its last
ruler, slain, his queen, PuspavatI, was returning to the capital from a pil-
grimage to Ambä BhavanI, in her native land of CandravatI, a short dis-
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tance to the south of Abu.223 Great with child, she hid herself in a cave in
the mountains of Malia to give birth to a son. She then committed suttee.
Her son, raised by a foster mother, was named Guha, "Cave-Born." The
child, who grew up among the aboriginal Bhils of nearby Idar (Sabarakan-
tha district, Gujarat)—in the Rajasthan-Gujarat border region—was later
elected to be their king. So it was that he became the founder of the Guhi-
lot (from Guha) clan, the family of the future Ränäs of Mewar.224 Ninth
in line from Guha was Bäppä ("father") Räwal, who, according to the
fifteenth-century Ekaliñga Mähätmya, founded the kingdom of Mewar in
A.D. 728 and the EklirigjI temple (fourteen miles north of his capital of
Udaipur). In fact, there is no extant epigraphical mention of Bäppä Räwal
prior to the A.D. 971 Eklirigji inscription of Naravähana.225

The Ekaliñga Mähätmya and a number of other legends further associate
Bäppä Räwal with sectarian forerunners of the Näth Siddhas. According to
these sources, the young Bäppä, forced to live in forest exile after the slay-
ing of his father Nägäditya by the Bhils,226 encounters an itinerant Saivite
ascetic named Härlta Räsi, who accepts him as his disciple. Härlta Räsi
agrees to initiate Bäppä into his Saiva order and thereby imbue him with
immortality and supernatural powers. But when Bäppä comes to the ap-
pointed initiation site, the ascetic has already begun an ascent to the atmo-
spheric realms. Before rising out of sight, however, he spits down upon his
disciple, commanding Bäppä to receive his expectorate in his mouth.
"Bäppä showed his disgust and aversion by blinking, and the projected
blessing fell on his foot, by which squeamishness he obtained only invul-
nerability by weapons instead of immortality."227 With these, he grows up
to defeat his father's slayers and become the founder of the Mewar king-
dom. As I show in chapter ten, this common theme of Saivite and Näth
Siddha legend has important philosophical and practical implications.

Legend has it that another itinerant ascetic whom Bäppä met in his
wanderings in the wilds of Udaipur, and who gave him a two-edged sword
with which to defeat his enemies, was none other than Gorakhnäth. Of
course, this is chronologically impossible. However, inscriptional and nu-
mismatic evidence supports the Eklirigji temple's claims to antiquity and
Bäppä's connection with the Saivas of his time. A gold coin from the time
of his reign is inscribed with the words Sri Voppa on the obverse, together
with a trident, a Siva liñga, and a bull; below is the image of a man, pros-
trate, having large pierced ears, the holes exaggerated.228 As such, this seal
would appear to be a representation of Bäppä's initiation, featuring the ear
boring that has so long been identified with the Näth Siddhas. Given the
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chronology, however, it is far more likely that Bäppä's ear-boring initiation
was performed by a Päsupata. This is further supported by the name of his
initiator: Ran was a common name ending among the Pasupatas.229 It is
certain, however, that the custodianship of the temple passed through the
hands of the Näth Siddhas before being given over to the Rämänandls in
the sixteenth century.230

Following his initiation, Bäppä assumed the title of "Räwal" (from the
Sanskrit, räja-kula, "royal lineage") whence the name by which he is known
to history: Bäppä Räwal. According to Hazari Prasad Dvivedi, Räwal was,
already in the eighth century, a clan name proper to the Pasupatas which,
in the thirteenth century, became the third of the old Saivite clans absorbed
into the Näth scmipradäya. The Räwals have, in the course of the inter-
vening centuries, become transformed into a Muslim suborder, based for
the most part in Pakistan and Afghanistan.231 These were "great wander-
ers" (they give the Persian mivinda, "wanderer," as the etymological root
of their name), who were to be found peddling quack medicines and other
wares of a dubious nature in nineteenth-century Europe and who continue
to sell their services as hail stoppers in Kumaon, where they are called Oli-
yas, "hail men." Räwals are also based in Andhra Pradesh, Himachal
Pradesh (Jwalamukhi), and Hariyana (Asthal Bohar).

As a suborder, the Räwals are closely associated with the Dharamnäthis,
Satnäthis, Pägalpanthis, and Pärasnäthis.232 They are also known as Näg-
näthis, by virtue of which fact they are said to bear some connection to the
Näth Siddha known as Arjun Näga or Nägärjuna, whose suborder is based
at Jwalamukhi in the Kangra district of Himachal Pradesh. If only by virtue
of his name, this figure is identified as an alchemist. Elsewhere, Gorakh
refers to an unnamed Räwal Yogi as an alchemist in one of his fora/s.233

Nägnäth, the legendary founder of the Räwal suborder, is said to have been
a disciple of Gorakh; since, however, this clan was originally Päsupata, it
predates Gorakhnäth by several centuries. Another early Näth Siddha hail-
ing from the present-day region of Himachal Pradesh is Carpati, who is
said to be the disciple of Matsyendranäth. A historical Carpati is named
in a tenth-century vanisävali from Camba, and his samädhi is located at
Chambädevi (Chamba district), to the north of Jwalamukhi.234 Jwalamukhi
was already a pilgrimage site in the time of the Mahäbhärata;liS at present,
the Näth Siddhas control a subsidiary shrine—a miraculous pool of cold
boiling water—at the site.236

Today, it is the Nägnäthi-Räwals who accompany pilgrims to the far-
flung western pith a known as Hingläj Devi (Las Bela district, Baluchisthan,
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Pakistan).237 A gas vent and "fireplace of Gorakhnäth" are maintained there
down to the present day.238 In spite of the inaccessibility of her original
worship site, Hingläj Devi remains an important goddess for Hindus in
western India, and temples consecrated to her are found throughout this
region.

Tradition links Päsupata forerunners of the Näth Siddhas with the
founding of yet another dynasty in western Rajasthan. These were the Rä-
wal kings of Jaisalmer.239 According to the bardic chroniclers who were the
informants of Colonel James Tod, the founding of this dynasty occurred
in the following fashion:

Deoräj [b. A.D. 836], the future founder of the Räwal dynasty, is a
prince without a kingdom. One day, he is visited by a Jogi named
Rita who bestows upon him the title of Sid[dha]. Rita, who possesses
the art of transmuting metals, one day goes away, but leaves his tat-
tered cloak [jaijari-kantha] behind. Inside the folds of this cloak is
Rita's elixir vessel [rasa kumbha], from which a drop falls upon De-
oräj's dagger, turning it to gold. Deoräj decamps with the elixir ves-
sel, and uses it to raise an army and the walls of a fortified city. Rita
is well aware of the theft, and later comes to visit Deoräj in order to
legitimate the latter's possession of his stolen property. This he does
on the condition, however, that Deoräj become his disciple and, as a
token of his submission and fidelity, adopt the external signs of his
order. He gives him the ochre robes of his order, places the earrings
(?nudra) in his ears, the little horn [singnäd] around his neck, and loin-
cloth [laiigoti] about his loins; in this garb, and with gourd in hand,
Deoräj then perambulates around the dwellings of his kin, exclaiming
alakhl alakhl Then, having exacted that these sectarian rites of initia-
tion should be continued to the latest posterity, Rita disappears.
Thereafter, the title of Rao was abandoned for that of Räwal.240

If this account is historically accurate, then the ninth-century western
Rajasthani forerunners of the Näth Siddhas were already Näth Siddhas in
everything but name. The jarjari-kantha, miidräs, siiignäd, and use of the
expression alakh ("attributeless," an apophatic description of the absolute)
are all hallmarks of the sect. If it contains elements from a later time than it
purports to describe, it nevertheless portrays the Näth Siddhas as wonder-
working king-making alchemists.241 Given the chronology, Deoräj's itin-
erant Yogi Rita would, like Bäppä Räwal's Här/7/sf, have been a Päsupata
rather than a Näth Siddha.
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In an important theoretical work written in 1981, Marcel Detienne argues
that "raw myth ," if such a thing ever existed, would have taken the form of
lists or catalogues of names, lists from which generally oral native exegesis
would have subsequently generated genealogies or lineages, and which
written interpretation would later have transformed, from the vantage point
created by the act of writing, into mythology. The myth, fragile and eva-
nescent, is metamorphosed into something else as soon as it is recounted.
Therefore, for all intents and purposes, the myth does not exist: it is rather
mythology, the exegesis and interpretation of myth that scholars study,
whether they be located "inside" or "outside" the tradition in question.1

With the lists of Rasa and Näth Siddhas that grounded our discussion in
the preceding chapter, we seemed to find ourselves in the gray area be-
tween the ground zero of myth (catalogues of names) and the first impulse
of native exegesis, i.e., the organization of list into lineage. We also wit-
nessed the written interpretation, and thus the transformation of these
original "myths" into mythology, in the legends of the eighty-four Mahä-
siddhas; the creative appropriation, in chapter four of the RM, of certain
of the names figuring in the Rasa Siddha lists; and the proliferation of my-
thology generated by the multiple lists of the Nine Näths. By reading be-
tween the lines of these mythologies, I attempted to glean a certain number
of elements to aid in reconstructing a history of the medieval Siddha tradi-
tions. In the present chapter, I attempt to effect a similar hermeneutics of
retrieval, this time through a survey of the alchemical literature.

1. General Survey of Alchemical Literature in the Sanskrit Medium

Of what value are the Rasa Siddha lists for anyone who would attempt to
reconstruct the history of Hindu alchemy? Nearly half of the names on the
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early lists (RM; RRS [a]; RR¿4) appear to be so many voyageurs sans baggages,
with either no alchemical texts, attributions, or citations connected to their
names in later sources, or, at best, unverifiable references in this or that
solitary source.2 Many appear to simply be the names of gods. As we have
already noted, Ädima (i) is none other than a variant on Ädideva or Ädinä-
tha, the Lord of Beginnings. Sambhu ( n ) , Brahma (24) and Hari (27) are
the three gods of the so-called Hindu trinity. Ratnaghosa (10) is a Buddhist
figure, while Kambali (16) and Nägabodhi (20) are names carried over
from the Buddhist Mahäsiddha lists. These would appear to be names of
figures classified as divine or semidivine Siddhas.3

Another group of names are so many black holes in an alchemical void.
Who were Visärada ("Skilled"), Matta ("Intoxicated"), Ekaratna ("One
Jewel"), Indrada ("Gift of Indra"), Suränanda ("Joy of the Gods"), and
Khanda ("Portion")? Were they teachers of known alchemists and as such
mute links in lost alchemical lineages? If they were authors of alchemical
works, were their works lost to or simply disregarded by all later alchemical
authors? Or have their works and the works of later authors who may have
cited them all been lost? Indeed, certain south Indian historians of alchemy
maintain that all of the major alchemical works were originally committed
to writing in the medieval Grantha script of Tamil Nadu and that certain
of these were never transliterated into the north Indian Devanagari script.
As evidence, they note the fact that many south Indian alchemical works
cite alchemical sources of which north Indian traditions ignore the exis-
tence.4 Another possibility is that these were individuals whose teachings
were oral, rather than written; or that these were people who were living
exemplars of the alchemical arts. Such persons may be living, even today,
in bodies immortalized through the use of mercurial preparations. Or, like
the Zawgyi alchemists of Burma, they may have lived fast, died young, and
left good-looking corpses (for mercury does indeed tend to "pickle" one's
epidermis, in life and after a premature death), prior to realizing a certain
modicum of immortality in the Rasa Siddha lists.

The most likely explanation is that these unaccountable names, like so
many of the "begats" of the Old Testament, were fillers in "systematic ge-
nealogies" that manuscript copyists dutifully passed on to posterity for the
simple reason that copyists copy. Or again, they were names that filled the
lotus petals of so many lost alchemical worship mándalas. Elsewhere, my
remarks concerning the interplay between divine and human Siddhas and
Vidyädharas appear to be apposite: a number of the Rasa Siddhas were
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gods whose divine works have yet to be revealed to humanity. Whatever
the case, I will follow the lead of the tantric and Siddha alchemical authors
themselves and generally disregard those Rasa Siddhas whose names they
but rarely mention, save in the lists reviewed in the last chapter.

A number of names from the early lists appear to correspond to authors
of various works. Candrasena (2) is said to be the author of a lost work
entitled Rasacandrodaya.^ Larikesa (3) is generally identified with Rävana—
Lanka's Lord (lahka-Jsä)—who authored the Kuinära Tantra, an early and
important text on the treatment of childhood diseases, and whose daugh-
ters are said, in the tenth- to eleventh-century Tamil Irämävatäram of
Karnpan, to be the wives of the eighteen Tamil Sittars.6 Mändavya (7) is the
name of an Ayurvedic teacher cited by Vägbhatta the Elder in the Astäiiga
Savigraha and the author of a lost alchemical work entitled Rasaväridhi. He
is also cast, in a passage from the fourth chapter of the RM,7 as a conversa-
tion partner to Nägärjuna and [co-]author of a work entitled Vasistamända-
vya. (As we have already indicated, however, the historicity of many of the
figures introduced as alchemists in the RJVl—including Ratnaghosa [10]
and Nägabodhi [20]8—is doubtful). Somadeva, the twelfth- to thirteenth-
century Gujarati author of the Rasendracüdämani [RC],9 mentions Bhäskara
(8) and Sambhu (11), but gives no details on who they were or what they
wrote.10 Since Somadeva was himself from Gujarat, however, the Bhäskara
he invokes may well have been the guru of the twelfth- to thirteenth-
century Nägärjuna who authored the Yogaratnamälä. Sürasena (9) is pur-
portedly the author of the lost Rasendrasuraprabhäva, Naravahana (13) that
of the lost Rasänandakautiika, and Lampata that of the equally lost Lam-
pat a Tantra.11

It is with the names that appear in the latter portions of the older lists,
as well as a number of names from the later lists (RRS [b] and [c]), that we
appear to move from the realm of legend into that of textual history: many
correspond to known authors of often extant alchemical texts. As was men-
tioned in the last chapter, Vyädi (17) is an alchemist whose legend was
known to the eleventh-century Alberuni and two of whose alchemical
works were translated into Tibetan in the Tanjur. In addition, the Garuda
Piiräna praises Vyädi as an authority on gemstones.12 Nägärjuna's (18) al-
.chemical pedigree is solid: we will return to him shortly. Govinda (25) is
the name of the author of the ca. tenth- to eleventh-century RHT, very
likely the earliest extant Hindu alchemical tantra. Carpati—the figure
whose name appears the most often, after Nägärjuna, in lists of both Näth
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and Rasa Siddhas, is the author of two short post-fourteenth-century
vernacular alchemical works, entitled Carpat Rasäyan and Carpat Näthji ke
slok—as well as of two lost Sanskrit works, entitled Svargavaidyakäpälika
and Carpati-siddhänta. Conclusive textual evidence (a local vamsävali; and
the Grub thob, which names him as Vyädi's guru)13 indicates that a Carpati
lived in the kingdom of Camba (Himachal Pradesh) in the tenth century;
if this figure was the author of the two Sanskrit alchemical works men-
tioned above, he would have been one of the earliest of the Hindu alche-
mists.14 Carpati is also the subject of alchemical legend in both Tibetan
Buddhist and south Indian traditions and is cast as an alchemist in a Sikh
work, the Prän Sankali.15

By far the biggest name-dropper among the alchemical authors was So-
madeva, whose RC was mentioned a moment ago. In addition to naming
Bhäskara, Sambhu, Govinda, and Nägärjuna, he also mentions Nandi (no.
30 in the RRS [a] and [c] lists) and Bhäluki (no. 38 in the RRS [a] list), as
well as Manthänabhairava, Svacchandabhairava, Bhairaväcärya, Srikantha,
and others. Srikantha, whose name appears in none of the lists passed in
review here, is simply another name for Siva: the Päsupata teachings were
revealed to Lakullsa by Srikantha (or Nilakantha). He is cast as codiscus-
sant (with the goddess Umä) in an alchemical work that has recently been
edited under the title of Goraksa Samhitä: it is likely to this work that Soma-
deva is referring.16 Although Manthänabhairava (no. 32 in RRS [a] and [c])
does not appear in the Rasa Siddha list of the RM, this work mentions
him elsewhere and, after the fashion of nearly every other post-eleventh-
century alchemical work, describes an elixir called manthänabhairava rasa.
According to P. V. Sharma, Manthänabhairava would have been the author
of the Änandakanda (ÄK) and personal physician to the king of Sirhhala
(Sri Lanka?). I have found no evidence to support this claim. On the one
hand, the ÄK as a text is at least a century younger than any of the refer-
ences to Manthänabhairava found in other tantric alchemical works; on
the other, the AfCs chapter colophons state that it was revealed by
Mahäbhairava.17 The eleventh- to twelfth-century Manthänabhairava
Tantra is, however, one of the most important works of the Western Trans-
mission, and one that is moreover linked to the Goraksa Samhitä.1* As
we will see shortly, a RM reference to a text entitled Manthänabhairava
may be a clue to the presence of an eponymous figure in the Rasa Siddha
lists.

Apart from the ÄK, three other important tantric alchemical works are
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also cast as divine revelations transmitted by human authors who chose to
remain anonymous. One of these presents us with no problems, however.
This is the Käkacandesvarimata (KCM), a text revealed by Siva to Käkacan-
desvari—the "Fierce Crow[-faced] Goddess"—and clearly the text attrib-
uted to the alchemical author Käkacandlsvara (no. 33 in RRS [a] and [c]).l<)

The two other such works are more problematic. The Rasopanisat (RU) is,
according to Siddhinandan Misra, the work of a certain Käpälika master,
which evokes the name "Käpälika" the twenty-fourth Rasa Siddha in the
RM/RRS [a] lists. In its first chapter, the Rasopanisat itself states that it
is nothing other than an abridgement, in eighteen chapters, of an earlier
work, in twenty-nine chapters, entitled the Mahodadhi.20 Now, there is a
tradition according to which a certain Kapäll (no. 5 in the RM/RRS[z] list)
authored an alchemical work entitled Rasarája-mahodadhi. If this is the
case, then the Rasopanisat author who epitomized the Mahodadhi in his
work could have been a "Käpälika"—i.e., a follower of Kapäll rather than
a member of the "skull-bearer" Saiva sect—or both. A lost work, simply
entitled Mahodadhi, is attributed to a certain Sivanäth Yogi; if this is the
work to which the Rasopanisat refers, then Misra's theory is untenable (un-
less Sivanäth Yogi was a Käpälika).21

The last work in this group is the most tantalizing of all, given that the
anonymous Rasarnava is truly the summum of tantric alchemy. According
to P. V. Sharma, the history of this text is intimately connected to a Yädava
king named Siñghana (1210-47), w n o w a s o n e m a ser*ies of great royal
patrons of the medical and alchemical arts.22 Sharma maintains that a cer-
tain "Bhairavänanda Yogi"—whom the RRS (16.126) names as having indi-
cated (vinirdista) a preparation called the "Lokanätha packet" (potali) to a
King Siñghana—was the author of the RA. Three manuscript copies of
the RA, held by the Anup Sanskrit Library in Bikaner, carry the following
colophon: "thus concludes Isvara's alchemical dialogue . . . the great trea-
tise [entitled] Rasarnava . . . [as] uttered by Yogänanda."23 By metathesizing
the two components of this latter name, one arrives at Änanda-yoga. The
work is, moreover, cast as a dialogue between Bhairava and Bhairavl: by
juxtaposing the name of the divine revealer of this work to that of the figure
who recounted it, one could conceivably generate the name Bhairava-
änanda-yog[i]. If, however, we accept Sharma's argument that the Bhaira-
vänanda Yogi who indicated an Ayurvedic preparation to Siñghana was also
the author of the RA, this pushes the date of this work forward to the early
thirteenth century, which is chronologically impossible.24 The RRS passage
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cited by Sharma, which concerns a preparation called the Vaisvänara
packet, states that "this preparation was declared by king Siñghana . . . Its
application is known [to be the same as that of] Siñghana's packet called
Lokanätha, which was handed down {vinirdistä) by Bhairavänanda Yogi."
The operative term here is "handed down": the vi- prefix here indicates
that the Bhairavänanda Yogi who handed down this alchemical preparation
was not a contemporary of Siñghana.25 It is moreover curious that the
preparation the RRS attributes to Bhairavänanda Yogi is nowhere to be
found in the RA. As I will demonstrate, the RA is an eleventh-century text.
It therefore follows that its author is not to be identified with the figure to
whom Siñghana attributes the invention of this preparation. The author
of the RA would more likely have lived under the imperial predecessors of
the Yädavas, i.e., the Cälukyas of Kälyänl, whose tenth- through twelfth-
century kingdom covered most of the same western territory of India as
did that of the Yädavas.26

It is much easier to simply identify the RA with its divine revealer, which
is what I believe Somadeva does when he refers to "Bhairaväcärya" and
what Vagbhatta II (RRS [a] and [c]) does when he lists Bhairava as its
twenty-ninth Rasa Siddha. The evidence of the RRS lists is all the more
compelling for the fact that the Rasa Siddha whose name immediately pre-
cedes that of Bhairava is Rasáñkusa: throughout the RA, Bhairava describes
the worship of his own and the Goddess's alchemical forms. Whereas he is
called Rasabhairava, the "Mercurial Bhairava," she is always referred to as
Rasáñkusl, the "Elephant Goad of Mercury." It follows that the two should
appear together in the Rasa Siddha lists.27

The RRS ([a] and [c]) also lists a third Bhairava—named Svacchand-
abhairava—as a Rasa Siddha (no. 31). This figure is cited as an alchem-
ical author in the thirteenth-century RPS of Yasodhara Bhatta and the
sixteenth-century Rasakalpa.2* In its chapter colophons, the so-called al-
chemical Goraksa Samhitä calls itself (among other things) the Svacchanda-
saktyavatära ([The Revelation] Brought Down by Svacchanda Sakti). A
number of references are made in this text to the cult of Svacchanda
(Bhairava), and the opening chapter intimates that this is an abridgment of
a greater alchemical work in twenty-five thousand verses originally re-
vealed by Svacchanda.29 As already noted, however, this work is a dialogue
between Srikantha and the goddess Umä. Moreover, in the final verses of
a number of manuscripts of this work, the "Näth [named] Goraksa" is
mentioned.30 Like Manthänabhairava, and Bhairava tout conn, Svacchan-
dabhairava is first and foremost the name of an important tantric divinity;
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and a number of important tantric texts, including the massive Svacchanda
Tantra (SvT\ quite naturally bear his name.31 It is therefore uncertain
whether this Rasa Siddha was a human alchemist or an alchemists' god.
Indeed, the alchemical god Rasabhairava, whose iconography is described
in the RA (2.63-64), is an ectype of Svacchanda Bhairava.32

With this, we return to "signed" alchemical works. Rasendratilaka Yogi
(no. 37 in RRS [c]) is the name of the author of the Rasasäratilaka. Väsudeva
(no. 42 in RRS [c]) is the purported author of the lost Rasasarvesvara.n The
name Kriyätantrasamucchayi (no. 43 in RRS [c]), literally the "Compiler
of the Kriyä Tantra," is likely a reference to the ninth- to tenth-century
Kriyäkälagimottara Tantra, an early work on tantric sorcery and healing.
This work is, however, revealed by the ubiquitous Srlkantha.34 Srlnätha,
who doubles with Srlkantha as the divine revealer of the Western Trans-
mission texts, is also the purported author of an alchemical work entitled
the Rasaratna. This work has also been attributed to Manthänabhairava.35

Ghodä Coll (no. 55 in RRS [c]) is the author of a short Sanskrit alchemical
work entitled Ghodä Coll, or Ghodäcoli Väkya.16 He is also identified with
Collnäth, the founder of the Älpanth, one of the original twelve Näth sub-
orders.37 We have already noted the south Indian traditions concerning
Allama Prabhu (also known as Prabhudeva, no. 52 in RRS [c]), a founder
of the Virasaiva sect and considered, in Tamil traditions, to be an incarna-
tion of the alchemist Nandi.38

Ratnäkara and Nityanätha (nos. 36 and 48 in RRS [c]) may be one and
the same figure: Nityanätha is the author of the thirteenth-century Rasa-
ratna kara, the same text from which Vägbhatta II would have copied his
second ([b] = RRS 6.51-53) list of Rasa Siddhas verbatim. The fifth di-
vision of the RRA, entitled "Siddha Khanda" or "Mantra Khanda," is the
manifest source of the KPT of Siddha Nägärjuna, a work on tantric sor-
cery.39 Like the "Mantra Khanda " the Sabaracintämani, which treats mainly
of tantric sorcery, is also a work of Nityanätha Siddha, "son of Pärvati";
in it, the author states that the teachings of his work were originally ex-
pounded by Matsyendra.40 In addition to being listed as a Rasa Siddha in
the RRS, Nityanätha is also listed, in the HYP (no. 19), as one of the yogic
Siddhas who had "broken Time's rod." Was Nityanätha, as his name and
his writings would seem to indicate, a Näth Siddha? Chances are that he
was. Certain manuscript colophons to the Siddha Siddhänta Paddhati, gen-
erally attributed to Gorakh, call it a work of Nityanätha Siddha.41 If this is
the case, then Nityanätha, whose RRA is dated to the thirteenth century,
was a Näth Siddha polymath who, not unlike his near contemporary Gor-
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akh, would have been well versed in the alchemical, yogic, and tantric dis-
ciplines. It may be, on the other hand, that Nityanätha Siddha and Nitya-
nätha, son of Pärvati, were two distinct persons, in which case the double
listing—as Nityanätha and "Ratnäkara" in the RRS [c]—would be an accu-
rate one.

The authors of approximately half of the major extant tantric alchemical
works are found to correspond to names figuring in the Rasa Siddha lists.
These texts are the Rasahrdaya Tantra of Govinda, the Käkacaiidesvarlmata
and Kakacandisvara Kalpa Tantra attributed to Kakacandisvara, the Rasendra
Mángala of Nägärjuna, the Bhfttiprakarana (or Sv a cch anda saktyav atara or
Goraksa Sarhhita) attributed to Goraksa, and the Rasaratnäkara of Nitya-
nätha.

Major extant alchemical texts by authors whose names do not figure in
the Rasa Siddha lists all date from the thirteenth century or later and de-
crease in the originality of their content with the passing centuries. More-
over, following a paradigm shift that occurred in the thirteenth to four-
teenth century, the content of most of these later works tends to shade
from an emphasis on tantric elixir alchemy towards either therapeutic or
purely transmutational ends. These works include the ca. 13th-century Ra-
se ndracüdä?nan i of Somadeva, Rasaprakäsa Sudhäkara of Yasodhara Bhatta,4-1

and Rasapaddhati of Bindu;43 the 13th- to 14th-century Rasaratnasamnc-
chaya of Vägbhatta II and Rasädhyäya of Kankäla Yogi;44 the 14th-century
Rasaräjalaks?ni and Rasasindhu of Visnudeva or Vitthala;45 14th- to 15th-
century Rasasära of Govindäcärya;46 the 15th-century Rasaratnadipika of
Rämaräja;47 the 15th-century Rasacintämani of Anantadeva Süri;48 the 15th-
century Rasendracintämani of Dhundhukanätha;49 the 15th-century Rasa-
sanketakälikä of Camundakäyastha;50 the 15th- to 16th-century Sivakalpa-
dnima of Sivanätha;51 the 15th- to 16th-century Rasaräjasirom-ani of Para-
suräma;52 the 16th-century Rasakalpa, Päradakalpa, Gandhakakalpa, and
Dhätukalpa (all of which spuriously claim to be portions of the Rudrayämala
Tantra, and authored by Nägärjuna)53 and Rasapradlpa of Pränanätha;54 and
the 17th-century Rasendrakalpadrwna of Rämakrsnabhatta.55 The reader
will have noted that a significant number of these texts are the work of
authors whose names end in Yogi or Näth. There is, however, little or no
internal evidence to indicate that any of these—with the possible excep-
tions of the RRA of Nityanätha and the Rasen\dracintä?nani of Dhundhuka-
nätha—were in fact the work of Näth Siddhas.

In addition to these works on Hindu alchemy, a number of other sources
lend an important place to alchemy, even though their main subject matter
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is of another order. So, for example, we find a sizable corpus of works on
tantric sorcery—works that may be classified under the general heading
of Kriyä Tantras—which include chapters on or references to alchemical
preparations and procedures.56 The earliest of these is the Kriyäkälagunot-
tara Tantra, a work dating from the ninth to tenth century. This text, which
takes the form of a dialogue between Srikantha (identified with Siva) and
Kärttikeya, is a work on tantric healing through the use of mantras, amu-
lets, rituals and sorcery.57 Another later work, the Yogaratnävali of a Saiva
master named Srikantha Siva, is a so-called "poison tantra" dating from
perhaps the fifteenth century. Its sixth chapter contains alchemical data.58

From the same period is another work on tantric sorcery, the Kautukacintä-
mani of Pratäpadeva, which contains a significant amount of data on gener-
ally "magical" alchemy—potions for invisibility, magical flight, attraction,
projection, etc.59

Two texts dating from the twelfth to thirteenth century—the KPT and
the shorter Yogaratnamälä (or Ascaryaratn amala)—are both the work of a
Siddha (or Srlman) Nägärjuna. Their content, moreover, is so similar that
they are likely the work of one and the same author: the former work,
however, is little other than a reworking of a portion of the RRA of Nitya-
näth Siddha.60 Both the RRA and the KPT postdate the Dattätreya Tantra
and the KCM; all three cite their sources in their opening verses; apart
from a nearly identical list of four works (in which both give "Kälacandes-
vara" for Käkacandesvara), the RR.4 and APT both add another twenty-four
sources not mentioned in the Dattätreya Tantra.tx A final text belongs to a
category all its own. This is the ca. thirteenth-century Mätrkabheda Tantra
(MBhT), a Säkta-Saiva work on the tantric worship of Siva and the God-
dess, whose first, fifth, and eighth chapters contain original alchemical data
mainly pertaining to the fabrication of mercurial tingas.62 This is also the
sole alchemical work under discussion here to betray an east Indian origin.

Also containing data on tantric alchemy are a number of medieval com-
pendia and encyclopedias, all of which are of western Indian origin. These
include the ca. A.D. 1040 Räjamärtaiida of Raja Bhoja of Mälava; the A.D.
1131 Mänasolläsa of the Cälukya king Somesvara III "Bhulokamalla";63 the
fourteenth-century Säriigadhara Paddhati;fA and the fourteenth-century
Sarvadarsana Sa?ngraha of Mädhaväcärya. Those portions of the Mänasol-
läsa that are devoted to yoga closely resemble passages of the Yogasikh op ani-
sad, which is one of nine works from the south Indian corpus of 108 Upani-
sads that borrow visibly from works by Gorakh and other Näth Siddhas.65

Also contained in this work are discussions of elixir (rasäyana) therapy (in-
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eluding the technique of' kutipraves'a, "entering into the hut"), and the culti-
vation of a divine body, possessed of the siddhis of flight, etc.66

2. Matsyendra and Gorakh: The Näth Siddha Literature

The two greatest modern contributions to the historiography of the ver-
nacular literature of the Näth Siddhas have been a critical edition of the
mystic poems of Gorakhnäth, compiled by Pitambaradatta Barthwal in
194267 and that of a corpus of poetry attributed to a number of other Näth
Siddhas, compiled by Hazariprasad Dvivedi in 1957. Both editors, who
consulted a number of manuscript sources in the preparation of their
works, found that "standard anthologies" of the poetry of Gorakhnäth on
the one hand and a number of later Näth Siddhas on the other have existed
since at least the fourteenth century and that these standard antholo-
gies have not been greatly altered over time. There is, moreover, general
agreement that the language of these poems appears to be a blend of Diñ-
gal (Old Rajasthani), western Punjabi, Khadl Bholl, and Apabhramsa.68

Following Gorakhnäth, whose literary output (at least by attribution), in
both the medieval vernaculars and Sanskrit media, dwarfs that of any other
Näth Siddha or, for that matter, nearly any other medieval poet, we find
the following frequently recurring "signatures" on the medieval mystic po-
etry of the order. These authors, in order of the volume of their antholo-
gized literary production, are (1) Gorakh, (2) JatI Hanavant, (3) Carpati,
(4) Goplcand, (5) Bhartrhari, (6) Mahädev, (7) Dattä[treya], (8) Ghodä
Coll, and (9) Jälandhara/Hädi-pä.

Two of the names listed here—Jatl Hanavant (2) and Mahädev (6), who
figure in none of the lists of the nine Näth Siddhas—will not concern us
here. A single verse from a poem by Bhartrhari (5) is alchemical.69 There
are no alchemical works attributed to either Caurarigi, Kaneri, or Gopl-
cand (4), nor do alchemical references appear in any of their mystic poems.
All do, however, have much to say about hatha yoga, and alchemical motifs
recur in all of their legends. The sparse extant alchemical works of Carpati
(3) and Ghodä Coll (8) have already been surveyed; a poem contained in
Dvivedi's anthology, the "Sri Carpat jl Id sabadl," is a short treatise on the
subtle body. Carpati also figures in a number of alchemical legends.70 The
two short poems by Näga Ar jan found in Dvivedi's anthology contain no
references to alchemy,71 and it is doubtful that this is the same figure as any
of the candidates for the historical alchemist named Nägärjuna. While
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none of his poems in the Näth Siddha anthologies treat of alchemy, the
figure of Dattätreya (7) does in fact bear a tenuous connection to the al-
chemical tradition: the Dattätreya Tantra, a ca. twelfth-century work attrib-
uted to him, contains a chapter on "magical" alchemy. A lost alchemical
work perhaps attributed to him is the Rasaratnävali of Guru Datta Siddha.72

Belonging to Dattätreya 's Maharashtran lineage is Revana [Siddha], to
whom two lost alchemical works have been attributed: the Rasadarparia and
Rasaräjasiromani.11

Major Näth Siddhas who are conspicuous by their relative absence from
these vernacular anthologies are Ädinätha (no poems), Matsyendra (one
poem), and Caurañgi (four poems). The "Prän Sänkall," Caurañgi's contri-
bution to the standard anthologies is, however, exceptional in its length,
content, and antiquity. The literary productions of Matsyendra and Nägär-
juna are nearly wholly restricted to the Sanskrit medium.

There are a number of Sanskrit works attributed to Ädinätha. As with
Dattätreya and Srikantha, however, it is difficult to determine whether we
are to take these as the works of a historical author, or rather the received
revelations of Siva, the "Lord of Beginnings." Some of these works belong
to the Western Transmission;74 however, the principal work attributed to
Ädinätha, as far as our interests are concerned, is the ca. fourteenth-
century Khecarl Vidyä, the "Aviator's Science." This Sanskrit work, which
places itself squarely in the hathayogic tradition of the Näth Siddhas, is
unique in that its final chapter is devoted to a description of the alchemical
complement to yogic practice. As such, it is an exemplary work of Siddha
alchemy.75

None of the eight works76 attributed to Matsyendranäth—either in San-
skrit or vernacular languages—contains any alchemical data. This not-
withstanding, his teachings are recognized by a vast number of later tantric
authors as fundamental to their own syntheses, as I demonstrate in this
and later chapters. A mention of the Siddha[-amrta] Kaula in Matsyendra's
masterwork, the KJñN (16.47a, 48b; 21.4-7), *s significant inasmuch as
Siva-Bhairava is praised as the leader of the Siddha Kaula in an opening
verse of the RA (1.4b); the same alchemical work (18.228a) closes with—
and perhaps takes its title from—a verse it appears to borrow from the
KJñN (15.7a). It also mentions worship of the Siddha Cakra {RA 14.24), a
tantric "systematic genealogy" in which Matsyendra figures prominently.77

In this, we may see that, in addition to his pivotal role within the broader
tantric tradition, Matsyendra also constituted a bridge between main-
stream works of the Hindu tantric tradition and the alchemical tantras.
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Matsyendra's KJñN is itself a synthesis of the Siddha and Yogini Kaula
traditions, inasmuch as it portrays the latter as emerging out of the for-
mer.78 The Mrgendrägama, a ninth- to tenth-century Saivasiddhänta work,
casts the two as separate but equal groups: "The sages know of eight [other]
currents, connected respectively to Siva, the Mantresvaras, the Ganas,
Gods, Rsis, Guhyas, the Yogini Kaula and the Siddha Kaula . . . The Yo-
ginis received a wisdom that immediately causes yoga to shine forth. It was
called yoginlkaula because it never went beyond the limits of their circle.
The same is the case for the other [i.e., the Siddha Kaula current]." This
relationship between Matsyendranäth the Siddha and the yoginis of Kämar-
üpa (Assam) becomes the subject of a rich body of Näth Siddha legend in
later centuries.79

- Matsyendra also constitutes an early and vital link between two peren-
nial heartlands of tantric practice: eastern India (Assam, Bengal, Orissa)
and Nepal. While his KJñN was revealed in Kämarüpa, both the oldest
manuscript of the work and the oldest mythology of Matsyendra hail from
Nepal.80 Nepal has also long been the homeland of the Western Transmis-
sion and its cult of Kubjikä, and it is in the Kathmandu Valley that nearly
all the important manuscripts of the Western Tradition scriptures are
found. A great number of other data, some of which I have already noted,
further link Matsyendra (and later Gorakh) with this latter Kaula tradition.
Both the revelations of Matsyendra's Yogini Kaula and the Western Trans-
mission were "brought down" at the "lunar" site of Candra-dvlpa (or
Candra-giri)81—even if, in Matsyendra's case, Candradvipa is to be iden-
tified with coastal Assam and the Western Transmission's Candradvipa or
Candragiri with coastal Karnataka. The YSÄ locates Gorakh's birthplace
at Candragiri, "on the shore of the Godavari River" in western India.82

The KJñN of Matsyendra and the Western Transmission's KM contain
the earliest extant references we have to the six cakras of hathayogic prac-
tice. Whereas the earliest mention of the six cakras of Hindu83 hatha yoga
appears in an eighth-century A.D. literary source, the Mälati Mädhava of
Bhavabhüti,84 a number of scholars maintain that it was in such Western
Transmission works as the Kubjikamata (KM) that these practices were first
discussed systematically.85 Here, I offer evidence to the contrary. In fact,
Matsyendra's KJñNgives a more extensive account of the subject than does
the KM. In KJñN 17.20-43, Matsyendra lists the six cakras by their loca-
tions i.e.: (1) giidha (anus), (2) guhya (genitals), (3) nabhi (navel), (4) hrd
(heart), (5) ghantjkägrantha (throat), and (6) bhrümadhye (between the eye-
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brows), to which he adds the crowning brahmara?idhra?(' he notes the tech-
niques of pränäyäma and kapälabheda (2o.2b~3a), khecari mudrii (6.18-19),
"binding" and "piercing" (4.11); and one may discern in matsyodara ("fish-
belly"), the name he gives for his sect in the fourth and present age, the
Kali Yuga, an occult reference to the hathoyogic technique of diaphrag-
matic retention (kumbhaka).*1 There is, moreover, no conclusive evidence
to prove that Matsyendra's YoginI Kaula and KJñN are later than the West-
ern Transmission's Kubjikä cult and KM. On the one hand, the earliest
manuscript of the KJñN is older than the oldest Kubjikä manuscripts;88

Abhinavagupta mentions Macchandanätha89 and the KM;H) and both Ab-
hinavagupta01 and the KMi)2 mention Matsyendra's YoginI Kaula. On the
other hand, Matsyendra makes no direct mention of either the goddess
Kubjikä, the Western Transmission, or Abhinavagupta's Trika Kaula.

Matsyendranäth's pivotal role in the history of tantric sectarianism
became further expanded when the myth of his "recovery" of the original
tantric teachings of Siva related in the KJñN (16.27-36) became appro-
priated as the origin myth of the Eastern Transmission {pürväimiäyci), that
tradition within which the Trika Kaula scriptures were classified. It is
moreover through an appropriation of this myth that Abhinavagupta was
able to reincorpórate—into the "secret worship" of the same Trika Kaula
whose reforms had removed such practices from the public sphere—
the orgiastic, power substance-based observances that had been inherited
from the Käpälika practices associated with the scriptures of the old Vidyä
Pitha. This he did by adapting into his synthesis the diagrammatic render-
ing ofthat Eastern Transmission "systematic genealogy" known as the Sid-
dha Cakra, the "Circle of the Siddhas." This diagram was used as a support
for the tantric worship of the Kaula lineage deities (Kulesvara, Kulesvari,
and the eight Mother Goddesses together with their Bhairava consorts),
as well as of the yuganäthas, the "Näths of the Cosmic Ages," i.e., the Kaula
masters who taught in the four yugas. Of these four mythic Näths, each of
whom bore an animal name, the fourth and last, associated with our own
Fourth Age was Macchanda (i.e., Matsyendra).93 While Macchanda was
identified with the northern direction in the Siddha Cakra, his female con-
sort was named Konkanä, whose name again evokes the region in which
Srinätha and the "Nine Näths" founded the Western Transmission. The
Siddhas as a group are placed in the southern quadrant of this diagram,
and the siddhaugha ("Siddha stream") in the western quadrant.g4 We may
therefore see in this diagram evidence both for the tantric reappropriation
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of the preexisting cult of the divine Siddhas and for the incorporation of
certain human or divinized Siddhas, led by Matsyendra, into that elite
circle.

• The Trika Kaula considered Macchandanätha to have been the founder
of the kula, the line of transmission of the Kaula tantras. This is explained
in a myth according to which Macchanda fathered twelve sons, sending six
of them out (from Srisailam) into the Indian subcontinent to found six
Kaula orders in the Fourth Age: these are the six ovallh ("currents of doc-
trine") of the Trika Kaula.95 Elsewhere, it is likely that Matsyendra's teach-
ings also influenced the development of the Buddhist Käpälika-Yoginl cult
within the highest yoga tantra (anuttarayoga) current of Vajrayäna Bud-
dhism.96

To what are we to attribute Matsyendra's pivotal role? The answer to
this question may be elicited from a passing reference made by Abhina-
vagupta to the distinction between the earlier Kula practices of primitive
tantrism, and the later Kaula traditions, for which Matsyendra's reforms
would have constituted a watershed. In the words of Alexis Sanderson,

The distinction between Kula and Kaula traditions . . . is best taken
to refer to the clan-structured tradition of the cremation-grounds
seen in the Brah?nayämala-Picumata, Jayadratha Yämala, Tantra-
sadbhäva, SiddhayogesvarTmata Tantra, etc. (with its Käpälika kaulikä
vidhayah) on the one hand and on the other its reformation and do-
mestication through the banning of mortuary and all sect-identifying
signs (vyaktalbigata), generally associated with Macchanda/Matsy-
endra.97

In other words, Siddha Matsyendra, founder of the YoginI Kaula, shifted
the emphasis of early tantrism away from the "terrible" practices and clan-
based (Kula) system featured in the scriptures of the Vidyä Pitha, and
towards the erotico-mystical practices that became the bedrock of later
Kaulism. In the ninth and tenth centuries, we witness the emergence and
three-stage evolution of Trika Kaulism, which reached its peak of refine-
ment, in the eleventh century, in the exegetical summa of Abhinavagupta
and his disciple Ksemaraja. While publicly carrying Matsyendra's reforms
to a still higher level of abstraction (in order to render Trika ritual accept-
able to the broader Kashmiri Saiva community), the Trika reformers pre-
served, as a cult of their virtuosi,98 the erotic ritual of Matsyendra's Yogini
Kaula, described in the KJñN. Whereas early (pre-A.D. 800) Trika and the
KJñN both emphasized the cult of yoginis (who were to be invoked with
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offerings and the communal consumption of blood, flesh, wine, and sexual
fluids)," Abhinavagupta's later synthesis toned down the grimmer side of
the public cult while promulgating a "sublimated" form of its erotico-
mystical practices for public consumption.100 (The notion of the kula nev-
ertheless remains operative in the Kaula context. The Kaulas are those per-
sons who belong to a kula, i.e., to a clan lineage, a particular tantric line
of transmission through a series of masters and disciples, and who make
use of the power substance of the Goddess's sexual emission, also called
kula).101 Abhinavagupta's reinterpretation of the kula practices turned espe-
cially on the matter of sexual orgasm and the use of its by-products:

While its principal purpose in the Vidyápltha was to produce the
power-substances needed to gratify the deities, here the ritual of cop-
ulation is aestheticised . . . the emphasis has now moved to orgasm
itself. It is no longer principally a means of production. It is a privi-
leged means of access to a blissful expansion of consciousness in
which the deities of the Kula permeate and obliterate the ego of the
worshipper.102

Even as he plays to the Kashmir Saiva gallery, Abhinavagupta does
in fact retain the concrete use of sexual fluids in the secret ritual of those
initiated into the Trika Kaula.103 In certain cases, he prescribes, for the
attainment of siddhis, the consumption of sexual fluids after intercourse.
Here, the partners are to pass these fluids from mouth to mouth prior to
placing them into a collecting vessel as an offering to the gods of the tan-
tric "sacrifice."104 In the Siddha Cakra worship of the yuganäthas, the offi-
ciant offers to Bhairava (with whom he has identified himself), as well as
to the circle of energies that surround him, by drinking a mixture of male
and female sexual fluid from a sacrificial jar.105 Noteworthy here is the gloss
given by Jayaratha, the thirteenth-century commentator on the 7/i, for
the term siddhi: he identifies this term with pindasthairya, "stability of
the body," which is precisely the watchword of the alchemical RA (1.14b,
18a, 28b) and the hathayogic works of the Näth Siddhas. In the same com-
mentary, Jayaratha refers to the fluids produced by sex as "the best of elix-
irs (rasäyana)!'M06

Elsewhere, Abhinavagupta employs alchemical imagery to describe the
abstract states of consciousness ideally realized by the practitioner. So, for
example, he compares the attainment of absolute consciousness with the
transmutation, by mercury, of base metals into gold; and speaks of the
burning away of all difference within the "stomach of consciousness" in a
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way that draws an analogy between digestion in the gross body, the effects
oí hath a yoga and alchemy on the subtle body, and the gnoseological iden-
tification between the finite and absolute self.107 Elsewhere, he invokes
Matsyendra's "fish-belly" technique, stating that the yogin is to "repose
devoted to the condition of the belly of the fish."108

In this, the Trika Kaula theoreticians, even as they effected their re-
formation of Hindu tantra, remained in touch with the concrete ground of
the tantric enterprise, which was and remains human sexual fluids and their
symbolic correlates. The cosmic force that activates and actualizes every
facet of tantric practice—that originates from the womb of the Goddess
and passes through every link in the chain of transmission, from guru to
disciple and thence to his or her disciple, via the inner channels of yogic
transformation and through the channels that energize the mystic dia-
grams that serve as supports for worship and meditation—is ultimately
nothing other than a stream (ogha) or flow (srotas) of sexual fluid. The life
and structure of the tantric family or clan (kuld) is defined by the life- and
immortality-giving flow of the clan essence (kulamrta) that is transmitted,
concretely and in the form of sexual fluids, in tantric initiation and worship
rituals. This is attested in a wide array of sources. In his KJiiN (22.2-3),
Matsyendra speaks of the transmission of the kaidämna through the six
yoginfs; elsewhere, his entire twenty-first chapter, in which he discusses
the kaula-sadbhäva ("true essence of the Kaula"), is of the same order: this
term as well is used to designate the yoginfs sexual emission.109 Down to
the present day, Assamese tantrikas identify their "lineage nectar" (kulä?n-
nd) with the goddess's menstrual fluid or the commingled sexual fluids of
Siva and the Goddess.110

If then the preservation of the universe depends upon—indeed, is noth-
ing other than—the endless cosmic orgasm of the divine, and if the bliss
of orgasm is that human experience which is closest to the very being of
godhead, then the stuff of orgasm—male semen and the female sexual
emission and uterine blood—will, of necessity, play a vital role in the tan-
tric quest for divine autonomy, immortality, and power. No matter how
abstract and refined tantric practice has become over the centuries follow-
ing Abhinavagupta's reformation of the Trika Kaula, sexual fluids remain
present, in one or another sublimated form, to every sect or order claiming
tantric affiliation. In the idealist and nondualist syntheses of Abhinava-
gupta and Ksemaräja, the sublimation of sexual fluids took the (outer) form
of a remarkably complex and coherent semanticization of ritual (especially
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in the realm of ritual mantra), which was subsequently adopted into the
SrTvidyä cult of the Southern Transmission {daksinämnäya)}u

' These intellectualized, abstract forms of late "high" Hindu tantrism—
which have, of late, defined the field of western scholarship on Tantra—
fall outside the purview of the present study.112 We will rather concentrate
on the Sid<jha perpetuation of the tantric legacy, a tradition whose three
components are neatly summarized by the great tantric practitioner-
scholar Gopinath Kaviraj: "Some . . . were accomplished (siddha) in the al-
chemical path (rasa-märga), some accomplished through hatha yoga, and
still others had perfected themselves through tantric practices or through
the use of sexual fluids (bindu-sädhanä)!'l|13 Herein lies the "Siddha distinc-
tion." Whereas the tantric synthesis generally ignores alchemy and rele-
gates hatha yoga to a secondary role in its hierarchy of practice while plac-
ing a very high premium on worship through the use of real or sublimated
sexual fluids, the Siddha traditions privilege all three forms of comple-
mentary practice. The guiding principle here remains one of controlling
a universe that is understood to be a body, the body of the divine consort
of Siva, the body of one's own consort, and the feminine in one's own
body. In the Siddha play of analogies between microcosm and macro-
cosm, and the corresponding*hierarchies of the interpenetrating realms
of universal being, this body is at once a divine, human, and alchemical
body, to be perfected through yogic, alchemical, and erotico-mystical
practice.

Following Matsyendra's lead is Gorakh who is, in nearly every Näth
Siddha lineage reckoning, called the disciple of Matsyendra/Mina. While
Gorakh certainly embraced and greatly expanded upon the hathayogic pole
of Siddha practice, his relationship to those of erotico-mystical ritual and
alchemy is more ambiguous. In spite of the fact that the historical Gorakh
and Matsyendra lived at least three centuries apart, a rich body of legend
describes the freeing of Matsyendra, by Gorakh, from sexual bondage in a
Kingdom of Women in Assam. As I will demonstrate in a later chapter,
this is a narrativization of the reforms Gorakh effected within the (Näth)
Siddha tradition, which he purged of its erotico-mystical elements in favor
of a nearly exclusively hathayogic emphasis.

It nonetheless remains the case that Gorakh is considered to have been
the author, if only by attribution, of a distinctly Western Transmission text,
entitled the Goraksa Samhitä, that was devoted to precisely this sort of
practice. In fact, there exist no fewer than three major works known by the
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title of Goraksa Samhitä, in which we find all three of the building blocks
of the medieval Siddha traditions: alchemy, hatha yoga, and tantric worship
involving the use of sexual fluids. The first of the three works, entitled
the "Kädi Prakarana" of the Goraksa Samhitä, is a thirteenth-century Säkta
work belonging to the canon of the Western Transmission, yet another
indication of the interconnectedness of this and Näth Siddha traditions.114

(Its ninth chapter is attributed to another Näth Siddha, Jälandhara. Like
the rest of the Kädi Prakarana this chapter is Säkta in its orientation.)115

This is a work in twenty-seven chapters which, devoted for the most part
to tantric worship of the Goddess in a variety of her forms, also lends space
to a discussion of hathayoga, the Siddhas of the Western Transmission, and
tantric cosmology.

Another thirteenth-century work, also referred to by certain authors as
the Goraksa Samhitä, is one of the major texts of the tantric alchemical
tradition. This, by far the most voluminous alchemical work attributed to
Gorakh, is variously known as the Goraksa Sarhhitä, Bhütiprakarana [BhP],
Svacchandasaktyavatära, and Hädibheda. It is, nonetheless, cast as a dialogue
between Srikantha and the goddess Umä, the former being, much like
Ädinätha, a pseudonym for Siva in works of the Western Transmission. I
discuss this alchemical work at length later in this chapter. Apart from the
BhP, a small number of Gorakh's vernacular mystic poems and technical
writings in Sanskrit include references to alchemy; curiously, as many of
these disparage alchemy as praise it. In the latter category, the sixth Pad of
his bants presents an allegorized description of the yogic body as a gold-
smithy cum alchemical laboratory.116 Another vernacular work attributed
to Gorakh, entitled the Yogadipikä, is written in the Old Kannada lang-
uage. I have not consulted this work; however, a description of it leads me
to believe that it is a south Indian version of the Hathayoga Pradipikä
of Svätmaräma, a fifteenth-century work that borrows heavily from the
Goraksa Sataka and other Sanskrit hathayogic works attributed to Gor-
akh. Unlike the HYP, however, the Yogadipikä contains some alchemical
passages.117

By far the most important body of teaching attributed to Gorakh, in
both the Sanskrit and vernacular media, is that consecrated to hatha yoga,
in which field he was India's major systematizer and innovator. Gorakh's
major poetic works, anthologized in the Gorakh Bäiii, include the Sabadl,
Pad, Prän Sañkall, [Machlndra-] Gorakh Bodh, Gyän Tilak, Ätma Bodh,
Caubls Siddhi, Sisyä Darsan, Naravai Bodh, and Kafir Bodh. Another im-
portant vernacular work, not included in this anthology, is the Gorakh
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Upanisad.u* A great number of hathayogic works, written in Sanskrit, are
attributed to Gorakh. There is a great deal of overlap between these texts,
most of which appear to be elaborations on the so-called Goraksa Sataka,
the "Hundred Stanzas of Goraksa" (of which the critical edition contains
201 verses!), which is datable to the thirteenth century.119 These works in-
clude the Amanaska Yoga, Amaraugha Prabodha, Amaraughasäsana, Goraksa

Siddhänta Sanigraha, Goraksa Paddhati, Maharthamañjari, Siddha Siddhänta

Paddhati, Vivekam art anda, Yogamärtanda, Yogabija, and Yogacintäma?ii.X2()

As for the "third," hathayogic Goraksa Sarnhitä, this is a work that curi-
ously links Gorakh with Dattätreya, who, in western India and Maharash-
tra in particular, is more of a god (incorporating Brahma, Visnu, and
Siva—but especially Visnu—in his iconography) than a legendary human
figure; and in this he plays a role similar to that of Ädinätha. Yet, there was
at least one historical Dattätreya, who authored a number of works on yoga
and tantra in the twelfth to thirteenth century. In fact, the fourteenth-
century Säriigadhara Paddhati goes so far as to classify the two major forms
of yogic practice, the "six-limbed" practice and the "eight-limbed" prac-
tice, as "Gorakhnäthi" and "that of the son of Mrkanda" (a reference to
Dattätreya, inasmuch as it is this figure who reveals the yogic doctrine
of the Märkandeya Puränä) respectively. In the Gorakh Upanisad, Gorakh
terms the former ahila and the latter avadhiita.121 Indeed, there exists a
work entitled the Dattätreyagoraksa Samväda (A Conversation between
Dattätreya and Goraksa), whose principal subject is yogic practice. This
work is known by a number of other names, however. The most common
of these is the title Avadhiita Gitä, which indeed mentions both Dattätreya
and Goraksa in its opening verses.122 However, this dialogue appears
to be nothing other than the fifth and final chapter of the hathayogic
Goraksa Sa?hhitä (whose third chapter moreover bears a striking resem-
blance to the Akulavira Ta?itra of Matsyendranäth). The organization of
this third, hathayogic, Goraksa Sa?nhitä also resembles that of the Siddha
Siddhä?ita Paddhati, another of Gorakh's seminal hathyogic works. The
Goraksa Paddhati, a manual on hatha yoga, also refers to itself, at one point,
as the Goraksa Samhitä.12i In fact, the alchemical Goraksa Samhitä, i.e., the
BhP (9.133), states that the Goraksa Samhitä is a work in five parts.124 In
the light of the evidence we have passed in review, we must conclude
that these were originally independent works which became concatenated
into the Goraksa Samhitä, "Goraksa's Compendium," a fact that points, if
nothing else, to Gorakhnäth's imposing medieval reputation as a Siddha
virtuouso.
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3. On the "Tantric" Element in Tantric and Siddha Alchemy

A number of scholars have maintained that neither hath a yoga nor alchemy
is, properly speaking, a component of Hindu Tantra.125 To the extent that
mainstream tantric literature appears to turn a blind eye toward the two
disciplines, or at least ignores the names of their founders or exponents in
their elaborate "systematic genealogies," this contention appears to have
an element of truth to it. The matter is, however, of a rather more complex
order. On the one hand, a number of tantric sources do mention alchemy
and hatha yoga, either directly or by way of illustrating this or that abstract
concept or process. On the other, the alchemical and hathayogic sources
themselves often claim to be tantric. Finally, there is the matter of chronol-
ogy. With the important exception of Matsyendra, who, as we have seen,
is included in tantric reckonings of lineage founders, nearly all the alchemi-
cal and hathayogic teachers and authors postdate the foundational tantric
compendia and their postscriptural systematizations.

In his compelling study of Säkta tantrism, Douglas Brooks argues for a
polythetic approach to "tantric" phenomena, in which one is to look to
family resemblances between the various tantras (texts with the word Tan-
tra in their title, sects which claim such texts to be their foundational scrip-
tures, etc.) without taking any single feature or body of features found in
such traditions to be normative.126 It is such an approach that I follow here
in my treatment of Hindu alchemy, the discourse of which was as much "in
the air" in medieval India as were the antinomian cremation-ground rites
of the Käpälikas and the refined metaphysics of Abhinavagupta and Ksem-
aräja.

Here, we will assert that Hindu alchemy is tantric because (a) it says it
is; (b) it is tantric in its language and referents; (c) it is tantric in its meta-
physics; (d) it is tantric in its practice; (e) it is tantric in its theology; (f) it
is tantric in its goals; and (g) alchemical terminology is employed discur-
sively or metaphorically in tantric works of a more general order.

The alchemical classics are revealed by the same gods (Siva, Bhairava,
Srikantha) to the same goddesses (Devi, Bhairavi, Sakti, Candl[ka]) as are
the majority of Hindu tantras. Their form and style are tantric, with most
texts consisting of "semidialogues" between god and goddess. Several al-
chemical preparations bear the names of tantric deities (Nllakantha, Änan-
dabhairava, Svacchandabhairava, Lokanätha, etc.).127 A great number of
alchemical classics contain the term Tantra in their titles:128 others call
themselves Sa?hhitä$, or -matas, also appellations proper to the broader
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tantric tradition.129 The content of these works contains references to a
number of tantric sects (the Kaulas, Kapalikas, Pascimamnaya, etc.), while
a number of alchemical authors and Rasa Siddhas (Nägärjuna, Nandi-
[-kesvara], Goraksa, Carpati, Manthänabhairava, and Svacchandabhairava)
bear the same names as do the divine or legendary founders of other tan-
tric traditions.

Also in the pages of the alchemical sources, we find myriad references
to the mystic geography of tantrism, concerning the säkta píthas of the
Goddess as well as the Himalayan and other mountain shrines generally
associated with the cult of Siva. Tantric mantras, yantras,lM) initiation,131

forms of worship and devotion to the tantric gods, and "guruism"132 also
figure in the alchemical sources.

Lastly, Hindu alchemy is tantric in its goals and in the means it appro-
priates to realize those goals. Total autonomy, omniscience, superhuman
powers, bodily immortality, and a virtual identification with godhead—al-
though not at the expense of one's autonomy—are the aims of the Hindu
alchemist, just as they are of the great majority of nondualist täntrikas.133

In a more general sense, Hindu alchemy shares the same universe as do
many of the other medieval Hindu traditions that identified themselves as
tantric and which western and Indian scholars alike today identify with
tantrism, particularly of the nondualist variety.134 This is a divine, world-
affirming135 universe, the field upon which the godhead fully realizes itself,
and offers realization to those humans who propitiate it. It is also an an-
thropic1*6 universe, seemingly created for human self-realization, with man
the measure of all things and that creature who is specifically adapted to
plumbing the depths of its mysteries. The tantric universe is a pulsating,
vibratoiy universe,137 in which matter, souls, and sound are the stuff of the
outpouring of godhead into manifestation, with godhead generally identi-
fied with Siva and his self-manifestation or self-reflection taking the form
of the Goddess.138 It is a bipolar, sexualized universe,139 in which all change
and transformation are viewed as so many instances of an interpenetration
of male and female principles, with metaphysical categories, animals,
plants, and minerals all being possessed of a gender marking. It is a ver-
tically hierarchized universe, in which that which is higher, closer to the
source of all manifestation, is subtler and capable of encompassing, pene-
trating into, and reabsorbing into itself that which is lower on the great
chain of being. It is a radiating universe,140 with the source of the manifest
world being located at the center of a vast network of metaphysical catego-
ries, divinities, phonemes, etc., all of which are interconnected through a
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complex interplay of correspondences. And, ultimately, the tantric universe
is an emancipating universe, a universe that is primordially and virtually
free: born of the boundless playing out of divine consciousness, its every
constituent part, including the human body and spirit, as well as brute mat-
ter, are intrinsically free. Tantrism therefore places a high premium on ex-
perience—bodily, practical, concrete experience—which, in conjunction
with knowledge, is liberating.141

4. Hindu Alchemy: The "Canonical" Works

Generating a description of the Hindu alchemical canon is a perilous task,
given the number of Rasa Siddhas whose works are either unknown or not
extant on the one hand and the paucity of critical editions of extant al-
chemical works on the other. Also clouding the picture is the absence of
any certitude that the texts which have come down to us are single-author
works and not compilations made over a period of several centuries. Much
of what follows will therefore be tentative, given the numerous gray or
blank areas remaining in our textual "map" of the Hindu alchemical tradi-
tion. To this point, the limited historical treatment I have given of certain
of these major works has been based, for the most part, on data external to
the texts themselves. Here, the analysis will be based on textual and inter-
textual data. The presentation of the "canon" will follow what I feel to be
the most plausible chronological order. In fact, the evidence at our disposal
indicates that most of the alchemical classics were compiled over a rela-
tively brief period, with the great majority being generated within a two
hundred-year span covering the twelfth and thirteenth centuries.

Just as exegetes evoke the "five attributes" {pañcalaksaiia) that define a
Puräna, so we can point to a number of common features, or family resem-
blances, that unite the major works of the tantric alchemical canon. These
include (1) an opening statement concerning the divine origins and great-
ness of mercury and sulfur, and (2) a praise of the alchemical path as supe-
rior to all other Hindu forms of religious practice. Here, bodily liberation
(jivanmukti) is compared favorably to the impersonal workings of moksa,
and the complementarity of yogic and alchemical practice is noted. (3)
Many works include origin myths of mercury, sulfur, and other of the
prime chemical reagents. (4) Many also contain an aphorism in their open-
ing chapter that is quite identical from one text to another: "Swooned,
mercury . . . drives away disease; killed, it revives itself; bound, it affords
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the power of flight." (5) Ritual worship, initiation, and the use of mándalas,
mantras, etc. as necessary adjuncts to the manipulation of alchemical sub-
stances are stressed in most works. (6) The alchemical laboratory and its
apparatus (yantms), crucibles (musas), and enclosed "fire-pits" for the
roasting of mercurial preparations (putas), and materiae primae (herbs,
minerals, gemstones, metals, animal substances, salts, etc.) are described.
Most sources list eight primary (mahärasas) and eight secondary (uparasas)
minerals, nine gemstones (ratnas), anywhere from six to twelve metals (lo-
has, dhätus), and (7) eighteen principal alchemical operations (sa?nskäras).
Following this, most alchemical works launch into (8) an extended discus-
sion of these operations, by means of which mercury and other minerals
and metals are prepared and combined prior to transmutation, (9) followed
by a discussion of applications of said preparations to the human body of
the alchemist, by which he is rendered immortal. (10) Later works also
contain sections on the preparations of various elixirs and aphrodisiacs, to
therapeutic ends: this is rogaväda, the appropriation of tantric alchemy into
Ayurvedic mercury-based pharmacy (rasa sastra).

As is the case with most Tantras, these works are written in a dialogue
style, in which Siva-Bhairava reveals the alchemical gnosis to Devl-
Bhairavi. Unlike most Tantras, however, a great emphasis is placed on texts
(sastras, granthas) as opposed to knowledge communicated orally by a mas-
ter, even if initiation by a guru is described in many of these works. No
single alchemical Tantra contains all of these elements; all contain some of
them, and some contain additional elements. Not all of the texts I review
here are, properly speaking, alchemical tantras; in fact, only five of them—
the Rasäniava, Käkacandesvanmata, Rasendra Mángala, Rasara tnák ara, and
Bhütiprakarana—can be said to belong to this category. What distinguishes
these from the other major alchemical works is their overriding dehaväda
emphasis upon bodily immortality as the alchemist's ultimate goal. Here,
they may be contrasted with the softer line taken by Mähesvara Siddha
works, which may be qualified as muktiväda (i.e., using increased longevity
as a means to the higher end of gnoseological release into the absolute) on
the one hand and, on the other, the emphasis on dhätuväda and the attain-
ment of siddhis found in a number of late works. The alchemical Tantras,
whose watchwords are jivanmukti and kälavancana ("skewing Time"), are
works of Kaula inspiration, which implicitly follow the doctrines promul-
gated in such texts as the KJñNof Matsyendra, the KM, and the Kularnava
Tantra, as well as the old Yämala texts (Rudrayämala, Brahmayamala, etc.).

Generally speaking, muktiväda works take Ayurvedic rasäyana as their
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scientific starting point, are Saiva Siddhänta in their metaphysical and so-
teriological orientations, and feed quite directly into later Ayurvedic rasa
sastra}*2 Many of the major extant works of Hindu alchemy—the Rasahr-
daya Tantra, Rasopanisat, Rasendracüdämani, Rasaprakäsa Siidhäkara, Ras-
aratnasamucchaya, and Ananda kan da —fall into this category. That is, the
preponderance of data found in these works are rogaväda and muktiväda,
although, as we will see, they are not wholly bereft of references to dhätu-
väda and dehaväda alchemy.

Tantric works emphasizing this-worldly attainments and powers (dhätu-
väda, siddhis) generally take their inspiration from the old "Kriyä Tantras,"
works on tantric sorcery. None of the major alchemical works falls into this
category, although nearly all contain references to sorcery and attendant
practices. Two works that may be classified as Siddha alchemical works are
the Mätrkabheda Tantra [MBhT] and Khecari Vidyä [KhV\. The former,
rather than being an alchemical Tantra per se, is a Säkta Tantra tout court,
but one that devotes significant space to alchemy and hatha yoga. As its
name indicates, the latter is a work on the hathayogic technique known as
khecari mudrä; however, since the term khecari("one who moves in space,"
the "aviator") also has a number of tantric and alchemical applications, we
include it here.

It has generally been held that the RM of Nägärjuna, by one or another
name, is the oldest extant tantric alchemical work. In the preceding chap-
ter, I advanced arguments to refute this misconception. I now reinforce
those arguments with additional material from other alchemical texts.

a. The Rasahrdaya (Heart of Mercury) Tantra (RHT) of Govinda,14- a
work in nineteen chapters dating from the tenth to eleventh century, is
very likely the oldest extant Hindu alchemical work. As such, it is unique
in a number of ways. To begin, Govinda, unlike all later authors, first (1.2)
identifies the combination of sulfur (or mica) and mercury with Visnu and
Siva (Hari-Hara), before making the standard identification (1.33) between
sulfur-mica as the menstrual-sexual emission of the Goddess (GaurT) and
mercury as the semen of Siva. He praises the Rasa Siddhas (1.7), but does
not name any of them. Govinda is himself the twenty-fifth Rasa Siddha
in the RM/RRS [a] list; the RM also appropriates his verse 1.2, verbatim,
as the opening verse of its final chapter: the RHT is therefore older than
the AM.144

Govinda's aphorism (1.3) concerning the miraculous powers of mercury
is shorter than those found in most other works and is unusual in that it
equates bound mercury with liberation (muktl) rather than with the power
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of flight.145 This distinction seems to be of a piece with Govinda's general
outlook, which clearly follows the soteriology of the Mähesvara Siddhas.
Very rarely does Govinda mention jivamnukti; rather, yogic and alchemical
practice produce a stable body with which one may accede to the highest
end of liberation, i.e., absorption into the absolute, through knowledge of
the absolute (brahman).146

Govinda lists the usual eighteen sawtskäras (2.1-2) and eight uparasas
(9.5), but only six mahärasas (8.4). He lists nine metals (9.5-6). His descrip-
tions of the first eight samskäras™1 are very brief, with most of the body of
the work being devoted to the preparation of mineral "essences" (sativas)
which, combined with mercury, serve to transmute base metals into gold
or silver. The final chapter is devoted to the priming of the human body
for the ingestión of transmuting mercury, and the preparation of four mer-
curial elixirs, in the form of pills (gutikäs). Nowhere does Govinda assert
that such elixirs lead to bodily immortality: good health, a loving wife, and
the birth of sons are as much as he promises.148 In many ways, the RHT,
with its sober, taciturn style, is a prolegomenon to the later alchemical
tantras, which pick up where it leaves off.

In the final verses of the RHT, Govinda praises his king, "Sri Madana,
scion of the Lunar Lineage (sitä?nstivamsa) born into the Haihaya clan . . .
lord (nätha) of the Kirätas" as a master of alchemy (rasäcärya) whose al-
chemical gnosis (rasavidyä) was not learned, but innate. "I, bhiksu Govinda,
having learned much from that king of the Kirätas, am the author of the
Tantra called Rasahrdaya!'14<> A number of historians of Indian medicine
maintain that Govinda's Madana was a tenth-century king of "Kiräta-desa,"
a blanket term, going back to the epics, for the Bhutan-Assam border
region; however, a number of Puränas locate the Kirätas in the Vindhya
mountain region.150 What Govinda's RHT passage in fact states is that Ma-
dana is a Somavamsin and Haihaya by birth, lord of the Kirätas by princely
avocation, and an alchemist by vocation. Now, there did exist, in the ninth
through thirteenth centuries A.D., a royal family called the Kalachuris who
traced their lineage back through Haihaya and Yadu to the Moon and who
therefore considered themselves to be Haihayas and Yädavas of the Lunar
Dynasty. The Kalachuris ruled from Tripura (modern Tewar, north of Ja-
balpur) over a kingdom whose borders more or less correspond to those of
modern-day Madhya Pradesh. Their influence, however, extended well to
the west (into modern Rajasthan, Maharashtra, Karnataka) and east (Bihar,
Orissa) of their boundaries.151 From the tenth century onwards, there ex-
isted, in the same region (Orissa), a religiously latitudinarian royal family
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known as the Somavamsis, who were patrons of Buddhism as well as of
Vaisnavism and Saivism. Finally, two dynasties that ruled in Assam from
ca. A.D. 800 to 1100 traced their descent from a king of the "barbarian
Cinas" and the Kirätas.152 I am therefore inclined to locate Govindas
Somavamsi-Haihaya king Madana, lord of the Kirätas, at the eastern ex-
tremity (eastern Madhya Pradesh, Orissa) of the Kalachuri sphere of in-
fluence (which extended into the western Indian regions I have termed the
heartland of tantric alchemy). As for Govinda himself, he could have lived
anywhere within the boundaries of this Kalachuri sphere of influence. A
tenth- to eleventh-century date for this text is plausible, in the light of the
dates of later works that refer back to the RHT.

b. The Rasärnava (Flood of Mercury) is the oldest and most impor-
tant of the alchemical Tantras and may be dated to the eleventh century.m

It is an anonymous work in eighteen chapters, cast as a dialogue between
Bhairava and Devi. It has been attributed by a number of scholars to a
certain Bhairavänanda Yogi; "Bhairava," the twenty-ninth Rasa Siddha in
the later lists, may be a reference to this text's divine revealer. It is possible
that later texts also refer to its author as Manthänabhairava, for reasons
that will be discussed momentarily. The R¿4 cites no other author or work
(with the possible exception of the Dam ara Tantráf™ by name. A compari-
son with the early eleventh-century A.D. Vimalaprabhä commentary to the
Kñlacakra Tantra reveals a number of striking similarities in both language
and subject matter with the material found in the former work, which ap-
pears to be slightly more archaic than that of the RA.l5S

Nowhere in the RA do we find a comprehensive accounting of the eigh-
teen samskaras. In fact, the first eight operations, by which mercury is puri-
fied prior to being applied as a transmuting agent to other minerals and
metals, are reduced in the Ru4 to two: purification (sodhana) and rubbing
{m ardan a). This is possibly due to the fact that the RA followed a rapid
Skull-Bearer method (käpälika-yoga)—as opposed to the slower Lunar
(saiimya) method—for these primary operations.156 The RA is far and away
the alchemical text that most frequently evokes these kapalika methods, for
the liquification of gemstones, the coloration of mercury and metals, etc.157

Like most alchemical works, the RA lists eight primary (7.2) and secondary
(7.56) rasas, but lists only six metals (7.97), as opposed to the nine found
in most sources. The RA (7.57-66) is the earliest text to provide an origin
myth for sulfur; only in later texts, however, does one find a mythic account
of the origins of mercury. The abundant tantric elements found in the RA
will be discussed at length in the next chapter.



149

Tíwtric and Siddha Alchemical Literature

A number of passages from the R¿4 are nearly identical to passages from
the RHT; these may either be paraphrases of the latter on the part of the
former, evidence for the oral transmission of the alchemical gnosis, or in-
dications of the existence of a common source from which both borrowed
material.158 The last appears to be the case, for example, with the descrip-
tion of a preparation that stabilizes and strengthens the body tissues prior
to the ingestión of mercury. The RA (18.14) c o p i e s the Astäiigasavigraha
(6.50.245) verbatim, whereas the RHT (19.19) appears to paraphrase that
work.159

As we have already noted on a number of occasions, the RM borrows
widely from the RA.m) That the contrary is not the case is proved time and
again by the fact that the RM either unnecessarily embellishes passages
from the RA or changes the order of passages in ways that do not make the
same sense as they do in the RA. A prime example of the former phenome-
non is the case of the aphorism concerning the powers of mercury. In no
other source is the matter stated more succinctly and powerfully than in
the RA (1.19): "O Goddess! Swooned, mercury, like the breath, drives away
disease; killed, it revives itself; and bound, it affords the power of flight."
Compare the derivative, embellished, and thereby weakened aphorism
of the RAÍ: "When bound, [mercury] affords the state of flight; it removes
the heap of diseases when swooned; calcinated it is a destroyer of birth and
worldly existence; progressed and colored it affords pleasure and libera-
tion."161 Elsewhere, the RAVs list of twenty-seven Rasa Siddhas appears to
be an expansion on a group of twenty-four (Rasa) Siddhas mentioned (but
not named) in the RA.162

The latter case in point is demonstrated by the treatment the RM gives
of the most elaborate alchemical operation found in the entire RA. This
passage, which constitutes the powerful conclusion of the RA (18.208-28),
is dramatized in a myth related by Alberuni, in about A.D. 1030, on the
subject of the silver threshold of the government house in Dhara (Dhar
district, Madhya Pradesh). Alberuni's account is reproduced at the begin-
ning of chapter three of this book; its close similarity to the procedure
described in the RA is a further indication that this is an eleventh-century
text.

In the RA, "diamond-bound" mercury, which has proven its efficacy by
restoring cripples, freaks, and mutants to wholeness and transmuting ten
million times its mass of base metals into gold, is to be employed in the
ultimate alchemical Work, the transformation of the entire person of the
alchemist into an Alchemical Man. This he will do by plunging himself—
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after an appropriate worship ritual—into a cauldron of superheated oil into
which pellets of diamond-bound mercury have been placed. At this point,
the RA explains the principle behind this operation: the five gross ele-
ments—"earth, water, fire, air, and ether"—of his material body will be seri-
ally transformed into their subtle correlates (tanmätras), beginning with
that of earth and ending with that of ether. The process is at once a con-
crete application of the principles of (i) Tantric bhütasuddhi; (2) "extracting
the essence (paiicamrta)" of the five elements, as described in the Jayadra-
thayämala;16* and (3) the basic Siddha principle of telescoping the gross
into the subtle as a means to generating a siddha body.164

Once the alchemist has plunged himself into the cauldron, his labora-
tory assistant serially adds the alchemical equivalents of the five elements
to the mix, culminating with kha (ether, but also mica), which is to be
placed inside the alchemist's skull (presumably all that remains of his gross
body at this point): it is noteworthy here that, as with the hathayogic prac-
tice of khecarl mudm, this operation climaxes with ether in the cranial
vault.165 Then, "pumping the bellows [until the mix has] the look of molten
gold, [the assistant] should add an alkaline substance (ksära). No sooner
has this been done than he [the Alchemical Man] rises up with a mighty
roar: 'Him/i" Then follows a description of the Man's alchemical apotheo-
sis, in which he sports in the world of the Siddhas with a hundred thousand
Siddha maidens.166

The RIVPs treatment of the same operation is punctuated by breaks, in-
consistencies, and asides, which indicate a more or less random appro-
priation of the IL4 passage. The RM concludes its description of the mir-
aculous healing powers of diamond-bound mercury with the statement:
"Thereupon, one becomes [takes on] another body: there is no need to
speculate on this matter." Then, in a very interesting aside not found in the
RA, the RM continues: "This is the Great Work which is called 'Five Nec-
tars' in either the Manthänabhairava, or then again mentioned in the
demon Rävana['s Kiwiära Tantra].167 All the manifold [life forms] in these
three worlds, including all that moves and all that does not move are [com-
posed of the following]: Earth, water, fire, air, and ether? It then abruptly
segues back to diamond-bound mercury, which is capable of transmuting
ten million times its mass of base metals into gold, at which point it follows
the RA description of the operation, with minor variations and one im-
portant omission: the RM leaves out the pentultimate operation of placing
kha in the skull of the Alchemical Man.168

One might think that Nägärjuna, author of the RM, had missed the en-
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tire point of this operation—i.e., the creation of an Alchemical Man—
were it not for the fact that he refers, in his aside, to the "Great Work
called the 'Five Nectars' (pancämrta)" This is precisely the term employed
in the Jayadrathayämala for the tantric "extraction of the essence" of the
five gross corporeal elements as the means to generating a Siddha body
possessed of the power of flight. Most fascinating here is Nägärjuna's men-
tion of the texts entitled Manthänabhairava and "Demon Rävana." While
the latter can only refer to Rävana's Kimiära Tantra (which is based in part
upon the tantric sorcery of the Kriyäkälagunottara Tantra) J69 the former
gives rise to thought.

There are two candidates for the Manthänabhairava to which Nägärjuna
refers. The first, and less likely of the two, is an eponymous alchemical text
by this name, which would then account for the name of Manthänabhair-
ava as the thirty-second Rasa Siddha and for the numerous references to
Manthänabhairava (especially to an elixir called manthänabhairava rasa) in
later alchemical works. In fact, all mentions of Manthänabhairava postdate
the RA, by which logic one might posit that Nägärjuna is referring to the
RA as the (work revealed by) Manthänabhairava. However, the preparation
called jnanthänabhairava rasa, as it is described in the RM itself, as well as
in many later works, is nowhere to be found in the RA.X1{)

Moreover, while the RA is obviously Nägärjuna's source here, at no time
does that text refer to this or any other operation as the Great Work called
the "Five Nectars." The second, and more likely, source to which Nägär-
juna may be referring is the twelfth-century Manthänabhairava Tantra, one
of the core texts of the Western Transmission, a source to which the RC
seems also to refer.171 (While Nägärjuna appears to be the sole alchemical
author to ever have cited this seminal work of the Western Transmission,
the RA itself contains at least one passage that indicates its author's famil-
iarity with that tradition's cult of the goddess Kubjikä.172 We will return to
the impact of the Western Transmission on the tantric and Siddha alchem-
ical traditions in the next chapter.)

The question then arises as to whether the citations, in later alchemical
works, of Manthänabhairava all refer to a Rasa Siddha by that name, or at
times to a work of the Western Transmission; and, if the former is the
case, whether Manthänabhairava the alchemist is to be identified with the
Bhairava who revealed or authored the RA.liy

The RM copies or paraphrases the RA in scores of other places, most
especially in its fourth chapter, in the course of which it samples approxi-
mately sixty-four verses from the RA, even repeating itself in the same
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places as those in which the RA is repetitive (which only occurs in the RAys
final, eighteenth chapter). Ironically, it is in this fourth chapter that we
find the "Buddhist" dialogue, set atop Srisailam, between Nägärjuna, the
goddess Prajnäparamitä, and a host of other luminaries, that convinced
Ray and others that this was a Mahayana text. In fact, the passage we have
just compared with RA 18.206-228 is cast in the RAIis a dialogue between
Nägärjuna and Ratnaghosa!174

c. The RA is copied, paraphrased, or cited in a significant number of
later works, with a particularly long passage (18.278-337) on the subject
of magical waters being borrowed into the Käkacaridisvara Kalpa Tantra
(KCKT) (8.2-49).175 This work, which deals mainly with tantric healing
through the use of botanicals, has little or no relationship to the Käkacan-
desva?'í??iata (Doctrine of the Fierce Crow[-faced] Goddess) (KCM),176 an
alchemical text in which tantric elements abound. Here too, a number of
nearly identical passages in the RA and the KCM would appear to indicate
borrowing from an unknown common source.177

As its title indicates, the KCM is Säkta in its sectarian orientation. More
exactly, Käkacandesvari's corvocephaly is of a piece with such Kaula cults
of Kali as the Kaula Mata and the cult of Guhyakäli, which has been popu-
lar in Nepal since at least the eighth century. In both of these cults, zooce-
phalic or avicephalic goddesses have figured prominently.178 The Säktism
of the KCM is explicit from the outset: while it is the god Bhairava who
is doing the revealing, he is nonetheless ringed, atop Mount Kailash, by
a circle of "yoginis" named Käpäll, Kälarätri, Käkacandä, Ambikä, Karäli,
Kälakarni, and Käkacandesvarl, who are accompanied by Gananäyaka
(Ganesa). In the course of this work, Bhairava refers to Käkacandesvarl
by a number of names, including Käkacamundä, Bhairaví, and Cändäll.
Bhairava himself is called Siva, Sadäsiva, Isvara, and Sarvajña; and a refer-
ence is made in the text to the worship of Batukanätha (the "Boy Master")
Bhairava.179 Like the RA, the KCM contains an abundance of references to
worship, mantras, and sexual practices that place it squarely within the tan-
tric tradition. Which tantric tradition is another question, however; the
KCM appears to be as much inspired by the old Kriyä Tantras as it is by
the alchemical tradition.

The opening verse of the KCM resembles those of the Kulänanda Tantra
of Matsyendra and the Buddhist Lalitävistara.m) Following this and a very
powerful opening statement (second only to that found in chapter one of
the RA) on the inability of the various philosophies and religions to alle-
viate human suffering, the KCM comes directly to its raison d'etre, the
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method or expedient of the "fluid" or "power substance" (dravyopäya):1*1

"Without the power substance, there can be no realization (siddhi), and no
enjoyment or pleasure. Without the power substance, men become dis-
embodied ghosts (pretas) when they die. They who employed inferior sub-
stances [i.e., who followed inferior doctrines] in life roam about blindly in
the world of the dead."

Following this introduction, however, the KCM suddenly becomes very
much a Kriyä Tantra, plunging directly into a very long description of a
number of pills (gutjkäs) which render the user highly attractive to divine
females (nymphs, yogi?us, Gandharva maidens, and even Bhairavi herself)
and eminently capable of satisfying their sexual desires. In this, it closely
resembles discussions of magical "attraction" (äkarsaiia) and "the acquiring
of a heavenly nymph" (yakmii-sädhana, strlvasyani) found in works on tan-
trie sorcery. The highly evocative names of these gutikäs are found in a
number of later texts; the earlier RA describes one of these, the amara-
swidari ("Immortal Beauty") pill in some detail. Of much greater interest
to the RA, however, is a pill that affords magical flight {khecari gutikä); and
the KCM follows its instructions for the preparation of this and other
aphrodisiacs with its own discussion of the same.182 From here, the KCM
abruptly changes its orientation once again and launches into a long dis-
cussion of gold making (dhätuväda) through the use of mercury that has
been treated with mica, herbs, and sexual fluids before returning, inexor-
ably, to its discussion of aphrodisiacs.183 Next, it lists the best nights of
the year for meeting divine maidens (devakanya), discusses the miraculous
panacea called "rock water" (sailodaka), and describes the use of orpiment
{haritala) and other mineral and plant substances in the preparation of
elixirs.184

To this point in the text, it would be extremely difficult for an alchemist
to carry out any of the operations described in the KCM for the simple
reason that none of the basic principles of alchemy have been systemati-
cally explained: terminology, vmteriae primae, apparatus, procedures are all
taken for granted. Now, over halfway through the work, the author seems
to have second thoughts and undertakes a systematic exposition of the
eighteen samskäras and a number of other fundamentals of his discipline.
The samskära list is unusual inasmuch as neither transmutation nor bodily
transubstantiation is enumerated; in their place, it names two operations
not counted as samskäras in other works: vidhäna ("apportioning") and
maraña ("killing"). Following this, it singles out eight of the eighteen oper-
ations as the "Eight Works." Its enumeration of these resembles that found
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in R.4 10.10-12.185 In its expanded discussion of these eight procedures,
the KCM describes the "class of enemies" (arivarga), i.e., minerals that at-
tack and "kill" each of the eight metals. Similar classifications are found
in the later RC (4.50; 14.14 [ariloha]) and AK(j.28).lii(i Next follows a dis-
cussion of the purification of the secondary rasas, of which six are listed:
there is no systematic description of the primary rasas.1*7 At this point,
a commentary is inserted into the text of the KCM,]HH which continues
intermittently until the conclusion of the work: a similar tippana is inserted
at a similar point in the RM.

Devotional praises of mercury and sulfur (or mica) in combination fol-
low, a commonplace that most alchemical tantras place in their opening
chapter.189 A brief description of the four colors of mica is innovative in-
asmuch as it classifies the four colors (varnas) of mica according to "caste'1

(varna): white mica is brahman, red is ksatriya, ydlow is vaisya, and black
is südra. A number of other works classify mercury in this way; the KCAI is
the sole early text to do so for mica.190

Hereafter, the KCM once more becomes a work on tantric sorcery and
healing. A section on "skewing Time" (käla-vancana) describes a number
of means by which to predict the future and revive the dead or dying. The
use of a mixture of male and female sexual fluids {kundagolaka) constitutes
a portion of a discussion on a rite through which the yogin may gain super-
natural powers and immortality. (The MÄAT also gives a prominent place
to the kundagolaka and other such cocktails; the RA and RM also use the
term, but desexualize it into a combination of the herbal essences of the
cändäll and räksasi plants).191 The KCM states that this rite renders the prac-
titioner a kavi;[i)2 we will return to Siddha uses of this term in chapter ten.

The work concludes with a long section on tantric healing through the
use of herbs and mantras. One such mantra contains a long evocation of
rsis (Kasyapa, Käpatu), gods (Sürya), kings (Sugrivaräja, the monkey ally
of Räma), bhütas, and all manner of other creatures (water-goers, sky-goers
. . . pisäcas, däkinis, etc.).193 In every manuscript version of the work I have
consulted, these final folios are written in a curious mixture of Sanskrit and
a vernacular in which many Hindustani words are recognizable (cäval, ser,
suhäg, ätäl, lasanu [= lesfui}], thambhana hoi, etc.). Given the heterogeneous
nature of this work, it is extremely difficult to date. While the concluding
portion (which is likely a commentary by a later hand) is certainly quite
recent, the KCM's treatment of much of the alchemical and other material
appears to be quite archaic. In any case, some version of the KCM was
already extant in the twelfth century, as it is cited in three twelfth- to
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thirteenth-century works on tantric sorcery: the Dattätreya Tantra (1.5),
the RRA (5.1.7), and the KPT (1.9, which merely copies the RRA), all of
which refer to it as the Kalacandesvaramata. At the same time, an apparent
reference it makes to a fourteenth- to fifteenth-century work entitled the
Rasasára and the presence of quite modern vernacular terms in its conclu-
sion make it clear that this is a text that was reworked over a period of
several centuries, prior to taking its definitive form.194

d. Like the RHT the Rasopanisat (RU)195 is a Mähesvara Siddha work,
concentrating more on transmutational and therapeutic alchemy than on
the goal oí jivannmkti through the use of alchemical elixirs. It is unique in
comparing mercury to the ätman, the individual soul (15.50), and in its
praise of liberation (nmkti) as the highest goal (1.5). Cast in the form of a
dialogue between Mahädeva and PärvatT, it is datable to the twelfth to thir-
teenth century. It is a southwest Indian work, composed in Kerala.196 It
purports to be an abridgment of a work entitled Mahodadhi;197 both it and
the Mahodadhi are named in the BPh (1.114), also a twelfth- to thirteenth-
century work. A number of other textual sources are cited in the same
chapter (1.14): these are found in no other work.198 It describes a prepara-
tion discovered by Srlman Nägärjuna-muni (16.10): chapter colophons to
the thirteenth- to fourteenth-century RM call that text the work of Srlman
Nägärjuna. Elsewhere, the RU paraphrases a passage from the RA, in
which mercury is compared to a wild elephant in rut, which can only be
brought under control by the "elephant goad of mercury" (rasänkusa). In
the case of the RA, the elephant goad is a mantra identified with the al-
chemical goddess Rasänkusi; in the RU, it is simply stated that mercury
can be stabilized only through decoction (ghanät). The "elephant goad" is
a commonplace tantric ?nantra, whose use makes sense in the context of
the RA; borrowed as it is into the nontantric RU, the metaphor loses most
of its impact.199 Rather than the usual eight, the RU (4.4-6) names only
seven primary and secondary minerals and seven metals. Its presentation
of the alchemical samskäras is also highly idiosyncratic, with only six of
its samskäras corresponding to the standard terminology employed for the
alchemical operations. Another six operations, which appear to correspond
to more familiar samskäras, are presented under the heading of kürpa, a
term found nowhere else in the alchemical canon.200 The RU makes no
mention of the final sainskära of transubstantiation. All of these idiosyncra-
cies arise from the fact that this is a work that is relatively early and rather
peripheral, both in geographic and sectarian terms, to tantric alchemy.

e. As already stated a number of times, the most problematic element
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in the Bhfitiprakarana (BhP) (Production of Supernatural Powers)201 is its
title. To this point I have generally referred to this work as "the so-called
alchemical Goraksa Samhitä"\ this I have done because the sole edition of
this work was published under that title, by Janardana Pandeya, in 1977.
In fact, the chapter colophons to Pandeya's edition read: "here ends . . .
the Siva Sutra, contained in the Bhüti-prakarana of the Goraksa Sa?hhitä in
100,000 verses, brought down [to earth] by Svacchanda-Sakti." This is in
fact an abridgment of the colophon to what I have termed the "Säkta Gor-
aksa Sarhhita" a work that is nearly identical to the Western Transmission
work known as the Srimatottara Tantra. The colophon to this work reads:
"here ends . . . that section of the Kula-kaiilim-mata (in 90 million verses,
brought down [to earth] at the yoginis' secret Vidyäpitha by Srlkantha)
known as the Kädi section, which is included in the latter portion of the
100,000 verse Goraksa Saihhita which was brought to earth by Svacchanda-
sakti, who had received its seventy million-million [verses] from the most
excellent Mahä-manthäna [-bhairava]."202 Here, we are in the presence of
textual attribution carried to an exponential level. The BhP bears little or
no connection to the Säkta work of the same name, save for the fact that
the two are revealed by the same form of Siva (Srikantha).

It is, like nearly every alchemical work, a Saiva treatise (Siva Sutra);
however, this mention is missing from chapter colophons of most of the
manuscript versions that I have consulted. As for the claim that this work
is a portion of the u Goraksa Saihhita in 100,000 verses," a single verse
(9.136), found at the end of Pandeya's manuscript, states that "the Näth
made this [work] manifest for the benefit of king Simha," and quotes "the
immortal Näth [named] Goraksa," and but does not make it clear that Gor-
aksa is the author of the work. These verses, moreover, are not found in
every manuscript of this work.203 A rare alchemical reference to Gorakh is
found in the ca. sixteenth-century Rasakämadhemi (2.362-63), which cites
a work entitled the Goraksamata (The Doctrine of Goraksa) in its descrip-
tion of the alchemical uses of a flower called hainsapada: this passage, how-
ever, is nowhere to be found in the BhP.204

The Svacchanda Sakti who is said to have brought the Goraksa Saihhita
down to earth is referred to but once in the work itself; however, a number
of references to male Svacchanda deities and Svacchanda mantras indicate
that this work belongs to the Svacchandabhairava canon (the cult of Svac-
chandabhairava was especially important in Kashmir, and the SvT was the
principal work of the so-called Mantra Pftha).205 The title of this work,
then, is Bhütiprakarana, and any connection between it and the two other
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so-called Goraksa Saihhitas is, as has so often been the case in the annals of
tantrism, a case of ex post facto attribution or "postscriptural systemati-
zation." On the other hand, an attribution of this work to a Rasa Siddha
named Svacchandabhairava ought not to be rejected out of hand: in its
opening chapter, the BhP intimates that it is an abridgment of a much
longer Rasa Tantra revealed by Svacchanda.206

This is a work in nine chapters, presented in the form of a dialogue
between Srikantha and Umä. The latter's name is significant in this work,
given that it refers to sulfur as umäyoni ("Umä's womb"). Also original, in
certain manuscript versions, is the use of the term sarvaja ("born from [Ru-
dra,] the Arrow").207 The mercurial Siva is also referred to as Päradesvara
(5.27) and Rasesvara (5.289). The three Trika goddesses, Para, Apara, and
Parapara, are also mentioned (1.106), as are the divine Mothers {mätrkäs)
(6.281). The alchemist is to worship Bhairava and the circle of yogims, as
well as Ganesa, the regents of the cardinal directions, and brahmin maidens
(3.7-8). Ritual sex is also prescribed.208

The BhP makes vague references to a number of tantric works and cor-
pora. It mentions the three srotas of the tantric corpus, as well as (a work
entitled?) the Uttarottara Mätnantra.2W In addition to the Svacchanda for-
mulae, it describes a number of other mantras, including one that appears
to refer to Matsyendra.210 It mentions the alchemist Nandi (9.134) and,
in at least one manuscript, also makes mention of the [Rasa-] Ratnäkara
(RJL4) (however, the RRÄ [4.4.100] names Goraksanäth and his disciple
Gahaninäth).211 It also cites the Rasopanisat and the Mahodadhi, both of
which it attributes to the goddess Umä, and goes on to give titles of nonex-
tant alchemical works authored by a number of divine alchemical Siddhas
(of which two—Sukra and Brhaspati—are also mentioned in the RU).2U

It is cited, under the title of Svacchandasaktyavatära, in the fourteenth-
century Rasará]alakmi I of Visnudeva.21* These data would place the BhP in
the twelfth to thirteenth century, which squares with an apparent reference
to it by Somadeva, when he cites Srikantha in his thirteenth-century RC
(7.1). Its sole geographical references are to the Vindhya range (6.60), to a
site "to the southeast of the Himalayas" (2.56), and to a (probably mythic)
location called "Virgin Island" (kuntäridvipa), where divine herbs abound

(7-i i3)-
In nearly every respect, the BhP is a garden-variety alchemical tantra.

Its oft-repeated goals are siddhis, Sivahood, and sporting in the heavens
with divine maidens;214 and its means to that end are a blend of alchemy,
tantric worship, and devotion to mercurial Siva liñgas and the Siddhas.215
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Significant in this regard is its quite frequent reference to mercury as dra-
vya, the fluid or power substance, without which the use of mantras and
other forms of worship are vain. In this, the BhP resembles the KCM,
which it also follows in its numerous preparations in which menstrual
blood is used.216 It also resembles the latter work in its frequent use of
vernacular terms, of which one, khänepäne (4.77), used as a synonym for
siddhi, is also found in the RAÍ, Matsyendra's A hilavira Tantra, and the Dat-
tätreya Tantra.211 Its aphorism on the powers of swooned, killed, and bound
mercury (1.51) is a paraphrase ofthat found in the RA.

The BhP devotes much of its seventh chapter to alchemical uses of the
sixty-four divine herbs (divyausadhi)y which it identifies, after an alchemical
commonplace, with the sixty-four yogints. These are said to grow in those
places where Siva and the Goddess had sexual intercourse and are to be
culled and used at certain specific times of the lunar month and the solar
year.218 Its description of the construction and layout of the alchemical lab-
oratory and the qualities of laboratory assistants generally follow those
found in the RA.2V) The eight primary and secondary minerals (2.19, 28)
and eight metals (2.31), as well as the eighteen alchemical samskäras (3.4-
6), listed in the BhP correspond to those found in most alchemical sources.

f. The Rasendracüdämani (Crest-jewel of the Lord of Rasas) (RC) of So-
madeva, a work in sixteen chapters, cites a great number of tenth- to
thirteenth-century alchemical authors: Manthänabhairava, Nandi, Nägär-
juna, Bhairaväcärya, Govinda, Bhäskara, Bhäluki, Srlkantha, etc.22() The RC
is mentioned in the thirteenth-century RRA (1.10.51-61) and RPS (7.37;
9.11), and copied extensively by the thirteenth- to fourteenth-century
RRS: it therefore dates from the twelfth or thirteenth century. Somadeva
calls himself the lord of Karaväla Bhairavapura, a name that corresponds
to no known Indian toponym, either medieval or modern; however, Soma-
deva's mention of both Nägärjuna and Bhäskara, as well as a familiarity
with Mount Abu "in the Gujarat region" (11.111) and the local Saurashtran
term for a specific type of clay (11.49) indicate that he was from Gujarat.221

Somadeva states, on a number of occasions, that he is one of the greatest
alchemists on the face of the earth, and that certain techniques are known
to none save Siva, Nandikesvara, and himself. In spite of his self-assurance,
Somadeva, like many before and after him, copies or paraphrases large por-
tions of earlier works, especially the RA. Chapter one closely follows the
first chapter of the RA in structure and content, from its evocation of the
Kaulas (1.6-7, J 1~I5) an<3 its discussion of "eating the flesh of the cow and
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drinking liquor" (1.8-10) to its paraphrase ofthat work's aphorism on the
powers of swooned, bound, and killed mercury (1.28) and its discussion
of the devotional cult of mercury (1.30-51). Chapter two's discussion of
initiation, including instructions for the establishment of images of Rasa-
bhairava and RasänkusI in the midst of an alchemical mándala (2.4-50)
closely follows RA 2.4-8, 44-76. No fewer than forty verses in chapters
ten through fourteen are borrowed from the seventh chapter of the RA222

Somadeva is, nonetheless, original on a number of counts. His is the
earliest work to contain the origin myth of mercury, as well as the descrip-
tion of a fantastic procedure for the extraction of mercury from its sub-
terranean "wells" (15.4-22). He is the first alchemical author to identify
the nine gemstones (12.1) with the nine heavenly bodies (grabas), and the
first to describe five types of alchemical transmutation, which correspond
to the five elements (4.107-11). Curiously, he devotes very little attention
to the ninth through sixteenth sa?nskäras, preferring to concentrate on the
ultimate operations of transmutation (vedha) and transubstantiation, which
he terms sevana (15.28). Apart from the anonymous author of the RA,
Somadeva is the most stylish of the alchemical authors. His work bears
the stamp of a powerful personality.

g. The Rasaprakäsa Sudhäkara (Effulgence of Mercury, Wellspring of
Nectar) (RPS) of Yasodhara Bhatta is a work in thirteen chapters devoted
to medicinal uses of mercurials and other alchemical preparations. Yaso-
dhara's name figures in all the Rasa Siddha lists,223 and he mentions the
twelfth- to thirteenth-century Somadeva (9.12) and opium: therefore his is
a thirteenth-century work.224 Yasodhara states that he is a resident of the
Saurashtran town of Jirnäbhidha, which likely corresponds to the modern
toponym of Junagadh.225 In the opening verses of his work (1.1-4), he
evokes a series of deities—Säradä, i.e., SarasvatI; Ganapati, i.e., Ganesa;
and Harihara. This last name is of course a reference to the conjoined
Visnu-Siva, a god whose name is also evoked in the opening verses of the
RHT (1.2). Given that Yasodhara identifies his father as a Vaisnava named
Padmanäbha ("Lotus-Navel," i.e., Visnu) of the Gaudíya (Srígauda) brah-
min lineage,226 we can be nearly certain that the author of the RPS was a
Vaisnava, rather than a Saiva or Säkta alchemist. He refers to himself as a
kavi and a kavivara (13.14-15).227

In spite of Yasodhara's probable Vaisnavism, his account of the divine
origin of mercury (1.5-12) is based on the standard Saiva myth of the birth
of Skanda. Enumerations of the eighteen alchemical saniskäras (1.30-164)
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and the eight principal (5.2-3) and secondary (6.1) rasas are unexceptional.
Chapter eight includes descriptions of the preparations called svacchanda-
bhairava rasa (8.132-33) and manthänabhairava rasa (8.173—74). In chapter
nine, Yasodhara's enumeration of the sixty-four divine herbs (divyausadhls)
is based, by his own admission (9.11), on Somadeva's RC. An unusually
long list of forty yantras is presented in chapter ten; chapter eleven is
devoted to gold making. Chapters twelve and thirteen are devoted to
Ayurvedic techniques of väjikarana. In addition to Somadeva, Yasodhara
mentions Bhairava (7.26), Nägärjuna (5.107), and Nandi (6.73).

h. Because of the corrupt nature of the manuscript he consulted, P. C.
Ray mistook the RM for the Rasaratnäkara (Mine of Gemstones and Rasas)
(RRA), which he attributed to Nägärjuna. As already noted, the thirteenth-
century RRA was authored by Nityanätha Siddha, who says as much
(1.1.25) and who names Nägärjuna in an opening verse of his work
(1.1.17a). In the same passage, he also mentions the Rasärnava of "Sam-
bhu."22H It is also in the RRA (3.1.66-70) that we find an alternate (to the
RM/RRS [a]) list of Rasa Siddhas, a list that notably includes Carpati
(whose name is absent from the RA1/RRS [a] list); the RRA (1.1.17b) also
cites a work by Carpati, entitled Svargavaidya-käpälika.229 The RRÄ is a
later work than the KCM as well as the RC\ both of which it cites;230 but is
earlier than the RAK, which cites it,2-' and the RRS and ÄK, which borrow
from it extensively.

I have already indicated the ubiquity of Nityanätha Siddha, "son of Pär-
vatí," as the tantric author of works on alchemy, hatha yoga, and tantric
sorcery, and as a name figuring in both Rasa Siddha (RRS) and yogic Sid-
dha (HYP) lists. I have also surmised that Nityanätha Siddha may have
been a Näth Siddha polymath, after the fashion of the founder Gor-
akhnäth, whom he names in RRA 4.4.100. (He also names Gahananätha,232

who, if he is the same figure as the Gahaninätha who was Gorakh's dis-
ciple—and Jnänesvara's guru's guru—in Maharashtran Näth Siddha lin-
eages, offers further proof that this is a late thirteenth-century Näth Sid-
dha text, likely from Maharashtra). The contents of the RRA, while they
betray the author's interest and expertise in the fields of tantric alchemy
and sorcery, as well as Ayurvedic therapy, make no reference to hathayogic
techniques. Nityanäth sets forth the agenda to his very prolix work in his
opening verses (RRA i.i.4b-6a): "This treatise in five sections (¡chandas)
is offered for the benefit of practitioners; [for the benefit of] Ayurvedic
physicians (vaidyas) in the [first] Rasa division; [that of] the afflicted in the
[second] Rasendra [division]; theoreticians in the [third] Vada division;
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[and] the aged in the [fourth] Rasäyana [division]. Supernatural power of
an alchemical order (rasa-siddhi) is proffered for the sake of [tantric] advi-
sors in the [fifth] Mantra division."233

The Rasa and Vada divisions of the RRÄ, composed of ten and twenty
chapters or "teachings" (upadesas) respectively, treat for the most part of
the operations proper to transmutational (dhätnväda) alchemy, while the
Rasendra division, seventy-one chapters in length,234 treats of therapeutic
(rogavädä) alchemy. The Rasäyana division, eight chapters in length, is a
discussion of elixir (dehaväda) alchemy, save its concluding chapter, which
is a panegyric of the alchemical wonderland of Sri Parvata (Srisailam) and
the alchemical practices specific to that site.

Much of the final Siddha or Mantra division of the RRA appears to have
been borrowed, more or less piecemeal, into the APT of Siddha Nägärjuna.
This is made manifestly clear in KPT 1.13a, which states: "This is called
the Mantra division (mantra-khanda) [which is offered] for the welfare of
practitioners." The same half verse is found in the Mantra Khanda of the
RRA (5.1.11a), where the statement makes perfect sense. The twenty-seven
chapters of the Mantra division become condensed into twenty chapters
in the KPT; however, the chapter order of the two is quite identical. Even
if it is divided into fewer chapters, the KPT is substantially longer than the
Mantra Khanda of the RRA, again indicating that it is a later expansion
Nityanätha's work.235 Given that the RM cites the KPT, we must conclude
that it too is a later work than the RRA: therefore, the Rasa Mángala named
in RRA 1.1.16b cannot be the same work as the RM.

Nityanätha Siddha makes a number of statements that are more or less
unique to this alchemical source. He mentions both the necessity of be-
longing to an order (sa??ipradäya), and states that his work is a blend of
his guru's teachings and his own practical experience (1.1.21a, 22a). Else-
where, he states that the alchemical teachings were received directly, by the
Siddhas, from Siva's mouth; this mystical technique has been kept hidden
in the writings of their order, which he has himself surveyed (3.1.9-10).
Then follows an oft-repeated aphorism, of which Nityanätha appears to
be the original source: "Neither sequence (oral teachings) without written
sources nor written sources without sequence [are acceptable]. Knowing
the written sources to be conjoined with sequence (oral teachings), the per-
son who then practices [alchemy] partakes of the siddhis!'2*6

Nityanätha's discussion of Srisailam (4.8.1-185) is by far his most inno-
vative contribution to the alchemical literature: that this is the Saiva center
in western Andhra Pradesh is clearly proven by references to xhtjyotirliñga
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of Mallikärjuna (4.8.2, 5, 129, 135, 173) that is the heart of the cultus there.
His catalog of alchemical wonders at a number of sites (a grove called Ka-
dalí Vana, pools, wells, etc.) is by far the most comprehensive of its genre.
Elsewhere (1.1.123-133), he expands on an aphorism first introduced in RA
10.29 and compares various types of mercury with the gods Brahma, Visnu
(Janärdana), Rudra, Mahesvara, and Sadäsiva. These last two names for
Siva would appear to indicate that Nityanätha's pantheon was that of or-
thodox Saiva Siddhänta; yet his alchemy, concerned with jtvamnukti as an
end in itself rather than a means to the orthodox end of ??ioksa, betrays a
more heterodox orientation. Elsewhere, he also mentions Manthänabhair-
ava (4.3.197). Explicit references to the perfection of the human body as
the alchemist's highest goal (4.1.2), to sexual relations with menstruating
women as a suggested adjunct to work in the laboratory (4.1.43; 4.3.197-
199), and to cremation ground rites (4.4.113) reinforce this emphasis, as
does the entirety of the Mantra or Siddha Khanda, which is wholly devoted
to the subject of tantric sorcery.

Nityanätha appears to follow the lead of the RA in his discussions of
alchemical worship and initiation, the ideal guru, disciple, and female labo-
ratory assistant, etc.: he is in turn copied by Vagbhatta II, author of the
RRS. The RRA s rendering of the classical aphorism concerning the pow-
ers of swooned, killed, and bound mercury (1.1.24) may be the source from
which the RJYÍ borrows most directly; the RM also appears to follow Nitya-
nätha who, in the final verses of this chapter, discusses the dosas of mercury
and suggested quantities of mercury to be employed in the alchemical op-
erations (1.1.250-333).

The RRA lists no fewer than twelve metals (1.8.1-2), among which it
includes three alloys and iron rust. On the basis of Nityanätha's name, evo-
cations of Gorakhnath and Gahaninath, his emphasis on the practitioner's
adherence to a sampradäya, his inclusion in the HYP, and the other yogic
and tantric works attributed to him, I am inclined to think that Nityanäth
was a Näth Siddha who lived slightly later than Gorakhnath but earlier
than the BhP that is attributed to the latter.2-7

i. The Mätrkabheda Tantra (MBhT) is, on at least two counts, a singu-
lar work in the annals of tantric alchemy. On the one hand it is, in the ful-
lest sense of the term, a Siddha alchemical work, combining the standard
theoretical, yogic, ritual, and behavioral components of practice with al-
chemy.238 On the other, it is the sole Hindu work containing significant
alchemical data to be a clearly eastern Indian product. Most manuscripts
of the MBhT are found in Bengal, and a list of sacred waters found in the
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text (4.28) mentions only Himalayan and eastern Indian toponyms.239 Its
title and strong emphasis on the cult of the Goddess make this a Säkta-
Saiva Tantra.

The MBhT, a work in fourteen chapters, is cast as a dialogue between
Sañkara and the goddess Candikä. Of its twelve chapters, three (chapters
five, eight, and nine) are devoted, in the main, to alchemy. Here, however,
the use of mercurials is not presented as an end in itself, but rather as a
means to the higher end of ritual devotion to Siva and the Goddess. At the
heart of this devotion is the worship of Siva in the form of a mercurial
liiiga, the mercury of which has been stabilized and calcinated with men-
strual blood. No alchemical Tantra is as attentive to the miraculous powers
of uterine or menstrual blood as the MBhT It classifies this fluid (dravya)
into six types—according to the age, marital status, and sexual experience
of the woman in question—and invokes its use in a number of practices,
both ritual and alchemical.240

The use the MBhT makes of the term dravya—to refer to both sexual
emissions and mercury as "power substances"—parallels usages we have
already noted in the RA, KCM, and BhR Chapter four of the MBhT is de-
voted to the worship of Camundä Kälikä, whose name evokes that of Käka-
camundä, one of the names by which Käkacandesvari is identified: there is,
moreover, a certain symmetry between the Candikä of the MBhT and the
Käka-cand-esvarT of the KCM. The MBhT is thoroughly conversant with
the subtle body of hatha yoga and includes extended discussions of the
cakras, the "nine doors" (9.20), and the kundalini. Here, the MBhT follows
mainstream tantric discourse when it states that the alcohol, flesh, fish, etc.
ritually consumed by the practitioner are offerings to the Goddess who,
dwelling within the subtle body in the form of the kundalini, rises up to
the practitioner's tongue, in order to enjoy them. The mülädhära cakra,
in which the kundalini dwells, is identified with the Goddess's pith a of
Kämarüpa.241

Worship of Siva in the form of a liiiga is central to this work, with the
mercurial liiiga being the optimum type. Neither worship, nor ritual, nor
alchemy is effective without the use of mantras, to which the MBhT de-
votes much attention.242 The work also discusses the importance of the
guru, the establishment of lakes, reservoirs, and temples, and various rules
of worship—the standard subject matter of a Tantra. The practitioner who
follows its instructions gains siddhis and becomes a "Siddha who is the
manifest equal of Siva."243 The MBhT mentions the eighteen Puränas, and
cites the Kali Tantra, Nityä[sodasika] Tantra (= Vämakesvara Tantra, which
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it also cites), the Guptasädhana Tantra, Vira Tantra, and Todala Tantra.1**
Commentaries on the Vämakesvara Tantra, by Jayaratha and Sivänanda,
date from the thirteenth century;245 the Todala Tantra is also likely a
thirteenth-century work, making the MBhT'a relatively late text, probably
dating from the latter part of the thirteenth century.

j . It has already been observed, at some great length, what the Rasendra
Mángala (Auspicious Ornament of Mercury) is not: it is neither particu-
larly ancient nor original, freely copying as it does from the RA and a num-
ber of other tantric alchemical works. It is, nonetheless, an important al-
chemical Tantra and one that, like the KCM, may have certain archaic
elements embedded in the thirteenth- to fourteenth-century recension
that has come down to us. The two manuscript versions of the RM that I
have consulted both provide, in their opening verses (1.3-5), a "table of
contents" which indicates that this is a work in eight chapters, which treat
of the following subjects: (1) operations relative to the primary and second-
ary minerals and the metals; (2) the "killing" of gemstones and the liquifi-
cation of all elements; (3) the binding of mercury; (4) mercurial pills (gut-
ika)\ (5) humoral therapy; (6) unguents (añja?ia) to enhance the visual and
olfactory senses; (7) poisons (visa); and (8) the host (gana), a possible refer-
ence to a Saiva goal of becoming a lord of Siva's host. However, the same
manuscripts contain only the first four of these chapters, together with an
auto-commentary which does not discuss the subject matter of chapters
five through eight as indicated in the table of contents.246

The RM borrows freely from the RA and cites the Manthänabhairava
[Tantra]. It also cites the Kaksaputa Tantra which is,247 as noted, an expan-
sion on the Mantra Khanda of the thirteenth-century RRA of Nityanätha.
It is cited in the mid-fourteenth-century Rasaräjalaksmi of Visnudeva or
Vitthala:248 the RM is therefore a work of the late thirteenth or early four-
teenth century. While its elaborate mise-en-scene of Nägärjuna, Prajnä-
paramitä, Ratnaghosa and others atop Srisailam was sufficient to hoodwink
Ray and a number of other scholars, the author of the RM may not have
intended deceit. For we read in the second verse of this work that "the
therapist who carries out his treatment after hearing the RM will undoubt-
edly meet with success. So said Nägärjuna himself."249 Moreover, the RJV1
lists "Nägärjuna" as the eighteenth Rasa Siddha.

Now, the chapter colophons to this work call it the "Rasendramañgala of
Sri Nägärjuna." The question therefore arises: to which Nägärjuna is the
Nägärjuna who wrote this work referring? He may, on the one hand,
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be referring to himself in the third person, in which case he would have
done well to include a section on bhüta-vidyä in his work, to sort out his
multiple-Nägärjuna personality disorder. On the other, the Nägärjuna
he quotes and places in dialogue with other Buddhist luminaries may be
the legendary seventh-century alchemist whose biography was conflated,
by Hsuan-tsang and others, with that of the ca. second-century Mädhya-
mika philosopher. Finally, the Nägärjuna who authored the RAÍ may be
referring to an alchemist Nägärjuna who lived and taught only slightly
prior to his time or, indeed, who was his own guru. Here, it is useful to
recall that Gaurana maintains, in his A.D. 1400 Telugu Navanfitha Carita,
that Nägärjuna[-näth] "gave his own (ätmlya) name to his disciple, who
was thenceforth known as Nägärjuna Siddha or Siddha Nägärjuna." It is
this figure who, in Gaurana's account, attempts to transform Srisailam into
a heap of gold. In the RM, this is precisely what Nägärjuna promises to do
for the goddess Prajnäparamitä.250 However, the author of the RM is not
called Siddha Nägärjuna, but simply Sri Nägärjuna. Contrariwise, the au-
thor of the KPT is known as Siddha Nägärjuna, and the RAÍ evokes the
KPT at one point. The KPT is, as noted, more a work on tantric sorcery
than on tantric alchemy; it would appear from the "table of contents" to
the RM that its latter chapters deal precisely with the subject of tantric
sorcery (chapters on añjana and visa are found in every Kriyä Tantra).

I have already noted that the twelfth- to thirteenth-century Yogaratna-
mälä (YRM) may have been authored by the same Nägärjuna as was the
KPT (which nonetheless copies from the thirteenth-century RRA); and
I have indicated, on the basis of its use of vernacular language and the
authorship of its commentary, that the YRM is a Gujarati work.251 I have
also noted that the KPT refers to both Sriparvata and Pattan, with the latter
name corresponding to a number of Gujarati toponyms. We also know
that in about A.D. 1030, Alberuni had heard of an alchemist named Nägär-
juna who had been based at the Gujarati site of "Fort Daihak" some one
hundred years prior to his time. If, then, we maintain that the author of
the RM is referring to a historical Nägärjuna who was only slightly prior
to his time, or who was indeed his own guru, this "Nägärjuna in the text"
may have been the twelfth- to thirteenth-century author of the YRM (and
the thirteenth-century KPT}), who came to Srisailam from Gujarat, where
he became the guru of the Nägärjuna who authored the RJVL Whatever the
case, it is impossible to identify the author of the RM or his teacher with
the Nägärjuna referred to by Alberuni, who could not have lived later than
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the tenth century. On the other hand, "Nägärjuna" may have been—as was
the case with Matsyendra—a title applied to alchemists who had reached
a certain level of expertise, in which case we should not be surprised to be
confronted by a host {gana, the title of chapter eight of the RM) of Nägär-
junas! In any case, the premise for all of these speculations—i.e., that the
Nägärjuna in the text of the RM was a historical figure—may itself be
groundless.

Following its table of contents, the RM launches into a praise of mer-
cury, stating that "through the use of the mercurial method (rasendra-
yogät), one becomes a superioryogin on this earth, surpassing even the Lord
[Siva] (nätha-atitulya)n\ Siva is called "Lord" (nätha) in a number of pas-
sages in this work.252 Hereafter, the work lists the impurities present in
mercury and gives an incomplete list of the alchemical operations, which
it calls the "eighteen Works" (karviänyastädasä), and gives the suggested
quantities of mercury to be used in these operations.253

Chapter two begins with a description of the "Käpälika method" for the
liquification of gemstones, a technique this work borrows directly from the
RA.2™ The same chapter concludes with another seminal teaching, cribbed
from the RA (7.151): "killed metals become adequate for internal use."255

This is precisely the subject of the third chapter, i.e., therapeutic uses of
herbal and mercurial preparations and elixirs, most of which bear the
names of Saiva or Säkta deities.256 Chapter three concludes with a long
section on eye medicines (añjana), for which, it will be recalled, a ca. fifth-
century Nägärjuna was renowned.257

It is in the very long chapter four of the RM that we find nearly all of
the "Buddhist legend" and the borrowings from the RA discussed above.258

This chapter, on the subject of mercurial gutikäs, gives a description of
the same "Immortal Beauty" pill referred to in the RA and KCM; the RM
preparation differs slightly from that of the two other texts.259 It is also in
this chapter that we find a list of the eight primary rasas, although lists of
the secondary rasas and metals are lacking.260 A long section in this chapter,
devoted to the use of "leech-bound" mercury (i.e., treated mercury whose
consistency is that of a leech), placed in the vagina as a female aphrodisiac,
appears to be an expansion on a similar discussion found in the KCM.261

The latter portion of this chapter has already been discussed at some
length. Following the RA, it stipulates that mercury that has been cal-
cinated six times in sulfur is optimal for transmutation and transubstantia-
tion.262 Like the KCM, the KJñN, and most other Siddha works, it devotes
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some space to "skewing Time" (käla-vancana)}^ It makes mention of the
tantric worship of a virgin and of the dravya "power-substance" to be em-
ployed therein.264

Following chapter four in the Paris-Bikaner manuscripts of this work
are several folios which neither correspond in their contents to any of the
final four chapters of the work nor have a name given to them in the final
colophon of these manuscripts. Contained in this "appendix" are an auto-
commentary (tippatia),265 a verse borrowed from the RHT( 1.2), and the list
of the twenty-seven Rasa Siddhas which is borrowed directly into the RRS.
As noted above, this auto-commentary is similar to that found in the KCM
and is basically a companion to the work as a whole, giving the five names
for mercury (including saruajay

2U) a term also found in the BhP, but no-
where else), types of female laboratory assistants, etc. Until the critical edi-
tion of this work appears, the authenticity of this final section is open to
doubt.

k. The Rasaratnasamucchaya (Amassing of Rasas and Gemstones) (RRS)
of Vagbhatta II is a thirteenth- to fourteenth-century work in thirty chap-
ters, of which fourteen (1-11, 28-30) are alchemical or iatrochemical and
sixteen (12-27) a r e Ayurvedic. In spite of its great prestige this is, at least
in its alchemical content, a highly derivative text. Its first chapter is, for
the most part, a patchwork of passages cribbed from the RA, RM, and espe-
cially the RHT.267 Of its remaining alchemical chapters, much of their con-
tent is a transparent adaptation of the RC of Somadeva and the RRA of
Nityanätha.268 Its mention of the Yädava king Siñghana (d. A.D. 1220) and
of opium support a mid-thirteenth-century date; if, as some commentators
maintain, it borrows eleven verses (5.132-142) from the ca. A.D. 1375
Rasaratnapradipa of Rämaräja, then it is a late fourteenth-century work.269

1. The Anandakanda- (AK) (The Root of Bliss), the most encyclopedic
work of the entire Hindu alchemical canon, is a massive text, over six thou-
sand verses in length. In its colophons, it calls itself the work of Bhairava;
the apparent referent here is the tantric god, given that the entirety of the
text is cast as a dialogue between Bhairava and BhairavT. The ÄK is divided
into two sections, curiously called "recreations" or "places of repose" (vi-
h'äntis), which are subdivided into a total of thirty-six chapters and an
appendix. The second section, entitled "work" (kriya) is essentially devoted
to the chemistry of metals and gemstones. The first section, entitled "nec-
tar making" (amrtikarana), may be termed a Siddha alchemical text, con-
taining as it does chapters on both alchemical and hathayogic (chapters 20
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and 21) techniques for the realization of bodily immortality, a chapter (12)
on the alchemical wonders of Srisailam, discussions of initiation, etc. As
already noted, it is in this work that the sole attempt is made to fuse the
Näth Siddhas together with the Rasa Siddhas: this is, from a history of
religions standpoint, the AlCs greatest innovation.

In spite of its dual emphasis on alchemy and hathayoga, the AK is, prop-
erly speaking, less a work on Siddha alchemy than an encyclopedic work,
which incorporates and synthesizes (i.e., copies and paraphrases) all that
falls within its fourteenth-century purview. So it is that the ÄK's anony-
mous author also incorporates extended discussions of Ayurvedic elixir
therapy, seasonal dietary regimens, and a number of other ancillary topics
into his work.

It has generally been maintained, mainly on the strength of the fact that
its three original manuscript sources are housed in south Indian collec-
tions, that the ÄK is a south Indian work.270 This is further supported by
the inclusion, in the AiCs Siddha lists, of names whose origins are clearly
south Indian (Mülanätha, Revana, Korikanesvara, etc.). If this is a south
Indian work, however, it likely emerged from the Deccan plateau rather
than either of the southern coastal regions: the seasonal cycles it describes
in chapter nineteen correspond to a temperate and continental (versus a
tropical and coastal) climate. It is also possible that this chapter, like so
much of the rest of this work, is a wholesale borrowing from external (and
northern) sources.

The ÄK is most ingenious in its ability to inflate the content of passages
it borrows from other alchemical works, most especially the RA, RRA, RC,
and RRS. Of these, the RRA is the ÄK's prime source. So, for example, the
AK chapter (1.12.1-200) on Srisailam is borrowed nearly piecemeal from
RRA 4 . 8 . I - I 8 5 . 2 7 1 It contains the standard origin myth of sulfur (1.13.3-24)
as well as of mercury (1.1.8-2 3: an expansion on that found in RRS 1.60-
66); its mythic description of the extraction of mercury (1.1.53-62) from
its well in "Cinnabar-Land" also expands on the RRS (1.85-88) account of
the same. Instructions for the worship of Rasabhairava, RasänkusI, the ten
Dütís, the eight Vidyesvaras, theyoginis, and Kubjikä (1.2.165) rely heavily
on the rasamandala of the RA (2.53-72).

Whereas most alchemical works list six to nine metals, the AK lists
twelve (2.1.9); it lists twenty-three, rather than the standard eight uparasas
(2.1.4-8). Its list of the "eighteen" samskäras does not include "body work"
(sartra yoga); appended to it are a list of subsidiary operations. The AK's
(2.9.1-97) discussion of the sixty-four divine herbs (divyausadhis) is bor-
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rowed directly from the RC (6.1-72). Its discussions of the use oí mantra,
yantra, nyäsa, etc. are likewise more prolix than those found in other al-
chemical sources. Its chapters on hatha yoga make no mention of Gorakh-
näth or any other Siddha; the content of these chapters is, however, clearly
inspired by the Goraksa Sataka and the other works of "six-limbed" yoga
that it spawned.272 Its description of the meditation hut (kutJ) is similar to
that of Ayurvedic rejuvenation therapy, inasmuch as it is a threefold struc-
ture (1.21.4-5). As in many other alchemical sources, the ÄK lists its Rasa
(and Näth) Siddhas in a worship context: they are the recipients of water
offerings in the "conventional initiation" (saniayä díksa) section of the
work.273 Graphic representations of the nine Näths and sixteen Siddhas are
also to be figured, together with the eight Puranic (and not Tantric) Bhaira-
vas, the sixty-four yogims, and other deities, on the outer walls of the medi-
tation hut (1.21.71-74).

m. The small gem entitled Khecari Vidyä (KhV) (The Aviator's Science;
or The Arcane Science of Flight) is, in spite of its relatively late date, a
paradigmatic text of the Siddha alchemical tradition. Unlike the ÄK—
whose encyclopedic content encompasses alchemy, hatha yoga, and nearly
everything else under the medieval sun—the Kh V never strays from its
single object. The object in question, the siddhi of human flight, is treated
in an extensive and generally derivative way: the KhV draws, for the most
part, on preexisting hathayogic traditions. What is original about the KhV
is its triadic focus, on hathayogic, erotico-mystical, and alchemical tech-
niques for the realization of its end, a focus I have previously qualified as
the "Siddha distinction."

The KJJV, a work in four chapters and 285 verses attributed to Ädinätha,
generally calls itself, in its manuscript colophons, a portion of a work en-
titled the Mahäkälayogasästra. Two late medieval commentators, Brah-
mänanda and Näräyana, refer to a work of the same title as a treatise on
hatha yoga: they are presumably referring as well to the KhV27* This not-
withstanding, every manuscript of this work that I have found calls itself
the KhV275 The sole works that the KhV itself cites are called "Mahäkäla"
and "Märtandam Viveka." The latter of these is the Yogamärtanda or Vivek-
amärtanda of Gorakhnäth, a work that is, in the main, an expansion on the
Goraksa Sataka. As for the former, if it is not the Mahäkälayogasästra itself,
it may be the Mahäkäla Samhitä, a "Käpälika" work also attributed to "Äd-
inätha"!276 There exist south Indian recensions of the KJJV, which comprise
only the first chapter of northern versions; this first chapter is moreover
often reproduced as the second chapter of the Yogakundall Upanisad. Else-
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where, three verses of the KhV are reproduced in the fifteenth-century
HYP (3.3 3-3 5),277 in the light of which evidence we may conclude that the
KhV is a fourteenth-century north Indian work.

The KJJVbegins with a praise of itself (1.1-28), followed by an account
of the khecari mantra (1.29-40). The balance of the first chapter is devoted
to a discussion of the mechanical preparations for and hathayogic practice
of the so-called khecari mudrä (1.41-74).278 The second and longest chapter
is an extended description of the siddhis, as well as of the subtle body—the
cakras, nädts, kaläs, etc. A portion of this chapter (2.81-97) describes the
effects of hathayogic practice on the humors (dosas) of Ayurvedic theory.
Chapter three discusses the raising of the kundalinl, her union, in the cra-
nial vault, with Siva, who is figured as an internal ¡inga, and the realization,
on the part of the practitioner, of bodily liberation. This is described in
terms of the reintegration, or telescoping back into their subtler essences,
of the five elements (3.49-52).

It is, however, by virtue of its short final chapter that the KhV stands as
a paradigmatic Siddha alchemical text. This emphasis is clearly stated in
the chapter's opening verse: "I will nowr speak of the 'divine herbal medi-
cines' (divyänyausadhäni). Without herbal medicines, absolutely no siddhis
can be realized." A short way into its discussion of these "herbal medicines,"
however, the KhV recommends the consumption of "mercury, sulfur,
orpiment, and realgar," the mineral mainstays of elixir alchemy. The work
concludes (4.13) with the following statement: "Having risen at daybreak,
one should eat a decoction of mercury, the sap of the silk-cotton tree, and
sulfur, [blended] together with the three sweets [honey, sugar, and butter].
In the space of six months, one becomes unaging and immortal." This is
precisely the regime of the Yogis described by Francois Bernier, a regime
which, taken in the morning, "restored the body to perfect health."279
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Tantra in the Rasarnava

i. Chapter One of the Rasarnava: The Text in Its Tantric Context

As we have already noted, the use of alchemical imagery was, for several
centuries, a pervasive fixture of both Hindu and Buddhist tantrism. This
chapter looks at this phenomenon from another perspective and examines
what the alchemists themselves had to say about Kaula and Säkta tantrism.
No alchemical source has more to say on tantric theory and practice in
general, and the Kaulas in particular, than does the eleventh-century RA,
decidedly the greatest work of tantric alchemy.

More than any other, this source attests to the highly cosmopolitan na-
ture of the alchemical tradition. Written in a quite grammatical Sanskrit,
this text, while it was likely authored in western India, appears to be, like
many of the alchemical classics, the production of a quite homogeneous—
albeit geographically widespread—tradition. This homogeneity may be at-
tributed in part to the sociology of alchemical knowledge to which I al-
luded in previous chapters: the authors of these texts were most probably
court-based brahmin physicians to Hindu, Buddhist, or Muslim rulers.1

What sets the RA apart from all other alchemical works, indeed, from
the great majority of the Hindu Tantras in general, is the rhetorical flourish
its author gives to its opening chapter. I therefore reproduce, as much for
their style as for their content, a number of excerpts from this introductory
diatribe, in which the alchemical gnosis is favorably compared and con-
trasted to the other philosophical and religious schools and movements of
the day. Our author begins to delineate his position in the fourth verse of
this chapter. The Goddess (Devi), Bhairava's interlocutor, addressing him
for the first time, says, "O God among gods, O Great God, O incinerator
of Time and Love, O leader [s'äsaka] of the Kaula, Mahäkaula, Siddhakaula,
etc. lineages!"2 This introduction immediately reminds us of the sectarian
pedigree of Matsyendra: a member of the Siddha Kaula and heir to the

1 7 1
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Mahäkaulas, he was the founder of the YoginI Kaula: the author of the RA
is thereby claiming a similar pedigree for his work.3 He nuances his posi-
tion, however, in a number of later verses, in which he unambiguously con-
demns what he considers to be excessive practices on the part of some
tantric groups.

So, for example, in verse 10 he states that "if liberation is to be identified
with the excitation of the female genitalia, would not even donkeys be lib-
erated? Indeed, why are ranis and bulls not liberated?"4 And two verses
later: "If liberation came from utilizing one's semen, urine, and excre-
ments, which of the races of dogs and swine would not be liberated?"5 And
in verse 24: "For those people who have lost their powers of reason
through indulgence in liquor, flesh, sexual intercourse, and the male and
female organs, the mercurial science is exceedingly difficult to realize."6

The two verses that immediately follow (1.25-26) are placed in counter-
point to all that has preceded: "However (tu), mercury is not perfected by
those who lack the teaching of the [true] lineage (kula) and who have no
desire for the true doctrine. They, O Goddess, are [like men] drinking a
mirage.7 He who eats cow meat [and] who drinks the liquor of immortality,
him I consider to be one of the kula [and] a knower of rasa. Other rasa
experts are inferior."8

At first blush, we would appear to be in the presence of a text that con-
tradicts itself. The truth is of a somewhat more subtle order, however. The
attacks on the excessive indulgence in erotico-mystical practices and the
fire makäras are just that: Siva's alchemical revelation is, generally speaking,
a "post-Trika reformation" one. Following the lead of Matsyendra and per-
haps Abhinavagupta in toning down the more extreme mortuary and erotic
elements of earlier tantrism, this alchemical Tantra presents itself as a
"meta-Säkta-Saiva" work, superior not only to orthodox Saiva Siddhänta,
but also to the practices of the earlier Kula and prereform Kaulism.

As noted in a previous chapter, the author of the RA does consider the
alchemical school to constitute a lineage, a line of transmission (kula) with
a ¿/////-teaching of its own. y Because the lineage nectar of the alchem-
ical lineage (sampradäyd) is,10 like that of other tantric sects, transmitted
through female sexual emissions (called siddhadravya in the RA), he also
prescribes sexual intercourse and erotico-mystical worSi/ip as means to al-
chemical transformation (with an exception made for yogins, who are ad-
monished to remain celibate in their preparation of mercury).11 Elsewhere,
a female "laboratory assistant" (and, especially, her sexual and menstrual
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fluids) is crucial to the alchemist's practice.12 However, "the fluid" (dravya)
is to be withheld from "other women" (paradärät).u

It is, however, with our author's mention of the heterodox tantric mat-
ters of eating cow meat (gommnsd) and drinking the liquor of immortality
{amaravärwii) that the light truly dawns. Such expressions are common-
places of the "code language" of hatha yoga. As a commentator explains on
the subject of an identical passage in the fifteenth-century HYP, these two
terms actually refer to the exalted practice of khecart mudrä, whereby the
yogin internally absorbs his own semen, which has been transmuted into
nectar through yogic practice.14 Neither meat nor alcohol is actually being
consumed; here, the reference is to the hathayogic complement to alchemi-
cal operations, a complementarity that is the hallmark of "the [alchemical]
Work in two parts."15

The tantric alchemist tempers his tantrism and sublimates certain Kaula
erotico-mystical practices with hathayogic and laboratory techniques (even
if many of these are called käpälika techniques).16 This sublimation, of the
male and female sexual essences so vital to the yogim cults of the Vidyä
Pltha, into mineral essences to be manipulated by the alchemist, is clearly
stated by Siva: "You, O Goddess, are the mother of all beings, and I am the
eternal father, and that which was generated from the great sexual union
of us two, that is rasa!'17

The hathayogic component of tantric alchemy will concern us through-
out much of the balance of this book; let us first, however, take a longer
look at those elements of the RA which may be designated as properly
"tantric." As I will presently demonstrate, the RA remains mainstream in
its tantrism, in its use of mantra, yantra, initiation, worship, etc. At the
same time, it purports to be superior to both the orthodox Siva Siddhänta
and the more heterodox Kaula forms of Tantra in the results it promises.
For, whereas the former can offer liberation only at death and the latter
liberation only in life, tantric alchemy offers certain, verifiable bodily im-
mortality in life, an immortality whose effects are enduring.18

The opening benediction of the RA sets the tone of the entire work:
"He in whom everything [dwells], from whom everything [is issued], who
is everything and everywhere, who is all-encompassing and eternal, salu-
tations to that uL versal soul!"19 Following the Goddess's salutation, Siva's
first words speak to the goals of every nondualist tantric practitioner, re-
gardless of sectarian affiliation: "Eternal youth, immortality of the body,
and the attainment of an identity of nature with Siva, that is, liberation in
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the body (jivammikti), which is difficult even for the gods to attain."20 From
here, the god launches into a condemnation of all other forms of religious
practice, reserving his greatest scorn for the six major schools of phi-
losophy—the philosophical foundations of nontantric Hinduism—which
equate liberation with release from the body (i.e., which assume that libera-
tion is realized only after death):21

The liberation that occurs when one drops dead22 is indeed a worth-
less liberation. [For in that case] a donkey is also liberated when he
drops dead. Liberation is indeed viewed in the six schools as [oc-
curring] when one drops dead, but that [kind of] liberation is not
immediately perceptible, in the way that a myrobalan fruit in the
hand [is perceptible] (karämalakavat)P

The concrete emphasis of the alchemical quest is hereafter emphasized
repeatedly:

Liberation [arises] from gnosis (jñána), gnosis [arises] from the main-
tenance of the vital breaths. Therefore, where there is stability, mer-
cury is empowered and the body is stabilized. Through the use of
mercury one rapidly obtains a body that is unaging and immortal,
and concentration of the mind.24 He who eats calcinated mercury
(mrtasfitaka) truly obtains both transcendent and mundane knowl-
edge, and his mantras are effective.25

Supernatural powers and bodily immortality, the goals of the tantric
practitioner, cannot, however, be realized through alchemy alone. The ab-
solute, Siva, too plays an active role in alchemical transformation: "So
long, however, as Siva does not descend to block the impurity that impedes
the soul's liberation, and so long as one's fetters to this world remain un-
cut, there is no way that true discrimination can arise through the use of
calcinated mercury."26 Divine grace implies its human complement of de-
votion (bhakti), which is also present in the alchemical synthesis, even if
such is unusual to tantrism, which places a greater emphasis on ritualized
forms of worship {püjä, upäsanä) than it does upon devotionalism.27

To which gods does the alchemist offer his devotion and worship? Not
surprisingly, the divine revealers of the RA single themselves out, at the
conclusion of the first chapter of the work, as the prime objects of the
alchemist's worship: these are Rasa-Bhairava, the "Mercurial Bhairava,"28

and Rasäiikusl-Bhairavl, "Bhairavi, the Elephant Goad of Mercury."29

Bhairava is, of course, one of the tantric names for Siva, and BhairavT is his



175

Tantra hi the Rasärnava

female consort. Therefore, the alchemist is to worship a mercurial litiga,
the phallic emblem of Siva, visualizing it as embodying the eighteen-armed
Rasa-Bhairava and his consort RasänkusI-BhairavI. Of course, this mercu-
rial litiga, the support for such worship, is composed the stuff of Siva him-
self, i.e., oí rasa, mercury.30 The alchemist's Rasa-Bhairava is an ectype of
the eighteen-armed Svacchanda Bhairava, the deity of the Svacchanda Tan-
tra{SvT)."

It is on the subject of this icon and its mercurial content that the RA
and a number of other alchemical works wax the most eloquent in praises
that bear all the marks of Hindu devotionalism. The most propitious days
for worship are the eighth and fourteenth days of the bright lunar fort-
night; in addition to worship on these fixed dates, the observance of a spe-
cial "alchemical celebration" (rasotsava) also produces miraculous results.32

Viewing, touching, eating, recalling, worshipping, and making an offering
to mercury yield six types of fruits. The merit one gains from viewing all
of the litigas in the world (including Kedärnäth) is gained from the mere
viewing of mercury. By worshipping Siva in the form of calcinated mer-
cury, with sandalwood, camphor, and saffron, one attains Siva's heaven,
Sivaloka. Eating mercury destroys the triad of sins (in word, deed, and
thought), afflictions, and morbid states. The combined fruits that one
might gain from worshipping one thousand of Siva's self-generated (svay-
amhhu) litigas is reaped 100,000-fold by worshipping the rasa-litiga of
Siva.33 But woe to those ignorant persons who do have no faith in mercury,
or who speak ill of it: they will suffer 1,000 rebirths as dogs, 300,000 as
cats, 100,000 as donkeys, 100,000 as crows, 100,000 as worms, 100,000 as
wild cocks, and 100,000 as vultures!34 It is to this cult of mercury that a
number of authors refer when they identify rasacikitsä "chemiatry," i.e., the
worship of chemicals.35

In addition to such external forms of devotional worship, the RA also
discusses external worship of a distinctly tantric stamp, as well as internal
worship, mainly in the context of alchemical initiation, dlksä.-6

2. Alchemical Mándalas in Chapter Two of the Rasärnava

We must not hastily conclude from so much sound and fury on the matter
of the rasaliñga that Siva in his mercurial and phallic form was the sole god
in the alchemical universe. If the alchemical tradition was a tantric one,
then it too should have had a number, nay a pantheon, of supporting deities
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in its micro- and macrocosms, and this it in fact does, as the second and
third chapters of the R.4 reveal with a multitude of details.

As in nearly every Hindu tantric sect, all the gods of the alchemical
pantheon are either forms of Siva, his divine consort the Goddess, or one
of their divine attendants. Because the specific names of these deities
evoked in the alchemical sources are so many indications of the various
sectarian ties of the alchemical school, it behooves us to dwell on these for
a moment. The RA compares mercury, inasmuch as it incorporates the five
elements, with the five-faced Sadäsiva.37 As already noted, however, Rasa-
Bhairava, the supreme divinity of the RA, is an ectype of Svacchanda Bhair-
ava (whose cult is mentioned explicitly in the BhP).^ Indeed, the RA's icon-
ography of Rasa-Bhairava, including his enthronement upon the mahäpreta
Sadäsiva strongly indicates that the cult of Svacchanda Bhairava is its im-
plicit model. As noted in the last chapter, however, the RA and such texts
as the BhP, MBhT, and KCM are also possessed of an important Säkta com-
ponent, referring on numerous occasions to the circle of the Mother God-
desses and YoginTs and the erotico-mystical ritual associated with this con-
figuration. The worship of the Yoginis and tantric forms of the Goddess
are also evoked at a number of points in the RA.*i}

A highly refined current of nondualist Säkta tantrism was the Trika
Kaula of the Eastern Transmission, the pürvämnaya, so called for its cultic
focus on a triad (tri-) of goddesses named Para, Apara, and Parapara.40 No
doubt taking its lead from the Trika, the Ru4 incorporates these three god-
desses, together with a fourth, Mälinl,41 into a complex mándala, which it
instructs the alchemist to construct for the external and internal tantric
worship of Rasabhairava and the goddess RasankusT.42 This diagram, whose
concrete support consists of a square stone slab measuring ten hand widths
on each side, serves a dual purpose. It is to be used both for the conse-
cration of the newly constructed alchemical laboratory and for the sake of
gaining alchemical siddhis.^ Its form is that of a lotus composed of two
concentric sets of petals ringing a central pericarp, with the whole sur-
rounded by the standard four-sided, four-gated bhiipura enclosure. In the
lotus's pericarp, as well as on each of its petals and at the articulations of
the bhiipura, are placed the entire host of the RA's alchemical pantheon,
into the heart of which we now descend.

The alchemist begins his construction of this diagram, at the heart of
his laboratory, with the installation of a rasalmga, composed of mercury
(rasa). Simultaneously with his installation of this concrete image, he uses
the "Elephant Goad of Mercury" 'mantra to establish the alchemical god
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Rasabhairava in sexual union with his consort RasänkusT within his own
body.44 Following the installation of this divine pair, the alchemist con-
structs his mándala, mentally and concretely, from the outside in,45 starting
at the bhñpura. On either side of each of the four gateways of this enclosure,
he installs and worships eight demonic and semidivine Saiva guardians,
while at each of its eight cardinal points within the enclosure, he installs
and worships an array of seven Puranic gods together with the goddess
Umä.46 Working inwards, he installs and worships, on the petals of an outer
lotus, the ten female attendants (diitis), whose names are nothing other
female adjectival forms of alchemical processes and potencies.47 On the
petals of the same lotus he worships the eight principal mineral reagents
(mahärasas)—all "male" in gender—that are employed, in combination
with mercury, in the processes of transmutation.48 On the petals of an inner
lotus, he installs eight Rudras—who are to be identified with the eight
"Lords of Wisdom."49 On the pericarp of this lotus are placed the four
saktis—MälinT, Parä, Aparä, and Parapara—who are identified, respec-
tively, with the four alchemical energies (saktis): the energy of gold, of sul-
fur {balä [for vali?]), of diamond, and of magnetite.50 In the midst of this
group of four and at the center of the mándala is Rasabhairava. Seated upon
the shoulders of a preta, he engages in sexual intercourse with the goddess
RasänkusT, who is seated on his lap.51 Both of these deities are described in
detail. Rasabhairava is crystalline, eighteen-armed, five-faced, and three-
eyed, with flaming hair, tongues, eyes, etc., and a crescent moon in his
piled-up ascetic's chignon.52 He wears a tiger skin and has a serpent for his
sacred thread. As for RasänkusT, her complexion is the color of molten
gold, and she is clad in yellow-colored clothing. She has one face, three
eyes, and four arms, which bear the elephant goad (ahkusa), rosary, and
noose and show the gesture of protection. She is to be worshipped with
the five Vidyä seed mantras (bijas).5*

This diagram, with its "superenthroned" divinities, is our key to the
theological and sectarian stance of the RA's author.54 In such a system, that
which is closer to the center of the mándala is closest to the ultimate reality
of the divinity at the heart of the mándala, from whom all radiates out-
wards, while that which is further from the center is lower, in terms of the
order of the divine revelation it represents. Working from the outside in,
the eight divinities of classical Hinduism are far removed from the center
of this tantric system and therefore from the immediate concerns of the
alchemist. On and around the two concentric rings of lotus petals, the ten
female attendants {dam) are a probable evocation of the Vidyä Pitha's old



i78

Chapter Six

and terrible cremation ground-based cult of the yogbils that was reformed
by Matsyendra's YoginI Kaula cult.55 The basic configuration of the inner
lotus is that of the old Saiva Siddhänta system, surmounted by that of the
Trika goddesses; these are, in turn, superseded by the supreme divinities of
the alchemical system, who are iconographic ectypes of Svacchandabhair-
ava and Bälä Tripurasundari, respectively.

So it is that the eight Rudras located on the inner lotus are identified
with the eight Vidyesvaras ("Lords of Wisdom") who ring Sadäsiva in the
worship mándala of the Saiddhäntika püjä and who stand as mediating cate-
gories, in the dualist Saiva Siddhänta, between the "pure" and "impure"
worlds, and as beings through whom the lower order of beings may attain
to higher evolutionary stages.56 As for Sadäsiva himself, he has become
demoted, as he is in the iconography of Svacchandabhairava, to the func-
tion of a mere vehicle: he is the preta upon whose shoulders Rasabhairava
is installed.57 In a later description, in which the RA (2.110-16) elaborates
on the mystic body of Rasabhairava himself, we find another adaptation of
SvT traditions. Here, the RA identifies various members of Rasa Bhairava's
body (knees, loins, heart, mouth) with the five faces of Sadäsiva, of which
the last, Isäna, is located between the deity's eyebrows. Upon his forehead
is a half moon; above this is a dot or drop (bindu), surmounted by the nada.
Higher still, located at the fontanelle, is the goddess Sakti. Above her is
the goddess Unmanä ("Beyond Mind"), above whom is the triadic void or
ether (trisfinya). This configuration is identical to those found in SvT and
Netra Tantra descriptions of the yogic meditative utterance (uceara) of the
syllable Om.58 In yet another description of its principal deity—in this
case, his thirty-two-syllabled aghora mantra—the RA (2.68) further identi-
fies Rasa Bhairava with Svacchanda Bhairava and his cult.59 As for Rasa-
bhairava s consort, RasärikusT, she is patterned not after Svacchandabhaira-
va 's sakti Aghoresvarl, but rather after Bälä Tripurasundari of the Srividyä
Kaula.60 One might choose to see in these iconographic data a reflection
of sectarian developments occurring within the Saiva fold, in tenth- to
eleventh-century Kashmir, where the cult of Svacchandabhairava was the
dominant Saiva cult, as it continues to be today. During the same period,
the dominant Saiva doctrine in Kashmir was the Saiva Siddhänta, whose
particular dualistic interpretation of the SvT was countered by later Trika
nondualism, in the form of a (later authoritative) commentary on the text
by Abhinavagupta's pupil Ksemaräja (fl. ca. A.D. 1000-50). The new nondu-
alism also entered the Srividyä Kaula cult of the goddess Tripurasundari,
which became popular in Kashmir during the eleventh century. By the
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twelfth century, this cult had spread south to the Tamil country, where it
continues to thrive.61 Our author, who probably lived midway between
Kashmir and Tamil Nadu (i.e., in the region of Maharashtra) in the elev-
enth century, was therefore adapting the prevailing Saiva cults and doc-
trines of his day into an alchemical "superenthronement" of the images of
Rasabhairava and his consort RasankusT over those of the supreme deities
of other tantric sects and cults.

3. Mantra and Initiation in Chapters Two and
Three of the Rasärnava

Following its description of the rasamandala, the RA turns to a detailed
discussion of mantra, of those "tools for thought" by which the tantric
practitioner, like the Vedic ritualist before him, empowers himself to ma-
nipulate the divinities whose acoustic being is nothing other than the ag-
gregate of the phonemes of the Sanskrit alphabet. In a universe that is vi-
bratory in nature, it is through these primal vibrations that one may most
efficiently return to the absolute source of all vibration. Mantras are thus
indispensable for the alchemist who, like every other tantric practitioner,
has for his ultimate goal the conscious realization of a transcendent self
(i.e., identification of oneself with the Self of godhead).

At the culmination of its description of its alchemical mándala, the RA
identifies the mantra of Rasesvara, of (Siva) the "Lord of Mercury" as the
thirty-two-syllabled aghora mantra of Svacchanda Bhairava "with at-
tributes."62 The mantra of the goddess RasänkusI, the rasáñkusa mantra
is given in encoded form.63 The RA also instructs the alchemist to make
use of a number of other garden-variety tantric mantras: these include
the pranava (O;/z),64 the so'ham hamsaf* the aghora, the ??¡rtyuñjaya,66 the

seventeen-syllable kali mantra,61 the kälapäsa,68 mahäpäfupatästra,69 etc.

These are to be variously used before, during, and after every alchemical
operation to ensure success.

Other mantras, perhaps peculiar to this work, are the mälä ("garland")
and ?nida ("root") mantras which, like the Rasesvara mantra, combine seed
mantras with evocations of Bhairava-Siva.70 These latter mantras are em-
ployed in the practice of mantra-nyäsa, the imposition of mantras—each
of which is identified with one or another tantric deity—upon the prac-
titioner's own body, by which process that body is divinized.71 This divini-
zation of the body is crucial to two components of tantric practice. These
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are initiation (diksä), by which a teacher renders a disciple capable of enter-
ing upon the tantric path; and worship, because all tantric worship assumes
an identification of self with the divine, in order that one may worship
one's self as the divinity. In both cases, this imposition of mantras effects
the transformation of the body, purging it of its gross elements and filling
the void left by their implosion with divine essences, in the form of pho-
nemes.72

In the latter of these practices, this procedure is doubled by the simulta-
neous preparation of a concrete worship site, in this case the alchemical
laboratory. This practice, called hhütasiiddh'u "purification of the elements,"
is a commonplace of tantric propitiation.73 We now turn to this practice,
as it is delineated in the rather obscure language of chapter three of the RA.
Here, Bhairava begins his exposition by saying that he will now describe
"another acoustic image" (punaranyavi mantramürtim) of the goddess Ra-
sänkusl.74 He begins his discussion by speaking of the fifth element, space
or ether which is called the fifth "house." This he distinguishes from the
four other houses, which are "placed in front" (pradhäna); that is, they are
arranged like the arms of a cross, with the empty fifth house standing as a
central "courtyard." Because the element ether is the substrate of sound,
this fifth house is also the "house of the harnsa \mantra\" in which "the
siddhh, five makäras, etc. stand." It is within this space that the practitioner
will install the goddess Rasärikusi, in the form of mantras?*

With this, the kälapäsa ("noose of Time") mantra of the "house of
the hamsa" is given: om siva hrim kro?n hanisa. The practitioner is then
instructed to repeat this mantra—called the "mercurial goad" {rasäii-
kusa)—one hundred thousand times as the "doorkeeper" (pratihara) at the
beginning of the worship. This recitation of "doorkeeper" mantras at the
opening of a worship is standard in Säkta-Saiva tantrism.76

Next, "using that same [kälapäsa] mantra, he should take up the dung of
a young calf, and using that alone, O Goddess, he should take up the ashes
of a funeral pyre,"77 to ritually prepare the "most excellent worship site
in which Lord Mercury (Rasendra) dwells" and empower the alchemical
apparatus he will use in his experimentation.78 He then sweeps the site with
a brush he has empowered by installing and worshipping Kubjikä—the
goddess of the Western Transmission—in it (with the thirty-two-syllabled
kubjika mantra) together with her full sequence of subordinates. These sub-
ordinates, which are so many seed mantras, are termed the four Siddhas,
the eighteen Purusas, the five elements, and the six Yoginis.79 Here, we
appear to be in the presence of a number of elements proper to the pasci-



Tantra in the Rasärnava

mämnäya. Kubjikä is, of course, the cult Goddess of the Western Transmis-
sion. So too are the six yoginis: chapter 15 of the KNI and chapter 24 of the
SSS are entitled "Sadyoginyah,"80 and there is in this tradition a fixation on
the number six that one finds nowhere else in the Hindu corpus. As for the
four Siddhas, these are to be identified either with the gurucatuska, the
"Four Gurus" (Mitranätha, Oddlsanätha, Sausthanätha, and Caryanätha)
of Western Transmission tradition81 or with the four yugamithas, the Lords
of the Ages (Khagendranätha, Kürmanätha, Mesanätha, and Macchanda-
nätha) of the Siddha Cakra of earlier Kaula tradition.82 The eighteen Puru-
sas mentioned in the RA evoke the eighteen Näthas of the Kubjikänityäh-
nikatilaka and Sa?nvartärthaprakäsa, figures whom the SSS specifies are
purusas, i.e., human males, as opposed to the divine (three or) four Siddhas,
of whom they are the sons and disciples. These eighteen are said to be
"distinguished in couples"; that is, they are a redoubling of the Nine Näths
who were intermediaries between the divine and the human in the Western
Transmission.83

Following his installation of Kubjikä, the alchemist of the RA "be-
smears" the site with the Candaghantä ("The Goddess of Furious Bells," a
tantric name of Durgä), the mantra of the Goddess in the eastern house;
takes up cow dung in order to smear the site with the Candabhairavi ("The
Furious Goddess of Terror"), the mantra of the Goddess in the southern
house; and sprinkles water over it with the CandakäpälinI ("The Furious
Goddess of the Skull)"84 the mantra of the Goddess in the northern house.
Thereafter, he installs the seventeen-syllabled Kali mantra in the stone
mortar, the thirty-two-syllabled Aghora mantra in the pestle, etc.85 While
it is difficult to say whether the author of the RA was attempting, in this
passage, to systematize the tantric ämnäyas or pitbas in his placement of
the goddesses of the four houses around the central hamsa house, we can
maintain without hesitation that his was a syncretistic endeavor. Chapter
three contains mantras from Mantra Pltha (Aghora), Pascimämnäya (Kub-
jikä), Uttarämnäya (seventeen-syllabled Kali), and Srividyä (Tripurä-
bhairavi) worship traditions.86

Now that the alchemist's body and laboratory have been ritually puri-
fied, the narrator Bhairava turns to the alchemical apparatus, consecrating
each with a particular mantra, until all that the alchemist will employ in
his ritual manipulations of elements has been purified and transformed.87

From this point on, all of these mundane instruments, chemicals, herbal
preparations have been transformed into so many tools (yantras) with
which the alchemist may master the one divine energy that surges through
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both the universe and his own body. He is now prepared to embark upon
the alchemical life-cycle rites (samskäras) that will ultimately render him a
second Siva.

It would appear from the above discussions that the matter of initiation
(diksä) into alchemical practice is quite entirely omitted from the opening
chapters of the RA. Yet we find that the second chapter of the work is en-
titled "rules for initiation" (diksä-vidhänä) and that verses 36 to 83 of this
chapter give a lacunary account of diksä** Many if not most of the standard
elements of diksä are present: a description of a suitable site for initiation,
i.e., upon which to build an alchemical laboratory (2.37-43); a description
of said initiation hall/laboratory (2.44-473); information on the auspicious
time for initiation (2.37^483); the preparatory nityapüjä by the teacher
including the visualization and worship of the supreme deities in the midst
of the elaborate alchemical mándala discussed above (2.48D-74); "terrible
offerings" (aghorabali) to demonic beings who would otherwise obstruct
the ritual (2.75-76); worship of the "elephant goad" or rasäiikusi (2.77a);
oblatory offerings (2.77^783); establishment of the consecration vase
(2.28b~79); annointment (abhiseka) of the initiate with water impregnated
with ?nantras and poured from that vase (2.80-81); teaching the mantra to
the initiate (2.82a); and the celebratory all-night cakrapüjä for Kumäris,
Yoginls, and Sädhakas (following Kaula, but not orthodox Siddhänta tradi-
tions; 82b-83). What is missing in this account is the diksa, or initiation
proper (as opposed to abhiseka, annointment, by which one is empowered
to give initiation to others), that intervenes, between the nityapüjä and the
abhiseka ritual, in standard tantric procedure. Nowhere in this portion of
the chapter do we find explicit references either to diksä in fire in which
the initiate's karmas are destroyed with oblations into a consecrated fire
or to the internal, yogic "initiation by penetration" (vedhamayi diksä) of
the Kaulas.8"

What reasons might we adduce for the relative paucity of material in
the RA on the transformative heart of diksä} It may be that the concrete
details of initiation were too secret to be committed to writing and were
passed on via oral tradition. Alternatively, it may be that the alchemical
practices themselves were considered to be the realization and culmination
of the process set in motion by diksä. This latter explanation is supported in
a quite explicit way in a number of nonalchemical sources, which identify
mercurial transformations with diksä itself. So the tenth- to fourteenth-
century Kulärnava Tantra™ a seminal Kaula source, states that "just as iron,
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penetrated by mercury, attains the state of gold, so the soul, penetrated by
initiation (diksä), attains the state of Siva."

In a sense, the relative paucity of material on diksa in the alchemical
sources may be explained by the fact that alchemical transmutation (vedha)
served as the original model for tantric initiation, especially that most pres-
tigious form called the "initiation of penetration," vedha[-mayi\ diksä.91

Similarly, the purificatory mantras of the broader tantric discipline (bhñta-
s'uddhi, etc.) are also rendered redundant, inasmuch as purification is a con-
crete enterprise in alchemy.92 Lastly, the all-important yantras and mayida-
las used as supports for tantric meditation are themselves abstractions of
alchemical apparatus.93 In the alchemical (and to a lesser extent the hatha-
yogic) sphere, purification, identification with the divine, and initiation are
so many techniques for the concrete transformation of the "power sub-
stances" that are the human and divine—and mineral, in the case of al-
chemy—sexual fluids. Much of the balance of this study is devoted to de-
lineating the myriad ways in which the language of such transformations
was a common language, shared by the interpenetrating alchemical, hatha-
yogic, Siddha, and tantric syntheses of medieval India.
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Corresponding Hierarchies: The Substance
of the Alchemical Body

i. Rasa and Rasäyana in Indian Systems of Thought

Rasa (from the same Indo-European root as the English word resin) has
one of the broadest semantic fields of any term in the Sanskrit language.
Originally employed in the Vedas1 to signify the waters and liquids in gen-
eral—vital fluids, animal juices, and vegetable saps—applications of the
term rasa have proliferated over the millennia to embrace such fields as
Ayurvedic medicine, hatha yoga, alchemy, and Indian aesthetics. More gen-
erally, rasa was and remains the "fluid essence" of Indian thought. If the
universe is a great pulsating flow of essence and manifestation, rasa is the
fluid "stuff" of that flow.

Already in Vedic speculation, rasa was homologized with water (äp), se-
men (retas), the vital fluid (ojas), herbal remedies (osadhi, ausadhi), nectar
(amrtd), and so?na as the moon, the Moon god (also named Candra), and
the mythic liquor of immortality.2 In its most general sense, rasa was, in
the sacrificial system of the Vedas, a term that could be applied to any
oblation offered into fire (aguí). The essence of said rasa was thence con-
veyed, via the wind (väyu), up to heaven where it was enjoyed by the gods.3

This triad, of rasa-agni-väyu, is one that has been reappropriated and
reformulated throughout the sweep of Indian history. With the internali-
zation of the sacrifice, the major conceptual and practical breakthrough
of the Äranyakas and Upanisads, irisa became identified with the "body as
oblation" whose fluid essences were cooked and transformed over the well-
tempered fires of ascetic ardor (tapas), fires that were fanned by the winds
of the vital breaths (präna).4 Once the bodily microcosm was transformed
into the seat of the sacrifice (to the detriment of external sacrifice, which
had been on the wane ever since the seventh century B.C in India), interest
in the internal workings of the body became greatly expanded. Speculation
and research took two directions, the one mystical and the other medical.

184
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On the one hand, we find in the late classical Upanisads the origins of
the mystic subtle physiology of the human body. In these works, we find
early vague references to yogic techniques by which to generate trans-
formative inner heat in tandem with the meditative, gnoseological realiza-
tion (jiiäna) of the identity of individual soul (ätman) with universal soul
(brahman). Together, these practices served to burn away and thereby ne-
gate the accumulated fruits of prior acts (kanna-phalam), thereby affording
liberation (?noksa) from the cycle of rebirths (samsära). In this context, rasa
was the term employed by the Maitrl Upanisad to designate the high-
est emanate of the highest gima, the strand known as sativa, "essence" or
"purity."5

Early on, the internal dynamics of hath a yoga came to be viewed as so
many interactions between lunar (candra), solar (swya), and vital (präna)
principles, a transparent variation on the Vedic triad of rasa-agni-väyu. In
later hathayogic sources, as well as in more general tantric works on yogic
and psychological integration as the technical means (sädhana) to the real-
ization of total autonomy, we encounter the important notion of samarasa.
Literally, "of even rasa" or "of the same rasa" the term implies, according
to the numerous systems in which it is employed, a state of "fluid equilib-
rium," a condition of stasis in which the emanatory and resorptive impulses
of the Absolute are balanced within the human microcosm.6 In the hatha-
yogic system of the Näth Siddhas, the rasas in question are portrayed as
male and female "drops" (bindu), which are lunar and solar, seminal and
sanguineous, Siva and Sakti, respectively. Realizing a state of equilibrium
between the two members of this pair is tantamount to the formation of a
"great drop" (mahäbindu), a yogic zygote of sorts, from which the new, lib-
erated, all-powerful, and immortal self of theyivanmukta emerges.7

Coeval with these original Upanisadic syntheses was the scientific disci-
pline of traditional Indian medicine, Ayurveda. It was in this field that an
important new application of the term rasa was promulgated at a very early
date. Here, the term rasa came to be applied to the product of the first
stage of the digestion process: rasa was chyle, food that had been moistened
and broken down by saliva prior to swallowing. In a more extended sense,
rasa retained its signifaction, in Ayurvedic usage, as bodily fluid.8 This was
an echo both of Vedic identifications oí rasa with the waters and of emerg-
ing metaphysical systems that identified each of the five elements with a
sensory organ and field of sensory activity. In Sämkhya, the element water,
rasa, was identified with the sense of taste. This notion gave rise, in Ay-
urveda, to the system of the six rasas or tastes—sweet, acid, saline, hot
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and pungent, bitter, and astringent—with each of the tastes arising from a
mixture of water together with the other four gross elements, in varying
proportions.9 Emerging out of this Ayurvedic matrix, India's classic theory
of aesthetics, i.e., of taste {rasa)—through which the cultivated spectator
reinterpreted the raw emotions {bhävas) portrayed in drama, dance, and
literature into their corresponding cultivated rasas—was developed some
centuries later.10

Drawing on the Vedic tradition which maintained that it was water
which upheld all plant and animal life, Ayurvedic theory takes rasa to be
the support of all of the bodily constituents {dhätus). As we saw in chapter
two, digestion is conceived in Ayurveda as the serial "cooking" {pacana) of
the bodily constituents on the constituent fires {dhätvagnis),n with the end
product of this process being semen in men and uterine blood in women.
These in turn combine in conception to give rise to the human embryo.

Rasayana (the "way oí rasa"), the seventh branch {aiiga) of Indian medi-
cine, is the most holistic and prestigious of all Ayurvedic systems of heal-
ing, taking the body to be an integrated whole, the microcosmic reflection
of the universal macrocosm. Its prestige also lies in the results it promises:
rasayana is rejuvenation therapy which, combining clinical practice with
the internal use of elixirs, affords long life, whence the classical statement
of the Caraka Samhitä (6.1.7-8): "Long life, heightened memory and intel-
ligence, freedom from disease, a healthy glow, good complexion, a deep,
powerful voice, great bodily and sensory powers, the capacity to see one's
pronouncements realized, respectability, beauty—all these does one obtain
from rasayana. It is called rasayana because it is a means to replenishing the
rasa and other dhätus of the body."12

In the same Ayurvedic context, the rasäyanas, in the plural, are the elixirs
the physician employs in rasayana therapy;13 and it was out of this back-
ground that the term rasayana emerged as a blanket Sanskrit term for al-
chemy. Here, the "way of rasa" was a mercurial path since rasa, the semen
or fluid essence of Siva, was identified with mercury, the transmuting ele-
ment par excellence. While we do not know at what time this absolutely
crucial identification—of the vital sexual fluid {rasa) of the phallic god with
quicksilver, the fluid metal—came about, we can be sure of another, prior,
"alchemical" use of the term rasayana. This was the compound rasa-
rasayana, which was employed, in Hindu and Buddhist sources alike, as far
back as the second century A.D., to signify the supernatural power {siddhi)
of alchemical transmutation and bodily transubstantiation. One finds no
description whatsoever of a practical method {sädhana) for the realization
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of this siddhi in these early sources. Here, rasa-rasäyana was but one of eight
magical powers (listed together, for example, with pädalepa, the smearing
of the feet with a cream that produced the power of flight) fantasized by
Buddhists and Hindus in the first centuries of the common era.14

It is only later, with the alchemical Tantras of the tenth century and
after, that laboratory methods for transmutation first come to be discussed
systematically, under the heading of rasäyana. It is also in this later period
that we find references to alchemical practitioners as Rasa Siddhas and
to the alchemical doctrine that Mädhava terms "Rasesvara Darsana." What
rendered this later form of Indian alchemy tantric was the pivotal notion
that alchemical mercury was nothing other than divine semen, and that its
principal reagents (sulfur, gandhaka; mica, ahhrakd) were the uterine blood
and sexual emissions of the Goddess.15 Working from these basic identifi-
cations, the tantric alchemists were able to construct an integrated concep-
tual framework for their art, a framework that mirrored the general
worldview of Hindu tantrism.

Once again, bodily fluids, and the rasa-agni polarity of the archaic triad
we have already referred to on several occasions (reproduced here as fluid
mercury and fiery sulfur) stand as the basic categories of this new synthesis.
So it is that Siva states in the RA that "because [mercury] is the rasa [vital
fluid] of my body, one is to call it rasa [mercury]." A more elaborate etymol-
ogy is found in the RRS: "Because of its power to assimilate (rasanät) all
other metals, it is known as rasa. Or, indeed, it is considered rasa because
it is effective (rasyate) in the destruction of aging, disease, and death."16

The term rasa may also be employed in the plural in Hindu alchemy, in
which case the notion of "essential element" becomes operative.17 Here,
the sixteen principal mineral reagents are generally divided into eight ma-
härasas and eight uparasas, primary and secondary rasas that are so called
because they participate in the transformative powers of mercury, the rasa
par excellence.18 It is in this context that the RC can portray mercury as
Lord Rasa (rasesvara) who leads the [mahä-]rasas and uparasas to victory in
battle against disease and death.19 This same source also provides an Ay-
urvedic usage of the compound rasa-rasäyana, which it uses to designate a
mercurial elixir that is highly effective both therapeutically and alchemi-
cally (a usage not far removed from that of rasäyana in a number of alchem-
ical sources).

While rasäyana has been used as a generic term for alchemy in India
since the tenth century, the means and ends of the discipline are more
properly identified by two other terms. These are dhätuväda,20 "the doc-
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trine of elements" and dehaväda, "the doctrine of the body." These two
branches of tantric alchemy form a unified whole: dhätuväda alchemy,
which concerns itself with the transmutation of base metals into gold, is
the necessary propaedeutic to dehaväda alchemy, the alchemy of elixirs of
bodily immortality. Their complementarity is underscored in a classic pas-
sage from the RA: "As in metal, so in the body. Mercury ought always to be
employed in this way When it penetrates a metal and the body, [mercury]
behaves in an identical way. First test mercury on a metal, then use it on
the body"21 The RRA explains rasendra, the "lord of rasas" (one of the five
names for mercury), in similar fashion: "It is called rasendra because
through its proper use, both metals and the body become possessed of
rasar22 In the end, all is but a continuity of the same fluid (rasa): divine
semen transmutes base metals into gold and transforms human semen into
nectar by which the mortal practitioner is rendered an immortal superman,
a second Siva,23 whose bodily secretions, like Siva's own, transmute base
metals into gold.

For reasons unknown to us—although we may hazard a guess that mer-
cury poisoning had a part to play—there was, in the north Indian heartland
at any rate, a gradual shift of emphasis, from the thirteenth century on-
wards, away from the goal of bodily immortality and towards a more thera-
peutic use of mercurials and other "elixir" preparations. Here, rasa sastra
("mercurial science") came to apply the scientific—and some of the mys-
tic—discoveries and techniques of tantric alchemy to the Ayurvedic disci-
pline. So it is that the internal application of mercury and other mineral
and metallic rasas would come to constitute a subdivision of Ayurvedic
rasäyana. It is in this subordinate form, as Ayurvedic pharmacy, that tantric
alchemy—which gave up nearly all pretension, by the fourteenth century,
to being a path to immortality—has persisted over the centuries and con-
tinues to thrive down to the present day throughout India.24 Siddha al-
chemy, with its persistent emphasis on bodily transformation and immor-
tality through the combined disciplines of yoga and alchemy, has remained
more faithful to the original spirit and goals of tantric alchemy than has
rasa sastra.

2. Myths of the Origins of Minerals from Divine Bodily Fluids

The most concrete point of intersection between the yogic and alchemical
traditions in India lies in the identification of mercury (rasa, parada, süta)
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with the semen of Siva, and of sulfur (gamlhaka), red arsenic (manahsila) or
mica iabhraka) with the menstrual blood (khapuspa, rajas, son it a, ärtava) or
sexual emission (viiya) of the Goddess. This identification of bodily fluids
or compounds with the metals did not originate with the yogic or alchemi-
cal traditions. The moon is identified in the Vedas with the draft of immor-
tality, i.e., soma or amna, as well as with the vital fluids of living beings
(rasa):25 this last term comes to be employed to signify mercury in alchemi-
cal traditions. The divine origins of gold, the subtlest of the metals (dhätus),
is described in the Satapatha Brähmana, which states that it arose from the
seed of Visvarüpa, whose body, after he was slain by Indra, was shattered
into fragments by Tvastr, the divine smith of the Vedas: "From his seed
his form [rfipa] flowed and became gold."26 In the same early source we
find a reference to gold refined and produced from the body of Prajäpati
through the heat of his austerities.27 Brahma, a later form of Prajäpati, is
born from a primal union of water and the seed of Agni, called the Golden
Egg (hiraiiyagarbha).2s And of course, the statement "gold is immortality"
becomes a leitmotif of the brahmanic sacrifice.29

In these prealchemical traditions, gold is considered to be the ultimate
product of a long period of germination or gestation within the womb of
the earth. This notion, also held by the Roman Seneca (ca. A.D. 60) and,
much later, by Arabic (the eleventh-century Avicenna) and Chinese think-
ers,30 is already voiced, in India, in the pre-second century A.D. Rämäyana.n

In this source, the six-headed child god Skanda-Kärttikeya is born from
the seed of Agni (Fire) who ejaculates into every opening of the goddess
Earth when he sees the goddess Gangä "in her magnificent splendor."
Earth generates an embryo, which becomes the metals gold and silver; and
from the splendor of these metals the divine child arises. From the various
rays emitted by this effulgent child, as well as from various residues pro-
duced in his childbirth—afterbirths of sorts—are produced the metals
copper, iron, tin, and lead. Taken together, these are the classic "six metals"
of Indian tradition, first listed in the Yajur Veda?1

This myth is important for two reasons. First, metals are treated in it as
living substances, with distinctions between animal, vegetable, and mineral
blurred: "bodies" of whatever composition or configuration may interact
with and even be generated from one another. In this case, fire, fluid, and
earth give birth to a god, the six metals, and the natural coloring of certain
trees and plants. Here, it is the emanatory dynamic of the pro to-Vedän ta
metaphysics of the Upanisads—a system that is very similar to the emana-
tion and participation of Neoplatonist thought—that facilitates such anal-
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ogies between the animal, vegetable, and mineral kingdoms. The universe
in all its parts is a single organic entity, with all that exists on the great
chain of being the internal flux of a divinely constituted whole, to which
all emanated form necessarily returns in the fullness of time. As such, all
in the universe is shot through, "like the scent in a flower,"-*3 with the divine
essence. Moreover, since all exists on the same continuum of this divine
outpouring, all is comparable, even identifiable. The corresponding hier-
archies of the elements, body fluids, metals, tastes, cakras, etc. are not dis-
crete and distinct from one another; rather, they are so many expressions
of a single unified whole. Thus they are interchangeable, even interpene-
trating. In such a quite nearly "pantheistic" context, metals are not merely
comparable to body fluids, they are body fluids.34

The second point that arrests our attention in this origin myth of gold
is the god who issues from it: this is a very early account of the birth of
Skanda-Kärttikeya.35 This is a myth that comes to constitute a perma-
nent fixture in every Saiva Puräna, where Skanda (also known as Kärtti-
keya, Murugan, Subrahmanian, Kumära, etc.) is depicted as arising from
the seed Siva emits into the mouth of Agni (fire) and thence into a bed of
reeds on the shore of the Ganges, where he is suckled by the six daughters
of Daksa, the Krttikás (whence his name Kärttikeya and his six heads), in
preparation for his victorious battle against the demon Taraka. In a wide
array of other Saiva myths, Siva's seed is said to be fluid gold.36

Once this central metaphor was established—i.e., that gold (and, as we
will see shortly, mercury and sulfur) were the quintessential reproductive
fluids of the great tantric gods—the floodgates were thrown open, as it
were, to similar myths of the origins of the lesser elements. So, we learn
that diamond (vajra) arose from drops of amrta that fell from the gods'
mouths to earth after they had churned the Ocean of Milk (RA 6.65-66).
Tourmaline gems (vaikränta) are the drops of blood the Buffalo Demon
shed when he was slain by Durgä (RA 6.123-25; RRS 2.56-57). Blue vitriol
or copper sulfate {sasyakä) is the poison and nectar vomited by Garuda after
his theft of Soma {RA 7.39; RC 10.71-72; RRS 2.119);37 and copper pyrites
(mäksika) the blood that flowed from a wound in Krsna's foot (RA 7.3-4).
Natural gold (präkna-svarna) arose from the abstract quality of activity
(rajoguna) that set the universe in motion; another form of "natural" gold
(svahaja-svania) is the golden placenta—deposited atop Mount Meru—
from which the god Brahma, the golden embryo, was born at the begin-
ning of our cosmic eon.38

The ca. sixteenth-century Rasakämadhenu (Wish-fulfilling Cow of Mer-
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cury) identifies the six metals with (the seminal emissions of) six gods: gold
arises from Agni, silver from the moon (Candra), copper from the sun
(Sürya), tin from Indra, lead from the serpent king Vasuki, and iron from
Yama, lord of the dead.39 Other sources, such as the twelfth-century Loha-
sarvasvam and the late nineteenth-century Rasendra Bhäskara, trace the ori-
gins of a great number of other elements and metals back to the bodies,
blood, semen, sweat, and tears of a still wider array of gods and demons.40

Näth Siddha sources identify the indestructible body of the Siddha with
mercury41 and a hierarchy of holy men with the hierarchy of metals.42

3. Blood and Semen

By far the richest and most elaborate homologies drawn between human
and divine body fluids on the one hand and elements from the mineral
world on the other are that between mercury and the semen of the phallic
god Siva and that between sulfur and the uterine or menstrual blood of his
consort, the Goddess. It is in the context of the myth of the divine birth of
Skanda, once again, that we find the myth of the origin of mercury, in the
RC (15.4-12), RRS (1.23-29), ÄK( 1.8-15), and a number of other alchem-
ical sources.43 The novel element in these accounts is that it is mercury
rather than gold that is produced from that portion of the semen emitted
by Siva which did not contribute directly to the generation of Skanda.

As in the gold origin myth, Agni has a role to play in the alchemical
account of the origin of mercury, as it is he who drops from his mouth the
semen that becomes the transmuting element:

In a hidden cave of the Himalayas, Siva and the Goddess were
engaged in love-play when the gods came to plead that they produce
Skanda in order that the demon Taraka, who was threatening the
entire universe, might be destroyed.44 The god Agni [Fire], having
taken the form of a pigeon, peeked in through the round window of
the apartment within which they had closed themselves in order to
generate a son. Upon seeing Agni, Siva, filled with shame, shed his
seed. That seed, of blinding brilliance, fell into the mouth of Fire.
Fire, unable to bear the heat ofthat seed, spit it into the waters of the
goddess Ganga [the Ganges river]. She too, overcome by the inten-
sity of that semen, pushed it with her waves to her shores, where a
child, Skanda, was born.
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In those places where Agni dropped that seed from his mouth45

[on his way to the Ganges], it burrowed into the ground to form five
wells of mercury, 100 y ojanas [about 900 miles] in depth. It is there
that that semen is found today, in the form of mercury.46

It is by drinking this elixir that the gods themselves enjoy immortality.
Jealous of humans who might do the same and so threaten their hegemony,
the gods requested that Siva adulterate it with impurities, and so it is that
the mercury found on earth comes in a variety of colors. The mercury
of the eastern well is white, that of the western well yellow, and that of
the southern well, controlled by Nägas, is blue. The well at the center of
this pentadic mercurial mándala contains "mixed" mercury, called misraka,
which is said to be mayfira, variegated like the throat or tail feathers of a
peacock. Of the five wells in which this mercury is said to have established
itself, however, the RRS and ÄK single out the northern well, in which
mercury is red and pure, as superior to the other four.47

This northern well is implicitly identified with Darada-desa (Dardistan,
located to the north of Kashmir),48 a likely overland source of mercury for
India in the age of tan trie alchemy. The name of this land evokes the prime
Sanskrit term for cinnabar,49 which is darada. So too does the color as-
signed to the mercury of this well, given that cinnabar (a compound in
which one atom of mercury is chemically bonded to one atom of sulfur),
the most common naturally occurring mercurial ore, is red in color.

Sulfur too has its origin myth, which parallels that of mercury inasmuch
as it is the sexual essence of the Goddess that gives rise to this primary
alchemical reagent, the female counterpart to male mercury.50 This myth
is framed in the Puranic account of the churning of the Ocean of Milk,
from which the gods gained (through the intervention of Dhanvantari, the
divine physician and revealer of Ayurveda) the amrta that rendered them
immortal and capable of defeating the antigods, the asuras, in their sempi-
ternal war for universal supremacy.51

Once, when the Goddess was sporting together with the female Wiz-
ards (vidyädhans), Siddha-maidens, Goddesses, and celestial nymphs
in the Ocean of Milk off the coast of White Island, blood issued from
her body. That wonderfully scented blood was captivating. Because
it stained her clothes, she left these on the shore, and bathed to purify
herself. When she wished to return to the town, her clothes were no
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longer lying in that place, the tide having carried them out into the
middle of the Ocean of Milk.

During the churning of the Ocean of Milk, that blood rose to the
surface, together with the nectar (amrta). All the gods and the anti-
gods were pleased with the aroma (gandha) that wafted on her blood.
The gods and antigods thereby said, "May this be called gandhaka
("aromatic": sulphur). May it be used in the calcination and fixing of
mercury. May those qualities that are found in mercury also be found
in this sulphur." Thus [sulphur] is called gandhaka here on earth.

This myth appears to have both an alchemical and a geological explana-
tion. First, the opening verses of the Mätrkabheda Tantra (1.9-14) seem to
evoke the myth of the origin of sulfur in a description of an alchemical
operation that involves the heating of sewn cloth and menstrual blood to-
gether in a vessel of milk.52 Elsewhere, this account has been interpreted
as a mythic description of a submarine volcanic eruption, from which sub-
marine deposits of sulfur would have formed. Similarly, the Puranic my-
thology of the submarine mare (badava), and the doomsday fire {bädava)
that issues from her mouth, may refer to the phenomenon of submarine
gas vents or fire jets. As such, bädava would be the oceanic equivalent of
naturally occurring terrestrial gas vents (jvälamukhi), which are considered
in India to be geothermic manifestations of the Goddess. The most popu-
lar pilgrimage site in all of Himachal Pradesh is Jvälamukhi, a blue flame
that burns within a natural freshwater spring, identified with the tongue of
the Goddess. It has also long been an important center for the Näth
Siddhas.53

In the light of these glosses on this myth and the hard fact that India
possesses no measurable deposits of mercurial ores, the following state-
ment, from the Shorter Oxford Economic Atlas, appears to be significant: "al-
most all the world's mercury is obtained from the red sulphide mineral
cinnabar, HgS, but a little of the metal occurs naturally as small globules
associated with cinnabar in certain rocks in the neighborhood of old volca-
nic regions where the minerals were deposited from hot aqueous solutions
during volcanic activity. Many hot springs in such regions are still depos-
iting some cinnabar."54

This statement implies that there may have been and continue to be
traces of mercury in regions of geothermal activity in India. This would
explain, for example, the purported existence of a "mercurial pool" located



194

Chapter Seven

in the vicinity of a hot sulfur spring in the region of Kedärnäth, an ancient
Saiva pilgrimage site in the Garhwal Himalayas. In the light of these data,
the myth of the origin of sulfur may be read as a reference to those sites at
which alchemists garnered the materia prima of their art.

Cinnabar, mercuric sulfide—composed of mercurial semen and sulfu-
rous uterine blood—is a mineral hierophany of the sexual union of Siva
and the Goddess, a union that, according to Hindu tradition, creates and
sustains the universe. Indeed, the Tamil, Malayalam, and Sinhalese term
for cinnabar is Ungarn, a clear evocation of its sexual valence.55 Now, cinna-
bar is also one of the eight amalgamated elements (astabandha) used in the
installation of divine idols, and it is here that the obligatory installation of
a mercurial liñga at the heart of the alchemical laboratory becomes most
meaningful. Here, the rasaliñga is formed of either an amalgam of gold56

and mercury, or of sulfur and mercury,57 i.e., of synthetic cinnabar. Else-
where, the RA (i 1.4) compares the mortar in which mercury is pounded to
the yom-shaped chasing (pitha) in which the image of a Siva-liñga is set,
and the mercury in question to the liñga itself. In another passage (11.102),
the same text notes that mercury that has been calcinated in a particular
mixture of gemstones, minerals, and herbs becomes phallomorphic (liñga-
kärä). This appears to be the north Indian cognate to the production, in
south Indian alchemy, of "mercurial phalluses," called gidikäs (the equiva-
lent of the Sanskrit gutikä, "pill").58

Here as well, the MBhT substitutes human menstrual blood for its di-
vine mineral equivalent, as if to emphasize the sexual symbolism of this
operation: "Place tamarind {ciñci?ií, the botanical equivalent of the goddess
Kubjikä) and mercury together on the support. Mix these together . . . so
that the mixture resembles mud . . . Having shaped it into a liñga, one
should then harden it [in the following way]. One should tie it up inside
cloth that [has been soaked] with menstrual blood [and place it] over a
fire [fueled by] cow dung. Some heating will be necessary in order that it
become hard."59

The red color of compounds of mercury and sulfur inspires all manner
of homologization in Hindu traditions. Indeed, the compound cinnabar is
naturally red in color; sulfur and mercury both redden when heated, the
latter taking on the ruby (?nä?iikya) red color of the rising sun when oxi-
dized at a temperature of 300o C.60 This redness, identified with that of
blood, has long been associated with the life force or vital energy in both
India and China. The ancient Chinese used both cinnabar and red minium
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(oxide of lead) to color the bones ot the dead, as a means of ensuring them
an eternal afterlife. Here, the "element metal" cinnabar, identified with
living blood, was long employed as an elixir of immortality for the living
as well.61

In India, where gold and other metals are also employed in the cult of
the dead,62 vermilion (sindura: red mercuric oxide or synthetic cinnabar)
has long been employed as a substitute for or a complement to blood offer-
ings.63 Of course, blood is also closely identified with fertility and procre-
ation, and so it is in India that married women wear vermilion in the part
of their hair as a sign of connubial felicity. The term saubhägyam refers
both to this happy state and to the lead peroxide or vermilion that is the
mark thereof: here, the term hingula (another common term for cinnabar)
may also be employed.64 Also in India, red arsenic (manahsila) is identified
with the uterine blood of the Goddess: this is especially the case at the
"seat" (pitha)65 of the goddess called Kämäkhyä (Gauhati, Assam), at which
site the goddess's yoni (in the widespread Puranic myth of the dismember-
ment of the goddess SatI) is said to have taken the form of a great block of
red arsenic where it fell to earth.66

In the more abstract schemata of yonipüjii, the tantric worship of the
female sexual organ, the yoni is represented as a downturned triangle, at
the heart of which is, once again, Kämarüpa, the abode of the goddess
Kämäkhyä, who is identified with the kundalini and with feminine materi-
ality (prakrti) in the form of menstrual flux (pusparíipiní). At the pith a of
Kämäkhyä itself, Assamese tantrics identify their "lineage nectar" (kulä?n-
rta) with the Goddess's menstrual fluid (or the commingled sexual fluids of
Siva and the Goddess); it is at the time of the Goddess's menses, in August-
September, when the water that oozes from this stone becomes reddish in
color, that their annual gathering takes place.67

The powers of the Goddess's menstrual blood are directly linked to its
redness. Persons suffering from leucodermia (pänduroga) come to Kämä-
khyä to smear their bodies with the Goddess's menstrual blood, thus "col-
oring" themselves with the ooze of her red mineral hierophany The ocher
dye (gerua) with which the Näth Siddhas color their traditional garb (kan-
tha) is said to originate from the blood of the goddess Pärvati, who resorted
to self-mutilation to dye the robe of Gorakhnäth. Cloth dyed in this color
is considered by the Näth Siddhas to aid in yogic semen retention (ylrya-
stambha sakti).6H This red mineral manifestation of the Goddess at Kämä-
khyä is also capable, according to the Kälikä Puräna, of transmuting base
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metals into gold. According to medieval legend, a sealed cave, containing
a pot of mercury (rasakumbha) the drink of which confers immortality, is
located in its vicinity.69

As we have noted, accounts of such conjoined mineral manifestations
of Siva and the Goddess in the form of mercurial "wells" and sulfurous or
arsenious phenomena may have their basis in geological fact. Of the five
sacred "alchemical" sites of India, three—Hingläj Devi, Gaurl Kund (near
Kedärnäth), and Kämäkhyä—combine a mineral manifestation of the
Goddess with a mercurial pool or source. The two other sites, Girnar (Ju-
nagadh district, Gujarat) and Srisailam (Kurnool district, Andhra Pradesh)
appear to lack the feminine complement to masculine mercury. Hingläj
Devi is, in a sense, a geographical and mythological mirror to Kämäkhyä.
Located at the westernmost fringe of the Indian subcontinent, on the edge
of Baluchistan, this shrine is said to be that site at which the goddess Satl's
fontanelle, her brahmarandhra, fell. Like Kämäkhyä, Hingläj features a
number of caves and wells, of which one, known for its geothermic activi-
ties, is called Candraküpa, "Moon Well." Hingläj is clearly named for cin-
nabar (hiñgula-ja); and one of the many local names by which she is known
is "Red Goddess."

The keepsake which pilgrims take with them from Hingläj Devi is not,
however, a piece of cinnabar, but rather a lump (or lumps, polished and
strung together in a rosary) of nummelite, a type of yellow limestone,
called thumrä. These lumps are variously described as the petrified seed of
the Creator or a combination of cereal grains (khichri, a rough rice and
lentil dish favored by Siva) and the blood of a demon. As we will later show,
rice often doubles for semen in yogic legend, so the combination of semen
and blood is indeed present in the thinnrä of the Hingläj Devi pilgrimage.
Indeed, it is with a large thnmrä stone that Näth Siddhas at the Gorakh-
pur monastery ensured easy delivery to women in the former half of this
century: the stones were washed in water and the liquid then given to the
women to drink.70

Elsewhere, a number of "womb-caves" of the Goddess, which are legion
throughout south and east Asia, are considered sacred by Hindus, Bud-
dhists, and Taoists alike. One such cave, called Ca-ri, in extreme southeast-
ern Tibet, has long been revered by Hindus and Buddhists as the abode of
Siva Mahesvara and the Goddess (or, in Tibetan Buddhism, of Cakrasam-
vara and Vajravarähl). This cave, entered through a narrow fissure identi-
fied as the Goddess's yoni, is said to contain a lake of sindfira (red mercuric
oxide), identified with the commingled sexual fluids of divinities inhabiting
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the "womb-cave" of the Goddess. We will return to the symbolism of this
cave in the next chapter.71

In the alchemical laboratory, such homologies come to be practically
applied through techniques that involve the commingling of human,
divine, and mineral blood and semen. Here, the point of convergence be-
tween these interpenetrating systems is the person of the alchemist's
female laboratory assistant, who is described in the RA and a number of
other sources. This assistant may be of four types: käkini (a woman who
menstruates in the dark half of the lunar month, i.e., when the moon is
on the wane), kikani (who menstruates in the middle of the lunar month),
kändkäcmi (who menstruates in the bright half of the lunar month), or pad-
mini (who menstruates either on the full moon or the new moon).72 The
names for this assistant {käkini means "cowrie maiden"; padmini means
"lotus maiden") appear to be direct references to her sexual organ, which
is also described in these texts, in ideal terms, as "resembling an asvattha
(Ficus religiosus) leaf."73 In fact, everything about the alchemists female
assistant is ideal: she is young, beautiful, raven-haired, doe-eyed, perfectly
proportioned, fair of speech and light of laughter, gentle when she kisses
and embraces, a lover of dairy products, and a devotee of Siva.74

It is, however, her sexual organ as well as the menstrual blood that flows
from it that seems to be at the center of interest here, and this for a very
concrete reason, which the RRS (6.34) explains. "She who menstruates [lit-
erally, "she who flowers," puspavati] in the dark half of the lunar month is
most excellent for the fixation of mercury [rasabandha] in alchemical prac-
tice." In what way is the assistant useful to the alchemist's craft? "For
twenty-one days, she is to eat sulfur [mixed with clarified butter] . . . Her
menstrual blood [then] becomes efficacious in the fixation and calcination
of mercury."75 Other sources instruct the alchemist to place said mercury,
wrapped in a piece of cloth, deep in his wife's vulva, to the same end; or
to macerate sulfur in a woman's menstrual blood in order to increase its
potency.76

The BhP, which terms sulfur iimäy on i-sa?ri sarga ("that which issued from
the vulva of [the Goddess] Umä"), states that mercury can be bound and
made complete (sarnskna) only by entering into that yoni, i.e., sulfur. Re-
productive symbolism is explicit here: mercury, of which one name is süta
("that which is born, generated"), and which transmutes through the
agency of bijas ("seeds") of noble metals in combination with sulfur or
mica, here enters into the womb of the Goddess (sulfur) to become acti-
vated.77 Alternatively, the same source states that the alchemist may bind
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or stabilize mercury by placing it in his urethra (pu[m]randhre) "together
with the menstrual blood of Gauri." Here, Gauri may be taken as a name
for the Goddess, in which case it is sulfur that is being manipulated here;
or it may be taken adjectivally to stand for any "fair woman," in which case
it is human menstrual blood that he is commingling with his own seed
(tadbijena), in all probability through the yogic technique of urethral suc-
tion (vajroll 7nudra).7* In this latter case, we are once more in the presence
of the "power substances" of early tantric practice. A reference in this
source (BhP 1.77) to the khecarl-cakra ("sky-going circle") of ritualized tan-
tric sex, as well as to the kundagola[ka] as an elixir in other alchemical
sources, further documents this connection between ritual and alchemical
uses of the products of human and divine sexual intercourse.79

At the end of such processes, which serve to stabilize and fortify mer-
cury, this divine semen in its mineral form may at last be ingested by the
alchemist in the ultimate sainskara oisarlra yoga, transubstantiation. Here,
the RA stipulates that sexual intercourse is essential to the activation of the
mercury the alchemist has ingested (and adds that said mercury turns him
into a sexual animal, whence, no doubt, this text's insistence on his female
laboratory assistant's many charms).80

This remarkable interplay—between human sexual fluids and their di-
vine and mineral counterparts—spills over into the genre of courtly lit-
erature as well, as in the ca. A.D. 1540 Padmävat of Muhammad JayasI,81

who allegorically portrays the star-crossed love of his hero and heroine in
alchemical terms. Here King Ratansen, who has taken up the celibate life
of a Náth Siddha, is first questioned by the pining Padmavatl's female com-
panions:

Where did you lose the fair plant [biravä lonä: Padmavatí] that makes
the silver and the gold? Are you unable to blend yellow arsenic [Pad-
mavatí] with mercury [Ratansen]? Why have you forsaken sulfur
[Padmavatí] for the cold fare [of the celibate yogin]?"82 [Ratansen re-
plies, as if to Padmavatí herself]: ". . . If I were but able to blend the
mercury with the yellow arsenic [i.e., to abandon my vow of celi-
bacy], I would give up my life just to see the sulfur . . . I who was
[transparent, i.e., dispassionate as] mica, having been turned over the
fire [of love], am become [red, impassioned as] cinnabar. My brass
body can become yellow gold, if you but choose to make it so . . .
If the mercury cannot swallow the sulfur, how shall I call my life
yellow arsenic?"83
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Here, the ingestión of the mineral equivalent of sexual fluids stands as
a metaphor for the consummation of love. In the alchemical sources, such
emissions, both divine and human, are taken to be elixirs of immortality.
So the RA states: "Until such time as one eats Siva's seed, that is, mercury,
where is his liberation, where is the maintenance of his body?"84 The RHT
elaborates: "A divine body is afforded through the union of the [sexual]
emissions of Siva and the Goddess."85 And, in yet another source, "a wom-
an's flower mixed with semen, eaten for a year" is proposed as an elixir.86

Here, the flower (puspa) in question is menstrual blood (especially that of
a virgin, a woman who has yet to be deflowered),87 and we should not fail
to note here that sulfur in its purest form is known in this tradition, as it is
in the west, as "flowers of sulfur" (puspita gandhaka).m

Such analogies carry over into the vegetable kingdom as well, in which
the "divine herbs" (divyausadhi) are said to grow in those places in which
Siva and the Goddess once made love.89 A case in point is the cändäli plant,
undoubtedly named for those outcaste women whose menstrual blood has
perennially been prized by tantrics for its transformative powers. The root
of the cändäli exudes a red milk (ksira) that is used, like sulfur and menstrual
blood, for the fixing of mercury.90 Elsewhere, Alberuni's celebrated account
of Vyädi's discovery of the alchemical elixir portrays this alchemist as
searching in vain for an essential ingredient called raktamälä, which he as-
sumes to be red myrobalan, a plant with red, bloodlike sap. It is only when
he bumps his head and bleeds into his alchemical cauldron that his elixir
"takes." The same source relates an account of a Siddha who employs the
red milk of the plant called thohar to transmute the body of a shepherd and
his dog into gold.91

A moment ago, I mentioned the practice known as vajroli mudrä,
through which the male practitioner enabled himself to tap directly into
the fluid "power substance" naturally occurring in his tantric consort, the
yogini. In technical terms, vajroli mudrä is urethral suction or, more prosai-
cally, the "fountain pen technique," by which the male practitioner, having
ejaculated into his female partner, withdraws his own semen, now catalyzed
through its interaction with her sexual essence or uterine blood, back into
his own body. In so doing, he also draws back into himself, along with his
own refined seed, a certain quantity of that female essence which may in
turn serve to catalyze the yogic processes (the raising of the kundalini, etc.)
by which his semen becomes transmuted into nectar.

A number of sources note that the woman may do the same as the man,
i.e., retain his seed within herself to thereby catalyze her own yogic trans-
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formations.92 Such techniques on the part of the woman, which are de-
scribed only in the hathayogic sources, appear to be redundant when
viewed from the erotico-mystical perspective of a number of Kaula tradi-
tions. It is a basic assumption among these traditions that the fluid lineage
or clan nectar, the subtle fluid essence of liberating consciousness, is natu-
rally present in women, and it is precisely for this reason that the male
tantric practitioner engages in sexual intercourse with her. This was the
basic doctrine of Matsyendranäth's venerable Yogini Kaula: women, be-
cause they are embodiments of the Goddess and because it is through their
"wombs" that the lineage is perpetuated, have something that men do not;
it is therefore necessary for males to tap into the female in order that that
boundless source of energy be activated within them. This fluid power sub-
stance (dravya) or lineage nectar (kulämrtd), also simply known by the term
"true being" (sadbhävd)—the purest substance found in the human body—
is unique to women in their multiple roles as sexual consorts, practitioners
of yoga, and biological mothers.93

All three roles are present in the fluid exchange involved in the practice
of vajroli mudrä. When the sadbhäva of a tantric consort is conjoined with
the semen of her male partner, a "great fluid" (ntahärasd) is produced, out
of which a perfect yogic child (yogintbhu) is born. Because women are natu-
rally endowed with a greater abundance of vital breath (präna) than men,
the raising of the kundalinJ is easier, even natural, for them; thus, when her
partner emits his seed into her womb, it commingles with her vital breath
and, transformed through her yogic energy, becomes pure mahärasa. In
erotico-mystical practice, it is originally in the female partner that the pure
substance [the mahärasa/ resides. It is this that is transmitted to the male part-
ner and is returned to the female in an endlessly renewed exchange effected
through the "two mouths"—i.e., the sexual organs of the partners: "This
knowledge beyond duality . . . is rightly said to be transmitted from mouth
to mouth . . . it goes from the chief mouth [that of the yogini] to [the ad-
ept's] own mouth and vice versa. Bestower of immortality and youth, it
is named kula, supreme."94 This practice becomes internalized in certain
hathayogic sources, in which one internally drinks the "brilliant white-
red" nectar.95

The common end result of both the yogic and the erotico-mystical
techniques is identical to that obtained through the ingestión of the al-
chemical cognates to these male and female power substances: white hair
and wrinkles disappear, and one becomes rejuvenated.96 Indeed, mercury
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is made to double for male seed in certain preparatory techniques for
vajroll'mudrä, as described by a contemporary practitioner, the Aghori Vi-
malananda:

To learn Vajroli you must first thoroughly clean out your body . . .
The urinary passage is cleansed by sucking water through the penis
into the bladder and through the ureters into the kidneys and then
releasing i t . . . After you have been able to suck up water through the
penis and hold a bladder full of water for three hours, you proceed to
use milk, to cool the genital organs. Then . . . clarified butter to lu-
bricate. Honey next; it is very sticky and hard to make flow upward.
Finally you do it with mercury, which is extremely heavy . . . When
you can hold a bladder full of mercury for three hours without spill-
ing a single drop, you have reached the level of the first qualification
[for Vajroli]. A woman prepares for Vajroli in exactly the same way.97

Let us consider for a moment the etymology of this rather obscure term
vajroli mudrä. While we can be certain that mudrä means "seal" and that
vajra means "penis," the -oil suffix (which also appears in the names of the
related practices of amarolt and sahajoli ?midräs) is more problematic. In at
least one other context, -olí appears to have the sense of "sphere" or "ball":
one manuscript of the SSP (1.73) calls the developing embryo garbh-olf.9*
By extension, the -oil suffix may refer to the spherical form of the womb of
the consort, wrhich would give a reading of "the seal of the penis in the
womb."

In the concomitant hathayogic techniques associated with urethral suc-
tion, the upward rise of the combined sexual fluids culled by the male prac-
titioner through vajroli mudrä does not culminate in his lower abdomen.
Urethral suction is but the beginning of a process, which in fact raises these
combined sexual essences, via the medial channel of the susumnä nädl, all
the way up to the cranial vault. In this light, the fluid essence of the subtle
body travels along a single channel, which runs from the tip of the penis
to the top of the head. We are aided in our considerations of this technique
by descriptions from two Buddhist sources, the fifth-century A.D. Mahäyä-
nasüträlamkära Sutra" and a Tibetan Buddhist alchemical source,100 which
describe what we have been calling vajroli mudrä as maithunasya parävrtti,
"retroverting [the product] of intercourse," and haul ten, the "extraction of
the essence," respectively. Here, a drop of fluid containing the combined
male and female essences is carried upward along the sunminä to the cranial
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vault. In these two Buddhist contexts, the practitioner's realization is of a
gnoseological order: concomitant to the raising of this drop, he comes to
realize for himself the nondifference of samsära and nirvana, of suffering
existence and the extinction of suffering, and thereby experiences the great
bliss (inahäsukha).m

These Buddhist examples find their direct homologue in the Hindu tan-
trie notion of samarasa or sämarasya, in which the process initiated by vaj-
roli mudrä is brought to culmination in the yogin's cranial vault.102 While
the term becomes exalted to the point of being identified with samädhi and
other enstatic, beatific states, the concrete and original sense of the term
appears to be that employed by the Näth Siddhas, for whom samarasa is
the commingling of two drops (bindus). One of these, solar and red103 is
identified with Sakti, while the other, lunar and white, is identified with
Siva; combined into a great drop {?nahabindu) of "white-red nectar," they
form a yogic zygote of sorts.104

A south Indian alchemical source, the Koiigana 3000, identifies the male
drop (which it calls bindu) with Siva and mercury, and the female drop
(which it calls nada) with Sakti and sulfur, which, when combined, produce
bodily immortality in a process called kalpasädhanai: this is the homologue
of the Näth Siddhas' käyakalpa, a general term meaning "bodily regenera-
tion." U)S It may be that the HYP (4.96) is referring to the same yogic union,
in similar alchemical terms, when it states that "the mercurial mind, when
calcinated by the nada of sulfur, becomes bound and immobilized."

The fruit of this union, of the yogin's commingled male and female es-
sences, is nothing less than the new, supernatural, immortal self that will
now emerge from the "husk" of the gross body, as the result of this yogic
process.106 This is the siddha- or vajra-deha, the yogin's perfected or dia-
mond body, his innate immortal essence which he has now restored to its
pristine perfection by burning away the gross and refining the subtle ele-
ments within himself. This is a body possessed of all the yogic siddhis,
including the ability to transmute base metals into gold with one's ex-
crements, spittle, etc.107 It is this new self that is the subject of the first of
the bänls of Gorakhnäth: "In the empty vault [of the cranium] a child is
making sounds. How can one give him a name?"108 Such a child of yoga is
to be placed in parallel with the yoginlbhu mentioned a moment ago; it also
evokes the transformation, even the procreation, of a disciple by his guru
through initiation, a process I discuss in the penultimate chapter of this
book.
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4. A Cosmopolitan Alchemical Theme

These multifarious identifications and interactions between human and
mineral equivalents of divine sexual fluids are brought to their analogical
conclusions in a truly astonishing set of instructions for the extraction of
mercury from its mercurial well in Darada country:109

Upon seeing a well-adorned maiden who, having bathed after first
coming into season, [rides by] mounted upon a horse, mercury,
which is found in wells, [becomes] possessed of a desire to seize her,
[and] rushes up out [of its well]. Upon seeing it, she gallops away.
The mercury pursues her for the distance of one y y ana [eight to nine
miles]. [When] that [mercury which is] born of Siva then quickly re-
turns to the well, it is caught in troughs dug in its path. That mercury,
because of its heaviness, fell from the mouth of Agni in Darada-desa.
That mercury, absorbed into the surface of the earth there, came
to remain in that country. By placing that [mercury-rich] ore in a
pätana-yantra, one kills the mercury.

What makes this description of the extraction of mercury from its
northern well all the more astonishing is the fact that this is an account
that is found in at least two other alchemical traditions. One of these is a
seventeenth-century Chinese encyclopedia, the Ho han sans ts'ai fon huí,
whose section entitled yin-shui ("silver water, quicksilver"), gives the same
information, but locates its mercurial well "in the land of Fou-lin"—i.e.,
Syria—"far to the west."110 This detail is corroborated by the earliest ex-
tant source that we have for this account: Syriac recensions of the alchem-
ical works of Pseudo-Zosimus, dated to the fourth to fifth century A.D.,
describe how mercury is induced to rise up out of its well when a beautiful
naked maiden walks past it and then runs quickly away. Young men attack
the flowing metal with hatchets and cut it up into bars.111 This account is
further corroborated by the Syrian toponym Bir es Zeibaq, which means
"Well of Quicksilver."112

The implications of these three parallel accounts are staggering. First,
they attest to the very cosmopolitan nature of the world's classical alchem-
ical traditions. We can well imagine that the Silk Road, which was India's
pipeline for the raw materials of alchemy, would also have served as a con-
duit for alchemical knowledge and legend, of the sort alluded to here, be-
tween the Mediterranean world and east and south Asia. More than this,
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we may glimpse, behind the language of this extraction technique, refer-
ences to another very cosmopolitan tradition—that of the unicorn. The
presence of a virgin, a horse, and the theme of capturing an elusive "game"
are all present in the alchemical account. While the western unicorn leg-
end was very probably born out of the Indian myth of Rsyasrnga,m it is
only in the west that the hunting of the unicorn—with the aid of a virgin,
who tamed it by grasping its horn—and the transmutative properties of its
horn are brought to the fore.114

This same theme is treated in Persian alchemical legend as well, in an
account of a wondrous creature called the Physician of the Sea.115 The
Physician of the Sea is described as having a golden stone set into its fore-
head which, when removed, transmutes base metals into gold and cures all
diseases. The Jabirian corpus of Persian alchemy, generally dated to the
ninth to tenth century, describes the capture of one of these fishlike crea-
tures which, upon being netted and brought aboard a ship off the coast of
an island called Sindiyyat,116 shows itself, after the fashion of a mermaid,
to be a beautiful woman. She remains on ship, bears a son by one of the
sailors, and later jumps back into the sea, where she becomes a great sea
monster who swallows the entire ocean during a great storm.

These legends present more problems than can possibly be treated here.
Not the least of these is the direction of transmission of alchemical legend,
lore, techniques, and raw materials throughout the first fifteen centuries of
the common era. As Joseph Needham has demonstrated, China stands,
according the best evidence, as the primal source for the world's transmu-
tational and elixir alchemy. According to Needham's historical reconstruc-
tion, the first-century A.D. Chinese technique oiki??i or chin, "aurifaction,"
would have been carried west to the Mediterranean world in perhaps the
third century A.D.. This Chinese term would then have been transliterated,
by Pseudo-Zosimus, as chymeia or chemeia, later arabicized into al-chymeia,
and introduced into European traditions as alchymia, alchemy.117 If Need-
ham is correct, then Syria, which received its alchemy from China in the
third century A.D., would have "exported" its legendary extraction tech-
nique back to the east, via our thirteenth-century Indian sources, to China
in the seventeenth century.

It is impossible to say with any certainty that this was in fact the route
that this tradition took. It is equally impossible to determine the ways in
which the many alchemical exchanges of this long period, effected along
the Silk Road, may have occurred. Another detail of the Indian alchemical
account is, however, tantalizing in this regard. One of the regions in which
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both the western Ptolemy and the Indian Puränas located the Daradas
(called Daradrai by Ptolemy) was the Indus River region. In his version
of the Indo-Persian account related above, Somadeva calls this country
Pärada-desa, "Mercury Land," rather than Darada-desa. The Paradas were
also located, by ancient and medieval Indian and western sources, in this
same general region as the Daradas, i.e., to the nortlrwest or west of India,
in either Afghanistan or Baluchistan.118 Now, the Indus River valley is also
that region from which there have been unearthed a great wealth of clay
seals, many of which are figured with what have to be the world's most
ancient images of unicorns (as distinguished from rhinoceri, which are also
represented). But unicorns are not all that this region has in common with
the ancient and medieval west. The goddess Hingläj, whose shrine stands
astride the coastal range dividing the Indus River plains and the highlands
of Baluchistan, also appears to be possessed of a venerable pedigree. In
fact, she is referred to by her many Muslim devotees as Blbi Nänl, the "lady
grandmother," a denomination which evokes a wide array of cognate names
for other ancient mother goddesses, most particularly the Persian Anahitä,
the Nanaea of the apocryphal Book of Maccabees (2 Mac 1:13-15), the
Chaldean Näna, and others.119

While there is no well of mercury per se at Hinglaj, the principal feature
of her pilgrimage is Candraküpa, the "Moon Well," a place of impressive
geothermic activity, whose waters do indeed periodically gush up out of its
depths and which also is said to belch fire. Pilgrims who come here drop
pellets of bread into this pool and interpret their destiny in terms of the
eruptions that follow. Similar descriptions—of an Indian "Well of Proof"
whose waters contained realgar and were considered to possess magical
properties and of a nearby fiery crater that gave off a lead-colored flame
but which never overflowed—are found in the third-century A.D. Life of
Apollonius of Philostratus.120 The site also features rock-hewn images of the
sun and moon, the description and location of which correspond, most
intriguingly, to data found in the fourth-century B.C. Indika of Ctesias, a
work that was written during a protracted stay in the Persian Achaemenian
court of Artaxes Mnemon II. Sun and moon are, as well, absolutely pivotal
images in the hathayogic system of the Näth Siddhas, who are the peren-
nial pilgrim's guides to and custodians of Hinglaj and whose illustrious
founders are said to have come from points as far west as Khorasan, in
eastern Iran. We may therefore see in the isolated shrine of Hinglaj—
which remained, at least down into the middle of the present century, only
accessible by a twenty-day camel journey—a possible crossroads for the
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exchange of alchemical knowledge and imagery in the ancient and medi-
eval world.121

It is possible to dig down to a still deeper mythological stratum and see
in these accounts variations on the quite widespread Indo-European theme
of a well whose fiery liquid contents erupt in pursuit of a woman but are
eventually channeled and thereby neutralized. If this is an Indo-European
mytheme (the myth is attested in Rome as well as Ireland and India), it
would necessarily date from the third millennium B.C. or earlier.122 In this
case, Pseudo-Zosimus's alchemical gloss would have been a much later
addition.

5. Pentads in Metallic and Yogic Hierarchies of the Elements

The RA (12.83) states that "Sadäsiva exists [in the state of] mercury, [which
is] composed of the five elements."123 One scholar has analyzed this state-
ment in the following highly literal terms: "cinnabar is mined from the
earth, on roasting yields mercury, which is a liquid metal, which boils to
form a gas."124 While this explanation makes perfect sense, it is probably
not what the author of the RA had in mind when he composed this verse:
he was rather referring to the five elements as the warp and weft of a nature
that was the self-manifestation of the god Siva, the Absolute.

Drawing on a map of reality whose first grid may well have been the
Vedic fire altar, the alchemical and other later Hindu traditions, both eso-
teric and exoteric, assumed the cosmos to be pentadic in its structure but
unified in its essence. However many constituent parts the universe had,
these were always reducible to familiar sets of five, fives that radiated out-
ward from a common divine center of gravity like so many spokes on a
wheel. Sämkhya and Vedänta, the most perennial and pervasive metaphy-
sical systems of India, emerged in the same Upanisadic period as did the
earliest traditions of Ayurveda. Indeed, some scholars argue that Ayurveda
was the source—rather than a reflection—of a number of Upanisadic (and
Buddhist) doctrines and theories. Also in this period there appeared, in
such classical Upanisads as the sixth-century B.C. Käthaka (6.16-17), early
rudimentary descriptions of the physiology of the subtle body.

These three systems—the Upanisadic, the Ayurvedic, and the yogic—
as well as the alchemical synthesis that would follow some centuries later—
were all hierarchical systems. More than this, Indian thinkers were quick
to tabulate all manner of correspondences between these systems, between
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wholes as well as parts. We may take, by way of example, the hierarchy of
the five gross elements in Sämkhya and the parallel case of the five metals
in alchemy.125 In both systems, that which is higher on the hierarchy ema-
nates, differentiates, or penetrates {vyapana) into that which is lower, and
is likewise capable of resorbing {laya) that which is lower back into itself.
That which is higher is subtler than—and therefore capable of encom-
passing, even imploding—that which is lower back into itself without be-
ing modified.126 Thus, each of the higher elements telescopes into itself the
cumulation of all elements lower than it, together with their characteristic
properties and qualities.

In Samkhyan metaphysics, the interfaces of the five lowest differentiates
of Spirit {puriisa) with materiality {prakrti) are the five gross elements {?na-
häbhütas) that make up the material world as perceived by the five senses:
these are, in descending order, ether, air, fire, water, and earth.127 The ha-
thayogic subtle body respects the same hierarchy as it incorporates these
five elements into the five lower cakras, which are aligned along the spinal
column from the perineum up to the throat. In Ayurveda as well, the body
is imagined to be composed of the five elements: the element earth corre-
sponds to that which is solid in the body, water to bodily fluids, fire to body
heat, air to breath, and ether to the bodily orifices.128

Also in Ayurveda, the process of digestion involves the progressive
refinement of food from chyle {rasa) to semen {sukra) through seven in-
tervening stages, which are called dhätus.110 It is semen, the end product
of digestion, that becomes the raw fuel that the techniques of hat ha yoga
progressively refine into nectar {amrta). Dhätu is also the term employed
in the alchemical tradition for certain of its basic elements: the dhätus are
the metals.130 Like the elements in Sämkhya, the metals may be reckoned
as five in number; this figure is often rounded up to six or seven (the same
as the number of dhätus in Ayurveda and the cakras in yoga) through the
addition of iron and one or another alloy. In the RA, six metals are listed:
gold, silver, copper, tin, lead, and iron. These metals already appear, in a
hierarchized schema, in the Chändogya Upanisad.ux

The most explicit connections between these parallel systems are those
made between the five mahäbhütas of Sämkhya and the five cakras of hatha
yoga on the one hand and the ñve metals of alchemy on the other. In this
latter case,

the absorption of herbs takes place in lead. Lead is absorbed in tin,
tin in copper, copper in silver, silver in gold, and gold in mercury.
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Mercury that has been calcinated in sulfur is capable of integrating
the body and is capable of "cooking" all the elements. In the same
way that earth is absorbed into water, water is absorbed into fire, fire
into air, air into ether, ether into the soul (atrnan), and the soul into
the Absolute (brálmian). Therefore, just as earth and the other ele-
ments associated with it, by virtue of being gross (sthida) are absorbed
into water, they and all that follow [water, on the hierarchy of ele-
ments] are absorbed into the most subtle (sfikmia) element, which is
Brahman. In the same way, wood and other herbal elements are ab-
sorbed into the more subtle element lead, such that they and all that
follow [lead, on the hierarchy of metals] are absorbed into mercury.132

The south Indian discipline of Siddha medicine goes one step further
and expressly identifies the five elements with five metals. Here, gold is
identified with earth, lead with water, copper with fire, iron with air, and
zinc with ether.133

In hatha yoga, the raising of the yogin's energy, figured as the female
kimdalim serpent, through the system of the cakras, also effects a resorption
of gross into subtler elements. Thus, when the kiindulim rises from the
mülädhära cakra (located at the level of the perineum and identified with
earth) to the svädhisthäna (located at the level of the sexual organs and iden-
tified with water), the element earth becomes resorbed into and encom-
passed by the element water. Likewise, water is resorbed into fire in the
third cakra, the manipura (at the level of the navel); fire into air in the anä-
hata cakra (at the level of the heart); and air into ether in the visuddhi cakra
(located in the throat).134 As in Sämkhya, hatha yoga, and the other hier-
archical systems, so too in alchemy: that which is higher encompasses, ab-
sorbs, that which is lower. By way of demonstration, I cite the ca. tenth-
century RHT:l}5 "Woody plants are absorbed into lead, lead into tin, and
tin likewise into copper. Copper [is absorbed] into silver, silver into gold,
and gold is absorbed into mercury."136

Earlier in this chapter, I identified a set of pentads unique to the alchem-
ical tradition itself. When mercury first comes into the world, it divides
itself into five parts, burrowing down into five deep wells, in each of
five color-coded directions: the mercury in the northern well is red, while
that in the eastern well is white, southern blue, western yellow, and the
center variegated, like a "peacock's tail." The ñvt classic names or varieties
(bhedas) of mercury correspond to these ñve wells: mercury originating
from the northern well is rasa; that from the eastern well is parada ("that
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which gives [-da] the far shore [para-] [of immortality]"), that from the
southern well is rasendra ("lord of rasas"), that from the western well is sfita
("that which was engendered [by Siva]") and that from the central well is
misraka ("mixed; that which mixes with all other rasas")."7

A number of sources hierarchically order these naturally occurring
forms of mercury in the mineral world. This they do by assigning a "caste"
(albeit in an idiosyncratic way) to the mercury of each of the four direc-
tions: white parada, located to the east, is identified with the brahmin caste;
blue-black rasendra, to the south, is ksatriya; yellow süta, to the west, is
vaisya; and red rasa to the north is sfulra. No value is given for the central
well, which is said, in this text, to be the source of the mercury found in all
the other wells.138 The KCM assigns castes to four types of mica {abhraka);
the RA does the same for four types of diamond (vajra).]}l)

Mercury is again cast in the hierarchical mold of the five gross elements
when the alchemical texts discuss the five "[modes of] going away" (gatis)
of mercury.140 The gatis are in fact the five ways in which mercury is lost
through physical or chemical reaction.141 The first of these, ?nala-ga
("dross-gone") is mercury that is lost in solid form; jala-ga ("water-gone")
is mercury lost in liquid form; hamsa-ga ("goose-gone") is mercury lost
into air, through evaporation; and dhümra-ga ("smoke-gone") is mercury
lost through fire. The final gati of mercury is jlva-ga,1^2 "soul-gone" mer-
cury, which is the loss of mercury's vital essence into ether, space. Whereas
the first four gatis of mercury may be remedied through laboratory pro-
cedures, the fifth and "invisible" loss of mercury can be countered only
through the use of the invisible and mystic techniques of mantradhyäna,
mantric meditation.143 It is this subtlest form of mercury, which dwells
"within the pericarp [of the lotus] of the ether (vyoma) of the heart," which
the RA instructs the alchemist to recall in order that he may be cleansed of
all sins of present and past lives.144

The same hierarchical principle applies in discussions of the ways in
which mercury transmutes (vedha) metals. Here too, the hierarchy of the
five elements is fully respected: lepa [-vedha] ([transmutation through]
"smearing") corresponds to the solid element earth, ksepa ("casting, [into
molten metal]") to the liquid element water, kunta ("dart[ing]" to air, dhfi-
mra ("smok[ing]") to fire, and sabda ("speech, speaking") to ether.145 This
last form of transmutation occurs when the alchemist, holding a mercurial
pill in his mouth, blows upon a base metal.146 The parallels between these
two hierarchized mercurial pentads, that oí gati and of vedha, is especially
clear with respect to the last two members of each of the hierarchies. In
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both cases, the fourth member is dhfimra, smoke, while the fifth element,
corresponding to the element ether, sound, and hearing, involves mystic
speech (sabda). It is in this context that the alchemical use of mantras, de-
tailed in the last chapter, is to be understood.

The alchemical tradition knows of a great number of other pentads
which, while not arranged hierarchically, nevertheless bear witness, by the
simple fact that they are presented as groups of five, to the pervasiveness
of Samkhyan metaphysics. These include the five gemstones (ratnas), the
five salts (lavaiias), the five greater and lesser poisons (visas), the five animal
oils (vasas), urines (mñtras), biles (pittas), excrements (vitas), as well as the
classes (vargas) of the five white, red, and yellow substances.147 Here too,
alchemy is a particular case of a general rule: other realms of tantra know
of the five faces of Siva, the five makäras,^* the five a?nrtas,1*' the five prin-
cipal pithas,150 the five clans (kulas), the five transmissions (rmmäyas),]5] the
five primordial Näth Siddhas,152 the five colors, tastes, and dispositions,153

and so on.

6. Bird and Serpent

In general, it is the upper and lower poles of a hierarchical system that
define the nature of the entire range of interrelationships that obtain be-
tween that system's constituent elements.154 So it is that we should expect
to find the mineral or metallic equivalents of ether and earth, the highest
and lowest of the five elements, playing salient roles within the alchem-
ical system. It is not, however, gold, the highest of the metal dhätus, that
doubles for the element ether in tantric alchemy, but rather mica (called
abhraka, gagana, vyoma or kha),lss one of the three major mineral manifes-
tations of the Goddess. Mica is already identified with the Goddess's sexual
emission in the RA (6.1-3) and RRS (2.2), and a short account of its origin
is found in the Rasakämadhenii:156 "One day the hillborn Goddess saw the
mind-boggling Hara; the 'semen' (viiya) she shed produced brilliant mica."
The Rasendra Bhäskara reproduces this account with minor emendations,
adding that "because it fell from the firmament (gaganäi) it is also called
gagana; because it wandered (abhramät) through the clouds (abhra), it is
called abhraka."157 These are the two principal Sanskrit terms for mica.

Another name for mica, the Goddess's sexual emission, is vyoma. Now,
vyoma is also, at least from the time of the Susrtita Samhitä,'58 a term used
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for the element ether, which is identified, in Sämkhya, as the substrate of
the sound tanmätra as well as of the sense of hearing. Like vyoma, gagami
and kha are also terms that signify both mica and ether. Located as it is at
the summit of the hierarchy of the five elements, ether is, both temporally
and logically, the first of the elements that emanates from the second gun a,
rajas. As such, it constitutes a turning point in the play of nature (pra-
krti):159 it is the most subtle differentiate to be found in the visible world
and the least subtle differentiate to be found in the invisible world.

It is fitting that ether should be identified, through the term vyoma, with
the sexual essence of the Goddess. In Sämkhya, and even more so in a
number of tantric classifications of the tattvas—cosmic essences and meta-
physical categories—the pivot between pure essence and impure creation
is the mäyä tattva, which is identified with the creative power and activity
(rajas,160 the second of the three gimas) of the female principle, the God-
dess, who is the manifestation, or act of reflection, of Siva, consciousness.
The position of ether is therefore an elevated one and is translated, in the
subtle physiology of halloa yoga, into the identification of the cranial
vault—called the "sphere of the void" (simya-mandala)—with vyoma[n],
gagana, and kha, i.e., ether.

Here, howrever, ether is as much an extremely subtle element located
conceptually at the acme of a hierarchy as it is a locus of empty space, a
cavity, hollow, or void (which one is to fill with the "stuff" of mystic experi-
ence)161 located spatially at the summit of the subtle body. It is in both of
these senses that ether is associated with hamsa, a term translated as "swan,"
"goose," or "migratory bird." Since the time of the Vedas, the hamsa has
been the bird of predilection for authors wishing to discuss the movements
of the vital breath (präna, a term etymologically related to ätman, soul or
spirit). Indeed, the Rg Veda (4.40.5) itself calls the ether (kha) the "seat" of
the hainsa, and a series of later sources, continuing down to the Tantras,
identifies inbreathing and outbreathing with the syllables ham and sah.

Hamsa is at once the sound that the breath makes when one inhales
and exhales and the vibratory resonance (nada) of the Absolute that the
practitioner hears internally in the course of the spiritual exercises that
lead to samädhi, total yogic integration.162 In the subtle body, the hamsa is
identified with the empty (s'ünya) medial channel through which the vital
energy, breath, and consciousness descend in the individuation of the Ab-
solute into an individual being.163 In all of these traditions, breathing is
tantamount to identifying the individual soul with the absolute: hamso "ham
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is a palindrome that can be read either as "the goose! the goose!" or "I am
That," i.e., "I, ätman, am That, brahmán? The cosmic goose, honking in
the void, thus becomes a metaphor for the resorption—of individual
breath, sound, and soul—into the Absolute.

The void, the empty space of the heart, msumnä nadi, or cranial vault,
is also termed kha—hole, cavity, empty space—whence statements in ha-
thayogic sources concerning the free-floating state of the meditative mind,
intellect, or consciousness in the ether: this is khecara, "moving in the
ether."164 This principle becomes concretized on an alchemical level as
well. Mercury, when bound, is said to become khecari, possessed of the
power of flight, a power it transmits to the alchemist who holds a capsule
of said mercury in his mouth.165 If, however, it is heated before it has been
properly prepared, or too rapidly, it can be lost to evaporation. Here, it is
said that until its wings have been clipped (paksa-ccheda)166 through various
stabilizing techniques, unrefined mercury becomes subject to flight, i.e.,
evaporation (pätana), and may be "gone like a goose" (hamsaga).167 Here,
mercury behaves like the hainsa of the vital breaths: unless these are teth-
ered by yogic discipline, the breath will eventually fly up out of the body
to be lost forever, and the person will die. The ideal thus becomes one of
fettering168 that modality of the yogic or alchemical subject which has a
tendency to volatilize; by so doing, the wholly integrated subject may enjoy
the power of controlled flight, rather than disintegrating, i.e., losing parts
of itself that would otherwise fly off. This is the difference between khecara,
"moving in the ether," and hamsaga, being "gone like a goose." Here again,
the original inspiration appears to be Upanisadic. Referring to the soul,
the Käthaka Upanísad (2.21) states: "seated, he travels afar, and recumbent
goes everywhere."

As we have shown, vyoma, as both mica and ether, is identified with the
Goddess's sexual emission. Mercury, when it is identified with the soul
(jfva), when it transmutes through speech of which the substrate is ether
(sabda-vedha), and when it becomes possessed of the power of flight (khecar-
a[tä]), is itself associated with ether.169 In this way, both mercury and mica,
the sexual emissions of Siva and the Goddess, located at the summit of the
alchemical hierarchy, are likened to the ethereal goose.

Siva's seed is further associated with another sort of bird—as well as
with a serpent—in Somadeva's account of the origin of mercury, which
varies significantly from the chronologically later RRS account presented
earlier in this chapter.170 Like the RRS, the RC states that Siva first cast the
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semen he had shed into the mouth of Agni (Fire), who had taken the form
of a pigeon. Somadeva then goes on to say that

those dhätiiSy in overflowing abundance, were indeed the same as nec-
tar.171 That which dripped from Siva's hand truly became mercury
(parada). From the dross [of those dbätus] born from the immortal
and unaging supreme god, there arose the metals (dhätits), eight in
number. And that rasa which fell from the mouth of Agni [who had
taken the form of a pigeon] was indeed used by the Lord of Serpents,
who wished to leave behind old age and death. But that [mercury]
which, while being drunk [by the snake] fell to the ground, did—due
to its heaviness—fall through the ground into one hundred yojana-
deep wells.

This interaction—between a bird (Agni, in the form of a pigeon, from
whose mouth drops of divine semen/nectar/mercury fall) and a snake (the
Lord of Serpents, who drinks up what has fallen in order to gain immor-
tality)—harks back to mythic themes from both the Vedas172 and ancient
Mesopotamia.173 In these archaic accounts, a bird is identified with the
theft of an elixir of eternal life, of which a serpent (who recovers its youth
every time it sheds its skin) would once have been the custodian. The
counterpart—or more exactly the archenemy—of this bird who flies
through the ether of the heavens to perch atop the tree of life, to name but
one tree, is the serpent who lives at the foot of the same tree. This theme
is, moreover, the starting point for a multitude of Indian variants on the
epic myth of the bird-god Garuda's battles with the serpent descendants of
Kadru.174 So it is that we find in the alchemical appropriation of certain
perennial themes from Hindu mythology, as well as metaphysical catego-
ries from Samkhya, a return to one of the most ancient "creative opposi-
tions" known to humanity.

Indeed, there is much of the serpent in Hindu imagery of death and
eternal life. As early as the Brhadäraiiyaka Upanisad (4.4.7), the immortal
self is said to discard its mortal body "like a snake sheds its slough." The
slough that a snake periodically sheds is an important image in alchemy as
well. Here, mercury in its unrefined state is said to be covered with seven
"sloughs" or "sheaths" (kañcukas). These are coatings of various base met-
als and other impurities, which float on the surface of mercury (whose spe-
cific gravity is greater than that of all the metals, save gold), and which are
said to be the creations of jealous gods who feared that mercury would
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render human alchemists their equals. Mercury, the semen of absolute
godhead, must be purged of these coatings if it is to be used with success
in alchemical operations.175

No doubt working from the Upanisadic image evoked above, a number
of Saiva schools and sects came to apply the notion of the kañcukas to a
much broader range of ideas. In a number of these systems, a group of five
kañcukas ("sheaths") become an important metaphysical construct em-
ployed to explain the difference between God in his transcendence and
God in his immanence, between essence and existence, the unity of the
divine, infinite self and a plurality of finite selves. Such is especially the
case in the orthodox Saiva Siddhänta, according to whose Kiranägama
creatures are provided with the five kañcukas while in the "bosom of Maya,"
the material cause of the impure worlds. These impure worlds are said to
owe their existence to Ananta (or Anantesa) the first of the eight Vidyesv-
aras. Now, Ananta is one of the names of the Hindu cosmic serpent, whose
relationship to the kañcukas is an obvious and immediate one. This being
the case, the intermediate role of the Vidyesvaras appears to double that of
the kañcukas themselves: they constitute the gray area between divinity and
humanity, essence and manifestation.170

Abhinavagupta, in his discussion of the untraceable boundary between
Siva and his creation, may well have had the mercurial kañcukas in mind
when he wrote the following passage, so close are the conceptual parallels
between the chemistry of mercury and the metaphysics of gnoseology
here:

The God, whose nature is a free consciousness, whose characteristic
is the supreme light, due to his own intrinsic nature and as a result of
his enjoyment of the sport of concealing his own nature, becomes the
atomic, finite self, of which there are many. He himself, as a result of
his own freedom, binds himself here by means of actions whose na-
ture are composed of imagined differentiations. Such is the power of
the God's freedom that, even though he has become the finite self,
he once more truly attains his own true form in all its purity.

Here, the dividing line between the impure path {asuddhädhvan: the
twenty-five Samkhyan tattvas of the manifest world) and the pure path
{suddhädhvan: the five transcendent categories of the Trika Kaula) is com-
posed of the intervening six kañcukas. Taken together, these are the thirty-
six (25 + 6 4- 5) categories of Kaula metaphysics.177

A final alchemical parallel, which also brings us back to the important
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place of the feminine in the alternation of the divine between self-
concealment and self-discovery, may be elicited here. In describing the
mercury produced from Siva's semen, the BhP states that this next com-
bined with the substance emitted from the Goddess's sexual organ to pro-
duce four colors and two types of mercury. Mercury, the mineral form of
the body of the wholly transcendent Siva, is mediated in the world by the
Goddess, whose interposition, in the form of her sexual emission, renders
said mercury impure.178

In alchemy, the image of the serpent is not limited to the mercurial ka?i-
cukas. It is also widely employed as a signifier for the lower end of a system
that is crowned by an ethereal bird: the lowest metal on the alchem-
ical hierarchy is lead, most commonly called naga, "serpent" or sisafka], an
allomorph of the name of the cosmic serpent Sesa; or, more rarely, ahirilja,
"serpent king."179 The Rasakämadhenu (2.1.4) a n d Rasendra Bhäskara
(4.108) state that lead arose from the semen of Vasuki, the king of a mythic
race of serpents known for the great wealth it possessed in its subterranean
treasure hoards. This bird-serpent opposition is made most explicit in the
ca. sixteenth century Rasakämadhenu, which identifies gold, at the summit
of the hierarchy of metals, with semen shed by Agni, and lead, at the base
of the system, with the seed of Väsuki. Let us also recall here the Rämäyana
myth, related at the beginning of this chapter, in which lead and tin (often
used interchangeably) are said to arise from the residue (inald) or afterbirth
of the generation of gold.180

This further recalls the serpent Sesa ("Remains," "Residue")181 who up-
holds the golden egg of the universe on his many hoods and whose coiled
body is composed of the dregs, the calcinated residue of past creations. Of
what sort of residue is Sesa composed? According to the Puränas, the cos-
mic dissolution or reabsorption (pralaya) that occurs at the end of a great
age (mahäyugd) of some 4,320,000 human years is a two-phase process.
The first of these is a universal conflagration, in which Siva, in his destruc-
tive Kälägnirudra form,182 incinerates all the gross, inert matter located
inside the cosmic egg (while preserving the subtle souls of liberated beings
in the ether of the highest levels of the cosmic egg, well above the confla-
gration). Then follows a great rain and flood, the true dis-solution, which
extinguishes the fire and immerses the world in a great ocean.183 There
remains a calcinated or ashen residue from the fire, however, which sinks
to the bottom of the ocean of dissolution, to coalesce into the serpent Sesa,
at the bottom of the cosmic egg.

At the end of a cosmic eon (kalpa), of one thousand mahäyugas in length,
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the entire cosmic egg—and not merely the lower levels of its interior—is
consumed, and it is upon the chaotic waters of the ensuing flood that the
mahäyogi7i Visnu Näräyana, the "Abode of Mankind ," sleeps, in a state of
total yogic integration (samädhi) for a kalpic night.1S4 (Here, Visnu's yogic
sleep is the divine model for the samädhi of the human yogin who has with-
drawn all breath, seed, and consciousness to concentrate these into a single
point of pure being-consciousness-bliss. In Visnu's case, all that is subtle
and eternal in the universe has been withdrawn into that single point.)185

What of the gross matter of the previous kalpa} It too is preserved, once
again in the ever-recyclable serpent body of Sesa, who serves, this time, as
Visnu's couch, upon which he sleeps away the kalpic night in yogic enstasis.
In this way, Sesa, the cosmic serpent who ever renews himself from one
cycle to another, remains the same serpent even as he is reconstituted from
a new mixture of recycled elements. As such, his body is an endless source
of raw material for renewed creations. For this reason, he is also called
Ananta, "Endless."186

The serpent at the base of a system is a commonplace of Hindu cosmol-
ogy and metaphysics. In both sacred and profane constructions in India,
a spike is symbolically driven into the head of this serpent, a head that
upholds the world, to ensure a solid foundation.187 Elsewhere, the semileg-
endary figures who laid down the foundations of Indian medicine (Caraka),
yoga (Patañjali), and alchemy (Nägärjuna) are all said to be incarnations of
great serpents.188

Similarly, the ashes that compose the body of the serpent Sesa also bear
a Vedic pedigree. In the logic of sacrifice, there can be no "first sacrifice";
rather, every "new" sacrifice, ignited with the embers of the sacrifice which
preceded it, is a reenactment of that prior sacrifice: this holds as well for
the primal sacrifice of the Purusa—recounted in Rg Veda 10.90—in which
we find that the "primal" sacrifice out of which the universe was created
itself arose out of preexisting sacrificial materials! Ashes of prior sacrifices
are the seeds of future sacrifices, and so it is that the erotic ascetic Siva can
call the ashes of cosmic dissolution that he smears upon his body his
"seed."189 Similarly, when the Vedic sacrificer used a fire drill and block to
create a spark with which to ignite a sacrificial fire, it was presumed that
the fire produced was latent in the wood of the fire block. In the language
of hatha yoga, the kundalini serpent is described in the same way: until she
is awoken, she is fire that is latent in the fire block; once awoken, she is
the spark that bursts into manifestation through the "churning" of yogic
practice.190
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Corresponding Hierarchies

Just as "serpentine" lead, at the base of the alchemical hierarchy of met-
als, must, of teleological necessity, fully actualize its potential by ultimately
becoming alchemical gold, so too the sleeping kundalinl must awaken to
remount the hierarchy of emanated being and reunite with the absolute in
the "place of the ether," the human cranial vault. The temporal endpoints
of these processes—of the ripening of metals and the yogic transformation
of the subtle body—are spatially located within the hierarchized systems
for which they serve as fundaments. So it is that we find, in the coils of
these symbolic serpents, the nexus of a Hindu time-space continuum.
With this, we turn to the structure of these parallel and interpenetrating
systems.
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Homologous Structures of the Alchemical Body

i. The Two Kundalints

Nägärjuna's name, in its Tibetan inscription (kin sgnibs), evokes terms that
signify, in that language, "confused mass," "a mass in the spiral form of a
conch shell," "abyss," "abdominal cavity" (kloñ), and "valley floor" (kluii)}
These associations, of a founding alchemical wizard, a serpent, the abdom-
inal cavity, and the base of an enclosed environment, evoke the perennial
hathyogic image of yet another serpent. This is the female kundalim, who
is explicitly identified with the serpent at the base of the cosmic tgg, Sesa
or, alternatively, Ananta, "the endless one."2

In every human body, the female kmidalini serpent sleeps coiled in the
place of the "fire of time" (kälägni)? with her mouth closed over an internal
liiiga in the lower abdomen.4 It is only in the body of a yogin that she is
ever awakened, and her awakening corresponds precisely to the initiation
of the yogin's progressive withdrawal into total yogic integration (sanwdhi)
or fluid equilibrium (samarasa). On a more concrete level, it is the rise of
the kimdalim that brings about the transmutation of raw semen into nectar
in the cranial vault, a locus associated with the ethereal goose. In the last
chapter, I evoked the identification of the hamsa of the cranial vault with
the subtlest channel of the subtle body, the medial susmnnä nädi. Like the
subtlest of minerals, mercury, the susumnä can also double as both a bird
and a serpent:5 thus this channel is identified, as well, with the kiindalini
serpent who, when awakened, pierces its opening at the base of the spinal
column "like a key in the lock of a door-panel," to rush upwards to the
cranial vault/'

The kundalini in the body of the yogin is an incarnation of the feminine
in this tradition and thereby incarnates all the perils and joys that women
can represent for men. She is divine energy (sakti) and female materiality
(prakrti), but she is also a tigress who can drain a man of all his energy and
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seed.7 She is twofold, and it is in this perspective that yogic sources speak
of this internal female serpent by another name: she is bhogavatJ, a term
that at once bespeaks her enjoyment (bhoga, from bhuj, "partake, enjoy"),
her coiled form {bhoga from bhuj, "coil, curl"), and her female sex (-vati is
a feminine ending). As bhogavatf, she is the serpentine female principle
within the subtle body.8

It is when her name is interpreted in terms oí bhoga as pleasure that this
female serpent's twofold role is brought to the fore in the tantric context.
The kundalim as bhogavatl is a female who both takes pleasure and gives
pleasure. In tantric metaphysics, it is the kivndalinfs coiled body itself that
is the turning point between emanation and participation, emission and
resorption.9 At ground zero of the self-emission of the absolute into phe-
nomenal being is the kundalim who takes pleasure as she allows the micro-
cosmic life force to drain away into her sleeping mouth. Her sleep is the
sleep of dumb matter, and her head or mouth the sole obstruction to the
opening of the upward path to her own return, from existence to essence
as it were. Her awakening blows open the "door to the absolute" (brah-
madvära) at the base of the medial channel, and her rise along the length
of this channel effects the return—on the part of the yogin in whose body
she has been awakened—to the wholeness, being-consciousness-bliss, and
absolute godhead that is his true nature. Here too, we can glimpse the kun-
dalinfs role as the microcosmic homologue of Sesa, the cosmic serpent and
endpoint of a prior creation and the starting point of a future creation,
who is located as well at the base of a self-enclosed system.

We can also see, however, why the kundalim is, unlike Sesa, a female
serpent. When she slumbers, "as if stupefied by a poison," in a man's ab-
domen, the kundalim is identified with human mortality, with death-laden
existence, and the bondage of the ignorant,10 which is figured by the in-
cessant drain of semen that she, as woman, effects in man. In this role, the
sleeping kundalim is identified with the fire of time (kälägni) because the
mortal who allows her to drain away his semen is doomed to be consumed
by the fire of time and die. Such is the fate of a number of yogins of Näth
legend. Most famous among these is Matsyendranath, who, having had his
yogic energy and life force drained away by years of debauchery in a King-
dom of Women, is fated to die within three days if Gorakhnäth cannot
reawaken him, i.e., awaken his sleeping kundalim.

It is when the kundalim is awakened that she becomes capable of giving
pleasure—and here too, it is appropriate that she be figured as a female
serpent. Her awakening is the beginning of the return or resorption, on a
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microcosmic level, of the phenomenal world back into the absolute from
which it was originally emitted. The yogin, in rousing her from her slum-
ber, finds in the rising kundalim a vehicle by which to raise himself from
mundane existence to the god-consciousness that renders him a second
Siva.

Indeed, the final aim of the yogin, like that of any tantric practitioner,
is twofold.11 On the one hand, he strives toward liberation {moksa, mukti)
from conditioned mortal existence; at the same time, however, he also
seeks to realize for himself the enjoyment {bhoga, bhukti) that the absolute,
Siva, knows in his very being.12 This pleasure that Siva, the absolute, takes
in his manifold creations, his self-realizations, is often cast as his sexual
union with his female, manifest aspect, i.e., with the Goddess, who is iden-
tified with vimarsa (reflective consciousness), mäyä (creativity), sakti (en-
ergy), and the kimdalini. It is a pleasure of the same order as that enjoyed
by Siva in his union with the Goddess that the yogin comes to know in
awakening and raising his kundalim. It is in this light that the kundalim
becomes identified, in tantric practice, with both the male practitioner's
sexual partner and a goddess to whom he makes sacrificial offerings. As the
MBhT explains, the practitioner's bhoga takes the form of the pleasure he
enjoys in his imbibing the malearas that precede sexual intercourse with his
partner. The wine that he drinks and the flesh and fish he eats become
offerings into the mouth of the kundalinJ, who rises up to his tongue to
consume them. His bhoga, when accompanied by the proper mantras,
becomes an inner sacrifice to the Goddess, with whom he thus shares his
pleasure. Like his human partner, she becomes his lover, and because she
is the Goddess, his savior as well. The bhoga offered into her mouth be-
comes nectar, and her rise transforms his very being.15 Riding the kundalim
upwards on a wave of mutual pleasure, against the grain of the entropic
processes of aging and death, the yogin comes to experience liberation and
bliss. Ultimately, he becomes "a second Siva," in eternal embrace with the
Goddess.

How does the yogin awaken the slumbering kimdalini to reverse the
order of nature on a microcosmic level? By assuming a number of postures
(äsanas), by breath control (pränäyäma), and by means of a number of in-
ternal blocks (bandhas) and seals {mudras) that fan the fire of yoga (yogagfii),
the fire that consumes the fire of time (whence its synonyms kälägnirudra
andyamäntaka). So, for example the HYP states that the "Matsyendra äsana
. . . arouses the kimdalini"', that the mahä-wrudrä causes the "kimdalini [to]
suddenly become straight just as a coiled snake when struck by a rod
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straightens itself out like a stick"; and that the imdä handha "awakens the
kundalinl, who straightens, entering the medial channel, like a snake enter-
ing a hole."14 The kiindalini\ awakening marks the beginning of the yogin's
own withdrawal into his yogic sleep or trance, into the total integration
that is samädhi. In this light, we can see that in the universal scheme of
things, the great yogin, be he named Siva or Visnu, ultimately "awakens"—
pours himself out into mundane being of which the sleeping kundalim is
the end- or turning-point—in order that human yogins might find a way
to genuinely "fall asleep," i.e., enter into the yogic sleep oí samädhi. On the
microcosmic level, this yogic reintegration affords liberation and bliss; on
the macrocosmic level, it is nothing other than the pralaya, the universal
resorption of all mundane existence into the primal and primordial essence
that is the Absolute, God.

These two poles of the kwidalinfs mode of being—sleeping and waking,
taking and giving pleasure, allowing the body to be consumed by the fire
of time and consuming the fire of time—these mundane and transcendent
poles are identified as her "poison" and her "nectar."1' The kundalinJ is
poison when she remains asleep in the lower abdomen; she is nectar pre-
cisely when she rises up through the medial channel of the subtle body to
reunite with Siva, the Absolute, in the yogin's cranial vault.16 In the hatha-
yogic sources, this union is in fact accompanied by an outpouring of nectar,
which renders the yogin immortal.

This connection between poison, nectar, and yogic prowess has its re-
flection in Hindu mythology, in which the serpent king Vasuki serves as
churning rope in the mythic churning of the Ocean of Milk. This churning
(which produced sulfur in the alchemical myth related in the last chapter)
is best known for its production of the nectar (amrta) of divine immortality.
Another byproduct of this process is, however, the production of the most
virulent of poisons in the universe (kälakuta, halábala), which arose from
the Väsuki's venom.17 This poison, churned out of the ocean, would have
consumed the entire universe had Siva, whose yogic austerities rendered
him powerful enough to do so, not swallowed it. It is the trace of this feat
that accounts for the dark blue mark found on Siva's throat in Hindu
iconography, and his epithet of "Blue-Throat," Nllakantha.18 Lastly, mer-
cury, Siva's semen, is a poison for the uninitiated who would presume to
partake of it without the proper preparations; for the initiated alchemist,
however, it is the nectar of immortality. This coincidence of opposites is
divinized in the Tibetan Buddhist homologue of Yamäntaka—that is, of
Siva as "the Death of Death." This is the Tibetan divinity named "Quick-
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silver" (i.e., mercury) who, although he is a "black poison-faced divinity,"
is also the "black master of life."19

The twofold kwidalini, who incarnates the two prevailing Hindu atti-
tudes toward the manifest world, a world which it always views as femi-
nine—i.e., the Vedantic view of the world as imprisoning mäyä and the
tantric view of the Goddess as a limitless source of energy, sakti—is
but one of a wide variety of redoubled images proper to the yogic and
alchemical body. This dual role of feminine energy—of the Goddess em-
bodied in the world, in a human woman, or in the internal kundalinl—
is clearly expressed in a verse from the Spanda Kärikä of Abhinava-
gupta's ninth-century forerunner, the philosopher Vasugupta: "It is Siva's
sakti, that is, his power to act, who, dwelling within limited creatures,
causes bondage; When she is known as herself the path, she is the one who
makes perfection (siddhi) possible."20 In the balance of this chapter, I ex-
amine a number of such phenomena in these interpenetrating symbol
systems, in images that range from human mouths to wells to rivers to
forests, cities, and even entire kingdoms! Throughout, it will be shown
that each image at once points to the imminence of death, the great equal-
izer, and to its opposite—immortality, the cheating of death (käla-
vañcaná)—on the part of the Siddha who knows how to reverse, on the
mesocosmic level of his subtle body or alchemical laboratory, the being-
towards-death that is the erstwhile fate of all creatures who are bound to
this world.

2. Charting the Subtle Body: The Legends of Matsyendranäth

a. Fish Belly

Like the supreme yogic god Siva, the hathayt>gin is himself capable—
through his raising of the kundalini—of transmuting poisons into nectar.
More properly speaking, that which is poison for mere mortals is, for the
yogin who has realized, through his practice, a divine "identity in differ-
ence" view of reality, identical to nectar, amrta.11 Numerous Näth Siddhas
are known for their ability to control (and charm) serpents, yet another
metaphor for their mastery of the female kundalinl, and for their ability
to treat poisons as elixirs.22 Likewise, mercury, which is a poison for the
uninitiated, becomes an elixir of immortality for the alchemist who knows
its secrets.23 In this section, I interpret a number of yogic metaphors for
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the mastery of the forces that sleep in the lower part of the body, forces
that, when awakened, transform the yogin's being completely.

A moment ago, I evoked Matsyendranäth, the original guru of the Näth
Siddhas, who was rescued from death in a Kingdom of Women by his more
disciplined pupil Gorakhnäth. It is on this mythic ground that Matsyendra
the guru becomes Matsyendra the disciple: after Gorakh has rescued Mat-
syendra from the Kingdom of Women, he must give his teacher a "re-
fresher course" in hatha yoga. Indeed, it is a leitmotif of Näth legend that
Matsyendra, the teacher of Gorakh, is much more susceptible to the lures
of the fair sex, to the world of appearances (mäyä), than is his pupil, who
must constantly awaken him to the reality behind appearances. To be sure,
the erotic rituals of the Yogini Kaula sect of which Matsyendra was the
purported founder lie behind much of this mythic imagery. So it is that the
yoginls of Kämarüpa, from whom Matsyendra received his tantric rev-
elation, become the "Plantain Forest" women who ensnare him, in an im-
portant myth cycle of Gorakh and Matsyendra.24

In a curious way, Matsyendra is doubly connected, by his name, to the
lower half of the yogic body, the place of the sleeping kundalinl. However,
just as the kundalinl sleeps at a turning point in the play of divine mani-
festation and resorption, so too, the symbol system constructed around
Matsyendra's name is an ambivalent one. An extensive body of medieval
sources connect Matsyendra to his doctrine of the fish belly through a
mythic gloss of his name. Matsyendranätha means "He Whose Lord is the
Lord of Fishes" (or the pleonastic "Lord Lord of Fishes"), and his connec-
tion with fish is explained through a myth in which the Goddess, seated on
or near the shore of Candradvipa ("Moon Island"), has asked Siva to teach
her the most secret of all esoteric knowledge, things he has never told her
before.25 This Siva agrees to do, but he has barely launched into what will
turn out to be the essence of the Hindu tantric teachings than does the
Goddess fall asleep. Siva's words do not, however, go unheeded. Matsy-
endra, who has been swallowed by a fish (whence his name in these
sources), draws up to the shoreline and overhears everything. It is in this
way that the "historical" Matsyendra26 becomes both the link between the
divine and human in the transmission of the tantras and the founder of
numerous sectarian traditions.27 In a number of these sources, Matsyendra
is farther identified with, or called the father (or son or brother or nephew
or daughter) of, Mlnanätha, a name which also means "Lord of Fishes."28

The earliest mythic account of Matsyendra, that found in the KJñN
(16.27-56) itself, tells a somewhat different story. This source, which calls
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him Macchaghna, "Killer of Fishes"29—an indication that he was a fish-
erman—makes no reference to his overhearing Siva's teachings from the
belly of a fish. Rather, it relates that Siva has committed the kulägama to
writing, the which his son Kärttikeya has thrown, in a rage, into the sea.
These teachings are then swallowed by a great fish. The god Bhairava takes
the form of Matsyendra the fisherman to recover the teachings out of the
fish's belly, at a site called Candradvlpa.30 Later, it is stated that this teach-
ing {sästra) was brought down at CandradvTpa;31 earlier in the text, how-
ever, it is stated that it was brought down by Siva and the Goddess, at
Kämarüpa.32

As a killer of fishes and the founding guru of a tantric lineage and tradi-
ion, Matsyendra may be further linked with another tantric founder. This
is the ca. ninth-century Buddhist Siddhäcärya Lui-pä (or Lo-yi-pä, Lü-
yi-pä, Lü-hi-päda, Lü-yi-shabs). The original Siddhäcärya of the Tibetan
Grub thoblh lists and author of two Bengali caryä songs (nos. i and 29), Lui-
pä's name means "Venerable Red-Fish." In Nepal, Lui-pä appears to be
further conflated with a Buddhist divinity. Here, a famous red image of the
bodhisattva Avaloki tes vara has been worshipped in the village of Bunga
and the city of Patan since the seventh century. Since the sixteenth century,
this same image has been identified with Rato Macchandernäth, the "red
Matsyendranäth"; and, indeed, an old Newari bhajan, still sung in Kath-
mandu, refers to this deity as "Lulpäda-näth "34 While scholars generally
agree that this is a late and spurious identification, there are a number of
piscine elements to the names and roles of this Buddhist divinity that de-
serve further attention. First, "Luí" is a vernacularization of loh ita/roh it a,
i.e., "red": LuT-pä's fish is a red fish, which squares with the color of the
Patan image.35 Second, Avalokitesvara has, in at least one case, been repre-
sented in a piscine mode: at Ratnagiri (Cuttack district, Orissa), the bust
of a mutilated Avalokitesvara image was found to be superimposed upon
the image of a large fish, "so as to convert the Bodhisattva into Matsya,
the first Avatära of Visnu." The Hindu Matsyendranäth has himself been
portrayed in a manner similar to that of Visnu's fish incarnation, emerging
out of the mouth of a fish.36

Of much greater interest to us is the identification we find of Matsy-
endra or Lul-pä's name with the term matsyodara, which simply means "fish
belly." Tibetan translations of Lui-pä's name, found in the Tanjur, include
ñcfi-rgyu-ma-za-ba, which means "one who eats the intestines of a fish";
and na-lto-pa, which restored into Sanskrit yields, precisely, matsyodara,
"fish belly."37 Abhinavagupta, who praises Macchanda in an opening verse
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(1.7) of his monumental Tanträloka, cryptically refers to matsyodara in a
later passage of the same work: "On the level of the highest kttndalini is the
Emissional Power which is beautiful because it contains within itself the
vibration, there the yogin should repose devoted to the condition of belly of
the fish?"

What this term means is stated in elliptic fashion in the thirteenth-
century Amaraugha Prabodha of Gorakhanäth, who further intimates that
this doctrine constituted the very first revealed teachings of Siva, which
that god gave to an audience consisting of Minanäth and the Goddess, i.e
on the shore of Candradvlpa. Here, Gorakhnäth states: "Holding the
breath [when it is] restrained by force {hathät) is [called] swallowing into
the fish-belly (minodare). He [who is] blessed with detachment is not con-
scious until he releases it [i.e., his breath]"39 What I wish to argue here is
that Matsyendra's doctrine of the fish belly—a revolutionary doctrine in-
deed, given the perennial importance that has been attached to it in Hindu
tantrism over the past one thousand years—is about diaphragmatic reten-
tion and its effects on the body and consciousness of the yogic practitioner.

This meaning is greatly expanded in the unexpected context of a de-
scription of the holy city of Benares given in a number of Saiva Puränas.
As any armchair traveler knows, the city of Benares is situated on a wide
bend in the holy Ganges River, at the last point at which the river turns
north, as if to return to its Himalayan source. It is also a city that is said
in certain sources to resemble a fish in shape.40 Though not because of its
piscine outline, the beauty and holiness of Benares are such that Siva, in a
distant mythic past, chose to make Benares, or Käsi, his home whenever
he was not meditating atop Mount Kailash.41 For Hindu pilgrims from
time immemorial, it is not the beauty of the site, but rather the liberating
effects of bathing in the waters of the Ganges there—the salvific powers of
which are enhanced by Siva's presence—that has been the prime reason
for undertaking a journey to that fabled city.

The Ganges (Ganga) is, however, but one of a triad of holy rivers—and
of river goddesses—its two sister rivers being the Yamuna (which joins the
Ganges at Prayäg, the modern Allahabad), and the Sarasvati. There is a
mystery to this last river, the earliest river to be identified with a goddess
in the Vedic literature: rising in the highlands of southwestern Rajasthan,
it is a river that "disappears" into the plains of Kacch before ever reaching
the sea—and it is this hidden nature of the Sarasvati that is brought to the
fore in the Puranic descriptions oí matsyodarl-yoga, the "fish-belly conjunc-
tion" of Benares.
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Before we can explain this phenomenon, however, we must first briefly
review a commonplace of yogic physiology, according to which the three
principal subtle channels (nädts) of the life force are identified with these
three major rivers (??adis): the solar píngala is the Yamuna River, the lunar
idä is the Ganges, and the medial, "empty" suswnnä is the "fiery," "hidden"
Sarasvati.42 In the practice of breath control, pränäyäma, it is by pumping
up and thereby emptying the two peripheral subtle channels, the idä and
the píngala, that the theretofore empty simimná suddenly becomes filled
with the subtle breath or life force (präna) to become the yogin's internal
upward-tending channel to liberation. This yogic homologue to these
three river systems of India is so obvious as to not require explanation here.

Benares, the greatest pilgrimage site (tirtha) of India, is said to contain
all of the rivers and all of the tirthas of India within its precincts. It is in
this context that the geography of the city, as well as seasonal floods there,
contributed to the unusual riverine phenomenon known as the "fish-belly
conjunction," down to at least the sixteenth century. Prior to its urbaniza-
tion over the past two centuries, the inner limits of riverine Benares were
constituted by a string of inland pools, tanks, and lakes. One of these was
named Matsyodari, the "[Lake of the] Fish Belly." In particularly heavy
rainy seasons, these reservoirs would flood into one another to form a
single channel—also called the Matsyodari—that ran for no less than three
miles between the river known as the Varanä, the tributary to the Ganges
forming the city's northern border, and the stream known as the Asi, which
flowed into the Ganges at the southern end of the city.43 According to folk
etymology, the classic name of Benares—Väränasi—derives from the fact
that that city-state lay between the Varanä and Asi rivers. For certain car-
tographers of the subtle body, the symbolism was clear:44 "The two vessels
called the idä and the píngala are the real varanä-asi. The space between
them is called Varänasi. There it is said that [Siva] Visvanäth dwells . . .
From the right side of the äjiiä [cakra] and going to the left nostril flows
the idä. It is here called Varanä, the upward-flowing [Ganges] . . . Rising
from the left side of the äjiiä lotus45 and going to the right nostril, this
upward-flowing píngala has been called of yore the Asi."

This schematization flows directly into the rainy-season phenomenon I
have been describing: when the seasonal Matsyodari opened its periodic
channel, the normal flow of Benares's rivers became reversed: the Ganges
would actually back up into its tributary, the Varanä, and flow therefrom
into the seasonal Matsyodari channel; the Matsyodari would in turn drain
into the Asi, out of the mouth of which the Ganges would empty back into
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"itself." The waters of the Ganges that were so channeled therefore ran
against the river's normal flow, along the underbelly of the piscine outline
of Benares—within which the permanent Matsyodarl Lake was located—
whence the designations of matsyodari for the periodic stream itself, and
matsyodart-yoga, the "fish-belly conjunction," for those periods in which it
appeared (and for the site at which the overflow of Matsyodarl Lake ran
into the waters of the flooding Ganges).

This anomaly, of a periodic backflooding of the Ganges, is given a yogic
gloss in the ca. tenth-century Lifiga Puräna, a gloss that will at once explain
the great yogin Matsyendranäth's piscine associations:

Píngala is the name by which the fiery nädi'is praised, and it is known
to be that dried up stream (the Asi) [which runs by the place] where
[the tank named] "the trembling sun"46 stands. Ida is the name by
which the lunar nädl is praised. It is known to be the Varanä [River],
where the [Visnu] Kesava [temple] is situated. That nädl [which runs]
between the two is glorified as the siiswnnä and known as Matsyodari;
it is praised as "[a stream] running in both directions" {visuvam).^
There where [two currents] come together at the Fish-Belly Pool, a
bath yields liberation . . . It is an extraordinary conjunction when the
Ganges runs into the Fish-Belly channel to the west of Kapilesvara.
A bath at that juncture yields [the fruits of] a thousand horse sacri-
fices . . . That place is indeed praised as the fluvial /;n//w/tf-syllable.48

In a passage from the somewhat later KäsT Khanda of the Skanda Pur-
ana, the Matsyodari is said to be bah ir-ant aseara, "flowing both inside and
outside" (i.e., surrounding Benares, via the Ganges' normal outer channel
as well as that of the inner Matsyodari), and taking the path of retraction
(samhära-märgd).^ With this, we now hold all the necessary elements for
a symbolic interpretation of the term "fish-belly conjunction " matsyodari-
yoga. The belly of the fish, and that "path of retraction" at which a reversal
of the normal flow occurs, is, assuredly, the opening of the medial channel,
the susumnä nädi50 at the base of the subtle body. The two peripheral chan-
nels (the ida and píngala) are the Varanä (Ganges) and Asi (Yamuna) rivers,
whose flow is reversed such that the "empty" medial channel, the susimmä
(the Sarasvati River; and in Benares, the Matsyodari), may be opened and
filled with the reversed, upward flow of semen, life force, breath, and mind,
which yields liberation and immortality. In this schema, the backward-
flowing Ganges itself doubles as the "disappearing" Sarasvati River, which
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"reappears" in a feat of yogic reversal when it becomes the Matsyodari, the
fish-belly channel.51

Matsyodari-yoga, the "fish-belly conjunction," is, however, more than a
mere macrocosmic reproduction of a structure of the subtle body. It also
refers to a particular yogic practice, specifically to that practice to which
Gorakhnäth alludes in the Amaraugha Prabodha passage quoted above.
"Holding the breath when it is restrained by force (hathät) . . . in the fish
belly (mlnodare)" is a description ofthat most fundamental aspect of breath
control called kumbhaka, the "potlike" diaphragmatic retention of the
breaths.52 Here, the idä and píngala channels are "pumped like bellows," by
means of breath control, until the susunmä channel suddenly opens. At this
point, the two peripheral channels empty and lie "swooned." What follows
is automatic: the vital breath that rushes into the susumnä rises upward,
against the normal downward flow of all bodily fluids, affords yogic libera-
tion.53 In Puranic mythology, it is precisely by bathing during the period
of the "fish-belly conjunction" that the god Bhairava was liberated from
the skull of Brahma that had clung to his hand for twelve years. Having
thus completed his "skull bearer's vow" {käpälika vrata), Bhairava estab-
lished himself as the guardian deity of Benares, at a temple on the bank of
the Kapälamocana ("Liberation from the Skull") tank.54 This god's mythic
liberation from his terrible vow is tantamount to the wholly unconditioned
state of Sivahood enjoyed by the yogin at the culmination of his practice
of "swallowing into the fish belly."

Matsyendra's doctrine of the fish belly would therefore have been, if
nothing else, a teaching on hatha yoga. This is supported by the fact that
Gorakhnäth, in the opening verses of his twelfth- to thirteenth-century
Goraksa Sataka, invokes Minanäth as his guru.55 Now, while it has been
maintained that úx-cakra yoga was an innovation of the Western Transmis-
sion, it would appear that Matsyendra's doctrine of the fish belly {kumbhaka
as the culmination of breath control), together with a significant number
of other references to the subtle body and hathayogic practice found in the
KJñN, would make him the founding guru of this discipline, or at least of
one of its major canons.56 Abhinavagupta may also be singling Macchanda
out for praise on these grounds;57 it is also possible, however, that the
image of the fish belly also had a sexual connotation in Kaula erotico-
mystical practice.

Such is certainly the case in the religious belief and practice of the Bäuls,
a Bengal-based syncretic sect whose ties to the Näth Siddhas are numerous
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and well-documented. As June McDaniel has demonstrated, the Bäuls
portray

Isvara or the man of the heart [as] a fish (imn-rüpä). This fish [which]
swims in the "high tide" of [a woman's] menstrual flow . . . is caught
by the enjoyer (rasika), the Bäul who is full of love. This is the "tide
time in the river," the overflowing of rasa [sexual fluids]. He catches
the fish and causes it to move in an upward direction. The fish must
be caught at the right time, or the waters dry and he is gone . . . The
right time is once a month, a Mahayoga. It includes the new moon,
the period regarded by the Bäuls as the time before the fish emerges;
this is the time of lust {kä?na). When the fish is present, it is the time
of the menstrual flow designated as full moon. The third day [of a
woman's menses] is the time to catch the fish; he is not present before
that, and there is the danger of the black crocodile of desire.58

In this context, we may read matsyodari-yoga as a temporal conjunction
in the menstrual cycle of a yogini. Matsyendra the fisherman catches his
"fish" of the Kaula revelation at that precise moment and thereby becomes
the revealer of the Yogini Kaula.

b. Moon Island

With this, we exhaust the symbolism of the yogic fish belly; in so doing,
however, we bump up against another riddle of tantric parlance. Here, we
must consider that in the times of the fish-belly conjunction, the city of
Benares, surrounded by the Gangä, Varanä, Matsyodarí, and Asi rivers,
became an islands Here, we are reminded of Moon Island, off the shore
of which Matsyendra, in the belly of a fish, overheard Siva's original tantric
teachings. This island has never ceased to tantalize scholars who have
attempted, without success, to localize the toponym Candra-dvlpa some-
where on the India subcontinent/'0 and to explain its implicit identification,
in a number of tantric sources, with Candra-giri ("Moon Hill") or Candra-
parvata ("Moon Mountain").

Here again, it may be argued, on the basis of data found in the tantric
texts themselves, that Moon Mountain and Moon Island (for what is an
island if not a mountain with its feet in the water?)61 are, like the Fish Belly,
locations that appear within the subtle body when a certain body of prac-
tice is carried to its conclusion. That this is an inner landscape of the subtle
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body is already borne out by the KJñbTs statement that, by using the net
of yogic energy (sakti-jälavi), Matsyendra the fisherman pulled his fish
(containing the hila teachings) out of the seven oceans (i.e., the seven
cakras),62 an impossible act in the "real world."

In this case, the mountain or island in question is located either in the
cranial vault or the abdominal cavity, but in either case on the left side of
the body, i.e., that half of the body through which the lunar idä nädt passes.
The KJñN itself, which maintains in its chapter colophons63 that its teach-
ings were brought down iavatäritä) at Moon Island, offers a certain body
of evidence to this effect when it describes the oozing of nectar, via the
brahmarandhra (the "cleft of brahman," i.e., the fontanelle), as "gladdening
the moon" (candrählädakara) and associates the lunar posture (candräsana)
with the hathayogic practice of khecari \mudrä\, also effected within the
cranial vault.64 In addition, both this source and a number of other hatha-
yogic works of the Näth Siddhas and the Western Transmission place great
emphasis on the "western" or left side of the body as the locus of the most
critical transformations occurring within the subtle body65

The teachings of the KM were brought down, as well, at Moon Island;
however, this text places equal or greater emphasis on Moon Mountain or
Moon Hill, which, as indicated, likely refers to the same locus within the
subtle body. This appears to be the meaning of a statement found in the
first chapter of this work, which states that Moon Mountain is located to
the west of Meru, i.e., the subtle spinal column, which culminates in the
brahmarandhra at the summit of the cranial vault.66

This lunar location is found in other Western Transmission sources,
which declare that the textual canon was "brought down"—by a figure var-
iously called Srlnätha, Srlkantha, Ädinätha, or Siddhanätha—at a lunar
location called Candragiri, CandradvTpa, Candrapuri, or Candrapitha.67

Once again, however, this location appears to be, at least to a certain ex-
tent, an internal one. This is borne out by a passage from an A.D. 1395
manuscript of the Kubjikänityähmkatilaka, which maintains that Srinätha—
with the aid of three Siddhas named Sun, Moon, and Fire—founded that
tan trie kula, "at the beginning of the Kali Yuga," at a site called Candrapuri
("Moon City"), located in the western region of Koñkana.68 In spite of
this purportedly geographical reference to Koñkana, the most satisfactory
interpretation of this account remains an allegorical one: Moon City is the
site, in the left (western) side of the subtle body, in which the hathayogic
praxis culminates, through the interaction of the three principle nädls fig-
ured here as the Siddhas Sun, Moon, and Fire. This is further supported
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by a passage from the CincinTmatasärasamucchaya, a Western Transmission
text which identifies the founding Siddhas Mlnanätha with the moon,
Mesapada with the sun, and Kürmanätha with fire.69

In the later works of Gorakhnäth and other synthesizers of the hatha-
yogic gnosis, the identification of the cranial vault as the place of the mi-
crocosmic moon becomes a commonplace. It is moreover in a work attrib-
uted to Gorakhnäth, the Amaraughasäsana, that the left side of the head, or
the cavity of the left nostril, is explicitly identified with the circle of the
moon.70 We may imagine that the city of Benares—identified with the äjfiä
cakra of the cranial vault and theoretically situated atop three hilltops on
the northern bank of the Ganges River, between the Varanä and Asi riv-
ers—could have been identified with both a mountain and an island, after
the fashion of Candragiri and Candradvipa, by medieval cartographers of
the subtle body. When, through the practice of diaphragmatic retention,
the central susumnä channel opened to serve as an upward conduit for the
yogic life force, seed, and energy, a lunar site in the left side of the cranial
vault called Candragiri, "Moon Hill," would have flooded to become Can-
dradvipa, "Moon Island," as in the case of Benares during the fish-belly
conjunction.71

c. The Mare's Mouth

This is not the sole possible gloss of this phenomenon, however. In addi-
tion to the microcosmic Moon Island/Moon Mountain located in the left
side of the cranial vault, there is another site at which a similar phenome-
non appears to occur: this is the inner lifiga covered by the mouth of the
sleeping kiindalim: located, according to certain sources, in the left side of
the abdominal cavity, this is referred to as the pascima-liiiga, the "western
Ungar72 In his fourteenth-century Chos-hhyung (History of Buddhism), the
Tibetan historian Bu-ston, citing an Indian source entitled the Näthähhyu-
daya Tantra, gives the following account: "A certain fisherman, having been
swallowed by a fish, will die and be reborn as the yogin called Därika. This
one will cast wine into the river Ganges and in an hour an island called
Bädava will appear."73 The fisherman in the belly of a fish once again
evokes Matsyendra; moreover, in a Tibetan list of the eighty-four Mahä-
siddhas, Därika is listed as the disciple of Lui-pä who is, as noted, a pos-
sible equivalent of Matsyendra.74 Därika may therefore be symbolically
identified with Matsyendra himself or with his double, his "son" Mlnanäth
(especially since the Tibetan source says the fisherman dies and is reborn
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as Därika). The mention of an island suddenly appearing out of the Ganges
would also be an apparent reference to matsyodarl-yoga, during which times
Benares became an island. What, then, of the name Bädaval

The term hadava, "that which arises from a mare {badava)? has a partic-
ular resonance in Hindu mythology or, more properly speaking, Hindu
eschatology. Bädava is the name of the submarine fire—or, more precisely,
of the fiery fluid composed of both fire and soma—which originated from
Siva's third eye when he incinerated Kama, the Hindu Eros. When that
fire, once released, threatened to engulf the entire universe, it was placed
by Siva inside the mouth of a "submarine mare" at the bottom of a south-
ern sea, whence it continues to belch flame down to the present day. One
day, when it will have burned away, evaporated, all the water in that ocean,
it will incinerate the entire universe, reducing all to ashes.75 Bädava is
therefore the fire of the cosmic dissolution, in potentia, as well as a fire in
the mouth of a female creature.

Which brings us back to the sleeping kundalini, who sleeps (like the
Goddess in the myths of Moon Island) in the left (western) side of the
subtle body. (The KJñN itself, while it mentions a goddess named Kundall,
makes no explicit mention of the kundalini in this role.76 One may, how-
ever, see, in its imagery of the hädava—the fire of universal dissolution or
retraction {sarnhära) in the mouth of a submarine mare {hadava)—a pre-
figuration of this more common, but later, image of this female serpent
power.) Let us recall here that the kwidalini, when she sleeps, is identified
with the kälägni, the fire of time that cooks all creatures to death, through
the aging process. Let us also bear in mind that the fire of yoga (yogägiii)
that destroys the fire of time, is identified as kälägiiirudra, the "Rudra of
the Fire of Time," that is, a fire which is greater than, which consumes, the
fire of time.77 When she sleeps, the kundalini is associated with the fire of
time, a time whose passage is marked by the movements of sun and moon
in the subtle body; when she awakens, sun and moon (here the idä and
pingalä nädis) are immobilized, and the kundalini, doubling as the summnä
nädi, is said to "consume time."78

Therefore, while the kundalinVs sleep is associated with the fire of time,
the loss of the yogic fuel that is semen, and being-towards-death, her po-
tential for reversing such a process likens her more to the mythic hädava
fire at the bottom of the southern sea, a fire that, once it has consumed the
waters of the ocean, will become the kälägnirudra, the fire that consumes
time. Once again, it is Matsyendra's KJñN that offers a primal and funda-
mental reading of this yogic process. Here, it is said that the universal
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retraction (savihärä) will occur when the fire of the kälägnirudra, the De-
stroyer of the Fire of Time—a fire he identifies with the mouth of the
submarine mare {badavämukha)—flares upward. This cryptic utterance,
made at the beginning of general discussion of "yogic retraction," precisely
concerns the awakening of the fire of yoga in the base of the subtle body,
an awakening that leads to total yogic resorption in the cranial vault, the
microcosmic equivalent of the pralaya, the cosmic dissolution. The hädava
is that fire, in potentia, that slumbers in every subtle body: when mastered
and channeled upwards, it affords liberation; when allowed to burn nor-
mally, it is the fire of time that cooks all beings to death.79

It will also be recalled that matsyodari-yoga is at once a description of the
yogic practice of diaphragmatic retention (kumbhaka),m by which the nädis
peripheral to the medial susumwä, the channel of the rising kundalini, are
emptied. This practice not only suddenly fills the susumnä with breath; it
also fills this channel with semen, and it is here that Därika's island in the
Ganges suddenly comes into view. Earlier, I cited a passage from the Käs!
Khanda of the Skanda Parana that described the Matsyodari as taking the
"path of retraction" (samhära-märgd)?x i.e., as draining the Ganges into a
channel that flowed in a direction opposite to its normal flow. Such is also
the case with the subtle body: when the kundalini rises, she also siphons
upwards the semen that had previously remained inert and subject to loss
in the yogin's abdomen. In this light, we must evoke another yogic com-
monplace: kälägni, the fire of time, is identified with adhoretas, that is with
"downward-tending semen," while kälägnirudra is identified with urddh-
varetas, "upward-tending semen."82

What happens when the kundalini rises? A "column" of ambrosial se-
men is raised, via the susumnä nädi, to flood the cranial vault. This is the
meaning of the island called "Mare's Mouth" that suddenly appears in the
Ganges when Därika throws wine into its waters: when matsyodari-yoga
takes place and the normal downward current of bodily entropy is reversed,
the upward channeling of seed causes the theretofore submerged hädava
fire to flare up from the base of the subtle body. This reading is supported
by a poem of the fifteenth-century mystic poet Kablr, who instructs the
yogin to "reverse the [flow of the] Ganges, and dry up the ocean."83 When
applied to the sacred geography of Benares, the "path of retraction" taken
by the Ganges during a fish-belly conjunction transforms the city into an
island. When applied to the sacred geography of the KJñN and Khl, the
landform of the subtle body that appears through this dynamic is known
as Moon Island or Moon Mountain.
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Lastly, there is the matter of the wine Därika throws into the Ganges to
trigger this process. Here, we should note that the tantric Buddhist tradi-
tion of which Därika was an exemplar was a form of tantrism which em-
phasized the symbolic use of the five makäras, the "antisacraments" of
wine, fish, flesh, parched grain, and sexual intercourse. It now suffices to
return to the MBhT passage cited above to understand the meaning of
Därika's gesture. The sacramental wine that the tantric practitioner im-
bibes becomes an offering into the mouth of the kundalinl who, sharing
his enjoyment (bhoga), awakens to rise and thereby transform him into a
second Siva.84

The bädava, the fire in the mouth of the submarine mare, has a number
of other usages in tantric and alchemical geography. A natural gas vent at
the important säht a pftha of Kämäkhyä is called bädava kimda, the "pool of
the submarine [-mare] fire."85 This evokes another such vent, also identified
with a goddess; this is Jvälamukhl, "She of the Flaming Mouth," in Hima-
chal Pradesh. In a generic sense, jvälamiikhi can also have the sense of
"(mouth of a) volcano," and it is here that we are brought back to the geol-
ogy of alchemy, according to which mercury and sulfur naturally occur in
areas of volcanic and geothermic activity. In fact, the origin myths of mer-
cury and sulfur evoke, for certain modern Indian interpreters, volcanic
eruptions. In the latter case, the sulfur that arises from the churning of the
ocean of milk would be the mythologization of a submarine volcanic
eruption.86

If this is in fact the case, then the origin of sulfur—the uterine blood of
the Goddess associated with the lower half of the body in which the kun-
dalinl sleeps—is to be identified with a flaring up of a female submarine
fire, a bädava.

d. The "Plantain Forest" in the Midst of "Love's Body"

Gas vents and volcanos that are so many "mouths" of fire or flame in these
mythic and geographical contexts evoke other types of mouths from tan-
tric imagery. Apart from the oral orifice in the head, the most celebrated
mouth in tantrism is the "lower mouth" (adhovaktra) i.e., the vulva (yoni)
of the yogini. And indeed, the ca. twelfth-century SSS (2.14), a foundational
text of the Western Transmission, identifies the mülädbära cakra with the
submarine fire (vädavänala), which its commentator locates in the upper
part of the yoni*7 Like the hmdalinl herself, the vulva is an organ fraught
with danger but also the promise of great power and pleasure for the prac-
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titioner who can master himself in its presence. Whence the most seminal
of all of the hänis of Gorakhnäth, who adds an alchemical nuance to this
sexual image: "Penis in the vulva's mouth, mercury in the mouth of fire, he
who can retain these [volatile substances of semen and mercury], him I call
my guru."HH

There is a certain irony to this verse, if we recall that in myth, Gorakh's
guru Matsyendra was a teacher who was quite incapable of retaining his
seed in proximity to beautiful women, to yogi??Is. This weakness of Mat-
syendranätha for the fair sex is the subject of a body of legend set in the
land of Kämarüpa, which is itself identified, precisely, with the center of
the adhovaktra, the lower mouth or vulva of the yogini, but also with the
center of a mystic triangle located at the base of the subtle body, in the
same region as the kiindalini*9 Once again, the locus of these myths is not
only a geographical site—the region identified with Assam, in which the
temple of the goddess Kämäkhyä is found—but also a locus within the
subtle body. Here, the geographic symbolism plays itself out on a double
register: Kämarüpa is both that region of eastern India from which the
Saktism identified with the Yogini Kaula is said to have originated90 and a
portion of the body, subtle or concrete, identified with feminine sexuality.
The mythic perils of Matsyendranäth are very likely a reflection of a cleav-
age within the tantric tradition. While a number of sects, including the
Matsyendra's Yogini Kaula, incorporated sexual intercourse into their
practice,91 others, including the Näth Siddhas whose main doctrinal expo-
nent was Gorakh, were overtly misogynous, treating sexuality (epitomized
by the vulva) as a trap into which the yogin could fall and thereby lose all
the benefits of his prior efforts (in the form of his precious semen).92 As
Lillian Silburn explains, this cleavage may be reflected in two understand-
ings of the term fish belly, the one sexual and the other hathayogic:

the yogin resides at the source of the movements of emanation and
resorption of the universe, a state praised as matsyodarimata because
it is comparable to the stomach of the fish, which continuously con-
tracts and expands automatically. This realm of bliss has some con-
nection with sexual experience for, like the susumnä, the organs are
subjected to a similar contraction and expansion conductive to an
intimate union which, in a yogin, involves a perfect coincidence of
Siva and the energy, of subject and object, of seed and womb. It is
from this coincidence that supreme Beatitude and Consciousness
originate.93
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The mythic cycle of the perils of Matsyendra, most fully developed in
two ca. seventeenth-century Bengali-language dramas, the Mín Cetan (The
Awakening of Mina) and Goraksa (or Gorakha) Vijaya (Gorakh's Victory),94

are a garden of yogic verse on human weakness and yogic mastery in the
face of female sexuality. These works offer two mythic explanations for
Matsyendra's fall. The first is connected to later versions of the myth of
the revelations made by Siva on Moon Island: the Goddess, angry that
Matsyendra has overheard a revelation reserved for her, curses him that he
too will one day "fall asleep" and forget all he has overheard.95 A second
account casts the Goddess as the "stepmother" of the four original Näths,
whom she tests by tempting them with her sexual charms. When Matsyen-
dra becomes sexually aroused, she curses him to be debauched in the King-
dom of Women.96 The YSÄ97 explains Matsyendra's fall as a direct upshot
of his yogic powers. Wishing to experience the sensual life of a king, Mat-
syendra performs the act of parakäyapravesa, entering into the body of an-
other person.98 In this case, however, Matsyendra, debauched by Queen
Kamala, into whose husband's body (King Trivikrama) he has entered, for-
gets his true yogic self.99 At this point, the western YSÄ account dovetails
into the Bengali account of Gorakh's rescue of his guru (called Mina in the
Bengali song cycle) from the Kingdom of Women or, more properly, the
Kadallräjya, the "Kingdom of the Plantain Forest,"1()<) which is generally
located in Kämarüpa (Assam) or Siiiihala (Sri Lanka).101

The story opens when Gorakh learns, from Kaneri (or Känha), another
Näth Siddha, that his guru is three days away from his death in the King-
dom of Women, where he has been the prisoner of sixteen hundred
women.102 The kingdom of Kadall, as Gorakh quickly learns, is prohibited
to all males, save for the imprisoned "king" Matsyendra, and so it is neces-
sary for Gorakh to find a subterfuge. This he does by taking on the appear-
ance of a woman and engaging himself in a female musical troupe. It is
in this disguise that Gorakh comes to the court of Queen Kamalä and
her sixteen hundred female subjects, where he finds his guru fallen into a
swoon, at death's door.103

The music begins, and when Gorakh plays the first beat on his two-
headed drum, the drum sings out "Awaken, Matsyendra, Gorakh has
come!" Upon hearing this drumbeat (näda),UH Matsyendra awakens from
his stupor. But Gorakh and Matsyendra are not yet out of the woods. Gor-
akh must now return his guru's strength, his yogic powers to him.105 This
he does by urging him to perfect his body anew: käyä sädha, käyä sädha
guru ?iwchandar.n)('
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Ultimately, however, Gorakh must shock Matsyendra back into yogic
consciousness. Matsyendra's fall into mundane consciousness is best sym-
bolized by a son, named Binduknäth ("he who is formed of the drop [of
yogically transformed semen]"), whom he has fathered on Kamalä while
her prisoner in Kadall. Gorakh kills and skins the boy, scrubs his skin like
a washerman to remove all its bodily impurities, and hangs this skin on the
roof to dry, like the hide of some skinned beast—all of these metaphors
for yogic purification. Matsyendra and Kamalä are horrified at this act, and
when they bewail the murder of their son, Gorakh revives 108 Binduk-
näths! Seeing at last the illusion of the world to which he has become
attached through his sexuality, Matsyendra now truly "awakens," and Gor-
akh leads him out of the Kingdom of Kadall (not before, however, the
women of the kingdom attempt to take Gorakh's life—Gorakh avenges
himself by transforming them into bats!).107

Let us dwell for a moment on the name of the kingdom into which
Matsyendra has fallen into a sexual lethargy as the plaything of some six-
teen hundred women: Kadali Räjya is the Kingdom of the Plantain Forest.
Why plantains? Our first clue comes from classical Indian poetics, in
which the thighs of a beautiful woman are compared to the smooth, firm
trunks of the plantain tree. In this perspective, Matsyendra has been lan-
guishing in a forest of beautiful thighs, a fair statement arrived at through
simple arithmetic. Moreover, the plantain is that one of nine sacred trees
representing the Goddess most closely associated with vegetative power.
So it is that plantain fruit, a small banana with seeds in its interior, is used
in fertility rites in Bengal, in which men swinging on hooks drop plantain
fruits on women below. The imagery here needs no explanation.108 Else-
where, "plantain house" (kadaligrha) is a term employed in Sanskrit drama
to designate a pleasure garden in which the king assigned trysts with
women to whom he was not yet wedded.109

This metaphor is greatly expanded in the south Indian Virasaiva poetry
of Allama Prabhu or Prabhudeva, who time and again compares the human
body, subject to passion and sorrow in a world of death and rebirth, to a
plantain forest:110

I see no one who can conquer the body's vast plantain grove: the
seven seas of the world encircle it. In life's vast wood the poisonous
rain of the five senses pours. Anger's huge tiger roars and roars . . .
The child of sin called greed is eating and eating . . . The well of
passions cannot be used.111
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The Plantain Grove, Kadalí Vana, to which Prabhudeva is referring, is
first and foremost a geographical location: this is a grove at Srisailam, a
cultic center of Virasaivism, but also an important center for such sects as
the Käpälikas, Näth Siddhas, and Rasa Siddhas.112 Quite unlike the nega-
tive portrayal Prabhudeva gives of his metaphorical Plantain Grove, the
Kadalí Vana at Srisailam was a source of healing herbs and magically reju-
venating waters. This tradition, however, of such a grove enclosing a pool
of healing and life-giving waters is not original to this site or this period:
in the third book of the Mahäbhärata, Bhlma finds such a pool in the midst
of a plantain forest located on the flanks of the Himalayas!113

There are, in fact, a number of medieval literary references which sup-
port this reading of the Kadall Vana toponym. One of these is Malik Mu-
hammad Jayasí's sixteenth-century Padmävat, a beautiful yogic allegory of
the wooing of Padmavati, princess of Simhala, by a prince-turned-Näth
Siddha named Ratansen. This source makes more than one reference to a
Kadalí Van which, accessible to Siddhas alone, contains a "fountain of life."
In this source, variant readings of Kajari and Kajali are also given, variants
which may be read in three ways. The term is either: (i) kadalí van, "plan-
tain forest," a place identified with the sensual life (as in the legends of
Matsyendranäth), but also with a grove of yogic realization and immortal-
ity (in the Padmävat)', (2) kajali van, "forest of black mercuric sulfide," of
the mineral hierophany of the sexual essences of Siva and the Goddess,
which does in fact constitute an elixir of immortality; or (3) kajari van,
identified with Zulmät, the name of the land of death and darkness (kaj-
[jjall also means "lampblack") to which Iskandar (Alexander the Great)
traveled, according to Muslim legend.114

I have already discussed the first reading at length, The third reading is
treated in the Padmävat with specific reference to Alexander, as well as to
the prince-turned-Näth Siddha named Gopicand, who, realizing the tran-
sience of this world, left his kingdom and went to Kajari Van, where he
realized yogic perfection. Like Prabhudeva, Kabir identifies the Kajari Van
with the human body that is subjected to the trammels of carnal passions:
"This body is a kajari ban and the mind is an elephant gone mad, the jewel
of wisdom is the goad but few are the Saints who can apply it!"115 Another
source, the oral epic entitled the Alhä Kharid, has its eponymous hero
schooled by Gorakhnäth in the transitory nature of mundane existence and
the virtues of the renunciant life. He follows Gorakh into Kajari Forest, "a
mysterious land from which it is said that someday he will return."116

The second reading, which combines the first and third (the alchemical
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kaj[j]ali is both black in color and an elixir of immortality), would sound
far-fetched, were it not for the fact that the same term is found, in a similar
context, in another source. This is the Punjabi legend of the Näth Siddha
named Püran Bhagat. This yogin has been dismembered (whence his alter-
nate name of Cauranginäth, "Four-[dismembered]-limbs Näth"), thrown
down a well, and left for dead by his evil stepmother, whose sexual advances
he had refused. He prays to Gorakhnäth, who restores him to wholeness
and initiates him into the Näth order, following which Püran Bhagat re-
mains in his well for twelve years, at the end of which he attains immortal-
ity. Püran Bhagat's well—also a fountain of life of sorts—is located in Ka-
jali Van, near Sialkot (Jhelum district), in the Punjab state of Pakistan.117

The eighth -to twelfth-century Yoga Vasistha generates a polar opposition
between the well and the forest that surrounds it: here, the human mind
(which is trapped in an existence of its own making) is allegorized as a man
who, having inflicted all manner of wounds upon his own body, plunges
into a well (the torments of hell); he then leaves the well to enter into the
Plantain Forest (the pleasures of heaven).118

There are a number of levels upon which one may interpret these juxta-
positions, either of a well or fountain of life at the heart of a Plantain Forest
identified with bodily proclivities, a Forest of Mercuric Sulfide, identified
with bodily immortality, a land of death and darkness, identified with
a failure to attain superhuman goals—or a combination of all three. Kaj-
jali, which can be black poison for the uninitiated, is an elixir of immortal
life for the consummate alchemist. Matsyendra's Kadali kingdom was un-
doubtedly a forest of women's thighs, in the midst of which he nearly lost
his life—albeit through a form of tantric practice—but where he in the
end realized yogic immortality through Gorakh's intervention. Püran Bha-
gat too should have died in his empty well in the midst of the Kajali Forest,
but instead realized bodily immortality through his initiation by Gorakh.
In the final analysis, the common theme to these evocations of an immor-
tality that one may grasp even in the midst of bodily sufferings is once
again a tantric one. A woman's thighs can lead to the death of a yogin, but
they can also constitute a "boat to immortality." Just as the kimdalini can
both drain a yogin of his semen (in a process called called "eating poison"
in one source) and transmute that essence into the draft of immortality,
so too the space between a woman's thighs—the Kämarüpa in the midst of
her yoni—can arbor a fountain of life for the tantric practitioner who
knows his way around.119

The tantric hero (vira) of the Kaula traditions was precisely that excep-
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tional individual who was capable of experiencing, to its very limit, the life
of the body in ways that would utterly destroy the beastlike noninitiate
{pasu) for whom every venture into the prohibited world of feminine sexu-
ality was a deadly enterprise. Whereas the latter, bound like a sacrificial
victim {pasu) to religious and social convention, could only come to know
pain and death through the mystico-erotic practices of the tantric sects,
the former could use the same to transcend the human condition and expe-
rience the bliss of Sivahood. We illustrate the double register, upon which
the landscapes of the subtle body have been interpreted, with a chart:

being-townrds-death overcoming death

normal respiration swallowing into the fish-belly
downward-flowing Ganges Fish-Belly Conjunction
sleeping kutidalini rising kundaliiil

kälägni kälägiiirudra/yogägni

underwater, simmering bädava exposed, upward flaring badiwa

sawsftra sivmhfira

adhoretas firddbvaretas

Kämarüpa/adhovaktra Candradvlpa/yoginívaktj'a':o

deadly Plantain Forest rejuvenating Plantain Forest

3. Lunar, Empty, and Hg Wells in Hindu Tantrism

In the last chapter, we spoke of the creative opposition between a bird
in the vault of the "cranial" heavens and a serpent in the hollow of an "ab-
dominal" cave. Apart from their symbolization as bird and snake, these two
poles of the Samkhyan hierarchy of elements, the alchemical hierarchy of
metals, and the yogic hierarchy of the cakras may also be represented as a
set of two wells. The image is a powerful one, in any tradition, for what is
a well if not a channel between our sunlit world and the dark subterranean
regions? Chthonic dragons guarding enchanted wells, wishing wells—
common fare in western folklore, they attest to the universality of this
theme. In the yogic and alchemical traditions, the first of these twro wells
is conventional, in the sense that it is upturned and set into the "base" of
these parallel structures. The second well, corresponding to the upper end
of these parallel hierarchies, is downturned and placed above the second.
When the two are brought together into a double-well image, their com-
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bination evokes the internal unity of these bipolar systems. The head and
torso of the human body, the communicating chambers of a bicameral al-
chemical apparatus, the vault of heaven reflected in the waters at the bot-
tom of a well:121 all of these are so many images of the unity in difference
(bhedäbheda) that is the hallmark of nondualist tantric thought. It is within
such a symbol system that the locus of ether {kha, äkäsa, vyoman, siinya) in
the human body is identified with the cranial vault, which is characterized,
in a number of sources, as a down turned well.

The terms kha and äkäsa at once signify, from the Upanisads onwards,
"heaven," "cave," "hole," and "[empty] space." According to the Mahä-
bhärata, äkäsa has the following properties: it is the elemental substrate
of sound (s'abda), it is all-permeating (vyäpitva), and it has the nature of a
hollow or cavity (chidratva)}11 In Ayurvedic physiology as well, the ele-
ment ether is present in the body in the form of bodily cavities or orifices.
In its quality as void or empty space, ether is vital to tantric worship: it is
in a clearing within one's own being that one meditatively constructs the
divine object of ritual devotion.123 As I demonstrate, the realization of
an analogous void is necessary to the hathayogin, in his quest for the ab-
solute.

Since the time of the Upanisads, the seat of the soul has been located in
the heart.124 There, the soul is suspended in the midst of a void that extends
outwards for ten finger breadths from the core of the subtle body. The void
or ether (kha, äkäsa) of the heart remains a key notion in Hinduism, down
into the Tantras.125 However, the concept of another "inner void" also
emerges in the Upanisads to continue down into the tantric period. This
is the void of the medial channel of the subtle breath, which bisects the
subtle body vertically.126 This channel, running upward from the mülädhära
cakra through the heart (which bisects the body horizontally), ends in the
"cleft of brahman" (brahmarandhra), the fontanelle, in the top of the cranial
vault. Whence the statement in the Kñthaka Upanisad (6.16): "There are a
hundred and one channels of the heart. One of these passes up to the crown
of the head. Going up by it, one goes to immortality."

It is this channel, but more especially the upper endpoint of its trajec-
tory, that the Näth Siddhas and a number of other tantric schools identify
with the ether or void, which they also call kha or siinya. For the Näth
Siddhas, siinya is at once the highest metaphysical principle {param tattva),
the cranial vault or fontanelle, and the abode of Siva.127 Here, the impor-
tance of the ether lies not in what it is but rather in that which it contains
in its empty space—and here, once again, yogic and alchemical elixirs be-
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come identified with one another, this time through their association with
the "wells" in which both are found.

In no other medieval Indian tradition do we find greater importance
attached to this image, of the body as a set of wells, than in that of the Näth
Siddhas. Gorakhnäth, who uses the terms gagan [mandal], siinya, and khaUH

to speak of the cranial vault, also states, in perhaps his most renowned ham:
"In the circle of ether is an inverted well that is the place of nectar. He
who has a guru drinks his fill; he who has no guru goes thirsty."129 Here,
Gorakhnäth's well of nectar in the ether is at once the seventh and upper-
most cakra, the thousand-petaled sahasrära located in the cranial vault, and
the moon, repository of immortal soma, shining in the heavens. The moon,
identified with the god Candra/Soma, has been viewed as a primal source
of ambrosia since the time of the Rg Veda.U() In Gorakhnäth 's ban!, the dow-
nturned well that quenches mortal man's thirst for the nectar of immortal-
ity is identified with the soma that is the stuff of the full moon.

Another of Gorakhnäth's poems, contained in the Gyän Calisa (Forty
Gnostic Stanzas),131 combines the image of the well with the attainment of
yogic and alchemical siddhis. Here, the yogin who fills the äkäs'a (the ether
of the cranial vault) with water from a subterranean well gains bodily im-
mortality and the power of transmutation. The same symbolism is found
in a number of poems of Kabfr, the language and imagery of whose mystic
poetry was greatly influenced by the verses of Gorakhnäth. In one of these,
Kabir says: "The well of heaven has its opening below; its bucket is in
the underworld (pätäle); the hanisa drinks of its water, but few know of its
source."132 In another, he speaks of a land with "an inverted well, with an
opening, as narrow as a thread, through which the married soul draws
water . . . From the well in the lotus above, the devotee drinks the

" 13 3nectar.
These images are similar to those found in a longer poem by Gorakh-

näth, who once again uses the dynamics of drawing water from a well to
describe the workings of the subtle body.134 Here, he compares the human
body to a city filled with all manner of hungry and thirsty animals, which
are so many allegorical representations of the human condition. So the
cows and buffalo of the city, tethered to the stake of illusion, represent the
absence of discrimination (aviveka), while its dogs are the mind that steals
away and conceals true knowledge. In this city, however, is a well whose
water slakes these animals' thirst (for liberation). From this well, the
women of the city draw water which they carry in pitchers on their heads—
and these pitchers thus constitute portable wells. In this way, there are two
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metaphorical wells in the city, the well set into the earth and that which
takes the form of water pots on the women's heads.

On the level of the bodily microcosm, the interpretation is the follow-
ing: the well set into the earth here is the mldädhära, the lowest of the
cakras from which the yogin's semen, the raw material of his bodily trans-
formation, is raised. As it rises along the length of the medial simimnä nädf,
this semen is transformed into nectar. This process is consummated in the
uppermost sahamira cakra—the thousand-petaled lotus located in the cra-
nial vault, the ethereal sphere of the void—sunya or gagan mandal—which
is figured in Gorakh's poem by the water pot atop the female water bearers'
heads. Just as these female water carriers (who may be further identified
with the kundalint) slake the thirst of the animals in Gorakh's metaphorical
city, so the yogin's refined semen, now transformed into nectar, fills the
"void city" {sünya purl) of the cranial vault. When allowed to flow back
downwards, it floods the yogin's body with its fluid of immortality.135

This poem schematically portrays the yogin's body as two vessels, a
lower well and an upper water pot, of which the lower is a source of energy
and raw materials and the higher the container of the subtle immortalizing
essence of those raw materials. In a Näth Siddha legend as well, a similar
identification is made between the body and two superposed water pots
carried on a woman's head. In the tale of Guru Gügä, or Gügä Plr, a low-
caste woman speaks of her body in terms of these, protesting to Gügä that
she cannot give him water to drink from her earthen pot (because the vessel
of her body is impure). Gügä lets fly an arrow, smashing the two pots si-
multaneously, to which the woman reacts with the words "Look at the state
of my body; thou hast broken my two pitchers."136 Once again, we find an
echo of this imagery in Kabir (even if he is mocking the Siddhas in the
same verse): "Between the sky and the netherworld, in the space between
the two gourds [is the Path]: the six darsanas tripped and tumbled down
along with the eighty-four Siddhas!"137

In the raising of vital breath, seed, and energy, it is at the level of the
navel that a preponderance of raw semen and thermal yogic energy yield
to a preponderance of cool, refined nectar; therefore, it is here that the
mouths of the upper and lower "wells" of the yogic body are joined. So it
is that we find a metaphorical symmetry between these two poles or "wells"
of yogic imagery. Above, male semen, moon, soma, nectar, Siva, fluidity,
and coolness are identified with an upper well; and below, female uterine
blood, sun, fire, energy, the Goddess, dessication, and heat are localized in
a lower well.
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This image of the body as a well into which the yogin enters in order to
succeed in his sñdhanas carries over into Näth Siddha myth and legend as
well. The fullest account to bring such imagery into play is the Punjabi
legend of Püran Bhagat, already mentioned above, who is dismembered
and thrown into an empty, broken-down well (jmiändhakilpa). Gorakhnäth
comes to rescue and restore him, after which he returns to the well to per-
form yogic austerities for twelve years: when he emerges, he has been trans-
formed into a Siddha.138 Down to the present day, Punjabi women come, on
the new moon, to partake of the cool healing waters of Püran Bhagat's well
(which is no longer empty), which are said to cure barrenness.139

In a number of versions of the Goplcand legend cycle, this Näth Siddha
seals his guru Jälandharanäth (or Hädi-pä) into a well; upon his release
from the well, again after twelve years, Jälandharanäth reduces metal effig-
ies of GopTcand to ashes.140 A nineteenth-century hagiography has Mast-
näth, another Näth Siddha, creating a well to save the besieged city of his
princely protege Man Singh.141 Gorakhnäth dries up wells in anger, but
also fills wells that are empty.142 Elsewhere, he throws gold bricks or coins
into a well near Kämäkhyä, thereby turning its waters to gold. When his
teacher, Matsyendranäth, insists that such will upset the order of the world,
Gorakhnäth turns the well water into crystal; and this is the origin of crys-
tal in the world.143

Näth Siddha accounts of yogins who create and enter into wells in order
to meditate seem to parallel Taoist myths of "old men of the gourd" who
suspend a gourd from the roofbeam of their huts and enter into the uni-
verse of that gourd in order to attain the Absolute, the Tao. The Taoist
alchemical sources dating from the first half of the first millennium A.D.
are particularly rich in legends on this subject, such as the following:

Che Ts'ouen, who came from Lu, was a student of the Great Alchem-
ical Path. After meeting Chang Chen, he became the administrator
of Yun-t'ai (i.e. the mountain called Chiang-su). It was his habit to
suspend a hu[-lu] vessel of about ten liter's volume [from the roof
of his house]. This hu [-hi] vase transformed itself into Heaven and
Earth; it contained sun and moon. Che Ts'ouen passed his nights
there, and called himself "Heaven in a [Double-JGourd" (hu-fien).
The people called him the "Old Man of the Gourd." Following this
he realized the Tao [and became an immortal].144

As in the Taoist case, entering into a well is, for the Näth Siddhas, tanta-
mount to entering into yogic practice, in which consciousness, breath, and
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semen are simultaneously raised into the cranial vault, the abode of Siva.
It also evokes a regi'essus ad uterum from which the yogin, like the Vedic
sacrificer in his initiation hut and the Ayurvedic patient in his womb hut,
emerges, reborn, as well as the ultimate alchemical operation described in
the RA, in which the alchemist's own body becomes the corpus akhymiciim
when he plunges into a cauldron of boiling oil.145 We will return to this
image, of a Siddha entering a well that is a mesocosmic double of his own
body, in chapter ten.

Wells are generally considered to possess healing properties, the well of
Vaidyanäth in Benares—as well as Püran's Well and wells of Gorakh in
Kacch (Gujarat) and other Näth Siddha holy sites throughout India146—
being prime examples.147 Many tantras contain instructions for the dedica-
tion of wells to the Goddess; and while the säkta plthas are not wells them-
selves, they are generally located in the proximity7 of a well or spring.14*
The HYP (1.13) instructs yogins to live alone in a small monastery in
whose courtyard a well should be located. The alchemist's laboratory
should also be equipped with a well in its northeast corner, which is that
part of the laboratory in which are also housed his all-important transmut-
ing elements.149

Yet another case of such structural homologies between body, alchemi-
cal apparatus, and universe is to be found in the tantric geography of the
Indian subcontinent. In the last chapter, we briefly passed in review a num-
ber of alchemical hierophanies found at such s'äkta pith as as Hingläj in Ba-
luchistan and Kämäkhyä in Assam.150 In addition to these, such important
Saiva sites as Girnar in Gujarat1'1 and Srisailam in Andhra Pradesh152 are
also possessed of alchemical mythologies. The most systematic and strik-
ing example of the geographical and geological macrocosm reproducing
the alchemical and yogic macrocosm is that found, however, at Kedärnäth,
an important and ancient Siva temple built over a jyotirliiiga located in the
Chamoli district of northwestern Uttar Pradesh.

The final stage of this pilgrimage, the fifteen kilometers that separate
the village of Gauri Kund and the temple of Kedärnäth itself, has been
marked, at least as far back as the twelfth century and down to the present
day, by a series of natural springs or pools (kunds). Down in the village of
Gauri Kund (this being the name of a natural hot-water spring in which
pilgrims bathe), a reddish, sulfurous pool close by the side of the Gauri
Temple is known as Rtu Kund ("the menses pool," where the Goddess takes
her menstrual bath), while at the upper end of this final stage and some
thousand meters higher in elevation, behind the temple of Siva Kedärnäth
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and at the foot of the peak of the same name, is a clear pool called Ret
Kund ("the semen pool"), which is said, in both Puranic sources and mod-
ern pilgrim's guides, to contain the mercury that arose from Siva's seed,
dropped from the mouth of Agni when he transported it to the shore of the
Ganges. Slightly higher, just behind the temple is the Amrt Kund, "pool of
nectar"; and still higher, some three kilometers to the north of Kedärnäth,
is the Brahmaguphä, the "cave of brahman."

Once again, but this time on a quite massive scale, the alchemical body
is reproduced, with Siva, semen, and mercury located at the upper end of
a geographic hierophany and the Goddess, uterine blood, and sulfur at the
lower end of the same self-enclosed system. The relative locations of these
two pools on the Kedärnäth pilgrimage route also clue us into the fact that
the imagery here is hathayogic as well: the pool of blood below and to the
south is to be identified with the yogin's lower cakras, the place of the sun
and uterine blood; the pool of semen above and to the north is the place
of the moon and of semen that has been transmuted into the nectar that
rejuvenates the yogin's body and so affords him jivan?nukti. Still higher, the
pool of nectar and cave of Brahman are further indications that the upper
reaches of the Kedärnäth site correspond to the ambrosial climes of the
cranial vault and the fontanelle, the cleft of brahman.153

It will be recalled that, in the schema of the säkta plthas, it is the shrine
of Hingläj Devi, located on a mountaintop in southeastern Baluchistan,
that is identified as the Goddess's brahmaravdhra. Like Kedärnäth, the
route to Hirigläj, too, is spangled with images of the yogic body. The most
important of these is the Moon Well, candrakñpa, which, at the upper end
of the pilgrim's long journey, is a place of great geothermic activity, of fire
and water that well up out of the depths of the earth. Both sun and moon
are also present here, in the form of massive carvings hewn into the living
rock: this may indeed be the earliest such image on the Indian subconti-
nent, already appearing as it does in the writings of the fourth-century
Greek geographer Ctesias.154

Yet another yogic schematization of a natural landscape may be found
in the description of a Näth Siddha site called Ataka, located in the eastern
Iranian region of Khorasan. Here, the intrepid pilgrim passes by a series
of six pools until he comes to a cave upon whose door is figured a "fear-
some cakraT Over the door hangs a sword. Whoever touches this cakra
"will explode into a thousand pieces," but he who succeeds in passing
through this door gains access to the all-transmuting philosopher's stone
(sparsam ani) locked inside and to the Ganges River, which flows through
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the place. Here, the seven pools of Ataka, crowned by a door, a sword,
a river, and a philosopher's stone, appear to be so many representations
of the yogic body and the raising of the kundalini up to the seventh cakra
which, when pierced, yields the nectar of immortality.155

Another parallel may be found in the Indo-Tibetan Buddhist tradition,
mentioned in the previous chapter, of the cave known as Ca-ri in south-
eastern Tibet. This cave, entered through a narrow cleft identified with
the Goddess's yoni, opens into a series of caves and lakes (inhabited by gods,
goddesses, and däkinls), which are explicitly identified with the nädis and
cakras of the Buddhist subtle body. The pilgrim who follows the subterra-
nean passages of this "womb-cave" to their very end is in fact effecting the
ascent of the goddess Vajravarähl's medial channel, from her yoni up to her
brahmarandhra. The pilgrim, borne upward as it were by streams of divine
blood, semen, and sindüra (mercuric oxide), concretely effects the union of
Prajña and Upäya (the Buddhist homologues of Siva and Sakti) and su-
preme realization.156

In addition to the important role they play in alchemical geography and
the poetry of yogic experience, wells also are vital, as we saw in the last
chapter, to myths of the origin of mercury.157 Also in the last chapter, we
reproduced an account, from the RRS and other sources, of the extrac-
tion of mercury from one such well, in Darada-desa, by knowers of tantra
{tantrajñas) and semidivine Wizards (vidyädharas). This is the technique by
which a maiden on horseback entices mercury to rise up out of its well and
pursue her over hill and dale. Once it has been caught in troughs dug to
this end, these sources tell us that this mercury is purified in a sublimation
apparatus (pätana yantrd).1™

The medieval alchemists in fact knew of three types of sublimating ap-
paratus (yantras)159 for the extraction (äkrsti) of mercury from cinnabar,
i.e., the naturally occuring mercuric sulfide (daradd) in which it is most
commonly found: these are the apparatus of upward sublimation (flrddhva-
pätana), downward sublimation (adhopatana), and transverse sublimation
(tiryakpätana). In all three apparatus, mercury is made to sublimate and
thereby leave behind its residual impurities in the ores in which it naturally
occurs (or with which it is amalgamated), and thereafter to recondense
through the interposition of cold water.160

The upward-sublimation apparatus is composed of two superimposed
vessels, whose mouths are sealed together with several layers of mud-
smeared cloth stretched across their interface. A slow fire beneath the
lower vessel heats a mixture of herbs and powdered mercury ore, mercuric
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sulfide, most often in the form of cinnabar. The mercury that evaporates
upwards condenses on the inner surface of the downturned base of the
upper chamber, which is cooled from above by a cloth soaked in cold water
(or by a superimposed cold-water recipient). The mercury that has con-
densed on this downturned inner surface has a smoky luster to it: when
rubbed with a cloth, it immediately takes on the properties of fluidity, lus-
ter, etc. one associates with pure quicksilver. In the bottom of the lower
vessel there remains the dross of this reaction: free sulfur together with
other mineral and plant matter, oxidized and devoid of its original mer-
cury content.161

Because of the function it serves, this apparatus is known as the ñrddhva-
pätana. This is not, however, the sole name by which it is known: a number
of medieval alchemical sources also call it the damaru y mitra (Siva's two-
headed drum apparatus),162 the sämbhavi mudrä (the hermetic seal of Sam-
bhu, Siva),163 and the vidyädhara yantra, the "wizard apparatus."164 This first
term clearly refers to the shape of this apparatus, the second to a technique
of hath a yoga, and the third to both such a technique and to the mythic
Wizards who were the innovators of a body of techniques that, precisely,
fused alchemical and yogic practice into a single Saiva system.

The structure and dynamics of this yantra appear to replicate the dy-
namics of yogic reversal—known as ñrddhvaretas from the time of the Mä-
häbharata—as such is described by Gorakhnäth in his poems about wells
and water jars. In this case, the upper chamber of the apparatus is the dow-
nturned celestial well in the yogin's head, and the lower chamber the matrix
of matter and energy—in the "pot" formed by the diaphragm through the
hathayogic technique called kumbhaka—from which the gross elements
are caused to rise through heating. The fire beneath and cool water atop
the two chambers complete the parallel. These are the equivalent of the
visceral sun and cranial moon, through the balancing of which the yogin
comes to enjoy the nectar (mercury, the refined semen of Siva) that "con-
denses" to ooze downward from the top of the cranial vault, the lunar
circle.

These parallels are made explicit in a number of medieval texts. In the
fifteenth-century alchemical Rasen dracintäjuani of Dhundhukanätha, this
bicameral alchemical apparatus is termed sämbhavi mudrä. Now, this same
term is used, in the Amanaskayoga of Goraksanätha, to introduce a yogic
technique that that text seems to identify with the vidyädhara yantra: "Here
is the description of the sämbhavi mudrä: The fist [?] above and the gaze
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(drsti) below, the cleft {bhecla) above and the channels {sirah) below, one
becomes liberated in the body by using the [vidyä]dhära-yantra?'>l65

Here, the yogin whose "gaze" and "channels" are below is clearly stand-
ing on his head: the sole description of a hathayogic technique in which
the term sirah is employed in the plural is that of the "chin lock," or jäland-
hara bandha, so called in honor of the great Näth Siddha, but also in refer-
ence to the "net[work]" or "ganglia" (jälavi) of channels which meet in the
region of the throat. This practice effects a lock (bandha) on these channels
and thus seals off the head as the recipient (dhard) of the nectar held in the
cranial vault and not allowed to fall downward into the fire of the sun in
the yogin's lower abdomen: jälam-dhara bandha. This upside-down version
ofthat technique is the structural parallel to the vidyä-dhara yantra: the two
chambers of the alchemical apparatus are the head and torso of the yogin,
the mud-smeared layers of cloth stretched across their mouths are the net-
work of channels, and the nectar that is held in the head is the mercury
that condenses on the incurved inner surface of the downturned upper
chamber.166 A number of other interpretations of this verse are possible,
including a sexual one: the Yon i Tantra employs the term dhäraka to signify
both "vulva" and "vessel."167

Most alchemical sources enjoin the practitioner to follow his use of the
ürddhvapätana yantra with that of the adhopätana yantra, the "apparatus of
downward sublimation": after having sublimated mercury three times
in the former, one is to do so seven times in the latter.168 The adhopätana
yantra is identical to the ürddhvapätana with the difference that in this case,
the "cool" chamber is placed rightside-up in a hollow dug into the ground.
Its mouth is bonded to that of the "hot" chamber, here placed facedown,
with the cooking fire burning atop its upturned base. In this case, one
smears the inner surface of this downturned "hot" chamber with an amal-
gam of mercury and copper. When this is heated, the mercury sublimates
and falls down into the "cool" chamber, which is this time filled with water.
There, it recondenses into its natural, but purified and stabilized, form.169

The adhopätana yantra is in fact a closer homologue to the upside-down
yogic posture Gorakhnäth describes in his A?nanaskayoga than is the vid-
yädhara (or ürddhvapätana) itself. In both the alchemical adhopätana yantra
and the dhära yantra described by Gorakhnäth, the "seminal" fluid, trans-
formed by a heat source located above, drips downward to remain (held
there by gravity) in the reversed upper chamber of the apparatus or, in the
yogic case, of the cranial vault. This posture also evokes the viparitakaraiw,
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or "reverse practice" of yoga, which Gorakhnáth praises in his Goraksa Sa-
taka (133-35) a s a foolproof method for retaining in one's head the pre-
cious nectar one has so carefully distilled from "raw" semen. Here, the
description of the posture itself is clearly the inspiration for that of the
dhárayantra, in everything but name: "The navel above, the palate below;
the sun above and the moon below."170 Gorakh refers to this posture in
one of his bänis, in which he says to hold the yantra upside-down (ulati
yantr dhare) by standing on one's head. These structures and dynamics of
the alchemical body become dramatized in a nineteenth-century hagiogra-
phy of Lallä, or Lai Ded, the fourteenth-century Kashmiri mystic poetess,
who demonstrated "true penance" to her guru Srikantha. "She placed an
earthen pot on her head and another under her feet; and with the waning of
the moon, her body waned till, on the fifteenth night of the dark fortnight
(a?mlvas), nothing was left of her except a little quantity of trembling quick-
silver. Then, with the waxing moon her body waxed and, on the full-moon
night, she was herself again."171

This body of Hindu practices, which incorporates alchemical and ha-
thayogic techniques, bears striking similarities to an earlier Taoist tradi-
tion, which constitutes a still more graphic projection of alchemical imag-
ery upon the subtle body. This is the practice termed "feeding the vital
principle." This technique, described in a fourth-century Chinese source,
the Taishang siding dayou ??riaoji?igJ represents the human body as a set of
three "cinnabar fields," of which the uppermost, located in the head, con-
tains an ordered hierarchy of nine "palaces." The third and innermost of
these palaces, the Palace of the Cinnabar Field, is the culminating point of
breath absorption, the Taoist precursor of the Indian pränäyäma. Immedi-
ately behind this is the fourth palace, called the "Palace of Moving Beads,"
i.e., of quicksilver, fluid mercury. Once again, the question of whether
these striking parallels—between this feature of the archaic Taoist body
and the "alchemical body" of Hinduism—are reflective of cultural and sci-
entific exchanges between China and India in this period, a period follow-
ing the export of Indian Buddhism into China, must remain outside the
scope of the present study.172

The basic structure of the Hindu alchemical yantras, with their down-
turned upper and upturned lower chambers, may be taken as a model for
both the universe and the human body. Another somewhat simpler homol-
ogy to the vidyädhara yantra is the two-chambered damarn (indeed, there
exists an alchemical damaru yantra as well),173 the "shaman's drum" carried
by the god Siva and his sectarian followers throughout north India and
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Nepal, as well as by Tibetan Buddhist monks. This is an instrument made
from two conical or hemispherical drums, joined together at their tapered
ends, with their heads facing outwards. Held at its tapered middle, the
damani is played by turning the wrist back and forth such that a bead or
thong, attached by a cord to the tapered portion, strikes the two heads in
alternation. The two chambers of the drum—like those of the vidyädhara
yantra, the upper and lower halves of the human body, and the upturned
and downturned wells of the macrocosm—represent the bipolar relation-
ship between feminine and masculine principles common to so many mys-
tic Hindu traditions. These are the states of involvement in and renun-
ciation of the manifest world through which the human yogin alternately
passes, in imitation of the divine yogin, whose yogic withdrawal from and
return to mundane consciousness mark the successive resorptions {pra-
layas) and emissions (srstis) of the cosmic eons.

The bead that successively strikes the two ends of the damani to emit
the drum's sound {nada) is also identifiable with the mercury that evapo-
rates out of one chamber of these ya?itras to sublimate in the other. It also
represents the yogin's seed (called bija, which is often closely identified, in
tantrism, with nada)17* which rises (ilrddhvaretas)175 with the kundalini and
returns to the lower body when the yogin returns to mundane conscious-
ness and activities at the conclusion of his austerities.

It is another sort of two-headed drum (called a mrdäiiga) that Gorakh-
näth carries in the legend already discussed, in which he "awakens" his
teacher Matsyendranäth from a life of debauchery in the Kingdom of
Women with the first beat {nada) that he strikes on it. Tibetan Buddhism,
whose lists of Mahäsiddhas include the names of Gorakh, Mina, and other
illustrious figures who came to be identified with the Näth Siddhas, also
uses the damani in its ritual practice. A number of damarus, used by prac-
titioners of tantric Buddhism in Mongolia and Tibet,176 are fashioned from
two human skulls, joined together near the fontanelle, with a rectangular
hole177 drilled between them which, establishing communication between
the two hemispheres, "allows the instrument to breathe and thereby have
a better sound." This hole is called the ?iada.l7H The damani player gener-
ally holds a bell {ghanta) in his left hand, which thereby complements the
damani held in the right. Taken together, the two are said, in the Vajra-
yäna context, to symbolize sun and moon, the right and left channels, and
skill in means (iipäyd) and wisdom {prajñá),179 the Buddhist homologues to
Siva and Sakti. More than this, the two skulls which make up the drum
are ideally those of a sixteen-year-old young man and a sixteen-year-old
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maiden. Of course, sixteen is a figure signifying wholeness or plenitude in
these traditions, but it will be recalled that the origin of this identification
goes back to the lunar symbolism of hathayogic practice: sixteen is the
number of digits in the full moon that brims with nectar in the fully real-
ized yogin's head.180

Another source from the same Vajrayäna tradition reproduces this
structural homology of the two chambers as the two peripheral channels.
In a Caijä song (no. 3), Virüva-pä analogizes the fermentation of wine with
the dynamics of yogic breath control:181

The female wine-dealer [avadhiiti, the Buddhist kimdalinl] is alone,
but she seals together the two chambers [the two channels, sun and
moon] and introduces the powder for fermenting the wine [bodhicitta,
semen]. The wine [vä7'U??J]lH2 now flows [borne upward on the subtle
breaths] straight to the Sahaja [sahasrära] and that brings immortality.
On seeing the sign [of the wine] at the tenth door [the brahmadvära,
at the upper endpoint of the central channel],183 the customer [the
yogin] comes of himself and drinks the nectar from the lotus of great
bliss [mahäsukha, the Buddhist sahasrära\.

With these astonishing structural homologies, we are brought back to
the cranial vault in which we began this section and to the fusion of all the
polarities we have been discussing.

4. Mouths and Doors: The Khecart Mudrä in Tantric Practice

The bipolar locations, on a vertical axis, of male mercury and semen above
and female sulfur and uterine blood below are but one means to charting
the basic structure of a hierarchized tantric universe. However, in a tantric
metaphysics that stresses unity-in-difference (bhedäbheda), or nonduality-
in-duality {dvaitädvaita), there has as well to be a stress on equipóse, equiv-
alence, and equanimity, on the union or coincidence of polar opposites. In
practical terms, the factoring of the two into the one has been perennially
enacted, in tantra, through sexual union between practitioner and consort.
However, every subtle body is, in the traditions under study, intrinsically
androgynous, being divided along the vertical axis between male and fe-
male halves after the fashion of Ardhanärlsvara, the "half-female" form of
Siva. Following an Indian (if not human) commonplace that a woman's
place is on the distaff, the left side of her husband, the image of Siva Ardha-
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narísvara comprises the right half of Siva's body and the left half of that of
Sakti, the Goddess. With this, we are brought back to our discussion of a
subtle body whose left or western (pascimá) side is female (in spite of the
fact that the lunar, male ida channel issues from the left nostril and the
solar píngala from the right). As I have argued, the subtle landform known
as Moon Island is located either in the left side of the lower abdomen or
cranial vault.

It is in the cranial vault that the complementary processes of breath,
seed, and mind control culminate in the production of nectar, a new yogic
body, and the state of total yogic integration that is samädhi.™* The prac-
titioner cannot, however, merely fill his head with transmuted semen and
expect instant immortality. In the last chapter, I evoked the yogic and
alchemical notions of khecara, "moving in the ether," and the erotico-
mystical and hathayogic technique of vajroli mudrä, while a moment ago I
discussed the image of the cranial vault as an empty space (kha, sfinya) or
well that comes to be filled with nectar through a variety of yogic tech-
niques. At least one hathayogic source designates the practice of khecari
mudrä, "the seal of moving in the ether," as the culmination oí vajroli mudrä
and samarasa}^ The KhV, which treats of every imaginable variation upon
the theme of khecara, includes discussions of the khecari mudrä, the khecari
mantra, and the khecari cakra.lHb We now turn to a closer examination of
this body of techniques.

Although a passage in the Maitn Upanisad appears to allude to this prac-
tice, the classic description of khecari mudrä as a hathayogic practice is
found in the Goraksa Sataka: "The consciousness wanders in the ether (khe)
because the tongue, having entered into the hollow (khe) above the throat
moves about. For this reason, the khecari mudrä is revered by all accom-
plished yogins." In practical terms, khecari mudrä is a technique that enables
the yogin to retain in his cranial vault the nectar that he has accumulated
there through his practice. Here, rather than allowing that nectar to fall
into the fiery sun at the base of his spine, even when "in the embrace of a
beautiful woman,"187 the yogin internally drinks that transmuted semen
and is thereby rendered immortal.

The key to the technique of khecari mudrä lies in the left/right division
of the human body and the hathayogic notion of mudrä itself. In literal
terms, the various mudräs are so many "seals," by which the yogin is able
to close off or isolate portions of the subtle body, or the body in its entirety,
in order to realize the "pneumatic" or "hydraulic"188 feats of his craft. As
does the alchemist with his various apparatus, the yogin must begin his
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practice by hermetically sealing his body off from the outside environ-
ment. This he does by closing the "nine doors," the bodily orifices.1Ky Fol-
lowing this, through the practice of breath control, etc., he gradually closes
off all of the seventy-two thousand nädis, the breath and energy channels
in his body, save the medial susiminä, through which he will raise his breath,
seed, and mind up into his cranial vault.

According to the yogic physiology of the subtle body, the susumnä actu-
ally branches into two conduits, at the level of the medulla oblongata (mas-
taka granthi). Here, one branch veers slightly to the left,190 towards the
"lunar" side of the body, at which point it connects with the tenth channel,
called the sañkhim, the "conch."191 It is this turn, as well as an inner aper-
ture known as the tenth door (dasamä dvärä), that affords the yogin the
possibility of preserving and using to his advantage the nectar he has chan-
neled upward to this point.

1 In order to effect khecarl mudrä, the yogi forces the tip of his tongue192

back and upwards into the opening at the back of the soft palate. Then, by
concentrating his gaze inwardly to a point between the eyebrows, he causes
his "capitalized" nectar to flow, via the sañkhini, into the throat, where he
drinks it. This process was explained to me by a young yogin of the Jüna
Akhäda193 (a suborder of the "militant" Näga division of the Dasnäml or-
der, a division that has long been closely related to the Näth Siddhas),
whom I met on the Kedärnäth pilgrimage trail in May 1984. As he de-
scribed it, all depended on forcing the Goddess (kundalint) up into the
head, from whence the rain of nectar {amrtavarsd) would flood down into
the body through the mrtyññjaya ñadí, a synonym for the sañkhini.19*

* It is here that yet another sort of doubling occurs in the subtle physiol-
ogy. First, the Amaraughasäsana explicitly states that the tenth door is two-
fold (dvividha), composed of "the seminal path of immortality, and the path
of death."195 The former of these is the "upper mouth" of the saiikhim,
located in the cranial vault, within the subtle räjadauta, the "royal tooth,"
which resembles an ivory tusk. It is this tenth door that one causes to open
through the practice of khecarl mudrä.{i)(* The latter, the lower mouth of the
sañkiní, is the place where the medial channel issues into the cranial vault:
by closing off this aperture, the yogin ensures that the nectar in his cranial
vault will not drain back down this channel and fall into the fire of the sun
at the base of his subtle body.197 Not only are there two mouths to the
sañkhini, but there appear to be two sañkhinis as well. On the one hand, the
Goraksa Sataka (v. 31) states that this duct is located at the base (ntülasthäne)
of the body; on the other, this "conch," spiral or curved in form, is doubled
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by the two-mouthed kwidalim, who can also at times be referred to as saii-
khim.li)H Whence Gorakh's succinct statement: "The tongue and penis are
[joined by] a single channel. He who retains [his rasa within it] tricks
Time."199 With this, all the yogin needs to know is which valves to open
and which to close.

The identification of the two-mouthed saiikhinl with a channel originat-
ing in the left side of the cranial vault evokes one of the esoteric classifica-
tion systems of the postscriptural systematization of the Hindu tan tras.
This is the pascimämnäya or Western Transmission, a tradition marked by
a certain emphasis on hathayoga and by its cult of the goddess Kubjikä, the
"crooked one,"200 whose teachings were brought into the world on a lunar
western mountain (Candragiri) or island (Candradvlpa), associated with
the western face (Sadyojäta) of Siva. As already argued, these "western"
venues correspond less to the topography and toponymy of the Indian sub-
continent than to the physiology of the subtle body. On the one hand, the
western direction, when transposed upon the bodily microcosm, becomes
the left side of the body; and indeed, one Näth Siddha poem refers to a
"western door" (paschima dvära). This corresponds to an internal "western
liiiga" of which there are two, another case of doubling in the subtle
body.201 In a universe identified with the Goddess's subtle body, microcosm
and macrocosm can at times become confused. So, for example, the MBhT
states that Srlnätha is situated on the left side (vämabhägasthä); and in fact,
he is the consort of the Goddess at the westernmost pitha of the subcon-
tinent, at Hiriglaj, the site identified as the Goddess's fontanelle (brahma-
randhra).202

Two other readings of pascima are possible here. Mark Dyczkowski ar-
gues that the term is to be taken temporally: the pascimä?nnäya is the "sub-
sequent" or "latter" transmission, as opposed to the "former" transmission
of the pürvä?nnäya.2l)i Elsewhere, Gorakhnäth identifies the mtáiú susimmä
channel with the pascima?närga or pascimapatha in his Yogabija.204 Now, one

could read this latter compound as "western path," and perhaps even as
"subsequent [to the emptying of the left and right channels] path." One
could also, however, read pascima here as "back" as opposed to pürva,
"front." In this case, the pascimadvära, pas'cimamärga, and pascimaliiiga,

would be the "back (i.e., secret, difficult of access) door," the "back way,"
and the "liñga at the [entrance to the] back [way]."

We now return to the mouths at the ends of the channels we have been
discussing. In Abhinavagupta's discussion of the "clan sacrifice" (kulayäga),
we are told that "knowledge is to be placed in the mouth of a woman and
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then taken from the mouth of [that same] woman." The woman in question
is the tantric practitioner's consort (dütí) in erotic Kaula ritual practice, and
her mouth is her sexual organ.205 Such is also stated clearly in the Väma-
märga, a twentieth-century guide to ritualized tantric sex, in which the
male adept is enjoined to assimilate himself to Siva and his partner to the
Goddess and offer his father-mouth into her mother-mouth.206

There are, in fact, two mouths at play here as well, or rather a single
aperture which, located at the apex of a mystic triangle in the mülädhära
cakra, is called the "lower mouth" {adhovaktra) when it is turned down-
wards, at which time it feeds into the (female) sexual organ. When through
yogic or erotico-mystical practice the same is turned upwards, however, it
is called the "chief mouth" or the "mouth of the yogini" and is identified
with the womb of consciousness, the "circle of bliss from which the energy
of emission (visargasakti) flows forth as kundalini. . . the matrix of creation,
and the essence of Kaula doctrine."207 Similarly, the Manthänabhairava Tan-
tra of the Western Transmission speaks of an upper and a lower yoni, lo-
cated at the base and the upper end of the medial channel.208 In the midst
of so many mouths, let us recall here that each tantric system had its own
variations on the subtleties of the subtle body, making it impossible to gen-
erate a single, unified account of the two upper branches of the split
susumnä channel, the two "conch ducts," the two "tenth doors," the two
"western ¡ingas'' the two "yonis" the two "mouths of the yogini? etc.

As in erotico-mystical practice, so too in alchemy, the practitioner must
reckon with the body's doors and mouths. So it is that the MBhT (9.19)
states that the alchemist, once he has ingested edible mercury (together >
with meat and a woman's milk), must close the nine doors. More often than
actually swallowing said mercury, the alchemist will hold it in his mouth,
under his tongue or in a hollow he has cut into his palate. But this mercury,
held in the alchemist's mouth, is said to possess, at a certain stage of its
preparation, a mouth or mouths of its own, with which it swallows, or more
literally, "has its mouthful (grasa)" of the elements it causes to dissolve
within itself. In these intermediate phases of its preparation, mercury may
be either "mouthed" {sa-miikha) or "mouthless" (nir-mukha).2W

As we saw earlier in this chapter, hermetically sealing two mouths of a
two-chambered apparatus is also vital to the alchemist's craft. Here, while
the term mudrä may be employed, it is the term \sam\puta that more often
comes into play. A puta is a capsule or envelope, generally having the form
of a closed crucible formed by placing two earthen plates face to face and
sealing the joint between them with seven layers of mud-smeared cloth.
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This container is placed in the midst of a fire pit filled with cow dung cakes,
which provide constant and controlled heat, for the roasting of mercury in
combination with various metallic and herbal elements.210

In fact, when any two halves of a dual, bipolar system (a man and a
woman for example) are brought together in tantric sources, it is generally
the term samputa ("interlocked," "encased") or samputikaraiia ("interlock-
ing," "encasement") that is employed.211 Applications of this term extend
well beyond the realm of alchemical apparatus to a number of yogic and
tantric configurations as well. In tantric initiation, for example, the guru is
said at one point to encase himself, or his mouth, in the body or mouth of
his initiate.212 While there can be no doubt that an exchange of substance
takes place between the guru and his disciple in tantric initiation, and that
the guru symbolically enters into the body of his initiate, the precise nature
and location of this mouth-to-mouth transfer is difficult to pinpoint.
While phrases like "give me [your] mouth in [my] mouth"213 would lead
one to imagine that the guru actually locks his mouth over that of his initi-
ate, at least one other reading is possible. This latter reading would have
the guru entering his disciple's subtle body to place his mouth at the mouth
of the sarikhim nädi and thereby open that "valve" to liberation in the
body.214 Alternatively, the guru, having filled his mouth with the nectar
falling from his own sañkhini nädi, then transfers that nectar directly into
the mouth of his disciple. In many forms of tantric initiation, the guru is
described as coursing through the body of his initiate, in which he enters
into union with the initiate's sakti and opens his channels to liberation.2151
discuss important parallels between the language of initiation of this sort
and that of alchemical transmutation in the penultimate chapter of this
book.

In the physiology of the subtle body, the two nostrils, as well as the
lunar and solar channels that issue in them, are termed putas. In hathayogic
practice, these two putas are said to "swoon" or fall "lifeless" when the seal
that joins them together is pierced, by the opening of the medial su-
sumnä.216 Yet another yogic use of this notion may be found in the term
"interlocking crow's beak" (kakacañcu-puta), which is a synonym for
khecari mtidj'ä.211

As we know, the khecarimiidra of hatha yoga is a technique by which the
practitioner ensures himself the benefits of the fluid of immortality he has
culled through long yogic practice.2lH While the alchemical sources first
treat khecari as the power of flight attained by mercury when it reaches a
perfected, stable, solid state, they also reserve a yogic application for the
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term.219 Mercury is rendered khecari by refining, stabilizing, and fortifying
it, in the ürddhvapätana and other apparatus, in red "female" sulfur. A pill
oí khecari mercury, held in the yogin's mouth during his sädha??as, catalyzes
the transmutation of his semen into nectar and greatly multiplies his pow-
ers and longevity. This practice, called giitikä bandha, is in fact the ultimate
end, the final samskära of the alchemist's art: the application of perfected
mercury to his own body (sarira yoga). Treated at length in hathayogic
and alchemical sources alike, this is the prime alchemical adjunct to yogic
practice.220 We will return to these final ends of yoga and alchemy in
chapter ten.

5. Two Architectural Mesocosms

Earlier in this chapter, I showed that the wells of poem and legend into
which Näth Siddhas entered in their meditative practices were the mystic
homologues of their own cranial vaults. In Ayurveda, the practice of "en-
tering into the hut" (kiitl pravesa) is cast as a return to the womb. Another
mesocosmic world of the same order, which the tantric practitioner may
create and inhabit as a means to identifying body and universe, self and
absolute, is the alchemical laboratory, appropriately called rasamandapa,
the temple or pavilion of mercury.221

The alchemist who inaugurates or reconsecrates such a laboratory be-
gins by tracing, in red sindüra (mercuric oxide, a mineral representation of
the Goddess), upon a raised altar in the center of this structure,222 an intri-
cate mándala upon which all of the alchemical raw materials, processes,
etc., of his craft are symbolically represented.223 At the heart of this ma?idala
he establishes a phallic emblem of Siva composed of mercury (rasaliñga) in
amalgam with either gold or sulfur,224 which he must propitiate daily if he
is to hope to meet with success in his practice.225 This Hiiga is set into a
semicircular silver chasing (pitha), which may be taken as yet another min-
eral emblem of the Goddess's sexual organ.226 Also at the heart of this struc-
ture, the alchemist installs a fire pit or basin {kunda) called the yonicakra
that will serve as a support for his ritual propitiation of the tantric god-
desses of his craft.227 Lastly the alchemist uses his rasaliñga as a support
for his meditation (dhyäna), projecting upon it an image of Siva Rasesvara
(or Rasabhairava) in sexual union with the goddess Rasabhairavi (or
RasärikusI).228

That the union of these divine principles is a creative one is made ex-
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plicit in descriptions of the layout of the laboratory proper: radiating out-
ward from this divine center, the cardinal directions are identified with a
marídala of divinities as well as with the practical "rites of passage" (sam-
skäras) of the alchemist's art. Thus, the eastern wall of the structure is re-
served for the storage of herbs and other plant matter: in the Hindu organ-
ization of space, the east is the direction whose regent is Indra, the god
renowned for the theft of Soma, divine herb of immortality. To the south-
east, the direction of Agni, Fire, are located the alchemist's distilling instru-
ments. To the south, the direction of the dead and Yama, lord of the dead,
the alchemist stores his oxidizing, "metal-killing" (lohamära) chemicals. To
the southwest, the direction of Nirrti, the dread goddess of disorder, are
arranged mortar, pestle, and other grinding and pulverizing instruments.
Arrayed along the western wall, the region of Varuna, god of the waters,
are the alchemist's liquifying apparatus. To the northwest, the direction of
Vayu, Wind, are the bellows of the alchemist's furnace. The north is the
quarter of the god Kubera, lord of the Vidyädharas and possessor of fabu-
lous riches and wealth. Here are located coloring (rañjana) agents, the rea-
son for this being that half the alchemist's art of aurifaction (or aurifiction,
counterfeiting gold) lay in the tinting of base metals with amalgams of gold
and mercury.229 Lastly, the northeast, the direction identified with that
form of Siva known as Isäna, is consecrated to the use of mercury as agent
of transmutation (rasavedha).

The layout of the alchemist's temple-laboratory not only follows the
logic of the Hindu organization of space, consecrating as it does each quar-
ter of the structure to an activity that corresponds to the regent of that
direction; it also follows the serial logic of the alchemical operations, the
samskäras, which he effects in transforming "raw" unrefined mercury into
a "perfected" agent of transmutation and elixir of immortality. All things
Hindu begin in the east, the direction of the sunrise, where the day begins.
So too, the enumeration of the quadrants of the laboratory begins with this
direction, with the herbs that are the raw materials of the alchemist's work
and the lowest elements on the hierarchy of "metals,"230 and at that point
at which the alchemical "life-cycle rites" begin. Following the east, this
orientational arrangement of the laboratory also reproduces the order of
the alchemical sainskäras, which begin with the distillation, grinding, and
killing of mercury and continue with its transformation of other metals
through liquification, heating, and coloring, to culminate in their transmu-
tation.

The principal role in this alchemical ordering of space and time is still
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played by the alchemist who, holding the center stage—in which he, as a
tantric practitioner, identifies himself with Siva in union with the Goddess
in the rasalifiga located at the center of his laboratory—orchestrates the
alchemical sa?nskäras that will have, for their final result, the transubstanti-
ation of the body and being of the alchemist himself.

Just as we find a reasoned ordering of time and space in the alchemical
mesocosm that is the laboratory, so too do we encounter a wide array of
yogic representations of the subtle body, in which that body is projected
upon a given mesocosm, or vice versa. A most graphic example of such a
projection is the early nineteenth-century Hamsesvarl (Our Lady of the
Cosmic Goose) temple (Hooghly district, West Bengal), whose six stories,
labyrinthine floor plan, and maze of ladders reproduce, in explicit fashion,
the nädis and cak?'as of the subtle body.231 A similar projection, on a far
more massive scale, is that of the pithas, the "footstool" pilgrimage sites
of the Goddess which, since the earliest Buddhist Tantras, have at once
constituted geographic locations on the Indian subcontinent and centers
within the subtle body. Thus the four "original" pithas of Buddhism—Kä-
marüpa, Jälandhara, Pürnagiri, and Uddiyäna—are identified with the four
cakras of the Buddhist subtle body. This number comes to be expanded to
51 (the Sanskrit phonemes) in the KM and the Pithanir?iayay 68 in Näth
sources, 134 in the Satsähasra Samhitä, and so on.232 At least five sacred
Säkta-Saiva sites—Kämäkhyä, Srisailam, Hingläj Devi, Kedärnäth, and
Girnar—have alchemical traditions connected to them; to these may be
added Siva's Mount Kailash, which is described as an alchemical wonder-
land in the opening lines of the Rasärnava.Ui

We have noted that the Nine Näths, rather than being historical figures,
are in fact symbolizations of various elements of the universal macrocosm
—the nine directions, including the zenith or center, and the subtle body
(nine of the "ten doors," the principal nädis, etc.).234 This is appropriate
inasmuch as there was no medieval sect in India that was as fascinated,
even obsessed, with the array of correspondences it discovered between the
universal macrocosm and the microcosm of the subtle body. While the
Näth Siddhas mapped out these "static" homologies, in all their many-
splendored detail, in such works as the Siddha Siddhänta Paddhati, Gorakh
Bodh, and Prän Sänkali, 235 nowhere are they presented more dynamically
and dramatically than in Muhammad Jayasl's Padmävat, in which the
storming of the fort of Simhala is made into an explicit allegory for trans-
formations within the hathayogic body.

Before we enter into the heart of the matter, a word on Simhala or Sari-
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galdip itself is in order, appearing as it does in a great number of Näth
Siddha legends. Like Ratansen in the Padmävat, Püran Bhagat (Caurañgl-
näth) is also required to go to this kingdom. However, rather than going
to conquer a woman as does Ratansen when he wins PadmavatI, he is sent
there by his guru Gorakhnath to test his powers of yogic resistance against
the amorous advances of that country's queen, Sundrän ("Beautiful").236

Gopicand, sent, in a similar way, to the "south country" by his guru Jälan-
dharnäth, falls into the clutches of a sorceress named Hlrä ("Diamond"):
when he rejects her advances, she transforms him into a ram, and Jäland-
harnäth has to come and rescue him. According to one source, GopTcand's
own sister Candravali, prior to deciding to follow in her brother's footsteps
and become a yogini, is married the king of Sirhhala. We therefore appear
to be in the presence of a common motif which is, however, in the Gopi-
cand legends, distributed between the Näth Siddha himself and his sis-
ter.237 In one version of his legend, Püran Bhagat is said to be the disciple
of Matsyendranäth whose own Plantain Forest, it will be recalled, was lo-
cated in one version of his legend, in Simhala! Matsyendra fares less well
than do any of the junior Näth Siddhas of these accounts, but this is likely
due to his connections with the Yogini Kaula.23s In every case, we may
conclude that this southern island-fortress is a mythic multiform of the
Plantain Forest already described above, at once a locus of lethal sensuality
and rejuvenating yogic liberation. Here, then, is the allegorical ascent of
the fortress of Sirhhala. In it, we will recognize a great number of land-
scapes within the subtle body, as have been described throughout this
chapter.230

[Siva speaks] "I will tell you of the fortress of Simhala: the ascent is
of seven storeys.240 No one who has set his foot on the heavenly way
has returned as a living being. The fortress is as bent {bank) as is your
body: man, as you may see, is an image of it. It is not to be attained
by fighting, through the use of force (hath);241 those who do attain it
are those who have attained the marks [of yoga].242

There are nine gates in that fortress and five constables patrol
therein. It has a hidden tenth door:243 inaccessible is the ascent to
this and the way is exceedingly crooked (batikt).2^ Only he who has
obtained the secret (bhed) and climbs like an ant can penetrate (bhedt)
that pass.245 At the base of the fortress is a deep pool (kund): in the
midst of this there is a path, as I declare to you . . . 246 As the diver
plunges into the ocean and only then does the pearl come to his
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hand; so he who seeks out the door of heaven will make the ascent of
Sirhhala-dvipa.

The tenth gate is fas narrow and lofty as] the silhouette of a palm
tree: he who has reversed his gaze (tilati disiti)247 can see it. He who
advances while restraining (bandt) his breath and his mind . . . can go
there . . . 24H

Then king [Ratansen] received the siddhi gutikä.241' Thereupon he
realized the siddhi[s] . . . When Siva gave him the siddhi [gutikä], a
great clamor arose as the yogins assailed the fortress. All the lotus
maidens climbed up (on the roofs) to observe. In laying siege to the
Simhala fortress, [it was as if] the yogins had raised a grove of medita-
tion huts [in its place].250

This dramatic depiction of the subtle body plunges us into the dynamics
of yogic and alchemical transformation, which are to be the subject of the
following chapter.
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The Dynamics of Transformation in Siddha Alchemy

i. The "Work in Two Parts"

In an earlier chapter, I showed that the tantric universe was a unified sys-
tem that oscillated between withdrawal (nivrtti) and return (pravrtti) on
the part of a cosmic yogin, between effulgence (prakäsa) and reflection (vi-
marsd) on the part of supreme consciousness, between emission and re-
sorption, etc. In such a system, the yogic body becomes the stage for the
return of the absolute from existence to essence through the descent and
ascent of the kundalini. As has been indicated, the absolute emanates into
the manifest universe and human bodies as a means to enjoying its bound-
less potential. The return, however, to unity and wholeness is, for those
human manifestations of this emanatory dynamic, anything but natural,
requiring as it does a forceful (hatha) reversal (ulata) of what are, in mortal
creatures, irreversible tendencies (entropy, aging, disease, death). Thus,
while it is the case that the process of return is, from a divine or absolute
perspective, internal to the process of emanation, it is nevertheless an ardu-
ous task for the individual who would attempt to realize such through his
own subtle body.1 So it is that long before the much-glorified stage of yogic
or alchemical reintegration, in which an emanated or differentiated mani-
fest world implodes on itself, into a single essence—a drop, vibration, pho-
neme, wave, photon, quantum, etc.—a great deal of unglorious prepara-
tory work must be carried out. That work is the subject of this chapter.

The human techniques for reversing the natural tendency (in an ema-
nated universe) towards greater differentiation or entropy and for realizing
for oneself the primordial unity of the absolute—with its concommitant
bliss (bhoga), supernatural powers (siddhis), and bodily liberation (jivan-
mukti)—are the stuff of hatha yoga. However, as the texts themselves tell
us time and again, the human microcosm is intimately entwined with the
alchemical and hathayogic mesocosm, with the latter two at once constitut-
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ing parallel and interpenetrating systems. Whence the classic statements
of the RA: "As in metal, so in the body. . . . By means of the Work, a stable
body is attained. Mercury and breath [control] are known as the Work in
two parts (kannayogo dvidha)?1 This statement is echoed in Gorakhnäth's
Amaraugha Prabodha (v. 5), which describes the twofold räjayoga as botani-
cal and spiritual and the twofold hath a yoga as the "practice of breath and
seed."3 The quest of the alchemist and that of the yogin are one and the
same. This is the credo of Siddha alchemy.

Not only the ends, but also the means these two interpenetrating sys-
tems employ for the realization of their final goal are also strikingly homol-
ogous. In the last two chapters, I showed the content and structure of the
two systems to be parallel and interpenetrating; in the present chapter, I
turn to their common dynamic. Stated in their simplest terms, hathayo-
gic and alchemical techniques for immortality, termed sädhanas ("realiza-
tions") and sa?nskäras ("perfectionings") respectively, comprise four phases:
purification, immobilization, reversal, and transformation. Quite often,
the language employed to describe these sequential techniques is identical
in the two systems; and even when such is not the case, structural homolo-
gies abound, with references to digestion, consciousness-raising, flux,
phase changes (from the virtual to the actual), and a vertical dynamic per-
vasive in both systems. These sequences further constitute models of or
for a number of sacrificial, medical, and tantric practices and techniques,
which I also outline here.

Sa?nskära is a Sanskrit term that has come to cover an extremely wide
semantic field in India. Derived from the same prefix + root (sam[s]-kr) as
is the word Sanskrit itself, its literal sense is to "per-fect," to render whole
or complete; more technical definitions include the "production of new
qualities" and "that which makes a person or thing fit for a given func-
tion."4 It is in this latter sense that the term samskära plays a pivotal role in
Hindu alchemy. The samskäras are those operations that render mercury
fit for transformation, for the production of new qualities in the mineral
world. From another perspective, the alchemical samskäras may be seen as
the exalted "rites of passage" of those humans who, applying the element
mercury—first "generated" in the form of the "raw" semen of the god
Siva—to metals and thence to their own bodies, transform themselves into
equals of the gods (who, out of jealousy, asked Siva to adulterate mercury
with impurities). As in the case of the human rites of passage, the principal
aim of the alchemical sainskäras is to purify a (mercurial) body that has
been tainted through the process of birth, of coming into existence. Here
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it is significant that sfita, "that which was generated," is one of the five
standard alchemical terms for mercury, Siva's seed, which lodged itself
in the womb of the goddess earth, at the conclusion of the origin myth
of mercury.5

In alchemy, as in other spheres of Hindu culture, the number attached
to the samskäras is eighteen, or more properly speaking, sixteen plus two/'
The first sixteen samskäras prepare mercury and other elements for trans-
mutation, while the final two are the issue of all that has preceded: these
are the transmutation of base metals into gold (called vedha, "penetration")
and transubstantiation, the generation of an immortal body, called sarira-
yoga ("body Work"), bhaksana ("eating"), dehavedha ("penetration of the
body"), or simply sevana ("use").7

In yoga in general, and hatha yoga in particular, the sädhanas ("realiza-
tions") are so many homologues of the alchemical samskäras. As outlined
in the introductory chapter, the term sädhana is derived, like siddhi ("real-
ization," "supernatural power") and siddha ("realized individual," "super-
man") from the verb sadh, to "realize, accomplish, perfect." At least one
hathayogic source8 lists seven sädhanas together with their results. These
are purification (sodhana) through the six practices (satkaiinäni)', solidity
(drdhatä) through the postures (äsanas); immobility (sthairya) through the
yogic seals (mudräs); composure (dhairyd) through the retraction of the
senses (pratyähara); lightness (läghava) through breath control (pränä-
yäma); direct perception (pratyaksa) through meditation (dhyäna); and im-
maculateness (nirlipta) and release (mukti) through total yogic integration
(samadhi).

2. The Alchemical Samskäras

If we are to demonstrate a more explicit connection between the alchemi-
cal samskaras and the hathayogic sädha?ias, we must go beyond these gen-
eral observations and undertake a point-for-point comparison of the
graded practices that define the two disciplines. We begin our comparison
here with a summary of the alchemical samskaras, in which the sixteen stan-
dard samskäras are listed with Arabic numerals, supplementary operations
with roman numerals, and the effects of such operations with roman let-
ters. Following this summary, the balance of this chapter will consist of a
commentary in which a series of yogic (and, where applicable, sacrificial,
medical, and tantric) practices will be juxtaposed with homologous al-
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chemical operations—by which it will be shown that Siddha alchemy did
in fact constitute a "Work in two parts."

I. Sodhana is the "(preliminary) purification" of mercury, its physical
cleansing through washing, melting, marinating, and roasting it in vari-
ous preparations.0

II. Ksetrikarana, "making (oneself master of) the field," is the purifi-
cation of the human body, through special diets, emetics, etc., such that it
becomes capable of absorbing mercurial preparations. Although the inges-
tión of such preparations constitutes the eighteenth and final samskära, the
preparation of the body, analogous in certain ways to the preliminary puri-
fication of mercury, must be undertaken well in advance of its ingestión. It
is for this reason that I introduce it here.

1. Svedana is the "sweating," "steaming," or "fomentation" of mercury
in a water bath together with plant and mineral substances. This is the first
samskära, i.e., the first step in the chemical transformation of unrefined
mercury into an agent of transmutation. As such, it differs from sodhana,
in which the mercury ore is first cleansed physically or mechanically, rather
than purified chemically.10

2. Mardana is the "rubbing," "grinding," or "trituration" of steamed
mercury in a mortar, together with plant and acidic substances.

3. Mürcchana is the "fainting" or "swooning" of mercury, by which it
is ground in a mortar together with vegetable matter, until it loses its natu-
ral characteristics (luster, density, volatility, etc.) and form and becomes
purged of certain naturally occurring toxins, impurities, and defects.11 This
is to be distinguished from another process of the same name.

III. Mürcchana as a supplementary operation takes mercury that has al-
ready been processed, either through the first eight sainskäras or by other
means, and combines it with sulfur to produce a number of medical prepa-
rations for Ayurvedic rasäyana or väjikarana therapy.12 For reasons that will
be made clear later in this chapter, we pass directly from our discussion of
"swooning" to that of two other vital transformations of mercury, known
as "binding" and "killing."

a. As a result of the process of swooning, mercury becomes "swooned,"
mürcchita.

b. Bandhana is the "binding" or "fixation" of mercury, which, like
swooning, leaves mercury stable and thereby manipulable, in a state in
which it is not subject to evaporation, even when heated over fire. Left
unbound, mercury remains volatile whenever it is exposed to heat or sun-
light. Once purified, it can be "fixed" via any one of the twenty-five or
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twenty-six alchemical bandhas. Each of these bandhas has a specific medi-
cal application.13

c. Märana, the "killing" of mercury (or any metal) reduces it to a fine
ash or oxide (bhamia), such that the human body is able to absorb it when
it is taken in medical preparations. Metals other than mercury are generally
killed, in preparation for internal use, by heating them together with iron
pyrites and mercuric sulfide. When mercury is killed, it loses its fluidity,
density, luster, and brilliance. Tantric alchemy attributes fantastic powers
of transmutation to said mercury, which it identifies as "killed ash" (mrta-
bhasma) or "killed mercury" (mrtamtaka).1*

4. Utthäpana is the "resurrection" of swooned mercury, effected by
steaming it with alkalis, salts, and plant matter and by rubbing it in the
open air. Through "resurrection," mercury recovers the brilliance, etc. it
had lost through mürcchana.

5. Pätana, the "sublimation" or "distillation" of mercury refers to the
three processes by which mercury is distilled upwards, downwards, or
transversally.15

6. Bodhana, "awakening," or rodhana, "countering, coagulation," are al-
ternative terms for the sixth samskära, by which mercury, which has be-
come purged of its toxic content but also its strength through the preced-
ing operations, has its "virility" (virya) restored to it through irrigation in
a salt bath. This operation gives mercury a "mouth" (vtukhd) with which
to absorb other elements in the saniskäras that follow.16

7. Niyamana, "regulation" or "restraint," reduces the motility of mer-
cury (which it has recovered through the previous sainskara), raising its
temperature of evaporation and rendering it lustrous in appearance. This
is done by soaking mercury in a bath of alkaline and herbal substances and
then steaming it.17

8. Dipana, "kindling" or "enflaming," further enhances mercury's po-
tency and luster through steaming in an alkaline bath. This operation is
said to kindle mercury's desire to "consume" other metals.18

d. Taken as a group, the first eight samskäras serve to purify and detoxify
mercury such that it may be used internally in the treatment of diseases.19

It is here, however, that the great divide—between the medical use of mer-
curials (rogaväda) and the use of the same for the ends of transmutational
(lohaväda) and elixir alchemy {dehaväda)—is drawn. The realization of
these higher, tantric aims requires eight additional samskäras, by means of
which mercury truly begins to behave like a living being, hungering after
metals to consume, penetrate, and thereby transmute. The transubstantia-
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tion of the alchemist's own body, similarly penetrated by mercury, then
follows automatically.

Of the remaining samskäras, (9) [gaga??a]gräsa, (10) cärana, (11) gar-
bhadruti, and (12) bähyadruti are but phases in a single continuous process,
which culminates in (13) jarana, "digestion" or "assimilation." These begin
with the measuring out (mana) of a given quantity (a "seed," consisting
of the calcinated ash, or the "essence," sattva) of mica or a metal for its
consumption (grasa) by mercury. This is followed by the "chewing" (car-
ana, literally "coursing") of the mica or metal by said mercury, followed
by either its internal (to the mass of mercury) or external processing and
liquification (garbha-druti and bähya-druti, respectively),21 with the end re-
sult being in that metal's total digestion or assimilation (jarana) into the
mercury.

TV. Because it issues from a series of operations, jarana may be viewed
as the culmination of these alchemical samskäras as much as an operation
in itself. From this point onwards, it becomes quite artificial to distinguish
mercury from the metals to be transmuted. Once mercury has digested a
given metal, that metal no longer exists per se; rather, it is alchemically
activated mercury itself that will become transmuted into silver or gold.22

14. Rañjana, "tinting" or "coloration," involves the heating of mercury
with "seeds" of gold, silver, copper, sulfur, mica, and salt, such that mer-
cury takes on the natural colors of the minerals it has absorbed or swal-
lowed.23

15. Särana (literally, "flowing"), the "potentialization" of mercury in
preparation for transmutation, is effected by heating it in oil into which
molten "seeds" of metals, diamond, etc. are poured.24

16. In krämana ("taking hold, "progression"), mercury is smeared with
a mineral and herbal paste and heated in a puta such that it becomes ca-
pable, as a transmuting agent, of penetrating both metals and bodily
tissues.25

V. The final two samskäras, (17) vedha ("transmutation") and (18) sarl-
rayoga ("transubstantiation"), together constitute the final end of the alche-
mist's work. As such, they are as much the issue of the sixteen prior sam-
skäras as alchemical operations in themselves.

With these operations, mercury truly confounds itself with the metallic
or flesh-and-blood "bodies" in question, ultimately replacing them with a
mercurial or alchemical body. If life is, as the Buddha said, to be regarded
as a disease or a wound, then it is appropriate to liken mercury to a healing
virus (from vir, the Indo-European root denoting masculinity—as in semen
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virile and, by extension, virility) which takes over the body into which it
enters, transforming human tissue into alchemical diamond or gold—gold
which, in the immortal words of the Brähmanas, "is immortality."26 In the
following chapter, I provide further discussion of these final samskäras.

3. Purification

It is in the ancient sacrificial tradition that we find the earliest statements
concerning the alternation between manifestation and nonmanifestation
on the part of the absolute. This is described in terms of an alternation of
divine generations and of the transformative, even reanimating proper-
ties of fire. The primordial creator (Purusa-Prajäpati), having poured him-
self—indeed, poured his rasa—into the manifest world, lies broken and
dying. He can be restored to his prior unmanifest wholeness only through
the intervention of his son, Agni, who is the sacrificial fire. By piling a
fire altar (agnicayana) Agni reconstitutes the body of his father and thereby
becomes known as "his father's father." It is through this alternation of
generations that it is possible for the divine to be at once one and many,
transcendent and manifest; and it is only through the offering, on the part
of a human sacrificer, of a major sacrifice that this alternation, this resur-
rection of the father, can be effected. Indeed, it is in this very same sacri-
ficial context that one finds the earliest use of the verb samskr, to refer the
restoration to original wholeness of a god whose body has been identified
with what Jan Heesterman has termed the "broken world of sacrifice."27

Whenever such a sacrifice was to be offered in ancient India, the piece
of ground upon which that sacrifice was to take place had to be prepared
long in advance of the actual ritual offering. Preparation essentially in-
volved sealing off a theretofore mundane parcel of land through a series of
purificatory acts. Here, purification involved plowing and cultivating the
land, allowing it to lie fallow, and finally covering it with a layer of sand,
which symbolized the semen of the "emptied" Prajäpati. The language
here was sexual: the raised altar was the womb (yoni) upon which the semen
(retas) of Prajäpati was spread, thus filling the void that was left when Prajä-
pati's body had first become dispersed.28 Only after the sacrificial ground
had been renewed in this way could it serve as the mesocosm for a sacrali-
zation of cosmos, society, and the sacrificer, through the offering of the
sacrifice itself.

It was not sufficient, however, that the sacrificial ground alone be puri-
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fied in preparation for the sacrifice. A similar sort of preparation had also
to be effected upon the person of the sacrificer, the human pivot of the
ritual act. Here, it was necessary that the human sacrificer, no doubt in
imitation of the primal sacrificer, Purusa-Prajäpati, renew his body in order
that it be rendered fit to perform the sacrificial act.29 This act of preparing
the sacrificer's body, of transforming it from a mundane human body into
a body worthy of communing with the divine through sacrifice, is diksa
(literally "habitation"), a term generally translated as "initiation." Here,
the mechanics of initiation entail the same dynamic as the preparation of
the sacrificial ground: the purification of a mundane body transforms it
into a sacrificial body. As with the preparation of the sacrificial ground, the
preparation of the sacrificer himself is described in terms of sexual repro-
duction and animal gestation. Sequestered within the initiation hut, the
sacrificer, "cooked" through the inner heat of his austerities (tapas) and
the external heat of burning fires placed in the hut, symbolically sheds his
mundane body. An embryo of his "new" sacrificial body takes form, incu-
bates, and is born out of the "womb" of the hut, three days later.30

The symbolism of this homologous preparation through purification,
of both sacrificial ground and sacrificial body, is directly appropriated by
the three elements of Siddha practice: hatha yoga, alchemy, and tantric rit-
ual. This first groundbreaking phase is called ksetrikarana, "mastering, pre-
paring the field" in the first two systems, and bhütasiiddhi, "purification of
the elements" in the third. This metaphor of the tilled field is altogether
natural within an agrarian society and is not original to these three tradi-
tions. Classical Särhkhya calls the body-mind complex the field (ksetra) and
the soul the farmer (ksetrajnä, literally, "knower of the field") who tends
said field without himself being affected by it.51 In Hinayäna Buddhism,
the notion of the transfer of merit is explained through the image of the
assembled saints, who constitute an excellent field (khettfipama) in which
meritorious acts may be sown and thereafter bear fruit for the benefit of
others.32

It is in the medical tradition that the theories and techniques pertaining
to the preparation of the body as field are most fully developed. In its re-
juvenation therapy, the term ksetrikarana refers to the preparation of the
body for the medicines that will be absorbed in the treatment per se.33 This
class of treatments—called samsodhana cikitsa, "purificatory medicine" or
pancakarmäni, "the five treatments"—combines such clinical treatments as
emetics, purgatives, sudation, etc. as means to purifying the body by void-
ing it of the elements responsible for its humoral imbalance.34 At the end
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of these five sequences—each a fortnight in duration and interspersed with
five-day rest periods—the rejuvenation therapy proper may begin.

Interfacing as it did with the therapeutic alchemy of Ayurveda, tantric
alchemy makes a nearly identical use of the term ksetrikarana, with its place
in the order of operations homologous to that found in Ayurveda. Simulta-
neous to his preparation of the mercury he will eventually ingest, the alche-
mist must also prime his body, in order that it be capable of absorbing that
potent elixir. Here, ksetrikarana means observing, over a fifteen-day pe-
riod, a strict purificatory diet which effects, through the same five treat-
ments as those employed in rejuvenation therapy, the evacuation of every
bodily impurity with which the mercury might abreact.35 As a result of this
operation, the body becomes a field in which a mercurial seed (rasa-bija),
when ingested, will germinate. The fruit this seed will produce is an im-
mortal, alchemical body. While apparently agricultural, the language here,
too, is sexual. The first three sa?nskaras of the human rites of passage, which
effect the purification of the womb, are called the "perfectionings of the
field," the ksetra-sa?nskäras, by which the female womb is prepared to re-
ceive the seed {bija) that is male semen.36

Here, the planting of a mercurial seed in the body also reminds us of
tantric initiation (diksa), which may be performed either with or without
"seed" (sabija or nirbija)?1 As the MBhT describes it, the "seed" is the con-
densed mantra—identified with the semen of Siva, who is himself identi-
fied with the guru here—that the guru plants in the initiate's body. Indeed,
no mantra can be effective without a "seed," and no tantric deity exists
independent of his or her seed mantra (bija).™ Like Prajäpati and Agni in
Vedic sacrifice, the relationship between the guru who plants the seed and
the disciple in whose body he plants it is one of an alternation of genera-
tions. So too, the alchemist whose corporeal field has been properly pre-
pared gives birth to a new, immortal self, out of the old, through the mer-
curial seed he has planted there.39 Even if the body so produced is most
often called a golden, adamantine, or realized body (svarna-deha, vajra-
deha, siddha-deha), it is in fact a mercurial body, an alchemical body.

Like the Ayurvedic physician and the alchemist, the hath a yogin must
also effect a preliminary cleansing (sodhana) of his body. This he does
through a series of operations known as bhfitasuddhi, the "purification of
the elements" or the satkarmäni, the "six practices," in which the inner
contours of his body are purified with air, water, and fire.40 Like the five
treatments of Ayurveda, the majority of these practices ranging from nose
wash (neti) to enema (vasti), flush out the body's physical impurities.41 Such
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practices, which cleanse the channels of the subtle body, channels through
which the five vital breaths must freely circulate, are already anticipated in
the preparation of the fire altar mentioned above: the furrows plowed into
the site create the channels through which the vital airs circulate in the
body of Prajäpati, the sacrifical Man.42 Given the task he has set himself—
to reintegrate bodily microcosm with divine macrocosm—these prelimi-
naries are vital to the yogin's success in all that follows. From the outset,
the intrinsically gross human body cannot be charged with the slightest
impurity as such would, like a speck of dust on a mirror, skew the perfect
interface, reflection, and realization of one world in another.4*

The term bhiltasuddhi has a much more extended application in the
realm of tantrism, where it also forms an important element of worship
and initiation.44 In tantric ritual, bhütahiddhi refers to the preliminary puri-
fication of the divinities residing in each of the five elements (bhfitas) that
make up the body.45 Here, bhiltasuddhi is the purification of both a meso-
cosmic worship site—once again referred to as a "field," ksetra—and the
microcosmic body of the worshipper himself (when the two are not iden-
tified),46 a situation that mirrors that of the twofold Vedic preparation of
sacrificial ground and the sacrificer's person. Both are dessicated, "blown
out," and burned up before being cleansed with water and flooded with
"nectar," processes which, identified with the dissolution of the mundane
self, constitute the first step towards the creation of a new divinized self.
Here, the lower elements of earth, water, fire, and air, are successively im-
ploded into their higher emanates, until there only remains the most sub-
lime element on the pentadic hierarchy. This is ether, the empty space left
by this dissolution, within which the tantric practitioner will establish,
through visualization techniques and the planting of seed ?nantras, a new
world at the center of which he will construct the body ofthat divinity with
whom he will come to identify himself.47

The tantric worshipper or initiate who has transformed his own being
through these processes becomes capable, in turn, of transforming other
beings, indeed, the entire universe, through his limitless powers. Such is
also the case with mercury in the alchemical context. In its mundane form,
as it is found in ores and its various compound forms, mercury is incapable
of transforming other mineral substances in any way whatsoever and is
capable only of poisoning the foolish alchemist who would attempt to in-
gest it. Like the bodies of the Ayurvedic patient, hatha yogin, and tantric
practitioner, and like the sites upon which Vedic and tantric rituals are
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carried out, the element mercury must be primed, purified, and conse-
crated before further operations may be undertaken.

It is in this context that the term employed for the alchemical trans-
formations, sarnskära, takes on its greatest fullness of meaning: "Sa?nskära:
those acts and rites that impart fitness. Fitness is of two kinds. It arises
from the removal of taints or by the generation of fresh qualities."48

Of the classic enumeration of the eighteen alchemical samskäras, the
first eight concern nothing more or less than the preliminary prepara-
tion of the element mercury for its eventual application to other minerals.
Of these, the first two—svedana and mardana, "sweating" and "rubbing"—
deal most directly with mercury's physical or mechanical purification.49

The "sweating" of mercury immediately reminds us of the initiation of the
Vedic sacrificer and the kutl-pravesa treatment of Ayurvedic rejuvenation
therapy. It is by sweating off, purging oneself of one's old body that it be-
comes possible to take on a new one. The same is the case in hatha yoga. It
is only after his effecting of the "six acts" that the practitioner begins to
truly transform his body—by sweating, which is viewed as the first stage
in the process of yogic transformation. Here, he induces perspiration
through a number of techniques of breath control (pränäyäma), techniques
which culminate in diaphragmatic retention (kumbhaka). The sweat that is
voided through the pores (literally, "hair wells," roma-küpä) has in fact been
forced out through the seventy-two thousand nädis, thereby purging them
of all impurity.50

The parallel with the alchemical samskäras appears to be deliberate here,
since immediately following this, the yogin is instructed to rub {mardana)
his body with the perspiration that has been so produced. The combination
of these two processes renders the body—not unlike mercury at the con-
clusion of the first two alchemical samskäras—firm and light.51

4. Immobilization: Mürcchana, Bandhana, and Märana

The second verse of Patañjalis Yogasütras defines yoga as "preventing
thought from going around in circles." One may indeed consider the entire
history of yogic theory and practice to be a footnote on this formula.52

Reduced to its simplest terms, yoga ("yoking") is concerned with impeding
movement, with the immobilization of all that is mobile within the body.
This is a point that the HYP makes clear in its opening chapter: "The pos-
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tures, the various [methods of breath control leading to] ku?nbhaka[s\, the
practices called miidrä, then the practices concentrating on [hearing] the
näda: this is the sequence [to be observed] in hatha [jyog»]."53 One first im-
mobilizes the body through the postures; next, one immobilizes the breaths
through diaphragmatic retention; one then immobilizes the seed through
the "seals"; and finally one immobilizes the mind through concentration
on the subtle inner reverberation of the phonemes.

The theory here is simple: stop this, that stops. But the practice is any-
thing but simple as anyone who has attempted to maintain a yogic posture,
sit still, or simply stop thinking for any length of time knows all too well.
What a difficult, even heroic undertaking the immobilization of the body
constitutes, yet what fantastic results it yields! For immobilization leads to
reversal, reversal to transformation, and transformation is tantamount to
bodily immortality and, precisely, to the supernatural ability to transform,
reverse, or immobilize whatever one desires in the physical world (siddhi).
Immobilization or stabilization, in the form of swooning, binding (or fix-
ation), and killing, constitute the "hump" that the Siddha alchemist must
get over in order for his goals to be realized. All that follows does so more
or less automatically, as if a critical mass has been reached and a chain
reaction triggered—whence the most frequently recurring passage, in the
entire alchemical tradition.

A single summary passage, concerning the matters of immobilization,
stability, death, resurrection, and the power of flight, appears, in nearly
identical form, in all of the alchemical classics—the Rasäniava, Rasahrdaya
Tantra, Rasendra Mailgala, Bhütiprakarana, Rasendracüdämani, and Rasarat-
nasamucchaya.^ More remarkable is the fact that this exact same verse, at
least in the form in which it is found in the RA, also occurs in the fifteenth-
century HYP of Svätmaräma. In this latter case, however, Svätmaräma is
able to employ "alchemical" terminology7 to make a yogic point. That is,
the same verse may be read on two different registers, the one alchemi-
cal and the other yogic. In the context of the "Work in two parts" and the
vital matter of immobilization, however, the two perspectives ultimately
become fused into one.

The verse in question reads, in the RA and the HYP, as follows:
"Swooned, rasa, like the breath, drives away diseases, killed it revives itself,
bound it affords the power of flight."55 In the alchemical RA, the term rasa
refers to swooned, bound, and killed mercury, the ingestión of which,
in tandem with the practice of breath control, renders the practitioner
healthy, immortal, and possessed of the power of flight. The hathayogic
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HYP promises the same results, but takes rasa to mean semen, the immobi-
lization and retention of which are paramount to the hathayogic discipline,
as witnessed in a poem attributed to Gopicand:56 "Steady goes the breath,
and the mind is steady, steady goes the mind, the semen. Steady the semen,
and the body is steady, that's what Gopicand is sayin'."

A number of other references further elaborate on the interchangeabil-
ity of mind, breath, and rasa in the techniques evoked in the hathayogic and
alchemical sources. The HYP equates the immobilized mind with bound or
fixed mercury and states that the former results in the immobilization of
both breath and body and thereby bodily immortality. In like fashion, the
RA emphasizes the necessity of unwavering mental concentration for suc-
cess in the performance of alchemical operations.57 Gorakhnäth, with the
directness we have come to expect of his poetry of yogic experience, states
the matter clearly and succinctly: "Penis in the vulva's mouth, mercury in
the mouth of fire; he who can retain these [semen and mercury], him I call
my guru."58

Here, it is the same image, of immobilized rasa—that is at once cal-
cinated mercury and semen—that comes to be employed, in a wide array
of applications, to describe the parallel yet interpenetrating processes of
Siddha alchemy. Although swooning is the sole member of the triad—of
mürcchana, bandhana, and maraña—to actually constitute an alchemical
samskära per se (the latter two being the effects of a number of combined
operations), all three are nevertheless central to the alchemist's craft. Ac-
cording to a list provided in the RA, all seven of the standard forms of
alchemical mercury produced through the samskäras are either swooned
(mürcchita), bound (baddha), or killed (mtta).5i) We now turn to a closer
examination of this triad, within the Work in two parts.

a. Mñrcchana

It will be recalled that alchemical samskära known as "swooning," following
directly upon the "sweating" and "rubbing" of mercury, causes the liquid
metal to lose its luster, lightness, volatility, etc., which are immediately re-
stored to it in the course of a fourth operation, called "resurrection " Re-
calling the intimate connection between immobilizing the mind, breath,
and rasa in the Work in two parts, we should expect to find hathayogic
mürcchana playing an analogous role. Hathayogic "swooning" is in fact a
direct result of kumhhaka, of "potlike" diaphragmatic breath retention, the
methods for the realization of which it is now time to describe.
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The yogin first draws the subtle breath (pränä) in through the left nostril
and thereby into the lunar channel. Having retained it for as long as pos-
sible in the abdomen, he exhales it, via the solar channel and through the
right nostril. He then inhales through the right nostril, retains the breath
in the abdomen as before, and releases it, via the lunar channel, out the
left nostril. By continuing this process, pumping the outer nädls "like a
blacksmith's bellows," the yogin's diaphragm will, at a certain point, remain
filled with air, the pressure of which will force open the orifice (known
as the "door of brahman," the brahmadvärd) of the medial channel.60 The
subsequent inrush of air into the medial channel causes the two peripheral
channels to empty. Deflated in this way, they are called "swooned" (niürc-
cha), and indeed, one of the eight types of kinnbhaka is itself called mürcchä,
"because it causes the [normally volatile] mind to swoon," i.e., to become
one-pointed in its concentration.61

It is not the swooning of the two peripheral channels that itself "drives
away diseases," as HYP 4.27 states. It is rather the effect of their empty-
ing—i.e., the opening and filling of the medial channel—that is essential,
as this becomes the path by which the kimdalini surges upwards, carrying
with her the life force, seed, and "swooned" mind into the cranial vault.
Just as the swooning of mercury is, in the alchemical context, a necessary
intermediate step to the transformation of metals and the human body, so
too in hatha yoga, swooning affords the practitioner mastery over disease
and death. The parallel is explained in these very terms by Brahmänanda,
in his commentary to this verse: "Through the use of certain herbs, mer-
cury, which is inclined to be volatile, becomes swooned (mmrchita) in the
same way that the breath becomes swooned in the culmination of kum-
bhaka, when one has exhaled and stopped inhaling."62

b. Bandhana

The hathayogic texts recommend a combination of postures, together with
a number of respiratory and "hydraulic" techniques, for the immobili-
zation of the breaths and the diaphragmatic retention that trigger the rise
of the kundalini and all that follows. This body of hydraulic techniques is
generally subdivided into "hermetic seals" (mudräs such as the vajroli and
khecarf) and contractions or "locks" (bandhas). These sources describe three
principal locks which, effected at the levels of the abdomen, thorax, and
head, work hydraulically to effect internal changes in pressure, such that
breath and seed become immobilized or begin to be drawn upward. These
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are the: (i) mida bandha, ("root lock"), an inner contraction of the anus
which draws the downward-tending apäna breath upward through the me-
dial channel; (2) uddiyäna bandha ("the lock of the upward-flying [bird]"),
a contraction of the abdomen which, by emptying the lungs, drives them
and the diaphragm up into the upper thorax and causes the pimía to "fly
up" through the medial channel into the cranial vault;63 and ($) jälamdhara
bandha ("the lock of the net bearer"), a contraction of the throat by means
of which the yogin seals off his head from his torso and constricts the net-
work (Jala) of subtle channels and supports, thereby arresting the down-
ward flow of nectar that has accumulated in the cranial vault.64 The con-
joined aim of the three bandhas is to gradually restrict the field in which
the volatile breath, seed, and mind may move. First forcing them up out of
the abdomen, they "lock" them into the torso; they next "contract" them
inside the neck and head; and lastly, they "bind" them there.

The alchemical parallel to these hathayogic techniques is introduced by
a verse from the HYP: "Instability is a natural characteristic of mercury
and of the mind. When mercury is bound, when the mind is bound, who
in this world does not become realized (siddhyati)}"6S In alchemy per se,
there are twenty-six bandhas which effect the binding (bandhana), fixation,
or immobilization of mercury by altering its physical and chemical compo-
sition and behavior. Through the bandhas, mercury takes on the consis-
tency of a gel, paste, or solid powder, in which states both its temperature
of evaporation and its powers as a transmuting agent are augmented. Yok-
ing the alchemical discipline to that of hatha yoga is an evocative descrip-
tion of a general principle for the fixation of mercury: "In the midst of the
Ganges and Yamuna rivers there is a nlksasa named Application (prayoga).
In his presence mercury is immediately bound." Here, Ganges and Yamuna
stand for the bright and dark lunar fortnights, respectively, mediated by
the full moon night. The nocturnal "application" in question consists of
culling a number of powerful herbs which, on the full moon night, stabilize
mercury.66 Here again, we are reminded of the Work in two parts, as well
as of the yogic immobilization of the breaths in the lunar and solar (Ganges
and Yamuna) channels, which fill out the subtle moon located in the cra-
nial vault.

The same cranial vault is the locus for another sort of bonding of yogic
and alchemical method. Here we are referring to the technique known as
giitikä bandha, in which the yogin fixes a mercurial pill (giitika) in a recess
of the palate as a means to catalyzing the effects of his yogic practices. This
technique will be described at greater length in the next chapter.67
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Apart from these specialized contexts, both the yogic and alchemical
traditions employ metaphorical images of binding or snaring to describe
the rigors of their respective and complementary tasks. So, for example,
the RA (2.90) praises the mantra called rasäiikusa, the "elephant goad," in
the following terms. "One who attempts to obtain mercury without knowl-
edge of the elephant goad [mantra] is like one who attempts to mount an
enraged elephant in the jungle without a goad. He is beset [with tribula-
tions]." Similarly, in one of his bäms, Gorakhnäth states that by immobiliz-
ing the breaths, one may bind (bandhilai) the elephant of the mind and
bring it into its pen.68 As we have already seen, the fixing of mercury is also
referred to as the clipping of its wings (paksaccheda), by which it is pre-
vented from volatizing and "flying upwards" (evaporating). Similarly, in
yogic practice, it is crucial that the "cosmic goose" (¡unnsa) of the breaths
and vital energy be tethered so as not to leave the body.69

In India, all of these images—of binding, ensnaring, tethering, and the
like—are as old as sympathetic magic and sorcery itself. As far back as the
Rg Veda, we meet gods like Indra who, through the use of magical, invisible
cords, defeat their demonic enemies in battle. Indra's greatest victory is
won when he "envelops the enveloper," the archdemon Vitra (the "Enve-
loper"), who has trapped the world in his coils of drought and darkness.
Once the binder has been bound, the entire universe is set free, released
from its bondage.70 Indra's feat is reproduced, with variations, by Gorakh-
näth, who, according to a relatively late Nepali myth, binds nine "serpent
clouds." This provokes a drought which only ends when his guru Matsyen-
dranäth comes to Nepal from Assam, and Gorakh rises to salute him.71

In the case of the Vedic and post-Vedic Indra, this god seemingly saves
the world in order to ensnare it in his own magical web, for Indra's net of
magic (ijidrajäla) is also a veil of ?näyä for those lacking the insight to dis-
cern, behind a world of appearances, what is really real. All of the gods, in
fact, impose their mäyä upon the world, if only to differentiate themselves
from humans who, were they to penetrate the ultimate reality behind
the phenomenal worlds, might otherwise stop offering them sacrifices. In
more philosophical terms,

the chief cause of [the individual soul's] bondage in the objective
world is . . . Mäyä, usually considered to be an aspect of the God-
(dess)'s eternal Sakti. It finds itself. . . in the traditional series of cate-
gories. The Mäyä is that power by which the Supreme Being veils
itself, so that theßva [the individual soul], enveloped by ignorance
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about its true cosmic nature, falls into the state of an individual sub-
ject with limited knowledge. This means that the nature of Maya is
twofold: limitative and dispersive.72

Ropes and knots; binding, loosing, and cutting; it is in these terms that
India has perennially portrayed the conundrum of existence. Creatures
(pasus) are bound to a phenomenal world that is a tightly stitched net of
magic or a veil of mäyä; and when this life ends, it is the noose (päsa) carried
by Death himself that ensnares them. In such a world of bondage, what
term could better describe liberation and salvation than moksa—which
precisely means the loosing or releasing of the knots and webs and snares
that fetter all of creation?73

Mäyä need not, however, be viewed as a net of illusion spread to obscure
the numinous absolute. It can also be seen as the self-actualization of the
divine creative impulse, as the "measuring out" (mä) or manifestation of
pure consciousness, which is free to bind itself if it so chooses. In this, the
tantric perspective, the phenomenal world, rather than being a straitjacket
to the soul, becomes a field of play for the realized (siddha) individual. By
extension, it is no longer moksa or release from conditioned existence that
is the Siddha's goal, but rather liberation in the body (jivanmukti), in which
the individual experiences the world, for himself, in the same way as does
the divine absolute.74 Once one enters into the universe of the Siddhas, the
veil of mäyä becomes as if turned in on itself. How does one escape the
trammels of existence? By binding the bondsman, cutting the cords, burn-
ing the burner—and even consuming Death, the great Eater. Once bound,
normally volatile mercury and breath afford normally earthbound humans
the power of flight. The medial channel, when opened, becomes "the eater
of Death" and the upward surge of energy that courses through it cuts
through the three knots (called grantbis) which are the sole remaining ob-
stacles to the yogin's immortality and freedom.75 When the flighty gazelle
of the mind is at last snared in net of the unstruck sound, individual con-
sciousness becomes dissolved in the pure universal consciousness of the
divine.76

The Siddha not only transcends the laws of nature, he also breaks out
of the bonds of the human condition: "the yogin is unbindable (abädhya)
by any incarnate creature. He can neither be bound by [the noose of]
Death, nor by kai~maV "The great binding (mahähandha) [affords] release
(vimocana) from the noose of death (kälapäs'a)"77 Like the god Indra of yore,
the yogin or alchemist binds in order to be released from bondage; now,
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however, rather than doing battle with enemies from without, he is able
to domesticate Death, time, illusion—nay, human finitude—without ever
having to leave the inner landscape of his subtle body.

Herein lies the critical importance of the yogic and alchemical bandhas:
they bind the mechanism of bondage itself, hobbling, binding with its own
noose a Time (Käla) which is identified with death (käla) before actually
turning it back on itself. None of the trammels of existence can fetter the
Siddha at play in the world, least of all the ultimate sorrow, the sorrow of
death. For whenever Death tries to catch a Siddha in his noose, the latter
either slips away, thus cheating Death ("skewing time": kälav ancana)1* or
actually beats him up. This is a theme found in the legend of Gopicand, in
which Hädipä (Jälandharanäth), upon learning that his young disciple has
been taken by Yama's minions to the world of the dead, thrashes them and
their master so thoroughly that they promise to never meddle with the
Näth Siddhas again.79 Mayanä, Gopícand's sorceress mother, following her
initiation by Gorakhnäth, holds similar powers over Yama: "If she should
die in the day-time, he [Gorakh] would not let the sun go, but would
bind him down,—if she should die at home, he would not let Yama go, but
bind him down,—if she should die of a cut from a flat sword (khä'ä — a
large sacrificial knife), he would bind the goddess Candí [who bears
such a weapon] down—Mayanä would [out-]survive even the sun and the
moon."80

In a later episode of the same legend cycle, Gopicand has Hädipä bound
in chains and buried beneath a stable (or at the bottom of a well), under
several feet of horse manure. These Hädipä tears away by means of a single
mantra. The chain on his hand becomes transformed into a rosary of beads;
the heavy stone placed upon his chest becomes his yogic garb; and the rope
with which he was bound becomes his loincloth.81

The regalia and sectarian markings worn by the Näth Siddhas are, in
fact, all explicitly symbolic of those various elements of their yogic practice
which afford them their fabled mastery over the processes of aging and
death. As such, they constitute a mesocosm, a model of and for the micro-
cosm of the subtle body and the macrocosm of the universe. In the words
of Bhartrhari, "the form of the Jog [yoga] is the ear-ring, the patched quilt,
the wallet, the staff and the horn, the sound of which is emitted in the
Universe."82 Here, the horn is the siiignäd, a piece of gazelle horn into
which the Näth Siddhas blow to produce the näda, the silent sound that
serves to bind and control the wavering mind.83 In the legend of Hädipä,
the japamälä is a rosary of rudräksa beads used as an aid in mantric recita-
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tion; the wudräs are great hoop earrings which, placed in the thick of the
ears at initiation, open a subtle channel vital to yogic practice; and the
kantha is the patchwork tunic traditionally worn by the Näth Siddhas.84

c. Mär an a

Since at least the time of the epics, the final of the four idealized stages of
life observed by males in India has been termed samiyäsa, because it is
marked by the act of "laying together" the sacrificial fires that had defined
one's social existence. Abandoning one's sacrificial fires is tantamount to
abandoning the world: henceforth, although one remains in the world, one
is no longer a part of it.

Of vital importance to the yogic tradition is the fact that the sacrificial
fires in question are gathered together within one's body. There, they serve
both as a cremation pyre—by which the now-obsolete mundane, social
body is shown to have truly died to the world—and, in the postcrematory
existence of the samiyäsin (the "renouncer"), as the seat of sacrifice, which
has now been internalized. It is here, in the inner fires of tapas, which fuel
the offerings of one's vital breaths in the inner sacrifice known as the prä-
nägnihotra, that the practice of yoga very likely had its theoretical origins.85

In the experience of the renouncer, the internal processes of yoga do
nothing less than sustain him in a life beyond death. It is to this notion
that the HYP passage we evoked at the beginning of this section alludes:
"killed, rasa, like breath, revives itself."86 It is through this paradoxical pro-
cess that the hath a yogin and alchemist ultimately realize the bodily immor-
tality that is the final end of their practice. The language both traditions
employ to describe this process, through which the practitioner, once
"slain" (nnta), is able to revive himself by tricking, even killing Death, car-
ries us to the very heart of Siddha mysticism: you have to first die to be-
come immortal. This is the import of one of Gorakhnath's most celebrated
bänis: "Die yogi die, dying is sweet [when you] die that death by which
Gorakh, in dying, gained his vision [of the Absolute, immortality]."87 An
alchemical echo is provided in the Padmävat: "The Siddha's immortal body
is like mercury. You can break it down, you can kill it, but you can't make
it die."88

What is it that dies? It is the gross body, a husk that is to be cast off like
the slough of a snake. How is this body made to die, in order that the
golden, adamantine, or siddha body may emerge? As in the processes dis-
cussed above, breath control plays an important role here. So too, however,
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does the generation of yogic heat, of the fire of yoga (yogägni) that burns
up the fire of time or death (kälägni). In the former case, it is once again
the two peripheral nädls whose emptying is likened to a death that gener-
ates new life (the filling of the susumna). In the seal called the mahavedha
(the "great penetration"), "the breath, overflowing the two putas . . .
quickly bursts [into the medial channel]. The union (sambandhd) of moon,
sun, and fire which is to occur surely results in immortality. When the death-
like state (mrtävasthä) arises, how can there be fear of death?"*9

Passing through a state of death to bodily immortality is most especially
effected through the mediation of fire—here, the inner fire in which the
renouncer has immolated his mundane body once he has "laid together"
his sacrificial fires. This image is carried over into the hathayogic system,
in which the fires of yoga (also called the fire of the absolute, the brah-
mägtii), kindled at the base of the subtle body, renders the medial channel
a "cremation ground" (smasäna)?() The hallmark of any cremation ground
is, of course, its ashes, and it is with ashes that every Saiva renouncer, from
time immemorial, has smeared his body. Internal fires and external ashes
are brought together, in the hathayogic context, in two variations on the
vajroll?nudrä, called the sahajolt and amarolimudräs. In the former, the part-
ners smear their bodies with a mixture of cow-dung ash and water follow-
ing vajroli; in the latter it is a mixture of "the nectar that flows from the
moon" and ash that one smears over one's body91 What are the implica-
tions of this externalization of an internal process, this wearing of one's
yoga on one's sleeve? The answer to this question is quite nearly as old as
the Veda itself.

5. Ashes to Nectar

I have already mentioned the primacy given by the RA to the eating of
killed or oxidized mercury (mrtasñtaka, also called "dead ash," mrtabhasma)
for realizing immortality.92 I have further alluded to the process of diges-
tion (jarana) by which such is obtained and to the fabulous properties pos-
sessed by said mercury. "Killed" mercury, itself "unresurrectable" (nir-
uttha)—that is, incapable of returning to its prior, native state—is now
capable of reviving other "killed" metals.93 What is it that makes rasa in
its ashen (bhasmtbhiita) state the most optimum form of mercury, both for
transmutation and transubstantiation?

Throughout this book, we have emphasized the complementarity of the
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three primal sacrificial elements of fire, fluid, and air and of their homo-
logues in the bodily microcosm and the alchemical mesocosm. But what
happens when these essences, these dosas, these gimas, actually combine?
What is the composite or compound that is produced? Since the time of
the Vedas, the ringing answer to this question has been ashes.9*

Here, we should note a certain symmetry between the rasa of Vedic
sacrifice and the rasa of alchemical practice. In the former case, the raw
material of the sacrificial oblation has no true ontic being until it has been
cooked, refined, transformed, through exposure to fire. In this context, ev-
ery natural and cultural process becomes a matter of cooking: in the aging
process, one is said to be "cooked by time."95 Elsewhere, the advance into
the Indian subcontinent by Vedic culture was led by Agni, the sacrificial
fire that was carried in a firepot, at the vanguard of "civilization"; it is this
same sacrificial fire that restores and perfects (samskr) the rasa of Prajäpati
that flowed from him to create the world. So too, initiation, cremation,
and the passage into the renunciant stage of life are all so many cases of
cooking "to a turn" that which would otherwise remain unaltered, in a
raw, untamed, undomesticated, even uncivilized form.96 Thus the prince-
turned-yogi Gopicand can state, "I used to be an unfired pot, thrown
whichever way [the wheel] turned. When I was made a Jog! my guru did
the firing."97

In the exemplary cooking process that is the sacrifice, the most subtle
remainder of the process of combustion, beyond the cooked "leftovers"
consumed by humans and the smoke and aroma of the cooked offering
enjoyed by the gods, are ashes, bhasma[n] (from bhas, "consume," but also
"shine"). Ashes are the shining remains of what has been consumed; they
are the solid essence of the combustion of fluid oblation by purificatory
fire. As such, ash is rasa in its optimal form—which is exactly what the
alchemical tradition tells us in its myth of the origin of mercury {rasa). Its
original cosmic matter being concealed by the "accidents" (kañcukas) of its
outward form, native mercury cannot, in and of itself, afford immortality.
It is only after these superfluous accretions have been dispersed, by reduc-
ing mercury to ashes through the alchemical samskäras, that its inherent
basic properties can be actualized. Ash, bhasma, is the supreme manifesta-
tion of primal matter. It therefore follows that the reduction of mercury,
the rasa of the absolute, to ash is tantamount to the recovery of a primor-
dial perfection, of the absolute before its fall into nature, into manifesta-
tion. Preternatural (prior to nature) its powers are therefore supernatural
(transcending nature). At the same time they are, in a cyclic universe, a
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reminder of the ultimate destiny of the universe when all things will be
reduced to dross (the serpent Sesa, "Remains ," whose body is composed of
ash) and only the pure gold remain.9* Herein lies the root of the Hindu
calcinatory gnosis.

It is in the context of early Saivism that a true "cult" of ashes first be-
comes incorporated into the Hindu tradition. Ashes, called either bhasma
or vibhfiti ("omnipresent," a term synonymous with siddhi, or the eight sid-
dhis taken as an aggregate), have since at least the time of the Päsupatas
been integral to Saiva initiation and worship. Initiation involves bathing in
ashes (bhamia-snäna), while the worship of Bhairava entails smearing cow-
dung ash on the forehead—in place of the normal blood-red sindñra—as
well as consuming a pinch of said ash.w

In so doing, humans are, of course, merely imitating the supreme god
himself, whose own dark body is made luminous by the patina of iridescent
ashes with which he besmears himself and the stuff of whose body is in fact
ashen. Tradition in fact holds that Siva first took to wearing ashes follow-
ing his incineration of Kama, the Hindu Eros, in an irrefutable proof that
the fires of yoga (yogägni) were greater than those of burning passion (kä-
mägni). Unmoved after having been pierced by Kama's arrows of lust, Siva
opened his third eye—located at the level of the äjnä cakra—and, with the
supernatural accumulation of thermal energy that his yoga had afforded
him, reduced Love's body to ashes. The fire that burned Kama was at once
the sublimate of Siva's rasa (for Siva, as a yogin, is firddhvaretas), his yogic
breaths, and the heat of his yogic austerities. The refined essence of these
three elements—ashes—were taken by Siva and smeared over his body
together (as we are told in one version of the myth) with mercury, said
to be the concrete form taken by his agitation at the sight of Pärvati in
this myth.100

In another myth, Siva shows his superiority over a human ascetic named
Mañkanaka when the latter, having pierced his skin, "bleeds" pure vege-
table sap (säkarasa). He then dances for joy, proclaiming that his austerities
have been successful (siddha). When Siva does likewise, and bleeds pure,
snowy-white bhasma, the chastened ascetic is obliged to acknowledge the
great god's supremacy101 Elsewhere, a myth from the IL4 ( n . 158-61) re-
lates how the demon Ruru, having eaten a pala of twelve-times-calcinated
mercurial ash {bhamiamtaka), uproots the earth and pulverizes Siva's
Mount Kailash. Siva "kills" mercury in combination with lead and red arse-
nic, smears this amalgam on the tips of his trident, and laminates Ruru.

This parallelism, between ash and rasa, is explained, in what may be
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termed a "theology of ashes," at the conclusion of the important myth of
Siva in the Pine Forest. Here, after the phallic god has brought a group of
uncomprehending Vedic sages to heel, he explains to them the importance
of ashes.

I am Agni joined with Soma . . . The supreme purification of the uni-
verse is to be accomplished with ashes; I fortify my seed with ashes
and sprinkle creatures with i t . . . By means of ashes, my seed, one is
released from all sin . . . Ashes are known as my seed, and I bear my
own seed upon my body . . . Let a man smear his body until it is
pale with ashes . . . Then he attains the status of Lord of the Host
(gänapatyam) . . . and grasps the supreme ambrosia.102

Siva's subsequent initiation of the Vedic sages culminates in an ashen
bath, a hhaswa-mana, after the model of Päsupata initiation rites. The role
of ashes in initiation has a much more ancient pedigree, however, as at-
tested in an important myth from the Mahäbhärata. This is the epic myth
of Kävya Usanas and his disciple Kaca, a myth which, while it bears a num-
ber of common themes with an Indo-Iranian myth, is nonetheless Hindu
in the detail that concerns us.103 Here, Kaca, the son of Brhaspati, the chap-
lain of the gods (and grandson of Añgiras, "Ember"), has been sent to Ka-
vya Usanas, the chaplain of the Asuras, the antigods, to wrest the secret of
immortality from him. Through a number of plot twists, Kaca not only
becomes the disciple (for five hundred years) of Kävya Usanas, but also the
beloved of the latter's daughter, Devayänl. He is hated and feared, however,
by the antigods, who see him, quite rightly, as an enemy agent. They there-
fore kill and feed the boy to wolves, only to see him revived when Kävya
Usanas pronounces his immortality formula over the boy's scattered re-
mains. The formula once pronounced, the boy bursts out of the bodies of
the wolves, killing them as he himself is reconstituted.

The antigods then kill the boy again, but this time they burn his body
and place the ashes in Kävya Usanas's evening cordial. When the guru calls
out to his disciple, the boy answers him from within his belly. Now the
only way to save Kaca is to reveal to him the secret of immortality, such
that Kaca, once he has been revived by bursting out of Kävya Usanas's
body, might revive his guru in turn. When Devayäni says, "Do it, Daddy,"
Kävya Usanas has to give in and so initiates his disciple into the secret of
immortality. When the formula is spoken, the boy bursts "like a full moon"
out of his guru's body; he then revives his guru.

This myth, which brings together the consumption of ashes, the trans-
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mission of a secret of immortality, and initiation, also seems to be the pro-
totype for myths of tantric transmission, in which the guru becomes the
disciple of his disciple, and the disciple the guru of his guru. It is, as well,
a humanization of the myths of the great gods Agni and Prajäpati and an
alloform of the legend of Gorakh and his guru Matsyendra. As such, it may
well be, as Georges Dumézil maintains, that "within the corporate body of
sorcerers, the disciple is just as important as his master as concerns the
continued transmission of the . . . supernatural knowledge that is its com-
monwealth and its justification. Each needs the other."104

In this particular myth, Kaca's initiation further serves to render him
Kävya Usanas's "biological" son. As such, he is, in a sense, Siva's grandson,
given that Kävya Usanas himself once entered into the body of Siva, from
which he exited in the form of a figure named Sukra ("Semen") as the result
ofthat god's yogic powers of digestion.105 Kävya Usanas's legacy lives on
in medieval alchemical—as well as certain modern medical—traditions, in
which the perfected alchemist is called a kavi (an alchemical wizard) and
the Bengali Ayurvedic physician a kaviräj. The successful alchemist is a
kavi because he, like the asura Kävya Usanas (Usanas, son of a kavi), is
capable, through his poetic incantations and mystic knowledge, to bend
nature to his will and thereby realize wealth, invincibility, and immortality
for himself.106

The symbolic use of ashes by Saiva sectarians has become greatly ex-
panded since the age of the initiatory practices we have outlined to this
point. So it is that the cremation ground, upon which human corpses are
summarily reduced to ashes, was long the preferred haunt of täntrikas who,
in their drug- or austerity-induced trances, saw and danced with the wild
and fulminating Kali and Bhairava. The infernal dance of this divine pair
is purificatory, serving as it does to burn away the decaying matter of a
dying cosmos—both within themselves, in the bodies consumed there, and
in the universal conflagration for which the burning ground is a meso-
cosm—for it is only when an ash-smeared Siva incinerates the universe
with his ecstatic dance that universal liberation becomes possible.

A body of devotional practices offered, in coastal Andhra Pradesh, to
the terrible Saiva divinity Vlrabhadra, constitutes yet another practical ex-
tension of the Saiva theology of ashes. Here, the "growing" bodies of "ash
fruits," formed of a mixture of cow-dung ash and acacia gum, are at once
ritual reminders of the postmortem life of the dead, the "fruits" of karma,
and manifestations of the expansive power oívibhüti, which is homologized
with semen, blood, and bone in this tradition. These "ash fruits" are called
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pindas, "balls" which is the same term as is employed for the rice balls
offered to the deceased in Hindu funerary rites, for aniconic stone monu-
ments to the dead which go back to the dawn of human civilization, for the
embryo in the womb (all signified by the Marathi pind), as well as the Siva
lifiga (Marathi pindt), the head as sacrificial offering or, conversely, the hu-
man torso or body as a whole.107 It is this final usage of the term pind that
is most common among the Näth Siddhas. The human body is a pind, a
"ball," which can be transformed, through initiation, yoga, and alchemy,
into an immortal body. In the last chapter, I noted another usage of this
minimalist definition of the body as a sphere or globe: this was the suffix
-oli found in such terms as garbholi (the round fetus in the womb), a term
that may bear some connection with the Hindi term for hailstone, olu Else-
where, the insignia of the Nägä akhädäs (whose close relationship to the
Näth Siddha orders has been noted) are nothing other than globes (goläs)
of ash;108 and the pills of mercurial ash which, held in the mouth, cause
a wholly subtle and immortal alchemical body to emerge out of the husk
of the gross, biological body are called gulikä (or gutikäs), "globules."109

According to Siddha logic, these are the wombs from which new life will
emerge: ashen globules engender immortal globes.

This leitmotif of Siddha theory and practice is epitomized in the legend
of the birth of Käyänäth ("Body-Näth"), a figure who likely lived in the
seventeenth century, in the Jhelum district of present-day Pakistan, histori-
cally one of the most important centers of the Näth sampradäya.uo

One day, Gorakhnäth held a great feast for his fellow yogins. When
the food had been dished out on leaf plates, the place of honor was
given to Gorakhnäth 's venerable disciple Ratannäth. As fate would
have it, there were two plates of food lying before Ratannäth when
he sat down. After eating the food from the first plate, Ratannäth
then stood before the second plate. Having pronounced a mantra,
he then caused ashes to flow from his body, after the fashion of Siva.
These he fashioned into a ball, which he placed before the second
plate of food. He then announced that that ball of ashes would eat
the food sitting in front of it. The other yogins, who had begun to
laugh, were quickly silenced when they saw that Ratannäth's yogic
energy was causing the ball of ashes to expand. The ball then split
open and a laughing, fully-formed boy emerged from it and set about
eating the food on the plate before him. It was then decided that this
boy should be given a name and initiation into the Näth order. Gor-
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akh named the boy Käyänäth, son of Ratannäth; and Vicärnäth initi-
ated him. Käyänäth later became the abbot of the Bhera monastery,
performed many miracles, and lived to the age of 101 years before
quitting his body.1"

While the account of Käyänäth s birth constitutes the richest example
of the symbolic use of ashes by the Näth Siddhas, it is by no means the
earliest such legend. No less a figure than Gorakhnäth himself is the prod-
uct of a similar manipulation of ashes. In a legend known throughout
northern India and Nepal, Gorakhnäth is himself the product of ashes and
cow dung—whence his name Go-rakh ("Cow-Ash"). As the story goes, a
brahmin woman who desires a son is given a pinch of ash by Matsyendra,
who instructs her to eat it together with milk, following her purificatory
bath after her next menses. Instead of eating the ash, she throws it onto a
heap of cow dung behind her hut. Twelve years later, Matsyendra returns
and asks for news of his son. When the woman avows that she had dis-
carded the ash, Matsyendra scoops away twelve years of accumulated cow
dung to reveal a perfect twelve-year-old child yogin—for the boy has been
practicing his sädhatias there since birth—whom he names Gorakh and
makes his disciple."-

Gorakh's ashen dunghill, both a womb (like the wells in which Näth
Siddhas of legend meditated for twelve years) and a tumulus (like the samä-
dhis under which Näth Siddhas are buried), has its most significant struc-
tural parallel in what is perhaps that sect's most important external at-
tribute. This is the dhilnl (from dhfi, "waft") a conical pile of wood ash and
cow-dung ash which the wandering yogin heaps up wherever he alights.
Its fire warms him, its coals serve to light his chillum pipe, and its ash is
both the present or grace (prasäda) he bestows upon all who come to visit
him and the substance with which he smears his own body in imitation of
Siva.113 More than a rough and ready hearth, the dhüm is, quite literally, a
double of the yogin's subtle body, a body that has already been cooked and
transformed through his yogic austerities. The ashes of the dhfini represent
the continuity of his unending sädhanas and thereby of his immortal subtle
body. Long after a yogin has quit his mundane body, his dhüni (maintained
and kept burning, in some cases, for centuries), like his samädhi, remains
as a memorial and testimony to his continuing presence in the world. India
is a country dotted with the samädhis and dh finis of its great yogins, whose
eternal essence is epitomized through ashes.114 This is an identification
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that is borne out in a great number of Näth legends, which we now pass
in review.

Just as his divine guru Siva had done to him upon his own initiation,
Matsyendra, after he has exhumed Gorakh, initiates him with a bath of
ashes. Gorakh does the same to his disciples, first "creating" them from
ashes and then initiating them with more of the same. The Näth Siddhas,
and Gorakh in particular, are great yogic progenitors, fecundating women
with their yogic "seed," which they carry in their wallets (jholí) in the form
of rice grains, barleycorns, ashes, or water in which their loincloth has been
washed. A number of Gorakh's illustrious disciples, including Gügä Pír
and Carpati, are conceived and born in this way.115

Like calcinated mercury, the ashes of a Näth Siddha are capable of
transforming matter in a myriad of other ways. In the legend of Püran
Bhagat, Gorakh turns bullocks into men and women into asses with ashes;
with ashes he dries up wells and causes a garden to burst into bloom. In
the legend of Gügä Pír, Gorakh creates gemstones and caters a wedding
with ashes. Pavannäth enriches an old brahmin couple with a gift of ashes
that transforms their poverty into wealth. With ashes from his dhüní, Man-
iknäth flattens a wall.116 Another Näth Siddha tradition relates the creation
of the earth from ashes from the dhüní of the Goddess Sakti. When Siva
promises to marry her, Sakti gives Siva two handfuls of ash from her dhüní:
when these ashes are strewn upon the waters, the earth is created. In a
similar account, Visnu creates the earth with ashes from Gorakh's dhüní.

Yet, it is also ashes to which the universe will return, and these are the
ashes that form the body of the cosmic serpent Sesa. But Sesa is also a
venomous serpent, whose fiery breath itself reduces all matter to ashes.117

As such, he is like Siva who, possessed of an ashen body and wearing ashes
on his yogic body, also reduces all matter to ashes in the universal dissolu-
tion—a dissolution dramatized in his incineration of Kama with the yogic
fire he emitted from his third eye. Siva's creative semen becomes destruc-
tive when it has become transformed, yogically, through the raising of the
internal kundalini serpent, into fire; yet it is also by virtue of his yogic prac-
tice that he is immune to the calcinating poison spat by the great serpent
Väsuki, which, when he drinks it in the myth of the churning of the Ocean
of Milk, turns his throat blue.

The symmetry that emerges out of this data parallels that of the dis-
course of binding and piercing: just as the Siddha, by virtue of has having
bound and pierced the volatile elements of his alchemical body, himself
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becomes unbindable and impenetrable and all-binding and all-penetrating;
so the same Siddha, by virtue of having calcinated and reduced his alchem-
ical body to ashes, himself becomes uncalcinable and all-calcinating, an
ashen, ash-smeared, ash-producing, alchemical touchstone.

6. Reversal and Transformation

Our discussion of the transformative powers of the ashes of death has car-
ried us somewhat far afield of our survey of the serial progression of the
alchemical operations in their relationship to the theory and practice of
hatha yoga. In order that we might return to this progression, let us recall
here that while swooning (rmircchana), the third alchemical sinnskära, is a
prelude to the powerful and transformative operations of binding (ban-
dhana) and killing (mära?ia), it also precedes sa?nskäras four through eigh-
teen, as those operations are described in the alchemical sources.

With samskäras four through eight, we find ourselves in the presence of
what appears to be a series of priming techniques not unlike those of yogic
pränäyäma or the alternating ascent and descent of the hmdalini. Following
its swooning, mercury is first resurrected {utthäpana), after which it is made
to fall (pätana). Next, it is awakened (bodhana) or suppressed (rodhana), then
restrained (niyamana), and lastly kindled (dipana).

As in alchemy, utthäpana is a term employed in hathayogic discourse to
designate an important "phase change." The kimdalini, when she is awak-
ened from her sleep, rises up (iit-thä) along the length of the medial chan-
nel. Because the raising of the kundalinl is a repeated practice, she quite
naturally falls down again {pat) to the base of the subtle body after the
yogin has reemerged from his state of yogic withdrawal. As shown in the
last chapter, the kimdalini can be made to fall or fly upwards as well, after
the fashion of the alchemical pätana apparatus.118 The experienced yogin
may, of course, raise and lower his vital breath, energy, seed, and con-
sciousness at will, which translates into so many withdrawals from and re-
turns to mundane consciousness. When he finally chooses to opt out of
mundane existence altogether, he definitively halts the downward flow and
enters into samädhi.

More common than the term utthäpana in hathayogic parlance is the
term bodhana, the awakening of the kimdalim.119 Now, it happens that al-
chemical sources alternate between the terms bodhana and rodhana to desig-
nate this sixth operation, in which wholly stabilized mercury is naturally
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activated through combination with female sulfur. The same alternation
is found in the KaulävaliJiimaya, a sixteenth-century ritual compilation,
which terms the bindu of the subtle body, located above the sixth, the äjnä
cakra, as either Bodhini ("she who awakens") or Rodhini ("she who ob-
structs").

In order to understand this terminology, we must recall that the emana-
tion of the Kaula universe is, on the microcosmic level, phonematic as well
as material. All that exists is ultimately acoustic, vibratory in nature, an
emanate or devolute of the primeval sonic vibration that gave rise to all
creation, the mantra Om. When projected upon the subtle body, this
acoustic emanation takes the form of the fifty-one phonemes (??iätrkäs,
"matrices" of subtle sound) of the Sanskrit alphabet, which are situated on
the petals of the cakras (styled as lotuses) of the subtle body. When the
yogin raises the inner kwidalini, he is in effect telescoping these phonemes
back into their higher emanates, causing the last and "lowest" phonemes,
the final letters of the alphabet, to be absorbed into ever more subtle pho-
nemes, culminating in the vowels and the phonemes ha and ksa. These two
ultimate phonemes are located on the two petals of the sixth cakra, the
äjnä, which is situated behind the meeting point of the two eyebrows. The
hierarchy of sound does not end here, however, since manifest sound is but
the emanate of a subtler, nonmanifest vibration. Beyond the äjnä, there-
fore, exist a number of levels of increasingly subtle substrates of sound,
through which manifest sound is made to shade into nonmanifest sound.
These shadings, located, in the subtle body, between the äjnä and the
crown of the head (or even beyond, i.e., outside the contours of the body,
in a number of systems), generally include näda (resonance), bindu (drop),
and bija (seed).120

This brings us back to the bodhinl/rodhinl alternation, which presumably
occurs because the mundane mind {manas) becomes obstructed, held back
at this point in tantric meditation: but this suppression (rodhana) of the
fickle mind is nothing other than the first awakening (bodhana) of divine
consciousness.121 The hathayogic use of the latter term has been described:
after a period of sleep, the kimdalint awakens to rise along the medial chan-
nel and thereby transform the yogin's body and being. The former is also
an important term in the yogic practice of the Krama Kaula, in which ro-
dhana designates "coagulation." When the yogin penetrates the void, he
falls prey to the residues of prior thoughts, acts, events, and impressions.
The yogin coagulates {rodhana) these residues into a single mass which he
then melts down or liquidates {dravaiia) through meditation on the circle
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of Kalis. Through successive coagulations and liquifications these are ulti-
mately annihilated, permitting the mystic to penetrate the ineffable void.12-1

With this, there comes the dawning of the light of pure consciousness, a
possible parallel to the eighth alchemical operation, dipana.

While most of the parallels between these four preparatory alchemical
samskäras on the one hand and yogic and tantric precept and practice on
the other are nonexplicit and tenuous at best, we find ourselves on firmer
ground in the case oí jarana, the thirteenth sairiskara. Jarana, it will be re-
called, consists of the stadial consumption or digestion of ever-increasing
quantities of mica or sulfur by mercury, until said mercury becomes bound
{baddha) or killed (mrta).l2} This is a progressive operation, in which mer-
cury, by taking increasingly large mouthfuls (grasa) of mica, in six succes-
sive operations, becomes calcinated. At each stage in this process, the mer-
cury in question becomes physically altered: in the first stage, in which it
consumes one sixty-fourth of its mass of mica, mercury becomes rodlike
(danda[vat]). It next takes on the consistency of a leech, then that of crow
droppings, whey, and butter. With its sixth and final "mouthful," in which
mercury swallows one-half its mass of mica, it becomes a spherical solid.124

This six-step process, by which mercury is bound, is followed by an-
other six-step process, in which the proportions of mica or sulfur swal-
lowed by mercury greatly increase. It is this latter process that constitutes
jarana proper. After praying to Lord Siva that he "swallow my mouth-
ful,"125 the alchemist causes mercury to absorb a mass of mica equal to its
own. Next, mercury is made to swallow twice its mass of mica, and so on
until the proportions ultimately reach 1:6, with mercury absorbing six
times its mass of mica. In this final and optimal phase mercury, said to be
"six-times killed," is possessed of fantastic powers of transmutation.126

More superior yet is a sequence called khecari jarana, in which mercury is
made to absorb vast quantities of powdered gemstones, the densest sub-
stances known to man. At the conclusion of this process, mercury takes the
shape of a liiiga. The alchemist who ingests said mercury is immediately
transported to the realms of the gods, Siddhas, and Vidyädharas.127 Mod-
ern researchers in rasa sastra lament the fact that a certain step in the tech-
nique of jarana has been lost, and with it the ability to transmute base
metals into gold and afford immortality and eternal youth.128

We may adduce three hathayogic parallels to alchemical järaiw, i.e., ab-
sorption or digestion. The first and most obvious of these is the six-stage
process of the piercing of the cakras. When the yogin raises his seed,
breath, and energy through the six cakras, he does nothing less than effect
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the reabsorption, on a microcosmic level, of the five sense-capacities,
action-capacities, and subtle and gross elements back into their ethereal
essence. So it is that the element earth, predominant in the lowest cakra,
the mülädhära, becomes absorbed into the element water at the level of the
second cakra, the svädhisthäna. Water is absorbed back into fire at the third
cakra, the manipura; fire into air at the fourth, or anähata cakra; and air into
ether at the fifth cakra, the visuddhi. All are telescoped, swallowed back,
into the mind (manas) which, identified with the sixth cakra, the äjnä, will,
in the final phases of this process, itself be absorbed into its source and
essence, the pure Siva-consciousness located in the thousand-petaled cakra
of the cranial vault.

This process is said, in a bam of Gorakhnäth, to effect the absorption or
digestion {jarana) of the celibate yogin's seed back into its ambrosial es-
sence, by which he himself is rendered immortal. He who is unable to
retain his seed, however, is condemned to death.12Q As wre have already
shown, it is not semen alone that is raised and transformed through the six-
stage piercing of the cakras. The rise of the kundalim is also a telescoping
of sound back into its primal unmanifest substrate. It is this dynamic that
grounds the practice of mantra yoga, the acoustic complement to the
hydraulic techniques of hath a yoga. This process, characterized by ever-
deepening states of yogic absorption, is qualitatively measured in terms of
the audition of increasingly subtle sounds (tiäda).

An important turning point in this process, known as "reversing the
näda,"lM) occurs when the external voicing oí mantras yields to the audition
of unvoiced ?7iantras called the "unstruck sound" (anähata näda).ln So it is
that as the yogin's consciousness is raised through the final phases of yogic
practice, the anähata näda, which begins to reverberate at the level of the
heart, undergoes a series of qualitative transformations, successively re-
sounding like the roar of the ocean, of clouds, the sound of the kettledrum,
conch, bell, horn, flute, lute, and finally, the buzzing of bees.132 These
transformations, to ever subtler levels of sound, effect the total absorption
of the yogin's mind. Becoming one with its object of knowledge—i.e., the
Siva-consciousness that is the substrate of all sound and being—it becomes
fused with this object of knowledge and telescoped, absorbed, dissolved
into it.133 These homologies, between hathayoga, mantra yoga, and alchemy,
are seemingly taken for granted in a passage from the HYP (4.96), which
states that "the mind is like mercury which, bound (baddhani) and freed
from its transitory nature through its assimilation (jarana) of the sulfur of
mantric vibration {nada), wanders about in the ether."134 A similar use of
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terminology may be found in the alchemical RRS, which designates the
ultimate phase of alchemical jarana, by which a mercurial compound is
roasted in a puta with six times its mass of sulfur, as sabija-bandha ("binding
with seed").135

In addition to such qualitative measures of absorption as the inaudible
sounds heard by the yogin in his practice, there also exists a set of quantita-
tive measures of the same, which moreover appear to bear a direct relation-
ship to an alchemical progression of a similar order. These are related to
the äsanas, the yogic postures, through which the yogin not only immobi-
lizes his body, but also his breath, seed, and mental activities.136 Main-
taining a yogic posture alone requires tremendous powers of concentra-
tion, and so we should not be surprised to find a quantitative measure of
immobility combined with breath retention to be a yardstick for yogic in-
tegration. Here it is the four-second mätra ("measure of time") or pala (the
equivalent of six mätras, i.e., 24 seconds) that is of critical interest. As one
retains a yogic posture and one's breath for an increasing number of palas,
ever-dilating durations of time, one acquires ever more fantastic siddhis.
After twenty-four years—i.e., 60 X 24 X 365 X lépalas, the highest mul-
tiple in this progression—of total yogic absorption, one outsurvives the
universal dissolution, in which even the gods Brahma, Visnu, and Siva
perish.137

This notion of a "geometric progression" of a durational order has its
alchemical parallel, in which the consumption of an increasing number of
palas ("straws," here a unit of weight equivalent to 82.624 grams) of mer-
cury that has undergone the process oí jarana with mica yields a dilating
life span, such that the consumption of ten palas renders the alchemist a
second Siva.138 When rasa and breath control constitute the Work in two
parts, a time-mass continuum of this order is quite natural. The impacts of
these two allied practices on the human body are also identical: one can
neither be consumed by old age {ajara) nor by death {amara). We will dis-
cuss other important progressions of the same order in the next chapter.

7. The Legends of Gopicand and Caurañginath:
Alchemical Allegories?

According to legend, countless Nath Siddhas have closed themselves into
wells or caves for twelve-year periods to emerge with transformed bodies;
six months of yogic or alchemical austerities are said, in guides to hatha-
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yogic practice, to produce the same result.139 Elsewhere, we have already
seen how Dharamnäth was able to incinerate the (since then) lost city of
Pattan and a good part of the Sind by simply remaining motionless, stand-
ing on his head atop a betel-nut or sopari stone for twelve years.140

There exist, however, a number of legends of the Näth Siddhas in which
yogic immobility is raised to a higher level than the mere retention of some
fixed posture. These are the many accounts of dismemberment, inhuma-
tion, or exile that, in a sense, set the Näth Siddhas apart from other yogic
traditions. Shashibhushan Dasgupta refers to these in his discussion of the
"general air of supernaturalism" proper to Nath Siddha traditions. Others,
such as Eliade and Van Kooij, find in these accounts traces of the shamanic
origins of Näth Siddha practices.

While many of these feats—like those of the Taoist magicians and im-
mortals in China—may indeed be typologized as shamanic, following the
"morphology" of this phenomenon so beautifully developed by Mircea
Eliade,141 they also betray an alchemical stamp. Mercury and its com-
pounds in flux are never anthropomorphized in the Indian alchemical texts
(where they are either deified or zoomorphized) as they are in western al-
chemical traditions, in which the corpus alchymicum of the "Ethiopian" or
"Son of God" is dismembered, crushed, cooked, etc. to be resuscitated in
a new divine form. It is rather in the legends of the Näth Siddhas that such
allegorical dismemberments and tortures occur; and while the origins of
these accounts may be as old as religion itself, the "gloss" they receive in
Näth Siddha mythology appears to be both alchemical and yogic.

Of all the legend cycles of the Näth Siddhas, the song cycles concerning
GopTcand are the among the richest in this sort of imagery.142 The outline
of this legend is as follows: Mayanä[matl], the mother of GopTcand and a
"sorceress" disciple of Gorakh, loses her husband Manikcand to Yama (i.e.,
he dies). When she is unable to wrest her husband back from Death, she is
"given" a son to replace him, as it were, by Gorakh. She learns, however,
that her son will not survive his adolescence if he does not become a yogin.
The intrigue of the cycle lies in the ends to which Mayanä goes to bring
her son under the tutelage of a guru—who in this case is Hädi-pä, or
Jälandharanäth.143

The origins of Jälandhara go back to the original cosmogony, as related
in the Bengali Goraksa Vijay and Mi« Cetan. Out of a void (sfinyd) there
appears, like a bubble, the Egg of Brahman. The unmanifest Nirañjana
then manifests itself as Ädinätha who, from his tapas, creates the goddess
Ketakl,144 out of whom arise, from her mouth, the god Brahma; from her
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forehead, the god Visnu; and from her yoni, the god Siva. To test these
three, Ädinätha takes the form of a decayed corpse, rotting in the wash of
a river. Only Siva is willing to perform Ädinätha's funeral rites: in so doing,
he uses Visnu as his firewood and Brahma as his fire. From the burning
corpse of Ädinätha arise the five original Näth Siddhas: Mina, from his
navel, Gorakh from his matted hair, Jälandhara (Hädi-pä) from his bones
(häda), Känha-pä (Kanerinath) from his ears (käna), and Caurangi from his
limbs (a?iga). Siva then takes Ädinätha's Ketaki as his consort: she becomes
the goddess Gaurl. Gaurl then decides to test these four sons' (Caurangi is
left out of this episode) yogic constancy.145 All fail except Gorakh, who
looks upon her as his mother—and as a reward is "reborn," as his own son,
from water wrung from his karpati (loincloth) and drunk by the Goddess:
this son is Carpati. Matsyendra is cursed to be debauched by sixteen hun-
dred women in the forest or kingdom of Kadall; Känha-pä is exiled to a
country called Dähuka; and Hädi-pä is turned into a low-caste sweeper
(Hädi). Such is the mythic origin of Goplcand's guru.

Mayanä learns that it is only by taking yogic initiation from a Hädi that
Goplcand can be saved. But the young prince appears to be more troubled
by his sorceress mother and the prospect of exchanging his kingship for
servitude to a sweeper than he is by the hearsay that he should otherwise
die young. He therefore puts his mother through a series of terrible or-
deals, which are so many tests of her yogic power:

She was thrown into fire, but even her garment was not stained with
smoke; she was drowned in water bound within a bag, but mother
Ganga herself came forward to welcome her into her [Garigä'sJ bo-
som; she walked on a bridge made of hair; she walked on the edge of
a razor; she was shut up for seven full days and nights within a boiler
containing boiling oil, which was being heated from below con-
stantly;146 she crossed all the rivers in the boat made of the husk of a
corn, but nothing could bring about her death, neither was any part
of her body damaged in any way. Mayanä herself declared to her son
Goplcand, "By the practice of mystic knowledge one becomes im-
mortal . . . just like the current of the tide-wave running backward
. . . When the creation will sink below and finally dissolve, and the
earth will be not and there will remain only all-pervading water, the
sun and the moon will set forever and the whole universe will be
destroyed—I shall float on for ever—I shall have no death."147
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(As we shall see, the R¿4, in its concluding verses, promises just such an
end for the Rasa Siddha who has perfected his craft: he will live on, above
the terrible ocean of existence and beyond the cosmic dissolution, in the
world of the divine Siddhas.)148

Gopicand is eventually persuaded to become Hädi's disciple. In order
to test his sincerity, however, Hädi sells him—for twelve cowries worth of
cannabis—into bondage in the house of a sorceress named Hirä (Dia-
mond), in the "southern land," for twelve years. During this time, Hädi sits
at the bottom of the sea, beneath fourteen fathoms of water. Hirä trans-
forms Gopicand into a ram and later sends him to hell, which Hädi har-
rows to save him. At the end of this period, Hädi completes Goplcand's
initiation; then, judging that he has made improper use of his yogic powers,
nullifies them. A furious Gopicand has Hädi sealed, with horse dung, into
the bottom of a well.

Twelve years later, Känha-pä, also a disciple of Hädi, is informed by
Gorakh that his guru has been buried in a well by Gopicand. Känha-pä,
through a subterfuge, manages to exhume Hädi. Knowing that Hädi's ac-
cumulated yogic energy, to say nothing of his wrrath at being buried in
such a way by his disciple, might well destroy Gopicand entirely, Känha-
pä makes three effigies of Gopicand: one of iron, one of silver, and one of
gold.149 When Hädi is called up out of the well, his angry gaze reduces the
three effigies to ashes. His fury sufficiently diffused at this point, Hädi is
presented with the real Gopicand, whose yogic powers he then restores.1'0

These themes, of dismemberment and restoration, and of twelve-year
periods of forced meditation, are quite common to Nath Siddha legend.
Gorakhnäth explains in a poem that he was born, after twelve years passed
inside the womb of a barren woman, with both arms and legs cut off: the
commentator to this passage glosses this as birth, through yoga, of a new
body from which the net (arms and legs) of'may'a has been cut away.151 In
another account, Gorakh awakens after twelve years of "death" (nniva)}^1

In still another legend, Gorakh hangs himself upside down from a tree
over a raging fire, until the odor of his burning flesh attracts the attention
of the god Brahma, who grants him a boon.153

While still a novice, Gorakh plucks out the pupil of his eye, which he
barters for food to feed his guru Matsyendra: Matsyendra restores his
eye, through the use of a mantra.l54 This is, of course, the same Matsyendra
whose own recumbent and lifeless body is diced up by Queen Kamalä,
when he has entered into the body of her husband. Siva has these pieces
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brought to his abode on Mount Kailash, where he safeguards them until
Gorakh's return, twelve years later. Matsyendra's soul is then restored to
his reconstituted body.155 More often than reconstituting Matsyendra,
however, Gorakh is busy dismembering Matsyendra's various sons—gen-
erally to awaken Matsyendra from his attachment to phenomenal exis-
tence. On one occasion it is Matsyendra's son Mina that Gorakh beats
against a stone like a washerwoman until he is dead.156 In another legend,
Gorakh kills and skins Matsyendra's two sons Nemi and Pärsva—whose
names are identical to those of two founders of the Jain religion—and later
revives them.157 Elsewhere, he transforms certain of his disciples such that
one half of their bodies becomes gold and one half iron.15S

These supernatural, fantastic, and clearly shamanic elements, a staple
of Nath Siddha legend, are nowhere as evident as in the best known
and perhaps the oldest of such accounts, the legend of Caurañgi ("Four-
Limbs") or Püran Bhagat. This latter name, by which he is known in the
longest recension of his legend, from the Punjab,159 may be read as "Total
Devotee" {puma bhakta). Its second member may, however, be read in an-
other way: among many tribal and popular traditions bhagat is a term em-
ployed for a shaman, soothsayer, sorcerer, exorcist, or a person who com-
munes with the dead. Elsewhere, the term is applied to oracular devotees
of the Goddess. When one considers that the Mongol term böge/bö'e/beki
means "male shaman," this alternate reading for Püran Bhagat's name (i.e.,
"Total Shaman") ought not to be rejected out of hand.160

While Caurañgi is generally held to be the son of King Sälivähana (Sal
Vahan, Salwän, Sulivän, Sulwahan in vernacular transcriptions), a Punjabi
recension of his legend first calls him King Sañkh. Finally, one source
maintains that Caurañginath was born of Siva's seed.161 Püran Bhagat is the
son of Sañkh/Salwán's first queen Acchrän, and it is not until the age of
twelve that has his first audience with the junior queen, Lünä (or Lünän/
Nünän/Nonän).162 This queen, who is in reality a terrible witch,163 falls in
love with her adolescent stepson and attempts to seduce him. When he
refuses her advances, she, like Potiphar's wife in the biblical story of Jo-
seph, denounces him to the king, claiming that he had seduced her.164

To say that death has no fury like a woman scorned would be a great
understatement in Lünä's case. At her urging, the king orders that Püran
Bhagat be bound (bandhke) hand and foot and that his head be cut off and
kebab'ed.165 When the boy is brought before the king, he takes a vow of
truth: let the king plunge him into a cauldron of boiling oil; his innocence
will be proven if no part of his body, not even one of his fingers, be burnt.
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Lünä lights the fire and puts on the cauldron, and Püran Bhagat is plunged
into the boiling oil for four hours, from which he emerges unscathed.166

Lünä nevertheless has her way, and an outcaste is ordered to cut off Püran
Bhagat s hands, gouge out his eyes, and throw him down a well.167 The
outcaste, pitying the young prince, spares him, and instead slays a fawn
and brings its eyes and blood to Lünä; she, however, tests this blood by
plunging a pearl into it and sees that it is not that of her stepson.168 The
outcaste, fearing for his own life, goes to the forest where Püran Bhagat
has hidden. In order to spare him, Püran Bhagat has him do Luna's bid-
ding. His arms and legs are cut off, his eyes gouged out, and his body
thrown down a dry, broken-down well (jirnändhaküpa). Also at Püran Bha-
gat's request, he returns to the city to tell Acchrän that her son will return
after twelve years.160 Acchrän, turned out of the city by the king, comes to
the well in which Püran Bhagat has been thrown. He cries up to her "Set
my elephant free, mother, to go to the Kajali Forest. . "17()

Twelve years pass, until one day Gorakh and his retinue of yogins come
to Püran Bhagat's well on their way from their monastery at Tilla to Sial-
kot. There they find the young man and draw him out with a single thread
of spun cotton. Gorakh then restores his eyes and, sprinkling nectar (a??i-
rtd) over him, his limbs.171 Twenty-four years later, Gorakh returns again
to the well and finds that Püran Bhagat has remained inside, in the practice
of yoga. When Püran Bhagat asks Gorakh to initiate him into the Näth
order, Gorakh first tests his mettle by sending him to beg alms from Sun-
drän ("Beautiful"), the queen of Siiiihala. There, after an episode evocative
of the experiences of Gopicand and Matsyendra in that land, but in which
Püran Bhagat remains celibate and free (and Queen Sundrän kills herself),
Gorakh and his disciple Känlpä (Känha-pä) initiate him with ashes and
earrings (iniindräii)}11

Now a full-fledged yogin, Püran Bhagat returns to Sialkot, his child-
hood home, where his mere presence causes his garden to burst into
bloom. He restores his mother Acchrän's sight and forgives Salwän and
Lünä. To the latter he gives grains of dhäk and rice from his yogin's wallet,
promising that by swallowing them whole, she will conceive and bear a
son, Rasälü.173

Apart from their clearly "shamanic" motifs, the accounts we have passed
in review may in certain cases be also be read as so many alchemical allego-
ries.174 Dismemberment, binding, sealing under the earth with horse dung,
boiling in oil, and birth from a burning corpse evoke the alchemical opera-
tions of mardana, bandhana, samputa, särana, utthäpana, and märana. Hädi-
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pä's incineration of metallic effigies of Gopicand, Gorakh's transformation
of the stuff of his disciples' bodies into bonded gold and iron, the names
Hirä ("Diamond") and Kajall Van, and an array of other elements also ap-
pear to betray an alchemical matrix.

It is, however, the legend of Püran Bhagat that arguably may most be
qualified as a medieval Indian alchemical allegory. Like mercury, its hero
is born of Siva's seed; his stepmother Lima (lavaría, corrosive "salt")175

causes him to be dismembered (viardana, maraud), after first boiling him
in oil (särana). The well he is thrown into is jhiiändha, which evokes the
closed (andha) crucible in which mercury is calcinated (jnna, the past pas-
sive participal form of the same root//; that generates jarana) or bound
(baddha). This well is moreover identified with Kajali Van, the "forest of
black mercuric sulfide" (kajjalí).176 After twelve years, he is drawn out of
his well and restored through the magical techniques of Gorakhnäth, who
restores him to wholeness with ami?a. The legend ends with Püran Bhagat
offering Lünä grains (gutikas) to eat, by which she conceives Rasälu, "the
mercurial one" {rasa)?11

8. The Man with the Golden Finger and Gorakh's Smithy

Such legends of bodily dismemberment and restoration as that of Püran
Bhagat are not wholly unique to the Näth Siddha tradition. A number of
similar accounts, apparently of Rasa Siddha inspiration, are recounted by
the eleventh-century Muslim savant Alberuni. One is "a tale about. . . the
city of Valabhi":

A man of the rank of a Siddha asked a herdsman with reference to a
plant called Thohar, of the species of the Lactaria, from which milk
flows when its leaves are torn off, whether he had ever seen Lactaria
from which blood flows instead of milk. When the herdsman de-
clared that he had, he gave him some drink-money that he should
show it to him, which he did. When the man now saw the plant, he
set fire to it, and threw the dog of the herdsman into the flame. En-
raged thereby, the herdsman caught the man, and did with him the
same as he had done to his dog. Then he waited till the fire was extin-
guished, and found both the man and the dog, but turned to gold.
He took the dog with him, but left the man on the spot. Now some
peasant happened to find it. He cut off a finger, and went to a fruit-
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seller who was called Ranka, i.e. the poor, because he was an utter
pauper and evidently near bankruptcy. After the peasant had bought
from him what he wanted, he returned to the golden man, and then
found that in the place where the cut off finger had been, a new finger
had grown.178

In another such account, the body of an alchemist, aided by the king of
Malwa, becomes transformed through a series of alchemical $a?mkaras.
This account, related above in chapter three, ends with the king withhold-
ing the final "packet" of alchemical preparations, with the result that the
alchemist, rather than arising out of the cauldron as a perfect, invincible
immortal, is transformed into a anthropomorphic lump of silver.179

What is remarkable about this latter account, apart from its content, is
that it appears to correspond quite directly to the alchemical operation
with which the RA closes, at the end of its eighteenth chapter. This proce-
dure, related above in chapter five, culminates when the Alchemical Man
emits the mantra "Hum!" and arises out of the cauldron with a massive
body that shines like the sun and is possessed of all the siddhis.

If such homologous operations are only implicit in the GopTcand and
Püran Bhagat legends, they are made explicit in a poem in which Gorakh-
näth compares his subtle body to goldsmithy:180

I take the gold [the void essence] in the goldsmithy [the cranial
vault]—I am a goldsmith by trade. Pumping the bellows [of my
breaths], and stabilizing my mercury, I have fixed it and then mixed
it together with mica.

I the goldsmith am in my gold. The root cakra [mülädhära] is my
firepot. I forge it on the anvil of vibration [nada], using my drop
[bhidii] hammer to press out the gold.

In an ever-verdant forest my poisoned charcoal [burns, with its
fire] blowing upward naturally, through the bellows' twin jet.181

Harmonizing [the jets of] sun and moon [ida and píngala, upbreath
and downbreath] I stop the breath [kumbhaka], and breath is merged
into breath.

With one ratti [grain] of work, you can steal away a viäsä [lentil's
weight]182—and I am the rattJ that does the stealing. Stealing the
mäsä, I remain within the mäsä: by gathering up [gold] in this way, it
is I who am gathered into myself.183

Gold above, gold beneath, gold in the midst of gold.184 He who
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makes the triadic void his dwelling-place has a body that is neither
pure nor impure.185

That which is beyond mind [unmani] is the balance beam. Mind
is the weighing pan, and six lentil's-weight of breath are in the pan.
While Gorakhnäth was sitting here seeking after gold, gold came in
[to his smithy] of its own accord."186



TEN

Penetration, Perfection, and Immortality

. . . the tiny points of light that appear all over the Himalayas

when the holy men light their fires . . . *

Whereas Indian medical tradition defines rasayana as the regeneration or
reconstitution of the body, through the restoration of the vital bodily fluids
(rasas), to a youthful state of health and virility,2 the alchemical usage of
the term is a more ambitious one. In alchemy, the rasa in question is mer-
cury, which substitutes itself for human bodily fluids and thereby trans-
forms a body of flesh and blood into a golden (svarna),- adamantine (va-
jra),4 or perfected (siddha) body. As shown in chapter five, the Siddha path
consists of three complementary approaches to the attainment of such a
body: the erotico-mystical, the hathayogic, and the alchemical.5 These ap-
proaches are complementary inasmuch as all play on the correspondence
between human and divine vital fluids (rasas) on the one hand and, on the
other, the dynamic of "piercing" or "penetration" (vedha), which effects the
transformation of the body in question through all three of these comple-
mentary techniques. This same term, vedha, is employed in (i) a form of
tantric initiation involving a transmission of vital fluids from teacher to
disciple, (2) the hathayogic piercing of the cakras as well as in a particular
technique (called mahävedha, the "great penetration") employed to that
end, and (3) the alchemical transmutation of base metals into gold. In fact,
the alchemical use of this term makes little sense—for why should trans-
mutation be referred to as "piercing"?—until it is viewed in the light of
these parallel and complementary practices.61 begin this chapter by show-
ing the ways in which the notion of "perfection through penetration" was
meaningful in the tantric context and conclude by delineating the various
registers upon which said perfection manifested itself—in the form of
supernatural powers (siddhis), bodily immortality (jivanmiikti), and apo-
theosis in the form of accession to the higher spheres of the superhuman
Siddhas.

3°3
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i. Initiation in Medieval Indian Literature

The encounter (or high-impact collision) between representatives of reli-
gious and temporal authority and power is a favorite literary theme in In-
dia, where kings have been running into one or another sort of holy man,
both inside and outside of texts, for millennia. One of the best-known
myths of classical and modern Hinduism is the account of Hariscandra,
king of Ayodhya, the Job of Hinduism, and the trials he suffers at the hands
of Visvamitra, who had earlier been the officiating priest at his royal conse-
cration. Following the ritual services he has rendered, Visvamitra the priest
(even though he was himself a prince by birth) has the right to demand a
fee (daksina) from Hariscandra. According to brahmanic ideology, this fee
is Visvämitra's due not only because he has performed a service for his
king, but also—and most important—because temporal rule is, fundamen-
tally, a brahman prerogative that brahmans, in a mythic past, delegated to
their ksatriya juniors.7 This they did, we are told, in order that brahmans
might concern themselves with the more elevated matters of dhenma and
moksa, leaving for kings the dirty work of governing, dispensing justice,
waging wars, fathering princes, etc. Brahmans retained, however, their au-
thority over ksatriyas in their role as the advisors, the mentors (mantrim)
of their kings, by playing a sacerdotal role in rituals vital to the harmonious
continuation of the latter's rule and, most important, by deigning to per-
form the ceremony of royal consecration, of which a crucial moment was
the ritual "punishment" (daiida), by a brahman priest, with a rod (called
danda in the hands of the king, but called a sphya in the sacerdotal context)
of the otherwise unpunishable (adandya) king.8 And, following his conse-
cration—the delegation by his brahman initiators of their own sovereignty
to him—the king also found himself in their debt in the matter of the fee
that was their due. In effect, the king wrote his brahman priests a blank
check in these situations, and it is the amount of this check that sets up the
dramatic tension in the myth of Hariscandra.

In this Puranic myth,9 Visvamitra, who is furious at Hariscandra for a
number of reasons, exacts his revenge by ruining Hariscandra financially.
The daksbia that Visvamitra demands of Hariscandra is astronomical, an
amount far greater than even a king can possibly pay. The righteous Haris-
candra attempts to acquit himself of his debt by giving his entire kingdom
to Visvamitra, yet this is not enough. He then sells his wife and son into
slavery, but Visvamitra is still unsatisfied. Lastly, he sells himself into slav-
ery and, after a dozen years of terrible suffering and depradation, has his
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kingdom and family restored to him by the god Dharma—who has been
disguised as Hariscandra's employer, an untouchable disposer of corpses
on the Benares cremation ground. The happy ending has the royal family
and its entire capital city elevated, apotheosized as it were, to an atmo-
spheric level—with Visvämitra's blessing.

This is the ca. fourth-century A.D. Puranic myth of Hariscandra,10 in
which an old and uneasy alliance between the sacred authority of the brah-
man priesthood and the temporal power of ksatriya royal sovereignty is the
source of narrative tension. But India is changing. The Gupta empire, the
last Hindu empire of India, collapses in the seventh century. A troubled
"middle ages" follows, during which much of north India falls under the
yoke of foreign, non-Hindu rulers. The old order is crumbling, and the
ritual order ensured by the old brahmanic system is beginning to look anti-
quated. New forms of religious order and authority (monastic orders) as
well as new religious sects appear to fill the power vacuum or to aid Hindu-
ism in going underground in times of Muslim rule.

When paradigms shift, so too do paradigmatic narratives. A tenth-
century play by Ksemisvara, the Candakausikau (Wrath of Visvämitra), is
a case in point. The core of this dramatic narrative is the same as that of
the Puranic myth: Hariscandra, suffering the fury of Visvämitra, has been
relegated to a position of abject slavery in Benares. What is novel in Ksem-
isvara's otherwise rather dreary adaptation is the sectarian guise of Haris-
candra's savior. Rather than having Dharma, the Hindu god of Universal
Order disguised as the untouchable lord of the Benares cremation ground
(a figure nowadays called the dom-rfij), Ksemisvara has the god parade as
a Käpälika.1-1 He bears all the markings of a täntrika: he is ash smeared,
decked out with human bones and skulls, "having the appearance of Siva
Bhütanätha." He reads Hariscandra's mind, controls "vampires," and pos-
sesses alchemical preparations which afford him immortality (rasäyana), the
power to transmute (dhätuväda), and the power of flight (pädalepa), and
possesses an eye unguent (añjanci) that permits him to see underground to
find buried treasure.1' This Käpälika, portrayed most sympathetically by
Ksemisvara, having introduced himself to Hariscandra, departs and then
returns in a twinkling with a vampire in tow; on the vampire's shoulders is
an immense mineral treasure, discovered with the aid of the Käpälika's can-
see-underground-with-it unguent, which Hariscandra may now use to pay
off his debts to the irrascible Visvämitra.14

Ksemisvara's adaptation of the original Puranic account is truly remark-
able when we consider the sort of people the Käpälikas were made out to



Chapter Ten

be by their orthodox critics. The Kapälikas, fornicators with menstruating
women, cremation-ground consumers of human flesh, worshippers of the
female sexual organ, brahman murderers, were the Hell's Angels of medi-
eval India. This drama is therefore a watershed of sorts in the history of
the literature on brahman-ksatriya relations in classical India. What Haris-
candra cannot pay the brahmanic priest Visvämitra retail the Käpälika
wizard can, through his supernatural powers, get him wholesale. We may
therefore take Ksemisvara's superimposition—of a Käpälika guise upon a
god of moral order—to be an indication of just how tattered that old order
was looking to certain elements of Hindu society. We may further see in
this tenth-century adaptation an indication that tantric practitioners were
replacing old-order brahman priests (even if Visvämitra was originally
the most heterodox of all the brahmanic sages) in the role of advisors to
ksatriya kings.

The new partnership that was being forged—between Hindu princes
and representatives of one or another of the Saiva orders—such as the Kä-
pälika described by Ksemisvara—is, through some one thousand years of
Indian literature, described from a number of perspectives. At times, the
new world order curiously resembles the old, with täntrikas asserting their
hegemony over their princely patrons with threats and violence. In nearly
every case, narrative depictions of the täntrika-prince relationship sparkle
with the serendipity of the medieval literary style, with vampires, wiz-
ards, mysterious ascetics, hidden treasure, and the supernatural intervening
time and again. Behind all the glitter, however, one important leitmotif
emerges: this is the theme of a yogic or tantric initiation of the king by a
Saiva guru.

We take our second medieval example from the eleventh-century Kash-
miri classic, Somadeva's Vetalapañcavimsati (Twenty-five Tales of the Vam-
pire). These tales, inserted within the massive Kathäsaritsägara (Ocean of
Rivers of Story), are themselves framed by a narrative that begins when a
king named Trivikramasena discovers that each of the fruits a mysterious
ascetic has been bringing him every day for ten years has a precious jewel
inside of it. When he questions the ascetic as to his reasons for such lar-
gesse, the mystery man, named Ksäntasila, replies that he needs the king
to help him perform a secret cremation-ground rite. On the appointed
night (the dark of the moon), the king comes to the cremation ground,
where Ksäntasila bids that he bring him the corpse of a man hung in a sisoo
tree a short way to the south. The king cuts down the corpse which, as it
turns out, is possessed by a loquacious vampire who narrates twenty-five
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stories ending in riddles which the king must solve lest his head burst into
a thousand pieces. At the end of the final story, the vampire informs the
king that Ksäntasila's true intention has been to offer him, the king, as
a human sacrifice to the vampire storyteller, in order to win for himself,
KsantasTla, lordship over the Vidyädharas, the Wizards of medieval Indian
tradition. Ksäntaslla, who bears all the markings of a terrible Kapalika, has
the tables turned on him by the king, who cuts off his head, the which he
then offers, together with the heart, to the vampire. Siva descends, and in
a deus ex machina scenario reminiscent of the Puranic Hariscandra myth,
grants Trivikramasena dominion over the earth as well as the Vidyädharas.

This stoiy takes up all of the major elements of the Candakausika drama,
but with all the pieces turned around. Visvämitra, the wrathful exemplar
of the priestly function who empties Hariscandra's royal treasury in order
to better abuse him is here replaced by the evil Kapalika Ksäntaslla who
fills Trivikramasena's treasury in order to later abuse him. The good Kapa-
lika of the Candakausika is here replaced by the vampire who had been his
treasure-bearing coolie; and the vampire of the eponymous tales in a sense
effects Trivikramasena's initiation—in this case to lordship over the deni-
zens of an atmospheric realm, the Vidyädharas.

An interesting feature of the Vampire Tales narrative is the need, on the
part of a renouncer, of a royal hero in order to accomplish his ends. A
similar theme, of a symbiotic relationship between a täntrika and a heroic
prince, is found in an episode from Bänabhatta's seventh-century Harsacar-
ita which describes the meeting between king Puspabhüti and Bhairavä-
cärya, a powerful south Indian ascetic, who is decked out in Kapalika garb
and wears great crystal kimdala earrings. One day, Bhairaväcärya asks the
king to come and assist him in the completion of a powerful rite, the goal
of which is to gain control over a vampire and become lord of the Vidyä-
dharas. Once again, the setting is a cremation ground under the dark of
the moon. Once again, a corpse and all manner of tantric paraphernalia are
brought into play. When the terrible vampire arises out of the corpse's
mouth, the king's swordsmanship saves the day, and Bhairaväcärya be-
comes a Vidyädhara. Here, the same elements are present, but once again,
in a slightly different order. Now it is the vampire who is evil and the Ka-
palika who is good rather than the other way around; now the king aids the
Käpälika, rather than the vampire aiding the king, to become the lord of
the Vidyädharas. What remains constant is the ritual structure, the trans-
formative late-night cremation-ground rite which effects a breakthrough
to another world and superhuman powers.
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Another, less obvious, literary account of power politics between täntri-
kas and kings is Kalhana's chronicle of the fall of the tenth-century Kash-
miri king Cakravarman. Whereas Kalhana wrote his Räjataraiigim in the
twelfth century, the amount of detail he gives concerning a piece of palace
intrigue—which had occurred some two hundred years earlier—leads one
to believe that the story was grounded in something more than Kalhana's
imagination. While Sir Aurel Stein, who translated this work at the turn
of the century, stated that Kalhana's "amusing anecdote look[ed] to be au-
thentic"15 we might also choose to see in it an allegorization of a piece of
tantric sorcery.

In the spring of A.D. 936, Cakravarman, with the help of a group feudal
landholders called the Dämaras, breaks the back of a military caste called
the Tantrins, who had been the praetorian guard of his rival for the throne.
Cakravarman has perhaps not seen the last of the Tantrins however; more-
over, these Tantrins have much of the täntrika about them, as the principal
episode in Cakravarmans one-year reign16 would appear to indicate. One
night, the king is entertained in his court by an "outcaste" Dom (the same
Dom as the untouchable dom-raj of the Benares cremation grounds) singer
named Ranga and his two dancing daughters Hamsl ("Goosie") and Näga-
latä ("Serpentina"). These last two quickly steal the show, enchanting the
king with an open display of their feminine charms, which are described
by a court rogue (a description which Stein leaves out of his translation):

O Lord! The music, as if enchanted by these two lovely dames, has
become as alluring as a liquor poured into a crystal glass! It seems as
if the moon, bewildered by the shining teeth of these singing girls, is
passionately kissing the gleaming columns of the ivory hall! Seeing
that we are speaking of her, one of them has shot a glance of smil-
ing indignation our way. The one singing with lowered gaze and
trembling earrings, who looks so beautiful, is passionately acting out
the reverse (viparitd) posture of love.

There is more going on here than dirty dancing, especially if we look at
this scene and what follows in the light of tantric imagery. First, the two
dancing girls, daughters of the Dom Ranga, are Do?nbls, the most prized of
partners in ritualized tantric sex, sex in which the reverse viparita posture is
the rule. Their names are revealing as well: as we have seen, in the subtle
body, it is both a coiled serpent (the kiindalint) and a goose (the hams a) that
rise from the level of the sexual organs up to the cranial vault to afford the
practitioner immortality. In her rise through the yogic cakras, the kundalini
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serpent is said to dance with the yogin. And, at the end of her rise, it is
the yogin's own sexual fluid which, carried upward through her body, is
transformed into immortalizing nectar. As a conduit for the yogin's semen,
the female kundalinT \xvxy be likened to the female sexual organ: indeed, she
is sometimes called dombi, and the Dombl, as the tantrika's favorite sexual
partner, was most prized for the transformative powers of her menstrual
blood.17

For the same reason that there could be nothing more defiling to an
orthodox Hindu than the menstrual blood of an outcaste woman, the het-
erodox täntrikas valued the same as the most powerful fluid in the universe.
For the uninitiated, however, the stuff was dynamite, as Cakravarman
quickly learns. Following the night of the big dance, he becomes the
Dombls' sexual plaything. He makes them his queens, and they and their
outcaste relatives take over the royal court, polluting the entire kingdom
in the process. High offices are bestowed upon those who eat polluted leav-
ings (ucchista) off the Dombis' plates,18 and Dom ministers proudly wear
the girls' menses-stained undergarments over their courtly attire. Cakra-
varman, his mind totally gone, rapes a brahman woman and treacherously
puts to death a number of his Dämara allies. Shortly thereafter, Dämaras
set upon him one night in the royal latrine and flay his body as it lies upon
the swelling breasts of his Dombl concubine.

Now, we can read this account, with Stein, as an "amusing anecdote,"
or perhaps glimpse in it, once again, a piece of tantric power politics (on
the part of the Tantrins?), the destruction of a king through a sort of loaded
tantric initiation. Here, the closest parallel would be the Vampire Tales, in
which the täntrika is the heavy—with the difference that here there is no
vampire to save poor king Cakravarman.

A final group of accounts, all of which are structurally similar, are much
more straightforward, as they dramatize a kings tantric initiation, by a
Saiva ascetic of the Näth order or one of its forerunners, in terms reminis-
cent of the Caiidakausika or even of the ancient royal consecration of kings
by brahman priests. The most elaborate of these accounts is that of Deoräj,
founder of the Räwal dynasty, which is found in the bardic chronicles of the
Räwal kings of Jaisalmer.10 Here, as we saw in a previous chapter, Deoräj
(b. A.D. 836), the future founder of the Räwal dynasty, is visited by a Jogi
named Rita who bestows upon him the title of Sid[dha] and then goes off,
leaving him his rasa kumbha or elixir vessel. Deoräj uses the gold produced
by this vessel to raise an army and the walls of a fortified city. Rita returns
and exacts that Deoräj become his disciple and, as a token of his submis-
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sion and fealty, adopt the external signs of his order. He places the earrings
(rnudra) in Deoräj's ears, the little horn (singnäd) around his neck, and loin-
cloth {lañgoti) about his loins. Attired in this way, Deoräj goes about ex-
claiming "alakh! alakh!" Then, having exacted that these sectarian rites of
initiation should be continued to the latest posterity, Rita disappears.

Two elements of this account are to be retained. The first is that we
have returned here to the ancient brahmanic ideology in which the king is
a junior partner in power to his priestly initiator, who grants him his royal
power in exchange for a token of his submission in initiation. The second
is that his priest, Rita, is a Jogi, a yogin, probably of the Päsupata order (or
some other forerunner of the Näth sampradäyd). He bears all the marks of
these Saiva orders: his tattered cloak, great earrings (also worn by the Kä-
pälika Bhairaväcärya in the Harsacarita account), little horn, the words
alakh I alakh I ("attributeless! attributeless!") are all particular to the Näth
sampradäya.

Medieval and modern legend and history abound with accounts of just
this sort of alliance—sealed through initiation—between a täntrika (some-
times identified as a Näth Siddha) and a fledgling prince. As recently as
the early nineteenth century, just such a pact was struck between a Näth
Siddha and the Marwar prince Man Singh;20 a number of accords of the
same order were made between Näth Siddhas and princes, in earlier centu-
ries, well to the north of Rajasthan, in Garhwal (Uttar Pradesh) and Nepal.
In fact, nearly all of the exemplary Näth Siddhas of legend are born into
princely families, before being saved—from rivals, enemies, evil stepmoth-
ers, death—by a powerful yogin, usually Gorakh, who then initiates him
into that order. As we have seen, initiation involves the piercing of the ears
with the great kundala or mudrä earrings that are the hallmark of the Näth
sect, the placing of the little horn, the giving of the mantra, etc.

There is another feature of the Näth Siddhas' tantric kingmaking that
should also be noted here. This is a facet of the initiation rite which, al-
though it is evoked in only a few legendary accounts, plays a much more
important role in instructions for tantric initiation (diksa) as such are found
in a number of classic tantric texts. The most comprehensive mythologiza-
tion of this ritual is found in a chronicle of the Gurkha (named after Gor-
akh for reasons that will be made clear) dynasty of Nepal. One day, young
Prthivinäräyan Sah, who would later lead the Gurkhas in their successful
conquest of the Kathmandu Valley in 1768, chances upon Gorakhnäth,
who is meditating in a cave. Gorakh sends Prthivinäräyan Sah back to his
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palace to bring him a present (prasäd) of yogurt, from his mother. When
the boy returns, Gorakh instructs him to hold the yogurt out to him in his
cupped hands. Gorakh then draws that yogurt into his mouth, attempts to
spit it back out into Prthivinäräyan Säh's hand, and tells him to eat it.21

Prthivlnäräyan Sah however opens his hands and lets the yogurt fall on his
feet. Gorakh then explains to the boy that had he eaten his präsäd, the yo-
gurt he had spat out, he would have become a universal emperor. But be-
cause he has let the yogurt fall on his feet, he will only conquer the earth
as far as his feet will carry him. Prthivlnäräyan Säh's feet soon carry him
to the Kathmandu Valley where, through a second intervention by Gorakh,
his Gurkhas win a great battle and become the rulers of Nepal. The great
guru's intercession is commemorated, down to the present day, on the
Nepali one rupee coin, upon which is written, verso, "Long live Gorakh-
näth!"22

This spitting incident is not unique to the biography of Prthivlnäräyan
Sah. Alberuni's eleventh-century account of India includes an episode from
the career of the Mahäsiddha alchemist Vyädi that is quite similar. Here,
Vyädi has, at long last, discovered the alchemical elixir and is flying
through the air over the royal capital of Ujjain. Looking below, he sees
King Vikramäditya standing at the gate of his palace. "Open thy mouth for
my saliva" he calls down to the king. The king instead steps out of the way
and the saliva falls on the threshold, which is immediately transformed into
gold.23 Similarly, Bäppä RäwaPs guru Härita Räsi, having risen into the air,
attempts to spit into his mouth in order to complete his initiation. Like
Prthivinäräyan Sah and Vikramäditya, Bäppä Räwal allows his guru's
expectorate to fall at (or on) his feet, and thereby receives something less
than the intended effects of his guru's gift.24 Yet another such account, con-
cerning the site of Hingläj Devi in Baluchistan, is all the more surprising,
because it is reported by the Muslim "Jogis" of the Sind. Jogi Maula Baksh
relates the story:25

One day Shah Abdul Latif Bhitai, the Sind's great mystic poet, met
Jogi Madan Vaniyo who taught him ablutions of the spirit and took
him to the goddess Hinglaj. Shah saw the Jogis feed Nani Hinglaj milk
that she promptly vomited out. Nani ignored him the first time, but the
third time she obediently drank the milk. Taken aback by Shah's suc-
cess, the Jogis decided that night that they would devour Shah so that
his powers, as evinced by his success with Nani, would pass on to
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them. Shah overheard their plan and prayed to God for help. So Shah
was swallowed by the earth instead and the good earth brought him
to the safe haven of Bhit where he started to preach mysticism.

The only way we can make sense of these accounts is by interpreting
them in the light of a tantric initiation ritual that was current in the period
in which the Näth Siddhas were enjoying their heyday in northern India.
We now turn to this ritual.

2. Vedhamayt Diksä: Initiation by Penetration

Four tenth- to fourteenth-century tantric sources—the Tanträloka2* of
Abhinavagupta, the Kulärnava Tantra,21 the Säradatilaka of Laksmanadesik-
endra,2* and the "Säkta" Goraksa Samhita2^—describe an initiation known
as vedhamayl diksa, "initiation having the form of penetration." This initia-
tion basically consists of the penetration, by the guru's sakti, of the subtle
body of the initiand. Abhinavagupta30 states that initiation by penetration
may take six forms, of which one is called binduvedha (penetration of "virile
potency," but also, of a "drop," hindu, of semen). In all of these variant
forms, the guru, having entered the body of his disciple (whose kundalim
has been awakened) unites with that kundalim within the disciple's body
and subsequent raises it from the disciple's lower abdomen up to his cranial
vault. The form the guru takes as he courses through his disciple's body
may be that of a drop (bindu) of seed or of speech. In many descriptions of
this operation, the guru is said to exit the disciple's body through the
mouth and thus return back into his own body through his own mouth.31

By means of this initiation, the guru reveals the supreme Siva to his dis-
ciple;32 the disciple whose bonds have been cut thereby becomes "a mani-
fest Siva."33

What these various sources appear to be describing is a "procreative"
transfer of yogic seed between guru and disciple, a transfer that is charac-
terized, in binduvedha, by a powerful seminal flow, in both guru and dis-
ciple, that spreads through their bodies and rises to the cranial vault of
both.34 In a Buddhist account of the Mahäsiddha lineage of Nägärjuna,
found in Nepal and edited by Giuseppe Tucci in 1930, a description of the
Siddha initiation ritual climaxes when, the guru, having meditated on the
heart of the disciple, transfers from his own mouth into the mouth of his
disciple "that which is contained in the vajra vessel" (i.e., "transformed"
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sexual fluid), and "having pronounced 108 mantras, [says] 'put your mouth
in my mouth.'"35 In the Hindu Särada Tilaka, the guru is said to transfer,
through the mouth of his initiate, "that which has oozed inside his mouth"
(vidruvakträn'tare), after which said fluid is returned back into the mouth of
the guru.36 Elsewhere, the Yogakundali Upanisad describes the yogin's "pure
phlegm, whose white color is that of the moon . . . [which] when churned
by the breath and the energy of the kundalim, becomes a rich flow of nec-
tar."37 Initiation into the Saiva Aghori sect is effected when the guru places
a drop of his semen upon the initiate's tongue.38 Finally, in a verse perhaps
inspired by the KJñN,V) the TÄ (29.127-32) prescribes the mouth-to-
mouth transfer of sexual fluids for the attainment of siddhis.M)

In the light of this data, we may conclude that the yogurt that Gorakh
"reverses" and offers to spit into prince Prthivlnäräyan Säh's mouth, the
transmuting spittle that lands on king Vikramäditya s threshold and on
Bäppä RäwaPs feet, the reverse sexual posture that the dancing Dombl girl
(whose name evokes the kundalim serpent through which the transforma-
tions proper to yoga and initiation take place) adopts in her seduction of
King Cakravarman—may all be read as so many thinly veiled accounts of
initiations by penetration, in which a guru attempts to transform his dis-
ciple into a realized (siddha) being, by injecting him with sublimated
semen.

Let us, however, go deeper into this matter of the apparent fluid transfer
that takes place within the context of the so-called initiation by penetra-
tion, an initiation which, as we have seen, has the power to transform a boy
into a king and a disciple into a "second Siva." Here, the term vedhafna],
"penetration," will guide us as we attempt to penetrate the plays of cor-
respondences proper to Siddha alchemy and to navigate the labyrinthine
internal landscapes of the subtle body.

The noun vedha, derived from vidh, the weak form of the Vedic root
vyadh, "pierce," makes its first appearance in the medical literature, where
it has the sense of "puncturing, wounding, a wound." Vedha, with or with-
out its -na suffix, retains this sense of piercing or penetration throughout
the medieval traditions that concern us. In addition to these usages, vernac-
ular Middle Indo-Aryan forms of these terms introduce a ba-/va- alterna-
tion, generating such terms as bedha and bedhana. These are in turn con-
flated, particularly in hathayogic sources, with the terms bheda and bhedana,
nominalizations of the Sanskrit root bhid, "split, cleave, pierce."

In addition to the use of this term for the form of initiation described
in the literary sources we have passed in review, the term vedha[na] is also
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employed in the vocabulary of Hindu alchemy and hatha yoga. In all three
instances, an active agent penetrates and thereby fundamentally transforms
its passive counterpart. As we will see, the dynamics of the processes desig-
nated by these three uses of the same term are quite identical. More than
this, the texts which describe these various penetrations explicitly parallel
or identify these processes or techniques with one another.

I have already broached the matter of vedhamayl dlksa, "initiation by
penetration." Let us now return to the Kidärnava Tantra, which, immedi-
ately following its treatment of this and other forms of initiation, makes
the following statement: "Just as penetration by mercury brings about auri-
faction (suvarnatä??j) [in metals], so the soul, penetrated through initiation
(diksa), attains Siva-hood (sivatvam)?*1 This identification was a common-
place of medieval Indian thought, as evidenced in the echoes we find of
this statement in a wide array of nonalchemical sources, ranging from the
Buddhist Sädhanamälä to the Vlrasaiva Bäsava Parana to the TÄ and Parä-
paraprakäsika of the Trika Kaula, to the Amanaska Yoga of Gorakhnath.4:

This direct comparison, even identification, of initiation by penetration
with a form of alchemical penetration, through the metaphor of physical
transmogrification (into gold/into Siva), leads us into the heart of the sec-
ond field of application of the term vedha: Hindu alchemy.

3. Penetration, Transmutation, and Transubstantiation
in Siddha Alchemy

The Kulärnava Tantra dates from the same period (tenth through twelfth
centuries) as the RHT, in which we find one of the earliest uses of the term
vedhafna] in the sense of "transmutation through penetration [by mer-
cury]." As is common practice in the alchemical literature, the RHT lists
vedha[na] as the seventeenth and penultimate sa?nskara. As we have seen,
the preceding eight alchemical samskäras involve the progressive envelop-
ment by—and absorption of a given metal or mineral—into mercury. At
this point, a threshold of critical mass and energy is reached, which auto-
matically triggers vedhafna], the "piercing" or transmutation of said metal
by mercury, such that the mercury-metal amalgam is immediately trans-
formed into silver or gold. Mercury that is capable of transmuting base
metals into noble silver or gold may thereafter be taken internally. This is
the eighteenth and final samskära, known as sarira-yoga, "body Work" or
"transubstantiation." In this final operation, the alchemist will generally
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hold in his mouth a solid "pill" (gutika) of mercury, which will gradually
penetrate his body and so transmute it into an immortal golden, diamond,
or perfected body.

This transposition of vedhana, penetration/transmutation, from metal-
lic to human bodies, is directly addressed, in the terms with which we are
already familiar, in the eleventh-century RA: "As in metal, so in the body.
Mercury ought always to be employed in this way. When it penetrates
(pravisan) a metal and the body, [mercury] behaves in an identical way.
First test [mercury] on a metal, then use it in the body."43 The use of the
term sarira-yoga for the application of perfected, tested mercury to the
body is not fortuitous here: in both alchemical and hathayogic sources, the
complementarity of the two disciplines is stressed time and again. Whence
the statement in the opening of the RA (1.18b): "Mercury and breath [con-
trol] are known as the Work in two parts."44

As already noted many times, the goal of the practitioner, in both Hindu
alchemy and hatha yoga, is the attainment of both supernatural powers and
bodily immortality. Nowhere are these concrete goals identified more ex-
plicitly than in alchemical depictions oivedhana. Thus, the RA (14.25-36)
states:

A mercurial pill [gutikä] capable of transmuting one hundred times
its mass of base metals into gold [sata-vedha], when held in the mouth
for one month, yields a life span of 4,320,000 years. One thousand-
vedha mercury, held in the mouth for two months, permits one to
lives as long as the sun, moon, and stars. Ten thousand-zW/?tf mer-
cury, held in the mouth for three months, yields a lifetime of Indra.
One hundred xhouszná-vedha mercury, held for four months, yields a
lifetime of Brahma; one mAXion-vedha divine mercury, held for seven
months, places one on an equal footing [pada] with Isvara. Smoke-
sight-vedha mercury, held in the mouth for eight months, renders
one Svayambhu Mahesvara. One becomes the creator, destroyer, and
enjoyer [of the universe], a maker of curses and boons, omniscient,
omnipotent, of subtle and immaculate beauty. Such a man acts at will,
creates and destroys at will, moves at will, and himself becomes the
universal body [Visvarüpa] worshipped by all of the gods, including
Brahma, Visnu, and Mahesvara.

Progressions of this sort, in which perfected mercury's powers to trans-
mute base metals into ever-increasing amounts of gold and transubstan-
tiate the human body into ever-more exalted Siddha or divine bodies, are
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legion in the alchemical sources. Thus, for example, an adamantine pill,
formed of a combination of mercury, gold, the "three fruits," the "three
hot substances," and "rock water"45 and plunged in successive oil baths (sä-
ranas), has the following effects on base metals and the human body. After
one such oil bath, this pill, held in the mouth, yields a life span of a thou-
sand years; after two oil baths, it transmutes ten thousand times its mass of
base metals into gold and affords a life span of ten thousand years; after
three, the figures reach one hundred thousand; after four, ten million (and
the power of flight for the alchemist); after five, one hundred million. After
six oil baths, this pill transmutes one billion times its mass in base metals
into gold and affords the alchemist a life span of the same duration as the
sun and moon and eternal force and virility. After a seventh operation, this
pill is given the name of khecari (the "aviator"): "this was proclaimed by
Bhairava himself." He who eats a grain of this each day for one month
becomes a diamond-bodied Siddha, sporting according to his whim with
the other heavenly hosts, and attains Sivahood.46

Progressions of a similar order are found in two sources, the one al-
chemical (RA) and the other hathayogic (Amanaska Yoga 1.45-98), in which
a measure called a pah is employed as a means for calibrating the siddhis
realized by the practitioner. In the RA (18.56-60) account of this progres-
sion, the nature and quality of the siddhis realized by the alchemist vary
according to the number of palas of mercury that has been calcinated in
mica one consumes. Eating one pala47 renders one invulnerable to disease;
two palas produce an increase in semen; three palas confer heightened
powers; eating four palas cures baldness; with five palas, all wrinkles dis-
appear; six palas afford a telegraphic memory; seven palas destroy eye dis-
eases; eight palas endow one with a bird's-eye view (tärksyadrsti) and a life
span and powers equal to those of the god Brahma; nine palas make one
the equal of the gods; ten palas make one a second Siva.48

In the Amanaska Yoga discussion of what it calls "salvific" or "stellar
yoga,"4g the length of time one holds one's breath (called the "time of ab-
sorption": laya-käla) determines the degree of success (siddhi) one realizes,
in a mounting progression. Here, the term pala is used as a measure of
time, rather than of mass.50 Laya for one full breath establishes the life force
{pnma) in the body; for four breaths, the replenishment of the seven bodily
constituents (dhätus); for one pala, reduction of in and out breaths. When
the breath is restrained for twelve minutes, the kundalini straightens; after
ninety-six minutes, a trance state is reached in which one has a vision of
the "drop of light" (tejobindu)\ after three hours, one's food intake and pro-
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auction of excrements are greatly reduced; after six hours, the light of one s
soul shines forth; after twelve hours, the light of the ether principle (äkäsa-
tattvd) shines forth; after a day, one gains supernatural olfactory powers;
after two days, the supernatural gustatory powers; after three days, "tele-
vision" (diiradarsand); after four days, the sense of touch at a distance {düra-
sparsana)\ after five days, the sense of hearing at a distance {dürasrava?ia);5x

after six days, the arising of the mahäbuddhi; after seven days, the mystic
knowledge of the entire universe; after eight days, the cessation of all hun-
ger and thirst; after nine days, supernatural speech (väksiddhi); after ten
days, visions of hidden wonders; after eleven days, mind travel; after twelve
days, the power to move over the earth at will (bhucaratvam); after thirteen
days, the power of flight (khecaratvam); after fourteen days, the power to
render oneself infinitesimally sma\l(animä); after sixteen days, the power to
render oneself infinitely great (inahima)-, after eighteen days, infinite grav-
ity (garimä); after twenty days, the unbearable lightness of being (laghima)-,
after twenty-two days, the attainment of all one desires (präpti); after
twenty-four days, the fulfillment of all desires (prakämya); after twenty-six
days, supremacy {tsitvä); after twenty-eight days, one bends the universe to
one's will (vasitvä);52 after a month, the dawning of release (moksa); after
nine months, a diamond body and mastery over the element earth; after
eighteen months, mastery over the element water; after three years, mas-
tery over the element fire; after six years, mastery over the element air;
after twelve years, mastery over the element ether. He who practices un-
interrupted breath retention for twenty-four years gains dominion over
the goddess Sakti and the entire universe and enjoys the siddhi of "Love's
Body" (kämarüpa). Such a yogin, established in the mahätattva,S} retains his
integrity and inviolability even after the universal resorption (pralaya) of
the gods Brahma, Visnu, and Siva.

The pala measure constitutes what we may characterize as a middle-
range case of the Hindu time-space continuum: the pala is at once a mea-
sure of time (24 seconds) and of mass (82.624 grams). This continuum is
operative at the two endpoints of the scale as well. At the infinitesimal
end of the spectrum is the paramänu, "subatom," whose theoretical mass is
approximately 0.00000017 grams,54 but which is also a "space of time," i.e.,

' the time it takes for a beam of sunlight to travel across an atom having said
mass. In its discussion of time and space, the Bhägavata Puräna joins the
infinitesimal to the infinite: "The subatom [parama-a?m] is indeed [a mea-
sure of] time, i.e., the time [it takes the sun] to pass through that which
has the [spatial] measure of a subatom." A homologous case is the greatest
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indivisible measure of space, which is also the "supergreat" (para?no mahän)
measure of time.55 Following the logic of this statement, a cosmic eon
(kalpa) is the time it takes a theoretical light beam generated by the tran-
scendent absolute (having the form of the sun, in the mundane world)
to pass across the entire expanse of bounded space. The "two infinites" of
Blaise Pascal, as well as the time-space continuum and light-years of mod-
ern astrophysics and Douglas Adams's "Restaurant at the End of the Uni-
verse" all appear to have been theoretically anticipated by medieval Indi-
ans, whose universe was at once spatial and temporal.56

There is yet another model for measuring time in the Hindu, and par-
ticularly the yogic, context. This is the unit of breath called a mätra or
pala57 which, as we have seen in the context of laya-käla, the "time of breath
retention," deploys into life spans equivalent to the duration of the uni-
verse. Here, we encounter a direct link between breathing and the duration
of life. Four "measures" (mätra) of breath equal one pala (twenty-four sec-
onds); sixty palas equal one ghatika (twenty-four minutes), and sixty ghati-
käs one day and night. Fifteen days and nights constitute a lunar fortnight,
of which two make a human month. Six such months equal a solar semester
(ayana), of which two make up a human year. One hundred such years are
the allotted life span of a human being. Nearly every creature is allotted
an optimal life span of one hundred years. However, in the case of the
ancestors, one "year" is the equivalent of 30 human years (thus the ances-
tors live 3,000 human years); and a "year" of the gods 360 human years.
Twelve thousand divine years equal a mahäyiiga, of which one thousand
equal a day of Brahma—who, like the mayfly, lives but for a day; i.e., a
"day of Brahma" is the equivalent of his hundred-year life span.58 A day of
Brahma is the equivalent of a kalpa, a cosmic eon, of which one hundred
constitute a mahäkalpa, or great eon, a life span of Visnu, out of whose
navel Brahma arises at the beginning of each kalpa. For the Saivas, how-
ever, a life span of Visnu is nothing more than an in breath and out breath
of the supreme god Siva. In this perspective, all of time, from the infini-
tesimal to the infinite, is a continuum of breath. Extending one's breath is
therefore tantamount to extending one's life span.59

4. Cakra Piercing and Ear Piercing in Näth Siddha Practice

Another conceptual model for effecting the yogin's return to and identifi-
cation with the Absolute brings us back to the transformative dynamics of
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penetration. According to the metaphysical teachings of Gorakhnäth, all
that exists in the universe, from the most inert inorganic matter to the
abstract godhead, is ultimately composed of the same substance—i.e., the
five elements.60 Sentient beings, and especially humans, consist of so many
"overlays" of these elements, ranging from earth to ether. Yogic practice,
like the ritual technique of bhütasiiddhi, therefore consists of imploding
lower elements into hierarchically superior elements until all has been ab-
sorbed into the empty space of the subtle ether. This vacuum of nothing-
ness in the heart of being—Gorakhnäth's child crying in the ether—is a
"clearing" of pure potential out of which supernatural powers, immortality,
and a divine or siddha body may emerge.61 This "immanentism," the notion
that at the core of every being lies its perfect essence, is given an alchemical
gloss in another of Gorakhnäth 's mystic verses: "Just as within every stone
lies the indestructible touchstone, so within every metal there is gold."62

Of course, the prime technique for imploding the lower constituents of
one's being into the higher is, in the hathayogic tradition, the pierc-
ing (vedha, bhedand) of the cakras, through breath control and retention. As
noted in the laya-käla progression described in the Amanaska Yoga, re-
taining the breath for one pala reduces up and down breathing. Diaphrag-
matic retention follows, and after twelve minutes (i.e., thirty palas) the kun-
dalini awakens, straightens, and begins her rise through the cakras, piercing
them as she mounts toward the cranial vault. An important technique to
this yogic end, called mahävedha, the "great penetration," is described in
the Goraksa Paddhati:6* "With one-pointed mind, the yogin should inhale
and retain the subtle breath within his body. Then he should halt the
course of the breaths, through the use of the throat lock. Placing the two
palms flat on the ground, he should slowly strike the ground with the
buttocks. Thereupon the breath, overflowing the two outer channels,
bursts into the medial channel . . . This . . . surely generates immortality
. . . This is mahävedha, the practice of which confers the great siddhhV

On a conceptual level, the piercing of the cakras effects a stadial resorp-
tion or implosion of the lower elements into their higher emanates. Thus,
when the second cakra (the svädhisthäna) is pierced, the element earth—
whose support is the lowest, the mülädhära cakra—becomes imploded into
the element water, the second element on the hierarchy, and so on, until
nothing remains but ether in the cranial vault. It is not a coincidence here
that the term kha at once means "empty space," "ether," "the absolute," and
"zero" in the Sanskrit language.64 The cranial vault, the locus of the
ether—both the site at which Siddha techniques for penetration end and
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that at which mundane existence first begins, when the absolute first pene-
trates the human microcosm65—is the zero point at which the two infinities
meet, the point at which "black holes" issue into "white holes."66 This is
precisely the "end" of the RA 's process for the creation of the Alchemical
Man, which was outlined in an earlier chapter: when all that remains of the
practitioner is the fifth element, ether, in the cranial vault, he arises—out
of the cauldron in which his lower being had been dissolved and imploded
into its higher emanates—as a massive, powerful, perfected Siddha.67

Parallels of this sort, between the alchemical and hathayogic techniques
of the Siddha alchemist, extend to the ability to transmute: the highest
form of transmutation, sabda-vedha, is effected when the perfected alche-
mist, holding a mercurial pill in his mouth, exhales over base metals. Else-
where, the yogic and alchemical Siddha is capable of using his bodily secre-
tions to "pierce" and transmute base metals into gold.68 Penetration is not,
however, solely a matter of breath, or of the implosion of the hierarchized
five elements. As we have already seen in the context of initiation by pene-
tration, there is also a fluid component to this transformative process.
Here, the technique oimahävedha just reviewed is but a particular instance
of the more general phenomenon of penetration or piercing that occurs
within the yogic body when the breath, energy, and seed of the yogin—
embodied in the female kiindalini serpent—pierce the six cakras. This
piercing of the cakras—called cakra-vedhana or cakra-bhedana—is also a sex-
ual penetration of sorts, albeit with sexual polarities reversed, given that it
is a female kiindalini who awakens, stiffens, rises, even rushes upwards to-
wards the cranial vault, the cavity that is the place of the passive male Siva.
As the kiindalini pierces each of the cakras, great quantities of heat are pro-
duced, which refine and gradually transmute the seed that is the stuff of
her body: it is this transmuted semen that becomes the nectar that immor-
talizes the yogin who holds it in his cranium.

Just as in the alchemical case, in which the practitioner holds a pill of
refined mercury in the mouth, so in the yogic case, in which his head is
filled with nectar: it is refined, perfected semen (of the god Siva, of the
initiating guru, or of the yogin himself) that transmutes his mortal, gross
body into an immortal, perfected one. Here, vedha refers as well to the
transformation of the practitioner himself. We have already seen that the
alchemist, like the tantric initiate, becomes a second Siva. Similar claims
are made for the "transmuted" yogin, especially in the mystic verses attrib-
uted to Gorakhnäth and others of his sect. So Gorakh says, "Now that
you've pierced [bedhyä] the lotuses six, go and drink that nectar mix/ . . .
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Semen is yoga, semen is what pleases; semen averts the sixty-four diseases/
The rare dude who pierces semen's mystery, he's the creator, he's the di-
vinity."69

Gorakhnäth, the author of the hathayogic Goraksa Paddhati and the mys-
tic bänis just quoted, is also the purported author of the alchemical BhP,
which in its colophon calls itself a portion of the Goraksa Samhitä; in the
Säkta work of the same name, the initiation of penetration is also de-
scribed.70 We therefore find in three works attributed to this great medieval
Siddha references to all three uses of the term vedha[na]—the alchemical,
the yogic, and the tantric—I have been discussing here. This is also the
same Gorakh who, in the Nepali royal chronicle we summarized earlier,
initiated the young Prthivinaräyan Sah by spitting yogurt he had "re-
versed" in his subtle yogic body into the young boy's hands. Elsewhere, in
the legend of his own birth and initiation, Gorakh is portrayed as the first
human to have had his ears pierced (or punched, or split, or bored: phat)
by his guru, Matsyendranäth. Armed with this knowledge, it becomes pos-
sible for us to reproduce the symbolic context that made initiation in the
narratives I have reviewed the transformative act that it was.

In a number of these accounts, a boy becomes transformed into a king
when he is initiated by a Siddha who either spits in his mouth or bores his
ears or both. In the first instance, as we have seen, the guru enters and
thereby transforms his disciple's body through the initiation rite known as
vedhamayi diksä, initiation by penetration. But in the latter practice as well,
something is being penetrated or pierced. This is the thick cartilage of the
initiate's ear. This practice of ear splitting, a hallmark of the Näth Siddhas,
has also earned them the appellation of "Split-Eared Yogis," the Känphata
Yogis. As we saw, however, in Bänabhatta's seventh-century description of
the Käpälika Bhairaväcärya, the kundala or mudrä worn through the thick
of the ear was an external sign of Saivite sectarian affiliation even before
the emergence of the Näth Siddhas.

What initiation by penetration and ear boring have in common is that
both open up channels in the subtle body, channels which must be opened
if the practitioner is to succeed in his hathayogic practice. When the guru
enters into his disciple's body in the form of a drop of saliva, semen, or
sound, it is he who first pierces (bhed) the disciple's six cakras, before exiting
from the latter's mouth back into his own mouth. So too, ear boring, be-
sides opening a hole in the disciple's ear, also opens, as if by synecdoche, a
subtle channel inside the head of the initiate.71 Once open, this channel
too becomes a conduit to yogic powers and bodily immortality. In certain
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sources, it is further maintained that the guru actually penetrates, puts his
mouth in the mouth of his disciple, somewhere inside the latter's left inner
ear, at the opening of the channel called the "conch" (saiikhinmädl).72

When we look closer, we find that the subtle body has at least ten
"mouths" (jmikhas: a better translation would be aperture or orifice), that
the kimdalim serpent has two mouths, and that mercury itself becomes pos-
sessed of a mouth when it reaches an optimum level of transmutation. This
multitude of mouths gives rise to all manner of complication in descrip-
tions of processes within the subtle body, as well as to all manner of varia-
tions on the initiation process, some of which, of an overtly sexual order,
remind us of the perils of poor Cakravarman at the hands (or should we
say mouths) of the Dombl temptresses Goosie and Serpentina.73

But so it always is with these Siddha and tantric traditions. It is precisely
this simultaneous play upon multiple levels of correspondence that makes
these systems work. Each instance of penetration recalls another analogous
instance, such that initiation, transmutation, and yogic integration all be-
come a single process; every mouth refers to other mouths. These parallel
processes come to exert a cumulative effect as well, with one simultane-
ously catalyzing and being catalyzed by all the others. Thus, for example,
the yogin who combines the internal piercing of his cakras with the prac-
tice of holding an all-penetrating mercurial pill in his mouth (gutikä ban-
dha) and/or the sexual penetration of vajroll mudrä becomes capable of
alchemically penetrating all matter with his bodily secretions, thereby
transforming minerals to gold and boys to princes or human replicas of
Siva. Once inside the system, the various permutations on the process are
mutually reinforcing.

The Siddha or tantric initiation rites behind the narratives that were
passed in review in the first part of this chapter were the medieval cognates
of the Vedic royal consecration of old. In the medieval cases, the institution
of priesthood remains, with the Vedic sacrificial priest being replaced by a
tantric guru. The ritual reiteration of the priesthood's seniority and superi-
ority vis-ä-vis royalty is also retained. However, instead of the rather tame
procedure of tapping an unpunishable (adaiidya) king on the shoulder with
the rod of punishment (dandci), the tantric initiator actually renders himself
the biological father of his royal disciple, using tantric techniques to trans-
form the latter's mundane body into a perfected, tantric one and thereby
afford him dominion over this world and worlds beyond. For the Siddha,
transforming a boy into a king is, in such a situation, child's play.74



323

Penetration, Perfection, and Immortality

5. Kavi, Siddha, Vidyädhara

What is the appearance of one who has transformed himself into an al-
chemical Siddha? As described in the RA (12.366-68),

he is the darling of fair-eyed vixens, slender-waisted with a compact,
rock-hard body, as inflamed as a rutting bull elephant, as alluring as
Love himself. The beau of lustful women, his body is a bolt of light-
ning flashing amidst the storm clouds of his curling jet black hair. As
immaculate as the chaplain of the gods (Brhaspati), he is an alchemi-
cal wizard (kavi) and wonder-worker. He moves with the imposing
gait of a great bull; his voice is deep and mellifluous. Like the divine
elephant Airavant, he surges ever forward into the world, indefatig-
able. Radiant as a lotus pond, he outlives even the sun, moon, and
stars of this world. A consummate logician and expert in all the sci-
ences, he is a protector of the precepts of virtuous men because he
knows, by his power of inference, what is righteous and proper. The
heroic [vira] equal of Visnu and Siva,75 he is as enduring as the sun,
moon, and sea.

A number of terms (siddha, kavi, vira) and allusions found in this passage
summarize both the historical origins and the ultimate goals of the Siddha
alchemist. The last of these, vira, is a reference to the broader tantric tra-
dition within which the Siddha theoreticians often situated themselves.
The tantric "hero" is a practitioner who, through his initiation, practice,
and gnoseological transformation, has transcended the bounded, duality-
ridden world of lower creatures (pasiis) of this world. The very same
heterodox practices with which the tantric practitioner reaffirms his tran-
scendence and absolute freedom—caste-free sexual intercourse, the con-
sumption of forbidden power substances—are those which otherwise con-
demn the unwashed masses to hell.76 As we have noted, intercourse with
Siddha maidens, yogifiis, even goddesses, is a desideratum for the Siddha
practitioner and a recurring theme in every tantric alchemical work.77

More specific to these Siddha traditions is the goal of becoming a kavi,
a wizard. As indicated in the opening chapter of this book, the sense of the
term, as it is employed here and in alchemical works, differs from the more
broadly accepted usage of "poet." The Vedic kavis, of which the Asura
chaplain Kävya Usanas was the paragon, were not only wordsmiths (poets)
but also death-defying, wonder-working wizards. It is this sense of the term
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that is intended here and in a number of Siddha works that evoke the kavi.
Here, it should also be recalled that the "old" supernatural power of rasa-
rasäyana was one that was to be wrested from the subterranean Asuras.
This is precisely what the young Kaca did when he won the formula for
immortality from Kävya Usanas, who was, by virtue of his knowledge of
healing and incantations of immortality, the Asuras' greatest wizard. The
Ayurvedic healers of Bengal continue to be called kaviräjas down to the
present day.78 This goal or supernatural power of kavi-hood, shared by
alchemical and hathayogic sources alike, is evoked in the KJfiN, KCM,
RA, Goraksa Sataka, KhVy and Siva Savihitä.1^ The successful alchemist is a
kavi because he, like the Asura Kävya Usanas (Usanas, son of a kavi) or the
Vedic singer of hymns, is capable, through his mystic omniscience, to
shape his own universal order, bend nature to his will, and thereby realize
wealth, invincibility, and immortality for himself.80

The RA compares the purity of the perfected Siddha to that of Brhas-
pati, the chaplain of the gods and divine counterpart of Kävya Usanas, a
comparison that leads us from the "subterranean" or "nocturnal" powers
of the kavi to those more closely identified with the light-filled worlds of
the gods and demigods. It is here that the notion of bodily transubstantia-
tion, from human practitioner to divine Siddha or Vidyädhara, comes to
the fore. Here, the intermingling, in the Siddha lists reviewed in chapter
four, of gods, demigods, and perfected humans, is reflective of the essential
transformation realized by the Siddha alchemist. By becoming an immor-
tal, invincible "second Siva," he literally enters the ranks of the semidivine
Siddhas and Vidyädharas, if not of the gods themselves.

There is ample evidence for the fact that cults of Siddhas and Vidyä-
dharas predated the emergence of those human practitioners and religious
orders who called themselves "Siddhas."81 In essence, the genius of these
orders and their authors was to appropriate for themselves these pre-
existing traditions and incorporate them into their own syntheses. This is
transparently the case with Matsyendranath, revered as the Siddha founder
of a number of tantric cults, whose KJñN is replete with references to Sidd-
has both human and divine. It is to the latter that he clearly refers when
he states that "the planets, serpents, gods, yoginis, and Siddhas, all of them
worshipped, themselves worship the eight Mother Goddesses."s: Human
Siddhas are evoked a few verses later, when Matsyendra speaks of the as-
sembly (paiikti) of gurus, Siddhas, and yoginisP The four lineage Siddhas
(kula-siddhas) are semidivine intermediaries who have revealed the mystic
doctrine to the world in the four cosmic ages: their worship, described in
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the final verses of the work, was adapted into Kaula ritual.84 Of course, the
revealer of this doctrine in the present age is none other than Macchanda/
Matsyendra himself, making him the ideal model for all humans who
would raise themselves up to the level of divine Siddha.85

Matsyendra twice mentions Vidyädharis (the female counterpart of the
Vidyädharas) in his KJñN; in both cases he describes techniques for at-
tracting and sexually exciting Vidyädharis and other female demigods. His
sole mention of the Vidyädharas places them in the company of a number
of male demigods, all of whom the practitioner is to visualize within his
body.86

I have already reviewed a number of cases in which the matter of becom-
ing a Siddha or Vidyädhara, or gaining mastery over these aerial spirits,
was broached in early Saiva literature. In the Caiuiakausika of Ksemisvara,
the final apotheosis of Hariscandra, superintended by the god Dharma in
the form of a Käpälika alchemist, is effected through an aerial car, brought
to him by the Vidyädharas.87 In Bänabhatta's Harsacarita, the Päsupata
Bhairaväcarya's goal is to transform himself into the lord of the Vidyä-
dharas.88 So too, a Saiva "Great Vow-Taker" seeks to become a Vidyädhara
in the Kjithäsaritsägara tale of Devadatta the gambler.89

This theme, of transforming oneself into a Siddha or Vidyädhara, is also
a standard fixture of the alchemical literature. So we read in the twelfth-
century RM that one who has succeeded in fully transmuting his body—
by jumping into a cauldron of boiling oil, mercury, and other alchemical
ingredients—swoons and then recovers to find himself transformed into
the three-eyed, four-armed Gananätha (lord of Siva's host). The Siddhas
and Vidyädharas come en masse to view the transformed alchemist, and
together with these denizens of the atmospheric region he flies through
the air and is brought before Mahesvara (Siva), whom he worships.90 In the
origin myth of sulfur, presented in the same source, the Goddess is de-
picted as sporting with Vidyädharis, Siddha maidens, and a host of other
semidivine women.91 According to the MBhTy the practitioner who follows
its instructions gains siddhis and becomes a "Siddha who is the manifest
equal of Siva."92 So too, the Siva Samhitä, a relatively late Näth Siddha
guide to hath a yoga, ends with the promise that the yogin may see the (di-
vine) Siddhas and gain control over the Vidyädharas through his practice.9*
Finally, the ÄK concludes its description of the "lithe virgin on horseback"
technique94 for the extraction of mercury with the following statement:
"Mercury is found in all of those places that the Siddhas and Vidyädharas
caused it to fall [by using that technique]."95
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It is in the alchemical RA that we find the most extended references to
the matter of becoming a Siddha. In its discussion of "revivifying water"
(sañjlvanijalawi), it relates that the alchemist who has drunk three measures
of this water swoons and then awakens to find himself transformed and
possessed of supernatural powers. He is able to "see into cracks in the earth
[to find buried treasure] throughout the seven underworlds [haunts of the
Asuras]; he is invulnerable to the onslaughts of gods and antigods alike."
After further treating this water with mercury, realgar, and the three noble
metals, "he suddenly disappears [from human sight] and becomes the lord
of the Vidyädharas, surrounded by a circle of Siddha maidens for a period
of fourteen kalpas!'96 The same work concludes its description of khecari
jarana ("calcination of flying [mercury]") by stating that the alchemist who
ingests said mercury by means of this technique is immediately uplifted
into the presence of the gods, Siddhas, and Vidyädharas, with whom he
flies through the air at will.97 The work concludes on a similar note:98

He mounts into an aerial car made of divine gold studded with divine
gemstones and rubies and filled with flowered garlands and banners
and the roar of conches and musical instruments. Thereupon, a di-
vine maiden, a singer of nymphen melodies and an alluring dancer,
decked out in divine finery and garlands—a lusty beauty and a veri-
table image of Love in a female form—comes to him and takes the
consummate practitioner to dwell in the world of the Siddhas. Then,
after having bathed, wined and dined him, and clothed him in divine
finery, the love-starved Siddha maiden sports with him for hundreds
and thousands of years.

The passage and the entire work end on the statement, "When all the
fixed and moving beings in the universe have been annihilated in that ter-
rible flood [of universal dissolution], the Siddha is absorbed into the same
place as are the gods."99 The place in question here is, according to the
most widely held Hindu beliefs concerning the fate of the universe, one of
the two highest "worlds" or "heavens" (tapoloka, and siddhaloka or brahma-
loka), which together serve as a holding tank of sorts for liberated souls.
Suspended high above the general conflagration, they are saved from uni-
versal dissolution and, most important, the necessity of reincarnation into
a transmigrating body upon the reordering of the cosmic egg, by Brahma,
at the beginning of the next cosmic age. Once one accedes to these sublime
levels, one need never return.
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6. Mountains of Wisdom

A number of tantric sources classify the Siddhas into three groups: gods,
semidivine Vedic sages, and humans who have realized a perfected (siddha)
body.100 In other words, a number of the Siddhas found in the lists reviewed
in chapter four began their ongoing careers as gods, while others are hu-
mans who acceded to a divine station through their practice of Siddha
alchemy.

Nägärjuna, a Rasa Siddha who clearly belongs to the last of these three
groups, nonetheless shows divine pretensions when he states in his AM that
"in the perfection of rasa, I shall make the world devoid of poverty and
disease."101 Here, rasäyana, in both the medical and alchemical senses of
the term, is the only means by which humans may enjoy the immortality
that the gods, demigods, and denizens of the underworld possess by their
very nature. This appears to be the intended sense of a passage from the
venerable Caraka Samhitä (6.1.78): "Like the ambrosia (amrta) of the im-
mortal gods and the nectar (sudhä) of the serpents, so the principle oí rasä-
yana was to the great seers of old . . . he who uses rasäyana in the prescribed
manner not only obtains long life on earth but also, upon death, betakes
himself to that light-filled realm within which the divine sages dwell."102

There are thus three sorts of elixirs of immortality, the access to which
depends upon one's ontological status; those humans, however, who make
use of the elixir available to them can hope to accede, after death, to a level
of existence normally reserved for a certain class of deities. This notion
of an exclusive afterlife in the company of semidivine beings, already
glimpsed in this medical source, becomes a central concern of the later
Siddha traditions. This is the purport of the RA 's final word on alchemy,
which seems to imply that in order for the alchemist to fully join the ranks
of the Siddhas and Wizards, he must physically enter into his alchemical
apparatus. This is a principle also found in a number of Chinese alchemical
sources—sources in the light of which this and a number of other elements
of Hindu alchemical lore come to stand out in higher relief. First of all,
transforming oneself into an immortal by entering into one's alchemical
apparatus is a commonplace of Taoist alchemy. In the Chinese case, the
apparatus in question, called hu-ln, was formed out of two superimposed
spherical gourds, a configuration at once identified with the head and torso
of the subtle body, a double mountain located to the far east or west of
China, and an abode of the Immortals (hsien).U)?> Entering into one's al-
chemical apparatus is, in these sources, somewhat less dramatic than the
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operation described in the RA: its results are, however, wholly as trans-
formative as those promised in the Hindu alchemical tradition. Taoist al-
chemical sources dating from the first half of the first millennium A.D. are
particularly rich in legends on this subject, one of which was reproduced
in chapter eight, on the subject of a certain Che Ts'ouen. It will be recalled
that the vessel this Taoist alchemist suspended from his roof beam, called
hu or hu-lu, was at night transformed into Heaven and Earth. Che Ts'ouen,
who passed his nights there, called himself "Heaven in a [Double] Gourd"
(hu-fien); people called him the "Old Man of the Gourd." Following this
he realized the Tao (and became an immortal).104

In the Chinese sources, these identifications—between a bicameral
alchemical apparatus, a configuration within the subtle body, a double
mountain, and an abode of the immortals—are made much more explicitly
than they are in the Hindu sources reviewed to this point. To be sure, the
Hindu use of the term vidyädhara, Wizard, applies equally to a bicameral
apparatus, a hathayogic technique, and the mountain dwelling alchemists
who mastered them. What appears to be lacking in the Hindu material is
the explicit identification of these semidivine figures and alchemical appa-
ratus with these sacred mountains themselves, an identification which the
Taoists make with especial reference to two immortal abodes. These are
the mountains H'un-lun and K'un-lun, located to the far east and west of
China respectively. The names of both of these peaks are derived from the
same root (hu) as the term for the double-chambered gourd of Taoist al-
chemy: more than this, both of these mythic mountains retain the shape
of the alchemical apparatus: H'un-lun has the form of two superimposed
spheres, while K'un-lun that of two superimposed cones joined at their
apex. These mountains are, moreover, situated within the subtle body of
the alchemist, in his lower abdomen and head, respectively. As such, they
are further identified as the Gates or Wells of Earth (H'un-lun) and
Heaven (K'un-lun).105

Now, the Hindus also know of at least one mythic double mountain:
this is Meru, the pivot of the Hindu universe, which, located to the north
of India, has the form of two cones, the one inverted and the other upright,
joined at their tapered ends.106 Like the Chinese Hun-lun, Meru has its
microcosmic homologue as well: it is identified with the spinal column
(called the meru-danda, "Meru rod") of the subtle body, along whose ver-
tical axis the nectar of immortality is drawn upwards. General descriptions
of Meru locate gods and demigods of the likes of the Vidyädharas and
Siddhas on its slopes and describe its summit as an extensive plateau,
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hemmed in by a ring of peaks so as to have the form of a basin or saucer;107

the Candakausika (4.34) states that this mountain abode of the Siddhas may
be reached through alchemical practice.

It is perhaps incorrect to state that the Hindus made no explicit iden-
tification between their alchemical wizards or immortals, their alchemical
apparatus, and their sacred mountains. The Sanskrit term dhara, generated
from the root dhr, means, as has already been noted, "bearer" or "recipi-
ent." Another sense of dhr, however, is "to support," a meaning that gener-
ates another reading of dhara: a mountain (dhara) is that which supports
(dhr) the earth or the mineral riches within the earth. In this case, vidyä-
dhara may be read as "Mountain of Wisdom," while the Vidyädharas, the
Wizards, may be considered to be not only the denizens of such moun-
tains, but also the mountains themselves. What we are suggesting here is
that behind the medieval Indian cults of divine Siddhas and Vidyädharas
as denizens of mountains there lay a more archaic cult of these mountains
themselves as a group of demigods.

A number of works have much to say on this subject. An important
example is the great tantric opus entitled the Svacchanda Tantra, much
of whose cosmology is adapted nearly verbatim by Abhinavagupta in
his 7/í.108 Here, in an enumeration of the atmospheric levels located above
the terrestrial disk and separated from one another by distances of either
one hundred or five hundred yojanas, this source describes cloud masses
(megha) (1) that strike down trees on earth with thunderbolts; (2) that cause
rains of fishes, frogs, and turtles to fall; and (3) that cause disease-inducing
poison rains to fall (and into which are born the subgroup of embodied
beings called the Plagues; in this multitude dwell the divine ghouls who
form Skanda's retinue, as well as the Obstructors, who are born of Siva
himself). Still paraphrasing the Svacchanda Tantra, Abhinavagupta con-
tinues:

Five hundred yojanas higher is [the abode of] the Wind [named]
"Lightning-Streak." Here at [the level of] "Lightning-Streak" are
stationed . . . the "lowest-level Vidyädharas." These are beings who,
when in the [prior] form of human wizards (vidyäpaiiriise) carried out
cremation ground-related practices. When they died, that siddhi
[rendered them] Siddhas, stationed in the midst of the "Lightning-
Streak" wind . . . 109 Five hundred yojanas higher . . . there at Raivata
itself are the primal Siddhas (ädisiddhäh) [named] Yellow Orpiment,
Black Antimony, and Mercury Ash.110
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This passage goes on to describe ever-higher levels, inhabited by supe-
rior (visesa) Vidyädharas who, together with the celestial musicians, sing
the praises of Paramesvara, the highest god; and still higher levels in which
the most elevated (iittama) Vidyädharas are stationed. We will, however,
dwell for a moment upon the particular case of Raivata and the clearly
alchemical siddhis and Siddhas with which it is associated. Concerning the
latter, I first reproduce the SvT passage upon which Abhinavagupta based
his description: "On Raivata are indeed stationed those great-souled Sid-
dhas. Having undertaken the practices [dealing] in yellow orpiment, the
black antimony [of invisibility], the ash [of transmutation], the shoes [of
magical flight], the hairy skin [of the tiger, goat, or dog worn or carried by
the Saiva "Vow-Taker" or renouncer], etc., these great-souled ones became
Siddhas, having Love's body (kämarüphiäb)!'lu

Here we can see that, whereas the SvT evokes a certain number of min-
eral preparations instrumentally—to explain that the Siddhas of Raivata
are those beings who, while human, gained the siddhis of invisibility, trans-
mutation, magical flight, etc., through the practices of alchemy and renun-
ciation—Abhinavagupta transforms these alchemical staples into a group
of demigods whom he terms the "primal Siddhas." Here we are reminded
of the Siddhas named Fire, Sun, and Moon who, according to the Kubji-
känityähnikatilaka, aided Srlnätha in founding the kula, "at the beginning
of the Kali Yuga," at a site called Candrapuri.112 In both cases, these found-
ing Siddhas are nothing other than elements of the Siddha gnosis itself
which, like the Nine Näths, are hypostasized into abstract deities. Homol-
ogous to this ambiguous treatment of the Siddhas, who are here portrayed
as humans and here as atmospheric demigods, is that accorded to the Wiz-
ards. In these sources, it is clearly stated that the "lowest level of Vidyäd-
haras" is composed of those beings who, when still human, had been Vid-
yäpurusas ("men of occult wisdom") whose cremation-ground practices
had won them an atmospheric station after death.113 It is to this level that
such figures as Bänabhatta's Bhairaväcärya would have acceded in the me-
dieval literature.

These descriptions are for us proofs of what we have been arguing
throughout this book: that the human practitioners of the Siddha disci-
plines of alchemy, hatha yoga, and erotico-mystical ritual considered them-
selves to be divine or semidivine Siddhas in potentia and that beyond the
supernatural powers and bodily immortality that were their immediate
goals lay the higher end of apotheosis to the loftier realms of the Siddhas
and Vidyädharas. This archaic component of their practice was the prime



33 í

Penetration, Perfection, und Immortality

ground for their Siddha appellation, in spite of an increasing Saiva (among
the Hindu Siddhas) influence that never ceased to diminish and dilute the
Siddha coloring of their gnosis. So it is that we find quite nearly as many
references to "becoming a second Siva" as to becoming an atmospheric
Siddha or Vidyädhara; in certain sources, the issue is resolved by trans-
forming those same semidivine Siddhas and Vidyádharas into so many
members of Siva's celestial retinue.

In an earlier chapter, I argued that certain mountaintops, lofty pivots
between the worlds of the gods and demigods and the world of men, have
been singled out since the medieval period as sites at which to realize the
various siddhis that enabled one to become a Siddha. Among these were
Srisailam, Kedärnäth, Mount Abu, and Girnar. This brings us back to the
passages just cited from the SvT and the TÄ which, in the midst of their
descriptions of atmospheric levels located thousands of miles above the
earth's surface (zyojana equals approximately nine miles), suddenly present
the reader with a terrestrial toponym which they identify, precisely, with
the alchemical "primal Siddhas" Yellow Orpiment, Black Collyrium, and
Mercury Ash. This is the toponym Raivata which was in fact a medieval
name for the cluster of peaks known today as Girnar, in the Junagadh dis-
trict of Gujarat. In praise of this site, the Jain "Raivatäcala Mähätmya" calls
it the fifth of the twenty-one Jain siddhädris (Siddha mountains) and states
that "[here] sages who have ceased to eat and who pass their days in devo-
tion . . . worship Nemlnäth. Here divine nymphs and numerous heavenly
beings—Gandharvas, Siddhas, and Vidyädharas, etc.—always worship
Nemlnäth."114 A number of Puränas beginning with the ca. ninth-century
Matsya Purä?mu- also devote long descriptions to the site, which they term
Raivataka. Two to three centuries later than the Matsya, the Skanda Parana
devotes fifteen chapters to the wonders this site, which it alternatively calls
Raiväta or Vasträpatha.116

We clearly appear to be in the presence, in this wide array of sources,
of a direct identification of Girnar as both a terrestrial site to which human
experts in the esoteric sciences come to perfect themselves through Siddha
techniques and an atmospheric or celestial site at which they dwell in their
definitively transformed state of semidivine Siddhas. This pedigree of Gir-
nar goes back further still, mentioned as it is by the seventh-century
Hsuan-tsang, who describes a meeting there with "rishis endued with spir-
itual faculties [siddhis]? nl It is also present in earlier Hindu texts, but here
by yet another name, this being Gomanta.118 We find this early toponym
for Girnar mentioned once in the Mahäbharata,119 in the context of the
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episode of Jaräsandha, a regicide king and very early devotee of Rudra-
Siva, who hailed from the Kathiawad region of present-day Gujarat.120

A much more detailed description of the site is given in the ca. fifth-
century Harivanna "appendix" to the epic, which also relates it to the figure
of Jaräsandha.121 While this appears to be no different from a great number
of other praises of heavenly mountains, this text is important for two rea-
sons: on the one hand, the mountain in question is Girnar; on the other,
this is perhaps the earliest Hindu source to bring the Siddhas and Vidyä-
dharas "down to earth" and to make them the inhabitants of a lofty peak
rather than the atmospheric regions. "The [mountain] called Gomanta, a
solitary heavenly peak surrounded by a group of [lesser] peaks, is difficult
to scale, even by the Sky-goers . . . its two highest horns have the form
of two shining gods . . . 122 The interior of this mountain is frequented
by Siddhas, Cäranas, and Raksasas, and the surface of the peak is ever
thronged with hosts of Vidyädharas"123

The Girnar peak which the Jains identify as Neminäth has long been
known to Hindu pilgrims by the name of Dattatreya,124 the semidivine
founder and leader of the Nine Näths of western Indian, especially Mahar-
ashtran tradition. Dattatreya is in fact one of a pair of rocky crags that
dominate the formation of Girnar, the other being Gorakh: these twin
peaks, having heights of 3,450 and 3,470 feet respectively, are by far the
highest and most impressive features of the rim of mountains that form a
basin some six miles in circumference. Girnar has furthermore constituted
one of the most important centers of Näth Siddha activity in western India,
as evidenced in references to it, from the fourteenth century onwards, in
legends concerning their founders.125 In an earlier chapter I argued, on the
subject of these twin peaks, that they were called "Gorakh" and "Datta-
treya" not because they featured shrines to these Näth Siddhas but because
they were these Siddhas, i.e., that the bedrock of the presence and ven-
eration of "human" Näth Siddhas at Girnar were the semidivine Siddhas
whose ranks the latter succeeded in joining through their practice. The
semidivine Siddhas dwelling inside Gomanta (within the basin formed
by the rim of peaks?) and the Vidyädharas dwelling on its surface (on
the outer slopes of those peaks?) preceded the likes of the twelfth- to
thirteenth-century Gorakh and Dattatreya, who replaced them, and
thereby became the demigods identified with its two highest twin peaks.
In this light, it is tantalizing to note that the Kuläniava Tantra (6.66) lists
Dattatreya and Raivataka in immediate succession as two of the ten gurus
of the Kaula siddhaugha.
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Data from other regions of the Indian subcontinent appear to support
this argument. Gorakh, who is called a Vidyädhara in the "Song of Manik
Candra" is depicted in the "Legend of Püran Bhagat" as flying through the
air at the head of fifty-two hundred visible and invisible disciples.126 Popu-
lar tradition maintains that the founding Näth Siddhas are still living
in the Himalayas, as the guardian spirits of the Himalayan peaks. In the
mountainous Gulmi district of central Nepal, a nondescript "god of the
summit" is named "Siddha."127 In the mountainous Chamba district of the
Punjab, generally nameless "Siddhs" are worshipped, in the same fashion
as serpents and minor goddesses, in rustic temples; an exception is Gugga
Mundalikh Siddh, identified with an eleventh-century historical figure
named Gügä Chauhän and with the Näth Siddha known as Guru Gügä or
Gügä Plr, whose shrine is located at Shälü in Himgari.128 As noted in chap-
ter four, the "historical" Gorakhnäth is said to have discovered a shrine to
the Nepali (Gurkha) deity Gorakh, into whose service he devoted himself.
Over time, this mountain godling and the human yogin became fused into
a single figure: Gorakhnäth, founder of the Näth savipradäya and the site
of Gorakhpur.12g

In the light of this evidence, we must conclude that such historical Sid-
dhas as Gorakh, Dattätreya, and Nägärjuna, whose acts and lives defined
the religious landscape of a certain Gupta and post-Gupta India, became
fused in the Hindu imagination with certain classes of gods and demigods,
in whose number the divine Siddhas and Vidyädharas must be counted;
and that it was at such peaks as Girnar, in western India, the heartland of
early Saivism, that such identifications first emerged.130 While we cannot
say to what extent these figures were and are identified with the sacred
peaks themselves, my reading of Vidyädhara as "Mountain of Wisdom"
should not be entirely far-fetched, especially in the light of the Harivanisa
description of Gomanta.

This peak, which I have identified with Girnar, is said to be inhabited
both inside and out by Siddhas and Vidyädharas. Like many sacred moun-
tains, Girnar is a site riddled with caves, of which at least two are identified
with Näth Siddhas (Bhartrhari and Dattätreya); and what is a mountain
cave, if not the macrocosmic replica of the cranial vault of the meditat-
ing yogin, the tumulus (samädhi) in which deceased yogins are interred, or
the upper chamber of an alchemical apparatus within which the alchemist
transforms himself into the opus alchymicum? As in the Taoist case, the
Möbius universe of the Siddhas is so constructed as to permit its prac-
titioners at once to identify cosmic mountains with their own subtle bodies
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and to enter into those mountains to realize the final end of their practice,
the transformation into the semidivine denizens of those peaks.

So it is that these myriad allusions, found in a wide array of Saiva, Sid-
dha, tantric, and Jain sources, are so many literary vestiges of an archaic
cult of divine Siddhas and Vidyädharas who, like the immortals (hsien) of
Taoism, came to be joined in their ranks by heroic humans (Päsupatas,
Käpälikas, Näth Siddhas, and Rasa Siddhas) who, through their dangerous
and difficult trials, transcended their human condition. This is the Siddha
foundation of tantrism: the archaic goal of gaining power over divine Sid-
dha and Vidyadhara wizards and nymphs funneled into the tantric cults of
Úvz yoginis, which were in turn internalized into the practices of hatha yoga
and alchemy as practiced by superhuman Näth and Rasa Siddhas and the
more refined and abstract ritual practices of "high" Tantra.
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"My dear chap, I ask you!" said Masood, as if it were my fault.
Those sadhus would sometimes come to Dewas and bless the
Palace, and demand a hundred rupees each. Malarao would
speak as fair as he could and give each of them one rupee.

They then cursed the Palace and returned to Ujjain.1

The medieval Siddhas of India were self-styled imitators of divine and
semidivine Siddhas who, through their conjoined practice of alchemy,
hatha yoga, and tantric ritual (erotico-mystical or "sublimated," when it
took the form of worship of the divine Siddhas), sought to join the ranks
of the latter at the end of their practice (sädhana) or at the end of their
lives. Over the centuries, the cults of the divine Siddhas and Vidyädharas,
denizens of the atmospheric regions or of lofty peaks, have gradually
diminished and are today found only in remote mountain regions of the
Indian subcontinent. In other parts of India, these demigods have been
supplanted by or conflated with such historical figures as Matsyendra-
näth, Gorakhnäth, Nägarjuna, or Dattätreya, figures who self-consciously
aligned themselves with the former, taking their names as honorary titles
or indications of various degrees of realization in their mystic arts.2

A case in point is "Gorakhnäth" who, having discovered the shrine of
the godling Gorkha (divinity of the Gurkhas of the Himalayan region of
Gurkha in Nepal), took the name of Gorakhnäth, i.e., "he whose Lord is
Gorakh."3 Such a conceptual shift—from "shrine served by a holy man"
to "shrine of the holy man" himself—was effected in the Indian popular
imagination, and in the generation of legends that grew up around this
composite figure, in the same way as such has occurred in Europe. A local
godling, identified with a spring of healing waters or one or another geo-
graphic anomaly gradually becomes transformed into a "saint" whose relics
are the source of the magic that cures the sick or drives away plagues.4

In India, the nocturnal sight of hermits' fires, tiny points of light illumi-
nating the brooding silhouettes of dark mountains, would also have fueled
an identification of the semidivine Siddhas with their human emulators.

335
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Today, the majority oí those dark hillsides are crisscrossed by metaled
roads, over which buses full of pilgrims and tourists travel. The hermits
have withdrawn deeper into the mountains or have disappeared altogether
from the sight of men. Their departure has left a void in the modern Indian
soul, perhaps not unlike that which has marked the American soul since
the disappearance of the frontier some one hundred years ago. Something
fundamentally real, something whose mere existence has been a millen-
narian source of spiritual solace, has been lost or is in the process of being
lost. How has twentieth-century India reacted to the "disenchantment of
the world"?

i. Transmutation in the Twentieth Century

I have met Siddhas who claimed to be alchemists but who would not show
me their powers. I met many more who claimed to know alchemists with-
out ever being able to divulge to me their exact whereabouts. There was,
however, a well-documented case of transmutation, carried out in 1940 by
an Ayurvedic pharmacist in a Benares Hindu University laboratory before
a group of scholars. One of the last surviving members of this group, Yadu-
nandan Upadhyaya, gave me an account of the experiment at his Benares
home-cum-Ayurvedic dispensary in the spring of 1984:

Krishna Pal Shastri, a vaidya from Jamnagar, in Gujarat, performed
the experiment in the laboratory of Benares Hindu University chem-
istry professor Phaldevasahaya Varma, in the presence of nine or ten
Ayurvedic scholars and practitioners and the great industrialist Birla.
Shastri hollowed out a soap nut, which he filled with mercury, two
or three grams of borax, and a grain of a secret powder. He sealed
the nut with a paste of lime and molasses and put it inside a crucible,
which he placed on a charcoal fire. He fanned the fire until the nut
inside the crucible began to burn. When the smoke cleared, he split
the nut open with an iron wedge. Inside was a metal that looked like
silver. Half of this metal was taken by Professor Varma and the other
half by Mr. Birla. Varma tested it at BHU and Birla at one of his
firm's laboratories in Calcutta. In both cases, the metal tested out as
pure silver, with only the spectroscopy showing a slight variation
from that of natural silver. Sastri had informed those who were pres-
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ent that he could also produce gold by the same procedure, by merely
substituting ammonium chloride for borax. Later on, at Birla's insti-
gation, he produced gold in this way. He continued to make gold in
this way, at the rate of three grams per week, to cover his laboratory
and personal expenses.

Marble plaques, in the Visvanäth Temple on the campus of Ben-
ares Hindu University and at the Birla Temple in Delhi, bear witness to
Shastri's alchemical feats and state that the gold he manufactured over time
totaled seventy thousand rupees in value. I was told by another Banarsi
Ayurvedic scholar, Siddhinandan Misra, that Shastri used up all his gold
playing the horses and that he died of poisoning by persons attempting to
extort his secrets from him.5 I was unable to corroborate either of these
statements.

Similar accounts of alchemical aurifaction have continued to appear
periodically in the Indian press. The 8 June 1968 issue of the Navabhärat
Times ran a story, out of Ahmedabad, concerning an Ayurvedic pharmacist
named A. C. Acharya, who had produced pure gold from mercury in four
days, at Jamnagar (Gujarat). This story was corroborated by Siddhinandan
Misra, who added that the experiment was carried out under the eyes of
ten goldsmiths, ten chemists, and six government ministers. Dhann Yugs
7 September 1975 edition states that the "secret ingredient" used in these
experiments was "perfected mercury" (siddhasütä).6

Even if authentic alchemists have become a scarce commodity in
twentieth-century India, the Hindu alchemical tradition seems to have left
its mark on the Indian psyche in a number of often-unexpected ways. One
of these is a tendency to attribute a certain order of consciousness to metals.
Such a tendency ought perhaps not to surprise us, if we understand tantric
thought in the same way as does Sanjukta Gupta when she states that:

ultimately the conscious bits of the universe, like stones, are also God
and hence consciousness, but a consciousness that has decided to
conceal itself (ätmasamkocä). Here we come to the double conceal-
ment which God decides on; firstly, He conceals the fact that His
true form is identical with the individual soul; and secondly He con-
ceals His true nature as consciousness to manifest Himself as uncon-
scious phenomena. The world of the Tantric, then, is ultimately all
God, but it contains a vast range of things, from things as gross as
stones to things as subtle as God.7
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A number of twentieth-century Indian scientists have been sympathetic
to this viewpoint. In his renowned Autobiography of a Yogi, Yogananda gives
an account of the Bengali scientist Jagadis Bose, who demonstrated to him
an apparatus he had invented in the 1930s:*

Graphs of my delicate apparatus have proved that trees possess a cir-
culatory system; their sap movements correspond to the blood pres-
sure of animal bodies . . . The more deeply we perceive, the more
striking becomes the evidence that a uniform plan links every form
in manifold Nature . . . I shall show you experiments on a piece of
tin. The life-force in metals responds adversely or beneficially to
stimuli. Ink markings will register the various reactions. [Yogananda
then continues, in his own voice:] Deeply engrossed, I watched the
graph that recorded the characteristic waves of atomic structure.
When the professor applied chloroform to the tin, the vibratory writ-
ings stopped. They recommenced as the metal slowly regained its
normal state. My companion dispensed a poisonous chemical. Simul-
taneously with the quivering end of the tin, the needle dramatically
wrote in the chart a death notice.

A similar body of assumptions appears to underlie the theories of T R.
Anantharaman, who was, when I interviewed him in December of 1984,
the dean of the prestigious Engineering College at Benares Hindu Univer-
sity. In a lecture entitled "Transformations—Metallurgical and Mental,"
Professor Anantharaman proposes that the four states of human conscious-
ness (matter, life, mind, and supermind) correspond to the four metallur-
gical phases (gas, liquid, single-phase solid, multiphase solid). Here, the
three culminating stages of Patañjala yoga correspond to phase transfor-
mations (nucleation and growth) in the metallurgical solid phase. In such
transformations, "embryos" or small nuclei are generated, which are ca-
pable of further growth and steady increase in size until transformation
occurs. This process of nucleation is to be compared, in yogic practice, to
the realization of samädhi. In the end, the transformations undergone by
the meditating yogin are to be viewed as so many monotectoid transforma-
tions, effected on the level of human consciousness.9

On a more popular level, we find the pervasive notion in India that the
eight metals (astadhätu) are intimately related to the movements and astro-
logical effects of the nine celestial bodies (iiavagrahd). By wearing an eight-
metal ring, one wards off the baneful influences of such dread planets as
Saturn, while enhancing the salutory effects of the auspicious planets. Cer-
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tain sources identify the Nine Näths with the eight metals or nine planets;
in an interview he granted me in 1984, Mangalraj Joshi, the royal astrolo-
ger to King Birendra of Nepal, identified the nine planets with the eight
metals.10

Of greater and more wide-ranging impact than pseudoscientific theo-
rizing of this order are certain effects the medieval Siddha traditions appear
to have had—if only by their transformation or absence—on a number
of medical notions and political strategies in late twentieth-century India.
These are the subject of the next two sections of this chapter.

2. Impotence: The Ravages of Gupta Rog

High in the snow-clad Himalayas, in a cave above Joshimath, lives a five
hundred-year-old man whose eyebrows have grown down over his eyes.
The four hundred-year-old Sundarnäth Siddha, an expert in the alchemi-
cal arts living in the hills above Kathmandu, disappeared and reappeared
at will before definitively disappearing in the 1970s.11 The alchemist Nä-
gärjuna lived for eight hundred years before giving up his head and life at
the request of a young prince. Gorakhnäth, the yogic superman, has stood
beside kings and heroes for millenia, abandoning one body for another at
will. He and his brother Näth Siddhas, immortal guardians of the Himala-
yan peaks, are as old as the mountains themselves. In India, whose recorded
traditions of the deeds of gods and humans are among the oldest on the
planet, examplary humans have ever rivaled the gods in their longevity and
power. Yet this is the same India upon whose sweltering plains "young-
men" are warned in "clinical literature" that they will "look old at the age
of 2 5 [through] the horrors of the wastage of semen . . . Many youngmen
have sex many times at night and thus waste this essence of life recklessly.
With small production and heavy drainage, supply will exhaust soon and
critical consequences will have to be faced."12

What connections can we draw between the grandeur and the squalor,
between immortality in the highlands and misspent youth in the lowlands
of India? A glance at Ayurvedic theories of digestion, metabolism, and
the production of sexual fluids provides us with a key to this puzzle. The
Upanisads inform us that humans are constantly being cooked by the fires
of time; and as the myth of King Moon demonstrates, the cooking is never
so fierce as when man sheds his seed, his very staff of life.This sentiment
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is expressed in the beautiful poetry of Täyumänavar, a Tamil Saiva poet
who lived in the first half of the eighteenth century:

Ecstatically, you think, "sex is bliss."

This embracing becomes more frequent,
Growing to excess

Like the waning moon,
Your intellect becomes exhausted.
And your body shrivels up
Like a monkey's wrinkled skin.
You grow old soon [. . . ]

When the dark Lord of Death comes,
Who will protect you,
O sinful mind?

It would appear that the male sex drive puts males in an impossible bind,
in which they find themselves in constant danger of losing their seed, a
seed that is accumulated only very slowly and in minuscule quantities
through the long process of digestion. According to Ayurvedic theory, this
is a seven-step process, in which the food we eat is serially "burned" or
refined into rasa (chyle), blood, flesh, fat, bone, marrow, and finally, in men,
semen (it becomes uterine blood or breast milk in women).13 Here, it takes
some twenty-eight days—a lunar month, and the same time it takes a
woman's body to produce an ovum—for the food males ingest to become
transformed into semen.14 Moreover, it requires a prodigious quantity of
food to produce a single gram of semen.15 Ayurvedic theories of concep-
tion16—according to which male children are produced by a relative pre-
ponderance of semen to uterine blood at the moment of conception, while
females are produced by an opposite ratio17—compound the perils of se-
men depletion.

These medical notions have given rise, in modern India, to a male con-
cern, if not obsession, with semen retention, in which the garnering and
conservation of this, the end product of digestion and the most vital of
bodily fluids, is quite nearly synonymous with the maintenance of good
health and the prospects for long life. Male virility, indeed, male life expec-
tancy, depends upon a careful conservation of this rare and precious vital
fluid which, in addition to being depleted through the inexorable aging
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process, is in constant danger of being burned up and entirely consumed
in a fiery uterine ocean of female sexuality.

The mythic ground for this cultural obsession, or for what Gananath
Obeyesekere has termed cultural diseases involving the loss of bodily fluids,
is the Vedic myth of the origin of royal consumption (rajayakwna), in which
the dissipation of semen in sexual intercourse results in the "death" of King
Moon.18 Elsewhere, the yogic sources abound in admonitions to celibacy
(firddhvaretas, "semen held upwards," in the lunar region of the cranial
vault), sometimes comparing the vulva to a vampiress that drains a man of
his life and virility.19 A "limit situation" of this attitude was stated with
dramatic clarity by the very this-worldy Aghori Vimalananda just over a
decade ago:

You must have heard of women in the Place Pigalle in Paris who can
pick up one-franc coins from tables with their vaginas; I have seen
this with my own eyes. And I am told that in Laos and Vietnam,
some bargirls can smoke cigarettes vaginally . . . A woman who
knows Vajroli [here, vaginal suction] can "milk" an unsuspecting man
of his semen with her suction. She can make him eject over and over
again until there is nothing left to eject, which will sap him of all his
ojas [human vital fluid, of which there only exist eight drops]. Her
glands will be well benefited by this, at his expense.20

In a general sense, all women are, according to such popular wisdom,
so many vampiresses whose mere presence, even as an image in the male
imagination, is sufficient to drain a man of his seed: indeed, this is the
cause of male nocturnal emissions {svapna dosa, the "sleep flaw"). The long-
term effect of this nefarious influence is death: Hindu India holds widows
implicitly guilty for the premature deaths of their husbands, whose very
lives they are viewed as having consumed in their insatiable feminine pas-
sion.21 More than once I have been told by Indian men that my bachelor-
hood (which they have equated with celibacy) was a good thing, because
thanks to it I would not die young.

On a more immediate and visible level, the upshot of these concerns is
that Indian males, finding themselves constantly beset with the cultural
disease of gupta rog, the "secret ailment," have been pouring, in ever-
increasing numbers, into so-called Ayurvedic gupta rog clinics. These are
clinics that treat male "sexual disorders," of which the prime symptom,
judging from their advertising and literature on the subject, is the birth
of daughters. Putra hogä, "you will have a son," is the promised cure.22 In a



342

Epilogue

society in which male children bring wealth into a household (through
dowry), while females take it out, chronic "fuel shortages" on the part of
males can take on financially catastrophic proportions. As a result, the
gupta rog clinics do a land-office business throughout India, as evinced in
ubiquitous billboard advertising for their remedies.

The economic pressures of a viciously hyperinflated dowry system,
compounded with these pervasive notions concerning male and female
sexuality, have only increased the perceived, indeed the real, need in India
for the remedies sold by the gupta rog clinics (the term covers all manner
of sexual disorder, including impotence, premature ejaculation, venereal
disease, etc.). Within a conceptual context in which women are vam-
piresses and the loss of seed is tantamount to financial ruin if not death,
psychological pressures arising from the urgency of producing male off-
spring cannot help but have a powerful negative impact on male sexual
response. Can there be any outlet for this cultural disease?

3. Omnipotence: India's "Men in Saffron"

For a large segment of the male Indian population, life is in some ways like
a bomb with a short fuse, which none save the distant Siddhas and yogins
have ever been capable of defusing before an otherwise inevitable ex-
plosion. It is in this way that Siddha longevity and male sexual disorders,
seemingly situated at opposite poles of the Indian experience, may be
viewed as intimately related in Indian thought. Indeed, it is a single mil-
lenarian symbol system that joins them together—a system that embraces
Ayurvedic rejuvenation therapy (rasayana), the "y°ga of violent exertion"
(hatha yoga), and elixir alchemy (dehaväda). In a sense, this ancient legacy
has taken the form of a conundrum (unavoidable aging, loss of virility,
death, all identified with failure to retain semen) for which a satisfactory
solution is lacking. This false problem of semen depletion may be rooted
in a deeper "paradigm depletion." Yet, a solution of sorts has been emerg-
ing in India of late, a solution that has the potential to trigger the fall of
the "secular state" in the world's largest democracy.

Here, I wish to go one step further, in the certain knowledge that some
will find my speculations offensive, and hypothesize that the culturally de-
termined form of impotence known as gupta rog is the somatization of a
situation of sociopolitical powerlessness or, conversely, that the acceptance
of certain forms of sociopolitical powerlessness is in some way related to
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the cultural disease of gup'/a rog. I have already suggested that this sexual
disorder was "sociocultural" inasmuch as it assumed a cause-and-effect
relationship between Ayurvedic and yogic notions of physiology and
metabolism on the one hand and that form of "impotence" signaled by
the birth of daughters as opposed to sons on the other. If it is the case
that this disease has arisen out of a fundamental misunderstanding of
medical and yogic notions of the digestive and reproductive processes,
this does not mean that these venerable traditions have no treatments
to offer for those suffering from such ailments. As has been noted, the
bodily symptoms of the medical condition I have been discussing are
treatable through celibacy, continence, and, should these fail, Ayurvedic
therapy and remedies. What of the more pervasive ailment of sociopolit-
ical impotence? Does India know of a cure for this ailment? A growing
chorus of "men in saffron," armed with paradigmatic proofs for their
treatment, are saying yes, and a growing army of young men are follow-
ing them, in a quest to recover their social, political, and religious po-
tency. In order to understand the nature of their proofs, we must return
to certain of the legends of princes and Näth Siddhas recounted in the
last chapter.

The first of these is the legend of young prince Prthivinaräyan Sah and
the yogurt-spouting Gorakhnäth. As we have seen, that legend described
the empowerment, through tantric initiation, of an otherwise powerless
figure, a petit prince without a kingdom. It is a commonplace of Näth
Siddha legend to "Gorakh-ize" the acts of any powerful member of the
sect, regardless of his name. So it is that we find that the Näth Siddha in
Prthivinaräyan Säh's life was in fact named Bhagavantnäth, and that the
young prince himself was the adult leader, in the mid-eighteenth century,
of the diminutive kingdom of Gurkha, which was vying with no fewer than
forty-five other kingdoms for control over western Nepal. In 1763, Bhaga-
vantnäth commended himself to the ambitious young prince, quickly be-
came his chief strategist, and set about to vastly strengthening the prince's
position by using his tantric charisma to negotiate a series of crucial matri-
monial and military alliances between Gurkha and other of the forty-five
kingdoms. In 1768, five years of strategy were crowned with success: an
army led by Prthivinaräyan Sah and Bhagavantnäth, and composed of their
western Nepali allies, conquered the kingdom of Kirtipur, in the Kath-
mandu Valley, inaugurating the reign of the Gurkha dynasty

A grateful Prthivinaräyan Sah wished to reward Bhagavantnäth by mak-
ing him a vassal king; the Yogi refused temporal rule, but allowed that he
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would be satisfied if he were given Viläs Kumárí, one of the king's daugh-
ters, in marriage. This was granted, and Bhagavantnäth received, together
with his new bride, a number of major land grants which served to truly
solidify the place of the Näth Siddha order on the religio-political land-
scape of Nepal. With this, Bhagavantnäth was elevated to the head of his
order in Nepal. After his death in 1786 (eleven years after that of Prthivi-
näräyan Sah), the Näth Siddhas continued to thrive under the Gurkhas—
to the extent that they were frequently called upon by their kings to loan
them money, which, thanks to their land revenues, they were able to do
and for which they were repaid with interest.23

This is not the sole case in which the miraculous transformation of a
powerless prince into a victorious king, mythically portrayed as issuing
directly from the intervention of (and often initiation by) a Näth Siddha,
turns out to be the result of efforts of a more mundane order. In the pre-
ceding chapter, I mentioned the case of Man Singh, the king of Marwar
who gained his throne, in the first years of the nineteenth century, through
the miraculous intervention of another Näth Siddha. According to legend,
young prince Man Singh, whose army was under siege in the fortified city
of Jalore by that of his evil cousin Bhlm Singh, was met one night by a
mysterious Näth Siddha named Mastnäth, who had suddenly materialized
out of nowhere. Mastnäth led Man Singh to a "hidden well" within the
city walls, within which the prince found provisions enough to feed his
starving army. Then, cryptically, Mastnäth predicted that Man Singh's tor-
menter Bhlm Singh was not long for this world. Miraculously, Bhim Singh
died that very night.24

Colonel James Tod, who toured Rajasthan in the first decades of the
nineteenth century and who actually met Man Singh, tells a slightly differ-
ent story, based on the testimony of members of the royal household. Man
Singh—who was quite demented by the time Tod met him—did indeed
credit the intercession of the high priest of Marwar, whose name was Ayas
Dev Näth or Deonäth, for the twenty-fourth-hour death of his cousin.
Others saw matters differently. In the words of Tod, "a dose of poison, it is
said, was deemed a necessary adjunct to render efficacious the prayers of
the pontiff."

Man Singh's gratitude knew no limits. He offered Deonäth a share of
the throne, which this Näth Siddha accepted. Over the years that followed,
Deonäth himself and the Näth sampradäya in general became fantastically
wealthy in the kingdom of Marwar, with Deonäth's income amounting to
one tenth of the revenues of the state. The Mahamandir, centerpiece of the
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Näth Siddha presence in the kingdom, constructed at an expense of over
fifty lakhs of rupees to the royal treasury, could house as many as twenty-
five hundred persons.25 In Tod's words once again, "During the few years
[that Deonäth] held the keys of his master's conscience, which were con-
veniently employed to unlock the treasury, he erected no less than eighty-
four temples . . . with monasteries adjoining them, for his well-fed lazy . . .
disciples." None but Man Singh was amused, however, and after a meteoric
career, Deonäth was gunned down in 1815.26

That these two cases were not aberrant is borne out by Peter van der
Veer's provocative Gods on Earth,21 a recent study of the social, political,
and economic role played by the Hindu religious orders in medieval and
modern north India. As van der Veer demonstrates, the "Yogis," Nägas,
and other ascetic orders, prior to the coming of the British and the railroad,
used the annual pilgrimage circuit between Hardwar, Bengal, and Jagan-
nath Puri (Orissa) as a trading network, lived in fortified temples, fought
as mercenaries in the armies of the highest (at times Muslim) bidder, bank-
rolled kings and generals in their political conquests, and played an invalu-
able and extremely lucrative role in long-distance commerce.28 Indeed, the
earliest religious group to take up arms after the Muslim conquest may
have been the Näth Siddhas.29

More than this, as Dirk Kolff has demonstrated in his carefully docu-
mented Naukar, Rajput and Sepoy,™ putting on the garb of an itinerant yo-
gin seems to have been standard practice for all sorts of mercenaries and
traders in precolonial India. Kolff moreover notes that the most commonly
recurring time frame for such pseudoascetic peregrinations was a period
of twelve years, a figure that, as we have seen, is standard for the comple-
tion of yogic sädhanas in the traditions under study.31 In certain cases, his-
torical figures clad themselves in the guise of the yogic god Siva. So, for
example the late thirteenth-century Ränä of Mewar, Ränä Samarsi, was
known as the "Regent of Mahädeva": "a simple necklace of the seeds of the
lotus adorned his neck; his hair was braided, and he [was] addressed as Jogin-
dra, or chief of ascetics? ̂  Alternatively, Siva himself was portrayed in the role
of the yogin-cum-itinerant merchant. A Bhojpuri folk song says of the
god that:33

Mahadev has gone to the East to trade
And four months are passing away.
Gaura [sic] sits on a chair and watches the road, saying
When will my ascetic [tapasi] come home?
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The principal enterprise of many of these itinerant ascetic groups—
who were often indistinguishable from tribal confederations or trading-
cartels in the precolonial period—was the long-distance trade of horses
and elephants, etc. Their this-worldly ambitions of wealth and power were,
however, rudely brought to a halt by the advent of the British raj and the
railroad. Political centralization under foreign rulers who had no use for
tantric power brokers to underwrite their authority further undermined
their financial, military, and spiritual ambitions. Stripped of their tradi-
tional sources of income, power, and prestige, these orders began to lose
ground well before the end of the nineteenth century. Over the past hun-
dred years, they have become increasingly sedentary,34 such that even when
the Näth Siddhas send out itinerant groups of ascetics (czWeá jhaiidis) from
such centers as Gorakhpur, they have nothing to trade, save for songs
glorifying their powerful forebears. Independence has not helped matters;
and now, some fifty years into the India's democratic experiment, the Näth
sampradäya appears to be on the verge of collapse. The Mahämandir, the
centerpiece of Deonäth's hegemony in Jodhpur, the capital city of old
Marwar, has been converted into a public school, the last monk of the once
powerful Gorakh Tilla monastery of Benares died over a decade ago, and
the list goes on.

Or does it? Since at least the 1920s, the monastery of Gorakhpur in
northeastern Uttar Pradesh has been the "Rome" of Näthdom, and its ma-
hant, its abbot, the "pope" of the sect. In 1969, Digvijaynäth, this monas-
tery's charismatic but rather ineffectual abbot, died and was replaced by a
dynamic figure, already active in regional politics, who took the initiatory
name of Avedyanäth. When I visited the Gorakhpur monastery in the win-
ter of 1985, the same Avedyanäth was a most gracious host and helpful
informant to me, giving me the run of the monastery and impressing me
with his exceptional organizational abilities.

Under Avedyanäth 's leadership, the monastery of Gorakhpur has been
transformed into a force in the community and even the Gorakhpur dis-
trict as a whole. But this is small change in comparison to what appears to
be the national agenda of Avedyanäth, if not of a much broader confedera-
tion of monastic leaders who have been flexing their political muscles of
late in India.

On 6 December 1992, a Hindu mob, composed to a great extent oikar
sevaks, "servants of the cause"—marginalized young men in search of
social, political, and religious potency—reduced the 450-year-old BabrI
mosque of Ayodhya (Uttar Pradesh) to rubble, claiming that it had been
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built over the birthplace of the Hindu god Räma, whose temple the Mus-
lims had torn down to build their mosque. This was anything but a spon-
taneous demonstration: it was a symbolic gesture and show of strength
planned and executed under the leadership of a group known as the Visva
Hindu Parisad (VHP), the Hindu World Council. This group, comprised
exclusively of members of Hindu renunciant orders, the heirs to the Siddha
and other sectarian movements of the Indian middle ages, are a resurgent
nationalist Hinduism's "men in saffron." The political cousin of the VHP
is the BJP, the Bharatiya Janata Party (Indian People's Party), which has,
over the past years, appeared to be poised to replace India's secular democ-
racy with a Hindu theocracy. While the national BJP leaders pedal a softer
line, this is the outspoken agenda of the VHP, the organizational core of
militant Hindu fundamentalism.

Given its reputation as the birthplace of Räma, the seventh incarnation
of the god Visnu, Ayodhya has long been a major religious center in north-
ern India. Its location, in eastern Uttar Pradesh, places it just about 120
miles from Benares, the major Saiva religious center of north India, and
80 miles from Gorakhpur, the political epicenter of the Näth Siddha or-
ganization. Sitting on the nine-man VHP brain trust is Avedyanäth, who
is, in addition to serving as the leader of the Näth sampradäya at Gorak-
hpur, also the most powerful political figure in that city: he presently repre-
sents Gorakhpur district as its member of the Indian parliament in Delhi.

Who is Avedyanäth if not the Gorakhnäth, the Bhagavantnäth, the
Deonäth of late twentieth-century India? And if he is indeed nothing other
than a modern power broker in a long line of Näth Siddha power brokers,
what compunctions need he have to respect religious or political conven-
tion? In addition to his many sacred and secular functions and titles, Aved-
yanäth is also the chairman of the Räm Janmabhümi Mukti Samiti, the
Committee for the Liberation of the Birthplace of Räma.35 As anyone
familiar with Hindu sectarian theology knows, this is highly ironic. For,
whereas Räma, the "boy scout" of the Hindu pantheon, is the god whose
adherents have historically constituted the "right wing" of Hindu religious
belief and practice, the Näth Siddhas have, together with the täntrikas
whose legends and initiatory ideology I have been treating in these pages,
long figured among the most "left-handed" (coämacärä) sects of all of Hin-
duism.

Avedyanäth and the VHP, even if they are championing the symbolically
powerful cause of restoring a Hindu site to Hindu hands, are not, in the
final analysis, fighting for issues. Rather, they are fighting for power, for
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a sociopolitical power that is the macrocosmic homologue of the power
the tantric practitioner gains over his bodily microcosm, and by extension
over the entire universe, through his violent (the hath a in hatha yoga) anti-
nomian practice.u> The goals of the tantric practitioner were and remain
immortality and unalloyed power in the world. Once possessed of this
power, the practitioner may use it to blast or bless, to raise untested boys
to the throne (Bhagavantnath and Prthivinäräyan Sah) or to curse entire
cities to destruction (as Dharamnäth did to Pattan).37 The men in saffron
have not forgotten these goals, and they seem to be prepared to use certain
tried-and-true methods from that past to realize them, in the firm knowl-
edge that such will be mythologized into idealized accounts of transforma-
tive initiation rites which naive western orientalists will recount as "amus-
ing anecdotes" to audiences across the world, thereby assuring them of
their immortality.

At times I think that a Hindu theocracy could not be more harmful to
India than the cynical bureaucracy that the secular democracy has spawned
over the past half century. Indeed, such a reversal would just be another
epicycle in the broad historical sweep of what Jan Heesterman has termed
as India's "inner conflict of tradition," an inner conflict in which two camps
inexorably trade places in filling the roles of world maintainers and world
renouncers. Here let us recall that Gandhi, political mastermind that he
was, won independence for India by playing the role of world renouncer;
once that independence was won, his Congress Party activists established
themselves in the role of world maintainers. The secular Indian state, cor-
rupted by its own power, seems to be no longer capable of fulfilling this
dual role. Has the time then come, once more, for the world-renouncing
men in saffron to try their hand at world maintenance? They certainly
think so, because the this-worldly ideology of over a thousand years of
tantrism tells them so. One need only think of the medieval myths of coop-
eration between kings and täntrikas: power and transcendence are within
reach. Yet, should the men in saffron gain power, they will immediately
find themselves faced with the same conundrum as has faced every world
renouncer who went the world-maintenance route. As soon as the world
renouncer becomes involved in the world, playing the role of royal chap-
lain, minister, or even surrogate king, he forfeits all claim to transcendence,
to the very ground upon which he founded his prior authority. He becomes
just another player in the power game, as Prthivinarayan Säh's Bhagavant-
nath perhaps foresaw, but Man Singh's Deonäth never comprehended.

Between the two extremes I have outlined lie those Siddhas whose ap-
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proach to life has always featured not a small amount of carefree playful-
ness. It is this quality that has always impressed me the most among Näth
Siddhas whom I have met: they always seem to be at play—playing with
words, playing with other people's minds, playing games with the world.
This is an attitude that many before me have noted. For Bernier, the Yogis
were people "who scoff at everything, and whom nothing troubles,"™ while
Oman provides turn-of-the-century photographs of Yogis in carefree and
uninhibited repose in front of camera, Yogis whose easy and well-adjusted
attitude he notes with a mixture of respect and suspicion.39

The ideal Näth Siddha is a god-man who plays with the entire universe,
with the lives of the great and small alike, as he pleases. Secure in the
knowledge of the identity of microcosm and macrocosm, of the imma-
nence of the Absolute in every creature and stone, he takes the universe to
be his plaything, with its every element (nectar and ashes, cloaks and bod-
ies, earrings and the power of flight) interchangeable according to his
whim. Like the holder of any sort of power, the Näth Siddha can use his
knowledge for good or for evil; most I have known spend much of their
time "getting high" in ways I evoked in chapter four.40 Their credo is per-
haps best encapsulated in a passage from the hagiography of Mastnäth:
"Whose friend is a Yogi when he plays? It takes so little to please him. He
doesn't give a thought to what's high or what's low. Whatever he wants to
do, he just does it . . . The world's four cornerstones are [his] playground;
when you're carefree you want for nothing. From a pauper to a king, from
a king to a pauper, [he's] never bothered over the difference between the
two."41

4. Bhandarinäth and Me

Soon after I began my fieldwork in India, in the spring of 1984, I met
the droll and bearded Bhambhulnäth, the kindly abbot of the Näth Siddha
monastery at Hardwar, to whom I expressed my interest in meeting living
alchemists. While he allowed that he didn't know any such persons, he sug-
gested that I should go to Nepal, where the great Näth Siddha scholar
Narharinath, abbot of the Caughera monastery, would be able to give me
some pointers. It was October before I finally managed to have an audience
with Narharinath, a most impressive figure, who told me he had heard
rumors of alchemists living in the region of Mount Abu, in western Rajas-
than. I was not to reach Abu until my next research tour of India, in the
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winter of 1993. There, Samundranäth, the custodian of the Gorakhnäth
shrine at Oriya village, told me there were no such people at Abu. How-
ever, Inder Dan Detha, a Rajasthani bard (Cäran) and scholar—and part-
time resident of Acalgarh at Abu—whom I met in Jodhpur the next month,
in March, told me of an encounter he had had with a certain Motinäth,
whom he had met at the Rathadunda monastery, in the Meerta City district
of eastern Rajasthan, some twenty-five years earlier. Motinäth, he said, had
had a reputation as an alchemist and was someone who could tell me about
the use of mercury and herbs as means to immortality.

So it was that on a hot day in April, I found myself at Rathadunda talk-
ing to the two Näths—one very senile and the other very stoned—who
appeared to constitute the entire population of that monastery. When I
asked about Motinäth, the younger of the two laughed and said, "He's out-
side, underneath the new samädhi*2 He gave up his body twenty years ago."
So much for my immortal alchemist, I thought. I was, however, intrigued
by the Näth Siddha's aside that at the time he abandoned his body, at an
age of about seventy-five, he still had the appearance of a twenty-five-year-
old. I then asked whether there were any alchemists living in Rajasthan
that he knew of, to which he responded with a loud guffaw. "Alchemists in
Rajasthan? Rajasthan's a desert! There's no alchemists here, because there's
no herbs here. You've gotta go to the mountains, up to Nepal, up to Hard-
war, to find alchemists!" Hardwar was where I had begun my search, some
nine years earlier. It seemed I had come full circle in a futile quest for
something that no longer existed . . .

One cool premonsoon morning in the Thamel neighborhood of Kath-
mandu, a month after I had left Rathadunda, I nearly ran over a Näth Sid-
dha on my bicycle. There could be no doubt that he was a Näth: the crystal
earrings in the thick of his ears were a dead giveaway. "Ades'f" I cried out to
him, as I tumbled down off my bike, "ädes!"** Without missing a beat, the
Jogi's answer came: "Will you have a vision of the Lord of Serpents?" "A
Sampela,"44 I thought, and more or less knowing what was to follow, said
"Sure!" at which point he pulled a wicker basket out from beneath the
folds of his capacious saffron tunic, opened the lid—and a cobra that was
supposed to rear up and scare the dickens out of me didn't. Prodding and
poking, the Sampela tried to coax his serpent into showing more signs of
life but, poor guy, it was a cool morning and the snake was still snoozing.

Seizing the moment, I tried to engage the Näth in some small talk.
"What's your name? Where're you from?" "My name's Bhandarinäth and
Vmfrom Hardwar" he replied. The words of the laughing Näth of Rätha-
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dunda carne rushing back to me. I was in Nepal, talking to a Sampela who
had come there from Hardwar. Had I hit the mother lode? Bhandarinäth
was typical in many ways. He was on the road most of the year, taking a
side trip from the Himalayan high roads to the four dhams (Kedärnäth,
Badarlnäth, Gañgotrí, and Yamunotri) to visit Kathmandu this time. And
by the way, could I give him some money?

At this point, we entered into concerted negotiations. His main concern
was money,45 and mine was information. So back and forth we went. "How
much money you gonna give me? A hundred and one rupees would be
nice," to which I replied, "Ever meet any alchemists?" I asked him if he
knew any Näth Siddhas who ate herbs and mercury, and he allowed that
they all used herbs to improve their quality of life. Then, quickly changing
the subject, he told me to pick up a pinch of dirt from the side of the road
on which we were standing. I did so, and noted that here, as in many parts
of the valley, the soil was very sandy, with a high white mica content. "The
seed of Prajäpati46 and the sexual fluid of the Goddess,"47 I thought. "I've
got a handful of jizz!"

"Now," said Bhandarinäth with a theatrical flourish, "put the dirt in my
hand and say 'Om jai Pasupatinäth!'"48 He then returned the dirt to my
hand and instructed me to repeat the mantra. This I did, at which point he
told me to open my hand. There, together with the sand and the mica,
were grains of unhusked rice! "Shades of Cauranginäth,"49 I thought,
"more sexual fluids!" I fell all over Bhandarinäth, telling him how impres-
sed I was at his piece of magic. Encouraged, he reached into the folds of
his still-capacious saffron tunic and pulled out ajholi50 from which he pro-
duced a plastic bottle, out of which he spilled two pea-sized pellets into
my hand. They appeared to be of mineral composition and were covered
with vermilion.

These, Bandarinäth assured me, would bring me good health, good life,
and success in all that I did, warning me that only I could benefit from
their powers: they were nontransferable. Then he asked me to feed him,
and I gave him 15 rupees. He said he'd done a lot of talking for 15 rupees,
and that 101 was more like what he had in mind. I promised him more the
next time I met him. He told me where he was staying, and I promised to
come and see him in the coming days. As it turned out, that was the last I
saw of Bhandarinäth . . .

I raced home on my bicycle, tapping my shirt pocket all the way to be
sure that my alchemical (?) booty was still there. As soon as I arrived, I
took out a pocketknife and—not without some trepidation—cut into one
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of the two gutjkäs*x Bandarinäth had given me. The knife went through the
pellet, but not without difficulty, since it was indeed of mineral composi-
tion. It was also, clearly, a man-made pill, the product of some chemical
operation. My eyes were filled with images of the alchemical Grail. I had
passed the test! The Näth Siddhas on high, approving of my sincerity and
diligence, had sent their man to me to deliver the mystic goods!

One of the first things I did upon my return to the west was to take
my gutikäs to a laboratory for analysis.52 A week later, the results of the
electron-microscopic tests came back. My sample was composed of an
amalgam of mineral and vegetable matter. The minerals in question were
sulfur (!), silver (!), silicon, phosphorus, potassium, calcium, iron, and chlo-
rine—but no mercury! Was the silver some base metal that had been "di-
gested" and transmuted by mercury, which had left no trace of itself be-
hind? Without a guru, how could I ever know whether this was in fact
the philosopher's stone I had cut in half and had fried under an electron
microscope or just a medical tablet for chilblains? The second gutikä was
still intact.

Our research continues . . .
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Preface
1. Thomas Pynchon, Gravity's Rainbow (London: Picador, 1975), p. 590. Ac-

cording to our best evidence, the vast majority of practitioners of tantric alchemy

and hath a yoga have always been males. So it is that I employ the masculine pronoun

he, rather than she or s/he when referring to such practitioners.

2. Cf. the akarn genre of classical Tamil love poetry, whose "five landscapes" are

discussed in A. K. Ramanujan, The Inner Landscape: Love Poems from a Classical Tamil

Anthology (Bloomington: Indiana University Press, 1975), pp. 105-8.

3. Sudhir Kakar, The Inner World: A Psychoanalytic Study of Childhood and Society

in India (New York: Oxford University Press, 1978); Ashis Nandy, The Intimate

Enemy: Loss and Recovery of Self under Colonialism (Delhi: Oxford University Press,

1983). Given that many of the interpretive connections made between les mots et les

choses in this book are my own, some may be moved to turn their analytical lights

on my own psychological profile as well.

4. La poét i que de Fespace (Paris: Presses Universitaires, 1974). A. recent western

study of an eastern tradition, which I feel to be most respectful of the phenomeno-

logical approach, a book which moreover devotes many of its pages to charting

mystic landscapes, is Norman Girardot's admirable Myth and Meaning in Early Tao-

ism (Berkeley: University of California Press, 1983).

5. Even if, as Gadamer and others have demonstrated, such is patently impos-

sible: one always comes to a text with a forejudgment of its meaning. This includes,

for the alchemical portion of the books, the models of the modern science of chem-

istry. Many are the historians who have treated tantric alchemy as a protochemistry

or iatrochemistry and who have, working from this methodological assumption,

projected the writings of the alchemical tradition upon a modern chemical grid.

Such attempts are, I believe, tentative at best, given our uncertainty of the modern

equivalents of medieval (and often local) terminology. This is especially the case

with botanical names, in which the sources abound. Similarly, modern interpreta-

tions of the subtle body of hatha yoga which would see in the medieval texts proofs

353



354

Notes to Chapter One

for the advanced state of Indian knowledge of physiology and psychology force the

textual data into impossible and highly prejudicial directions.

6. On the theological uses of anagogy, as a complication of analogy and allegory,

in the medieval west, see Marie-Dominique Chénu, Nature, Man and Society in the

Twelfth Century, tr. and ed. Jerome Taylor and Lester K. Little (Chicago: University

of Chicago Press, 1969; reprint Chicago: Midway Books, 1979), pp. 123-24.

7. Symbolic language is employed with such great success in these traditions

because the name of a thing bears the efficacity of a given object: Jean Filliozat,

"Taoisme et yoga," Journal Asiatique 257 (1969): 63.

8. Douglas Renfrew Brooks, The Secret of the Three Cities: An Introduction to

Hindu Säkta Tantrism (Chicago: University of Chicago Press, 1990), p. 209.

9. Betty Jo Teeter Dobbs, The Foundations of Newtons Alchemy or uThe Hunting of

the Greene Lyon" (London: Cambridge University Press, 1975), p. xi.

10. RRA 3.nb-i2a: na kramena vinä sästram na sästrena vinä kramah/sästram

kramayutam jnätvä karoti sa siddhibhäk//. Cf. BhP 3.96; 4.139; 9.140b-!41a; and

RRS6.2.

11. Mircea Eliade, Forgerons et alchimistes, 2d rev. ed. (Paris: Flammarion, 1977);

idem, Yoga: Immortality and Freedom, iá ed., tr. Willard R. Trask (Princeton, N.J.:

Bollingen, 1973).

12. "Why Gurus Are Heavy," Numen 33

Chapter One
1. Reproduced with translation and notes in B. N. Goswamy and J. S. Grewal,

The Mughals and the Jogis ofjakhbar: Some Madad-i-Ma'ash and Other Documents

(Simla: Indian Institute of Advanced Study, 1967), pp. 120-24. Jakhbar monastery

is located in the Gurdaspur district of the Punjab.

2. The root tan is a cognate of the English tension and tensile, in which the senses

of stretching and weaving are also present. On tantra as ritual framework, see Brian

K. Smith, Reflections on Resemblance, Ritual, and Religion (Oxford University Press,

1989), p. 126, citing Äsvalayana Srauta Sutra 1.1.3.

3. In order to avoid confusion between Tantra as written work and tantra as

religious phenomenon, I follow general modern usage and refer to the latter as

"tantrism." I further adjectivize "tantra" into "tantric" to speak, for example, of

tantric ritual. I often refer to tantric practitioners as tántrikas, following Sanskrit

usage.

4. This and all the other terms discussed here are generated from the verbal

root sädh/sadh (weak form sidh), which means "to realize, succeed "

5. On the uses of this appellation, see below chap. 4, nn. 112-14.

6. To these groups we might also add the Burmese Zawgyh (= Yogis) or Weikzas
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(= Vidya[purusas?]), a group of more or less suicidal mercury-drinking Theraväda

Buddhist monks: Patrick Pranke, "On Becoming a Buddhist Wizard," in Don Lo-

pez, ed., Buddhism in Practice (Princeton: Princeton University Press, 1995), PP-

343—58; Maung Htin Aung, Folk Elements in Burmese Buddhism (London: Oxford

University Press, 1962; reprint Westport, Conn.: Greenwood Press, 1978), pp.

41-50; Melford Spiro, Buddhism and Society: A Great Tradition and Its Burmese Vicissi-

tudes (New York: Harper & Row, 1970), pp. 163-71; and Joseph Needham et al.,

Science and Civilisation in Ancient China, 6 vols. in 17 tomes (Cambridge: Cambridge

University Press, 1954-88), vol. 5, pt. 3 (1976), "Chemistry and Chemical Tech-

nology: Spagyrical Discovery and Invention: Historical Survey, from Cinnabar

Elixirs to Synthetic Insulin," p. 166.

7. They are also called Näth Yogis, the Näth Sampradäya, Känphata ("Split

Eared") Yogis, Jogis, and Gorakhnäthis in modern northern India.

8. Most fully initiated members of the Näth Siddha order are given names, upon

initiation, that end in the suffix -näth. Throughout this book, however, I often

shorten the names of these figures, and call Gorakhnäth "Gorakh," Matsyendranäth

"Matsyendra," etc. Furthermore, in those cases in which I retain the suffix, I gener-

ally transliterate it as -näth, following modern usage, rather than -nätha, the San-

skritic ending. Only in those cases in which I am referring to a given Näth Siddha

as the author of a Sanskrit-language work do I retain the -nätha suffix (as in "the

Rasaratnäkara of Nityanätha").

9. On the overlap between the terms tantra and säkta (applied to those sects

whose immediate object of devotion was the Goddess, Sakti), see HT, pp. 5-7. Most

Hindu tantric sects were in fact Säkta-Saiva, worshipping the Goddess as a more

accessible form of Siva than the god himself.

10. For the hundreds of references to the semidivine Siddhas and Vidyädharas

in Somadeva's monumental 1 ith c. Kathäsaritsägara, see the index to Ocean, vol. 10,

pp. 302, 351 [s.v. "Siddhas, independent superhumans" and "Vidyädharas, inde-

pendent superhumans"].

11. So, for example, according to a Bengali recension of the Rä?näyaiia, the para-

dise land of Uttarakuru was reached by crossing a river called Sailoda ("Rock Wa-

ter"), whose touch turns men into stone. On either bank of that river grow reeds

called kichaka, which carry Siddhas to the opposite bank and back. This is a country

where the Siddhas live together with divine nymphs in forests whose trees and

flowers, composed of precious stones, exude a miraculous resin that is nothing

other than the nectar of immortality itself. On this, see Encyclopedia of Religion and

Ethics, 12 vols., ed. James Hastings (New York: Scribner's, 1908), s.v. "Abode of the

Blest (Hindu)," by H. Jacobi. On "rock-water," see below, chap. 4, n. 189.
12. See below, chap. 10, nn. 82-85.
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13. Parasurämakalpasütra 4.10 (ed. A. M. Sastri and S. Y. Dave, Gaekwad's Ori-

ental Series, no. 22 [Baroda: Oriental Institute, 1950], p. 149). Significant here is

the redundancy in the term employed for the second category of Siddhas, mediat-

ing between the divine (divya) and the human (mänava): these are the perfected

{siddha) Siddhas. The Lalitä Sahasrajulma (cited in Bagchi, introduction to Krnda-

jnänammaya, p. 20) delineates the same divisions. The earliest enumeration of the

three oghas may be that of the Kultlniava Tantra (6.63-68), which divides the found-

ing Kaula gurus along these lines (Kulärnava Tantra, ed. Taranatha Vidyaratna with

an introduction by Arthur Avalon [John Woodroffe] [Madras: Ganesh and Com-

pany, 1965; reprint Delhi: Motilal Banarsidass, 1975]): see below, chap. 4, n. 62.

The Tantraräja Tantra (2.2-5) divides a group of nine Näthas (identified with bodily

orifices) into three groups of the same three "streams": in John Woodroffe, Tan-

traräja Tantra: A Short Analysis, 3d ed. (Madras: Ganesh and Co, 1971), p. 19. Janar-

dana Pandeya, in his introduction (p. ja) to the second volume of his edition of the

Goraksa Samhitä, 2 vols. (Sarasvatibhavana Granthamala, vols. n o , i n [Benares:

Sampurnananda Sanskrit Visvavidyalaya, 1976, 1977]), divides certain of the Rasa

Siddhas into these three categories. Four of the eight directions in the Kaula "Cir-

cle of Siddhas" (Siddha Cakra) are assigned to the Siddhas (south) and the Sid-

dhaugha (west), Mänavaugha (northwest), and Divyaugha (southwest): Mark S. G.

Dyczkowski, The Canon of the Saivägama and the Kubjikä Tantras of the Western Kaula

Tradition (Albany, N.Y.: SUNY Press, 1988), p. 81. See also ibid., p. 90, on the

three oghas in the Cincinlmatasärasamucchaya, a text of the Western Transmission.

14. Atharva Veda 1.4.4; 3-31-10 ' 10.2.17; and 19.53.1. Rasa and the waters are

further identified with notion of "healing remedy" (bhesaja), which becomes the

foundation of traditional Indian medicine (äyurvedä) and elixir therapy (rasäyana).

See below, chap. 7, sec. 1.

15. The foundational works of Indian medicine (Ayurveda), the Caraka and Su-

sruta Sa?hhitas, date from this period: see below, chap. 2, n. 15. See bibliography

for editions.

16. The earliest excavated Siva liiiga is the Gudimallam image from Andhra

Pradesh. On its dating, see Gritli v. Mitterwallner, "Evolution of the Liñga" (who

dates the image to the first century B.C.) and Doris Meth Srinivasan, "Significance

and Scope of Pre-Kusäna Saivite Iconography" (who dates it to the fourth to third

centuries B.C.), both in Michael Meister, ed., Discourses on Siva: Proceedings of a Sym-

posium on the Nature of Religious Imagery (Philadelphia: University oí Pennsylvania

Press, 1984), pp. 18-19, 34' an<^ pl'ate l%-
17. Alexis Sanderson, "Purity and power among the Brahmins of Kashmir," in

The Category of the Person: Anthropology, Philosophy, Histo?y, ed. Michael Carrithers,
Steven Collins, and Steven Lukes (Cambridge: Cambridge University Press, 1985),
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p. 199. The perspective of all Hindu tantric texts of which I am aware is that of

the male practitioner. Miranda Shaw {Passionate Enlightenment: Women in Tantric

Buddhism [Princeton: Princeton University Press, 1994]) has recently advanced the

theory that it is the female practitioner's perspective that originally predominated

in Buddhist tantric practice. While I find her arguments improbable, I leave it to

my colleagues in Buddhist studies to confirm or disprove her hypothesis.

18. For further discussion, see below, chap. 5, sec. 2.

19. Whence the maxim "privately a s'äkta, outwardly a s'aiva, and a vaimava in

court; bearing various outward appearances, the followers of the kula-sysMtm

spread over the earth": Yon i Tantra 4.20, cited in The Yonitantra, critically edited

with an introduction by J. A. Schoterman (Delhi: Manohar, 1980), p. 16.

20. This relationship was first charted in the Sämkhya Kärikas (39, 42) and com-

mentaries. For a discussion, see Lakshmi Kapani, La notion de saniskara, 2 vols.

(Paris: De Boccard, 1991, 1993), vol. 2, pp. 422-28.

21. For further discussion of the origins and history of hath a yoga, see below,

chap. 5, nn. 83-92, and chap. 8, sec. 2a.

22. RA 17.165a.

23. Whereas Siva is the name that takes precedence over all other names (Mahä-

deva, Bhairava, etc.) for this male divinity, there is no such order of precedence for

the Goddess's many names (Durgä, PärvatI, Sakti, Candí, Kali, Devi, etc.). I there-

fore generally refer to her as the Goddess (which is also a literal translation of the

name Devi).

24. Bhudeb Mookerji, Rasa-jala-nidhi or Ocean of Indian Chemistry and Alchemy,

5 vols. (Calcutta: K. C. Neogi, 1926-38), vol. 1, p. xiv.

25. RA 1.19. For variant readings, from other alchemical sources, see below,

chap. 5, n. 161, and chap. 9, nn. 54-55.

26. Satapatha Brähmana 7.4.1.15. The all-absorbing capacities of mercury are

those of any element at the summit (although it is more accurate to say the center)

of a Hindu hierarchy (on this see David N. Gellner, Monk, Householder, and Tantric

Priest: Newar Buddhism and its Hierarchy of Ritual [Newr Delhi: Cambridge Univer-

sity Press, 1992], pp. 45-48). Concomitant to this ability is also the inherent power

of expansivity, the power to become all-encompassing. This is precisely the nature

oí brahman, the Absolute of Vedänta metaphysics: the verbal root of brahman is brh,

"to magically expand." This is what mercury does when it transforms millions of

times its own mass of base metals into gold.

27. The two important modern exceptions to this rule are the Sri Vidyä tradi-

tion of Tamil Nadu and the tantric form of Hinduism that continues to predomi-

nate in Nepal.

28. See below, chap. 10, sec. 1, and chap. 11, sec. 3.



35»

Notes to Chapter One

29. This scorn and mistrust carries down to nineteenth-century Britain, in

which, according to the ethnographer H. A. Rose (A Glossary of the Tribes and Castes

of the Punjab and Northwest Frontier Province, 3 vols. [Lahore: Superintendent, Gov-

ernment Printing, Punjab, 1911-19], vol. 2, p. 407), certain elements of the Räwal

branch of the Näth Siddhas had made their way to Europe, where they were notori-

ous purveyors of quack medicines and cures! On the modern-day Indian confusion

between the magicians and täntrikas, see Lee Siegel, Net of Magic: Wonders and De-

ceptions in India (Chicago: University of Chicago Press, 1991).

30. Joseph Needham et al. Science and Civilisation in China vol. 5, pt. 4 (1980):

"Chemistry and Chemical Technology: Spagyrical Discovery and Invention—Ap-

paratus, Theories and Gifts," pp. 497-98.

31. Francois Bernier's Voyages were originally published in Amsterdam, in two

volumes, in 1699, by David-Paul Marret. The present passage is translated from a

modern edition of the work, Voyage dans les Etats du Grand Mogol, with an introduc-

tion by France Bhattacharya (Paris: Fayard, 1981), p. 245.

32. ftF7.59.12. Cf. RV3.3.7; 9.100.1; 2.38.5; 7.90.6; Atharva Veda 18.3.62; Sata-

patha Brähmana 2.6.1.12; and Wendy Doniger O'Flaherty, Tales of Sex and Violence:

Folklore, Sacrifice, and Danger in the Jaiminlya Brähmana (Chicago: University of

Chicago Press, 1985), p. 20.

33. RV 4.26-27. For Indo-European and ancient Near Eastern parallels, see

David M. Knipe, "The Heroic Theft: Myths from Rgveda IV and the Ancient Near

East," Histoiy of Religions 6 (1967): 328-60.

34. Charles Malamoud, "Le corps contractuel des dieux: remarques sur le rite

védique du tänünaptra" in Cutre le monde, p. 238.

35. Charles Malamoud, "Les dieux n'ont pas d'ombre: remarques sur la langue

secrete des dieux dans l'Inde ancien," in Cutre le monde, p. 250. On the brahmanic

definition of sacrifice, see idem., "Cuire le monde," in ibid., p. 47, citing

Apastambha Yajña Paribhäsa Sütra 1 and Kätyäyana Srauta Sütra 1.2.1.

36. Satapatha Brähmana 10.1.5.4, with the commentary of Säyana who states

that one hundred years is how long amrta keeps the gods immortal! Cf. RV

10.161.3b; Atharva Veda 2.29.2.

37. Charles Malamoud, "La théologie de la dette dans le brahmanisme," in Cuire

le monde, pp. 125-27.

38. Compact Edition of the Oxford English Dictionary, s.v. "mortgage."

39. RV 8.48.3a, 4b, 12a, translated in Wendy Doniger O'Flaherty, The Rig Veda

(Harmondsworth: Penguin, 1981), pp. 134-35.

40. Satapatha Brähmana 9.5.1.7-8,11.
41. .ftF9.86.39; 10.107.2. Later, the mediating "drop" is dropped, and the iden-
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tity of (King) Soma and moon is made: Satapatha Brähmana 10.4.2. i; 11.2.5.3. See

below, chap. 2, sec. 2 and 4, and chap. 7, n. 2.

42. Satapatha Brähmana 6.1.2.4.

43. Satapatha Brähmana 6.2.2.6.

44. RV 1.23.19a; 10.137.6; Atharva Veda 1.4.4. See also Kenneth Zysk, Religious

Healing in the Veda, Transactions of the American Philosophical Society, vol. 75,

part 7 (Philadelphia: The Society, 1985), pp. 90, 92.

45. See below, chap. 2, n. 1.

46. On this verse, see Louis Renou, "Etudes védiques," Journal Asiatique 243

(1955), p. 437, n. 2. Cf. Jaiminlya Brähmana 3.335; and Kathaka Samhitä 8.5 and

12.13, discussed in Stephanie W. Jamison, The Ravenous Hyenas and the Wounded

Sun: Myth and Ritual in Ancient India (Ithaca, N.Y.: Cornell University Press, 1991),

pp. 191-93. These homologizations are assumed by the Rämäyana, in its account

of the birth of Skanda: see below chap. 7, sec. 2.

47. Yajur Veda 7.4.1.10.

48. Präna, breath or "life force" is further identified with the soul {ätman), a

term etymologically linked to the German atmen sich and the Latin animus. It may

further be equated with "spirit," which is present in "re-spir-ation." Breath is further

identified with the universal self or soul, brahman, in Kausitaki Upanisad 2.1.

49. Zysk, Religious Healing, pp. 8, 241. Cf. Louis Renou, Etudes védiques et pani-

néennes, 17 vols. (Paris: de Boccard, 1955-69), vol. 2, p. 66, note (quoted in Andre

Padoux, Vac: The Concept of the Word in Selected Hindu Tantras [Albany, N.Y.: SUNY

Press, 1989], p. 6) "In fact, the creation of the cosmos is similar to that of a work

of art, either being the kavPs deed." An equally important link between the Athaiua

Veda and the medical and alchemical traditions lies in one of the terms employed

by the former to designate the physician. The image of the kavi, the inspired poet

of the Veda, stands behind both the Ayurvedic physician (called kavi-räja in Bengal)

and the alchemical wizard (kavf) who ultimately creates his own universe. See be-

low, chap. 9, nn. 105-6 and chap. 10, nn. 78-80.

50. Surendranath Dasgupta, A Histojy of Indian Philosophy, 5 vols. (Cambridge:

Cambridge University Press, 1922; reprint Delhi: Motilal Banarsidass, 1975), vol.

2, p. 284 and n. 1. According to the Taittiriya Samhitä (6.4.9), the itinerant physi-

cian was impure; Brahmans therefore were not to take up medicine as a profession.

According to the i?F(i.i8o.2), the divine physicians, the Asvins, are drinkers of

'mead" (madhu) rather than soma: Jean Filliozat, La doctrine classique de la médecine

indienne: ses origines et ses paralleles gires, id ed. (Paris: Ecole Francaise d'Extréme

Orient, 1975), PP- 15~1^-
51. Caraka Samhitä 1.30.20. Cf. Dasgupta, History, vol. 2, pp. 273-84.



36o

Notes to Chapter Two

Chapter Two
1. Smith, Reflections, pp. 46, 203, 224.

2. The term mesocosm was coined by Paul Mus (who further uses the terms "pro-

tocosm" for "microcosm" and "metacosm" for "macrocosm" in his study of Indian

Buddhism) in his lengthy foreword to Barabudur (Hanoi: Imprimerie d'Extreme

Orient, 1935), p. 100. Mus's terminology has been further expanded by John S.

Strong {The Legend of King Asoka: A Study and Translation of the "Asokävadäna"

[Princeton: Princeton University Press, 1983], pp. 104, 118-20, 131-33). On this

see my "Dakkhina and Agnicayana: An Extended Application of Paul Mus's Typol-

ogy," History of Religions 26:2 (November 1986), pp. 191-95.

3. On this fascination with number, see Charles Malamoud, "Exegese de rites,

exégése de textes," in Cutre le monde, p. 282 and throughout.

4. By "bipolar" I mean two polar opposites which, in spite of, or indeed because

of, their opposition, interact dynamically. Male and female are bipolar, as are moon
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5. Satapatha Brähmana 7.2.1.4: TaittirJya Brähmatia 1.5.9.4.

6. Mus, Barabudur, pp. 53, 59, 203-4.

7. Brhadäranyaka Upanisad 1.4.1-6.

8. Chändogya Upanisad 6.8.7; Hathayogapradlpika 4.50, 56 (Hathayogapradlpika of

Svätmarävian, with the commentary of Brahmänanda, ed. and tr. Srinivasa lyengar
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the absolute brahman within the human body, wherein it becomes identified as the

atinan, see Aitareya Aranyaka 2.4.1—3.

9. On the kaläs, see below, sec. 4 of the present chap.

10. Sanjukta Gupta, "The Mándala as an Image of Man," in Richard Gombrich

ed., Indian Ritual and its Exegesis. Delhi: Oxford University Press, 1988, p. 35. On

the five elements, see below, sec. 3 of the present chap, and chap. 7, sec. 5.

11. Cited in Jean Filliozat, "La discipline psychosomatique du yoga et ses fonda-

ments théoriques," Annuaire du College de France (1965-66), p. 384.

12. RV 10.16.1. See also Gopinath Kaviraj, Bhäratiy Sainskni aur Sädhanä

(Patna: Bihar Rashtrabhasha Parishad, 1977-79), v°l- 2 ' P- 2 ^ i ; and Malamoud,

"Cuire le monde," in Cutre le monde, p. 52 n. 52, citing the Yftjñavalkya S??irti (3.84).

13. Robert C. Lester, Theravada Buddhism in Southeast Asia (Ann Arbor: Univer-

sity of Michigan Press, 1973), pp. 23-24, 53; Caroline A. F. Rhys-Davids, "Original

Buddhism and Ainrta," Melanges chinois etbouddhiques [Brussels] 6 (1938-39), p. 378.

On the medical language of the later Saiva Päsupata Sutras (ca. ist c. A.D.), see

Nagendranath Bhattacharyya, Histoiy of the Tantric Religion (A Historical, Ritualistic

and Philosophical Study). Delhi: Munshiram Manoharlal, 1982, pp. 16, 201-2.
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14. On Buddhist terminology in Caraka, see Priyavrat Sharma, Ayurved ka vai-

jfiänik itihäs, 2a ed., Jaikrishnadas Ayurveda Series, no. 1 (Benares: Chowkhambha

Orientalia, 1982) p. 102. It is widely held that the replacement of surgery (s'äläkya)

by pharmacy {rasa sastra) in Indian medicine was also due to Buddhist influence:

see below, chap. 3, n. 21.

15. Dasgupta, Histoiy 2:393-99. The dating of the foundational Ayurvedic texts
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National Institute of Sciences of India dates the composition of the Caraka Samhitä

to ca. A.D. 100, and that of the Susruta Samhitä to the 3d~4th centuries A.D.: D. M.

Böse, ed., A Concise History of Science in India (New Delhi: Indian National Science

Academy, 1971), p. 223.

16. Caraka Samhitä 4.1.1-156. For a discussion, see Dasgupta, Histoiy 1:212-

19.

17. Jean Filliozat, "Les mechanismes psychiques d'aprés les textes de yoga,"

Annuaire du College de France (Paris: 1970-71), p. 416.

18. Ibid., p. 416.

19. Caraka Samhitä 4.5.5.

20. Caraka Samhitä 4.4.13.
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A.D. Särada Tilaka (6.7) \Sardatilakam ojLaksmanadesikendra with the Padärthadars'a

Commentary by Räghavabhatta. edited by Mukunda Jha Bakshi, 3d ed. [Varanasi:

Chowkhamba Sanskrit Series Office, 1986]), a tantric ritual guide, which identifies

the seven dhätus with the seven mother goddesses (?nätrkäs). On digestion in gen-

eral, see Caraka Saihhitä 6.15.3-38, especially w. 32-35.

22. C. Dwarkanath (Introduction to Käyachikitsä [Bombay: Popular Book Depot,
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24. Caraka Samhitä 6.15.17; MBhT 2.5-6.

25. Jan Gonda (Triads in the Veda, p. 210, cited in Georges Dumézil, Les dieux
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souverains des Indo-Européens, 3d ed. [Paris: Gallimard, 1986], p. 253) calls dosas

"morbific entities." A more general translation for this term, which would take into

account its uses in other spheres of Indian discourse, is "break in continuity."

26. Edeltraud Harzer, s.v. "Sämkhya" in Encyclopedia of Religions, ed. Mircea Eli-

ade (Chicago: University of Chicago Press, 1986).

2 7. Caraka Samhitä 1.12.13; SusrUta Samhitä 4.33.3. The earliest mention of the
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1000 and 313 B.C.: Filliozat, Doctrine classique, pp. 154-59.

28. The dhätus are the material causes for health, while the dosas are the dynamic

causes: Dasgupta, History, 2:334.

29. Louis Renou and Jean Filliozat, Linde classique: manuel des etudes indiennes

(Paris: Imprimerie Nationale, 1947-53), vol. 2, pp. 152-53. On the symbolic role

of the five breaths, from the Chändogya Upanisad (3.13; 5-19) to tantric Buddhism,

see Alex Wayman, Yoga of the Guhyasamäjatantra: The Arcane Lore of Forty Verses

(New York: Samuel Weiser, 1977), pp. 70-71.

30. The higher dhätus are heavier than the lower: Caraka Samhitä 1.27.337.

31. Francis Zimmerman, "Rtu-Sätmya: Le cycle des Saisons et le principe d'ap-

propriation," Purusärtha 2 (1975), pp. 87-105.

32. Gopatha Brähmana cited in Sharma, Ayurved, p. 501.

33. Zimmerman, "Rtu-Sätmya," pp. 87-92. Also in the Atha?~va Veda (8.1.11-12),
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man, "Rtu-Sätmya," pp. 94-95, 100-104.

35. The effect on the macrocosm of wind, the third element in the triad, is

termed viksepa, "dispersion." An explicit paralleling of sun, moon, and wind with

their macrocosmic functions and the three dosas is found in Susruta Samhitä 1.21.8.

36. January 14, called makara samkränti, is the sole fixed solar date of the luniso-

lar Indian calendar: Jean-Luc Chambard, "Les trois grands dieux aux enfers: Tradi-

tion orale et cycle des fetes hindoues dans un village de l'Inde céntrale (M. P.)," in
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17) (Paris: Editions de l'E.H.E.S.S, 1994), appendix 2. According to Chambard's

informants, the twenty-four-day discrepancy between the solstice date (December
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21) and January 14 is due to the 23.27o angle between the equator and the ecliptic

in central India.

37. Härita Samhitä 4.20-30 (La Häritasa?hhitä: texte medical Sanskrit, ed. and tr.

Alix Raison [Pondicherry: Institut Francais d'Indologie, 1974]). Cf. Zimmerman,

"Rtu-Sätmya " p. 94.

38. Caraka Saihhitä 6.8.2-11; Susrüta Samhitä 6.41.4-5.

39. Raghuvamsa 19.37-47, cited in Zimmermann, "Rtu-Sätmya," p. 96.

40. Taittiriya Saihhitä 2.3.5.1-3; Maiträyanl Samhitä 21.7; Käthaka Samhitä 11.3.

The myth has its origins in RV 10.85.2.

41. RohinI may alternatively be identified with the sun: Filliozat, Doctrine

classique, p. 85.

42. Astänga Saingraha 6.49.245 (Srimadvägbhattaviracita Astängasamgraha, ed.

with a Hindi translation by Kaviraj Atrideva Gupta, 2 vols. [Bombay: Nirnay Sagar

Press, n.d.]). This verse is directly borrowed into the RA 18.14; similar formulas

are found in Caraka Samhitä 6.7.69; Brhat Samhitä 75.3; and RHT 19.19. For a

discussion, see Siddhinandan Misra, Ayurvedlya Rasasästra (Benares: Chowkham-

bha, 1981), pp. 19-20. The classic account of the Ayurvedic healing ofräjayakswa is

found in Caraka Samhitä 6.8.1-191. Cf. Palmyr Cordier's translation, with synoptic

passages from the works of Bhela, Vrnda, and Cakrapäni, in "Histoire de la méde-
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(1912), pp. 255-66 and 535-48.
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stairs, The Twice-Born: Study of a Community of High-Caste Hindus (London: Ho-
garth Press, 1961), pp. 83-84. Cf. SSP 1.73 (in Kalyani Mallik, ed., Siddha Sidd-

hänta Paddhati and Other Works of the Nätha Yogis [Poona: Oriental Book House,

45. On the use of the terms saumya and ägneya for the male and female sexual
fluids in conception, see Susruta Sa?hhitä 3.3.3.

46. Väja is the Sanskrit cognate of the English (and Latinate) "vigor." It is also
related etymologically to the Sanskrit ojas (Monier Monier-Williams, A Sanskrit-

English Dictionary [London: Oxford University Press, 1899; reprint Delhi: Motilal
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the commentary of Säyana) which is nothing other than the fluid of life itself, of
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47. E. Anantacharya, Rasayana and Ayurveda (Vishakapatnam: World Teacher
Publications, 1935, 1982), pp. 12-14, summarizing discussion from the Caraka and
Susruta Sa?hhitäs.
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48. Caraka Samhitä 6.1.16-24; Suputa Samhitä 4.29.10-12; and the A.D. 1131

Manasolläsa (2.14-51). Dalhana's commentary to Susruta Samhitä 3.3.4 provides a

discussion of the three-chambered female reproductive system. For further discus-

sion, see Arion Ro§u, "Yoga et alchimie," Zeitschrift der Deutsche?! Moigenländischen
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and Guntupalli Caves clearly reproduce such a double-womb structure: Alexander

Cunningham, Archaeological Swvey of India, Four Reports Made during the Years 1862-
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50. Aghehananda Bharati, The Tan trie Tradition (London: Rider and Co., 1965;

New York: Grove Press, 1975), p. 264, citing Vansidhar Sukul Vaidyaraj, Väma-

viarg (Allahabad: Kalyan A4andir, 1951), p. 111.
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52. Brhadäranyaka Upanisad 6.2.13-16; Chändogya Upanisad 5.10.1-7; Prasna

Upanisad 1.9-10; Kiiusitaki Upanisad 1.2-3; Satapatha Bnllmiana 2.1.3.1—9.

53. Sañkara'a Commentaiy on the Chändogya Upanisad (5.10.4), translated in Mi-

chel Hulin, La face cachee du temps: Limaginaire de Vau-dela (Paris: Fayard, 1985), p.
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54. Sañkara's Commentaiy on the Chändogya Upanisad (5.10.6), ibid., pp. 369-70.
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Fires, Five Fires: Vedic Symbols in Transformation," History of Religions 12 (1972),

pp. 28-41.
57. Satapatha Brähmana 6.1.2.19; 10.1.3.1-4. Already in the Atharva Veda
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(7.21-1-6) five "world protectors" (lokapala), the gods of the cardinal directions, are
identified with five colors and five elements.

58. It is found, for example, in the alchemical Rasendra Mángala (1.9): pañcat-

vam gati.
co. Eliade, Yoga: Immortality and Freedom, p. 32; and Haraprasad Shastri, ed.

Advayavajrasamgraha, Gaekwads Oriental Series, no. 40 (Baroda: Oriental Insti-

tute, 1927), p. xxviii.

60. Giuseppe Tucci, Tibetan Painted Scrolls, 3 vols. (Rome: Librería dello Stato,

1949), vol. 1, pp. 233,243.

61. Louis de la Vallée Poussin, "Le Bouddhisme et le Yoga de Patañjali," Me-

langes chinois et bouddhiqites [Brussels], vol. 5 (1936-37), pp. 224-27.

62. See Käthaka Upanisad 3.10-11 and 6.7-8, and its discussion by Madeleine

Biardeau in Asian Mythologies, s.v. "Punmic Cosmogony," p. 44.

63. Gerald James Larson, Classical Simikhya: An Interpretation of its Histoiy and

Meaning, 2a ed. (Delhi: Motilal Banarsidass, 1979), pp. 171-76.

64. Ibid., p. 236.

65. There is a dynamic relationship that obtains between the tarm/ätras and the

mahäbhütas: sound generates ether; touch, catalyzed by ether, generates air; color,

catalyzed by air, generates fire, etc. On this, see Priyanaranjan Ray, Histoiy ofChe??i-

istfy in Ancient and Medieval India Incorporating the History of Hindu Cheviistiy by

Acharya Prafulla Chandra Ray (Calcutta: Indian Chemical Society, 1956), p. 264.

66. T. A. Gopinath Rao, Elements of Hindu Iconography, 2 vols. in four tomes

(Madras: Law Road Printing House, 1914-16), vol. 2, part 2, p. 374.

67. Shashibhushan Dasgupta, An Introduction to Tantric Buddhism, 2a ed. (Cal-

cutta: University of Calcutta Press, 1958), pp. 19, 25, 29-33.

68. Bhattacharyya, History, p. 224.

69. A transcendant sixth, Vajrasattva, was equated with pure consciousness and

Adi Buddha, the "primal" Buddha: ibid., pp. 232-33.

70. Dasgupta, Introduction, pp. 85-86. For an expansion of this discussion, see

also Tucci, Tibetan Painted Scrolls, 1:235-39.

71. Ibid., p. 239.

72. TaittirJya Saihhitä 7.1.6.2, cited in Filliozat, Doctrine classique, p. 85.

73. Satapatha Brähmana 1.6.4.5; Brhadäranyaka Upanisad 1.5.14. Sixteen (or sev-

enteen) is also the number of priestly technicians employed in a soma sacrifice (Jan

Heesterman, The Inner Conflict of Tradition [Chicago: University of Chicago Press,
X985], P- 210 n. 33). Elsewhere, the soma plant is said to be sixteen petaled: Shashib-

hushan Dasgupta, Obscure Religious Cults, 3d ed. (Calcutta: Firma KLM Limited,

1976), P- 251.
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74. Brhadäranyaka Upanisad 1.5.15-16. On such "participation in number" see

Betty Heimann, Facets of Indian Thought (London: Allen and Unwin, 1964), pp.

95-99, "The Discovery of Zero and Its Philosophical Implications in India." See

above, n. 3.

75. Monier-Williams, Sanskrit-English Dictionary, s.v. "kalä." This carries over

into the hathayogic physiology, in which the ädhäras, the "supports" of the subtle

body, are sixteen in number: SSP 2.10-25; HYP 3.73.

76. Dasgupta, History, 2:317.

77. A it a rey a Brahmán a 1.3.

78. Satapatha Brähmana 10.4.1.17. Prajäpati is also called sodasin, "having sixteen

parts," in Yajur Veda 8.36. The person (pi/rusa) is said to consist of sixteen parts, of

which the sixteenth is immortal, in the Chändogya Upanisad (6.7.1-3) and Prasna

Upanisad (6.2).

79. Mahäbhärata 12.224.43; 12.298.15. It is in this context that the use of the

term soma for the herbal medicines ingested in the kutipravesa technique takes on

its greatest fullness of meaning: Susruta Samhitä 4.29.4-10. On the duration of the

menstrual cycle, see Yajñavalkya Smrti 79, quoted in the 13 th c. Smrticandrikä of

Devannabhatta, Annika Kända (an English translation with notes) by J. R. Ghar-

pure, ist ed. (Bombay: V.J. Gharpure, 1946), pp. 25-26. Cf. Mann S?mti 3.46

{Manu S?mti, with the commentary of Kullüka Bhatta, ed. Gopala Sastri Nene,

Kashi Sanskrit Series, no. 114 [Benares: Chowkhamba Sanskrit Series Office,

1970]).

80. Jan Gonda, Medieval Religious Literature in Sanskrit. History of Indian Liter-

ature, II, 1 (Wiesbaden: Harassowitz, 1977), p. 171.

81. The association with Siva is especially powerful if the new moon (amäväsyä)

falls on a Monday, in which case he is called sompati, "lord of the moon": Babb,

Divine Hierarchy, pp. 109-10. A north Indian guide to the "sixteen Mondays vow" is

the anonymous Solah Somvär tathä Somvär aur Saumya Prados Vrat Kathä (Hardwar:

Ranadhir Booksales, n.d.).

82. RV 8.47.17, in Monier-Williams, Sanskrit-English Dictionary, s.v. "kalä."

83. The classical study of this subject is Jan Gonda, "The Number Sixteen,"

in idem., Change and Continuity in Indian Tradition (The Hague: Mouton, 1965),

pp. 115-30.

84. Heesterman, Inner Conflict, p. 210, n. 33.

85. Jaiminiya Upanisad Brähmana 3.38.8.

86. Mahänirväna Tantra 10.127 (Arthur Avalon, Tantra of the Great Liberatioji

[London: Luzac & Co., 1913; reprint New York: Dover Publications, 1972]), cited

in Gonda, "Sixteen," p. 116.

87. Mahäbhärata 12.293.4-8.
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88. This is stated most graphically in the five-fires doctrine of the Chändogya

Upanisad (5.4.1-5.9.2), which constitutes the earliest systematic Indian statement

on the cycle of death and rebirth in its relationship to the cycle of the year and the

food chain.

89. In this regard, the Mahäbhärata (12.293.3-7) statement that the other fifteen

digits of the moon are merely "vestures" (kosas) of the immortal digit is a significant

one. For a discussion of the fifteen fiery and one lunar kaläs in the microcosm

and macrocosm, see Ramlal Srivastav, ed., Yogaväni: uGorakh" Visesañk (Gorakhpur:

Gorakhnath Mandir, 1977), p. 40.

90. The SSP (1.64) lists seventeen (16 + 1) digits, of which the last is alternately

called amrta or nivrtti. Cf. Amaraughasäsana, p. 12.

91. The SSP (1.65) lists thirteen (12 + 1) solar digits.

92. Gorakh Ban/ Sabadi 89. Cf. the Gyän Chautlsä (v. 2) which, after evoking the

sixteen lunar and twelve solar kaläs, speaks of the four remaining digits as the im-

mortal abode of the gurudev. The SSP (1.66) however, enumerates eleven (10 + 1)

fiery digits in the body. In basic tantric worship practice as well, fire is said to be

composed often kaläs: HT, p. 146. The Kulärnava Tantra (6.37-40) lists and names

sixteen lunar, twelve solar, and ten fiery kaläs, which it identifies with the pho-

nemes.

93. This process is also cast, in yogic parlance, as a raising of the yogin's female

energy (sakti), of the indwelling Goddess herself, towards union with her beloved

Siva who, identified with the absolute brahman, resides in the moon of the cranial

vault. The mounting of the Goddess (sakti-cälana) is also described as the awaken-

ing and raising of a female serpent, named kiindalim, from the lower abdomen to

the head. In Buddhist Siddha sources, this female energy is termed avadhfitt, cän-

däliy or dombi, all names for "outcaste" women: Kaviraj, Bhäratiy, 2:262.

94. Svetäsvatara Upanisad 2.12. Kälägnirtt-dra literally means "Rudra [i.e., the

destroyer] of the fire of time."

95. The number is variable: certain systems describe a system of nine, twelve,

or even twenty-seven cakras, of which six extend beyond the top of the head into

space: "The System of Cakras According to Goraksanätha " in Gopinath Kaviraj,

Aspects of India?? Thought (Calcutta: University of Burdwan, 1966), pp. 229-37.
96./f yp 3.4.

97. Asian Mythologies, s.v. "Puränic Cosmogony." See below, chap. 7 nn. 181-86.

98. In this perspective, kalä is at once the inactive aspect of the goddess Sakti
as principle of manifestation and the active aspect of the god Siva as principle of
nonmanifestation: Padoux, Väc, p. 89; Gopinath Kaviraj, Täntrik Sädhanä aur Sam-
skrti (Patna: Bihar Rastrabhasa Parisad, 1979), pp. 209-10.

99. Dasgupta, Obscwe, p. 243.
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100. Gorakh Ban! Sabadl 219; Pad 56.2. Cf. HYP 3.3; KJ/lN 6.16, 28; 14.23,

26; 17.17.

101. Harvey Alper, "The Cosmos as Siva's Language Game: Mantra According

to Ksemarájas Sivasiltravimarsini" in idem., Mantra (Albany: SUNY Press, 1989),

pp. 264, 274, 28911.44.

102. The matter is much more complex than this, bringing into play the bindu

("drop" of energy, sound, and light) and hija ("seed"), which are identified in a

number of ways with Siva and Sakti, according to the textual sources. On the inter-

relationship of nada, bindu, and hija in phonematic emanation, see HT, p. 94, and

Padoux, Vac, pp. 96-121, esp. p. 116. In the tantric "initiation of penetration"

{jjedhamayl dlksa), the guru completes his acoustic penetration of his initiate by tele-

scoping the final letters of the Sanskrit alphabet into the bindu. This he unites with

the kalä, which he in turn unites with the näda: Särada Tilaka 5.137. See below,

chap. 10, sec. 2.

103. Paul Eduardo Muller-Ortega, The Triadic Heart of Siva: Kaula Tantricism of

Abhinavagupta in the Non-dual Shaivism of Kashmir (Albany: SUNY Press, 1989),

pp. 152-54. The sixteen vowels, especially the visarga, are identified with Siva, the

consonants with Sakti: Padoux, Vac, p. 417.

104. Padoux, Vac, p. 79.

105. Pratapaditya Pal, Hindu Religion and Iconology According to the Tantrasara

(Los Angeles: Vichitra Press, 1981), pp. 18-19.

106. Mahähhärata 12.328.13.

107. Dasgupta, Obscure, p. 47.

108. Padoux, Väc, p. 91, n. 12. On the creation of new "niches" to accomodate

an ever-expanding metaphysics, see HTSL, p. 14; Dyczkowski, Canon, p. 125. In a

veritable explosion, the number of kaläs is quadrupled in some sources to sixty-

four, itself a widely employed tantric "round number." A Nath Siddha text speaks

of the sixty-four lunar digits, which have as their homologues sixty-four locations

within the body: Sarasvati Sahagal, Gorakh Darsan (Hyderabad: Madhu Printers,

1979), p. 123. The sixty-four practical, mechanical, and fine arts, have also been

referred to as kaläs since at least the time of the Tantras.

109. Raj Bali Pandey, Hindu Samskäras {Socio-Religious Study of the Hindu Sacra-

??ients), id ed. (Delhi: Motilal Banarsidass, 1969), pp. 17-23.

110. The end result of the alchemical samskäras can be "sixteen-zww// gold," the

Indian homologue of twenty-four-carat gold: Rasahrdaya Tantra (Srrmadgovinda-

bhagavatpädaviracita Rashrdayatantravi with the commentary of Caturbhuja Misra,

tr. into Hindi by Daultarama Rasasastri (Benares: Chaukhamba Orientalia, 1989)

translators introduction, p. xxxi. This carries over into the Indian monetary sys-

tem. Since at least the time of the Mann Smrti (8.136) and down to the middle of
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the twentieth century, a basic monetary subunit has been the sixteenth fraction of

a whole: Gonda, "Sixteen," p. 117. Just as the ancient kärsäpana was divided into

sixteen mäsa[ka]s, so the pre-1947 Indian rupee was divided into sixteen annas,

whence expressions referring to gold or river water as "sixteen annas pure": Milton

Singer, ed., Krishna: Myths, Rites, and Attitudes (Chicago: University of Chicago

Press, 1966), p. 84; Briggs, Gorakhnäth, p. 130. Cf. BhP 6.4080-4093, which refers

to mercury that has been combined with sixteen "seeds" of other elements and

becomes capable of producing gold,

i n . BhP6.485; 7.11.

112. The mätra (twenty-four seconds) is defined in Brahmänanda's commentary

to HYP 2.12. Prä näy ¿im a begins with the holding of the breath for 12V1 matraz,

with all further yogic practice merely being so many multiples of this basic unit,

culminating in samadhi, total yogic integration, when the breath is held for twelve

days. A similar geometrical progression, working from a basic unit, occurs in the

alchemical domain as well: see below, chap. 10, sec. 3.

113. Basava, vacana no. 537, translated in A. K. Ramanujan, "The Myths of

Bhakti: Images of Siva in Saiva Poetry," in Meister, ed., Discourses on Siva, p. 213.

Cf. Anne-Marie Gastón, Siva in Dance, Myth and Iconography (Delhi: Oxford Uni-

versity Press, 1982), p. 164; and Stella Kramrisch, The Presence of Siva (Princeton:

Princeton University Press, 1981), pp. 275-78.

114. Monier-Williams, Sanskrit-English Dictionary, s.v. "ätman." See above,

chap. 1, n. 48.

Chapter Three
1. Aung, Folk Elements, pp. 68-69. O n t n e Zawgyis and Weikzas, see ibid.,

pp. 41-54 and Needham, Science and Civilisation, vol. 2, "History of Scientific

Thought" (1956), p. 174; and vol. 5, pt. 3, p. 166. See also above, chap. 1, n. 6.

2. Bä?ias Kädambart (Pürvabhäga Complete), ed. by M. R. Kale, 4th revised ed.

(Delhi: Motilal Banarsidass, 1968), pp. 338—39. Cf. Kfidambarl: A Classical Sanskrit

Story of Magical Transformations, tr. with an introduction by Gwendolyn Layne

(New York: Garland Publishing, 1991), pp. 225-26.

3. Alberunis India, ed. with notes by Edward Sachan, 2 vols. (London: Kegan

Paul, Trench, and Trubner, Inc., 1910; reprint Delhi: Munshiram Manoharlal,
X983), vol. 1, pp. 191-92. Variants on this myth are found in both Telugu and

Cambodian sources: the 15th c. Telegu Bhojaräjiyamu of Ananta names the alche-

mist Sarpati [Carpati]: Arion Ro§u, "Alchemy and Sacred Geography in the Medi-

eval Deccan," Journal of the European Ayuroedic Society 2 (1992), p. 155. The Cam-

bodian source calls the alchemist a "brahmin" and the king the "leprous king of

Angkor Thorn": Jean Filliozat, "Al-Biruni and Indian Alchemy," in Debiprasad
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Chattopadhyaya, ed. Studies in the History of Science in India, i vols. (New Delhi:
Educational Enterprises, 1982), vol. 1, p. 342, citing G. Porée and E. Maspero,
Moeurs et coutumes des Khrners (Paris: 19^8), p. 73.

4. The Näth Siddha Goplcand's capital city is called Dhära (Dhäränagar) in

Richard Carnac Temple, Legends of the Punjab, 3 vols. (London: Turner and Com-

pany, 1884-86; reprint Patiala: Department of Languages, Punjab, 1963), vol. 2, p.

63 (legend no. 18, v. 680).

5. Needham, Science and Civilisation in China vol. 5, pt. 4 (1980), pp. 497-98.

Less than forty years after Marco Polo, the Muslim traveler Ibn Battüta describes

yogis, encountered near Gwalior and in coastal Tamil Nadu, who specialized in the

preparation of mineral pills: Ibn Battüta, Voyages, 3 vols., tr. into the French by

C. Defremery and B. R. Sanguinetti with an introduction and notes by Stephane

Yerasimos (Paris: Maspero, 1982), vol. 3, pp. 171, 275.

6. Bernier, Voyage dans les Etats du Grand Mogol, p. 245. This detail, of Yogis

being great eaters, seems to run against the accepted image of such persons as as-

cetic in their eating habits. Yet, such seems not to be the case with these Yogis, who

have no use for self-mortification. On eating sulfur at daybreak, see Khecarl Vidyñ

[KJJV] 4.13 (NNA MSS no. 5-6568). All KhV references are to this manuscript.

Elsewhere, as I show in chap. 9, mercury's powers of "consumption" are also prodi-

gious.

7. One of Oman's later works is entitled Cults, Custo??is, and Superstitions of India

(London: 1908).

8. John Campbell Oman, The Mystics, Ascetics and Saints of India (London: 1903;

reprint Delhi: Oriental Publishers, 1973), pp. 60-61. I have modernized some of

Oman's language. For other accounts of alchemists, see ibid., pp. 56-59.

9. The ca. ist c. A.D. Arthas'ästra (2.12.2; 2.13.3) of Kautilya appears to refer to

the amalgamation of gold with mercury in mining, metallurgy, and coinage, when

it uses the terms rasaviddha and rasapäka: R. P. Kangle, The Knutilya Arthasästra, 2

vols. (Bombay: University of Bombay, i960), vol. 1, pp. 121-22 and notes; vol. 2,

pp. 55-56. Rasa may, however, mean "smelted ore" rather than "mercury" in this

case: Subarayappa, "Chemical Practice," in Bose, Concise Histoiy, p. 305. In his 6th

c. Brhat Safhhita, a work devoted mainly to astrology, Varähamihira (75.3) mentions

an aphrodisiac preparation containing mercury {parada) and other minerals.

10. Caraka Samhitä 6.7.70-71.

11. Sumita Samhitä 4.25.39; 5.3.14; 6.35.7. Sharma (Ayurved, pp. 76, 89, 113)

maintains that the "original" Susinta is more ancient than the Caraka, but that Nä-

gärjuna's 6th~9th c. recension (and addition of a sixth section, called the "Uttara-

tantra") of the Sumita is later than the final recension of the Caraka. Cf. Majumdar,

"Medicine," in Bose, Concise History, p. 223.
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12. Astliñga Samgraha 6.49.245. The Ast/iñga Hrdaya (6.13.36) prescribes the use

of mercury for timira roga. Arion Ro§u {Gustave Lietard et Palmyr Cordier: Travaux

stir Vhistoire de la médecine indienne, Publications de l'Institut de Civilisation In-

dienne, no. 56 [Paris: De Boccard, 1989], p. lxxxix n. 148), who takes his citations

from Kunte's 1912 Bombay (4th) edition of the AH, and Athavale's 1980 Poona

edition of the AS respectively, notes the following classic references to mercury in

these works: /ÍS 6.30.80 = /í//6.13.36; 6.32.31; 6.25.6ib-62a; and AS 6.49.392 =

AH 6.39.162. On the dates of Vägbhatta the Elder, and the closely related Astäiiga

Samgraha and Astänga Hrdaya, see Sharma, Ayurved, pp. 172-90.

13. Even prior to the medieval emergence of rasa sastra, Ayurveda had its own

form of elixir or rejuvenation therapy, called rasäyana, with which it claimed to be

able to prolong life for one hundred, even five hundred years. Unlike dehaväda and

rasa sastra, however, rasäyana preparations are nearly exclusively herbal: Subbara-

yappa, "Chemical Practice," in Bose, Concise History, p. 316; and Ro§u, "Yoga et

alchimie," pp. 365-66.

14. The earliest list of the eight siddhis is found in the pre-3d. c- A D- Buddhist

Subähupariprcchasästra (par. 199, translated by W. Wassiljew, in Der Buddhismus,

seine Dogmen, Geschichte und Literatur [Saint Petersburg, i860], vol. 1, p. 218). Vari-

ant lists are found in the 3d-n th c. A.D. Buddhist Sädhanamälä (ed. Benoytosh

Bhattacharya, Gaekwad's Oriental Series, 51 [Baroda: 1928, vol. 2, pp. Ixxxv, 350

[w. 3-5], and 509 [w. 14-16], as well as in the 9th-ioth c. A.D. Hindu KJñN {Kau-

lajñananirnaya and Some Minor Texts of the School of Matysyendranätha, ed. by Pra-

bodh Chandra Bagchi, Calcutta Sanskrit Series, no. 3 [Calcutta: Metropolitan,

1934]) of Matsyendranäth (5.3-4), and the slightly later Hindu alchemical Tantra,

the KCM (NNA MSS no. 5-3969, fol. 2b.3-4). Unless otherwise indicated, all

KCM references are to this manuscript. All of these three lists include the siddhi of

rasa-rasäya?ia. A parallel list, from a Tibetan Buddhist source, the Dragpa jets'en, is

found in Stephan Beyer, The Cult ofTärä (Berkeley: University of California Press,

1973)5 P- 2 5 2 - The eight siddhis are defined in Benoytosh Bhattacharya, An Intro-

duction to Buddhist Esoterism (Oxford: Oxford University Press, 1932), pp. 85-86.

Three of the eight are found in the 6th c. A.D. Astäriga Samgraha of Vägbhatta the

Elder: Sharma, Ayurved, p. 179.

15. Perhaps the earliest occurance of the term may be construed from the Ma-

häbhärata (1.165.10) description of Vasistha's wish-fulfilling cow, which in addition

to milk gives "the six flavors and the fluid ambrosial elixir" {sadrasam cämnarasam

rasäyanam). Cf. Rämäyana 4.27.3. An alternative Hindu enumeration of the eight

siddhis, which differs entirely from the eight "magical" siddhis, is first found in

Apastambha Dhantia Sutra 2.9.23.6-7. A siddhi not generally included in such

Hindu listings is the power to transmute base metals into gold with one's bodily
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secretions. An early mention is verse 74 of the Yogatattoa Upanisad (tr. in Jean Vare-

nne, Upanishads du yoga [Paris: Gallimard, 1971]), p. 81.

16. The ninth-century Jain author Ugräditya devotes the twenty-fourth and

penultimate chapter of his medical work, the Kiilyänakäraka, to rasa-rasfiyana:

Bhagiratha Prasada Tripathi s foreword to Goraksa Sathhitä {Part Two), ed. Pandeya,

p. 1. Cf. Sharma, Ayurveda pp. 194-95, 225.

17. The Chou I Tshan Thung Chhi (A.D. 142), attributed to Wei Po-Yang, is the

earliest Chinese canon of theoretical alchemy: Needham, Science and Civilisation,

vol. 5, pt. 4 (1980), p. 248. See below, sec. 3.

18. IL4 18.211-21. This alchemical operation is discussed in chap. 5, sec. 4b.

19. RA 18.211.

20. RA 17.165a, 166a. The latter part of the Sanskrit phrase translated here

reads: pürvam lohe paríkseta tato dehe prayojayet.

21. So, for example, Nägärjuna, the 6th~9th c. final redactor of the Susruta Sath-

hitä, removed salyatantra from the canon: for a survey of the question, see Arion

Ros.ii, "Le renouveau contemporain de F Ayurveda," Wiener Zeitschrift für die Kunde

Südasiens 16 (1982), p. 65; and Misra, Ayuroedíya, pp. 9-10, 18; and Sharma,

Ayurved, p. 540.

22. On rasa sastra, which Prafulla Chandra Ray and others have termed "iatro-

chemistry," see Subbarayappa, "Chemical Practice," in Bose, Concise Histoiy, p. 3 14.

Cf. Ro§u, "Yoga et alchimie," p. 365.

23. On rasacikitsil, see Ro§u, "Renouveau," pp. 65-66; and Majumdar, "Medi-

cine," in Bose, ed. Concise History, p. 233. Both of these scholars relate rasacikitsä

to the south Indian school of Siddha medicine. See below, chap. 4, nn. 112-14 f° r

a discussion of the medieval Mähesvara Siddhas, who were the likely pioneers of

this tradition.

24. In the words of Alberuni, "The greediness of the ignorant Hindu princes

for gold-making does not know any limit": Sachau, Alberuni s India, 1:193.

25. The complementarity of mercurial alchemy and breath control is already

present in the RA (1.18) and other texts from the tantric period. It is the greatly

increased emphasis on the latter that distinguishes Siddha alchemy from tantric

alchemy. On this comparison, see Needham, Science and Civilisation, vol. 5, pt. 5

(1983), "Spagyrical Discovery and Invention: Physiological Alchemy," p. 257.

26. Sarvadarsana-samgraha of Säyana-Mädhava, ed. with commentary by Vasu-

dev Shastri Abhyankar, Government Oriental Series, Class A, no. 1 (Poona: Bhan-

darkar Oriental Research Institute, 1924; reprint 1978), p. 202; English translation

in The Sarva-darsana-sanigraha or Review of the Different Systents of Hindu Philosophy

by Madhava Achärya, tr. E. B. Cowell and A. E. Gough (London: Kegan Paul,

Trench & Trubner, 1882; 7th reprint ed. Benares: Chaukhamba Amarabharati,
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1978), P- r37- Mildhava quotes the RHT, RA, RRS, a lost work entitled Rasasid-
dhänta, and that of an author named Sarvajnä Rämesvara.

27. See Dasgupta, Obscure, pp. 254-55.

28. The Rasaratnäkara of Nityanätha and the Bhñtiprakarana oí Goraksanätha:

see below, chap. 5, sees. 4f and 4h.

29. Amarakosa 1.1.11: vidyädharäpsaro yaksarakso gandharvakimnaräh/pisäco

guhyakah siddho bhüto 'mi devayonayah {SrJmad Amarasimhaviracitam nñmaliñ-

aänusäsanam Amarakosa, 2a ed., ed. with Hindi and Sanskrit commentaries by

Brahmananda Tripathi, Chaukhamba Surbharati Granthamala, no. 52 [Benares:

Chaukhamba Surbharati Prakashan, 1982]). The Bhägavata Puräna (5.24.4) locates

the Siddhas and Vidyädharas at the highest atmospheric level, immediately below

the spheres of the sun and Rähu, the "descending node" of the moon. In the Bud-

dhist Mañjusrl Mfdakalpa, the bodhisattva Vajrapäni, the foremost of the Vidyä-

dharas, is iconographically placed to the left of Säkyamuni: David Snellgrove, Bud-

dhist Himalaya: Travels and Studies in Quest of the Origins and Nature of Tibetan

Religion (Oxford: Cassirer, 1957), p. 287. See also above, chap. 1, n. 10.

30. See above, chap. 1, n. 13.

31. Translation in Swami Hariharananda Aranya, Yoga Philosophy of Patañjali,

with the commentary of Vyäsa (Calcutta: University of Calcutta, 1981), pp.

333-34-
32. Priyavrat Sharma, Indian Medicine in the Classical Age, Chowrkhamba Sanskrit

Studies, vol. 85 (Benares: Chowkhamba Sanskrit Series Office, 1972), p. 99. As an

Ayurvedic category, bhütavidyä is limited mainly to mental disorders and complica-

tions in childbirth, both of which arise from demonic influences.

33. The classic work on the subject is Jean Filliozat, Etude de démonologie in-

dienne: le Kumäratantra de Rävana et les textes paralleles indiens, tibétains, chinois, cam-

bodgien et árabe, Cahiers de la Société Asiatique, ié serie, vol. 4 (Paris: Imprimerie

Nationale, 1937). This work is an expansion of an earlier article by Filliozat, "Le

Kumäratantra de Rävana," Journal Asiatique 226 (1935): 1-66. The Kwnära Tantra

as an independent work is certainly pre-i ith century; much of the material in it

draws on the Athaiua Veda, the epics, and the Caraka and Susruta Sarrihitäs.

34. A Sittar alchemical work, the Bogar 7000 (probably of late date) names Räv-

ana's son Indrajit as an alchemist: personal communication from N. Sethu Raghu-

nathan, Madurai, February 1985.

35. Ausadhibhih asura-bhavanesu rasäyaneti: Vyäsa's commentary on Yoga Sutra

4-i (this verse has a parallel in the Buddhist Abhidhaimnakosa [7.122]). It has been

argued that Yoga Sutra 4.1 was a late non-Patanjalian addition made some time after

the 4th c. A.D. On this, see Ro§u, "Yoga et alchimie," pp. 369, 371; Vallée Poussin,

"Le Bouddhisme et le Yoga de Patañjali," p. 241.
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36. upasampräptah kamanlyäbhir asurakanyäbhir upanltam rasäyanam: Sänikhya

Yogadarsana or Yogadarsana of Patañjali, ed. Gosvami Damodara Sastri et al. (Be-

nares: Chaukhambha Sanskrit Sansthan, 1990), p. 392. The ca. A.D. 1040 king

Bhoja of Dhära is the first commentator to gloss ausadhi as "such elixirs as mercury,

etc." (päradädi rasäyanädi): for a discussion of these commentaries on Yoga Sütra 4.1,

see Ro§u, "Yoga et alchimie," pp. 370-72. See also RA 12.102-3 on the method

used by these semidivine and demonic females to recover said fluids; and KCM (fo\.

6b.4~7a.i) on alchemical means of gaining access to such creatures.

37. For a discussion, see Ro§u, "Yoga et alchimie," pp. 376-78. The Bhägavata

Parana is dated to the 6th-i2th centuries A.D.

38. V. R. Madhavan, Siddha Medical Manuscripts in Tamil (Madras: International

Institute of Tamil Studies, 1984), p. 27. While asuras (antigods, "Titans"), bhñtas

(beings, bogeymen), and räksasas (brahmin ghouls; technically, Rävana was one of

these) are all different types of demons according to Hindu demonology (see

Amarakosa 1.1.11), they are often conflated in both popular and literary discourse.

39. See for example the rich epic mythology of Kävya Usanas, the chaplain of

the Asuras, whose sorcery was more powerful than the sacrificial knowledge of

Brhaspati, chaplain of the gods. On this, as well as the semantic field of the term

kavi, from which Kävya Usanas' name as well as terms for "(alchemical) wizard"

are generated, see below, chap. 9, sec. 5 and chap. 10, sec. 5.

40. RA 2.10-11.

41. Hasan Mujtaba and Nafisa Shah, "Taming of the Serpent," Newsline (Paki-

stan), August 1992, p. 82. Gügä Chauhan, also known by the names of Guru Gügü

(or Gogä), Gügä Plr, Gügä Vlr, or Zahir Pir, is counted by the Näth Siddhas as

one of their own. While his principal shrine is located in Rajasthan, Gügä is also

revered throughout north India, in Pakistan, and the Deccan. On his cult and

legend, see Pushpa Bhati, Räjasthän ke Lok Devtä evam Lok Sähity (Bikaner: Kavita

Prakashan, 1991), pp. 89-97; Jacky Assayag, "Pouvoir contre 'puissances': Bref essai

de démonologie hindou-musulmane," LHomme 131 (July-Nov. 1994), p. 47; E. C.

Lapoint, "The Epic of Gügä: A North Indian Oral Tradition," in S. Vatuk, ed.,

American Studies in the Anthropology of India (New Delhi: Manohar, 1978), pp. 281-

308; and Stuart H. Blackburn, Peter J. Claus, Joyce B. Fluekiger, and Susan Wad-

ley, eds., Oral Epics in India (Berkeley: University of California Press, 1989), pp.

26-27, 224-27.

42. On the hathayogic symbolism of this passage, see above, chap. 2, nn. 95-96;

on a similar Näth Siddha tradition, a legend involving Jälandharanäth and GopT-

cand, see below, chap. 9, nn. 140-50.

43. On this great Serpent, called Sesa or Ananta, see below, chap. 7, sec. 6; and

chap. 8, sec. 1.
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44. N. Dutt, "Notes on the Nägärjunikonda Inscriptions," Indian Historical

Quarterly 7:3 (Sept. 1931), p. 639; Rahula Sankrtyayana," (Recherches Bouddhiques

II) L'Origine du Vajrayäna et les quatre-vingt siddhas," Journal Asiatique 225:2

(Oct.-Dec. 1934), p. 212.

45. äryaka nämä Gopäla-därakah siddhädesena samädisto räjä bhavisyati:

Mrcchakatikä, Act 2 (Mrcchakatikä of Sri Südraka, ed. by Jagdish Chandra Mishra

[Benares: Chaukhamba Surbharati, 1985], p. 117). For discussions, see P. Lai, Great

Sanskrit Plays in Modem Translation (New York: New Directions, 1964), p. 79; Diva-

kar Pandey, Gorakhnäth evam unki Paramparä kä Sähity (Gorakhpur: Gorakhpur

University, 1980), p. 67; and Sankrtyayana, "Recherches," p. 213.

46. Väsavadattä, w. 78-79, 87 (in Fitz-Edward Hall, The Väsavadattä of Suban-

dhu [Calcutta: Asiatic Society of Bengal, 1859]).

47. The two may have been separate toponyms, for mountains in the same re-

gion. The Srisailam of the Mähabhärata and other Hindu sources would be none

other than the site of one of the twelve self-generated (svayambhu) liñgas of Siva

and modern-day Hindu religious center in the Kurnool district of Andhra Pradesh,

while the Buddhist Sriparvata would correspond to the modern Nägärjunikonda,

some sixty miles to the east. On this question, see Arion Ro§u, "A la recherche

d'un tirtha énigmatique du Deccan medieval," Bulletin de VEcole Francaise d'Extreme

Orient 60 (1969), p. 46. See below, chap. 4, sec. 5a.

48. Mahäbhärata 3.83.16-21; David Lorenzen, The Käpälikas and Kälavtukhas:

Two Lost Saivite Sects (New Delhi: Thomson Press, 1972), p. 51. Other early San-

skrit references to Srisailam are the Susnlta Samhitä (4.29.27), the 6th c. A.D. Brhat

Samhitä of Varähamihira (16.3), and the Padma Parana: Ro§u, "A la recherche,"

p. 39; and idem, "Alchemy and Sacred Geography," p. 153.

49. "Brahmi Inscriptions at Nägärjunikonda," South Indian Epigraphy. Annual

Report for the Year Ending 3 ist March 1927 (Madras: Archaeological Survey of India,
I927)» PP- 73-74 (Brahmi inscription no. 214). See also Etienne Lamotte, Histoire

du Bouddhisme Indien, des origines ä Veré Saka (Louvain: Université de Louvain,

WS), pp. 377, 382, 583, 589.

50. According to Kaviraj (Bhäi'atTy, vol. 1, pp. 411-12, citing Vinaya Pitaka 2.35),

the Buddhists of Sriparvata knew of the rddhis of "transmutation" and "transub-

stantiation."

51. The Siddhäthakas were one of four Sriparvata-based schools to form the
Andhra contingent of the 3d c. A.D. Mahäsanghika heresy. The Mahäsanghikas
Were branded heretical because they maintained that nirvana was, rather than the
extinction of suffering as taught by the Buddha, a "positive faultless state": Dutt,
Notes," p. 650, citing Kathavatthu 9.2, 19.6.

52. Ro§u, "A la recherche," pp. 47-48; idem., "Alchemy," p. 153. I cannot say
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whether the Siddhas of whom Siva is made the Lord here were of the divine or the

human variety. The Saivas who apparently eased the Buddhists out of the Andhra

country included the Päsupata sect (Bäna's alchemist is called a "Mahä-päsupata").

These would later he followed hy the Käpälikas and Virasaivas: see below, chap. 4,

n. 163.

53. Tirumular, Tirwnantiram 1463 (1490) quoted in Kamil V. Zvelebil, The Poets

of the Powers (London: Rider and Company, 1973), P- 27-

54. Thiru N. Kardaswamy, History of Siddha Medicine (Madras: 1979), p. 311,

calls Tirumular the disciple of Nandhi Devar, whom he says later incarnated him-

self as the 12th c. Vlrasaiva saint (and alchemist, in some sources) Allama Prabhu

(ibid., p. 354). A certain Nandi is cited in three post-i2th c. works, the Rasendracfi-

dämani, the Rasaprakäsasudhäkara, and the Rasaratnasamucchaya: see below, chap.

5, nn. 16, 211, 220. A certain Nandikesvara is termed an "authority on alchemy"

(rasädhikärika) in a 9th c. work; the Jain ayurvedic writer Ugräditya (see above, n.

16) calls his guru Sri Nandi: Sharma, Ayw~i>ed, pp. 194-95, 225, 480. Nandi is called
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Ayurvediya, p. 21.

122. The Kalacakra Tavtra was composed in north India by a native of Java in

the late 10th to early 1 ith c, after which it was carried to Tibet. Internal evidence

indicates that the Vimalaprabhä commentary wras composed by the same person or

people as compiled the Kälacakra Tantra, in either 1012 or 1027: John Newman, "A

Brief History of the Kälacakra," in The Wloeel of Time: The Kälacakra in Context

(Madison, Wis.: Deer Park Books, 1985), n. 13 to p. 85, and personal communica-

tion, Charlottesville, Virginia, February 1995. The only other alchemical system

that we may qualify as Buddhist is the Burmese zawgyi or weikza system, but this,

although practiced by Buddhist monks, has a decidedly Taoist stamp to it: see

above, chap. 1, n. 6; and above, n. 1 to the present chap.

123. V'mialaprabhä 5.230, and Fenner, Rasäyan Siddhi, pp. 80, 183-84. Mundane

mercurial alchemy, whose goals are gold making and the accumulation of power,

remains acceptable to the Tibetans, but because the practitioner is dependent upon

external elements rather than his own contemplative procedure, it is deemed a

lower form of practice: Beyer, Tarn, p. 261. In chap, nine of his 14th c. Rasasära

the Hindu alchemist Govindäcärya speaks of his indebtedness to the Tibetan Bud-

dhists, who he says taught him the art of raiigäkrsti or rañgadruti: Jan G. Meu-

lenbeld, Histo?y of Indian Medical Literature (Leiden: Brill, 1996) [draft of 10 May

1994], p. 879.

124. Compare the Vimalaprabhä (5.206) aphorism on the powers of bound and

killed mercury to that of RA 1.19; Vimalaprabhä 5.204 on testing mercury on met-

als before consuming it to the classic RA (17.265) statement; the Vimalaprabhä
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(5.213-15) description of an alchemical mándala to that of the RA (2.49-82); and

the Vimalaprabhä (5.202b) on a corrosive mineral water called ka?'tari with a discus-

sion of the same in RA 12.205D-206. The Vimalaprabhä (2.108-ni) discussion of

the dynamics of prim äyam a closely resembles early Hindu hatha yoga. Cf. Fenner,

Rasäyan Siddhi, p. 77. If anything, the Vimalaprabhä data is slightly more archaic

than that of the RA: it lists only seven ?nahärasas and six uparasas in contradistinc-

tion to the two eightfold categories of the latter Hindu work.

125. Walter, Role of Alchemy, p. 28. Another 14th c. Tibetan work, brought to

my attention by David Germano, is the Tshig Don mDzod (Precious words and

meanings) of kLong Chen Rab 'Byams Pa (1308-63). This work, citing the Thai
yGyur (Direct consequence), discusses bcud len in terms similar to those found

in Bo dong—i.e., in the form of both "inner" and "outer" alchemy—in II. 3.i.-

b.2.i.a.2.i, "The meditative session which eliminates attachment to food."

126. Bo dong's discussion of "outer" and "inner" alchemy is found in his 14th

c. bCiid len gyi man ngag bshad pa in Encyclopedia Tibetica: The Collected Works of Bo

don Pan-chen phyogs-las-ram-rgyal ed. S. T. Kazi (New Delhi: Tibet House, 1970),

vol. 2, pp. 507-601. Yet another variety of rasäyana is a Tibetan Buddhist practice

known by the Mongolian name of tuiurgnikji, which involves the preparation of

holy water: J. Deniker, introduction to Gods of Northern Buddhism, by Alice Getty,

p. xi, cited in Dasgupta, Obscure, p. 39.

127. See also Robert Thurman, tr., The Tibetan Book of the Dead: Liberation

through Understanding in the Between (New York: Bantam Books, 1994), p. 146, on

the eighty-four Mahäsiddhas as persons who transmuted "demon blood and other

bodily substances" into the elixir of immortality. Certain elements of "outer al-

chemy" have persisted in Tibet, down to the present day. In a discussion of the

extraction of the essence (chu len: i.e., bcud len), the present-day Tibetan Buddhist

teacher Nankhai Norbu indicates that a specially prepared mercury pill is the

"medicine" to be used for overcoming hunger in the "Dharmakäya-style" chu-len

of Dzog-chen practice: The Teachings of Namkhai Norbu, 1982 (typescript), pp. 89,

93-1 am grateful to David Germano for sharing this source with me.

128. Light metaphysics is absolutely essential to the early Buddhist system of

the Guhyasamäja Tantra. On this, see Wayman, Yoga, pp. 77-83 and throughout.

Cf. Walter, Role of Alchemy, pp. 28-29, w n o notes the parallels between Nying-ma

and Näth Siddha practice.

129. This is the case only in the very important and influential philosophical

summa of Abhinavagupta: on this see Alexis Sanderson, "Meaning in Tantric Rit-

ual" in Anne-Marie Blondeau, ed., Le Rituel, vol. 3. (Paris: Ecole Pratique des

Hautes Etudes, 5e section, 1996), pp. 15-95.

130. Here, I am using the Weberian—rather than a theological—reading of
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the term soteriology: for a discussion see Gellner, Monk, Householder, and Tantrk

Priest, p. 6.

131. Ancient pilgrimage sites, located at points of contact with China, in eastern

and (perhaps) northwestern India, the four pith as are mentioned in the Sädhana-

mälii (ed. Bhattacharya, vol. 2, p. 453). They are quickly internalized to become

part of the yogic landscape of the subtle body in Buddhism (Caryäpada 2.4; 4.3, in

Per Kvserne, An Anthology of Buddhist Tantrk Songs: A Study of the Caryägiti [Oslo:

Universitetsforlaget, 1977; reprint Bangkok: White Orchid, 1986], pp. 76) and

later Hinduism (SSS, 1.55-61; 4.118-3 2, in J. A. Schoterman, The Satsähasrasam-

hitä, Chapters 1-5 [Leiden: Brill, 1982], pp. 64, 141).

132. In particular, the Vidyäpltha doctrines and practice of the Hindu Käpälikas

were closely paralleled by the Highest Yoga (yogänuttara) Tantras and the Käpälika

Yogin! cult of esoteric Buddhism: Alexis Sanderson, "Saivism and the Tantric Tra-

dition" in The Worlds Religions, ed. Stewart Sutherland et al. (London: Routledge

and Kegan Paul, 1988), pp. 678-79.

133. This reading of rasäyana as the "coming forth (i.e., the extraction) of the

elixir" corresponds quite exactly to the Tibetan bcud len. I am grateful to Chris

Wilkinson for this suggestion. See below, chap. 5, n. 84.

134. See below, chap. 5, n. 83.

135. Schoterman, Satsähasrasamhitä, p. 6; Dyczkowski, Canon, p. 48. The refer-

ences to the Kubjikämata are too vague to be verified. For an extended discussion,

see below, chap. 5, nn. 85-92.

136. The Siddhas and Siddhaugha are worshipped in the Siddha Cakra which

dates from well before the n t h c : Dyczkowski, Canon, p. 81. See above, chap. 1,

n. 13.

137. Haraprasad Shastri, A Catalogue of Pahn-Leaf and Selected Paper Manuscripts

Belonging to the Durbar Libraiy, Nepal, 2 vols. (Calcutta: n.p., 1905, 1915), vol. 1,

pp. lxi, lxiv, lxx, 57, 99-100, i n , 258; vol. 2, p. 80; and Schoterman, Satsähasrasa?h-

hitci, pp. 5-6, 11-12, 36-39, on the major works of this tradition, all of which date

from the 14th c. or before: the Kuhjikämata, Ciñcinimata, Manthänabhairava Tantra,

Kubjikä?iityähnikatilaka, Srmiatottara Tantra, and the SSS. Closely identified with

the latter two works are the figures of Manthänabhairava and Goraksanätha; men-

tioned in the Kubjikänityähnikatilaka (NNA MSS no. 3—383; cited in Bagchi, KJñN,

p. 68) is a certain Matsyendranätha. Matsyendra appears to identify himself with

Siddhanätha in the Jnänakärika (2.1; in Bagchi, KJñN, p. 116); and in the Närada

Puräna (Uttara khanda 69.25, cited in NSC, p. 23), where it is said that Matsyendra

resides in Kämarüpa as Siddhanätha: Kämarüpa is sometimes identified with the

site of Candradvlpa (Bagchi, introduction to KJñN, pp. 29-32).

138. Schoterman, Satsähasi-asamhitä, pp. 36-39. A manuscript of the Kubjikäni-
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tyähnikatilaka, in Newari script, is dated to A.D. I 197 by Shastri (Catalogue, i:lxiv,

111-12) and to A.D. 1395 by Bagchi (KJñN, p. 67). Further evidence for the an-

tiquity of the southwestern Indian origins of this cult is found in an inscription,

dated to A.D. 1030: Saletore, "Kanaphata Jogis," pp. 18-19.

139. The Grub thob brgyad cu rtsa bzhi lo rgyns is found in vol. 86, pt. 1 of the

Tanjur: Palmyr Cordier, Catalogue du fonds tibétain de la Bibliotheque Nationale, vol.

3, Index du Bstan-hgyur (Tibétain 180-332) (Paris: Bibliotheque Nationale, 1915),

p. 247. Cf. Tucci, "Animadversiones Indicae," p. 142; and idem., Tibetan Painted

Scrolls, vol. 1, pp. 226-27. On the mid-i4th c. dating of the Tibetan translation,

see Simon Digby, "To Ride a Tiger or a Wall? Strategies of Prestige in Indian

Sufi Legend," in Winand Caellewaert and Rupert Snell, eds., According to Tradition:

Hagiographical Writing in India (Wiesbaden: Harrassowitz, 1994), p. 105.

140. Keith Dowman (Masters of Mahämüdra: Songs and Histories of the Eighty-

Four Buddhist Siddhas [Albany, N.Y.: SUNY Press, 1985], p. 386), maintains that

the "Acts" were narrated, and not authored by Abhayadatta; they were translated

into Tibetan by sMon grub shes rab. The Tanjur also contains lists of the works of

the eighty-four Siddhas. Variants of Kubjika's name are Kucipa, Cubji, Kusüll, and

Kubjipa: Dowman, Masters, p. 206.

141. The Hindu and Jain Vidyädharas had their Buddhist homologues in the

Vidyäräjas: Ruegg, "Sur les rapports," p. 83. We have noted Nägärjuna's connec-

tion with Tara: as the leader of the Mahävidyä goddesses, she is called "Vidyarajnl":

Bhattacharyya, History, p. 225. The Vidyädharas (rig "dzin) serve as intermediaries

for the preparation of the elixir in Tibetan sources as well: Walter, Role of Alchemy,

pp. 36-37 and n. 77.

142. My use of Max Weber's terminology is intentional here. After the death of

the founder of a given social or religious group, a founder whose personal charisma

held the group together, that group's structural cohesiveness must be routinized,

i.e., reordered along pragmatic lines, if the group is to survive (unless, of course, a

charismatic figure replaces the charismatic founder, which is a rare scenario).

143. Two complementary processes may have been operative here. On the one

hand, such names as "Matsyendra" may have been titles bestowed upon persons

who had reached a sublime level of initiation (Tucci, "Animadversiones Indi-

cae," pp. 133-34; cf- J°hn K. Locke, Karunamaya: The Cult of Avalokitesvara-

Matsyendranath in the Valley of Nepal [Kathmandu: Sahayogi Press, 1980], pp.

422-27 and notes). On the other, post-i3th c. ascetics may simply have claimed to

actually have been the "original" Gorakhnäth, etc. Simon Digby terms this "charis-

matic impersonation" and makes a cogent argument for its prevalence in what

may be the most widely circulated unpublished manuscript in the field of South

Asian studies: "Encounters with Jogis in Indian Süfí Hagiography," typescript of
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paper read at the School of Oriental and African Studies, London, 27 January71970,

p. 32.

144. Yogasataka: texte medícale attribué a Nägärjuna, ed. and tr. Jean Filliozat

(Pondicherry: Institut Francais d'Indologie, 1979), pp. vi, 105; idem., Doctrine

classique, pp. 10-11; and Palmyr Cordier, "Recentes découvertes de mss. médicaux

sanserifs dans l'lnde (1898-1902)," Le Muséon, n.s. 4 (1903), pp. 336—39. If one

accepts that the Yogasataka is mentioned in all but name by the late 7th c. Chinese

pilgrim I-Ching (Sharma, Aywved, p. 195), then this is a 7th c. work. More tenable

is the hypothesis that this was the same Nägärjuna who, in about the 9th c , edited

the Susruta Sai'nhitä and added to it the final "Uttara" section. A Tibetan translation

of this work is found in the Tanjur.

145. A rare reference to mercury is found in Susruta Samhitä 6.35.7. Palmyr

Cordier offers a compendium of convincing textual references to support the case

that this editor was indeed named Nägärjuna: Nägärjuna et FUttaratantra, pp. 1-6;

and "Recentes découvertes," pp. 332-33. Cf. Sharma, Ayurved, pp. 76-77, for other

"alchemical" or "tantric" Susruta passages attributable to Nägärjuna.

146. Siddhayoga 16.149: nägärjunena likhitä stambhe pätaliputrake. Prafulla

Chandra Ray (A Histoiy of Hindu Chemistry from the Earliest Times to the Middle of

the 16th Century A.D., 2 vols. [Calcutta: Prithwis Chandra Ray, 1904-09], vol. 1, pp.

xxxii, liii, xcii) asserts that kajjali was the active ingredient in this preparation. Cf.

Sharma, Ayurved, pp. 195, 330. Chinese references to an eye specialist named Nä-

gärjuna begin to appear in the latter half of the 8th c: Needham, Science and Civi-

lisation, vol. 5, pt. 3 (1976), p. 163.

147. Sharma, Äywved, pp. 229, 290-91, 479. Cakrapänidatta, like Vrnda, also

quotes extensively from the Yogasataka: Cordier, "Recentes découvertes," p. 338.

148. Sharma, Äywved, p. 291. Following Cakrapänidatta, Vañgasena would, in

his Cikitsäsärasamgraha, introduce further innovations in mercury-based rasa sastra;

but by this time, the tantric alchemical tradition was well established: ibid., p. 295.

149. Ayurvedic works attributed to Nägärjuna include the Jivasñtra, Yogasära,

Särasamgraha, Bhesajakalpa, and the Arogyamaiijari: Bhattacharyya, History, p. 20;

Ray, History, vol. 1, p. xcii; Jean Filliozat, "Liste des manuscrits de la Collection

Palmyr Cordier conserves ä la Bibliothéque Nationale," Journal Asiatique 224

(1934), pp. 155-73. The J'wasfitra and the Bhesajakalpa are preserved in Tibetan

translation only: Sharma, Äywved, p. 195.

150. See below, chap. 5, n. 4.

Chapter Four
1. There is an important distinction between "clan" and "lineage": members of

the former claim descent from a divine ancestor; those of the latter claim a human
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as their founder. On this, see Daniel Gold, The Lord as Guru (New York: Oxford

University Press, 1987), pp. 18, 93-110.

2. Sanderson, "Saivism" p. 668. The Siddha lists "front-loaded" certain ele-

ments of the old Siddha cults into their idealized genealogies: Dyczkowski, Canon,

pp. 79-82. See above, chapter 1, n. 13, and chap. 3, n. 136.

3. HTSL, p. 40. This is particularly the case with the ämnäya classification of

Kaula traditions, as set forth in the Nepali C'mcinimatasärasavuicchaya: Dyczkowski,

Canon, pp. 66-68.

4. Wendy Doniger O'Flaherty, Dreams, Illusion and Other Realities (Chicago:

University of Chicago Press, 1984), p. 203, evoking comments made by Diana Eck

in a panel discussion of the American Academy of Religion, New York, 21 Decem-

ber 1983. Cf. Douglas Brooks's discussion (Secret, p. 63) of the structure and func-

tion of the hicakra or sriyantra, the greatest of all tantric cosmographs.

5. The texts of the Vidyä Pitha are divided into the yämalas, the "Union Tan-

tras" and the saktitantras, the "Power Tantras"; this latter group forms the textual

base for the Trika synthesis: Sanderson, "Saivism," pp. 668-72. The four literary

ptthas are also identified with the four primordial pithas of early Hindu and Bud-

dhist tantrism (Jälandhara, Uddiyäna, Pürnagiri, and Kämarüpa, mentioned in

KJñN 8.20-22, which substitutes Arbuda for Pürnagiri), with four cakras of the

subtle body, four colors, etc.: Dyczkowski, Canon, pp. 49-55.

6. Abhinavagupta makes no mention of the ämnäya system; it is, however, men-

tioned in the Kubjikämata (KM), the root tantra of the Western Transmission (Dyc-

zkowski, Canon, p. 66) and the ioth-i4th c. Kulämava Tantra (3.7-10). See below,

chap. 5, n. 93

7. It is also along the lines of the ämnäya system that Alexis Sanderson organizes

his excellent survey, "Saivism and the Tantric Traditions" (especially pp. 680-90).

But see Dyczkowski (Canon, p. 87) and Goudriaan (HTSL, p. 14), who characterize

this classification as "empty": it is, howrever, to the artificiality of assigning of geo-

graphical coordinates to the four schools that these authors are referring. A fifth

("upper") ämnäya would later be added: HTSL, p. 17.

8. Scholars have been attempting for decades to make guru-par amparad out of

these lists; such may be possible for certain figures: see, for example Sankrtyayana,

"Recherches Bouddhiques," interleaf following p. 218; Bhattacharya, Sädhanamälä,

vol. 2, pp. xlii-cix; and Tucci, "Animadversiones Indicae," p. 142.

9. Tucci, Tibetan Painted Scrolls, vol. 1, p. 226.

10. Hazariprasad Dvivedi (Näth Sampradäy, 3d ed. [Allahabad: Lokabharati Pra-

kasan, 1982], pp. 26-35) reproduces a number of these lists, noting that a total of

148 distinct figures can be generated from them.

11. See above, chap. 3, n. 139. A similar list, dating from A.D. 1513, is found in
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the Bhaktapur (Nepal) Museum; another has been found in Java, Indonesia: Locke,

Kamnamaya, p. 422.

12. Sankrtyayana, "Recherches Bouddhiques," p. 220; Dharmavir Bharati, Siddh

Sähity, 2a ed. (Allahabad: Kitab Mahal, 1955, 1968), p. 31. On the history of this

work, see A. I. Vostrikov, Tibetan Historical Literature, tr. from the Russian by Har-

ish Chandra Gupta (Calcutta: R. D. Press, 1970), p. 66. This text also lists the caste

and country of the Siddhas.

13. The doctrines exposed in these texts correspond to those of the late Vajra-

yäna traditions of the Yogini-tantras or Yogänuttaratantras: personal communica-

tion from Alexis Sanderson, 6 July 1992. See above, chap. 3, n. 132.

14. On the dating of this collection, see Dusan Zbavitel, Bengali Literature, His-

tory of Indian Literature, vol. 9, fase. 3 (Leiden: Brill, 1976), pp. 124-25, who also

notes that these poems, while tantric, are neither specifically Buddhist nor Hindu.

Kvaerne, Anthology, has produced a historical study and quadrilingual (proto-

Bengali, Sanskrit, Tibetan, English) edition of this fascinating collection.

15. P. C. Bagchi ("The Cult of the Buddhist Siddhäcäryas," Cultural Heritage of

India, vol. 4, p. 275) indicates that the enlarged Tibetan translation of these songs

is found in volumes 47-48 of the Tanjur. In addition to these, the Tanjur contains

Tibetan translations, from the Sanskrit, of a number of other works attributed to

these figures.

16. The RA (14.40) evokes, without naming them, twenty-four [Rasa] Siddhas,

which I take to be an indication of its relative antiquity. See below, chap. 5, n. 162.

17. Bibliothéque Nationale (Paris), Fonds Cordier, Sanscrit MSS no. 1222, fol.

30a.9-30b.2- Meulenbeld {History, draft of 10 May 1994, p. 971) maintains that

these verses, forming as they do a portion of the tippana (commentary) on the work

(which begins at fol. 303.3 of the present manuscript), are posterior to the RM

proper, and borrowed by the commentator, from the RRS.

18. This author is so named in order to distinguish him from the Vagbhatta the

Elder and Vagbhatta the Younger, who authored the Ayurvedic Astßiigasamgraha

and Astäiigahrdaya, respectively: Sharma, Äyurved, pp. 481-82 (who calls the author

of the RRS "Rasa-Vägbhatta").

19. RRA 3.1.66-69, in Srípai'vatíputranityanñthasiddhaviracita Rasaratnäkaräntar-

gatascaturtho [sic] Rddhikhandah-Vädikhandah, ed. Jivaram Kalidas Shastri, Rasashala

Granthamala, no. 9 (Gondal: Rasashala Aushadhashram, 1940).

20. Dharmananda Sharma's edition of the RRS lists fifteen additional Rasa Sid-

dhas in 1.2-7; whereas Janardana Pandeya, the editor of the Goraksa Samhitä (intro-

duction to vol. 2, p. cha), presents a list of sixty-seven Rasa Siddhas which he claims

to be from the RRS, but of which only the first thirty-three are identical to those

listed in Sharma's edition of the RRS (i.2-6a), with the last thirty-four being
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Uniqu to Pandeya's unspecified source. I have not been able to locate an edition

°f the RRS (there are several) in which such a list appears.

21 One modern author emends the first names on this list into an alchemical

ííüru-disciple lineage (rasesvaraparampara), with certain variations: (i) Ädinäth; (2)

^andrasena; (3) Nityänanda; (4) Gorakhnäth; (5) Kapáli; (6) Bhäluki; (7) and Män-

(Javya- Gananath Sen, Ayurveda Parkaya (Shantiniketan: Visva Vidya Samgraha,

1942), pp. 12-13, 174-
22. This and the three italicized names that follow correspond to a Tibetan

gnru-paramparä, found in the Grub thob, in which (17) Nägärjuna is the guru of (19)

Näirabodhi as well as of (16) Vyädi, Kubjika, and Pañkaja. Vyädi is, in turn, the

guru of (15) Kambala: Tucci, "Animadversiones Indicae," p. 142.

23. This is the sole Rasa Siddha on whose name the RRÄ and the RRS 6.51-53

do not agree.

24. Meulenbeld, History (draft of 10 May 1994), P- ^35- ^ n e o n ty n a m e s listed

by Caturbhujamisra that do not figure in the HYP list are: Gaja, Khandin (but see

Khanda, no. 22 in the RM/RRS [a] list), and Nägadeva.

25. The numbering of Siddhas 28 through 33 in RRS (a) 1.5-7 is identical to

that found in RRS (c) 1.5-10.

26. The list is found in the seventh chapter of the Vanwratnäkara, ed. S. K.

Chatterji and Babua Misra, Bibliotheca Indica, no. 262 (Calcutta: Bibliotheca In-

dica, 1940), pp. 57-58. The Vamaratnäkara is the oldest known text written in the

Maithili language. It was composed by Kavisekharäcärya Jyotlsvara, the court poet

to King Harisirhha Deva of Simraungadh (Mithila, a kingdom whose ancient

borders would fall between modern-day Bihar and Nepal), who reigned from A.D.

1300 to 1321: Dasgupta, Obscure, p. 202, n. 1. See below, n. 50.

27. An edited version of this work exists: Anandakanda, ed. Sri S.V. Radha-

krishna Sastri. Tanjore Sarasvati Mahal Series, 15 (Tanjore: TMSSM Library,

1952). The same work constitutes MSS no. 830 (Ayurveda, no. 2) of the Sri Bhu-

vanesvari Pith Ausadhäsrama (Gondal, Gujarat) collection, now held at Gujarat

Ayurved University, Jamnagar.

28. Under the patronage of King Man Singh, the Näth Siddhas of Jodhpur,

drawing on Maharashtran sources, also generated lists of eighty-four Siddhas: P. N.

Joshi, Mahärastra ke Näthpanthiya Kaviyom kä Hindi Kävya (Mathura: Jawahar Pus-

takalaya, 1976), pp. 216-22, cited in Pandey, Gorakhnäth, pp. 104-5. Gorakhnäth

heads an Oriyan list of sixty-four Siddhas: ibid., p. 105.

29. "Sidh Vandanäm" is the first poem in the anthology Näth siddhom klbäniyäm,

ed. with an introduction by Hazariprasad Dvivedi, 2d ed. (Benares: Kasi Nagari-

pracarini Sabha, 1978), pp. 1-2. One also finds evocations of the nine Näths to-

gether with the eighty-four Siddhas in Muhammad Jäyasfs 16th c. Padmävat
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ati, Siddh Sähity, p. 28) and in a modern work by the great Nepali Näth Siddha

scholar Narharinäth, entitled Nav Näth Cauräsf Siddh (Benares: Rastriya Press,

1968). Worship of the nine Näths, the eighty-four Siddhas and the Srlvidyä god-

dess Bäläsundarl concludes the Näth Siddha initiation ceremony: George Weston

Briggs, Gorakhnäth and the Känphata Yogis (Calcutta: Y.M.C.A. Press, 1938; reprint

Delhi: Motilal Banarsidass, 1982), p. 33.

30. Caurañgi is the ninth Näth and Caurañgí the first Siddha in the AK list.

31. Saletore, "Kanaphata Jogis," p. 19.

32. Revana is listed with eight other familiar Näths in the YSA (ed. Sivanath

Yogi, tr. Candranath Yogi [Ahmedabad: Sivanath Yogi, 1924]: on this work, see

below, n. 183), pp. 116-35. He figures in modern-day Maharashtran religious post-

ers of the Nine Näths. On the Vlrasaiva Revana Siddha, see Sünyasainpädane,

ed. and tr. S. C. Nandimath, L. M. A. Menezes, R. C. Hiremath, et al. 5 vols.

(Dharwar: Karnataka University Press, 1965-72), vol. 5, p. 374; and Jan Gonda,

Medieval, p. 227.

33. HTSL, p. 12.

34. A bibliography of Tamil medical-alchemical works, prepared in 1826 by

VVhitelaw Ainslie, was published by D. V. Subba Reddy in Madras Medical Journal

2:3 (July 1972), pp. 150-55.

35. These names are culled from lists found in Madhavan, Siddha Medical Manu-

scripts, pp. 20-26. I have Sanskritized the Tamil orthography of these names. On

this last group, see Ramana Shastri, "Doctrinal Culture," p. 305, on the eighteen

"Mähesvara Siddhas of the Suddha Marga."

36. This list is taken from Shastri's Sanskrit introduction to the AK (pp. 8-9),

to which the editor refers as "those renowned as the 18 Siddhas, of which Agastya

was the first, among the Dravidas."

37. See above, chap. 3, n. 59.

38. His name is rendered Satnäth or Satyanath: he is one of the Siddhas referred

to in the "Siddhamata-nirvähanam" chapter (49) of the I4th-i5th c. Saiikaravijaya

of Änandagiri {Srlsañkaravijaya of An ant an andagiri, ed. N. Veezhinathan, with an

introduction by T. M. P. Mahadevan [Madras: University of Madras, 1971]). On

the Satyanath! (or Satnäthi) panth, see Dvivedi, Näth Sampradäy, pp. 12, 178-80.

On his identification with Brahma, ibid., and Gorakh Upanisad (in Mallik, SSP, p.

73). On his alchemical works, and the spread of the Satnäthi panth to Uttar Pradesh

(Srinagar, Pauri Garhwal district) and Karnataka (Dharwar), see NSC, p. 219. The

Näth monastery at Mrgasthali, above the Pasupatinäth temple in Kathmandu,

belongs to this suborder, as does the monastery at Puri (Orissa): Pandey, Gorakh-

näth, p. 65.
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39. The nine-plus-sixteen configuration is a commonplace of such Western

Transmission sources as the Manthänabhairava Tantra: HTSL, p. 56. The number

sixteen here is linked to the sixteen aksaras of the Nine Näths, who are one with

the sixteen nityä divinities {sodasanityätviä)\ Tantraräja Tantra 2.16. Chapters 42 and

43 of the SSS are entitled "Sri Ädinäthavakträvatära" and "Srimülanäthävatära,"

respectively: Schoterman, Satsähasrasamhitä, p. 15.

40. Bhäradväja Samhitä, cited without reference in Pandey, Gorakhnäth, p. 109.

The KJiiN (8.18) names a Konkanäl-päda. See below, n. 54.

41. On the Cincinimatasärasaniticchaya, see Shastri, Catalogue, vol. 1, p. lxi. Cf.

Dyczkowski, Canon, pp. 67, 69, 90, 138 n. 23, and 191 n. 222; and Schoterman,

Satsähasrasa?nhitä, p. 39.

42. The Kubjikänityähnikatilaka presents, in addition to the given names of its

teachers, their caryfi- name, their püjä- name, their gupta- name, their kirti- name,

as well as additional names based on fanciful etymologies. Here, Matsyendra is one

of the seven names of the fifth (in a series of nine, followed by a series of sixteen)

teachers, whose given name is Visnusarman: Bagchi, KJñN, p. 68.

43. Sanderson, "Purity and Power," p. 214 n. 110. See below, chap. 5, n. 93.

44. TÄ 1.7 (vol. 1, p. 25). For editions, see bibliography. On the identification

of Macchanda Vibhu with Matsyendra, see Pandey, Gorakhnäth, p. 21. In his com-

mentary to this verse, Jayaratha states that "he [Macchanda] is also renowned for

having brought down the entire kula-sästra?

45. Sanderson, "Trika Saivism," in Encyclopedia of Religion, vol. 13, p. 15.

46. Dyczkowski, Canon, pp. 69, 79-82; HTSL, p. 54. On the name of the "north-

ern" Matsyendra's consort, Konkanä, see Sanderson, "Saivism," p. 681.

47. Dyczkowski, Canon, p. 89.

48. These are summarized in Locke, Kanin am ay a, pp. 291-300.

49. Another geographical explanation for this toponym may be found in the

Goan site of Candranäth Hill in the Salsete taluka of Goa, on the Konkan coast of

India, upon whose summit the Saiva temples of Candresvara and Bhütanäth are

situated. The custodians of these temples were Näth Siddhas—according to their

current püjäri—until a recent date. On these "lunar" toponyms, see above, chap.

3, nn. 137-38; and below, chap. 5, n. 81.

50. In the course of the 12th c , Jaitugi (1191-1210), the Yädava king of Deva-

giri; the western Cälukya king Somesvara III Bhüloka Malla (1127-38), to whom

the Manasolläsa, which contains long passages on dhätuväda and rasäyana, is attrib-

uted; and the 12th c. Kälacuriya king Tribhuvanamalla Bijjana, who had close con-

nections with Basava, the founder of Vlrasaivism, all claimed to have reduced Ne-

pal to vassal status. The Mallas of Bhaktapur imported brahmins from Bengal to
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serve as temple priests: Sylvain Lévi, Le Nepal, 3 vols. (Paris: Ernest Leroux, 1905;

reprint Paris: Toit du Monde & Errance, 1985), vol. 1, p. 364; Sharma, Ayuiued,

p. 311; Bagchi, "Further Notes," Studies, p. 19. Harisimhadeva, the Maithili king

who commissioned the Vanjaratnäkara (see above n. 26) in the early 14dl c , was

obliged to seek refuge in Nepal when his kingdom was destroyed by Muslims. His

widow and court found refuge in Bhaktapur with Rudra Mälla, where they exerted

a profound influence on the political and cultural history of the Kathmandu Valley

in the late Mälla period. Harisirhhadeva traced his dynastic roots back to Karna-

taka: Locke, Karunamaya, p. 422 n. 42.

51. In terms of mythic geography, the liñga at Pasupatinäth, the national temple

of Nepal, is said to have the same origin as that of Gokarnesvara, located on the

coast of northern Karnataka; the Godavari River of Maharashtra state is said to

have a branch in Nepal; the Deccan forest of Slesmäntaka is transferred to the

Kathmandu Valley. In terms of religious institutions, south Indian Saivite brahmins

and tärurikas controlled Pasupatinäth throughout much of the Mälla period. Lévi

surmises that it was the Päsupata "Yogis" who originally transformed Pasupatinäth

from an indigenous deity into a form of Siva: Lévi, Le Nepal, vol. 1, pp. 364-65.

Cf. Axel Michaels, "On I2th-i3th Century Relations between Nepal and South

India," Journal of the Nepal Research Center 7 (1985), pp. 69-72.

52. On the Caryä songs, see Locke, Karunamaya, p. 426; on Kubjikä, Mark Dyc-

zkowski, "KundalinI, the Erotic Goddess: Sexual Potency, Transformation and Re-

versal in the Heterodox Theophanies of the Kubjikä Tantras," American Academy

of Religion Annual Meeting, San Francisco, 23 Nov. 1992, p. 2 n. 3. I am grateful

to Dyczkowski for providing me with a typescript of his lecture.

53. This passage is found in the fourteenth chapter of the Kubjikämata (London,

Wellcome MSS no. g5or, fol. 69a lines 4-7; fol. 69b, lines 2-3).

54. Manthänabhairava Tantra, cited in HTSL, p. 55; Schoterman, SSS, pp. 32,

37-38-
55. The nine Näths (divided into divya-, siddha-, and mänava-oghas) are identi-

fied with the bodily orifices in the Tantraräja Tantra 2.2-5 ( m Woodroffe, Tantra-

räja, p. 19), which also (2.58-72) lists nine types of consecrations (abhisekas), in
which nine gemstones, which correspond to the eight bodily dhätus, are placed in
medicated water: ibid., p. 20. The RC (12.1) identifies the nine gemstones with the
nine heavenly bodies. See below, chap. 8, n. 234.

56. The Tantra Mahäniava is quoted without reference by the 17th-18th c. Gor-

aksa Siddhänta Samgraha (ed. Janardana Pandeya, Sarasvatibhavana Granthamala,
no. n o [Benares: Varanaseya Sanskrit Visvavidyalaya Press, 1973], pp. 44-45). I
base my dating of this anonymous work on a citation in it (p. 10) of the Saktisañ-

gama Tantra, which has been dated to the i6th-i7th c. by Goudriaan (HTSL, p.
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69). Ädinätha's role here closely parallels that of Ädi Buddha, who is identified with

Vajrasattva in Buddhist tantra: Dasgnpta, Obscure, p. 195.

57. The Tantra Mahäniava passage is cited in Dasgupta, Obscure, p. 206. Cf.

Schoterman, SSS, p. 15; and Dyczkowski, "Kundalini," p. 13.

58. Such is explicitly stated in the opening verses of the Sodasanityätantra

(i.yb-8a: reproduced in Shastri, Catalogue, vol. 2, p. 148); and Tärä Tantra 1.24b-

26, where they are called the Kaula gurus. The names of the Näthas in this and

other lists often end in -änanda, rather than -nätha: this is peculiar to the Western

Transmission, whose initiates received names with just such endings: Dyczkowski,

"Kundalini," p. 1.

59. Schoterman, SSS, pp. 6, 32, 35-38. On this, see also Dyczkowski, Canon, p.

87; HTSL, p. 37; and Bagchi, KJfiN, p. 21. On Tamil traditions oí nine Sittars, see

Madhavan, Siddha Medical Manuscripts, p. 2 2.

60. Gorakh Upanisadreproduced in Mallik, SSP, pp. 72-75. Asimilar list is found

in the Srinäthakathäsära of Dwarkanäth (ed. Narharinath [Benares: n.p., 1951]), p.

4; and Shastri, Catalogue, vol. 2, p. 149.

61. In his commentary to TÁ 1.6, Jayaratha quotes an unnamed earlier source

which in fact makes this identification (vol. 1, p. 24). For an expanded discussion

of this complex matter, see below, n. 143; and chap. 8, nn. 33-37.

62. A number of these variant lists are found in Pandey, Gorakhmlth, pp. 105-8;

Dasgupta, Obscure, pp. 206-7. Cf. Dvivedi's valiant attempts (Näth Sampradäy, p.

169; Näth Siddhom, p. 14) to generate a single genealogy from these numerous lists.

Kalyani Mallik has attempted to correlate Siddhäcärya and Näth Siddha lineages

in the same fashion: Pandey, Gorakhnäth, p. 104. See below, n. 160.

63. The Bengali drama, variously known as the Goraksa Vijaya or Min Cetan,

gives this data: Dasgupta, Obscure, p. 209. No manuscript of this Bengali work,

variously attributed to Sheikh Faysullä, Kablndradäs, Syämdäs Sen, and Bhimsena

Ray, predates the 17th c , although it is clearly the product of earlier folk traditions:

Zbavitel, Bengali Literature, pp. 189-90. The earliest literary work by this name is

the Sanskrit-Maithili play composed between 1412 and 1428 by Vidyäpati (Ha-

rimohan Misra, ed., Kavikokil Vidyäpati-krt Goraksavijay [Patna: Bihar-Rashtrab-

hasha-Parishad, 1974]) at the behest of Sivasirhha, king of Mithila and descendant

of Harisirhha Deva, the king for whom the Vaimaratnäkara was composed early in

the 14th c: Mataprasad Gupta, Präcin Bhäsä nätak Sañgrah (Agra: Agra University

Press, 1970), pp. 29-37. Nepali popular dramas treating similar themes also pre-

date the Bengali works: Bagchi, introduction to KJñN, p. 13. An edition of the

Bengali drama (Gorkha-bijay of Bhimsen Ray) is by Pancanand Mandal (Calcutta:

Visvabharati Granthalaya, 1949)-

64. YSÄ, p. 14. This work is attributed to Jnänesvara: see below, n. 183. Cf.
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Dasgupta, Obscure, p. 207 n. 3; and Pandey, Gorakhnäth, p. 106. Unique to this

Maharashtran tradition is an identification of these nine Näths with "nine Närä-

yanas" of the Avadhüta sampradäya founded by Dattätreya. Jnänesvara's commen-

tary on the Bhägavad Gitä, the Jñfniesvari, in which identical data is found in

18.1733-42, is dated to A.D. 1290.

65. Navanäthacaritra of Gaurana, ed. K. Ramakrishnaiah (Madras: Madras Uni-

versity Press, 1970), cited in Ro§u, "Alchemy and Sacred Geography," p. 154; and

Ashok Prabhakar Kamat, Maharästra he Näthpanthiya Kaviyom kä Hindi Kilvya (Ma-

thura: Jawahar Pustakalaya, 1976), p. 26. A similar list is found in the Bhäradväja

Samhitñ: Pandey, Gorakhmith, p. 109.

66. Rose, Glossary, vol. 2, p. 393, reproduced with modifications in Briggs,

Gorakhnäth, p. 77, as chart D. This lineage account is found in the Tahqtqät-i-Cisti:

Raya Bahadur Munshi Haradayal Singh, Riport Mardmnas'imiäri Räja Mäi~väd Bäbat

san [vat] 1891 Isvf, Tlsarähissä, 2 vols. (Jodhpur: Vidyasal, 1895), vol. 2, p. 231.

67. Additional partial or impressionistic lists of the Nine Näths are also found

in the Agiii and Brahmävaivarta Purimas, as well as a work entitled the Kedärakhaiida

(not to be confused with the opening section of the Skanda Parana); Pandey,

Gorakhnäth, p. 109.

68. Sänigadhara is the name of the author [s] of the 14th c. Sänigadhara Paddhati

and Sänigadhara Samhitä, both of which contain alchemical data, and of which the

former also contains data on hath a yoga (and mentions Goraksa in v. 4372). For

editions, see bibliography. Särnganätha is, together with Gorakh and Matsyendra,

considered to be a founding guru of the old Näth monastery7 at Kadri, in Karnataka:

see below, n. 74.

69. See especially Briggs, Gorakhnäth, pp. 62-77, a n d chart A (interleaf between

pp. 74-75), which presents twelve alternative listings of the twelve subdivisions of

the sect. Cf. Singh, Ripoil, p. 240; and Dvivedi, Näth Sampradäy, pp. 12-15; 165-68.

70. Briggs, Gorakhnäth, p. 65, who notes that Bhartrhari's guru is considered by

some to have been Jälandhari-pä.

71. Padu Kala is located on the main road between Pushkar and Meerta City,

approximately 40 km northwest of Pushkar. Näräyan Näth's leadership is contested

by the two Näths presently living at the Räthädundä monastery, 15 km to the south,

who claim the rightful succession. Inside the temple containing ten of the samädhis

in question was also a moldering stack of papers, which Näräyan Näth maintained

contained the records of the Vairäg Panth, a claim I was unable to verify. According

to Briggs {Gorakhnäth, pp. 122-24), t n e s e a t °f t m s suborder is at Pae dhuni, in

Bombay.
72. Saletore, "Kanaphata Jogis," pp. 17-19. Cf. Briggs, Gorakhnäth, p. 58. Kar-
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nerl or Kaneri-näth is so named because he originally hailed from (Vijayanagara

in) Karnataka or Kanara: Dvivedi, Ntlth Sampradäy, p. 78.

73. See above, chap. 3, n. 138.

74. Bhasker Anand Saletore, Ancient Karnataka, 2 vols. (Poona: Oriental Books

Agency, 1936), vol. 1, pp. 94, 377-84; and idem, "Kanaphata Jogis," p. 18 and n. 3.

A similar identification, of a Näth Siddha (Matsyendra) with Avalokitesvara, is

found in the cult of Lokesvara-Rato Macchendranäth in the Kathmandu Valley.

75. Pietro della Valle, Travels, vol. 2, pp. 345-46, quoted in Bhasker Anand

Saletore, Social and Political Life in the Vijay ana gara Empire (A.D. I 346-A.D. 1646), 2

vols. (Madras: B. G. Paul & Co., 1934), p- 53.

jó.Jfñanesvai'118.1733-42. The succession he traces is: Matsyendra—Gorakh—

Gahaninäth—Nivrttinäth—Jñanesvara. Jñanesvara's grandfather, Tryambaka Pant,

who purportedly encountered Dattätreya on Girnar, was a contemporary of Gora-

ksa: Pandey, Gorakhnäth, p. 20.

77. Pandey, Gorakhnäth, p. 20, and Kamat, Mahärästra, p. 288.

78. Listed are Jälandhara, Govindacandra, Känha, Nägärjuna, Kanerí, Goda-

cülí, and Lui-pä: Pandey, Gorakhnäth, p. 20.

79. Saletore, "Kanaphata Jogis," pp. 20-21.

80. Charlotte Vaudeville, Kabir Granthavali (Doha), Publications de l'Institut

Francais d'Indologie, no. i2.(Pondicherry: Institut Francais d'Indologie, 1957),

p. v; Bharati, Siddh Sähity, pp. 333-34. On the ca. 14th c. "canonization" and "an-

thologization" of a corpus of vernacular poetry attributed to Gorakh and many of

the other historical nine Näths, see below, chap. 5, sec. 2.

81. Smiigadhara Paddhati, w. 4372-4419 (pp. 662-69 of Peterson's edition). Cf.

Sharma, Aymued, pp. 197-98.

82. Nowotny, Goraksasataka, p. 19.

83. Locke, Karunamaya, p. 433. The A.D. 1382 inscription is from Itum Baha;

and the 1391 inscription from the "Gorakhnäth" cave in Pharphing, fifteen miles

south of Kathmandu. This latter inscription commemorates Acintanäth's establish-

ment of an image of Gorakh's feet, for worship in the cave. The feet and inscription

are currently found outside the cave, inside of which an image of the Tibetan lama

Rinpoche now presides. Acintanäth's name curiously resembles that of Goraksa's

and Caurañgi's guru in the Grub thob: Mina-pä is alternately referred to as Acin-

ta-pä: Dowman, Masters, p. 81; Bagchi, KJñN, p. 23.

84. The inscription commemorates the installation of five Ib'igas, together with

images of "Goraksaka," Bhairava, Añjaneya (Hanumän), Sarasvatí, and Siddhi Vi-

näyaka (Ganesa): Briggs, Gorakhnäth, p. 247.

85. Päsupata-Satras (1.2-38), with the commentary of Kaundinya, ed. R. Anan-
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thakrishna Sastri (Trivandrum: 1940), cited in Gonda, Medieval, p. 218. The Päsu-

pata use of the term yoga is glossed by Kaundinya as ätmesvarasa?hyoga: ibid., p. 217

n. 16.

86. Gonda, Medieval, pp. 165-66.

87. The scriptures of the Saiva Siddhäntins, which were compiled in north

(Madhya Pradesh, Kashmir) and south (Tamil Nadu) India between the 7th and

ioth centuries, are called the Ägamas, which traditionally dealt with four subjects:

jñana ("knowledge"), yoga (internalized worship), kriyä ("ritual," external worship),

and caiyä ("conduct, behavior"). In fact, most of the content of the ägamas deals

with the last two (and the definition oí kriyä has in fact been altered from "magic,

sorcery" to its present meaning). The Saiva Ägamas are subdivided into four classes

(Saiva, Päsupata, Soma, and Läkula), with the Saiva group being further subdivided

into left-hand, right-hand, and Siddhänta. The pre-A.D. 924 Kiranägama does,

however, contain a section on "sixfold" yoga that appears to anticipate teachings

of Gorakhnäth: Gonda, Medieval, pp. 164-67, 180-81, 189.

88. Dvivedi, Näth Sampradäy, p. 11. Briggs {Gorakhnäth, p. 63) gives a figure of

eighteen, rather than twelve, original Saivite sects.

89. Sahara Tantra, quoted in Goraksa Siddhänta Samgraha, p. 14. Cf. Pandey,

Gorakhnäth, p. 107.

90. Briggs, Gorakhnäth, p. 63; Dvivedi, Näth Sampradäy, pp. n , 180.

91. It is significant that all but four of the twelve celestial images (jyothiiñgas)

of Siva are located in northwestern India. The exceptions are Mallikärjuna, at Sri-

sailam; Visvanätha at Benares; Vaidyanätha in eastern Bihar; and Ramesvara

[-nätha] at Ramesvaram. The 2d c. B.c.-2d c. A.D. Kushanas who, based in the Ka-

bul Valley, ruled over much of northwestern India, including the Punjab and west-

ern Rajasthan, were the earliest imperial devotees of Siva, to wrhose name they ad-

joined the epithet Mahädeva or Mahesvara.

92. This modern list, enumerated by a disciple of Gambhlrnäth, a former abbot

of the Gorakhpur monastery, is found in Dvivedi, Näth Sampradäy, p. 12. Seven

alternative modern lists are given by Pradip Kumar Bandyopadhyay, Nätha Cult and

Mahänäd (Delhi: B. R. Publishing Company, 1992), pp. 71-73. Cf. Briggs {Gorakh-

näth, pp. 62-75), w n o attempts a historical reconstruction of the twelve panths (of

which there are actually at least thirty).

93. Briggs {Gorakhnäth, pp. 34-38) indicates that the organization of the Näth

sampradäya is ideally quite centralized, but that such is not the case in practice.

Avedyanäth, the current abbot of the Gorakhpur monastery, is a primus inter pares,

both on institutional grounds and by virtue of his dynamism and powerful person-

ality. See below, chap. 11, sec. 3.
94. Even if the Näth sampradäya has always been a loose confederation of monas-
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tic orders and lineages, certain of its member groups have, at different periods in

history, been highly successful in organizing themselves into economic, political,

and military powerhouses, using their itinerancy to develop wide-ranging networks

of trading and fighting men who were at times capable of removing kings from

their thrones and replacing them with princes of their own choosing. See below,

chap, i i , sec. 3.

95. In addition to the lineage found in the A.D. 1030 Siddhesvara inscription

noted above, oral and written traditions concerning the Jüna Akhäda establishment

at Ayodhya known as "Siddhagiri's monastery" indicate a lineage comprising ab-

bots whose names end in -näth prior to A.D. 1300, after which their names end in

-giri, the traditional Dasnämi suffix: Peter Van der Veer, Gods on Earth: The Man-

agement of Religious Experience and Identity in a Nonh Indian Pilgrimage Centre, Lon-
don School of Economics Monographs on Social Anthropology, 59 (London: Ath-

lone Press, 1988), p. 146.

96. According to Pitambaradatta Barthwal (cited in Bharati, Siddh Sähity, p.

323), Näth was a title, meaning guru or lama in Bengali Vajrayäna or "Vajranäthi"

Buddhist traditions, whence allusions to näth in Saraha-pä and Känha-pä as "one

whose mind is unwavering" (Dohakosa, pp. 31, 44, 46).

97. Bharati, Siddh Sähity, p. 325. See below, n. 213.

98. The Nimnäthis and Pärasnäthis, both Jain subdivisions, claim descent from

two sons of Matsyendra. A number of subdivisions are now in the hands of Muslims

(Zafir Pírs, Räwals or Nägnäthis) or foreigners (Dhajjannäthis). The Sépalas, Sa-

pelas, or Samperas are (generally low-caste) snake charmers. Together with the

Bämärg ("left-handed," possibly an offshoot of the Käpälikas) subdivision, they

claim descent from Känipä: Briggs, Gorakhnäth, pp. 63, 66, 69, 71, 72, 74. Cf.

Dvivedi, Näth Sampradäy, pp. 163-64, 178. See below, chap. 8, n. 193, on the rela-

tionship between the Näth Siddhas and the Dasnämi Nägas, and chap. 11, sec. 4,

for rny encounter with a Sapela.

99. On this, see, for example, Pitambaradatta Barthwal, Yog-Praväh (Benares:

Kashi Vidyapith, 1946), p. 56, on the subject of Jnänesvara's guru, Gahanlnäth.

Dvivedi {Näth Siddhoin, p. 15) notes that the so-called "Saiva" lineages have gener-

ally been more tantric in their orientation than the "Gorakhnäthis," whose practices

reflect their founder's hathayogic legacy.

100. See Briggs {Gorakhnäth, chart A, interleaf following p. 74) for twelve vari-

aitt lists of the twelve panths; ibid., pp. 62-77, o n t n e i r tangled lineages; and

Dvivedi, Näth Sa?npradäy, pp. 166-67, w n o indicates the four different orders who

claim descent from Hetunäth and the five orders who claim descent from Collnäth

(Ghodä Coll). The nature of the confusion and competition that arises from too

many groups and too few "slots" is illustrated by the reaction of the Näth Siddhas
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of the Räthädundä monastery when I told them I had just come from the residence

of Näräyan Näth at Padu Kala, Räthädundä's rival for the seat of the Vairäg panth:

"He's nobody."

101. In the middle of the n t h c , Alberuni describes "Jogis" with pierced or

bored ears and ochre robes: Singh, Riport, vol. 2, p. 235. Under the heading of

"Jogi," Singh lists six different groups for the case of 19th c. Rajasthan: r) Näths or

Känphatas; 2) Masäniya Jogis; 3) Kälavelis; 4) Aughars; 5) Aghoris; and 6) Räwals

(ibid., p. 241).

102. Some hold that Jogi and, in Bengal, Käpälika are the names of scheduled

castes precisely because they descend from yogins, perhaps Näth Siddhas, who

broke their vows of celibacy. Indeed, this applies to the majority of 20th c. Näth

society: i.e., most Näths are noncelibate householders. For (dated) census figures,

see Briggs, Gorakhnäth, pp. 4-6, 53, where he notes that the 1881 census counted

350,000 "Jugls" in Bengal. The 1895 census Ripoi't (Singh, vol. 2, p. 235) of Marwar

counts 30,213 Jogis, of which 16,427 are male and 13,786 are female.

103. Briggs, Gorakhnäth, pp. 63, 67, and passim; Dvivedi, Näth Sampradäy, pp.

163-64, 178. Certain Näths who trace their lineage back to Känha-pä wear their

kundalas through the lobes, rather than the thick cartilage of their ears: ibid., p. 5.

Occasionally one can, by looking at a list, discern changes within a lineage or a

monastery. So, for example, the pothiratan lineage shows a shift from Känphata to

Aughar leadership in the succession Macchandar—Goraksa—Ratannäth—Dhar-

madäs (after which all gurus in the lineage have names with the Aughar suffix of

-das): Pandey, Gorakhnäth, p. 107, citing Rangeya Raghava, Gorakhnäth mir unkä

Yiig, pp. 18-19.

104. These include the periodical Yog Van!, as well as special editions of the

same publication, on Gorakhnäth, the vernacular poetry (bams) of Gorakh, Näth

Siddha hagiography, etc. See bibliography under Srivastav.

105. Yogabija 8, 81, 189 and Goraksasiddhänta Samgraha, p. 12. For other refer-

ences, see Dvivedi, Näth Sampradäy, pp. 1-3.

106. Aughars suffix their names with -das. Members of the Pä panths, who trace

their descent back to Jälandharl-pä, suffix their names with -pä and are for the most

part Aughars (but do not use the suffix -das). Members of the Kanthadi subsect

suffix their names with -kanthad: Briggs, Gorakhnäth, pp. 33, 67; Locke, Karuna-

maya p. 431.

107. Briggs, Gorakhnäth, pp. 44-61, and Nowotny, introduction to Goraksasa-

taka, p. 53.

108. A4 1.4; KJfiN 16.48.
109. Daulat Ram Shastri, foreword to Siddhinandan Misra's edition of the RHT,

p. 11. Modern university-level instruction in rasa sastra does not fit the traditional
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cruru-disciple model of instruction. Such south Indian traditions as those of the

Sittars of Tamil Nadu and the astavaidya brahmins of Kerala (on which see Francis

Zimmerman's excellent Le discours des remedes au pays des ápices: Enquéte sur la méde-

cinehindoue [Paris: Payot, 1989]) are medical rather than alchemical.

110. RA 2.2, 91. Cf. RRÄ 1.1.21a, 22a. Käyastha Cämunda, the 15th c. author

of the Rasasanketakälikä, twice mentions the sampradäya of his guru (4.85, 91).

i n . RA 1.27a: na garbhah sampradäyätha raso garbho vidhiyate.

112. So, for example, the R¿4 (2.39) advises the alchemist to establish his labora-

tory in a country where the people are Mähesvaras, i.e., followers of Siva.

113. An alchemical author patronized by Bukku I was Visnudeva, author of the

Rasasindhu and Rasarajalaksmi: Meulenbeld, History (draft of 10 May 1994), P- 943-

Neither he nor his works are mentioned by Mádhava.

114. See, for example RU 1.5 and 15.50 and RHT 1.15-17, 20-26, 31-32. See

below, chap. 5, nn. 146 and 196.

115. Dasgupta, Obscure, pp. 192-93, 254-55. It is related in the "Prabhuliñ-

galllä," of the Bhavisya Puräna (cited in Gopinath Kaviraj, Täntrik Väimiay mein

Säkta Drsti [Patna: Bihar Rastrabhasa Parisad, 1963], p. 272).

116. Sünyasanipädane 21.1-9 (vol. 5, pp. 388-95). The same source (p. 374) re-

lates a similar hostile encounter between Gorakh and Revana, in which the latter s

siddhis prove to be stronger than those of the former. See below, n. 167 and chap.

8, nn. 110-12.

117. Raman Sastri's analysis ("Doctrinal Culture," pp. 300-8) totally confuses

matters by attempting to identify the "Mähesvara Siddhas of the Suddha Marga"

with the Tamil Sittars. Far more useful discussions are Dasgupta, Obscure, pp. 192-

93, 254-55; a n d the editor's introduction to the RU (with Hindi translation and

commentary of Badrinarayan Sarma, 2 vols. [Ajmer: Krsna Gopal Ayurved Bhavan,
IO59L vol. 1, p. 12).

118. Ro§u ("Alchemy and Sacred Geography," p. 153), who notes that "ac-

cording to certain archaeologists, these sanctuaries may have been founded by sid-

dha ascetics who were practitioners of alchemy (rasaviida)" In the balance of this

article, however, Ro§u tends to discount such claims.

119. VimudhaiinottaraPimina 3.40.1-9, translated in Shiva Sheikhar Misra, Fine

Arts and Technical Sciences in Ancient India with Special Reference to Soviesvaras Mäna-

solläsa (Benares: Krishnadas Academy, 1982), p. 101. I have been told that such

preparations are still in use, in Rajasthan, where they are called candralepa ("moon-

coating"), and in Karnataka, where the carving style is called hemarapanth.

120. Sharma, Äyurved (pp. 471 [photo], 473), maintains that there was an al-

chemical laboratory at Nalanda, noting the remains of an oven found in the ruins

there as evidence. However, Satya Prakash (Präcin Bhärat mem Rasäyan kä Vikäs
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[Allahabad: Prayag Visvavidyalaya, i960], pp. 835—37), who analyzed the chemical

content of a number of metal objects found at Nalanda, found no trace of mercury

in any of them.

121. Personal communication from Dr. Surya Kumar Yogi, Menal, Rajasthan,

March 1985.

122. Treloar, "Use of Mercury," pp. 232-33. The ruins of the Chandi Bukit

Batu Pahat temple are located in Kedah, Malaysia.

123. Ray, History, vol. 2, pp. xxxviii-xliii. It should be noted that in 1903, shortly

after the publication of Ray's first volume, Palmyr Cordier ("Recentes découvertes,"

pp. 347-48) described this text under its proper name of Rasendramaiigala, noting

that it was "quite identical to the Rasaratniikara recently used by Prof. P. C. Ray."

124. Lévi, "Kaniska," p. 106; Filliozat, Doctrine classique, p. 10; Eliade, Yoga:

Immortality and Freedom, p. 416.

125. Dominik Wujastyk, "An Alchemical Ghost: The Rasaratnäkara by Nägär-

juna." Ambix 31:2 (July 1984), pp. 70-83.

126. See below, chap. 5, sec. 4J.

127. See above, chap. 3, sees. 2 and 3, for the historical background to the

RJVVs dramatization.

128. Ray, History, vol. 2, pp. xli-xlii. He further claims (ibid., p. liii), on the basis

of a manuscript colophon, that Govinda, the author of the RHT, "was evidently a

Buddhist" in spite of the fact that this text, too, is thoroughly Hindu.

129. Ibid., pp. xlii-xlvi. Ray's note, in which he speaks of his indebtedness "for

the passages cited here" to Shastri, "who has wended his way through the bulky

MS," does not state where in the Kubjikämata Shastri allegedly found these pas-

sages: they are certainly not in his Catalogue (vol. 1, pp. lxxviii-lxxx), which Ray

also cites. Ray's attribution of the description of six-times killed mercury to the

Kubjikämata is repeated by Mircea Eliade {Forgerons et alchimistes, revised ed. [Paris:

Flammarion, 1977], pp. 112-13) anc^ White ("Why Gurus Are Heavy," Numen, 33

[1984], p. 52). His misconception, that many of the early alchemical tantras were

Buddhist, is followed by O. P. Jaggi, Yogic and Tantiic Medicine (Delhi: Atma Ram

and Sons, 1973), pp. 133-34.

130. Here, it is worthwhile to note that a later Indian historian of alchemy,

Bhudeb Mookerji, states in the introduction to volume one of his five-volume Rasa-

jala-nidhi, that "it is earnestly hoped that Dr. Sir P. C. Ray will live to bring out a

revised edition of his book, which contains so many misinterpretations . . . due, no

doubt, to a hasty and superficial study of the subject."

131. Here, Sharma (Äyurved, p. 474) miscites pp. 125-26 of the 1956 revised

one-volume edition of Ray's Histoiy, which are a discussion of Tamil Sittar alchemy.

Khilji's sustained invasion of Bengal began in A.D. 1202.
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132. Sachan, Alberunis India, vol. 1, p. 22. That Alberuni did not consider al-

chemy to be a science, but rather a popular superstition is made abundantly clear:

ibid., vol. 1, p. 193.

133. As I have argued (see above, chap. 3, nn. 122-24), t ne early n t h c. Vimala-

prabhä commentary to the Kñlacakra Tantra contains alchemical data that is quite

identical to that of the Hindu R.4, which belongs to the same century.

134. See below, chap. 5, nn. 22-26.

135. Sharma, Ayurved, pp. 310-11, 402-3.

13Ó. Säriigadhara Samhitä, ed. and tr. K. R. Srikanta Murty (Benares: Chau-

khambha, 1984), pp. xiii-xiv.

137. Carl Ernst, uThe Arabic Version of'The Pool of the Water of Life' (Amr-

takunda)," has identified forty-five manuscripts of the Arabic translation of this

work and notes that there exist two Persian translations, two Turkish translations,

and one Urdu translation of this work. One manuscript makes reference to histor-

ical events transpiring in the early 13th c : personal communication from Carl

Ernst, Chapel Hill, N.C. November 1994. See below, n. 153.

138. Needham, Science and Civilisation, vol. 5, part 5 (1983), p. 285; Dvivedi,

Näth Sampradäy, p. 22. For other cases of Hindu-Muslim mystic syncretism in Ben-

gal, see Dasgupta, Obscure, pp. 157-87, on the Bäuls of Bengal. See Zbavitel, Bengali

Literature, pp. 189-90 on the dating of this literary work in Bengali.

139. Krsna Kumar Bali, Tillä Goraksanäth (Haridwar: Pir Kala Nath Trust,

1983), p. 17 and throughout. Cf. Bharati, Siddh Sähity, pp. 325-26.

140. Thus Bandyopadhyay (Näth Cult, p. 43) states (misquoting Sukumar Sen,

History of Bengali Literature, with a foreword byjawaharlal Nehru [New Delhi: Sah-

itya Academy, i960], p. 42) that "there is no doubt that the Näth cult originated in

Eastern India, probably in Bengal, long before the fourteenth century when we first get

a reference? For an informed discussion of such theories and their pitfalls, see Bhar-

ati, Siddh Sähity, pp. 323-24. Cf. Pandey, Gorakhnäth, pp. 18-19.

141. Bharati, Siddh Sähity, pp. 335-38. See Vaudeville (K/ibir Granthavali (Doha),

pp. viii—ix; xviii—xx) for the specific terms sñnya and sahaja.

142. Chattopadhyaya, ed., Täranäthas History, p. vii.

143. See above, chap. 3, n. 143, and below, chap. 8, nn. 33-37. Lul-pä is the

author of six Buddhist works preserved in the Tanjur: Chattopadhyaya, Täranäthas

History, p. 393.

144. Chattopadhyaya, Täranäthas History, p. 320. Täranätha also maintains that

Goraksa was born as a Buddhist by the name of Anañgavajra, and was the son of

the Päla king Gopäla.

145. See above, n. 63.

146. He calls Jälandhari-pä his guru in song no. 36; he refers to kundalas (which
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he identifies as the sun and moon, i.e., the two peripheral channels of the subtle

body) and the unstruck sound in song no. 11: Kvíerne, Buddhist Tantric Songs, pp.

119, 215.

147. Dvivedi, Näth Sampradäy, p. 7; Rose, Glossaiy, vol. 2, p. 390; Moti Singh,

Nirgun Sähity: Säniskrtik Prsthabhimii (Benares: Nagaripracarini Sabha, 1963),

p. 52.

148. Dowman, Masters, pp. 81-90. Täranäthas is a case of mistaken identity:

Nowotny, Goraksasataka, pp. 24—25; and Chattopadhyaya, Täranäthas Histoty, p.

227. Caurañgi gives the same account of himself in verses 1-2 of the ca. 14th c.

Präii Sänkalt (in Dvivedi, Näth Siddhoni, p. 19); but the Grub thob myth is clearly

the source of later Hindu legends of Püran Bhagat of the Punjab: ibid., p. 227; and

Nowotny, Goraksasataka, pp. 24-25. While the Tibetan sources make Caurañgi and

Goraksa Päla princes of Bengal, the vernacular Indian traditions make Caurañgi

the son of king Sälivähana of Sialkot (Jhelum dist., Punjab, Pakistan). The accuracy

of this tradition is attested by a reference Gahaninäth (13th c.) makes to Gorakh as

the guru of Pipä: in the 19th c. Punjabi songs of Püran Bhagat, Pipa is the adoptive

father of Lona, the "Potiphar's wife" of this story7: Dasgupta, Obscure, p. 388;

Temple, Legends, vol. 2, pp. 388—89. See below, chap. 9, sec. 7, for an extended dis-

cussion of this legend.

149. This is Rahul Sankrtyayana's theory ("Recherches Bouddhiques," p. 228).

On the Jogi and Käpälika subcastes, see Dasgupta, Obscure, pp. 368-69; and Briggs,

Gorakhnäth, pp. 4-6, 53. As far as conversion to Islam from Hinduism is con-

cerned, it has been hypothesized that renouncers who were dispossessed by their

religious orders for having broken their vows of celibacy were eventually driven to

embrace Islam. Here, their status changed from dispossessed Hindu (called "Jogi"

in this case) to Islamicized julaha (Kabir belonged to this group, which straddled

Hinduism and Islam). These Islamicized subcastes were then converted, en masse,

by the Näth Siddhas, which would thus account for the large numbers of house-

holder Näths: personal communication from Nagendranath Upadhyaya, Benares,

March 1985.

150. If at times their work appears to have Hindu overtones, this is because they

cribbed much of their material from such Hindu tantric texts as the "Yoginlsam-

cära" oiu\tjayadrathayämalatantra, the Picumata-Brahmayämalatantra and the Tan-

trasadbhäva. On this and other resemblances between the esoteric Buddhism of the

Highest Yoga Tantras (yogänuttara tantra) and the YoginI cults of the Käpälika Vid-

yäpitha, see Sanderson, "Saivism," pp. 678-79.

151. Chattopadhyaya, History, p. 227.

152. Väyutattuavi Bhävanopadesa of Ghoraksa (Tanjiir, Derge 2377; Peking 3219)

is less than one folio in length. It is a poetical description of a number of hathayogic
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phenomena, in the colophon of which the author identifies himself as Äcärya

Ghorakha. Curiously, the text that follows (Derge 2378) bears the same title as this

one and is attributed to Caurañgi, that Siddha with whom Goraksas legend be-

comes confused in Tibetan hagiography. I am grateful to Steven Weinberger for

translating this text from the Tibetan. On the caryä songs attributed to Ghoraksa

in the Tanjur, see above, n. 15.

153. On this date, see Digby, "Encounters with Jogis," p. 34.

154. This is a role Goraksa continues to play in rural Bengal: for a study, see

Sarat Chandra Misra, "On the Cult of Goraksanäth in Eastern Bengal," Journal of

the Department of Letters (University of Calcutta) 14(1927), pp. 1-41.

155. Pandey, Gorakhnäth, p. 60. See above, n. 74, for a possible parallel develop-

ment at Kadri, in Karnataka.

156. Ernst Bruce Alexander, Statistical Description and Historical Account of the

North-Western Provinces of India [Gazetteer, Northwest Provinces, vol. 6] (Allah-

abad: Northwest Provinces and Oudh Government Press, 1881), pp. 371, 436. Cf.

Pandey, Gorakhnäth, p. 61, citing the Citrävall of Usmän Kavi without citation. The

same author states (ibid.) that "Allah ud-Din Khilaji destroyed the famous temple of

Gorakhnäth in the 13th century," which is chronologically impossible. Its destruc-

tion by Aurangzeb in the 17th c. (ibid.) is more likely based in historical fact.

157. The ca. 13th c. MBhT, a Säkta Tantra and the sole text with any significant

alchemical content to have come out of eastern India, makes no mention of any of

the Siddhas.

158. Edward C. Dimock, Jr., The Place of the Hidden Moon: Erotic Mysticis??! in the

Vaimava-sahajiyä Cult of Bengal (Chicago: University of Chicago Press, 1966. Re-

print Delhi: Motilal Banarsidass, 1991), pp. 249-70.

159. A ground-breaking survey of the often sympathetic relations between the

Näth Siddhas and Sufis in medieval India is Digby, "Encounters with Jogis." See

also Gold, Lord as Guru, pp. 207-8; and Dominique-Sila Khan, "L'Origine ismaé-

lienne du cuite hindou de Rämdeo Pír," Revue de PHistoire des Religions 210 (1993),

pp. 27-47; anc* idem, "Rämdeo Plr and the Kämadiyä Panth," in Folk, Faith, and

Feudalism, ed. N. K. Singhi and Rajendra Joshi (Jaipur: Rawat Publications, 1995),

pp. 295-327.

160. Many vain attempts have been made to generate biographies of the major

Näths out of the mass of legend on their subjects: Dasgupta, Obscure, pp. 191-92,

218, 367-98; Dvivedi, Näth Sampradäy, pp. 149-80; idem, Näth Siddhom, pp. 4-2 1;

and Briggs, Gorakhnäth, pp. 228-50.

161. The entire Gangetic Plain, from Bengal in the east to Jalandhara (Punjab)

in the northwest, was politically unified under the Päla kings of Bengal between

the 8th and 12 th centuries: Joseph E. Schwartzberg, ed. A Historical Atlas of South
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Asia (Chicago: University of Chicago Press, 1978; second impression, with addi-

tional material, New York: Oxford University Press, 1992), p. 146, pi. xiv.

162. \räsavadattä, verse 87; and Ro§u, "Alchemy and Sacred Geography," p. 153.

The RiLi (4.8.1-185: Srinityanäthasiddhaviracita (Rusaratnäkaräntargatas catiirtha)

Rasäyanakhandah, ed. Yadavji Trikamji Acharya [Benares: Chaukhamba Sanskrit

Pustakalaya, 1939]); and the AK (1.12.1-200) contain long descriptions of Srisai-

lam. See also Arion Ro§u, "Mantra et Yantra dans la médecine et Talchimie indi-

ennes," JournalAsiat ique, 274:3—4(1986), pp. 251, 255.

163. The Käpälikas, who had important ties with Srisailam, were also especially

strong in the south, following the 10th c. Prior to that, they may have been cen-

tered in the Himalayan regions, where their practices of ritualized sex strongly in-

fluenced the nascent tantric tradition, as documented in the ca. 9th c. Jayadrathayä-

mala Tantra: Gonda, Medieval, pp. 165, 216; Lorenzen, s.v. "Saivism: Päsupatas," in

Encyclopedia of Religion; idem, "New Data,'1 in Hiltebeitel, ed., Criminal Gods, p. 231;

and idem, Käpälikas, pp. 106-8.

164. The oldest existing edifice on the peak of Srisailam itself is the Mallikär-

juna temple, which houses the jyotirliiiga of the same name. This temple dates from

the I3th-i4th c: Ro§u, "A la recherche," p. 34. A Mallikärjuna is located at Srlpar-

vata in the 6th c. Väsavadattä: Hall, Väsavadattä, p. 11.

165. Mälatl-Mädhava (Bhavabhfitis Mälati-Mädhava, with the Commentary ofja-

gaddhara, 3d ed., M. R. Kale, ed. [Delhi: Motilal Banarsidass, 1967]), act 5, w. 1-2.

See also Lorenzen, Käpälikas, p. 95, and below; chap. 5, n. 84.

166. Sastri, "Doctrinal Culture," p. 304; Bhattacharyya, Histoiy, p. 284. The

Tungabhadra, a branch of the Krishna or Kistna River, flows past Alampur (Kur-

nool district, Andhra Pradesh), the western "gateway" to Srisailam (Ro§u, "Al-

chemy and Sacred Geography," p. 155), and on to the modern Hampi (Bellary

district, Karnataka), i.e., the capital of Vijayanagara, whose kings were, in the 14th-

17th centuries, great patrons of the Virasaivas. Kadri, the great "Yogi" monastery,

was also located within the borders of this empire: Saletore, Social and Political Life,

vol. 2, p. 53. In more common usage, the term Antarvedlreferred to the Doab, the

region lying between the Ganges and Yamuna rivers in modern-day south central

Uttar Pradesh: D. C. Sircar, Studies in the Geography of Ancient and Medieval India

(Delhi: Motilal Banarsidass, 1990), pp. 303-7.

167. This is not the same text as that portion of the Bhavisya Puräna cited above

in n. 116. In the Sünyasarnpädane, a Virasaiva source, Allama Prabhu condemns

Gorakhs alchemy in no uncertain terms: Ramanujan, Speaking of Siva, p. 147.

While Allama Prabhu lived in the 12th c , this work, which casts him as a contem-

porary of Gorakh, was compiled during the reign of the Vijayanagara king Devar-
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äya II (A.D. 1419-47): Sünyasampädane, foreword to vol. 1, p. ii. See also Dasgupta,

Obscure, p. 255.
168. Kardaswamy, Histoiy, p. 354. The liñga at Pasupatinäth, the "national

shrine" of Kathmandu and Nepal, is also called paraspati, transmutational. Tradi-

tion holds that a man wearing lead bracelets once purposely embraced the litiga.

The bracelets were turned to gold, but the man, who had come to worship out of

desire rather than devotion, was physically unable to leave the temple sanctum until

he had removed the bracelets: personal communication from Purna Giri, Hardwar,

March 1984.

169. Kardaswamy, History, p. 330. Korakkar's south Indian samädhi is located at

Poiyur (Thanjavur district), a village near Nagapattinam on the Tamil coast: ibid.,

p. 354. ANäth Siddha establishment is located at the same site: personal communi-

cation from N. Sethu Raghunathan, Madurai, January 1985.

170. Korakkar Malai Vagatam (Madurai: G. Ramasamkykone Booksellers, 1968),

cited in N. Sethu Raghunathan, "Contribution of Yoogi Munivar for Siddha Sys-

tem of Medicine," Heritage of the Tamils: Siddha Medicine, ed. S. V. Subrahmanian

and V. R. Madhavan (Madras: International Institute of Tamil Studies, 1983), p.

616.

171. Ro§u, "Alchemy and Sacred Geography," p. 153. On Nityanätha's probable

membership in the Näth order, see below, chap. 5, n. 41 and sec. 4h.

172. B. Rama Rao and M. V. Reddy, "A Note on Goraksanätha and his Work

Yogadipikä," Bulletin of the Indian Institute of the History of Medicine (Hyderabad) 12

(1982), pp. 34-35. Following this episode, Gaurana goes on to relate the battle

between the diamond-bodied Gorakh and the divine-bodied Allama Prabhu: see

above, n. 115. The so-called Yogadipikä, as these authors describe it, is clearly an

Old Kannada version of the Hathayogapradipikä of Svätmaräma, with added mate-

rial on the transmutation of base metals into gold: ibid., p. 37. See below, chap. 5,

n. 117.

173. Ro§u, "Alchemy and Sacred Geography," p. 154. Another Hindu version

of this legend is found in the Kathäsaritsägara (41.57): Ocean, vol. 3, pp. 252-56.

Cf. Watters, Yuan-Chwang, vol. 2, pp. 201-6. See above, chap. 3, nn. 106-107.

174. Watt, Dictionary, vol. 5, pp. 232-34. Cf. Ro§u, "Alchemy and Sacred Geog-
raphy," pp. 155-56.

175. The Vijayanagara kings (A.D. 1336-1565), although based at Hampi, were

devotees of Siva Mailikärjuna at Srisailam: Konduri Sarojini Devi, Religion in the

Vijayanagara Empire (New Delhi: Sterling, 1990), pp. 88-89, X76» l 8 ° -

176. Ro§u, "A la recherche," pp. 44-46, 52. See above, chap. 3, n. 47.

177. NSC, pp. 215, 217; idem. "Gorakh" Visesätik, pp. 266-68. There are prob-
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lems of chronology here. Satyanäth is associated with the 16th c. Garhwali king

Ajaypal; Änandagiri, if he is the same hagiographer of Sañkara as the Änandagiri

who authored the Sañkaravijaya, is a 14th— 15th c. author; and Sankaräcärya himself

is an 8th century reformer of Hinduism.

178. KJñN 16.5-7; ^ ^ 2-5~~6; KPT 15.2 and 16.9 (pp. 356 and 367 of Jivananda

Bhattacarya, ed. Indrajälavidyäsaingraha (Calcutta: V. V. Mukherji, 1925) Cf. Pan-

dey, Gorakhnäth, pp. 66-68.

179. Srivastav, ed. "Gorakh" Visesänk, p. 119.

180. Like the Cälukyas of Kalyänl (ioth-i2th c.) before them, the Yädavas

of Devagiri (A.D. I I 75-1318) ruled an area comprising Maharashtra, Karnataka,

and the western Deccan (encompassing the region of the Andhran Srisailam):

Schwartzberg, Historical Atlas, pp. 147-48, pi. xiv.3).

181. While Bhäskara's is an extremely common name, it may well be that the

same Bhäskara who was eulogized by Siddha Nägärjuna in the opening verse of the

I2th-i3th c. Yogaratnamälä, was also the author of a lost alchemical work entitled

the Rasendra Bhäskara: Priyavrat Sharma, Nägärjuna s Yogaratnamälä with the Com-

mentary of Svetämbara Bhiksu Gunäkara (Benares: Chaukhambha Orientalia, 1977),

pp. 9-11; and idem, Äyurved, p. 230.

182. Sharma, Aywved, pp. 310-12, 402-7, 474, 482, 697. A precious document

which records the royal patronage of Ayurvedic physicians and alchemists by the

early Yädavas is a passage from the Saiigitaratnäkara (1.2-13), a treatise on music

by Särngadeva, the grandson of Bhäskara: the passage is reproduced in Sharma,

Aywved, p. 311.

183. This is the Yogisampradäyäviskrti (YSÁ). In an introduction to the YSÄ, (p.

ca), Candranath Yogi states that his is an abridged Hindi translation of Jnänesvara's

translation (into "Maharashtran") of a Bengali original written shortly before his

time. He gives no explanation for this "Bengali original," which I find implausible,

given that the names of the Nath Siddhas treated in the work correspond to those

found in western Marathi rather than Bengali hagiographic traditions. At this

point, I am unable to confirm Candranath Yogi's assertion that this is in fact a

work (or translation) originally composed by Jnänesvara; however, apart from some

mentioned in a number of appendices, none of the persons figuring in the work

appears to be later than Jnänesvara's late 13th c. dates. The manuscript used by

Candranath Yogi is dated to A.D. 1773-74.

184. Pandey, Gorakhnäth, p. 65.

185. The Tantra Mahärtiava is a work which locates the Nine Näths at eight

of the nine cardinal directions. Nägärjuna's Godavari location corresponds to the

southern quadrant: Dasgupta, Obscure, p. 206. See below, chap. 5, n. 82.



4°9
Notes to Chapter Four

186. Kaviraj, Bhäratly, vol. i, pp. 151, 191-92, 197, 203; Briggs, Gorakhnäth,

p. 121.

187. Srivastav, "Gorakh" Vis'esänk, p. 119. The 7th c. Bäna mentions that plantain

flourishes along the shore of the Godavari: Sharma, Indian Medicine, p. 145.

188. Chinese and Persian reports of exceptional Indian waters date back to the

middle of the 9th c. Like mercury and sulfur, sal ammoniac occurs naturally in

regions of geothermic activity: Needham, Science and Civilisation, vol. 5, pt. 4

(1980), pp. 197-98,435-37.

189. RA 12.236-39. Cf. yet another reference to a Srisailam, where "rock" or

"peak water"—sailodaka—is found, as well as a long list of sources of low-grade

"rock water," most of which are in southwestern India (RA 12.282-87).

190. Kadaliwanjunätha Mähätmya (p. 33), quoted in Pandey, Gorakhnäth, p. 66.

191. The reference is found in RRS 16.126. See above, nn. 134-35, a n ^ c n aP-

5, n. 269. One could, however, read RA 12.236 ("on the southern path, in the direc-

tion of Death") as an indication that the author was from somewhere further to the

north. However, such is a commonplace way of speaking of India south of the

Vindhyas (Yama, Death, is the regent of the southern quarter). Prior to the Yäda-

vas, the Cäiukyas of Kalyäni ruled this region. While the Mänasolläsa (A.D. 1131),

written by or for the Cälukya monarch Somesvara III ("Bhülokamalla"), contains

long passages on medicine (1.135-307), sorcery for locating buried treasure

(2.332-61), transmutational alchemy (2.377-94) and the testing of gemstones

(2.378-536), it shows no direct influence from the RA, which dates from a century

earlier: Mänasolläsa of King Bhfdokamalla Somesvara, 3 vols, ed. G. K. Srigondekar,

Gaekwad's Oriental Series, no. 28, 2d ed. (Baroda: Oriental Institute, 1967).

192. Sharma, Yogaratnamälä, pp. 8-10, 13; idem, Ayurved, pp. 310-11, 402. See

below, chap. 5, nn. 60 and 251.

193. Sharma, Yogaratnamälä, pp. 14-17.

194. Phyllis Granoff, "Jain Biographies of Nägärjuna: Notes on the Composing

of a Biography in Medieval India," in Phyllis Granoff and Koichi Shinohara, eds.,

Monks and Magicians: Religious Biographies in Asia (Oakville, Ontario: Mosaic Press,

1988), pp. 48-49.

195. The "Sätavähana" king is an obvious carryover from Buddhist traditions.

Palittanakapura is to be identified with both the modern Palitana and Mount Sa-

truñjaya, as well as Vallabhi and Pattan, and by extension, Mount Dhänk.

196. Summarized in Granoff, "Jain Biographies," pp. 48, 50-51. The Prabandha-

cintäviani calls the elixir "ten-million transmutation mercury" (kotavedhi-rasa); the

"grinding of mercury" (pärada-rnardana) is the second alchemical samskära:

Dvivedi, Näth Sanipradäy, p. 153.
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197. See below, chap. 7, n. 69.

198. Granoff, "Jain Biographies," p. 52. Dhank is located sixteen miles (by road)

northwest of Upaleta (Rajkot district, Gujarat). Dominik Wujastyk also describes

an image of Nägärjuna—together with that of a figure named "Barot" (who, he

was told, wrote Nägärjuna's biography)—which, located in a private dwelling in the

village of Dhank itself, is receiving active worship: letter dated 24 February 1993.

199. According to Shantilal Pranjivan Joshi, who wrote the forward to the 1959

Ajmer edition of the RU(p. 11), it was with the alchemical gold produced at Valabhl

that the Jains financed the building of the ioth-i4th c. Dilwära temples of Mount

Abu, considered by many to be the most beautiful examples of Jain temple architec-

ture in India.

200. Valabhi had been the capital of the Maitraka kings, whose charters date

from A.D. 502 to 766. Popular and bardic traditions, which maintain that Valabhi

fell in A.D. 524, are chronologically impossible: D. C. Sircar, The Guhilas of Kiskin-

dhä (Calcutta: Sanskrit College, 1965), pp. 24-25. On Amru ibn Jamal, see Histori-

cal and Cultural Chronology of Gujarat, ed. M. R. Majumdar et al., 2 vols. (Baroda:

University of Baroda, i960), vol. 1, p. 226.

201. For a complete rendering of this account, see below, chap. 9, sec. 8.

202. Sachau, Alberunis India, vol. 1, p. 193.

203. Personal communication from Dominik Wujastyk, London, May 1992.

204. Briggs, Gorakhnäth, pp. 116-17. This leads into another legend concerning

Dharamnäth and Dhinodar hill, the site of an important Näth monastery to the

north of Bhuj, the capital of Kacch: Dalpatram Pranjivan Khakhar, "History of the

Känphatas of Kacch, Indian Antiquary 7 (1878), pp. 47-53. These accounts further

resemble the myth of the fall of Krsna's capital, Dvaraka, which was swallowed up

by the ocean shortly after the conclusion of the great Mahäbhärata war: Dvaraka is

located across the Gulf of Kacch from Mandavi. The fact that the Kathiawar penin-

sula and Kacch are both low-lying regions with swampy, shifting coastlines is no

doubt also a source for accounts of "fallen" cities of Pattan. See the maps of Gujarat

in Schwartzberg, Atlas, pp. 8-32, which indicate that the Kacch region has been

periodically submerged by the ocean over the past millennia.

205. Walter Ruben, Eisenschmiede und Dämonen in Indien, Internationales Archiv

für Ethnographie, 37, suppl. (Leiden: Brill, 1939), p- 205, citing Liñga Puräna

1.97.1-42.

206. KPT 2.40: asya pürvameväyutam japtvä tato 'nena mantrena päsänam sap-

täbhimantritam krtvä pattane vä gräme ksipet vä tena päsänena vrksam tädayet/

gräma madhye aprärthitam sukhabhogam präpnoti. Cf. KPT 1.33 (in Bhattacarya,

ed, Indrajälavidyäsamgraha, pp. 267, 280).
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207. Nägärjuna's toponym may correspond to Patan, a city in northern Kathia-

war that has been continuously inhabited since the period in question and near to

which is a mountain (Osam) that has long been a site connected to the practice of

Ayurvedic medicine: Kalyän Sakti Añk, pp. 661, 664. The Pattan that Dharamnäth

brought down was located in southern Kacch, over two hundred miles to the south-

west. Both toponyms are, however, within Gujarat, as are a number of other top-

onyms ending in -patan.

208. Granoff "Jain Biographies," p. 60, citing Jyoti Prasad Jain, "Jain Authors

and Their Works," Jaina Antiquary 33 [1980], p. 27. Granoff does not give the title

of this work.

209. Päduha-doha no. 126, cited in Srivastav, ed., "Gorakh" Visesänk, p. 50. Cf.

Dasgupta, Obscure, pp. 58-60.

210. Elizabeth Sharpe, An Eight-Hundred Year Old Book of Indian Medicine and

Formulas, Translated from the Original Very Old Hindi into Gujarati Character and

Thence into English (London: Luzac & Co, 1937; reprint New Delhi: Asian Educa-

tional Services, 1979), p. 6. A I2th-i4th c. alchemical text, entitled Rasaratnasa-

muccaya, was the work of the Jain monk Mänikyadeva Süri: J. C. Sikdar, ed. and

tr., The Rasa-ratna-samuccaya of Mänikyadeva Süri (Jaipur: Prakrta Bharati Academy,

1986), p. i. It in no way resembles Vagbhatta IPs alchemical work of the same title.

211. RC 2.1; RPS 13.15. See below, chap. 5, n. 225.

212. Watt, Dictionary, vol. 5, p. 233. The Jamnagar alchemical experiment was

described to me by Siddhinandan Misra: personal communication, Benares,

March 1985.

213. John Cort, "Twelve Chapters from The Guidebook to Various Pilgrimage

Places, the Vividhatirthakalpa of Jlnaprabhasüri," in Phyllis Granoff, ed., The Clever

Adulteress and the Hungry Monk: A Treasury of Jain Literature (New York, Mosaic

Press, 1990), pp. 251-58; and Skanda Puräna 7.2.6.8. Girinäräyana, the Sanskrit

name for this site, reflects a link with the cult of Dattätreya as an incarnation of

the god Visnu. In the YSÄ, the nine Näths are identified with nine Näräyanas, and

led by Dattätreya. The names of the nine Näräyanas are found in the Bhavisya

Puräna (cited in Rajesh Dikshit, SrtNavanäth Caritra Sägar [Delhi: Dehati Pustak

Bhandar, 1969], pp. 13-14); the nine Näths mentioned there are those currently

revered in Maharashtrau traditions.

214. Wärters, Yuan-Chwangs Travels, vol. 2, pp. 248-49; Bänabhatta, Harsacarita

8.226. The YSÄ states that Matsyendra ended his career at Girnar: Mallik, SSP, p.

10. The early 19th c. Nätha Caritra (ASL MSS no. 1573/1645) of Man Singh, king

of Marwar, devotes no fewer than fourteen chapters (1.2; 2.1-13) to Girnar; most

of these concern the travels of Goplcand to the site and the meetings he had with
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Dattätreya, Matsyendra, and other Näth Siddhas there. Man Singh was married to

a Gujarati princess. See also Kaviraj, BhäratJy, vol. i, p. 197, on the Aghori Bäbä

Kinnaräm, who had a vision {darsan) of Dattätreya on Girnar in 1724.

215. Briggs, Gorakhnäth, pp. IT0-19; Pandey, Gorakhntith, pp. 63-64.

2 16. Personal communication, Kathmandu, October 1984. See below, chap. 11,

sec. 4, for the fruit of my searches. The geographical remoteness of the sites of

Girnar and Abu may also account for their perennial frequentation by Näth Sid-

dhas and members of other tantric orders whose practices were viewed as abomi-

nable by mainstream Hindu society. On the terrible practices of the Aghoris at

these two sites, see H. W. Barrow, "On Aghoris and Aghorapanthis," Anthropological

Society of Bombay 3:4 (1893), PP* I09> 2 I I ~ X 4 ' 24^-

217. A number of major Näth sites are called "[Gorakh] Tilla," an alloform of

"Tiled": the most important of these is found above Jhelum (Jhelum district, Pun-

jab, Pakistan): Briggs, Gorakhnath, pp. 101-3. Formerly, the Näth Siddhas had an

important monastery called Gorakh Tilla in Benares: ibid., p. 84.

218. At Mount Abu, "Gopicand's cave" is located near the top of the central

peak (above it is a temple to the goddess Camundä) of Acalgarh; in the pass be-

tween this and the eastern peak is a shrine to Gorakh. At Girnar, it is Bhartrhari

whose cave (an image of Goplcand is there as well) is located in a dip between the

first and second peaks and Gorakh whose dhfini is found atop the central peak.

219. See below, chap. 10, nn. 125-30.

220. Cannabis, called vijaya "victory" in a number of tantric texts is, according

to the Tarn Tantra (3.1—11), essential to ecstasy. The 7th c. south Indian Tirumülar

sings the praises of marijuana in his Tirumantiram (Ro§u, "Yoga et alchimie," p.

370); and the kañja plant (gatya, marijuana) is called "Gorakh s root," korakkar-muli,

in Sittar traditions (Kardaswamy, Histoiy, p. 354).

221. Briggs, Gorakhnäth, p. 72. See above, n. 67.

222. This and a number of other Rajasthani legends that follow were related

to Colonel James Tod, author oí Annals and Antiquities of Rajasthan, ed. with an

introduction by William Crooke, 3 vols. (London: H. Milford, 1920; reprint Delhi:

Low Cost Publication, 1990). Tod (vol. 1, pp. 258-60) presents the following ac-

count as history; Sircar (Guhilas, pp. 12-13) demonstrates that it is a legend. Wink

{Al-Hind, vol. 1, p. 294) maintains that the Guhilots who would become the lords

of Mewar originated in Gujarat, noting the existence of a forest named Guhila in

that province.

223. The Acalgarh fort at Abu was the old stronghold of the Paramaras of Can-

dravati and Abu: B. N. Dhoundiyal, Rajasthan District Gazatecrs: Sirohi (Jaipur:

Government Central Press, 1967), p. 430. The ruins of CandravatI are situated
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about halfway between Ambä Bhavani and Abu, at about twelve miles' distance

from both sites: Alexander Kinloch Forbes, Rns-mälä: Hindu Annals of Western India,

with Particular Reference to Gujarat (London: Richardson, 1878; reprint New Delhi:

Heritage Publishers, 1973), P- 2 I ° -

224. Tod, Annals and Antiquities, vol. 1, p. 259; and Sircar, Guhilas, pp. 12-13. A

number of legends connect the aboriginal Bhils of Rajasthan and Gujarat with the

alchemical touchstone. The founder of the Mandalgarh branch of the Cälukya race

raised the walls of his fortress (Mandalgarh) with the gold he made from a päras

patthar ("touchstone") found by a certain Mandoo, a Bhll in his service: Tod, Annals

and Antiquities, vol. 2, p. 545. A similar scenario involving a Bhll blacksmith's ap-

prentice is found in the Kjithäsaritsägara {Ocean, vol. 3, p. 161 n. 1).

225. Tod, Annals and Antiquities, vol. 1, pp. 255, 259, 265-70; and Sircar, Guhilas,

pp. 26-27.

226. Here, Bäppä's legend parallels that of Guha. Bäppä's mother is also from

the kingdom of Candravati.

227. Ekaliñga Mähätviyaw 19.35-68 (Premlata Sharma, Ekaliiigainähätviyam

(Ekliñg Mandir kä Sthalapurän evam Meiväd ke Räj-Vams kä Itihäs [Delhi: Motilal

Banarsidass, 1976], pp. 85—88). This source does not provide the important account

of spitting, which is given only in Tod (Annals and Antiquities, vol. i,pp. 264—65),

who also indicates that the initiatory thread with which Härita Räsi invested Bäppä

Räwal was called janeo, which is a specifically Näth Siddha term.

228. Gaurishankar H. Ojha, "A Gold Coin of Bäppä Räwal," Journal of 'the Asiatic

Society of Bengal, new series no. 6, vol. 23, Numismatic Supplement no. 40 (1926-

27), pp. 14-19.

229. On Härita Räsi's name, see Sircar, Guhila, p. 25. Räsi was also a common

suffix to names of Kälamukhas, an early sectarian evolute of the Päsupatas: A. S.

Altekar, "The Räshtrakütas," in G. Yazdani, ed., The Early Histoiy of the Deccan, 2

vols. (London: Oxford University Press, 1960-61), vol. 2, pp. 705, 707. According

to Singh's 19th c. Riport (vol. 2, p. 241), the forerunners of the Känphata Jogis in

Rajasthan were called "Räsi"

230. Briggs, Gorakhnäth, p. 247; and Henri Stern, "Le temple d'Ekliñgjí et le

royaume de Mewar (Rajasthan) (rapport au divin, royauté et territoire: sources

d'une maitrise)," in LEspace du Temple [Purusärtha 10] (1986), p. 30 n. 19.

231. Dvivedi, Näth Sampradäy, pp. 174-75.

232. Briggs, Gorakhnäth, p. 66; idem., The Chamärs (Oxford: Oxford University

Press, 1920), p. 76; Rose, Glossa?y, vol. 2, pp. 407-8; NSC, pp. 191-92; Dvivedi,

Näth Sampradäy, p. 179. The Pägalpanthis may be connected, through the persons

of Cauranginäth-Püran Bhagat and Rasälu, with an n t h c. king named Gaj, whose
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capital, originally called Gajapuri, had its name changed to Rawalpindi (the "Rä-

wal's body"?): ibid., p. 178. There is also an Indiany^i/ called Räwal, which probably

descends from these western Yogis: Briggs, Gorakhnäth, pp. 49, 53, 54.

233. Gorakh Bant, Pad 31. Cf. Briggs, Gorakhnäth, p. 66; Dvivedi, Näth Sampra-

däy, p. 165; and NSC, p. 191-92, 226. There is a Nägnäth temple located at Dwar-

hat, north of Ranikhet, in the Almora district of western Uttar Pradesh: Kanti Pra-

sad Nautiyal, The Archaeology of Kumaon (Varanasi: Chowkhambha, 1969), p. 219.

234. NSC, pp. 191, 224; idem., ed. "Gorakh" Visesänk, p. 370; Rose, Glossary,

vol. 2, p. 396; and Tucci, "Animadversiones Indicae," p. 137. See below, chap. 5,

nn. 15-16.

235. On Jvälamukhi-Bädava, the "seven-tongued flame," in the Mahäbhärata

(3.80.106), see Surinder Mohan Bhardwaj, Hindu Places of Pilgrimage in India

(Berkeley: University of California Press, 1973), pp. 44, 47-48. On the bädava of

the subtle body, see below, chap. 8, sec. 2 c.

236. The Näth Siddhas associate the site with Gorakh and Nägärjuna: Kathleen

M. Erndl, Victory to the Mother: The Hindu Goddess of Northwest India in Myth, Ritual,

and Symbol (New York: Oxford University Press, 1993), PP- 44~4^-

237. On the role of the Nágnáthis on the Hirigläj pilgrimage, see Devadatt

Sastri, Ägneyatlrtha Hingläj (Bombay: Lokaloka Prakashan, 1978) pp. 4, 6-8. The

Räwal "caste" traditionally worships Hingläj Mätä, together with Siva Mahädev,

Bhairava, Gorakhnäth, and Macchandranäth: R. E. Enthoven, The Tribes and Castes

of Bombay, 3 vols. (Bombay: Government Central Press, 1923), vol. 3, pp. 306-8.

On the Muslim Jogis of the Sind who continue to go to Hingläj on pilgrimage, see

Mujtaba and Shah, "Taming," p. 83.

238. Yogväni 2:3 (March 1977), pp. 44-46, cited in Pandey, Gorakhnäth, p. 64.

239. Tod, Annals and Antiquities, vol. 2, p. 1196.

240. I have summarized Tod's rendering of this account. The name of Tod's

"Rita" may be related to the Ritabiknäth "Yogi caste" of the Central Provinces who,

Briggs reports (Gorakhnäth, p. 50), prepare and sell soap-nut (an ingredient used in

an alchemical experiment conducted in the 1940s: see below, chap. 11, sec. 1).

241. See below, chap. 10, nn. 19-21.

Chapter Five
1. Marcel Detienne, Linvention de la mythologie (Paris: Gallimard, 1981), pp.

131-43.

2. The majority of these solitary citations are culled from a list found in Sharma
(Ayurved, pp. 489-94), who inventories alchemical titles together with their alleged
authors, without any other descriptive material. He notes that he obtained this list
from Siddhinandan Misra, author of Äyurvediya Rasasästra and other works, and
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suggests that other data are available in the Rasaratnäkara (there are three distinct

works by this title) and the Rasakaumudi (of which there are also three), as well as

the Päradasamhitä and other 20th c. works on rasa sastra.

3. The names Ädinätha, Rudra, Visnu, and Brahma figure in the Kulärnava Tan-

tra (6.Ó3b-Ó4) list of the twelve deities of the divyaugha.

4. Personal communication from N. Sethu Raghunathan, Madurai, January

1985, referring to an appendix to the 14th c. Säiiigadhara Samhitä. I am more in-

clined to attribute these lacunae to the fact that much of what south Indian histori-

ography treats as historical fact (names of authors and texts, etc.) is in fact legend.

So, for example, A. Shanmugavelan {Siddhar Science, p. 16) maintains that the Vedic

sage Agastya (Agathiar) learned the Tamil language from the (Buddhist bodhi-

sattva) Avalogithar in north India, before coming south to found the discipline of

Sittar alchemy; the same Agastya would have taught medicine to the elder Väg-

bhatta!

5. Sharma, Äyurved, p. 491; Ray, History, vol. 2, p. xcvi.

6. Rävana is mentioned by name in RM: Paris MSS no. 1222, fol. 27b, lines

9-10. In the Rämäyana, Candrasena (2) was the name of Rävana's father-in-law (i.e.,

the father of Rävana's wife Mandodari), a king of Sirhhala-dvlpa (generally identi-

fied with Sri Lanka): Singh, Nirgun Sähity, p. 63. A Sittar alchemical work names

Rävana's son Indrajit as an alchemist: see above, chap. 3, n. 34. Another of Rävana's

sons, Meghanäda, is named as a Näth Siddha in a ca. 1400 A.D. Telugu text, the

Navanäthacaritra of Gaurana: see above, chap. 4, n. 65.

7. RM, fol. 25a, lines 6-10. Cf. Sharma, Äyurved, pp. 185, 493.

8. RM, fols. 24b. 1, 26b.9. Cf. Cordier, "Recentes découvertes," p. 347.

9. Ro§u, "Yoga et alchimie," p. 376; idem, "Mantra," p. 252.

10. RC 15.35. Earlier than the Bhäskara who was Nägärjuna's guru (see above,

chap. 4, n. 181), another Bhäskara would have authored a commentary on the Su-

sruta Samhitä, entitled the Susruta Panjikä, in the 12 th century: Sharma, Yogaratna-

vtälä, pp. 9-11; and idem., Äyurved, p. 230, 310-11, 402-5. Somadeva also men-

tions Dinesvara (15.34), Dandi, and the sage Brahmajyoti, who are mentioned

nowhere else.

11. Sharma, Äyurved, pp. 489-94. Naravähana is a title of Kubera, the Hindu

god of wealth; Naravähanadatta is a hero of Somadeva's Kathäsaritsägara who be-

comes the emperor of the Vidyädharas: Ocean, vol. 8, pp. 21-132, and vol. 9, p. 119.

12. These works are the Rasasiddhisästra (no. 4313 in the Derge Tanjur) and the

Rasäyana Sästroddhrti. See above, chap. 3, n. 121.

13. See above, chap. 4, n. 235.

14. The Cai-pat Näthßkeslok is found in Dvivedi, Näth Siddhom, p. 18. A frag-

ment (5 folios, 72 verses) of a vernacular work entitled Carpat Rasäyan is held by
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the MSL (Hindi MSS no. 669). His lost Svargavaidyakäpälika is mentioned in the

13th c. RILA (1.1.17). A Carpan Siddhänta is mentioned in Priyanaranjan Ray, His-

tory, p. 128. The Näth Siddhas also attribute two other nonalchemical works—the

Car pat aman jar 1 (of which a passage is quoted in Barthwal, Yog-Praväh, p. 71) and

the Caturbhaväbhiväsanakrama—to Carpati: NSC, p. 199. Three Buddhist works

attributed to him—none of which are alchemical—are preserved in the Tanjur:

Tuce i, "Animadversiones Indicae," p. 1^7; Bagchi, KJñN, p. 28; Chattopadhyaya,

ed., Täranäthas History, pp. 153-54. On Carpati and Vyädi, see Dowman, Masters,

p. 382.

15. On the Buddhist Siddhäcärya Carpati's alchemical legend, see above, chap.

3, n. 121. A Telegu myth involving "Sarpati" is found in the Bhojaräjiyamii of

Ananta: Ro§u, "Alchemy and Sacred Geography," pp. 154-55. On the Fran Saiigali,

see NSC, p. 194.

16. According to Saiva Siddhänta metaphysics, Srlkantha is the seventh of the

eight Vidyesvaras, emanates or devolutes of Sadäsiva.

17. Sharma, Ayurved, p. 697. Chapter colophons to the Anandakanda read: itisrT

bhairavokte änandakande. Dvivedi (Näth Sampradäy, p. 190) names Manthänabhair-

ava as the author of the lost Rasaratna. A certain Ma[n]thana-simha, physician to

the king of Malava, is the author of the ca. 14th c. Rasamiksatramälikä: Ray, History,

vol. 2, p. lx.

18. Sanderson, "Saivism," pp. 671, 699. Aianthana (the "Churner") Bhairava,

which is the name of a wild ascetic form of Siva whose cult belongs to the old Vidyä

Pitha, later replaces the thirteenth and culminating Kali in the krama of Kaula tra-

dition. The northern transmission also had the same tradition of four "Yuga Nä-

thas" as did Abhinavagupta. It, however, called these the gumkrama, the succession

of teachers: HTSL, pp. 76-77.

19. For manuscripts of this work, see bibliography. This work is cast as a dia-

logue, in which the alchemical gnosis is revealed to the goddess Käkacandesvari by

a form of Siva who is variously called Isvara, Sadäsiva, or Bhairava. Another work,

entitled the Klikacandisvara Kidpatantra, ed. Kailashpati Pandey, Kashi Sanskrit

Granthamala, 73 (Benares: Chowhkambha Sanskrit Series Office, 1963) is also an

alchemical work. This text, substantially shorter than the Kñkacandesvarimata, may

be identical to the Mahärasäyanavidhi, referred to by Shastri in his Catalogue (vol.

1, p. lviii).

20. RU 1.9, 46-58 (which summarizes the chapter contents of the Mahodadhi).

The Bhiitiprakarana (1.114b) states that the Mahodadhi (but not the Rasará]amaho-

dadhi) is a work in twelve thousand verses, while the Rasopanisat is a work in six

thousand verses. This work goes on (1.115-21) to list a number of divinely au-
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thored (by Vlrabhadra, Sukra, Indra, Vinäyaka, etc.) alchemical works mentioned

in no other source.

21. Misra, Ayurvedlya, pp. 39-40; Sharma, Aywved, p. 490. Two procedures,

called the "Käpälika method" and the "sequential Käpäli method," are described in

the RA (6.84; 14.85; 16.34, 43) a n d later works as techniques for the coloration

or liquification of gemstones, mercury, and other minerals. A work entitled the

Svargavaidya-käpälika, attributed to Carpati by Nityanätha, author of the RR.4, is

also a possible source for the name of the Rasa Siddha "Käpälika" See above, n. 13.

22. Sharma, Aynroed, p. 482. Cf. Siddhinandan Misra's foreword to Tripathi's

edition of the RA {Rasäniava??i näma Rasatantrani), p. 13.

2 3. hi isvarasamvädain rasavädam mdurlahham/ rasämavam mahäsästrain . . . ma-

häsiddhiyogänandena bhäsitam: ASL MSS 4256 (dated samvat 1732, i.e., A.D. 1675—

76) and erroneously catalogued under the title Rasaräjasaiikara, fol. 105a; ASL MSS

4273, fol. 109 (dated samvat 1684 i.e., A.D. 1627-28); and ASL MSS 4274, fol. 149.

24. Bhairavänanda Yogin is the purported author of the Dhätukriyä or Dhätu-

mañjari, a post-i6th c. work: Satyaprakash, Prficln Bhärat, p. 625. However, see

below, n. 53.

25. iyam hi potali proktä siñghanena mahibhrtä . . . siñghanasya vinirdistä

bhairavänandayoginä lokanäthoktapotalyä upacärä iha smrtäh.

26. See above, chap. 4, nn. 180, 191.

27. The mantras and iconography of this alchemical pair are described in R¿4

2.52-53,62-72.

28. Like a number of alchemical works with -kalpa in their title, the Rasakalpa

claims to be a portion of the Rudrayämala Tantra: Ray, Histoiy, vol. 2, p. lvii-lviii.

See below, nn. 153, 160.

29. BhP 1.11 ib- i i2b . See below, n. 202.

30. BhP 9.136b: näthagoraksa samprokta. See below, n. 203.

31. Svacchandabhairava is the deity of the Svacchanda Bhairava or Svacchanda

Tantra, the principal Tantra of the mantra pltha. Like Manthänabhairava, Svacchan-

dabhairava has an alchemical preparation named after him: the RM (fol. 6b.4) and

RPS (8.132-33) describe a svacchandabhairava rasa. Elsewhere, one also finds min-

eral preparations called änandabhairava rasa, sannipätabhairava rasa, and tripura-

bhairava rasa.

32. Letter from Alexis Sanderson dated 6 July 1992, citing Svacchandatantra

2.88c~94b, and who also notes that the thirty-two-syllable mantra of Rasabhairava

(RA 2.68) is a variant of the thirty-two-syllable aghora mantra that is the sakala

form of Svacchandabhairava: (SvT 1.41-43). See below, chap. 6, nn. 59, 62.

33. Sharma, Aywved, p. 493.
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34. This work is quoted extensively by Ksemaräja (fl. A.D. 1000-50) in his com-

mentary on chapter nineteen of the Netra Tantra.: Dyczkowski, Canon, p. 42. A

palm-leaf manuscript of this work held in the NNA (MSS no. 3-392 [Saivatantra

67]) is dated Nepal samvat 304 (= A.D. I 184). See Bagchi, KJñN{$. 2), and Gonda,

History (p. 216), on Srikantha-guru as the great preceptor of the Päsupatas.

35. Sharma, Ayurved, p. 492. Dvivedi (Näth Sampradäy, p. 190) names Manthä-

nabhairava as the author of this work. See below, nn. 170-73.

36. A single alchemical manuscript (no. 1.14.Ü.19) entitled Ghodä Colt is held in

the private collection of the Sri Rämacarana Präya Vidyäplth in Jaipur; three one-

folio manuscripts of the Ghodäcoli Väkya (MSL MSS nos. 1481, 1482 [a], and 1483

[b]) are held in the Maharaja Man Singh Library in Jodhpur. Ghodä Coll is listed

as a Rasa Siddha in the ÄK and as a Mahäsiddha in the HYP.

37. Barthwal, Yog Praväh, pp. 68-69; Dvivedi, Näth Sampradäy, p. 167.

38. Kardaswamy, History, p. 354. See above, chap. 3, n. 54.

39. See below, n. 235.

40. Pandey, Gorakhnäth, p. 118. Another work on tantric sorcery, the Kämaratna,

is alternatively attributed to Nityanätha Siddha, "son of PärvatI," or to Srinätha,

Siddhanätha (a name sometimes identified with Matsyendranäth), or Näga Bhatta:

HTSL,p. 122.

41. There is confusion over this attribution. The Goraksa Siddhänta Samgraha

knows of two texts entitled SSP, of which one was authored by Goraksanätha and

the other by Nityanätha. Nowotny (Goraksasataka, pp. 23-24) indicates that Fitz-

Edward Hall found a copy of the SSP attributed to Nityanätha, but notes that

Rajendralal Mitra (The Yogic Aphorisms of Patañjali [Calcutta: n.p., 1883, appendix,

"A Descriptive List of Works Extant on the Yoga System of Philosophy," S.S. 1181)

disagrees. Kaviraj (Bhäratty, vol. 2, p. 275 n. 1) agrees with Hall; while Briggs (Gora-

khnäth, p. 255), citing Mitra, calls the author Nityänanda Siddha. This last name

corresponds to that of one of the Siddhas enumerated in chapter 49 of the Sañkara-

vijaya of Änandagiri, which constitutes a Siddha charter of sorts. On this, see David

Gordon White, "The Nath Siddhas," forthcoming in Constantina Rhodes-Bailly,

Douglas Renfrew Brooks, William K. Mahony, and Paul Muller-Ortega, eds., Sid-

dha Yoga: Continuity and Freedom in a Contemporary Spiritual Tradition, vol. 2 (nn.

29-32).

42. Acärya Yasodhara krta Rasaprakäsasudhäkara, with a Hindi translation by Sid-

dhinandan Misra, Jaikrishnadas Ayurveda Series, no. 54 (Benares: Chaukhambha

Orientalia, 1984).

43. Edited, together with a 12 th c. work, the Lohasarvasvam of Suresvara, by

Yadavji Trikamji Acarya (Bombay: Nirnay Sagar Press, 1925).
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44. Discussion in Misra, Ayurvediya, p. 39.

45. The latter of these two works is ASL MSS no. 4267. On these texts and the

dating of their author to the reign of Bukka I of Vijayanagara, see Meulenbeld,

History (draft of 10 May 1994), pp. 799-800, 943.

46. ASL MSS no. 4260. For a historical discussion, see Misra, Ayurvediya, p. 42.

47. ASL MSS no. 4222. For a historical discussion, see Sharma, Ayurved, p. 409.

48. Ed. Jivaram Kalidas (Bombay: Venkatesvara Steam Press, 1967).

49. Ed. Manirama Sastri (Bikaner: Maniramasarma, 1934)-

50. Ed. with notes by Yadavji Trikamji Acarya and Hindi commentary by In-

dradeo Tripathi, Chaukhamba Ayurveda Granthamala, 10 (Benares: Chaukhamba

Amarabharati Prakashan, 1984). For a discussion, see Sharma, Ayurveda pp. 336,

484.

51. ASL MSS no. 4348.

52. ASL MSS no. 4258.

53. A portion of the Dhätukriyä is reproduced in Priyanaranjan Ray, History, pp.

414-42: it appears to be the same text as the Dhätukalpa, attributed to Nägärjuna

in manuscript colophons, as are the Päradakalpa and Gandhakakalpa: see bibliogra-

phy and Ray, History, vol. 2, pp. lvii-lviii.

54. Sharma, Äyw~ued, p. 485.

55. ASL MSS no. 4280. On the dating of this text, see Meulenbeld, History

(draft of 10 May 1994), p. 805.

56. Tantric sorcery is the subject of three classes of tantras, according to the

Netra Tantra's classificatory scheme of the srotas: these are the Varna Tantras (on

the gaining of siddhis), Garuda Tantras (on poisons), and Bhüta Tantras (on posses-

sion and exorcism): HTSL, pp. 16-17. AH such works are placed within the fourth,

lower ¿rota of an alternative classificatory schema, found in the Brahmayämala Tan-

tra: Dyczkowski, Canon, pp. 39, 42.

57. NNAMSS nos. 3-392 (dated A.D. 1184) and 5-4947 (reel nos. B25/32 and

A149/2); Kaiser Library (Kathmandu) MSS no. 297 (reel no. C30/16).

58. ASL MSS no. 4184.

59. ASL MSS no. 3967.

60. The KPT has been edited and constitutes the last of the six works antholo-

gized in the Indrajälavidyäsamgraha, ed. Bhattacarya, pp. 264-390. The Yogarat-

namälä, a much shorter work, has been edited with an excellent historical intro-

duction by Priyavrata Sharma. Sharma notes parallel verses on p. 13 of his

introduction.

61. The Dattätreya Tantra has been published as an independent work by Rajesh

Dikshit (Delhi: Dehati Pustak Bhandar, n.d.). It is also included in Bhattacarya's
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edition of the Indrajälavidyäsamgraha (pp. 132-79). Compare 1.5a of this work (ud-

dise merutantre ca kälacandesvare tathä) with RRA 5.1.7 and KPT i.oab (uddise vätule

tantre ucchiste siddhisävare kinkini merutantre ca k äla can desvare mate).

62. The Mätrkabheda Tantra has been edited by Chintamani Bhattacharya, Cal-

cutta Sanskrit Series, 7 (Calcutta: Metropolitan, 1933, 1958); and translated by Mi-

chael Magee [Loknath Maharaj] (Delhi: Indological Book House, 1989).

63. See above, chap. 4, n. 191.

64. Peter Peterson, ed., The PaddhatiofSänigadhara, A Sanskrit Anthology (Bom-

bay: Central Book Depot, 1888), pp. 659-703. For a historical discussion, see

Sharma, Äyurved, pp. 197-98; and K. R. Srikanta Murthy's introduction to his edi-

tion and English translation of the Sämgadhara Samhitä, which states (p. v) that the

alchemical portions of the Paddhati were taken from a lost text entitled Yogara-

säyana.

65. Kaviraj, BhäratJy, vol. 2, p. 292, note 1. On the role of the Yogasikhopanisad in

later 108 Upanisad traditions, see Christian Bouy, Les Nätha-Yogin et les Upanisads,

Publications de l'Institut de Civilisation Indienne, no. 62 (Paris: De Boccard,

1994), pp. 112-13.

66. Mänasolläsa 1.2.10-51.

67. Pitambaradatta Barthwal, Gorakh Ban!(Allahabad: Hindi Sahitya Sammelan,

1942), who offers tentative Hindi translations. Another edition of this collection,

which includes a long and sometimes useful Hindi commentary, was published by

the Gorakhnäth Mandir in Gorakhpur in 1979: Ramlal Srivastav, ed., "Gorakh

Bänl" Visesäiik (Yog Vain, special issue no. 1 for 1979) (Gorakhpur: Gorakhnath

Mandir, 1979).

68. Dvivedi, Nath Siddhom, introduction, pp. 1-2, on the contents of Gorakh

Bänl (cf. Barthwal's introduction to Gorakh Ban/, pp. 11-20), and pp. 2-4, 16, 21,

on the contents and dating of the works of the other Näth Siddhas. Cf. Vaudeville,

Kahir Granthavali {Doha), p. v; Ronald Stuart McGregor, Hindi Literature from Its

Beginnings to the Nineteenth Century (Wiesbaden: Otto Harrassowitz, 1984), pp. 21-

22, 132; and Dasgupta, Obscure, p. 373.

69. Dvivedi, Näth Siddhom, p. 56 ("Bhartharl jl ki sabadl," v. 6).

70. Reproduced in Mallik, SSP, pp. 82-87. See above, chap. 3, nn. 3, 121.

71. One of the two is edited in Dvivedi, Näth Siddhom, p. 39.

72. Chap. 13 of the Dattätreya Tanti'a is entitled "Rasäyanam" and contains four

magical recipes that make use of mercury and sulfur, as well as other mineral,

herbal, and animal (herpal) ingredients. Other chapters contain descriptions of

"magical" uses of minerals, as for example chap. 8, which explains how to use kajjali

on one's eyes to bring a woman under one's power (strlvasikarana is, moreover, the

title of this chapter). See Sharma, Ayurved, p. 492. The manuscript of a work en-
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titled the Datta Patala was in the possession of an old Delhi vaidya named Sriram

Sharma Shastri. When I met him, in January of 1985, he was attempting to produce

alchemical gold by following its instructions.

73. The Rasadarpana is cited by the 16th c. Todaränanda: Sharma, Ayurved, pp.

486,491,493.

74. The colophon to the NNA MSS no. 1-1473 of the KM states that it was

ädyävatäre; the same is said of a list of sixty-four yogi??Is contained in the Kubjikä-

püjä-paddhati (fol. 52): Shastri, Catalogue, vol. 1, p. 58; and vol. 2, p. 80. Ädinätha

is the author of the Mahäkäla Samhitä: Pandey, Gorakhnäth, p. 112. The Tärä

Khanda of the Saktisaiigama Tantra is cast as a dialogue between the goddess Sakti

and (Siva-)Ädinätha: Dvivedi, Näth Sampradäy, p. 4 n. 1.

75. Ädinätha is invoked as a divinity in the opening (1.1) of the SSP of Gorakh-

näth, and is later (5.5-12) quoted at some length in the same work.

76. Five of these are edited together by Bagchi, in his Kaulajnänanirnaya. They

are: Kaulajnänanirnaya; two distinct works entitled Kulavira Tantra (A and B); Kulci-

nanda Tantra; and Jnänakärikä. A short vernacular work, entitled Matsyendranäthji

ka pad, has been edited in Dvivedi, Näth Siddhom, pp. 64-65; and in Mallik, SSP,

p. 76. The Yoga Visaya, a Sanskrit work on hath a yoga attributed to Matsyendra, is

edited ibid., pp. 45-47. A relatively early work, also attributed to Matsyendra, is

the Candräv alocan a: it is quoted in the HYP (4.16, 54): Bouy, Nätha-Yogin, p. 82 n.

345. A very late hathayogic source, entitled the Matsyendra Samhitä, is found in

manuscript form in the MSL and the 1NTNA. Cf. Pandeya, introduction to Goraksa

Samhitä, vol. 1, p. gha.

77. RA 1.4b: kulakaulamahäkaulasiddhakaulädi säsanam (here I emend näsanam

of Ray's and Tripathi's editions to säsanam, which is the reading found in the three

ASL manuscripts of the work, and which makes more sense). RA 18.228a: tasmi-

nekärnave ghore nastasthävarajangame. Cf. Matsyendra's Kulänanda Tantra (in

Bagchi, KJñN, p. 107, whose opening verse is repeated nearly verbatim by the

KCM [1.1]).

78. KJñN 16.47-49. Cf. Bagchi s interpretation, on p. 35.

79. Mrgendrägama, Caryäpäda 1.36b—37, 400-413 (Helene Brunner-Lachaux,

Mi-gendrägama, Section des Rites et Section du Coiriportement avec la Vrtti de Bhattanäi'ä-

yanakantha, Publications de l'Institut Francaise d'Indologie, no. 69 [Pondicherry,

Institut Francais d'Indologie, 1985], pp. 364, 366). In a list of auspicious dream

visions, the same source (Kriyäpäda 8.143-15^ names "seeing white mica . . . the

Siddhas . . . [and] coming upon the siddha-ñuid!' This last element is glossed by the

commentator as rasäyana. See above, chap. 3, n. 133.

80. Tarapada Mukherji, ed., Gopicandra Nätaka (Calcutta: University of Cal-

cutta, 1970), p. xliv; Bagchi, KJñN, p. 1. A ca. 14th c. palm-leaf manuscript in the
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Nepal National Archives, entitled Srikämäkhyäguhyasiddhi purports, in its colo-

phons, to be have been "brought down by Sri Matsyendra-päda": ibid., p. 60. This

work is cited in the Iate-i3th c. Kubjikänityähnikatilaka: Dyczkowski, Canon, pp.

163-64 (n. 23 to part 2). However, as Tucci notes ("Animadversiones," p. 134),

Matsyendra may have been an initiatory name given to a number of persons.

81. See chapter colophons to the KJñN and KM, discussed below, chap. 8, sec.

2 b. Like Srisailam, which has been identified with at least three peaks, Candragiri

is also a ubiquitous mountain. An inscription from Karnataka locates a Candrapuri

in the western ocean (Saletore, "Kanaphata Jogis," pp. 20-21). Candragiri is also

the name of a peak situated at the western end of the Kathmandu Valley. Candra-

dvlpa, Candragiri, Candrapuri, and the "western country" (pascima disi: Dvivedi,

Näth Siddhom, p. 9 = v. 105) are also mystic locations within the subtle body.

82. Cited in NSC, pp. 49, 217; Dvivedi, Näth Sampradäy; and Pandey, Goraksa

Samhitä, vol. 1, p. cha (who also notes that the Goraksasahasranämastotra gives the

southern toponym of Vadava as Gorakh's birthplace). On this, see also Bagchi,

KJñN, p. 64.

83. Such early Buddhist works as the Guhyasamäja Tantra (with the Sekoddesa

and other commentaries) know of six-limbed (sadañga) hatha yoga, but only speak

of the four specifically Buddhist cakras. In Buddhist systems, the Upanisadic tarka

("analytical reasoning") is replaced with anusmrti, "recollection," and in Hindu ha-

tha yoga with the äsanas ("postures"). One commentary on chapter 18 of the Guhya-

samäja Tantra, entitled "Sadañga Yoga," is the work of Nägärjuna. It is extant in

Tibetan: Wayman, Yoga, pp. 163-73. The Mahäsiddha authors of the pre-i2th c.

Caryäpadas were also well acquainted with a number of hathayogic techniques, but

held to the older four-cakra system. See also Majjhimanikäya 12 and 36, as evidence

that the Buddha himself was a teacher oí hatha yoga: Nowotny, Goraksasataka, p. 14.

A number of hathayogic techniques are vaguely described in Patañjali's Yoga Sütras

2.46-50: Vyäsa, in his 5th c. commentary to the Yoga Sütras, lists a number of pos-

tures but gives no account of the cakras. The practice of diaphragmatic retention is

alluded to, by the term of stambha-vrtti, in YS 2.50. The ca. ist c. A.D. Mrcchakatikä

mentions one yogic posture (1.1: palankäsana); none are mentioned in the Mahäb-

härata (E. W Hopkins, "Yoga Techniques in the Epics," JAOS 22 [1901], pp. 345—

48, 369, 373). The MBh (5.42.33) compares the yogin who cultivates virya with "a

dog that eats its own vomit."

84. nityam nyastasadañgacakranihitam hrtpadmamadhyoditam/ . . . nädlnämu-

dayakramena jagatah pancämrtäkarsanädapräptotpatana: Mälati-Mädhava 5.2. On

the importance of this passage for the history oí hatha yoga, see Dvivedi, Näth Sam-

pradäy, pp. 82, 84; and Sanderson ("Purity and Power," p. 213 nn. 89, 108), who
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notes that this method of extraction is described in minute detail in chapter 3 of

fat Jayadrathayámala (NNA MSS no. 5-1975, Saiva tantra 429), fol. 184, v. 5-8. It

is unlikely, however, that this source is as old as Bhavabhüti. The process is also

described in Matsyendranáth's KJñN 11.18. The RA (18.217-19) appears to de-

scribe a similar process, but on an external, alchemical register. See above, chap. 3,

n. 133-
85. Sanderson, "Saivism," pp. 687-88.

86. This list is also found, with variations, in KJñN 5.25b. In 3.6-10, Matsy-

endra describes a set of nine cakras. These correspond precisely to standard enu-

merations in later sources.

87. KJñN 3.2-3 is adapted, nearly verbatim, by the HYP (4.14): Bagchi, KJñN,

p. vii. On matsyodara, see below, chap. 8, sec. 2a.

88. The earliest extant manuscripts of both works are held in the Nepal Na-

tional Archives. The KN1 (NNA MSS no. 1-285) is dated A.D. 1160; the KJñN

(NNAMSS no. 2-362 [H]) is dated to the mid-n th c. A.D. (Bagchi, KJñN, p. 5).

89. Abhinavagupta (apparently paraphrasing KJñN 22.8-9) speaks of his rever-

ence for Macchandanäth in TÄ 1.7: "May Macchandanätha be propitious to me, he

who tore apart the glowing net made of knots and holes, a batch of bits and pieces

unfolding and spreading everywhere" (tr. in Silburn, Kundalini, p. 121). Cf. TÄ

29.32, and Jáyaratha's commentary to TÄ 1.18; Sanderson, "Saivism," p. 681; and

Goudriaan, HTSL, p. 18.

90. He mentions the KM in his Parátrimsikáviv arana, p. 184 (cited in Dyczkow-

ski, Canon, p. 172, n. 79). See also ibid., pp. 48-49, 65, 84, and Schoterman, Satsá-

hasrasamhitä, p. 6.
91. The TÄ 7.40 cites a work entitled Yoginikaida, on the subject of the distribu-

tion of the saktitattva into padas, mantras, aksaras, and cakras.

92. Dyczkowski, Canon, p. 65, n. 65. The KM also mentions the Siddha Kaula

(ibid., p. 171, n. 70) and the Siddha-märga (London, Wellcome MSS g5oi, fol.

357-8).
93. Sanderson, "Saivism," p. 681; Dyczkowski, Canon, p. 163 (n. 23 to p. 62).

The other three are Khaga (Bird), Tortoise (Kurrna), and Mesa (Ram). Abhinava-
gupta never employs the term ävinäya in his writings; he seems however to assume
it: ibid., p. 66.

94. Dyczkowski, Canon, p. 81.

95. The Western Transmission subscribed to this same mythic doctrine. On
this, the sons of Macchanda (or Mlnanätha), and the ovalli system, see Dyczkowski,
Canon, pp. 62, 70, 163-64, 166, and 191 (nn. 23, 32, and 233 to part 2); and San-
derson, "Saivism," p. 681.
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96. For historical discussions, see Sanderson, "Saivism," p. 679; idem., "Trika

Saivism," p. 15; Dyczkowski, Canon, pp. 65, 80; and HTSL, p. 50. See above, chap.

3, n. 132.

97. Sanderson, "Purity and Power," p. 214 n. n o , citing TA 13.301, 320-2 ib;

and Mahämnäyaprakäsa 1.30.

98. Sanderson, "Trika Saivism," in Encyclopedia of Religion, vol. 13, p. 15. In spite

of these reforms, and the broadening of the Trika base in ioth-i ith c. Kashmir, it

was the dualist orthodox Saiva Siddhänta doctrines and the cult of Svacchanda-

bhairava that remained predominant in the valley: idem., "Kashmir Saivism," vol.

13, p. 16.

99. On the collection and use of combined sexual emissions (called kundagolaka,

etc.) in prereform ritual and worship, see KJñN 11.18, 32; 18.7-8; HTSL, p. 44;

Dyczkowski, Canon, p. 80; and Schoterman, Yonitantra, pp. 28-29, 32-

100. See KJñN 18.6-23 o n ritualized sex; 8.31-32 for an explicit discussion of

the use of eight types oividyä [goddesses]; 8.30-45 on means to gaining access to

the sixty-four yoginis; and 11.1—43 on the offering and consumption of prohibited

foods and sexual fluids. See also 14.56 and 17.42. Cf. Sanderson, "Trika Saivism,"

Encyclopedia of Religion, vol. 13, p. 15.

101. Dyczkowski, Canon, pp. 60, 62, 82.

102. Sanderson, "Saivism," pp. 663, 679-80; idem, "Purity and Power," pp.

191-92; idem, "Trika Saivism," p. 15. On historical clues for the geographical and

temporal parameters of these changes, see also Dyczkowski, Canon, pp. 34-35, 48,

55, 86, 92, 189 n. 193. On the Vidyapitha as the most important subdivision within

the tantric classificatory system of the four pithas, ibid., pp. 49-52.

103. TA I5.i6o~7ob with Jayaratha's commentary, cited in Sanderson, "Mán-

dala," p. 176, n. 29.

104. TÄ 29.127-32. This practice is prescribed for those whose goal is enjoy-

ment (bubhuksus) as a means to attaining siddhi; and for those who have yet to attain

self-realization (apräptavibodha). See below, chap. 10, sec. 2.

105. Dyczkowski, Canon, p. 80.

106. Jayaratha's commentary to TÄ 29.129a. I am grateful to Alexis Sanderson

for bringing this reference to my attention.

107. TÄ 3.261-64 and 5.151. Cf. idem., Parätrisikä-laghuvrtti 11-16, with com-

mentary, in Muller-Ortega, Triadic Heart, pp. 181, 189, and 195 (English transla-

tions) and 283, 286, and 288 (original Sanskrit).

108. TÄ 5.58a, translated by Muller-Ortega, Triadic Heart, p. 123.

109. On this, see Silburn, Kundalini, p. 174; and Dyczkowski, Canon, p. 82.

110. See below, chap. 7, n. 67.

i n . See above, chap. 3, n. 129.
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112. Important works include Harvey Alper, ed., Mantra (Albany: SUNY Press,

1989) (much of his volume is devoted to the methodological principle of treating

tantric mantra as a "language game"); Brooks, Secret (mainly on the Srividyä tradi-

tion); Muller-Ortega, Tria die Heart; and Padoux, Väc. On the parallel Vedic intel-

lectualization of concrete sacrifice, see Frits Staal, Rules Without Meaning (New

York: Peter Lang, 1989), and Jan Heesterman, The Broken World of Sacrifice (Chi-

cago: University of Chicago Press, 1993).

113. Gopinath Kaviraj, Täntrik Sädhanä aur Siddhänt (Patna: Bihar Rashtra-

bhasa Parisad, 1979), p. 392. Bindu-sädhana refers to practices involving "drops"

(bindu) of sexual fluids.

114. This is an abridgement of the Srlmatottara Tantra, which is also closely

related to the Manthänahhairava Tantra, a work that also refers to itself as Kädi text:

see HTSL, p. 55, and below, nn. 202, 209.

115. Elsewhere, Jälandhara has no alchemical works to his name, either in San-

skrit or vernacular languages. His anthologized poems are on the subject of hatha

yoga. Like a number of other Näth Siddhas, Jälandhara appears to have been too

busy living his yoga to have written about it. The rich body of legend surrounding

him contains a wide array of yogic and alchemical motifs. Jälandhara has seven

Buddhist works attributed to him in the Tanjur: Chattopadhyaya, Täranäthas His-

tory, p. 417. He is also the author of a Sanskrit work, definitely from within the

Näth Siddha fold, the Siddhänta Väkya: Dvivedi, Näth Sampradäy, pp. 6-7. His ver-

nacular poem, "Jalandhrí Päv jí kí sabadl," is edited in idem., Näth Siddhom, pp.

30-31, and Mallik, SSP, pp. 90-91.

116. This poem is translated and discussed below, chap. 9, sec. 8. Gorakh dispar-

ages alchemy and other tantric practices that afford siddhis inferior to those pro-

cured through yogic practice in Yogabija 174.

117. Rao and Reddy, "A Note on Goraksanätha and His Work Yogadlpikä" p.

37. See above, chap. 4, n. 172.

118. The Gorakh Upanisad is edited in Mallik, SSP, pp. 72—75.

119. This work is often referred to simply as the Hatha Yoga. The critical edition

was established by Nowotny (Das Goraksasataka) in 1976.

120. For a longer listing of these works, see Dvivedi, Näth Sampradäy, pp. 98-99;

Briggs, Gorakhnäth, pp. 252-53; Pandey, Gorakhnäth, pp. 82-83; Nowotny, Gora-

ksasataka, pp. 23-24; and Gopinath Kaviraj's introduction to his edition of the Gor-

aksa Siddhänta Sanigraha (Benares: Vidya Vilas Press, 1925), pp. ta-na.

121. Säiiigadhara Paddhati 4372: dvidhä hathah syädekastu goraksädis-

usädhitah/ anyo mrkandaputrädyaih sädhitonisamudyataih. Dattätreya's exposition

of yoga is found in Märkandeya Puräna 39.1-65; 40.1-41; and 41.1-26. Cf. Mallik,

SSP, p. 75.



426

Notes to Chapter Five

122. Pandey, Gorakhnäth, pp. 89-90. Elsewhere, a manuscript (MSL MSS no.

1557) of the Dattagoraksasamväda claims to be a portion of the Tantra Mahäi~nava.

123. The sole extant recension of the hathayogic Goraksa Samhitá appears to be

a ca. 16th c. manuscript, written in Bengali characters, held in the Nepal National

Archives, which was translated into Bengali by Prasannakumara Kaviratna in 1897.

For a discussion of the relationships between the these works, see Tucci, "Anim-

adversiones Indicae," pp. 134-36; Bagchi, KjfñN, p. 64; and Pandey, introduction

to Goraksa Samhitä, vol. 1, p. ta. Chapter 1 of the Goraksa Samhitä parallels chapters

1-3 of the SSP; chapter 3 parallels SSP 4; and chapter 5 parallels chapter 6 of the

SSP, which describes the avadhüta. Cf. Goraksa Paddhati 1.4.

124. Meulenbeld {History, draft of 10 May 1994, p. i o n n. 14010) attempts

to make sense of this statement by dividing the work as follows: (1) Kädi-prakarana

(the Säkta work); (2) Bhfitiprakarafia (the alchemical work); (3) Yoga-kha?ida; (4)

Nädtjnänadipikä; and (5) the Avadhiitagttä.

125. On alchemy, see Bhattacharya, Sädhanamälä, vol. 2, p. xxi. On hatha yoga,

see HT, p. 165. This source (p. 9) nevertheless includes alchemy and hatha yoga in its

list of the eighteen "constituents of tantra." The alchemical literature is discussed in

the chapter entitled "Tantras of Magic" in the survey of tantric literature produced

by these same scholars: HTSL, pp. 117-26.

126. Brooks, Secret, pp. 52-53.

127. RRS 13.61; 16.7, 31.

128. The Rasäniava calls itself a "great Tantra" in 1.57. The full title of the

Rasahrdaya is Rasahrdaya Tantra; the BhP calls itself the Bhüti Tantra (2.101), etc.

129. The alchemical BhP, for example, calls itself the Hädibheda of the Goraksa

Samhitä.

130. Ayantra is an apparatus which controls or subdues (yam) the volatile ele-

ments combined in it (another use of yantra, as a synonym for mándala, diagram,

has the same meanings, since by using it as a meditational support, the yogin is

able to concentrate and bring his mind under control).

131. HT, pp. 78-89.

132. Brooks, Secret, p. 134; Gupta,"Pancarätra," in Alper, Mantra, p. 235.

133. Sanderson, "Purity and Power," p. 192.

134. This description therefore excludes the important orthodox Saiva Sid-

dhänta, which was dualist, nonvibratory, nonbipolar, etc.

135. In opposition to Vedänta, which sees the phenomenal world as mäyä, illu-

sion that veils ultimate reality: Navjivan Rastogi, The Krama Tantrism of Kashmir

(Delhi: Motilal Banarsidass, 1979), vol. 1, p. 39, citing the Maharthamañjari of

Mahesvaränanda, p. 14.
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136. On the anthropic principle, see John D. Barrow and Frank J. Tipler, The

Anthropic Cosmological Principle (New York: Oxford University Press, 1986). Cf.

S. K. Ramachandra Rao, Sri-Cakra (Delhi: Sri Satguru Publications, 1989), p. 9:

"The world is in reality a deliberate mechanism for the objectification of conscious-

ness (prameya) while the individual is an equally deliberate mechanism for the sub-

jectification of consciousness (pramäta)?

137. Summarized in Padoux, Vac, pp. 51, 79-83.

138. In Trika Kaulism, an optical model is used to express the relationship be-

tween Siva and Sakti: Siva is pure illuminating consciousness, prakäsa; and the god-

dess reflective consciousness, vimarsa: Abhinavagupta, Parätrimsikä-vivärana, p. 90,

quoted in Muller-Ortega, Triadic Heart, p. 98. See also ibid., pp. 95-99.

139. Brooks, Secret, pp. 66, 88-89.

140. Brooks, Secret, p. 63; Rao, Sri-Cakra, pp. 7-12.

141. Brooks, Secret, pp. 49, 124; Rastogi, Krama, p. 38.

142. Another instance of the fundamental cleavage between these two ap-

proaches is to be found in the former's system of nine "alchemical" (rasa-sampra-

däya or käpälikä) samskäras, as opposed to the latter's eighteen "Ayurvedic" (bhagvän

sañkara or saumya) samskäras'. Misra, Ayurvedlya, pp. 214-15.

143. This work has been edited twice in this century, by Yadavji Trikamji Acarya

(Lahore: Motilal Banarsidass, 1927), and by Daultarama Rasasastri, with an intro-

duction, commentary, and Hindi translation (Benares: Chaukhambha Orientalia,

1989).

144. RM fol. 29b.10-30a.ii 30b. 1. See below, n. 265.

145. Vägbhatta II, author of the Rasaratnasamucchaya (1.33), copies this verse

verbatim, as he does much of Govinda's first chapter.

146. RHT 1.15-32. He mentions jivanmukti in 1.33.

147. The eighteen samskäras are discussed in detail in chap. 9, sec. 2.

148. The four elixir pills are: amarasundarl, mrtasañjivani, vajrini, and khecari.

These and the results they produce are outlined in 19.61-76.

149. RHT 19.78-80 of Misra's edition. These concluding verses are not found

in the NNA (MSS no. 3-118/ reel no. B165/1) manuscript of this work. On the

basis of the word bhiksu in 19.80, Ray (History [1956], p. 149) concluded this was a

Buddhist work.

150. Sharma, Aynrved, p. 480; Misra, Aynrvedlya, pp. 34-35; and Romila Tha-

par, "The Image of the Barbarian in Early India" Comparative Studies in Society and

History 13:3 (July 1971), p. 424.

151. On the genealogies and history of the Chedi or Kalachuri kings, see Alex-

ander Cunningham, A Report of a Tour in the Central Provinces in 1873-74 and 1874-
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75, Archaeological Survey of India, vol. 9 (reprint ed. Benares: Indological Book

House, 1966), pp. 77-113; R. D. Banerji, The Haihayas ofTripuri and Their Monu-

ments, Memoirs of the Archaeological Survey of India, no. 23 (Calcutta: Govern-

ment of India Central Publication Branch, 1931), pp. 1-116; and Babb, Divine Hi-

erarchy, pp. 3-6. Wink (Al-Hind, vol. 1, p. 287) surmises that they were driven out

of Malava in the 7th-8th centuries by the Pratihäras.

152. Wink, Al-Hind, vol. 1, pp. 258-59. Madana could not have been an

important Kalachuri prince, however, since his name occurs nowhere in its royal

inscriptions.

153. A later work, entitled the Rasmnavakalpa (RAK) claims to be a portion of

the older Riidrayämala Tantra: HT, p. 11. This work has been edited and translated

into English by Mira Roy and B. V. Subbarayappa as Rasarnavakalpa {Manifold Pow-

ers of the Ocean of Rasa), (New Delhi: Indian National Science Academy, 1976). RAK

78-207 is borrowed from R¿4 12.8-182; other portions of this text bear similarities

to the KCKT; it has one verse in common with the RAÍ: Meulenbeld, History (draft

of 10 May 1994), P- 873, note 12450; and p. 875.

154. In its two printed editions, RA 3.23a reads "dämaräkhyä mahämantra dha-

manísu niyojayet." Certain manuscript versions (ASL MSS no. 4256, fol.12a.1o)

read dämaräkhyärn mahätantram. . . . There exists a work on tantric sorcery, enti-

tled the Uddämara Mahätantra, which I have not been able to date. A work entitled

Dämara Tantra has been edited and translated by Ram Kumar Rai (Benares: Pra-

chya Prakashan, 1988).

155. On the dating of the Vimalaprabhä, see above, chap. }, n. 122.

156. Cf. the KCM, which singles out eight (of which six figure in the RA enu-

meration) of the eighteen samskäras as astakarma, the "eight Works." See above, n.

142, and below, n. 185.

157. Partial lists of the sawiskäras are found in RA 10.10 and 11.210-12. Ac-

cording to Siddhinandan Misra {Ayurvedlya, p. 214), a number of other alchemical

works follow the käpälika method for the purification of mercury Other käpälika

methods are mentioned in RA 6.43, 84; 14-85; 16.34; e t c- See below, chap. 6, n. 16;

and above, n. 142.

158. Quite often, the sole difference between passages found in the two works

is in word order. Compare RHT 2.3 and RA 10.41; RHT 12.4 and RA 8.36; RHT

17.3-5 a n ^ RA x7-7^' a n d RHT 19.2, 9, 18a, 20 and RA 18.3, 8, 13a, 153b.

159. For a discussion, see Misra, Ayinuediya, pp. 19-20.

160. So too does the 12 th c. RJIK, which goes so far as to co-opt the RA 's title

even as it claims to be a portion of the Riidrayämala Tantra.

161. &4 1.19: mürcchito harate vyädhini mrto jivayati svayam/ baddhah khecar-
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atäm kuryät raso väyusca bhairavi. Cf. RAÍ 1.8: baddhah khecaratäm padämnayed

dharate vyädhisamüho mürchitah/ jaritabhavo janmabhavo vinäsanah kramito rañ-

jitah bhuktimuktidah. R4 1.19 is copied verbatim by HIT 4.27. See below,chap. 9,

nn. 54-55-
162. RA: 14.40. "The Siddha [who uses] 'diamond-bound' mercury is quite in-

vincible to the gods and demons. He [becomes] the leader of the twenty-four Sidd-

has (caturv'misatisiddhänfvm mlyaka), a bestower of all the siddhis? The RAW list of

twenty-seven Rasa Siddhas, which occurs in its commentary (tippana), may be bor-

rowed from the RRS: see below, n. 265.

163. See above, chap. }, n. 133 and n. 84 to this chapter.

164. A terse exposition of this theory and attendant practice is found in the

Jnänakärikä (2.2D-4) attributed to Matsyendranäth (in Bagchi, KJñN), p. 116. See

also the metaphysics of Gorakhnäth, as presented in Dvivedi, Niith Sa??ipradäy,

pp. 102-13.

165. See below, chap. 8, sec. 4.

166. RA 18.221-27.

167. RM fol. 27b.9-10: pancämrto mahäyogah hyukto manthänabhairave vä

räksasarävane vä punastatraiva bhäsitam.

168. RAÍ fol. 283.3-8.

169. Ro§u, Liétard et Cordiei\ introduction, p. c.

170. RM fol.7a. 1-3 prescribes this rasa for ailments involving wind and bile. It

is composed of mica, orpiment, copper, iron, saurabharäja, and mercury, as well as

a number of botanicals. Alanthdnabhairavarasa is also described in the RPS (8.173-

74) and the RRS (14.90-92), which uses more or less the same ingredients and

prescribes it for the treatment of coughs. See above, n. 31.

171. Dyczkowski, Canon, pp. 97-98. Eagerly awaited is Mark Dyczkowski's criti-

cal edition and translation of this monumental work, now under preparation. The

RC (6.1) cites the Aianthänabhairava Mahägania as the source for its discussion of

the divine herbs {divyausadhi). See also above, n. 114.

172. Kubjikä is mentioned in RA 3.8, 31, referring to a mudrä and a mantra.

173. This entire passage opens, in the RAÍ (fol. 26b. 10), with the statement: "I

will now tell. . . what was done by Aidrtandeya [or Alarkandeya]? The former would

refer either to a divine father of Yama (Märtanda); the Vaisnava sage to whom was

revealed an eponymous Puräna; or to the Räja Aiärtanda of King Bhoja (the narrati-

vization of this operation casts Bhoja as the alchemist's royal assistant in both Al-

beruni's and the Telugu author Ananta's versions: see above, chap. 3, n. 3). Evidence

from the I2th-i3th c. RC militates against an identification of Manthänabhairava

with the Bhairava who revealed or authored the R.4. This author evokes both a
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Bhairaväcärya (whom he seems to identify as the author of the RA), and Manthä-

nabhairava: RC 1.28, 6.1, 12.25, x6-55> l^-l2-

174. RA 11.198-205, 209, 214, 218; 12.104-9, 348—51; 15.131; 14.3-20;

18.165-69, 174-77, IO4> 201-3, and 211-21. The/?M copies or paraphrases the &4

in each of the four chapters (with tippana) contained in the two manuscripts I have

consulted (Paris MSS no. 1222 and GAU MSS no. 862/34). The RA repeats itself

in the following places: 18.165-70 = 18.201-3, 206-7, 218.

175. The KCKT (41.6) cites Nagarjuna and a work entitled Siddhayoga (KCKT

8.7-15, referring either to Nägärjuna's Äscaryayogamälä—Yogaratnamälä, or to

Vrnda's Siddhiyoga). It is likely a 13th c. work, from western India.

176. NNA MSS no. 5-3969 (reel no. A211/19). A partial edition (of selected

portions of the first six chapters) of the KCM is found in Priyanaranjan Ray, History,

pp. 345-50.

177. Passages that are nearly identical are RA 6.34-38 and KCM 6.21-25, 29-30

(numbering here is from Ray's partial edition, p. 350); RA 7.10 and KCM fol.

19^4-5; RA 10.10-12 and KCM fol. ijb.2-y, RA 12.280, 293b-294 and KCM fol.

13b.3-5; &4 12.311, 313-14 and KCM fol. 143.3-4 and 14b.2-3; and RA 18.94-95

and KCM fol. 53.7-8. No manuscript of the KCM numbers its chapters or verses.

178. Sanderson, "Saivism," pp. 682-85. An e c n o of these cults is found in the

KJñN 23.2-9.

179. On the worship of Batukanätha, see KCM fol. 6a.5-6. The RA (2.119-21)

prescribes the worship of Batukesvara, in the context of a rite intended to pacify

demons who might otherwise destroy one's Work. Mercury is referred to as rasa-

bhairava in fol. 7b. 1: the RA calls for the worship of Rasa (the "Mercurial") Bhair-

ava. Sarvajña is likely a distortion of Sarvaja ("Arrow-Born"), a name of Rudra-Siva

used extensively in some manuscript versions of the BhR

180. The Kulänanda Tantra passage is found in Bagchi, KJñN, p. 107; on the

Lalitävistara (v. 44 = KCM 1.1) see Snellgrove, Indo-Tibetan Buddhism, vol. 1, p.

302.

181. KCM 1.28, 29, 33 (numbering here is from Ray's partial edition, p. 348).

Cf. BhP 1.1-12. The term dravya is employed in the RA to signify the sexual fluids

(2.121b) offered in tantric worship (siddhadravya), as well as all the "secret" fluids

(1240-1253), including mercury, used in alchemy. Dravya-gima is the term em-

ployed in modern Ayurveda for pharmacology.

182. The amarasimdari is described in RA 18.94-95, in KCM fol. 53.7-5^6, in

RM fol. i6a.5, and in RHT 19.65-66. The RA (18.174-75) also mentions a pill

called vajrängasundarl, the "Diamond-Limbed Beauty." The KCM follows its dis-

cussion of these sphrodisiscs (fol. 33.9-63.1) with an sccount of the khecari gutikä

(fol. 6a.2-6b.i), which rminly concerns secretly "sporting" in the sky with säkints,
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bhütas, vétalas, brahmaräksas, women of divine beauty, and the goddess Bhairavl. In

the RA, the emphasis is on flight and immortality.

183. #CM fol. 6b.3-12b.7-

184. KCM fol. 12^7-173.5.

185. KCM fol. I7a.8-i7b.3. See above, n. 156.

186. The KCM list of eight metals is quite idiosyncratic: tin, iron, gold (which

it calls niska), lead, white copper (kämsya), copper, copper or iron pyrites (mäksika),

and mercury.

187. The uparasas are discussed in KCM fol. 20^5-213.9.

188. The auto-commentary begins at fol. 20b.2 (cf. RM, Paris MSS no. 1222,

fol. 30a.3). It is found in every one of the manuscripts of the KCM, held both in

the ASL and NNA collections, that I have consulted: see below, n. 265.

189. ATM fol. 22b.4-23a.3-

190. KCM fol. 233.3-4. On the ivzrwtf-classification of mercury by color, see

below, chap. 7, n. 138. The RA (6.67D-68) classifies diamonds according to caste

and gender.

191. KCM fol. 243.4-2 5a. 1. Cf. RA 15.131-32, which is paraphrased by AM fol.

9b.7-8 and 17b. 3.

192. ATM fol. 280.8.

193. KCM fol. 29^3-7. A work entitled Sugriva[va]-samkarani-vidyä (Spell

Which Subjugates Sugriva) is devoted to the exorcism of 3 host of evil spirits

through the intervention of this powerful figure: HTSL, p. 124.

194. KCM fol. 2 23.1. The numerous msnuscripts of the KCM I hsve consulted

are more or less identicsl, in spite of the geographicsl diversity of their provensnce.

The sole dsted msnuscript I consulted is ASL MSS no. 3952, dsted to A.D. 1679.

The Rasasära (ASL MSS no. 4260) of Govindäcärys (not the ssme ss the RUT

author) is 3 I4th-i5th c. text. It is sn slchemicsl tsntra, whose content is simikr to

that of the RA and the KCM. See above, n. 61.

195. This work has been edited twice in this century: Rasopanisat, ed. Sambhss-

iva Sastri (Trivandrum: Superintendent, Government Press, 1928); and Rasopanisat,

2 vois. ed. with commentary and Hindi transition by Badrinsrsysn Sarma (Ajmer:

Krsns Gopsl Ayurved Bhsvsn, 1959).

196. A detsiled description of 3 site in Kersls is found in RU 16.11-13. This

is one of a number of Keralsn works on therapeutic slchemy. Others include the

Rasavaisesika Sütra of Bhsdsnt Nägärjuns, the Vaidyamanoramä, Dhäräkalpa, and

Sahasrayoga: Sharma, Äyurved, p. 697. The RU also detsils the locstion of snother

south Indisn site, named Räsima. This source does, however, list sites in north

Indis: sites 3t which vaikrnta is found include Mewar, Swat, Nepal, Jammu, 3nd

Kashmir: Meulenbeld, History (draft of 10 May 1994), P- 93^-
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197. RU 1.9, 56; and in chapter colophons.

198. These are: the Prabhrtawata, latulamata, Vaisnavamata, Amarant at a, Sank-

arawata, Brhaspatiniata, and Saukramata.

199. RA 2.90; RU 1.90. On the aiikusä miuirtl as a stabilizing device to be used

by the tantric sorcerer for the purposes of subjugation and attraction, see Vlnñsi-

khatantra 84-87 (ed. Teun Goudriaan [Delhi: Motilal Banarsidass, 1985], with

Goudriaan's commentary, pp. 54, 56.

200. On the saniskäras, RU 1.20-39; on kfirpa, RU 11.12.

201. Bhftti here is a shortening of vibhilti, a synonym for the siddhis that are the

stated goal (along with bodily immortality) of this work: Pandeyas introduction to

Goraksa Sanihitä, vol. 2, p. ha.

202. A more simplified colophon is found in the ASL manuscript (no. 4401) of

the work (entitled Svacchandasaktyavatära): "thus ends the Production of Supernat-

ural Powers [which is contained within] the Svacchandasaktyavatära ("the work

brought down to earth by Sakti") within the Satasähasr[y]a Sanihitä ("the compen-

dium of 100,000 verses"). The colophon to the BhP, i.e., the so-called Hädibheda,

follows 9.141 of Pandeya's edition of the Goraksa Sanihitä (vol. 2, p. 578). The colo-

phon to ASL MSS 4401 occurs at the end of an additional tenth chapter. The

colophon to the Kfidi or "Säkta" Goraksa Sainhita resembles that of the Manthäna-

bhairava Tantra, which also ascribes itself to the Kadi variety: HTSL, p. 55.

203. BhP 9.135a, 136b, 137a: sirhhabhüpahitärthäya näthena prakatlkrtah/ . . .

nätha goraksah samproktah sarasam kälakütavat pürvam vijnäyate samyak säksäd

amrtavadbhavet. These verses are missing from the conclusion of chapter nine in

ASL MSS no. 4401 (entitled Svacchandasaktyavatära). This manuscript, however,

contains a long tenth chapter, on tantric sorcery, whose opening verse (10.1) is

identical to RA 1.1. This chapter does not, however, belong to the rest of the work.

It is also missing from MSL MSS no. 1431.

204. Rasakäniadhenu, ed. by Yadavji Trikamji Acarya (Bombay, Nirnaysagar

Press, 1925; reprint Benares: Chaukhambha Orientalia, 1988).

205. BhP 1.780-79: svacchandakaulave nätha varsävidyämukhena vä/ sväyam-

bhukaulave nätha diptädyena makhena tu/ ebhir etatkramenaiva bhavajam püjayet

sadä. Cf. 8.98 and 9.129. Through the use of mercury, one becomes a second Svac-

chanda Siva (5.178; 6.480). Svacchanda (Bhairava) is to be worshipped together

with Sakti, "in accordance with the precepts mentioned in the Svacchanda" (7.108).

The term kaulave is employed in the KJilN(\ 1.7, 9; 16.24, 62) to connote an "ex-

pert in the Kaula practices" (kaula-vit), by which the five tantric ??iakäras are im-

plied.
206. BhP 1.111—12. The "Svacchanda" text mentioned in BhP 7.108 is more
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likely the Tantra by the same name than a lost eponymous alchemical work. See

above, n. 31.

207. On uvuiyonU see BhP 2.6; on sarvaja (changed to sarvajnä in a number of

manuscripts), see ASL MSS no. 4401, chap. 1, v. 10, and throughout.

208. BhP 1.77: varnisvaramahälaksmT kämodayamahodayaih/ khecarícakrayo-

ffeiia mahämärimakhena vä. Cf. 6.514. On the khecaricakra, see below, chap. 8, n.

165.
209. BhP 1.15a: pravistah sarvasästresu siddhante vamadaksine. "Uttarottara

Mátrtantra" is a possible reference to the Snmatottara Tantra, of which the "Säkta"

or "Kädi" division of the Goraksa Samhitä is an abridgment: Pandeya, introduction

to Goraksa Sainhitä, vol. 1, pp. ta-na. MSL Hindi MSS no. 649, entitled Goraksa

Smhhitä Bhäsa, calls the Goraksa Samhitä a portion (khanda) of the Srimatottara, in

its chapter colophons.

210. 4.108: kadall vanajä bandhyä gudüclkandajam rasam/ päyasam caiva mina

ñama japäyasi sandhitam. The aghora mantra is evoked frequently, as is the

trailokya-dämara (7.163) and a form of mantric recitation called svayambhu. See

below, chap. 6, nn. 59, 62, 66.

211. This evocation is found only in the closing verse of chapter nine of ASL

MSS no. 4401 (fol. 106b.4-5): ratnäkarokti vikhyätam bhütitantram mahodayam.

212..Ä&P1.111-23. Cf. ÄU1.14, 56.

213. Meulenbeld, History (draft of 10 May 1994), p. 941. See above, n. 202.

214. BhP 1.28; 5.178, 262; 6.222; 7.144, 152, 244; 8.63-65.

215. BhP 1.82-89, 5.62.

216. BhP 1.5, 8, 11, 25 (in ASL MSS no. 4401). On the use of dravya in the

KCM, see above, n. 181. Cf. R.4 1.22, which states that mercury renders ones man-

tras effective. On alchemical uses of menstrual blood, see below, chap. 7, sec. 3.

217. The term khänepäne is found in BhP 4.77; RAÍ fol. 273.9 (khänipäna); and

Dattät?'eya Tantra 9.13. Khänapäna is found in AkulavJra Tantra [B], v. 135b (in Bag-

chi, KJñN, p. 106). A general discussion of vernacular terms in the BhP is found in

Tripathi's foreword to Pandeya s edition of the Goraksa Samhitä, vol. 2, pp. 7-8.

218. BhP 7.114-19. The itinerant alchemist is also instructed to go outside of

India in his search for divine herbs (7.125).

219. BhP 4.118-32. See below, chap. 7, sec. 3; and chap. 8, sec. 5 on the R¿4

descriptions. It is worthy of note that two of the qualities which the BhP assigns to

its laboratory assistants correspond to names of "mystery" Rasa Siddhas from the

lists reviewed in the last chapter. Visärada ("expert") is the name of the fourth Rasa

Siddha in the early lists; while süra ("Mighty") may lie at the root of the names

Sürasena (no. 9), Süränanda, and Süravida (no. 19).
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220. RC 6.1; 7.1; 11.88-90; 12.25; 15.32-35; 15.54; X6.72. It also mentions

Svacchandabhairava (14.52), a possible reference to the i?/;/?

221. RC 2.1; 14.199. See also Siddhinandan Misra's introduction, pp. 12-13.

The RC also mentions Srisailam (8.23), the Tapti River and Kanauj (10.129), the

Vindhya mountains (14.91), and Saurashtra (14.174). The type of earth in question

is potash ú\xm, phitkart in Sanskrit. Whereas Mount Abu is presently located within

the state of Rajasthan, its cultural and political ties have historically been Gujarati.

Only the 1987 Bombay edition of the Rasakhanda of the RRA contains a reference

to the RC: Meulenbeld, History (draft of 10 May 1994), p. 954.

222. RC 14.58; 16.60.

223. Curiously, he is called Yasodhana in the RRS [a] list. On the basis of the

RPS's use of the terms dvipäntarotthä and rasakarpüra, Jan Meulenbeld (History,

draft of 10 May 1994 p. 871) maintains that Yasodhara Bhatta was a 16th, and not

a 13th c. author as previously supposed. His argument is, however, based upon a

later identification of the former preparation with cobaant, a plant of foreign origin

introduced into India in the 16th c.

224. RPS 8.32, 37; 13.1. Opium, imported to India from the west, is first men-

tioned in the ca. A.D. 1175-1225 Gadanigraha of Sodhala.

225. RPS 13.15. See above, chap. 4, n. 211.

226. RPS 13.14. The Gaudiyas are so called because their lineage originated in

Gauda, i.e., Bengal-Orissa.

227. Meulenbeld, History (draft of 10 May 1994), p. 871. On the alchemical

usage of the term kavi, see above, chap. 1, n. 49, and below, chap. 10, nn. 78-80.

228. Rasärnava is the reading found in all of the manuscripts of the Rasakhanda

of the RRA I consulted in the Nepal National Archives (see bibliography); however

Tripathi's edition of this work gives a reading of "rasäyane" for RRA 1.1.16a.

229. The Svargavaidya-Käpälika is not extant; however, Carpati figures as a Rasa

Siddha in alchemical legend and is the author of a number of extant alchemical

manuscripts: see above, chap. 3, n. 121.

230. The RRA cites the RC in 1.10.51-61; and it names the KCM in 5.1.7. On

the former citation, see above, n. 221.

231. Meulenbeld, History (draft of 10 May 1994), p. 955.

232. Meulenbeld, History (draft of 10 May 1994), p. 954.

233. The RRA has never been edited in toto; each of its divisions has, however,

been edited separately, although many are extremely difficult of access. See bibliog-

raphy.

234. Meulenbeld, History (draft of 10 May 1994), p. 947. According to this au-

thor, the Rasendrakhanda is largely in agreement with the Ayurvedic Mädhavani-

däna in its etiology, symptomology, and treatment of diseases.
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• 235. Wujastyk, "Alchemical Ghost" p. 75. Wujastyk however errs in identifying

jjie RRA a s a n epitome of the KPT: this he does on the basis of chapter colophons

10 two of the manuscripts of the Siddha Khanda of the RRA held by the Wellcome

Institute, London: ibid., pp. 75, 82. Chapter colophons to the manuscript of the

Siddha Khanda I consulted (NNA MSS no. 5-3092, Ayurveda 266) call it the work

of Nityanätha Siddha, son of Pärvatl."

236. RRA 3.nb-i2a. See above, n. 10 to the preface.

237. RRS 6.1-60 = RRÄ 3.1.10-76.

238. On the "laksanas" of the Tantras, see HTSL, p. 10.

239. Listed are Benares, Kämarüpa (Assam), Hardwar, Gandaki (a river in cen-

tral Nepal; nearby is the Saiva pilgrimage site of Muktlnäth), Vadarlka (Badarlnäth,

in the Garhwal Himalayas), and Garigäsägara (in the Ganges delta, West Bengal).

The RHT of Govinda may also have been an eastern Indian work: see above, nn.

WS2-
240. MBhT 1.5-16; 5.17-33; 8.30-34. See above, nn. 109-10, on the more or

less synonymous sadbhäva, kulämrta, and kaulämrta.

241. MBhT 3.7-8, 18-20; 14.13-14.

242. MBhT 7.58-60; 8.18-24; 12.14-17.

243. MBhT 7.36.

244. MBhT 1.7; 5.4; 7.2-5, 60; 8.18; 10.22; 14.21.

245. Andre Padoux, "The Body in Tantric Ritual: The Case of the Mudräs,"

in Teun Goudriaan, ed., The Sanskrit Tradition and Tantrism (Leiden: Brill, 1990),

p. 66.

246. ASL MSS no. 4281 (of which Paris MSS no. 1222 is a copy, commissioned

by Palmyr Cordier, and containing a number of corrections on the Bikaner origi-

nal); and GAU MSS no. 862. This last manuscript does not contain the commen-

tary found following chapter four in the Bikaner manuscript. The ASL manuscript,

from which the Paris manuscript was copied, continues for a few additional lines

and ends with the colophon "thus ends the RM of Sriman Nägärjuna." All manu-

scripts of the i?Mare four chapters in length: personal communication from Domi-

nik Wujastyk, May 1994.

247. Paris MSS no. 1222, fol. 22a.6. Cf. GAU MSS no. 861, fol. 28a.9-10: vak-

sye sarvahitärtham kaksaputam sarvasiddhikaram.

248. Meulenbeld, History (draft of 10 May 1994), p. 986.

249. rasendramañgalam srutvä yascikitsetcikitsakah/ tasya siddhir na sandeho

svayam nägärjuno 'bravlt.

250. UM fol. 253.2-3: parvatägrha präsädä sasailavanakänanäm käncanamayäm

karisyämi. On the Navanätha Carita, see Ro§u, "Alchemy," p. 154, citing P. V. Para-

brahma Sastry
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251. See above, n. 60 of this chapter. The "Laghu Vivrti" commentary on the

YRNl is dated A.D. 1239.

252. RAÍ fo\. ib.4; 6a.3.

253. RAi fol. ib.T-fol. 2a. 1. Here too, it follows the RA (10.36-37). The RC

(15.30) gives the same measures.

254. RM fol. 43.1-4, borrowing from RA 6.81-84.

255. RAi fol. 6a.8: mrtäni lohäni rasi bhavanti. I am grateful to Damodar Josh i

for this interpretation of the term rasi, i.e., digestible in the same way as is rasa,

chyle, the first of the eight dhätus: personal communication, Benares, December

1984.

256. Names include ekaliiigesvara-rasa; svacchandabhairava-rasa, inanthana-

bhairava-rasa,jvälamukhi-rasa, kumärl-rasa, varähi-rasa, vadavámukha-rasa, etc. See

above, n. 31.

257. See above, chap. 3, nn. 131, 146. Here, añjana is used in the sense of balm,

unguent, or ointment, rather than in the sense of a miraculous preparation (usually

with a black antimony—añjana—base) which affords invisibility and other super-

natural powers.

258. Of the thirty-seven folios of the Paris manuscript of the RAÍ, fols. 15a to

29b make up chapter four alone.

259. RM fol. 163.5. Cf. RA 18.95 and KCM fol. 3b.6-o.

260. RAÍ ío\. 17b.1-2.

261. AM fol. 19b. 10-2 ra. 10. Cf. ATM fol. 123.3-12b.6.

262. AM fol. 2ib.5-6. Cf. RA 11.70-73.

263./2M fol. 24b.6.

264. RM fol. 2 5b.3~4.

265. RM fol. 303.3.

266. RM fol. 3ob.6. See above, n. 188.

267. RRS 1.32-59 = RHT 1.3-33.

268. Chaps. 2-5 and 7-8 of the RRS are mainly drawn from the RC (chaps.

10-12, 14, 3-4, respectively); much of chap. 6 is from RRÄ 3.1.1-76. Chap. 9 is

mainly inspired by the R¿4 and RC; chap. 10 samples passages from chaps. 5-9 of

the RC; chap. 11 draws on the RA and the RRÁ: Meulenbeld, History, draft of 10

May 1994, pp. 979-80. Its two RRS Siddha lists (1.2-5 an<^ 6.51-55) are borrowed

directly from the appendix to the RAÍ and the RRÄ (3.166-71).

269. Meulenbeld, History (draft of 10 May 1994), p. 979 n. 13681. The Rasarat-

napradipikä is ASL MSS no. 4222. Its author, Rämaräja, who also compiled the

Madanavinodanighantu (NNA MSS no. 4-2224, reel no. A1289/4), was a subject of

the Päla king Madanapäla, who ruled in the latter part of the 14th c. On his dates,

see Sharma, Ayurved, p. 409.
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2 jo. See Radhakrishna Sastris long Sanskrit introduction (pp. 1-14) to his 1952

edition of the AK; and Misra, Aywvediya, p. 38. Three copies of the Tanjore manu-

script are housed in the Gujarat Ayurved University's collections: GAU MSS nos.

829, 830, and 831.

271. These parallel passages are presented in the form of a chart in Radha-

krishna Sastri's introduction to the 1952 edition of the AK (p. 13).

272. See also AK 1.3.101—3, on the inner yogic production and consumption of

the nectar of immortality. AK 1.20.22-34 also clearly borrows from RA 1.8-19.

273. AK 1.3.9-56. Four other types of initiation are described. These are:

sädhaka-, nirvana-, äcärya-, and siddha-dlksß (AK 1.3.57-109).

274. Brahmänanda, "Jyotsnä"" commentary to HYP 1.1. On Näräyana, who cites

this work in his 17th c. commentary on the Yoga Upanisads, see Bouy, Nätha-Yogin,

pp. 68-74. I have not been able to locate an independent text entitled Mahäkäla-

yogasästra.

275. All of these manuscripts are held in Jodhpur (MSL MSS 1468, 1469, 1470,

and 1471, of which the last dates from samvat 1740 [A.D. 1683-84]) and Kathmandu

(reel nos. A-999/7; A-i 289-9; C-86/617; E-i 145/12; and M-23/10, of which the

first dates from samvat 1735, or A.D. 1678-79).

276. The Yoganuirtanda is reproduced in Mallik, SSP, pp. 56-71. On the Mahä-

käla Saihhitä, see Pandey, Gorakhnäth, p . 112.

277. Bouy, Nätha-Yogin, p. 41.

278. This technique will be discussed at length in chap. 8, sec. 4.

279. Bern i er, Voyages, p. 245.

Chapter Six
1. See K. R. Srikanta Murthy's introduction to his edition of the Sárñgadhara

Saikhitä (p. xiv). Cf. BhP 9-135, in which the author calls his royal patron "Siriiha";

and RHT 19.78, in which Govinda names his patron as "Madana . . . Lord of the

Kirätas." I have translated this chapter of the RA in its entirety: "The Ocean of

Mercury: An Eleventh Century Alchemical Text" in Donald Lopez, ed. Indian Reli-

gions in Practice (Princeton: Princeton University Press, 1995).

2. Ray's and Tripathi's editions of the RA substitute nfisana ("destroying") for

säsaka in this half verse (1.4b), which makes little sense in the light of what follows.

Moreover, säsaka (or säsana) was the reading I found in the three manuscripts of

the RA that I consulted while in India (ASL MSS nos. 4256, 4273, 4274).

3. KJñN 16.47-49. Cf. RC (1.6-7) which gives the "Kaula" etymology oí parada,

the term for mercury. See above, chap. 5, sec. 5f.

4. An apparent play on words: whereas the first half verse (10a) employs the

third person plural of the present indicative of the verb muc, "release, liberate"
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(muñcanti, "they liberate"), this half verse (iob) employs the past passive participle

(mukta), which must therefore be read in the sense "what ram or bull ['s semen

would?] not be released?"

5. This is a reference to the use of the so-called pancämrta, the "five nectars,"

which include the male and female sexual emissions, urine, excrement, and mar-

row: KJñN 11.11; and the Vimalaprabhä commentary on Kälacakra Tantra 2.119, in

Fenner, Rasäyan Siddhi, p. 138.

6. Elsewhere, the text describes as feeble-minded those unknowing persons

who, indulging in liquor and flesh and deluded by Siva's mäyä, prattle that "we have

gone to the world of Siva" (1.29) and sends to hell those persons who, knowing

mantra and Tantra, corrupt the rasa-yoga (1.45). These rhetorical verses are remi-

niscent of those found in the coeval AkulavJra Tantra [B] (1.79-86), which mocks

the trappings of yoga.

7. RA 1.25.

8. RA 1.26. Cf. RC 1.8-10. Gorakhnäth refers to drinking the liquor of immor-

tality in Gorakh Bäni Sabadí 137.

9. Cf. RA 2.2, 8, in which the ideal alchemical guru is described as "one who is

attached to the kula path" (kula-märga-rata) and the ideal pupil as "one who is

devoted to honoring the kula [divinities]" (kula-püjä-rata). See also RA 18.101.

10. RA 18.48-55. The RA (1.27) refers to mercury itself as the "womb" of the

alchemical lineage: for a discussion, see above, chap. 4, n. i n .

11. RA 2.12ib; 18.115. Cf. RA 18.47-52, 132, 144. See above, chap. 5, nn.

109-10.

12. RA 2.17-27; 6.90; 15.92, 131; 18.169b. See below, chap. 7, sec. 3. Such an

assistant woman is to view herself as the daughter of the goddess Candi (or Kälikä)

and the god Siva (Sadäsiva, Tripuräntaka): RA 2.31, 34-35.

13. RA 2.i24b-i25a; 18.53-54.

14. HYP 3.48-49, with the commentary of Brahmänanda. See below, chap. 8,

sec. 4, for an extended discussion of this practice.

15. RA 1.18. A second, and more concrete interpretation, is one suggested to

me by Professor Mukunda Raj Aryal of Tribhuvan University (personal commu-

nication, Kathmandu, June 1993). Referring to modern-day techniques of temple

roof gilding, which he himself witnessed at Bhaktapur, one of the three royal capi-

tals of the Kathamandu Valley, Aryal noted the use of mercury for the amalgam-

ation of the gold used in such work. When the gilders are actually working with

the mercury-gold amalgam, they stuff their mouth's with chunks of raw [buffalo?]

meat; and they regularly wash their mouths out with alcohol. These would presum-

ably be techniques for reducing, as much as possible, the likelihood of inhaling or

ingesting the mercury being used.
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16. RA 6.84; 14.85; 16.34.

17. RA i-34; RRS 1.79. Rasa, while generally referring to mercury alone, can

also mean, by extension, "essential compound," e.g., mercuric sulfide, cinnabar,

jnica, etc.: Ro§u, "Yoga et alchimie," p. 363.

18.1 am grateful to Alexis Sanderson for this insight, as well as for a great num-

ber of other comments contained in a very long letter (of 6 July 1992) in which he

responded to an early draft of this chapter. While many of the details (mainly from

the SvT) concerning tantric iconography and mantra found in this chapter come

from that letter, I will, out of a concern for brevity, refrain from citing it repeatedly.

19. This passage has a number of parallels in other tantric sources, among which

may be counted a passage from Abhinavagupta's Parätrimsikävivarana (p. 88,

quoted [p. 276] and translated [p. 160] in Muller-Ortega, Triadic), in which that

author identifies the ether of the heart with the eternal absolute. Abhinavagupta is

himself commenting on a passage from the Yogavasistha: Padoux, Väc, p. 81, n. 139.

Cf. Amanaska Yoga 1.23.

20. RA 1.8. "Sivahood" (sivatvam) in one's own body, a standard goal of tantrism,

is also evoked in RA 1.31a; 12.337b; 17.253b; 18.29b, 59ab.

21. Although he does not call it so by name, he is singling out orthodox Saiva

Siddhänta here. See Sanderson's discussion of this school, which dominated Kash-

miri religious theory and practice prior to the 9th century: "Saivism," pp. 690-93.

22. The term used is pindapäta, literally, the "fall[ing away] of the body."

23. RA 1.9, 13. Cf. RRS 1.54; RHT 1.28. Here, the author is denigrating the

Saiva Siddhänta view of liberation upon death in favor of the Kaula doctrine of

bodily immortality, which is itself inferior to the practical techniques of the alche-

mists, whose methods and results are proven and tangible.

24. Here I emend yathä dhyänam with samädhanam.

25. RA 1.20-22. This notion, of a stabilizing the body (pindadhäranam: RA

1.18a), or bodily stability ([pinda-]sthairya), the watchword of tantric and Siddha

alchemy, appears to be approprated byjayaratha, in his commentary on TÄ 29.127-

32, in which the mouth-to-mouth exchange of sexual fluids practiced by adepts

whose goals are siddhis: here, Jayaratha glosses siddhi with pindasthairyädi.

26. RA 1.25. This descent is termed saktipät. But see the editor's comment (p.

6) on a variant reading, in the RC, which would make this a straightforward state-

ment on the reduction (päta) of volatile energy (sakti) in mercury. Cf. RC 10.54,

which states that the grace of Siva is necessary for the liquefaction of mica.

27. RA 1.37-40; 18.193b. Cf. BhP 6.217; 7-io8; 9.76. On tantric/?«/#, see HT,

pp. 121-62. See also below, sec. 3.

28. RA 1.59; RC 1.4, 2.21. Other clearly alchemical names of Siva mentioned in

other texts are Päradesvara, "Lord of Mercury" (BhP 5.27); Rasesvara (mentioned
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together with Gauri: 5.289), etc. The RC (following 2.50) also singles out the five

tantric (as opposed to the eight Puranic) Bhairavas, of which each corresponds to

a syllable in the all-powerful aghora mantra. Nandikesvara is singled out as a Saiva

alchemical divinity in a number of sources (e.g., RC 14.58); however, this may be a

divinization of a Rasa Siddha named Nandi, who is cited throughout the alchemical

literature, most especially by Somadeva, author of the RC (5.77; 11.89-90; 14.128;

15.29, 35, 66; 16.64). Cf. Ä&P9.134; RRS 1.5.

29. RA 1.59; RC 1.5, 2.21. Amale Rasañkusa[-bhairava] is named as a Rasa Sid-

dha mRRS 1.5.

30. RA 1.37-44; RRS 1-23-28; 6.14-26; MBhT 8.1-10; RC 1.37-38. See also

Treloar, "The Use of Mercury," especially pp. 237-38; and Siddhinandan Misra's

introduction to the RC (p. 5), in which he discusses the alchemical grounds for the

foundation and installation of the rasaliiiga. Cf. MBhT 7.58-69 and 12.14-18, with

notes (pp. 38-39, 59) on the benefits of worshipping liiigas made from the eight

metals, mercury, flowers of sulfur, etc. This construction is discussed extensively in

chap. 8, sec. 5.

31. See above, chap. 5, nn. 29-32, 205.

12. RA 2.105-6, 126-30 CIRC 2.42; RRS 6.57.

33. RA 1.37-40, 43. Cf. RRS 6.19, in which the figure is raised to ten million.

Other Saiva deities evoked in the RA (18.186) are Nandikesa and Kumara. On the

alchemical significance of the important Siva liiiga of Kedärnäth, see below, chap.

8, n. 153.

34. A4 1.48-51.

35. Ro§u, "Renouveau," pp. 65-66; and Majumdar, "Medicine," in Böse, ed.,

Concise Histoiy, p. 233.

36. RA 2.110-18 describes an image of Rasa-Bhairava which the alchemist proj-

ects upon on his own subtle body: this corresponds to similar configurations found

in a number of tantras (Padoux, Väc, pp. 120-21; Sanderson, "Mándala," pp. 186,

190-92). "Masters of yoga" (yogindras) are to be worshipped with arghya, flesh,

fish, and yogintmantras: RA 18.55. Cf. RRS 6.56.

37. RA 12.83; BhP 6.46. The five faces of Sadäsiva (mentioned in &4 2.110-11)

are supports for that great god, the supreme attributeless divinity of the Saiva Sid-

dhäntins. On this, see T. A. Gopinath Rao, Elements of Hindu Iconography, 2 vols. in

4 tomes (Madras: Law Road Printing House, 1914-16), vol. 2, pp. 367-68, 374;

appendix B, pp. 187-91.

38. The BhP actually calls this divinity Svacchanda Siva (5.178), Svacchanda

Kaulava (8.98; 9.129: the Svacchanda of the Kaula virtuousi: kaulavit), "the slayer

of Time" (kälaghna), or simply Svacchanda (7.108). The same text (8.98; 9.129)
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also mentions Svayambhu Kaulava, a common name of Siva, or of his phallic em-

blem the litiga in devotional Saivism. This term is formed by grafting to the term

Kaula the ending -ve or -va: this is apparently a shortening of -viu "knower, expert,

virtuoso," a term used extensively in the KjfñN (7.30; 11.79; 14-49; 16.24, 62; 18.1;

23.1). The BhP (J.IOS) also describes Svacchanda[-bhairava] in union with his con-

sort Sakti {saktisa??iyuktah).

39. &4 2.8, 121a; BhP 6.229, 281, 297, 399,431; Cf. KJñN 8.27-45. T h e BhP

(7.369) states that offerings to demonic female divinities (pis'äas, räksasls, väma-

devís), made with inauspicious practices, either Sväyambhuva, ma??tra-based, or

Säkta, never succeed.

40. On the highly elaborate Trika cult of these goddesses, see Sanderson, "Sai-

vism" pp. 673-74, 681-82; and idem, "Mándala," pp. 188-89, X99-

41. RA 2.61. Cf. TÄ 15.33 ic-333b. In t n ' s ro^e Mälini "encompasses" the three

goddesses. More often, this role is played by either KälasamkarsinI or Mätrsad-

bhäva: Alexis Sanderson, "The Visualization of the Deities of the Trika," in Andre

Padoux, ed., Limage divine: cuite et meditation dans Vhindouisme (Paris: Editions du

CNRS, 1990), pp. 45-47. See below, n. 50.

42. RA 2.47-73, especially 2.51-63, 69-71. A nearly identical mándala is de-

scribed in RC 2.23-35. This mándala is graphically reproduced in Ro§u, "Mantra

et Yantra" p. 252. Quite different is the mándala described in RRS 6.40-57, in which

it is the minerals themselves, as well as the twenty-eight founding Siddhas of the

alchemical tradition, that are worshipped in sequence.

43. RA 2.50-51, 72.

44. RA 2.52-53. The RRS (6.22) is more explicit than the RA on the meditative

superimposition of these anthropomorphic images upon the rasaliñga.

45. On this practice, of working from the outside in (laya-kra??ia), see HT, p.

164.

46. RA 2.56. Moving clockwise from the east, their names are Sakra (Indra);

Skanda; Rudra; Pavana (Agni); Siva; Pävaka (Vayu); Urna; and Vyäpaka ("the Em-

anator").

47. RA 2.57-58a. Their names are Lepikä ("[Transmutation by] Smearing");

Ksepikä ("[Transmutation by] Casting"); Ksärikä ("Corroding, Reducing [Metals]

to Ashes"); Rañjika ("Tinting, Coloring" [of Metals]); Lohati ("Metallica"); Ban-

dhakäri ("Binder [of Mercury]"); Bhucärä ("[The Power of] Moving over the

Earth" [at Will]"); Mrtyunäsinl ("Destroyer of Death"); Vibhuti ("Superhuman

Powers"); and Khecari ("Power of Flight"). In the Vidyä Pltha, the dfiti is the con-

secrated consort with whom the tantric practitioner copulates in order to produce

the mingled sexual fluids he offered to the gods: Sanderson, "Saivism," p. 671.
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48. RA 2.59. Their names are Mäksika (copper pyrites); Vimala (iron pyrites);

Saila (siläjatu, bitumen); Cápala (selenium); Rasaka (calamine); Sasyaka (copper sul-

fate); Gandhaka (sulfur); and Tala {barátala, orpiment).

49. RA 2.60-61. These are the Vidyesvaras: see below, n. 56.

50. RA 2.62. "In the lotus's pericarp [at the heart of the mándala], starting from

the east are the four saktisV Here, Aparä is described as vajrasakti and Parapara as

känti: these epithets are taken up by Somadeva in RC 2.23-24, who names the four

alchemical Goddesses (rasa-saktis) as Maliní, Vajriní ("Diamond Maiden"), Käntä

("Magnetite Maiden"), and Abhrä ("Mica Maiden"). Parä and Aparä are also men-

tioned in this source.

51. RA 2.63a, 64b.

52. RA 2.630-643, 65~66a.

53. RA 2.69-72.

54. The classic discussion of the tantric superenthronements is Sanderson,

"Mándala," pp. 178-82, 187. I am deeply indebted to this author for his detailed

commentary on the superenthronements found in the RA passage, which I repro-

duce here.

55. In RA 2.8b, the alchemical disciple is described as one devoted to the wor-

ship of the circle of the yoginis and the kula. The presence of the eight mahärasas,

the principal reagents with mercury in the alchemical samskäras, is troubling. Al-

though these are the "inner circle" of mineral reagents vis-ä-vis mercury, they are

never divinized and do not seem to fit well into this mándala.

56. Rao, Elements, vol. 2, pt. 2, pp. 396-97, and Sanskrit appendix B, pp. 187-91.

Their names are: Anantesa, Süksma, Sivottama, Ekanetra, Ekarudra, Trimürti, Sri-

kantha, and Sikhandi.

57. Svacchandabhairava rides on the shoulders of the preta Sadäsiva in the SvT

(2.81b); Sadäsiva is also the mahäpreta who symbolizes the Goddess's lotus seat in

her tantric worship: HT, p. 144. Cf. TA 5.322a. Placed before the tantric image of

Pañcali Bhairava in Kathmandu is the recumbent image of a figure called Vétala,

whose name evokes the "vampires" of tantric sorcery who possess corpses (pretas

in this context) and whose services are sought out by powerful tantric practitioners.

The iconography of this recent image appears to reproduce that of Svacchandab-

hairava. On such vampires, see below, chap. 10, sec. 1.

58. These passages, from book four of the SvT and chap. 22 of the Netra Tantra,

are discussed in Padoux, Väc, pp. 404-11.

59. More specifically, Rasabhairava is identifiable with the sakala ("with attri-

butes") form of Svacchandabhairava. See SVT2.88b-94a, for Svacchandabhairava's

appearance; and 2.115a, which states that his consort is seated on his lap. For a
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discussion oisakala and niskala mantras in nondualist Kashmir Saivism, see Padoux,

"Body," pp. 72-73.

60. Nityäsodasikärnava 144b, 145a; Devirahasya, p. 100; Puras'caryärnava, p. 806.

61. Sanderson, "Saivism in Kashmir," in Encyclopedia of Religion, vol. 13, pp.

16-17.

62. RA 2.68: Om hrim krim rasesvaräya mahäkäläya mahäbaläyäghorabhaira-

väya vajravira krodhakankäla kslauh kslah. The same mantra is found in SvT

1.41-43.

63. RA 2.72a: püjayedrasasiddhyärtham vidyayä pañcabíjaya. Decoded, Rasáñ-

kusTs mantra is "aim hrim srim kllm sauh"—which is, like her iconography, mod-

eled after that of Bälä Tripurasundari (aim kllm sauh). It also resembles the five

pranavas or seed mantras of the Kubjikä cult (aim hrim srim phrem sauh). Cf. RA

2.84, where the five elements are identified with these same five seed-mantras of

the rasänkusi mudrä; and in which the rasäiikusa mantra is praised (2.89-90) and the

construction of a circular oblatory basin—homologized with the goddess's sexual

organ (yonicakra) and with which mantra-based worship is also to be performed—

is described (2.77-85).

64. RA 3.5.

65. RA 3.19, which identifies the "eighty-eight thousand" herbal preparations

in which the alchemist will later macerate his mercury and other elements with the

kula-khecäri, the "sky-going lineage." These are all brought together in the so'ham

hainsa utterance.

66. RA 2.76; 18.60b. Cf. RRS 6.38; RC 2.47.

6-j.RA 3.16.

68. RA 3.6.

69. RA 3.27.

70. RA 2.97-98. These mantras are used here, in conjunction with mantra-nyäsa,

for predicting the success of a future alchemical operation. Using a hexagonal mán-

dala upon whose corners are figured six forms of Bhairava and at whose center is

figured Rasabhairava, the practitioner causes girls and boys whom he has brought

together to serve as media for posing questions to the divinity: RA 2.92-103, dis-

cussed in Ro§u, "Mantra et Yantra," pp. 254-55.

71. Padoux, Vac, p. 47; Gonda, Medieval, p. 171. The title of chapter three of

the RA is "mantra-nyäsa."

72. Sanderson, "Mándala," pp. 174-75; Wheelock, "Vedic," in Alper, Mantra,

pp. 103-4; Muller-Ortega, Triadic Heart, pp. 162-81. In the RC (2.51), alchemical

mantras are to be imposed upon a patient as a means to curing him of disease:

Ro§u, "Mantra et Yantra? p. 254.
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73. On this, see below, chap. 9, nn. 40-47.

74. RA 3.2. Her anthropomorphic image, to be worshipped with the five Vidyä

bijas ("seed mantras") has already been discussed in 2.69-73.

75. This is clarified, somewhat, in IL4 (3.4a): "In the same way as a lingo's chas-

ing (i.e., the yoni in which it is set) defines the lingo's form, so that which 'liñgaV—

i.e., mäyä {liiigimäyä: alternate reading liiigitäyä, in ASL MSS no. 4256, fol.

1 ib.3)—is to that which is " lingo'ed? (Or, "that which marks defines that which is

marked"). The line of the vulva is called by the name "ether" in the fifth house: RA

3.4b. Cf. RA 2.114-16, for a list of explanatory synonyms for "ether" as a support

for the inner visualization of a tantric deity. On the five houses as the five elements,

see Kaviraj, Bhäratiy 1:555-56. On the five houses as the five components of the

omkära, of which the fifth is the subtle nada, see Eck, Bañaras, p. 115.

76. RA 3.5-73. Here, I am following the reading of the Kashmir manuscript

used by Ray in his critical edition, as well as emendations suggested by Alexis

Sanderson (letter of 6 July 1992), who substitutes kroni—the seed syllable which

animates the mantra and which is known as the "goad"—for krlm, which is

not a normal seed syllable. On kroni as the goad (añkusa), see Nityasodasikämava-

-rjiivimarsiní, p. 150, line 9. Bhairava's statement in 3.3a, that "four (houses) are

placed in front, while hamsa is the fifth" would also refer to the fact that hamsa is

the final element of the kälapäsa mantra.

77. Cow dung and ashes are standard exoteric and esoteric purifying agents.

78. RA 3.7-8.

79. RA 3.9-12. The kubjika mantra is mentioned again in RA 3.31a.

80. Schoterman, Satsähasra Samhitä, p. 14.

81. Ibid., p. 37.

82. These four are identified with the four cardinal directions on the inner

square of the important Kaula siddhacakra, which is graphically reproduced in

Dyczkowski, Canon, p. 81, and which has been discussed above, chap. 5, nn. 77,

93-94-
83. «SSS11.2 with Schoterman's commentary (Satsähasra Samhitä, pp. 32, 36-37).

The KJñN (16.50) may be referring to the latter group in its mention of the four

kulasiddhas.

84. CandakäpälinI is the supreme goddess of the yämalas, the "Union Tantras"

of the Vidyä Pltha; it is to her that the hathayogic Gheranda Samhitä is revealed.

Kali was worshipped as CandakäpälinI in mainstream Saiva funerary rites in medi-

eval Kashmir: Sanderson, "Mándala" p. 201 n. 156.

85 .^4 3-13-16.
86. The tripiirähhairavi mantra is found in 3.25. My thanks to Alexis Sanderson

for clarifying the language of this difficult passage.
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87. These include the four-syllabled harnso'ham, identified as the kulakhecart (RA

3.19); rasäiikusi (3.20b); trisiras (3.22a); clamara (3.23a), etc.

88. In verse 38, the goddess asks Bhairava a question concerning diksä; verse

83b begins, "The practitioner who has been so initiated . . ." Cf. RRS 6.27-31.

89. Summarized in letter from Alexis Sanderson, dated 6 July 1992.

90. Kulämava Tantra 14.89.

91. On this, see Gonda, "Diksä," in Change and Continuity, pp. 439, 443. See

below, chap. 10, sec. 2.

92. John Woodroffe, Principies of Tantra: The Tantratattva ofSrlyukta Siva Candra

Vidyäniava Bhattäcäiya, 2 vols. (Madras: Ganesh and Co., 1970), 2:477, cited in

Walter, Alchemy and Medicine, p. 70 (n. 23 to p. 16): "In order that this unclean

body may be purified, it is dried up by means of the Vayumantra and burnt and

reduced to ashes by means of the Agnimantra." See below, chap. 9, sec. 3.

93. T. A. Gopinath Rao, Elements, 2:1, pp. 10-11, cited in Gonda, "Diksä," in

Change and Continuity, p. 430: "ancient and widespread ideas in connection with

'initiation,' 'consecration,' or 'transmutation' have here been embedded in the typi-

cally Saivite pattern of Hinduism and are put into practice in the framework of

Hindu ritual, requiring different kundas (receptacles for fire) and mándalas ('mys-

tic drawings')."

Chapter Seven
1. RV 1.105.2 describes the exchange of a certain rasa between the partners in

sexual intercourse.

2. See, for example, RV 1.23.19; 9.86.39; Atharva Veda 1.4.4; 1-6.2-3; 3-3 I-6-n;

Satapatha Brähmana 1.6.4.5; 6.2.2.6; 7.3.1.3. See above, chap. 1, nn. 40-45.

3. See, for example, Satapatha Brähmana 7.3.1.26.

4. As, for example, thepränägnihotra: Vaikhänasa Smäna Sütra 2.18.

5. MaitrJ Upanisad 5.2. The term occurs in an emanatory schema, in which

tamas, the lowest gima, differentiates into rajas, which in turn differentiates into

sattvä, which "when impelled, flowed forth as rasa?

6. Indeed, soma as oblation and agni as sacrificial fire are identified with sun

and moon in Satapatha Brähmana 1.6.3.23-25. An alternative reading of samarasa

is sämarasya.

7. Goraksa Paddhati 1.71-75, which is quite nearly identical to Yogamärtanda 61-

64. The two texts are expansions on the 13th c. Goraksa Sataka.

8. Caraka Samhitä 6.7.71.

9. Dasgupta, History, vol. 2, pp. 357-59.
10. Nätyasästra 6, cited in G. K. Bhat, Rasa Theory and Allied Problems (Baroda:

M. S. University of Baroda, 1984), p. n .
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11. A yogic parallel are the seven fires of yoga (yogägnis), which render the body

"cooked": Märkandeya Puräna, cited in Kaviraj, Bhäratiy, vol. i, p. 178. Cf. Gorakh

Bant, Sabadi 156-57. A late south Indian alchemical source, the Yogimuni 1000

([3.10-62], ed. and tr. S. Raghunathan [Madurai: Madurai University, 1982]) de-

scribes how the conjunction of the five elements with the guru brings about the

ripening (pac) of the elements and metals into gold. On the wide semantic range of

the verb pac, see Charles Malamoud, "Cuire le monde," in Cutre le monde, pp. 35-71.

12. Cf. Caraka Samhitä 6.1.78-80 quoted below, chap. 10, n. 102.

13. Misra, Äyurvediya, pp. 517-80.

14. Ro§u, "Yoga et alchimie," pp. 376-78. See above, chap. 3, nn. 12, 30-32, 133.

15.ÄC11.5.

16. RA 1.36; RRS I.J6.

17. The term rasa in the singular also refers to essential compounds, such as

cinnabar, mica, pyrites, etc., in their native states: Ro§u, "Yoga et alchimie," p. 363.

Kautdlya's ca. ist c. B.C. (Arthasästra 2.12.1-$ reference to rasa would therefore be

to smelted ore (and not to mercury, as some have argued). See also Subbarayappa,

"Chemical Practices," in Bose, Concise History, p. 305.

18. The mahärasas act directly on mercury; the uparasas catalyze the effects of

the mahärasas: Misra, Äyurvediya, p. 342. Mercurial preparations in which plants

are used are called rasausadha and rasabhasma rasäyana (RA 12.358). A number of

"magical waters" are alternatively referred to as rasas or udakas: RA 12.189-292;

RRS 11.125; KCKT8.18-39; Kardaswamy, History, p. 343; Subbarayappa, "Chemi-

cal Practices," in Bose, Concise History, pp. 336-37; Vimalaprabhä 2O2cd, in Fenner,

Rasäyan Siddhi, p. 153.

19. RC 1.3. Elsewhere (15.2), Somadeva states that the essence of all remedies

is to be found in mercury (süta).

20. Prior to the 12th c , this branch of Hindu alchemy was termed lohaväda,

"the doctrine of metals": personal communication from Damodar Joshi, Benares,

September 1985. The modern Hindi term for alchemy, kimiyäfgari], is a late bor-

rowing from the Persian: Ramcandra Varma, ed., Samksipt Hindi Sabd Sägar (Be-

nares: Nagaripracarini Sabha, 1981), p. 206.

21. RA 17.165-66: yathä lohe tathä dehe kartavyah sütakah sadä/ samänam kur-

ute devi pravisan dehalohayoh/ pürvam lohe parikseta tato dehe prayojayet.

22. rasibhavanti lohäni dehä api susevanät rasendrastena vikhyätah: RRA 2.1.7,

cited in Misra, Äyurvediya, p. 173, n. 4; Cf. RM, Paris MSS no. 1222, fol. 6a.8; and

RA 7.1513b. Misra takes rast to mean "oxidized" in the case of metals and "joined

with chyle and the other dhätus" in the case of the human body.

23. &4 16.25b: dvitíya iva Sañkarah.
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24. On rasacikitsä, see Ro§u, "Renouveau contemporain" pp. 65-66; and Ma-

jumdar, "Medicine" in Bose, ed. Concise History, p. 233.

25. Caraka Samhitä 6.7.1.

26. Satapatha Brähmana 12.7.1.7: 12.8.1.1, 15.

2 7. Satapatha Brähmana 6.1.3.1-5.

28. Satapatha Brähmana 2.1.1.5; n. i .6.1-11. In this egg, the silver part of the

shell becomes earth and the golden part sky: Chändogya Upanisad 3.19.1-2. A Ti-

betan creation myth reproduces these themes: Asian Mythologies, s.v. "Cosmogonic

Myths of Tibet."

29. Satapatha Brähmana 3.5.2.27; Aitareya Brähmana 7.4.6; Maiträyani Samhitä

2.2.2.

30. Needham, Science and Civilisation, vol. 5, pt. 4 (1980), p. 362. The notion of

a "ferment" (Greek: mátza) that could be used to effect a "biological" replication

of metals is found in the pre-common era Corpus Hermeticum, the Greco-Syriac

Pseudo-Zosimus (ca. A.D. 300), the Persian Jäbir ibn Häyyan (9th c.) and the Euro-

pean Geber (13th a): ibid., p. 366.

31. Rämäyana 1.36.10-22. Cf. Mahäbharata 13.84.68-70. Another such mineral

myth is found in the early (pre-8th c. B.C.) Jaiminiya Brähmana (1.223).

32. Yajur Veda 18.13, cited in Sharma, Äyurved, p. 466. The RC (14.5) states that

the semen from which vahni-sambhüta ("fire-born") gold was produced was that of

áiva, semen which Agni vomited after having swallowed it in the myth of the birth

of Skanda. The RRS (5.6) agrees, calling such gold (vahnija-svarna). See below, n.

56, for identifications of gold with female sexual fluids.

33. Dhyänabindu Upanisad 1.5, in The Yoga Upanisads with the Commentary of Sri

Upanisad-Brahmayogin, ed. A. Mahadeva Sastri, Adyar Library Series, vol. 6 (Ma-

dras: Adyar Library and Research Center, 1968), p. 189.

34. As early as the Atharva Veda (11.3.7-8), the metals are identified with con-

stituents of the body, according to the brahmanic system of adhyätman-adhiyajna-

adhidaivatä system of homologies. Here, flesh is identified with the "dark metals"

(lead and iron?), blood with copper, ashes with tin, and complexion with gold. See

above, chap. 1, n. 46.

35. This is the same god who, in Kaula traditions, throws the Kaula scriptures,

revealed by Siva, into the sea. Matsyendranäth, the "Lord of the Fishes-Näth," re-

covers these, and later transmits them to humanity. See below, chap. 8, sec. 2 b.

36. Wendy Doniger O'Flaherty summarizes a number of such myths from the

epics and Puränas, in Siva: The Erotic Ascetic (New York: Oxford University Press,
I98i), pp. 105, 107-8.

37. Tamils call copper sulfate nilakantha, identifying it with the blue of Siva's
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throat after he swallowed the poison that fell into the Ocean of Milk from the

mouth of Väsuki, the serpent churning rope employed by the gods and antigods:

personal communication from N. Sethu Raghunathan, Madurai, January 1985.

38. RC 14.3-4; reproduced in RRS 5.4-5. The latter form of gold is undoubtedly

a reference to the myth of the golden embryo, the hiranyagai'bha, of Satapatba Bräh-

mana u.i.6.1-11.

39. Rasakamadhenu 2.1.4, cited in Misra, Ayurvedtya, p. 496.

40. The Lohasarvasvam of SriSuresvara (w. 9, 72-74, 103-4, an<^ 1X6)> w^ t n Hindi

commentary by Pavani Prasad Sharma, ed. Brahmashankar Mishra (Benares: Chow-

khamba, 1965); and the Rasendra Bhäskara (3.86-4.119; 5.6-26; 6.12) of Laksmi-

näräyana (Jaipur: n.p., 1896). On the dating of the former text, see Meulenbeld,

History (draft of May 10, 1994), p. 775.

41. Padmävat 24.2 (= 245). A complete edition of this work, with a Hindi com-

mentary, is Rajnath Sharma, Jay asi Granthävali (Padmävat—Tikä Sahit) (Agra:

Vinod Pustak Mandir, 1965, pp. 476-81). A partial edition, but with a superior

commentary, is The Padumawati of Malik Muhammad Jaisi, edited with a [Hindi]

commentary, translation, and critical notes by George Grierson and Sudhakara

Dvivedi, Bibliotheca Indica, n.s. 877 (Calcutta: Baptist Mission Press, 1896). Par-

tial English translations, based on Grierson and Dvivedi's edition, are A. G. Shir-

reff, Padmävati of Malik Muhammad Jaisi, Bibliotheca Indica, 267 (Calcutta: Royal

Asiatic Society of Bengal, 1944); and Lakshmi Dhar, Padumävati: A Linguistic Study

of the 16th Centmy Hindi (Avadhi) (London: Luzac & Co., Ltd., 1949). This passage

is found in Grierson and Dvivedi, Padumaiväti, p. 530; Sharma, Jay así Granthävali,

p. 386; and Shirreff, Padmävati, p. 148.

42. Gorakh Bam, Sabadl 118, attributed to Ratannäth or Ratan Plr, identifies

iron with the Muslim holy man (pi?'), whose yogic teachings he identifies with cop-

per. Silver is equated with Muhammad and gold with God (khudai, mdai).

43. These include the Rasakautuka (ASL MSS no. 4203: fol. 2b.4~ii; fol.

33.1-5); the Sivakalpadrmna of Sivanätha (ASL MSS no. 4349: fol. 2a.i-io); the

15th c. Rasasindhu of Visnudeva (ASL MSS no. 4267: fol. ia.9-11); and the 15th c.

Rasasanketakälika of Camundakäyastha (1.2-4).

44. Mercury is thus a remedy for täraka-ivga, the disease of Taraka: Misra,

Aywuediya, p. 170.

45. The 1 ith-i4th c. Skanda Puräiia (1.29.87) seems to refer to this myth in its

account of the birth of Skanda. At one point in this myth, the gods all become

pregnant because Agni, who has already swallowed the semen, is the mouth of the

gods. Then, "Siva's semen having torn open their bellies, an ugly mercurial [parada]

lake ofthat [semen], 100 yojanas [in expanse], was formed."

46. A Buddhist version of this myth is found in a 14th c. Tibetan source, the
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bCudlen gyi man ngag (On the Extraction of the Essence) of Bo dong. This differs

from the Hindu myth in that Siva is made to be a form taken by Vajrasattva to

unite with the Goddess; she scatters his seed about to make mercury: Encyclopedia

Tibetica, vol. 2, pp. 522-23, cited in Fenner, Rasäyan Siddhi, pp. 80-81.

47. On the adulteration of the mercury in these wells, see RRS 1.80, and ÄK

1.15. Other alchemical works containing this origin myth and references to the five

wells include the Rasakautuka (ASL MSS no. 4203, fols. 2b.4~3a.5), Sivakalpadruma

of Sivanätha (ASL MSS no. 4349, fols. 2a.i-io), and Rasasindhu of Visnudeva (ASL

MSS no. 4267, fols. ia.o-2a.2).

48. On the location of the land of the Daradas see Wink, Al-Hind, p. 232; Ray,

History, vol. 1, p. 43, n. 1; D. C. Sircar, Studies in the Geography of Ancient and

Medieval India, 2d revised ed. (Delhi: Motilal Banarsidass, 1977), p. 34 and n.

4; p. 68 and n. 9; and Sharma's notes to RRS, pp. 207-8. See also above, chap. 3,

n. 93.

49. The word cinnabar is derived from the Greek kinnábari, which has the same

(unknown) root as the Persian zanjifrah: Oxford English Dictionary, s.v. "cinnabar."

Another Sanskrit term for cinnabar is hiiigula, which is identical to the Persian

term: Watt, Dictionaiy, 5:232. The nearest source of naturally-occurring ore cinna-

bar to the Indian subcontinent is Garmsir (Pir Kisri) in Afghanistan (Watt, Diction-
ary> 5:233)-

50. Whence the statements of RA 7.72 and 11.82: "Sulfur is, by its nature and

by its form, the form of mercury {rasarñpa)r "None of the rasas or uparasas is supe-

rior to sulfur." The former statement is a reference to the Indian distinction

between essence and existence as "name" (näma) and "form" (rfipa). In fact, all the

major iatrochemical preparations of mercury (kajjali, rasasindhfira, rasaparpatl, and

viakaradhvaja are essentially compounds of mercury and sulphur: Bhagwan Dash,

Alchemy and Metallic Medicines in Ayurveda (New Delhi: Concept Publishing, 1986),

p. 102.

51. RA 7.57-66; RRS 3.2-12; KCKT44.2-3.

52. The problematic term in this passage is sambala, which the commentary to

recension ñ of the MBhT glosses as "that which is released monthly by one's wives."

This commentary is indicated by Michael Magee in his translation of the work:

Shri Matrika Bheda Tantra, pp. iii and n. 1 to p. 1.

53. For the theory concerning submarine volcanos, see Sharma's commentary

to RRS, chap. 11 (p. 210). On the doomsday fire and underwater fire jets or gas

vents, see Kalyän Sakti Aiik (Gorakhpur: Gita Press, 1934), p. 640. This image is

transferred to the subtle body in KJñN 2.1-3; a n d t n e "Säkta" Goraksa Samhitä

23.117-18. The RA (9.5, 8) describes, in succession, two types of saline reagents

{bida) called vadavämukha and jvälämiikha. See below, chap. 8, sec. 2c.
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54. Shorter Oxford Economic Atlas of the World, prepared by the Economist Intelli-

gence Unit, 20 ed. (London: Oxford University Press, 1959), p. 88. Cf. Sharmas

commentary (p. 184) to chap. 11 of the RRS. Much of the sulfur in India comes

from sulfur springs which are also pithas of the Goddess: ibid., pp. 211, 214-15.

55. On the term Ungarn, see Watt, Dictionary, 5:232, and Bose, Concise History,

p. 317.

56. Powdered cinnabar may also be used for the tracing of two-dimensional

mystic diagrams (yantras, mándalas). The preparation of gold and mercury used to

form the rasaliñga is described in RRS 6.17-18. Here, in contradistinction to the

the epic origin myth of the metal, gold is made to be the mineral homologue of the

Goddess: see Misra, Äyurvediya, p. 83, quoting an uncited source: "The Goddess in

the form of gold, Sadäsiva in the form of mercury, the liñga made through the

union of these is called the rasalinga? It should be recalled that two forms of natural

gold are said, in the RRS (5.4-5) to arise from the rajoguna and from the placental

material of the egg of Brahma, respectively: both of these origins evoke the fe-

male element.

57. Subbarayappa, "Chemical Practices," in Bose, Concise History, p. 330.

58. This constitutes the tenth of the eighteen branches of Sittar alchemy. The

practitioner holds three such gulikäs in his hand and mouth and attached around

the waist to aid in raising the kundalini, and transforming the subtle body: C. S.

Narayanaswami Aiyar, "Ancient Indian Chemistry and Alchemy of the Chemico-

Philosophical Siddhänta System of the Indian Mystics," in Proceedings and Transac-

tions of the Third All-India Oriental Conference, Madras, 22-24 Dec. 1924 (Madras:

Law Printing House, 1925), pp. 600-8. Purusottamänanda Tlrtha, who runs an

Ayurvedic dispensary in Trichur (Tamil Nadu), carries such a gulikä on a belt he

wears around his waist: personal communication from Catherine Clémentin-Ojha,

Paris, February 1992. See below, chap. 9, n. 109 on the term gulikä/guttkä.

59. MBhT 8.31-33. The term svapuspa, used here for "menstrual blood," is de-

fined in MBhT 5.31 as the first menstrual blood shed by a woman after her deflora-

tion. The MBh 7^(5.27^-33) describes the six types of women whose menstrual blood

may be employed in tantric ritual. Cf. RA 2.25. On ciñcint, see above, chap. 4, n. 41.

60. Needham, Science and Civilisation, vol. 5, pt. 4 (1980), p. 456. Yogiraja Vaidy-

araja, "Yoga Research on Mercury and the Dhatus," Cakra, A Journal of Tantra and

Yoga [New Delhi] 4 (March 1972), p. 186. Cf. the "Säkta" Goraksa Samhitä 13.99.

61. S. Madhihassan, Indian Alchemy or Rasäyana (New Delhi: Vikas, 1979), pp-

47-48.

62. Gold is to be placed in the tumuli (samädhis) of the Näth Siddhas: Briggs,

Gorakhnäth, pp. 40, 42. On similar practices among the Munda-speaking Asurs of
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central India, a metal-working tribal people, for whom the soul is composed of

iron, see Ruben, Eisenschmiede, p. 88.

63. Madhihassan, Indian Alchemy, p. 47; Briggs, Gorakhnäth, p. 129.

64. Sharma's commentary to RRS, p. 208; and NSC, p. 295. The tribal Bhlls and

Birhors continue the use of blood: Ruben, Eisenschmiede, p. 115.

65. The Kalyän Sakti Añk (p. 648) reproduces an unspecified Puranic passage

which states that wherever the body parts of the goddess Sati cut away by Visnu's

discus fell, they took the lithic form (päsanatäm) of the siddha pithas. The most

complete discussion of the pithas of the Goddess, and the correspondences to Satl's

body parts, is D. C. Sircar, The Säkta Pithas (Delhi: Motilal Banarsidass, 1973). The

Goddess is herself called a stone, or stone or mountain-born (sailajä, Pärvati) and

identified with the lithic in a wide array of Hindu contexts: see Madeleine Biardeau,

UHindouisme, Anthropologie d'une civilisation (Paris: Flammarion, 1981), p. 143.

66. On the identification of the Kämäkhyä stone as red arsenic, see Karel R. van

Kooij, Worship of the Goddess According to the Kälikä Puräna, pt. 1, A Translation with

an Introduction and Notes of Chapters 54-69 (Leiden: Brill, 1972), p. 26, citing

Kälikä Puräna 64.85-86 and Heinrich Zimmer, "Die Indische Weltmutter," in Ér-

anos Jahrbuch (Ancona, Switzerland: Éranos, 1938), pp. 204-5. Dyczkowski ("Kun-

daliní," p. 7, note 13) maintains that the stone is black.

67. The Yonitantra, ed. J. A. Schoterman (Delhi: Manohar, 1980), p. 24; Bharati,

Tantric Tradition, p. 259-60; Bhattacharya, History, p. 133; Fréderique Apfel-

Marglin, Wives of the God-King (New York: Oxford University Press, 1985), p. 240;

and Dyczkowski, "KundalinI," p. 7 n. 13.

68. Dvivedi, Näth Sampradäy, p. 18; Kalyän Sakti Añk, p. 640; Briggs, Gorakh-

näth, p. 18; Dikshit, Navanätha Caritra, p. 22. Gorakh created mountains of gold,

crystal, and ocher (geru) as a means to "awakening" his debauched guru Matsyen-

dra, according to the Nätha Caritra of Raja Man Singh of Jodhpur: NSC, p. 30.

69. Van Kooij, Worship, p. 26, citing Kälikä Puräna 64.73 anc^ 76.89. The ad-

jacent mercurial cave is a creation of the 13 th c. Simhäsanadvatrimsika (Franklin

Edgerton, VikramasAdventures orthe Thirty-two Tales of the Throne, 2 vols., Harvard

Oriental Series, 26 (Cambridge, Mass.: Harvard University Press, 1926), 1:182-86;

2:166-67). Coloring (rañjana) through amalgamation is the greater part of trans-

mutation in a number of alchemical contexts: see below, chap. 9, n. 23.

70. On Hingläj Devi, her geography, pilgrimage, history, and the present-day

relationship of the Näth Siddhas to her cult, see Sastri, Ägneya Tirth Hingläj,

throughout; Briggs, Gorakhnäth, pp. 89 (on the use oithumra), 103-10; and Encyclo-

pedia of Religion and Ethics (New York: Scribner's, 1914), s.v. "Hingläj," by William

Crooke.
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71. A description of this site is found in a 16th c. Tibetan guide to Ca-ri, written

by Padma dkar-po. This is cited at length in R. A. Stein, Grottes-Matrkes et Lieux

Saints de la déesse en Asie oriéntale (Paris: Ecole Francaise d'Extréme Orient, 1988),

PP- 37-43-
72. RA 2.17-19, 25. The käkint is again described in 18.165-67, where she is

called kämini. She is called kälinl in RRS 6.34. Cf. BhP 4.129-32; and RAÍ fols.

35D-3-5; 363.1-2.

73. RA 2.23; RRS 6.34. Käkirii is the name of a female divinity whose worship

is described at length in chapters 58-62 of the Rudrayämala Tantra. Here, she is

one of six consorts of Siva [Saktis], who are identified with the six cakras, all of

whose names are derived from Sanskrit phonemes: däkini, räkini, läkint, käkimy

s'äkini and häkini. In this context, käkini is identified with the artähata cakra, located

in the heart (15.54-56).

74. RA 2.20-24; ^&S 6.32-33.

75. RRS 6.35; RA 14.2. A preparation of zinc carbonate, mercury, and menstrual

blood transmutes lead into gold: RA 7.31. In fact, the percentage of sulfur in a

woman's blood is the highest at the time of her menses: personal communication

from Siddhinandan Misra, March 1985. Sulfur, in addition to increasing the po-

tency of mercury, is said in the RRS (3.17, 45) to increase the potency of male

semen.

76. KCAl fols. 12a.8-9; 2ia.6~7. A procedure similar to the first of these is also

prescribed in the eponymous KCKT. Here (8.68-70), an alchemical charm for in-

vulnerability in battle is produced by placing equal amounts of gold, silver, and

copper in menstrual blood, wrapping the whole with a lotus filament, sprinkling it

with cold water, and placing it in the yantra sthäna. A nearly identical preparation,

called a "tigress pill" (vyäghrf-gutikä), is described in the RA (12.348-49) and the

RAÍ (fol. i6b.4~5). These latter two sources instruct the alchemist to place this

preparation inside a woman's vulva, her guhya-sthäna (rather than in a yantra-

sthäna).

77. BhP 2.50-63; 4.7; 5.1. Cf. RHT 3.28b on mercury that is bound when it

enters the yoni (yävadvis'ati na yonan tävadbandhain hito bhajate).

78. BhP 3.290-303: purandhre gaurirajasä tadbljena bhavantu tat/ jalajädyamla-

samyuktam bandhanam yäti sütakah. Later, the same source prescribes a prepara-

tion containing menstrual blood for increasing the powers of mercury to absorb

(gräsa: literally, "swallow, consume") mica (5.284-87); and for "cutting the wings"

(paksaccheda) of volatile mercury (6.15-17). Here, one is to dry, on a piece of blue

cloth, a woman's menstrual blood. Through this cloth, one is to strain human

breast milk, the which is then macerated together with male semen.
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79. For a discussion of this tantric ritual, see Schoterman, Yonitantra, pp. 26—32.

Kiinda[jn]golaka?7i is an elixir in KC'M (ASL MSS no. 3952, fol. 32a.3-5); a kundagola

produced by a CändälT or a Räksasi is also mentioned in the RM (fols. 9b.7-8;

17D.3). Cf. M#/7T 5.19-21.

80. RA 18.47-49, 115-16, 144, 165-72. An alchemical teaching by the Tibetan

Vimalamitra (the sixth of the eight teachings of the Bdud-rtsi-bam-po-brgyad-pa,

called the Aninakundali in Sanskrit) enjoins that "there be sexual union during the

time of her [the female consort's] menstrual flow ('dzagpa)—her great blood (khrag

cheri) together with the yogin's semen will be known as the most excellent sort of

rasäyana": Walter, Role of Alchemy, pp. 144-45, ^ ^ 173.

81. For a historical discussion of the work and its author, as well as a summary

of the plot, see McGregor, Hindi Literature, pp. 67-70. For full bibliographic de-

tails, see above, n. 41.

82. Biravä lonä is an imaginary transmuting herb; however Lona (from the San-

skrit lavana, "salty, beautiful") is also the name of a powerful witch in north India:

see below, chap. 9, n. 163. Haratlrra (Sanskrit haratäla), yellow arsenic or orpiment,

has a brilliant orange-yellow color which, like red arsenic or realgar {inanahsila)

lends itself to an identification with female passion and, more specifically, men-

strual blood. Mercury "swallows" sulfur in alchemical reactions; the question being

asked here is why Ratansen does not allow himself to enjoy the sweetly perfumed

body of Padmavati: see the origin myth of sulfur {gandhaka), which, when churned

out of the ocean of milk was declared "aromatic": above, n. 51.

83. Padnwvat [310-12 = 27.3-5] m Sharma,Jaya$?Granthävali, pp. 476-81; and

Dhar, Padimiávatf, p. ^6. Cf. a description of such color changes in the laboratory,

in Dash, Alchemy, pp. 141-42. As McGregor {Hindi Literature, p. 70) notes, Padma-

vati is equated with Gorakhnäth slightly later in this text (27.14). Thus, the con-

summation of love is also an allegory on a yogin's transformation through initi-

ation.

84. RA 1.28. The same source [11.104-7] describes the immediate and long-

term effects of eating said mercury.

85. RHT 1.33: divyätanurvidheyä haragaurisrstisamyogät.

86. Vimalaprabhä 2.119, translated in Fenner, Rasäyan Siddhi, p. 138. Menstrual

blood both transmutes copper into gold and, when eaten, affords immortality, ac-

cording to MBhT5.27-43, especially 37-42. See also Schoterman, Yonitantra, p. 29.

87. MBhT5.28. A number of tantric sources specifically recommend a nonvir-

gin, ideally a low-caste woman (especially a Cändäll or DombT), for such practices:

Schoterman, Yonitantra, pp. 18-21, 24-25, 31-32; and Bhattacharya, History,

p. 136.
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88. Sharma, note to RRS, p. 121.

89. BhP 7.114-15. Such herbs are to be gathered with devotion to Siva, and with

the bijas (seeds, but also seed mantras) of Sakti, (pronounced) one by one.

90. RC 6.21. On the role of the outcaste Cändäll or Dombi woman in the wor-

ship of the female sexual organ, and the subsequent production of the power sub-

stance, the yonitattva, through sexual intercourse with her, see Schoterman, Yoni

Tantra, pp. 24-25. Cändäli is also a term for a woman in the first day of her menses

(ibid., p. 25), and for the female energy located in the abdomen (Kaviraj, Bhäratty,

2:262-63. A 15th c. Bengali commentary to the Buddhist Laghu Kälacakra Tantra

states that that part of the female organ which resembles the beak of a bird is called

"bird mouth." The canal which carries semen down from the bird mouth is called

cändäli when, instead of semen, it carries menstrual flow. Dombi is that canal which,

during the menses, points upward. At the time of the discharge of semen, the same

Dombi becomes Avadhüti: Shastri, Catalogue, vol. 2, pp. iv-v.

91. Sachau, AlberunisIndia, vol. 1, pp. 189-92. See below, chap. 9, n. 178.

92. HYP 3.83-91; 99-103; Yoga Sastra of Dattätreya 299-312; Goraksa Paddhati,

appendix to 1.82, pp. 50-55. Alternatively, the practitioner may use his partner's

yonitattva for purposes of external ritual and worship: Schoterman, Yonitantra,

p. 28.

93. On these terms, see above, chap. 5, n. 109, and n. 67 of the present chapter.

The term sadbhäva is found in KJñN 21.10.

94. TÄ 29.126, 129, translated in Silburn, Kundalini, pp. 190-91. These multiple

roles of the female consort and her sexual essence are discussed in Silburn, Kun-

dalini, pp. 189-92. Italics are my own.

95. Siva Samhitä 4.1-5; HYP 3.100, 102.

96. Silburn, Kundalini, p. 192 (commentary to TÄ 29.128-29): "The process of

breath and efficience going from the yoginfs mouth to the siddha and vice-versa is

precisely samputikarana . . . Präna and virya are so intimately mixed as to be trans-

formed into each other and to become one and the same. According to the tra-

dition, the adept is rejuvenated; white hair and wrinkles disappear." In alchemical

parlance, elixir mercury is valipalita vinäsana.

97. Robert Svoboda, Aghora, at the Left Hand of God (Albuquerque, N.M.: Broth-

erhood of Life, Inc., 1986), pp. 280-81, quoting his Aghori teacher Vimalänanda.

See ibid., pp. 279-90 for an expanded discussion of vajroli mudrä. Here as well,

"heavy" mercury is located at the summit of a hierarchy of fluids: water, milk, clari-

fied butter, honey, and mercury.

98. Vajra- and sahaja- may also likely refer to the mystic Buddhist traditions

known as vajrayäna and sahajayäna. Oli may be a middle Indo-Aryan shortening
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of -alaya ("abode, place of"), in which case this term would mean the "seal of the

place of the penis." Another possible source of the -olí ending is -ovalli, which

means, in a tantric context, a "current of doctrine": Dyczkowski, Canon, p. 81 and

n. 233-
09. Needham, Science and Civilisation, vol. 5, part 5 (1983), pp. 270-74, who

also discusses the Taoist cognate to this: huan ching, "making the Yellow River flow

backwards." According to Dharmavir Bharati (Siddh Sähity, p. 325), the Näths bor-
rowed their theory and practice of the vajrolimudrä from the Mahäyäna Buddhists.

The practice is referred to in Gorakh Bant Sabadl 141: bajari kartä amarl räsai amari

karamtäm bäl/bhog karamtäm je vyamd räsai te goras ka gurubhai. Cf. Sabadl 142,

below, chap. 8, n. 88. Jerzy Kosinski {The Hermit of 69th Street [New York: Zebra

Books, 1991] p. 69 n. 111) refers to this practice as "acclivity," a term not found in

the Oxford English Dictionary.

100. bCud len gyi man ngag of Bo dong, in Encyclopedia Tibetica, vol. 2, pp. 522-

23, 556, cited in Fenner, Rasayan Siddhi, p. 82.

101. At least two secret Tibetan Buddhist tantric initiations involve these same

elements: sexual intercourse (which is literal and not figurative here), the intermin-

gling of sexual fluids (the red drop of the Prajñá-maiden's pudenda (padma) and the

white drop of the master's vajra), the internal raising of these commingled fluids

(described as nectar), and the bliss of the realization of Buddha consciousness. The

texts of these initiations are translated, with commentary, by David Snellgrove,

Indo-Tibetan Buddhism: Indian Buddhists and Their Tibetan Successors, 2 vols. (Boston:

Shambhala, 1987), vol. 1, pp. 256-64.

102. This term is discussed in SSP 5.7; Akulavira Tantra [A] 43; Goraksa Paddhati

1.75; Kulänanda Tantra 4, 58; and a host of other hathayogic and tantric sources.

For discussions, see also Srivastav, "Gorakh Bäni" Visesänk, pp. 15, 238; idem, uGor-

aksa" Visesänk, pp. 45-46, 156-57; Dvivedi, Näth Sampradäy, pp. 58-59, 72; Gonda,

Medieval, p. 224; and Mallik, SSP, p. 21.

103. The red bindu is said to shine with the same ruddy brilliance as liquid sin-

düray mercuric oxide: Yogamärtanda 61, in Mallik, SSP, p. 61; and Goraksa Sataka

73- This mixture of red and white fluids may have its origins in the combination of

(reddish) soma and white milk in Vedic oblations, and a tantric parallel in the ritual

consumption of the yonitattva together with wine: Schoterman, Yonitantra, p. 30.

104. Goraksa Paddhati 1.71-75 (= Goraksa Sataka 72-76 = Yogamärtanda 61-64).

Verse 64 reads: sukram candrena samyuktam rajah süryena samyutam/ dvayos sa-

marasaikatvam yo jänäti sa yogavit: "Semen is conjoined with the moon, uterine

Wood is conjoined with the sun. He who knows samarasa to be the unity of the

two, he is a knower of yoga." On the mahäbindu, see Gorakh Bäni, Sabadl 237, and
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p. 32 of the Gorakhnäth Mandir edition of Gorakh Bfvni, which equates mahäbindu

with mahäsünya. See also Dhyänabindu Upanisad 87-88, in Varenne, Upanishads du

yoga, p. i n ; and Filliozat, "Taoisme et yoga," p. 66.

105. Personal communication from N. Sethu Raghnathan, Madurai, January

1985. The titles of a great number of the Tamil alchemical sources are composed

of the name of the author followed by the number of verses in the treatise. Cf. HYP

3.100, with Brahmananda's commentary, on the notion that näda becomes bhnlit in

a woman's body—whence the need for a female partner in erotic tantric rites. On

bindu and näda, see above, chap. 3, n. 102.

106. Yoga, literally "union" is, in the mystic parlance of the Näth Siddhas, the

union of sun and moon, fire and fluid, ovum and seed, that which is enjoyed (upa-

bhogya) and that which enjoys (bhokta), and ultimately, the commingling of the prin-

ciples of creation and destruction: Dasgupta, Obscure, pp. 235, 238-39.

107. Siva Samhitä 3.54; Yogatattva Upanisad 74; &4 11.144; 12.251, 265; 18.28,

83, 163. The yogin, whose own body has been rendered golden or adamantine

(Siv Goraks Bävani 38, in Goraksa Staiwyali, ed. Yogi Bhambhulnath [Haridwar:

Goraksanath Mandir, n.d.], p. 20; Gorakh Ban! Pad 13.1; 50.2) becomes polymor-

phously perverse at this point, capable of transforming base metals into gold (as

does mercury), base and noble metals into human bodies, human bodies into met-

als, stones, animals, etc. The mythology of the Näth Siddhas is replete with such

transformations, often effected by Gorakh.

108. Gorakh Bänl, Sabadi 1.1. Kablr expresses a similar sentiment in doha 13.23

in Vaudeville, Kabir Granthavali (Doha), p. 87: "He finds himself face to face with

the Lord, and becomes a child (bälak) again." For a differing interpretation, see

Bharati, Siddh Sähity, pp. 337—38. See above, n. 94, and chap. 10, sec. 2.

109. RC 15.13-15; RRS 1.85-88; ÄK i.53b-62a; Rasakautuka, ASL MSS no.

4203, fol. 4a.6-9; Sivakalpadruma of Sivanätha, ASL MSS no. 4349, fol. 2b. 1-6.

r 10. M. F. de Mely, "L'alchimie chez les chinois et 1'alchimie grecque," Journal

Asiatique, 9¿ serie 6 (Sept.-Oct. 1895), pp. 314-40, especially pp. 332-33.

i n . Needham, Science and Civilisation, vol. 5, pt. 4 (1980), p. 337.

112. De Mely, "L'alchimie chez les chinois," p. 334.

113. Mahäbhärata 3.11 o. 1-3.113.25.

114. De Mely, "L'alchimie chez les chinois," p. 334. The Renaissance "Hunting

of the Greene Lyon," as a metaphor for the quest for the alchemical elixir, may be

of a similar origin: Betty Jo Teeter Dobbs, The Foundations of Newtons Alchemy: "The

Hunting of the Greene Lyon" (London: Cambridge University Press, 1975).

115. This Jabirian account is said to be an elaboration of an Indian legend of

Manimekhalä, "the jewel engirdled one." Manimekhalä's story is referred to in the

Kathäsaritsägara of Somadeva (Ocean, vol. 9, p. 51). The myth is discussed in Sylvain
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Lévi, "Manimekhalä, divinité de la mer," in Manorial Sylvain Lévi (Paris: P. Hart-

mann, 1937), pp. 371-83.

116. Paul Kraus, Jähir ihn Hayyän: Contribution a Vhistoire des idees scientific ues

dansrislam (Paris: Les Belles Lettres, 1986), pp. 90-93. Kraus identifies Sindiyyat

with an island off the coast of the Sind, in southern Pakistan. He opines (p. 91, n.

4), however, that Suva?iia-bhñ?ni, the "Golden Land," generally identified with the

"greater India" of southeast Asia, perhaps Burma, may be intended here. On this

toponym, see Wink, Al-Hind, vol. 1, pp. 334-42.

117. Needham, Science and Civilisation, vol. 5, pt. 4 (1980), pp. 330-425, espe-

cially pp. 339-355.

118. On Darada-desa, see above, n. 48. On Pärada-desa, see Sircar, Studies, p.

33 and n. 4; p. 68 and n. 9; and p. 70.

119. On possible identifications of BlbT Nänl with other mother goddesses, see

William Crooke, "Hingläj," Encyclopedia of Religion and Ethics, vol. 6, p. 715.

120. A modern description of the Candraküpa is found in Sastri, Agneya Tilth

Hingläj, pp. 29-47. See esp. p. 45. The Life ofApollonius is a work of fiction which

nonetheless contained numerous geographic and ethnographic details culled by

Philostratus from ancient travel accounts. Philostratus localizes his "Well of Truth"

somewhere in the Indus River region: Philostratus, Life ofApollonius, tr. C. P. Jones

and edited, abridged, and introduced by G. W. Bowersock (Harmondsworth: Pen-

guin, 1970), p. 75. See below, chap. 8, sec. 2b, for a discussion of other "lunar" top-

onyms.

121. On the rock-hewn images of the sun and moon, see Crooke, "Hingläj" p.

45; Briggs, Gorakhnäth, p. 106 (reporting an account given by Charles Masson in

1844); and Ctesias, "Indika," in Photios, Bibliotheca (463.13-19), ed. and tr. Rene

Henry, 6 vols. (Paris: Les Belles Lettres, 1959), vol. 1, p. 136.

122. Jaan Puhvel, Comparative Religion (Baltimore: Johns Hopkins University

Press, 1986), "Fire in Water," pp. 277-83, especially p. 279, on the Irish Nechtan's

well. Cf. Georges Dumézil, Mythe et epopee, vol. 3, part 1, pp. 22-89, especially

pp. 27-31.

123. pancabhütätmakah sütastistatyeva sadäsiva. Cf. BhP 1.32-37. Sadäsiva is,

of course, a god who is represented iconographically with five heads: see above,

chap. 2, nn. 64-66. Elsewhere, the south Indian tradition of Siddha medicine bases

its practice of pañcikarana ("the five practices," or simply "doing five"), the purifi-

cation of the elements used in its therapy, upon the assumption that Siva and Sakti

are present in every element: Kardaswamy, History, p. 340.

124. Treloar, "Use of Mercury," p. 238.
125. On this, see David Gordon White, "Why Gurus Are Heavy," Numen 33

(1984), pp. 43—44 and notes.
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126. The classic theoretical statement is Louis Dumont, Homo hierarchiais, le

Systeme des castes et ses implications (Paris: Gallimard, 1978), appendix 4, "Vers une

théorie de la hiéarchie," pp. 396-403.

127. Each of the five elements is quadrupled within this system: to each of the

five tanmätras (subtle elements, senses) there corresponds a gross element (mahä-

bhüta), a "grasping organ" {karmendriya) and a sensory organ (jñanendriya). On the

generation of lower elements from higher in Sämkhya, see B. N. Seal, "The Physi-

cochemical Theories of the Ancient Hindus," appendix to Ray, History (1956), pp.

264-65.

128. Caraka Samhitä 4.5.5. The same schema is echoed in the SSS (4.24) of the

Western Transmission tradition: Schoterman, SSS1 p. 129. Cf. the slight variations

suggested by Jean Filliozat, "Taoi'sme et yoga," p. 48.

129. Dhätu, "that which supports" (from the Sanskrit root dhä, support,

ground), is the Ayurvedic term for the constituent parts of the body and the al-

chemical term for the metals. In both cases, these are the constituent elements of

their respective systems, without which the entire (biological or metallic) body

would collapse and disintegrate. See above, nn. 11, 20.

130. Prior to the 12th c. alchemical synthesis, the term loha, which specifically

means iron, was employed as the generic term for metal: personal communication

from Damodar Joshi, Benares, September 1984.

131. RA 7.97-98. Cf. Chändogya Upanisad 4.17.7: "Just as one would mend gold

with salt, silver with gold, tin with silver, lead with tin, iron with lead, wood with

iron." Enumerations of the metals vary from one source to another, some adding

such alloys as brass, bronze, bell metal, etc. to reach totals of as many as twelve

(in ÄK 2.1.9) metals. See Misra, Äyurvediya, pp. 493-96, for a discussion of the

nomenclature of the metals in all the major alchemical texts.

132. Syamasundaracarya Vaisya, Rasäyan Sä?; 5th ed. (Benares: Syamasundar

Rasayansala, 1971), vol. 1, p. 70. Although this is a modern work (the first edition

appeared in 1914), its statement of the process of resorption (layakrama) respects

the classic formulation.

133. In a general sense, this south Indian tradition makes greater use of the

system of the five elements, in its formulations of the applications and powers of

mercurial medicines, than do the northern traditions. Personal communication

from N. Sethu Raghunathan, Madurai, India, January 1985. Cf. Subbarayappa,

"Chemical Practices," in Bose, Concise History, p. 334.

134. HT, p. 176. Cf. Sat-cakra-nirüpana 4-29, trans, with commentary in John

Woodroffe, The Serpent Power, 9th ed. (Madras: Ganesh and Co., 1971), pp-

330-87.
135. RHT 1.12: kästhausadhyo nage nagam vañge vañgamapi llyate sulbe / sul-



459

Notes to Chapter Seven

bam tare taram kanake kanakañ ca llyate süte. An identical passage is RRS i .60. RA

7.97 makes the same statement in a more elliptical way: "that which precedes [is

higher on the hierarchy] is imperishable [aksaya] with regard to that which is lower."

The Mahäbharata (5.39.65) describes the hierarchy of the five metals in the follow-

ing terms: "Silver is the dross [mala] of gold; copper the dross of silver; tin the

dross of copper; lead the dross of tin; and dross [mala: here, iron?] the dross of

lead." Cf. Chändogya Upanisad 4.17.7 for a still earlier formulation.

136. Two modern empirical explanations for the hierarchy of the metals are

offered in Misra, Ayurvediya, pp. 494, 498: that which is higher on the hierarchy

requires greater heat for its purification than that which is lower; that which is

higher on the hierarchy loses less of its mass when heated than that which is lower.

137. RRS 1.30-37; ÄK 1.18-2 3. This is an idealized schematization: as noted,

the term parada likely derives from the name of the country, located to the west or

northwest of India, from which mercury was imported to India: see RC 15.14-15.

Cf. above, chap. 3, n. 93, and n. 118 of the present chapter.

138. RPS 1.17-18; Rasakautuka (ASL MSS no. 4203), fol. 33.5-6; and Sivakalpa-

druma (ASL MSS no. 4349), fols. 6a.i2-6b.2. The five states or phases of mercury

(avastha) appear not to be arranged hierarchically: RA 10.17-18.

139. KCM (ASL MSS no. 3952), fol. 30^3-4; RA 6.67-68.

140. The third and fourth members of the hierarchy appear to be reversed in

the discussions of the gatis and vedha: air precedes fire in both cases, in opposition

to the Samkhyan ordering of the five elements, in which fire is the third and air the

fourth element on the pentadic hierarchy.

141. RA 10.13-15; RRS 1.82-83.

142. Mercury is identified with the soul (ätman) both here (RRS 1.83) and in

RU 15.50. The fifth gati of mercury is called jiva-vat in ÄK 1.40. In the Caraka

Samhita's Ayurvedic analysis of semen, only the four lower elements are present

(on this, see Sharma's notes to RRS 1.81-83, on p. 13 of his edition); it is however

united, at conception, with äkäs'a, ether, which is omnipresent and static in the

ovary: Caraka Samhitä 4.2.4, cited in Dasgupta, History, vol. 2, pp. 302, 307.

143. RRS 1.83. The RA (10.15) stipulates that the fifth gati, the jlva-gati, of

mercury is invisible, while the first four are visible. Sharma, in his notes to RRS

1.83 (p. 13), states that, due to its invisibility, the fifth gati of mercury is also called

daivt-gati, its "divine motion." He suggests the use of such "Siddha mantras" as the

aghora, and the adjunction of yogic practices to halt the loss of mercury through

this gati, or to render it visible.

144. RA 1.41. Another term for mercury is vyoma-dhärana, "maintaining mica /

ether [in mental concentration]": Monier-Williams, Sanskrit-English Dictionary,

s.v. "vyoman."
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145. RC 4.106-11; fl/?S 8.90-94.

146. RRS 8.95.

147. R¿4 5.28, 32-41.

148. These are the "M-words" or antisacraments of tantric practice, possibly

subversions of the paiicagavya, the five pure products of the cow that were the

orthodox brahmin's mainstay: mämsa, meat; matsya, fish; mudrä, parched grain;

madhu, spiritous liquor; and maithuna, sexual intercourse.

149. The five "nectars," here are bodily secretions used in secret tantric ceremo-

nies: blood, semen, urine, feces, and flesh: KJñN 11.5, n .

150. These are the "stools" or "seats," pilgrimage sites of the Goddess. As many

as i^¿\plthas are enumerated in certain lists. Five are singled out, however, and are

identified here with the five elements. Kämäkhyä (here called Kämarüpa) is one of

these: Schoterman, SSS, appendix 2, pp. 222-25.

151. On the five kulas, see Marie-Therése de Mallmann, "Divinités hindoues

dans le tantrisme bouddhique" Arts Asiatiqiies 10 (1964), pp. 68, 72-74. On the five

äimiäyas ("transmissions"), emanating out of the five faces of Siva, see Kuläuiava

Tantra 3.7-10.

152. The more traditional number is nine: however, the Bengali Goraksa Vijaya

and other traditions speak of the five original Näths. These are Adinäth, the primal

Näth, and four Näths who arose from his body parts; Gorakhnäth, who arose from

his head; Matsyendranäth, who arose from his navel; Kanerinäth, who arose from

his ears; Jälandharanäth, who arose from his bones; and Cauranginäth, who arose

from his limbs: Mukherji, Gopicandra Nätaka, p. xxxvi.

153. These three groups of five are treated together in a work of the Näth Sid-

dhas entitled Goras Ganes Gusti (in Srivastav, ed., "Gorakhbänf Visesänk, pp. 388-

90. All three groups are related, serially, to the five elements.

154. Dumont, Homo hierarchiais, pp. 104-5, 397- See above, n. 126.

155. Abhraka and gagana are the two more common terms; the R4 (6.31) also

mentions vyoma. The RC uses all four terms interchangeably in chapter 16, em-

ploying kha once, in 16.37. Kha-puspa, "cavity-" or "hole-flower," is a common term

for menstrual blood in tantrism: Bhattacharya, History, pp. 132, 136.

156. The Rasa kä?//ad hen n passage is reproduced without verse citation in Shar-

ma's commentary to RRS 2.1.

157. Rasendra Bhäskara 3.42. Abhra connotes wetness in such Vedic passages as

Atharva Veda 1.12.3 (cited in Dasgupta, Histoiy, vol. 2, p. 331, n. 2).

158. See above, n. 144. Vyoman is the "firmament" in Athaiua Veda 8.18.13. The

five äkäsas are identified with the five vyomas in the SSP and are discussed by Kavi-

raj, Täntrik Sädhanä, p. 401.
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159. However, RRS 5.5 states that natural gold (prakrta-siuirna) originally arose

from the rajoguna. See also Biardeau, Hindouisme, pp. 106, 110. The pivotal, female,

and creative role of ether/empty space is set forth in the Caraka Samhitä (4.2.4)

discussion of conception: see above, n. 142.

160. The association oí rajas, úxtgima of activity, with the Goddess, is supported

etymologically. Rajas at once means menstrual blood, pollen, redness, and passion,

all terms with highly feminine connotations in India.

161. Abhinavagupta lends a pivotal role to the fifth element, which he calls

äkäsa-sakti, the "power of space." On this, he says that, unlike the powers of the

four lower elements, "the power of space plays no role in sustaining the finite sub-

ject. For the power of space is inherent in the individual soul as the true subjectivity,

at once empty of the objects and providing a place in which objects may be known.

This is the Emissional Power in its lowest form" (commentary on ParätrJsikä

Laghnvrtti 5-93, translated in Muller-Ortega, Triadic Heart, p. 131). See below, note

176, on the kañcukas.

162. The goose seems to be identified with the breaths even before the syllables

of its name come to represent the sound of inbreathing and outbreathing them-

selves. The original notion would have been that the goose of the breath kept one

alive so long as one of its feet remained tethered to the body: its flight, up and out

of the body, is death. This is the implication of Aitareya Aranyaka 2.1.8 (citing Rg

Veda 1.164.38), even if this text does not mention hanisa explicitly.

163. Silburn, Kuncialinl, p. 23.

164. Goraksa Sataka 64-70, especially 67.

165. RA 2.89; 11.151. Khecarlis also referred to in the context of a thirty-two-

syllable Kubjikä mantra, in 3.9. A khecarl clan lineage (hila) is named and its mantra

discussed in 3.17-20 and 12.59. Certain herbs are also referred to as hhecari, be-

cause they produce the power of flight in mercury: 12.52-54. One of the uparasas,

käsisa (ferrous sulfate) is called khecara in RC 11.1 and RHT 9.5. It is called khaga

("sky-going") in RA 7.56. Khecara is one of the eight "magical" siddhis listed (along

with rasa-rasäyana) in the 3d -n th c. A.D. Sädhanamälä: Bhattacharya, Sädhana-

mälä 2:lxxxv.

166. RHT4.5; RC 16.4, 44, 52-55, 75. Clipping the wings of volatile mercury

is the remedy for cäpalyadosa, the "flaw of instability." This is effected through niya-

mana ("regulation"), the seventh of the eighteen alchemical sa?nskäras: Misra,

Ayurvediya, p. 195.

167. The play of correspondences is not perfect here, since evaporation can be

identified with the element air, rather than ether or space. Both appear to be pres-

ent here. Hamsaga mercury (RA 10.14-15; n . 126-31; 12.68-70; RRS 1.81-83 a n c l
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pp. 13, 133) is related to the element air, referring as it does to mercury's tendency

to evaporate, hamsaga, in the sunshine whose beams are called hamsapäda in Ath-

arva Veda 11.4.21—or into the wind as breath, also called hamsa in yoga.

168. On this, see Cirpatjt kf sabadi 23, in Mallik, SSP, p. 84: "bind the flying

harnsa" (udaina hamsä lägai bandh). Cf. HYP 4.92 and BhP 5.148, 168-69.

169. Elsewhere, the Goraksa Paddhati (p. 60 of the Bombay edition, cited in

Bharati, Siddh Sähity, p. 340), calls the ether the void (sünya) in which Siva (whose

semen is mercury) dwells.

170. RC 15.4-12.

171. Siddhinandan Misra, who translated this text into Hindi, chooses to see in

the plural use of the term dhätu a reference to the sexual fluids of both Siva and the

Goddess {siv-pärvati ke antim dhätu): Misra, RC, p. 289. Elsewhere (16.8), Soma-

deva calls mica (abhrakd) and mercury {parada) the final dhätus of the Goddess and

Siva. Here, these dhätus are "final" in the Ayurvedic sense of the term: as the sexual

emissions of the two, they are the final distillates of divine processes of digestion.

172. This is the Vedic myth of Indra's theft of Soma, the divine draft of immor-

tality. In the Rg Veda (4.26-27), it is Indra who, mounted on an eagle or falcon

isyend), steals the soma (later identified with lunar nectar and semen) from the atmo-

spheric Gandharvas. In Brahmanic myth (Taittirfya Samhitä 6.1.6; Satapatha Bräh-

mana 3.6.6.2), the rivalry is between a serpent named Kadrü and a falcon named

Suparni. This develops, in later epic myth, into the baroque account of the bird

Garuda's "theft" of the soma from the serpents, or from Indra and the gods: Rämä-

yana 3.35; Mahäbhärata 1.20.1-1.30.25.

173. For the Babylonian myth of Etana and the Zu bird, as well as a wide array

of Indian and Indo-European parallels to this mythic theme, see David M. Knipe,

"The Heroic Theft: Myths from Rgveda IV and the Ancient Near East," History of

Religions 6:4 (May 1967), pp. 328-60. Cf. Jarich G. Oosten, The War of the Gods:

The Social Code in Indo-European Mythology (London: Routledge & Kegan Paul,

1985), pp. 69-71.

174. Mahäbhärata 1.2o. 1-1.30.25.

175. RRS 1.80; ÄK 1.35-37; RC 15.24-25, 43-49; BhP 3.22. Misra (Ayurvediya,

p. 197) describes this purification in terms of a snake shedding its skin. It is note-

worthy that in Ayurvedic embryology, heating in the uterus generates seven layers

(kaläs) of skin and the seven dhätus around the blood and semen that were originally

present at conception: Dasgupta, History, vol. 2, pp. 312, 317.

176. On the kañcukas in Saiva Siddhänta thought, see Gonda, Medieval, p. 186;

on the Vidyesvaras, see Rao, Elements, vol. 2, part 2, p. 397, and above, chap. 6,

n. 56.
177. TÄ 13.103-4, translated in Muller-Ortega, Triadic Heart, p. 139. Cf. Parä-
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trisikä Laghuvrtti 5-oa, translated ibid., p. 131. Cf. Dasgupta, Obscure, p. 219, and

Srivastav, ed., "Goraksa" Visesänk, p. 272, for Näth Siddha interpretations.

178. BhP 2.5b-7a: taträdau tu rasah sütah sivadehädvinirgatah/ tato 'nyattu gha-

nam khyätamumäyonisamudbhavam/ sitam pltam tathá raktam krsnañ caiva tu

varnatah // vajräkhyan caiva mändükam dvividham tu prakírtitam.

179. For ahiräja, see RA 13.370. One type of mica is called naga, "serpent,"

because of the hissing sounds it makes when heated: RC 10.6.

180. The alchemical sources refer repeatedly to lead and tin zspüta, "smelly," a

fact that may have inspired this mythic representation of them as mala, dross. In

the gradual transformation of the human body into an alchemical body, the first of

an eight-stage process is called "piercing" or "transmuting" the skin (tvacävedha),

by which the body is transmuted into lead and tin (pannaga): RA 18.150.

181. Sesa (along with his brothers Ananta, Vasuki and Taksaka) is the Lord of

Serpents in Hindu mythology. Somadeva's evocation of the Lord of Serpents who

drinks the divine semen that has fallen from the mouth of Agni would thus refer

to this same figure. On Sesa as "remains," see Charles Malamoud, "Observations

sur la notion de 'reste' dans le brahmanisme," in Cutre le monde, pp. 28-29.

182. Siva's name here is to be identified with the fire of yoga (yogagni) that

destroys the fire of time (kälägni) in the microcosm. The universal resorption is a

reabsorption of both matter and time: time which generally cooks all creatures is

itself cooked by the dissolution. Time yields to eternity, until the universe is re-

emitted by the great yogin. The fire of Siva's yoga is also greater than the fire of

desire (kämägni), as illustrated in the myth of his incineration of Kama, the Hindu

Eros, with fire from his third, yogic, eye.

183. Whence the final verse of the RA (18.228), which states that the perfected

Siddha dwells eternally in the highest level of the cosmic Ggg—sometimes known

as Siddha-loka—even when all living beings have been annihilated in the terrible

flood (of the end of the world).

184. In later sources, particularly Saiva Puränas and Tan tras, it is Siva who is

the great yogin, a distinction he has retained down to the present day in India. In

this light, the statement that mercury is the exudation or sweat of the sleeping (i.e.,

yogically withdrawn) Siva, is a telling one: RA 1.36. See above, chap. 2, sec. 5.

185. Puranic cosmogony is in fact an appropriation, run in reverse, of the stages

of yogic withdrawal: Asian Mythologies, s.v. "Puränic Cosmogony."

186. Ibid., and Biardeau, Hindouisme, pp. 121-22. A translation of the Visnu

Puräna (6.3.14-41; 6.4.1-10) treatment of cosmic dissolution is in Dimmitt and

Van Buitenen, Classical Hindu Mythology, pp. 41-43.

187. Mircea Eliade, The Sacred and the Profane: The Nature of Religion (New York:

Harcourt Brace Jovanovich, 1959), pp. 54-55; Stella Kramrisch, The Hindu Temple,
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2 vols. (Calcutta: University of Calcutta, 1946; reprint Benares: Motilal Banarsi-

dass, 1976), vol. 1, p. 62, n. 105.

188. Filliozat, Doctrine classique, p. 19. Nägärjuna is called the son of Vasuki in a

Näth source: NSC, p. 226. A Rajput royal lineage calls itself the nägavamsi, "serpent

lineage," claiming descent from one or another of the great serpents of Hindu

myth: Ruben, Eisenschmiede, p. n o .

189. See below, chap. 9, n. 102.

190. Kaviraj, Bhäratiy, vol. 1, p. 311; Silburn, Kundalim, p. 42, citing Abhinava-

gupta, Tanträloka-viveka 22. Cf. Svetäsvatara Upanisad 1.13, in which meditation on

the Om causes the subtle mark (liñga) of the divine within all humans to manifest

itself.

Chapter Eight
1. Toni Schmidt, "Fünfundachtzig Mahäsiddhas," Ethnos 2-3 (1955), p. 120;

Rolf Stein, "Jardins en miniature," p. 54. A seemingly identical image appears in

the context of the pilgrimage to the shrine of Hingläj Devi, in eastern Baluchistan.

This is a liiigam-yoni, the image of the sexual union of Siva and the Goddess, which

is branded on the upper right forearm of Näth Siddhas travelling to the site. The

image, reproduced by Briggs {Gorakhnäth, p. no) , is of a scrolled letter U in the

hollow of which are nested two concentric circles.

2. HIT 3.1.

3. RHTi.-j; MBhT 3.12-14; ssp 3-5; Goraksa Paddbati 1.60; BhP 9.117-19. Cf.

Dvivedi, Näth Sampradäy, pp. 187-88; Misra, Aywvediya, p. 28; Kaviraj, Bhäratiy,

vol. 1, pp. 555-56; Srivastav, "Goraksa" Visesañk, p. 132; idem, "Gorakh Bänf Vis-

esañk, p. 332; NSC, p. 131.

4. Todala Tantra 9.14b-!5b: prthvTcakrasya madhye tu svayambhüliñgamad-

bhutam/ sarddhatrivalayakärakundalyä vestitam sadä/ lingacchidrarn svavaktrena

kundalyäcchädya samsthitä. Cf. 9.21. Alternatively, her mouth is said to cover the

brahmadvära, the "door of brahman," which is the opening to the lower end of the

susumnä nädh Goraksa Paddbati 1.17-19; Yoga Mclrtanda 36. Cf. NSC, p. 131, which

states that she sleeps with her mouth closed around the "western" liiiga.

5. Silburn, Kundalini, pp. 22-23. This discussion, of the place of the kundalinl

in the hathayogic system of the Näth Siddhas, differs significantly from Silburns

descriptions (ibid., pp. 19-24, 63-69) of the two kwidalinis (the adhah- and ürdhva-

kundalinis) or the three aspects of the kundalini (sakti-, pruna-, and parä-kundalinJs)

in the Trika Kaula system of Abhinavagupta and others.

6. Goraksa Paddbati 1.47-56; Yoga Märtanda 36-40. The editor of the Goraksa

Paddbati, citing "other sources," reproduces the following verse (numbered 2) on p.

28: "in between the idä and pin gala is the child widow, the kundalim."
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7. This is the particular perspective of the Näth Siddhas who, anti-Säkta to the

extreme, deny whenever possible any constructive role to the feminine. This is

in marked contrast to the Trika system, for which the kundalini is the dynamic

manifestation of Siva in the universal macrocosm as well as the human microcosm:

Silburn, Kundalini, p. 24. Gorakhnäth compares women to tigresses and succubi:

see below, n. 92.

8. Biardeau, Hindouisme, p. 167. BhogavatJ is the name of the city or a sacred

tlrtha of the serpent race, in the Hindu epics: Monier-Williams, s.v. "[ijbhoga,"

citing the Rämäyana, Mahäbhärata, and Harivamsa.

9. Padoux, Väc, pp. 81—83. Cf. Sanderson, "Mándala and Agamic Identity," pp.

178, 185; Brooks, Senrt, p. i n ; Silburn, Kundalini, pp. 19-24, 52-53, 64-66.

10. Silburn, Kundalini, p. 27, 42, citing Ksemaräja's commentary on Sivasütra

2.3. Cf. Kaviraj, Bhäratiy, 1:309.

11. On the bhuktihnukti dyad see Brooks, Secret, pp. 91, 105. Rasik Vihari Joshi

("Notes on Guru, Dlksä and Mantra," Ethnos 37 [1972], pp. 106-7) discusses moksa

and bhoga as two forms of tantric initiation. But see Sanderson's ("Saivism," pp.

667-68) important nuanced discussion of the mutual exclusivity oí moksa and bhoga

in early tantrism. Moksa was the goal of "liberation-seeking" celibate ascetics, while

bhoga, supernatural experience generally gained through sexual union, was the goal

of such "power-seeking" tantric movements as the Mantramärga.

12. See MBhT 14.3-10, on divya-, vhya-, and pasu-bhoga, also in relation to the

kundalini.

13. MBhT 3.1-16; 14.13-14; and Bharati, Tantric Tradition, pp. 252, 260.

14. HYP 1.27; 3.11; 3.61-69.

15. Silburn, Kundalini, pp. 15, 27, 52.

16. See Silburn {Kundalini, pp. 27, 52) for Abhinavagupta's (TÁ 3.171) play on

the word visja]: when she sleeps, the kundalini holds the poison that destroys human

vitality; when she awakens, this poison transforms itself into all-pervading (vis)

power.

17. This is the origin myth of poison, in RRS 29.1-11.

18. It is this mythic feat and the quest to, once again, become a "second Siva,"

that appears to be the raison d'etre of the so-called "Poison Tantras" (visatantras),

of which the Yogaratnävali revealed by Srikantha Siva (ASL MSS no. 4184) is an ex-

ample.

19. He is further identified with Vajrabhairava. This god's consort is Ekajatä:

see Beyer, Tara pp. 42-43, 54; and above, chap. 3, nn. 89-90.

20. Spanda Kärikä 3.16, trans, in Harvey Alper, "The Cosmos as Siva's

Language-Game," in idem, Mantra (Albany: SUNY Press, 1989), p. 280.

21. TÄ 3.171.
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22. Gügä Chauhan or Gügä Plr, whom the Näth Siddhas claim to have been

one of their number, is renowned for his power over serpents: Rose, pp. 395, 409.

Nepali legend maintains that Gorakhnäth held back the "great serpents" of the

rains in Nepal for some twelve years, a reference that at once harks back to Vedic

myths of Indra taming the rain serpent Vrtra and to Gorakh's yogic control of

the kundalini.

23. BhP 9 .n8b- i i9a . On the mythic theme, of a disciple becoming his gurus

teacher and the guru becoming his disciple's pupil, in its relationship to the ideol-

ogy of brahmanic sacrifice, according to which that which precedes (e.g. a prior

sacrifice) is necessary to that which follows (e.g. a present sacrifice, lit from the

embers of the prior sacrifice); but also that that which precedes can only persist

through that which follows (the prior sacrifice is reborn through the present sacri-

fice), see below, ch. 9, n. 104.

24. According to the KjfñN(22.10), the Yoginl-Kaula doctrines were found "in

every house in Kämarüpa." Three Padas (2, 43, and 49) of the Gorakh Bäni take the

form of teachings made to his guru after his rescue from the Kingdom of Women:

Srivastav, "Gorakh Bäni" Visesäiik, p. 327. So too, in the Bengali Min Cetan-Goraksa

Vijay cycle, it is made clear that the yoginls of this mystic doctrine and the women

of the Plantain Forest were one and the same. Indeed, the origin of the "house-

holder Näths" is also traced back to these yoginls, who inveigled celibate yogins

into moving in with them: Dvivedi, Näth Sampradäy, pp. 22, 56.

25. The opening lines of the 17th c. Bengali work Min Cetan are the Goddess's

question to Siva: "Why is it, my Lord, that thou art immortal and mortal am I?

Advise me the truth, O Lord, so that I also may be immortal for ages" (turhhl kene

tara gosänl ärhhi kene mari/ hena tattva kaha dev joge joge tari). In answer to her

question, Siva expounds on hatha yoga, in the monologue that Matsyendra over-

hears: Dasgupta, Obscure, p. 228.

26. Matsyendra's name, like that of Nägärjuna, cannot be attached to a single

historical figure. It is rather to be seen as an initiatory title, given to tantric prac-

titioners who had reached a certain advanced level of mastery: Tucci, "Animadversi-

ones Indicae," p. 133.

27. Matsyendra is described as dwelling in the belly of the fish in the c. A.D. 1290

Jñanesvari (18.1729-35) of the Marathi saint Jnänesvara: Avedyanäth jl Mahäräj,

"Mahäyogl Guru Gorakhnäth evam unkl Tapasthalí," in Baba Cunninathji, ed. Tan-

Prakäs (Gorakhpur: Gita Press, 1981), p. 186. The same description is given in

another Marathi source, the 13th c. YSÄ. A similar account is found in the Skanda

Puräna (6.263.33-61). The Goraksa Vijay and Min Cetan call him Minanäth and say

he took the form of a fish to eavesdrop on Siva, who related his secret teachings to
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the Goddess in a raised pavilion amidst the Ocean of Milk: Sen, History, p. 44.

Another Näth legend explains Matsyendra's piscine origins. A king named Udho-

dhar is cremated. His navel will not burn and is cast into a river, where a fish de-

vours it to give birth to Matsyendra: Rose, Glossary, p. 393; Himavatkhanda (of the

Skanda Puräna), p. 73 (appendices); and Närada Puräna, 2.69.6, cited in NSC, p. 22.

28. Jayaratha, in his commentary to TÄ 1.6 (vol. 2, p. 24), quotes a source that

identifies the Siddha Mina with Macchanda, in this episode. The relationship be-

tween Goraksanätha (7) and his guru Mlnanätha (6) in HYP 1.5 is symmetrical to

that obtaining between the figures Goraksa-pä (9) and Mlna-pä (8) in the Tibetan

Grub thob. This squares, moreover, with the statement made by Goraksa in the

second verse of his earliest work, the Goraksasataka, that his guru was Mínanatha.

It is a later conflation that identifies Matsyendra (the second Siddha, listed after

Ädinätha, in the HYP list) or Lul-pá (the first Siddha of the Grub thob list) with

Mina. The historical Goraksa or Gorakhnäth was an early 13th c. figure, whereas

Matsyendra, his purported guru, could not have lived later than the 10th c ; it is

Mina who was Gorakh's guru.

29. Matsyendra calls himself matsyaghna in KJñN 16.37, where he says he is

from the kaivartta fisher caste (see below, n. 108). He calls himself mächli ghana,

"Killer of Fishes," and Machandar Näth, a vernacularization of his Sanskrit name,

in a song entitled Matsyendranäthji kä pad, in Mallik, SSP, p. 76. He is also known

as Macchaghnapäda, Macchendrapäda, Matsyendrapäda, Mínapada, Mínanatha,

Macchendra, Macchendapäda, and Macchindranäthapäda: Bagchi, KJñN, p. 6; and

Dyczkowski, Canon, p. 163 (n. 23 to p. 62). On Matsyendra's ambiguous relation-

ship to Mina in Nepal, see Locke, Karunamaya, p. 427.

30. There are actually two thefts and two recoveries of these scriptures at Can-

dradvipa, and it is only on the second occasion that Siva-Bhairava becomes Matsy-

endra: KJñN 16.23-36, 52; 22.10-12. The many variants of this legend are re-

viewed in Bagchi's introduction (pp. 6-32) to the KJñN.

31. KJñN 16.21: yadävatäritam jnänam kämarüpe tvayä mayä ("[When] the

[Kaula] gnosis was brought down at Kämarüpa by you [and] by me"). Cf. 16.26a.

However, 22.10b and 12ab state that "this teaching [is found] in the household of

every yogini in Kämarüpa . . . This great teaching was brought down at Candra-

dvipa. That [teaching] whose abode was the belly of a fish (mahämatsyodarasthitih)

is sung at Kämäkhyä."

32. Kämarüpa is generally identified with the important p/f/w of the Goddess at

Kämäkhyä (Gauhati district, Assam). It is also a site within the subtle body, located

at the center of a downturned yoni, which is itself identified with the sexual organ

of the tantric consort, the yogini. See below, nn. 89-90.
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33. The Grub thob, a Tibetan translation of Abhayadattas 1 ith-izth c. Carura-

sltisiddha Pravnti ("Acts of the Eighty-four Siddhas"), is found in vol. 86, part 1 of

the Tanjur: see above, chapter 3, nn. 139-40.

34. Locke, Karunaniaya, pp. 282, 297-300, 433 n. 80.

35. Bagchi, KJñN, p. 22. The color of the image is noted in the earliest datable

manuscript ( n t h c.) in which it is mentioned: Locke, Karunaniaya, p. 300.

36. Marie-Therése de Mallmann, "Divinités hindoues dans le tantrisme boud-

dhique," Arts Asiatiques 10:1 (1964), p. 71, referring to Archive Photograph no.

1623416/4, cliché no. 53.24, of the Musée Guimet. The depiction of Matsyendra

emerging from the mouth of a fish can be cause for confusion, particularly in west-

ern India where Däriyanäth (also known as Jhulleläl, Khwäja Khizr, Amarläl, Zinda

Pir, etc., according to region) the "lord of the current," is the god of the In-

dus River: Briggs, Gorakhnäth, p. 65. In Pushkar, where there is a temple to this

deity and a temple to the major Näth Siddhas, a Näth custodian of the latter stated

that "Matsyendra was the same as Jhulleläl": personal communication from

Dominique-Sila Khan, Pushkar, India, April 1993.

37. Chattopadhyaya, TäranäthasHistory, p. 153 n. 28, and p. 178 n. ir; Bagchi,

KJñN, pp. 22-23; Mallik, SSP, p. 15; and V. W. Karambelkar, "Matsyendranäth and

His Yogini Cult," Indian Historical Quarterly 31 (1955), P- 3^2.

38. TÄ 5.5713-583, translated in Muller-Ortega, TriadicHeart, p. 123 (italics my

own). Muller-Ortega translates matsyodaradasä as "the condition of the belly of the

fish." The term matsyodarasthitih, found in KJñN 22.12, has the same sense.

39. Amaraugha Prabodha 10: bibhränah pavanam hathänniyamitam graso sti

minodare / kaivalyo bhagavänvimucya sahasä yävannacetatyasau. This text is found

in Mallik, SSP, p. 49. Gorakh claims to be quoting a text entitled the Samputa.

These words, put in the mouth of Siva and addressed to Pärvati and Mlnanätha,

appear to constitute the beginning of the teachings offered on the shore of Can-

dradvlpa. I am grateful to John Roberts for his aid in translating this passage.

40. Diana Eck, Bañaras: City of Light (Princeton: Princeton University Press,

1983), p. 118.

41. Skanda Piiräna 2.2.12.21-40, cited in Eck, Bañaras, p. 94.

42. Rudrayämala Tantra 27.45, which further identifies the three rivers with/?/7r-

aka, recaka, and kumbhaka; and moon, sun, and fire. It further mentions the kim-

dalini (as kundalí), as well as the six cakras, which it associates with six Sivas, six

Saktis, and six "shafts" {satsara): 27.42-56. Cf. Cauranginäth, "Prän Sänkall," verse

80, in Dvivedi, Näth Siddbom, p. 23. On the geographical disappearance of the

Sarasvati River, see Kalyän Sakti Afik, p. 651, which also mentions that a "Sarasvati

Ganga" exists near Kedärnäth, in the Himalayas (ibid., p. 671): see below, n. 153.

43. In a "normal" monsoon, the Matsyodarl would flood northward into a series
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of tanks before emptying into the Varaná. It was only in exceptionally heavy flood-

ing that the volume of water flowing in the Ganges would back up into its Varanä

tributary, and in turn into the Matsyodari channel, reversing its more common

northward flow. A small tank, all that remains of the Matsyodari Lake of old,

is today called Macchodarl: Eck, Bañaras, pp. 116-18. Following James Prinsep's

1822 map of Benares (which she reproduces schematically on p. 47), Eck maintains

that the "reversed" southward current of the Ganges-Matsyodari emptied into the

Ganges proper near Benia Taläb (the "Confluence Pool"), slightly to the north of

Dasäsvamedh Ghät. While such may have been the case in the early 19th century,

the Puranic sources indicate that this occurred a mile further to the south, via the

Asi River. A string of lesser lakes and ponds, located by Prinsep between the 19th-

century outlet and the Asi River, could well have served to channel the Matsyodari

down to the Asi in earlier centuries.

44. Siva Samhitä 5.100, 104, 109. Cf. Eck, Bañaras, p. 26.

45. A Hindu commonplace identifies Benares with the two-petaled ájña cakra

which, located at a point behind the bridge of the nose, is the final point of conver-

gence of the idä and piñgalá channels.

46. Liiiga Puräna, Kapilesvara Mähätmya, Omkäranirnaya, and Guhyayätana-

varnanam, chap. 9 (reproduced in the 12th c. Ktiyakalpataru of Bhatta Laksmldhara

(vol. 8, Tiithavivecanakäiida, ed. K. V. Rangaswamy Aiyangar [Baroda: Oriental In-

stitute, 1942]), pp. 34-35. Lolärka Kund lies near the mouth of the Asi River, near

the southern edge of Benares: Eck, Bañaras, pp. 177-78. Lolärka's solar associations

make the southern Asi River the obvious macrocosmic homologue of the solar pín-

gala nädi. This somewhat skews the hathayogic symmetry in another way, however:

ideally, the Ganges ought to flow backwards, northwards, and upwards from the

sun (Asi) towards the moon (Varanä); however, since the Ganges' normal flow is

northeasterly at Benares, its backward-flowing stream must flow in a southwesterly

and "downward" direction, from moon to sun. What is essential here is that mats-

yodari-yoga is identified with the Ganges running against its normal flow.

47. Kiyyakalpataru, Tirthavivecanakända, p. 35. Visuvam also means "at the equi-

nox": the flooding that would have precipitated the appearance of this stream could

only have occurred during the summer monsoon: it is therefore possible that mats-

yodari yoga fell on the autumnal equinox, at the culmination of the monsoon season.

The Darsana Upanisad (4.430-443) identifies the two "equinoxes" with the concen-

tration of the life force/yogic breaths in the midädhära (spring) and the cranial vault

(autumn), respectively (in Sastri, ed., Yoga Upanisads). Once again, the latter "equi-

nox" would correspond to a generalized upward flow of the life force through the

medial channel.

48. Knyakalpataru, Tinhavivecanakända, p. 59.
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49. Quoted from the Käsi Khanda of the Skanda Puräna by Mitramisra, "Tirtha

Prakäsa," in Vlramitrodaya, p. 240 (cited in Krtyakalpataru, Tirthavivecanakända, p.

lxxviii). Cf. Näräyana Bhatta's (ca. 1580) Tristhallsetu (p. 140, cited in Kubernath

Sukul, Varanasi Down the Ages [Bhargava Bhushan Press, 1974], p. 200): "The Mat-

syodari tirtha is indeed twofold because it is [both] there in its own place [the Mat-

syodari Lake] and outside of it, due to its channel that runs around [Benares]. It is

most preeminent when, during the rainy season, the water of the Ganges, whose

course is swollen during the rainy season, flows in a reverse direction via the mouth

of that channel."

50. Also called the brahma-märga, the "path of brahman," which is an echo of

the Liñga Puräna (in Krtyakalpataru, p. 59) reference to matsyodari as the fluvial

[form] of the brahman-sylhble. Gorakhnäth refers to the susumnä as the "subterra-

nean Ganges": Gorakh Bant Sabadi 2.

51. On the commonplace identification of kumbhaka with the susumnä and the

Sarasvati River, see Rudrayämala Tantra 27.43-45. A cryptic passage from the third

chapter of Durjayacandra's Amitapadä commentary on the Buddhist Catuspithatan-

tra is adduced by Tucci to explain Jayaratha's gloss—in which he gives maccha as

a synonym for pasa—on Abhinavagupta's reference to Macchanda in TÄ 1.7. The

Buddhist commentary gives the compound makara-minaka: Tucci, "Animadversi-

ones Indicae," p. 134.1 maintain that this compound is a reference to the two riv-

erine goddesses, the Ganga and Yamunä, whose marine vehicles are, precisely, the

makara and mina; and that here too, this pair symbolizes the two peripheral chan-

nels of the subtle body, which must be emptied before the susumnä can be filled.

52. Kumbhaka is compared, in Brahmänanda's commentary on HYP4.27, to the

binding of mercury.

53. HYP 2.7-9, 35- The kundalini doubles as the susumnä nädi and is also called

the "infant widow" in HYP 3.109-10. A Matsyodaratantra, of which the chief subject

is the the subtle body of hatha yoga, would appear to take its name from the prac-

tices we have been describing: HTSL, p. 102.

54. Tristhalisetu, p. 168, cited in Eck, Bañaras, p. 119.

55. Goraksa Sataka, v. 2. This mention of Mlnanäth is found in all recensions of

this work. Cf. the ordering of Matsyendra, Mina, and Gorakh in the Grub thob and

HYP Siddha lists. See above, n. 28.

56. See above, chap. 5, nn. 83-92.

57. See above, chap. 5, nn. 93-96.

58. McDaniel, Madness, pp. 182-85. The opposition between minaka (fish) and

makara (crocodile) in Durjayacandra's Amitapadä (see above, n. 51) may also refer

to this body of sexual practice.
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59. Eck, Bañaras, p. 117.

60. Bagchi identifies Moon Island with the Chinese "double-mountain" known

as K'un-lun, which is itself located within the Taoist subtle body ("The Island of

K'un-Lun and Candradvlpa," in Bhärata-KaumudT: Studies in Indology in Honor of

Dr. Radha KumudMookerji, 2 vols. [Allahabad: Indian Press, 1945, 1947], vol. 1, pp.

47-55). Cf. idem, KJñN, pp. 29-32. Dasgupta {Obscure, p. 384) locates it on the

coastline of the Bakerganj district of Bangladesh. S. M. Ali {The Geography of the

Puränas, id ed. [New Delhi: People's Publishing House, 1966, 1973], pp. 77-78

[citing Väyu Puräna 45.51-58], 86-87, and fig. 8) locates it to the west of Lake

Baikal in central Asia.

61. On the Candragiri toponym in the Kathmandu Valley, see above, chap. 4,

n. 49.

62. KJñN 16.33-35.

63. Chapter colophons to the KJñN czM it the revelation of the "Great Yoginl-

kaula, brought down to earth by Matsyendrapäda at Moon Island." The same is

also stated in textu in KJñN 22.12.

64. KJñN 5.6, 12.

65. KJñN 17.23a; 20.na. For the western liñga in the head, see Gorakh Bant,

Sabadi 187a, and the Räjä Räni Sambäd of Gopícand, v. 105 (in Dvivedi, Näth Sid-

dhom, p. 9). On the "microcosmic west," see also Gorakh Bäni, Sabadls 41 and 267.

66. KM (London, Wellcome MSS g5oi) fol. 43.5-7.

67. See above, chap. 3, n. 137.

68. Schoterman, SSS, pp. 36-39. A manuscript of this work, in Newari script,

is dated to A.D. 1197 by Shastri {Catalogue, i:lxiv, 111-12) and to A.D. 1395 by Bag-

chi {KJñN, p. 67).

69. Dyczkowski, Canon, p. 68-69. This squares with Bäul tradition, which iden-

tifies the fish (above, n. 58) with the moon: "My unknown moon moves through

the water in the form of a fish." (McDaniel, Madness, p. 184).

70. Amaraughasäsana, p. 10.

71. If, in the subtle physiology of the cranial vault, there exists a correspond-

ing eastern mountain to the western Candraparvata of the KM (see above, note

66)y then the three mountains, taken together, represent the so-called trikuta, the

"triple-peaked" configuration located in the same region, which is also identified

with the three phonemes of the syllable Om (on this, see Silburn, Kundalinl, p.

132). This would further correspond to the sacred geography of the city of Benares,

which is built upon three hills, the which are identified with the three tips of Siva's

trident, called the trisulabhümí in the geography of the subtle body (ibid., p. 58).

72. On the lower western liñga, see Goraksa Sataka 19. Cf. SSP 2.2, which states
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that the kundalim sleeps with her mouth over the pasama-liñga, located in the sec-

ond cakra, the svädhisthäna. It is out of this vortex that seed is emitted in ejacula-

tion: Srivastav, "Gorakh" Visesänk, p. 131.

73. E. Obermiller, ed. and tr., Histoiy of Buddhism (Chos-hbyung) by Bu-ston, 2

vols. (Heidelberg: Harrassowitz, 1931-32), vol. 2, "The History of Buddhism in

India and Tibet," p. 120 (= fol 109a of Bu-ston's text). Obermiller gives the tran-

scription "Badaha" for the name of this island, a name which makes no sense. The

Nätha-abhyudaya-tantra cited by Bu-ston is called the Mahä-käla-tantra-räja, in the

Ka-njur. A microfilm (reel E-i 358/7) of a manuscript, in Newari characters, of this

work, held in the Nepal National Archives, gives the reading bädäväni (fol. 55b,

line 5). It is with this reading that I emend Obermiller's translation.

74. Tucci, Tibetan Painted Scrolls, 1:226-2 7, citing Tanjur 67, p. 34. The "histori-

cal" Därika-pä would have lived in Bengal during the 10th c. reigns of Amrapäla,

Hastipäla, and Ksäntipäla: Chattopadhyaya, Taränäthas Histoty, pp. 178, 311.

75. See O'Flaherty, Siva, pp. 286-92, citing Mahäbhärata 6.8.26; Bhñgavata Pur-

ana 4.30.45, for the mythology of the submarine fire and the submarine mare. Cf.

TA 8.98, which locates Vädava to the south of Jambudvipa, between two mountains,

named Cakra and Mainäka. The southern sea in which the Indian submarine mare/

fire is found parallels the Scandinavian Müspellsheimr, the fire world in the South-

ern Hemisphere whose raging will be the end of the world: Puhvel, Comparative

Mythology, p. 219. This is an alloform of the myth of the birth of Skanda and the

origin of mercury: see above, chap. 7, sec. 3.

76. A goddess named Kundali, who appears to be associated with the left side of

the body ivämäkhyä) is mentioned in KJñN 17.23 and 20.11.

77. Siddha Siddhänta Samgraha 3.5, cited in Dvivedi, Ntlth Sampradäy, pp.

187-88; Goraksa Paddhati 1.60; BhP 9.117-19; Gorakh Bam, p. 332. Cf. MBhT

3.12-14.

78. HYP 4.17. Cf. HYP 4.108: "the yogin in samädhi is not consumed by time."

79. KJñN2.2D-3: kalngnirudrasamjiia tu nakhägre nityasamsthitam/ yadä prajvalate

ürddham samhärantu tadä bhavet/ badavämukhamahattvanca pätäle sahasamsthitah.

"That which is known as the Destroyer of the Fire of Time is forever located at

the tip[s] of the toenail[s]. It is when it fiares upwards that the universal retraction

occurs. On the universal level [mahattvam] this is the mouth of the submarine mare,

which is located in the underworld [pätäle]!' See also Bagchi's commentary, p. 43.

A late paper manuscript of the Goraksasahasranämastotra found by Bagchi in the

Nepal National Archives calls the land of Gorakhnäth's birth "Badava": Bagchi,

KJñN, p. 64.
80. Thus a parallel passage from the ca. 12th c. Vinäsikha Tantra (w. 7ob~7iab):
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nirodhe kumbhakah proktah pränäyämam praklrtitam/ dhyätvä kälägnibijam tu

yugäntänalasaprabham/ nyaset pädatale mantrl jvälämäläkulam mahat.

81. See above, n. 49.

82. Misra, Ayurvedlya, p. 28; Kaviraj, Bhäratiy, vol. 1, pp. 555—56.

83. itlatt gañgsamudrahisokhai: in Kabir Granthävali, ed. Shyam Sundar Das (Be-

nares: Kashi Nagaripracarini Sabha, 1954), p. 141. Cf. a verse from another Kabír

anthology, Sant Kabir, ed. Ramkumar Varma (Allahabad: 1947), p. 20: ulati gang

jamnn milävii/ binu jal saiigam man mahivi nhävn. See also Gorakh Ban! Sabadl 55,

90, 115.

84. See above, n. 13. On the "five nectars" of early Buddhist tantra, see Guhyasa-

mäja Tantra (p. 26 of Bhattacharya's 1931 edition), and KJfiN 11.15-16.

85. Kalyaii Sakti Atik, p. 640.

86. Sharma's commentary to RRS, pp. 39, 184-85; Misra, Ayurvediya, p. 170;

Shorter Oxford Economic Atlas, p. 88.

87. Dyczkowski, Canon, pp- 63-64; Schoterman, SSS1, p. 73.

88. Gorakh Ban!, Sabadl 142: bhag musí byand, agani musí pärä; jo räsai so guru

hamärä. This is a continuation of Sabadi 141, which is a discussion oivajroll and

amarolt mudräs: bajarí karamtäm amarí räsai amarí karamtäm bäi / bhog karamtäm

je vyand räsai te goras kä gurubhai.

89. In the more abstract schemata of yonipüjä, the tantric worship of the female

sexual organ, the yoni is represented as a downturned triangle (Silburn, Kundalini,

p. 43), at the heart of which is, once again, Kämarüpa, the abode of the goddess

Kämäkhyä, who is identified with the kundalini and with feminine materiality

{prakrti) in the form of menstrual flux (pusparfipint): Schoterman, Yonitantra, p. 24;

Bharati, Tantric Tradition, pp. 259-60; Bhattacharya, History, p. 133; and Dyczkow-

ski, "Kundalini," p. 7, n. 13. See above, chap. 7, n. 67.

90. In Assam, specifically at Kämäkhyä, whence he is said to have brought it to

Nepal: Karambelkar, "Matsyendranäth," p. 365. Cf. KJñN 16.46-49; and Jayara-

tha's commentary to TA 1.6. (vol. 1, p. 24). As their names indicate, Kämäkhyä and

Kämarüpa are locations identified with eroticism. One account of Matsyendra's

birth has him born the son of Pärvati at Kämäkhyä: Närada Purä?ia, Uttara Khanda

69.6, cited in NSC, p. 50.

91. When Matsyendra (Macchanda) is taken to be the founder of Kaulism, it is

his six sons who are noncelibate (adhoretas) who are singled out as qualified to be

revealers of the Kaula cult: Sanderson, "Saivism," p. 681. According to the Candrä-

dityaparamägama (cited in Bandhopadhyay, Nätha Cult, p. 48), Yoganätha (an in-

carnation of Siva) married a maiden named Surati, who was a manifestation of

Sakti. They had sixteen sons, beginning with Ädinätha. From them, six house-
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holding (i.e., noncelibate) sons were born: Ädinätha, Minanätha, Satyanätha, Sacet-

anätha, Kapila, and Nänaka. Ten others—Giri, Puri, Väratyädi, Saila, Näga, Saras-

vati, Rämänandi, Syämänandi, Sukumära, and Achyuta—left their homes and

wander from place to place. See above, chap. 5, n. 95.

92. See Gorakh Bäni Sabadl 177, on the loss of a yogin's semen as the shame of

his guru; Gorakh BäntPzd 48.1-3, on the female vulva as a tigress or vampiress. Cf.

Kablr, Doha 20.6 (in Vaudeville, Kabir Granthavali, p. 98). On the cleavage, within

the Näth Siddhas, between the celibate and hathayogic "Gorakh" and noncelibate,

erotico-mystical "Matsyendra" branches, see Bharati, Siddh-Sähity, p. 324. How-

ever, Dvivedi {Näth Sampradäy, p. 50) divides the Näth Siddha lineages between

the descendants of the "hathayogic" Gorakh and Matsyendra, and the "erotico-

mystical" Jälandhara and Känipä.

93. Silburn, Kundalint, p. 58.

94. On these works, see Zbavitel, Bengali Literature, pp. 189-90. This legend

cycle is summarized in Sen, History of Bengali Literature, pp. 43-49; Dvivedi, Näth

Sampradäy, pp. 43-46; and Cunninath, Tan-Prakäs, pp. 197-200. Other versions,

which differ little from these accounts, are the Maharashtran YSÄ; the Dharnia-

mañgala of Sahadev Cakravarti (summarized in Dasgupta, Obscure, p. 368, n. 1), and

the 20th c. Nätha Caritra, an adaptation of three works from the Jodhpur library of

Man Singh, the early 19th c. Marwari royal patron of the Näth Siddhas. There

are also vernacular versions of this drama, in Nepali, Maithili, and other medieval

languages: Mukherji, Gopicandra Nätaka, pp. xxxvi, xliv. See above, chap. 5, n. 80.

95. Sen, History of Bengali Literature, p. 44.

96. Ibid., p. 45; NSC, pp. 95-97; and Pir Premnath, Siva-Goraksa (New Delhi:

Vijnana Prakashan, 1982), p. 15.

97. Summarized in Dvivedi, Näth Sampradäy, pp. 48-49.

98. Matsyendra's feat of parakäyapravesa (and Gorakh's role) is also chronicled

in the I5th-i7th c. Sañkara Digvijaya (9.80-84) of Mädhava. On this feat, see also

NSC, pp. 27, 57-59; and KjfñN 10.26-8. The god Rudra is said to have taken the

human form of Lakulisa, the ca. 2d c. A.D. founder of the early Päsupata sect by

entering and reanimating a brahmin's corpse on a cremation ground: Sanderson,

"Saivism," p. 664.

99. Alternatively, Matsyendra's queen dices up the body that the yogin has "left

behind," so that he cannot return to it: Camanlal Gautam, Sri Gorakhnäth Caritra

(Bareilly: Samskrti Samsthan, 1981), p. 62, 96-97; Dvivedi, Näth Sampradäy, pp.

48-49. In other sources, his lusty queen is named Paramilä, Mángala, or Kamalä:

Cunninath, Tan-Prakäs, pp. 198-99.

100. Sen, History, pp. 45-46; NSC, pp. 27, 57-59, 61; Dvivedi, Näth Sampradäy,

pp. 48-49. Pir Premnath (Siva-Goraksa, p. 15) simply calls this kadali van, the
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"plantain forest." The alchemical BhP (4.108) seemingly evokes this myth when it

states that a "barren woman born in the Plantain Forest (kadalf vanajä vandhya)

repeats the name of Mina in incantation (jäpayasi)" when a number of ingredients

are mixed together.

101. Cunninath, Tan-Prakäs, p. 198. It is also located on the Malabar coast: the

site of the old and important Näth monastery of Kadri is identified with Kadali:

Narharinath, Nav Näth, p. 7.

102. Dvivedi, Näth Sampradäy, p. 45. NSC, pp. 58-59. As a multiple of sixteen,

the figure of sixteen hundred, surely symbolic, is given in a number of sources:

Cunninath, Tan-Prakäs, p. 199; Temple, Legends of the Panjäb, vol. 2, p. 6 (v. 50). Pir

Premnath (Siva-Goraksa, p. 15) places the number at sixteen. Ratansen requests and

receives sixteen thousandpadumint women in Padmävat 62.6.

103. Gorakh is conquering death with this feat, and, as such, he is specifically

said to harrow hell to thrash Yama (the god of Death), who had presumed to take

his guru from him: Goraksa Vijaya pp. 45-48, cited in Dasgupta, Obscure, p. 222.

104. Temple, Legends, 2:21 (v. 208); Pancanand Mandal, ed. Gorakha Vijaya (Cal-

cutta: Visvabharati Granthalaya, 1949), Gautam, Gorakhnäth Caritra, pp. 51-55;

Dvivedi, Näth Sampradäy, p. 48. See below, nn. 174-78.

105. He must also return Matsyendra's soul to his original body: this he does

with the help of a yaksinl, who has reconstituted the butchered body of the Näth,

and placed it atop Mount Kailash for safekeeping: Gautam, Goraknäth Caritra,

pp. 96-97.

106. Gorakha Vijaya, pp. 21-22, cited in Dasgupta, Obscure, p. 223.

107. Gautam, Gorakhnäth Caritra, p. 62; Dvivedi, Näth Sampradäy, p. 46; Das-

gupta, Obscure, p. 213; Srivastav, "Gorakh" Visesänk, p. 262. In another legend, Gor-

akh kills and revives two other of Matsyendra's sons, the "Jain" Nemlnath and Pars-

vanäth: Briggs, Gorakhnäth, pp. 190, 223; Rose, Glossary, 2:394.

108. Jan Gonda, Visnuism and Sivaism: A Comparison (London: Athlone, 1970),

p. 112. In the case of the group studied in Bengal by Ralph Nicholas ("Ritual Hier-

archy and Social Relations in Rural Bengal," Contributions to Indian Sociology, n.s.

1 [Dec. 1967], p. 69), the young men who do the swinging are "temporary re-

nouncers" coming from the Mahisya caste, whose original caste name was Kaibar-

rta, i.e., the same as that of the fisherman Matsyendra in the KJñN(16.27-56) myth

of the recovery of the Kaula teachings from the Ocean of Milk: see above, n. 29.

109. Dasgupta, Obscure, p. 378 n. 2. Dasgupta notes that the term found in the

Bengali Mangala-kävyas is kalä-van. Here, a philological identification of plantains

(kadala) with lunar digits (kalä) is significant one: the full moon would be a bunch

of sixteen plantains. In a yogic context in which the moon in the cranial vault fills

with semen, the plantain would again bear a sexual significance.
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i i o . Siinyasampiidane 21.12 (vol . 5, p . 399) .

i n . Oddly, it is a rejection of Gorakhnäth's body-oriented yogic practice that

the poet, Prabhudeva, is making here. See above, chap. 4, nn. 115-16, 167.

112. See above, chap. 4, nn. 163-64.

113. Mahäbhärata 3.146.63-64, cited in Grierson and Dvivedi, Padwnaiväti, p.

253. See also Madeleine Biardeau, Histoires de poteanx: Variations autour de la Déesse

hindoue, Publications de l'Ecole Francaise d'Extréme Orient, 154 (Paris: Ecole

Francaise d'Extréme Orient, 1989), p. 286. In the epic, Bhlma encounters his "fa-

ther" Hanumän, who is guarding the forest, a motif found in one of the legends of

the Kadali-räjya. Dvivedi (Nfith Sampradäy, pp. 53—54), who lists a number of pos-

sible locations for a historical Kingdom of Women which may have lain behind

this motif, favors both Garhwal-Kumaon, in the Himalayan foothills of western

Uttar Pradesh, and Kämarüpa, in Assam, as the most likely venues.

114. On these three variant readings, see Grierson and Dvivedi, Padumaivati,

p. 250. Similarly, Bengali sources on Matsyendra's imprisonment give the variant

readings of kacali and hachar for kadalv. Bagchi, introduction to KJñN, p. 17. On

Alexander's Zulmat, see Shirreffs translation of and notes to PadmävatJ 166 [12.5]

and 528 [= 42.5] (pp. 91, 288-89); and Sharma, JayasJ Granthävali, p. 804.

115. Kablr, Säkhi 29.2 (in Vaudeville, Kablr, p. 290). On Gopicand, see Grierson

and Dvivedi, Padumawäti, pp. 251-52. See also Shirreffs translation of and notes

to Padmävati 166 [12.5] (p. 91).

116. On the Alhä Khand, see Stuart H. Blackburn, Peter J. Claus, Joyce B.

Fluekiger, and Susan Wadley, eds., Oral Epics hi India (Berkeley: University- of Cali-

fornia Press, 1989), pp. 197-202. Both the legends of Ratansen and of Alhä concern

12th c. Rajput princes facing the Turkish conquest of north India, and both hail

from the same Hindi-speaking heartland of north central India. The GopTcand

legend flourishes in Bengal as well as across western India: a Rajasthani song cycle

of GopTcand is translated and interpreted by Ann Grodzins Gold, A Carnival of

Parting: The Tales of King Bhmtbari and King Gopi Chand as Sung and Told by Madhu

NatisarNath ofGhatiyali, Rajasthan (Berkeley: University of California Press, 1992),

pp. 159-310. Cf. idem., "Gender and Illusion in a Rajasthani Yogic Tradition," in

Tale, Text and Time: Interpreting South Asian Expressive Traditions, ed. Frank Korom,

Arjun Appadurai, and Margaret Mills (Philadelphia: University of Pennsylvania

Press, 1990), pp. 102-35. A Punjabi version is given in Temple, Legends, vol. 2, pp.

1-77 (legend no. 18).

117. On kajali ban in the legend of Püran Bhagat (who appears to borrow from

Kablr when he tells his mother to "loose his elephant in Kajali Van": see below,

chap. 9, n. 170), see Temple, Legends 2:426 (legend no. 34, "Püran Bhagat," v. 604).

In a Rajasthani folk cycle, Gopicand cries out to his guru Jälandharanäth, "Oh ho
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ho, Guru Maharaj . . . your eyes are closed over there in Kajali Woods": Gold,

"Gender and Illusion," p. 118.

118. Yogavasistha 3.98-99, in Swami Venkatesananda, Vasisthas Yoga (Albany,

N.Y., SUNY Press, 1993), pp. 119-20.

119. On eating poison {visähär), see Amara ughasäsana, p. 8. On the thighs of a

woman as a boat to salvation, cf. the words of the Käpälika Kapota in the Kälikä

Purämi (49.1-53.217) myth of Tärävati, Candrasekhara, Bhairava, and Vetilla,

translated in O'Flaherty, Siva, p. 206.

120. With the awakening of the kwidalinl, the triangle of the down turned

mouth reverses its direction to become an upturned mouth (urddhavaktra): Silburn,

Kundalini, pp. 27, 34—35 (plates), 173-74, 190; cf. Dyczkowski, Canon, p. 64, citing

TÄ 28.147.

121. On this perennial image in Chinese symbolism of the microcosm and mac-

rocosm, see Rolf Stein, "Jardins en miniature d'Extreme Orient," Bulletin de VEcole

Franqaise d'Extreme orient 52 (1942), pp. 100-4; anc^ below, chap. 10, sec. 6.

122. Mahäbhärata 12.255.8, cited in Malamoud, "La brique percée," in Caire le

monde, p. 90.

123. Van Kooij, Worship of the Goddess, p. 42; Muller-Ortega, Triadic, p. 123; and

Sanderson, "Mándala," pp. 169-76, especially 174-76.

124. Brhadäranyaka Upanisad 4.2.2-3; 4.4.22; Chándogya Upanisad 3.14.

2-3; 8.1.1-4; Maitri Upanisad 7.2. The heart is also said to be the seat of the mind

{manas) in RV 8.89.5. ^n t n e niedical tradition, the heart is said to be the seat of

consciousness and the site of the "eighth dhätu" of the body: this is ojas, the fluid

that keeps the body alive, of which there are only eight drops: Caraka Samhitä

*-*7-74-75', 1-304. 7-
125. A number of tantric sources locate the ether or void in the heart. These

include the works of the Trika Kaula reformers (Muller-Ortega, Triadic, especially
pp. 142-46; and Padoux, Vac, pp. 28, 128 n. 117, 137 n. 140), in which the heart is
the locus of the void/ether, because it is here that sound arises in its subtlest form.
Ether is the substrate or sound source of the primal vibration (HYP 4.101).

126. Silburn, Kundalini, p. 40 n. 7, citing Kabir, Granthavalt 31.1-3.

127. Such Upanisadic identifications of the void with the absolute brahman

(kham brahman: Brhadäranyaka Upanisad 5.1.1) may have facilitated this localiza-
tion: the cranial vault is the locus oí brahman, where the central channel (also called
the brahma?jiärga) culminates in the brahmarandhra. Abhinavagupta (TA 3.137—40)
terms the sivavyoman, the "heaven of Siva" (vyoman, however, also is a term for
ether), as the highest of his metaphysical categories and the highest point in the
subtle body, identifying it with the seventeenth kalä or thirty-seventh tattvä: Pa-
doux, lac, p. 91. See also ibid., pp. 95-96, 281, 424, on the connections between
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this metaphysical concept and mantric practice. Näth Siddha localizations of the

void in the cranial vault may be found in Gorakh Bäni, Sabadl 1.18, 23, 45, 51, 55,

176, 231, etc.

128. Goraksa Sataka 67. Detailed discussions of the many uses of the term sfinya

in the medieval Hindu and Buddhist mysticism of the Bengali Siddhäcäryas, Näth

Siddhas, Virasaivas, Maharashtran mystics, Kablr, etc., are Vaudeville, Kabir Gran-

thavali, p. xx; Bharati, Siddh Sähity, pp. 336-69; and Shankar Gopal Tulpole, Mysti-

cism in Medieval India (Wiesbaden: Harrassowitz, 1984), pp. 196-97.

129. gagan mamdal maim ümdhä kübä tahäm amrt kä bäsä/ sagurä hol su bhari

bhari plvai nigurä jäi piyäsä: Gorakh Bäni, Sabadl 23. On other uses of sünya, cf.

Sabadl 1, 46, 91, 176. Cf. Siva Samhitä 4.31.

130. RV 1.164.36; 8.69.3; Atharva Veda 10.8.9. Cf. Satapatha Brähmana 1.6.4.5;

6.1.2.4; 7-i.1.10-16; 10.4.2.1; 11.2.5.3; 12.7.3.4. The head is compared to a down-

turned vessel, filled with yasas that is identified with breath in Chändogya Upanisad

2.2.3. The classical study on the early history of such identifications is Jan Gonda,

"Soma, Amrta and the Moon," in Change and Continuity, pp. 38-70.

131. Gyän Calisa 24-26, in Srivastav, "Gorakh Bäni" Visesänk, p. 352. This work

is not included in Barthwal's edition of the Gorakh Bäni.

132. Doha 5.45, in Vaudeville, Kabir Granthavali, p. 16.

133. V K. Sethi, ed. Kabir: The Weaver of Gods Name (Beas, Punjab: Radha

Soami Satsang Press, 1984), pp. 233, 461. Cf. Das, Kabir Granthavali 14.40; "Chalu

hamsa va des." On Kabir's language, see ibid., pp. 56, 199.

134. Gorakh Bäni, Pad 47.1-8, with Srivastav's commentary, pp. 302-5. Pad 47

is found on pp. 141-42 of Barthwal's edition of the Gorakh Bäni.

135. Verses 5-8 of Barthwal's edition read as follows:

üjad sedä nagar majhäri tali gägari üpar panihäri

magaripari cülhä dhündhäi povanhärä kau rori khäi

kämmini jalai agithi täpai bici baisamdar tharhar kämpai

ekju radhiyä radhti äibahü biväi säsü jäi

nagari kau pänim küi ävai ulati carcä goras gävai.

{Gägari, the term employed here for water pot, is defined as a "small metal vessel":

Samksipt Hindi Sabd Sägar, s.v. "gagarä."

136. Temple, Legends, vol. 1, pp. 166-68 (w. 513-38 of legend no. 6, "The Leg-

end of Gurü Gügzn). Verses 536-37 read: "häl dekho mere tan kä / phor do garhe

die mahäre." On dogharfäj, the practice of carrying two superposed water pots on

one's head, see v. 522, and note on p. 167.

137. Säkhi 20.5 [= Doha 31.11], in Vaudeville, Kabir, p. 262. Already in the

Vedas, heaven and earth are viewed as two halves of a single whole, at once joined

together and held apart by a pillar (RV 1.160.4; 3.31.12-13, etc.): the term rodasiis a
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I dual form ("heaven and earth") that was primordially a singular: Monier-Williams,

Sanskrit-English Dictionary, s.v. "rodas."

138. The full account is found in Temple, Legends, vol. 2, pp. 375-456 and

Charles Swynnerton, Romantic Tales from the Panjäb (Westminster: Archibald Con-

stable & Co., 1903), pp. 411-41. It is summarized in Briggs, Gorakhnäth, pp. 184-

85, 197-98. The original myth of this sort may be the Rgvedic account of Trita,

who is thrown down a heavenly well (the dark of the moon?) by his treacherous

brothers. He performs a mock soma sacrifice at the bottom of the well, and the gods

come and "flush" him out (the waxing of the moon?): RV 1.105.1-28; Jaiminiya

Brähmana 1.184; Mahäbhärata 9.35.3-51, in O'Flaherty, Tales of Sex and Violence,

PP- 53-57-
139. The well, called Püran's Well, is located in a village named Puranwäla, five

miles outside of Sialkot, in the Punjab (Pakistan): Briggs, Gorakhnäth, pp. 98-99,

185; and personal communication from Alain Wattelier (who visited the site in the

1970s), Paris, June 1985.

140. Briggs, Gorakhnäth, p. 194. Another Näth Siddha, Kanthadinäth, also seals

himself into a well to mediate: NSC, p. 22.

141. Tod, Annals and Antiquities, vol. 2, pp. 825-26; NSC 286; Sankarnath

Yogisvar, Sri Mastnäth carit {Sri Mastnäth adbhut lila prakäs) (Delhi: Dehati Pus-

tak Bhandar, 1969), p. 136. Through the miracle of this well (related in chap. 20 of

Sankarnath's work), Man Singh acceded to the throne of Marwar in 1804, and it is

a historical fact that he established his Näth Siddha miracle worker as his chief

minister: see below, chap. 11, sec. 3.

142. Briggs, Gorakhnäth, p. 188.

143. Rose, Glossary, vol. 2, p. 394n.

144. Stein, "Jardins en miniature," pp. 57-58, citing the Yun-ki ts'i-tsein (quoted

without reference in the P'ei-wen yun-fou). The gourd doubles for one of the three

"fields" or "wells of cinnabar" located in the Taoist body. Cf. idem, "Architecture

etpensée en Extreme-Orient," Arts Asiatiques 4:3 (1957), pp. 176, 185.

145. On Vedic diksä, see Aitareya Brähmana 1.3. On Ayurvedic kutiprävesa, "en-

tering the hut," a three-chambered hut that is explicitly identified with the female

reproductive organs, see above,chap. 2, nn. 47-48, and Caraka Samhitä 6.1.16:
aThe sages knew of two sorts oirasäyana: that of entering the hut, and [the practice]

of wind and sun (vätatäpf)!'

146. Dalpatram Pranjivan Khakhar, "History of the Känphatas of Kacch," Indian

Antiquary 7 (February 1878), p. 47; Srinäth Tirthävali of Man Singh (Churu, Rajas-

than: n.p., 1951), w. 5, 42, 283-85.

147. Briggs, Gorakhnäth, p. 99; Krtyakalpataru of Laksmidhara, vol. 8, p. 84.

148. Personal communication from Surya Kumar Yogi, Menal (Rajasthan),
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March 1985. For a general discussion, see MBhT 11.23-35. On the importance of

wells at the pithas of Kämäkhyä and Hingläj, see Van Kooij, Worship, p. 27; and

Briggs, Gorakhnäth, p. 108.

149. RC 3.1; Misra, Ayurvediya, p. 80.

150. Such mineral theophanies are quite a commonplace -AX. pithas of the God-

dess—or conversely, many sulfurous pools, in areas of geothermic activity, are con-

sidered to be manifestations of the Goddess (Sharma's commentary to the Rasara t-

nasamucchaya, pp. i o - n ; 184-85; 210-11). See above, chap. 7, nn. 53, 70-71.

151. Girnar is a site that is shared by Saiva Hindus and Jains alike. In the case

of this tirtha, the alchemical mythology is Jaina, and is found in chap. 4 of the

Vividhatirthakalpa, trans. John Cort, "Twelve Chapters from The Guidebook to Vari-

ous Pilgrimage Places, the Vividhatirthakalpa of Jinaprabhasuri," in Phyllis Granoff,

ed., The Clever Adulteress and the Hungry Monk (New York: Mosaic Press, 1990), pp.

25-90. Cf. Granoff, "Jain Biographies of Nägärjuna," pp. 48-49, on Jain mythology

of the alchemist Nägärjuna; and Ro§u, "Alchemy and Sacred Geography," p. 156.

152. The alchemical wonders of Srisailam are praised at great length in the Ra-

sayäna Khanda [part 4] of the Rasaratmikara of Nityanätha. Chap. 8 of this section

is entitled "Sriparvata Sädhana." Cf. Ro§u, ibid., pp. 151-56, who questions the

alchemical cachet of Srisailam as described in this and other sources.

153. Devi Punlna, cited in Laksmidhara, Kjyyakalpataru, vol. 8, p. 231; and

Skanda Parana 1.27.33-77; 1.29.87. The same pools, etc. are described in the pil-

grim's guide I purchased while on the Kedarnäth pilgrimage in May 1984: Sri Ked-

arnäth Mähätmya (Yäträ Gaul, ed. Shersingh Shah (Kedarnäth: Shersingh Shah,

n.d.), pp. 41-43.

154. Sastri, Agneyatirtha Hingläj, p. 54. See above, chap. 7, nn. 70, 120. Given

the fact that the Ganges and the Yamuna, identified with the ¡da and píngala chan-

nels of the subtle body, rise out of Himalayan glaciers to the east and west of Kedar-

näth respectively; and that a "SarasvatT Gangä" (i.e., susumna) appears near Ke-

darnäth (Kalyän Sakti Añk, p. 671), the subtle physiology of the ntldis is also

geographically reproduced here. The sixth cakra, the äjnä, located between the eye-

brows at that place at which the three major nädis are said to meet, is moreover

called Kedär in HYP 3.24. The Nine Näths and "Kedär" are identified with the ten

doors in Gorakh BäniPad 9.1. See above, sec. 2 b.

155. Srlnäth Tirthävali, w. 267-72. A similar image, that of hitting a brass cup

atop seven bamboo poles, is found in the "Marriage of Sakhl Sarwar," legend no.

22 in Temple, Legends, vol. 2, p. 127.

156. Stein, Grottes-Matrices, pp. 37-43. See also ibid., pp. 15-23 for a survey of

Hindu "womb-caves" throughout the Indian subcontinent, including those of

Hingläj and Kämäkhyä.
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157. The medical and chemical name for mercury is hydrargyrum, from hydros

4- argentum, whence the symbol Hg in the periodic table; it is therefore possible

to abbreviate "wells of mercury" to "Hg Wells." It will be recalled that an author

named H. G. Wells wrote a book entitled The Food of the Gods, an apt denomination

for the mercury that alchemists ate.

158. See above, chap. 7, sec. 3.

159. A yantra (from the root yam) is that which controls or subdues. In alchemy,

the term is applied to apparatus of the sort we are describing here, which control

such volatile elements as mercury and fire. For other uses of the term in tantrism,

see above, chap. 6, n. 93.

160. The extraction of mercury from cinnabar, through the use of the vidyä-

dhara or ürddhvapätana yantra is described in RRS 9.56. The sublimation of mer-

cury, through amalgamation with copper and in combination with various plant

substances, also in the ürddhvapätana yantra, is described in RRS 11.37. Similar

instructions are found inÁK4.38-43, RHT2.S, RA 10.55, anc^ m e v ery other major

alchemical work. The RA (7.49) also describes a procedure for the purification of

cinnabar in the same yantra: the resulting essence {sattva) of cinnabar has the ap-

pearance of mercury (rasasankäsa).

161. RRS 9.24-25. In some sources, the upper pot is upturned and filled with

water, such that mercury condenses on the outside surface of its base: Misra,

Ayurvediya, p. 225.

162. ÄÄS 9.57.

163. Rasendracintämani 8.3, cited in Prakash, Prä ein Bhärat, p. 575.

164. Sharma, identifying the ürddhvapätana yantra with the vidyädhara in his

commentary to RRS 1.88 (p. 14), cites the Rasapaddhati. This apparatus is also de-

scribed in ÄC4.42; 5.51-52.

165. Amanaskayoga 2.15: ürddhvamustiradhodrstir ürddhvabhedastvadhah siräh

/dharäyantravidhänena jivanmuktah bhavisyati. The sämbhavi mudrä is a Kaula

technique which would appear to have some connection to the Kubjikä cult of the

Western Transmission, in which a "masculinized" form of practice is called säm-

bhava ("pertaining to Sambhu, Siva"): Sanderson, "Saivism," p. 687. Sämbhavi-vidyä

is the subject ofthe Jnänasankälinitantra (HTSL, p. 102); and sämbhavidiksä, a form

of initiation particular to the Näth Siddhas (Bharati, Tantric Tradition, pp. 90-91).

Sämbhavi is also synonymous with the medial channel, the susumnä, according to

HYP 3.4; and the hathayogic sämbhavi mudrä is nearly identical with the renowned

khecari mudrä {HYP 4.38-39). On this, see below, sec. 4 of this chapter.

166. Goraksa Sataka, v. 62. Other verses (131a, 138c) speak of a pool (dhära) of

lunar nectar in the cranial vault, which the yogin is to drink, lest it fall into the sun

in the lower abdomen.
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167. The Yonitantra passage (68a) is translated and discussed by Schoterman on

pp. 12-13 of his edition of the text. Elsewhere, the KCM (fol. 2439-24^1) states

that "by using [a device] composed of dharä, one attains immortality" {dharämäyä

pra[yo]gena cämaratväpnuyäi). This verse of the Amanaskayoga (ed. Yognath Swami

[Poona: Siddh Sahity Samsodhan Prakashan Mandal, 1967]) is singled out by the

great tantric scholar Gopinath Kaviraj (foreword, p. 22) as the most singular por-

tion, if not the very heart of this text (editor's preface, pp. 10-11), and the editor

and Hindi commentator discusses his difficulty in making sense of it (pp. 11-14).

He refers to the Mahäbhärata (1.179.14-17) account of Arjuna's winning of Drau-

padl, in which the epic hero pierces the target (vivyädha laksyam) (called "piercing

the fish" [matsyavedha] in Hindi) placed atop a pole with an arrow shot from the

bow Siva has previously given him. This he does by looking downward (adhodrstih)

into a pool of water (dhärayantrd) as he clenches his fist around his upward-held

bow {ürddhvamusti): his head is turned downwards (adhah sirah: but the text gives

siräh) as his target (bheda) is above. His "piercing of the fish" is at once the hitting

of his target, the winning of Draupadl, an inward-looking posture of yoga, or a

reverse technique of sexual intercourse. This interpretation has the merit of pre-

serving the orthography dhära, whereas my interpretation requires a reading of

-dhara.

168. RRS 11.38.

169. RRS 9.9; 11.39. Cf. Dash, Alchemy, pp. 58-62, on the identification of the

various -putañas as variant processes, all of which make use of the vidyädhara

yantra.

170. Goraksa Sataka 135. Verses 133-34 read: "In the region of the navel dwells

the lonely sun, whose essence is fire; located at the base of the palate is the eternal

moon, whose essence is nectar. That which rains down from the downturned

mouth of the moon is swallowed by the upturned mouth of the sun. The practice

[of viparttakarana] is to be performed as a means to obtaining the nectar [which

would otherwise be lost]." This passage is also found in Gorakhnäth's Yogamär-

tanda, w. 121-122a, 123b. This posture is described in both the HYP (3.77-79) and

Goraksa Paddhati (pp. 48-49), immediately before their respective treatments of the

vajrolt mudrä. It is dramatized in a legend from Dhinodar, in Kacch (Gujarat), de-

scribed above, chap. 5, n. 204.

171. Gorakh Barn, appendix 1 to Barthwal's edition, p. 242. The full verse reads:

ulati yantr dhare sisar äsan kare/ . . . silahat madhye kämvarü jltale/ nirmal dhuni

gagan mämhi. The upside-down yantra here is the (normally) downturned triangle

of the inner yoni, located in the mülädhära cakra, here identified with the old Bud-

dhist pltha named Sirihatta, at the center of which is the pltha named Kämarüpa.

For a discussion of this element of the subtle body, see above, n. 170. Lallä's story
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is told in the Tarikh-i hasan of Plr Ghulam Hasan: Jayalal Kaul, Lai Ded (New

Delhi: Sahitya Akademi, 1973), p. 14. I am grateful to Patricia Greer for sharing

this reference.

172. Henri Maspero, he Taoisme et les religions chinoises, with a preface by Maxime

Kaltenmark (Paris: Gallimard, 1971), p. 492 and n. 6. Cf. Kristofer Schipper, Le

corps taoiste (Paris: Fayard, 1982), pp. 137-53. The Palace of the Cinnabar Field is

also termed Nihan, the ideogram for which was, in this early period, the same as

that for the nirvana of import Buddhism. Also qualified as the residence of the

Highest One (Maspero, Le Taoisme, p. 493), its resemblance to the brahman of Hin-

duism and the stinya of Siddha traditions is equally striking.

173. In alchemy as well, there is an apparatus properly known as the damaru

yantra. This apparatus is nearly identical to and may be used interchangeably with

the urddhvapätana: see RRS 9.57 with Sharma's commentary, p. 143; and Rasahrdaya

Tantra, introduction, p. xxiii.

174. The location of a mystic damaru in the head would appear to refer to this

tan trie schema: Bhütasuddhi Tantra 3.3, in Tantrasamgraha, 4 vols., ed. Gopinath Kav-

iraj and Ramaprasad Tripathi (Benares: Sampurnanand Sanskrit Visvavidyalaya,

1973-81), vol. 4, p. 313. See below, chap. 10, sec. 6.

175. Literally, "upward-tending semen," this term is most often translated as

"celibacy, chastity." The sense, however, was that the ascetic is holding his semen

up and away from his penis, from which it might all too easily slip away from him.

Indian popular tradition is filled with accounts of "semen-headed yogis," a reflec-

tion of this interpretation: G. Morris Carstairs, The Twice Born (London: Hogarth

Press, 1958), p. 86.

176. Four such drums (catalogue numbers R.VII-230, R.XII-835, R.XII-836a,

and R.XII-798a) are presently housed in the National Museum of Denmark in Co-

penhagen. I am grateful to Rolf Gilberg, curator of this collection at the National

Museum, for his ready cooperation in supplying me with this information.

177. This description of the Tibetan damaru, called the "skull drum" (thod-rna),

is found in Mireille Helffer and Marc Gaborieau, "A propos d'un tambour du Ku-

maon et de l'ouest du Nepal: Remarques sur l'utilisation des tambours-sabliers

dans le monde indien, le Nepal et le Tibet," in Studia instrumentorum musicae popu-

lares, Festschrift to E. Emsheimer on the occasion of his 70th birthday (Stockholm:

Musikhistorika Museet, 1974), p. 78 and pi. 13.

178. Ibid., p. 75.

179. Ibid., p. 78.

180. Personal communication from Sangye Sonam, a Tibetan monk at Chatral

Rinpoche's monastery, Pharphing, Nepal, May 1993.1 am grateful to Peter Moran,

who served as my interpreter in this interview.
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181. Caryäpada 3, with the commentary of Munidatta and the translation (com-

piled in "Yambu," in Nepal) of Kirticandra, reproduced in Bagchi, "Some Aspects

of Buddhist Mysticism in the Caryäpadas," Studies, pp. 75, 79, 84-85. I have en-

hanced and "Hinduized" Bagchi s treatment of this passage.

182. Cf. HYP 3.47 which terms a homologous process "drinking the immortal

liquor" (pibedamaravärunim).

183. See below, sec. 4, for an extended discussion of the "tenth door" of the

subtle body.

184. Yogamärtanda 177: "When the upbreath disappears and the mind is ab-

sorbed, that is then called the unity oí samarasa, samädhi?

185. Goraksa Paddhati 1.68-74. Schoterman (Yonitantra, p. 29) suggests that the

vajroli mudrä may have been used in lieu of the khecari mudrä in some cases: instead

of maintaining the combined bindus in the head through the latter, the practitioner

would recover the same fluids through urethral suction and then simply drink

them.

186. Khecarkakra refers to an elaborate mándala of sixty-four yoginis and to the

circle in which tántrikas engage in ritualized sex. On this, see Dyczkowski, "Kun-

dalinl," p. 6; BhP 1.77; RA 3.17, 20; and Vidya Dehejia, YoginI Cult and Temples: A

Tantric Tradition (New Delhi: National Museum, 1986), pp. 44-45. The contents

of the KhVhave been discussed in detail: see above, chap. 5, sec. 5m.

187. Maitri Upanisad (6.19): "By pressing the tip of his tongue against the palate

. . . one sees brahman through contemplation." Another early reference is found in

KJñN 6.18-28. Cf. Goraksa Sataka 67; Goraksa Paddhati 1.68; Yogamäitanda 58; Gor-

akh Bant Sabadl 133; HYP 3.41-42.

188. Kakar, Shamans, p. 203. See Bharati, Tantric Tradition, pp. 242-43, for a

general discussion of the multiple meanings of this term.

189. Atharva Veda 10.8.43; Svetäsvatara Upanisad 3.18. The yogin seals himself

off doubly from the outside by enclosing himself in a windowless room to meditate:

Yogatattva Upanisad 32, in Varenne, Upanishads du yoga, p. 74. This recalls as well

the initiation hut of Vedic diksä and the Ayurvedic practice of kutipravesa. See

above, chap. 2, nn. 47-48.

190. Kaviraj, Aspects of Indian Thought, pp. 236-37; Dasgupta, History, 2:253.

191. Amaraughasäsana, pp. 10-11, discussed in Silburn, Kundalinl, pp. 131-32;

Dasgupta, Obscure, pp. 239-42, citing Gorakha Vijaya, ed. Mandal, pp. 141, 143-44.

Cf. Yogavisaya of Matsyendranäth, w. 30-31, in Mallik, ed. SSP, p. 47.

192. In order to do so, he has already cut away the frenum, which anchors the

tongue to the lower palate, through a technique described in HYP 3.32.

193. On the Jüna Äkhädä, see Rajesh Bedi, Sadhus: The Holy Men at India (New

Delhi: Brijbasi Printers, 1991), p. 79; S. Sinha and B. Saraswati, Ascetics of Kashi:
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An Anthropological Exploration (Varanasi: N. K. Bose Memorial Foundation, 1978),

pp. 93-94-
194. This echoes a statement from the Yogavisaya attributed to Matsyendranätha

(v. 24 in Mallik, ed. SSP, p. 47): "When the näda is heard, the saiikhini showers

the body with nectar." The saiikhini runs from a point behind the forehead to the

throat: Silburn, Kwidalinl, p. 130. Drinking nectar is a commonplace of Näth mys-

tic poetry: Gorakh Bam Sabadi 67, 171; SSP 6.64.

195. Amaraughasäsana, p. 7.

196. Silburn {Kundalini, p. 131) and Dasgupta (Obscure, pp. 239-42 and notes)

assume there to be but one "tenth door," an impossibility given the descriptions of

this door, which is to be variously opened and closed in different textual descrip-

tions. The mouth of the saiikhini is called the tenth door in Gorakhnäth's Amar-

aughasäsana (p. 11), and SSP 2.6. The Nine Näths and "Kedär" are identified with

the ten doors in Gorakh Bäni Pad 9.1; the yogin is enjoined to lock this door in

Pada 23.1, but to "blast it open" by closing the other nine in Ätmabodh (in "Gorakh

Bäm" Visesäiik, p. 340). In the legend of Püran Bhagat, the evil stepmother Lima is

identified as the tenth door of the royal palace: Temple, Legends, 2:398 (w. 265-66);

in the Padmävat, it is the tenth door by which the fortress of Lanka (the body) must

be stormed: see below, sec. 5 and n. 243; and chap. 9, sec. 7.

197. The clearest discussion of this doubling of the tenth door is found in Kavi-

raj, Aspects, p. 237. On the sañkhinfs two mouths, see Mandal, ed., Gorakha Vijaya,

p. 141, cited in Dasgupta, Obscure, p. 240. The Näth Siddhas generally identify the

tenth door with the bralmiarandhra, by which the fontanelle is intended: Gorakh

Bam Sabadi 135 (in which the yogin is said to throw a "door panel" [kapät] across

this opening). The lower mouth is located in the tälu-cakra, the sixth cakra in the

nine-cakra system which expands upon the more conventional system of 6 + 1:

SSP 2.6. Cf. Gorakh ##///Pad 23.1, with commentary; and Ätmabodh 2 (in Srivastav,

"Gorakh Bäm" Visesäiik, p. 340).

198. Amaraughasäsana, discussed in Silburn, Kundalini, p. 129: she is so called

because when she sleeps, she is coiled three and one half times around the liiiga

located in the abdominal region. The SSP (1.67), also apparently identifying saii-

khini with kundalim, states that the saiikhini flows in the urethra (liiigadvära) and via

a straight path up into the brahmarandhra and thence into all of the ten doors.

199. Gorakh Bäni Sabadi 219a. Identical to this is verse 5 of "Mahädev jT kl

sabadi" (Dvivedi, Näth Siddhom, p. 66). The same concept is found in the S&S (chap.

42, in Schoterman, S&S, p. 87, cited in Dyczkowski, Canon, p. 65), which states

that the goal of the practitioner is "the union of the two [the highest and the lowest]

mouths," identified with the highest and lowest of the seven cakras, as well as with

the upper and lower y on is of the Säkta subtle body.
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200. Here, a "crooked" goddess may be easily assimilated to a curved duct, and

one of the synonyms for both the sañkhini and the kundalini is bañka näla, "curved

duct." This term also has an alchemical application: this is a curved tube which,

tapered at one end, is used as a blowpipe for ventilating a flame. Yet, the 14th c.

Gorakh Bodh (v. 62 in Barthwal's numbering, Gorakh Bäni, p. 186) distinguishes be-

tween susumnä, sañkhini, and bañka näla. On the bañka näla of the subtle body, see

also Yogavisaya v. 22 (in SSP, p. 46) and Gorakh Bäni Pad 53.3. The alchemical

bañka näla is described in RA 4.58 and RRS 10.45. Cf. Misra, Äyurvediya, pp.

147-48.

201. For the western liñga in the head, see Gorakh Zkrä/'Sabadl 187a and the Räjä

Räni Sambäd of Gopicand, v. 105 (in Näth Siddhom, p. 9). On the "microcosmic

west," see also Gorakh Bäni, Sabadl 41 and 267. The KJñN(17.21,, 20.11) also asso-

ciates a coiled (kundaläkrti, kundali) goddess with the left side. On the lower west-

ern liñga, see Goraksa Sataka 19. Cf. SSP 2.2, which states that the kundalini sleeps

with her mouth over the pascima-liñga, located in the second cakra, the svädhisthäna.

It is out of this vortex that seed is emitted in ejaculation: Srivastav, "Gorakh" Vis-

esänk, p. 131.

202. MBhT 7.18; Srinäthakathäsära of Dwärkanäth, ed Narharinäth Yogi (Be-

nares: n.p. 1951), p. 23.

203. Dyczkowski, "Kundalini," p. 3 n. 7.

204. Yogabija 135, 148, 159. Cf. Kaviraj, Bhäratiy, vol. 2, p. 285.

205. TÄ 29.124-29. On the female sexual organ as the yoginivaktra, the "mouth

of the yogini" see Tanträloka Varttika, vol. 2, p. 104, cited in Padoux, Väc, p. 61.

206. Vämamärga (in Hindi), by Pandit Vanisidhar Sukul Vaidyaraj (Allahabad:

Kalyan Mandir, 1951), v. n o , English translation in Bharati, Tantric Tradition, p.

264. The Hindi reads (ibid.,p. 277): "phir sakti ko gauri Id apne ko siv kl bhävanä

kar . . . mätrmukh mem pitrmukh arpit kare."

207. Silburn, Kundalini, p. 190, citing TÄ 29.124-26, with the commentary of

Jayaratha; and Dyczkowski, Canon, p. 64, citing TÁ 28.147. For further discussion,

see Silburn, Kundalini, pp. 27, 173-74, anc* plates on pp. 34-35.

208. Manthänabhairava Tantra, Kumärikäkhanda 13.110-43, summarized in

Dyczkowski, "Kundalini," pp. 17-18 n. 27, who remarks that "although one can

distinguish two Yonis, there is in fact only one."

209. RA 11.17-18, 29-41; RRS 8.75-79. The image may be based on moveable

Siva liñgas, over which "mouthed" sheaths could be superimposed: Bagchi, "Fur-

ther Notes on Tantrik Texts Studied in Ancient Kambuja," Studies, p. 21.

210. On the term mudrä in alchemical terminology, see Sharpe, Eight-Hundred

Year Old Book, p. 106. Putas are discussed in RA 6.101-22; RRS 10.47-64, and every
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major alchemical work. Their construction and use are summarized in Dash, Al-

chemy, pp. I97-99-

211. Silburn, Kundalini, pp. 169, 192, in which samputtkarana is an exchange of

male and female energies that occurs through, but is not limited to, the act of sexual

intercourse. The same term applies to the telescoping of elements back into their

source, in the ascension of the kundalini or in the distillation of the 51 phonemes

of the Sanskrit language into the bisyllabic aham, the universal I (ibid., p. 9). The

term samputa means "skull" or "cranium" in Hindi: Samksipt Hindi Sabd Sägar, s.v.

"samputa."

212. Kaviraj, Bhäratiy 1:276, 282, 287-89; KM (London, Wellcome MSS no.

g5Oi) fol. 353.7-8, describing the kaulaketu ritual of the Siddha Märga.

213. Tucci, "Animadversiones Indicae," pp. 154-55. This is a portion of a text

describing a tantric Buddhist initiation. Cf. KM (London, Wellcome MSS no.

g5Oi) fol. 35a.7-8; KjfñN 18.22-23; and KPT (in Bhattacarya, ed. Indrajäla vidyä-

samgraha, p. 265) for similar language.

214. Kaviraj, Bhäratty, 2:293 n- I : "The mouth of the sañkhini nädi is, in tantric

treatises, precisely the mouth of the guru; it is otherwise designated as Siva's upper

mouth. It is from this site that the teaching of the [initiatory] täraka mantra is

transmitted into the disciple's right ear."

215. The Särada Tilaka (5.139) has the guru transfer "that which has oozed in-

side his mouth" {vidruvakträntara) into the mouth of his disciple. Often, the guru

is said to directly penetrate the heart of his disciple with the divine energy he has

stored up inside himself. On this notion, and the similarities and differences be-

tween tantric initiation between males and ritualized sex between a male and a

female, see Silburn, Kundalini, pp. 175-76.

216. Goraksa Paddhati, appendix to 1.62 [p. 32] and 2.16; HYP 3.12, 27.

217. Rudrayämala Tantra 17.73, 85-87.

218. Khecari mudrä is also the term employed by a Näth suborder, the Güdaras,

for the cylinders of wood which they pass through their earlobes. The Güdaras

were founded by a member of the Dasnämi sect and are not generally considered

by Näth sampradäyins to be one of their own: Briggs, Gorakhnäth, p. 11. Given the

fact that the piercing of the ears opens a channel without which yogic practice

cannot be effective, the term is an apt one: on this, see below, chap. 10, sec. 4.

219. RA 11.151, 154, 162-63, 2 I 9-

220. On gutikä bandha, see Gorakh Bäni Sabadl 49; on the khecari and other al-

chemical gutikäs, see RA 12.336-37, RHT 19.65-76; RRS 11.88; and Brahmänan-

da's commentary to HYP 4.27. On the siddhigutikä, see Padmävat 222 [= 23.1] (p.

482 of Grierson and Dvivedi, Padumawäti; and p. 135 of Shirreff, Padmävatt). On
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khecari mercury, see RA 2.89; 3.9, 17—20; 11.98—107, 149—53, 162—63; 12.380; on

khecarisakti, see KJñN 5.4; 6.18-28; 7.14; 20.10; and Dyczkowski, Canon, p. 168

n. 52. A folktale from Benares casts Gorakhnäth in the miraculous recovery of

thousands of such gutjkäs: personal communication from Siddhinandan Misra, Be-

nares, March 1985.

221. In the RRS (6.13-14), there is a "division of labor" between the practical

and the spiritual components of the alchemist's craft. On the one hand, the alche-

mist carries out his chemical operations in a laboratory (rasasäla); on the other,

he effects his daily worship of the alchemical gods in a temple (rasamandapa) built

nearby.

222. The RRS (6.21) says the rasaliiiga is to.be located on the eastern side of the

alchemical altar (itself located at the center of the rasamandapa). The Chandi Bukit

Batu Pahat (Malaysia) alchemical temple site studied by Francis Treloar ("Use of

Mercury," pp. 232-40) has its rasaliiiga at the center of the structure. The rasantan-

dapa described in the RA (2.52) also has the rasaliiiga at its center.

223. On this mándala in the RA and RC, see above, chap. 6, sec. 2. The RC

mándala is graphically reproduced in Ro§u, "Mantra et Yantra" p. 252 (fig. 5). A

simpler mándala is described in Misra, Äyurvediya, p. 83.

224. See above, chap. 7, sec. 3 and nn. 56-59.

225. RA 1.43; 2.52; RRS 1.23-28; 6.14-23; MBhT$.1-10; RC 1.37-38. See also

Treloar, "Use of Mercury7," especially pp. 237-38; and Siddhinandan Misra's intro-

duction to the Rasendracüdämanj, p. 5, in which he discusses the alchemical grounds

for the foundation and installation of the rasaliiiga.

226. Misra, Äyurvediya, p. 85. In his description of the Chandi Bukit Batu Pahat

alchemical temple ruin, Treloar states that the mercurial litiga unearthed there was

set in a silver semicircle: Treloar, "Use of Mercury," pp. 237-38.

227. RA 2.77-82. The Vimalaprabhä commentary to the Buddhist Kala-

cakra Tantra (2.213-15) presents a similar iconographic representation of this wor-

ship support, for use in the alchemical Jambhala rite: Fenner, Rasäyan Siddhi, pp.

160-63.

228. RA 3.63-73; RRS 6.22-23. For the iconography of these images, see above,

chap. 6, nn. 61-63.

229. See below, chap. 9, n. 23.

230. RHT 1.12. See above, chap. 7 sec. 5.

231. Bhattacharya, History, pp. 376-78.

232. The classic source on the plthas, which includes a critical edition of the

16th c. Bengali Pithanhtiaya, is Sircar, Säkta Plthas, passim; for a lively rejoinder,

however, see Pal, Hindu Religion, pp. 24-27. The Nath Siddha reckoning is found

in Gorakh Bant Sabadi 163. Much of the latter part of the SSS (especially 4.1-11) is
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devoted to the Goddess's tour of her footstools, across an Indian subcontinent that

is situated, in its entirety, within her body: Schoterman, SSS, p. 148.

233. For the alchemical lore relative to Hingläj and Kämäkhyä, see above, chap.

7 nn. 65-70. Kedär has been discussed above, n. 153. Alchemical descriptions of

Srisailam are found in RRA 4.8.1-185. The RA description of Kailash is in 1.2-3.

234. On the symbolism of the Nine Näths, see Dasgupta, Obscure, p. 206, citing

the Goraksa Siddhänta Sanigraha, pp. 44-45; the Tantraräja Tantra (2.2-5, m Wood-

roffe, Tantraräja Tantra, p. 19); and Schoterman, SSS1, pp. 31-39. See above, chap.

4, nn. 53-60.

235. The Gorakh Bodh, a vernacular work cast in the form of a conversation

between Gorakhnäth and his guru Matsyendranäth, is a veritable "skeleton key" to

the "intentional language" of the Näth Siddhas concerning the bodily microcosm.

Cf. the Prän Sänkali of Caurañgínath, w. 206-341 (in Dvivedi, Näth Siddhom, pp.

19-28); and in Sanskrit, the third chapter of Gorakhnäth's SSP.

236. Temple, Legends, 2:441; Swynnerton, Romantic Tales, pp. 426-33.

237. Dvivedi, Näth Sampradäy, pp. 185-86; Grierson and Dvivedi, Padumawäti,

p. 251-52. JayasT himself speaks of Simhala and Lanka as two different places (Shir-

reff's notes to Padmävati2.16), even if he clearly knows Simhala or Sañgaldíp to be

an island situated to the south of India. There is, however, much more of fairyland

than hard geography to JayasT's Simhala, just as there is to the Kingdom of Women

into which Matsyendra falls in the myths we related above.

238. It is Püran Bhagat (Cauranginäth) himself who claims Matsyendra for his

guru: Prän Sankali w. 207, 221, 307, in NSB, pp. 19, 20, 26. On the localization of

Matsyendra's "Plaintain Forest" in Sri Lanka, see Cunninath, Tan-Prakäs, p. 198;

Temple, Legends, 2:19 (v. 194); and above, n. 101. Gorakh Ban I Pad 1.1-4 presents

Matsyendra's imprisonment in the Kingdom of Women as the result of his Kaula

propensities. The text of the poem consists of Gorakh's arguments against sexual

intercourse as a component of tantric practice.

239. Padmävat 219-22 [= 22.8-10; 23.1], in Grierson and Dvivedi, Padumawäti,

pp. 478-82; Sharma, Jay así GranthävalT, pp. 347-55; and Shirreff, Padmävati, pp.

134-35. A similar description is in 2.16-18. This translation relies to some extent

on Shirreff's translation; it relies more heavily, however, on Dvivedi s and Sharma's

superior Hindi tlkä and commentary. Words in parentheses correspond to Shirreff's

annotations; words in square brackets are my own additions.

240. The six cakras and the sahamlra: see above, chap. 2, n. 95. Similar imagery

is found in such popular traditions as the legend of the marriage of a Muslim fakir

named Sakhl Sarwar. In a preliminary test, Sakhl Sarwar is made to hit with an

arrow a brass cup that has been perched atop seven superimposed bamboo poles:

"Marriage of Sakhl Sarwar," legend no. 22 in Temple, Legends, vol. 2, p. 127.
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241. Hath, the modern Indo-Aryan form of hatha, as in hatha yoga.

242. Ciñhe (pi.), "marks," "signs," are the emblems a yogin wears (earrings, horn,

wallet, etc.: see chap. 9, nn. 82-84) which are so many marks of his initiation into

a given—in this case the Näth Siddha—order.

243. The nine gates and the tenth door are the bodily orifices and the inner

brahmarandhra or sañkhiní nädi (also known as the banka näla)\ the five constables

are the five breaths: see above, chap. 2, n. 29.

244. Bänk[t], an alloform of bañka, as in the bent tube, the bañka näla, another

name for the s'añkhini nädi, associated with the dasama dvära, the tenth door, located

in the head. The reference to the body as "bent" or "crooked" at the beginning of

this description would also refer to the crooked body of the sañkhiní, which doubles

as the kundalini. See above, n. 200.

245. Bhed, "penetrate" has the extended meaning of "secret," as such are gener-

ally impenetrable until one has a clue with which to unlock them. This is the stan-

dard hathayogic term used for the "piercing" of the cakras by the kundalini. In al-

chemical parlance, this term comes to be closely identified with vedh, "pierce,

penetrate," which is the term employed to signify transmutation, in which mercury

is said to penetrate and thereby transform base metals into gold and mortals into

immortals.

246. Cf. the "pools" in the ascent of Kedärnäth (above, sec. 3, nn. 109-11); and

the channeling of the Ganges associated with matsyodarl. The path rising

out of the pool at the base of the fortress (the mülädhära cakra, where the kundalini

sleeps) is clearly the medial susumnä nädi: see above, n. 153.

247. Cf. the discussion of the reverse (viparita) yogic posture and the alchemical

vidyädhara and otheryantras: above, nn. 120-21.

248. The idea here is that one must dive down into the pool at the base of the

fortress (the mülädhära) in order to gain access to the path (the susumnä nädi) that

rises out of its depths. As I show in chap. 9, sec. 46, such can only be effected by

restraining or binding (bandh) mind, breath, and seed.

249. See above, n. 220.

250. At once a reference to the opening of the lotuses that are the cakras when

they are pierced and the initiatory role of the padmini, the Lotus Maiden, in tantric

initiation: see below, chap. 10, sec. 2.

Chapter Nine
1. Padoux, Vac, pp. 82, 124-26; Silburn, Kundalini, pp. 19-24, 52-53, 64-66.

The human body is the turning point of another important medieval metaphysical
system. This is the Neoplatonist emanation and participation of John Scot's "Divi-
sion of Nature," in which the return towards cosmic wholeness begins, after the
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Fall, through the sexual union of Adam and Eve: Mircea Eliade, The Two and the

One, trans. J. M. Cohen (Chicago: University of Chicago Press, 1979), p. 104.

2. RA 17.165a; i.i8ab. Cf. RU 15.50 (cited in Misra, Ayurvedlya, p. 31 n. 2),

which describes the knower of mercury (rasavid) and the knower of the soul (ät-

mavid) as the two "subtle seers" (sfiksmadarsinau). One may choose to see a precur-

sor to this twofold method in the Caraka Samhita's (6.1.16) reference to the two

complementary elixir therapies (rasäyanas), i.e., kutlpravesa and vätätapika, "[the

practice of] wind and sun": Ro§u, "Consideration," p. 7. On kutlpravesa, see above,

chap. 2, nn. 47-48.

3. ausadhyo 'dhyätmakasceti räjayogo dvidhä kvacit / hatho 'pi dvividhah kväpi

väyubindunisevanät. Cf. RA 4.23, which calls for the conjoined use of botanicals

and mantras.

4. Sahara's commentary to Jaim inlya Sütra 3.1.3 and Tantravärttika, p. 1078,

cited in Pandey, Hindu Samskäras, p. 16, who also gives many specialized uses of

the term. Cf. Caraka Samhitä 1.26.30. See also Kapani, Notion de samskära, passim.

5. See RA 1.36 on süta; RRS 1.79-80 on divine jealousy as ground for the al-

chemical samskäras; and Pandeya's introduction to the BhP (Goraksa Samhitä, vol.

2, p. gha), for a commentary. See Manu Smrti 2.27 and Yäjnavalkya Smrti 1.13 on

the rites of passage. Cf. Kapani's discussion: Notion de samskära, vol. 1, pp. 89-94.

See above, chap. 7, sec. 2, on origin myths of metals, in which gold is accompanied

by various metallic "afterbirths."

6. The figure of eighteen alchemical samskäras is reached by taking the classic

number of sixteen samskäras (cf. Siddhinandan Misra's commentary to the discus-

sion of the samskäras in the RC preceding 4.85, on p. 54.) and adding to these the

resulting processes of transmutation and bodily transubstantiation. The Vaikhänasa

Smärta Sütra is a source that lists eighteen life-cycle samskäras: Kapani, Notion

de samskära, vol. 1, p. 86; for a figure of sixteen, see Mrgendrägama, Kriyä 6.9-11

(cited in Gonda, Medieval, p. 171). See above, chap. 2, sec. 4.

7. The eighteen samskäras are listed in RHT 2.1-2. Succinct descriptions are

found in RC 4.85-106. This material is copied, for the most part, by the RRS (8.62-

88), which also lists them in 11.15-16. A synoptic table of the samskäras, taken

from fifteen major alchemical sources, is given in Misra, Ayurvedlya, pp. 212-13.

An adequate English-language description of the mechanics of the eighteen sam-

skäras is given by Subbarayappa, "Chemical Practice," in Bose, Concise History, pp.

320-22. Subbarayappa's informant was Dr. Damodar Joshi, of the Rasasästra De-

partment of the Ayurvedic College of Benares Hindu University. Dr. Joshi was also

my principal informant on such matters, during my stay in Benares, from August

to January 1984 and in March 1985.

8. Gheranda Samhitä 1.9-11.
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9. Misra, Aywvedtya^ pp. 94—96, 198—99; and Dash, Alchemy, pp. 91—92, 185—86.

10. On this distinction, see Misra, Ayurvedlya, p. 211.

11. The process of mürcchana is described in RRS 11.35. The properties of

swooned mercury are described in RA 11.199.

12. On this distinction, see Dash, Alchemy, pp. 92-93; and Misra, Ayurvedlya,

P. 248.

13. The RRS is the most systematic source on bandhana, which it defines (8.66;

11.60); it also gives a list (11.61-64) and practical descriptions (11.65-112) of the

twenty-five means for fixing mercury. Cf. Misra, Ayurvedlya, pp. 309-21.

14. Specific procedures for the killing of mercury are given in RRS 11.113—2 1;

30.1-21. The powers and properties of killed mercury (bhamiasüta, mrtasñtaka) are

given in RA 1.22 and 11.200; and RAÍ fol. 93.2-3. The RA (12.82) and RC (1.26)

stipulate that mercury, as the semen of Siva, is not truly killed when reduced to

ashes, but merely "greatly swooned." On the killing of other metals, see Subbar-

ayappa, "Chemical Practice," in Bose, Concise Histo?y, pp. 325-26, citing RRS 5.13

•and RHT 9.16.

15. This process has been discussed at length in chap. 8, sec. 3.

16. RRS 11.47-48. The salt in question, called amhuja ("water-born") or sain-

dhava ("from the Sindhu [Indus River] region"), is said to have arisen from a combi-

nation of "male and female sexual emissions and the menstrual blood of a forbidden

woman": Sharma's commentary to RRS 11.48 (p. 167), citing the Rasävatara.

17. RRS 11.49. Cf. Dash, Alchemy, pp. 63-64.

18. RRS 11.51-52. Cf. Misra, Ayurvedlya, p. 235.

19. RRS 11.59. Cf. Dash, Alchemy, p. 6^. The first eight samskäras are treated

summarily in RHT 2.1-20.

20. RRS 8.72.

21. RRS 8.80-85. D a s h> Alchemy, pp. 65-73. The RHT devotes all of its third

chapter to gräsa, its fourth chapter to cärana, its fifth chapter to garbhadruti, and its

fifteenth chapter to bähyadruti.

22. The alchemist knows he has reached the stage of jarana when the mercury

no longer increases in weight after absorbing a given mineral substance: ibid., p.

73. Chapter six of the RHT is devoted to jarana.

23. RRS 8.87; RHT 8.1-19. Indeed, the coloring of metals with mercury colored

in this way may have been the greater part of so-called transmutation in this tradi-

tion: Subbarayappa, "Chemical Practice," in Bose, Concise History, p. 320.

24. RRS $.$%, RHT 16.1-36.

25. RA 11.216-17; RHT 17.1-8. Neither the RC nor the RRS contains descrip-

tions of krämana.
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26. Satapatha Brähmana 3.8.2.27: amrtam äyur hiranyam, literally "gold is non-

death; gold is longevity." Cf. Satapatha Brähmana 7.4.1.15-17 and 13.4.1.7.

27. Satapatha Brähmana 6.1.2.13-26 and 7.3.1.16, discussed in Malamoud,

"Briques et mots: Obervations sur le corps des dieux dans l'Inde vedique," in Caire

le monde, pp. 262-63; and Kapani, Notion de samskära, vol. 1, pp. 58-71. Cf. White,

"Dakkhina and Ag?i 1'cayana" pp. 192-94, 212-13.

28. Satapatha Brälmiana 7.2.2.7-19; 7.2.4.1-26; 7.3.1.9-11; and Apastamba

Srauta Sutra 16.19.11-13, discussed in Charles Malamoud, "Cosmologie prescrip-

tive: Observations sur le monde et le non-monde dans l'Inde ancienne," in he temps

de la reflexion 10 (1989), pp. 320-21; idem, "Village et forét," in Cuire le monde,

p. 101 n. 35; and Kapani, Notion de samskära, vol. 1, pp. 63-65.

29. Malamoud, "Cuire le monde," in Cuire le monde, pp. 60-62.

30. Aitareya Brähmana 1.3. Diksä is defined as tattva-suddhi, "purification of the

constituent elements," in Kaviraj, Bhäratiy, 1:282.

31. Maitri Upan isad 2.5; Manu S?mti 8.96; 12.12,14; Yäjnavalkya Smni 3.178;

Bhagavad Gltä 13.1-2; Caraka Samhitä 4.1.65. Cf. Dasgupta, Histoiy, 1:214. Kwtw

refers to the lower evolutes of Prakrti, feminine materiality, while ksetrajrlä is to be

identified with male Purusa, spirit.

32. White, "Dakkhina and Agnicayana," pp. 205-6.

33. Personal communication from Siddhinandan Misra, Benares, March 1985.

See also Misra, Ayinuediya, p. 326, and above, chap. 2, sec. 2.

34. Zimmerman, "Rtu-Sätmya" pp. 97-99. Cf. Sharma, Aywved, pp. 276-77,

495-503.

35. RA 18.2-19; RRS 11.66. The alchemist's preparation in fact begins with his

initiation, by a guru, into the alchemical arts. Once again, parallels—between hu-

man birth and the sa?nskäras as rites of passage, and the alchemical samskäras—are

explicit: Pandeya s introduction to BhP {Goraksa Saihhitä, vol. 2), p. ña.

36. Ayurveda Prakäsa 1.489, cited in Misra, Ayurvedlya, p. 327. In preparing

it for its ingestión, one is to nourish mercury itself with bijas of gold and silver:

RA 8.16-22. Cf. KCM (London, Wellcome MSS no. g473) fol. 45.4-9, in which

menstrual blood is used as an adjunct. On the ksetrasamskäras (garbhädäna, pumsa-

vana, and sim antonn ay ana), see Manu S??ini 9.3 3, 36-38. In legal terminology, the

surrogate male who fathers a child on a widow (ksetra) who has lost her husband

{ksetrin) is called the "inseminator" (bijin): Gautama Dha?~ma Sutra 28.30, cited in

Kane, History of Dharmasästra vol. 2, pt. 1, p. 599, quoted in Gail Hinich Suther-

land, "Bija (Seed) and Ksetra (Field): Male Surrogacy or Niyoga in the Mahäbhär-

ata," Contributions to Indian Sociology, n.s. 24 (1990), p. 78.

37. Joshi, "Notes," pp. 106-7; HT, p. 85; Kaviraj, Bhäratly, 1:279.
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38. MBhT 10.3-4. The unity of Siva and Sakti is portrayed as that of seed (bija)

and sprout (aiikura) in a number of sources: Narharinath, Nav Näth Catiras! Siddh

(Benares: Rashtriya Press, 1968), p. 25 (v. 3). Cf. Kämakaläviläsa, quoted in Wood-

roffe, Serpent Power, p. 132.

39. There is a certain symmetry here between the father-son relationship of

Agni-Prajäpati and the guru-disciple relationship of Gorakh-Matsyendra: see be-

low, n. 74 of the present chapter.

40. HYP 2.23. Cf. Renou and Filliozat, Linde classique, vol. 2, p. 52.

41. HYP 2.22-38. This identification, of satkriya as the means to bodily bhüta-

suddhi, was confirmed for me in a personal communication from Mahant Avedya-

näth, Gorakhpur, January 1985.

42. Satapatha Brähmana 7.2.2.18-20; 7.2.4.10.

43. This is clearly stated in Padmävat 22.8 (= 219), in Grierson and Dvivedi,

Padumawäti, p. 479, and Shirreff, Padmävati, p. 134: "Now that you are a Siddha,

you have obtained a state of purity (sudht). The mirror (darpan) of your body has

been cleared of dust." Cf. Svetäsvatara Upanisad 2.14.

44. HT, p. 81. Two texts entitled Bhütasuddhi Tantra may be found, in edited

form, in the Tantrasamgraha, vol. 3, pp. 565-625; and vol. 4, pp. 308-16.

45. Jaggi, Yogic and Tantric Medicine, p. 117. The term may originally have re-

ferred to the casting out of "beings" or "spirits" inhabiting the area upon which

the ritual was to be performed. Bhüta at once means "element" and "spirit": Van

Kooij, Worship, p. 21. Cf. BhP 7.368-74.

46. Descriptions of outer and inner bhütasuddhi are found in Kälikä Puräna

52.18-19; 53.13-14; 57.93-108 (in B. N. Shastri, Kälikäpuräna [text, introduction,

and translation into English], 2 vols. [Delhi: Nag Publishers, 1991], vol. 2, pp. 751,

756, 816-19). (The same passages, with different chapter and verse numbering, are

translated in Van Kooij, Worship, pp. 45, 166). Cf. HT, pp. 136, 140, 143; San-

derson, "Mándala," pp. 174-75; and Woodroffe Principles of Tantra, 2:477 (cited in

Walter, Role of Alchemy, p. 70).

47. Kälikä Puräna 55.21-35 (in Van Kooij, Worship, pp. 45-46) gives a detailed

description of the divinity who is to be projected upon this empty space. Cf.

Mahänirväna Tantra (ed. Woodroffe), pp. 76-77; Bharati, Tantric Tradition, p. 246;

Gupta, HT, pp. 136, 140, 143; Sanderson, "Mándala," pp. 174-75; and Wheelock,

"Mantra in Vedic and Tantric Ritual," in Alper, ed., Mantra, p. 121. Compare RA

18.208-210. On a Theraväda Buddhist precursor of this technique, see Paul Mus,

"La notion de temps reversible dans la mythologie bouddhique," Ecole Pratique des

Hautes Etudes. Annuaire 1938-1939 (Melun: Imprimerie Administrative, 1938),

pp. 30-31.
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48. Tantravärttika, p. 1078, cited in Pandey, Hindu Samskäras, p. 16. Cf. Kapani,

Notion de samskära, vol. 1, pp. 89-94.

49. Sodhana is derived from the same root as suddhi, in bhiitasuddhi. Apart from

the first eight samskäras, relatively pure mercury may be obtained through extrac-

tion from cinnabar (in the vidyädhara yantra, through the process of distillation,

pat ana: see above, chap. 8, sec. 3), and a number of simpler methods. Svedana is

described in RA 10.41; RHT 2.3; RC 15.36; and RRS 8.62; 11.29.

50. HYP 2.12, 19. This process is widely reported in sources (quoted at length

in Brahmänanda's commentary on 2.12) that range from the Yäjnavalkya Smrti to

the Liñga Puräna. Cf. Caraka Samhitä 6.15.29-30 (cited in Dasgupta, History 2:326)

on the body's natural voiding of waste products through the bodily orifices and

pores. The KJñNX 14.3 2) calls the first of a list of five sets of Kaula schools "Starting

at the Pores" (romaküpädi).

51.fflT2.13.

52. Yoga Sütra 1.2 reads yogas cittävrtti nirodhah, of which the most generally

accepted and elegant translation is "yoga is the suppression of the states of con-

sciousness."

53. HYP 1.56.

54. The most succinct rendering is found in RA 1.19: for variant readings in

other works, see above, chap. 5, nn. 145, 161, 218, 222, 237.

55. The verse is found in HYP 4.27, in which the Sanskrit reads: mürcchito

harate vyädhln mrto jivayati svayam/ baddhah khecaratám dhatte raso väyusca pär-

vati. Cf. RA 1.19: mürcchito harate vyädhim mrto jivayati svayam/ baddhah khecar-

atäm kuryät raso väyusca bhairavi.

56. Räjä j'änisambäd, v. 18 in Dvivedi, Näth Siddom, p. 9. Statements of this kind

are legion in the hathayogic sources. Cf. HYP 2.2 and 4.28 for a more sober formu-

lation.

57. HYP4.26, 28; RA 2.117-18. Cf. RA 1.20-22, the verses immediately follow-

ing the classic statement of 1.19.

58. Gorakh BäniSzhzdi 142. Cf. SabadI 238 and RA 2.117-18.

59. RA 11.197. The seven forms—mürcchita, mrtasüta, jalükabandha, mütti-

bandha, pattabandha, bhasmasüta, and khota[bandha]—are described in n . 198-208.

RA 10.29 establishes a metaphorical, if not literal, identification between various

forms of treated mercury and Hindu divinities: "Through the power of the Work

(karmayogabalät) mercury takes the form of Brahma when it is purified (ärota);

(Visnu) Janärdana when it is swooned (mürcchita); and Rudra when it is bound (bad-

dha). Other sources {RRÄ 1.1.123-133, RM fol ia.8-10; Rasasindhu, ASL MSS no.

4267, fol. 1.5) follow this enumeration, adding other hypostases of Siva (Mahes-



496

Notes to Chapter Nine

vara, Sadäsiva, Isäna) to their lists to correspond to further transformations of

mercury.

60. HYP 2.7-9,35. The final member of the first of the six preliminary practices

of yogic purification (the satkannäni), called aguisara ("the coursing of the inner

fire"), involves a similar body of practices which are said to activate the five inner

fires (of digestion, etc.). In aguisara, one is to repeatedly fill and empty the abdomen

of air, after the fashion of a blacksmiths bellows: Renou and Filliozat, Linde

classiqiie, vol. 2, pp. 52—53.

61. HYP 2.69. / /FP 3.12, calls the outer nädis "lifeless"; 3.73 says they are "para-

lyzed"; and 3.74 calls them "bound," all synonyms for "swooned." See below, n. 89.

62. Brahmänanda's commentary to HYP 4.27. Murcchana has a number of other

meanings, including "swelling," "coagulation," "assuming shape," which together

lead to an image of a bruise which, taking shape as it swells, becomes deadened to

touch: Monier-Williams, Sanskrit-English Dictionary, s.v. "murch."

63. HYP 3.55-60. Uddiyäna is also the name of one of the four original pithas of

both Buddhist and Hindu tantrism. In the Näth Siddha system of the nine cakras

(which alternates with the 6 + 1 cakra system), uddiyäna (here called odyäna) is lo-

cated at the level of the second cakra, the svädhisthäna: SSP 2.2.

64. HYP ^.70-7 ^.Jälavidh ara is also the name of one of the four original pithas,

located in the Näth Siddha system of the nine cakras at the level of the brahmaran-

dhra-nirväna cakra, the eighth cakra identified with the fontanelle: SSP 2.8. The

Näth Siddhas locate the two other original pithas, Kämarüpa and Piimagiri, at the

lowest and highest cakras, respectively: SSP 2.1, 9. The form of diaphragmatic re-

tention called ?nfincha, discussed above (n. 60) in fact combines breath retention

with the jälamdhara bandha: HIT 2.69.

65. HIT4.26.

66. On the seven types of alchemical bandhas, see RPS 2.2, and above, n. 59.

The verse concerning the räksasa named Method is RA 12.3, and the commentary'

is from the glossary to Tripathi s edition, p. 373.

67. See above, chap. 8, n. 220.

68. Gorakh #/77//~ Sabadi 88. Cf. HIT 4.91, which calls the näda an elephant goad

for stabilizing the wild elephant of the mind. This passage is the first of a series of

nine verses (HIT 4.91-99) which metaphorically compare the effects of the näda

on the mind to all manner of immobilization in nature and culture. In Saiva ritual,

the aükusä mudrä (a fist with the index-finger bent in the form of a hook) is em-

ployed to generate nectar from within the subtle body: Gonda, Visnuism, p. 180.

69. The notion dates back to Atharva Veda 11.4.21. On clipping the wings of

the cosmic goose, the hanisa, see Carpati ji kl sabadi 47, in Dvivedi, Näth Siddhom,

p. 17; and H I P 4.92. On the clipping of mercury's wings, see RHT4.5; BhP 5.148,
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168-69; 6.176; 8.81; 9.81; and RC 16.44, 52—55, 75. See also above, chap. 7, n. 166.

70. RV 10.113.6, cited in Jean Varenne, Cosmogonies védiques (Milan: Arche,

1982), p. 114.

71. The myth of Gorakh s binding of the nine serpent clouds is related in the

ca. A.D. 1820 SrlNiith Tirthävali of Man Singh, vv. 330-36 and Lévi, Le Nepal, vol.

i) pp. 351, 372, citing the "lost" Nepali Buddha Parana. This binding may be a

reference to the nine cakras of a system described in Gorakhnäths SSP (2.1—9).

More likely, it refers to a commonplace of Siddha literature, that through a given

practice, one becomes more powerful than nine serpents: KCM fol. 20a.8; BhP

(ASL MSS 4401, fol. 30.49). The RA (12.314) raises this figure to ten.

72. HT, p. 53, citing Paramärthasära 1.15; and Kaviraj, Jantrik ITrrrmay, p. 58.

73. Yogablja 52: chedabandhainmikto. Cf. Abhinavagupta's praise of Matsyendra

as one who "tore apart the glowing net," in TA 1.7. Lee Siegels delightful Net of

Magic is a wide-ranging discussion of this entire symbol system.

74. KJñN 17-33-37. Cf. Gorakhnäth's statement that "bound in the noose [of

Death] one becomes a living creature. Freed from the noose, one becomes Sadá-

siva": Sahagal, Gorakh Darsan, p. 107 (without citation). The Parasnräma Kalpa Su-

tra (1.5) makes a nearly identical statement. Tantrics also have the power to kill.

This one of the "six acts" (satkannäni) of tantric black magic is called niärana: HT,

P- 35-
75. HYP 4.17. On the three knots, HYP 4.70, 73, 76.

76. HIT 4.94.

77. Yogammtanda 180, in SSP, p. 71; Yogablja 52; and HYP 3.24. Cf. HIT 4.108,

which states that the realized yogin is not bound by karma, not eaten by time, and

is beholden to no one; and Gorakh Bam Sabadl 85, which makes a similar statement

in the context of what it calls the anfihatbandh, the "lock of the unstruck [sound]."

See also Akulavlratantra [B] 30, 49-50, 65, in Bagchi, KJñN, pp. 96-99. The ava-

dhüta is one who has thrown down (ava-dhfi) the bonds of existence: NSC* p. 126.

Cf. SSP 6A.

78. Death (named Yama or Käla) carries a noose, as does the divine enforcer of

order and binding contracts, Varuna. The latter, as a first-function god, is a special-

ist in invisible binding weapons, not unlike the Scandinavian Odin who ensnares

enemies on the field of battle with his invisible fetters. The bonds of death are an

Indo-European theme, on which see Bruce Lincoln, "Mithra(s) as Sun and Savior,"

in Death, War, and Sacrifice: Studies in Ideology and Practice (Chicago: University

of Chicago Press, 1991), especially pp. 78-81 . On kálavañcana, see HYP 3.3; KJñN

17.17; KCM (ASL MSS no. 3952) fol. 31a.3, 3 i b . 2 .

79. Gopicandrer Gän, summarized in Dasgupta, Obscure, p. 227. Gorakhnäth

does the same: Goraksa Vijaya, pp. 45-48, cited ibid., p. 222.
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80. Gopicandrer Pañcali, p. 345, translated in Dasgupta, Obscure, p. 226.

81. Gopicandrer Sannyäs, p. 418, cited in Dasgupta, Obscure, p. 215.

82. Ernest Trump, The Adi Granth (London: 1877), p. xl, cited in Briggs,

Gorakhnäth, p. 203. Cf. Padmävat 129 [=12.1] for an extended description of a

fully equipped Näth Siddha; and Briggs, Gorakhnäth, pp. 6-23 and Dvivedi, Näth

Sampradäy, pp. 15-21, for discussion.

83. The wavering mind is itself compared to a gazelle in the HYP (4.94, 99), a

metaphor dramatized in the legend of Gorakh's disciple Bhartrhari: Briggs,

Gorakhnäth, p. 132.

84. Gorakh Bant Sabadl 48a, in which the kantha is identified with the ñve ele-

ments. Cf. the Jain legend of Kanthadi, a disciple of Gorakh, who transfers the heat

of a fever (or his yogic energy) into his kantha: Prabandha Cintämani, pp. 22-23,

cited in Dvivedi, Näth Sampradäy, p. 51.

85. On dying to the world and performing one's cremations rites, see Pandurang

Vaman Kane, History of Dharmasästra, 5 vols. 2d ed. (Poona: Bhandarkar Oriental

Institute), vol. 2, part 2, pp. 954-55, 985. On the pränägnihotra, see Vaikhänasa

Smärta Sütra 2.18. This tradition goes back to the Taittiriya Äranyaka: Madeleine

Biardeau and Charles Malamoud, Le Sacrifice dans Vlnde Ancienne (Paris: Presses

Universitaires de France, 1976), pp. 67-68. A Pränägnihotra Upanisad, a compi-

lation of earlier Upanisadic descriptions of this practice, is found in Deussen, Sixty

Upanisads, 2:645-51. Because the renouncer has performed his own cremation rites

upon taking up sannyäsa, his body is not burned, but rather inhumed or set adrift,

upon its apparent "death." On this see Paiñgala Upanisad 4.5-8, cited in Kapani,

Notion de samskära, vol. 1, p. 153.

86. RA 1.19. The optimum fixation (bandha) of mercury, effected through its

"assimilation" in female sulfur and mica, leaves it in an ashen state (bhasmikrta)

in which it has been rendered "lifeless" {nirjiva: in opposition to the quite useless

sajiva-bandha, which leaves mercury subject to evaporation and has little medical

use: RRS 11.75), i-e-> completely immobilized and impervious to heat and thereby

most effective against disease: RRS 11.76.

87. Gorakh Bam Sabadl 26: marau be jogl marau, maran hai mithä/ tis maranlm

marau jis maranlm goras mari dlthä. Cf. Yogabija 57-583, and Kabir, Säkhi 19.13

(= Doha 41.8), in Vaudeville, Kabir, p. 260.

88. Padmävat 24.2, in Grierson and Dvivedi, Padumawäti, p. 530.

89. Amaraugha Prabodha 40D-41, which is nearly identical to HYP 3.27D-28. I

have translated the problematic jäniyät in this passage as a gerundive. The fourth

state of consciousness is called either mürcchä or turiya ("trance"). A fifth may be

added. This is maraña, "death": commentary to English translation of HYP 4.107,

p. 107.
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90. HYP 3.4. In classical Indian thought as well, one enjoys one's "third" and

most glorious birth, this time in heaven, when one's corpse has been incinerated in

the cremation fire: Satapatha Bmhmana 11.2.1.1.

91. On vajroli, see above, chap. 7, nn. 90-102. Sahajoll and amaroliare described

in HYP 3.92-98. These practices appear to be connected to the broader tantric

ritual practice of amrtikarana, which involves the identification of ashes, water, and

nectar: on this practice, see Gonda, Visnuism, pp. 72, 180.

92. See RA 12.79 o n the stat.e of the question. It is also called bhasma-nirmäna

parada: MBhT 5.1. See above, n. 14.

93. RA 7.142. Personal communication from Siddhinandan Misra, Benares,

March 1985.

94. An early example is Väjasaneyi Samhitä 40.15: "Now my breath is the im-

mortal wind, my body is bhasma" cited in David Knipe, "Night of the Growing

Dead: A Cult of Vlrabhadra in Coastal Andhra," in Alf Hiltebeitel, ed. Criminal

Gods and Demon Devotees: Essays on the Guardians of Popular Hinduism (Albany:

SUNY Press, 1989).

95. Maitrl Upanisad 6.15.

96. Malamoud, "Village et forét dans l'idéologie de l'Inde brahmanique," in

Cuire le monde, p. 102; and Kapani, Notion de samskära, vol. 1, p. 60 n. 34, citing

Satapatha Brähmana 6.2.2.6; 6.3.1.1.; and 6.5.3.1.

97. Goplcand's statement (in Temple, Legends of the Panjäb, vol. 2, p. 48 [legend

no. 18, w. 499-500) reads kachä bartan hove jidhar phere phir jäe/ham to jogi hue guru

nediepakäe. Cf. Svetäsvatara Upanisad (2.12), which states that a body fired by yoga

(yogägnim mayam sariram) cannot be reached by either sickness, aging, or death.

Whence also the invocation to Agni and the gods, "May we be well cooked!": RV

9.83.1. Cf. Siva Samhitä, 2.32-34; and Yogabija 34-35, 51, 76, which distinguishes

between a body that is "cooked" or "fired" (pakva) by yoga and one that is not

(apakva); and evokes a "seven-dhätu body fired in the fire of yoga."

98. Here we are paraphrasing the formulation of Benjamin Walker, Hindu

World, s.v. "ashes."

99. On the Päsupatas, see Lorenzen, "Saivism: Päsupatas," in Encyclopedia of Reli-

gion, vol. 13, p. 18. On vibhüti, Monier-Williams, Sanskrit-English Dictionary,

s.v. "vibhüti." On the consumption of ashes as a component of diksä, see Manu

Smrti 6.25, 38.

100. Walker, Hindu World, s.v. "ashes." That is, Siva ejaculated at the sight of

PärvatI, in which case the combination of elements which Siva smeared over his

body evokes those of the amaroll mudrä.

101. Mahäbhärata 3.81.98-118; 9.37.34-50; Skanda Puräna 5.2.2.2-37; Padma

Puräna 1.27.1-15; 5.18.132; Vämana Puräna 17.1-22. A brief Mahäbhärata
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(13.17.92) reference to the same myth has Siva calling himself bham/abb uta, "made

of ashes": O'Flaherty, Siva, p. 245.

102. Brahman da Parana 1.2.27.106b, io8ab, 109b, i i ^ a b , 121a, 123a, 124b.

103. Kävya Usanass poetic powers are hymned in RVg.Hy.^; a Brahmanic myth

of his rivalry with Indra and the gods is found in Jaiminiya Brähmana 1.125-2 7.

See O'Flaherty, Tales of Sex and Violence, pp. 87-90.

104. Georges Dumézil, Mythe et epopee, vol. 2, part 2, "Entre les dieux et les

demons: un sorcier," pp. 161-66; 197-205, 208. The myth is found in Mahäbhär-

ata 1.71.2-1.72.25.

105. Dumézil, Mythe et épopée, 2:200-4.

106. On the alternation between kavi and Kävya Usanas's name, see Dumézil,

Mythe et épopée, vol. 2, part 2, pp. 148-56, 204. On the incantatory element in Vedic

healing, see Zysk, Religious Healing, pp. 8 and 241, citing Säyana's commentary to

Atharva Veda 4.2.6. It should be recalled here that "magical alchemy" was an affair

of Asuras: see above, chap. 3, nn. 35-40. On the alchemical kavi and the medical

kaviräj, see above, chap. 1, nn. 49-50; below, chap. 10, sec. 5.

107. Knipe, "Night," in Hiltebeitel, Criminal Gods, pp. 149-50. In the Punjabi

Hills cults of the Seven Sisters, the term pindl is applied to "a lump of stone, some-

what resembling a Siva-lhiga" that are manifestations of the Goddess herself: Erndl,

Victory to the Mother, p. 66. An extensive discussion of the term phi da is found in

Kapani, Notion de samskära, vol. 1, pp. 129-37.

108. See above, chap. 7, n. 98 on the -olí suffix; and chap. 8, n. 194, on the

relationship between the Näga suborders of the Dasnämi sects and the Näth sam-

pradäya. On ashen golas carried by the former, see Sadananda Giri, Society and San 11-

yäsin: A Histo/y of the DasanämJ Sannyäsins (Benares: n.p., 1976), p. 26.

109. The alchemical texts generally keep the reading gutikä; however, see &*•/

12.330 for giilikä. See Monier-Williams, Sanskrit-English Dictionary, s.v. "guda."

110. Pir Premnath, Siva-Goraksa, pp. 29, 61.

n i . Siva-Goraksa, pp. 29-34, 3̂ » 41-46. Throughout his account, Premnath

identifies Vicärnäth with Bhartrhari. The Sri Näth Thihävali of Man Singh (v. 364)

relates that Bhartrhari revived a dead child (whom this source names Siddha Käyä-

näth) in a cave within "Gorakh Tilla" which, although it is usually identified with

the prestigious Näth Siddha monastery of of Sialkot (Jhelum dist., Punjab, Paki-

stan), is located by this author at Pharphing, in the Kathmandu Valley (an A.D.

1393 inscription at this site states that Goraksanätha's sandals were established

there by Acintanatha; Tibetan traditions identify this figure with Matsyendra: Bag-

chi, introduction to Kaidajnänanirnaya, p. 23)!

112. Lévi, Le Nepal, vol. 1, pp. 351, 372 citing the Buddha Parana; and Dvivedi,

Näth Sa?7ipradäy, p. 47, citing the YSÄ. This latter account, which includes the
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detail concerning milk and menses, is adapted into Hindi in Gautam, Sri Gorakh-

näth Caritra, p. 6. A Punjabi variant is briefly recounted in Rose, Glossary, p. 393.

Another version of the same account, from the Tahqlqät-i-Cistl, is cited in Briggs,

Gorakhnäth, pp. 182-83. NSC (p. 49) gives a north Indian version of this legend.

113. These specially prepared ashes are in fact twice calcinated, by virtue of

which they take on their distinctive snowy-white color. On this process, see Bedi,

Sadhus, pp. 78-79.

114. Briggs, Gorakhnäth, p. 21. The present-day Gorakhnäth temple complex

of Gorakhpur houses both an eternal flame (akhandjyoti) and an eternal dhñnl (a-

khand dhfrna).

115. On Gorakh's initiation, see Dvivedi, Näth Sampradäy, p. 19. On Carpati's

conception from Gorakh's laiigoti water and Gügä's conception from ashes given

by Gorakh to his mother, see NSC, pp. 193, 256. Gorakh initiates Püran Bhagat

with ashes: Temple, Legends, 2:445-46.

116. Temple, Legends, 2:436-37; William Crooke, "A Version of the Guga Leg-

end," Indian Antiquary 24 (1895), pp. 52—53; Gautam, Sri Gorakhnäth Caritra,

p. 106; NSC, p. 276.

117. Rose, Glossary, vol. 2, pp. 390-2; Srivastav, ed., "Gorakh" Visesäiik, p. 90.

On the calcinating breath of the cosmic serpents, see Temple, Legends, vol. 1, p.

177 (legend no. 6 ["Guru Güggä"], v. 641).

118. Above, chap. 8, sec. 4.

119. HIT 1.27, 48; 2.66; 3.111, 115; 4.10, 11, 19. Somänanda, in his Sakti-

vijiiäna, uses the term utthäpana (w. 12—13) for the act of raising the kundalini; and

bodhana (w. 14-15) for the subsequent act of causing the kundalini to pierce the

granthis of Brahma, Visnu, Rudra, and enter into Isvara, who is found between the

eyebrows, and finally into Sadäsiva, via the bralmiadvära: Silburn, Kundalini, p. 113.

120. Padoux, Väc, pp. 86-121 (especially p. 87, citing Särada Tilaka 1.7-8) de-

scribes this interaction at length. See Gonda, Medieval, p. 186 (citing Mrgendrä-

gama, Kriyäpada 1.2); and Silburn, Kundalini, p. 3 for alternative terminology.

121. HT, pp. 174, 177. On the Kaulävalinimaya of Jnänänandagiri Parama-

hamsa, see HTSL, p. 144. For a discussion of the related term nirodhinl'm the man-

trie practice of chapter 21 of the pre-ioth c. Netra Tantra, see Padoux, Väc, pp.

103-4. Suppression {nirodha) is used as a synonym for pränäyäma in HYP 2.2 and

Gorakh Bänl Sabadl 82, 92.

122. Lilian Silburn, "Le vide, le rien, Tabiine," in Le Vide: Experience spirituelle

(Paris: Hermes, 1969), pp. 30-33. This technique, also known to Mahäyäna Bud-

dhism, was transmitted via China to the Japanese Zen masters, where it took the

form of the koan.

123. RA 1 o. 11: järanäd bandhanani bhavet.
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124. RA 11.50-54.

125. RA 11.12: gräsam grhna mama prabho.

126. On the successive absorption by mercury of six times its mass of mica, see

RA 11.70-73. More recent sources {Rasacintämani 5.73) suggest that sulfur should

be used before mica in this process: Misra, Äyurvediya, p. 243. In modern practice,

sulfur, rather than mica, is used: Ray, History, vol. 2, pp. xliii-xliv; and Dash, Al-

chemy, p. 100. It should be noted here that mercury has six times the atomic weight

of sulfur and that synthetic cinnabar is composed of 84% mercury and 16% sulfur:

personal communication from Damodar Joshi, Benares, March 1985.

127. RA 11.98-106.

128. Personal communication from Damodar Joshi, Benares, August 1984. Cf.

Dash, Alchemy, p. 100.

129. Gorakh Bänt Sabadl 252a. Cf. Sabadl 13b, in which the yogin is enjoined to

absorb (jaranäm) [his mind] in [the words issuing from] his guru's mouth.

130. This practice, dramatized in the legend of Mastnäth (Sankarnath, Sri Mast-

näth Carit, pp. 109-10), has for its outward correlate the playing of the singnäd,

the antelope's horn worn by Näth Siddhas, which is made to emit a (barely aud-

ible) sound by blowing: Véronique Bouillier, "La caste sectaire des Känphatä Jogi

dans le royaume du Nepal: l'exemple de Gorkhä," in Bulletin de VEcole Francaise

d'Extreme-Orient 75 (1986), p. 147.

131. Gorakhnäth mentions (Gorakh Bant, Sabadl 85) the anähat bandh, a power-

ful lock presumably effected at the level of the heart, by which the yogin is ren-

dered invulnerable.

132. HYP4.85-86.

133. HYP 4.100.

134. baddham vimuktacäncalyam nädagandhakajäranät/ manah päradam äpnoti

nirälambäkhyakhe 'tanam.

135. RRS 11.78.

136. HYP 1.17, 27.

137. A mätra (4 seconds) is defined as the time it takes for a sleeping man to

breathe in and out once: six of these are a pala (Yogacintämani, cited by Brahmä-

nanda, in his commentary to HYP 2.12). Alternatively, it is the time it takes to

circle the knee three times with the palm of the hand, and then snap one's fingers

(loc. cit., citing Yájñavalkya Smrti). Geometric progressions of hathayogic palas are

found in Amanaska Yoga 1.50-98; the relation between temporal duration and the

successive stages of Patañjala yoga are also described in Brahmänanda's commen-

tary to HYP 2.12. See below, chap. 10, nn. 57-58.

138. RA 18.56-60.
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139. Maitri Upanisad 6.28; Gorakh Bäni Sabadl 33, 215.

140. Khakhar, "History," p. 49.

141. Mircea Eliade, Shamanism, Archaic Techniques of Ecstasy, tr. Willard R. Trask

(Princeton: Princeton University Press, 1972).

142. Although most traditions make Gopicand a king in Bengal, the oldest re-

censions of his song cycle appear to be from Nepal: Mukherji, Gopicandra Nätaka,

p. xliv.

143. Legend cycles of Jälandhara (or Hädipä) and Gopicand are found in Bengal

(Govindacandrer Gän, summarized in Dvivedi, Näth Sampradäy, pp. 184-86), the

Punjab (summarized in Rose, Glossary, p. 395, and Temple, Legends, 2:1-71 [legend

18]); and Rajasthan (Gold, Carnival, pp. 159-310). AMarwari recension is the Gop-

icand kä Akhyän, ed. Sridhara Sivalal (Bombay: Jnan Sagar, 1890). The Bengali

Gopicand cycle intersects that of Gorakh's rescue of Matsyendra from the Plantain

Forest, in the trilogy comprising of Goraksa Vijaya, Gopicandrer Gän, and Anila Pur-

äna: Mukherji, Gopicandra Nätaka, p. xxxvi. Three bants, entitled Gopicandß kl Sa-

badt, Räjä Räni Sambäd, and Rag Rämagrf, offer fragmentary accounts of the Gopi-

cand legend: Dvivedi, Näth Siddham, pp. 6-11 (w. 47-125).

144. Kabir, in one of his Säkhis (4.8), refers to the Ketakl (vernacular kevarä;

Latin Pandarnus odoratissimus), a fragrant shrub whose creamy colored flowers at-

tract bees: Vaudeville, Kabir, p. 179 and n. 7.

145. The motif is an archaic one, going back at least as far as the Kausitaki

Brähmana (6.1-2, translated in O'Flaherty, Hindu Myths, p. 31).

146. Grierson, "The Song of Mánik Candra," Journal of the Royal Asiatic Society

of Bengal 47 (1878), no. 3, pt. 1, p. 218, stipulates that she survived this ordeal by

taking the form of a mustard seed (siddhärtha).

147. Gopicandrer Pañcali, pp. 366-69; Govinda-candra-gita, pp. 71-73; Gopi-

candrer Gän, Bujhän Khanda, pp. 87-130, summarized in Dasgupta, Obscure, p. 226.

148. RA 18.228.

149. Temple, Legends, 2:23, cited in Briggs, Gorakhnäth, p. 194. NSC (p. 210)

maintains that these effigies were made of the seven metals (sapta-dhätu); other

Bengali accounts say all three are made of gold (Mukherji, Gopicandra Nätaka, p.

xli). The Bengali Gopicandrer Git says merely that Känha-pä made three Gopicand

effigies: Dvivedi, Näth Sampradäy, p. 186.

150. Another version, from the Punjab, states that Gorakh created a man from

a blanket, who called himself "Gopicand" when Jälandharipä asked him who he

was. The angry yogin reduced him to ashes seven times, after which the real Gopi-

cand was brought forward. Jälandharipä then declared that since he had not been

consumed by fire, he should become immortal: Rose, Glossary, p. 395. Cf. the
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Marwari version, which states that Jälandhara reduced seven Gopicand effigies to
ashes, after which he declared his disciple immortal: Sivalal, Gopicand kä Akhyän,

PP- 33-35-
151. Gorakh Ban! Pad 34.5, glossed in Srivastav, ed., "Gorakh Bäni" Vlsesänk, pp.

282-83. Alternatively, he uses magic to restore these limbs, which his stepmother

had cut off (see below, for an identical motif, in the legend of Püran Bhagat):

Briggs, Gorakhnäth, p. 191. On a parallel, from the Tibetan Grub thob, see above,

chap. 4, n. 148.

152. Gorakh Ban!, Pane Mäträ 21a, in Srivastav, ed., "Gorakh Bam" Visesäiik,

p. 392; and Barthwal, Gorakh BfinJ, p. 221.

153. Briggs, Gorakhnäth, p. 197.

154. Gautarp, Sri Gorakhnäth Caritra, pp. 14-16.

155. Ibid., pp. 96-97.

156. Ibid., pp. 59-62.

157. Briggs, Gorakhnäth, p. 72.

158. Ibid., p. 187.

159. The principal recensions of the Püran Bhagat/Cauranginäth legend are

those found in Temple, Legends, vol. 2, pp. 375-455 (no. 34); Swynnerton, Romantic

Talcs, pp. 411-41, both of which are Punjabi; and the twenty opening verses of the

Prän Sänkall of Cauranginath (in Dvivedi, Näth Siddhoin, pp. 19-20), written in a

medieval eastern Rajasthani dialect (ibid., p. 16 of the preface). It is also recounted

byjñánesvara in his YSÄ (p. 372, cited in Dvivedi, Näth Sampradäy, p. 177), and in

Gautam, Sri Gorakhnäth Caritra, pp. 81-89.

160. Asian Mythologies, s.v. "Turkish and Mongolian Shamanism," by Jean-Paul

Roux; idem., "Le nom du chaman dans les textes turco-mongols, Anthropos 53

(1958), pp. 113-42; Diane M. Coccari, "The Bir Babas of Bañaras and the Deified

Dead," in Hiltebeitel, ed., Criminal Gods, p. 256; and William Crooke, Religion and

Folklore of North India (London: Oxford University Press, 1926), p. 319. Sialkot,

the ancient Säkala, the venue of the Püran Bhagat legend, was the capital of the

central Asian Hünas, the Ephthalite Huns, in the latter half of the first millennium:

the Punjabi Jäts, of which Püran Bhagat would have been a scion (Briggs, Gorakh-

näth, p. 239), are descended from this people. On this, see White, Myths of the Dog-

Man, p. 120. The term bhagat is employed for the 7-asdhari actors whose troupe

Gorakhnäth joins to release Matsyendra from the clutches of the women of the

Plantain Forest: Rose, Glossaiy, p. 394 [n.].

161. Prän Sänkall, in Dvivedi, Näth Siddhom, p. 19 [= v. 206]. On the Sañkh/

Salwän alternation, see Temple, Legends, 2:376, 378 [legend 34, w. 5, 28], who says

in a note that Sañkh is Salwäns father. Gautam, Sri Gorakhnäth Caritra (p. 82) calls

the king Sasänga and maintains that Cauranginath was born from Siva's seed: Sa-
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sänga was Caurañgl's surrogate father. The Punjabi legend recounted in Temple
states that Püran Bhagat was conceived by Acchrän "as soon as the Sun saw her"

(v. 93)-
162. This he does in spite of Acchrän's warning, which evokes a yogic notion of

the body already discussed: "There are nine gates to the city, go not to the tenth,

The tenth is the palace of thy stepmother, Nünän": Temple, Legends, 2:398 (w.

265-66). See above, chap. 8, sec. 4.

163. Lünä, who is said in Temple's Punjabi recension of this legend (Legends,

2:392 [v. 187]) to be of the Chamäri (currier) subcaste, is widely known as Lonä

(or Nona) Chamäri, the most terrible sorceress of north India. She is said to have

gained her powers by eating the corpse of Dhanvantari, the divine founder of In-

dian medicine, who had died of snakebite at the fangs of the great naga Taksaka:

Crooke, Religion and Folklore, p. 437. Veiled references are given in Temple, Legends,

2:386 and 413 (w. 118-19, 441). Curiously, Sälwan is himself said to be the son

of another great näga, Väsuki (Bäsak) in another version of this legend: Briggs,

Gorakhnäth, p. 184. The Jain Prabandha Cintamani gives Nägärjuna a similar pedi-

gree: see above, chap. 4, n. 194. Nona Chamäri is said to have belonged to an

Islamic subdivision of the Näth sampradäya, that of the Ismail Jogis: Rose, Glossaiy,

p. 396.

164. Temple, Legends, 2:408 (w. 383-86).

165. Ibid., 2:411 (w. 418-19).

166. Ibid., pp. 414-15 (w. 457-468).

167. Ibid., p. 417 (w. 498-502).

168. Ibid., pp. 419-20 (w. 517-33). It is Lünä's maid, Hlrä ("Diamond"), who

tests the blood. It will be recalled that Hlrä was the name of the sorceress who

enslaved Gopicand for twelve years: see above, n. 149.

169. Ibid., p. 422-23 (w. 555-67). The well is so described in Narharinath, ed.,

Srlnäthkathäsära, p. 18.

170. Temple, Legends, p. 426 (v. 604). Cf. Kabír, Sñkhí 29.2 (in Vaudeville, Kabir,

p. 290), quoted above, chap. 8, n. 115.

171. Temple, Legends, pp. 428-34 (w. 630-701).

172. Ibid., pp. 440-46 (w. 774-846).

173. Ibid., pp. 448-55 (w. 875-956).

174. See above, chap. 7, nn. 82-83, for alchemical allegory in the Padmävat.

175. Both s'añkba and fbirwä] lona are also herbs used in alchemical operations:

KCM fol. 12a.9; and Padmävat 310 [= 27.3].

176. On this forest, see above, chap. 8, sec. 2d.

177. This would parallel such Hindi constructions as dayälü, from dayä, kindness

(thus "kind"); or krpälü, from krpa, "mercy" (thus "merciful").
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178. Sachau, Alberunis India, vol. 1, p. 192. From here, the story takes a turn and

becomes an account of the sack of Valabhl, related above: see chap. 4, nn. 200-202.

179. Sachau, Alberunis India, vol. 1, pp. 191-92. Such traditions have remained

common in the regions of the Sind and Kacch, on the western fringe of India,

down to the 19th c : Madhihassan, Indian Alchemy, pp. 58-59.

180. Gorakh Bant, Pad 6.1-5 in Srivastav, "Gorakh Bäni" Visesänk, pp. 260-61.

181. This is the body that is rejuvenated through its calcination in the fires of

yoga: cf. Kablr, Doha 46.64 (in Vaudeville, Kabir Granthavali, p. 70). Cf. Lallä-

Väkyäni 100, cited in Silburn, Kundalini, p. 45: "Give thou breath to the bellows

even as doth the blacksmith. Then will thine iron turn to gold . . ." The Vedic

blacksmith's bellows are fanned with birds' wings: Maurice Winternitz, A History

of Indian Literature, trans. V Srinivasa Sarma, 5 vols. (Delhi: Motilal Banarsidass,

1981), 1:59.

182. ra[t]ti kä kam mäse kicon literally means "the work [or desire, or semen] of

one ratfs weight [is] the theft of one mäsä's weight." According to the weights and

measures used in precious metalworking, 8 ratis (the seed of Abnis precatorius, 2V2

grains, 121 milligrams) equal one mäsä (lentil; one-twelfth of a tola). Below, in verse

5, the unit of one gadiyänä is used: one gadiyänä equals 6 mäsäs and therefore 48

ratis. Kablr makes poetic use of the terms ratti and tila (sesame seed, another unit

of weight) in doha 35.7-8 (in Vaudeville, Kabir Granthavali, p. 56).

183. Because I have found it overly "spiritualized" (to the neglect of most of

this poem's concrete referents), I have generally avoided the tikä provided by Sri-

vastav and the Näth Siddha editors of the "Gorakh Bäni" Visesänk. Here, however,

I find their commentary useful: the grain is the individual soul, into which the

universal soul (the lentil's weight) has emanated. Gorakhnäth, who has stolen his

way into the universal soul, identifies himself with it and dwells within it, is lost in

it. There is, however, another probable reading of this verse: The play of propor-

tions, of a grain acting on a mass eight times its weight, is a common alchemical

phenomenon, in which an infinitesimal quantity of perfected mercury can trans-

mute up to a billion times its weight of base metals into gold.

184. Cf. HYP 4.56.

185. Here, the triadic void is the trikuti, the three-crested peak, located in the

cranial vault, which is the culminating point of the three channels [nädis]. Alter-

nately, it is the down turned triangle from which the nectar of immortality the yogin

has generated drips downward, thereby transforming his body. At this point, all of

mundane existence, including the pure/impure opposition, has been transcended.

186. Unmani or unmanä is a transcendent state of consciousness, located at the

highest level of the subtle body. It is also a term which connotes equanimity, a pure
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level of thought which is sometimes taken to be the homologue of samarasa. The

gold that comes in (or "permeates"), by its very nature [sabaja], refers to the irre-

sistable flow of refined semen realized at the end of one's hathayogic practice and

to the effects of the alchemical touchstone, which transmutes all it touches into

gold.

Chapter Ten
1. E. M. Forster, The Hill of Devi (Harmondsworth: Penguin, 1965), p. 88.

2. In particular, it is the ojas, the fluid of life which exists, in extremely limited

quantity in the heart, that is to be restored. See above, chap. 2, n. 44; and Ananta-

charya, Rasayana, pp. 20-21.

3. Gorakh BäntPzd 6; 13.1; 50.2; Siv Goraks Bävani 38.

4. Gorakh Bänl Sabadl 60, 211; Pad 5.1; 15.1; BhP 5.260; 5.297.

5. See above, chap. 5, n. 113.

6. Alchemical and other uses of the root vedh likely remount to the metallurgical

technique of amalgamation of mercury with gold for the extraction of gold from

the ores in which it naturally occurs. The earliest such use of the term (rasaviddha)

is found in the Arthasästra of Kautilya (2.12.2).

7. On this relationship, see, for example, Brhadäranyaka Upanisad 1.4.11; Ma-

häbhärata 12.72.9-12 and 13.8.21-22; Manu Smrti 8.37-39. There is a symmetry

between the brahman-ksatriya relationship and that obtaining between the ksa-

triyas and the third varna, the vaisyas: Satapatha Bmhmana 12.7.3.8.

8. Satapatha Brähmana 5.4.4.7-19.

9. The myth is related in Devibhägavata Puräna 7.17.45-7.18.58 a n d Märkandeya

Puräna 7.1-69; 8.1-270. For a discussion see White, Myths of the Dog-Man, pp.

80-86.

10. The Märkandeya Puränaversion dates from the 3d~4th c. A.D.

11. The Canda-Kaus'ika, ed. Sibani Das Gupta (Calcutta: The Asiatic Society,

1962).
12. Candakausika 4.2 5 ff.

13. Candakausika 4.30-31. This is a slightly altered version of the old Buddhist

set of eight siddhis.

14. Candakausika 4.32,34.

15. M. A. Stein, Kalhanas Räjataramgini, Chronicle of the Kings of Kashmir, 2 vols.

(London: Constable, 1900; reprint Delhi: Motilal Banarsidass, 1979), 1:102.

16. This is the third and final regnal period of Cakravarman. He had also ruled

in A.D. 923-33 and during part of 935: Räjatarangint 5.288-92, 297-302.

17. Känha-pä calls himself a Käpälika who dances with a Dombi (before killing
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her) in Caryäpada 10 (in Kvserne, Anthology, p. 113). On the Dombi as portion of

the female sexual organ, see the A.D. 1446 Bengali commentary to the Laghu Kala-

cakratantra, reproduced in Shastri, Catalogue, vol 2, p. v.

18. Ucchista Cändäli ("Outcaste-Leftover") is a name for the tantric Goddess/

consort in a number of traditions: Apfel-Marglin, Wives of the God-King, p. 240.

19. Tod, Annals and Antiquities, 2:1196. See above, chap. 4, n. 240.

20. Tod, Annals and Antiquities, 2:107. This is portrayed graphically in 19th c.

miniature paintings, found in miniatures held in the Jodhpur Fort Museum as well

as murals on the outer walls of the shrine of the Mahämandir, of the Marwar king

Man Singh together with his minister "Jälandharanäth." In these miniatures, the

king is standing or pictured in a subservient position to his Näth Siddha, who is

seated, in conical cap, under the royal parasol.

21. Gorakhävamsävali, ed. Yogi Narharinath (Benares: Rashtriya Press, 1964), p.

95 (in Nepali): duvai hat thäpnu bhayo ra ubi hätmä da hi chädi lau sä bhandä. Cf. Nay-

araj Pant, Sri 5 Prthivinäräyan Sahko Upades (Lalitpur: n.p., n.d.), pp. 545, 641-42.

This episode is graphically portrayed in a painting on the walls of the Näth Siddha

monastery of Caughera (Srigau district, Dang, Nepal): personal communication

from Véronique Bouillier, Paris, January 1993. A Hindi translation of this episode

is found in Srivastav, ed., "Gorakh" Visesaiik, p. 338. The crucial phrase, in Hindi,

is gorakhnäthji ne wähl dahi uski añjali mem mukh se ulat diyä aur kahä ki isko khclo. In

the Hindi, the verb ulatnä means both "vomit" and "reverse," as in the hathayogic

ulatä sädhana. This latter reading would imply that Gorakhnäth drew the yogurt

down to the base of his subtle body before reversing it and bringing it up out of

his mouth.

22. For the historical reality and political intrigue behind this legend, see Véro-

nique Bouillier, "The King and His Yogi: Prthivinäräyan Sah, Bhagavantanäth and

the Unification of Nepal in the Eighteenth Century," in John P. Neelsen, ed., Gen-

der, Caste and Power in South Asia: Social Status and Mobility in a Transitional Society

(Delhi: Munshiram Manoharlal, 1991), pp. 1-21.

23. Sachau, Alberunis India, vol 1, p. 180.

24. Stern, "Le temple d'EkliñgjI," nn. 8, 19. This detail of Bäppä Räwal's initia-

tion is not found in the 15th c. Sri Ekaliñga Mähätmya. It is, however, related in

Tod, Annals and Antiquities, vol. 1, pp. 264-65. See above, chap. 4, nn. 226-27.

25. Mujtaba and Shah, "Taming of the Serpent," pp. 83-84.

26. Abhinavagupta's discussions of the various vedha diksäs are found in TA

29.236-75. A partial English translation of the description of vedha-diksä is found

in Silburn, Kundalini, pp. 91-103; a full Italian translation is in Raineiro Gnoli,

Luce dellesacrescritture (Tanträloka) (Torino: Unione Tipografico-Editrice Torinese,

1972), pp. 708-12.
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27. Kuläniava Tantra, 14.62-68, 78-79.

28. Särada Tilaka 5.128-41. An English translation of this passage is found in

HT, pp. 86-87.

29. Goraksa Samhitä, vol. 1, ed. Janardana Pandeya. The initiation is called

vedhavatl in 14.251-52 and loosely described in 14.254-74. This Säkta text also

calls itself the Kädibheda Tantra: HTSL, p. 55 and n. 92.

30. TÄ 29.239-40, citing the Gabvara Tantra.

31. Särada Tilaka 5.138b: tarn punarguruvaktre tu yojayed. See also above, chap.

7, n. 94; and chap. 8, nn. 213-15.

32. TÄ 29.271.

33. Särada Tilaka 5.140.

34. Silburn, Ktmdalinl, p. 95.

35. Tucci, "Animadversiones Indicae," pp. 138, 154: vaktrena vaktram dattvä

tadhrdi dhyänamukhamäpürya vajrabhrtä 'stottarasatamantritam krtvä muhe mu-

ham dei mela [mukhe mukham dehi, me]. See also Snellgrove, Indo-Tibetan Bud-

dhism, vol. 1 pp. 254-62.

36. Särada Tilaka 15.137b. The editor suggests two readings—vidhuvakkräntare

and visjiuvakkräntare—neither of which makes sense and which I amend to vidru-

vakträntare. In the kaulaketu rite of the siddha marga, the guru's mouth is said to be

"encased" or "interlocked" (samputa) in or with that of his disciple: KM (London,

Wellcome MSS no. g5oi) fol. 353.7-8.

37. Yogakundali Upanisad 71-72, in Varenne, Upanishads du yoga, p. 132. These

verses are borrowed directly from the KhV: the Yogakundali Upanisad is composed

of the seventy-five verses of chap. 1 of the KhV, together with 164 "original" verses:

Bouy, Näth Yogin, p. 41 n. 157.

38. Jonathan Parry, "Sacrificial Death and the Necrophagous Ascetic," in Mau-

rice Bloch and Jonathan Parry, eds. Death and the Regeneration of Life (Cambridge:

Cambridge University Press, 1982, p. 96, citing H. W. Barrow, "On Aghoris and

Aghoripanthis," Journal of the Anthropological Society of Bombay 3 (1893), p. 241. Cf.

the Hevajra Tafitra (2.12) description of a secret Indo-Tibetan Buddhist initiation

ritual, in which the initiate is enjoined to eat the semen that his guru has shed in

the pudendum of a "Wisdom Maiden": Snellgrove, Indo-Tibetan Buddhism, vol. 1,

pp. 258-59.

39. KJñN 18.22D-23C (the conclusion of its chapter on initiation): vakträdvak-

tram visesena siddhibhägyah samänyathä/ sämänye kathitam kumbhe sankhädvak-

tram visesatah.

40. I am grateful to Alexis Sanderson for this reference.
41. rasendrena yathä viddhamayah suvarnatäm vrajet/ diksäviddhastathä hyätmä

sivatvam labhate priye: Kuläriwva Tantra 14.89.
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42. Sädhanamälä (vol. 1, p. 82 of Bhattacharya's edition); TÄ 5.151; Paräparapra-

käsika 9 and Bäsava Puräna A.38.87 (both cited in Sadasiv Balwant Kulkarni, ed.

and Marathi tr., Rasaratnasamucchaya, 2 vols. [Kolhapur: Sivaji University, 1970,

1972], vol. 1 [1970], pp. 23-24); Amanaska Yoga 2.48.

43. RA 17.164-65. See above, chap. 7, n. 21.

44. rasasca pavanasceti karmayogo dvidhä matah.

45. The "three fruits" are the fruits of three varieties of myrobalan; the "three

hot substances" are dry ginger, long pepper, and black pepper; "rock water" is a

naturally occurring mineral acid.

46. RA 12.331-37.

47. As a unit of weight, one pala equals eight tolas {RA 10.34b). A tola is slightly

more than ten grams. Therefore a pala is 82.624 grams, or about three ounces.

This value of the pala is calculated from equivalents given in RA 10.32-34. Other

alchemical sources yield different equivalents.

48. Other alchemical texts make the same claim. See for example BhP 5.255,

7.224.

49. Amanaska Yoga 1.50-98, on täraka yoga. Cf. Srivastav, "Goraksa" Visesank,

p. 152.

50. As a measure of time, one pala equals one sixtieth of a ghatikä of twenty-

four minutes, i.e., twenty-four seconds.

51. This ordering respects the hierarchy of the five elements, with their corre-

sponding senses.

52. The powers acquired between days fourteen and twenty-eight correspond

to the eight classical Hindu siddhis.

53. This is Intellect, the second tattva or metaphysical category, according to

Samkhyan thought. Purusa, the universal principle alone, is higher than this.

54.1 have arrived at this measure of mass by extrapolating data from the Bhäga-

vata Puräna (3.11.5-6) and RA 10.32-333. According to the former source, two

paramänus make one anu, three anus constitute a trasarenu (or trisarenu), and three

trasarenus equal one truti ("mote"—and one hundred trutis equal one vedha\); ac-

cording to the latter, six trutis equal one liksa ("nit"), six liksas one yüka ("louse"),

sixyükas one rajas ("pollen grain"), and six rajases one sarsapa (one mustard grain),

which has the mass of approximately 0.004 grams.

5 5. Bhägavata Puräna 3.11.4.

56. Blaise Pascal, Les Pensées sur la religion et sur quelques autres sujets (Paris: Edi-

tions du Luxembourg, 1951), pp. 134-39. Douglas Adams, The Restaurant at the

End of the Universe (New York: Ballantine Books, 1995). A Hindu equivalent of this

"restaurant" is the cosmological construct called Lokäloka ("World/non-World"),

located at the outermost edge of the disk of the earth, within the cosmic Egg of
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Brahma. On this, see O'Flaherty, Dreams, pp. 204-5; an<^ Malamoud, "Cosmolog-

ies prescriptives," pp. 307-17.

57. For definitions of this temporal unit, see above, chap. 3, n. 112, and chap.

9, n. 137.

58. Bhägavata Piträna 3.n.9-12, 16-22, 32.

59. For the tantric perspective on breath as the basis for all time reckoning, see

Abhinavagupta, Tantrasära, chap. 6 (pp. 46-57 of The Tantrasära ofAbhinavagupta,

ed. with notes by Mukunda Ram Sastri [reprint ed. Delhi: Bani Prakashan, 1982].)

60. For summaries of Gorakhnäth's metaphysics, see Dvivedi, Näth Sampradäy,

pp. 114-26; and Aksaya Kumar Banerjea, Philosophy of Gorakhnäth with Goraksa-

Vacana-Sañgraha, 2a ed. (Delhi: Motilal Banarsidass, 1983).

61. This notion is particularly transparent in Jnänakärika (2.2D-4D), a text at-

tributed to Matsyendra (in Bagchi, KJñN, p. 116). Cf. Jean-Paul Sartre, Being and

Nothingness, trans, with an introduction by Hazel E. Barnes (New York: Washing-

ton Square Press, 1972), p. ^6: "Nothingness lies coiled in the heart of being—like

a worm."

62. Gorakh BäniGyzn Tilak 27-28, in Srivastav, uGorakh Bäni" Visesänk, p. 362.

63. Mahävedha is treated on p. 47 of this edition, whose versification is totally

confused. It quite identical to the description given in the 15th c. HYP 3.26-31.

For a similar quantification, this time of the progressive angas of Patañjala yoga,

see Brahmänanda's commentary to HYP 2.12.

64. Cf. Heimann's (Facets, pp. 95-100) discussion of the term sunya, which has

many of the same valences in the Sanskrit language.

65. See the early Aitareya Upanisad 1.1-3.12, especially 3.11-12. This notion

carries over into the tantric worldview, in which the endpoint of emanated creation

is the adhah-kundalini, who enters the human microcosm through the fontanelle,

to slumber at the base of the system of cakras, until she is awakened by yogic prac-

tice. On this, see above, chap. 8, sec. 1.

66. Stephen W. Hawking, A Brief History of Time: From the Big Bang to Black Holes

(New York: Bantam Books, 1988), pp. 81-113, especially p. 89, in which Hawking

discusses the improbability of black holes issuing into "wormholes" in another part

of space-time.

67. RA 18.217-20.

68. On sabdavedha, see RA 12.70 and RRS 8.95. On transmuting with bodily

secretions, see Yogatattva Upanisad 74, and RA 18.28.

69. Gorakh Bäni Sabadí 171a, 148: nlñjhar jharanaim ammlmras plvanäm sat dal

bedhyä jäi / . . . vyand him jog vyand him bhog vyand him harai causathi rog / yä

bind ka kol jännaim bhev / so äpaim karata äpaim dev.

70. For a discussion of these texts, see above, chap. 5, sec. 2.
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71. Gorakh Upanisad, in Mallik, ed., SSP, p. 74, which suggests that the outer

piercing of the ears is tantamount to the inner khecarl mudrä. Cf. Briggs, Gorakh-

näth p. 6, citing the testimony of Näths in Hardwar.

72. See above, chap. 8, nn. 213-15.

73. See above, n. 17.

74. Here, the mythic paradigm for the biological relationship between priestly

teacher and disciple may go back to even pre-Vedic times. See above, chap. 9, n.

104.

75. Here I am following the alternative reading suggested in Tripathi's edition

of the RA (p. 221 n. 1). in place of hariharamagabhirah, which makes no sense, the

editor suggests the reading hariharasamavirah.

76. Kiilärnava Tantra 5.93. Cf. KJñN 11.21-23.

77. This theme is especially dear to the KCM, which devotes over a fourth of

its content to techniques for attracting Siddha maidens, nymphs, goddesses, and

females of every stripe into one's embrace. Similar themes are the frequent subject

of the BhP: see above, chap. 5, n. 214.

78. On the Asura siddhi of rasa-rasäyana, see above, chap. 3, nn. 34-40. On

Kävya Usanas, see above, chap. 9, nn. 103-6. On the Bengali kaviräjas, see Ro§u,

"Liétard et Cordier," pp. lxxxiv-lxxxv.

79. KJñN 7.21a, 14.18a, 26b; RA 12.337; KCM fol. 24a.8; Goraksa Sataka 147b;

KhV(NNA MSS no. 5-6568), fol. 9b, line 3; Siva Samhitä 3.73.

80. On the alternation between kavi and Kävya Usanas's name, see Dumézil,

Mythe et épope'e, vol. 2, part 2, pp. 148-56, 204. On the incantatory element in Vedic

healing, see Zysk, Religious Healing, pp. 8, 241, citing Säyana's commentary to Ath-

arva Veda 4.2.6. Cf. Padoux, Väc, p. 6.

81. The archaic cults of these beings go back to at least the first centuries of the

common era, in Hindu and Buddhist traditions alike. The Siddhas and Vidyadharas

are listed as beings "born from divine wombs" in the 6th c. A.D. Amarakosa 1.1.11.

See also Jean Przyluski, "Les Vidyäräja," Bulletin de VEcole Francaise d'Extreme Orient

23 (1923), pp. 301-18; J. A. van Buitenen, "The Indian Hero as Vidyädhara," in

Milton Singer, ed., Traditional India: Structure and Change (Philadelphia, American

Folklore Society, 1959), pp. 99-105; and David Seyfort Ruegg, "Sur les rapports,"

p. 83. As Przyluski notes (p. 317), these demigods figure in the entourage of Siva

(Gorakh) in Hinduism, and Avalokitesvara (Matsyendra) in Buddhism.

82. KJñN 8.30a. Italics my own. In his Yogabija (63), Gorakhnäth speaks of Sid-

dhas through whose grace (krpa) one becomes a yogin.

83. KJñN 9.1. Yet, one is enjoined to worship the same three figures in 18.4b.

The term yogim is employed both for human "witches" or "sorceresses" with whom

tantric practitioners had commerce and for the goddesses to whom they offered
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their vital fluids, through them. In Matsyendra's Akulavlra Tantra (verse 78a of ver-

sion "A" on p. 91 of Bagchi's edition of the KJñN), it is said that "that which is

difficult for divine Siddhas is easily accessible for the Yoginls."

84. KJñN 16.47-50; 24.4-12. On the "Näths of the Four Ages," of which Matsy-

endra is the fourth in this tradition, see above, chap. 5, n. 93.

85. Matsyendra's recovery of the Kaula teachings is described in chap. 16 of

the KJñN: see above, chap. 8, sec. 2. Matsyendra appears to identify himself with

"Siddhanätha," who revealed the akulavlra doctrines to the world: Akulavlra Tantra

(A), w. i-2a; Akulavlra Tantra (B), w. 39b, 142a. Cf. Jnänakärikä 2.1 (in Bagchi,

KJñN, pp. 94, 97, 106, 116). See above, chap. 3, n. 137.

86. KJñN 14.40, 55D-56, 63b-65b.

87. Päsupata Sfitras 1.33-38, quoted in Gonda, Medieval, p. 218; Candakausika

(ed. Bhattacharya), pp. 109-11. Ksemisvara's Käpälika alchemist is described as

possessing eight siddhis that are quite identical to the eight Buddhist "magical pow-

ers": see above, chap. 3, n. 14.

8 8. Harsacarita 3.112 - 2 8.

89. Ocean, vol. 2, p. 236. Mahävratin is a generic term for a Saiva ascetic—a

Päsupata or Käpälika—referring as it does to the "great vow" (i.e., the slaying of a

brahmin followed by twelve years of expiation) undertaken by them in their initi-

ation.

90. RM (Paris MSS no. 1222, fol. 28b.8-10; 29a.!; Gondal MSS no. 861, fol.

36b.4-9). This passage is clearly an expansion on RA 18.208-28, discussed above,
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Päsupata, as described in the Päsupata Sütras: "(one) moves unobstructed every-
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of Bhagavän Mahädeva." See above, chap. 4, n. 85.

91. RA 7.58.

93. Siva Sa?hhitä 4.46; 5.202, 204.

94. For a complete account of this technique, as it is found in the RRS and other

alchemical sources, see above, chap. 7, n. 109.

95. ÄK 1.1.61.

96. RA 12.252-58, especially 12.254 and 257.

97. RA 11.104D-106. Cf. 12.337.

98. RA 18.222D-227. Cf. A?nanaska Yoga 1.98.

99. RA 18.228. See also RA 11.107: "There where the gods are absorbed [at the
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100. See above, chap, i, note 13.

101. This is the text of an inscription in the Visvanäth Temple at Benares Hindu

University. Cf. RM fol. 8a.8; 26a.2; BhP 2.1; and RA 15.16: "Eaten, (mercury) ef-

fects the destruction of aging and poverty."

102. Caraka Samhitä 6.1.78, 80.

103. Stein, "Jardins en miniature," pp. 53-55, 58.

104. Ibid., p. 57, citing the Yiin-ki ts'i-tsein (cited in P'ei-wenyun-fou).

105. Ibid., p. 58; and idem, "Architecture et pensée en Extreme-Orient," Arts

Asiatiques 4:3 (1957), pp. 176, 185.

106. Bhägavata Puräna 5.16.7. This passage describes that portion of Meru

which rises up from the earth's surface: a mirror image of this mountain extends

below the surface of the earth, into the subterranean worlds of the demonic beings

who inhabit them. The "lower half" of Meru is of lesser dimensions than the upper

half, according to the Puranic texts. On this, see Ali, Geography, p. 48.

107. Ibid., p. 49; and I. W. Mabbett, "The Symbolism of Mount Meru," History

of Religions 23 (1983), pp. 68, 71. The Bhägavata Puräna (5.24.4) locates the Siddhas,

Vidyädharas, and Cäranas at the highest atmospheric (but not heavenly) level, im-

mediately below the spheres of the sun and Rähu, the "descending node" of the

moon. See above, chap. 1, n. 11.

108. Here, I concentrate on TÄ 8.119-38 (vol. 4, pp. 1441-51), with the com-

mentary of Jayaratha, who indicates selected passages borrowed from the Svac-

chanda Tantra (10.424-51). On the millennarian importance of this latter text and

the cult of Svacchanda Bhairava in Kashmir, see Sanderson, "Saivism: Saivism in

Kashmir," in Encyclopedia of Religion, vol. 13, p. 16.

109. Vajränka in TÄ 8.128, but vajränga ("Lightning-Limbed") in SvT 10.446,

which adds that the "lowest-level Vidyädharas are travelers on the winds of the

mind {manahpavanagaminahy

n o . TÄ 8.133. The names of these Siddhas are [gojrocanä, añjana, and bhasma.

Gorocana is in fact an organic dye having the same intense yellow color as orpiment

(auripigmentum). Gorocana is made from the urine of the cow.

i n . SvT 10.452. "Love's body" is asiddhi enjoyed by the consummate alchemist

{RA 12.366: madana iva sukäntih) and yogin (see above, n. 53).

112. See above, chap. 3, n. 137, and chap. 8, n. 68.

113. The thirty-sixth and final chapter of the Tantraräja Tantra (pp. n5-21 of

Woodroffe's edition), entitled "The Siddha," seems to second this account of the

Siddhas, albeit in a rather tame way (p. 121): "The Siddha has prior (to death) been

freed from (attachment to) the body . . . and whenever, wherever, and howsoever

he may leave the body, he goes to the Good Path, for he was liberated whilst liv-

ing (jivanmukta)r
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114. The "Raivatäcala Mähätmya" constitutes chapters ten through thirteen of

the Jain Satruñjaya Mähätmya (translated in James Burgess, Report on the Antiquities

ofKathiäwäd and Kacch, Being the Result of the Second Seasons Operations of the Archaeo-

logical Survey of Western India, 1874-1875 [London: India Museum, 1876; reprint

Delhi: Indological Book House, 1971], p. 157, note). See above, chap. 4, n. 213 for

other Jain references to this site.

115. The bulk of the Matsya Puräna is older than this; the praise of the Narmada

River region in which Raivätaka is mentioned is a late addition made by a Saiva

resident of Maharashtra: Surinder Mohan Bharadvaj, Hindu Places of Pilgrimage

in India (A Study in Cultural Geography) (Berkeley: University of California Press,

1973), PP- 66-67; R. C. Hazra, Studies in the Puränic Records on Hindu Rites and Cus-

toms, 20 ed. (Delhi: Motilal Banarsidass, 1975), p. 46; S. G. Kantawala, Cultural

History from the Matsya Puräna (Baroda: M.S. University, 1964), appendix III.

116. Skanda Puräna 7.2.1-15 (on Girnar). On the dating of this Puräna, and of

book seven, the Prabhäsa Khanda in particular, see Hazra, Puränic Records, p. 165.

117. Watters, On Yuan-Chwangs Travels, vol. 2, pp. 248-49; Beal, Su-yu-ki, vol.

2, p. 269. Hsuan-tsang's contemporary, the Indian author Bänabhatta, describing a

conclave of such "rishis," names the Päsupatas: Harsacarita 8.226.

118. On the identification of Raivata and Gomanta, see Vettam Maní, Puränic

Encyclopedia (Delhi: Motilal Banarsidass, 1975), s.v. "Gomanta I." This is the first

English edition, a translation of the original 1964 Malayalam edition.

119. Mahäbhärata 2.13.53 of the Bengali (Blm2_5) and Bombay Government col-

lection (D) manuscripts only. The critical reading is Bhavanta. Another peak men-

tioned in the Mahäbhärata has also been identified with Girnar: this is Ujjayanta,

which the epic (3.86.18-20) describes as one of the holy places of Saurashtra (i.e.,

eastern Gujarat). The Mahäbhärata (2.42.8) names, without describing it, a Raiva-

täka Hill, which it also locates in Gujarat. The site has also been called Girinagara

and Girinäräyana, of which Girnar is a vernacularization.

120. On this king, one of the earliest mythic devotees of Rudra-Siva, and his

use of mountain caves, see Dumézil, Mythe et epopee, vol. 2, pp. 96-105.

121. The passage concerning Gomanta is found only in the Bombay and Cal-

cutta recensions of the Harivamsa (2.40, entitled "The Climbing of Gomanta" or

"The Journey to Gomanta"); in the critical edition, it forms a portion of appendix

17 and all of appendix 18, found in vol. 2, pp. 92-98 (lines 380-507). Cf. Mani,

Puränic Encyclopedia, s.v. "Gomanta I."

122. Harivamsa, appendix 17, lines 381-82, 386. Girnar is a cluster of peaks, of

which two twin crags, today identified by Hindus as Gorakh and Dattätreya, are

by far the highest. Lines 390-91 state that Krsna and Balaräma would later defeat

Jaräsandha at that site; the battle is drawn in line 487.
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Mount Mem.

124. Burgess, Report, p. 159.
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P- 375-
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Civil and Military Gazette Press, 1910), pp. 183-84.

129. See above, chap. 4, n. 156.
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Vidyäräjas: Reugg, "Sur les rapports," p. 83. In the Mañjusri Mfilakalpa, the bodhi-
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left of Säkyamuni: Snellgrove, Buddhist Himalaya, p. 287.1 have noted (chap. 3, nn.

75-91) Nägärjuna's connection with Tärä: as the leader of the Mahävidyä god-

desses, she is called "Vidyärajnl": Bhattacharya, History, p. 225.
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Jaico, 1975), p. 70.



Notes to Epilogue
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10. Personal communication, 3 November 1984, Kathmandu. On this, see also

Yogananda, Autobiography, p. 163.
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March 1985; and Narharinath Yogi, Kathmandu, Nepal, October 1984. See Kakar
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blood to produce one drop of semen: Carstairs, The Twice-Born, pp. 83-84. Cf.

SSP1.73.
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ether, the empty space of the female womb. Also present are mind and karma,

attached to the soul: Dasgupta, History, 2:302, 307.

17. Caraka Samhitä 4.2.11 -12; Säriigadhara Samhitä 1.6.12 -13; MBh T 2.13-14;
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18. Gananath Obeyesekere, cited in Kakar, Shamans, p. 234. On the myth of

King Moon, see above, chap. 2, nn. 38-40.

19. In one of his mystic poems on hathayogic practice, Gorakhnäth identifies

the vulva as a vampiress and tigress: Gorakh Bant Pad 48.1-3. An identical sentiment

is voiced by Mayanä, mother of the Näth Siddha Goplcand, in Gopicandrer Gän,
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University of Chicago Press).

22. This claim was displayed prominently on the billboard over the storefront
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successors are Sharma, Maharaja Man Singh, pp. 153-82; and Daniel Gold, "The
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Jodhpur, 1803-1843," in David N. Lorenzen, ed., Bhakti Religion in North India:
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can Oriental Society 98 (1978), pp. 68-70.

30. Dirk H. A. Kolff, Naukar, Rajput and Sepoy: The Ethnohistory of the Military

Labour Market in Hindustan, 1450-1850 (Cambridge: Cambridge University Press,
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31. Ibid., pp. 76, 81.
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39. Oman, Cults, "A Group of Yogis, One Man Enjoying His Chumis Pipe,"

facing p. 4; "A Party of Wandering Yogis," facing p. 29. Cf. pp. 7, 29.

40. See above, chap. 4, n. 220.

41. rank se räv räv se rankä, chinmem karaim nahlm kuch s'aiikä: Sankarnäth, Sri

Mastnäth Carita, p. 108.

42. Illustrious Näth Siddhas are inhumed under burial tumuli called samädhis

after death: see above, chap. 4, n. 71; and chap. 9, n. 113.

43. The most common form of greeting between Näth Siddhas, ädes means

"[what is your] command [?]"; a mystic interpretation holds the term means "Ädi

[-näth] is Lord [//#]."

44. On this serpent-keeping and -charming suborder of the Näth sampradäya,

see Briggs, Gorakhnath, pp. 59-61 (who calls them Sépalas); and Rose, Glossary, vol.

2, p. 409.

45. Like many of the itinerant Näth suborders, the Sampelas generally live by

begging (and by snake charming).

46. See above, chap. 9, n. 28, for this Brahmanic identification.

47. See above, chapter 7, part 3.

48. "Om, Victory to the Lord of Animals!" Pasupatinäth, located in eastern
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51. See above, chap. 8, n. 220.
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286, 316, 397, 414, 416, 429, 440,
443, 444, 476; Änandabhairava,
142, 417; Batukanätha Bhairava,
152; called leader of Siddha
Kaula, 133; in Siddha lists, 83-84,
86, 91; Kälabhairava-nätha, 98;

Mahabhairava, 126, 517; Pañcali

Bhairava, 442; Rasänkusa Bhair-

ava, 440; Vajrabhairava, 465; Ya-

mäntaka Bhairava, 65. See also

Manthänabhairava; Rasabhairava;

Svacchandabhairava

Bhairaväcärya: alchemical author,

126, 128, 158, 430; Saiva ascetic

in the Harsacarita, 307, 310, 321,

330
Bhairavänanda Yogi, 127, 148, 417

BhairavT, 71, 127, 142, 145, 152-53,

167, 430. See also Candabhairavl;

RasänkusT

Bhäluki, 158, 390

Bhambhulnäth, xii, 349

Bhandarinäth, 349-51

Bharati, Dharmavir, 455

Bharatiya Janata Party (Indian People's

Party), 347

Bhartrhari, 92-94, 98, 109, 117, 132,

333, 396, 412, 497; called Vic-

ärnäth, 288, 500

Bhäskara, 82, 106, 112, 114, 125-26,

158, 408, 415

bhedäbheda (identity in difference), 222,

241, 252

bhedana. See piercing

Bhils, 120, 413, 451

bhoga, 220, 234, 263, 465; bhogavati a

name for kundalint, 219, 465

Bhoja[deva]: King of Mälava, 49, 54,

373; Bhojaräjiyamu of Ananta 369,

429. See also Räjamärtanda

Bhutan, 104-5

Bhütas, demonic Beings, 374, 494;

Bhüta Tantras, 419, 493, 494; Bhü-

tanätha, 98, 305; bhütavidyä (de-

monology), 58, 165, 373, 374
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bhütasuddhi, 150, 180, 183, 270-72,

319; Bhütasuddhi Tantra, 493

Bhütiprakarana, 44, 128, 130, 140, 145,

155—58, 162, 163, 167, 176, 197,

198, 214, 274, 321, 372, 416, 426,

430, 432, 433, 437, 440, 474, 512.

See also Goraksa Samhitä;

Srikantha

Bihar, 61, 64, 147, 364, 391, 398. See

also Nalanda

bijas: metallic, 6, 197, 369, 493; sabija

and nirbija initiation, 271; seed

mantras, 177, 180, 271, 443, 454;

subtle matrix of sound, 291, 368;

rasa-bija (mercurial seed), 271; yo-

gin's seed, 2 51

binding. See bandhana

bindu: as nasalization, 43; bindu-

sädhana, 139, 425; bindu-vedha,

312; in subtle body, 178, 185, 202,

312, 368, 455, 483; mahäbindu,

185, 202, 455; tejobindu, 316. See

also phonemes

Binduknäth, name of a son of Matsyen-

dra, 237

Bindunätha, name of a Rasa Siddha, 83

bipolarity, 17, 23, 28, 38, 42, 46-47,

143, 241, 251-52, 360

Birendra, king of Nepal, 339

black holes, 320, 511

bodhana, awakening of mercury, 267,

290; BodhinI, 291; in yogic prac-

tice, 501

Bodhgaya. See Bihar

bodhisattvas, 35; Manjusri, 60, 89; Nä-

gärjuna, 67-68. See also Avalo-

kitesvara; Buddhist divinities

Bogar, 87, 373, 376

Book of Machabees, 205

Bose, Jagadis, 338

Bouillier, Veronique, 508, 518

Brahma, 46, 87, 124, 141, 189-90, 228,

294, 295, 297, 315, 316, 317, 318,

326,392,415,495,501

brahmán, 18-20, 33-35, 38, 43, 102,

147, 185, 208, 212, 357, 359, 360,

470, 477, 482, 484. See also ätman

Brähmanas: Gopatha, 23; Kausjtaki,

503; Satapatha, 11, 32, 362

brahmadvara. See doors

Brahmaguphä. See Kedärnäth

brahmända. See cosmic egg

brahmarandhra (cleft oí brahman; fonta-

nelle), 112, 135, 178, 196, 230,

241,247,255,477,485

Brahmayämala Tantra, 79, 136, 145,

404, 419

breast milk, 21, 256, 340, 452

breath, 22, 45, 46-47, 174, 211, 212,

215, 227, 243, 278, 279, 281, 284,

290, 294, 301, 302, 313, 318, 319,

320, 369, 461, 468, 495 (see also

präna); as basis for units of time,

511 (see also mätra; pala); control,

45-47. 135» 22O> 22Ó> 25°> 253>
254, 264, 265, 274, 281, 290, 294,
319, 369, 384, 501 {see also Work
in Two Parts)

Brhaspati, 285, 323,324, 374
Brhat Samhitä of Varähamihira, 65,

370, 375. 378
Briggs, George Weston, 396, 399, 414,

418, 464

Broach (Bhrgukaccha). See Gujarat

Brooks, Douglas, xi, 142, 364, 389

Buddha, 109, 268; serpent couch of,

59; teachings, 20, 32-33, 35, 375,

422
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Buddhism and Hinduism. See syncre-

tism, Hindu-Buddhist

Buddhism, Hinayäna. See Hinayäna

Buddhism

Buddhism, Mahäyäna. See Mahäyäna

Buddhism

Buddhism, Siddha traditions of. See

Mahäsiddhas

Buddhism, tantric. See Vajrayäna Bud-

dhism

Buddhism, Theraväda. See Hinayäna

Buddhism

Buddhism, Tibetan. See Vajrayäna Bud-

dhism

Buddhist alchemy, 71-73, 78, 103, 105,

110-11, 382, 384

Buddhist divinities, 221, 247; fidibud-

dha, 71, 365, 394; Aksobhya, 35,

70; Amitabhä, 35, 109; Amogha-

siddhi, 35; as divinizations oitatt-

vas, 35; Cakra Sarhvara, 196; Rat-

nasambhava, 35; the Buddha's

dharmakäya, 35; Vairocana, 35;

Vajrapäni, 516; Vajravarähl, 196,

247. See also bodhisattvas-, Prajnä-

paramitä; Vajrasattva

Buffalo Demon, 190

Burma. See Southeast Asia

cakras, 5, 36, 40, 163, 170, 190, 207,
208, 230-31, 240, 246, 247, 260,
291-93, 303, 308, 318-21, 389,
423, 452, 468, 489, 490, 511; of
Ataka, 246; earliest Indian refer-
ences to six, 73, i n , 134; four
Buddhist, 422 (see also pithas, Bud-
dhist); nine, 90, 367, 423, 485,
495, 496. See also äjnä; anähata;

mülädhära; sahasrära

Cakravarman, king of Kashmir, 308,

309, 313, 322, 507

calcination. See jarana; mercury: bhas-

masütaka, mrtasütaka

Cälukyas of Kälyänl, 128, 131, 393,

408, 409, 413

Cambodia. See Southeast Asia

Camunda, 152, 163,412

Candabhairavl, 181; Candaghantä,

181; Candakäpälini, 181, 444

Candakaiisika of Ksemlsvara, 111,

305-7,309,325,329,513

Cändäli: alternate name for kundalini,

367; name of a goddess, 152;

name of a plant, 154, 199; out-

caste woman used as tantric con-

sort, 453, 454, 508. See also Avad-

hütl; Dombí

Candí, Candikä, 49, 142, 163, 280,

357» 43 8

Candra. See King Moon

Candradvipa and Candragiri, 73, 89,

113, 134, 224, 225, 229-33, 2 3 6 '

240, 253, 255, 386, 422, 467, 468,

470,471

Candraküpa, 196, 205, 246, 457

CandrapTtha, 73, 230

Candrapuri, 73, 95-96, 230, 330, 422

Candrasena, 82, 125

Candrävalocana of Matsyendra, 421

cannabis, 119; called korakkar-muli,

412

Caraka Samhitä, 13, 20, 52, 76, 117,

186, 215, 327, 356, 373, 459, 490;

dating of, 361, 370

cärana (coursing, chewing of metals by

mercury), 268, 492

Cäranas (atmospheric cohorts of Sid-

dhas and Vidyädharas), 514
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Carpati, 2, 71, 91, 98, 106, 109, 121,

125, 143, 369; "fathered" by Gor-

akh, 289, 296, 501; in Siddha lists,

81-84, 86, 92-93; works attrib-

uted to, 126, 132, 160, 415, 417,

434
Caryäpadas, 81, 89, 107, 117, 224, 252,

394,404,422, 507

Caturasitisiddha Pravrtti of Abhaya -

datta. See Grub thob

Caturbhujamisra, 83

Catuspithatantra, 470

Caurangi[näth], 94, 106-7, 109, 132—

33' 239> 294> 2 9 6 , 297, 298, 351,
391, 403, 404, 413, 460, 503-4; in

Siddha lists, 80-81, 84, 86, 91-93.

See also "Prän Sankall"; Püran

Bhagat

caves, 115, 195, 196, 240, 294, 310,

333'397'412>451>48o, 5°°» 5^5
Ataka, 246-47; Ca-ri, 216, 247,

45 2

Central Asia, exchanges with India, 2,

62, 66, 251, 298, 377-80, 385,

471
Chambard, Jean-Luc, 362

charismatic impersonation, 387

China, exchanges with India, 2, 53-55,

60-65, 68, 71, 194, 203-4, 25° '

376-79, 381-82, 385, 409, 482,

501. See also Hsuan-tsang

Chinese alchemy, 53-54, 56, 63-64,

72, 189, 194, 244, 250, 327, 328,

333' 363> 372> 376, 378> 384» 455'
470, 476, 479, 482. See also Immor-
tals (China); Ko Hung

Chinese literature, 68-69
Chos hbyung of Bu-ston, 70, 231, 381,

Chou I Tshan Thting Chhi of Wei Po-

Yang, 372

Cikitsäsamgraha of Cakrapanidatta, 76,

388

Cikitsäsärasamgraha of Vañgasena,

388

ciñcini (tamarind): name of Kubjikä,

88, 194, 450; Cincinimatasärasau-

?nucchaya, 88, 231, 356, 386, 388;

Ciñcinlsvara, 86-88

cinnabar, 62, 64-66, 117, 192, 193,

195-96, 198, 206, 247-48, 377,

380, 387, 446, 449, 450, 480, 501;

in Chinese alchemy, 194, 250,

482. See úsodamda
clan nectar, 79, 101, 137-38, 172, 195,

199, 200, 435, 473. See also yoni-

tattva

clans, Siddha and tantric, 78, 88. See

also kula

Clémentin-Ojha, Catherine, 450

code language, 173

Congress Party, 348

cooking, 20, 186, 207, 221, 232, 283,

339>446,499
Cordier, Palmyr, 363, 380, 387, 401

Corpus Hermeticum, 447

corresponding hierarchies, 139, 184-

217 passim, 240

Cort, John, 479
cosmic egg, 189, 190, 215, 216, 218,

295, 326, 450, 463, 510. See also

Lokäloka; Mem

cranial vault, 28, 39, 41, 45, 150, 170,

201, 202, 211, 216, 218, 230, 231,

233, 240-43 , 245-49, 252-55,
277> 293> 3OI> 3 ° 8 ' 3I2> 3J9> 32o,

333' 34 1 ' 3 6 7 ' 4 6 9 ' 471» 477' 4 8 i ,

506. See also äjnä\ brahmarandhra;
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cranial vault {continued)

khecart mudrä\ lower abdomen;

sahasrära; trikuta

cremation ground: favorite haunt of

täntrikas, 286, 305-8, 329-30; in

subtle body, 40, 282

cycles: food, 30, 32, 367; menstrual,

37, 197,229,366,454,473,500;

temporal, 17-18, 23-32, 41-42,

45-47, 215-16, 317-18, 367. See

also kalpa-, mahäyuga; month, lu-

nar; transmigration; year, solar

daksinäyana. See year, solar

Dämara Tantra, 428

damaniy 2 50-51, 48 2-8 3; damaru yan-

t?'a, 248, 250, 482; made of human

skulls, 251

darada (name for cinnabar), 247; Dar-

ada-desa, 66y 168, 192, 202, 247,

449» 457
Därika, 231-35, 472; in Siddha lists,

81,84

Däriyanäth, 468

dars'anas, earrings worn by Näth Sid-

dhas (see kundalas-, miidräs)

Dasgupta, Shashibhushan, 295

Dasnämis, 99, 254, 399, 487. See also

Nägas

Datta Patala, 421

Dattagoraksasamväda, 425

Dattätreya, 2, 92, 99, 113, 132-33,
I4I» 335» 395» 396» 4I25 a s incarna-
tion of Visnu, 92, 411; at Abu and
Girnar, 117-18, 332-33, 515

Dattätreya Tantra, 131, 133, 155, 159,
419-20

death, 10, 23-25, 28, 32, 42, 187, 222,
232, 233, 254, 274, 279-82, 293,

295; rites, 162, 194, 283, 287, 444,
461, 496, 497. See also käla-

vañcana; Yama
Deccan, 2, 60, 89, 97, 103, 106, 111,

374» 393» 408
dehaväda (elixir alchemy), 52-54, 71-

72, 130, 145-46, 155, 161, 170,

187, 198, 204, 267, 342, 371,

384

Deonäth, 344-48, 518

Deoräj, Räwal king of Jaisalmer, 122,

309

Detha, Inder Dan, 350

Detienne, Marcel, 123

Devagiri, Yädava capital, 104-6, 112,

114» 393
devayäna. See year, solar

Devi, 142, 145, 148, 171, 357

Dhamma. See Buddha, teachings

Dhank, 114, 116, 165,409-10

Dhanvantari, 87, 192, 504

Dharamnäth, 96, 116, 295, 348, 410

Dhätukalpa, 130

Dhätukriyä or Dhätumanjari, 417, 419

dhätus: bodily constituents in fiy-

urveda, 21-22, 25, 35, 37, 186,

207, 213, 316, 361, 363, 394, 446,

458, 462, 477, 499 (see also rasa

[vital fluid] as chyle; ojas); term for

metal, 145, 189, 207, 210, 212,

458, 503 (see also metals)

dhätuväda (transmutational alchemy),

51-55, 71, 130, 145-46, 153, 155,

161, 187, 204, 305, 393, 409, 446;

Dhätuvädas'ästra, 383

Dhinodar, 96, 410, 482

dhfmi, 288-89, 412» 5°°
dhyäna. See meditation
diamond, 177, 190, 268, 269, 431, 517;
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body, 72, 102, 202, 271, 281, 303,

315, 316, 407, 456; bound mer-

cury, 149-50, 429; Diamond-

limbed Beauty pill, 430; Diamond

Maiden, 442

diaphragmatic retention, 135, 225,

228, 231, 233, 248, 273-75, 3OI>

319, 422, 470, 495. See also niatsy-

odara

Digby, Simon, 387, 405

digestion, 138; in fiyurvedic theory,

21-22, 186, 207, 339-40; yogic

power of, 286. See also jarana

Digvijaynäth, 346

dtksä. See initiation

Dinnäga, 35

dipana (kindling of mercury), 267, 290,

292

dismemberment, 295-300

dissolution, cosmic. See pralaya

Dobbs, Betty, xi

dogs, 422

Dombi, 308-309, 313, 322, 367, 453,

454, 507. See also AvadhütJ; Cän-

däll, Dütí; hamsa; kundalini

Doniger, Wendy, 447

doors (in subtle body), 252-58; brah-

madvära, 219, 252, 276, 464, 501;

pas'cima dvära, 255. See also nine

doors; tenth door

dosas ("morbid states," three humors),

21-23, 27> 29> I 7° ' 2^3' 362. See

also mercury, dosas of

double mountains. See mountains

Dowman, Keith, 467

Dragpajets'en, 371

dravya. See power substances

Dumézil, Georges, 286, 512

Durgä, 181, 190, 357

Duti (tantric consort), 168, 177, 256,

441. See also Avadhütl; Cändäll;

Dombi; Yoginls

Dvivedi, Hazari Prasad, 121, 132, 391,

475
Dyczkowski, Mark, 255, 394, 429

ear-boring, 120, 318-22, 487, 512. See

also húndalas; mudräs\ Näth Sid-

dhas, called Känphatas

eastern India, 107-110, 134, 163, 385,

403, 405, 435. See also Bengal,

Bihar, Uttar Pradesh

Eastern Transmission. See Trika Kaula

Egg of Brahman. See cosmic Qgg

Eighteen Purusas, 180-81

Eighty-four Siddhas, 69-70, 74, 80-

81, 85, 123, 231, 243, 385, 387,

391. See also Grub thob

Ekaliñga Mähätmya, 120, 508

Eliade, Mircea, xiii, 104, 295, 402

elixir alchemy. See dehaväda

elixirs, 49, 58, 62, 67-68, 71, 114-15,

119, 122, 145, 153, 155, 166, 186,

188, 194, 198, 213, 222, 238, 239,

241, 259, 311, 381, 385,409,427,

454; sexual fluids as, 137, 453;

three types of, 327

emanation, 17, 206, 219, 241, 263,

291, 368, 441, 445, 511. See also

srsti; withdrawal and return, yogic

embryo, 201

eon, cosmic. See kalpa

Ephthalite Huns, 504

Ernst, Carl, 402

erotico-mystical practice, 6, 54, 71-72,

135-39, 152-54, 172-73, 176,
198, 199, 201, 207-11, 215, 216,

223, 228, 240, 253, 256, 303, 330,
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erotico-mystical practice {continued}

335, 405, 424, 456, 460. See also
bindu-sädhana; vajroli mudrä

ether, 150, 189, 210-12, 241-43, 272,
293> 317. 319, 32O> 444^ 459, 46l>
477; as substrate of sound (sabda),
241. See also s'Tinya; vyoma

extraction: of pancämrta in Buddhist
and Hindu tantra, 73, 150-51,
438, 460, 472; of the essence (bcud
len) in Tibetan alchemy, 71, 73,
201, 384, 386

Fa-hsien, 68, 381, 382

femininity, in tantric theory and prac-

tice, 139, 199-200, 214, 218, 222,

235, 240, 252, 341, 456, 465. See

also sakti

Filliozat, Jean, 20, 104

fire, 11, 25, 38, 182, 282; agnisära, 495;

brabmägni, 282; crematory, 498; di-

gestive (dhätvagni), 186; of desire

{kämägnt), 284, 463; of time {kä-

lägni), 40, 221, 232-33, 282, 339,

362, 463, 472; of yoga (yogägni),

39, 220, 232, 233, 240, 282, 284,

289, 445, 463, 499, 505; three

types of sacrificial, 362. See also

Agni; Kälägnirudra; sacrifice,

Vedic

fish, 91, 229-31, 466, 471; Benares has

shape of, 225. See also Kaivartta;

Lui-pä; Matsyendra; matsyodara;

Mina

five, 16, 32-36; breaths, 22, 38, 489; el-

ements, 18-20, 32, 34-35, 150,

170, 176, 180, 185, 190, 206-10,

240, 272, 293, 317, 319, 320, 444,

445, 458, 459, 497, 510, 517; faces

of Sadasiva, 35, 255, 440, 457;

fires doctrine, 367; khandhas, 33;

nectars {see extraction); sets of five

tattvas, 34. See also extraction, of

pancämrta; pañcakarmani; pañca-

makära

flight: power of, 73, 119, 132, 145,

147, 151, 169, 187, 211, 257, 274,
279> 3X7> 32Ó> 33°, 333* 349, 431»
461; mercury possessed of, 211-
12, 461. See also khecari

funerary ritual. See death, rites

Gadamer, Hans Georg, 353

Gadanigraha of Sodhala, 434

Gahaninäth, 92-93, 113, 157, 160,

162, 396, 399,403

Gambhlrnäth, 398

ganas (Siva's host), 164, 166, 285; Gana-

nätha {see Ganesa)

Gandavyiiha, 60

Gandhakakalpa, 130, 419

Gandharvas, 10, 153, 331, 462

Gandhi, Mohandas, 348

Ganesa, 157, 159, 325, 397, 417, 513

Ganges River (Gangä), i n , 113, 189,

190, 191, 225-34 passim, 24°>

246, 277, 468, 470, 480, 490

garbhadriiti (internal flux of mercury in

metals), 268, 492

Garuda, 190, 213, 462; Garuda Tan-

tras, 419

gas vents. See geothermal phenomena

gatis. See mercury, gatis of

Gaurl, 146, 197, 256, 296, 345, 440;

Gauri Kund, 196, 245

Geber, 447

gemstones, 145, 148, 190, 194, 209,

289, 394, 409, 417; identified with
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nine heavenly bodies, 159. See also

diamond

geometric progressions, 294, 315-19,

369, 502

geothermal phenomena, 121, 193, 196,

234, 377, 409, 449, 450, 479. See

also Gauri Kund; Jwälamukhi; wa-

ters, magical; volcanos

Germano, David, 384

Gheranda Samhitä, 444

Ghodacoli, 83, 86, 129, 132, 397, 399,

418

Girnar, 117-19, 196, 245, 260, 331—

333, 396,411,412,479, 515. See

also Gomanta; Raivata

Goa. See Koñkana

Godavari River, 112-14, 134, 393, 408

Goddess: clan nectar streams from

womb of, 101, 138, 146; cult of, 4,

49 (see also Säkta sects and sectari-

anism; worship, tantric); in Vedic

sources, 364; linga-like images of,

500; menses of in August, 473; re-

lationship to Matsyendra/Mlna,

223, 225; relationship to Siva, 5,

35,54, 128, 143, 145, 158, 173,

176, 211-12, 220, 224, 235, 247,

251, 253, 256, 367, 421, 457, 462,

464, 466, 493 (see also Siva, rela-

tionship to the Goddess); sexual

emissions become arsenic, mica,

sulfur, 187, 189, 192-93, 198, 210,

212, 234, 246, 258, 351; universe

as subtle body of, 255; womb-

caves of (see caves). See also kun-

dalini; s'akti; and names of individual

goddesses

gold, 6, 9, 51, 68, 137, 146, 150, 177,

183, 188, 190-91, 194, 195, 198,

199, 207, 208, 210, 213-14, 216,

244, 258-59, 268, 284, 292, 297,

298, 300, 301, 309, 314, 315, 316,

319, 320, 322, 337, 357, 368, 369,

410, 413, 427, 431, 446, 447, 448,

45°-53> 458> 46l> 49°. 5°3> 5°5>

506; amalgamation with mercury,

370, 438, 451, 504 (see also

vedha); equated with immortality,

6, 13, 189, 269, 492; golden body,

102, 271, 281, 303, 315, 456; mak-

ing (see dhätuväda); man with a

golden finger, 300-301; origin

myths of, 12, 189-90; smithy of

Gorakh, 301

Gold, Ann Grodzins, 476

Gold, Daniel, 388

Gomanta, 331-33. See also Girnar;

Raivata

Gopicand, 92-93, 109, 117-18, 132,

238, 244, 261, 275, 280, 283, 294-

96, 297, 299, 300, 301, 369, 374,

397, 411, 412, 471, 476, 499, 502,

503,505,516,517

Gorakh, 2, 9, 57, 74, 94, 106, 113, 119,

128, 134, 143, 156-57, 160, 162,

195, 219, 223, 228, 231, 235-39,

242-45, 249, 251, 255, 261, 264,

275, 278, 280, 286, 287, 289, 295,

296, 299, 300, 301, 302, 310, 313,

319,320, 321,343,347,391,397,

400, 404, 406, 414, 429, 451, 453,

456, 460, 465, 468, 475, 476, 488,

497» 5OO> 5°3> 5°4> 5o6> 5I2> 5J7;
as a Siddha demigod, 107-9, 335,
339; as a Vidyädhara, 99, 333; at
Abu and Girnar, 117, 332, 333,
412, 515; birth of, 288; founder of
Näth sampradäya, 95-100; Gorakh
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Gorakh (continued)

Tilla/Tileti, 106, 118, 299, 346,

412, 500; in Siddha lists, 80-81,

84-85, 87, 91-93; in Tibetan tradi-

tions, 107-8, 403; in Western

Transmission sources, 386; liter-

ary works in Sanskrit, 131, 139—

41, 418 (see also individual titles of

Gorakhs works); metaphysical sys-

tem of, 511; on the Nepali one ru-

pee coin 311; smithy of, 301-2;

south Indian traditions of, 87,

102-3, IIX> Í31» 396>4OI>4°7>

412; (spurious) guru-disciple rela-

tionship with Matsyendra, 85,

139, 467; theories concerning

Buddhist origins of, 107-9; vernac-

ular works, 140, 242, 260 (see also

bänis of Gorakh); worshipped as

deity, 94, 107-9, 335» 339> 35°

Gorakh bänis. See bänis of Gorakh

Gorakh Bodh, 485, 484, 488

Gorakh Upanisad, 91, 140

Gorakhnäth. See Gorakh

Gorakhpur, 109, 333, 420; Näth mon-

astery at, 98, 100, 196, 346, 347,

398, 500

Goraksa Paddhati, 141, 319, 321

Goraksa Samhitä, 126, 139-41, 156-57,

312, 321, 426, 432, 433. See also

Bhütiprakarana

Goraksa Siddhänta Samgraha, 98, 141,

394,418

Goraksa Vijay of Sheikh Fayzullä, 106,

108, 236, 295, 395, 460, 466, 502

Goraksanätha. See Gorakh

Goraksasahasranämastotra, 422, 472

Goraksasataka, 85, 141, 169, 228, 250,
253> 254> 324>467

Goras Ganes Gusti, 460

Goudriaan, Teun, 43 2

Govinda, 125-26, 158; in Siddha lists,

82, 84, 86, 91. See also Rasahrdaya

Tantra

grace. See prasäda

grarithis (knots obstructing medial

channel), 279, 496, 501

gräsa (swallowing of metals, minerals

by mercury), 6, 256, 268, 292,

452,492

Greer, Patricia, 482

gross body, 18-19, 2O7

Grub thob, 74, 107-9, 126, 224, 383,

386, 390, 397, 403, 467, 503; list

of Mahäsiddhas in, 80-81, 84-85,
87> 47°

Grünwedel, Albert, 67

Gügä Chauhan (Gügä Plr; Guru

Gügä), 59, 243, 289, 333, 374,

465, 500

Guhyasamäja Tantra, 385, 422

Gujarat, 62-65, 69, 96-98, 104, 106,
109-110, 114-18, 158, 159, 165,
225, 245,331-32, 336,337,410-
13,434, 5°5> S1S'y Gujarat

Ayurved University, 391, 437. See

also Dhank; Girnar; Pattan

gunas, 21, 27, 190, 210, 283, 445, 450,

461

Gupta, Sanjukta, 337

guptarog, 26, 339-43

guru, 143, 145, 162, 257, 283, 285,

286, 306, 312, 313, 321, 322, 324,

332, 446, 487; "alternation of gen-

erations" with disciple, 269, 286,

466, 493, 512; Four Gurus, 181,

324, 352, 394. See alsoparam-

paräs; yuganäthas
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gutikäs (mercurial pills, globules), 147,

153, 164, 166, 194, 315, 320, 370,

450, 500; giitikä bandha, 211, 258,

277, 287, 300, 322, 352, 487, 496;

siddbi-gutikä, 262, 487, 496;

vyäghri-gutikä, 452

Hädi-pä, 92, 241, 280, 295-99. See also

Jälandhara [-näth]

hailstorms, controlled by Näth Sid-

dhas, 121

Hall, Fitz-Edward, 418

hamsa, 211, 218, 242, 278, 308,461,

496; hamsa-ga (mercury lost

through evaporation), 209, 444,

461; Hamsi (Goosie), 308, 322;

Hamsesvari, 260. See also mantras

Hanuman, 475

barátala. See orpiment

Hardwar, 98, 345, 349-50, 435, 512

Hariscandra, king of Ayodhya, 304-7,

325
Härita Räsi, 120-22, 311,413

Harivamsa, 332-33, 515

Hariyana, 121

Harsacarita of Bänabhatta, 67, 310,

3 2 5. 5 J 5

Hathayogapradipikä of Svätmaräman,

80, 140, 170, 173, 202, 220, 245,

273-77» 28l> 293> 369> 391* 4l8>
421, 423; list of Mahäsiddhas in,
83-86, 129, 160, 470

Heesterman, Jan, 269, 348
herbs, 58, 145, 153, 154, 184, 194,

199, 238, 257, 259, 266, 267, 277,
300, 350, 351, 371, 420, 429, 433,
443,446,453,454,461, 505;
sixty-four divine, 158, 160, 168,
429

Himachal Pradesh, 121, 126, 193, 234.

See also Jwälamukhl

Himalayas, 63, 112, 143, 157, 163,

191, 193,225,238,303,333,335,

339,351,405,475,480

Hinayäna Buddhism, 270, 355, 375,

494
Hingläj Devi, 66, 121-22, 196, 205,

235-46, 255, 260, 311, 414, 451,

457, 464, 479, 480, 488; Näth Sid-

dhas custodians of, 205, 451, 464.

See also nummelite

hiñgula. See cinnabar

hot springs. See geothermal phe-

nomena

Hsuan-tsang, 62, 67, 69, 75-76, 118,

i 6 5, 331» 377» 5!5
Hudüd al- ^lam, 380

Ibn Battúta, 370

I-Ching, 62, 387

idä. See nädls

immobilization. See stabilization and

stability

immortality, 7, 24, 38, 45, 52-55, 106,

119, 138, 143, 145, 167, 173, 174,

184, 188, 192, 195, 200, 202, 222,

239, 241, 243, 252-55, 257, 264,

274, 279, 281, 282, 283, 285, 286,

292, 293, 294, 296, 301, 308, 319,

321,324,327,330,315,319,431,

439, 453, 481; in the Vedas, 10-

11, 13. See also death; dehaväda

Immortals (China), 63, 295, 327-28,

334
Indika of Ctesias, 205, 246
Indo-European mythology, 205, 285,

457,462,472,497, 512
Indra, 46, 189, 259, 278-79, 417, 441,
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Indra {continued)

462, 466, 499; tin produced from

seed of, 190

Indus River, 468, 491. See also Sind

initiation, 27, 37, 143, 145, 162, 169,

173, 175, 179, 182,239,245,257,

270, 271, 273, 280, 281, 283, 284,

285, 286, 289, 303, 304, 306, 322,

323> 344' 363> 30I> 437' 444' 453'
455, 465, 481, 484, 486, 489, 490,
493, 500, 508, 509, 513; and spit-
ting, 120, : i o - i 3 , 321, 343,413,
508; by penetration (see vedha, ved-

ha[mayi dfksä]); role of sublimated
sexual fluids in, 138, 309, 313;
sabija and nirbija forms, 271

internalization of the sacrifice, 13, 18,
184, 281; pränägnih otra, 281, 498

Isäna, 178, 259, 495

Isvara, 127, 152, 229, 315, 416, 501

Jabirians (Persian alchemical school

founded by Jäbir ibn Häyyan), 54,

204, 447, 456

Jain alchemy, 114-19, 376

Jainism, tantric and siddha traditions,

2, 53, 57,66, 114-19, 298, 331-

34' 371 ' 376>475>498> 5 I 5 - f e >

also syncretism, Hindu-Jain
Jälandara[-näth]/Jälandhari [-pa], 98-

100, 106-8, 244, 261, 295, 296,

374' 396 ' 397' 4°3' 425' 4 6 ° ' 473'
476, 502, 503, 508; in Siddha
lists, 81, 84, 86, 91, 92-93; jälan-
dhara bandha (see bandhana); Jälan-
dharap/i/w, 260, 496; literary out-
put, 132, 140; name of a demon,
93, 116. See also Hädi-pä

jarana (digestion of metals by mercury;

calcination of mercury), 149, 268,

282, 292, 293, 299, 300, 492. See

also khecari; mercury, mrtabhasma/

mrtasütaka

Jaräsandha, mythic king of Kathiawar,

332,515
Jätakamälä of Aryasüra, 58

Jayadrathayämala Tantra, 136, 150-51,

404, 422

Jhelum, 62, 106, 239, 287, 412, 500,

504

jholt (yogin's wallet), 289, 299, 351,

520

jivanmukti (bodily liberation, immortal-

ity), 2, 5, 102, 143, 145, 147, 155,

162, 173-74, l 8 5 ' 3°3 '427' 5r4-

See also immortality; moksa; parä-

mukti

Jnänakärikä of Matsyendra, 386, 421,

4*9' 5 1 1

Jñánasiddhi, 35
Jñánesvaríof Jñanesvara, 95, 113, 160,

395' 396, 399' 4 o 8 ' 4<*6
Jodhpur, 346, 350, 391, 416, 418. See

also Mahämandir; Man Singh Li-
brary

Jogis, 8-9, 50, 52, 56, 59, 93, 95, 98-
99, 101, 107-9, I J 6 ' I22> I3°,
170, 283, 309, 311; Muslim, 311,

345' 349' 35°' 37°' 393' 399' 4° 6 '
414, 448, 489, 504; subcastes of,

399' 4°4
Joshi, Damodar, xiii, 436, 446, 458,

491, 502
Joshi, Shantilal Pranjivan, 410
Jüna Akhäda. See Nagas
Junagadh. See Gujarat
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Jwälamukhi, 234, 414; jvalamukhi-bida,

¿\49\jvalamukhi-rasa, 436

jyotirliñgas. See liñga

Kabír, 85, 233, 238, 242, 243, 404,

456, 503

Kacch. See Gujarat

Kadall (Plantain): City, 113; Forest,

113, 162, 223, 234, 238-39, 240,

261, 466, 474, 489, 502, 504 (see

also kajjali); Kingdom, 236-37,

296, 475. See also Kingdom of

Women.

Kadalimanjiinätha Mähätmya, 113

Kädambariof Bänabhatta, 53, 62

Kadri, 86, 94-97, 109-10, 396, 404,

406, 474

Kailash, Mount, 152, 225, 260, 284,

298, 475, 488

Kaivartta, subcaste of fishermen, 467,

475
kajjali (black mercuric sulphide) 267,

300, 388, 420, 449; Forest of,

238-39, 299-300,476, 505

Käkacandesvari, 127, 152, 163, 416; in

Siddha lists, 86

Käkacandesvarimata, 127, 130-31, 145,

152-55, 159, 160, 163, 164, 166,

167, 176, 209, 324, 371, 416, 420,

428,430,431,453, 481, 512

Käkacandlsvara, 83, 127

Käkacandisvara Kalpa Tantra, 152, 416,

428, 430

Kaksaputa Tantra of Siddha Nagärjuna,

76, 104, 112, 114, 116, 155,419,

435; adapted from Siddha Khanda

of the Rasaratnäkara, 129, 131,

161, 164; name of a work in the

Tanjur, 383

Käla, God of Death. See Yama

Kälacakra Tantra, 71, 105, 148, 380,

384,402,438,454,488, 508

Kalacuris of Tripura, 147-48, 428. See

also Madana

kälägni. See fire

Kälägnirudra, 40, 215, 220, 232-33,

240, 367, 472; Siva Kälaghna, 440

Kälamukhas, 97-98, 102, n o ; -räsi

name endings of, 413 (see also Päsu-

patas)

kaläs (lunar digits), 18, 25, 36-43, 170,

367-68, 475, 477; amrta kalä,

37-38; nivrtti kalä, 39

kala-vañcana (skewing Time), 42, 145,

154, 167,222,255,280,475,497

Kali, 79, 89, 152, 286, 357, 416, 438,

444; circle of Kalis, 291; Guhya-

käll, 152; Kali Tantra, 163; mantra

(see mantras)

kalpa, 3, 17, 42, 46-47, 215-16, 251,

318, 326 {see also cycles, temporal);

kalpa sädhana (see reversal, yogic).

Kama, 232, 284, 289, 463

Kämäkhyä/Kämäksi. See Kamarüpa

Kamalä, Queen of the Plantain Forest,
236~37> 297> 474

Kamarüpa (Assam), 62, 73, 89, 108,
1 1 5 . J34> J95-96 ' 223> 224> 234~
36, 240, 244-45, 26o> 386> 435?

451, 460, 466, 467, 473, 475, 479,
480, 482, 488, 495; location in sub-
tle body, 112, 163, 239, 389, 467;
name of a siddhi, 317, 330, 514

Kambali, name of a Siddha, 82, 87,
124, 390
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Känci. See Tamil Nadu

kañcukas, 213-14, 283, 462

Kanerl. See Känha-pä

Känha-pä, 106-9, 236, 29^> 297> 299>

396, 397» 399> 4°°' 46o> 473» 5°3>

507; in Siddha lists, 81, 83-84,

92-93

Kanjur, 383, 472

Känphatas. See Näth Siddhas

Kanthadl, 98, 400; in Siddha lists, 81,

83, 86, 91-92, 498

Kapäli[-pä], in Siddha lists, 81-82, 84,

86, 127, 390

Käpälika: alchemical method, 148, 166,

173, 417, 427, 428; Buddhist Kä-

pälika-YoginI cult, 136; name of a

Rasa Siddha, 82, 127, 417

Käpälikas, 7-9, 73, 97-99, 102, 107-8,

i i o - n , 127, 135-36, 142-43,

169, 228, 238, 305, 306, 307, 310,

321,325,334,375,386,399,404,

405, 477, 507, 513. See also Vidyä

Pltha

karma, 3, 29, 42, 182, 185, 286, 497,

5X7
Karnari[-pä], 69, 71, 81, 91-92, 132.

See also Aryadeva; Känha-pä

Karnataka, 87, 94-97, 103, n o , 113,
X34» X47> 392, 393>396, 401,406,
407, 408, 42 2. See also Kadri; Vijay-

anagara (Hampi)

Kärttikeya. See Skanda

Kashmir, 60, 66, 97, 103, 106, 114,

179, 192, 306, 308, 381, 397, 424,

43J.444. 5J4
Kathäsaritsägara of Somadeva, 306,

325> 355» 4°7> 4 J 3> 4 J 5» 456> 5 J 3 -

See also Vetälapancavimsati
Kathiawar. See Gujarat

Kathmandu [Valley], 62, 89, 96, 112,

311, 339, 343, 350-51, 378, 392,

393, 396, 407, 422, 438, 442, 500,

519. See also Pasupatinäth

Kaula Mata, 151

Kaulajñananirnaya of Matsyendra, 73,

88, 112, 133-36, 138, 145, 166,

223, 228, 230, 232, 233, 313, 324-

25,371,421,422-23,432,471,

513; early description of six cakras

in, 134-35

Kaulas and Kaulism, 79, 88, 90, 135—

37, 143, 158, 171-73, 181-82,

199, 228, 229, 239, 256, 291, 325,

332, 388, 432, 437, 440, 442, 447,

473, 481, 486, 489, 494. See also

Krama; kula\ Siddha Kaula; Srivi-

dyä; Trika Kaula; Western Trans-

mission; YoginI Kaula

kaula-sadbhäva. See clan nectar

Kaulävalinirnaya of Jnänänandagiri

Paramahamsa, 291, 501

Kautukacintämani of Pratapadeva, 131

kavi (alchemical wizard), 13, 154,

159, 286, 323-24, 359, 374, 499,

Kaviraj, Gopinath, 139, 418, 425,

481

Kävya Usanas, 285-86, 323, 374, 499,

512
Käyanäth, 287-88, 500
Kedärakhanda, 396
Kedärnäth, 175, 193, 196, 245-46,

254, 260, 331, 351, 468, 480, 484,
488, 490

Kerala, 112, 155
KetakI, 295-96, 503
kha. See ether
Khan, Dominique-Sila, 468
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khänepäne (vernacular term for siddhi),

158,433
khecara, 253; Khecarl (name of a Dütí

in alchemical mándalas), 441; kbec-

ari cakra, 198, 253, 484; khecari gut-

ikä, 153, 316, 427, 430, 487, 496;

khecarijarana, 292, 326; khecari

kula, 443, 461; khecari mantra,

170, 253; khecari mudrä, 135, 146,

150, 158-59, 170, 173, 230, 252,

254, 257, 258, 276, 481, 483, 487,

512; khecarisakti, 487; khecari sid-

dhi (see flight, power of)

Khecari Vidyä, 146, 169-70, 253, 324,

370,484,509

Kingdom of Women, 119, 139, 219,

223, 236, 251, 466, 489. See also

Kadall

Kiranägama, 213, 397

Kirätas, 147-48

Ko Hung, Chinese alchemist, 64

koans, 501

Kolff, Dirk, 345

Koñganar, name of a Siddha, 61, 87,

i n ; works attributed to, 202

Konkanä, consort of Macchanda in Sid-

dha Cakra, 89, 135

Koñkana, west coast of India, 73, 88,

91,94,230,393

Koñkanesvara, name of a Siddha, 86-

89, 168

Korakkar. See Gorakh, south Indian tra-

ditions of

Kosinski, Jerzy, 455

Krama, 79, 181, 291, 416

krämana (progression of mercury),

149, 268, 492

Kraus, Paul, 457

Kriyä Tantras, 129, 131, 146, 152-54,

160, 162, 165, 308, 397, 409, 418-

20, 428, 431, 432, 442, 496. See

also Kautukacintämani of Pratäpa-

deva; Kriyäkälagunottara

Kriyäkälagunottara, 129, 131, 151

Kriyätantrasamucchayi, in Rasa Siddha

lists, 83, 129

Krsna, 410, 515

Ksäntaslla, name of a täntrika in the

Vetälapancavimsati, 306, 307
Ksemaräja, disciple of Abhinavagupta,

136, 138, 142, 178, 418, 465

ksetrikarana (preparation of the body in

alchemy and fiyurveda), 266,

270-71

Kubera, 58, 259, 415

Kubjikä, goddess of Western Transmis-

sion, 2, 79, 88-89, OI> 134—35,

151, 168, 180, 194, 255, 390, 443,

481; kubjikä mudrä, 429; Kubjika

the name of Buddhist Mahäsid-

dha, 74, 387. See also mantras;

Western Transmission

Kubjikämata, 88, 90, 105, 134-35, *45>

180, 230, 233, 260, 386, 392, 422,

423547i
Kubjikänityähnikatilaka, 73, 88, 91, 181,

23°> 33°» 386> 392>422

Kubjikäpüjäpaddhati, 421

kula, 200; as tan trie clan or lineage, 35,

137-38, 172,210,330,357,443,

460, 461 (see also khecari kula);

kula-parvata, 112; kula-siddhas,

324, 444; kulayäga, 255; Kulesvara

and Kulesvari, 135; term for early

tantrism of the Vidyä Pítha, 73,

88, 90, 101, 136, 224, 230, 438,

517
kuladravya. See clan nectar
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kulämrta. See clan nectar

Kidänanda Tantra of Matsyendra, 152,

421,430

Kulärnava Tantra, 92, 145, 312, 314,

332,356,367,389,415,438

Kulavira Tantra of Matsyendra, 421

Kumära. See Skanda

Kumära Tantra of Rävana, 58, 125,

i5o-5i> 373
kiimbhaka. See diaphragmatic retention

kundagolaka, 154, 198, 424, 453

kundalas (earrings worn by Näth Sid-

dhas and other Saiva sectarians),

99-100, 107, 400, 403. See also

mudräs

kundaliní, 4, 79, 163, 170, 195, 198-

200, 208, 218-22, 225, 233, 234,
235> 239> 243> 247> 251, 252, 254,

255, 256, 263, 276, 289, 290, 293,

308, 312, 313, 320, 322, 367, 450,

464, 465, 468, 470, 471, 485, 486,

489, 501; waking and sleeping of,

216-22, 232, 234, 240, 291, 319,

367,476, 511

kundas. See waters, magical

kürpa. See samskäras

Kuruksetra, 91

kutipravesa ("entering the hut"; sum-

mum of Ayurvedic rejuvenation

therapy), 26-27, I(^9' 245> 25$>
273> 364> 366> 378> 479' 4 % 49*;
structure of the kutt, 364

laboratory, alchemical, 140, 145, 158,
176, 180, 182, 194, 196, 222, 245,
258-60, 487

laboratory assistant, 150, 158, 162,
167, 172, 196, 198, 452

Lakuhsa, Pasupata founder, 97, 126,

474
Lalitävistara, 152

Lallä (Läl Ded), Kashmiri mystic, 250,

482, 505

laya. See resorption

lead {naga), 189, 190, 207, 208, 214,

216, 284, 431, 447, 452, 458, 459,

463. See also Serpents

left side of body, 230-32, 251-58. See

also tinga, western

Lévi, Sylvain, 104, 393

Life ofApollonius of Philostratus, 205,

457
light: body of, 72; drop of (tejobindu),

316; metaphysics, 385; prakäsa,

263, 427; vimarsa, 220, 263, 427

lineages. See paramparäs

tinga, 4, 120, 194, 287, 375, 393, 397,

440, 444, 464; calcinated mercury

takes shape of, 194, 292; earliest

excavated, 356; Goddess's pinda

images have form of, 500; internal

to subtle body, 170, 231, 21 S;jyo-

tirliñgas, 111, 161, 245, 398; mer-

curial (rasa-liñga), 103, 131, 157,

163, 174, 176, 194, 258, 260, 440,

441, 450, 487; moveable, 486;

term for cinnabar in south Indian

languages, 194; transmutational,

i n , 407; "western," 231, 225-56,

464, 471, 476, 486. See also Siva,

cult of

liquification, 148, 164, 166, 291, 417,

439. See also garbhadruti; bähya-

druti

Lohasarvasvam of Suresvara 191, 418

Lohas'ästra, 76
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lohaväda. See dhätuvada
Lokäloka, 510

Lokanätha, 70, 94, 128, 142

lower abdomen, 27, 40, 201, 207, 218,

221, 230-31, 234, 240, 249, 253,

308, 312, 367, 454, 481. See also

cranial vault; liñga, western; mü-

lädhära

Lul-pä, 107-9, 397' 4°3> 4^7; in Sid-

dha lists, 80, 84-85, 91, 224, 231;

Tibetan translations of name, 224

Lünä (Lonä; Nona) Chamari, 298-

300, 403, 453, 484, 504

Macchanda. See Matsyendra

Madana, Kalacuri king, 147-48, 428,

437
Madanavinodanighantu of Ramaraja,

436

Madhya Pradesh, 29, 54, 64, 97, 147-

49, 298, 364, 370, 383, 397. See

also Malava; Ujjain

Madras. See Tamil Nadu

Magee, Michael, 449

magical alchemy, 52-53, 57-66, 72, 74,

76-77, 499. See also añjana; päda-

lepa; rasa-rasäyana

Mahäbhärata, 43, 60, 121, 238, 248,
285> 33J> 367> 37X> 375> 4IO> 4X4>
422,459,481,499,515

Mahädeva: name of a Rasa Siddha, 83;

name of Siva, 155, 398, 414

Mahäkäla, 49, 71, 98; Mahäkäla Sam-

hitä of Ädinätha 421; Mahäkälayo-

gas'ästra, 169; Mahä-käla Tantra-

räja, 471

Mahämandir, 344, 346, 508. See also

Jodhpur

mahärasas (primary alchemical re-

agents), 145, 147-48, 154, 155,

158, 160, 164, 166, 177, 187, 384,

441,446

Maharashtra, 104, 110-14, I4I» X47>

160, 178,391,393,408,477,515.

See also Devagiri; Godavari River

Mahäsiddhas, 2, 69, 71, 74, 80-82, 84,

87, 89, 92, 99, 101, 106-8, 224,

251, 367, 386, 395, 418, 477; list

of in Hathayogapradipikä, 82, 92.

See also Eighty-four Siddhas

Mahävidyä goddesses, 516

Mahäyäna Buddhism, 35, 43, 53, 60,

63, 66-70, 72, 105, 151, 201, 455,

501

Mahäyäna literature, 67, 76, 201, 371,

373,383,381,382,430,516

mahäyuga (unit of time), 46, 215,

318

Mahesvara, 101, 162, 196, 325, 495

Mähesvara Siddhas, 2, 77, 99, 101-3,

111-12, 145, 147, 155, 372, 392,

401

Mahodadhi, 127, 155, 157, 416. See

also Rasopanisat

Maithili literature, 108, 391, 474. See

also Varnaratnäkara

Malabar coast, 9, 50

Mälati-Mädhava of Bhavabhüti, 73,

i n , 134,423

Malava, 49, 416, 428

MälinI, 176-77, 441, 442. See also Trika

Kaula

Mallik, Kalyani, 395

Mallikärjuna. See Srisailam

Man Singh, king of Marwar, 244, 310,

344-45. 348> 3OI> 4 1 2 ' 479. 5O1-
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Man Singh (continued)
See also Nätha Caritra; Sri Näth
Tirthävali

Man Singh Library, Jodhpur, 416, 418,

421

manas. See mind
Mänasolläsa of Somesvara III "Bhuloka-

malla," 131, 393,409

mándalas, 54, 78-80, 124, 145, 158,

168, 175-79, 182-83, 192, 258-

59, 384, 389, 426, 441-43, 445,

450, 483, 487

Mändavya, name of a Siddha, 82, 125,

390

Maniknath (Manikcandra), name of a

Siddha, 289, 295, 333

Manimekhalä, 456
Manjunätha, 94

Mañjusrl. See bodhisattvas

Mañjusrt Mülakalpa. See Mahäyäna lit-
erature

Marikanaka, 284

Manthänabhairava, 83, 126, 129, 143,

148, 151, 156, 158, 162, 386, 416,

417, 418, 430; manthänabhairava
rasa, 126, 151, 160, 436. See also

Bhairava

Manthänabhairava Tantra, 88, 150-51,
164, 256, 386, 392,425,429,

432
Mantra Pltha, 79, 156, 176, 181, 417.

See also Svacchanda Tantra

mantras, 49, 54, 59, 139, 143, 152, 154,

155' r57> l63> l69> 174» X76> J 79"
83, 209, 220, 271, 280, 287, 293,
299, 310, 417, 423, 439, 443, 490,
517; aghora, 178-79, 181, 417,
433, 440, 459; agni, 445; dämara,
444; hamsa, 179, 444; kälapäsa,

179, 180, 444; kalt, 179, 181; khec-

ari, 170; kubjika, 180, 429, 444,

461; kulakhecari, 444; mälä, 179;
Mantresvaras, 134; ?##/#, 179; pra-

nava (Om), 178, 179, 291, 444,

464, 471; rasänkusa, 179, 278, 443

(see also RasärikusI); sakala and

niskala, 442; tripura bhairavi, 444;

Manu Smrti, 368
märana: "fifth state" of consciousness,

498; killing of mercury, metals,

153, 164, 266, 273, 275, 281, 290,

299, 300, 491, 496 (see also mer-

cury: bhasmasütaka, mrtabhasma/
mrtasütaka-, swooned, killed and

bound mercury)

Marathi literature, 87, 92, 95-96, 332,

391, 395, 408, 411. See also

Jnänesvari

Marco Polo, 9, 50, 52, 56, 95, 101, 370

mardana (rubbing, trituration of mer-

cury), 148, 266, 273, 299, 300,

409

mätra (unit of time), 46, 294, 318, 369,

502

Mätrkabheda Tantra, 1 3 1 , 146, 154,

162-63, 176, 193, 234, 255, 256,

271, 325,405,420,449

mätrkäs. See mother goddesses

Mastnáth, 244, 501, 518

Matsyendra, 2, 9, 74-75, 95, 100,

106-7, 109, 129, 133, 138, 157,

171, 172, 200, 278, 386, 418, 460,

468, 500; as fisherman, 224, 447,

467, 513 (see also Kaivartta); as

founder or revealer of Siddha and

tantric lineage traditions, 5, 73,

88, 91, 99, 136, 142, 177, 223-24,
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229,231,324-25,393,396,399,

447, 473, 512, 513; as honorific ti-

tle, 75, 166, 335, 387, 466; Bhai-

rava takes form of, 224, 467; cult

of, 94, 224, 414; fourth yuganätha

of Siddha Cakra, 135, 181; in Sid-

dha lists, 80, 84-85, 87, 91-93,

400; legends of, 119, 134, 222-40

passim, 244, 251, 261, 296, 297,

298, 299, 412, 451, 475, 476, 503,

504; literary works, 133-36, 421

(see also Kaulajñananirnaya and ti-

tles of individual works); matsyendrä-

sana, 220; names of, 467; praised

by Abhinavagupta, 88, 393, 393,

423; (spurious) guru-disciple rela-

tionship with Gorakh, 85, 139,

286, 288-89, 321, 467, 489. See

also Acintanätha; fidinäth; charis-

matic impersonation; Lul-pä;

matsyodara; Mina; Siddhanätha

Matsyendrä Samhitä, 421

Matsyendranäth. See Matsyendrä

matsyodara (fish belly), 88, 135, 138,

222-29 passim, 231-33, 235, 240,

467-70, 490

mäyä, 220, 222-23, 27%> 279> 297> 42<$,
438; visuddha and asuddba, 102,
178, 210, 213-14

Mäyana[-mati], mother of Gopícand,
92-93,280,295-96,517

McDaniel, June, 229

medial channel, 28, 39, 41, 45, 201,
211, 218, 219, 221, 226-28, 2 3 1 -

33, 235, 241, 243, 247, 252, 254-
57, 276, 277, 279, 282, 290, 291,
319, 464, 469, 470, 477, 480, 481,
485, 490

meditation, 265

menstrual blood. See cycles, menstrual;

sexual fluids

mercuric sulphide. See cinnabar; kajjali

mercury, 9, 11, 16, 50-52, 70, 143,

147-50, 154, 158-59, 162, 166,

170, 172, 174-75, 222, 234, 235,

248-52, 256, 257, 259, 369, 377,

384, 409, 420, 428-33, 481, 490,

491, 517; as Siva's semen, vital

fluid, 5, 14, 25, 36, 104, 146, 188,

190-91, 194, 198, 203, 208, 212-

14, 221, 246, 248, 265, 284, 289,

300, 316, 326, 439, 440, 442, 443,

448, 449, 450, 463, 491, 504; bhas-

masütaka, 275, 284; chemical be-

havior of, 6, 277, 314, 357, 370,

417, 453, 454, 461; clipping the

wings of (paksa-cchedana), 211,

278, 452, 461, 496, 506; comple-

mentarity with breath (see Work

in Two Parts); dosas of, 162; earli-

est prescription for internal use,

52; extraction of, 203, 247, 325,

480, 494; five names for, 167, 186,

187, 188, 190, 191, 194, 197,

200-3 , 2 O 5 - 8 , 211, 212, 213 (see

also misraka; parada; rasa; rasendra;

süta); five states or phases (avas-

tha), 459; gatis of, 209, 459; gods

adulterate with impurities, 192,

213, 264, 449, 490; identified with

ätman in Rasopanisat, 155; in the

subtle body, 209; maritime trans-

port of, 63-66; mrtabhasma/

mrtasutaka, 207, 289, 300, 267,

282, 329, 330, 331, 491, 495 (see

also maraña); ores (see cinnabar;

kajjali; sindüra); origin myth of,

159, 168, 191, 212, 234, 247, 265,
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mercury {continued)

283, 472; "six-times killed," 105,

166, 292, 402, 502; trans-

Himalayan sources of, 62-66, 69;

treated with sexual fluids, 153,

163, 452, 493; used to fortify tem-

ple sculpture, 103, 401. See also

bandhana; gold, amalgamation

with mercury; gutikä; liñga, mercu-

rial; maraña-, parada; swooned,

killed, and bound mercury; Work

in Two Parts

Meru (Mount), 190, 230, 328, 514,

516; meru-danda, 328

metals, 145, 155, 158, 162, 168, 188-

91, 206, 208, 214, 216, 224, 240,

259, 264, 267, 268, 314, 315, 316,

319, 326, 376, 384, 440, 441, 446,

447, 458, 459, 490, 503, 506; iden-

tified with celestial bodies, 338—

39. See also dhätus

metaphysical categories. See tattuas

Meulenbeld, Jan, xiii, 390, 426, 434

Mewar, 120, 345, 412. See also Bäppä

Räwal

mica, 6, 153, 154, 187, 189, 197, 198,

210, 268, 292, 294, 301, 316, 421,

429, 446,452,459,460,463,498,
501; as Goddess's sexual emission,
5, 146, 210, 212, 442. See also

vyoma

microcosm-macrocosm-mesocosm, 11,

15-23, 28-29, 33, 38, 46, 78, 139,

184, 186, 202, 218-62 passim,

263, 269, 272, 280, 283, 291, 293,

294, 327~34> 349, 3<$o, 367, 447,
463, 465, 476, 488, 511, 519

Mina[-nath], 95, 107, 223, 231, 296,

298, 397, 423, 466, 470, 473, 474;

guru-disciple relationship with

Gorakh, 85, 139, 228, 467; in Sid-

dha lists, 80, 84-85, 91-93, 251;

receives Kaula revelation from

Siva, 225, 468. See also Matsyendra

mind, 34, 38, 45, 239, 242, 274, 275,

277, 278, 279, 291, 293, 302, 338,

340, 477, 483, 496, 497, 501, 505,

517
minerals, 145, 148, 177, 266, 268, 322,

351,352,370,417,420,441,442;

origin myths of, 188; essences of

(sativas), 147, 268, 481. See also ar-

senic; cinnabar; kajjali; nummel-

ite; orpiment; red arsenic; mahä-

rasas; sindüra; uparasas

Misra, Siddhinandan, xiii, 127, 337,

440, 446, 452, 462, 487, 493, 498,

516

misraka (name for mercury), 208

Mitra, Rajendralal, 418

moksa, 102, 143, 145-46, 155, 173,

185, 220, 265, 279, 304,465

Mongolia. See Central Asia

month, lunar, 25-26, 36-44, 46, 248,

277, 318, 340; amäväsyä (new

moon), 36, 38, 197, 229, 244, 250,

306, 307, 366; full, 197

Mookerji, Bhudeb, 402

moon, 11, 18, 21, 23-29, 36-44, 178,

184, 185, 189, 197, 202, 205, 226,

229-32, 242-44, 246, 250-52,

277, 280, 282, 285, 296, 301, 308,

3X3, 3l5> 323, 445, 455, 456 , 457,
468, 471, 478, 482, 514; King
Moon, 24-27, 44, 184, 190, 339,

341, 359, 517; Siva and 37, 366,
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367, 393. See also Candradvipa;

Candragiri; Candrapuri; cranial

vault; kaläs; month, lunar; sun

mother goddesses, 43, 135, 157, 176,

324, 361, 424, 457; Seven Sisters,
29> 499

Motinäth, 350

mountains, sacred, 114-19, 327-34. See

also Abu (Mount); Girnar; Himala-

yas; Kedärnäth; Meru (Mount);

Srisailam

mouth, 193, 200, 212, 252-58, 471,

482, 487; mercury becomes pos-

sessed of, 6, 256, 267 (see also

gräsa); passage of sublimated sex-

ual fluids from mouth to mouth,

137, 200, 255, 312, 313, 321, 322,

439; sealing of (see samputa);

Yoginfs upper and lower, 234-35,

240, 254, 256, 454, 464, 467, 476,

482, 485, 486 (see also kundalini;

s'añkinv, Yogini; yoni)

Mrcchakatikä of Südraka, 60, 422

Mi'gendrägama, 134, 491, 501

mudräs: alchemical seals, 256; afikusä

mudrä, 432, 496; earrings worn by

Näth Siddhas, 281, 299, 310, 321

(see also kundalas); one of the pañ-

ca?nakära, 234; sämbhavi, 248, 481;

yogic seals, 220, 265, 274, 276

(see also khecari; kubjikä; vajroll)

muktiväda. See ?noksa

müla bandha. See bandhana and bandhas

mülädhära (the root cakra), 40, 163,

208, 234, 241, 243, 256, 293, 301,

319,469,482,490

Mülanätha, 85, 87-88, 168, 392

Muller-Ortega, Paul, 468

murcchana (swooning), of mercury,

266, 273-75, 290, 492, 495; yogic,

228, 257, 274-75,495,498. See

also swooned, killed, and bound

mercury

Murthy, K. R. Srikanta, 420, 437

Murugan. See Skanda

Mus, Paul, 360

Muslim conquest of India, 49, 70-71,

103-7, 116,305, 345,394,402,

476

Muslims and Hindus. See syncretism,

Hindu-Muslim

nada (resonance), 43, 202, 211, 236,

251, 274, 280, 291, 301, 444, 456,

484, 496, 501; location within sub-

tle body, 178, 368; reversing the,

293. See also anähata; phonemes

nädis (breath and energy channels),

i n , 170, 226-28, 232, 247, 251-

54, 257, 260, 273, 276, 277, 282,

301, 319, 321, 464, 469, 480, 495,

506; three portrayed as primal Sid-

dhas Sun, Moon, and Fire {see Sid-

dhas, three primal). See also bañka

näla; medial channel; sañkhini

Nägabodhi, 69, 81-82, 104, 124-25,

390. See also Nägärjuna

Nägärjuna, 60, 62, 64-70, 73, 75-76,

103, 106, 110-11, 113-14, 117,

121, 125-26, 131, 133, 143, 150-

51, 158, 160, 165, 215, 218, 312,

327> 333^ 339. 378> 3 8 o " 8 2 > 387>

410, 411, 414, 415, 422, 430, 464,
516; as Ayurvedic author, 370,
372, 381, 388,431 (see also Rasa-
vaisesika Sütra); as honorific title,
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Nägärjuna (continued)

75, 166, 335, 466; in Siddha lists,

81-82, 84, 86, 91-93, 164, 397;

Jain traditions of, 114-19, 480,

505; Nägärjunanäth, i n , 165; nä-

gärjuna-varta (eye salve), 76; Sid-

dha Nägärjuna, 69, 74-76, i n ,

165, 408; Srljman] Nägärjuna, 76,

155, 164, 435; the bodhisattva, 67-

68, 381; the Mädhyamika philoso-

pher, 66-67, 76» IO4> I(^5' 38°; &*~

saratnäkara spuriously attributed

to, 104-5, ráo; portions oiRudray-

ämala Tantra spuriously attributed

to, 130, 419. See also Arjun Näga;

charismatic impersonation; Nä-

gnäth; and individual works by Nä-

gärjuna.

Nägas, Saiva order, 99, 254, 278, 345,

381, 398, 484, 500. See also Ser-

pents

Nägnäth, 2, 92-93, 98, 414. See also Nä-

gärjuna

Nalanda, 64-65, 68-71, 76, 103-5,

382, 401

Nandi[kesvara], name of a Siddha or

alchemical god, 61, 76, 83, 87,

126, 129, 143, 157, 158, 160, 375,

440

Näräyan Näth, 93-94, 396, 399

Narharinäth, xii, 118, 349, 391, 517

Näth, name for Siva, 99, 166; title

meaning "guru" or "lama" in Ben-

gali Vajrayäna, 399

Nathsampradäya, 7,90-100,107,121,

161,162,172,287,309,310,333,

344,346,347,398,399,400,473,

487,500,504,519; householder

Näths, 466; name endings in

-ananda, das, pa, 107, 394; Saiva

and Gorakhnäthi lineages, 99,

399, 474. See also Aughars; twelve

panths; Räwal; Vairäg panth

Näth Siddhas, xi, 2-4, 6, 9-10, 43, 56-

57, 63, 66, 73, 86, 88, 102-22,

131, 168, 185, 191, 196, 198, 202,

210, 216, 222, 223, 228, 230, 235,

238, 241, 242, 244, 251, 254, 258,

261, 280, 287, 288, 289, 294, 295,

297, 298, 318, 349, 352, 385, 391,

393» 395» 42°> 425> 465> 478> 48*>

506; as alchemical authors, 130; as

guardian spirits of sacred moun-

tains, 332-33, 335, 339; as power

brokers, 8, 309-11, 343-49, 398,

508, 519; called Gorakhnäthis, 99;

called Jogis, 9, 99, 130; called Kän-

phatas, 9, 99-100, 321, 399, 413;

cult of, 374, 414; definition of

yoga, 456; four or five original,

210, 236, 296, 460; give sons to

barren women, 196; lists of,

83-86; 91-100, 123; regalia of,

122, 195, 280, 310, 349, 413, 489,

501 (see also kundalas; mudräs);

theories concerning Buddhist ori-

gins of, 104, 106-8. See also Jogis;

Näth sampradäya; Nine Näths;

twelve, Näth panths; and names of

individual Näth Siddhas

Nätha Caritra of Man Singh, 411, 451,

474,516

Näthäbhyudaya Tantra, 231,471

National Museum of Denmark, 483

Navanäthacaritra of Gaurana, 92, i n ,

165,407,415

navel, divides upper and lower body,
243
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nectar, 5, 76, 173, 184, 190, 192, 199,

207, 212, 285, 299, 300, 309, 313,

320, 328, 349, 355, 437, 455, 462,

481-84, 496, 498, 506; in the

Vedas, 10-11, 358; "red-white,"

202; three types, 327; yogic gener-

ation of, in cranial vault, 28, 38-

39, 41, 218, 221-22, 242-43, 247-

50, 252-54, 257, 258, 272, 277,

282. See also waters, magical; ex-

traction; clan nectar; soma

Needham, Joseph, 63, 204

Neminäth/Nimnäth, 93, 119, 298,

33I~32> 399>475
Neoplatonism, 189, 490

Nepal, 2, 65, 89, 98, 105, 109, 119,

134, 152, 224, 251, 278, 288,

310-12,321,333,349-51,380,

389, 391, 393, 431, 435, 465, 467,

473, 502, 508; Gurkhas in, 310-
IJ> 335' 343-44' 357 (see also Prihi-

vinäräyan Sah); National Archives,

418,421,423,426,431,434,472.

See also Kathmandu [Valley]

Nepali literature, 108, 465, 474

Netra Tantra, 178, 418, 419, 442, 501

Newman, John, 384

Nicholas, Ralph, 475

Nllakantha, 97, 126, 142, 221, 447

nine doors, 163, 254, 489, 504. See also

tenth door

Nine Näths, 85-88, 90-100, 109, 112,

123, 135, 169, 181, 260, 330, 332,

339> 356> 391* 394> 395» 396> 4o8>
484, 488; identified with Nine
Näräyanas in Marathi traditions,
395, 411. See also Näth Siddhas,
lists of

nirvana, 33, 35, 201, 375, 482

Nityänanda Siddha, 390, 418

Nityanätha Siddha, 83, 129, 160, 407,

408, 417; "son of PärvatI," 129-30,

160, 418, 435. See also Rasaratnä-

kara; Sabaracmtamani

Nityasodasika Tantra, 163, 394

nivrtti. See withdrawal and return,

yogic

Nivrttinäth, 113, 396

niyamana (regulation, restraint of mer-

cury), 267, 290, 461

numbers and number symbolism,

15-47 passim. See also five; geo-

metric progressions; six; sixteen;

three; twelve

nummelite, 196.

nyäsa. See worship, tantric

Nyingma. See Vaj rayana Buddhism

Obermiller, Ernst, 471

Obeyesekere, Gananath, 341, 517

Ocean of Milk, 190, 192, 221, 234,

289,447,466,475

oghas ("streams" of Siddhas), 3, 92,
J35> 327> 332> 356> 386> 394'4T5

ojas (the "eighth dhätn"), 184, 341, 363,

477,506,517

Old Bengali language, 81, 107, 236,

390. See also Caryäpadas

Old Kannada language, 140, 407. See

also Yogadlpikä

Old Punjabi language, 96, 132

Old Rajasthani language, 96, 132

Om. See mantras, pranava

Oman, John Campbell, 51-52, 349,

370

opium, 159, 167,434

oral transmission, 2, 145, 161. See also

written transmission
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Orissa, 98, 147-48, 224, 345, 391, 392,

434
orpiment (barátala), 153, 170, 320,

329,331,429,441,453,514

pädalepa, 187, 305

Padmävat of Mallik Muhammad Jayasi,

198, 238, 260-62, 281, 391, 453,

489, 505

Päduha-doha of Muni Rämasimha, 117

Pakistan, 62-63, 66, 106, 116, 121-22,

204, 311, 374, 380. See also Hin-

gläj Devi; Punjab; Sind

paksa-ccheda. See mercury, clipping the

wings of

pala (measure of time and mass), 294,

316-19, 502, 510

Päla dynasty. See Bengal

pañcakarmani (five treatments of Ay-

urveda), 270

panca-makära, 163, 172, 180, 210, 220,

234,323,424,460

pancämrta. See extraction

Pandeya, Janardana, 156, 356, 390,

432,490,493

panths. See twelve, Näth panths

Parä-Aparä-Paräparä, 79, 91, 157,

176-77, 441, 442. See also Trika

Kaula

parada (name for mercury), 188, 208,

37°> 373' 38l> 437> 448> 459. 462>
498; Pärada-desa, 65, 204, 380;
Päradakalpa, 130, 419; Parada Sam-

hitä, 415
Päradesvara, 157, 439
parakäya-pravesa, 236, 474
Paramesvara, 330
paramparäs, 78, 92-93, 100, 123, 142,

171, 390. See also clans; kula

paramukti, 102

Paräparaprakäsika, 314

paras patthar (alchemical touchstone),

4O7, 413
Pärasnäth/Parsvanäth, 93, 114, 119,

298, 399, 475

Parasuräma Kalpa Sütra, 496

Parätrimsikävivarana of Abhinavagupta,

423>439>
Pärvati, 155, 195, 284, 357, 451, 468,

473, 499. See also Nityanätha Sid-

dha, "son of Pärvati"

Pascal, Blaise, 318

pascimämnäya. See Western Trans-

mission

pas'u, 240, 279, 323, 465. See also vira

Päsupata Sütras, 360, 397, 513

Päsupatas, 7, 9, 49, 97-99, 102, 110,

118-19, 121-22, 126, 284, 285,

310, 325, 334, 375, 393, 397, 413,

418, 499, 515; definition of yoga,

397; -räs'i name endings of, 121

(see also Kälamukhas). See also

Lakullsa

Pasupatinäth, 89, 351, 392, 519

pätana (sublimation, evaporation of

mercury), 212, 267, 290; pätana

yantras (three types of sublimation

apparatus), 203, 247-49, 258, 480,

483

Patañjali, 87, 216. See also Yoga Sütras

Patna, 61-62, 64, 76, 104, 378, 382

Pattan, 116, 295, 348, 411

Pavannäth, 289

penetration. See piercing; vedha

Persia, exchanges with India, 2, 54,

205, 246, 247, 378, 409, 446, 449

Persian alchemy, 54, 204. See also Jabi-
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Peshawar. See Pakistan

phonemes, 43, 179-80, 274, 367, 368,

452, 471, 486; identified with

mätrkas, 291. See also bindu; näda

piercing, 289, 303, 313, 320, 463; of

cakras, 40, 135, 293, 314-18, 319,

489, 511. See also ear-boring; vedha

Pietro della Valle, 94-95

Pigalle, Paris red-light district, 341

pindas, 287, 500

píngala. See nädis

píthas: Buddhist, 72, 260, 385, 389, 482

{see tf/rojälandhara; Kämarüpa; Ud-

diyäna); chasing in which a Siva

lifiga housed, 258; säkta píthas, sa-

cred sites of the Goddess, 91, 112,

195, 210, 260, 245, 246, 467, 488

(see also worship, tantric); tantric

literary classification system, 79-

80, 181, 389, 424 (see also Mantra

Pltha; Vidyä Pltha)

pitryäna. See year, solar

Plantain Forest. See Kadall

poison; 164-65, 190, 209, 221, 222,

239, 289, 329, 338, 376, 447, 465,

476; Tantras, 131, 419, 465 (see

also Garuda Tantras; Yogaratnävali)

power substances, 4, 135, 137, 153,

158, 163, 167, 173, 183, 198-200,

323, 430, 433, 454. See also clan

nectar; yonitattva

Prabandhacintämani of Merutuñga, 114,

409, 504

Pi'abandhakosa, 114, 119

Prabhudeva. See Allama Prabhu

Prabhiilingalilä of Pidapatti Somanatha

Kavi, i n

Prajäpati, 12-13, *7» 23* 32—33, 189,

271, 272, 283, 286, 351, 365, 492

Prajnä[-paramita], 67, 72, 104, 152,

164, 378, 382; and Upaya, 247,
25l

prakäsa. See light

Prakrti (Nature, feminine principle of

materiality), 20-21, 33-34, 36,

195, 210, 215, 218, 473, 492

pralaya (cosmic dissolution), 3, 232-33,

289, 296, 297, 317, 326, 463, 513;

as withdrawal of cosmic yogin, 33,

41, 46-47, 221, 251, 263, 294,

463 (see also Visnu Näräyana); pro-

voked by dance of Siva and Kali,

286; within subtle body, 40. See

also samhara; srsti

"Prän Sänkall" of Caurangi[näth], 133,

260, 404, 416, 504

präna, 22, 39, 184, 185, 200, 211, 226,

316, 359, 445, 454. See also breath

pränäyäma. See breath, control

prasäda (gift of grace from god or Sid-

dha), 174, 288, 311, 512

pravrtti. See withdrawal and return,

yogic

Prthivinäräyan Sah, Gurkha king of

Nepal, 310, 311, 313, 321, 335,

343-44, 348
Pseudo-Zosimus, 203-5, 447

Ptolemy, 205

Punjab, Indian state of, 1, 98, 398; Paki-

stani state of 62, 239, 298-99,

333, 404, 479, 500 (see also

Jhelum)

Punjabi literature, 92-93, 239, 244,

298, 333,476, 500, 502, 503

Püran Bhagat, 92, 239, 244, 261, 289,

298-301, 333, 403, 476, 484, 489,

500, 503, 504. See also Carangi[-

näth]; wells
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Puranas: Agni, 396; Bhägavata, 58, 317,

373' 374' 5IO> 5J4> 5 l 6 ; Bhavisya,

410, 406, 411; Brahmävaivarta,

396; Buddha, 496, 500; eighteen,

163; Gañida, 125; Kälikä, 195,

451, 476; Liñga, 116, 227, 410,

470, 494; Märkandeya, 141, 425,

429; Matsya, 331, 515; Närada,

386; Padma, 375; Skanda, 117,

227, 233, 331, 448, 466, 469; F/>-

nudharmotta?'a, 103

Puri (Jagannäth). .See Orissa

purification, 22, 148, 180, 237, 264,

265, 266, 269-73, 2 ^5 ' 286\ 428,

457, 459, 495. See also bhütasuddhi

Purusa: Vedic god of sacrifice, 16, 37,

207, 216, 269-70; transcendent

soul in Sämkhya, 20, 33-34, 36,

492, 510. See also Prajäpati;

Prakrti

Puspabhüti, name of a king in the Harsa-

carita, 307

putas. See samputa

quicksilver. See mercury

Raghunathan, N. Sethu, xii, 373, 407,

4I5>447>456>458

Raivata (medieval name for Girnar),

329-32,515

Räjamartanda of King Bhoja of Malava,
I 3 1 ' 4 2 9

rajas. See gunas
Rajasthan, 93, 98, 103, n o , 118-22,

147,225,309,310, 344,349,350,

363> 374' 396> 398 ' 399' 4 o 1 ' 4 1 2 '
413, 434, 468, 476, 503, 518. See
also Abu (Mount); Jodhpur;
Mewar

Räjataraiiginl of Kalhana, 308

rajayaksma (royal consumption), 24-
2 5 ' 3 6 '44 ' 341 ' 363

Räma, 87, 347

Rämänandls, 121

Rämäyana, 58, 189, 214, 359, 415; Ben-

gali recension, 355; Irämävatäram

of Kampari, 58, 125

Ränä Samarsi, king of Mewär, 345

rañjana (coloration of metals by mer-

cury), 148-49, 259, 268, 384, 417,

441,451,492

rasa (vital fluid), 4, 11, 24-25, 27-28,

184-88, 229, 275, 303, 361, 445;

as chyle, 21, 185, 207, 340,436; es-

sential compound, 439, 446; name

for mercury, n , 172, 186, 187,

271, 274, 283, 303, 327, 370; of

creator god, 269; smelted ore,

446; taste, 185, 362; theory of aes-

thetics, 186; yogic mahärasa, 200.

See also mahärasas; uparasas

rasa-agni-väyu. See sacrifice, Vedic

rasa sastra (Ayurvedic pharmacy), 52-

53,55, 105, 117, 145-46, 188,

292, 361, 371, 372, 388, 400, 415

Rasa Siddhas, 2-5, 9-10, 14, 99, 110-

22, 143-44, 146, 168, 238, 274,
297'327'334'35^, 39o ,4 l 8 ( ^
also names of individual Rasa Sid-

dhas); lists of, 74, 78, 80-87, 9°'
92, 100, 123-31, 159, 167, 187,
429, 433, 441; paucity of evidence
for lineages of, 101; theories con-
cerning Buddhist origins of,
104-6; worshipped, 169 (see also
Siddhas, cult of)

Rasabhairava, 128-29, J59' I(^8' X74~

79' 2 5 8 ' 4 I 7 ' 4 4 ° ' 4 4 2 ' 4 4 3
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rasacikitsä (mercurial medicine, chemia-

try), 55, 159, 162, 175,372,447

Rasacintä?nani of Anantadeva Süri, 130

Rasadarpana, 421

Rasädhyäya of Kankäla Yogi, 130

Rasahrdaya Tantra of Govinda, 55, 83,

102, 105, 125, 130, 146-49, 155,

167, 198, 208, 274, 314, 372, 402,

426,431,435,437,492

Rasakalpa, 128,417, 130

Rasakämadhenii, 156, 190, 210, 214

Rasakaumudi, 109, 415

Rasakantaka, 448

Rasälu, son of Püran Bhagat, 299-300,

4*3
Rasänkusa (Elephant Goad of Mer-

cury), 155, 182; mantra {see man-

tras)-, name of a Rasa Siddha, 83,

128. See also Bhairava

Rasänkusi, 128, 155, 159, 168, 174-77,

179-80,258,443,444

Rasapaddhati of Bindu, 130, 481

Rasapradipa of Pränanätha, 130

Rasaprakäsa Sudhäkara of Yasodhara

Bhatta, 117, 128, 130, 146, 158-
6o> 375^ 434

Rasarajalaksmf of Visnudeva, 130, 157,

164, 400

Rasaräjasiromani of Parasuräma, 130

rasa-rasäyana (magical elixir siddhi), 53,

58, 70, 187, 324, 371,420

Rasaratnadlpikä of Rämaräja, 130, 436

Rasaratnäkara of Nityanätha Siddha,

104-5, XII> IX3> I 2 9 ~ 3 J ' *45>
155, 157, 158, 160-62, 165, 167,

168, 188, 372, 400, 405, 417, 434,
435, 480; list of Rasa Siddhas in,
81-83, I 2 4 ' I(5o; Mantra or Sid-
dha Khanda of, 129, 161, 164

Rasaratnasamuccaya of [Jain author]

Mänikyadeva Süri, 411

Rasaratnasa?micchaya of Vagbhatta II,

124-130, 146, 158, 162, 167-68,

247, 274, 294, 372, 376, 390, 427,

429, 492; lists of Rasa Siddhas in,

81-84, I X 3 ' *6o, IOO~92> I07>

210 , 212

Rasaratnävali, of Guru Datta Siddha,
J33

Rasärwava, xi, 5, 53-57, 59, 71, 101-2,

104, 113-14, 133, 137, 145, 148-

55, 158-59, 160, 162, 163, 164,

167-68, 171-83 passim, 188, 190,

194, 196, 198, 206, 207, 209, 210,

245, 260, 264, 274, 275, 278, 282,

284, 297, 301, 315, 316, 320, 323,

324, 326, 327, 328, 363, 374, 396,

398, 401, 413, 426, 434, 437, 442,

487, 510; authorship of, 127,

429-30; mention of Siddha Cakra

in, 133; possible influence of

KJñN on, 133; tantrism in the,

171-83 passim

Rasäniava Kalpa, 160, 428

Rasasanketakälikä, of Camundakäyas-

tha, 130, 400, 448

Rasasära of Govindäcärya, 130, 155,

384>43I

Rasasiddhänta, 373

Rasasiddhisästra of Vyädi, 383, 415

Rasasindhu of Visnudeva, 130, 448

Rasavaisesika Siit7~a of Bhadant Nägär-

juna, 381, 431

Rasävatära, 491

rasaviddhi. See vedha

rasäyana: alchemical elixir, 49, 58, 70,

76, 137, 305, 327, 374, 393,427,

436, 446 (see also elixirs, rasa-
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rasayana (continued)

rasayana); Ayurvedic elixir or reju-

venation therapy, 13, 25-26, 131,

145, 168, 169, 186, 188, 266, 270,
2 7 ^ 273> 3°3> 327> 342> 356> 371*

378, 479, 491; "coming forth of

the essence," 73, 386; name of a

physician in the Harsacarita, 377;

Tibetan Buddhist inner alchemy,

71, 385; term for alchemy, 14,

188

Rasäyana Sästroddhni of Vyädi, 415

rasendra, name of mercury, 188, 208;

name of Siva-Bhairava, 180

Rasendra Bhäskara, 191, 210, 214, 408

Rasendra Mángala of Sriman Nägär-

juna, 76, 104-5, I 23~ 27' r3°>

145-46, 149-51, 154, 155, 158,

160, 161, 162, 164-67, 274, 325,

327, 390, 401, 415, 428, 430, 435;

list of Rasa Siddhas in, 81-84

Rasendracintämani, of Dhundhukanä-

tha, 130, 248

Rüsendracüdämani of Somadeva, 117,

125-26, 128, 130, 146, 154, 157,

158-60, 167, 168, 169, 187, 190,

191,212,274,375,394,415,429,

434' 439. 487> 492

Rasendrakalpadruma of Rämakrsna

Bhatta, 130

Rasesvara: name of mercury, 187;

name of Siva as god of alchemy,

103, 157, 179, 258, 439; Rasesvara

Siddhas, i n , 390

Rasesvara Darsana. See Sarvadars'ana-

samgraha

Rasopanisat, 102, 146, 155, 157, 381,

410, 416, 431; authorship of, 127.

See also Mahodadhi

Rathadunda. See Rajasthan

Ratnaghosa, 82, 84, 104, 124-25, 152,

164

Rattannäth, 278-79, 400, 448

Rävana, 58, 82, 125, 150-51, 373, 374,

415. See also Kumära Tantra

Räwal: kingdom, 122; Näth pa?tth, 98,

121-22, 358, 399, 414. See also

Bäppä Räwal

Ray, Prafulla Candra, 104-5, 152, 160,

164, 372,401

realgar. See red arsenic

rebirth. See transmigration

red: arsenic (manahs'ilä), 170, 189, 195,

205, 284, 326, 451, 453; color of

female elements, 192, 193, 194,

198, 199, 202, 209; Matsyendra

as, 224, 396, 468

religious alchemy, typologized, 52—57

resorption, 17, 19, 33, 185, 206, 208,

211, 215, 219-23, 233, 263, 272,

293, 441, 458, 463; time of (laya-

käla), 316-19. See also emanation;

pralaya; withdrawal and return,

yogic

Ret Kund. See waters, magical

Revana, 86-87, 92-93, 133, 168, 391,

401

reversal, yogic, 29, 39, 41-42, 201-2,

227, 248, 262-64, 274, 290, 313,

321, 508. See also I'irddhvaretas

Rg Veda, 10, 17, 37, 211, 216, 242, 278,

478; earliest use of term yoga in,

19-20

rice, 196, 289, 299, 351

Roberts, John, 468

rodhana (coagulation of mercury, medi-

tative mind), 267, 290, 291; Rod-

hinl, 291
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rogaväda (therapeutic alchemy), 52, 55,

130, 145-46, 161, 267, 271, 431

RohinI: name of a star-maiden, 24, 44,

363; red cow, 36

Rosu, Arion, xiii, 370, 401

royal consecration, 304, 309, 322

royal consumption. See räjayaksma

Rsyasmga, 203

Rtu Kund. See waters, magical

rtu-sätmya, 23

Rudra-Siva. See Siva

Rudrayämala Tantra, 130, 145, 417,

428, 452. See also Dhätukalpa;

Gandhakakalpa; Päradakalpa; Rasa-

kalpa

Sabara Tantra, 98

Sabaracintamani of Nityanatha Siddha,

129

Säbara-pä, 84

sacrifice: blood, 29, 89; Vedic, 10-11,

15-20, 23-24, 28, 36, 184, 189,

215, 245, 269-71, 281, 283, 466

(see also agnicayana); into mouth

oí kundaUní, 220, 234; rasa-agni-

väyu as three elements of, 11—13,

21-26, 32, 45, 184-85, 187, 283,

362, 445. See also diksä; internal-

ization of the sacrifice

Sadäsiva, 152, 162, 206, 416, 438, 450,

496, 501; and divinization of tatt-

vas, 35; portrayed as mahäpreta in

Kaula iconography, 176-78, 442.

See also five, faces; Saiva Siddhänta

sadbhäva. See clan nectar

sädhana (realization, practice), 2, 185,

236, 244, 264, 265, 288, 335, 345;

bila-sädhana, 59; nidhi-sfidhana, 59.

See also reversal, yogic

Sädhanamäla, 65, 81, 314, 371, 385

sahasrära (the "thousand-petaled"

cakrd), 41, 242-43, 245, 293,

489

sailodaka. See waters, magical, Rock or

Peak Water

Saiva sects and sectarianism, 7, 9, 60,

80, 87, 90, 93, 96-102, 104, 111-

12, 119, 171-83 passim, 193, 213,

282, 284, 286, 305, 306, 309, 310,

321, 325'33O»333» 34o>345> 347,

357* 393' 398> 445» 496> 5X3» 5X5-

See also Aghoris; Dasnämis; Käpäli-

kas; Päsupatas; Saiva Siddhänta

Saiva Siddhänta, 37, 60, 95-98, 102,

134, 146, 162, 172-73, 177, 182,

213, 397, 416, 424, 426, 439, 440,

462. See also Mrgendrägama

säkta pfthas. See pitbas

Säkta-Saiva devotionalism. See wor-

ship, tantric

Säkta sects and sectarianism, 2, 79, 99,

1 o 1, 110-11, 140, 146, 171-83 pas-

sim, 235, 260, 355, 357, 405. See

also Krama; Srividyä; Trika Kaula;

Western Transmission; Yogini

Kaula

sakti (feminine energy), 35, 61, 177,

218, 222, 230, 243, 257, 312, 355,

367, 423; visarga-sakti, 256; in left

side of subtle body, 485 (see also

liñga, western); rasa-sakth, 442.

See also femininity; kundalim

Sakti (name of the Goddess), 36, 43,

92, 142, 202, 247, 251, 253, 278,

289, 317, 368, 421, 427, 432, 439,

442>452>473
Saktisaiigama Tantra, 394, 421
Saktivijnäna of Somänanda, 501
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Salivähana; Salwan. See Sätavahana,

king

salyatantra (surgery), 55

samädhi, tumulus of Näth Siddha, 94,

288, 333, 338, 350, 396, 407, 450,

519; total yogic integration, 45,

61, 215, 218, 221, 253, 265, 290,

369, 472, 483

samarasa (fluid equilibrium), 185, 201,

218, 253,445,455,483,506

sämbhavi, 481. See also Sambhu; mudräs

Sambhu: name of a Rasa Siddha, 82,

124, 126, 160; name of Siva, 248,

481.

samhära (universal retraction), 227,

232-33, 240. See alsopralaya

Sämkhya, 17, 20-21, 27, 32-36, 185,

206-10, 213, 240, 270, 458, 510;

Sämkhya Kärikas, 357. See also

Prakrti; Purusa; tattvas

sampradäya. See Nath sampradäya

samputa (interlocked, encased), 145,

256-57, 268, 282, 294, 299, 454,

486, 509

samskäras: alchemical operations, 44,

145, 147-48, 155, 158, 159, 166,

169, 181, 198, 259, 260, 263-302

passim, 314, 368, 427, 428, 442,

461, 492, 494; term kurpa used for

in Rasopanisat, 155; life-cycle rites,

43-44, 264, 271, 491, 493. See also

names of individual samskäras

Samundranäth, 350

Sanderson, Alexis, xiii, 136, 389, 417,

424, 439, 444, 445, 465, 509

Sangltaratnäkara of Särngadeva, 408

Sangye Sonam, 483

sañjivanijalam. See waters, magical

Sañkara: Advaita Vedanta philosopher,

30-31, 87; name of Siva, 163

Sañkaravijaya of Änandagiri, 112, 392,

408, 418

sañkiní(conch duct), 254-57, 322> 4^4,

485, 487, 489

Sankrtyayana, Rahul, 404

sannyäsa, 2 81, 497

Santideva, 35

Säi'adatilaka of Laksmanadesikendra,

3 1 2

Saräha-pä, 68-70, 76, 399

särana (flowing, potentialization of

mercury), 268, 299, 300, 316

Sarasvati River, 225-227, 468, 470, 480

sarirayoga. See transubstantiation

Säriigadhara Paddhati, 96, 131, 141,

396

Säriigadhara Samhitä, 131, 396, 415,

42O> 437
Särnganäth, 94, 396

Sartre, Jean-Paul, 511

Sarvadarsana Samgraha of Mädhavä-

cärya, 56, 102, 131, 187, 372, 400

Sarvaja, 151, 157, 167, 430, 432

Sarvajña. See Sarvaja

Sarvesvararasäyana of Vyädi, 383

Sastri, Radhakrishna, 437

Sätavahana, name of several kings, 67,

69, 104, 114, 298, 381, 409, 504

Sati, 195, 196, 451. See also pithas

satkarmäni (six purificatory practices of

hathayoga) 265, 271

Satruñjaya (Mount), 114-15

Satsähasi'asamhitä, 88, 91, 180, 234,

260, 385, 392, 488

sattva. See gunas

sativas. See minerals
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Satyanath, 87, 93, 98, 112, 392, 473

saumya. See year, solar

Schoterman, J. A., 481, 483

seeds. See bijas

semen. See sexual fluids

Seneca, 189

Serpents, 58-60, 67, 210-17, 218, 240,

324> 327> 333» 35°> 4Ó2> 463> 496>
501, 504; Nägalatä ("Serpentina"),
308, 322; Caraka, Patañjali, and
Nagarjuna as incarnations of, 215.
See also Ananta; lead; Sesa; snake-
charming; Vasuki.

Sesa, 59, 215-16, 218-19, 284, 289,

374, 463
sexual fluids, 11, 13-14, 16, 28, 32,

135-40, 146, 163, 172, 183, 184-

202 passim, 210, 212, 216, 235,

245, 247, 252, 253, 258, 269, 286,
294> 3°9> 3I2> 3l6> 438> 447» 45°>
452, 455, 460, 486, 489, 491; as
fuel of yogic transformations, 4-5,
27, 39,41,45,72, 173, 207, 232-
33, 237, 243, 250, 274, 285, 289,
293> 32O> 32I> 351» 36o> 363>425>
430 (see also adhoretas\ ürddhvare-

tas); as end products of digestion,
21, 25-26, 339-42, 360, 363; as
source of hila continuity, 79, 137
(see also clan nectar); ritual con-
sumption of, 137, 424, 455, 483,
509; used in treating mercury,
153, 158, 433. See also cycles, men-
strual; kundagolaka-, power sub-
stances; yonitattva

sexual union, 4-5, 28, 31, 135-39, 157,
158, 162, 194, 198, 199, 220, 234,
235,252, 258, 323, 341,441,453,

464, 465, 483, 487, 490. See also

erotico-mystical techniques

Shah Abdul Latif Bhitai, 311-12

shamanism, 295-99

Sharma, Dharmananda, 390, 481

Sharma, Hari Shankar, xiii, 117

Sharma, P. V, 105-6, 126-28, 414, 419

Shastri, Haraprasad, 105, 402, 416

Shastri, Krishna Pal, 336-37

Sialkot. SVeJhelum

"Siddh Vandanäm," list of Siddhas in,

83, 85-86, 391

Siddha: defined by Tirumülar, 61; ety-

mology of term, 2

Siddha alchemy, 52, 55-57, 77-78, 100,

109-22 passim; 141-44, 146, 162,

168-70, 188, 263-302 passim,

314-18,327,372,439

Siddha Cakra, 89, 133, 135, 137, 181,

356, 386, 388, 444. See also yuga-

näthas

Siddha Kaula, 74, 88, 133-34, I7I»

423; Siddhämrta Kaula, 133

Siddha Khanda of Rasaratnäkara. See

Rasaratnäkara

Siddha maidens. See Siddhas

Siddha medicine, 102, 208, 372, 457

Siddha Siddhänta Paddhati, attributed to

Gorakh and Nityanätha, 129, 141,

201, 260, 418, 460, 485, 488, 496

Siddhäcäryas. See Mahäsiddhas

siddha-deha. See Siddhas (Perfecti), in-

destructible bodies of

siddhadravya. See power substances

Siddhanätha, 73, 88, 230, 386, 418,

513
siddhänjana. See añjana

Siddhas (Perfecti): abode of, 3, 150,
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Siddhas {continued)

238, 297, 303, 327-34, 373,463,

514; acceding to the world of, 3,

6, 52,56, 244, 265, 303-334 pas-

sim, 514; as mountains or moun-

tain gods, 327-34; cult of, 2-3,

135» T57> 180-81, 292, 329, 335,

388, 391, 441 {see also Siddha

Cakra); divine and semidivine, 2,

57-58, 124, 135-36, 157, 161,

180-81, 323-34 passim, 355, 421,

512, 513; formation of canonical

lists of, 74-75; 80-101; four kula-

siddhas, 324; indestructible bodies

of, 191, 202, 271, 281, 315, 319;

Siddha maidens, 150, 192, 323,

325, 326, 512; Siddhavidyäs, 58;

three primal, 73, 91, 230-31, 329,

330, 331, 514. See also Eighty-four

Siddhas; Mahäsiddhas; Mähesvara

Siddhas; Näth Siddhas; oghas;

Rasa Siddhas; Sittars; sixteen

Siddhesvara. See Siva

siddhis (supernatural powers), xii, 2, 5,

58, 60, 97, 102, i n , 114, 132,

137, 145-46, 153, 157, 161, 163,

170, 174, 176, 180, 186, 202, 222,

242, 262, 263, 265, 274, 284, 294,

301, 303, 306, 307, 313, 315, 316,

317,319,321,325,326,329,330,

331, 401, 424, 425, 429, 439, 461,

496, 510, 513; called vibhüti, 284,

286, 432, 441, 499; early Buddhist

lists of, 371, 507; subject of Varna

Tantras, 419. See also diamond

body; flight; khänepäne\ parakäya-

praves'a-, rasa-rasäyana

Siddhiyoga of Vrnda, 430

Siegel, Lee, 496

Sikkim, 109

Silburn, Lillian, 235

Silk Road, 2, 62-63, 65, 203, 204, 378

Simhala. See Sri Lanka

Siihhäsanadvatrimsika, 115, 451

Sind, 55, 59, 98, 116, 204, 295, 311,

414, 457, 491, 505. See also Indus

River; Pakistan

sindüra (red mercuric oxide, vermil-

lion), 194, 196, 284, 351,455

Siñghana, Yädava king, 112, 114, 127-

28, 167

Sircar, D. C , 412

Sitalä (goddess of smallpox), 29

Sittars, 2, 58, 61, 65, 76, 91, 99, 105,
I X I » I25> 373» 376> 3 9 4 ' 4 0 0 " 2 '

415, 450; lists of, 87

Siva, 14, 92-93, 101, 115, 134, 152,

188, 190, 196, 202, 210, 216, 220,

221, 232, 261, 262, 264, 284, 286-

89, 296, 297, 298, 307, 312, 318,

329i332, 393» 415, 43O»438,439»
441, 460, 463, 471, 477, 487, 495,
499, 515; becoming a second {see

Sivahood); cult of, 4, 9, 98, 143,
163, 173-75, 197, 454; earliest im-
perial devotees the Kushanas, 398;
identified with guru in initiation,
271; location of in subtle body, 4,
38, 221, 241, 243, 245, 246, 293,
320, 462; ?nantra-bija identified
with semen of, 271; Pine Forest
myth of, 285; relationship to
Brahma, Visnu, 46, 141, 146, 159,
162, 294, 315, 317; relationship to
the Goddess, 5, 35-36, 43, 54,
128, 143, 145, 158, 173, 176, 185,
195, 211, 214, 224, 235, 247, 251,
252, 253, 256, 260, 368, 421, 427
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(see also Ardhanansvara); relation-

ship to the moon (see moon); re-

vealer of Tantras, 54, 127, 142,

145, 161, 172, 223, 225, 229, 236,

447, 468; Siddhas in retinue of,

331, 512; Siddhesvara (temples

of), 60, 95-96, 103, n o , 367, 375,

398; Tripuräntaka, 438. See also

Bhairava; Kälagnirudra; liñga; and

names of deities identified with Siva

Siva Samhitä, 324, 325

Sivahood, 4, 6, 42, 52-53, 143, 157,

163, 166, 173, 181, 188, 220, 228;

234, 240, 312-25 passim, 331,

322,432,439,465

Sivakalpadruma of Sivanätha, 130, 448

six: metals, 189, 190; months, 170,

294; rasas, 185; schools of Indian

philosophy, 174

sixteen, 17, 36-44, 365, 368, 392; äd-

häras, 366; expansion to eighteen,

43-44, 265, 491; Mondays vow,

37, 366; number of women in

Plantain Kingdom, 475; samsk-

äras, 43-44, 265-69; Siddhas, 85,

91, 169

Skanda, 131, 159, 189-91, 224, 329,

359. 376, 44o ' 441. 447. 448. 472

snake charming, 99, 222, 350, 399, 519
Sodhala, 106, 114. See also Gadani-

graha
sodhana. See purification
soma: as herbal medicine, 365, 366; as

moon god, n , 16, 184, 359 (see
also moon); as sacrificial oblation,
24, 36, 365, 455, 478; as Vedic
draft of immortality, i o - n , 25,
28, 189, 232, 242, 243, 259, 285;
theft of, 190, 462.

Somnath. See Gujarat

sorcery, tantric. See Kriyä Tantras

soteriology, 72, 385

soul, individual. See ätman

soul, universal. See brahman

sound, body of, 72; substrate of, 291,
293.477

south India, 49, 53, 55, 61, 67-68, 77,

80, 105-6, 110-11, 124, 126, 131,

168, 169, 307, 372, 376, 379, 382,

393, 431. See also Andhra Pradesh;

Kadri; Karnataka; Kerala; Kon-

kana; Malabar coast; Sittars; Srisai-

lam; Tamil Nadu

Southeast Asia, exchanges with India,

48, 55, 61, 64, 103, 369, 384, 389,

401,457,487

Southern Transmission. See Srividyä

Spanda Kärika of Vasugupta, 222

sparsaniani. See transmutation

spitting. See initiation

Sri Cakra or Sri Yantra. See ?nandalas

Sri Lanka, 55, 60-61, 119, 126, 236,

260, 262, 299, 415, 489

SriNäth Tinhävali of Man Singh, 496,
500

Srikantha, 73, 97-98, 126, 128-29,

131, 133, 158, 230, 250, 416, 418,

442, 465; revealer o{ Bhütiprakar-

ana, 140, 142, 156, 157, 158

Srimatottara Tantra, 156, 157, 386,

425.433
Srlnätha, 73-74, 91, 129, 135, 230,

255,330,418
Sriparvata. See Srisailam
Srisailam, 49, 53, 60, 68-69, 76—77,

92, 103-4, 110-12, 136, 152, 161-

62, 164-65, 168, 196, 238, 245,

260, 331, 375, 398, 405, 408, 409,
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Srisailam {continued)

422, 434; site of Mallikärjuna

jyotirliñga, i n , 162, 398, 405,

407, 480, 488

Srividyä Kaula, 79, 139, 178, 181, 357,

391. See also Bälätripurasundarl

srsti (cosmic emission), 47, 251, 263,

463. See also emanation; with-

drawal and return, yogic

stabilization and stability: of breaths,

45, 232, 278; of body, 137, 174,

264, 265, 273, 274, 294, 295, 439;

of mercury, 202, 258, 266, 277,

498. See also bandhana

stars, 24, 315, 323. See also Rohini

Stein, Sir Aurel, 309

stbahya. See stabilization and stability

sthüla sarlra. See gross body

subtle body, 4-5, 19, 138, 185, 207,

218-62 passim, 280, 288, 291,

301, 321, 327, 328, 333, 385,414,

422, 440, 450, 470, 480, 482, 485,

506; lunar nature of, 18, 30-31; sa-

cred geography of, 112, 218-40.

See also cakras; cranial vault; left

side of body; liñga, western; lower

abdomen; matsyodara; Meru; nadis;

nine doors; plthas; tenth door;

trikuta

Sufism, 109, 405

sfiksma sarlra. See subtle body

sulfur, 6, 11, 16, 50, 143, 146, 154,

157, 170, 174, 187, 189, 190, 192,

193, 197, 198, 199, 202, 207, 248,

252, 258, 268, 291, 292, 293, 352,

370, 377, 381, 409, 441, 449, 452,

453, 498, 501; as Goddess's uter-

ine blood, 5, 191, 193, 194; ety-

mology of term gandhaka, 193;

flowers of {puspita gandhaka), 199,

440; origin myth of, 148, 168,

192-93, 221, 234, 325; springs {see

geothermal phenomena; waters,

magical). See also yoni

sun, 21, 23-25, 28-29, 38-41, 185,

202, 205, 226, 232, 243, 244, 246,

248, 250-54, 280, 282, 296, 301,

315,318,323,373,445,455,456,
457, 468, 481, 482, 504, 514; god
of generates copper from seed,
190. See also moon

Sundarnäth Siddha, 339
sfinya (void), 43, 106, 209, 211, 241-42,

253, 295,403,462,477,482, 511;

mahäsünya, 456; trisünya, 178,

302, 506

Sünyasampädane of Güjüra Siddhavíra-

närayu, 406

Sürasena, 82, 104, 125, 433

Sürpanäth, 86

Susruta Samhitä, 52, 76, 210, 356,

37°> 373. 375, 387, 4 J5; dating of,
361

siisumnä. See medial channel

süta (name for mercury), 188, 197,

208, 265, 446, 490

Svacchanda Bhairava, 83, 126, 128-29,

H2-43> I56~57> X75> i76> X78~
179, 417, 424, 432, 434, 442, 514;
svacchandabhairava rasa, 160, 417,
436. See also Bhairava

Svacchanda Tantra, 129, 156, 175-176,

!78> 329-3I> 4J7> 439' 442> 5X4
Svacchandasaktyavatära. See Bhütipra-

karana

svedana (sweating, trituration of mer-
cury), 266, 273

swallowing. See gräsa
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Swami Sevananda, 517

swooned, killed, and bound mercury, 6,

144, 146, 149, 158, 159, 162, 274,

384. See also bandhana; maraña;

mercury; mürcchana

syncretism, Hindu-Buddhist, 53, 55,

57-59, 61, 66, 70-71, 74, 78, 94,

104-n, 118, 136, 148, 152, 187,

196, 206, 361, 373, 375, 383, 390,

513 (see also Buddhist alchemy; Vaj-

rayäna Buddhism; Highest Yoga

Tantra); Hindu-Jain, 57, 80, 93,

99, 114-19, 331-34, 399, 410,

475, 479, 498, 515 (see also Jain-

ism, Siddha and tantric traditions

of; Neminäth/Nimnäth; Päras-

näth/Parsvanäth); Hindu-Muslim,

80, 99, 106, 121, 171, 205, 228,

238, 311, 399, 403-5 (see also

Bäuls; Jogis, Muslim; Räwals);

Hindu-Sikh, 126; Hindu-Taoist,

62, 71, 196

Tahqiqät-i-Cisti, 395, 501

Taishang suling day on miaojing, 250

Taittiriya Samhitä, 24, 359

Tamil N? IU, 2, 60-61, 63-64, 77, 87,

97, 106, 124, 178, 340, 357, 376,

378, 392, 398, 407, 415, 447, 450,

504

Tanjur, 70-71, 81, 105, 108, 125, 224,

380, 383, 386, 387, 390, 403, 416,

425

Tanti-pä, in Siddha lists, 81, 83-84, 86,

91-92

tantra, etymology of, 1-2

Tantra Mahärnava, 91, 113, 394, 408,

425
Tanträloka, 73, 88, 137, 225, 312-14,

329, 331, 395, 424. See also Abhina-

vagupta

Tantraräja Tantra, 91, 394, 514

tantric alchemy, 51-55, 72, 78, 104,

109-22 passim, 145, 171-83 pas-

sim, 187, 372; "tantric element"

in, 139, 141-44

Tao te ching, 62, 377

Taoism and Hinduism. See syncretism,

Hindu-Taoist

Taoist alchemy. See Chinese alchemy

tapas (ascetic ardor), 18, 27, 39, 184,

243, 270, 281, 284, 295. See also

thermal energy

Tärä, 64-65, 69-70, n o , 378, 380,

387, 465, 516; Jará Tantra, 394,

412

Täranätha, 70, 107-8, 383, 403

tattvas, 33-36, 43, 210, 214, 317, 365,

477, 510. See also five, elements;

Prakrti; Purusa

Täyumänavar, 340

Telugu literature, 92-93, i n - 1 2 , 369,

429. See also Navanätha Caritra of

Gaurana; Sünyasampädane

tenth door, 252, 254, 256, 260, 261,

483-85, 489, 504. See also nine

doors

thermal energy, 13, 39, 284. See also

geothermal phenomena; tapas

Tibet, exchanges with India, 2, 55, 64-

66, 69, 80, 105, 196, 247, 251,

379, 380, 384

Tibetan literature, 64, 67-71, 80, 218,

447. See also bCud len gyi man

ngag bshadpa of Bo dong; Chos

hbyung of Bu-ston; Dragpa jets'en;

Grub thob; Kanjur; Tanjur; Tära-

nätha
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time, 23, 28, 42; units of, 46, 317. See

also death; kalpa; mätra\ pala; ma-

häytiga

Tintini. See Tanti-pä

Tirumülar, 61, 76, 87, 375, 412. See

also Mülanätha

Tod, Colonel James, 122, 344, 345,

412-14

Todala Tantra, 164

transmigration, 18, 29-30, 38, 185,

201, 239, 240, 326, 367

transmutation, 7, 11, 14, 53-55, 68,

i n , 122, 137, 147, 149-50, 160,

165, 166, 177, 199, 202, 244, 245,

246, 258, 259, 265-68, 292, 303,

311,314,320,322,330,336-39,

352, 371, 375» 4°7> 452>5°6, 5*1-
See also dhätuväda; paras pattbar;
vedba

transmutational alchemy. See dhätu-

väda

transubstantiation, 7, 11, 14, 53-55,

159, 166, 258, 265, 267, 268, 282,

314,315,324,375,491

Trika Kaula, 4, 36, 73, 79, 89, 135-38,

172, 176, 178, 214, 255, 314, 389,

424, 427, 441, 464, 465, 477. See

also Abhinavagupta; Parä-Aparä-

Paräparä; Siddha Cakra

trikuta (triple-peak configuration lo-

cated in cranial vault), 471, 506

Tripathi, Bhagiratha Prasada, 371, 433

Tripurasundari. See Bälatripurasundari

Tristhalisetu of Naräyana Bhatta, 469

Trita, 465

Trivikrama. See Vikramäditya

Tryambaka Pant, 396

Tucci, Giuseppe, 80, 312, 470

Tvastr, 189

twelve: Näth panths, 90, 93-100, n o ,

113, 119, 121, 129, 398-99; years,

xii, 239, 244, 288, 294, 295, 299,

3OO> 345

Uddiyäna, Buddhist pitha, 260, 495.

See also bandhana and bandhas;

pithas

Ujjain, 49, 62, 64, 311, 335
ulatä sädhana. See reversal, yogic
Umä, 126, 128, 140, 157, 177, 197,

441

unicorn, 203, 205

unmanä (beyond mind), 45, 178, 302

Upadhyaya, Nagendranath, 404

Upadhyaya, Yadunandan, 336

Upanisads: Aitareya, 511; Brhadäran-

yaka, 17, 213; Chändogya, 27, 30,

207, 367, 459; Käthaka, 206, 212,

241; Maitri, 20, 28, 185, 253; One

Hundred Eight, 131, 420; Pränä-

gnihotra, 497; Prasna, 20; Tait-

tirlya, 32; Yogadarsana, 469; Yoga-

kundalt, 169, 313; Yogasíkha, 131,

420; Yogatattva, 371

uparasas (secondary alchemical re-

agents), 145, 147-48, 154, 155,

159, 160, 164, 166, 168, 187, 384,

431,446,449,461

ürddhvapätana yantra. See pätana

ürddhvaretas, 233, 240, 248, 251, 284,

341, 483. See also adhoretas

urethral suction. See vajroli mudrä

uterine blood. See sexual fluids

Uttar Pradesh, 98, 112, 121, 245, 310,

346-47, 392, 406, 414, 435. See

also Ayodhya; Benares; Gorak-

hpur; Hardwar

Uttarakurus, Land of, 355
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uttaräyana. See year, solar

utthäpana (resurrection of swooned

mercury), 267, 275, 290

Vacaspati Misra, 58

Vadava, 472; birthplace of Gorakh,

422, 472; name of a Rasa Siddha,

8 2; vadavämukha-bida, 449; vadavä-

mukha-rasa, 436. See also bädava

Vägbhatta, the Elder, 52, 65, 379, 390,

415 (see also Astänga Samgraba);

Vägbhatta the Younger, 390 (see

also Astänga Hrdaya); Vägbhatta

II, 82, 127, 167, 411 (see also

Rasaratnasamncchaya)

vaidyas (Ayurved ic p h y s i c i a n s ) , 13 , 22 ,

1 1 3 , 3 3 6 , 3 5 9 , 4 2 1

Vaikhänasa Smärta Sütra, 491

Vairäg panth, 93, 97, 396, 399

Vaisnava sects and sectarianism, 99,
X59> 357

väjikarana (sexual rehabilitation ther-

apy), 25-26, 266, 518. See also aph-

rodisiacs

Vajrasattva, 70, 365, 373, 382, 394, 449

Vajrayäna Buddhism, 35, 65, 66, 70-

72, 80, 101, 126, 171, 196, 201,

221, 234, 247, 251-52, 260, 379,

381, 382, 384, 385, 389, 397, 399,

454, 455, 483, 509; Highest Yoga

Tantra, 136, 386, 390, 404; Ti-

betan Nyingma school, 65, 71,

105, 221, 379, 385. See also Bud-

dhist divinities; Mahäsiddhas

vajrolimudrä, 198-201, 253, 276, 282,

322, 341, 454, 455, 473, 482, 483,

498; in Mahäyäna sources, 63,

201; parallel Chinese technique,
63> 72

Valabhi[-saila], 115-16, 119, 300,409-

10, 505

Vämakesvara Tantra, 163

Vämamärga, 256

vampires (siddhi of control over), 305,

306, 307, 309, 431, 442, 476; vam-

piresses (women and demonesses

characterized as), 341-42, 441,

473
Van der Veer, Peter, 345

Van Kooij, Karel R., 295

Varanä River. See Benares

Varnaratnäkara oí Kavisekaräcärya Jy-

otlsvara, 80, 391, 393, 395; list of

Siddhas in, 84

varnas (castes or colors of minerals),

100, 154, 192, 198, 208-9, 214,

431

Väsavadattä of Subandhu, 60, 64, n o ,

405

Vasuki, 114, 190, 214, 221, 289, 447,

464, 505

väyu (wind). See sacrifice, Vedic

Väyutattuam Bhävanopadesa of Ghora-

ksa, 404

Vedänta, 18, 20, 32-36, 189, 206, 222,

357.426

vedhafna] ("piercing," transmutation of

metals by mercury), 265, 268,

303, 313-15, 321, 490, 507; bindu-

vedha, 312; five types, 159, 209,

459; kotavedhi-rasa, 409; linguistic

alternation with bedhana/bhedana,

313; mahävedha (yogic practice),

282, 303, 319, 511; rasavedha, 259;

rasaviddhi, 507; sabda-vedha, 209,

212, 320, 511; vedha[mayidiksä],

182, 312-14, 321, 368, 508, 509.

See also piercing
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Vetälapancavimsati, 306, 309.
vibhüti. See siddhis

Vidyä Pltha, 79, 135-37, 156, 173,

^-ll* 386> 389> 4°4> 4l6> 424>

44^444

Vidyädharas (Wizards), 3, 52, 56-58,

74-75, 99, 118-19, I24> 247> 259>

292, 307, 323-34 passim, 355,

373, 415, 512, 514, 516; Jain tradi-

tions of, 387, 516; rig 'dzin in Ti-

betan traditions, 387; three levels

of, 329-30; vidyädhara yantra,

248-51, 480, 482, 490, 494; Vidy-

ädharis, 192, 325; Vidyäräjas in

Buddhist traditions, 373, 387, 516.

Vidyesvaras, 168, 177-78, 213, 416,

442, 462

Vijayanagara (Hampi), 102, 383, 396,

406, 407, 419

Vikramaditya, name of several kings,

115,236,306-7,311,313

Vimalananda, 201, 341, 454

Vimalaprabhä. See Kälacakra Tantra

vimarsa. See light

Vinäsikha Tantra, 432, 472

Vinäyaka. See Ganesa

Vindhyas, 157, 381

viparita, reverse sexual position, 308,

313; viparitakarani (yogic posture),

249, 482, 490

vira, 239, 323. See also pasu

Vlrabhadra, 286, 417

Viramähesvarägama, 111

Vlrasaivas, 46, 97, 102-3, lll~l2> I 2 9 ,

237-8 , 314, 375, 391, 393,406,

477
Virüva-pä (Virüpä), 252
Visnu, 46, 59, i n , 124, 141, 146, 159,

162, 224, 227, 289, 294, 296, 315,

317,318,327,347,415,451,495;

identified with Dattätreya in Ma-

harashtra, 92, 411; Näräyana, the

cosmic yogin, 215, 221 (see also

pralaya)

Visva Hindu Parisad (Hindu World

Council), 347, 519

Visvämitra, 304-7

Visvanäth, 226, 398

Visvarüpa, 189, 315

Vivekamärtanda of Gorakhnäth, 141,

169

Vividhatirthakalpa of Jlnaprabhäsuri,
J I 7 '479

volcanos. See geothermal phenomena

Vrnda, 76, 382, 386. See also Sid-

dhiyoga

Vyädi, 71, 74, 81-82, 86, 91, 125-26,

199, 311, 383, 390,416

vyäpana. See emanation

Vyäsa, 57-58, 422

vyoma (term for both mica and ether),

210-12, 241,459-60,477

Wakan [Ho han] sans ts'ai fou hoei, 203

Walleser, Max, 67

waters, magical, 113, 205, 238, 245,

261, 409, 446; Amrt Kund, 246;

Cleaver Water {kartarijalam),

3 84; resuscitating water {safijivanija-

larri), 113; Ret Kund, 246; Rock or

Peak Water (sailodaka), 153, 316,

355, 409, 510; ñtu Kund, 245. See

also Candraküpa; geothermal phe-

nomena.

Wattelier, Alain, 478

Wayman, Alex, 382
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Weber, Max, 385, 387

weights and measures, 510. See also

pala

Weikzas. See Zawgyis and Weikzas

Weinberger, Steven, 404

Weinberger-Thomas, Catherine, 517

Wellcome Institute for the History of

Medicine, 435

wells, 237, 239, 240-53 passim, 280,

288, 289, 294, 297, 344, 449, 478-

79, 505; dedicated to Goddess,

245; inverted, i¿\i-^\; jirnändha-

kfipa, 244; of mercury, 115, 117,

159, 162, 168, 191, 202, 205, 208,

212; Püran's Well, 245, 299-300,

478; romaküpa (pores), 273, 495;

water pots represented as, 242-43,

478; Well of Truth, 457

West, Indian exchanges with, 2, 87,

203-6, 376, 456

western India, 110-22, 422, 476

Western Transmission, 2, 4-5, 73, 79,

87-90, 94, 112-13, 126, 129, 133—

35, 139-40, 143, 151, 180-81,

228, 230, 255, 389, 423, 481. See

also Goraksa Samhitä; Kubjikä;

Kubjikämata; Manthänabhairava

Tantra; Satsähasra Samhitä

Wilkinson, Chris, 386

wine, ritual use of, 137, 220, 231, 234,

252, 455. See alsopancamakära

Wink, Andre, 412

withdrawal and return, yogic, 33, 38-

39, 42, 46-47, 185, 221, 251, 263,

290, 293, 318,463

Work in Two Parts, 14, 57, 173, 263-

65, 266, 274, 275, 277, 281, 294,

3X5> 372

worship, of chemicals. See rasacikitsa

worship, tantric, 4, 54, 79, 89, 131,

135-40, 143-45, 150, 152, 157,

163, 167, 168, 169, 172, 173, 176,

179-81, 241, 258, 284, 306, 324,

355. 391, 424> 43°> 44°> 441* 442>
443, 450, 454, 473, 488. See also
erotico-mystical practice; panca-
makära; yoni-püjä

written transmission, xii, 145, 161. See
also oral transmission

Wujastyk, Dominik, xiii, 104, 115,

4*°>435

Yädavas of Devagiri, 94, 104-6, 112-

14, 127, 147, 167, 393, 408-9. See

also Devagiri; Siñghana

Yadavji Trikamji Acarya, 117

Yäjnavalkya Smrti, 37, 494

Yajur Veda, 189, 499

Yaksas (Dryads), 58-59; Yaksinls, 104,

i53> 475
Yama, 11, 23, 46, 171, 259, 280, 295,

340, 409, 429, 475, 497; iron

arises from seed of, 190

Yamäntaka, 220-21. See also Bhairava

Yamunä River, 225-26, 277, 480

yantras (alchemical apparatus), 78, 145,

160, 169, 181, 183, 241, 248, 250-

51, 257-58, 327, 333, 426, 480; bi-

cameral configuration, 247-52,

256, 328, 479. See also damani; pä-

tana; Vidyädharas

Yasodhara [Bhatta], 82, 159. See also

Rasaprakäsa Sudhäkara

year: solar, 23-25, 28, 362, 469; semes-

ters of, 22-26, 30, 41, 46, 318,

363; seasons of, 23-24, 29, 362
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yoga: ati-yoga in Ayurveda, 23; a-yoga in

Ayurveda, 23; sama-yoga in Ay-

urveda, 20, 2y,yogägni (see fire);

yoga-ksema in #g ^¿fo, 19-20. SVe

tf/ro Näth Siddhas; Päsupatas; log//

Sütras

Yoga Süti'as of Patañjali, 57-58, 373,

422, 494; classic definition oí yoga

in, 273

Yoga Vasistha, 239, 439

Yogabija of Gorakhnäth, 100, 141, 255,

425> 5i2>5i3

Yogadipikä of Gorakhnäth, 141, 407

yogägni. See fire

Yogamärtanda of Gorakhnäth, 141,

169, 482

Yogananda, 338
Yogaratnamälä of Nägärjuna, 76, 112,

114, 125, 131, 165, 408, 419, 430

Yogaratnävali of Srlkantha Siva, 131,

465

Yogasataka of Nägärjuna, 75-76, 387,

388

Yogavisaya of Matsyendra, 484, 485

Yogi, Surya Kumar, xii, 401, 479, 517

Yogindras, 440

YoginI Kaula, 5, 73, 88-89, 134—36,

172, 200, 223, 229, 235, 261, 423,

466,471

Yoginis, 4, 134-35, X38> J52-53> X56>

157, 159, 168, 169, 173, 176-77,

180, 182, 199-200, 223, 229, 235,

261, 323, 324, 334, 442, 466, 512,

517; Buddhist Käpälika-Yogini

cult, 136, 386, 390, 404; sixty-
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