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Abstract: The Mahanayaprakasa of Sitikantha is an understudied text within Kashmir Saivism, notable
for its rich description of the inner structure of consciousness vis-a-vis the body and the natural
world, and esotericization of Left-Handed Tantric Practice. Furthermore, it is also significant in its
form; like the Buddhist dohakosas it consists of Apabhramsa verses with accompanying Sanskrit
commentary. However, in the sporadic scholarship on this text it is consistently portrayed as an
early attestation of “Old Kashmiri,” and siloed off into obscurity. This article demonstrates that
these verses are definitively composed in Apabhramsa, and argues that they should be examined
alongside their Buddhist counterparts, which also articulate a mystical cosmology of the sacred
realm Uddiyana located within the body. Afterwards the fourth chapter of this text is translated and
presented, in which the human body takes center stage as the pitha, the pilgrimage destination and
practice space of Tantric ritual. Ultimately this article argues that within medieval Tantric traditions
the Apabhramsa verse form served as a privileged vehicle of esoteric teachings, and that it commands
a unique linguistic value by indexing mystical states of consciousness.

Keywords: Tantra; Kashmir Shaivism; Krama; Apabhramsa; embodiment; Shaktism; Language
Ideology; Diglossia

1. The Tantric Body

Within Kashmir Shaivism the body and the senses take on important roles. Here the
body and the senses are not disparaged and disciplined as one might see in Yogic traditions.
Instead the body and the senses are cultivated and utilized in advanced meditation and
ritual.! This is exemplified by Abhinavagupta, the Kashmiri polymath whose extensive
works synthesized the whole of the Saiva Tantric canon into a cohesive whole. As Kerry
Skora has shown, for Abhinavagupta “ultimate awareness is a recollection of Being that
takes place in the body,” and indeed he so embodied the Trika tradition that his every
gesture and mudri expressed the nondual consciousness of Siva.” Abhinavagupta’s attitude
towards the body is perhaps best epitomized in his Dehasthadevaticakrastotra (“Hymn to
the Wheel of Deities dwelling in the Body”) where he worships the senses as deities in
liturgical visualizations which identify the body with the cosmos itself (See Flood 2006,
pp- 155-57).

However, there is another tradition of “Kashmir Shaivism” that was far more prolific
and well-established than the Trika,” and had an even more profound divinization of the
body. This is the Krama tradition (also called the Mahanaya, Mahartha), itself the most
radical and “Left-Handed” of the Tantric traditions in its thoroughgoing antinomianism,
radical metaphysical and ritual nondualism, and devotion to a pantheon of goddesses led by
the ferocious Kali. Within the Krama the body itself becomes the pitha, the sacred destination
of pilgrimage. Within this privileged dwelling of the goddess—consciousness Herself—the
practitioner embarks on a visionary journey; visiting a cremation ground, worshiping its
protector deity, encountering nonduality through sensory seizure, and finally beholding
the inferno of the final sacrifice as the universe dissolves into its true nature. In the
Krama tradition this visionary practice is called the Pithacakra, and in the Mahanayaprakasa
of Sitikantha (ca. late eleventh century CE (Sanderson 2007, p. 305)) it is described in
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extraordinary detail in the medium of Apabhramsa verse. This article examines these verses
within the context of pilgrimage and Sakta Tantrism, and demonstrates that Apabhramsa
verses fulfill a unique function within Tantra by indexing a mystical subjectivity beyond
the mundane and simply discursive.

2. Tantric Pilgrimage

Within South Asia pilgrimage holds an important place, with millions of people every
year undertaking often long and arduous treks to sacred cities, temples, rivers, lakes, and
mountains. Indeed, for a majority of Hindus religious practice revolves around interacting
with sacred space, whether in local temple worship or pilgrimage. In this sacred geography,
particular locations are imbued with a “salvific space,” which can purify sins, secure
rebirth in heaven, and grant liberation from cyclic existence (Jacobsen 2013, pp. 5, 31-40).
Buddhists also revere sacred places, and Tantric practitioners as well. Indeed, Tantric texts
often include lists of “power places” where practitioners would congregate.* Foremost
among these places are pithas, sacred “seats” which served as epicenters and hotspots for
Tantric teachings and practice.

One particularly important pitha for Tantric traditions was Uddiyana (also spelled
Oddiyana, Odiyana, etc). Uddiyana is located in the Swat valley of northwest Pakistan, and
during the medieval period was famed as a center for esoteric Tantric teachings, and seen as
the progenitor for much of the Tantric Buddhist canon in particular. Davidson notes three
stages in the development of the “aura” of Uddiyana vis-a-vis the Tantric Buddhist canon:
the first being the origin place for collections of magic spells (the precursors to Tantric texts),
the second being the myths associated with the king Indrabhiti, and lastly its extensive
mythologization within the Yogini Tantras (Davidson 2002, pp. 160-63). Furthermore, these
places are said to be inhabited by yoginis and dakinis,” powerful female beings who were
either viewed positively as priestesses or negatively as diabolical witches.® Uddiyana was
particularly notable in this regard,” and was associated with many female Tantric adepts
and teachers, whose writings survive in canons to this day. Indeed, one of the surviving
sahaja Tantric Buddhist teachings is attributed to princess Sri-Maha-Liladevi, who after
meeting with a rsi in a forest monastery attained awakening into the nature of sahaja
along with five hundred of her ladies in waiting (Davidson 2002, p. 162). Six other female
authors from Uddiyana have been identified by Kragh: Sahajavajra, Vajravati Brahmanti,
Laksmi, Mekhala, Kanakhala, Dakini Siddharajni. As Kragh shows, these female authors’
works underscore their provenance from Uddiyana, as well as showing a concern with
worshipping the deity within the body via energy channels and seed syllables (Kragh 2018,
pp- 8-20). Most importantly, Kragh shows that within these women'’s teachings Uddiyana
is not a merely delimited space in space and time, but also a state of mind, a visionary
location worshipped within one’s own body.® These Buddhist examples distinctly resonate
with descriptions of Uddiyana within the Mahanayaprakasa, and points to the text’s proper
literary background.

3. The Krama and the Saiva Canon

The Krama (also called Mahartha, Mahanaya) represents the culmination of the Left-
ward trajectory within Saiva Tantra. As Sanderson charts, the Saiva Tantric traditions
developed by transcending the more exoteric and orthodox traditions that preceded them,
which they accomplished by offering successively more esoteric rituals and initiations. This
produced a hierarchical structure in which each successive Tantric system is increasingly
antinomian, gnostic, and focused on female deities and pantheons (Sanderson 1988, p. 669).
This leftward trajectory culminated in the Krama tradition, which featured an entirely fe-
male pantheon along with thoroughly nondual practice and metaphysics, and represented
a mature flowering of Tantric mysticism.

The Krama tradition itself traces its origins to Uddiyana, where it was revealed to the
injtiate Jiananetra in the ninth century (Sanderson 1988, p. 696). In this legend Jiiananetra
encountered the yogin? Mangala in the cremation ground Karavira, and he received the
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earliest Krama scriptures. These scriptures teach a gnostic practice that transcends the
ritualism of previous Tantric systems; in the Kramasadbhava Bhairava asks the Goddess
for this secret teaching residing within the hearts of the yoginis, which is free from the
restrictive and cumbersome observances of outer practices (Sanderson 2007, pp. 263-69).
It is unclear whether Jfiananetra’s visionary encounter took place in the physical Swat
Valley or in the inner pitha (i.e., his body as the “seat” of consciousness), but the story
still contains many of the elements of Tantric pilgrimage: going to the cremation ground,
encountering a yogini, and receiving esoteric teachings. The Kashmiri Krama teachings
with which this article is concerned appeared far later in time; in Dyzckowski’s model the
Krama culminates in the elaborate sastras by the name of Mahanayaprakasa (“Illumination
of the Great Way”).”

4. The Mahanayaprakasa of Sitikantha

The Mahanayaprakasa (“Tllumination of the Great Way”) of Sitikantha is one of three
Kashmiri Krama texts under that name, one composed by a disciple named Arnasimha
and the other anonymous.'’ The Mahanayaprakasa is understudied;'! no complete survey
of the text has been published, much less a translation.

The text itself consists of ninety-four verses in Apabhramsa (usually labeled “Old
Kashmiri”) with accompanying Sanskrit commentary. The version we have begins with
some initial benedictory verses, and starts in earnest (Skt: atha grantharambhah) with two
root verses in Sanskrit and accompanying commentary. However, all subsequent root
verses are composed in another language altogether, consistently identified in secondary
scholarship as “Old Kashmiri” (Grierson 1929; Chatterji 1963, pp. 258-59; Rastogi 1979,
pp- 99, 220-21). This identification dates back to Grierson’s early study, and is accepted
in most subsequent literature. However, this identification is ambiguous, for these verses
are in fact quite archaic and distant from both middle and modern Kashmiri. Grierson
posits that this language represents the stage when Apabhramsa had “just merged into a
modern vernacular,” and notes that the lexicon is almost entirely Sanskritic. This indicates
composition by a Sanskrit scholar, and as such the language is very different from contem-
poraneous Kashmiri.'? This is a significant admission, and bears repeating: the language is
actually quite distant from both modern Kashmiri and the form of Kashmiri that would
have been spoken when the text was composed. However this is consistently ignored and
overlooked in subsequent literature. Verbeke exemplifies the cognitive dissonance quite
plainly when he asserts that the text is “written completely in Old Kashmiri” while also
noting that it shows a “mix of Sanskrit, Apabhramsa and Kashmiri forms.” (Verbeke 2018,
p- 355). Verbeke observes that it is often unclear how much this language differs from
Apabhramsa;'® however this begs the question whether the designation of “Old Kashmiri”
is itself appropriate.

This confusion probably arose in part from the Sanskrit commentary, which describes
the language as “local language accessible to all” (Skt: sarvagocara desabhasd).'* Nowhere
does the text delimit what is included in desg; it could refer to the local language of Kashmir,
or more probably a variety of Prakrit or Apabhramsa. This equivocation occurs elsewhere
in Sanskrit literature; as Ollett argues, Vatsyayana in his Kamasiitra uses the terms Sanskrit
and desabhasa in opposition, and Prakrit is probably included in the latter (Ollett 2017,
p- 119). Indeed, as Ollett notes, premodern South Asian grammarians often referred to
Prakrit and Apabhramsa as desabhasa (Ollett 2017, pp. 140, 152, 156-57).

Regarding the “Old Kashmiri” thesis Kogan offers a sharp rebuttal. Surveying the
text’s Sanskritic lexicon and wildly nonstandardized phonology, Kogan concludes that its
language is a thoroughly literary and artificial Apabhramsa, and therefore cannot be the
ancestor of any natural language, including Kashmiri (Kogan 2010, pp. 15-20). Kogan is
correct. Admittedly, the Sanskrit lexicon could merely be sectarian vocabulary, and the
oscillating phonology could be a literary flourish. However, apart from a few counterexam-
ples the grammar itself is firmly within the domain of Prakrit and Apabhramsa. Therefore,
given the text’s lexicon and grammar there is little reason to classify this language as “Old
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Kashmiri,” and it should instead be regarded another example of literary Apabhramsa. This
begs the question: why would the author compose a sacred text in an artificial Apabhramsa
far from the local dialect?

I propose that we can find the reason for this choice by looking at Apabhramsa verses
in other Tantric texts across the sectarian divide. This literary form is ubiquitous in Tantric
Buddhist texts, and reserved for particularly intimate and esoteric contexts, such as appeals
from yoginis and the pithy teachings of enlightened masters. For instance, within Creation-
stage visualization rituals yoginis rouse the practitioner from their apophatic stupor with
erotically charged verses. In these verses the yoginis beg the practitioner to embrace them
and honor their commitments to all sentient beings (Stephenson 2020). Verses are also
recited at other junctures in Tantric Buddhist ritual, as well as cited at the end of a chapter
to summarize or challenge the chapter’s teachings (Stephenson 2021). In these contexts,
Apabhramsa verses stand out from their Sanskrit frame in both form and content, signalling
another level of discourse in the same manner as a shift in language register (Agha 2004,
pp. 25-26).

Parallels to these examples can be found in Krama texts. In the first case, we can
find similar verses in the Chummasamketaprakisa, a collection of secret yogin? teachings
delivered to an initiate named Niskriyananda. This text consists of pithy siitras in “Old
Kashmiri”/ Apabhramsa with Sanskrit commentary. Intriguingly, the commentary sec-
tions sometimes conclude with verses (carcas) in Apabhramsa, direct from the lips of the
Pithesvaris (yoginis).'” Like the Mahanayaprakasa these verses are also designated as “Old
Kashmiri” and justified with problematic linguistic arguments.'® Consider the follow-
ing verse:

pithagatu pethisarivadana, gitikathakamukta esa jhalakku |
anubhaveti nirupamacissadana, sarikamadiku rau avikampu | 17

“This brilliant flame rising from the pitha is freed by the songs spoken from
the mouths of the Pithe$varis, who kindle the experience of the still sound!® of
transmission, etc, from the abode of unsurpassed consciousness.”

One finds nothing particularly “Kashmiri” about this verse, apart from specialized
vocabulary associated with a branch of “Kashmir Shaivism.”'? It contains some relatively
archaic forms of Middle Indic (e.g., the -eti ending), but otherwise the grammar and
phonology is thoroughly Apabhramsa. Also, as Sanderson notes, this is probably the text
that Siva[swamin] Upadhyaya refers to as the Prakrtatrimsika (“Thirty verses in Prakrit”)
(Sanderson 2007, pp. 343—44). Like their equivalents in Buddhist texts, these Apabhramsa
verses stand out in both form and content, in an intentional manner.

Additionally, within the commentary of Mahanayaprakasa verses 2.6 and 5.1 we have
an Apabhramsa fragment attributed to an anonymous Siddhasiitra text. Elsewhere in the
Mahanayaprakasa it is said that the teachings of this Siddhasiitra text grant magical powers.””
This may be suggestive of the Buddhist Siddhas, but not conclusive, for the term Siddha
could point to a shared Tantric culture of venerating Siddhas. However, the shared use
of this verse form in a variety of texts points to a common Tantric literary practice cur-
rent between the 9th and 13th centuries. Specifically, within these texts esoteric teachings
and direct appeals were expressed in an artificial Apabhramsa, as exemplified within
the Buddhist dohakosas. Composed neither in Sanskrit nor a true vernacular, these pithy
verses are composed in a literary koine, much like Pali. They also stand out within their
context, their form and content indexing other levels of speech, discourse, and further-
more also states of consciousness.”’ As such, the Mahanayaprakasa (and the verses of the
Chummasamketaprakasa) deserves to be studied alongside other examples of literary Tantric
Apabhramsa, like the Buddhist dohakosas, and not siloed off into the specious category of
“Old Kashmiri”.
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5. The Pithacakra

Below is a presentation of the fourth chapter of the Mahanayaprakasa, including its root
verses and Sanskrit commentary. All translations from this text and others are my own,
unless otherwise noted. In the notes I have also provided a Sanskrit gloss for each verse.

5.1. Verse 4.1: The Nature of Uddiyana

The Mahanayaprakasa’s fourth chapter introduces the five-fold concept of the pithacakra
(“Wheel of the Seat”), consisting of the pitha, Smasiana, ksetra[-75a], melapa, and yaga:

so oddiyanu Sacct ullasane pithu masana ksetra melapu |
yagu udda anubhava parikalane tatha avatha paficana ku apalapu 1 | 4.1 | 1?2

When Sakti shines forth,” that is Oddiyana, consisting of the pitha, $masana, ksetra,
meldpa, and yaga. When [these] are directly felt through [one’s] soaring experience,
how is their fivefold possession denied?

This verse declares that Oddiyana (also spelled Uddiyana), and the entire pilgrimage
and practice it entails, is not the geographically delimited physical location but rather lo-
cated in the pentad of pitha, $masana, ksetra[-isa], melapa, and yaga. The Sanskrit commentary
to this verse asserts that Oddiyana is overflowing with Sakti, and that when the power
place is possessed (Ap: avatha),’* Sakti flies ceaselessly, and the true form of the possessed
power center manifests itself as the five-fold pithacakra, observed within the practitioner’s
own personal experience.” Each of the following verses (4.2-4.6) defines these key terms
in turn, in an itinerary of inner worship beginning with a pilgrimage to the pitha, then
arriving at the cremation ground within, offering worship to the protector deity, meeting
with assembled yoginis, and culminating in offering one’s own body to the goddess Kali.
As we can see Uddiyana functions here as a metonym, encompassing not just the physical
location but the pilgrimage and Tantric rites it entails. Thus the pilgrimage to Uddiyana
and itinerary within have become internalized into a cycle of worship and meditation that
occurs within one’s own consciousness, based in the pitha.

5.2. Verse 4.2: The Pitha

so pithu e sakalavastu lavikarano asvara pavanariipa svaparana |

janigamana janau pithapano cinmaya yona dyulingu®® Sirana | 1 4.2 11%7

The pitha itself is the ornament [consisting] of [all] material substance, its form

the soundless OM within self and other. Recognize the nature of the pitha within
living beings, whose consciousness is their devotee’s mark on the forehead.

This verse introduces the pitha, conceived as residing within living beings and all
material reality. Here, the pilgrimage place is identified within the human body, making
outer acts of pilgrimage completely unnecessary. This is a fundamental teaching of the
Krama, and expounded in other two texts titled Mahanayaprakasa as well.”® The text’s
commentary declares the pitha to be the basis (Skt: dsraya) for the entire tradition of the
Krama (here called Mahanaya), and that it should be visualized within all living beings
as the deity with the form of the liniga. The pitha is composed of the five elements, is
the very abode of the gods, and reverence for it should be cultivated at all times.”” In
this world physical reality itself is sacralized, and is the privileged space where divine
revelation takes place.’’ The resonances with Buddhist conceptions of Uddiyana are clear,
this Saiva/Sakta text understands it as a cosmic realm where secret teachings are both
concealed and revealed.”!

5.3. Verse 4.3: The Cremation Ground
bhava piso tina samu cijjalane gasaka kalisariru pisandu |

vitticakku todasami galane e pithi tina misana yasandu 11 4.3 1132
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Touched by the fire of consciousness, existence is like a piece of straw. The
devourer touches the body of Kali when the wheel of activity melts into the

thirteenth [Kali],*®> whose cremation ground is the third within the pitha.

This verse introduces the cremation ground (Ap: masana, misana), another common-
place of outer Tantric pilgrimage interiorized into a mystical state. These frightening and
dangerous places were sought out by tantrikas and yogis for the brutal confrontation with
death and disintegration that they offer. In this impure and liminal place, all of the attach-
ments upholding the mundane world are annihilated like a piece of straw>* and the true
nature of reality is revealed. Furthermore, within the Krama there are three interiorized
cremation grounds, and the commentary discusses each of them in turn. The first cremation
ground is the withdrawal of existence of those things born from one’s own sense objects
from the functions of the sense organs, as well as glossing the devourer as those sentient be-
ings who touch (Skt: spréanti) the body of Kali, which then brings repose (Skt: visramyanti).
The second cremation ground is the Swallowing of Time (Skt: kalagrasah), in which the
entire wheel of activity (Skt: samasta-vrtti-cakram) dissolves into the Thirteenth Kali, the
ultimate form of the goddess.” Finally, the third cremation ground is the Great Withdrawal
(Skt: mahasamharal), which is the singularity that dissolves the sense organs themselves,
and this repose is the calm that consists of the body of Kali herself. The body of Kali is
like a black hole; when touched it dissolves the sense faculties and limited awareness of
sentient beings, recalling her mythological exploits as the fearsome goddess of destruction
who is simultaneously the bestower of grace.’® After this the commentary declares that
the outer form of this third cremation ground is the true form of the Karavira cremation

ground, where the Krama was revealed in Oddiyana.”’

5.4. Verse 4.4: The Guardian

ksetra sariru esu tasa palaku apa tie vacyu upalaksu |

nahatanadanadi jaga calaku so cuhastana vannana vivaksu | | 4.4 113

This body is the ksetra, and its guardian is the Self, marked by the three levels

of speech. When the Unstruck® sounds, the world is set in motion, wishing to
speak the sixty-four syllables

This verse focuses on the guardian of the ksetra (Skt: ksetrapala), understood as one’s
own Self (Skt: atman). As the entire itinerary of Tantric practice is interiorized within the
body, here the guardian is the Self within the body, here called the ksetra. To this effect
the commentary cites verse 13.1 from the Bhagavadgita, which declares one’s body to be
the “field” (Skt: ksetra) and the animating consciousness within it as the “field-knower”
(Skt: ksetrajfia). After one’s journey to the purifying fire of the third cremation ground from
the previous verse, one can then proceed to worshipping one’s true Self. This verse and
commentary explicitly invoke the philosophy of the Grammarian Bhartrhari. Bhartrhari’s
Vakyapadiya privileges the science of Sanskrit grammar as the foremost of all spiritual
disciplines, and uniquely capable of grasping ultimate reality.*’ Its most influential idea is
the three levels of speech: potential speech (pasyanti), ideational speech (madhyama), and the
finished articulation (vaikhari).*! The Mahanayaprakasa’s verse and commentary correlate
these levels of speech to the different levels of the atman within one’s body, with another
presiding over them all in the form of Supreme Speech (Skt. paravak).*’ By contemplating
these three levels of speech one worships the protector of the pitha, one’s very own Self,
after which one can then progress to the next stage.

5.5. Verse 4.5: Encounter
aka aka vahadeva akaleSe paveya nijavisaye melapu |

ksanaksana adideva adese bahupithagato melapakalapu | | 4.5 | |43
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One by one, the Goddesses of the Five Flows** naturally induce union (meldpa) in
one’s own sense objects. Within moments these unions bundle together inside
the many pithas, by the will of the Chief Goddess.

This next phase of the Krama worship introduces a key term within Tantric yogin?
cults, meldpa, meaning “encounter” or “union”. As Hatley has argued: “In tantras of the
vidyapitha, the entire edifice of tantric ritual appears oriented towards the aim of power-
bestowing “union” or encounter (Skt: melaka, melapa) with yoginis, a communion through
which the sadhaka assumes the powers of Bhairava himself.” (Hatley 2016, p. 43). Indeed
Jiiananetra himself was initiated into the Krama by the yogint Mangala in the Karavira
cremation ground of Uddiyana. Not only does this visionary encounter with the yogin7
correspond to attaining teachings and magical powers, it also overlaps with possession.*’
Encounters with yoginis in earlier Tantric traditions invoked altered states of consciousness
brought about through transgressive rites in liminal locations (Saraogi 2006, pp. 195-99),
whereas here in the Kashmiri Krama it is interiorized into the “union” of the sense organs.
As the commentary explains, when the pitha is possessed (Ap: dvatha) the sense organs
merge together with their sense objects and become divinized. One by one these they
merge into a twelvefold “bundle” (Skt: kalapa).*®

This encounter is explicated in other Krama texts,”” particularly the Kramasadbhava.
The Kramasadbhava lists the twelve melapas (2.84-95), which fuse together the faculties of
the human being with their functions, including hearing and sound, seeing and form,
mobility and movement, and all of the others.*® Here, when the pitha is possessed (Ap:
avatha) by the abundance of Sakti (as seen in verse 4.1), the sense organs attain nonduality
with their objects. This divinization in a pattern seen throughout Kaula Tantras,*’ and
here it naturally occurs by the actions of the Goddesses of the Five Flows (Skt: vahadevyah,
paficavaha), referring to the pentad of goddesses whose natural flow creates one’s own body
and the universe itself.”’ Thus the visionary encounter with a yogini becomes a synaesthetic
nondual state where the sense deities shine in union with their objects.

5.6. Verse 4.6: The Great Sacrifice
devi kalasakarsana pekseta®! yagimaha bhairava upacaru |
mana mata mamata carii akarsata pana vadeta apa e upaharu | | 4.6 112

The Goddess Kalasamkarsini, seeing the veneration of Bhairava at the Great Sac-
rifice, attracted by the offerings of mind, thought, and individuality, enveloping
living beings, the Self alone [becomes] the offering.

This verse describes the peak of the Tantric ritual. After the worship of the Self within
the ksetra and one’s own senses being seized by the goddesses of the Five Flows, now one
offers one’s own self at the sacrifice to Kali. As the commentary explains, Kali is attracted
by these offerings and then bestows the mind, thoughts, and identity of Bhairava, as all
lesser aspects of oneself are dissolved in the all-consuming void of the goddess.’® This is the
apex of Tantric ritual, where the practitioner achieves liberation as the living embodiment
of Bhairava.

5.7. Verse 4.7: The Pitha Is Everything
pithu mahathu i mahaviro paficavahu kamu va mahitathu |
bhavanivoanadagyu® vibhajiro pranusavvagato bhavi na paramathu | | 4.7 115
The pitha is the Mahartha itself, the Great Hero, the Five Flows, the Krama, and

the Great Reality.”® Experiencing existence and liberation, the Supreme Truth is
not realized by all Living Beings.

The final verse in this chapter emphatically declares the pitha to be the very essence
of the Krama, and equal to other central components within it, such as the Five Flows,
the Great Hero, and other terminology for the Krama (Mahartha, etc.). The commentary
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underscores this, and lists many methods for attaining the Great Way, while emphasizing
that the practice of the pitha[-cakra] described in this chapter itself leads to the goal, and
that this practice is not attainable by just any human being with limited faculties.”” The
import is clear: within the Krama the pitha is the very seat of practice (quite literally), the
privileged abode of the gods and deified senses. This pitha is located within physical reality,
and the path to liberation lies to knowing it experientially within the body.”®

6. Apabhramsa and Linguistic Exchange

As we have seen, the Mahanayaprakasa’s fourth chapter proclaims the pitha as the
locus of divinity and the very foundation of the entire tradition. The supreme goddess
resides within this sacred seat as consciousness herself, and by contemplating its flows and
rhythms within the body one attains liberation and realization. There are clear resonances
with cognate Buddhist traditions: both conceive of Uddiyana as a sacred realm mapped
onto the body, a visionary space where esoteric teachings are found and practiced. This
shared religious content should also guide how the form of the Mahanayaprakasa should be
read. Like the dohds of the Buddhist siddhas, these verses are composed neither in Sanskrit
nor a true vernacular.

The Buddhist connection is significant. As Sanderson has noted, the Krama shares
much in common with Buddhist Dzogchen, particularly in their methods and self-perception.
Both traditions understand themselves as the culmination of a hierarchy of revelation, in
which the highest practice consists of sudden enlightenment through the direct perception
of self-arisen purity (See Sanderson 2007, pp. 290-91). The fact that both Tantric Buddhism
and the Krama use Apabhramsa verses points toward deeper congruencies between the
two traditions, however intensive textual work is necessary to tease them out.

It is instructive to return to the term that the commentary of the Mahanayaprakasa
uses to describe the language: desabhasi. As Ollett shows, this term refers to languages
deviating from Sanskrit in a hierarchical frame.”” Furthermore, it is unique in this form;
the other two high $astras of the Kashmiri Krama are also titled Mahanayaprakasa, and
yet those texts are composed entirely in Sanskrit. These texts read differently as a result,
being far more discursive in nature, and lacking the directness (and allusiveness) of the
Apabhramsa verses discussed here. As such there are clear resonances with the use of
Maharastri Prakrit in the 14th century Maharthamarfijari. As Cox argues, while on one level
MaharastrT is the gendered language of the goddess who inspired the text, it is also suitable
for its allusiveness and indeterminacy, which invokes a sense of wonder and suggestion
(dhvani) that has transformational effects on the reader (Cox 2006: 185-87, 189-91, 194-95,
216, 238-39. Cox 2017: 125-35). Cox links this to the language used in the Mahanayaprakasa
and Chummasamketaprakasa,”® however it is unclear whether the author Maheévarananda
was aware of the Mahanayaprakasa of Sitikantha, although he does cite liberally from the
other texts under that name.®!

In Tantric texts there is a clear intentionality behind the use of Apabhramsa. It is clear
that this language choice reflects the Language Ideology of Tantra, in which Apabhramsa
serves as a privileged vehicle for direct esoteric teachings. This is not an inherent and
primordial property possessed by this language across all times and contexts; as Bourdieu
shows, the aura, power, and authority of a specific speech form is not inherent in its form,
but relies on the active collaboration of the listener or reader (Bourdieu 1991, pp. 109-15).
Within the frame of the Kula (the clan), initiates are primed for this collaboration through
teachings, practice, and exposure. In this space, the rhythms, meter, and grammatical
features of Apabhramsa index®? a subjectivity in which the horizons of the everyday world
are suspended, and another way of being can be touched. Beyond their mere semantics,
these “pleasing and appropriate” (Skt: ucita-rucita) verses index a cluster of related motifs:
inner realms, direct instructions from yoginis and gurus, and ecstatic mystical states. In this
Language Ideology, Sanskrit is still used, but relegated to more discursive and digressive
contexts. In this linguistic market,> Apabhramsa commands the realm of the direct and
potent language of realization.
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For a broad overview of the body within Tantric traditions see Flood (2006, pp. 74-96).

Skora (2007, p. 446); Skora (2016, p. 10). See also his article in which he argues that “[the sense of] touch brings the practitioner
closest to the Infinite” (Skora 2009, p. 95).

For this reason, Sanderson argues that this term is “doubly misleading,” for its common usage by default excludes the Siddhanta
tradition while also creating a false impression that non-Saiddhantika traditions were a unified and cohesive whole (Sanderson
2007, pp. 431-33, 432 fn672).

See e.g., Hevajra Tantra 1.7.12-8 (Snellgrove 1959, pp. 66-70; Snellgrove 1964, pp. 22-24), Cakrasamvara Tantra (Gray 2007,
pp. 329-37), and Samuvarodaya Tantra IX:14. (Tsuda 1974, p. 104). Uddiyana is listed among these places. As Sanderson
shows this list within the Cakrasamvara Tantra and Samvarodaya Tantra was redacted from the Saiva Tantrasadbhava (Sanderson
1994, p. 95).

For a description of these beings in the Cakrasamuvara Tantra, see Gray (2007, pp. 329-37).
Indeed, to this day many Indic words for “witch,” (e.g., ddini, dakan, dayan) can be traced to this word (Turner 1966, p. 311)
As White shows, cognate par7 traditions remain in Swat to the current day (White 2013, p. 23).

“Rather, the outer metaphor of the locality Swat alludes to an inner experiential locality of the human body as a site for yoga
and non-dualistic knowledge in view of Vajravati Brahmani’s interiorization of the twenty-four pilgrimage destinations for
Tantric practice. Hence, the embedded trope of place operates simultaneously on outer and inner levels, merging the literal (Skt.
svabhavokti) with the figurative (Skt. vakrokti)” (Kragh 2018, p. 21).

Dyczkowski outlines four phases of the Krama’s development, the first as the Kalikula tradition embedded within a Bhairava
Tantra, the Jayadrathayamala. Within the Kaula reformation of Matsyendra, these yoginT traditions became prized as especially
powerful teachings deserving of their own independent texts and lineages. In the third phase, the Krama takes shape as a
distinct tradition revealed in the Uttarapitha of Oddiyana, called the Mahartha. In its fourth phase, we have the scriptures called
the Mahanayaprakasa in which the focus is on the Five Flows (or currents) of the process of perception, called the Mahanaya
(Dyczkowski 20102011, pp. 25-27; Dyczkowski 2018, pp. 69-71).

For the Mahanayaprakasa of Arnasimha, see Sanderson (2007, p. 296). For the anonymous text published in Trivandrum see
Sanderson (2007, pp. 308-17).

Grierson (1929) is a linguistic appraisal of the text, presenting its grammar in depth but not its content. (Rastogi 1968, 1979) are
the only monograph-length works on the Krama tradition, and treat the Mahanayaprakasa of Sitikantha alongside other texts
(Rastogi 1968, 1979). Sanderson treats the Mahanayaprakasa within an extensive overview of Krama literature (Sanderson 2007,
pp- 299-307).

Grierson (1929, pp. 77-78). This is also significant because Grierson classifies Kashmiri as a “Dardic” language descending from a
distinct branch of Indo-Iranian, related to but divergent from Indo-Aryan. Therefore, according to Grierson’s own model this
text’s overwhelmingly Indo-Aryan lexicon (and grammar) places it within a different language family than Kashmiri.

For instance Verbeke briefly examines the text in comparison to the later Banasurakatha, and yet many if not most of the “Kashmiri”
characteristics he notes in the Mahanayaprakasa are commonplace in Prakrit and Apabhramsa (e.g., a preference for word ending
-u, and the sound changes -ty- -> -cc-, -r- -> -i-, -rn- -> -nn-). (Verbeke 2018, pp. 355-57); cf. Pischel §280, §50, §287 (Pischel
[1900] 1957, pp. 53-54, 197-98, 201-2). There are some exceptions, including the presence of the Kashmiri second person plural
imperative (Mahanayaprakasa 12.6), as well as the frequent appearance of the Kashmiri genitive (MP 1.3,2.5,3.2,3.7,5.3,5.4, 11.5,
12.1) (Verbeke 2018, p. 356).

athocitarucitam nutim sarvagocarayd desabhasaya viracayitum aha (Sastri 1918, p. 6). “Now the fitting and pleasant praise is said to be
composed with a local language accessible to all.”

Sanderson (2007, p. 343). For an edition of the text, see (Rastogi 2011, pp. 111-33).

Sanderson (2007, pp. 333—44). See Verbeke in particular, who identifies the language as “Old Kashmiri” on the basis of phonological
changes including the palatalization of dentals, as well as the “typical Kashmiri preference for the ‘u” sound and consonant
clusters which become simplified but retain the aspiration (sth > tth > th)” (Verbeke 2018, p. 354). He admits in a footnote that the
preference for the -u- sound is also typical in Apabhramsa (Verbeke 2018, p. 354 fn1), however the same is also true for his other
two examples as well (Pischel [1900] 1957, pp. 53-54 §280, pp. 215 §307; Tagare [1948] 1987, p. 73 §48).

Skt: pithagatah pithesvari-vadanat, gitikathaka-muktah esah jvalakah | anubhavayanti(?) nirupama-cit-sadanat, sankramadikah ravah
avikampah | | mss 27:1-2. Sanderson tentatively translates this verse, but much of it is provisional and incomplete (Sanderson
2007, p. 343 fn365).
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Cf. with Kramasadbhava 2.52: tatrastha parama raudrd mantrabhitmistu sa viduh | rdvajfia ravagaravd ravastha ravada sada |1 12/52 1 |
“Dwelling there is the Supreme (power of) Rudra, the adept stage of mantra that knows the sound, reveres the sound, dwells
within the sound, and bestows the sound forever.”
On the limitations of this term, see Sanderson (2007, p. 432 fn.672).
For a translation and analysis, see Sanderson (2007, p. 368 fn.446).
For the uses of code-switching and indexing, see Woolard (2004, pp. 79, 86-90).
(Sastri 1918, p. 49). My Skt. gloss (relying heavily on Grierson): sa oddiyanah sakteh ullasanena pitha-§masana-ksetra-melapa-yagah |
uddanubhava-parikalanena tasya avasta (?) paficanam kah apalapah | |.
Grierson identifies this as an instrumental case, but also notes that since the locative singular shares the same ending at times
there is confusion between the two (Grierson 1929, p. 97). This use of the instrumental for the locative is common within Prakrit
(and non-standard Sanskrit as well (Oberlies 1997, pp. 2-9)). Here I am interpreting the instrumental as locative.
Turner lists this term under derivatives from *7visti, defining it as “demoniacal possession” (Turner 1966, p. 65).
uddiyanam—ypithe sakter ullasanena, Saktir atra uddind iti yasminn dvathapithe pracuryena anavaratam pitha-vasinam Saktih uddina—
ullasanti drsyate iti dvatha-samanam pitham oddiyanam nirucyate | bahis$ ca tatpranava-pitham devata-samketa-sthanam, tasminn quatha-
svariipe pitha-smasana-ksetra-melapa-yagah anubhityamana-bhiimika-pramanyad vaksyamana-gatya vibhajya nirdisyante, tesam ko nama
atra apalapah | 1 1 | | (Dyczkowski’s edition) “Uddiyana: due to the overflow of sakti at the pitha, here $akti flies. When the pitha
is possessed (Ap. dvatha), the sakti of those dwelling in the pitha flies constantly and fully; [She] is seen appearing. The pitha
that is equal to possession is declared to be Uddiyana. And in the outer world the pitha [filled with] that sound is the place for
meeting with deities. There within the true nature of possession (Ap. avatha) the pitha, cremation ground, guardian, encounter,
and sacrifice [are] revealed from evidence at the level of personal experience, after having shared in it by arriving at the teaching.
How indeed are these [five] denied?”
Sastri, Grierson, and Dyczkowski all take dyu and lirigu as separate words (Sastri 1918, p. 50; Grierson 1929, p. 94; Dyczkowski
50); however it makes far more sense as a compound dyulingu (Skt. devalingah).
(Sastri 1918, p. 50). Skt. gloss: sa pitham eva sakalavastur asvara-pranava-ripam svaparesam | jangamanam janthi pithatvam cinmayah
yesam devalingah sirasam | |
Mahanayaprakasa of Arnasimha v.8-9: sivasaktyubhayonmesasamarasyodbhavam mahat | viryam tasmaddeha eva mahapithe samudgatam
| | adyasamvitsamullasah pithe pithe krtaspadah | anantasakticakraughasvamint tatra moksada | | “Because the power that arises from
the oneness of the appearance of both Siva and Sakti is vitality, it arises only within the body, the Great Pitha. In whichever
pitha the outflowing of primordial consciousness resides, there the mistress of the flow of the wheel of endless power grants
liberation.” Mahanayaprakasa (Trivandrum) v.2.2: yathasthitam samasritya bhiitabhavatmakam jagat | pithakramasya samsthanam
kathyate hrdayanigamam | | “Embracing the world as it is, composed of existing reality, the abode of the process of the pitha is said
to come from the heart.”
tat-pitham eva sarva-prakaram samasta-mahanayalarikara-bhiitam—asraya-bhiitatoat, ittham tasyasvara-pranavapara-paryayasya svaparesam
jangamanam sadréam pithatvam mantavyam, yesu pithesu cinmayo lingariipt devah Sirah, evam karmendriyasraya-tvena kayasya pithatvam,
jiiana-sakti-riipatoat Sirasas ca linga-tvam, atas ca yad-yat-paiica-bhautikam tat-tat-paficinam pitha-Smasanadinam pratisthasthanam
devanam dyatanam iti | yatha nija-Sarire pratipattir bhaktis ca tatha sarva-prani-gata-sariresu, yathd nija-Sarirasya adhisthata cinmaya atma
tathd sarva-sarirantas cinmaya evaika atma, sa caika eva udapatresv iva arka-pratibimbah sarva-prani-gato mantavyah | ittham visesena
sarvatra linga-pitha-pratipattir bhavaniya—iti pithasvariipam | | 2 | | (Dyczkowski’s edition) “The pitha itself is all things, consisting
of the ornament of the entire Great Way, due to being [its] basis. Thus, the essence of the pitha, itself the unsurpassed repetition of
the Soundless Om, is regarded to be within self and other and living beings. Within these pithas is the foremost God, composed
of consciousness, whose form is a liriga. Thus because it is the basis of the organs of action, the essence of the pitha is [within]
the body, and because it is the form of the power of Knowledge, the essence of the litiga belongs to the head. For this reason,
anything composed of the five elements is the abiding ground of the fivefold pitha, cremation ground, etc, and [also] the abode
of the gods. Just as [one has] devotion and reverence to one’s own body, in the same way [it should be towards] the bodies of
all living beings. Just as the Self, composed of consciousness, is the overlord of one’s own body; in the same way the one Self,
composed of consciousness, exists within all bodies. And it alone is one, regarded to be within all living beings, like the reflection
of the sun in multiple pots of water. In this way reverence for the lirign and the pitha should be intensely cultivated at all times.
This is the true nature of the pitha.”

Le. the commentary to verse 1.3: pithe’sminn uddiyane param apara-malam jiianam. “Here in the pitha Uddiyana is the supreme
knowledge devoid of the impurity of the other” (Sastri 1918, p. 2).

evam mahartha-svariipam paramparyena pitha-vare guptam asti iti samasad iha siicitam (Sastri 1918, p. 48). “Thus the true nature of the
Mabhartha is progressively concealed in stages within the eminent pitha, here it is revealed succinctly.”

(Sastri 1918, p. 51). Skt gloss: bhavah sprsah trnah samah cijjvalanena grasakah kalidariram spréantah | vrtticakrah trayodase galanena
asmin pithe trttyam Smasanam yasya | |.

As with verse 4.1, I am interpreting this instrumental in the locative.
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The metaphor of existence being destroyed like a piece of straw also appears in the Kramasadbhava 1.42: tena yastena vai samyak
sarvam jagad idam tu yat | nasyate paramarthena yathd vahnigatam trnam | | “By that method this whole entire world is destroyed by
the Supreme Truth, just as straw is consumed by fire.”

On the 13th Kali, see Sanderson (1988, p. 677).

Cf. Sanderson’s description of Kali within the Jayadrathayamala: “Here the triumphant Goddess reveals herself to her devotees
as a hideous, emaciated destroyer who embodies the Absolute (anuttaram) as the ultimate Self which the ‘I’ cannot enter and
survive, an insatiable void in the heart of consciousness” (Sanderson 1988, p. 675).

bhavas trnasamas cid agnind sprstah—iti indriya-vrtteh svavisayibhiita-bhava-samharah Smasanam, (p. 52) grasakah prands ca kalisartram
spréanti tatra visramyanti iti kalagraso dvitiyam smasanam, samasta-vrtticakram trayodase galati iti mahasamharas trtyam sSmasanam,
visayasya svamarici-devyad yadgrasanam tadekam, pranasya kulabhyantara evapranabhiimau upasamo dvittyam, sarva-vrtttnam sri-kalika-
vapusy-upasamanam iti trytyam, bahis tat karavira-svariipam | | 3 | | (Dyczkowski’s edition). “Touched by the fire of consciousness,
existence is like a piece of straw. The cremation ground is the withdrawal of existence within one’s sense organs from the activity
of the senses, Devourers and living beings touch the body of Kali, and there find repose. The swallowing of time is the second
cremation ground, which dissolves the entire wheel of activity into the Thirteenth [Kali]. The Great Withdrawal is the third
cremation ground. The swallowing of the sense object by the goddess of one’s own rays [of consciousness], this is [the first]. The
second is the cessation within the plane of nonlife, itself being the interior of the Kula. [Lastly] the third is the repose within the
body of Sri Kali within all activities. In the outer world, it is the true nature of Karavira.”

(Sastri 1918, p. 52) Skt gloss: ksetra-sariram esah tasya palakah atma tisrbhih vagbhih upalaksitah | anahata-nada-nade jagac-calakah sa
catussastinam varnanam vivaksuh | |.

Skt. anahata.

asanna brahmanas tasya tapasam uttama tapa | prathamam chandasamangamahur vyakaranam budha | | Vakyapadiya 1.11. “The wise say
that grammar, nearest to that Brahman and the foremost spiritual training is the most important (of such) subsidiary texts of the
Veda.” (Translation from Pillai 1971, pp. 2-3).

vaikharya madhyamayas ca pasyantyas caitad adbhutam | anekatTrthabhedayas trayya vaca para padam | | Vikyapadiya 1.143. (Pillai 1971,
p- 32) “And this is the wonder of vaikhari, madhyama, and pasyanti, the supreme state of the threefold speech realized within
multiple divisions and paths.” Translation mine.

ksetram sariram, tasya palako’dhisthata atma, yadgitam: idam Sariram kaunteya ksetram ity abhidhiyate | etad yo veda tam prahuh ksetrajiiam
iti tadvidah | | iti | tasya ca catvaro bhiimika-bhedah yatra ksetre sa eva parariipas tisrbhir vagbhir fipalaksyate, tas catasro bhiimikah—
andhata-nada-nadanat pasyanti-riipah, vikalpa-kallolita-tvat manasavyaparena jagat kalayan calayati iti jagac calako madhyamariipah,
catussasti-samkhyanam varnanam vikharaksaranam prayoktd vaikhari-riipah, iti—tisrnam viacam adhisthatr-bhiitah turiya-paravag-ripa
atma vedya-varga-glapana-sthanam, iti—balavat-taro bahir api samketaka-sthane sviya-parakiya-pratyitha-pariraksaparah ksetradhipah
pithavartt pijyah || 4 | | (Dyczkowski’s edition). “The ksetra is the body, and its presiding guardian is the Self. As it is said in the
[Bhagavad-] Gita: ‘O Kaunteya, this body is known as the field, one who knows this is proclaimed as the field-knower by those
who know.” And it has four layers, where within the field its Supreme form is marked by the three forms of Speech. These four
levels [are as follows]. From the sound of the Unstruck is the form of pasyantT. Due to the surge of conceptuality, the incipient
world is disturbed by the functions of the mind. The moving world has the form of madhyama. The enunciator of the sixty-four
scattered phonemes and syllables is the form of vaikhari. The presiding ruler of these three levels of speech is the Self, whose form
is Supreme Speech, itself being turiya, and is the state where knowable distinctions fade away. Also, in the outer world, it is the
more powerful; at the place of meeting the ruler of the field residing within the p7tha, who is devoted to gatekeeping the obstacles
of oneself and others, should be worshipped.”

(Sastri 1918, p. 52). Skt gloss: ekaika vahadevyah aklesena prapayati nijavisaye melapam | ksanaksane adidevy-adesena bahupithagatah
meldapakalapah | |

These Goddesses of the Five Flows respectively govern the emission of the universe (Vyomavamesvari), creation of a limited
subject (KhecarT), movement of the sense deities (Gocari), the sensory and motor organs (Dikcari), and the creation of material
objects (Bhicari) (Rastogi 1968, pp. 653-55). As Rastogi explains: “The five flows as self-same with the universal mind, or the
transcendental consciousness, individual subject, inner and outer psychic apparatus and external objectivity, demonstrate as well
as construct the basic frame-work of any epistemic activity, whatever its nature be” (Rastogi 1968, p. 659).

Indeed, within the Tantric texts there is an increasing emphasis on directly invoking yoginis in possession rituals; in the Trika
text, the SiddhayogesvarTmata, possession by a yogini was required in order for mantras to be effective (T6rzsok 2013, pp. 185-88).
Saraogi notes, however, that while there is overlap between possession (Skt: 4vesa) and encounters (Skt: melapa, melaka), they
are distinct and the former term cannot be adequately translated with the term “possession” as it is embedded within Western
cultural concepts (Saraogi 2013, pp. 203-7). See (Sanderson 1985, pp. 200-2).

ekaika vahadevt akleSena svarasyena ekaikasmin nija-nija-visaye adidevyadhisthanena melapam apadayati, iti—indriya-devatanam avatha-
pitha-gatanam melapah, sa ca prthakprthak—iti dvadasibhavena kalapibhiitah 11 5 || (Dyczkowski’s edition). “One by one the
Goddesses of the Five Flows swiftly and spontaneously bring about union within one’s own sense objects, one by one, by the
force of the primordial Goddess. The union occurs within the sense deities when the pitha is possessed, and it [occurs] one by one.
They become bundled together twelvefold.”
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e.g., the Vatilanatha Sitras, #5: siddha-yogini-samghattan mahamelapodayah. Here Anantasaktipada’s commentary glosses Siddhas
and YoginTs as the sense objects and sense deities, and their great union (mahamelapa) is the fusion of the two (Sastri 1923, p. 7).

kathayami tava snehat militam ca padam yatha | yoginyah sarvabhavas tu cid-bhava-pada-madhyagah | | dvadasa ca samasena citsvariipah
svariipatah | srotrayor ubhayor madhye pard ya citsvariipini | | melape milita sa vai Sabdasya paramd citih | (1) tvaggata sarvabhiitesu
visve’smin sacardcare | | melape militd s vai sparsasya paramd citih | (2) caksurmadhye sthitd ya vai candrarka-dvaya-bhasaki | | melape
militd sd vai riipasya parama citih | (3) dvatriméad-vira-samyukta madhye ya svadini kald | | meldpe milita sa vai rasasya parama citih |
(4) kapata-dvaya-bhedena paksapaksa-dvaya-rata | | melape militd sa vai gandhasya parama citih | (5) pard svariipa pasyanti madhyama
vaikharT tatha | | melape militd sa vai japyate parama citih | (6) phaniriipa pafica-mukha sarva-grasaika-tat-para | | melape milita ya
vai adane parama citih | (7) sarvanta sodasanta ca pada-cakrasya vahika | | melape militd sa vai viharet parami citih | (8) apana-vayum
asritya dvadasante nirakuld | | melape militd sa vai utsarge parama citih | (9) upasthasya tu madhyaga retovahe sadodita | | melape
militd sa vai anande parama citil | (10) samkalpasya vikalpasya madhye ya cetant kala | | melape militd sa vai manane parama citih |
(11) pita svasya samastasya adya ya bodhakt dasa | | melape milita sa vai jAianasya parama citih | (12) etds tu kathita devyah melape yah
khamargagah | | Kramasadbhava 2/83-96 | | “Out of love, I will explain to you the Encounter and its abode among the yogints
who are all things and exist within the center of the site of Consciousness. Briefly, they are twelve in total, and in their true
form are the very nature of Consciousness. Within both ears is the Supreme form of consciousness, which is encountered within
meldpa as the Supreme consciousness of sound. Within skin, all beings, this universe, and all moving and nonmoving things, is
the Supreme consciousness of touch, encountered within melapa. Within the eye resides the illuminator of the pair of the sun
and the moon, the Supreme consciousness of form is encountered within melapa. Within the thirty-two heroes (teeth) is the
element of taste, the Supreme consciousness of taste is encountered within melipa. Delighting in duality of opposites by the
divisions of the two doors (nostrils), the Supreme consciousness of smell is encountered within melapa. The Supreme essence [of
speech] is pasyanti, madhyama, and vaikhari; the Supreme consciousness is recited and encountered within melapa. Devoted to
consuming all things, with five faces, and with the form of a snake, the Supreme consciousness in taking (receiving for oneself)
is encountered in meldpa. The vehicle of the wheel of the foot, who is the end of all things and the sixteenth [on Kali as the
“Sodasadhika” (beyond the sixteenth kala) see Rastogi (1968, pp. 521-22)], the Supreme consciousness who wanders, she is
encountered within melapa. Embracing the vital air at the end of the twelve, the Calm One is the Supreme consciousness in
excretion encountered in meldpa. Perpetually rising in the flow of semen residing in the center of procreation, the Supreme
consciousness in bliss is encountered within melipa. The conscious power within ideas and thoughts, the Supreme consciousness
in the mind is encountered within melapa. The primordial condition of awakening which is the drinking of everything itself, the
Supreme consciousness of knowledge is encountered within melapa. These venerable goddesses so described reside within the
path of the sky (of consciousness).”

As Sanderson explains: “The Kapalika ... sought the convergence of the Yoginis and his fusion with them (yoginimelaka, -melapa)
through a process of visionary invocation in which he would attract them out of the sky, gratify them with an offering of blood
drawn from his own body, and ascend with them into the sky as the leader of their band. The Kaulas translated this visionary
fantasy into the aesthetic terms of mystical experience. The Yoginis became the deities of his senses (karanesvaris), revelling in his
sensations. In intense pleasure this revelling completely clouds his internal awareness: he becomes their plaything or victim
(pasu). However, when in the same pleasure the desiring ego is suspended, then the outer sources of sensation lose their gross
otherness. They shine within cognition as its aesthetic form. The Yoginis of the senses relish this offering of “nectar” and gratified
thereby they converge and fuse with the kaula’s inner transcendental identity as the Kule$vara, the Bhairava in the radiant “sky”
of enlightened consciousness (cidvyomabhairava)” (Sanderson 1988, p. 680).

Rastogi defines them as the “five flows of the self-emanative spiritual energy ranging from Vyoma-vamesvari to Bhiicari.”
(Rastogi 1979, p. 78). In order, these goddesses are Vyomavamesvari, Khecari, Dikcarl, Gocari, and Bhiicarl. Respectively, they
govern the emission of the universe (Vyomavamesvari), creation of a limited subject (Khecar), movement of the sense deities
(Gocari), the sensory and motor organs (Dikcarl), and the creation of material objects (Bhiicari) (Rastogi 1968, pp. 653-55).

For Grierson the absolutive ending in -eta and -ata within the Mahanayaprakasa is also evidence of Kashmiri (Grierson 1929, p. 114),
however one does find absolutive endings in -t and -ta in Eastern Apabhramsa (Tagare [1948] 1987, p. 328).

(Sastr1 1918, p. 54) Skt gloss: devt kalasamkarsint preksya mahayage bhairavasya(?) upacaram | manah matim mamatam cariing akrsya
pranan vestayitvd atmanam eva upaharam | |

pard devi kalasamkarsint samastavrttipratyastamayaya mahayage bhairavasya manomatyaharnkaran carunakrsya pradadati, tatah prananam
parito vestayitri nijaparaprananam [kha pu: nijam param prananamiti pathah |] parivestanam avalambya svatma-samarasyaya na
grasagrdhnutaya visvavilapika—iti tanprananapi vilapayanti cinmatra-prakrtih satt patim kulesvaram atrptam akalayya (p. 55) akulibhiita
tam cinmatram atmanam tasmai bhairavaya upaharikaroti, iti—sthiila-sitksma-parastredha madhyayagah, saimarasya-bhiisceyam, tatha
ca srirdjikayam: bhuktvd visvam aSesam trptim na yadagatah kulesanah | devya tada svadehas carur atra niveditah kuladhipateh | |iti,
tams caturo nivedya akulibhiitd atmanam paravagriipam samarasibhavayati iti upahararthah | evam ayam bhagavatya alamgrasaparaya
maty-ahamkyn-manah—prananam samarpandd akulibhavena atmanah samarasyena paficacaruprasano yago vihitah | | 6 | | (Dyczkowski’s
edition). “The Highest Goddess, Kalasamkarsini, attracted by offerings at the great sacrifice, bestows the mind, thoughts, and
individuality of Bhairava in order to arrest the entirety of activity. Then the Goddess who envelops life everywhere, holding up
the veil [separating] the lives of self and other, [She] dissolves the universe not out of a great desire to devour [but to bestow]
the oneness of one’s own Self. Dissolving these very lives, the Lady, consisting of pure consciousness, regarding the insatiable
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54

56
57

58

59
60

61
62
63

Lord of the Klan, [She] becomes aroused and offers the Self composed of consciousness to Him, Bhairava. The intermediate
offering is the threefold coarse, subtle, and causal bodies, and this becomes of one taste. As it is said in the Srz‘nijik:i: ‘[When],
consuming the entire universe, the Lord of the Clan does not reach satisfaction, then one’s own body is the oblation, given now
by the goddess to the Lord of the Clan.” Having given those four [offerings], the Aroused One transforms the Self whose form of
Supreme Speech into one taste. This is the meaning of ‘offering.” Thus this sacrifice composed of consuming the five offerings is
arranged by means of the oneness of the Self which becomes aroused, by presenting life, imagination, mind, and individuality to
the Goddess who is complete annihilation.”

Both Sastri and Dyczkowski’s editions read as “bhava nivoanadacyu.” However, as Grierson notes it is clearly the instrumental
plural -dasyu (Grierson 1929, p. 101).

(Sastri 1918, pp. 55-56) Skt gloss: pitham maharthal eva mahavirah paficavahah kramah va mahatattva (?) | bhava-nirvana-dasayam
vibhajya pranasarvagatah bhavyate na paramarthah | |

The Apabhramsa term mahitathu remains obscure, but I have tentatively glossed it as mahatattva.

ittham pithakhya esa maharthah, mahartha-sampradayatvdc chariro’ntarangah pafica-vaho mahakrama-garbhita$ catustayartha-riipo va
mahakramo mahartho jiieyah, tato lokayatrayam pitha-tvena tathd nirvana-dasayam visramabhavena nirupadhivamesiriipena athapi
mahakramena vd iti, esa eva mahdrtho vibhajya prakatena pracura-prakarena sthitah paramarthatvena sambhavaniyah, vastutas tu pitha-
cakrad arabhya samayavidyantam samena samrajyena mahdrtha eva vaksyamanavat bobhaviti iti bhavyatam, natra phalgu-sara-bhavah kascit
| iti pitha-cakra-svaripam |1 7 | | (Dyczkowski’s edition). “Thus, this Mahartha is called the pitha. According to the lineage of the
Mahartha it is known as the body, the inner body;, the five flows, the seed of the Mahakrama, the four-fold aim, the Mahakrama,
and the Mahartha. Therefore, experiencing the Mahartha [is accomplished] with the pitha within worldly existence, by resting

within the state of nirvina, by [focusing on] the form of the absolute Vamesi, and also by means of the Mahakrama; it is manifestly
present with a variety of methods. It is possible by means of the Supreme Essence, however, in reality, attaining it from the
pithacakra [one attains] the end of the root mantra of the goddess. The Mahartha itself is described as being instilled by the same
authority. [But] it is now not attainable by anyone with a limited aptitude.”

See also Mahanayaprakasa (Anonymous) 2.4: pradhanyena sthito loke vyavaharah kriyatmakah | atah pitha-krama-jfiaptis tanmukhenaiva
kathyate | 1 2/4 | | “Worldly custom primarily resides in action within the world, therefore understanding the pithakrama is said
to begin with that.”

See notes 14 and Ollett (2017, p. 119). See also Ollett (2017, pp. 34, 114-22).

“These vernacular compositions, with their artfully artless language, were appropriate to the subitist soteriology embodied in
one tendency of the the Krama'’s doctrine, suggesting a sudden, unbidden irruption of enlightened consciousness unmediated by
the linguistic disciplines of Sanskrit.” (Cox 2017, p. 121). While Cox’s larger points are cogent, the identification of the language
as “vernacular” is clearly problematic, since the Apabhramsa employed in these texts is just as artificial and literary as the
Mabharastri Prakrit of the Maharthamafijari.

See the commentary to verses 35, 37, 38, 39, 41, 46, 68, 69.

On indexicality in Linguistics, see (Silverstein 1976, pp. 34-35, 41-43).

On the “linguistic marketplace,” see Bourdieu’s essay “Price Formation and the Anticipation of Profits” (Bourdieu 1991, pp. 66-89).
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